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ADDENDA AND CORRIGENDA
VOLUME I
P. 19*, C'ABBASIDS, 1. 3, f<# 344/945 read 334/945.
P. 187*, ADHAB AL-$ABR, add to Bibliography: J. Macdonald, The twilight of the dead, in Islamic Studies,
iv (1965), 55-102; idem, The preliminaries to the resurrection and judgment, ibid.t iv (1965), 137-79.
P. 277*, A&MAD B. QANBAL, 1. 7 of Bibliography, for 234-43 read 324-43.
P. 394*, CAL1 PASHA CORLULU, 1. 22 of the article, for May 1710 read May 1706.
P. 433», AMBALA, add to Bibliography: Yafcya b. Afcmad b. cAbd Allah Sirhindi, Ta*rikh-i Mubarak-Shahi,
Eng. tr. K. K. Basu, Baroda 1932, 141, 130 n. 8; Memoirs of Bdbur, Eng. tr. A. S. Beveridge,
London 1922, ii, 465.
b C
P. 45i , AMR B. AL-CA$, 1. i of Bibliography, for ii. i read iii. i.
P. 856*, BADA'CN, add to Bibliography: Yafcya b. Afcmad Sirhindi, Ta*rikh-i Mubarak-Shahi, Baroda-1932,
index under Badaon (Badayun).
P. 952», BAKARGANDJ. add to Bibliography: Geographical and Statistical Report of the Districts of Jessore,
Fureedpore and Backergunge, Calcutta 1888.
P. I022b, BANtJR, add to Bibliography: Memoirs of Bdbur, Eng. tr. A. S. Beveridge, London 1922, ii, 464.
b
P. io46 , AL-BARlDl, 1. 5 of the article, for al-Mansur read al-Mufctadir.
P. I047b, BARlD SHAHlS. 11. 9-10, for Bidar annexed Bidjapur read Bidjapur annexed Bidar.
P. io53», BARODA, add to Bibliography: Yahya b. Afcmad Sirhindi, Ta*rikh-i Mubarak-Shahi, Eng. tr.,
Baroda 1932, 114-5.
P. ii94b, BHATTINDA, add to Bibliography: Yahya b. Afcrnad Sirhindi, Td>rikh-i Mubarak-Shahi, Eng. tr.,
Baroda 1932, 222 n. 9, and index under Tabarhinda.
P. i25ob, delete BOBASTRO [see BARBASHTURU].
P. 1300*, BULANDSHAHR. add to Bibliography: Yafcya b. Afcmad Sirhindi, Ta>rikh-i Mubarak-Shahi,
Eng. tr., Baroda 1932, index.
VOLUME II
P. i2b, CANDERl, 11. 21-2, read in the Malwa internal struggles by Mahmud Shah Khaldil I.
P. 59», CONGO, 11. 22-3, for a Zanzibar Shaykh called #asan b. Amir al-Shirazi read the late Chief Kadi
of Kenya, Shaykh al-Amin b. CAU; 1. 30, after surat Yasin in Swahili, add by cAbd Allah Salih alFarsi; 1. 33, after Manrisho Yake", add also by cAbd Allafc §alih al-FarsI.
b
P. 3o8 , DIPLOMATIC, ii — MAGHRIB, add to Bibliography: Abu '1-Walld Ibn al-Afcmar, Mustawda*- al'aldma, Ti^wan 1964.
P. 347b, DIYAR MUPAR, 1. 43, for (485/1082) read (485/1092); lines 53-4, for In 553/1158 Zangi granted it
in fief, read In 553/1158 the Zangid granted it in fief.
P. 372% MIR J2JACFAR, add to Bibliography: Raiiman cAli Jaysh, Tawarikh-i Dhaka, Arrah 1910,79-111 ;
Awlad tJaydar Fawk, Tawarikh-i djadid $uba Bihar-o Urisa, Patna 1915, 285-381.
P. 402*, njALlLl. The present members of the JDjallli family of Mosul have asked the editors to make known
that the second sentence of this article does not accord with their family tradition, according to
which cAbd al-Djalil b. cAbd al-Malik was born a Muslim in Diyarbakr in about 1030/1621 (cf.
c
Ali Amirl, Tadhkirat shu^ara? Amid, Istanbul 1328, i, 258) and had extensive business connexions
with Mosul and Baghdad; he later settled in Mosul, and died in 1090/1679.
b
P. 558 , JXjlWAN, add at end of Bibliography: For his views on samd* see Muhammad Diacfar Nadwi,
Islam awr Musifyi (in Urdu), Lahore 1956, 119-20, 168-75.
P. 778b, after FARAB, insert: AL-FARAfil, ABU IBRAHIM ISHAK [see Supplement].
a
P. 8o9 , FARRUKHABAD, add to Bibliography: Debi Prashad, Ta'rikh-i DW Farrukhabad, Allahabad 1859.
P. 879*, FEHMl, add to Bibliography: see also Ali Kemali, Erzincan, n.p. (Resimli Ay Matbaasi) 1932, 260f.
P. ioo4b, GHANl. add to Bibliography: IJusayn-Dost Sanbhali, Tadhkira-i tfusayni, Lucknow 1875, s.v.;
Abu Muhammad Mu^iyi '1-DIn Miskin, TatyPif al-abrdr fi dhikr awliya? al-akhydr, Amritsar 1321-27
1905, tuhfa 6; Muhammad Aslah Kashmiri, Tadhkira-i shucard'-i Kashmir (MS in Persian).
P. 1036*, (QHAZAL, iv, 1. 22, for Gondwana read Gonda.
P. 1093", fiHULAM ^ADIR ROHILLA, add to Bibliography: Altaf CAH Barelvi, Ghuldm Kddir Rohilla (in
Urdu), Aligarh n.d.
P. 1130% GUDJARAT. 1. 8 of Bibliography, for al-Mirmanl read al-Kkmani and after Bodl. Elliot 237 add
(and further Pertsch 511, now at Tubingen, and King's College Cambridge MS 67; see the note by
Hameed ud Din in History and Culture of the Indian people, vi, Bombay 1960, 752-3, and idem, in
Journal of Indian History, xl/3 (1962), 749-50 and 767-77).
P. 1134*, GULBADAN B&GAM, 1. 5, for Zinda-Pil read Zhanda-Pil.
VOLUME III
P. 24*, #ADllH, 1- 38, for al-Babuya read Ibn Babuya; 1. 41, for al-Ibtisar read al-Istibsar.
P. 29% JJADlHi £UDSl, add to Bibliography: Muhammad b. al-#asan al-tfurr al-cAmilI (d. no4/
1692-3), al-Qiawdhir al-saniyya fi 'l-afyddith al-^udsiyya, Baghdad 1384/1964 (a'Shlci collection
of gudsi traditions).
P. 53*, AL-^IApR, add to Bibliography: A. Caquot, Nouvelles inscriptions aramiennes deHatra,in Syria,
xxix (1952-5).
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62a, QAFI3 RAtfMAT KHAN, add to Bibliography: Niyaz Afcmad Khan 'Hush', Ta>rikh-i Rohilkhand
(in Urdu), Bareilly n.d.; Muhammad Sulayman Khan. 'Asad', Nafrsh-i Sulaymanl, Tonk 1323/1904;
IJusam al-Din Gwaliyari, Td'rikh-i Muframmad Khdnl (MS inPersian, in the Library of the AllPakistan Educational Conference, Karachi).
P. 90*, AL-tfALABl, Nur al-Din, 1. 14 of the art., for Ibn Sayyid al-Nash read Ibn Sayyid al-Nas.
a
P. 123 , HAMDALA, 1. 14, for usually read regularly.
P. 231% tfARTANI, Bibliography, delete M. Quid Daddah, in GLECS (26/5/1965).
P. 246*, before AL-tfASAN AL-AC§AM insert AL-tfASAN CALA &HIKRIHI 'L-SALAM[seeSuppleraent].
P. 285*, JJAWARl, 1. 3 of art., for Beitrage read Neue Beitrage.
?• 333a, tfAYY B. YAJ£$AN, lines 21-23. The edition and translation, Oxford 1671, were by the younger
Edward Pocock (1648-1727). A fragment of an English translation by his father, the elder Edward
Pocock (1604-91), dated 10 July 1645, survives in manuscript in the Bodleian Library (MS. Poc.
429, ff. 1-2, 16-17). Add to the bibliography: G. Vajda, D'une attestation peu connue du theme du
'philosophe autodidacte* ", in al-Andalus, xxxi (1966), 379-83.
P. 381*, HILAL, i, add to Bibliography. R. Brunschvig, in Melanges Georges Marcais, ii, 1957, 15,19.
P. 456% HINDAL, 1. 10, for 21 Dhu '1-tfididia 952 read 21 Dhu 'l-£acda 958.
P. 497b, HI SHAM B. AL-JJAKAM, lines 11-12, for descriptive attributes ($ifdt), rather than accidents
(a*vd$), read merely descriptive attributes, and 1. 17, for accidents read attributes.
P. 511*, IJIYAL, 1. 34, add See also MURISTUS. 1. 39,/or in, read in).
b
P. 5i2 , 1.44, after valid add (cf. Shatibl, Muwdfa^dt, ed. cAbd Allah Darraz, iv, 210 f. [K. al-Iditihdd, i, § 10]).
1. 51, read confirm.
P. 535a, #IZ$IL, 1. ii of the article, for TD read ^D.
P. 570*, AL-JJULAL AL-MAWSHIYYA, add to Bibliography: See the article (in Arabic) by al-cAbbadi in
Titwdn, no. 5 (1960); and especially R. Brunschvig, al-#ulal al-Maushiyya, Grenade et le Maroc
marinide, in Studies . . . H. A. R. Gibb, Leiden 1965, 147-65, in which the compilation of the Jfulal is
situated in its historical context so that its true significance is made apparent.
P. 585^, HURMUZ, 1. ii of Bibliography, for Comentarios read Comw^wtanos; 1. 19, for perdue read perdeu',
1. 20, for Scillmger read Schillinger; and add'. J. Aubin, Les princes d'Ormuz du XIIIe au XV9
siecle, in JA, ccxli (1933), 77-138.
P. 673a, IBN cABBAD, add to Bibliography: Ahmad Bahmanyar, Sharty-i fyal-i Safyib Ibn-i 'Abbad, Tehran
1965P. 75 ia, IBN AL-JXJA§§A§, add to the Bibliography an important article by G. Wiet, Un homme d'affaires
mesopotamien au X* siecle, in Melanges Eugene Tisserant, Citta del Vaticano 1964, iii, 475-93.
P. 775b, IBN AL-^jEADDAD, 1. 3, for Cadix read Guadix.
a
P. 78o , IBN AL-HADJDJ. 1. 20, for AL-BALAFIKI read AL-BALAFI$I.
P. 799a, IBN HAZM, add to Bibliography: J. Bosch-Vild, Ibn ftazm, genealogista, Cordova 1963,15 pp. (offprint from IX Centenario de Aben Hazam).
P. 8o2b, IBN HUBAYRA. Throughout the article, for Yusuf b. cUmar read Yazid b. cUmar.
P. 803*, IBN ^UBAYSH, 1. 15, for Siazirat Shakr read Diazirat Shukr.
P. 8o6a, IBN CIDHARI. add to Bibliography: al-Baydn al-Mugribt iv, Histoire de VEspagne musulmane aux
XIIe-XIIIe siecles, Arabic text ed. by Dr Ihsan cAbbas, Beirut 1967 (fragments on the Almoravids).
P. 825b, IBN EHALDCN, 1. 2, for (732-84/1332-82) read (732-808/1332-1406).
P. 833a, IBN EHALLIKAN, lines 8-9, for Baha> al-Dln Zubayr read Baha5 al-Din Zuhayr.
P- 835% IBN AL-KHASIB. 1. i,/or A^MAD B. AL-KHASIB read A^IMAD B. AL-KHASIB.
P. 836b, IBN AL-KHATIB, 1. 6, for Micyar al-ikhtibdr read MHy'dr al-ihhtiydr.
P. 86sa, before IBN MANDA insert IBN AL-MA5MUN [see AL-BATADIIJ!].
P. 86sa, IBN MARDANISH, 1. 32, for Cadix read Guadix.
P. 865*, IBN MARYAM, 1. 37, for hizr read birz.
P. 866a, IBN MARZU£, 1. 12, for Lamtuna read Lamtuna.
P. 898to, IBN AL-NAFIS, add to Bibliography: On Andrea Alpago, see Francesca Lucchetta, II medico e
filosofo bellunese Andrea Alpago, Padua 1964.
P- 939b, IBN SHUHAYD, add, at end of the article: A second attempt has been made by Yacfcub ZakJ
(James Dickie), Diwan Ibn Shuhayd al-Andalusi, Cako 1969.
P. 946a, IBN SINA, add to Bibliography: the psychological section of the Kitdb al-Shifa* was edited by
F. Rahman, as Avicenna's De Anima, London 1959.
P. 949a, before IBN SULAYM AL-ASWANI insert IBN AL-SU$A3I [see Supplement].
P. 980% IBN ZURCA, add to Bibliography: S. Pines, La loi naturelle et la societe: la doctrine politico-religieuse
d'Ibn Zurca, philosophe Chretien de Bagdad, in Studies in Islamic history and civilization, ed. U. Heyd
(= Scripta Hierosolymitana, ix), Jerusalem 1961, 154-90.
P. 989a, IBRAHIM B. MUIJAMMAD, add to Bibliography: F. Omar, The composition of the early
^Abbdsid support, in Bull. Coll. Arts, Baghdad 1968.
P. 994b, IBRAHIM JJAKKI PASHA, add to Bibliography: Feroz Ahmad, The Young Turks, Oxford 1969.
P. 994*, IBRAHIM AL-JJARBI, add at the end of the article: His Kitdb al-Manasik was published, with a
long introduction on the author and his works, by IJamad al-Diasir, RiyacJ 1389/1969.
P. io85a, II£RITI&H» lines 55-6, for circa 241-66/855-80 read circa 24i-circa 281/855-95 (according to
G. C. Miles); p. io86a, add to Bibliography: G. C. Miles, The Coinage of the Arab Amirs of Crete
(ANS Numismatic Notes and Monographs, no. 160), New York 1970.
P. no2a, ILAT, 1. 35, for Danizhpashuh read Danishpazhuh; p. iiosb, 1. 13, for Ousely read Ouseley.
C
P. i26o*>, IRA£, add to Biblography: I. al-Samarra'i, al-Tawzi\al-lughawi al-djughrafi fi 'Z-c/ra£, Cairo 1968.
P.

H
HA', 26th letter of the Arabic alphabet, transcribed
marians, see HURUF AL-HIDJA'; for modern studies,
h; numerical value: 5, as in the Syriac (and Canaanite)
see PHONETICS and LINGUISTICS.
alphabet [see ABDJAD]. It continues h from common
(H. FLEISCH)
Semitic.
ii. — IRANIAN AND TURKIC LANGUAGES
Definition: unvoiced glottal spirant; according
to the Arab grammatical tradition: rikhwa mahmusa;
In addition to its consonantal value (as in Persian
as regards the makhradi: aksa 'l-halk "the farthest ham, pahn, bih, Turkish hep, daha, Urdu hem, bahut,
part of the throat" (al-Zamakhshari, Mufassal2, vah, etc.) the letter h early acquired in Persian the
§ 732). A voiced h can be found after a voiced pho- r61e of mater lectionis for the final vowel -a. Whether
neme but it is not a distinctive characteristic (see this was due to analogy with the writing of the
J. Cantineau, Cows, 75). Pause can develop a h to Arabic ending of the feminine singular, -atun ~ -a(h),
support the short final vowel of a word when it is or to a phonetic development within Persian, -ag >
not a vowel of inflexion (i'rab): this is the ha' al-sakt
*-ay (> *-ah?) > -a (NPers. -e), it is impossible to
decide. It was plainly from the spelling of final -a
or ha' al-wakf or ha' al-istiraha (see H. Fleisch,
Traite, § 36 ee toii). For the phonological oppositions with -h, however, that the spelling of the much rarer
of the phoneme h, see J. Cantineau, Esquisse, 177; final -i developed, as in kh (earlier k, ky] = ki. In
for the incompatibilities, ibid., 201.
other languages practice differed: in Khwarizmian
Modifications: the conditioned modifications final short vowels were not expressed other than by
the Arabic harakat and the same was true of early
of h are limited to its possible assimilation to a h
Pashto spelling, but in the course of the last two
preceding or following, and this between the final
centuries writings with -h have increased in Pashto
letter of one word and the initial of the next; or to
reciprocal partial assimilation after an 'ayn, thus: for -a, -e, as in
pa,
te, ta. In certain cases a
-'h- > -hh-, as mahhum for ma'hum "with them" morphological difference is expressed by a variant
da de 'of him'. From final position
(using the ancient dialectal form ma'), a particularly spelling, e.g.,
later passed into use as mater lectionis
frequent phenomenon among the Banu Tamim (see the letter
H. Fleisch, Traite, § I2 r and II e; J. Cantineau, for the short vowels -a, -e in medial position in some
Cows, 75). This latter assimilation is also found Turkish usage and is still so used (for -a-) in the
written Kurdish of clrak.
in Maghribi and eastern dialects (W. Marcais, Uldd
In Persian and Turkish there is no visible distinctBrahim II and n. I; C. Bergstrasser, Sprachatlas,
ion between final consonantal and 'mute' h, e.g., nh
Map 5, in ZDPV, xxxviii (1915).
may represent Pers. na, nih, nuh, and Turk. ne.
h disappears, in modern dialects, from the 3rd
pers. masc. sing, of the pronominal suffix, in those In the North Indian languages, however, the ocdialects where the suffix is -o, -u and derives from currence of aspirated consonants has led to further
(D. N. MACKENZIE)
*-ahu with loss of -h. The same is also true of the h conventions; see below.
of the 3rd person feminine singular and 3rd person
iii. — INDIAN LANGUAGES
plural pronominal suffixes in certain dialects of
Generally in Indo-Aryan languages h is voiced in
North African and Oriental sedentary groups
all positions (see W. S. Allen, Phonetics in Ancient
(notably Aleppo, Lebanese dialects). For assimilations: to a preceding 'ayn, see Bergstrasser's Map 5 India, Oxford 1953, 33 ff. with full references), and
referred to above; to other preceding consonants, frequently a contiguous syllable can carry the
breathy quality of the h; in some languages (Pansee J. Cantineau, ibid., 76.
h as a demonstrative element appears in three diabi, some East Bengali dialects) h is replaced by
forms: with a short vowel: ha-, the definite article a syllabic tonal distinction; in others (some dialects
in Hebrew; with a long vowel: ha, which, in Classical of Radjasthani and East Bengali) there may be a
Arabic, did not go so far as to constitute a demon- phonetic differentiation between voiced h and
strative in itself but which appears in compounds; voiceless h < s. In Urdu, Hindi and some dialects of
with a diphthong: hay, also in compounds, like Pandjabi ah in tonic syllables when followed by
hayta ( = hay + ta) of hayta laka in Kur'an, XII, 23 short i, e, or a consonant, or in pausa, is fronted to
"[come] here" (see H. Fleisch, Esquisse, 108-13), [eh].
Besides this free h, there is also the characteristic
but hey "here" (L. Bauer, Palastinische Ar.a,
aspiration of consonants: kh h h th ph; gh djh dh
§ 55, 6).
B i b l i o g r a p h y : see in text and under HURUF fh dh bh. In the former series the aspiration is voiceAL-HIDJA'. For a general discussion of the pho- less, in the latter series voiced; there is also the
netics of Arabic as seen by the classical gram- possible juncture of voiceless consonant and voiced
I
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HA — HABASH, HABASHA

conditioned.changes: in a juxtaposition of h and c
at the end of one word and the beginning of the
next, h may assimilate c to itself in either position,
thus: - C h -> -hh- and -hc- > -hh-, except in one
reading of Abu cAmr ibn al-Ala (see ibid., § 12 q).
In the modern dialects, h undergoes only a small
number of conditioned changes (see J. Cantineau,
Cours, 74); note (ibid.) the question of the tafkhim
and tarkik of h, which, in consequence, prevents or
permits the production of imala.
h as a demonstrative element appears with a
vowel of the Ist and 4th orders in kaha and kaha
"there" in Geez (A. Dillmann, Lexicon, col. 823, Eth.
Gr.2, § 160 b) and with diphthong in Arabic haythu
(= hay + thu) "where, there where" (see H. Fleisch,
Esquisse, 112). According to Ch. D. Matthews
Akten des XXIV. int. Or.-Kongresses, Munchen 1957
260-1), ha is used as a definite article in modern
South Arabian; but the question is broader: see
W. Leslau, A prefix h in Egyptian, modern South
Arabian and Hausa, in Africa, xxxii (1962), 65-8.
-S k (but gh).
For the general discussion of the phonetics of
Arabic as seen by the classical grammarians, see
He is used as in Persian, etc. (see above) as mater
HURUF AL-HIDJA; for modern studies, see PHONETICS
lectionis for final -a, and thus coincides graphically
and LINGUISTICS. See also HA—iii, above.
with etymological final -h (e.g.,
na, but
(H. FLEISCH)
fawdah < Skt. caturdasa, Mid. Ind.caurasa,tauraha,
HABABA, name of a singing slave-girl (kayna
caudaha). Nouns with this ending do not change in
[q.Vj]) of Medina who had learnt music and singing
written form in declension in oblique sing. and direct
from the great singers of the Ist/7th century: Ibn
pl., although the inflexions are shown in speech:
Suraydj, Malik, Ibn Muhriz, Macbad, Djamila, cAzza
thus b.c.h represents bacca dir. sing. and bacce obl.
[qq.v.]. Her talent, beauty and charm conquered
sing. and dir. pl. By extension this ending may
Yazid b. cAbd al-Malik, who finally became her owner
sometimes be used for an etymologically long vowel:
in circumstances which the sources describe very
thus frequently r dj.h tor radja (recte radja).
variously, but at a date after his accession (Shacban
Bibliography: in addition to reference above
loI/February 720); she was originally called alc
and bibliography given for DAL ii, see Mohiuddin
Aliya and it is he who is said to have given her the
Qadri, Hindustani phonetics, Hyderabad n.d.
name by which she has remained famous. Hababa is
[I93I ?], 35, 63-9, 72-9, 81, 84, 86, 99.
often associated with another kayna of Medina,
(J. BURTON-PAGE)
Sallama [q.v.], but the latter, also purchased by the
HA, 6th letter of the Arabic alphabet, is transcaliph, seems to have played mainly the part of a
cribed h; numerical value: 8, as in the Syriac (and
singer (though see al-Mascudi, whose account is not
Canaanite) alphabet [see ABDJAD].
convincing), while Hababa exerted complete control
Definition: unvoiced pharyngeal spirant; acover Yazid, who was infatuated with her. Neglecting
his duties, he shared all his pleasures with her and
cording to Arabic grammatical tradition: rikhwa
mahmusa, as regards the makhradj: awsat al-halk,
even granted her authority, which she knew how to
"the middle part of the throat" (al-Zamakhshari,
exert, to such a degree that he attracted bitter
Mufassal2, § 732). h is a very much stronger and
complaints from those about him, particularly his
brother Maslama. When the opportunity arose to
harsher spirant than h. It is produced by the friction
pursue her policies, she was supplied with the verses
of the expressed air against the strongly contracted
walls of the pharynx (a breath sound without velar
she required by the poet al-Ahwas [q.v.]. According
to tradition, she died of choking on a pomegranate
vibration), from which an elevation of the larynx
ensues. It is pronounced "with the glottis almost
seed, and her decease inspired such violent sorrow in
closed", according to M. Cohen (Essai comparatif, 98);
the caliph that he kept her corpse by him for several
with the passage of air through the cartilaginous
days and even had it exhumed later on in order to
see her face one last time; shortly thereafter he died
glottis, according to the teaching of P. Fouche.
himself, of consumption, on 24 Shacban 105/26
The sound is voiceless. The corresponding voiced
c
sound is ayn. For phonological oppositions of the
January 724, and was buried beside her. The enemies
phoneme h, see J. Cantineau, Esquisse, 176; for
of the Umayyads did not fail to draw arguments from
the incompatibilities, ibid., 201.
the debauched conduct of Yazid and his absolute
Arabic h continues a common Semitic h. This h
subservience to Hababa (see the speech of Abu
has become hamza or has become mute in Akkadian,
Hamza apud al-Djahiz, Bay an, ii, 123).
it replaces kh in Hebrew, Aramaic, Tigre, Tigrigna
Bibliography : Ibn Kutayba, Ma c a rif, ed.
'Ukasha, 364, 408; Tabari, ii, 1464-6; Aghdni, xiii,
and Sokotri (modern South Arabian). It has become
mute in most of the other modern Ethiopian langua148-59 (Beirut ed., xv, 95-113); Mascudi, Murudj, v,
ges. In the latest period of Geez there is confusion
446-53; Nuwayri, Nihaya, v, 58; F. cAmrusi, albetween the different pharyngeal and glottal sounds
Djawdrl al-mughanniyat, Cairo n.d., 96-107.
(CH. PELLAT)
(see W. Leslau, in Manual of Phonetics, 329).
Modifications in Arabic : as an unconditioned
HABASHA, 9ABASHA, a name said to be of S.
change, several examples are quoted of development
Arabian origin [See HABASHAT], applied in Arabic
usage to the land and peoples of Ethiopia, and at
from h to h, thus: madaha and madaha "to praise"
c
and development from h to , the fahfaha of the
times to the adjoining areas in the Horn of Africa.
Hudhaylites (see H. Fleisch, Traite, § 9 1). As regards Although it has remained a predominantly Christian

h arising from morphological processes, distinguished
from both serie.5. There is no phonetic distinction in
Indian speech between h and h. In Urdu and Hindi
phonology contiguous final consonants do not occur,
except in pedantic educated speech, and are separated
by an anaptyctic vowel, usually a; thus fath is
usually realized as fatah and pronounced as [fateh].
In the Perso-Arabic script as applied to Indian
languages hd is generally called he (sometimes
hoti he 'little h' to distinguish it from bari he 'big h',
i.e., ha). The existence of the aspirated consonants
has brought about a useful, but not always applied,
writing convention, whereby intervocalic ('free') h is
written with the 'hook' form of he, post-consonantal
h (aspiration) with the 'butterfly' (docashmi] form.
Thus
bha'i 'brother',
baha'i 'Baha'!'. In
Sindhi the script has been further modified to
indicate the aspirated consonants:
bh ph, ph,
dh,
(but dih,
th,
ah,
kh (contra
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country, Ethiopia has an important Muslim population, and has moreover had relations with the
world of Islam since the days of the Prophet. These
will be examined under the following headings: (i)
history, (2) the spread of Islam, (3) Habash in Muslim geographical writings, (4) Ethiopian languages
spoken by Muslims. A final section will deal with the
Ahabish in ancient Arabia. Reference may also be
made to ERITREA, DJABART (on Ethiopian Muslims)
and HABESH (on the Ottoman province of that
name).
(ED.)
i.—HISTORICAL BACKGROUND
Though Muslim traditions mention friendly
relations between Muhammad and the Negus, the
principal expansion of Islam occurred at a time
when the Aksumite state was in a period of decline.
The Persians had disrupted the sea and trade routes
in the Red Sea, and the Muslim conquests soon
enveloped the whole of Arabia and North Africa.
Ethiopia was thus severed, at least temporarily,
from its spiritual source, the Patriarchate of Alexandria. In fact, Islam had knocked on the very gates
of the Christian kingdom: it had occupied the
Dahlak islands [q.v.]. The isolation of Abyssinia,
which was to last for many centuries, had now
begun. Trade and conquest were a thing of the past,
and in the face of the great Islamic expansion there
was nothing left to the people but to retire within
their impregnable mountain fastnesses.
While the internal upheavals in the heart of Ethiopia were at their height (towards the close of the
first millennium A.D.), Islamic encroachment along
the fringes of the kingdom became bolder and more
dangerous. The internal troubles were eventually
checked, and ground lost, both territorially and in the
propagation of Christianity, was regained, but the
effects of the disturbances on the periphery could
not be mitigated in the same manner. Here the
losses along the coastal plains proved irremediable;
the Islamization of the lowlands continued at an
accelerated pace, and Muslim powers succeeded one
another in establishing their sovereignty, with
varying degrees of effectiveness, over the African
Red Sea littoral. But Islam threatened not only the
coastal areas from which the Abyssinian Kingdom
had been cut off; it spread its militant faith also
among the nomadic groups who lived and moved
between the sea and the eastern slopes of the escarpment until, finally, it began to encroach even
upon eastern Shoa and the Sidama country. The
period from the 4th/roth to the 6th1i2th century,
the time of greatest internal weakness, saw the
systematic penetration of Islam on a wide front: in
the Dahlak archipelago, the Dankali and Somali
coasts, among the Bedia [q.v.] in the north and the
Sidama in the south, in the If at sultanate of eastern
Shoa, at Harar [q.v.] in the east and near Lake
Zway in the west, where Arabic inscriptions and
Islamic tombs attest the radius of Muslim expansion.
The slave-trade proved to be a powerful agent in
the Islamization of the coastal plains, for it maintained the link with the Arab world and established
or supported such centres as Zeila [see ZAYLAC]
or Mogadishu [see MAKDISHU] with their iDankali
and Somali hinterland. Moreover, the slave-raids
undoubtedly accelerated the diffusion of Islam
among the pagan peoples of East Africa, as conversion was the easiest way of escaping this recruitment. The organization of this lucrative trade
was enormous: it set up bridgeheads deep in the
interior of the country, and what had begun as a
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raiding expedition developed into permanent control of entire areas and the establishment of a series
of petty states and sultanates. Setting out from the
Dankali and Somali regions and the coastal towns,
the slave-traders enveloped the Harar area, Arussi,
and the lake district in the south-west.
It is impossible to say with any degree of certainty
whether the origin of the Muslim state in eastern
Shoa is due to slaving expeditions. Its beginnings
are shrouded in impenetrable darkness, but it must
have existed for a considerable period and have been
under the rule of the Makhzumi sultans, probably
since the late 3rd/9th century. The overthrow of this
Shoan sultanate, in 1285, and its absorption within
that of If at, the predominant Muslim state in
Ethiopia, is described in a document published by
Enrico Cerulli (RSE, 1941, 5-42). The sultanate of
Ifat under the Walasma dynasty had become the
focus of Islamic expansion in Ethiopia and of all
those southern nuclei of resistance to Abyssinian
and Christian encroachment who saw in the spread
of Islam the lesser evil. Ifat was firmly established
on the south-eastern fringes of the Shoan plateau
and has impinged on many points and at several
stages in the subsequent course of Ethiopian history.
The war of attrition between the central Christian highlands and the Muslim sultanates, entrenched
all along the eastern and southern fringes of the
Abyssinian plateau, is the principal feature of
Ethiopian history during the period from the 8th/
14th to the 10th/16th century. Proceeding from east
to west we first encounter the sultanate of Adal
(Muslim writers such as Makrizi refer to it as Zeila,
but Adal and Zeila are largely synonymous and their
histories closely connected) on the Dankali and
Somali coast. At times Adal formed part of the
state of Ifat; its ruler was styled Amir or Imam
(Negus in the Ethiopian chronicles), and one of
them who opposed the Ethiopian King Amda
Sion's march against Zeila, in 1332, was defeated
and slain. Harar became a Muslim city-state and a
great centre of Islamic commerce and cultural propagation. Ifat held the south-eastern part of the
Shoan plateau and the slopes of the Awash riftvalley; it was the most important of the sultanates.
To the west of Ifat, in what is now the Arussi region,
the Dawaro kingdom controlled large tracts of
southern Ethiopia. It bordered upon the Bali sultanate, while the small principalities of Sharkha and
Arababni lay between Dawaro and the most westerly
Muslim state, Hadya, which comprised the territory of the Sidama and Gurage.
Those were the Muslim sultanates ranged against
the Emperor Amda Sion (1314-44). They covered
a far greater area than that controlled by the Christian Emperor, but the latter had the advantage of
a geographically compact state, while the Islamic
peoples were spread in a vast semicircle without
proper communications or political cohesion. Amda
Sion seized the initiative, attacked Ifat and Hadya,
and defeated both. He had thus gamed the entire
plateau down to the Awash River. And though these
Muslim principalities displayed great powers of
recovery, for the time being Amda Sion had relieved
the pressure of Islamic encroachment. Victory
brought mass conversions to Christianity in its wake;
many monasteries and churches were founded at
that time, and the name of Amda Sion himself was
registered among the saints in the senkessar (Synaxarium).
Amda Sion's son and successor, Saifa Ar'ad
(1344-72), is principally renowned for his reprisals
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against Egyptian, merchants in Abyssinia to show
his disapproval of the persecutions to which Christians in Egypt had been subjected, culminating in
the imprisonment of the Coptic Patriarch. Saifa
Ar'ad's son, Dawit I (1382-1411), brought about a
temporary reconciliation with the Egyptian ruler,
marked by an exchange of gifts. He also received an
embassy from the Coptic Church in Egypt. But
under his son Yeshak (1414-29) relations deteriorated
once more, and the Ethiopian Emperor endeavoured
to enlist the help of the "Franks" (possibly Aragon)
in support of the Copts of Egypt (this episode has
been investigated by Hasan Habashi in an unpublished Ph. D. thesis, S.O.A.S., University of London,
esp. chapter III). Ethiopian Emperors from time
to time threatened to divert the course of the Nile
in an attempt to mitigate the lot of their co-religionists in Egypt by so dramatic a gesture.
Meanwhile, the Ethiopians realized that the tense
but "peaceful co-existence" with the Muslim strongholds in their immediate neighbourhood, on the Red
Sea coast, could not last for ever. They therefore
acted upon a suggestion, first advanced by Pedro de
Covilham, to enlist the aid of Portuguese naval
forces in the dislodgement of Muslims from the Red
Sea littoral. The arrival of a Portuguese exploratory
mission was, however, much delayed, and it did not,
in fact, reach the country till 1520, by which time
the general situation had undergone profound
changes.
In the meantime the sultanate of Adal was convulsed by internal struggles. The recent defeat had
done grave harm to the prestige of the Walasma
dynasty, whose authority was now constantly challenged by the amirs and military commanders. The
Sultan Abu Bakr had transferred the capital to
Harar, possibly to extricate himself from the persistent pressure exerted by the generals who drew
their principal support from the Dankali and Somali
peoples. Chief among those forceful military commanders was Ahmad b. Ibrahim (nicknamed Gran,
'the left-handed') [see AHMAD GRAN] who soon became the effective master of the Muslim possessions
in Ethiopia and assumed the title of Imam. We are
fortunate in possessing a detailed eye-witness account of the Muslim conquests of the 10th/16th century, with the Imam Ahmad as the central figure,
written by Shihab al-Din (Futuh al-Habasha, ed.
R. Basset).
Gran had first made sure of the strength of his
position in Adal and had then welded the Danakil
and Somalis into a formidable striking force, inspired by the old ideal of the djihad and lust of conquest and plunder. He initially concentrated on
limited objectives, raids and incursions into the
plains and foothills, before venturing upon the distant and difficult highlands. But in 1529, three
years after the departure of the abortive Portuguese
Mission, he struck and inflicted a major defeat on
Lebna Dengel, the Ethiopian Emperor. He was,
however, unable to drive home this advantage, as
his armies disintegrated, drunk with victory and
booty. It was only two years later that he was finally
ready to begin the great conquest and invasion which
inundated nearly the entire territory of traditional
Abyssinia, burning churches and monasteries and
forcibly converting large numbers of Christians.
Dawaro and the Shoa province were conquered in
1531, and Amhara and Lasta followed two years
later. At the same time Bali and Hadya as well as
the Gurage and Sidama regions fell into Gran's hands.
The accession to the throne of the Emperor Clau-

dius (1540-1559) thus occurred at a most critical
moment in the history of Ethiopia—yet within less
than two years the situation had radically changed,
thanks mainly to the help given by the Portuguese.
The 400 men under Christopher da Gama had disembarked at Massawa in 1541 and, aided by the
Governor of the maritime province, who had held
out at Debaroa, set out on their epic march into the
interior. When 'the Portuguese contingent met the
Imam Ahmad, they were successful in two encounters,
but could not press their victory home. Meanwhile,
Gran asked for and obtained reinforcements from
the Turkish commander Ozdemir [q.v.], with which
he prevailed over the Portuguese and their leader,
who was put to death. But the remaining 200 Europeans had not been demoralized; they managed to
join forces with the remnants of Claudius' armies
and, near Lake Tana, fought what was probably—
at least until recent days—the most decisive battle
in the history of Ethiopia. They smote the Muslim
troops and slew Gran himself (1543).
Though there still followed some skirmishes, with
the death of Gran the serious Muslim threat to Ethiopia had been effectively removed. Assisted by the
soldiers of a Christian country from Europe, the
Ethiopians had finally saved their ancient Christian
kingdom and heritage. But the salvation had come
at a very late hour: Ethiopia lay prostrate and
exhausted; many of its churches and monasteries
existed no longer; its clergy was weakened, and its
people were either Islamized—however superficially
—or terrorized and in urgent need of moral and
material succour.
Adal, though greatly enfeebled, continued with
harassing operations against the Ethiopians. A
nephew of Ahmad Gran moved against the plateau,
but he was beaten by Claudius, who subsequently
advanced on Adal and wrought much devastation.
Harar was now the main Muslim stronghold in
Ethiopia, and it was from there that another attack
was launched which, in 1559, led to the death of the
Emperor Claudius.
But despite such isolated successes the Muslims
no longer constituted a serious danger to the Abyssinian Empire. By the middle of the 10th/16th century the prospect of an Islamized Ethiopia had become very remote. The next serious encounter with
Islam did not occur until the last decades of the 19th
century, when the reign of the Emperor John (186889) was characterized by constant wars against the
Muslim powers encroaching upon his dominion.
Egypt, under the Khedive Ismacil [q.v.]t had conceived plans for the conquest of Abyssinia. In these
designs she was encouraged by the quick success of
the British Expedition in 1868 and by the hope of
Ethiopian disunity. In 1875 Egypt directed a threepronged attack against the Christian Empire; earlier
already her agent, the Swiss adventurer Werner
Munzinger, had placed himself in charge of the
Keren area and also assumed the governorship of
Massawa. He now led the assault from Tajura, but
was overwhelmed and killed by Dankali forces. The
second prong set out from Zeila under the command
of Ra'uf Pasha and succeeded in occupying Harar.
The Egyptians stayed there until they were dislodged,
ten years later, by the Emperor Menelik. The third
and largest column proceeded from Massawa, crossed
Eritrea, and during their descent into the Mareb
Valley, near Gundet, were attacked by John's
Tigrean army and virtually annihilated.
The shock of this disaster was immense, and the
Egyptians at once prepared another expedition, this
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time of nearly 20,000 men under the command of
the Khedive's son. The Emperor now organized a
veritable crusade, and the whole country down to
Menelik's Shoan hills reverberated with excitement
and the call to deal a final blow to the Muslim foe.
When the two armies met in 1876 near Gura, the
Egyptian debacle was so colossal that it quenched
their thirst for Imperial aggrandizement in Ethiopia.
The last violent encounter with Islam occurred in
1888 when hostilities between the Sudan and Abyssinia flared up shortly after the establishment of
the Mahdist state. A large contingent of Mahdists
entered western Ethiopia, burnt parts of Gondar,
and then retired across the frontier (see P. M. Holt
in BSOAS, xxi (1958), 287-8). The Emperor John
met the Mahdists in a great battle at Metemma
(1889) and appeared to defeat them, but in the last
moments of the engagement the Emperor was mortally wounded, and his army retreated when its
leader had fallen.
The Emperor John's religious fanaticism and his
forcible conversions, both in the service of his beliefs
and as an instrument of political unification, had no
lasting or beneficial effect. They disturbed the atmosphere of religious toleration which is usually a
mark of modern Ethiopian life. After John's death
the Emperor Menelik allowed a return to religious
tolerance and amity, a policy which was continued
with a considerable measure of success under the
Emperor Hayla Sellasie.
Although nearly half of the population of the Horn
of Africa are Muslims, their impact on the character
and substance of Ethiopia is as peripheral as is their
geographical distribution all around the central
highland plateau. The identification of Abyssinian
Christianity with the political and cultural life of
the country is so complete that no numerical increase
in Islam has been able to touch the intrinsic nature
of this phenomenon. Yet, any map of the distribution of religions in North East Africa demonstrates
most strikingly the Muslim encirclement of Abyssinia—everywhere except for the predominantly
pagan South West.
The most notable group of Muslims in Ethiopia are
unquestionably the Djabart [q.v.], for they alone enter
into the life of the country. Djabart was originally the name of a region in the territories of Zeila and
If at but was later applied to all the Muslim principalities of Southern Ethiopia and, ultimately, to all
Muslims living in the Ethiopian Empire.
Islam is still making steady progress among the
Cushitic and Nilotic peoples in the lowland areas, but
none among the highland population of Semitic
speech. Perhaps its clear-cut theology makes a
special appeal to the less sophisticated peoples in the
hot and arid regions with little civilization of their
own. The universal call of Islam must have a great
attraction in all those quarters where the particularistic and national message of Abyssinian Monophysite Christianity can scarcely be expected to
penetrate.
Bibliography: R. Basset, Histoire de la conquete de I'Abyssinie (XVI siecle), Paris 1897-1901;
C. F. Beckingham, A note on the topography of
Ahmad Gran's campaigns in 1542, in JSS, iv
(1959); C. F. Beckingham and G. W. B. Huntingford, The Prester John of the Indies, 2 vols., London
(Hakluyt Society) 1961; J. Bruce, Travels to discover the source of the Nile (Ist ed., 5 vols., Edinburgh 1790; 3rd ed., 8 vols., Edinburgh 1813);
Sir E. A. Wallis Budge, A History of Ethiopia, 2
vols., London 1928; Castanhoso, The Portuguese
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expedition to Abyssinia (translated and edited by
R. S. Whiteway), London (Hakluyt Society) 1902;
E. Cerulli, Studi Etiopici: I. La lingua e la storia
di Harar, Rome 1936; idem, II Sultanato dello
Scioa nel secolo XIII secondo un nuovo documento
storico, in RSE, i (1941); L. M. Nesbitt, Desert
and forest (first journey through Danakil country
of Eastern Abyssinia), London (Penguin series)
I
955; J- Perruchon, Histoire des guerres d'Amda
Syon, in JA, 1889; A. Pollera, Le Popolazioni
indigene dell Eritrea, Bologna 1935; F. T. Rinck,
Macrizi Historia regum islamiticorum in Abyssinia (Arabic text and Latin translation), Leiden
1790; E. Cerulli, Documenti arabi per la storia
dell'Etiopia, Mem. Lin., 1931; Luca dei Sabelli,
Storia di Abissinia, Rome 1936-8; J. S. Trimingham, Islam in Ethiopia, London 1952; E. Ullendorff, The Ethiopians2, London 1965.
(E. ULLENDORFF)
ii.—THE SPREAD OF ISLAM
A summary account of the spread of Islam will
also cover its present distribution in the modern
state of Ethiopia. The settlement of Muslims in
the trading stations existing along the Red Sea coast
led eventually to the diffusion of Islam among the
nomads of the coastal plains known as cAfar or
Dankall [q.v.]. The northernmost nomads, the
Bedja [q.v.], were influenced both from the Nilotic
region and from coastal settlements of whichcAydhab
[q.v.] was one of the most important. Zaylac [q.v.]
became an important diffusion centre and through
trading relations the ruling classes of the developed
southern Sidama kingdoms, as far west as Hadya
around the river Gibe, adopted Islam. The religious
culture penetrated northwards into Shoa and along
the eastern highlands there were Muslim states, the
most famous being Awfat [q.v.] and its successor
Adal with Zaylac as capital. Much of the region of
the Muslim Sidama states of Bali and Dawaro was
overwhelmed by the first movements of the great
Galla invasion which began early in the 10th/16th
century. In consequence Islam disappeared except
among trading groups and in the unique city of
Harar [q.v.]. Farther south, Makdishu [q.v.], Marka
and Brava were Islamic points in territory inhabited
by both Bantu Nyika and Somali tribes. Islam spread
only among the Somali [q.v.] and its diffusion is
bound up with legends of tribal origins.
The central point throughout the history of this
north-eastern region of Africa has been the Christian
state of Ethiopia against which waves of nomad
aggression tended to waste themselves. Muslim
trading communities were present on the plateaux
but these waves also left behind small groups of
Muslim agriculturalists. These Ethiopian Muslims
living in plateau regions are known as Djabart
([q.v.] and see also ERITREA) and are indistinguishable
from the Christians among whom they live except
in customs which derive from religion. Those in the
north (Eritrea and Tigrai) speak Tigrinya and the
others Amharic.
Before the 19th century, therefore, the only Muslims in the region apart from immigrant traders
were the scattered groups of Djabart and the nomadic
tribes of cAfar and Somali in the plains. Islam made
its greatest gains during this century, not merely
among pagans (mainly Galla), but also among northern Christian tribes in what is now called Eritrea.
Many of the Galla [q.v.] tribes which had penetrated
into the highlands and were making a great if une
coordinated bid to gain control of the Christian stat-
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adopted Islam in contradistinction to Ethiopian
Christianity as a means to that end. A people known
as Dobca occupied a section of the eastern buttresses
of the highlands, originally part of Awfat which
came under Ethiopian sovereignty, against which
they were continually in opposition. The Dobca disappeared as an ethnic unit, but it was probably
through them that those Galla who occupied the
same region (Yedju and Raya or Azebo) and mingled
with the preceding population adopted Islam as well
as their hostility to Christian Amhara. Similarly,
Islam spread among the Wallo Galla in the heart of
the highlands (centre Dessie) to reinforce their attempt to remain distinct from Amhara. Many Wallo
changed to Christianity during the reign of the
Emperor John.
The 19th century was a period of anarchy in northern Ethiopia and the Christian state had no real
control. The Egyptian conquest of the Sudan affected
Eritrea (occupation of the Keren highlands 1860-76).
Most of the Tigre-speaking tribes became Muslim
between 1840 and 1880. These included the ruling
classes of the nomadic Bait Asgede (Habab, Ad
Takles and Ad Tamaryam), many of whose serfs were
already Muslim; the cultivating tribes of the Bilen
or Bogos (Christian elements remain among the Bait
Tarke section); the Marya living north-west of the
Bilen; the Mensa; and Bait Juk. Muslim holy tribes
formed themselves, one of the more important being
the Ad Shaykh. Also the pagan negroid Baria, inhabiting the country around the Takkaze and Gash,
became Muslim during the Turko-Egyptian occupation. The Mirghani family [see MIRGHANIYYA] gained
great influence among Eritrean tribes during this
period, deepening the religion of the southernmost
Bedja, the Banu cAmir [q.v.], who had been influenced by Islamic diffusion from the fukara of the
Nilotic Fundj [q.v.] state.
The northernmost cAfar tribes, mixing with other
groups, gave rise to the Saho tribes who occupy the
eastern mountain slopes of Akele-Guzai, Shimezana
and Agame. Long exposed to Islamic influence, a
movement into Islam began in the 8th/14th century.
They were still predominantly Christian at the beginning of the 19th century, but during this period of
change they became predominantly Muslim. They
comprise the Asaorta, Hazo or Hazu, Mini-Fere,
and Debri-Mela, though they contain groups which
have remained Christian, e.g. the whole of the Irob
tribe and sections of the Mini-Fere and Debri-Mela.
In the south, it has already been shown (e.g., alc
Umari's account) that although Islam had entered
the Sidama states by the 8th/14th century it had
made no lasting mark upon the bulk of the population
of these states and what little there was disappeared
before the waves of Galla and subsequent upheaval
and dislocation. The Galla first invaded the Muslim
kingdom of Bali [q.v.], where was situated the sanctuary of Shaykh Husayn which they assimilated, and
the eastern part of Sidama territory became Galla
whilst the unmodified Sidama became confined to
the valley of the river Omo. Only in the second half
of the 19th century did the Galla of the Harar region
adopt Islam; since then many of the Arusi have also
come to call themselves Muslim.
The Galla who invaded the region beyond the Gibe
formed a number of states (Guma, Gomma, Gera,
Limmu Enarya, and Djimma Abba Djifar) into which
Islam spread in the middle of the 19th century,
chiefly through commercial currents from the east,
though there was also some Nilotic Sudan influence.
It also spread among some Sidama (Garo or Bosha,

Tambaro, Alaba, Hadiya or Gudela, and part of the
Walamo) and Gurage groups (Walane, AkelilKabena, Gogot and Silte), though it should be pointed
out that in many of these southern regions no clearcut religious classification is possible. From the
Nilotic Sudan Islam spread among certain Negro
tribes (e.g. the Berta) of the western Ethiopian borderland known to the Amhara as Shanqela.
An aspect which distinguishes the Islam of the
region from other parts of Africa is in the number of
madhhabs which are recognized, owing to historical
circumstances. The Hanafi (through Turkish or
Egyptian influence) is found at Masawwac and elsewhere on the Eritrean coast, in parts of the interior
of the Ethiopian state, and in a quarter of Harar
city; the Maliki (from the Nilotic Sudan) in the extreme west and in the interior of Eritrea; and the
Shafici (from Arabia) in other parts of Eritrea, among
the Sidama, the Galla of Gibe region, and the Somali.
The spread of Islam was nowhere accompanied by
Arabization and in consequence the peoples, especially the nomads, preserved their own social institutions as the basic feature of communal life, modified
but not radically changed by Islamic institutions.
For further information the articles on individual
peoples or regions should be consulted.
(J. S. TRIMINGHAM)
iii. — AL-HABASH IN MUSLIM
GEOGRAPHICAL WORKS

Arabic writers often use the wordHabasha as vaguely as some classical and mediaeval Europeans use
Ethiopia, i.e., as approximately equivalent to the habitable part of sub-Saharan Africa, though the Arabs,
unlike some European geographers, do not confuse
it with India. Its eastern boundary was considered
to be the Bahr Kulzum and Bahr al-Zandj, its northern the desert separating it from Egypt; Idrisi extends it to the southern limit of cultivation in Africa.
In the west Ibn Khurradadhbih gives it a common
frontier with the Sufri state of Sidjilmasa, and alc
Umari states that it is bounded by the country of
the Takrur; there is no reason to suppose he does not
refer to the Sudanese Takruris. The Arabs derived
their information partly from Ptolemy, especially
from the recension of al-Khwarizmi in the Surat alard, the handbook he wrote to accompany the map
compiled by order of al-Ma'mun. In time this information became more rather than less confused as
names became more corrupt. Muslim penetration
was at this time practically confined to the lowlands
on the western shore of the Red Sea. This is why so
many Arab descriptions emphasize the extreme heat
and aridity of Abyssinia. Their acquaintance with
the plateau was very slight, though later accounts
become more detailed and more accurate. The disorders that ensued after the collapse of the Aksumite
kingdom, the prevalence of Christianity in the highlands, and the formidable physical obstacles to
communication contributed to this ignorance. In
general the early Arab geographers mention only the
capital, Djarma, or Djarmi, properly Djarama.
(Hudud, 473), really Garama, capital of the Garamantes of Fazzan [q.v.], where Yakut places it. In the
Hudud, for example, only three place names in
Habasha are given, Djarami, corrupted into Rasun,
and two others, equally corrupt, but tentatively
identified by Minorsky as cAydhab and Zaylac.
Mascudi (Murudi, iii, 34) gives the capital as Kucbar.
This cannot be Ankober as stated by the editors, nor
can it be the same as Idrlsi's Kaldiun. It is Yackubi's
Kacban or Kacbar, capital of the Nadjashi. Its iden-
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tification is problematical; Conti Rossini proposed |
Celebi, Seydfratndme, x, Istanbul 1938; A. Bombaci,
Aksum, but several alternatives are equally plausible;
Notizie suW Abissinia in fonti turche, in Rassegna
it cannot have been very diltant from the Dahlak
di studi etiopici, iii/i (1943), 79-86; idem, 77 viaggio
islands. Idrisi's description is hopelessly confused
in Abissinia di Evliyd Celebi, in AIUON, n.s. ii
and his names, probably derived from Ptolemy, are
(1943), 259-75.
(C. F. BECKINGHAM)
extremely corrupt. His capital is Dj.nbayta, a popuc
iv.
—
ETHIOPIAN
LANGUAGES
SPOKEN BY MUSLIMS
lous city in a desert (sic). Ibn Sa id, followed by
Abu'1-Fida3, also mentions this place. Idrisi's other
While Amharic and Tigrinya are spoken predomnames include K.ldjun and N.djagha or Nadjaca,
inantly by Christians (apart from scattered pockets
perhaps merely a corruption of Nadjashl. These have
of Djabart), Tigre-speakers are almost all Muslims.
not been satisfactorily identified, but the first is
This language (referred to as al-Khdssiya in the Kasal-cUmari's Kuldjura, a town in Awfat. Ibn Sacid,
sala province of the Sudan) extends over the eastern
though repeating much that occurs in IdrisI, gives
lowlands of Eritrea, the northern and western plains,
some new information. He mentions the country of
and the large Banu cAmir tribal group. The TigreSaharta (Eth. Sahart), Wafat (i.e. Awfat), and the
speakers constitute the pastoral and nomadic sector
Danakil. Yackubi gives a list of Bedja kingdoms and
of the Eritrean population. Their number has been
refers to the Hadarib. Al-Dimashki records six races
estimated at some 250,000.
of the Habasha, which include the Amhara, the
Harari (its indigenous name is Adare) is the lanDamut (Eth. Damot), and the Sahart. By far the
guage spoken in the town of Harar in eastern Ethiobest Arabic account of Abyssinia is that given by
pia. It is surrounded on all sides by Galla and Somali,
al-cUmari in the Masdlik al-absdr; his source was
which have left their imprint on Harari, but a greater
c
Shaykh Abd Allah al-Zayla% an envoy from his
influence, especially in the sphere of the vocabulary,
countrymen to Egypt. He provides a list of seven
has been exerted by Arabic—owing to the long MusMuslim states in Habasha, Awfat [g.v.], Dawaru
lim conquest and Harar's position as the premier
[q.v.], Arababni, Hadya, Sharkha, and Dara. He deMuslim city in Ethiopia. Since the town came under
scribes them as all subject to the hati (Eth. hase) the
effective Ethiopian authority, towards the end of
Ethiopian ruler. He mentions Tigray as the old name
the last century, the influence of Amharic has grown,
of Sahart, Aksum (Akhshum), Shoa, Hamasen,
and it seems likely that the latter will slowly displace
Ganz, and even Enarya. Makrizi reproduces the list
Harari altogether. The number of those still capable
of Muslim kingdoms, along with much else from alof speaking Harari has been estimated by Cerulli at
c
Umari, in his Kitdb al-ilmdm', his supplementary
35,ooo.
information may come from oral sources.
Harari has generally been written in Arabic, and
Although on several occasions during the loth/
not Ethiopian, characters. Its literature is limited to
16th century Ottoman power extended to parts of
some songs and some popular works of Islamic
the Eritrean plateau, Ottoman geographical literareligious law.
ture, to the very limited extent to which it has been
Among non-Semitic languages spoken by at least
examined, contains little information about Habasha
a certain number of Muslims are Galla, Somali, the
that is not derived from Arabic, or at a later date,
Sidama languages including Kaffa, as well as Beja
from European sources. The Turkish map in the
and Bilen.
Vatican library showing the source of the Nile and
Bibliography: E. Cerulli, Studi Etiopici: I.
even Ewliya Celebi's general conception of Africa
La lingua e la storia di Harar, Rome 1936; E.
merely reflect Arab geographical tradition. Ewliya's
Ullendorff, The Semitic languages of Ethiopia: a
short account of Habasha has been studied by
comparative phonology, London 1955; W. Leslau,
Bombaci. It appears to owe nothing to written
The Arabic loanwords in Gurage (southern Ethiopia],
sources and is probably derived from oral accounts
in Arabica, iii (1956), 266-84; idem, Arabic loanrather than from his own alleged journey. He uses
words in Tigrinya, in JAOS, Ixxvi (1956), 204-13;
Habasha to denote only the Ottoman eydlet', independidem, Arabic loanwords in Amharic, in BSOAS,
dent Ethiopia he calls Dembiye, i.e., Dembiya, the
xix (1957), 221-44; idem, Arabic loanwords in
province north and north-west of Lake Tana, which
Geez, in JSS, iii (1958), 146-68.
included Gondar, then the capital. Ewliya mentions
(E. ULLENDORFF)
several places on the coast from Sawakin to Mogac
AHABISH
dishu and gives some details about Masawwa . The
Afrdbish is a plural form which may mean either
few places he names in the interior cannot be identified
(a) "Abyssinians" as derived from Habash, or (b)
with any confidence.
"companies or bodies of men, not all of one tribe"
Bibliography: C. A. Nallino, Al-guwdrizmi
(Lane), from ufabush or ufrbusha', in a poem 'Uthman
e il suo rifacimento della Geografia di Tolomeo,
c
Rend. Lin., 1894; EGA, index; al-Mas udi, Murudf, \ is said to have been murdered by "afydbish from
Egypt" (Noldeke, Delectus, 79, 7; from Ibn al-Athir,
ii> 5> 55, 377-8, iii, 34; al-Idrisi, al-Maghrib; Abu '1iii, 152). It is also said that the word is appUed to
Fida°, Takwim; ffudud al-^dlam, 164, 473-4; almen who formed a confederacy either at a mountain
Dimashki, Kitdb Mukhab al-dahr, St Petersburg
called al-Hubshl or at a wadi called Ahbash.
1865 and Leipzig 1923; al-cUmari, Masdlik alThe Ahabish who are mentioned several times in
absdr, traduit et annotd Gaudefroy-Demombynes,
the slra of Muhammad were a confederacy of small
1-39, Paris 1927; al-Makrlzi, Historia regum islatribes or clans, at first allied with Banu Bakr b.
miticorum in Abyssinia, Leiden 1790; C. Conti
c
Abd Manat b. Kinana against Kuraysh (al-Azraki,
Rossini, Storia d'Etiopia, Bergamo 1928, 268-75,
ap. Wiistenfeld, Mekka, i, 71. 14), but subsequently
292-3, 323-331; H. v. Mzik, Afrika nach d. araallied with Kuraysh. The leading group was Banu
bischen Bearbeitung des Ptolomaeus, in Denkschr.
'1-Harith b. <Abd Manat b. Kinana, and the others
Wiener Akad., phil.-hist. Klasse, 59 no. 4, 1916;
usually named are: al-Mustalik (of Khuzaca), and
E. Cerulli, Documenti arabi per la storia delVEtiopia,
al-Hun (of Khuzayma) with its subdivisions cA<Jal
Mem. Lin. 1931; O. G. S. Crawford, The Fung
and al-Kara (for references in Ibn Hisham, alKingdom ofSennar, Gloucester 1951; J. S. TrimingWakidl and al-Tabari see Watt, Muhammad at
ham, Islam in Ethiopia, London 1952; Ewliya
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Mecca, Oxford 1953, 153-6; cf. also Ibn Kutayba,
Ma'drif, 302; in Ibn Sacd, i/2, 29. 15 it is said that
al-Kara formed a diummd* with men of Kinana,
Muzayna and al-Hakam).
While the above facts are clearly stated in several
passages, there has been much dispute about the
identity of the Ahabish who supported Kuraysh
since the appearance of the article by H. Lammens,
Les 'Ahabi? et Vorganisation militaire de la Mecque,
au siecle de I'htgire (JA, 1916, 425-82; reprinted in
UArabe occidental avant Vhtgire, Beirut 1928, 23794). Lammens put forward the view that the Ahabish
consisted of Abyssinian and other negro slaves attached to a core of nomadic Arabs; and further held
that the power of Mecca in the early 7th century
A.D. rested on these mercenaries. Lammens was
correct in rejecting the older view that the Ahabish
were simply "die politischen Verbiindeten" (J.
Wellhausen), but his hypothesis as a whole is unjustified for the following reasons: (a) he sets too
much weight on the meaning "Abyssinians" and
neglects the second possible meaning; (b) there is
nothing in the sources to suggest that the tribes or
clans of the Ahabish are not Arab; (c) they are stated
to be confederates (fyulafd*) of Kuraysh, not slaves,
and at their first mention they were confederates of
enemies of I£uraysh; (d) they were organized under
a chief (sayyid), usually of Banu '1-Harith b. cAbd
Manat b. Kinana, who spoke to Kuraysh as an
equal (e.g., Ibn Hisham, 582, 743); (e) in the Meccan
campaigns the Ahabish did not have the importance
alleged by Lammens. The Meccans certainly had
some Abyssinian slaves who fought for them; of the
eleven slaves or freedmen who fought for Muhammad among the Emigrants at Badr, two were clearly
of Abyssinian origin (Ibn Sacd, iii/i; Watt, Muhammad at Medina, Oxford 1956, 344); but this is a
small proportion, and there is nothing to show that
such slaves were called Ahabish. The word is used,
however, of Abyssinians in the Yemen (S. Smith in
BSOAS, xvi (1954), 455, 458, 465).
Bibliography: (further to that in the text):
M. Hamidullah, Les 'Afydbish1 de la Mecque, in
Studi orientalistici in onore di Giorgio Levi Delia
Vida, Rome 1956, i, 434-7; Jabari, i, 2495.9; Ibn
Durayd, 119; eAbd al-MasIh al-Kindl, Risdla, 213
foot.
(W. MONTGOMERY WATT)
QABA£H AL HASIB AL-MARWAZl, AHMAD
€
B. ABD ALLAH, one of the most important and
interesting figures in early Islamic astronomy,
hailing from Marw, but living in Baghdad. The
sobriquet "IJabash" ("the Abyssinian") is nowhere
explained; it may refer to the dark colour of his skin.
While the Fihrist (p. 275) mentions only that he
reached the age of 100, Ibn al-Rifti (Ta*rikh, 170)
gives more detailed information on his life and the
various stages of his scientific activity. According to
him, he lived in the reigns of al-Ma'mun and alMuctasim, which is confirmed by Ibn Yunus (in his
"Great Hakimitic Tables", see Kennedy, Tables, 126),
who reports observations made by Habash in Baghdad
in 214/829 and 250/864. The limits for the year of his
death (250/864-260/874) as given in Suter, No. 22,
p. 13, and Sarton, Introduction, i, 565, are pure
conjecture. Nallino (al-Battdni, i, p. Ixvi, and
Raccolta, v, 55) states that Habash completed the
zidi, a copy of which is preserved in Berlin (Ahlwardt,
5750), in 300/912. If this is true, we would have to
assume that he made his first observations as a
young boy of no more than 15, which is not very
probable. For this reason, Nallino (Bull, du XII9
congr. int. d. orientalistes, no. 15, 11-2) excludes the

possibility of his having collaborated in the Ma'munic
observations; see Vernet, 505, note 31. Vernet's
surmise that there were two different individuals
bearing the name IJabash al-Hasib is extremely
unlikely. The titles of his works listed in the Fihrist
and by Ibn al-Kiftl (differing with one exception only
slightly) are the following: The Damascus tables', The
Ma*munic tables; On the distances [of the planets] and
[their] bodies; On the construction of the astrolabe; On
sundials and gnomons; On the three tangent circles and
the properties of their junctions (kayfiyyat al-awsdl);
On the construction of horizontal, vertical, inclined
(md*ila) and turned (munfrarifa = "deviating from
the main directions") planes. In Ibn al-I£ifti the last
two titles are combined into one: On the tangent
circles and the mode of their application (kayfiyyat alittisdl [better read isti^mdZ]) to the construction of
. . . . planes. If this is correct, the title would refer
not to the construction of sundials but to stereographic projection and its practical application, the
terms md'il and munharif bearing on the ecliptic
and on the horizon with the mu^an^ardt respectively.
Contrary to this list, which contains only two
zidies, Ibn al-Kiftl in the vita preceding it mentions
three zid/[es, and under different titles: one according
to the methods of the Sindhind, "composed in his
early days, when he still relied on the computations
of the Sindhind", in which he refuted entirely alFazari's and al-Khwarizmi's procedures and their
application to the motion of trepidation according
to Theon of Alexandria; another one, called al-zidi
al-mumtafyan ("verified tables", tabulae probatae, for
the meaning of the title see Vernet, 506), which was
the most famous of his works composed after he had
had recourse to his own observations; finally a third
one, the "small zidi" called also the zidi al-shah.
It is hardly possible to decide whether the two
extant zidies bearing Habash's name (Berlin 5750
and Istanbul, Yeni Cami 784, 2°), both described in
detail by Kennedy (nos. 15 and 16, and §§7 and 8,
pp. 151-4) are at least in part identical with one or
the other of the two great zidies listed (the zidi al~
shah is lost). The former, in which references to the
al-zidi al-mumtafran of Yahya b. Abl Mansur (Ms.
Escorial 1927 (formerly 922), Kennedy, no. 51 and
§ 5,145 ff., and Vernet, 507 ff.) are found, is obviously
modified by some later author. The latter is "much
more homogeneous than the other purported copies
of early zldjes" (Kennedy). It contains among others
a "Table for the correct positions" (Djadwal altafywim), of which Abu Nasr Mansur (Risdla . . . ila
J
l-Blrunl . . . f l bardhin a'mdl d[adwal al-tafywim f l
zidi Jlabash al-gdsib, in Rasd*il Abl Nasr ila
'l-Biruni, Hyderabad-Deccan, 1948) has given an
elaborate description. There the following four
functions are listed for the argument X (ecliptical
longitude) — i, 2, ... 90°: i. the latitude b ("almayl al-thdni") of a point on the equator with
, ; 3. C-^—
; 4. sin e tg X.
9°-A
cos b .
9O-X
With the aid of these functions many computations
can be considerably abbreviated.
As for the zidi al-shdh, the title seems to indicate
that it was composed on the basis of parameters
(e.g., longitude of the solar apogee) or even methods
employed in the Pahlavi tables Zik-i-shatroaydr,
known and in use already at the time of the astrologers of al-Mansur, such as Ma sha'a 'llah, which in
turn, as Nallino (Raccolta, v, 233) has shown, must
have been based mainly on Hindu models (Suryasiddhdnta).
longitude X; 2. cos b
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There is no doubt that Habash possessed a perfect
mastery of trigonometrical functions (sine, cosine,
versine, tangent, cotangent) and their application to
the problems of spherical astronomy. Curiously
enough, however, Abu Nasr in his risala on Habash's
djadwal al-takwim (see above) avoids the term zill
and consistently replaces it by the ratio of sine and
cosine (thus the above fourth function is actually
defined as "sin
sin e/cos ").
Al-Biruni, who cites Habash on many occasions,
himself wrote an improvement and correction to the
tables of Habash (Takmil zidi Habash bi 'l-ilal watahdhib a'malihi min al-zalal, Boilot, no. 4, p. 177).
Ibn Yunus, in his Hakimitic tables, on one occasion
at least makes the depreciatory statement that
"Habash's remarks concerning the latitudes of
Venus and Mercury sound like those of one who does
not understand what he is saying" (Kennedy, 126).
Contrary to this, the unanimous opinion of all later
writers seems to have been that IJabash was one of
the great astronomers of early cAbbasid times.
Habash's son Abu Djacfar b. Ahmad b. cAbd
Allah (Ibn al-Kiftl, 396) was a renowned astronomer
and instrument maker. He wrote a book on the
planispheric astrolabe.
Bibliography: Ibn al-Kifti, Ta'rikh alHukama', ed. Lippert, Leipzig 1903; E. S. Kennedy,
A survey of Islamic astronomical tables, in Transactions of the American Philosophical Society, new
series, xlvi/2 (Philadelphia 1956); J. Vernet, Las
'tabulae probatae', in Homenaje a Millas-Vallicrosa,
ii, Barcelona 1956, 501-22; Nallino, Raccolta di
scritti editi e inediti, v, Rome 1944; D. J. Boilot,
O.P., L'ceuvre d'al-Beruni. Essai bibliographique,
in Institut Dominicain d' etudes orientales du Caire,
Melanges, ii (1955), 161-256.
(W. HARTNER)
HABASHAT, a term found in several Sabaean
inscriptions with apparent reference to Aksumite
Abyssinia. Despite the absence of explicit evidence,
it has generally been assumed to apply not only to the
territory and people of the Aksumite empire but also
to a South Arabian tribe related to the former and in
close contact with them. To E. Glaser the term in its
widest and most ancient usage signified no more than
"incense-collectors" (Arabic habasha "to gather") and
was applicable to all the peoples of the incense
regions, that is, of the Mahra and Somali coasts and
Abyssinia proper. He equated it with the Greek
Aithiopes for which he posited an original *Atyub
with the same sense. In Habashat of the inscriptions,
however, Glaser preferred to see a region and tribe of
South Arabia which he further recognized in the
Abasenoi of Uranius (apud Stephanus of Byzantium)
who inhabited an incense-bearing land beyond the
Sabaioi. He concluded that Habashat was a part of
the Mahra country and that the people, after succumbing to the neighbouring Hadramawt during the
wars between Saba and Himyar, emigrated round
about the turn of the era to Africa, where they laid
the foundations of the later Aksumite empire. C. Conti
Rossini rightly stressed the improbability of a people
from Mahra colonizing across the Red Sea and also
raised the linguistic objection that Gecez, the language
of Aksum, shows closer affinities with Sabaean than
with Hadrami. Consequently, if the Abasenoi were
really Habashat they might more reasonably be seen
as colonists from Abyssinia. For his part he took
Habashat as a South Arabian tribe, part of which
had emigrated to Eritrea at a very early date, and
sought their provenance in Western Yemen, which
had obvious geographical advantages. A number of
middle Sabaean texts attest their presence in the
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ancient district of Sahartan, roughly the region
between Wadi Baysh and Wadi Surdud, and
they were clearly in close relations with Aksum. This
location, which he specified to the vicinity of
Luhayya, was felt all the more convincing since many
Yemeni place names, ancient and modern, were found
to recur in Eritrea, a clear indication of early cultural
contacts. However, it is pertinent to observe with
A. J. Drewes that such theories on the South Arabian
origins of a tribe Habashat have tended to become
confused with and to develop on the strength of a
quite separate issue, that of the South Arabian
origins of Abyssinian civilization generally, and of the
latter there is little doubt. In fact there is no known
mention of Habashat before the earliest references
to Aksum, that is, at least 400 years later than the
oldest Abyssinian texts. Even by the traditional
chronology of A. Jamme, the Sabaean inscriptions
citing the name are not earlier than the first century
B.C. and other schemes would up-date them by
three centuries. Habashat is attested in only one
Aksumite text (DAE, 6/1 = 7/2) where it is the
rendering of Aithiopes in the Greek version (DAE,
4/2-3). In the Sabaean texts there is no suggestion
that Habashat was anything other than a designation
for the region comprising the nuc]eus of the Aksumite
empire. Where the reference is to the people of
Habashat, the term employed is Ahbash
hbs').
Consequently it is probable that in Sabaean and
c
Aksumite Ge ez the name simply represented the
later Arabic al-Habasha, Abyssinia.
Fortunately Abyssinian history may be considered
in isolation from the foregoing problem. Although the
epigraphic and other evidence from Eritrea is scant
compared with that from Arabia, the texts so far
published permit certain general conclusions. The
earliest date back to the fifth century B.C. and are
written in South Arabian characters. They may be
subdivided into those in Sabaean and those in a
language resembling Sabaean but with divergences
in vocabulary, syntax, and proper names. The latter
show that a civilization was developing in the Aksum
region which closely resembled that of Saba but
whose roots, undoubtedly transmitted from Saba,
must go much further back in time. Since some of
the texts of the first category actually mention Saba
and Marib (mryb), the possibility of a later wave of
Sabaean colonists in the fifth century is very likely.
Thereafter, till the emergence of Aksum, the only
inscriptions consist of a few uninformative graffiti,
and it is possible that in this period the development
of the local civilization was largely inhibited by the
Ptolemaic presence in the Red Sea. The first mention
of Aksum itself occurs in roughly contemporary
South Arabian and Greek sources. The Periplus
Maris Erythraei (traditionally about 70 A.D., more
recently brought forward to about 230 A.D.) knew
it as a flourishing trade centre under a king Zoskales
and with links with Arabia and Egypt through' its
port Adulis. Ptolemy (160 A.D.) also mentions the
city, and its people, but gives little indication of its
status. The silence of earlier authors would suggest
that, if not of recent foundation, it rose to prominence only after the eclipse of the Ptolemies. As a
trading nation the Aksumites inevitably came into
sharp conflict with the interests of Saba, and it is
probably in this context that we should understand
the part played by them in the struggle which
developed between the rising state of Himyar and
the traditional Hamdanid dynasty in Saba. One
Sabaean text (CIH, 308) tells how Gadarat, king of
Habashatan, concluded an alliance with cAlhan
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Nahfan of Saba. In the reign of his son Shacirm
Awtar, Gadarat appears on the side of the Himyarites in campaigns in Zafar, Sahartan and Nagran
(Jamme, 631, 635). Similarly during the co-regency
of Ilsharah Yahdub and Yazil Bayyin, the Nadjashi
Adhbah sided with the Himyarite ruler Shammar
of Raydan during campaigns in Western Yemen
which resulted in the defeat and surrender of the
Himyarite faction (CIH, 314 + 954; Jamme, 574-7,
585). Jamme places all these events in a period of
about three generations in the first century B.C., a
date difficult to reconcile with the Abyssinian
evidence. J. Pirenne however, in identifying Shammar
with the famous Shammar Yuharcish, brings the date
of the troubles forward to about 250 A.D. and
thereby introduces an attractive degree of cohesion
into the early history of Aksum.
The greatest Aksumite ruler was unquestionably
Ezana (mid fourth century), whose inscriptions,
composed in Greek, Gecez and pseudo-South Arabian,
tell of campaigns extending from the confines of
Egypt to Somaliland. His titles include kingship of
Hamer (Himyar) and Raydan, and Saba and
Salhen. It is difficult to assess the validity of this
claim—the theory of an Aksumite occupation of the
Yemen after the reign of Shammar Yuharcish has
been abandoned in the light of new inscriptions—but
E. Littmann supposes that a successful campaign in
South Arabia may have lain behind it. It is worth
observing too that a predecessor, the unknown
author of the Monumentum Adulitanum, in the
course of similarly wide-ranging conquests, had
subdued the Arrhabitai and Kinaidokolpitai, who
inhabited the coastal regions of Hidjaz and cAsir
down to the northern borders of Saba. If this
operation may be seen as an attempt to curb piracy
in the Red Sea, it is possible that Ezana, too, may
have had commercial motives for interfering in
South Arabian affairs. Drewes, who attributes the
Monumentum Adulitanum to one Sembrouthes,
known from a fragmentary Greek inscription from
Daqqi Maharl (DAE, 3), goes so far as to suggest the
latter's identity with Shammar Yuharcish and would
thus explain the titulature. Apart from his statecraft,
Ezana's most notable achievement was to make
Christianity the state religion. It had been introduced
to Aksum by Frumentius about 330 A.D. After
Ezana reliable information on Aksum is scant till
about 525 A.D. when the Emperor Justin called upon
the Nadjashi Kaleb to intervene in South Arabia on
behalf of the persecuted Christians there [see PHU
NUWAS] but in this case an attempt to gain control of
Saba by appointing a puppet ruler Sumyafac failed
when the latter was deposed by Abraha [q.v.]. Later
history is virtually unknown, for with the spread of
Islam the land became isolated from its traditional
contacts and went into decline. It is known, however,
that cAbd Shams b. cAbd Manaf established a
commercial treaty with the Nadjashi so that a
caravan went from Mecca to Abyssinia every winter.
Apparently Muhammad looked upon it as a friendly
country. The members of the first Hidjra, whatever
their motives in going there, were accorded a favourable reception by the Nadjashi and in the year 6 the
Prophet allegedly sent an embassy to him. AlTabari records that on the latter occasion the ruler's
name was al-Asham b. Abdjar, that he had a son
Arha, and that he died in A.H. 9. Abdjar seems
certainly to be an error for Ella Gabaz, of whom
coins are known, and in Arha one may see Armah, of
whom also there are coins. But of al-Asham, probably
Ella Saham, nothing seems to be recorded.

Bibliography: L. Caetani, Annali dell'Islam,
i-ii, Milan 1905-7; C. Conti Rossini, Sugli HabaSat,
in RRA L, xv (1906) ,39-59; idem, Expeditions et possessions des HabaSat en Arabie, in JA, xviii (1921),
5-36; idem, Storia d'Etiopia, i, Bergamo 1928;
A. J. Drewes, Inscriptions de l'Ethiopie antique,
Leiden 1962; E. Glaser, Die Abessinier in Arabien
undAfrika, Munchen 1895; F. Hommel, Ethnologie
und Geographie des alten Orients, Munchen 1926;
A. K. Irvine, On the identity of Habashat in the
South Arabian inscriptions, in JSS, x (1965);
A. Jamme, Sabaean inscriptions from Mahram
Bilqis (Marib), Baltimore 1962; E. Littmann,
Deutsche Aksum-Expedition IV, Sabdische, griechische und altabessinische Inschriften, Berlin 1913;
J. Pirenne, L inscription "Ryckmans 535" et la
chronologiesud-arabe, in Museon, lix (1956), 165-81;
H. von Wissmann, De Mari Erythraeo, in Lautensach-Festschrift, Stuttgarter Geographische Studien,
Band 69, Stuttgart 1957; idem and M. Hofner,
Beitrage zur historischen Geographie des vorislamischen Sudarabien, Wiesbaden 1953; also articles
and inscriptions in the journals Annales d'Ethiopie
and Rassegna di Studi Etiopici. (A. K. IRVINE)
HABAT, South Arabian name for a sacred
area which is under the protection of a saint and
which is a place of refuge; see HAWTA.
HABBA, literally grain or kernel, a fraction
in the Troy weight system of the Arabs,
of undefined weight. Most Arab authors describe
the habba as 1/60 of the unit of weight adopted, as
a 1/10 of the danak (which in Arab metrology is a
sixth part of the unit [see SIKKA]), but there are
other estimates which vary from 1/48 to 1/7- The
h
abba thus means someting very different according
to the unit of weight; there is a habba of the silver
measure, a habba of the gold measure, a habba of
the mithkal, later of the dirham etc. On the supposition that the oldest Arab unit of Troy weight
was the mithkal [q.v.} of 4.25 grammes (651/2 grains
Troy), we get as the most probable weight of the
habba in the early days of Islam about 70-71 milligrammes (I.I grains), which approximately agrees
with the European apothecary's weight of the
granum (grain,
of the pound) as it was used
throughout Europe down to the most recent times
(cf. the English Troy grain of 64.8 milligrammes).
The statements regarding the subdivisions and multiples of the habba also vary; the habba is usually
divided into 2 grains of barley (shacir) or 4 grains
of rice (aruzz) or about 100 mustard-seeds (khardal);
sometimes 3 and sometimes 4 habba on the other hand
make a kirat [q.v.].
Bibliography: S. Bernard, Notice sur les poids
arabes (Description de I'Egypte, Etat Moderne,
Vol. xvi of the octavo edition, 73-106); Don
Vasquez Queipo, Essai sur les systemes metriques
et monetaires des anciens peuples, Paris 1859;
S. Lane-Poole, The Arabian historians on Mohammedan numismatics (Num. Chron., Third Series,
Vol. iv, 1884); E. W. Lane, Manners and customs
of the modern Egyptians3, 1846, iii, 230; H. Sauvaire, Materiaux pour servir a l'histoire de la
numismatique et de la metrologie musulmanes,
Paris 1882; idem, Arab metrology, in JRAS
1877-84; Decourdemanche, Traite pratique des
poids et mesures des peuples anciens et des Arabes,
Paris 1909; idem, Sur les misqals et dirhems arabes,
Paris 1908; C. Mauss, Loi de la numismatique
musulmane, etc., Paris 1898; Adolf Grohmann,
Einfuhrung und Chrestomathie zur arabischen
Papyruskunde, Prague 1955, 141-2, 146; Walther
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Hinz, Islamische Masse und Gewichte (Handbuch
der Orientalistik, Erganzungsband I, Heft I), Leiden
1955, 2, 12-13;, and the metrological text books,
e.g., F. Noback, Munz-, Mass- und Gewichtsbuch;
Kelly's Universal Cambist,' etc.
(E. v. ZAMBAUR)
HABBAN, a town in the Wahidi Sultanate of the
former Aden Protectorate, situated in the wadi of the
same name. It is very old and may be referred to as
early as 400 B.C. in the inscription RES 3945. Many
ancient graffiti have been copied in the vicinity and a
subterranean water-conduit leading to a cistern
within the city may be pre-Islamic. The population
figure is not known but was estimated at 4,000 in
the mid-nineteenth century. The town is dominated
by the walled fortress of Masnaca Hakir which stands
on an isolated hill in the middle of the town and is
the residence of the Sultan. As is usual in the Wahidi
region the houses are strongly built like fortresses and
up to five storeys high. There are nine mosques and
an important library. The town is divided into four
quarters': I. that of the Hadarim and Raciyya;
2. that of the Jews, who have now either emigrated
to Palestine or embraced Islam; 3. that of the
prominent family of Fakih Muhammad b. Hasan alShibll; and 4. that of the carpenters, who form a
caste and are descended from the ancient carpenter
family of al-cAwd, originally from Yashbum but
now scattered all over South Arabia. It has been
plausibly suggested that the Jews here may have
been descendants of Himyarite proselytes. They
numbered about 200 in 1947 and, though subject to
the usual taxes and restrictions, were well treated so
that relations with the Arab population were good.
They were divided into five sections (kasabdt) and
came under the protection of the Sultan. They spoke
Hebrew amongst themselves and had their own
cemetery outside the town. By trade they were
itinerant silversmiths. Habban is also known as a
centre for the cultivation of incense but the chief
crops are dhura and barley. The land is very fertile
and can support up to four harvests in one year.
Indigo provides the Hadarim with employment as
dyers, and rubber has also been noted. The road
from Bal Haf to Markha passes through the town
and a caravan trade was conducted with Nisab and
Marib, principally in tobacco, cotton and cloth
against coffee and salt.
Bibliography: E. Brauer, Ethnologic der
jemenitischen Juden, Heidelberg 1934; C. Landberg, Arabica, v, Leiden 1898; H. von Maltzan,
Reise nach Sudarabien, Brunswick 1873; R. B.
Serjeant, A Judeo-Arab house-deed from Habban,
in JRAS, 1953, 117-31; A. Grohmann, Sudarabien
als Wirtschaftsgebiet, Vienna and Brunn 1922-33,
2 vols., index.
(J. SCHLEIFER-[A. K. IRVINE])
HABESH. Ottoman name of a province covering
the African coastlands of the Red Sea south of
Egypt as far as the Gulf of Aden, and including also
the sandjak of Djidda; the principal sandiaks were
Ibrlm, Sawakin, Arkiko, Masawwac, Zaylac and
Djidda, so that its area corresponded approximately
to the coastal districts of the present-day Sudan,
Ethiopia, French Somaliland and the Zaylac district
of the Somali Republic.
The province was founded with the intention of
expelling the Portuguese, who, since the last years
of the Mamluk sultanate, had been endeavouring to
obstruct the Pilgrimage and the spice trade from their
bases along the Red Sea coast. These Portuguese
attacks caused a reduction in the customs revenues
of such ports as Djidda, Suez and Tur; they also had
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unfavourable repercussions throughout the Muslim
world, since word of them was spread by pilgrims
(see H. Inalcik, in Belleten, xxi/83 (1957), 503-5). As
protector of the Holy Places [see KHADIM AL-HARAMAYN], the Ottoman Sultan was forced to action;
but after the failure of five expeditions against the
Portuguese (between 930/1524 and 961/1554), it
was decided that these regions should be permanently occupied and constituted a province.
In 962/1555, therefore, Ozdemir Pasha [q.v.] was
appointed beglerbegi (Istanbul, Basvekalet Arsivi,
Kepeci tasnifi, Divan-i Humayun ru'us kalemi, no.
213,212); with an army gathered in Egypt, he
launched an offensive up the Nile, but the operation
failed, owing to the obstacles which this route entailed (see C. Orhonlu. in Altinci Turk Tarih Kurumu
kongresi tebligleri, Ankara 1961). In a second
expedition Ozdemir Pasha embarked his forces at
Suez and landed at Sawakin. Using both land and
naval forces, he conquered the whole region from
Masawwac to Zaylac, the province being finally constituted in 964/1557 (C. Orhonlu, XVI. asrin ilk
yarisinda Kizildeniz sahillerinde Osmanhlar, in
Tarih Dergisi, xii/16, 1-24). In order to consolidate
their position, the Ottomans extended their conquests
inland until 966/1559, when Ozdemir Pasha died.
After his death, Ottoman power declined rapidly.
The remoter districts were abandoned or separately
administered [see BARABRA]. In 1789 Bruce found
Masawwac under the rule, not of an Ottoman governor, but of a tribal chief entitled naib. The kdshiflik
in Lower Nubia had become hereditary, and the
descendants of the Ottoman garrison, intermarried
with the local population, became a hereditary
military caste.
Since one of the primary duties of the beglerbegi
was to maintain order in the Holy Cities and the
Yemen, the headquarters of the province was, from
the last quarter of the 10th/16th century until the
beginning of the 19th century, located in Djidda
(Basvekalet Arsivi, Muhimme def., xxi, 311, xxvii,
235, 6, 92). Owing to the disturbances in this region,
Medina was temporarily made the headquarters in
the 12th/18th century.
By 1814, when Burckhardt visited Sawakin,
Ottoman authority was reduced to the granting by
the governor of Djidda of recognition to the local
amir, and the appointment of a customs officer in
the port. The Ottoman sultan finally transferred all
claims on the African parts of the province to the
pasha of Egypt in 1830.
Bibliography: Seyyid Lokman, Zubdat altawarikh (MS); Rustem Pasha, Tarikh, abridged
German translation by L. Forrer, Leipzig 1923;
c
Abd al-Rahman Sheref, Ozdemir-oghl. 0thmdn
Pasha, in TOEM, nos. 21-5; Ahmed Rashid,
Tarikh-i Yemen we Sand, i, Istanbul 1291; J.
Spencer Trimingham, Islam in Ethiopia, Oxford
1952; Wallis Budge, A history of Ethiopia, Nubia
and Abyssinia, ii, London 1928; Ewliya Celebi,
Seydhat-ndme, x, Istanbul 1938, 931 ff.; James
Bruce, Travels to discover the source of the Nile2, vi,
Edinburgh 1805; J. L. Burckhardt, Travels in
Nubia, London 1819; Longworth Dames, The
Portuguese and Turks in the sixteenth century, in
JRAS, 1921; G. W. F. Stripling, The Ottoman
Turks and the Arabs, 1511-1574, Urbana 1942,
96-8; P. M. Holt, A modern history of the Sudan2,
London 1963, 23-5.
(T. ISIKSAL)
HABIB B. CABD AL-MALIK AL-KURASHI ALMARWANI, great grandson of the Umayyad
caliph of Damascus al-Walid I. After the

12

HABIB B. CABD AL-MALIK — HABlB AL-NADJDJAR

fall of the Umayyad dynasty, Habib b. cAbd al-Malik
fled from.Syria and arrived in Spain in advance of
his cousin, cAbd'al-Rahman b. Mucawiya, the future
Abd al-Rahman I of Cordova; when this Umayyad
claimant arrived, Habib gave him his support and
encouraged him in his aspirations. On the eve of the
battle of al-Musara (138/756), which was to decide
the fate of the throne of Cordova, cAbd al-Rahman
appointed Hablb commander in chief of the cavalry.
After victory had been achieved, cAbd al-Rahman I
al-Dakhil retained his cousin Habib b. cAbd al-Malik
permanently in his service, and he became his intimate confidant. The ruler entrusted to him the
government of Toledo, a key point in the centre of
the Iberian peninsula, which until then had been
under the domination of the Fihris, supporters of
Yusuf, the wali dismissed by ?Abd al-Rahman.
While Hablb b. cAbd al-Malik was at Toledo, this
eastern town showed no sign of rebellion; this calm
must be attributed to the energetic attitude of its
governor, who also made use of this place as a centre
of operations against the revolt which was taking
place at this time in the adjacent territories—the
rebellion of the Berber Shakya which broke out in
151/768 and which was the most serious of all the
many uprisings which took place during cAbd alRahman's reign. The detachments sent by the
governor of Toledo succeeded in penetrating into
the main stronghold of the chief rebel, the castle of
Sopetran, in what is now the province of Guadalajara. In 162/778 Habib was once again in action in
his territory, against another rebellion—by the kaid
al-Sulami.
In reward for his services, the amir granted great
favours and benefits and many estates to Habib b.
c
Abd al-Malik, who in addition did not hesitate to
appropriate to himself, with the ruler's connivance,
any land which he coveted; on one occasion, confronted by the vigorous support of the judge of
Cordova for those who had been dispossessed, cAbd
al-Rahman went so far as to repay from his own
money the value of the properties which Habib had
seized. On Habib's death (date unknown), the rulei
showed profound grief, which is described in graphic
terms by the historians.
Habib b. cAbd al-Malik was the founder of the line
of Habibis, which provided al-Andalus with some
notable men of learning and of letters, among whom
there stands out the branch of the Banu Dahhun.
Among the most noteworthy Habibis may be
mentioned: Habib Dahhun and Bishr b. Habib
Dahhun, both poets of the reign of cAbd al-Rahman
II; the kadi of Cordova, Ibrahim al-Kurashi, also
contemporary with cAbd al-Rahman II; cAbd Allah
b. Yahya b. Dahhun, a venerable fakih who lived
to see the fall of the caliphate of Cordova and was the
religious counsellor of Ibn Hazm [q.v.]\ Sacid b.
Hisham b. Dahhun, a poet who lived at Porcuna and
was the contemporary of Ibn Hamdin (6th/12th
century).

Bibliography: Khushani, Kudat Kurtuba, ed.
Ribera, 43-5; Akhbar madjmua, 87, 106, 112;
Ibn Hazm, Djamhara, ed. Levi-Provencal, 82;
Ibn al-Abbar, Takmila, ed. M. Ben Cheneb, no.
572; Ibn al-Abbar, Hulla, ed. H. Mu'nis (Dozy,
Notices, 45); Ibn al-Athlr, Annales, tr. Fagnan,
118,127; Ibn Sacid, Mughrib, i, 62, ii, 10; Makkari,
N a f h al-tib, Cairo ed., iv, 55 (= Analectes, ii, 38);
Gayangos, Muh. Dyn., ii, 76, 78.
For the Habibis: Khusham, 14, 15, 110-5; Ibn
al-Faradi, Ta^rikh ulama al-Andalus, ed. Codera,
nos. 121 and 123; Ibn Bashkuwal, Sila, ed. Codera,

no. 585; Ibn al-Abbar, Takmila, ed. Codera, no.
86 (ed. M. Ben Cheneb, no. 601; ed. Alarc6n and
Gonzalez Palencia, nos. 2850 and 2859; Ibn Sacid,
Mughrib, i, 62, 217-8; Makkari, Nafh, Cairo ed.,
ii, 103, iii, 259, iv, 136 (= Analectes, i, 373, 802,
ii, 96); Ibn al-Khatib, Acmal,ed. Levi-Provencal,
Rabat 1934, 62; Asin Pacios, Abenhdzam de
Cdrdoba y su Historia de las ideas religiosas, i,
108 and note 138.
(E. TEReS)
HABIB B. AWS [see ABU TAMMAM].
HABIB B. MASLAMA, a military commander
of Mucawiya. He was born at Mecca c. 617 A.D. in
a family belonging to the Kurayshi clan Fihr. He
took part in the conquest of Syria and distinguished
himself in the fights against the Byzantines. By
order of Mucawiya he conquered Armenia in 21/642
and the following years (for details vide supra i, 635);
then he was given the governorship of Northern Syria
and fought against the Mardaites (Djaradjima [q.v.])
and the Byzantines. After cUthman's death he supported the cause of Mucawiya against CAli. At Siffin
(37/657) he commanded the left wing of the Syrian
army and served as a representative of Mucawiya in
the negotiations with CAli, which finally led to the
arbitration. He died c. 42/662 not yet 50 years old.
According to others (Aghdni1, xiv, 9; Tabari, ii, 139)
he was still alive in 51/671. Later writers sometimes
wrongly reckon him amongst the "companions" of
the Prophet (see Ibn Hadjar, Tahdhib al-Tahdhib, ii,
190).
Bibliography: Ibn Sacd, vii/2, 130; the
Indices to Baladhuri, Tabari, Dinawari, Ya c kubi;
H. Lammens, Etudes sur le regne du calife omaiyade
Moawiya Ier, in MFOB, i, 42-57.
(J. W. FUCK)
HABIB AL-NADJDJAR (the carpenter), legendary character who gave his name to the sanctuary below mount Silpius at Antakiya [q.v.] where
his tomb is reputed to be. He is not mentioned in the
Kur'an; nevertheless Muslim tradition finds him
there, in sura XXXVI, 12 ff., under the description
of the man who was put to death in a city (karya)
not otherwise specified, having urged its inhabitants
not to reject the three apostles who had come to
proclaim the divine message to them. According to
Muslim tradition the "city" was Antioch and the
anonymous believer was called Habib. According
to al-Tabari he was not a carpenter but a silk-worker,
yet the epithet of nadjdjar is applied to him by all
the other ancient sources (al-Mascudi, Mutahhar
[ps.-Balkhi], Balcami, al-Thaclabi) and by more
recent authors. He was stoned or trampled to death
by his executioners. More recent legends, such as the
one preserved by al-Dimashki (Cosmographie, ed.
Mehren, 206), embroider the story of his martyrdom
with strange new details (walking about with his
severed head in his hand). There is nothing to prove
that Habib was the Agabus of Acts, xi, 28 and xxi,
10-11, for although the latter suffered martyrdom
according to several hagiographic texts (Synaxaire
de Constantinople, in H. Delehaye, Propylaeum ad
Ada sanctorum Nouembris, col. 591, cf. 783 f. and
Synaxaire arabe Jacobite, ed. R. Basset, PO, xi/5,
788 f.), it is not stated that this was at Antioch,
but either at Jerusalem or in some place not specified.
The prehistory of the Muslim legend is not therefore
entirely clear.
Bibliography: Tabari, i, 789-93; idem, Tafsir,
xxii, 91 ff.; Mascudi, Murudj, i, 127 f. (trans. Ch.
Pellat, Paris 1962, i, 127); Mutahhar (ps.-Balkhi),
al-Bad wa 'l-tarikh, iii, 130 f., 134 f.; Chronique de
Tabari (Balcami), trans. H. Zotenberg, ii, 51 f.;
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Tha labl, *Ard*is, 240 f.; Harawi, Guide des lieux
de ptlerinage, ed. J. Sourdel-Thomine, 6/13, n. 1-2.
(G. VAJDA)
QABlB ALLAH (^ABIBULLAH) KHAN (18721919), son of the amir cAbd al-Rahman [q.v.] and of
the concubine Gulriz, who came from the Wakhan;
ruler of Afghanistan in succession to his father,
from i October 1901 to 20 February 1919, when he
was assassinated at Kalla-gush in the valley of
Alingar not far from the residence of Kalcat alSiradi (Laghman). In foreign affairs he adopted a
pro-British policy, reinforced by frequent visits to
India, by requests for British arbitration on the
question of the frontier with Iran (MacMahon
Mission, 1902-3, whose findings were accepted by
both countries so far as the delimitation of the
frontier was concerned, though the related question
of the division of the waters of the Hilmand was to
drag on at greater length), and by the signing, on
21 March 1905, of an agreement with Sir Louis Dane
which confirmed the cAbd al-Raljman-Durand
agreement of 1893. Great Britain pledged itself to
guarantee Afghan independence so long as the
amir's actions, in his relations with other powers,
conformed with the advice given by the British
government; to pay an annual subsidy of £ 160,000
sterling; to place no limitations on Afghanistan's
importing of war materials; and accepted the
presence, for an unlimited period, of a political agent
at the court of the Viceroy of India and of Afghan
commercial agents in India and in Great Britain
itself. The amir pledged himself to friendship with
Great Britain, and always to consult Britain in any
consultations with a third power; accepted the
presence at Kabul, for a period of three to five
years, of an Anglo-Indian political agent chosen by
the amir from among Muslims proposed by the
Indian Foreign Office; he did not, however, accept the
British request to construct fortifications on the
Hilmand. This was the situation which was to form
the subject of the Anglo-Russian convention of 31
August 1907 (not, however, formally accepted by the
amir), which left Afghanistan under the British
sphere of influence, recognizing Russia's interests as
equal with those of Great Britain only in the field of
commerce. In this field and in that of the local
matters concerning frontiers there was also to be
possible some direct contact between Russia and
Afghanistan, but all political relations were to be
left to the British Agent. During the First World
War, however, Afghanistan's proclamation of
neutrality (farmdn of 24 August 1914) made it
possible to accept a Turco-German mission ard
also the presence in Kabul of a "provisional Indian revolutionary government". In internal policy, the amir, who was rather less energetic than
his father, embarked on a programme of pacification based on acts of generosity such as recalling
exiles and the remission of tribute, but always
within the framework of a process of irreversible
state centralization, even though it was being
carried on under the aegis of the mullds and of the
military, and under the menace of the palace
intrigues conducted by the Sarddr Muhammad
c
Umar (b. 1889), the son of cAbd al-Rahman, and
his mother Bibi Halima, but above all by Nasr Allah
(b. 1874), the amir's brother, commander-in-chief of
the army and a claimant to the throne. The
slackening of discipline in the army (whose strength
in peace time was 150,000 men) was offset by new
military supplies and by general material improvements. The amir took measures against the serious
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economic situation of the country by means of a
fiscal policy which permitted the increase of trade
with India (and also with Russia, but without going
so far as the establishment of the regular relations
desired by the governor of Turkestan, Ivanov), and
with Treasury loans to merchants. He carried out
some public works, but it was in the field of education
that most progress was made. With a military school
supplementing it, there began to function from 1903
the high school called IJabibiyya, based on the type of
the Anglo-Indian colleges and intended to train an
administrative cadre: in its 12 classes, with local and
Indian teachers, there were taught, together with
literature and the religious sciences, geography,
chemistry, physics, history, mathematics; while
among the languages, together with Persian, were
English, Hindustani and, more sporadically, Pashtu.
A suitable Ddr al-ta^lif attached to the school
attended to the preparation of textbooks, most of
which were lithographed in India. In Kabul a
lithographical and printing works (the clnayat press)
was set up. For eight consecutive years from 1911,
there appeared the 16-page fortnightly scientific,
literary and political periodical Sirdd/i al-akhbdr-i
afghdniyya, with engraved illustrations and edited
by the "father of modern prose", Mahmud b. Ghulam
Muhammad Tarzl (b. Kabul, 1285/1868-9, d. Istanbul
I353/I934-5)- Thus schools and periodicals were the
first two really modern manifestations of Afghan
cultural life. The assassination of the amir, however,
brought to an abrupt end this interim period of apparent tranquillity and of imposed friendship with
Great Britain, and opened the way to new and
more definite national claims by the country.
Bibliography: A. Hamilton, Afghanistan,
Boston-Tokyo n.d. (Oriental Series, Millet Company); Dogovor zaklyudennly me£du Britanskim
pravitePstvom i imirom Afganskim ot 21 marta 1905
goda s otnosywshtimisya k nemu prilozeniyami, in
Sbornik materialov po Azii, Ixxx (1907), 62-74;
A. Le Chatelier, U6mir d'Afghanistan aux Indes,
in RMM, ii (1907), 35-49; F. RaskoPnikov,
Rossiya i Afganistan, in Novly Vostok, iv (1923),
46-8.
(G. SCARCIA)
HABlL WA KABlL, names of the two sons of
Adam [q.v.] in Muslim tradition: Hebel and Kayin
in the Hebrew Bible (for the distortion and assimilation through assonance of the two words, compare the
pairs of words D}alut - Talut, Harut - Marut,
Yadjudi - Madiudi; Kayin is, however, attested sporadically). Although the Kurgan does not give these
names, it tells however (CV, 27-32/30-5, Medinan
period) the story of the two sons of Adam, one of
whom killed the other because his own sacrifice was
refused when his brother's was accepted. Unlike the
Bible, the Kur'an also tells how the murderer
learned from the example of a crow how to dispose
of his victim's body. From this episode the Kur5an
argues for the prohibition of murder, underlined by
a consideration inspired, no doubt indirectly, from
the Mishna, Sanhedrin, iv, 5: to take the life of an
innocent being is as serious a crime as to cause the
death of the whole of humanity; to save the life of
a single person is as meritorious as to do so for all
men. If an exegetical tradition is to be believed,
Kur'an, XXXIII, 72, is also referring to the first
murderer: Kabil, having offered the trust (amdna)
to Adam, broke his word and killed the brother entrusted to his care, but this interpretation, foreign
to the context, does not rest on any serious basis.
Several later authors certainly know the biblical
story: Ibn Kutayba, Ma'drif, ed. S. cUkasha, 17 f.,
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quotes an abridged form of Genesis, IV, 1-8; alTTabari adduces Genesis, IV, 9-16, following Ibn
Ishafc; and they lay stress, in accordance with the
Bible and the Kur'an, on the rejection of the sacrifice
as a reason for the fratricide, this rejection being due
to the poor quality of the fruits of the earth offered
up by Kabil. In general, however, Muslim sources
show a preference for legendary versions derived from
the Jewish aggada and the "Treasure Cave", rather
than the slightly paraphrased scriptural data. And so
they try to find a motive for the drama in distant
antecedents which claim to fill a gap in the biblical
narrative. Indeed, according to the latter, Adam had
only daughters after the fratricide and after the birth
of Seth who was to replace Abel (Genesis, V, 4).
The legend readily repeated by Muslim authors
(following Wahb b. Munabbih) has it, in short, that
each of the two brothers had a twin sister (Akllma
and Labuda), each destined to be the bride of the
other brother; displeased with this arrangement,
JKabil had agreed to having a trial sacrifice which
should decide the question, but when God's judgment
went against him, he murdered his brother and took
possession of his own sister (it is to be remarked that
a version attributed to the imam Djacfar al-Sadik:
by al-Thaclabl, 28, refashions the legend, eliminating
the motive of consanguineous marriage; the polemical anti-Zoroastrian point is obvious). Tradition
also offers a number of variants as to the means of
murder: Habil was beheaded by a carpenter's axe,
his head was crushed by a huge stone while he slept,
etc. Lastly, the Muslim legend has received the fable
already mentioned by Jerome, Ep. 36 ad Damasium
and attested in more recent midrashim about
Kabil being killed by his blind descendant (Lemekh).
—As is often the case with similar material, Jewish
texts of a later period show some traces of the Muslim
legend.
Bibliography: Ibn Hisham, K. al-Tididn,
15 f., 20; Ibn Sacd, Tabakat, i, 10-14; Yackubi,
Ta'rikh, 4 (Smit, Bijbel en Legende, 4 f.); Tabari
i, 137-47, 152 (Chronique de Tabari, i, 61 f., 89 f);
idem, Tafslr, vi, ii9ff. (Dar al-Macarif edition,
x, 201 ff.); Mascudi, Murudi, i, 61 f. (trans. Pellat,
i, §§ 49-55); Kisa% Vita Prophetarum, 68, 72 f.;
Thaclabi, *Ard*is al-mad[dlis, 21-30; A. Aptowitzer,
Kain und Abel in der Agada, den Apokryphen, der
hellenistischen, christlichen und muhamedanischen
Literatur, Vienna-Leipzig 1923; B. Heller, Abel
(in der islamischen Legende), Encyclopaedia Judaica, i, 211-4 (these two works give the previous
bibliography); D. Sidersky, Les origines des Ugendes
musulmanes, 16-8; H. Speyer, Die biblischen Erzahlungen im Qoran, 84-8.
(G. VAJDA)
tfABITIYYA, followers of Ahmad b. Habit [q.v.].
HABOUS [see WAKF].
HABSHl. term used in India for those African
communities whose ancestors originally came to the
country as slaves, in most cases from the Horn of
Africa, although some doubtless sprang from the
slave troops of the neighbouring Muslim countries.
The majority, at least in the earlier periods, may well
have been Abyssinian, but certainly the name was
applied indiscriminately to all Africans, and in the
days of the Portuguese slave-trade with India many
such 'Habshis' were in fact of the Nilotic and Bantu
races.
There is little detailed information concerning the
numbers, the status and the functions of the Habshis
in the earliest Muslim period, although the favour
shown to the Habshi slave Djamal al-DIn Yakut by
the Khaldji queen Radiyya [q.v.] in the early 7th/i3th

century indicates that even then Habshis were able
to rise to positions of power and eminence (but the
story that Djamal al-DIn was the queen's lover has no
support in the contemporary historians). The Habshis
were certainly well distributed over India by the Tughluk period, for Ibn Battuta, who travelled widely
in the sub-continent between 734/1333 and 743/1342,
notices them from north India to Ceylon, employed
especially as guards and men-at-arms by sea as
well as by land (Ibn Battuta, iv, 31, 59-60, 93, 185;
tr. Gibb, London 1929, 224, 229, 236, 260). Their
presence in large numbers in Gudjarat is nowhere
directly recorded, but may be presumed from a
reference at the end of the 8th/i4th century to the
promise of revenue and tribute payments, including
400 Hindu and Abyssinian slaves, to Dihll by the
Gudjarat na?ib Shams al-DIn Damgham (777/1375 ?
Accounts vary).
Towards the end of the 8th/i4th century the slave
Malik Sarwar, who was most probably a Habshi
eunuch, became prominent under sultan Muhammad
b. Flruz and the later Tughluks, having in 791/1389
been appointed wazir with the title Khwadja Djahan.
In 796/1394 he was appointed governor of the eastern
provinces of the empire and sent to Djawnpur as
Malik al-shark to suppress the wave of Hindu rebellion which was threatening the province. Malik
Sarwar extended the bounds of the districts for which
he was responsible and pacified the province, but
never assumed the royal title in spite of his virtual
independence. His adopted son nicknamed Karanful, also an African slave, did however cause the
khutba to be lead in his name, and struck coin, after
succeeding Malik Sarwar in the government in 8o2/
1399 as Mubarak Shah; his younger brother succeeded him on his death the following year and, as
Ibrahim Shah, ruled Djawnpur for nearly forty years,
a great patron of art and literature. For his reign and
that of his successors see IBRAHIM SHAH SHARK! and
SHARKIDS.

In Bengal, where Habshi slaves arrived directly
by sea, it is recorded that the Ilyas Shahl sultan Rukn
al-DIn Barbak Shah, 863-79/1459-74, maintained
some 8000 African slaves mainly for military purposes, many of whom were raised to high rank. They
became dangerously powerful under the rule of
Djalal al-DIn Fath Shah (886-91/1481-6), who on
taking measures against them was assassinated by
the Habshi commander of the palace guards, the
eunuch Sultan Shahzada; the latter usurped the
throne as Barbak Shah, the first of a succession of
Habshis who ruled Bengal from 892/1486 to 899/
1493. Barbak Shah was killed after a rule of about
six months by the Habshi army commander Amir
al-Umara3 Malik Andll to avenge his master's murder;
he was persuaded to ascend the throne himself as
Sayf al-DIn Firuz, and ruled with ability and generosity. He in turn was assassinated in a palace plot and
succeeded by an infant king of dubious ancestry;
the real power was in the hands of the Habshi regent
Habash Khan, who was soon murdered by another
Abyssinian, SidI Badr called Diwana, who succeeded as Shams al-DIn Muzaffar Shah; he subjected
Bengal to a reign of terror and extortion, and at
first only the wisdom of his Arab wazir cAla3 al-DIn
Husayn enabled him to continue. Eventually the
extremes of Habshi mismanagement drove the
wazir to join the popular revolt against Muzaffar,
who was secretly assassinated during a siege; this
brought an end to the Habshi interregnum, which
was beginning to threaten not only Bengal's progress
and military power but also the institution of the
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monarchy itself. The wazir was elected king, as
'Ala5 al-DIn Husayn Shah, in 900/1493, and shortly
thereafter expelled all Africans from Bengal; most
of them eventually made their way to Gudiarat and
the Deccan.
It was perhaps in the Deccan that the Habshis
were most conspicuous over a considerable period.
Here again records of their presence in the early
period are scanty, although RafIc al-DIn ShirazI states
in the Tadhkirat al-muluk that the Bahmani sultan
FIruz, 800-25/1397-1422, had many in his fyaram and
as his personal attendants; some of the bodyguard
were, he says, subverted by his brother Ahmad, who
eventually encompassed Flruz's death at the hands
of his HabshI djamadar. Foreigners, especially
Persians and Turks, had earlier been attracted to the
Bahmani court, and Ahmad on his accession increased their number. This led to rivalry between
the local DakhnI Muslims and the foreigners, not
least on religious grounds since most of the influential
foreigners were Shici. The Habshis, who were Sunnis,
lost favour at the court, and came to support the
local Sunni Deccan Muslim faction in their opposition. The Dakhni party managed to regain some
favour in the later years of Ahmad Shah Wall's
reign and, coming also to some power, commenced
a persecution campaign against the foreigners, not
excluding the Persian Mahmud Gawan [q.v.] in spite
of his reforms whereby offices were divided between
the foreigners and the Dakhni party; in this division
two of the four Bahmani provinces, Mahur and
Gulbarga, were governed by Habshis. The persecution culminated in the plot, in which a HabshI
leader was the instigator, to discredit Mahmud
Gawan, whom the sultan put to death. The hill
outside BIdar town where the HabshI community
had their stronghold is still known as the HabshI
Kof; the tombs of many Abyssinian nobles and soldiers are scattered over the hill (see G. Yazdani,
Bidar: its history and monuments, Oxford 1947,
82 ff.). The next sultan, Mahmud Shah, 887/1482924/1518, who had succeeded to the throne with the
help of an extreme Turkish faction, nevertheless
appointed a HabshI diwdn of finance, Dilawar Khan.
This officer failed to carry out a plan to assassinate
the unpopular wazir, a converted Hindu, at the king's
command, and fled the country. Meanwhile a popular
Dakhni revolt had in 892/1487 attempted an unsuccessful coup to dethrone Mahmud; he was saved
by his foreigners, and gave orders for a general massacre of Dakhnis and Habshis. The differences were
settled, but the Sunni Turk Kasim Band [see BARID
SHAHIS] as wazir seized much of the government, and
Dilawar Khan returned from exile to assist the king
against him; but Dilawar Khan was defeated and
the Band family gained a greater ascendancy over
the Bahmani lands. In 901/1495 the HabshI governor
of western Telingana, Dastur Dinar, rose in revolt on
being replaced by Sultan Kull Kutb al-Mulk, and
was defeated by the Barldl minister with the aid of
Yusuf cAdil Khan; he was however restored to the
fief ot Gulbarga in an attempt by Kasim Barld to
curb the ambition of Yusuf in Bidjapur. On the death
of Kasim Barld in 910/1504. Yusuf marched on
Dastur Dinar, killed him, and annexed Gulbarga to
his dominions. Yusuf then took vigorous measures
to establish the Shlcl faith, which led to renewed
hostilities between the foreign and Dakhni factions
in which the Habshis again took a leading part.
In Bldiapur continuing conflict between Sunnis
and Shlca caused first (916/1510) a decree precluding
Dakhnis and Hakshls from holding office in the state;
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the Sunni revival under Ibrahim (941/1534-965/1558)
restored the Dakhnl-HabshI faction to power in 943/
*537> but the next sultan reversed his father's religious policy and reinstated the foreigners. Later, in
the time of Ibrahim II (988/1580-1037/1627), it was
a number of influential HabshI officials who restored
the dowager queen Cand BIbl; but now factions arose
within the Habshis, and another Dilawar Khan rose
to supreme power in the Bldppur kingdom. On his
eventual defeat in 999/1591 he took service with
Burhan II in Ahmadnagar, where the Habshis had
long been influential.
In Ahmadnagar, in the troubles following the
accession of Ibrahim Nizam Shah — whose mother
had been a HabshI—there were at least two HabshI
factions independent of the Dakhni party. They
provided the ministers of state and army commanders, and seem to have been for a time the effective
king-makers of Ahmadnagar (for details of the succession struggles see NIZAM SHAHIS). The most prominent of the Habshis in Ahmadnagar in the nth/
17th century was unquestionably the wazir Malik
c
Anbar [g.v.], a slave who had originally been purchased in Baghdad, who rose to power when he
defeated the Mughal forces in Berar in 1010/1601,
and in 1012/1603 established Murtada Nizam Shah
II as the Ahmadnagar ruler in spite of the presence
of Mughal troops in the capital. He reorganized the
revenue system of the kingdom, sets its finances on a
sound basis, and organized the training of troops,
mostly Marafchas, as guerillas to fight against the
imperial Mughals. On Malik cAnbar's death in IO35/
1626 the king came completely under the influence
of another HabshI, Hamld Khan, and his wife, the
latter becoming the recognized means of communication between the sultan and his subjects. On
Hamld Khan's decline from power Malik cAnbar's
son Path Khan attained the same control over
Ahmadnagar as his father had done, until his defeat,
on honourable terms, at Mughal hands.
Besides the important posts held on land by the
Habshis, they were also prominent in the navies of
Gudiarat and the Deccan powers. At the beginning
of the ioth/i6th century Ahmad Nizam al-Mulk,
the founder of the Nizam Shahl dynasty, conquered
the region of Danda Radjpurl on the southern Konkan coast from Gudiarat, giving the command of
its island fort, Djandiira (corruption of Ar. diaziral),
to his HabshI noble Sidl Yakut; it seems to have
remained entirely under HabshI governorship thereafter. On the Mughal conquest of Ahmadnagar in
1046/1636 Djandilra passed to Bidjapur, who continued the HabshI tradition, command of the island
passing not from father to son but from one commander of the fleet to another. Diandilra's importance increased at this period, as it came to protect
all the trade of Bldjapur and also the pilgrim traffic.
The Marathas under ShivadjI tried repeatedly (ca.
1070-80/1660-70) to gain possession of Djandilra:
on their last and severest attack the governor appealed for help from both Bldjapur and the Mughals.
It became apparent that only the Mughals, who saw
in this maritime power an ally against the Marathas, were prepared and able to assist the governor,
who thereupon transferred his allegiance from
Bldiapur to the Mughals. The governor was given
the title of Yakut Khan and command of the Mughal
navy at Djandjira and Surat. The power of the
HabshI naval commanders continued until the end
of the nth/17th century, and they were victorious
against the English forces as well as against the
Marafhas; but by about 1730 their sea power had
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declined as that of the Marafhas had risen, and they
were no lorger able to protect the Surat shipping.
The Marafhas were however unable to establish any
influence over Djandiira by land, and when in the
19th century control of the Konkan coast passed to
the British the internal affairs of the Habshl colony
were left undisturbed.
In Gudjarat there seems to have been a continuous supply of Habshis by sea through the ports of
Bharoc, Surat-Rander and Khambayat. The sultan
Bahadur (933/1526-943/1537) especially welcomed
foreigners to his service, and there were said to have
been as many as 5000 Habshis in Ahmadabad alone
(HadidjI al-Dabir, gafar al-wdlih . . ., ed. Ross, i, 97,
407, 447); many of these appear to have been prisoners taken in the Muslim invasion of Abyssinia in
934/1527. The abler Habshis rapidly obtained positions of importance: thus Sayf al-Mulk Miftah was
governor of the fort of Daman, with a force of 4000
Habshis, at the time of the Portuguese conquest;
Shaykh Sacld al-Habshi, a cultured and wealthy
soldier, who had performed the Hadjdj and who maintained a fine library and a public kitchen (Hadjdji
al-Dabir, ii, 640-3), is remembered as the builder of
the exquisite 'Sidi Sacld's' mosque (980/1572-3) in
Ahmadabad; the titles Djudjhar Khan and Ulugh
Khan were borne by several Habshl nobles, one
Ulugh Khan being the patron of the historian Hadjdji
al-Dabir, in the ioth/i6th century, especially after
the disorders which began with the accession of
Mahimid Shah III in 943/1537. They formed a prominent faction opposed to the local Gudjarati nobility
and the dissension of these rival nobles in the sultanate made possible the almost bloodless conquest
of Gudjarat by Akbar in 980-1/1572-3. See further
GUDJARAT, also IKHTIYAR AL-MULK, ULUGH KHAN.

The Habshis were similarly prominent in the
neighbouring sultanate of Khandesh [q.v.; see also
FARUKIDS], where the practice of the Habshl Malik
Yakut Sultani in keeping the male members of the
royal house in restraint in the mountain fortress of
Aslrgafh has led C. F. Beckingham, in Amba GeSen
and Asirgarh, inJSS, ii (1957), 182-8, to suppose that
this custom was imported from Abyssinia, the Ethiopian royalty having been detained in a similar way
on mount Amba GeSen; but this may be no more than
a coincidence, as there are many instances of similar
practices in India where no Habshl influence is
suspected.
The Habshis were dominant in the Gudjarat navies
both as commanders and as men-at-arms, and their
numbers in Gudjarat and on the Konkan coast
seem to have been greatly augmented through the
extensive Portuguese slave-trade (see inter alia K. G.
Jayne, Vasco da Gama and his successors, 1910, 22 ff.;
Jean Mocquet, Voyages en Afrique, Asie, Indes . . .,
Paris 1830, 259-63), which certainly brought'Habshis'
who were not Ethiopians. Their descendants are still
recognized as a separate Muslim community in
Gudjarat (S. C. Misra, Muslim communities in
Gujarat, New York [1964], 77, s.v. Sidi}, and in 1899
the Bombay Gazetteer, ix/2, ii ff., describes them as
building round mud huts with circular grass roofs
—an African rather than an Indian feature. Their
chief object of worship then was Baba Ghor, an
Abyssinian saint, whose shrine stands on a hill near
the cornelian mines in Ratanpur near Radjpipla
(where there was once a colony of Habshl miners;
Trans. Bombay Geog. Soc., ii, 76); they are described
as begging in small bands playing, besides drums
and rattles, a fiddle ornamented with peacock
feathers and sounded by a bow one end of which is

equipped with a coconut shell in which stones rattle.
The flow of Habshl slaves into India continued
through the Mughal period, and the names of individual Habshis occur frequently throughout the
Mughal histories. They do not, however, seem to have
been allowed to acquire enough power ever to have
formed Habshl factions of any importance; but they
are certainly known as provincial governors, e.g.
Atish Habshl, governor first of Bihar and later of the
Deccan (d. 1061/1651); Habash Khan Sidi Miftah and
his son Ahmad Khan, both of whom attained high
rank under Awrangzib; Dilawar Khan, (d. ui4/
1703), also a governor of the Deccan. Biographies of
these and many others are given in the register of
Mughal nobility, the Mahathir al-umard*, cf. index.
In modern India the word fyabshi is often heard
applied in a pejorative sense to an Indian of dark
skin, and also frequently to a man of Gargantuan
appetite.
Bibliography: in addition to the references
in the article, see the bibliographies to the articles on
the major regions of India. No systematic study of
the Indian I-Iabshis has yet been attempted, and
much field-work, particularly anthropological and
linguistic, is needed. R. Pankhurst, An introduction to the economic history of Ethiopia, London
1961, includes as Appendix E 'The Habshis of
India', 409-22, incomplete and with dates unreliable.
(J. BURTON-PAGE)
tfABtJS [sec^zlRiDS].
^lAC OVASI [see MEZO-KERESZTES].
flLA.pANA, (A.), fyiddna, in the technical language
of the fukaha3, is the right to custody of the
child, a ramification of guardianship of the person
which though exercised as a rule by the mother or a
female relative in the maternal line may in certain
circumstances devolve upon the father or other male
relative. This institution is of very great importance
in judicial practice because of the numerous conflicts
to which the subject gives rise, particularly where
the spouses are "separated" and above all where the
cause of separation is repudiation of the wife.
A.—In theory this right of custody begins with
the birth of the child, whether boy or girl, the parents
living together (al-Zayla% Tabyin, iii, 46). However
most authors, of whatever school, recognizing that
difficulties on this point do not normally arise till
dissolution of the marriage, confine their explanations
to this hypothesis alone.
When the spouses are not separated there are only
two sets of circumstances in which the right of
custody sets husband over against wife. The wife
has a domicile distinct from that of her husband,
either because he permits this to her (Hanafl law),
or because she has reserved this right to herself by
a clause in the marriage contract (Malik! and Hanball law); or else the husband decides to take his
small child on a journey, unaccompanied by his wife.
In these two cases it is only the Hanafis who have
drawn the logical conclusions from the principle
that Jiaddna is a prerogative conferred upon the
mother, even before dissolution of the marriage. Thus
the husband is not entitled to travel with his child,
still in custody of the mother, against the wishes of
the latter (al-Kasani, iv, 44). Authors of the other
schools pay less attention to this fyadana during the
subsistence of the marriage and their doctrine on
the subject is very unstable.
B.—In the majority of the schools fyaddna ends
at the age of seven for a boy, who can then "feed and
clothe himself without the aid of a third party", and
at pre-puberty for a girl (about the age of nine). In
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Maliki law it lasts until puberty for boys and until the
consummation of marriage for girls.
In the three schools which terminate very early
the privilege of the mother and others entitled to
fyaddna (Hanafi, Shafici and Hanball), the question
arises as to what becomes of the minor when no
longer in the care of the mother. We must not forget
that this concerns a child who has barely attained
the age of reason. In Hanafi law he or she is then
obligatorily given over (damm) to the father, or in
default of the father through death or unworthiness,
to the male relative on whom devolves the wildya
of the child's person, with the condition, in the case
of a girl, that the wall must be a relative "within the
forbidden degrees". In other words the boy of
seven and the girl of nine are not consulted, since the
Hanafis consider them still too young to be able to
make a reasoned decision.
The Shaficis (Muhadhdhab, ii, 171) and Hanballs
(Mughni, vii, 614) allow the boy of seven to choose
between continuing to live with his mother and
moving to his father's house. The same option is
given to the girl who has reached the age of nine, but
in ShafiH law only.
At puberty (towards the age of fifteen—see
BALIGH) the boy is accorded the right, by all schools,
of having a dwelling independent of that of his father,
or that of his mother if he had opted for her at the
age of seven as permitted by the Shafici and Hanball
schools. However, he is "recommended" to stay with
his parents. As for the girl who has reached puberty,
it is surprising to find the Shaficl school the most
liberal towards her. For the doctors of this school do
not forbid her to have a separate abode, although
they hold it 'to be morally "reprehensible" (makruh)
(Muhadhdhab, ii, 169). In the other schools puberty
does not release a virgin girl from the custody of her
parents. We have seen that in Maliki law she remains
under her mother's control until consummation of
marriage. Much the same solution is reached in
Hanafi and Hanball law, where the virgin girl
(bikr) cannot leave her father at puberty, "since she
is ignorant of men and their wiles". On the other
hand, the girl over the age of puberty who is no
longer virgin (thayyib), being widowed or repudiated,
has freedom of movement. Even here the Hanafis
make certain reservations concerning a girl whose
conduct is not "sure"; although thayyib, she must
still live with her father.
C.—The devolution of the right of custody follows
differing rules in the various schools, which can be
split, from this point of view, into two groups. On
the one side we have the Hanafis and Malikis, who
make the right of custody, if not an exclusively feminine prerogative, at least a function in which
women always take precedence, so much so that of
two female relatives of equal degree the uterine
will be preferred to the consanguine; and on the
other side the Shafici and Hanball schools which,
while according an indisputable priority to some
women (mother and maternal grandmother, great
grandmother, etc.), do not hesitate in certain contingencies to prefer men to women even though
the latter be quite closely related to the child.
According to the scholars of the first two schools
haddna belongs in the first instance to the mother;
in default of the mother, or if she is unworthy or has
forfeited her right, custody passes to the female
ascendants of the mother, the nearer excluding the
more remote, then to the female ascendants of the
father (in Maliki law maternal aunts come before
ascendants of the father); these are followed by the
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full sister (because of the double link) and the uterine
sister, before the consanguine; then nieces (except
the consanguine, who is related to the child through
the father only); maternal aunts are preferred to
paternal aunts.
In these two schools men are invested with fyaddna
proper only in default of all female relatives within
the "forbidden degrees" (for marriage). The two
qualities must be united in one and the same woman
if she is to bar the devolution of the right of custody
upon a man. Thus no account is taken of the female
cousin, even if full, since there is no obstacle to
marriage between full cousins in Islamic law. Moreover, the presence of a wet-nurse or the daughter of
a wet-nurse, despite the existence of a bar to marriage,
does not keep men from fyaddna since these women
are not blood-relatives of the child.
The men in question are, first of all, the casabdt
(males related through males) who come in the same
order as in the law of succession: first, therefore, the
father; then, in the absence of any ^dsib, Hanafi law
calls upon males related through females, but only
those with whom marriage would have been impossible if the child had been a girl. Last of all come
relatives, men and women, who are not within the
forbidden degrees for marriage (full cousins, their
issue, etc.)—men exercising haddna over boys, women
over girls. Only in default of all relatives does the
fyddi designate a person of trust.
In the other two schools (Shaf ici and Hanball), the
priority of women is less absolute than in Hanafi and
Maliki law, and men may assume liaddna even where
there exist fairly close female relatives. Thus in
default of the mother and female ascendants of the
mother, or if the latter are prevented, or are unworthy or have forfeited their right, fyaddna is conferred on the father, then on female ascendants of
the father. Another peculiarity of these two schools
is that the consanguine sister is preferred to the
uterine and the paternal aunt to the maternal (Muhadhdhab, ii, 170 and 171; Mughni, vii, 623), both
solutions being directly contrary to those of the
Hanafi and Maliki schools.
D.—The Hanafi scholars never fail to ponder the
nature of haddna. Is it a "right" (bakk) of the custodian or a "right" of the child? They generally conclude by saying that although it is a "right" of the
custodian (man or woman)—which explains how
the latter may renounce it by refusing the burden—
it is above all and first and foremost a "right" of the
child, in whose interest all the conditions of aptitude
for the function have been established. It is because
the child's interest governs all the solutions of fifrh
in this matter that the woman custodian (for it is in
respect of women that the exigencies of the law are
most numerous) is required to be adult, sane, and
capable of assuring the safe-keeping of the child: thus
a woman would be deprived of haddna where her
occupations kept her too long away from home during
the day. It is also necessary that she should not be
fdsifra, i.e., of bad morals, and that her customary
residence should not be a place of debauchery, which
could prove, injurious to the child. Illnesses and infirmities are likewise causes of exclusion from liaddna;
this is quite comprehensible since a sick or infirm fradina could not pay the necessary attention to the small
child. Slave-girls, at the time when they existed,
were deprived of this right.
The teaching of the other schools on all these points
hardly varies from the Hanafi doctrine.
In two sets of circumstances considerable practical
importance attaches to the opinions of the jurists
2
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concerning capacity to exercise the right of custody:
first, where the frdtlina (especially the mother) remarries; second, where the father is a Muslim but
the woman called to assume custody is non-Muslim.
On the first point the schools are unanimous. The
remarriage of a repudiated or widowed mother is
normally a cause of forfeiture of fraddna, unless she
marries a man related to the child within the *'forbidden degrees". How do the scholars explain the
rule and the exception, reconciling them with the
principle that haddna is established in the interest
of the child ? Their explanation is simple if not pertinent. The mother who remarries after widowhood
or repudiation (for in practice it is only she who is
concerned) must devote all her time to her new husband—law, morality and religion require it; how
could she, under these conditions, give to the child in
her custody the care its tender years demand ? It is
another matter if the new husband is a close relative
of the child (uncle for example) because it is supposed that his natural affection will prevent him from
taking offence at his wife's attention to the child.
Jn order of frequency, the second problem connected with the conditions of capacity to exercise
fyaddna is that of disparity of religion. Suppose the
mother, widowed or repudiated by a Muslim husband,
is not herself a Muslim. Should the fraddna be left
to her? No, reply the Shaficls (Muhadhdhab, ii, 169)
and the Hanballs (Mughni, vii, 613), and their arguments on this point are not without good sense.
Is not misbelief (kufr) more serious than mere misconduct? Now we have seen that this latter causes
forfeiture of fraddna, in the case of women as well as
men. Besides, if it is true that this institution was
created in the interest of the child, how can it be
maintained that this interest is safeguarded when
the child's most precious possession (its belonging to
Islam) is threatened by possible proselytising on the
part of the mother, exerting herself in favour of her
own religion ?
The Malikls, not without a certain hesitation, and
the Hanafis much more firmly, decide that the
dhimmiyya (Christian woman or Jewess) has the
right of fyaddna. Still, the Hanafis add certain
qualifications to the rule (al-Zayla% Tabyin, iii, 49).
Thus a non-Muslim woman loses the custody of the
child if she has tried to turn it from its father's religion, provided the child has reached the age when
it is able to understand its religious duties. Since this
age corresponds more or less to that when fyaddna
normally finishes, at least for boys, the HanafI qualification is of minor importance. More significant is
the rule which demands parity of religion where it
is an cdsib who, in default of women, assumes the
jiaddna, since the devolution of the right of custody
exercised by men follows the same rules as for succession and, as we know, disparity of religion is a bar
to succession in Islamic law.
It goes without saying that, whatever school we
take, the renegade is excluded from tiaddna. Apart
from anything else, how could she look after the child
when (according to the scholars) she must be immediately imprisoned and held until she reverts to
Islam ? When for any reason (incapacity, unworthiness, remarriage with someone outside the family,
illness) a woman is deprived of her right of custody,
she can recover it afterwards when the obstacle has
disappeared, except in Maliki law. This doctrine is
explicitly formulated in relation to remarriage, but
it is agreed that it extends to the other causes of
impediment or forfeiture.
E.—The works offifch dwell at length on a question

of great practical interest, although its rules are now
largely outmoded owing to progress in the speed of
communications. It is forbidden for the person in
whom custody of the child is confided to settle
the child in a place remote from the abode of the
father. Ignoring the distinctions and sub-distinctions
drawn by the authors, the main point is that the
woman (and, when relevant, the man) who has
custody of the child is forbidden to remove it to a
place so far distant that the father could not easily
oversee its education and conduct and supervise its
welfare. Defiance of this prohibition would cause forfeiture in favour of another, be it the father or the
next woman in line.
The Hanafis, envisaging only the most frequent
case, that of a mother, repudiated and so free in her
movements, who has custody of her child, add to the
general prohibition of causing the child to live remote
from the father an important qualification—a
qualification recommended, be it said, by common
sense and equity. Of all the women who may be
entitled to exercise fraddna, the repudiated mother
alone can take her child with her if she decides to
go back to the land where she herself was born and
where the marriage during which she had the child
was concluded (both conditions must be met), however remote this land may be. It would indeed have
been cruel to take away the young child of a repudiated wife returning to the land where her whole
family resided and which her former husband had
made her leave by marrying her.
It should be noted that in HanafI law the custodian
who breaks the rule forbidding her to remove a child
from its father does not thereby automatically forfeit
fiaddna. The judge will simply order her to return to
the place where the father is.
In the three other schools, custody of the child
devolves on the father when the repudiated mother
settles in a distant land; and the ruling is the same
when it is the father who settles far away (which
seems hardly fair).
F.—From the double character of haddna, whereby
it is at one and the same time a prerogative of the
mother (and others entitled) and also a measure of
protection in respect of the small child, derive, respectively, the following consequences:
The woman entitled to custody of the child is not
bound to accept it, except where the mother is concerned, and even in her case the Hanafis make it
obligatory only when it is impossible to find another
custodian, for the interest of the child overrides the
"right" of the mother. This explains why any fyddina
may normally (HanafI law) claim a wage distinct
from the cost of maintaining the child, which naturally falls on the father, unless the child has a personal
fortune. This presupposes that the parents are
"separated" and that the <idda [q.v.] period has expired. Outside the HanafI school, the mother cannot
claim a wage distinct from the nafafra due to the
child; and the Malikls go so far as to refuse a wage
to all those entitled to fiaddna; if, in their doctrine, it
sometimes happens that a needy mother may draw
a nafaka on the goods of her child, or part of the
child's allowance, she does so not in the capacity of
custodian but as any mother in need (DardlrDasukl, ii, 534).
Although a "right" of women, fyaddna is nevertheless established in the interest of children; it is not
therefore permissible to modify the imperative rule
fixed on this point by fifth. These rules belong to the
public order, in as much as disregard of them would
be injurious to the child. It is on the occasion of a
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negotiated divorce (khuP) that the parties may
Cairo 1357, vii, 214 ff.; Shlrazi, Muhadhdhab,
attempt to circumvent this principle. Although it is
Cairo n.d., ii, 1696. (Shaficl); Hattab, Mawdhib
permissible for the spouses to agree that the mother
al-Dialil, 1929, iv, 214 ff.; Dardir-Dasuki, Sharfy
should undertake the full cost of maintaining the
al-kabir, ii, 526 ff. (Maliki); Ibn Kudama, Mughnl,
3rd. ed. Cairo 1367, vii, 612 ff. (Hanball). See also
child, as consideration for the repudiation pronounced
Bousquet, Precis de droit musulman*, i, no. 95;
by her husband, it is not possible, on the other hand,
for the husband to make it a condition of the repuSyed Ameer Ali, Mahommedan Law*, Calcutta
1928, ii, 248 ff., for the liberties taken with the
diation that his wife should give up the fyaddna
classical law by the courts in Algeria and India.
(except perhaps in Maliki law); in such a case the
(Y. LINANT DE BELLEFONDS)
kkul* would be valid and the purported condition
HADATH. minor ritual impurity which, in
void. Nor could the wife, by agreeing to compensate
her husband, obtain a prolongation of the period of fifyh, is distinguished from major impurity (d[andba
fraddna, at least where boys are concerned, for such [q.v.]). Jtfadath is incurred: i. — by contact with an
unclean substance (khabath, nadj_as) which soils the
agreement is admitted in the case of girls (Ibn
person or clothing, etc.: sperm, pus, urine, fermented
Nudiaym, Bafrr, ii, 98).
G.—Contemporary legislation inspired by Is- liquor, and some other kinds. There is some controlamic law (codes of personal status and laws relating versy about corpses or the bodies of animals. It is
to the family) has introduced but few changes into only in the view of the Maliki school that the pig and
the system of classical fifrh.
dog, when alive, do not soil. Except with the Shicis,
In countries of HanafI allegiance, the main precontact with a human being never soils according to
occupation has been to prolong the duration of
Muslim law, unlike the prescriptions of Jewish law;
banana, which the classical law of the school restricts
2. — by certain facts; by the emission of any substance whether solid, liquid or gaseous from the
unduly.
anus, urethra or vagina (further to those which bring
The Egyptian law of 10 March 1929 (art. 20)
authorizes the judge, when "the interest of the chil- about major impurity); by loss of consciousness—
dren requires this measure", to extend this period to sleep, syncope, madness; by apostasy, and in certain
nine years for the boy, and to eleven years for the other circumstances. The Kharidil minority alone
girl. This disposition was taken up by the Jordanian has elaborated a moral theory of fyadafh (slander,
code of 1951 (art. 123), and the Syrian code of 1953 false swearing, perjury, obscene proposals, evil
thoughts, etc.).
(art. 147). The Sudanese circular no. 34 of 1932
The mufydith regains his ritual purity, which the
(art. i) squarely adopts the Maliki doctrine (Sudanese
fradaih has dispelled, by means of the simple ablution
Muslims are governed by Ilanafl law, though ritually
(wudti?} which can be replaced, if it is impossible to
Malikls); thus the boy is in the custody of females
use water, by the tayammum [q.v.]; as for the part of
until puberty, and the girl till consummation of
the body soiled by khabath, this must be washed,
marriage. As for the Iraqi code of 1959 (art. 57, al. 5),
likewise in water that is ritually pure, to restore its
it permits the judge to prolong the baddna without
purity. The same applies to the clothing of the man
fixing a maximum.,
at prayer, and the place in which he intends to make
The two North African codes of personal status
(Tunisia 1956 and Morocco 1958), while reproducing his saldt. Anyone who is in a state of fradaih cannot
therefore: a) perform the prayer; b) make the ritual
broadly the principles of Maliki law on the question,
c
add a few modifications inspired by HanafI la^, circumambulation of the Ka ba (tawdf); c) touch a
copy
of
the
Kur'an,
but
he
can
carry fragments of it
which are not always very felicitous. Thus it is
(for example, on a medal or a piece of paper), and
hard to see why the Tunisian code (art. 67) should
limit the duration of custody by women to seven can also recite from it. For casuistical details, see the
years for boys and nine years for girls, when the works quoted in the bibliography and also the
articles DJANABA and HAYD. In general, practising
majority of actual HanafI countries have abandoned
Muslims are very familiar with these rules. As for
this rule of their own school. Due to lianafi influthe requirement, in case of d[andba, to make a ghusl%
ence again is the possibility for the woman entitled
this partially explains the existence of hammdms in
to haddna, even the mother herself when "separated"
urban centres.
from her husband, to claim a remuneration distinct
Bibliography: The collections of hadiths (cf.
from the nafafra due from the father to his child (art.
the Handbook of Wensinck), and texts of fifyh, all
103 and 104 of the Morrocan code). The Tunisian code
of which start with the study of ritual purity;
(art, 65) modestly accords her a wage "for laundry
reference should be made, in particular, to the
and the preparation of food". The two codes adopt
works of ikhtildf, such as the Biddyat al-mudjtahid
a fairly similar solution to that of the HanafI school
of Ibn Rushd and others. Even a mystic like
concerning disparity of religion between child and
Ghazali (Ihya3,1, Book III, § 21 ff. in the Analyse
custodian In Moroccan law (art. 108) this adoption
of Bousquet) deals with these questions in a
is heavy with consequences in view of the long
way similar to that of the fukahd*, though in a
duration of fyaddna which the code has borrowed
slightly different spirit. G.-H. Bousquet, La pureU
from the Maliki system.
rituelle en Islam, in RHR, cxxxviii (1950), 53-71.
Every non-Muslim Jiadina (the only case revealed
(G. H. BOUSQUET)
by practice) is deprived of the custody of a Muslim
AL-HADATH. town, which today has disappeared,
child when it reaches the age of five, the mother being
c
excepted from the rule unless she tries to turn the in the province of the Awasim [q.v.], situated in a
child from the Muslim religion, in which case she plain at an altitude of 1000 metres at the foot of the
Taurus, near to the three lakes on the upper course
likewise forfeits her right of custody.
of the Ak Su, one of the principal tributaries of the
Bibliography. All works of fifyh treat the
Diayhan. Known as al-Hadath al-Hamra5 (probably
question at length, often in the chapter on nafakdt.
to avoid confusion with Hadath al-Zukak in the
See especially Sarakhsl, Mabsut, Cairo 1324. v>
Palmyra desert), it owed its importance to its
207 ff.; KasanI, Bade?? al-sandW, Cairo 1313,
situation on the Arabo-Byzantine frontier, between
iii, 46 ff.; Zaylacl, Tabyin al-bakd*ik, Cairo 1313,
c
iii, 46 ff. (all HanafI); Ramli, Nihdyat al-mufrtddi, Mar ash and Malatiya, at the entry of the saddle
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which guarded the route to Albistan. Its protection
was assured by a fortress built on a hill called alUhaydab, "the Little Hunchback". To the northwest of al-Hadath, in the massif of the Nuruhak Dagh,
was the darb al-IJadafh, a narrow pass which was the
scene of many battles and whose name the Arabs
changed to darb al-saldma in an attempt to exorcise
the evil fate which seemed to be attached to it.
Conquered under the caliph cUmar by Hablb b.
Maslama, who had been sent by the general clyad b.
Ghanam, al-Hadath was used by Mucawiya as a
starting point for his incursions into Byzantine
territory. The upheavals at the end of the Umayyad
dynasty enabled the Byzantines to re-occupy the
region, without, however, succeeding in changing very
much the course of the frontier. In 161/778, the
Byzantine general Michael Lachanodrakon sacked
al-Hadath. The caliph al-Mahdl rebuilt it in 163/778
and the town was then called al-Mahdiyya or alMukammadiyya. His successor, Musa al-Hadi, repopulated it with inhabitants from neighbouring
towns. But these buildings of sun-dried brick could not
long withstand the severe winter climate. Furthermore, the Byzantines overran it once again and
burned it completely, whence its name Goyniik,
"burnt", used both in Turkish and Armenian.
Harun al-Rashid rebuilt and fortified it and
maintained a large garrison there, as in the other
frontier-stations of this region. Thus under the
c
Abbasid caliphs al-Hadath became a strategic point
which served as a base for their expeditions into
Byzantine territory. But in 336/950, Leo, the son of
Bardas Phocas, seized al-Hadath and left none of its
fortifications standing. The town became Muslim
again as the result of a victory by the Hamdanid
Sayf al-Dawla, who rebuilt the walls in 343/954, but
the Byzantines re-took it in 346/957. After this, alHadath no longer played an important part in the
military history of the region. However it fell again
into Muslim hands in 545/1150 under the Saldjuk
sultan of Konya-Mascud b. Kffldj Arslan; then the
Armenians seized it in their turn and made it a base
for expeditions against the Muslims. In 671/1272,
the Mamluk sultan Baybars seized al-Hadath from
the Armenians. The fortress was burned and all that
remained was the town, which the Kurds then called
Alhaii and where they grazed their flocks. In 839/
1436, the Mamluk sultan Barsbay used it as a base
for his expedition against the Dhu '1-Kadr.
In 1950 various ruins at Seray-Koy, to the south
of the lake of al-Hadath, were described and identified
by R. Hartmann as being the remains of al-Hadath.
This identification contradicts earlier opinions, which
had situated al-Hadath on the site of the present-day
Inekli to the north of the lake.
Bibliography: See especially the study by
R. Hartmann, al-Hadath al-PIamrd*, in Istanbuler
Forschungen, xvii (1950), 40-50. Principal Arabic
sources: Yakut, i, 514; ii, 218 ff.; iv, 838; Baladhuri, Futuh, 189 ff.; Tabari, index\ M. Canard,
Recueil de textes relatifs a I'Emir Sayf al-Daula,
Algiers-Paris 1934, 44, 92; Quatremere, Histoire
des sultans Mamlouks, Paris 1837-45, i/2, 113 and
140, n. 173; Ibn Taghribirdi, vi, 748. See also Le
Strange, 121 ff.; idem, Palestine, 443 ff.; E. Honigmann, Die Ostgrenze des Byzantinischen Reiches,
Brussels 1935, index s.v. 'ASara; Vasiliev, Byzance
a Us Arabes, Brussels 1935, i, 95; M. Canard,
H'amddnides, Paris 1953, i, 267, 269-70; Cl. Cahen,
La Syrie du Nord, Paris 1940, 121, 718.
(S. ORY)
JEJADD (A.), plural hudud, hindrance, impediment,

limit, boundary, frontier [see CAWASIM, GHAZ!.
THUGHUR], hence numerous technical meanings,
first and foremost the restrictive ordinances
or statutes of Allah (always in the plural),
often referred to in the Kur3an (sura ii, 187, 229,
230; iv, 13, 14; ix, 97, 112; Iviii, 4; Ixv, i).
In a narrower meaning, fradd has become the
technical term for the punishments of certain
acts which have been forbidden or sanctioned by
punishments in the Kur3an and have thereby become
crimes against religion. These are: unlawful intercourse (zind [q.v.]); its counterpart, false accusation
of unlawful intercourse (kadhf [q.v.]); drinking wine
[see KHAMR] ; theft [see SARIK] ; and highway robbery
(katc al-tarik [q.v.]). The punishments are: the death
penalty, either by stoning (the more severe punishment for unlawful intercourse) or by crucifixion or
with the sword (for highway robbery with homicide);
cutting off hand and/or foot (for highway robbery
without homicide and for theft); and in the other
cases, flogging with various numbers of lashes. The
number of lashes in the less-severe hadd for unlawful
intercourse is 100, in the punishments for false
accusation of unlawful intercourse and for drinking
wine 80; the prescribed intensity of the lashes is
different, too, generally speaking in the opposite
order.
The hadd is a right or a claim of Allah (hakk
Allah), therefore no pardon or amicable settlement
is possible once the case has been brought before the
kadi, although it is recognized that kadhf and theft
include infringing a right of humans (fyakk ddami).
On the other hand, active repentance (tawba) is taken
into account in cases of theft and highway robbery.
There is a strong tendency, expressed in a tradition
attributed to the Prophet, to restrict the applicability
of hadd punishments as much as possible, except the
fradd for kadhf, but this in its turn serves to restrict
the applicability of the hadd for zind itself. The most
important means of restricting hadd punishments are
narrow definitions. Important, too, is the part
assigned to shubha [q.v.], the 'resemblance' of the act
which has been committed to another, lawful one,
and therefore, subjectively speaking, the presumption
of bona fides in the accused. There are short periods
of limitation, in general one month. Finally, proof
is made difficult; in contrast with the acknowledgment concerning other matters, the confession of an
offence involving a hadd can be withdrawn [see
IKRAR]; it is even recommended that the kadi should
suggest this possibility to the person who has confessed, except in the case of kadhf; it is considered
more meritorious to cover up offences punishable by
hadd than to give evidence on them; and particularly
high demands are made of the witnesses as regards
their number, their qualifications, and the content
of their statements. These demands are most severe
with regard to evidence on zind; a further safeguard
lies in the fact that an accusation of zind which is
dismissed constitutes kadhf which itself is punishable
by hadd. The liability of the slave (but not of the
woman) to hadd punishments is less than that of the
free man [see CABD]. On the liability of the Dhimmi
see A. Fattal, Le statut legal des non-Musulmans en
pays d'Islam, Beyrouth 1958, 119 ff. (needs considerable elaboration); on that of the Musta^min,
see W. Heffening, Das islamische Fremdenrecht,
Hanover 1925, 65 ff. See also TACZIR and C UKUBA.
In theology, hadd in the meaning of limit, limitation, is an indication of the finiteness which is a
necessary attribute of all created beings but incompatible with Allah.

HADD
In kaldm and in philosophy, hadd is a technical
term for definition of which several kinds are
distinguished :fraddTidbity which defines the essence
of a thing, fradd lafzi which defines the meaning of a
word, etc. Opposed to the definition is the description
(rasm), but the distinction is not very sharp, so that
it is possible to speak of a hadd rasml. A perfect or
complete definition (Hadd kdmil) must be djami*mdni*, "universal and proper"; this is achieved by
giving the genus proximum and the differentia
specifica.
In logic, hadd means the term of a syllogism ;.
the minor term is called Tj,add asghar, the major term
badd akbar, and the middle term hadd awsat.
In astrology, the degrees of each sign of the zodiac
are divided into five unequal portions each of which
belongs to one of the five planets; this portion or
term of a planet is called fyadd.
In the terminology of the Druzes, the main
officers of their religious hierarchy are called fyudud',
this usage is based on an allegorical interpretation
of the Kur5anic passages.
Bibliography: General: Lane, Lexicon, s.v.;
Dozy, Suppl., s.v.; Tahanawl, Kashshdf istildfydt
al-funun, s.v.— On hadd punishments:
Juynboll, Handbuch, 300 ff.; idem, Handleiding*,
304 ff.; J. P. M. Mensing, De bepaalde straff en in
het fyanbalietische recht, Leiden 1936; J. Schacht,
Introduction to Islamic Law, Oxford 1964, chap. 24
(withbibliography).—On hadd as "definition"
and "term of syllogism": I. Madkour, UOrganon d'Aristote dans le monde arabe, Paris 1934,
107 ff., 196 ff.; R. Brunschvig, in Arabica, 1962,
74-6. There are numerous works defining or rather
explaining the technical terms used in one or
several branches of knowledge; see Brockelmann,
S III, index, s.v. hudud, and add: Abu 'l-Walld
al-Badjl, R. fi 'l-hudud, RIEEI, ii (1954), Arabic
part, 1-37; also the Mafdtih al-'ulum of Abu cAbd
Allah al-Khwarizim and the K. al-Tacrifdt of alSharlf al-Djurdiani [qq.v.] belong to this group.—
On fyadd in astrology: Ibn Khaldun.Mwfeg^dima, transl. De Slane, ii, 221, n. i; transl. F.
Rosenthal, ii, 215, n.—On the hudud of the
Druzes: Silvestre de Sacy, Expose" de la religion
des Druzes, ii, 8 ff.; M. G. S. Hodgson, art. DURUZ.
(B. CARRA DE VAUX-[J. SCHACHT])
Before assuming its philosophical meanings,
the word fyadd follows a semantic evolution
comparable to that of the Greek words that it
translates, 6pur^6<; and 8po<;. From its meaning of
"limit" it passes to that of "delimitation" or "definition", and from that of "furthest limit" or "extremity" to that of "extreme" or "term" in logic. In
order to avoid any ambiguity between the two
meanings, modern Arab authors who study mediaeval
philosophy often follow hadd, in the sense of "definition", with the word ta*rif in parenthesis, since one
of the uses of tatrif is in fact "definition", although
its meaning includes both description and name.
In metaphysics hadd means "definition", in so far
as it is a statement referring to the thing whose
essential elements it sets out. It indicates the thing's
quiddity, its mdhiyya (secondary substance or
predicated substance). In its strict sense "definition"
can refer only to a substance, but in a wider sense we
speak also of definitions of accidents, although these
cannot be defined without the mention of an element
that is foreign to them, i.e., the substance that
receives them. If add is used also in a derived sense,
to mean a commentary on the name of the thing;
it is then a, "nominal definition", which is not
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composed of direct references to the thing's essence,
but explains the name that does refer to the essence.
In entities composed of matter and form, "definition"
does not refer to form alone, but to everything that
goes to make up the entity, i.e., to matter and to
form. In entities that have no material element, it
obviously refers to form alone; nevertheless, there can
be no definition of the entity that is absolutely
simple, since different essential elements cannot be
distinguished in it. Definition applies to individuals,
but there is no definition of the particular as such.
The individual can be indicated only by combining
various attributes that apply to it alone, for example
by pointing out its filiation.
In logic badd is used with different meanings
according to the three mental processes, which are
forming the concept, judging and reasoning. In the
logic of the concept fyadd has the meaning of "definition" as in metaphysics, and has also to give the
essential elements of the thing defined, but in this
case with reference to the concept, i.e., by uniting
the essential meanings so as to produce in the mind
an intelligible exactly equivalent to the essence of
the thing. This statement is more explicit than the
name, of which it gives an analysis; it is the name
that expresses the meaning in one word only.
Perfect definition, badd tdmm, is a statement of
proximum genus and specific difference: "Man is a
rational animal". It cannot be arrived at by demonstration, but only by the methods that make it
possible to determine this genus and this difference.
The definition is obtained bi-tarik al-tarkib, by means
of combination, i.e., by taking the essential attribute
whose extension is just greater than that of the thing
to be defined and combining with it the essential
attribute peculiar to the thing. This is obtained by
looking for all the attributes that belong to the
essence of the genus that has just been defined, by
making a kind of division, bisma, and finally by
selecting that one which is predicable only of the
thing to be defined.
In this perfect definition are included, on the one
hand, all the summa genera, and, on the other, all
the consequents of the essence. It is, however, often
very difficult to find these two attributes. If they
cannot be determined, we have to be content with
giving a correct but less precise notion, for example
by stating one or more of the thing's essential
characteristics that are peculiar to it. The statement
is thus equivalent in extension, but not in comprehension; it is a description, rasm, or an imperfect
definition. When the cause of the existence of the
thing defined gives the meaning of the thing, a
causal definition is obtained, and when cause and
effect are united in the same proposition, the definition is complete, liadd tdmm, and resembles the
conclusion of a syllogism. An example is: "Thunder is
the noise that is produced in the cloud because of the
fire that is quenched there". (For details of the
reasoning, seeS/w/a3, Mantifr, v, book 4, ch. 4, 290-1).
Definition in no way refers to existence.
While hadd means "definition" in the logic of the
concept, the same word means "term" in the logic
of the proposition and in that of syllogistic reasoning.
#add is, in that case, the word or statement used as
subject or as predicate, major, minor or middle term.
The whole Islamic theory of definition, and that of
terms of reasoning, follows Aristotle, sometimes
reproducing what he says almost word for word. The
brief mention of definitions made by the Ikhwdn alsa/a5 is already in conformity with this; they apply
the method outlined above to the definition of
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species and genera, omitting "Substance", which can I
be the object only of a "description", rasm; it is "the
entity that is self-subsistent and receives contrary
attributes"—this is in accordance with Aristotelian
teaching. Al-Kindi uses the word in its accepted
sense. Avicenna is the Hellenizing philosopher
who most develops the study of faadd; it is a
theme to which he returns again and again in
his works. Al-Ghazali scarcely mentions it in
the first part of the Makdsid. Averroes comments
on the relevant chapters of Aristotle's Metaphysics.
Al-Diurdjani, in his Ta^rifdt, gives the ordinary
meaning, the various philosophical meanings, including that of "defective (ndkis) definition", obtained "by nearest (i.e., specific) difference alone, or
by that and summum genus". In Sufism, he adds,
fradd, which has then the sense of "limit", "indicates
the separation between you and your Lord".
Bibliography: Rasd*il Ikhwdn al-safd*, 1957
ed., i, 431-2, definition, 420-1, term; al-Kindi,
Risdla fi liudud al-ashyd*, ed. Abu Rida, Cairo
1369/1950, 165; Avicenna, Shifd*, Cairo ed. 1952 f.,
Ildhiyydt, i, bk. V, ch. 8, see also 7 and 9, bk IX,
ch. i, 373, lines 1-2; Mantik, Madkhal, i, 7, 48-9;
al-Burhdn, i, i, 52; ii, chaps. 8 and 10; iv, ch. 4
and 6 and Index; idem, Nadfdt, 1331 ed., 33,
137-40; idem, Ddnesh-ndma, Tehran 1331/1371,
25-7, trans. Achena and Masse, Paris 1955, 32-4;
idem, Fi 'l-fyudud, in Tis* rasd*il, no. 4, Cairo I329/
1911; idem, K. al-ffudud, ed. Goichon, Cairo
(IFAO) 1963, 2-12 trans, introductory pages, 3-15
text, with references to the Greek sources; those
of al-Burhdn are indicated in Dr. A. E. Affifi's
analytical preface; idem, K. al-Ishdrdt wa yl-tanbihdt, text ed. Forget, 17-21 (trans. Goichon,
Paris 1951, 103-11). The fullest account is that
of the Man$ik al-mashrifriyyin, 1328/1910 ed.,
34-46 and 52-3. In the same volume al-Kasida
al-muzdawidia, on logic, ch. al-hadd, 17-8;
Averroes, Tafstr md ba'd al-fab^a, ed. Bouyges,
commentaries on Metaph. Z, 4 and 5, 781-821,
texts 10-19, and Z 15, 982-96, texts 53-5; Goichon,
Lexique de la langue philosophique d'lbn Slnd,
no. 126.
(A.-M. GOICHON)
HADENDOA [see BEDJA].
HADHF [see NAHW].
AL-HADl ILA 'L-#A££, regnal name of the
f o u r t h € Abbasid caliph Musa, son of al-Mahdi,
who had been proclaimed heir in 159/775-6. His
accession took place in Muharram i69/August 785,
but it did not pass off smoothly. Al-Mahdi died when
he was actually on the way to Djurdjan intending to
force Musa, resident in that province, to renounce his
rights in favour of his brother Harun, who had been
appointed second heir in 166/782-3. Although the
chamberlain al-Rab!c procured that the oath of
allegiance to Musa was sworn in Baghdad, a revolt
broke out in the capital almost immediately afterwards; it was swiftly put down, before even al-Hadi
arrived, but contemporaries saw in it the hand of
adversaries of the new ruler.
On returning to Baghdad, al-Hadi first made alRabic his vizier, but dismissed him soon afterwards
and entrusted the central administration to various
persons, none of whom seems to have made any
mark. Once in power, al-Hadi continued the peisecution of the zindifys which his father had begun, but
abandoned the latter's moderate policy towards the
Shicis, adopting an attitude of frank hostility to the
€
Alids; hence he was led to repress brutally an cAlid
revolt which had broken out in Medina and which
ended in the massacre of Fakhkh [q.v.]. Otker revolts

had to be put down, both in Egypt and in clrak.
Throughout his reign, the most important question
was that of the succession. Al-Hadi wished to annul
the right of his brother Harun, who then had as his
tutor and adviser Yahya the Barmakid. Harun,
vigorously rejecting his brother's proposals, was
finally thrown into prison and threatened with a
still worse fate. At this juncture, in Rabic I i7o/
September 786, there occurred the sudden death of
al-Hadi, an event in which, according to some
chroniclers, Harun's mother al-Khayzuran had some
share. Thus ended the short reign of a caliph who
left the reputation of being a ruler energetic to the
point of brutality as well as addicted to pleasure;
through the massacre of Fakhkh he widened the
gulf between the cAbbasids and the cAlids; his only
lasting achievement was perhaps an improvement in
the financial departments of the central administration.
Bibliography: S. Moscati, Le califat d'alHddi, in Studia Orientalia (Helsinki), xiii/4 (1946),
1-28; N. Abbott, Two queens of Baghdad, New
York 1946, 77-112; D. Sourdel, Le vizirat 'abbdside,
Damascus 1959-60, 117-25.
(D. SOURDEL)
AL-HADl ILA 'L-#AES, YA#YA, founder of
the Zaydi dynasty of the Yemen [see ZAYDIS].
HADl SABZAWARl [see SABZAWARI].
AL-1JADID, iron. According to the Surat alffadid (LVII, 25) God sent iron down to earth for the
detriment and advantage of man, for weapons and
tools are alike made from it. According to the belief
of the Sabians, it is allotted to Mars. It is the hardest
and strongest of metals and the most capable of
resisting the effects of fire, but it is the quickest to
rust. It is corroded by acids; for example, with the
fresh rind of a pomegranate it forms a black fluid,
with vinegar a red fluid and with salt a yellow. Collyrium (al-kuhl) burns it and arsenic makes it
smooth and white. Kazwml distinguishes three kinds
of iron, natural iron, al-sdburfydn—which can only
mean dark iron ores such as micaceous ore, magnetic
ironstone etc.—and that which is made artificially,
which is of two kinds, the weak (Pers. narm-dhan) or
female, i.e., malleable iron, and hard or male, i.e.,
steel (fulddh). According to al-Kindi, however, the
kind of iron called suburban is identical with male
iron; both kinds are called natural iron, while steel
on the other hand is not natural. These contradictory
statements cannot be reconciled here. Chinese and
Indian iron are particularly esteemed. The applications of iron and iron-rust in medicine and magic are
fairly numerous and varied. See further MACDIN.
Bibliography: Kazwml, ed. Wiistenfeld, i,
207, transl. Ethe", 424; Dimishki, Cosmographie,
ed. Mehren, 54; E. Wiedemann, Beitrdge zur Gesch.
d. Naturw., xxv and xxxii (Sitzungsber. Physikal.medizin. Sozietdt, Erlangen, vols. 43, 45); Ibn alBaytar in Leclerc, Notices et extraits, i, 422;
Steinbuch des Aristoteles, ed. Ruska, 180; alBiruni, Qiamdhir, 247-58.
(J. RUSKA)
#Aplp [see NUDJUM].
IjJADtDl, makhlas of a minor Ottoman poet who
flourished in the first decades of the ioth/i6th century, the a u t h o r of a verse-chronicle. According to his near-contemporay Sehi, his home was Feredjik (near Enos), where he was khafib; he adopted
the makhlas Hadldi because he was a blacksmith
by trade.
His unpublished history of the Ottoman dynasty,
completed in 930/1523-4, consists of some 7000 very
pedestrian couplets in the hazad[ metre; the last
incident recorded is the appointment of Ibrahim
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Pasha as Grand Vizier (in 929/1523). In an introduction liadldi states that his account, as far as the
first years of the reign of Bayezid II, is a verseparaphrase of the prose history by 'the Sheykh
c
Ashik Pasha-oghli', i.e., cAshik-Pasha-zade [q.v.];
but this section, the first two-thirds of the work,
contains also some episodes characteristic of the
Urudj texts, e.g., the passage on Bayezid I's suicide,
quoted disparagingly by Sacd al-DIn (i, 217; cf.
Hammer-Purgstall, GOR, i, 627; for another example
see A. S. Levend, Cfazavdt-ndmeler . . ., Ankara 1956,
182). The rest of the work is, he claims, original.
According to Latifl, he failed to procure the presentation of his work to the Sultan, Suleyman I.
Although Pe6ewi names it among his sources (i, 3),
it is probably of minor importance and only a few
manuscripts survive, in Istanbul: Esad Efendi
(Suleymaniye) 2081, much damaged by fire towards
the end; Ali Emiri manzum 1317, modern (for these
two, see Istanbul Kutupaneleri tarih-cografya yazmalan kataloglart, i/2, no. 69); University Library
T 1268, a good old copy (see L. Forrer, in IsL, xxvi
(1942), no. 17); Veliyiiddin (Beyazit) 152/3443 (see
Tamklariyle Tarawa Sozliigu, iv, Ankara 1957, p. X).
There is a copy in the Berlin Staatsbibliothek
(Pertsch, Ratal., 232), and a good, apparently old,
manuscript has recently been acquired by the
British Museum (Or. 12896).
Poems by a Hadidi are preserved in some anthologies (see, for example, F. E. Karatay, Topbapi
Sarayi . . . . tiirkfe yazmalar katalogu, ii, nos. 2665,
2690).
Bibliography: Sehi, 101-2; Latifi, 127-9;
M. F. Kopriiluzade, in Mitt. z. osm. Gesch., i
(1921-2), 220-2; Bursali Mehmed fahir, 'Othmdnll
mtfellifleri, iii, 45-6 (inaccurate); Babinger, 59 f.
(with further references).
(V. L. MENAGE)
AL-IjApINA, a small independent region of South
c
Arabia, now in the Upper Awlaki Sultanate. It is
one of the most fertile districts of South Arabia and
is inigated by canals from the Wadi cAbadan. The
products of the soil, which is of volcanic origin,
include indigo, which is exported to al-Hawta, dhura
and millet. Al-Hadina is inhabited by the tribe Ahl
Khalifa which claims descent from the Hilal [q.v.].
When the Hilal emigiated fiom South Arabia they
remained behind, whence their name Khalifa. In the
past they ordinarily acknowledged no authority, but
in time of war would serve under the banner of the
Sultan of the Upper cAwalil£ in Nisab. According to
Philby, who visited the region in 1936, they numbered
about 300 male adults, giving a total population of
about 1,000. There were nine clans in possession of
some sixteen villages of which the most important
was Djabiyya, a market and the seat of the cAkil or
ruler. Al-Hadina was famed in Landberg's day as a
centre for cotton, which was exported to Bayhan
al-Kasab and Harib. It lies on the caravan roads
from Bal Haf to Markha, and Djirdan to Bayhan alKasab and Marib.
Bibliography: C. Landberg, Arabica, iv,
Leiden 1897; H. von Maltzan, Reise nach Sud~
arabien, Brunswick 1873; H. St. J. B. Philby,
Sheba's daughters, London 1939; A- Grohmann,
Sudarabien als Wirtschaftsgebiet, Vienna and
Briinn 1922-33, 2 vols., index.
(J. ScHLEiFER-[A. K. IRVINE])
AL-ljADIRA (AL-HUWAYDIRA), nickname of the
Arabic poet Kutba b. Aws. Very little is known of
his life; he belongs to the Banu Thaclaba b. Sacd b.
Dhubyan, a tribe of the group Ghatafan. He had
a quarrel with Zabban b. Sayyar al-Fazari and
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satirized him in his verses. In another poem he
boasts of the victory of his kinsmen at al-Kufafa.
The leader in this battle, Kharidia b. Hisn al-Fazari,
later on turned Muslim (Ibn Hadjar, Isdba, i, 222)
whilst al-Hadira is called a pagan poet (d/[ahili); so
we may infer that he lived into the beginning of the
7th century. His poems, few in number, were collected
by Muhammad b. al-cAbbas al-Yazidi (d. 310/921-2).
One fcasida is included in the Mufaddaliyydt (no.
viii, ed. Lyall); it is said that this poem was greatly
admired by Hassan b. Thabit.
Bibliography: al-Hddirae diwanum cum Yazidii scholiis edidit . . . ., G. H. Engelmann,
Lugd.-Bat. 1858; Brockelmann I, 26; SI, 154.
(J. W. FOCK)
IJADlTH (narrative, talk) with the definite
article (al-badith) is used for Tradition, being an
account of what the Prophet said or did,
or of his tacit approval of something said or done in
his presence. Khabar (news, information) is sometimes used of traditions from the Prophet, sometimes
from Companions or Successors. Atjiar, pi. dtMr
(trace, vestige), usually refers to traditions from
Companions or Successors, but is sometimes used of
traditions from the Prophet. Sunna (custom) refers
to a normative custom of the Prophet or of the
early community.
I. THE DEVELOPMENT OF HADlTH

Tradition came to be considered second in authority
to the Kur'an, but this was the result of a lengthy
process. The Prophet had made a great impression
on his contemporaries, and Islam had not only
survived his death, but had quickly spread far
beyond Arabia. It is therefore only natural that
those who had known him should have much to
tell about him and that new converts should have
been anxious to learn what they could about him.
Many of his Companions settled in conquered
countries where it is reasonable to assume that they
would be questioned about him; but there would be
nothing formal about the retailing of stories and
little attempt at first to record them. At that time
there was no idea that Tradition was second in
authority to the Kur'an because there was no
collected body of traditions. At the Prophet's
death, the Kur5an remained as the source of guidance
and it was only gradually, as new problems arose,
that men came to feel the need of a subsidiary
authority. Individuals and groups in various regions
developed an interest in Tradition, and many
traditionists engaged in travels to learn traditions
from authorities in different countries. The annual
Pilgrimage would also provide an opportunity for
people of different regions to meet, and traditions
would be spread in this way. The demand for traditions was great, and inevitably the supply grew to
meet it.
Gradually the necessity of producing authorities
for traditions developed, and there is reason to
believe that the practice was to some extent in
force before the end of the first century; but it was
late in the second century before it seems to have
become essential to have a complete chain of authorities back to the source. Ibn Ishak (d. 150/767 or
151/768) quotes authorities in his biography of the
Prophet, but not always with a complete chain, and
the same applies to Malik b. Anas (d. 179/795)
whose law-book al-Muwatta* gives many traditions
with partial chains of authority, some with complete
chains, and some with none. When books of tradition
came to be compiled the traditions had two necessary
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features: (i) the chain of authorities (isndd, or sanad)
going right back to the source of the tradition, and
(2) the text (main).
But while traditionists were collecting traditions
and attempting to verify their authority, there were
others who were not prepared to lay great emphasis
on the importance of tradition. As a result there were
disputes between parties; but largely as a result of
the genius of al-Shaficl (d. 204/820) [q.v.] the party
of Tradition won the day, and ffadith came to be
recognized as a foundation of Islam second only to
the Kurgan. Al-Shafici laid emphasis on an argument
which seems to have been current even before this
time (cf. ZDMG, Ixi (1907), 869), that when the
Kurgan spoke of the Book and the Wisdom (cf. ii,
151; iii, 164; iv, 113; Ixii, 2) it meant Kur5an and
ffadith. Thus ffadith was given a kind of secondary
inspiration. Though not the eternal word of God,
like the Kur'an it represented divine guidance.
II. COLLECTIONS OF HADITH
The theory was held by some that traditions
should be conveyed only by word of mouth and not
written, and there are even traditions in the books
supporting this view. Abu Da3ud (cllm, 3) rather
curiously gives two traditions, one after the other,
the first stating that the Prophet gave command to
write traditions and the second stating that he
forbade writing them. Whatever justification there
may have been for the view that writing was prohibited, there were, even quite early, men who made
notes for their own guidance, and these notes formed
a basis for larger works produced later. Among them
mention may be made of cUrwa b. al-Zubayr (d. 94/
712 or 99/717) in Medina who is quoted as transmitting
many traditions from his aunt cA3isha, and Muhammad b. Muslim Ibn Shihab al-Zuhri (d. 124/741) who
settled in Syria and was one of the most widely
quoted authorities. Reference is even made to
sahifas (scripts) in which some Companions of the
Prophet collected traditions.
When more formal books were first compiled they
were of the type called musnad works, the word
indicating that each Companion's traditions were
collected together. While this arrangement has its
interest, it is not very convenient. People would
want to consult traditions on particular subjects and
would therefore need to read through much irrelevant
material before discovering what they were seeking.
Such works as those of al-TayalisI (d. 203/818) [q.v.]
and of Ahmad b. Hanbal (d. 241/855) [q.v.] are
arranged according to this method. Malik had
arranged his Muwatta* according to the subjectmatter, but the 3rd/9th century was the time when
the important musannaf (classified) works were
compiled. They were said to be arranged cala
y
l-abwdb (according to the sub-sections), and this
arrangement of the material proved to be much more
convenient. Six of these musannaf works eventually
took precedence over others. The most authoritative
were considered to be the Sahihs of al-Bukharl [q.v.]
and Muslim (d. 261/875), followed in importance by
the Sunan works of Abu Da5ud [q.v.], al-Tirmidhl (d.
279/892), al-Nasa5i(d. 303/915) and Ibn Madja (d. 273/
886). The Sahihs contain biographical material and
Kur'an commentary in addition to details of religious
observance, law, commerce, and aspects of public
and private behaviour which are the main interest of
the Sunan works. The corpus of Tradition provides
details to regulate all aspects of life in this world and
to prepare people for the next. In theory the traditions of al-Bukharl and Muslim are all considered

sound, whereas those in the other books have
varying degrees of worth; but criticism has been made
even of some of al-Bukharl's and Muslim's traditions.
There was no official body to commission the books
of Tradition, so they had to make their own appeal to
the community. By the 4th/ioth century the collections of al-Bukhari and Muslim were fairly
generally recognized, and the others gained recognition after longer periods. For example, Ibn
Khaldun (d. 808/1406) did not recognize Ibn Madia's
Sunan, but spoke of the 'five* books. Nevertheless
the six books were eventually recognized, although
some people preferred Malik's Muwatta* to Ibn
Madja's Sunan. Other works also were compiled, and
while they did not command so much general
respect as the six books, they are recognized as
important and are quoted. Among these mention
may be made of the works of al-Darimi [q.v.], alDarakutnl [q.v.] and al-Bayhakl [q.v.]. Commentaries
were written on the books of Tradition, and there
are many works which give selections of one kind or
another. A favourite type of work uses the title
Arbacin from the practice of collecting forty traditions on some particular subject. Larger works were
also compiled giving selections of traditions from
various sources. One of the best known of these is
Misbdh al-sunna by al-Baghawi [q.v.], enlarged into
the still more popular Mishkdt al-masdbih by Wall
al-Dln.
The works to which reference has been made are
those recognized by Sunnis. The Shicis have books
of their own, accepting only traditions traced
through cAH's family, an important purpose being
to support the claims of the Shlca. They are alKdfi fi Him al-din by Abu Djacfar Muhammad b.
Yackub al-Kulini (d. 328/939); Kitdb man Id yaftduruhu 'l-faklh by Abu Djacfar Muhammad b. CAH
called al-Babuya al-Kummi (d. 381/991); Tahdhlb
al-ahkdm by Abu Djacfar Muhammad b. al-Hasan
al-Tusi (d. 459/1067 or 460/1068), of which he
produced a shorter version entitled al-Ibtisdr fimd
'khtulifa fihi min al-akhbdr. They are musannaf
works covering subjects similar to those in the SunnI
books.
III. CRITICISM OF HADITH
Before the recognized books were compiled the
body of Tradition had grown enormously, and
serious students recognized that much of it was
fabricated. The kussds (storytellers) were men who
invented the most extraordinary traditions to which
they attached seemingly impeccable isndds, their
purpose being to astonish the common people and
receive payment for their stories. The spurious
nature of such was easily recognized. Others fabricated traditions to spread false doctrines, and this
was sometimes so cleverly done that it had a chance
of being undetected. For example, one such quotes the
Prophet as saying, 'I am the seal of the prophets;
there will be no prophet after me unless God wills'.
The phrase 'unless God wills' is so common that it
could easily pass without comment, but men of
insight noticed the heretical tendency in spite of the
excellent isndd which supported it. Some who had
invented traditions to teach heretical doctrines
afterwards confessed what they had done, but as
many of their traditions had been incorporated in
books they did not know how to undo the damage.
At the other extreme there were pious men who were
so disturbed by the laxity of their times that they
invented traditions to exhort men to live righteously.
Yahya b. Sacid (d. 143/760) is reported to have said,
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matters of law or with things which are allowable or
"I have not seen more falsehood in anyone than in
forbidden. Abu Da'ud has used sdlify for traditions
those who have a reputation for goodness". Abu
e
about which he has made no remark, some being
Asim al-Nabil (d. 212/827) is credited with the
sounder than others. Some have held $dli)t to
similar statement, "I have not seen the good man
be a grade inferior to fyasan, but this view is not
lying about anything more than about Ifadlth". The
common. Ibn Etadiar al-cAsfc;alani (d. 852/1449)
fact that different types of people invented traditions
shows how important Ifadith had become. Because of distinguishes between sdlify al-ifytididdi (fit to be
used as proof) and sdlib al-iHibdr (fit to be considered),
this, ingenious men made use of it to propagate
the former being equivalent to frasan and the latter,
their ideas.
though weak in itself, deserving consideration to see
Criticism was made of transmitters for various
whether it is corroborated. If that is so it becomes
other reasons. Some were accused of carelessness in
sdlify bi-ghayrihi (fit through another tradition)
transmission, others of being inaccurate in old age,
and sdlify al-ifytididdi. But in classical terminology
others of pretending to transmit traditions when
salilj, is applied to transmitters rather than to
they had lost their books and were depending on a
traditions.
faulty memory. Al-Hakim (d. 405/1014) accuses
Most of the following technical terms, mainly
some of tracing back to the Prophet traditions which
dealing with the isndd, acquired a stable meaning
went back only to Companions or Successors.
although all authorities did not agree in their interAs a result of the effort to investigate the genuinepretation of some. For convenience they are here
ness of traditions biographical works were compiled
arranged in five groups.
regarding the people who appear in isndds. It was
(i) With reference to the number of
important to know the years of their birth and
transmitters. Mutawdtir is applied to a tradition
death, for this shows whether they could have met
with so many transmitters that there could be no
the people they are said to have quoted. Statements
collusion, all being known to be reliable and not
were also recorded regarding the degree of their
being under any compulsion to lie. Mashhur is a
trustworthiness, but these raised problems for they
tradition with more than two transmitters, some
were frequently contradictory. Although it is said
such being $afci/t and others not. Mustafid is treated
that such material was collected from the first
by some as equivalent to mashhur, by some as
century, the books were mainly compiled from the
equivalent to mutawdtir, but by most as an interthird century onwards. Arabs were notable as
mediate class. 'Aziz is used of a tradition coming
genealogists, and therefore one may not unreasonfrom one man of sufficient authority to have his
ably assume that while the books began to appear
traditions collected when two or three people share
comparatively late, materials for the earliest periods
in transmitting them. Gharib is a tradition from only
were available. Books Were also written confined to
one Companion, or from a single man at a later stage.
traditionists in particular districts, madhhabs, or
It may apply to isndd, or matn, or both. It is to be
centuries, some including people of other interests.
distinguished from gharib al-fyadith which applies to
It is important to note that while these are called
uncommon words in the matn of traditions. Fard can
rid[dl (men) works, they include many women
be used of an isndd with only one transmitter at
traditionists (see further AL-DJARII WA 'L-TACDIL).
each stage, or of a tradition transmitted only by
The criticism of traditions soon developed a series
people of one district. Ibn al-Salah (d. 643/1245)
of technical terms, a number of which are found in
says every fard is not reckoned gharib', al-Nawawi
the six books, where comments on traditions are
(d. 676/1278) considers those from one district to
common. Al-Tirmidhi made a notable contribution
be fard and those from individuals gharib. Shddhdh
to the criticism of Tradition, for he not only supplied
is a tradition from a single authority which differs
notes to the large majority of his traditions, but
from what others report. If it differs from what
concluded with a chapter in which he discussed some
people of greater authority transmit, or if its transpoints (see Varieties of the Hasan tradition, in Journal
mitter is not of sufficient reliability to have his unof Semitic Studies, vi (1961), 37 ff.). The use of
supported traditions accepted, it is rejected. Ajtdd
technical terms seems to have been a gradual
is used of traditions from a relatively small number
development, but although a particular term might
of transmitters, not enough to make them mutawdtir.
be used differently at different periods, fairly general
Khobar al-dfydd, or al-hadith al-afyddl is to be
agreement about most of them was eventually
distinguished from khabar al-wdfyid, a tradition from
reached.
a single man.
Traditions were divided into saftifc (sound), hasan
(ii) With reference to the nature of the
(good), and da'if (weak) or sakim (infirm). Safyih
isndd. Muttasil is used of an unbroken isndd traced
traditions have seven grades: (i) those given by alback to the source. If it goes back to the Prophet it
Bukhari and Muslim; (2) those given by al-Bukhari
is muttasil marfu*, if to a Companion it is muttasil
alone; (3) those given by Muslim alone; (4) those not
mawkuf. Musnad is generally applied to a tradition
given by either, which however fulfil their conditions
with a fully connected isndd traced to the Prophet,
(shurut)', (5) those which fulfil al-Bukhari's shurut',(6)
i.e., both muttasil and marfu*-, though it has been
those which fulfil Muslim's shurut', (7) traditions
applied by some to connected traditions going back
sound in the opinion of other authorities. Hasan
to a Companion or a Successor. Marfu* is a tradition
traditions are not considered quite so strong, but
they are necessary for establishing points of law. ' traced to the Prophet whether or not the isndd is
complete; but some would treat it as equivalent to
Indeed, most of the legal traditions are of this type.
musnad. Mawkuf is a tradition going back only to
There are varieties of the frasan but authorities are
a Companion. Maktu* is a tradition going back to a
not all agreed on the subject. Al-Tirmidhi has used
Successor regarding words or deeds of his. Aljtasan along with other words, but in his final
Shaficl and al-Tabarani used it in the sense of
chapter he has unfortunately not explained what he
munkati*, which has been used of an isndd including
means by all the terms he uses. Weak traditions also
unspecified people, or one later than a Successor who
have various degrees. Allowance is made for using
claims to have heard someone he did not hear. It is
weak traditions dealing with exhortations, stories,
also used of one later than a Successor quoting
and good behaviour, but not for those dealing with
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directly from a Companion; but commonly it is from one another. I'tibdr (taking into consideration)
applied when there is a break in the isndd at any means consideration of whether a transmitter who
stage later than the Successor. Munfasil (separated,
is alone in transmitting a tradition is well known,
divided) may be found applying to a tradition with
or whether, if the tradition is solitary by one
several breaks in the isndd, to distinguish it from
authority, someone in the chain has another
munfrati*. Mu'allak (suspended) is used when there
authority, or whether another Companion transis an omission of one or more names at the beginning mits it.
of the isndd, or when the whole isndd is omitted.
(iv) With reference to acceptable tradiMursal is a tradition in which a Successor quotes the
tions. Ma'ruf (acknowledged) is applied to a weak
c
c
Prophet directly. Mu allal or ma lul applies to a
tradition confirmed by another weak one, or it is a
tradition with some weakness in isndd or matn. Altradition superior in matn or isndd to one called
Hakim calls it a tradition mixed with another, or
munkar (see below). Ma'ruf is also applied to a
containing some false notion of the transmitter, traditionist when two or more transmit from him.
or given as muttasil when it is mursal.
Otherwise he is madihul, i.e., unknown either as
regards his person, or his reliability. Mafrbul (ac(iii) With reference to special features of
cepted) is a tradition which fulfils requirements and
matn or isndd. Ziydddt al-thikdt means additions by
is either safytfi or hasan. Mafyfuz (committed to
authorities in matn or isndd which are not found in
memory) applies to a tradition which, when comother transmissions. Views differ regarding the extent
to which such information is acceptable. Mucancan pared with one which is shddhdh, is considered of
is used of an isndd where 'an (on the authority of) is greater weight.
used with no clear indication of how the tradition
(v) With reference to rejected traditions.
was received. It is held that when those who use it
Munkar (ignored) is used of a tradition whose
are known to be genuine, and to have heard the
transmitter is alone in transmitting it and differs
person they quote, the tradition is muttasil. Musalsal from one who is reliable, or is one who has not the
is applied when the transmitters in an isndd use the standing to be accepted when alone. Some equate
same words, or are of the same type, or come from
munkar with shddhdh, but munkar is normally conthe same place. Musalsal al-kalf is a type in which
sidered inferior. When one says of a transmitter
each transmitter swears an oath, and musalsal al-yad
yarwi 'l-mandkir (he transmits munkar traditions)
is the type in which each transmitter gives his hand
this does not involve the rejection of all his tradito the one to whom he transmits the tradition.
tions; but if he is called munkar al-fyadith they are
Mudallas is used of a tradition with a concealed defect
all to be rejected. Mardud (rejected) is the opposite
in the isndd. The defect of tadlis (concealing defects)
of mafybul. More particularly it is a tradition from
may consist in pretending to have heard a tradition
a weak transmitter which contradicts what authorifrom a contemporary when that is not so (tadlis alties transmit. Matruk (abandoned) is a tradition
from a single transmitter who is suspected of falseisndd), or in calling one's authority by an unfamiliar
hood in Tradition, or is openly wicked in deed or
ism, kunya, or nisba (tadlis al-shuyukh), or in
omitting a weak transmitter who comes between two
word, or is guilty of much carelessness or frequent
sound ones (tadlis al-taswiya). Mubham (obscure) is wrong notions. Matruh (cast out) is held by some
used when a transmitter is named vaguely, e.g., to be synonymous with matruk, by others to
radjul (a man), or ibnfuldn (son of so and so) without
be a separate class less acceptable than da'if, but
giving the man's ism. Maklub (transposed) is applied
not so bad as mawdu* (fictitious), the worst type of
when a tradition is attributed to someone other than
all. Some other technical terms are given below.
[See also AL-DJARH WA *L-TACDIL].
the real authority to make it an acceptable gharib
The criticism of traditions was very detailed,
tradition, or when two traditions have the isndd of
the one with the matn of the other. Some use showing how seriously the work was undertaken,
and one recognizes the genuine effort made to clear
munfralib when there is a slight transposition in the
away what was false. But Western scholars have
wording. Mudradi (inserted) is used of a gloss in
tended to argue that the criticism did not go far
the matn, or of giving with one isndd texts which
enough. Goldziher, in his Muhammedanische Studien,
differ with different isndds, or of mentioning a
ii, and elsewhere, has shown that Hadith is not based
number of transmitters who differ in their isndd
on such firm ground as the conventional doctrine
without indicating this. Generally it is used of
would lead one to suppose, and he has been followed
inserting something in the isndd or the matn of one
by many others. One readily notices phrases from
tradition from another to make this appear part of
the Old and New Testaments put into the mouth of
it. Mudtarib (incongruous) is used when two people
the Prophet as his sayings. There are references to
or more disagree with one another in their version of
a tradition, they being people of similar standing. towns far from Arabia which were to be conquered,
The difference may affect isndd or matn. Idtirdb even to towns not yet founded in the Prophet's time.
Parties which arose in the early Muslim period are
makes a tradition weak. When a man is called
mudtarib al-Jiadith it means his traditions are con- named, e.g., Kharidjis, Murdji'a, Kadariyya, Djahmiyya. Reference can be found to the rightly-guided
fused. Isndd cdli (a high isndd), which is used when
Caliphs, and there are unmistakeable references to
there are very few links between the transmitter and
the Umayyads and the cAbbasids. Many miracles are
the Prophet, or between him and a certain authority,
attributed to the Prophet, although the Kur'an does
is considered a valuable type on the ground that the
not represent him as a miracle-worker. There is great
fewer the links the fewer are the possible chances of
detail regarding the tribulations before the end of
error. Isndd ndzil (a low isndd) means that there are
the world, and regarding the Last Judgment. There
many links. The quality of the former is called
c
are also elaborate descriptions of heaven and of hell.
uluww and of the latter nuzul. Muharraf (altered)
is used of a change occurring in the letters of a word. The Western mind finds it difficult to accept such
material as genuinely coming from the Prophet.
Musahfraf (mistaken) is used of a slight error in
Professor J. Schacht has argued cogently that
isndd or matn, commonly confined to an error in
the dots. Muddbbadi (variegated, embellished) is isndds grew as time passed, and so legal traditions
used when two contemporaries transmit traditions which belonged to a later period were eventually
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traced back to the Prophet. While one does not feel
justified in explaining away the whole body of
Tradition on these lines, it is quite clear that much
material coming from a later date has been attributed
to the Prophet, and this makes it very difficult to
find a satisfactory criterion by which one may
recognize what is genuine. Material which accumulated within a certain circle may often have seemed
to a later generation to have come from a Companion
who settled in the area, and by a natural process to
have been attributed to him with the assumption
that he had the Prophet as his authority. One result
of Western criticism is that we must be chary of
accusing men like Abu Hurayra of inventing many
traditions, for they probably heard and transmitted
very little of what they are reputed to have told.
IV. THE STUDY AND TRANSMISSION
OF TRADITION
The study of Tradition is called 'Ulum al-fradUh,
(the sciences of Tradition). Various works had been
written on branches of Tradition, but the first to
attempt a comprehensive work was Abu Muhammad
al-RamahurmuzI (d. 360/971) whose lengthy work
in seven parts is called al-Muhaddith al-fdsil bayna
'l-rdwi wa 'l-wd^l. Al-Hakim al-Naysaburi wrote a
more systematic work entitled Ma^rifat ^ulum alfyadith, divided into 52 naw* (categories), a method
followed by later writers. The work of Ibn al-Salah,
*Ulum al-badifh, which may be considered the
classical work on the subject, has 65 naw*-. The study
covers minutely a wide range of subjects, dealing
with classes of traditions and transmitters (emphasis
being specially laid on knowledge of the Companions
—Sahdbis, and the Successors—Tdbi'un), with
methods of learning and transmitting traditions,
with rules about details of writing traditions and
methods of making necessary corrections in one's
manuscript, even with the ages at which it is
appropriate to begin and to stop transmitting. To
give one illustration of the rules for writing, when
the phrase solid 'lldhu calayhi wa-sallam comes after
rasiil Allah, one must not end a line with rasul, for
to do so would mean that someone happening to
glance at the next line might think God was being
invoked to bless and preserve Himself.
There were a number of recognized methods by
which traditions could be received, but everyone was
not agreed about the relative importance of some of
them. Ibn al-Salah gives the following: (i) Hearing
(s<zwac). Hearing directly from the shaykh's mouth
is considered superior to other methods. (2) Reciting
to the shaykh (al-kird^a *ala 'l-shaykh), commonly
called *ard (submitting the material to him). One
may recite to him his material from memory or from
a book, and he may listen with or without his book
for reference according to the quality of his memory.
The important matter is that he should be able to
guarantee the correctness of what is attributed to
him. This method is equally valid if one hears
someone else reciting. (3) Licence (ididza). Licence to
transmit a shaykh's traditions is of various kinds,
some more precise than others as to the material and
the person or persons to whom it is given. (4) Handing
over (mundwala). This applies to a copy of the
shaykh's traditions being handed to a student with
or without ididza. Ibn al-Salah held that ididza must
be received to make it valid, but said that a number
of traditionists held that mundwala alone was
sufficient. (5) Correspondence (mukdtaba). Some held
that material received thus may be transmitted
though licence has not been given, but others
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disagreed. Ibn al-Salah holds that if the man who
receives the traditions is familiar with the shaykh's
handwriting he may transmit the traditions, making
clear how he received them. If licence is given this
is equivalent to mundwala with ididza. (6) Bequest
(wasiyya}. Ibn al-Salah says that receiving a book
of traditions in a bequest does not give one the right
to transmit them, but some consider that it does.
Wasiyya is also used of a book entrusted to someone
by one going on a journey. (7) A find (wididda). One
who finds a book in a shaykh's handwriting may
transmit the traditions if he explains how he got
them, this giving a suggestion of a connected isndd.
If the book contains the shaykh's traditions copied
by someone else, one may say merely that he said
such and such, this not suggesting a connected isndd.
Some at least of these methods were used in the
3rd/9th century, and possibly earlier. Al-Bukharl
has chapters on reading over traditions to a shaykh
and on mundwala and mukdtaba, and al-Tirmidhi
speaks of reading over material to a shaykh.
Different words used in the transmission of traditions are discussed, such as fyaddaihani (he told me),
fyaddathand (he told us), akhbarani (he informed me),
akhbarand (he informed us), samtftu (I heard),
anbd*ani (he announced to me), anba*and (he announced to us), can (on the authority of). Various
views mentioned by people of the 2nd/8th and
3rd/gth centuries suggest that in their day there was
no general agreement about the relative importance
of these terms. Al-Hakim is more precise. He says
fyaddathani should be used when one hears a shaykh
with no others present and liaddathand when others
are present; akhbarani when one reads over traditions
to a shaykh with no others present, and akhbarand
when one hears someone else reading to the shaykh',
anba^ani when one submits traditions to a shaykh
and is given id/[dza by word ot mouth. cAn, which
is generally agreed to be allowable when the transmitter is reliable, often appears in al-Bukhari's
traditions. Al-Khatib al-Baghdadi (d. 463/1071)
justifies it especially when the isndd is long, as it
avoids tedious details. An isndd which begins with
one or more of the other words often uses only can
towards the end; or it may begin with one of the
recognized words and continue with *an to the end.
It is not sufficient, according to th^ strictest
rules, to give merely the contents of a collection of
traditions for which one has received ididza', one
must inscribe on one's manuscript the name of the
shaykh from whom one received the traditions,
telling how and when this took place, along with the
line of authorities through whom he heard it. So not
only the separate traditions but also the whole
collection must have an isndd. This practice has
continued in certain quarters, but the invention of
printing has largely made it unnecessary. The text
of some important scholar is printed, his authority
sufficing without any attempt to trace the transmission of his version down to the present day. But
manuscripts always give details of the transmission
of their contents.
In discussing the age at which people may begin
to hear and transmit traditions and the age at which
they should stop Ibn al-Salah holds that no hard and
fast rules can be laid down. Some say the youngest
age is five and that people should stop in their
eighties, but he argues that some are not too young
before five and some have not become senile in their
eighties, although there are others who should stop
earlier.
Inconsistency in traditions (mukhtalif al-hadith)
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has caused difficulty, recognizing the existence of
traditions which seem contradictory. Ibn Kutayba's
Ta?wil mukhtalif al-badith (Cairo 1326/1908; Fr. tr.
G. Lecomte, Damascus 1962) is a standard work
on the subject. By an exercise of ingenuity it may
be possible to reconcile the traditions, or one may
be given preference because of the superiority of its
transmitters; or by a knowledge of when the traditions were promulgated one may conclude that
the later one has abrogated the earlier. This subject
has the title of al-ndsikh wa 'l-mansukh (the abrogating and the abrogated). A tradition cannot be
abrogated by idfmd*; only a tradition can abrogate
a tradition.
It is often said that the validity of a tradition
depends not on the text but on the isndd. While this
is generally true, it is not the whole story. For example, al-Hakim (Ma'rifat *ulum al-hadith, 59 ff.)
mentions some traditions with very reliable men in the
isndd which he holds to be faulty and weak. He
argues that one requires considerable knowledge to
detect this, and can arrive at a conclusion only after
discussion with people learned in the subject.
Bibliography : in addition to works mentioned
in the text and in AL-DJARH WA 'L-TACDIL,
Articles: A Sprenger, On the origin and progress
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Les traditions islamiques, 4 vols., Paris 1903-14;
Wall al-DIn, Mishcdt-ul-masabih, or a collection of
the most authentic traditions, trans. A. N. Matthews,
Calcutta 1809-10; Mishkdt al-masdbih, trans. J.
Robson, 4 vols., Lahore 1963-5. Books: A.
Guillaume, The traditions of Islam, Oxford
1924; J. Schacht, The origins of Muhammadan
jurisprudence, Oxford 1950; I. Goldziher, Etudes
sur la tradition islamique (trans, of most of
Muhammedanische Studien, ii, by L6on Bercher),
Paris 1952; M. Tayyib Okie, Bazi hadis
meseleleri uzerinde tetkikler, Istanbul 1959;
M. Z. Siddiqi, Hadith literature, Calcutta 1961;
al-Tahanawi, A dictionary of the technical terms
used in the sciences of the Musulmans, ed.

Sprenger, etc., 3 vols., Calcutta 1854-62 (repr.
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c
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al-fikar (on tech. terms), Cairo 1352/1934.
Wensinck, Handbook; Wensick and others,
Concordance et indices de la tradition musulmane
(in progress), Leiden 1936-; Muhammad Fu5ad
c
Abd al-Bakl, Taysir al-manfa^a
bi-kitdbay
Miftdh kunuz al-sunna wa 'l-Mu^djam al-mufahras
li-alfdz al-hadith al-nabawi, 8 parts, Leiden 1939
(detailed list of the bdbs in the six books and in
the works of al-Dariml and Malik); al-Bukhari,
Sahify, ed. Krehl and Juynboll, 4 vols., Leiden
1862-1908; Muslim, Satyih, 9 vols. (18 parts),
Cairo 1349/1930; Abu Da'ud, Sunan, 2 parts in
i vol., Cairo 1348/1930; al-Tirmidhi, Sunan,
7 vols. (13 parts), Cairo 1350-2/1931-4; al-Nasa3!,
Sunan, 8 vols., Cairo 1348/1930; Ibn Madia,
Sunan, 2 vols., Cairo 1313/1896.
(J. ROBSON)
tfADlJH KUDSl (sacred, or holy tradition),
also called hadith ildhi, or rabbdni (divine tradition),
is a class of traditions which give words
spoken by God, as distinguished from hadith
nabawi (prophetical tradition) which gives the words
of the Prophet. Although hadith fyudsi is said to
contain God's words, it differs from the Kur'an
which was revealed through the medium of Gabriel,
is inimitable, is recited in the salat, and may not be
touched or recited by the ceremonially unclean.
tfadith kudsi does not necessarily come through
Gabriel, but may have come through inspiration
(ilhdm), or in a dream. One statement, not generally
accepted, says God revealed these traditions to the
Prophet on the night of the Micrddi. The words are
not God's exact words, but express their meaning.
They may not be used in saldt, and there is no harm
if one touches them when ceremonially unclean.
Disbelief in the Kur'an is infidelity, but this does
not apply to hadith frudsi. When quoting a fyadith
fyudsi one must not say simply, "God said" as when
quoting the Kurgan, but either, "God's messenger
said in what he related from his Lord", or, "God
most high said in what God's messenger related
from Him". Some of these traditions quite clearly
have their source in the Bible. For example, "what
eye has not seen, nor ear heard, nor has entered into
the heart of man" (cf. Isaiah Ixiv, 4; i Cor. ii, 9),
and a tradition telling that on the Day of Resurrection
God will say, "O son of Adam, I was sick and you
did not visit me", continuing on the lines of Matthew
xxv, 41 ff.
The fradith frudsi do not form a separate group in
the books of tradition, but some collections have been
compiled from the six Sunn! books and, more
commonly, from others. The largest collection, alItfydfdt
al-saniyya fi 'l-ahddith al-kudsiyya, by
Muhammad al-Madani, or al-Madyani (d. 881/1476),
publ. Haydarabad 1323/1905, contains 858 traditions
divided in three groups: (i) those beginning with
fcdla; (2) those beginning with yakulu; (3)
those given alphabetically, this last containing
603. The isndd is not given, but as the collection
from which each tradition comes is mentioned,
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those who desire can find its isndd there. A collection of 101 fyudsi traditions entitled Mishkdt
al-anwdr by Muhyi '1-Din Ibn al-cArabr (d. 638/1240)
was published in Aleppo (1346/1927) along with a
collection of 40 compiled by Mulla CA1I al-Kari5
(d. 1014/1605). Ibn al-cArabl, who divides his
collection into three parts, two of 40 traditions and
one of 21, gives a full isndd in the first, sometimes
in the second, and usually in the third. CA1I al-KarP
merely mentions the Companion reputed to have
heard the tradition from the Prophet. Another
collection, not published, is by cAbd al-Ra3uf
Muhammad b. Tadj al-Dln al-MunawI (d. 1031/1621).
It is divided into two parts (cf. Hadidii Khalifa, ed.
Fliigel, i, 150 f.), the first with traditions beginning
with kdla and the second arranged in alphabetical
order. It would appear that al-Munawi, whose
smaller work has the same title as al-Madanl's, was
largely dependent on that work.
Bibliography: in addition to the works mentioned in the text: al-Tahanawi, A dictionary of
the technical terms used in the sciences of the Musulmans, ed. Sprenger, etc., Calcutta 1854-62, 280 f.;
Subhi al-Salih, cUlum al-hadith wa-mustalahuhu,
Damascus 1379/1959, 122-5; M. Tayyib Okie,
Bazi hadis meseleleri uzerinde tetkikler, Istanbul
1959, 13-6; Muhammad Diamal al-DIn al-Kasimi,
Kawcfid al-tafydith min funun mustalaly, al-hadith2,
Cairo 1380/1961, 64-9; S. M. Zwemer, The so-called
hadith qudsi, in MW, xii (1922), 263 ff. = Das
sogenannte liadit qudsi (trans, of above) in I si.,
xiii (1923), 53 ff.; the MW article is also included
in Across the world of Islam by Zwemer, New York
1929, 75 ff.; J. Robson, The material of Tradition,
II, in MW, xli (1951), 261-7; Brockelmann, I,
571 f., SI, 791 (Ibn al-cArabI), SII, 151 (alMadani), II, 393 f., S II, 417 (al-Munawi), 517!,
S II, 539 (CA1I al-Kari>).
(J. ROBSON)
IJADIXHA, "New [town]", the name of several
cities.
I. Hadithat al-Mawsil, a town on the
east bank of the Tigris, one farsakh below
the mouth of the upper (Great) Zab. Its ruins are
to be recognized in the mound of Tell al-Shacir.
Various accounts of its origin are given. According
to Hisham b. al-Kalbl (apud Ibn al-Fakrh, 129 and
Baladhuri, Bulak ed., 340) Harthama b. cArfadja,
after making Mawsil the capital, came to Haditha
in the reign of cUmar b. al-Khattab, where he found
a village witn two churches in which he settled Arabs.
That this story is authentic (it is also giver in Yakut,
ii, 222) is confirmed by Tabari (i, 2807), accoiding to
whom in 24/645 Walid spent some time in Haditha
on his way back from Aimenia. Hamza says that
Haditha is the translation of the Persian Nokard. If
this is Dot an invention of Shucubiyya bias, the best
explanation of the name would be that of Baladhuri.
namely that inhabitants of the "Newtown" of Anbar
Fayruzshabur migrated thither and transferred the
name to their new abode. When Hamza and others
ascribe the "foundation" of the town to the last
Umayyad Marwan II b. Muhammad or Bar Bahlul
ascribes it to his father Muhammad b. Marwan I,
the reason may be that these rulers erected some
buildings there, but nevertheless the explanations of
the name "Newtown" as "newer" than Mawsil are
inventions (cf. Yakut, ii, 22; Hoffmann, Syr. Akten
pers. Mart., 178; E. Reitemeyer, Stddtegrundungen
der Araber, 83). The town's period of greatest
prosperity falls within the early cAbbasid period,
when the Caliph al-Hadr stayed there before his
death and when the rebel general Musa b. Bogha
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made it his headquarters in the reign of al-Muhtadl
(Tabari, iii, 578, 1827). The population remained
Christran. Mar Abraham was bishop of Haditha
before he became Patriarch and Kathohkos (83750 A.D.) (Budge, Thomas of Margd, ii, 103; Assemani, Bibl. Or., iii/i, 508 note i).
The town lay on the terraced east bank of the
Tigris in the form ot a semicircle. Its mosque lay close
to the river and the buildings, with the exception of
the mosque, were of brick. The tomb of cAbd Allah
b. cUmar b. al-Khattab was shown there, but probably wrongly, as he died in Medina (MukaddasI,
139; Mardsid, 292). It is remarkable that Haditha is
sometimes described as the northern extremity of
Sawad, which had a gieater extent than the province
of clrak (Yakut, iii, 174; Dimishki, 185). Elsewhere it
is mentioned as a station on the post-road from
BaglKlaa to Mawsil. It was ruined as a result of the
Mongol invasion.
II. Hadithat al-Furat, called also Hadithat alNura (Lime-Newtown) on the Euphrates, south of
c
Ana (34° 8' N. and 42° 26' E.), a ndfyiya of the kadd*
of cAna. The town itself is built on an island, only the
caravan stations being on the western river bank. It
has very much declined since 1910, when the reefs
and dams in the river were blown up in order to make
way for packet-boats which never came into service;
it had formerly 400 houses, 2 aj[dwics and 3 masdiids,
2 corn-mills, gardens with 1500 date palms (about
6000 in the whole ndhiya}. It was irrigated by great
waterwheels called nd^ura, which were erected at the
rapids of the river. There are limestone quarries on
the western side of the Euphrates valley. There are
three saints' tombs of the 5th-7th/iith-r3th centuries
there, from N. to S.: i. Shaykh al-Hadid (a certain
Muhammad b. Musa al-Kazim); 2. The Awlad Sayyid
Ahmad al-Rifaci; 3. a certain Nadjm al-DIn, said to
have been one of the occupants of Noah's ark. As to
the history of the town, Yakut (ii, 223), following
Ahmad b. Yahya b. Djabir, observes that it was
taken before cUmar's time in the governorship of
c
Ammar b. Yasir. It had a strong castle on the island
which was of some importance as late as the time of
the Caliph al-Ka'im (Mardsid, 292). According to
Abu Sacd al-Samcam the inhabitants were Christians.
III. Haditha called Dirsh or Djrs, a village
in the Ghuta of Damascus (Y akut, ii, 225; Mardsid,
292).
Bibliography : Le Strange, index.
(E. HERZFELD*)
HADIYYA [see HIBA].
HAJXJAR (locally pronounced hagar) is a cognate
of the Ethiopic hagar "town", and was the normal
word for "town" in the epigraphic dialects of preIslamic South Arabia. It is still in use today as an
element in the place-names given to ruins of preIslamic town sites in South Arabia. See Azimuddin
Ahmad, Die auf Siidarabien bezuglichen Angaben
Naswdn's in Sams al-^ulum, Leyden 1916, 108.
(A. F. L. BEESTON)
HAIMAR [see AL-HASA].
JJAIblAR (A.), stone. The word is applied in
Arabic as indiscriminately as in European languages
to any solid inorganic bodies occurring anywhere in
Nature; sometimes indeed it is used in a still broader
sense, as in Sura II, 60/57 and VII, 160, where the
rock from which Musa procures water is called also
'stone'. Although Sura XVII, 50/53: "Say: Be ye
stones, or iron" may indicate a certain discrimination
between stones and minerals, later texts, or at least
some of them, do not maintain it. In the Book of
Stones ascribed to Aristotle all the substances
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described—metals, and even glass and mercury
included—are called stones; so too are certain
organic substances, the Bezoar [see BAZAHR] and the
"meat magnet", maghndtis al-lahm (Das Steinbuch
des Aristoteles, ed. J. Ruska, 1912, no).
A survey of stones analogous to the surveys of
animals and stars by Aristotle and Ptolemy respectively is not known in classical literature. There are a
few objective descriptions in Theophrastus and
Pliny, but their influence, if any, on Islamic literature
has not yet been studied. Aristotle's theories on the
origin of minerals in general became known through
the Arabic translation of the Meteorologica (see ALATHAR AL-CULWIYYA; the text contained in MS Yeni
Cami 1179 has meanwhile been edited by cAbd alRahman Badawl, together with De coelo, 1961). It
is to be noted that in the editions of the Greek text
Book 3 ends (3?8b 5-6) with the announcement of a
detailed discussion of the different kinds of bodies;
in the Arabic translation, Book 4 begins (ed. Badawl,
90) with this same announcement, which was therefore judged to be the introduction to this spurious
book. However, the promised detailed discussion
does not appear there either. This was probably the
reason for compiling the spurious Book of Stones
mentioned above. In Latin translations of the
Meteorologica, Ibn Sina's treatise on the origin of
stones and mountains sometimes appears as an
appendix, occasionally under Aristotle's name; the
Arabic and Latin texts, with an English translation,
were published separately by E. J. Holmyard and
D. C. Mandeville: Avicennae de Congelatione et
Conglutinatione lapidum, 1927 (see OLZ, 1929,
cols. 374-6). Fragments of the Meteorologica of
Theophrastus in Syriac have recently been edited
and translated by E. Wagner and P. Steinmetz,
Der syrische Auszug der Meteorologie des Theophrast
(Ak. d. Wiss. u. d. Lit., Abh. d. Geistes-u. Sozialwiss.
Kl. 1964, i); see also P. Steinmetz, Die Physik des
Theophrastos von Eresos, 1964.
Islamic books on the origin of stones etc. are listed in AL-ATHAR AL-CULWIYYA, and also in E. Wiedemann, Zur Mineralogie im Islam (Beitr. z. Gesch. d.
Naturw., xxx, Sitz. d. phys.-med. Soz. in Erlangen,
xliv (1912), 205 ff.). A comprehensive discussion of
the subject, dealing with the origin of stones in
general and enumerating a great many of them in
detail, is contained in al-Kazwini's Cosmography,
203-45. Here macdiniyydt are divided into metals
(the "seven bodies", al-adisdm al-sabca), stones and
oily substances. Ethe's translation (Die Wunder der
Schopfung, Leipzig 1868, not mentioned in GAL)
breaks off after the chapter on metals; the chapters
on stones and oily substances were translated by
J. Ruska (Das Steinbuch . . . des Kazwini ubers. und
mit Anm. versehen, Beil. zum Jahresbericht 1895/96
der provisor. Oberrealschule Heidelberg, Kirchhain
1896). The relation between 'Aristotle' and alKazwini has been fully discussed by J. Ruska in the
introductory chapter of his Das Steinbuch des
Aristoteles, 1912.
Interest in descriptions of specific "stones" is
very many-sided. Apart from the descriptions of
substances in medical, commercial, technical and
chemical literature, for which, inter alia, pharmacological and chemico-alchemical works may be
consulted, there exists a special type of stone-books
in which genuine information may be found but
whose main purpose is magical. The Pseudo-Aristotle
mentioned above is one; another, also ascribed to
Aristotle, in which a chapter on stones is incorporated,
is the famous Sirr al-asrdr or al-Siydsa fi tadbir al-

riydsa, published by CA. Badawl, Fontes Graecae
doctrinarum politicarum Islamicarum, i, 1954. A
bibliography of such literature was compiled by
M. Steinschneider, Arabische Lapidarien, in ZDMGt
xlvii (1895), 244-78, to be supplemented by H. Ritter,
Orientalische Steinbiicher, in Istanbuler Mitteilungen>
iii (1935), i-i5- For the Lapidario of Alfonso the Wise,
see BALINUS; for the use of stones for magical
purposes, see H. Ritter and M. Plessner's translation
of Picatrix (Ps.-Madjriti, Ghdyat al-fyakim, 1962); a
chapter on this subject will be included in the forthcoming volume of studies on this book.
Since no attention has been drawn to the unique
place in the mineralogical literature of Islam
occupied by the al-Diamdhir fi ma^rifat al-d/[awdhir of
al-Biruni [q.v.], a few remarks on it may be added
here. The d^awdhir proper, i.e., pearls and precious
stones, occupy only part of the book; it deals also
with many metals and other minerals, always giving
exact descriptions, indications of the location of
mines, specific weights, prices, uses, and tales concerning them, the last often aptly criticized [see
ALMAS], The book deserves a full translation with
careful textual criticism. M. J. Haschmi's doctoral
thesis Die Quellen des Steinbuches des Beruni (Bonn
1935) was prepared simultaneously with the edition
of F. Krenkow (Haydarabad 1355) and relies only
on manuscript sources. It should be pointed out that
al-BIruni questions the genuineness of Aristotle's
book of stones (Haschmi, 35; ed. Krenkow, 41). Only
two chapters have so far been made accessible to
non-Arabists: P. Kahle, Bergkristall, Glas und Glasflusse nach dem Steinbuch des Biruni, in ZDMG, xc
(1936), 321 ff.; F. Krenkow, The chapter on pearls in
the Book of Precious Stones by al-Beruni, in 1C, xv
(1941), 399-421 and xvi (1942), 21-36.
Bibliography: Further to works cited in the
article: M. Steinschneider, Lapidarien, ein culturgeschichtlicher Versuch, in Semitic studies in
memory of Alexander Kohut, 1897, 42-72; art.
Gemmen in Pauly-Wissowa, by O. Rosbach, esp.
1097 ff.; art. Lithika, ibid., by Th. Hopfner;
H. Ritter, Ein arabisches Handbuch der Handelswissenschaft, in IsL, vii (1917), 1-91 (passim);
J. Ruska, Die Mineralogie in der arabischen
Literatur, in Isis, i (1913), 341-50.
(M. PLESSNER)
AL-IJADJAR AL-ASWAD [see AL-KACBA].
tfASJAR AL-NASR ("the rock of the vulture"),
a fortress founded by the last Idrisids [q.v.] in a
natural mountainous retreat, placed by Ibn Khaldun
among the dependencies of the town of al-Basra
[q.v.]. Its site has now been identified in the territory
occupied by the small tribe of the Sumatra, eastnorth-east of the Moroccan town of al-Kasr al-Kabir
(Alcazarquivir). It is reported to have been known
also by the name of Hadjar al-Shurafa3. In 317/929-30
the Banu Muhammad, expelled from Fas after the
assassination of their prince, the famous al-H^djdiam,
settled at al-Basra. These descendants of Idris would
not, however, have escaped the blockade and the
Fatimid persecutions had it not been for the regard
in which the Berbers held the descendants of the
Prophet. It is without doubt these sentiments which
enabled al-Hasan b. Gannun (Djannun), the local
ruler, to manoeuvre skilfully between the Umayyads
of Spain and the Fatimids and to carve out for
himself a principality which in about 361/972 comprised not only al-Basra but also Tangiers and
Tetuan. Al-Hakam II, the amir of Cordova, was
finally roused by the activities of Ibn Gannun into
sending a fleet and an army to subdue him. The
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Idrlsid then took refuge in his fortress with his harem
and his treasure and, after several spectacular
reverses, he finally inflicted a bloody defeat on the
Umayyad troops on 21 Rablc I 362/30 December 972;
their leader, Ibn Tumlus, was killed and they had
to seek refuge within the walls of Ceuta. In order to
avenge this cruel defeat, al-Hakam II sent to
Morocco his best general, the renowned mawld
Ghalib [q.v.], who gathered together his army as soon
as he disembarked and set off to besiege Hadjar alNasr. Ibn Gannun resisted so effectively that fresh
reinforcements were sent from Spain, with a large
supply of gold to buy over the allies of the Idrlsid.
The latter realized that he was lost and was obliged
to surrender on 21 Diumada II 363/19 March 974.
A week later Ghalib inflicted on him the bitter
experience of attending the mosque of the fortress
to hear the prayer pronounced in the name of alHakam, his conqueror. Ghalib returned to Spain
six months later, taking with him Ibn Gannun and
his relations of the Banii Muhammad branch. The
arrival of the Idrlsids at Cordova on 3 Muharram
364/23 September 974 was the occasion of magnificent
celebrations. Pensions and gifts were accorded to the
700 warriors "who were worth 7,000". (For their
further history and the assassination of Ibn Gannun
see IDRISIDS). With this exile the decay of the
fortress presumably began; the texts make no
mention of it after this date.
Bibliography: Ibn Khaldun, clbar (tr. de
Slane, Histoire des Berbtres, index); Ahmad alNasiri, Kitdb al-Istify?d*, i, new edition, Casablanca
1954, which summarizes all the Arabic texts (tr.
A. Graulle, in AM, xxxi (1925)); Levi-Provencal,
Hist. Esp. Mus., ii, where further bibliography can
be found.
(G. DEVERDUN)
HAJiJARAYN, a town m Hadramawt on the
Djabal of the same name, about five miles south of
Mashhad CA1! [q.v.} on the Wadl Ducan. Situated
amid extensive palm-groves, it is built against the
slopes of the Diabal. The surrounding land is very
fertile and produces dhura. Irrigation is provided
through channels from the sayl and from very deep
wells. The town is of importance as a centie on the
motor road between Mukalla and Shibam. Its houses
are built of brick and are large but the streets are
narrow and steep. It belongs to the Kufaytis of
Shibam [q.v.] who are represented in it by a member
of their family, who bears the title nakib and lives in
a palace on the summit of the hill. Hadjarayn has
about 3,000 inhabitants, many of whom have connexions with Java and speak Malay. In the vicinity
of the town there are relics of the pre-Islamic period,
when the incense trade still flourished in the district.
The luins of an ancient town, Raydun, with inscriptions are still to be seen about the valley.
Hadjarayn was known to Hamdam but in the
form al-Hadjardn. In his time it consisted of two
towns, Khawdun and Dammun, lying on opposite
sides of the wddl. Khawdun was inhabited by the
Sadaf, Dammun by the Kinda. At the foot of the
fortified hill, on which Hadjarayn lay, there were
palmgroves and fields of dhura and burr, which were
watered by a ghayl coming from the top of the hill.
Bibliography. J. T. Bent, Southern Arabia,
London 1900; H. Helfritz, Chicago der Wuste,
Berlin 1932; al-Hamdani, Sifat djazirat al-*Arab,
ed. D. H. Miiller, Leiden 1884-91; L. Hirsch,
Reisen in Siid-Arabien, Mahraland und Hadramut,
Leiden 1897; A. von Wrede, Reise in ftadhramaut
. . . ., (ed. H. von Maltzan), Brunswick 1870;
D. van der Meulen and H. von Wissmann,
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tfagramaut, some of its mysteries unveiled, Leiden
1932; A. Grohmann, Sudarabien als Wirtschaftsgebiet, Vienna and Brunn 1922-33, 2 vols., index.
(J. ScHLBiFBR-[A. K. IRVINE])
HADJDJ (A.), pilgrimage to Mecca, c Arafat
and Mina, the fifth of the five "pillars" (arkdn) of
Islam. It is also called the Great Pilgrimage in
contrast to the *umra [q.v.'] or Little Pilgrimage. Its
annual observance has had, and continues to have,
a profound influence on the Muslim world. Those not
taking part follow the pilgrims in thought; the
religious teachers, and nowadays the press, radio and
television help them in this by providing doctrine
and news bulletins. For the Muslim community itself
this event is the occasion for a review of its extent
and its strength. To the religious, social and even
political significance which such a gathering has
today, was added, until the i8th century, an economic aspect: then, at this time of the year, Mecca
was the site of one of the greatest commercial fairs
of the world in which were found the products of
Europe, Arabia and the Indies. Moreover, in those
times, when travelling was still difficult, the pilgrimage helped to produce a mingling among the
elite of the Muslim world: scholars on the way to
Mecca would stay temporarily at places in the way,
forming friendships with colleagues or themselves
teaching in the local mosques.
i. — THE PRE-ISLAMIC I^ADjai.
The investigation of the original meaning of the
root fy.di goes no further than hypotheses, some
however probable. The Arabic lexicographers give
the meaning "to betake oneself to"; this would
agree with our "go on pilgrimage". But this meaning
is as clearly denominative as that of the Hebrew
verb. Probably the root 3fiH, which in North as well
as South Semitic languages means "to go around,
to go in a circle", is connected with it. With this we
are not much farther forward however; for we do not
even know whether religious circumambulations
formed part of the original fyad[di. We do know that
in the pre-Muslim period two annual markets were
held in the month of Dhu 'l-Kacda, at Ukaz and
Madianna. These were followed in the early days of
Dhu 'l-Hidjdja by that of Dhu '1-Madjaz and thence
the people went direct to cArafat. The Muslim
practice of going out from Mecca to *Arafat is therefore probably an innovation; and Islam knows
nothing of religious circumambulations in cArafat.
This tfadidi to Arafat was not a local peculiarity;
pilgrimage to a sanctuary is an old Semitic custom,
which is prescribed even in the older parts of the
Pentateuch as an indispensable duty. "Three times
a year shall you celebrate for me a frag" is written in
Exodus (xxiii, 14), and "three times a year all thy
males shall appear before the Lord Yahwe" (ibid.,
17 and xxxiv, 22). But in Arabia also there were
probably several places of pilgrimage where festivals
like that of the tfad[di of cArafat were celebrated.
The month of Aggathalbaeith mentioned by JEpiphanius seems to presuppose a sanctuary in the north.
The liaddM. of cArafat took place on 9 Dhu
'1-Hididia; the most diverse Arab tribes took part
in it, but this was only possible when peace reigned
in the land. The consecutive months Dhu 'l-Kacda,
Dhu '1-Hidyja and Muharram thus formed a sacred
period during which tribal feuds were at rest;
weapons were laid aside in the holy territory.
It may be regarded as certain that in Muhammad's
time the sacred festival fell in the spring. Wellhausen
has, however, made it appear probable that the
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original time of the fyadidi was the autumn. If, as is
probable, the above mentioned intercalary month
had for its object to maintain this time of the year,
the intercalation did not effect its purpose, but from
what cause we do not know. If the fradidi originally
fell in the autumn, it is natural, when inquiring into
its original significance, to compare it with the
North Semitic autumnal festival, the "Feast of
Tabernacles" (or Day of Atonement), a proceeding
which finds further support in the fact that the
Feast of Tabernacles in the Old Testament is oftencalled briefly the hag (e.g., Judges, xxi, 19; I Kings,
viii, 2, 65). We will indeed find several features in
agreement (see below).
Great fairs were from early times associated with
the had/id/i, which was celebrated on the conclusion
of the date-harvest. These fairs were probably the
main thing to Muhammad's contemporaries, as they
still are to many Muslims. For the ceremonies had
already then lost their religious significance for the
people. The following may be stated: a main part of
the ceremony was the wukuf, "the halt", in the plain
of c Arafat; in Islam the had/id/i without wukuf is
invalid. This can only be explained as the survival
of a pre-Muslim notion. Houtsma has compared the
wukuf with the stay of the Israelites on Mount Sinai.
The latter had to prepare themselves for this by
refraining from sexual intercourse (Exodus, xix, 15)
and the washing of their garments (Exodus, xix, 10,
14). Thus they waited upon their God (D^JIDJ, n, 15).
In the same way the Muslims refrain from sexual
intercourse, wear holy clothing and stand before the
deity (wakafa = ]1D = stand) at the foot of a holy
mountain.
On Sinai, the deity appeared as a thunder- and
lightning-god. We know nothing of the god of cArafat;
but he probably existed. Muhammad is related to
have said at the Farewell Pilgrimage: "The whole of
c
Arafat is a place for standing (mawkif), the whole
of Muzdalifa is a place of standing, the whole of Mina
a place of sacrifice". Snouck Hurgronje has explained
these words to mean that the particular places there,
where heathen ceremonies were performed, were to
lose their importance through these words. A little
is known of these heathen places in Muzdalifa and
Mina (see below).
It is uncertain whether the day of cArafat was a
fast-day or not. In Tradition it is several times expressly stated that Muhammad's companions did
not know what was his view on this question: he
was therefore invited to drink and he drank. The
ascetic character of the had[dji days is clear from the
ilj,rdm prohibitions. That these were once extended to
include food and drink is clear from Muhammad's
explanation: "the tashrify days (11-13 Dhu '1-Hidjdja)
are days of eating, drinking and sensual pleasure".
In early Islam ascetically disposed persons therefore
chose the hadidi as the special time for their selfdenials (see Goldziher in RHR, xxxvii, 318, 320 f.).
The wufyuf lasts in Islam from the moment after
midday till sunset. Tradition records that Muhammad ordered that cArafat should not be left till after
sunset, while it had previously been usual to begin
the if Ada even before sunset. But the Prophet is said
not only to have shifted the time, but even to have
suppressed the whole rite by forbidding the running
to Muzdalifa and to have ordered that it should be
slowly approached. But how tenacious the old
custom is, is clear from modern discriptions of the
ifdda. Snouck Hurgronje thought he saw a solar
rite in the latter, a view which was more definitely
formulated by Houtsma in connexion with the

character of the had/id/i (see below), viz. that it was
originally considered a persecution of the dying sun.
The god of Muzdalifa was Kuzah, the thunder-god.
A fire was kindled on the sacred hill, also calledKuzafc.
Here a halt was made and this wukuf has a still
greater similarity to that on Sinai, as in both cases
the thunder-god is revealed in fire. It may further be
presumed that the traditional custom of making as
much noise as possible and of shooting was originally a sympathetic charm to call forth the thunder.
In pre-Islamic times, the ifdda to Mina used to
begin as soon as the sun was visible. Muhammad
therefore ordained that this should begin before
sunrise; here again we have the attempt to destroy
a solar rite. In ancient times they are said to have
sung during the ifdda: ashrify thabir kaymd nughir.
The explanation of these words is uncertain; it is
sometimes translated: "Enter into the light of
morning, Thabir, so that we may hasten".
When they arrived in Mina, it seems that the first
thing they did was to sacrifice; 10 Dhu '1-Hidjdia
is still called yawm al-addfyi, "day of the morning
sacrifices". In ancient times the camels to be sacrificed were distinguished by special marks (ta^lid)
even on the journey to the fraram; for example two
sandals were hung around their necks. Mention is
also made of the ish'dr, the custom of making an
incision in the side of the hump and letting blood
flow from it; or wounds were made in the animal's
skin. It is frequently mentioned also that a special
covering was laid on the animals.
According to a statement in Ibn Hisham (ed.
Wiistenfeld, 76 f. = tr. Guillaume, 50), the stonethrowing began only after the sun had crossed the
meridian. Houtsma has made it probable that the
stoning was originally directed at the sun-demon;
strong support is found for this view in the fact that
the flad/idi originally coincided with the autumnal
equinox; similar customs are found all over the
world at the beginning of the four seasons. With
the expulsion of the sun-demon, whose harsh rule
comes to an end with summer, worship of the thundergod who brings fertility and his invocation may
easily be connected, as we have seen above at the
festival in Muzdalifa. The name tarwiya, "moistening", may also be explained in this connexion as a
sympathetic raincharm, traces of which survive in
the libation of Zemzem water. These are again parallels to the Feast of Tabernacles (or Day of Atonement): the goat, which was thrown from a cliff for
c
Azazel, is not difficult to identify as the type of the
sun-demon; and the libation of water from the holy
well of Siloam was also a rain-charm, for the connexion between the Feast of Tabernacles and rain
is expressly emphasized (Zach., xiv, 17). Further we
may call attention to the illumination of the Temple
on the Feast of Tabernacles, which has its counterpart in the illumination of the mosques in c Arafat
and Muzdalifa, as well as the important part which
music plays at both feasts.
Quite other explanations of the stone throwing
are given by van Vloten (Feestbundel. .. aan Prof.
M. J. de Goeje aangeboden, 1891, 33 ff.) and Chauvin
(Annales de VAcad. Royale a'Arch, de Belgique, 5th
Ser., Vol. iv, 272 ft.). The former connects the
stoning of Satan and the Kur'anic expression
al-Shaytdn al-radjlm with a snake, which was indigenous to cAkaba. The latter finds in it an example
of scopelism: the object of covering the ffadidi
ground with stones thrown on it was to prevent the
cultivation of it by the Meccans. Both these theories
have been satisfactorily refuted by Houtsma. Cf.
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also Doutte, Magie et religion, 430 ff.—On the significance of shaving in connexion with the history of
religions, see the article IHRAM.
On the Tashrify days some of the pilgrims ,dry the
flesh of the sacrificed animals in the sun to take it
with them on the return journey. This custom agrees
with the meaning of the word tashrifi given by the
Arat> lexicographers, i.e., "to dry strips of meat in
the sun"; but it may be doubted whether this is the
original meaning of the word. A satisfactory explanation has not yet been given; see, however, Th.
W. Juynboll. Vber die Bedeutung des Wortes Taschrib,
in Zeitschr. /. Assyr., xxvii, i ff. It must also be
noted that Dozy in his book De Israelieten te Mekka,
traces the words tashrify and tarwiya as well as the
whole Had[di to a Jewish origin; but his thesis may
be considered definitely refuted by Snouck Hurgronje's Het Mekkaansche Feest.
(A. J. WENSINCK)
ii. —THE ORIGIN OF THE ISLAMIC HADJDJ.
Muhammad's attitude to the tfadjdi was not
always the same. In his youth he must have often
taken part in the ceremonies. After his "call" he paid
little attention at first to the festival: in the oldest
suras it is not mentioned and it does not appear
from other sources that he had adopted any definite
attitude to this originally heathen custom.
Muhammad's interest in the tfadidi was first
aroused in Medina. Several causes contributed to
this, as Snouck Hurgronje showed in his Mekkaansche
Feest. The brilliant success of the battle of Badr had
aroused in him thoughts of a conquest of Mecca. The
preparations for such an enterprise would naturally
be more successful if the secular as, well as the
religious interests of his companions were aroused.
Muhammad had been disappointed in his expectations regarding the Jewish community in Medina and
the disagreements with the Jews had made a religious
breach with them inevitable. To this period belongs
the origin of the doctrine of the religion of Abraham,
the alleged archetype of Judaism and Islam. The
Kacba now gradually advances into the centre of
religious worship: the father of monotheism built it
with his son Ismacll and it was to be a "place of
assembly for mankind". The ceremonies performed
there are traced to the divine command (Kurgan, II,
ngff.). In this period also the Kacba was made a
kibla [q.v.] (cf. Kur'an, II, 136-45) and the Hadidj. is
called a duty of man to Allah (III, 91). This is the
position of affairs in the year 2 of the Hidpra. It was
only after the unsuccessful siege of Medina by the
Meccans in the year 5 that Muhammad was able to
attempt to carry out his plans. The first effort was
made in the expedition to Hudaybiyya, which
although it did not bring him to Mecca, yet by the
treaty with the Kuraysh brought an ^umra into
prospect for the next year. In the year 7 Muhammad
instituted the ceremonies at the Kacba; but it was
only after the conquest of Mecca in 8 that the
opportunity was afforded of publicly celebrating the
festival. But he did not take advantage of this
occasion himself, for in the year 9 he sent Abu Bakr
in his stead as leader of the pilgrim caravan to
Mecca. While the latter was on the way, he was
overtaken by CA11 b. Abi Talib, who had been commissioned to read out to the pagan pilgrims the
bard^a (Kur'an, IX, i ff.) which had been revealed
in the meanwhile; in these verses the performance of
the pilgrimage was forbidden to unbelievers, except
those with whom the Prophet had made special
treaties.
Encyclopaedia of Islam III
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In the year 10 Muhammad himself led the Ifadidi.
Tradition has much to tell on the subject of this socalled farewell-pilgrimage (fradidiat al-wada*). These
accounts of the ceremonies performed by Muhammad
agree essentially with the later practice. The arrangements which he made on this occasion are of
importance, however, for the history of the tfadidj.,
notably the abolition of the "intercalation" (nosi3)
and the introduction of the purely lunar year, which
is mentioned in the Kur3an with the words: "Verily
the number of months with God is twelve months in
God's book, on the day when He created the heavens
and the earth; of these four are sacred; that is the
true religion. In these shall ye do no injustice to one
another. But fight the unbelievers, as they fight you,
one and all, and know that God is with the righteous.
The intercalation is but an increase of the unbelief,
in which the unbelievers err, for they make it [i.e.,
the time in which it falls or should fall] lawful one
year and unlawful the next" (Kur'an, IX, 36 ff.).
On other ordinances promulgated on this occasion
see below.
(A. J. WENSINCK)
iii. — THE ISLAMIC HADJDJ
A. The journey to Mecca. It is a duty obligatory on every Muslim man or woman who has
reached the age of puberty and is of sound mind to
perform the Jtadj_d[ once in his or her life provided
that they have the means to do so (cf. Kur5an, III,
91/97). The following are exempt for as long as their
incapacity lasts: the insane, slaves, those who have
not been able to obtain mounts or save the sums of
money (procured honestly, fyaldl) necessary for the
journey and for the sustenance of their families
during their absence. The obligation is lifted also
during periods when the route is unsafe by reason of
war, abnormal brigandage, epidemics, etc. For certain
categories of Muslims who are unable to go, the law
provides the possibility of accepting or hiring the
services of other Muslims who will take their place
on the pilgrimage. Each substitute may represent
only one person and must already have made the
pilgrimage on his own behalf. In this way invalids
and elderly people can delegate someone to replace
them. Provision is even made for a substitute to be
sent posthumously.
The pilgrimage of a child (with his family) or of a
slave (with his master) is considered a meritorious
act but does not fulfil the obligation and must be
made again when the one has reached puberty and
the other become free. Some culamdy insist that
every woman must be accompanied by her husband
or a close male relative (brother, son, etc.) who has
the right to enter her harem; others say that a
woman is obliged to go even if she has no such
protector.
In practice, statistics show that only a small
number of Muslims, especially in the case of those in
countries far from Mecca, is able to perform the
pilgrimage. It is beyond the reach of many people of
limited means. And it is established that a fair
number of those who could have afforded it die
without having been to Mecca.
The had[di always takes place on the same dates
of the lunar calendar, during the first two weeks of
the month to which it gives its name Dhu n-Ifid^dja.
Ever since Islam suppressed the intercalary month
[see NASi3] which every three years corrected the
discrepancy between the solar and the lunar year
(Kur'an, IX, 36-7) the Muslim festivals, and consequently the pilgrimage, fall each year ten or
eleven days earlier than the preceding year, and thus
3

34

PIADJDJ

run through the whole cycle of the seasons in. 32-3
years. The journey is of course much harder when
the hadidi takes place in high summer, although the
cold of winter, especially at night, can also be
painful for the pilgrims, insufficiently protected by
their ritual garments. Only Muslims may be present
at the pilgrimage, though very rarely Christian
travellers have been able to mingle with them,
protected by a disguise. In the nth/i7th and i2th/
i8th centuries Muslims sometimes took with them
Christian slaves, who thus penetrated into the
forbidden territories.
Until the i8th century, the methods of travel
available to pilgrims were either sailing ships as far
as Djudda, or caravans. The latter were in effect
convoys organized by the authorities of the great
Muslim countries. The dangers of the journey (the
risk of losing their way in the deseit, of being caught
in a sandstorm or in the torrent of a river-bed filled
with water by sudden rain, the danger of attack by
Bedouins, of epidemics, etc.) rendered it a serious
undertaking, and the pilgrim knew that he might die
on the way. For this reason there have long been
more men than women pilgrims. The authorities, for
their part, had built at the most important points of
the route forts, some of them quite small, which were
manned by small garrisons and served also as stations
for supplies of water and food. A military escort
accompanied the convoy, supplying as it passed the
annual relief of the garrisons. The nomad tribes
whose territory was crossed were won over by the
distribution of money (called surra, "purse" [q.v.])
and of robes of honour. Each section was directed
by a pilgrim leader [see AMIR AL-HADJDJ], in addition
to whom there were the leaders of secondary caravans
in case the main caravan became divided. From the
7th/i3th century onwards, a famous palanquin, the
mafymal [q.v.], was carried to symbolize the political
authority of certain Muslim countries, especially
Egypt, and then the Ottoman Empire. Other
displays of prestige consisted of taking musicians
as part of the caravan and of letting off fireworks at
certain points; (for details of the material organization
of a caravan, see J. Jomier, Mafrmal).
An important caravan was mustered at Damascus
and reached the Hidjaz by following broadly, as far
as Medina, the direction later taken by the Hidjaz
railway through Macan and Mada3in Salih. It was
accompanied by a Syrian mafrmal and the journey
from Damascus to Medina took about thirty days
(see R. Tresse, Pelerinage syrieri).
A caravan from the Maghrib, sometimes with a
parallel group proceeding by sea as far as Alexandria,
made its way first to Cairo, and was sometimes
joined en route by groups of pilgrims from Senegal
and Timbuktu. Then groups of Egyptians and
Maghribis set off again for the Hidjaz at twenty-four
hour intervals. Their route led through cAdjerud,
c
Akaba, the country of Madyan and the eastern shore
of the Red Sea. The Egyptian caravan travelled with
its mahmal, while the new exterior hangings (kiswa
[q.v."]) for the Ka*ba were carried on other camels.
The journey from Cairo to Mecca took about 35 days.
However some pilgrims preferred the sea route;
indeed at the time of the Crusades there was no
choice, and to avoid passing too close to Frankish
territory pilgrims coming from Egypt travelled up
the Nile and then across the desert to the port of
c
Aydhab, where they took ship for Djudda. In spite
of the resumption of the overland caravan under
Baybars, the sea traffic continued. Towards the end
of the 8th/i4th century cAydhab was replaced by

the port of Tur (in Sinai), and later it was Suez which,
in the igth century, monopolized the steamship
traffic. The last official Egyptian caravan to go by
the overland route was in 1300/1883 and it consisted
of only 1,170 persons. But once in the Hidjaz, the
Egyptian pilgrims continued to group themselves
into official caravans around their mahmal, which
had been brought there by ship, until 1926 when the
palanquin was seen in the Holy Places for the last
time.
There was also a caravan from clrak, across
Arabia, and another from the Yemen (see Burckhardt, Travels, appendices i and ii). The pilgrims
from central Africa made their way to Port Sudan,
where they embarked for Djudda. The arrival at
Mecca of the principal caravans, especially those
from Syria and Egypt, was a great event for the
inhabitants of the city. They camped in places
specially allotted to them (see the plan of Mecca in
C. Snouck Hurgronje, Mekka I or in Rifcat Pasha,
Mir*dt al-ffaramayn), and they generally did not
appear until a few days before the had^df.
During the last century the journey to the Hidjaz
has been greatly changed, first by the advent of
steam navigation, then by the building of the
short-lived Hidjaz railway [q.v.] (opened in 1908)
and finally by the introduction of motor vehicles
into Arabia and the spread of air travel. It has been
altered also by public health measures, by the introduction of quarantine, and above all by the use
of vaccination, so that the terrible epidemics of
earlier centuries are now a thing of the past. Nowadays
the death rate is relatively low and the main causes
of death are the advanced age of some of the pilgrims,
and sunstroke. The annual reports of the Muslim
quarantine doctors who have accompanied the
pilgrimage to the Hidjaz form a collection of
extremely valuable documents; they consist mainly
of technicalities, but often contain much that is of
human interest and are often vividly written and
sometimes very moving (texts printed practically
every year since the beginning of the 2oth century
by the Quarantine Office at Alexandria, not for sale).
Up to the present only a rough annual figure has
been available for the number of pilgrims. For one
thing it is difficult to estimate how many Muslims
from Arabia itself take part in the had^di, and then
the rather fragmentary information provided by
the quarantine services or the pilgrimage offices in
the different countries, which alone could provide
the numbers of non-Arabian pilgrims, would need to
be brought together systematically. Dr. Buez, in
Une mission au Hedjaz, Paris 1873, 84> gives the
approximate total of pilgrims for 23 years between
1807 and 1873. The minimum was 50,000 in 1853 and
1859, tne maxima 150,000 in 1873 and 160,000 in
1858. In 1926, a very exceptional year for this period,
250,000 pilgrims are reported.
According to the Meccan press during the last few
years (but always excluding the pilgrims who come
from the Arabian peninsula itself), from 1957 to
1962 there was an annual total of between 140,000 and
180,000. During this period the chief annual contingents varied within the following limits, reckoning in
thousands: Egypt 30-40 (with only 10 in 1962
because of tension between Egypt and Saudi Arabia),
Iran 10-28, Pakistan 9-23, India 13-20, Indonesia
7-13, Syria 5-13, Sudan 5-7, Nigeria 3-15, Irak 3-11.
Pilgrims have always been able to make financial
arrangements with agents (mukawwim), or nowadays
with organizations, who undertake to provide for
them in advance all the material needs of the journey.

I1ADJDJ
Some pilgrims take advantage of the journey to pay
long visits to places on the way and to spend some
time in the Holy Cities. Their aim may be devotion,
study, commerce, or even simply to work to earn
enough to continue their journey. In the Middle Ages
many used to arrive at Mecca in Ramadan, the
month in which the performance of the *umra is held
to be especially meritorious. A special caravan, the
Rad/[abiyya, which set off from Cairo in Radjab, is
mentioned from time to time in the 8th/i4th century
chronicles. Devotional motives influenced the decisions of the pilgrims. The year in which the station at
c
Arafat fell on a Friday was held to be particularly
blessed, and to die near to the Holy Places was
considered to bring especial grace. Until the igth
century many, by carrying on commercial activities
during the pilgrimage, were enabled to cover, in part
or entirely, the expenses of the journey, and some big
merchants were even able to make a considerable
profit. Finally it should be mentioned that there
exist at the present time in the most important
Muslim cities associations whose aim is to encourage
the pilgrimage. (For some aspects of a pilgrimage
made by a Shlci at the beginning of the 2oth century,
see Kazem Zadeh, Relation d'un pelerinage a la
Mecque, in RMM, xix (1912), 144 ff.) The word
frddidi so often added to Muslim names is an honorific
title meaning "one who has made the pilgrimage".
B. Arrival at Mecca. The pilgrim will already
have put on the sacred garment or iJtrdm [q.v.~\ when
he passed through (or was on a level with) one of the
places prescribed for this by tradition, or before he
boarded the plane for Djudda. He is then muhrim, in
a state of holiness, observing the prohibitions laid on
those who are in this state and repeating frequently
the invocation known as talbiya [q.v.]. The rites on
arrival at Mecca are the same for all, for the hadj_dj_
is in fact an *umra, that is a rite of visiting the Kacba,
which is completed by the rites of visiting the Holy
Places in the neighbourhood of Mecca. The *umra
consists of walking seven times round the Kacba
(tawdf [q.v.]), praying two f#/5cas facing the Makdm
Ibrahim and the Kacba (this prayer, according to the
various juridical schools, is either only sunna or
wddiib), and finally traversing seven times (four
times going and three times returning) the distance
between Safa and Marwa (sa'y [q.v.]}. What follows
these observances depends on the intention which
the pilgrim formed at the time of assuming the
iln,vam. He intended to perform either the had[di
alone (ifrdd) or the *umra and thefyadfrd/Ltogether
(frirdn); in either of these two cases he does not
relinquish the state of ihrdm after having performed
the rites of arrival. But if he wanted to perform
the *umra first and then to enjoy (tamattu*) the
freedom of a normal life, not resuming the Hiram
again until the last minute for the fyad/idi, he deconsecrates himself by having a few locks of hair cut off
and coming out of the ihrdm. But in this case he will
have to offer a sacrifice, which can be made wherever
he chooses in the sacred territories and within a
period upon the duration of which the jurists differ.
In general, the pilgrim joins a group led by a guide
(shaykh, dalU, mutawwif). In this town, where the
pilgrimage is the sole source of revenue for the
inhabitants, who naturally try to gain as much as
possible from it, it is useful to have the protection of
a guide, no matter what this costs. Some guides visit
the various Muslim countries from time to time to
recruit their clients in advance.
C. The collective ceremonies of the badid/i.
Unlike the preceding observances, which each
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pilgrim carries out individually and at any date he
chooses within the months set aside for them, the
visits to the Holy Places in the vicinity of Mecca are
made collectively in a traditional order, between 8
and 12 Dhu '1-Hidjdia. We can give here only the
broad outlines of the question, which has provoked
an abundant literature among the casuists, each
juridical school having its own requirements regarding
details. These will be found in a table given by alBatanum, al-Rihla al-Ifidjaziyya, 178.
On 7 Dhu '1-Hididja, there is preached in the
mosque of Mecca a sermon or khutba in the course of
which the pilgrims are reminded of the duties which
will fall on them.
It is generally on 8 Dhu '1-Hidjdja that the pilgrims
who have relinquished ihrdm for tamattu* assume it
again. This day is called "day of watering", yawm
al-tarwiya', for, say the Arabic writers, on this day
the pilgrims water their animals and provide themselves with water for the following days. This
explanation is not accepted by Wensinck and
Gaudefroy-Demombynes, among others, who prefer
to see in this name traces of an ancient rain rite.
The pilgrim then becomes part of an immense
crowd moving towards the east. Tens or hundreds of
of thousands of men and women in their white
ritual garments enter a desert valley overhung
with mountains and rocks. Formerly this was a mass
of people on foot, and of camels, in which the pilgrims
were accompanied by merchants who were there in
order to offer them whatever could be sold in such
circumstances. Today, cars and lorries proceed along
the metalled road, while a string of first aid posts is
set up for some days.
The night from 8 to 9 is spent at Mina (merely
from custom) or already at cArafat (25 km/is miles
from Mecca), where in the ioth/i6th century a firework display was held.
The central event of the had[di is the station
(wukuf), on 9 Dhu '1-Hidjdja, in front of the Diabal
al-Rafyma, a small rocky eminence in the valley of
c
Arafat itself. All the juridical schools consider this
to be an indispensible rukn. The station begins at
noon (when the sun has passed its apogee) with the
joint recital of the prayers of zuhr and of casr brought
forward, and it lasts until sunset.' A sermon is
preached to commemorate that which was given by
Muhammad, but it is almost impossible to hear it in
this vast valley (the juridical schools differ on
whether there ought to be one or two sermons).
Tents are erected as a shelter from the sun. This
gathering is without doubt the most impressive
moment of the pilgrimage, even though some of
those present who have come for merely material
purposes continue to go about their business. For
the crowd of pilgrims it is a time of prayer and of
collective emotion, and invocations are heard on
every side.
On 27 May 1960, His Excellency Shaykh Shaltut, the
Rector of al-Azhar, gave, in a lecture on Cairo Radio,
the following directives for this station: It is enough,
he stated in effect, to spend at cArafat one hour of
the time between noon and sunset, and at this time
the pilgrim should be completely alone with God,
whether standing, seated or lying down. It is not, as
some assert, enough to be there, but asleep. The
ascent of the Diabal al-Raltma is not prescribed by
the Law and can be dangerous with such a crowd of
people. Finally he said that it is not necessary to
remain there until night, so that one adds to the
jostling crush as the crowd leaves cArafat.
The doctors of the law admit that those who have
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been delayed can still perform individually a brief
but valid station at cArafat during the following
night and until, but not beyond, the dawn, before
hastily overtaking the main mass of pilgrims; but
once this permitted period is over they will have to
perform the whole pilgrimage again. In the Middle
Ages it was sometimes known for pilgrims to remain
twenty-four hours at cArafat in order to be quite
sure of the validity of their pilgrimage when there
was doubt about when exactly the lunar month
began and thus of which day was in fact 9 Dhu
'1-HioMa.
The mass of pilgrims leaves cArafat on the evening
of the gth, when the sun has set. Then there begins
the running (called ifdda), in which the pilgrims retrace the road by which they have come from Mecca.
They pass the cAlamayn, or boundary marks,
which show that they are entering again the haram
which surrounds Mecca. It is said that there is
sometimes great confusion among the rushing crowd.
The Maghrib and clshd* prayers are recited together
at Muzdalifa, the second of the Holy Places outside
Mecca which the pilgrims are to visit. The Kur5an
speaks of this place under the name of al-Mashcar alliardm. The mosque here is illuminated. The night is
passed here by all except the women and the frail
and sick, who may omit this and go ahead of the
others to Mina in order to proceed calmly during
(but not before) the second part of the night to the
ritual stoning of cAkaba.
On the morning of the loth, the day called yawm
al-nahr, after the recital of the first prayer (al-fad/[r),
the crowd proceeds from Muzdalifa to Mina, which
for three days will be the place where the pilgrims
gather. The pilgrims first proceed to throw seven
small stones at a construction called d[amrat alc
akaba [see AL-DJAMRA] which stands against the
mountain at the western exit from the valley of
Mina. This is the only stoning which takes place on
the loth. Around this place, which now in the
thoughts of the pilgrims symbolizes the Devil, the
crush is indescribable and all that can be seen is a
mass of outstretched arms.
Next follow the sacrifices which have given this
day its name of Feast of Sacrifices. Tens of thousands
of sacrificial victims, mainly sheep and goats, are
offered for sale by the Bedouins and the merchants
of Mina; only dignitaries of high rank sacrifice
camels. A rock near cAkaba is held to be the most
auspicious site for the sacrifice (Burckhardt, Travels,
ii, 59; Burton, A Pilgrimage, ii, 240), but in fact the
doctors of the law insist that sacrifice can be made
anywhere in Mina. The pilgrims themselves consume
a part-of the meat from the slaughtered animals,
then the poor take what they want and the rest is
abandoned. For the last fifty years, the local authorities have regulated the slaughter and especially the
burial of the remains, so as to put an end to the smell
which in former times very soon arose from this huge
charnel-house. This offering of a victim in memory
of that of Abraham springs from a private devotional
act, rules for which are sometimes laid down by the
doctors; it is not absolutely obligatory. Many offer
at this time the sacrifice which is due for their
tamattu* (or their fyirdn, as certain doctors stipulate).
It should be noted that this is a simultaneous offering
of many individual sacrifices and not a collective
ceremony.
It is usual after the sacrifice to have the head
ritually shaved or the hair cut short. Then the
pilgrim returns to Mecca to perform a tawdf around
the Kacba, which is now seen for the first time

adorned with its new exterior hangings (kiswa). This
is the tawdf of the ifdda, which forms an indispensible
part (rukri) of the pilgrimage. It is best if it is done
on the loth, but it can be transferred to the following
days under certain conditions laid down by the
jurists. The pilgrims who are making only the
fyadidj. or the hadj_d[ and cumra combined (fyirdn)
have now finished the main part of their observances.
Only those pilgrims who have chosen tamattu* have
still to perform the ritual running of the sa'y.
After the ritual shaving (or the trimming of the
hair of the head or the body) the prohibitions end and
the pilgrims can leave the state of ihrdm. Conjugal
relations (djimd^}, however, are permitted only after
the tawdf of the ifdda (or the sacy for pilgrims who
have chosen the tamattuc). According to certain
doctors the order of performing the stoning, sacrifice,
shaving and tawdf may be reversed. As an act of
devotion also the water of Zamzam is drunk and a
further visit is made to Mina.
The 11-13 Phu 'l-Hidjdja are called ayydm altashrik (see below). These are days of social relations,
and of visits in company to Mina. Witnesses speak of
the striking contrast between this motley crowd,
clad in the greatest possible variety of local dress,
and the sight of it on the previous day in the uniformity of the ritual garments. In the ioth/i6th
century a firework display was given on the first
night. Each day normally between mid-day and
sunset, every pilgrim has to throw seven stones at
each of the three djimdr of Mina, ending with that
of cAkaba (the only one which had been stoned on
the loth). This order of stoning follows a tradition
of the Prophet who is said to have acted thus [see
AL-DJAMRA]. It is also the custom to sacrifice near a
granite block on the slope of Mount Thabir (cf.
Burckhardt, Travels, ii, 65; al-Batanuni, Rihla, 196,
map 184); Abraham is said to have prepared his son
for sacrifice here. It is permitted to leave Mina on
the 12th and thus to omit the three ritual stonings
still prescribed for this day. It appears that the
pilgrims usually take advantage of this permission
and so return to Mecca. When they are about to
leave the town for good, it is the custom for them to
perform a last tawdf, called the 'farewell tawdf.
The pilgrims take advantage of their presence at
Mecca to visit the places which are connected with
memories of the Prophet and his family. Those who
have performed only the hadj_di (ifrdd) and who now
wish to perform an cumra will again assume the
ihrdm at a place called Tanclm. But it was above all
during these days that, until the I2th/i8th century,
the commercial fair of Mecca reached its height.
Finally, a large proportion of the pilgrims make
arrangements to go to Medina, either on the way to
Mecca or on the return journey, in order to visit the
tomb of the Prophet.
The ceremonies briefly described above are the
normal ceremonies of the hadid[. There is laid down
a series of acts which are to be perfoimed in reparation
for the omission of one or another of the secondary
rites or for any negligence in performing them. They
range from the offering of a sacrificial victim to
fasting and the giving of food as alms to the poor.
But nobody must fast during the feast days at Mina,
unless for very special reasons which have been
examined by the doctors of law.
D. The spiritual significance of the hadidi.
The sermons and discourses given in recent years on
Cairo Radio allow us to trace in outline the spiritual
significance of the pilgrimage as it is regarded today.
The primary obligation of the pilgrims is to perform
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a monotheistic act of worship; obeying the order of
the One God, they come as "guests of God" to visit
the "house of God", towards which Muslims throughout the world turn at each of their five daily prayers.
Firstly, the pilgrims are exhorted to make this
journey for God alone, to purify themselves of all
that could estrange them from God, and to avoid all
quarrelling. They are to ask of God pardon for their
sins and beseech Him to grant them His mercies.
Secondly, the traditional formulas of the prayers
make the crowd ceaselessly repeat that God is One
and has no associates. It is thus expressed in the
formula of the talbiya [q.v.], and in this invocation
which is often repeated at cArafat: "There is no god
but the One God, Who has no associates; to Him
belongs power, to Him belongs glory. He holds all
good in His hands and has power over everything".
There are many invocations of the same type.
Furthermore, the pilgrim frequently hears preachers
telling of the deeds and actions of the Prophet during
his last pilgrimage (hadjdi al-waddc) in the year
10/632. The "descent" of Kur'an, V, 5/3 at cArafat
and the khutba of the Prophet at this same place are
especially emphasized. Moreover, everything reminds
the pilgrims of the existence of the Umma (the
Muslim community) and its extent. Sermons and
articles are fond of repeating that the pilgrimage is
the annual congress of the Muslim world. The
equality of all Muslims before God, and its symbolization by the uniformity of the ritual garments, are
firmly emphasized. Many pilgrims buy for one of the
parts of their ityrdm a piece of cloth large enough to
serve later as a shroud—the thought of death and
judgement is never far off. The pilgrims are counselled
to exercise the social virtues of patience and calmness
in the face of the thousand and one little incidents
which may arise. Finally, in the town of Mecca
itself, which saw formerly the defeat of the polytheists at the hands of the Muslims, there are many
reminders of the duty of the Holy War (d[ihdd}, in
all the forms of hot or cold war which this struggle
can assume in our time. The sacrifice at Mina is used
nowadays to demonstrate the necessity of sacrifice
in the fight for the cause of Islam.
The memory of Abraham is sometimes evoked
concerning the sacrifice, but it is more often linked
with the Kacba and with the pilgrimage in general,
for the Kur'an attributes to Abraham both the
building of the sanctuary and the call to the pilgrimage. If the properly performed pilgrimage is rewarded
by complete forgiveness of sins (as is taught by a
fyadith frequently quoted, and given by both alBukhari and Muslim), this forgiveness is not linked
to any particular rite and certainly not to the
slaughter of an animal offered as a sacrifice. The
pilgrimage does not include a sacrifice for sin.
As always, the preachers present the ideal state
of things; the reality is very much more prosaic.
There are all types among the pilgrims, the fervent
and the lukewarm, those who are truly pious and
those who come out of self-interest or to conform
socially. Immediately the period of prohibitions is
over, most of them waste no time in returning to the
pleasures of life. Until the last century, many of the
wealthy pilgrims would buy a concubine slave-girl
to take back with them to their country. Nevertheless, it is undeniable that many of the present-day
pilgrims who return from the Hidjaz, and are
welcomed home with great celebrations, have a
powerful desire to return again to these places which
have made an unforgettable impression on them. It
is much more difficult to know the exact kind of
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spiritual influence which is exerted by the pilgrimage.
Does it consist primarily of a development of the
sense of belonging to a community ? Or is it a loftier
attachment to other and strictly Muslim values?
This is known only to God.
(A. J. WENSINCK-Q. JOMIER])
The social, cultural and economic effects of the
Pilgrimage in medieval Islam are of immense
importance. Every year, great numbers of Muslims,
from all parts of the Islamic world, from many races
and from different social strata, left their homes and
travelled, often over vast distances, to take part in
a common act of worship. These journeys, unlike
the mindless collective migrations familiar in ancient
and medieval times, are voluntary and individual.
Each is a personal act, following a personal decision,
and resulting in a wide range of significant personal
experience. This degree of physical mobility, without
parallel in pre-modern societies, involves important
social, intellectual and economic consequences. The
pilgrim, if wealthy, may be accompanied by a
number of slaves, some of whom he sells on the way
—as a kind of traveller's cheques—to pay the
expenses of his journey. If he is a merchant, he may
combine his pilgrimage with a business trip, buying
and selling commodities in the places through which
he travels, and thus learning to know the products,
markets, merchants, customs and practices of many
lands. If he is a scholar, he may take the opportunity
to attend lectures, meet colleagues, and acquire
books, thus participating in the diffusion and
exchange of knowledge and ideas. The needs of the
pilgrimage—the commands of the faith reinforcing
the requirements of government and commerce—
help to maintain an adequate network of communications between the far-flung Muslim lands; the
experience of the pilgrimage gives rise to a rich
literature of travel, bringing information about
distant places, and a heightened awareness of
belonging to a larger whole. This awareness is
reinforced by participation in the common ritual and
ceremonies of the pilgrimage in Mecca and Medina,
and the communion with fellow-Muslims of other
lands and peoples. The physical mobility of important
groups of people entails a measure of social and
cultural mobility, and a corresponding evolution of
institutions. It is instructive to compare the stratified,
rigidly hierarchic society and intense local traditions
within the comparatively small area of Western
Christendom, with the situation in medieval Islam.
The Islamic world has its local traditions, often very
vigorous; but there is a degree of unity in the
civilization of the cities—in values, standards and
social customs—that is without parallel in the
mediaeval west. 'The Franks' says Rashid al-DIn
'speak twenty-five languages, and no people understands the language of any other' (Histoire des
Francs, ed. and trans. K. Jahn, Leiden 1951, text n,
trans. 24). It was a natural comment for a Muslim,
accustomed to the linguistic unity of the Muslim
world, with two or three major languages serving not
only as the media of a narrow clerical class, like
Latin in Western Europe, but as the effective means
of universal communication, supplanting local
languages and dialects at all but the lowest levels.
The pilgrimage was not the only factor making for
cultural unity and social mobility in the Islamic
world—but it was certainly an important one,
perhaps the most important.
Islamic history offers many examples of the
impact of the pilgrimage; the biographies of learned
and holy men are full of accounts of formative
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meetings and studies in the Holy Cities, on the way
there, and on the way back. The wandering scholar
is a familiar feature of medieval societies: the
pilgrimage ensured that the wanderers met, at a
determined time and place. It provided the Islamic
world as a whole with a centre and a forum, which
contributed greatly to the formation and maintenance
of an Islamic consensus—almost, one might say, an
Islamic public opinion. The Almoravid and Almohad
revolutions in the Maghrib were started by returning
pilgrims, made aware through travel of the religious
backwardness of their own peoples. Indian pilgrims
brought the revived Nakshbandi movement to the
Middle East; other Indian pilgrims brought back
the stimulus of Wahhabism.
The effect of the pilgrimage on communications
and commerce, on ideas and institutions, has not
been adequately explored; it may never be, since
much of it will, in the nature of things, have gone
unrecorded. There can, however, be no doubt that
this institution—the most important agency of
voluntary, personal mobility before the age of the
great European discoveries—must have had profound
effects on all the communities from which the
pilgrims came, through which they travelled, and to
which they returned.
(B. LEWIS)
Bibliography: On the whole subject: C.
Snouck Hurgronje, Het Mekkaansche Feest, Leiden
1880; the pertinent sections in the monographs
and standard works on Islam; F. Wiistenfeld, Die
Chroniken der Stadt Mekka, passim] M.GaudefroyDemombynes, Le pelerinage a la Mekke, Paris 1923.
On I: R. Dozy, De Israelieten te Mekka (also
in German); J. Wellhausen, Reste arab. Heidentums2, 68 ff.; M. Th. Houtsma, Het skopelisme en
het steenwerpen te Mina (Versl. en Meded. der Kon.
A had. v. Wetenschappen, Amsterdam, Afd. Letterkunde, Ser. iv, part vi, 185 ff.); H. Winckler, Altorient. Forschungen, Ser. ii, vol. ii. 324-50.
On II: The biographies of Muhammad and the
works on Tradition.
On III: C. M. Doughty, Travels in Arabia Deserta,
Cambridge 1888, i; Travels of Ali Bey, London
1816, ii; J. L. Burckhardt, Travels in Arabia,
London 1829; R. F. Burton, Personal narrative of
a Pilgrimage to el-Medinah and Meccah, London
1857, ii; T. F. Keane, Six months in Meccah,
London 1881; H. v. Maltzan, Meine Wallfahrt
nach Mekka, Leipzig 1865; C. Snouck Hurgronje,
Mekka, The Hague 1888, passim', idem, De hadjipolitiek der indische regering, in Onze Eeuw, ix;
idem, Notes sur le mouvement du pelerinage de la
Mecque aux Indes Nderlandaises, in RMM, xv;
J. Eisenberger, Indie en de bedevaart naar Mekka
(thesis), Leiden 1928; Abdoel Patah, De medische
zijde van de bedevaart naar Mekka (thesis), Leiden
1935; Muhammad Labib al-Batanuni, al-Riljla
al-Hidiaziyya, Cairo 1329, an interesting and
remarkable book; Eldon Rutter, The Holy Cities
of Arabia, ii, London 1928; Rifcat Basha, Mir*dt
al-fraramayn, 2 vol., Cairo 1925 (with numerous
photographs); R. Tresse, Le Pelerinage syrien aux
villes saintes de VIslam, Paris 1937; J. Jomier, Le
Mahmal et la caravane dgyptienne des pelerins de la
Mekke, Cairo 1953 (see also the bibliography there
given); Ibn Djubayr, Travels, ed. M. J. de Goeje;
the various Fikh books, as well as the handbooks
for pilgrims known as Mandsik, for example the excellent little official brochure by al-Bahl al-Khuli,
al-Hadfdi wa'l-cumra (series Kutub isldmiyya),
published by al-Madjlis al-a^ld li'l-shu^un al-islamiyya, Ministry of Wakfs, Cairo 30 April 1961. On

the ffadidi of the Shica see Kazem Zadeh in
RMM, xix (1912), 144 ff.
HADJDJ. HADJDJ i, one who has performed
the pilgrimage to Mecca [see HADJDJ].C
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(d. 1201/1787), secretary to CA1I b. al-Husayn, Bey
of Tunis (1172-96/1759-82), and then of his successor Hammuda b. CA1I (1196-1229/1782-1814), composed a Kitab al-Bdshd, a history of the Hafsids
and the Turkish governors of Tunis, which is still
largely in manuscript. A portion dealing with the
wars of Khayr al-DIn and cArudj was published by
Houdas, Chrestomathie maghr&bine, Paris 1891, 14-96;
two other portions were translated by A. Rousseau
(Algiers 1849) and Cherbonneau (JA, July 1851).
Bibliography: Roy, Extrait du catalogue des
manuscrits et des imprimis de la Bibliotheque de la
Grande Mosquee de Tunis, Tunis 1900, 92-3; A.
Rousseau, Annales Tunisiennes, Algiers-Paris
1864, passim-, Brockelmann, II, 458, S II, 688.
(R. BASSET*)
AL-^ADJDJ CUMAR B. SACID B. 'UTHMAN TAL, a
celebrated Toucouleur conqueror who founded
a short-lived kingdom in west Sudan where he imposed the Tidjani wird; he was also called al-Shavkh
al-Murtada, at the time when he was preaching. The
son of the tyerno Saydu Tal, who was a fervent
Muslim, he was born in about 1797 at Halwar (Aloar
on the maps), a village in Futa Toro, 40 km. from
Podor (Senegal); he belonged to the Torobe caste, of
the Toucouleur race.
At the age of eighteen, after considerable study of
the Kurgan he devoted himself to study and meditation, and then received the Tidjani wird of Sidi
(SayyidI) cAbd al-Karim b. Ahmad Nagel, through
the intermediary of Sidi Mawlul Fal and the Moorish
shaykhs of the Id-aw CAH. When 23 years old he set
out for Mecca by way of Kong, Sokoto, Fezzan
and Egypt. There he was once more initiated by
Sidi Muhammad al-Ghab! Abu Talib who made him
a Tidjam mukaddam and even khalifa for the negro
countries. He visited Medina and Jerusalem, returned to Mecca three times, then stayed at al-Azhar,
where he had discussions with the shaykhs of the
Khalwatiyya [q.v.]. From there he returned through
Fezzan and Bornu, after performing several miracles,
according to the legend. He escaped from the
assassins sent by the sultan al-Kanemi of Bornu
who nevertheless had given him his daughter Maryatu in marriage, and also numerous slaves whom he
made his talibes (talaba). For seven years he remained
in Sokoto with Muhammad Bello, the son and heir
of cUthman dan Fodio, and married his daughter
Maryam. He travelled through Hamdallahi, the
capital of Macina, to Segou where he was arrested
by king Tyefolo at the instigation of shaykh Amadou
(Ahmad) the king of Macina, who looked on him as a
dangerous agitator; on being liberated, he returned
to Futa in 1838. At that period he was for the most
part regarded as an informed and inspired religious
leader.
After being received with great deference by the
almamy (imam), he settled from 1838 to 1848 in
Futa Djallon, at Diegounko near Timbo, where he
founded a zdwiya; he instructed a large number of
disciples and worked the Boure gold-mines. In 1846
he returned alone to preach the Tidjani wird at
Futa Toro, in his own country, with only moderate
success; he also visited Gambia, Saloum, Sine, Baol,
and Cayor and made friendly contacts with the
governor Caille. In 1848, alarmed by his growing
power and the number of his devotees, the almamy
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asked him to leave his territories; he settled in Dinguiraye, which he fortified and where he pushed forward his preparations for conquest and the holy war
by recruiting supporters—whom he called ansdr—
and by laying in stocks of arms and ammunition;
his military commander was Alfa cUmar, son of the
tyerno Ba'ila, whose army was eager to fight for the
faith.
He came to blows with the minor chieftain of
Yimba who was demanding some small-arms from
him, defeated him and seized his territory. Between
1848 and 1854 he conquered the Handing, Tamba
Ounde and Bandiougou Keita chiefs and overran
Boure and Bambouk. At Kolon he defeated a
Bambara army from Nioro, and captured Koniakari,
Yelimane and Nioro in 1854. He overcame Kandia
Koulibali, the last Massassi king of Kaarta, and had
him beheaded. His authority at that time extended
through the entire territory between Futa Diallon
and Hodh.
Meanwhile, on 21 Dhu 'l-Kacda 1268/6 September
1852, after the prayer of the cls/&a5, he heard three
times a voice authorizing him to wage holy war.
From that moment, "he strove to sweep the country
clean and impose Islam".
His conquests, though rapid, were precarious. As
early as 1854 he was obliged to leave Dinguiraye and
resume the struggle against the Bambara of Kaarta:
the latter were constantly defeated, but continued
to revolt. He also fought against the Diawara of
Kingi, suffering heavy losses; the kings of Segou and
Macina refused to be his allies. In 1855 he made his
headquarters at Nioro, and beat off a siege. Under
these threats, he launched an attack against Ahmadou
Ahmadou, the king of Macina; the Fulani being
Muslim, he fought them in order to impose on them
the practice of the Tidjani wird, and won a victory
at Kassakeri on 12 August 1856. It was during this
period that he established cordial relations with the
Moorish shaykh SI Ahmad al-Bakkay, the enemy of
the Fulani; he warred against the Khassonke and
attacked the chiefs of the Bondou and the Futa.
Al-Hadidj cUmar was an excellent military leader
and his campaigns were swift and victorious; pagan
prisoners and wounded were put to death and the
women and children enslaved; on the other hand,
any Muslim enemies who were wounded were bandaged and sent home.
In 1857 the people of Kaarta, fleeing from the war,
took refuge in Khasso; the shaykh laid siege to the
French fort of M6dine which had received the
refugees; the town, defended by the half-caste Paul
Holl, resisted for three months and finally Faidherbe
relieved it.
In 1858 the shaykh fortified Koundian, then
invaded the Boundou and the Futa and attacked
Matam in 1859; he was repulsed and returned to
Nioro; the French took Guenou and relieved the
outskirts of Bakel. In 1859 he l°st Dimar and Damga,
both occupied by the French, while the Futa Toro
was slipping away from his domination.
He then tried to move the populations of Futa
Toro and Bondou in order to repopulate Kaarta,
which had been cleared of its inhabitants; his aim
was to bring the loyal populations nearer to Nioro.
Despite his great religious prestige, the Toucouleur
were reluctant to emigrate; he had villages burnt
down to force the people to leave, thereby causing a
terrible famine. In 1860 he resumed his conquest of
the Bambara empire of Segou, which was decimated.
At Tio, in January 1861, he defeated the armies of
C
A1I Diara king of Segou and Ahmadou Ahmadou
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king of Macina. He took Nyamina, Sansanding and
Segou on 10 May 1861; this date marks the islamization of the Bambara country, whose population
thenceforward liad to observe the five obligations of
Islam. Segou was fortified and the Tidiani practice
enforced on all.
He conquered Macina in 1861 after a renewed
offensive by CA1I Diara and Ahmadou Ahmadou,
who were defeated. He suggested to the latter that
they should both submit to the judgement of God,
on the occasion of a great battle, and on 8 April 1862,
with an army of 30,000 Sofas, he defeated the Fulani
who were commanded by Ba Lobbo, after which he
crushed a second Fulani army of 50,000 men;
Ahmadou Ahmadou was wounded.
In 1862 he seized Hamdallahi and had the king
beheaded. Macina surrendered; he solemnly designated his son Ahmadou as his successor, and himself
took the title of sultan of Macina. The shaykh then
took and sacked Timbuctu, but the Kounta Moors
of the BakkaHyya allied themselves with the Fulani,
who plotted together and besieged him in Hamdallahi. The siege lasted for eight months and eventually the town was reduced owing to famine; alHadidj cUmar had it burnt and took refuge among
the cliffs of Bandiagara where, deserted by his
followers, he died mysteriously, probably by blowing
up a keg of gunpowder. The date of his death is taken
to be 4 Ramadan 1280/12 February 1864. As his
heir he left his son Ahmadou al-Kabir al-Madani.
His empire stretched from Macina to Faleme and
from Tinkisso to Sahel, but it fell to pieces sixteen
years after his death. His body never having been
found, some believed that he would return.
He was regarded as a saint and man of letters; he
knew by heart the two Safyihs, of Muslim and alBukharl, and spent long hours in meditation and
prayer before taking his decisions. He had, it is Sdid,
received five privileges from God:—he had the power
to see God's Messenger, either in dreams or when
awake; he knew the unknown "great name" of God;
he could read men's hearts; he had God's authorization to direct men spiritually along the right path;
he had received God's sanction to wage holy war.
In khalwa, he had various visions of the Prophet;
he saw also an appearance of shaykh al-Tidjani; he
escaped miraculously from the assassins sent by the
sultan of Bornu; he persuaded God to send rain; and,
another time, he caused a spring to appear.
He was the author of numerous works: the K. alRimdh and the K. al-Suyuf, both relating to the
Tidianiyya; K. Safinat al-sa^dda li-ahl al-da'f wa
'l-nad[dda', K. al-Nush al-mubin; K. al-Makdsid al~
saniyya-, K. Tadhkirat al-mustarshidin', K. Faldli altdlibin; Tafyyid fl khawdss al-fyizb al-sayfi\ Ad[wiba
fi 'l-tarifra al-tid/[dniyya.
Bibliography: Mohammadou Aliou Tyam,
La vie d'El Hadj Omar (frdsida in Poular), trans.
H. Gaden and publ. by Institut d'ethnologic,
Paris 1935; anon., La vie d'Al Hadj *0mar, trans.
from an Arabic manuscript in the Tidjam zdwiya
of Fez by J. Salonc, in Bull, du Comiii d?Etudes
historiques et scientifiques de I'AOF, Paris 1918;
L. Tauxier, Mceurs et histoire des Peuls, Paris 1937;
Ahmadou Hampate Ba, Histoire du Macina, Paris
1962.
(J. C. FROELICH)
HADJDJADJ. ruler of Kirman [see KUTLUGH
KHANS].
AL-IJAI^lILlADJ B. YttSUF B. AL-HAKAM B.
C

AKlL AL-TfcAKAFi, ABU MUHAMMAD,

the mOSt

famous and most able governor of the Umayyads, of the Ahlaf clan of the Banu Thaldf, born
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in Ta'if about 41/661. His forebears, poor and of
lowly origin, are said to have earned their living as
stone carriers and builders (Ibn cAbd Rabbih, clfrd,
v, 38; Ibn al-Athir, Chronicon, iv, 313); his mother,
al-Farica, also from the tribe of the Banu Thakif, was
the divorced wife of al-Mughlra b. Shucba, a man as
capable as he was unscrupulous, who was appointed
by Mucawiya as governor of Kufa. Already as a child
al-Hadidjadj had been given the nickname Kulayb
('little dog'), under which he often appears in the
satires of the poets (Mubarrad, Kdmil, 290 f.); as a
young man he was a schoolmaster in Ta'if flkd, v,
13), a detail also satirized by the poets. Apart from
this nothing is known of his youth, and little of the
early years of his public life: he does not seem to
have distinguished himself in the battles in the Harra
of Medina in 63/682 (Aghdni, xvi, 42) and al-Rabadha
in 65/684 (Tabari, ii, 579) or as governor of Tabala
in the Tihama (Ibn Kutayba, Ma'drif, ed. cUkasha,
396).
The change began when al-Hadidjadj, in the first
years of the reign of cAbd al-Malik, set out from
5
fa if to Damascus to serve in the police force (shurta)
under Abu Zurca Rawfr b. Zinbac al-Djudhami, the
vizier of the caliph. He attracted the attention of
€
Abd al-Malik because he succeeded in a short time
in restoring discipline among the mutinous troops
with whom the caliph was about to set out for clrafc
against Muscab b. al-Zubayr. In the drastic means
with which he discharged this task there could
already be recognized the method which was later
to make him famous, indeed notorious. On the campaign against Muscab, al-Hadjdiadj seems to have
led the rearguard and to have distinguished himself
by some feats of valour. After the victory over Muscab
at Maskin on the Dudjayl in 72/691, on the caliph's
orders he set out from Kufa in the same month at the
head of about 2000 Syrians against cAbd Allah b.
al-Zubayr, the anti-caliph of Mecca. He advanced
unopposed as far as his native Ta3if, which he took
without any fighting and used as a base. The caliph
had charged him first to negotiate with Ibn al-Zubayr
and to assure him of freedom from punishment if he
capitulated, but, if the opposition continued, to
starve him out by siege, but on no account to let the
affair result in bloodshed in the Holy City. Since the
negotiations failed and al-Hadjdjadj lost patience,
he sent a courier to ask cAbd al-Malik for reinforcements and also for permission to take Mecca by force.
He received both, and thereupon bombarded the
Holy City with stones from the mountain of Abu Kubays. The bombardment was continued during the
Pilgrimage. Because of his anger at being prevented
by Ibn al-Zubayr from performing the tawdf and
saty al-Hadjdjadj did not scruple to bombard the
Kacba, together with the pilgrims there assembled.
A sudden thunderstorm, in which the uneasy soldiers
detected a warning of Divine punishment, he was
able to interpret to them as a promise of victory.
After the siege had lasted for seven months and
10,000 men, among them two of Ibn al-Zubayr's
sons, had gone over to al-Hadjdiadi, the anti-caliph
with a few loyal followers, including his youngest
son, was killed in the fighting around the Kacba
(Djumada I 73/October 692).
Thus the unity of the state was restored, and the
year 73 is sometimes called the "Year of Unity"
(<dm al'&amd'a, clttd, v, 35). cAbd al-Malik showed
himself grateful and conferred on al-Hadjdjadi the
governorship of the Hidjaz, the Yemen and the
Yamama. The governor himself led the Pilgrimage
in the years 73 and 74 and provided for the re-build-

ing of the Kacba on the original foundations and with
the same dimensions as it had had before its restoration by Ibn al-Zubayr. He restored peace in the
Hidjaz, but with a severity which frequently caused
the caliph to intervene. Thus it is not improbable
that the complaints of the inhabitants of the Hidjaz
were among the factors which led to his being transferred to clrak in 75/694; though the immediate
reason for this change was the death in this year of
Bishr b. Marwan, a brother of the caliph, who until
then had been governor of Kufa. Because of the
constant intrigues of the Kharidjis, the governorship
of clrak was the most important and responsible
administrative post of the Islamic state. Al-Hadjdjadj
took over this governorship, at the age of 33, at the
beginning of 75/694 (Tabari, ii, 944, line 9, 876, line 3;
not so late as Ramadan, Tabarl, ii, 872, line 9), at
first with the exclusion of Khurasan and Sidjistan
(Tabarl, ii, 863; Ibn Kutayba, Ma'drif, 397; Baladhuri, Ansdb al-ashrdf, ed. M. Hamidullah, i, Cairo
*959» 503)- The sermon with which he installed himself in Kufa is no less famous than that of his compatriot and predecessor in Basra, Ziyad b. Abihi, and
like it has found its place in Arabic literature. The
most urgent task was to restore discipline among the
troops of Kufa and Basra, who were garrisoned at
Ramhurmuz on the farther bank of the Tigris under
the command of al-Muhallab b. Abl Sufra, but who,
at the instigation of Bishr, had left their camp without leave and were loitering about in the towns. AlHadjdjadi threatened that any soldier who had not
returned to his post within three days would be put
to death and his possessions laid open to plunder.
This was effective. The soldiers poured back into the
camp and al-Hadjdjadj himself undertook the distribution of their pay, whereupon he had to suppress
another very dangerous mutiny led by Ibn al-Djarud
because of the reduction in the pay granted by the
caliph himself. At this time there occurred also a
violent quarrel between al-Hadjdjadj and Anas b.
Malik which, thanks to the intervention of cAbd
al-Malik, ended in a moral victory for the old Companion of the Prophet (*Ikd, v, 36-9). After this the
troops were immediately employed in battle against
the Azarika, who had chosen as caliph Katari b.
Fudja'a, famous also as a poet; al-Muhallab defeated
them in 77/696. At the same time another Kharidii
leader, Shabib b. Yazid, was threatening clrak from
Mawsil, but, after several dangerous reverses, he was
defeated, with the help of Syrian troops which alHadjdjadj had requested from the caliph, at the end
of 77/spring 697 on the Dudjayl in Khuzistan. And
finally al-Hadjdjadj defeated in the same year the
governor of Mada'in, al-Mutarrif b. al-Mughira b.
Shucba, who had foolishly taken the first opportunity
to rebel in alliance with the Kharidiis.
After the removal of the Kharidii danger in clrak,
al-Hadjdjadj was in the year 78 appointed also to the
governorship of Khurasan and Sidjistan (Tabari, ii,
1032 f.). He left Khurasan to be administered by alMuhallab, and to Sidjistan, which had to be subdued
anew, he sent from Kirman the well-tried general
c
Abd al-Rahman b. al-Ashcath at the head of a
splendidly equipped army, the "Peacock Army"
(d^aysh al-tawdwls, Mascudi, al-Tanbih wa'l-ishrdf
[EGA viii], 314; Ibn al-Athir, Chronicon, iv, 365-7).
This was the beginning of a revolution which was far
more dangerous than any earlier one and which was
directed not only against al-Hadjdjadj, but against
the dominating r61e of the Syrians, and thus against
the caliph and Umayyad rule itself. Ibn al-Ashcath
at first carried out his campaign carefully and accord-
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ing to orders; he pacified each territory as it was
conquered, ensured supplies and accustomed his
troops gradually to the different climatic conditions.
Al-IJadidiadi, with his usual impatience, ordered Ibn
al-Ashcath in several offensive letters to advance
without delay, and threatened if he did not do so to
transfer the command to his brother Ishak. Ibn alAshcath left the decision to his chief officers, whom
he knew to be opposed to al-Hadjdiadj and to this
endless war in distant lands. They gave their allegiance to him, and, with an army which soon grew to
100,000 men, Ibn al-Ashcath marched against alHadidiadi, occupied Kufa and Basra, and, in the
suburbs of Basra, besieged the governor, who was
again obliged to call Syrian troops to his aid. The
Syrian army, under the leadership of two sons of
c
Abd al-Malik, was instructed first to negotiate with
Ibn al-Ashcatti and to hold out to him the prospect
of the recall of the hated governor. As he would agree
to none of the proposals, the Syrians attacked and
defeated him decisively in 82/701 at Dayr al-Dlamadiim and at Maskin on the Dudiayl; three years later
he died by his own hand (Baladhuri, Futuh, 400;
Tabari, ii, 1135; the chronology of these events is not
quite certain).
This was the last revolt of the Arabs of clrak.
After al-Hadjdiadi had suppressed them and had also
pacified the Kurdish and Daylami brigands (Baladhuri, Futuh, 323 f.), he strengthened Syrian military
rule over the country. In 83/702 he built midway
between Kufa and Basra the fortified town of Wasit,
made it his own residence and transferred there the
majority of the Syrian troops, ostensibly to protect
the inhabitants from encroachments by the Syrians,
but in reality to isolate them from the Irakis and
to bring them firmly under his authority. Al-Hadidiadi was now master of the whole of the Islamic East
with the exception of Khurasan, where the reigning
governor, Yazld b. Muhallab, the son of the famous
conqueror, was only very slowly applying himself to
the extirpation of the last followers of Ibn al-Ashcath.
When he did not obey repeated summonses to Wasit,
al-Hadidiadi finally procured from cAbd al-Malik his
dismissal (85/704; Tabari, ii, 1140 f.) and imprisoned
him.
Although cAbd al-Malik had now and then restrained the activities of his governor, al-Walld
(86-96/705-15) gave him a free hand in everything and
relied on him all the more in that he was indebted to
him for his succession to the throne, which alHadidiadi had urged to cAbd al-Malik against the
claims of cAbd al-cAz!z b. Marwan (Tabari, ii, 1166 f.;
Aghdnl, xvi, 60). Also al-Walid's great victories in
the East were the result of al-Hadidiadi's efforts:
Transoxania was conquered by Kutayba b. Muslim,
HJman by Mudidiaca b. Sicr (cf. H. Klein, Kapitel
xxxiii der anonymen arabischen Chronik Kashf alghumma al-d/iami*- li-akhbdr al-umma . . ., thesis,
Hamburg 1938, 28), India by Muhammad b. alKasim al-Thakafl—three outstanding generals whom
al-Hadidiadi had wisely appointed in view of their
abilities. He did not himself take part in the campaigns, but he prepared them very carefully, sparing
no expense, since he calculated that with victory he
would recover his expenses many times over. In
domestic affairs also al-Walld conformed to the
wishes of his governor, appointing and dismissing
officials at his prompting.
Al-Hadidiadi was now anxious to improve the prosperity of the country, which had suffered terribly
from the twenty years of war. This too was his ultimate aim in concerning himself with the production
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of a uniform tradition of the text of the Kur5an: he
wanted on the one hand to put an end to the quarrels
of the theologians over the different readings and to
produce a single text which the Islamic community
should be obliged to use, and on the other hand to
purge this text of any kind of anti-Umayyad allusions.
The division of the Kur'an into separate adjza?
seems to go back to him (Noldeke, Geschichte des
Qoransz, iii, 260), and it may have been on his orders
that new vowel points were introduced (op. cit., 262).
In any case, he declared the new text which he had
sponsored to be henceforth the only valid one and
forbade most strictly the kird*a of Ibn Mascud. In
connexion with the monetary reform by cAbd alMalik in 76/695, al-Hadidiadi began to strike purely
Arabic coins, which gradually superseded the Byzantine and Sasanid currencies, until then in general
commercial use. For this purpose he founded his own
mints, first in Kufa and then in Wasit, putting them
under the management of a Jew named Sumayr
(whence these coins were called al-sumayriyya) and
punished most strictly the making of counterfeits or
even the most trivial faults in production (Ibn alAthir, iv, 337 f.). Many theologians disapproved of
the striking of these coins with the name of God
upon them (and hence at first called also al-dardhim
al-makruha) for they might fall into the hands of
infidels (Baladhuri, Futuh, 468; Ibn al-Attnr, iv, 337).
Yet the new coins established themselves in circulation as legal currency and helped to promote
the circulation of money and the stabilization of
economic conditions. Al-Hadidiadi caused to be
translated into Arabic the tzx-diwdn which had
hitherto been kept in Persian (Baladhuri, Futuh, 300
f.; cf. also Djahshiyari, Wuzard*, Cairo 1357/1938, 38),
in order to be able to study the tax registers himself.
Of especial importance, however, were al-Hadidiadi's
efforts to improve agriculture. Like the Sasanid kings
before him, he was anxious to drain the marshes on
the lower Euphrates and Tigris by a system of canals,
and thus to obtain fertile land; when embankments broke he spared no cost in repairing them
(Baladhuri, Futuh, 274 and 294). He gave to meritorious Arabs, such as Bashshar b. Muslim, a brother
of Kutayba, uncultivated lands as fiefs (Baladhuri,
Futuh, 361). He took further measures against the
migration of countrypeople into the towns which
had led to a disastrous reduction in the kharddi,
and forced the newly converted Muslims to return
to the fields which they had left and to continue
paying khardd/[. When the farmers of the Sawad
complained to al-Hadidjadi about the desolation of
the land—a result of the many wars—he is said
to have forbidden them to slaughter cattle in order
to preserve the animals for ploughing (on this see
the two satirical verses in Agkdnl, xv, 98).
Al-Hadidiadj was the most loyal servant that a
dynasty could wish for. His obedience towards the
Umayyads and his willingness to serve them were
unbounded, and the caliphs repaid him for this with
their unstinted favour. cAbd al-Malik, it is true,
often urged him to practice restraint, for instance
when he felt that the governor was extortionate in
the raising of taxes, was too liberal with public
resources, or was shedding more blood than was
necessary. But in his answers, often pointed by
verses composed by himself or others, al-Hadidiadi
was always able to give practical reasons for his actions, so that no mistrust on the part of the caliph
ever resulted. The books of adab provide a large
number of examples of this correspondence. The
caliph and the governor were dependent on each other.
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The latter's occasional journeys to Damascus
strengthened the relationship, which was a personal
as well as an official one: one of al-Hadjdjadj's
nieces—the daughter of his brother Muhammad,
who under cAbd al-Malik was governor in the Yemen
—was married to a son of cAbd al-Malik, the later
caliph Yazld II; the first son of this marriage was
named al-Hadjdiadj in honour of the governor (*Ikd,
iv, 452; Ibn Kutayba, Ma^drif, 396). The governor
for his part named his first three sons after members of the Umayyad house, while his daughter
married a son of al-Walid I, Masrur (C/&J, iv, 422).
His relations with al-Walid seem on the other hand
to have been of a more formally correct nature; the
relevant correspondence is limited to purely administrative affairs. Al-Hadjdjadi feared nothing so much
as the death of al-Walid and the accession of Sulayman, whom he had made his implacable enemy
because of his interference in the question of the succession to the throne; add to this his measures against
Yazld b. al-Muhallab, who was Sulayman's especial
prote"g6. It was thus his anxious wish not to outlive
al-Walid (Tabari, ii, 1272). This wish was fulfilled:
he died one year before al-Walid in Ramadan 957
June 714, only 52 years old, prematurely aged and
worn out by the load of strain, danger and disappointment which he had had to bear, and was
buried in Wasit. The cause of death is said to have
been cancer of the stomach (wafra^at fl diawfihi
H-dkila: Mascudi, Prairies, v, 377; Ibn Khallikan, i,
347; according to Barhebraeus, Td*rikh mukhtasar
al-duwal, ed. Salhani, Beirut 1890, 195, he died of
consumption). The traces of his grave were obliterated in order to preserve it from profanation. His death
was mourned by only a few, chief among whom were
al-Walid, the poet Djarir (Nakd*id D^arir wa'l-Farazdafr, ed. Bevan, 486 f., cf. 496), and also Khalid alKasri, the governor of Mecca (c/#d, v, 30 f.); above
all Yazid b. Abi Muslim, al-Hadjdjadj's mawld, and
later governor of Ifrikiya, dared to call Sulayman's
attention to the merits of the deceased (Mascudi,
Prairies, v, 404-6).
Scarcely any figure of the early period of Islam has
become the subject of Arabic literature to such
an extent as al-Hadjdjadj. He was a man of
mark. The stories and verses in which are
reflected the arguments for and against him are innumerable. Most of them are pungent anecdotes and
allow us to understand exceptionally clearly the
traits of his character. The cAbbasids remembered
him with hatred, but in reality envied the Umayyads
this governor. There is no doubt that in the interests
of the state al-Hadjdjadj could be stern and pitiless;
every kind of obstinacy was in his eyes a crime
against the State. But the mass executions and other
atrocities which were attributed to him are the inventions of his enemies. He is often, and justly, compared with Ziyad b. Abihi, Mucawiya's governor:
"They both considered themselves not as holders of a
lucrative sinecure, but as representatives of public
order and of the Sultan, and repaid the trust of their
sovereigns, who granted them great authority and
left them in office until the end of their lives, by
faithfully fulfilling their duties, unconcerned whether
or not they found favour with public opinion" (Wellhausen, Reich, 159; cf. English tr. The Arab Kingdom,
254).
That al-Hadjdjadj did in fact have such a conception of his position can be gathered from his own
words which are recorded by al-Mucafa b. Zakariyya
al-Nahrawam (d. 390/1000) in Kitdb al'Djalls alsdlifr al-kdfi wa'l-anis al-ndsih al-shdfi, Ms Istanbul,

Topkapisarayi, Ahmed III 2321, fol. 443. When,
after the death of Ibn al-Ashcath, there was peace in
c
lrak and al-Hadjdiadj rewarded the Kaysls richly
for their support, cAbd al-Malik wrote to him that
he must be less generous with public funds. AlHadjdjadj replied to the caliph with the following
verses:
"By my life! The messenger has brought the pages
written by you which, after dictation, were folded and
sealed.
It is a letter which contains both gentle and harsh
things and in which I have been admonished—admonitions are always useful to men of understanding.
Many misfortunes befell me, for this I shall
now supply explanations and also reasons and thus
justify myself.
When I was a punishing scourge for the people
without seeking personal advantage thereby,
—whether they were pleased or angry about
this, whether I was praised or blamed or even abused
by them—
(and when) in a country into which I came, on my
arrival the fires of enmity blazed everywhere,
then I have endured of it all that is known to
you and fought unceasingly, until death had almost
overcome me!
You have heard how many tumults there have been
there, and if another than I had been (there), he
would have perished from terror.
Always when they wished to commit one of their
unhappy deeds, I have proffered my head without
disguising myself,
and if brave men (i.e. the Kaysls) had not defended
me against them, jackals and hyenas would have
shared out my limbs!"
On the strength of this justification—which tersely
outlines the whole of al-Hadjdjadj's achievement—
the caliph could only write: "Act as you think
proper!"
Al-Hadjdjadj's assurance and precision in administration, his firmness and knowledge of men, and his
quick instinctive grasp in critical moments must have
seemed somewhat sinister to his contemporaries.
The fact that he did not tolerate bribery and punished
the unlawful acquisition of riches, must have made
him thoroughly hated by a civil service in which
both were traditional. His chief faults were impatience and lack of self-control; he lacked the
balance (hilm) which had earlier distinguished
Mucawiya. Thus he sometimes demanded the
impossible from those under his command, and
had fits of rage if his orders were not carried
out quickly enough. Nevertheless al-Hadjdjadi
was a highly cultivated man: his eloquence was
unsurpassed (and feared), he attached great importance to a pure Arabic, had literary taste and was
accustomed to associate with poets (Djarir, Farazdak,
al-cUdayl b. al-Farkh al-cldjll, al-Hakam b. cAbd
al-Acradj al-Asadi, the poetess Layla al-Akhyaliyya),
but he persecuted the satirists (clmran b. Hittan
al-Sadusi, Yazld b. al-Hakam al-Thakafl, etc.). He
was a devout Muslim, but neither bigoted not superstitious; the squabbling of the theologians left him
unmoved, but frankness made an impression on him
and as a rule procured exemption from punishment.
The unprejudiced judge sees in al-Hadjdiadj one
of the greatest statesmen, not only of the Umayyads,
but of the whole Islamic world.
Bibliography: Tabari, ii, index; Baladhuri,
Futufi, index; Yackubi, Historiae, ii, 305, 318,
325-36, 339, 341-8, 365 f.; Djahshiyari, Wuzard*,
index; Dinawari, al-Akhbdr al-tiwdl, Cairo 1960,
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277 f., 280, 314-6, 321 f.; Kitdb al^Uyun wa'lfradd'ifr fi akhbdr al-bafrd'ik (= Fragmenta historicorum arabicorum, ed. de Goeje, i), 8-n, 15-7, 19,
53 f., 148; Anonyme Arabische Chronik, ed. Ahlwardt, index; Ibn Kutayba, Ma'drif, ed. cUkasha,
Cairo 1960, index; idem, *Uyun al-akhbdr, Cairo
1925-30, index; idem, al-Shi'r wa'l-shu'ard*
(Liber Poms), ed. de Goeje, index; (Pseudo-)
Ibn Kutayba, al-Imdma wa'l-siydsa, Cairo 1937,
ii, 29-62; Mascudi, Murudi (Prairies a'or), especially vol. v, see index; Ibn al-Athir, index; Die
Chroniken der Stadt Mekka, ed. Wtistenfeld, i
(al-Azrakl), 145, 308; ii (al-Fakihl), 20, (al-FasI),
171; iii (Kutb al-Dm al-Nahrawall), 52, 80;
Dhahabl, Ta*rikh, iii, Cairo 1368, 349-56; idem,
Siyar a*ldm al-nubala*, Cairo 1957, 212-4; Ibn
c
Asakir, Ta*rikh madinat Dimashfr, ed. Munadjdiid,
i, Damascus 1951, 350-2; Ibn Khallikan, Wafaydt,
i, Cairo 1948, no. 144 (pp. 341-8); Djahiz, alBaydn wa'l-tabyin, Cairo 1948-50, especially i,
385-8, ii, 135-8, see also index; idem, Bukhald',
Damascus 1955, 140, 337; (Pseudo-) Djahiz, Tddi,
ed. Ahmad Zaki Basha, Cairo 1914, 132!., 169;
Aghdni, index; Ibn cAbd Rabbih, clkd, 7 vols.,
Cairo 1940-53, index; Mubarrad, Kdmil, ed.
Wright, index; idem, al-Fddil, ed. Maymani, 36,
51; Muhammad b. Hablb al-Baghdadi, Mufaabbar,
ed. Lichtenstadter, Haydarabad 1942, index
§ull, Akhbdr Abi Tammdm, Cairo 1937, 155, 205 f.
Husrl, Dfawc al-diawdhir, ed. Badjawi, 18, 84!.
Kali, Amdli, Cairo 1953, i, 85-9, 261; ii, 260 f.
idem, Dhayl al-Amdli, 7!., 42-4, 47 f., 72, 76 f.,
171 f., 216; Murtada, Amdli, Cairo 1954, i, i6of.,
295; ii, 15-7; Thacalibi, Latdyif, Cairo 1960, 18,
6if., 69, 140 f., 167, 181; Abu Hilal al-cAskari,
Sindcatayn, Cairo 1952, 101; Zubayri, Nasab
Kuraysh, ed. Levi-Provencal, 46 f., 82 f., 286, 309,
351; Shabushti, Diydrdt, ed. cAwwad, 157!.; Ibn
Durayd, Ishtifrdk, Cairo 1958, 268, 272, 307, 323,
343, 407; Bakri, Mu'cfram ma 'stacdj[am, Cairo
1945-51, 279 f-, 30i, 442, 494, 573I-, 593, 78i f.,
882; Ibn al-Murtada, Tabakdt al-MuHazila, ed.
Diwald-Wilzer (Bibl. Isl. 21), 19-23; Zubaydi,
Tabakdt al-nafywiyyin, Cairo 1954, 22 f., 28 f., 235;
c
Abd al-Wahid al-Lughawi, Mardtib al-nahwiyyin,
Cairo 1955, 65; Caetani, Chronographia, 851, 862
f., 881 f., 892-5, 916-8, 925-7, 938, 947, 949, 969 f ,
979-81, 993-6, 1009!., 1020, 1034, 1052, 1073,
1087, 1120, 1136, 1150, 1159-61, 1167; Wellhausen,
Das arabische Reich, 141-60 (English trans. 226-57);
J. Perier, Vie d'al-Ifadididdi ibn Yousof, Paris
1904; Lammens, Etudes sur le siecle des Omayyades, index; Noldeke, Geschichte des Qordns2,
iii, 103 f., 106,124, 260-2; Goldziher, Muh. Studien,
i, 99 f-, 139*.; A Dietrich, Al-ffaccdc b. Yusufun
terceme-i hdline dair bir kac miildhaza, in Isldm
Tetkikleri Enstitusu Dergisi, ii/i, Istanbul 1957,
147-55.
(A. DIETRICH)
AL-HADJDJADJ. B. YUSUF B. MATAR AL-HASIB,
a translator who lived in Baghdad in the late 2nd/8th
and early 3rd/gth centuries. His translations include
the Elements of Euclid (revised by Thabit b. Kurra
and commented by al-Nayrizl [qq.v.]) and a version,
from a Syriac text, of the Astronomy of Ptolemy.
The latter, called K. al-Mad/[isti, was completed in
212/827-8.
Bibliography: Brockelmann, I 203, SI 363;
A. Mieli, La science arabe, Leiden 1938, 85.
(ED.)

tfADalDJl BAYRAM WALl (? 753/I352-833/
1429-30), patron saint of Ankara and founder of
the order of the Bayramiyya [q.v.], was born at the
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village of Solfasol, 7 km. north-east of Ankara, the
son of a certain Koyunludia Ahmad; his personal
name was Nucman. After studying at Ankara and
Bursa, he taught at the Kara Medrese at Ankara,
but abandoned the theological career when invited
by Sheykh Hamid (on whom see Shakd^ik, tr. Medidi,
74 f. = tr. Rescher, 29 f.) to join him at Kayseri
(they are said to have met on K urban bayraml,
whence he was given the name Bayram); as his
murld he accompanied him to Syria, thence on the
Pilgrimage, and back to Akseray. After his master's
death (in 805/1402, according to Mustakimzade, see
A. Golpmarli, Mandkib-i Haci Bektd§ . . . , Istanbul
1958, 120) he returned to his native Ankara, where
he gathered a numerous following: among his disciples
are counted Ak Shams al-DIn [q.v.] and Dede cUmar
Sikkinl (heads of the two branches into which, after
his death, his order split), the poet Shaykhi [q.v.],
the brothers Yazidji-oghlu Muhammad and Ahmad
Bidian [qq.v.], and Ashraf-oghlu Ruml, author of the
Muzakki al-nufus, who became his son-in-law. In
spite of the extremist tendencies of some of his
followers, his own teachings did not exceed the
bounds permitted by orthodoxy; he seems to have
lived a humble life, supporting himself by manual
labour, and practising and encouraging works of
charity. His activities are said to have aroused the
suspicions of Murad II, which were, however, allayed
when he was brought before the Sultan at Edirne;
a tradition that he had preached in the Eski Djamie
there is reported by Ewliya (ii, 437; iii, 430 f.).
He was buried in a tiirbe beside the mosque, abutting
on the Temple of Augustus, which he founded. Attributed to Hadjdii Bayram are five poems (fullest
text given by Okhan, see Bibl.), much commented
on by his followers, in the style of the ildhis of
Yunus Emre.
The current attribution of the mosque to Micmar
Sinan (presumably based on Ewliya, ii, 430) is unjustified (see F. Taeschner's brief description in
ZDMG, Ixxxii, 1928, 108); the only inscriptions
(Ger. tr. by P. Wittek in M. Schede and H. St.
Schultz, Ankara und Augustus, Berlin 1937, 45-6,
and cf. 36-41) record a repair in 1126/1714 (the inscription published by Miibarek Ghalib, Ankara, ii,
1928, p. 41, no. 82, has no connexion with the mosque). In the Ankara Etnografya Miizesi are preserved
clothes allegedly worn by Hadidji Bayram, and the
wooden doors (photograph in Y^ll^k Arasttrmalar
Dergisi [Ank. t)n. Ilahiyat Fak.], i, 1956, 231) and
shutters of the tiirbe (restored in 1947).
Bibliography: No critical study of the life of
Hadjdji Bayram has been published. The available
sources (many in MS) are listed by M. F. Kopriilii,
Ilk mutasawwiflar, Istanbul 1918, 377, n. 2; some
of these have been used for the monographs of
Bursali Mehmed Tahir (liddidjii Bayram Well,
Istanbul 1329, reprinted 1331), Mehmed cAli cAyni
(same title, Istanbul 1343) and Mehmet Ali Okhan
(Haci Bdyrami Velt, Ankara 1950). See also
Tashkopruzade, Shakd^ik, tr. Medjdi, 77 = tr.
Rescher, 31; B. M. Tahir, COM, i, 56-7; Abdulbaki
[Golpinarh], Meldmilik ve Meldmtler, Istanbul 1931,
33-9; D. Krencker and M. Schede, Der Tempel in
Ankara, Berlin and Leipzig 1936, 60-1 (P. Wittek);
for the political and social context of Hadjdii
Bayram's movement see P. Wittek, De la defaite
d*Ankara . . . , in REI, xii (1938), 1-34.
(V. L. MANAGE)
¥ASXn>aII BEG [see RIDWAN BEGOVI£].
IjAlLffiJt BEKTAgH WALl [see BEKTASHIYYA].
IjAEblUJl GIRAY (d. 871/1466), founder of
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the Giray dynasty of Khans of the Crimea. On
his coins he calls himself 'al-Sultan Hadidii Kerey b.
Ghiyath al-DIn Khan' (see O. Retovski, Die Munzen
der Girei, Moscow 1905, nos. 1-4); according to Abu
'1-GhazI Bahadur Khan (Shad^ara-i Turk, ed. Rida
Nur, Istanbul 1925, 184) his father and grandfather
were Ghiyath al-Dm and Tash-timur respectively
(cf. M. Rida, al-Sab* al-sayydr, 69-71). The identification of him with Dewlet-berdi (V. D. Smirnov,
Krlmskoe khanstvo . . ., St. Petersburg 1887, 221-34)
seems incorrect. Dewlet-berdi (for a coin of his see
Lane-Poole, Cat., vi, no. 568) appears in one source
(cUmdat al-tawdrikh, 95) as the brother of Ghiyath
al-DIn; he was still ruling as khan at Solghat (EskiKirlm) in Dhu 'l-Kacda 832;August 1429 (N. lorga,
Notes et extraits . . ., i, 25; see further Spuler, Horde,
157). According to Polish sources (Spuler, loc. cit.),
Iladidil Giray was born near Troki in Lithuania and
was assisted in assuming the khanate by Vitovt
(Witold, d. 1430); it is known that the Grand Dukes
of Lithuania gave sanctuary to Toktamish and to
Hadjdii Giray's ancestors, and protected them
against the khans dwelling at Saray and supported
by the powerful amir Edigii (M. Khrushevskiy,
Istoriya Ukrainoy-Rossii, iv, Lwow 1907), and this
same policy was to assist fJadidjI Giiay in occupying
the Crimea and maintaining himself there. One of the
main factors facilitating the rise of an independent
khanate in the Crimea under Hadjdii Giray was,
according to the native sources (al-Sab* al-sayydr,
69-71; *Umdat al-tawdrikh, 94-6), the movement
westward, over the northern coasts of the Black Sea
and into the Crimean peninsula, of the principal
tribes—the Shirin, Konghurat and Barin—upon
whose support the rulers of the Golden Horde relied.
With their help, Dewlet-berdi and Ulugh-Muhammed
attempted to seize control of the whole territory of
the Golden Horde; but Hadidji Giray was to attempt
to centralize his authority in the Crimea and its
immediate neighbourhood, being greatly assisted by
Tekine Mirza, the leader of the Shirin and the rival
of Edigii's descendants. This much is definite, that
in 836/1433 and 837/1434 Hadidjl Giray, as Khan,
was fighting with the Genoese of Kefe [q.v.], seeking
to secure for himself the important revenues brought
in by Kefe and the other ports of the Crimea; like
the khans of the Golden Horde before him, he always
regarded these ports as being under his suzerainty
(see the yarllgh of 26 Safar 857 in A. N. Kurat,
AUmordu, Kirim ve Turkistan hanlanna ait yarhk ve
bitikler, Istanbul 1940, 66; cf. A. A. Vasiliev, The
Goths in the Crimea, Cambridge, Mass. 1936, 220).
When in the summer of 836/1433 his vassal Prince
Alexis of Mangub took Cembalo (Balaklava), he
himself opened hostilities against the Genoese of
Kefe. To repel this threat, Carolo Lomellino was sent
from Genoa with a force of 6000 men; he recovered
Cembalo, but as he was advancing upon HadjdjI
Giray's base of Solghat (Eski-Kirim) he was defeated
in a surprise attack (Dhu '1-Hidjdja 837/end of June
1434). Hadjdil Giray's forces invested Kefe, but,
lacking ships and artillery, could do nothing against
the defenders, who possessed fire-arms (for the
contemporary report of this campaign by Andrea
Gatari, see A. A. Vasiliev, op. cit., 208; L. Colli,
Khadzi Girey-Khan i ego politika, Izv. Tavr. U Arkh.
Komm. no. 50, Simferopol 1913, 113-21). Failing to
take Kefe, Hadidii Giray attempted to divert
commerce to the harbours of Solghat, Kerc and
Inkerman which he controlled, and to transport
goods to Anatolia in Tatar ships.
It has been stated (Spuler, op. cit., 163, 168) that

the khan of Saray, Seyyid Ahmed, seized the Crimea
in about 837/1434 and that Hadidii Giray was able
to resume power only in Radjab 853/August 1449
with the help of Casimir IV; but coins of his are
known, struck at Kirlm (Solghat) in 845/1441 and at
Kirlm and Kirk-yir in 847/1443 (Retovski, nos. 1-4;
A. K. Markov, Inventarnly kat. musulmanskikh
monetlmp. ErmitaZa, St. Petersburg 1896, 534, no. 5),
and in the accounts registers of the Genoese of Kefe
(spring 845/1442) there is mention of a victory of his
(Agicarei imperatoris tatarorum) over Seyyid Ahmed
(N. lorga, Notes et extraits . . . , i, 35, 36; Vasiliev, op.
cit., 231, n. i). In 849/1445 Hadidii Giray made an
alliance with Casimir IV of Poland, close cooperation
with Lithuania and Poland being always his policy.
In 856/1452 he attacked from the rear and defeated
Seyyid Ahmed when the latter invaded Casimir's
territories.
In DJumada II 858/June 1454 he entered into an
agreement with the Ottoman sultan Mehemmed II,
who had just taken Constantinople, in order to
capture Kefe from the Genoese. When the Ottoman
fleet approached Kefe, the Khan invested the town
by land with 7000 men (18 Radjab 858/14 July 1454),
but the town held out; Hadidii Giray withdrew,
agreeing to accept in future the annual tribute of
1200 gold pieces which the Genoese had earlier undertaken to pay. Later, it seems, the Genoese succeeded
in turning the tribal leaders of the Crimea against
Hadjdii Giray; they deposed him and made his son
Haydar khan in his place (860/1456). After a few
months Haydar was obliged to flee and Hadjdii
Giray resumed power; from thenceforward he had
good relations with the Genoese (Colli, op. cit., 120-1;
W. Heyd, Hist, du commerce du Levant, ii, 398).
Confronted by the efforts of Seyyid Ahmed Khan
to restore the former power and unity of the Golden
Horde, Hadidii Giray maintained the old alliance
with Lithuania and Poland, who were faced by the
same threat, and also acted in concert with the grand
prince of Moscow (Spuler, 170-4). He thus played an
important part in the fragmentation of the Golden
Horde. When Sayyid Ahmad marched on Moscow
in Muharram 87o/July-August 1465, Hadidii Giray
attacked him near the Don and obliged him to withdraw. The attempt of the Papacy to use him against
the Ottomans (H. H. Howorth, History of the
Mongols, ii, 451) shows that he was at this time one
of the most powerful figures of Eastern Europe.
His yarligh of 26 Safar 857/8 March 1453 gives
important details about the extent of his territories:
his capital (Orda-i mu^azzam, Saray} was at that time
Kirk-yir (cf. Smirnov, op. cit., 102 ff.); his suzerainty
extended over Kirk-yir, Kirim (Solghat), Kefe, Kerd,
Taman, Kabada, and Kipcak. The tribal forces of
the Crimea, the Kirlm tumanl (6000-7000 men), were
under the command of the beg of the Shirin, Iminek;
the tribesfolk of the Dasht-i KIp£ak were not to be
relied on. Coins of his, struck at Kirim in 845, 847,
867 and 871, and at Kirk-yir in 847, 858 and 867, are
known (see Retovski, Markov, Lane-Poole, op. cit.}.
Pero Tafur's description, of 841/1437, of the Ordubazar near Solghat (Travels and adventures, ed.
M. Letts, New York and London 1926, 136) shows
that he maintained the traditions of nomadic life;
but Kirk-yir was a powerful fortress.
Hadjdii Giray died towards the end of the summer
of 871/1466 (Heyd, ii, 398; al-Sab* al-sayydr, 73), and
was buried in the tomb of his ancestors at Saladjik
near Baghcesaray (Simferopol). He had eight sons:
Dewlet-yar, Nur-dewlet Khan, Haydar Khan.
Kutluk-zaman, Kildish, Mingli Giray Khan [q.v.],
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Yamghurdji and Ozdemir (Abu '1-Ghazi, Shadjara,
184).
Bibliography: In the article. See also GIRAY.
(HALIL INALCIK)
HADJDJl KHALlFA [see KATIB CELEBI].
HADJDJl NASlM OfifiLU [see AK HISARI].
^ADJDsll PASHA, DJALAL AL-DIN KHIDR B.
c
ALi, eminent 8th/i4th century Turkish physician
and author of several important medical texts, including the famous Shifd* al-asfydm wa dawa? aldldm (Brockelmann, II, 233; Hadldii Khalifa, ii,
1049). He was born about the second quarter of the
8th/i4th century in Konya (and not Aydin, as
stated by Tashkoprii-zade, Shafrd*ik al-nu'mdniyya,
in marg. of Ibn Khallikan, Cairo 1310, 114; Turkish
trans, by Medidl, Istanbul 1269, 74), whence he went
to Cairo to study under Mubarak Shah al-Mantiki
and Akmal al-DIn Barbarti. As the result of an
illness, he changed his studies from fifch to medicine,
and his abilities were great enough to secure for him
later the position of chief physician in the Mansuriyya hospital. Early in the last quarter of the
8th/14th century he returned to Anatolia, where he
entered the employ of the Aydin-oghlu dynasty,
serving both as physician and as fyddi, and it was to
c
lsa b. Muhammad b. Aydin that he dedicated his
Shifd* (783/1381). His death occurred in the 2o's of
the 9th/i5th century, and he is buried in Birgi.
His works, most of which are in Arabic, include
philosophy, mysticism and Kur'anic exegesis, but
it is his medical writings which have assured his fame.
However, even the scholars who would most insist
on his importance in the history of Turkish medicine
can claim little originality for his work, and it is
probably his Turkish abridgments and simplifications of the Shifd*—known as the Muntakhab and
the Tashil—which most command interest today,
being amongst the earliest specimens of Ottoman
didactic prose. Both have been used and quoted
extensively in Vol. ii of the historical dictionary
(Tamklariyle Tarawa Sozliigu) published by the
Turkish Linguistic Society.
Bibliography : A. Siiheyl Unver, Hekim
Konyah Haci Pasa, hayati ve eserleri, Istanbul
1953; Abdiilhak Adnan-Adivar, Osmanh Turklerinde Him, Istanbul 1943, index; I A, fasc. 39,
28-30.
(J. WALSH)
yAjXIIB, term which may be translated approximately as chamberlain, used in Muslim countries
for the person responsible for guarding the door of
access to the ruler, so that only approved visitors
may approach him. The term quickly became a title
corresponding to a position in the court and to an
office the exact nature of which varied considerably
in different regions and in different periods. Basically
the Master of Ceremonies, the hddiib often appears
as being in fact a superintendent of the Palace, a
chief of the guard or a righter of wrongs, sometimes
even as a chief minister or a head of government.
The word bad/lib itself is derived from the verb
fyadiaba "to prevent", and should be considered in
conjunction with the term hididb which, together
with sitr, denotes the curtain used, in accordance
with a custom widespread in the Orient before the
time of Islam, to conceal the sovereign from the gaze
of courtiers or visitors (for the arguments for and
against this custom, see al-Djahiz, Kitdb al-ffid/[db,
in Rasd'il, ed. Sandubl, Cairo 1352/1933, 155-86;
al-Ibshlhi, Mustatraf, ch. xvii).
i.—THE CALIPHATE.
The frddiib makes his appearance at the very
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beginning of the Umayyad period. Certain chroniclers
list carefully the names of the persons, neaily all
freedmen or clients, who were chamberlains to the
first caliphs, from the reign of Mucawiya onwards;
various texts prove that even at that time palace
ceremonial was already developed, so that the
importance of the hdd/[ib can readily be understood.
The chamberlain not only introduced into the
sovereign's presence friends and visitors; he also
supervised the organization of the solemn audiences,
at which those present formed themselves into two
groups on either side of the hall, leaving the centre
of the floor vacant for those who were admitted to
address the caliph. At this period the hdd/[ib figures
in the caliph's entourage on a level with the secretaries (kuttdb), with no pretension to equal in dignity
the representatives of the Arab aristocracy.
The situation changed considerably with the
coming of the cAbbasids, who bestowed a more
exalted place upon their mawdli assistants. The two
most important offices of the Court were now those
of the wazlr and the had/lib, both granted to mawdli,
sometimes of very humble origin. The rank of the
hdd/[ib was inferior to that of the wazir, as appears
from the account of how the "vizierate" was granted
to the hdd/iib al-Rabic b. Yunus in the reign of alMansur. The chamberlain, appointed from among the
Palace servants, was the head of the domestic staff
of the palace as well as master of ceremonies; he
might also occasionally be commanded to eliminate by
violent means persons who had displeased the caliph.
During the first two centuries of the cAbbasid
period there was, it is clear, a constant rivalry
between the wazir, whose functions are not yet
clearly defined but who already assists the ruler in
the tasks of administration and government, and the
had/lib, who sometimes managed to procure the
removal of the wazir in office and to occupy his
place. The chamberlains, former Palace servants,
are the rivals of the professional secretaries from
whom, for the most part, the viziers were appointed.
Thus under al-Mansur the chamberlain al-Rabic b.
Yunus was granted the vizierate after the dismissal
of Abu Ayyub and later, under Harun, his son alFadl was appointed vizier after,the disgrace of the
Baramika [q.v.]. In the middle of the 3rd/9th century
the rivalry persisted, but at this time the chamberlains were usually recruited from among the new
Turkish ghuldms [q.v.] of the caliphs; such was the
case of Itakh, the hddiib of al-Mutawakkil, who
found himself occupying the highest position when
the caliph decided to dispense with a vizier.
At the end of this century the authority of the
chamberlain had diminished somewhat compared
with that of the wazir who, with a staff of highly
specialized kuttdb, had become in fact a head of
government. He was rivalled also by the amir who,
at this period, was the commander in chief of the
army. Yet his influence was not negligible, becoming
apparent particularly when there were palace
revolutions, for he had directly under his orders
certain detachemnts of the guard, notably the
Masdffiyya. Thus the attitude of the chamberlain
Sawsan was the determining factor in the unsuccessful coup d'etat against al-Muktadir in 296/908.
During the reign of this caliph another chamberlain,
Nasr al-Kushuri, who held office continuously from
296/908 until 317/929 whereas the viziers were
constantly changing, came to play an important part
in the choice of these ministers whom, moreover, it
was his responsibility to arrest when they fell out of
favour.
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From 317/929 onwards, however, the year of
another unsuccessful coup d'etat against al-Muktadir,
the hddjib's post assumed more of a military aspect
and the chamberlains became rivals of the amirs,
who by now had succeeded in gradually supplanting
the viziers and in imposing their authority on the
caliph. The new chamberlain, an officer and former
governor named Yakut, was for some time able to
hold his own with the all-powerful Mu'nis and to have
his own son appointed Prefect of the Police. But both
father and son were dismissed soon afterwards at the
demand of Mu'nis, who procured the appointment
to the fyidjaba of two devoted officers of his, the Banu
Ra'ik. Under the next caliph, al-Kahir, the post of
chamberlain was again granted to a soldier, Ibn
Yalbak, who, in the course of a short "reign",
attempted to gain control of the person of the
sovereign and even to impose his own Shici convictions. Thereafter the T^idjaba was associated with
the supreme command: the new chamberlain of alRadi, Ibn Yakut, who was at the same time amir,
took over the government and controlled the viziers.
The chamberlains were on the point of becoming the
real masters of the State, at this period when the
authority of the caliph was becoming daily weaker;
but they did not enjoy so great financial resources as
the provincial governors, to whom they were obliged
to yield place. It is for this reason that the caliph
finally selected, as the person entrusted with the
task of government, the amir Ibn Ra5ik, who
received the title amir al-umard* in 324/936. As a
compensation, the chamberlain's title was made
more exalted: in 329/941 he became hddjib aljiudidjdb, a more impressive title, although the
number of hudjdjdb under him was decreased.
At this period, as appears from the statements of
Hilal al-Sabi3, the official duties of the chamberlain
were still to supervise all the persons concerned with
the service or the guard of the sovereign, to control
all that went on within the palace, and to organize
the audiences, determining precisely the positions
of the various dignitaries and courtiers (tartib alhawdshi).
ii.—SPAIN.
In Muslim Spain the position of the hddjib was
very different from what it was in the East. In the
amirate, and later the caliphate, of Cordova, the
title of hddjib was always superior to that of wazir,
the latter belonging to mere counsellors of diverse
origins, whom the ruler gathered around him and
from among whom, almost invariably, he chose the
hddjib. The bad/lib assisted the prince in the tasks of
administration and government and acted as chief
minister, controlling the three services of the civil
administration, namely the royal residence, the
chancellery and the financial department. The
fyidjdba did indeed remain vacant for some thirty
years in the reign of cAbd al-Rahman III, but it was
filled again, on his death in 351/962, by his son alHakam II; a few years later it served as a springboard for the ambitions of Ibn Abi cAmir, the Arabborn secretary who in 367/978 procured for himself
appointment to the hidjdba and managed to gather
all power in his hands, becoming, in the reign of the
young Hisham II, in effect "Mayor of the Palace";
in 371/981 he adopted a royal lafyab, al-Mansur bi
'llah, caused his name to be mentioned in the khutba
immediately after that of the caliph, and then in
386/996 had himself called al-sayyid and al-malik alkarim. The prestige thus attached to the title of
frddjib did not disappear, for with the break-up of

the Umayyad empire in Spain the princelings of the
tawd^if adopted the title of hddjib in preference to
that of malik, in order to indicate that they regarded
themselves as representatives of the caliph.
Bibliography: J. Sauvaget, La mosquie
omeyyade de Medine, Paris 1947, 131; D. Sourdel,
Le vizirat ^abbdside, Damascus 1959-60, index;
idem, Questions de cirimonial ^abbdside, in REI,
1960, 121-48; Yackubi, passim (at the end of each
reign); Mascudi, Tanbih, passim (at the end of
each reign); Hilal al-Sabi5, Rusum ddr al-khildfa,
Baghdad 1964, 71-9; idem, K. al-Wuzard*, ed.
Amedroz, 154; Sull, Akhbar al-Rddi billdh, tr.
M. Canard, Algiers 1946-50, index; Ibn Taghribirdl,
iii, 272; Ibn Khaldun-de Slane, ii, 5, 7, n-6; LeViProvengal, Hist. Esp. mus., ii, 165 ff., iii, 18-20
(D. SOURDEL)
iii. — EASTERN DYNASTIES.
As is shown by such works as Narshakhi's
Ta^rikh-i Bukhara and al-Khwarizm!'s MafatlTy, al*ulum, both the palace administration and the
bureaucracy of the Samanids were modelled on those
of the cAbbasid Caliphs. The Samanid Hddjib thus
grew out of the Amir's own household, although by
the middle years of the 4th/ioth century, and
probably earlier than this, he was no longer purely
a domestic official of the palace but primarily a high
military commander. Since the core of the Samanid
army was the Turkish slave guard [see GHULAM,
Persia], the Chief ffddjib (al-Hddjib al-Kabir, Hddjib
al-ffudjdjdb, ffddjib-i Buzurg) combined the twin
functions of head of the palace establishment and
Commander-in-Chief of the army. Thus, during the
reign of cAbd al-Malik b. Nuh (343-50/954-61) this
office was held by Alptigin [q.v.], Sebiiktigin's master.
As Alptigin's career shows, the power of the Samanid
Chief tfddjib was such that he could aspire to supreme
power in the state after that of the Amir, and could
even attempt to play the r61e of king-maker. Other
Turkish ghuldm officers held the rank of simple
hddjib or general beneath the Chief tfddjib. These
ghuldm generals were sometimes appointed to
provincial governorships; until his death in 387/997,
Sebiiktigin regarded himself as, governor in Ghazna
for the Samanids, and on his tomb he is described as
al-ffdajib al-Adjall "Most exalted general" (cf. S.
Flury, Le ddcor fyigraphique des monuments de
Ghazna, in Syria, vi (1925), 62-3). According to
Nizam al-Mulk's account of the training of ghuldms
at the Samanid court (Siydsat-ndma, ch. xxvii), the
rank of fiddjib was attained after a man had passed
through the grades of withafr-bashi "tent leader" and
khayl-bdshi "detachment commander" (the whole of
this account should, however, be treated with
caution; cf. Bosworth in Isl., xxxvi (1960), 45).
Miskawayh's use of the term fyddjib shows that it
was known as a military rank in the Buyid army,
again with the meaning of "general". It does not seem
to have implied the headship of a palace-organization,
for this last institution was not developed amongst
the Buyids to the same extent as in the more centralized Samanid and Ghaznavid states. Miskawayh
speaks of the army of clzz al-Dawla Bakhtiyar (35667/967-78) and implies an ascending hierarchy of
nakib, ba>id and frddjib: "They [sc. the army] ....
urged him to treat them just as his father [sc. Mucizz
al-Dawla] had done in regard to appointments as
Hddjib, Kd*id and Nafrib, and in regard to general
promotion policy" (Eclipse of the CAbbasid Caliphate,
ii, 236, cf. 262, tr. v, 251, cf. 279)'.
The office of ffddjib passed from the Samanids to
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the Ghaznavids, their successors in Khurasan, and
Bayhaki's Ta*rikh-i Mas'udi shows the wide extent
of its usage in Ghaznavid military life. As with the
Samanids, the Commander-in-Chief of the army
under the Sultan held the title of Ifddjib-i Buzurg,
and there were hadjibs, generals, directly beneath
him. These top commanders had the special designation of a black cloak, a distinctive type of belt and
a two-pointed cap (kuldh-i du-shdkh). The majority
of them were Turks. It seems that the Ghaznavid
tfddiib-i Buzurg, compared with the Samanid one,
was one step further away from possessing direct
control over the palace organization, for the day-today running of this was in the hands of a WakU-i
khdss and the palace guard was responsible to a
special general officer, the Sdldr-i Ghuldmdn-i Sardy
(see Bosworth, The Ghaznavids: their empire in
Afghanistan and eastern Iran 994-1040, 68, 101, 138).
He was nevertheless a most powerful and influential
figure. In the succession dispute of 421/1030 after
Mahmud's death, the tfdd[ib-i Buzurg was CA1I
Karib or cAli Khwishawand, a kinsman of the dead
Sultan, and it was the transfer of his support from
Muhammad to Mascud that gave the latter a bloodless
victory over his brother (Gardizi, ed. Nazim, 92-3;
Bayhakl, ed. Gham and Fayyad, i, 12 ff., 50 ff.).
When the Sultan did not act personally as warleader, the ftddjib-i Buzurg had supreme responsibility in the field; thus until just before the final
disaster at Dandankan in 431/1040, Mascud left the
fighting in Khurasan against the incoming Saldjuks
to his Commander-in-Chief, Siibashi Tigin.
Bibliography. Barthold, Turkestan, 227;
Nazim, The life and times of Sultan Mafymud of
Ghazna, 142; Spuler, Iran, 337-9; Bosworth,
Ghaznevid military organisation, in I si., xxxvi
(1960), 37-77; M. F. Kopriilii, in I A, s.v. Hacib,
with much useful detail on the Samanid and
Ghaznavid periods.
(C. E. BOSWORTH)
In the Saldiuk period, there appears to have
been a general tendency for the importance of the
office of amir had/lib to decline, relative to Ghaznawid
times. He was no longer specifically the commander
of the army but rather a court official. The various
army commanders tended to be referred to by the
title isfahsdldr or sipahsdldr. The amir frddiib,
however, like all the amirs naturaUy took part in
military expeditions and in some cases commanded
a section of the army of one of the Saldjuk sultans
or maliks. Thus, for example, CA1I b. cUmar, the amir
bddiib of Mahmud b. Muhammad, led the advance
guard against Sandjar (Ibn al-Athir, x, 386); he
eventually became paymaster of the army (ibid., x,
39i).
Rawandi, quoting the alleged practice of the
Sasanian Ardashir b. Babak, states (p. 97) that a
king needed a wazir for the maintenance of the
stability of his kingdom, a hddjib who would administer punishment (siydsat afzdyad), a courtier
(nadim) and a secretary (dabir). Nizam al-Mulk
describes the functions of the Jiddiib as those of a
court official. But since the court was a military
court, the amir ]iddiib was, in practice, normally a
Turkish amir and the men under him were usually
ghuldms (military slaves, see GHULAM; cf. Siydsatndma, 94-5, and the desciiption of Samanid practice
cited above). He was concerned with military
discipline as well as court ceremonial; he was the
most important official at the court, ranking above
the amir haras (chief of the guard and chief executioner, ibid., 121). Under Muhammad b. Malikshah
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the amir bad/lib acted as intermediary between the
sultan and the wazir; he received the orders of the
sultan and passed them on to the wazir (Bundari,
117). Nizam al-Mulk also mentions an official
whom he calls the ^ddjib-i dargdh, who was in
charge of ceremony and procedure at the royal court
(ibid., in). It is not clear whether his office was
different from that of the amir bdd[ib; but it is
probable that the two were the same.
Rawandi mentions at the beginning of each reign
the wazirs and liudjdidb of the sultan. Some of these
were comparatively unknown persons; others,
however, like the amir Koma6, hddjib to Malikshah
and Barkyaruk (pp. 125, 139), Khass Beg, the Jtdd[ib
of Mascud b. Muhammad (p. 225) and Malikshah b.
Mahmud (p. 249), cAbd al-Rahman b. Toghanyurek(?), also bddiib to Mascud (p. 225), the 0*afog
Ayyaz, hddiib to Muhammad b. Mahmud (p. 259) and
Arslan b. Toghril (p. 282), the atdbeg Pahlavan,
had/lib to Arslan b. Toghril (p. 282), and the atdbeg
Ay Aba, hddiib to Toghril b. Arslan (p. 331) were
among the powerful amirs of the day. There does not
appear to have been any hereditary tendency in the
office, and Rawandi records only one case of a father
and son both holding the office of hddjib, namely
c
Ali Bar, who wasfydd[ibto Muhammad b. Malikshah,
and his son Muhammad, who was hddiib to Mahmud
b. Muhammad (pp. 153, 203). In addition to the
amir hddjib, there were a number of lesser chamberlains (frudididb) at the court (cf. H. Horst, Die
Staatsverwaltung der Gross-Selguqen und Ijiorazmsahs
(1038-1231), Wiesbaden 1964, 103, 105).
The great amirs and provincial governors had
their own courts and they, too, had their own hdd/[ibs.
Ibn al-Athir mentions Salah al-Din Muhammad alYaghsiyani(?), who was amir fyddiib to al-Bursuki and
subsequently to clmad al-Din Zangi (x, 453, 454).
Many prominent men also had their hdd[ibs or
chamberlains, who were not necessarily members of
the military class; this was also the case in Timurid
times (cf. H. F. Roemer, Staatsschreiben der Timuridenzeit, Wiesbaden 1952, 42, 55).
Under the Ilkhans thefyddiibwas a chamberlain, and so far as the royal court or the provincial
courts were concerned tended to be a member of the
military classes. Under the Timurids the
ly,udjdjdb are mentioned among the officials of the
court and ranked below the nuwwdb-i hadrat (cf.
Tadj al-Salmam, Sams al-fyusn, ed. Roemer, Wiesbaden 1956, 29). There was a change of terminology
under the Safawids, the chief fyddiib becoming
known as the ishik-dfydsi bdshi [q.v.], whose functions
were similar to those of the hdd[ib-i dargdh mentioned
by Nizam al-Mulk.
(A. K. S. LAMBTON)
iv. — EGYPT AND SYRIA.
The chief chamberlain of the Fatimid court was
an exalted functionary known as the Sahib al-bdb
[q.v.]; his subordinates, however, were called hddjibs,
and he himself is occasionally referred to as the
fyddjib al-hud[d[db, in place of his more usual title.
In describing the officers required for the Fatimid
chancery, Ibn al-Sayrafi (Kdnun diwdn al-rasd*il,
Cairo 1905., 115; cf. Kalkashandi, Subfy> i, 136-7)
speaks of a hddiib al-diwdn, whose duty was to keep
out unauthorized visitors and thus safeguard the
secrets of the state. The Seldiukid rulers of Syria
introduced the military frad^fc familiar in the East;
Zangid and Ayyubid institutions, in this as in other
respects, show strong signs of Seldjuk influence. The
kadjib is now a military officer, with military functions—as for example to command a citadel (Abu

48

HADJIB

Shama, Rawdatayn, ii, 69), to act as Shifyna (Ibn alKalanisi, 208, 224, 234) or, sometimes, as envoy (Ibn
al-KalanisI, 293), or to "encourage" the troops (Ibn
al-KalanisI, 132; Makrizi, Suluk, i, 133). The term
had/lib was still, however, used in Egypt in the 7th/i3th
century in the sense of chamberlain (as for example
in a verse of Ibn al-Nabih, d. 686/1287, who links it
with the Persian term pardaddr [q.v.]; cited in Eos,
ed. A. T. Hatto, The Hague 1965, 271).
In the Mamluk Sultanate, the hddiib still retains
some of the functions of a chamberlain. The chief
liddiib—liddiib al-^udj_dfdb—presents envoys, guests,
petitioners and other callers at the Sultan's court;
he is also responsible for the organization of military
parades. The primary functions of the hddjibs under
the Mamluks, however, were not ceremonial but
judicial—the administration of justice among
members of the Mamluk military class, in accordance
with the laws of the Mongol Yasa [q.v.]. According
to some Egyptian sources, this separate jurisdiction
was set up in the time of Baybars, when the Mamluks
and Mongols became an important element in the
Syro-Egyptian state and, though islamized, insisted
on following Mongol custom in personal matters.
"They therefore set up the frddiib", says Makrizi, "to
adjudicate disputes between them, to restrain the
strong among them and give justice to the weak, in
accordance with the rules of the yasa. They also
assigned to him . . . disputes concerning ifctdcs [q.v.]
..." (Khitat, ii, 221; cf. Ibn Taghribirdi, Cairo, vii,
183 ff.). The hddiib's courts thus maintained a form
of feudal privilege, whereby the Mamluks had
immunity from the courts and laws to which the
natives were subject—that is, the kadi's courts
administering the Sharica, and were answerable only
to special military courts, with Mamluk not native
judges, administering the yasa—the laws of the most
powerful and most respected of the steppe peoples,
among which most of the Mamluks were recruited.
These special courts dealt with matters concerning
members of the Mamluk class, including lawsuits
about their fiefs.
In time, the scope and scale of the chief hddiib's
judicial actions were considerably increased. At first,
he was subordinate to the Sultan's viceroy in Egypt,
the Nd^ib al-saltana [q.v.], but gained greatly in
power when this office was left vacant or, later,
allowed to lapse. Makrizi dates the usurpation of
Islamic judicial authority by the faadiibs from the
mid 8th/i4th century. Sultan Shaman (746-7/1345-6)
transferred the judicial power previously exercised
by the nd*ib al-saltana to the chief hddiib, who thus
became head of an independent court dispensing
administrative (siydsi) justice. During the reign of
HadjdjI the nd'ib's authority was restored, and the
chief hddiib reverted to his previous status. This
set-back was, however, only temporary. In 753/1352
a group of merchants from the Mongol lands appealed
to the Sultan for justice against their Egyptian
debtors, after failing to obtain satisfaction through
the KddVs court. The Sultan referred the case for
decision to the chief fyddiib Djurdji, who dealt with the
matter by torturing the debtors until they paid their
debts. The sultan was displeased with the Kddi, and
forbade him to try cases between foreign and Cairene
merchants. From this time on, says Makrizi, the
faddjibs acquired arbitrary authority over the people
(Khifat, ii, 221-2; cf. Suluk, ii, 863). After the
troubles of 806/1403-4, he says, the fradiibs became
more numerous and more oppressive (Khitat, ii, 221).
In the time of al-Mu5ayyad Shaykh (815-24/1412-21)
even the office of muhtasib was given, for the first

time, to the Amir hddiib instead of to one of the
'ulamd* as previously (Kalkashandi, Subh, xi, 210).
The Muslim sources complain of the encroachments
of the hddiibs, who deal with cases involving native
civilians, and even presume to give rulings according
to Muslim law. Many litigants preferred the more
expeditious and better enforced decisions of the
frddiib to those of the kddi, while, the faddiib for his
part had a financial interest in dealing with more
cases. Makrizi speaks of Mamluk amirs who held no
fief but lived entirely on fees and fines which they
collected as judges. "Today the liddiib has come to
be the judge of the mighty and the humble alike,
whether the case be one of sharci or of what they call
administrative (siydsi) justice" (Khitat, ii, 219-20).
At first there were three senior officers at the centre:
the liddiib al-hudidfdb, the hddiib, and the liddiib
thdni; Barkuk increased the number to five. The
position of the chief hddiib in the table of precedence
varies, at different times and in different sources,
from the 3rd to the i2th place after the Sultan. The
chief hddiib (amir liddiib) of a provincial city ranked
third, and sometimes second, after the governor,
whom he could replace in an emergency. Subordinate
fyadiibs served under him, in varying numbers. In
Damascus, Aleppo and sometimes Tripoli the chief
fyddiib was an amir of the first class, in Safad, Hamat
and Ghazza of the second class. In Barkuk's time
there were six lesser fyddiibs in Damascus, three in
Aleppo, two or one in other towns.
Ka3it Bay introduced a new functionary, with the
Persian title pardaddr, to discharge the duties of
court chamberlain. This office, held by an amir of the
second class, continued to the end of the Mamluk
Sultanate.
Bibliography : Makrizi, Khitat, Bulak, i, 402-3,
ii, 54-5, 64-5, 208 ff. (on the procedure of the Ddr
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157-90 of French text); Ibn Taghribirdi, Cairo, vii,
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100-3 = Rosenthal, ii, 111-3, on the historical
significance of the restriction of access to the
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Zubda, ed. Ravaisse, 114-5; Ibn lyas, iv, 29-30;
Suyuti, ffusn al-muhddara, ii, 93 ff.; GaudefroyDemombynes, La Syrie d Vepoque des mameloukes,
Paris 1923, index; Van Berchem, CIA, i, 567-8;
A. N. Poliak, Le caractere colonial de Vetat mamelouk . . ., in REI (1935), 235-6; idem, Feudalism in
Egypt..., London 1939, 14-5; Uzungarsili, Medhal, 378-80; D. Ayalon, Studies on the structure of
the Mamluk army III, in BSOAS, xvi (1954), 60;
W. Popper, Egypt and Syria under the Circassian
Sultans . . . systematic notes . . ., Berkeley-Los
Angeles 1955, 92, 105; E. Tyan, Histoire de Vorganisation judiciaire en pays d'Islam, 2Leiden 1960,
537-44v.—NORTH AFRICA.
In North Africa, the office of fyddiib, which had
existed undei the Fatimids, disappeared shortly
afterwards—certainly under the Zirids—to be of
importance again under the Hafsids. The institution
of the frididba seems to have been introduced from
Spain into Ifrildya, where at first, in the reign of
Abu Ishafc (678-82/1279-83), the liddiib was merely a
kind of superintendent of the palace, acting at the
same time as the intermediary "between the sovereign
and persons of all classes"; after the reign of Abu
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Hafs (683-94/1284-95), the fyididba proper was
separated from the control of the palace accounts,
and the fyddiib acquked increasing importance, to
the degree that Abu Bakr (718-47/1318-46) used his
fyddiib as his chief ministei., introducing in Tunis the
practice of the amirs of Constantine and Bougie to
make the local frddiib their right-hand man; the most
influential "chamberlain" was Ibn Tafragin, who, in
the second half of the reign of Abu Bakr, made the
frididba, akeady an influential office, a post of great
responsibility, "by the extent of its powers almost a
dictatorship, and soon, under a young sultan, the
means to hold him in tutelage and to make all the
machinery of the state work as he wished"; for more
than twenty years it was he who controlled the whole
administration of the realm and dkected its policy
as he pleased. After the Hafsid restoration in the last
thkd of the 8th/i4th century, the title of bad/fib was
maintained but the powers attached to the office
were suppressed, the chamberlain becoming once
more a kind of chef du protocol*. See H. R. Idris,
Zirides, index; R. Brunschvig, &afsides, ii, 54 ff. and
index; Ibn Khaldun, Mufcaddima, Cairo ed., ii, 210,
tr de Slane, ii, 15, tr. Rosenthal, ii, 18.
Further west, the bddiib of the Marlnids was at Fas
an intimate of the ruler, while at Tlemcen, under the
c
Abd al-Wadids [q.v.] he became the major-domo of
the palace and minister of finance, but disappeared
almost completely after the Marinid interregnum.
See further KApIpjl, MABEYNDJI, PARDADAR,
SAHIB AL-BAB, TESHRIFATCl.

(ED.)

JJADJIB B. ZURARA B. CUDUS B. ZAYD B.
ABD ALLAH B. DARIM B. MALIK B. HANZALA B.
MALIK B. ZAYD MANAT B. TAMIM, an eminent
sayyid of the Darim of Tamim in the period of the
Diahiliyya. His name was, according to Abu
'1-Yakzan, Zayd, and his kunya Abu clkrisha.
Hadiib, a member of one of the noblest families
of Bedouin society, was known for his mildness. A
particular incident in connexion with Kurad b.
Hanlfa later caused Hadiib to kill Kurad, which
led to clashes between some families of Darim.
The first battle attended by Hadiib was the battle
of Djabala [q.v.]. He was captured and freed himself
by paying the exceedingly high ransom of noo
camels. He headed the troops of Tamim in the
encounters of al-Nisar and al-Diifar and was
defeated.
Hadiib continued the tradition of friendly relations
between al-HIra and the Darim and attempted
to gain for the Darim the privilege of the riddfa,
which had been entrusted by the rulers of al-HIra to
another branch of Tamim, the Yarbuc. The Yarbuc
refused to cede the riddfa to the Darim, marched out
against the forces of al-HIra sent against them, and
defeated them at Tikhf a.
Hadiib attained fame through a visit to the
court of Persia. He asked the Persian ruler
to permit his people to pasture their herds in the
Persian territory, since they were suffering from a
heavy drought caused by the curse of the Prophet on
Mudar. Hadiib left his bow as pledge, promising that
his people would not harass the subjects of the
Persian ruler. When the Prophet lifted his curse,
Iladiib was already dead. His son cUtarid went to the
Persian king, who returned to him the bow and
granted him a precious suit of clothes, which
c
Utarid presented to the Prophet while visiting him
with the delegation of Tamim in 9/630. The
Prophet, however, refused to accept the gift.
This widely current story is contradicted by a
report recorded in a commentary of Abu Tammam's
C
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Diwdn. According to this report IJadjib gave his bow
as pledge when he was entrusted by the Persian ruler
to escort a caravan to cUkaz. After he had successfully carried out his mission he was "crowned" by the
ruler of Persia.
Some traditions claim that Hadiib embraced the
religion of the Magians. Whether Iladjib met the
Prophet is rather doubtful, since traditions claiming
this seem not to be trustworthy. He died in the
twenties of the 7th century.
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116, 129; Schulthess, Vber den Dichter al-Nagd§i
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246; al~Mufaddaliyydt, ed. Lyall, index; Ibn
Kutayba, al-Ma^drif, Cako 1934, 262, 266, 285;
idem, K. al-^Arab, ed. Kurd CA1I, Rasd'il alBulaghd*, 346, 372; al-Mubarrad, al-Kdmil, ed.
Mahmud Abu '1-Fadl Ibrahim, Cairo 1956, i, 226,
ii, 77; Abu Tammam, Diwdn, ed Muh. cAbduh
c
Azzam, Cairo 1957, i, 215-217; Ibn Durayd, alIshtikdk, ed. A. S. Harun, 237; Ibn cAbd Rabbihi,
al-^d al-farid, ed. Amin, al-Zayn, al-Abyarl, ii,
9, 12, 20; al-Marzubani, Mu^am al-shu^ard*, ed.
Krenkow, 328; Ibn Hazm, Djamharat ansdb al*Arab, 220; Ibn Rashlli, al-^Umda, Cako 1934, ii,
176; al-Marzuki, al-Azmina, ii, 273; Abu '1-Bal^a5,
al-Manafyib, Ms. Br. Mus. ff. 8a, 42a, i2ib; alThacalibl, Thimdr al-Kulub, Cako 1908, 501;
Ibn al-Shadiarl, Mukhtdrdt, ed. Zinati, Cako 1925,
ii, 22; Ibn Abi '1-Hadid, Sharh Nahd/[ al-baldgha,
Cairo 1329, iii, 426; al-Tayalisi, Musnad,
Hyderabad 1321, 5; al-Razi, al-Zina, ed. H. b.
Fayd Allah, Cako 1957, i, 147; Ibn Hadiar, alIsdba, Cairo 1907, no. 1355, 482, 4067, 4071, 9141,
5559 > al-Nuwayrl, Nihdyat al-arab, Cairo 1927
iii, 381; al-Halabi, Insdn al-*uyun, Cako 1932, i,
10; LA, s.v. t.r.r.; Ibn al-Kalbl, Ansdb al-Khavl.
ed. A. Zaki, Cako 1946, 40; Aghdni, index; Ibn
Kutayba, al-Macdni al-kabir, Haydarabad 1949,
476; Ibn al-Muctazz, Tabafydt, ed. Farradj, Cako
1956, 199.
(M. J. KISTER)
JJADIIEWAD [see KARAGOZ].
BANU HASJIR* Bedouin tribe of Eastern
Arabia. Its members (sing. Hadiiri) trace thek
ancestry to Kahtan through Hadjk and Mansur,
eponym of al-Manasir tribe. The two groups, known
together as clyal Mansur, have frequently been allies.
Banu Hadik, according to thek traditions, migrated
to Eastern Arabia from the Tathlith area in southwestern Arabia. They claim kinship with the Dianb
and Al Shurayf tribes of Eastern cAsir. Thek move
to the east, said to have been made for economic
advantage, probably occurred two or three hundred
years ago. Sections of the tribe now range the
Katar Peninsula and, in Saudi Arabia, the districts
north and northeast of al-Hasa Oasis known as alDiawf and al-Bayda5.
The camel-raising al-Mukhaqldaba (also known as
al-Makhadib, sing. Makhdubl), one of the two main
tribal divisions, had the Katar Peninsula as its dira
until about 1900. The other main division, Al
Muhammad, whose economy was based on sheep
4
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herding, occupied central al-Hasa Province (now
Eastern Province). Always loyal to Ibn Sacud in his
wars against al-cUdjman, Mutayr, and other tribes,
Banu Hadjir were awarded the pasture area of alDjawf. During the period of Ikhwan settlement,
Banu Hadjir established colonies in al-Djawf at
Yakrub, Shuhayla3, Salasil, Fuda, and cAyn Dar.
With the decline of the Ikhwan colonies after 1930,
these villages were abandoned. The Saudi Arabian
Government was in 1382/1963 encouraging resettlement of these sites; and a few Banu Hadjir groups,
particularly Al Hamra, were cultivating small
plots.
Hamud b. Shaft b. Salim Ibn Shafi of al-Shabacln
(of al-Mazahima section of al-Mukhaddaba) is
paramount shaykh of Banu Hadjir. He succeeded his
father, who died in al-Kuwayt during the winter of
1375/1955-56. The shaykhly household has summered
at al-Rayyan, nine km west of al-Dawha, in Katar,
since 1378/1959.
Bibliography: M. v. Oppenheim and W.
Caskel, DieBeduinen, iii/i, Wiesbaden 1952, 154-6;
G. Rentz, Notes on Oppenheim's Die Beduinen, in
Oriens, 1957, 77-89.
(G. RENTZ and J. MANDAVILLE)
J^AQJTR. (A.), literally prevention, inhibition, is the
technical term for the interdiction, the restriction
of the capacity to dispose. The term expresses both
the act of imposing this restriction and the resulting
status; a person who is in this status is called
mafydiur (abbreviated from mafydjur *alayh). Subject
to hadir are (a) the minor, (b) the insane, (c) the
irresponsible, and in particular the spendthrift, (d)
the bankrupt, (e) a person during his mortal illness,
and (f) the slave. Whether hadjr comes into being
automatically or needs to be imposed by the fyddi,
is a subject of controversy between the several
schools in the cases (b), (c), and (d), and so are
numerous questions of detail. Abu Hanlfa, for
instance, denied that the irresponsible person who
was of age was subject to fyad/[r', Abu Yusuf and
Shaybani held that he was, and, in addition to the
spendthrift, they regarded as liable to fyadir a debtor
who refused to sell his property in order to pay his
debt, a debtor of whom it was feared that he would
spirit away his property by fictitious transactions
(these two rulings obviously link up with the hadir
of the bankrupt), and a person who by the use of
his own property caused prejudice to his neigbours.
The extent of the hadir or, conversely, the kind of
transactions which the mafydiur is entitled to conclude on his own, varies according to the type of
case; the fiadir covers all transactions of the insane,
so much so that he cannot even validly adopt Islam
if he is a non-Muslim, and of the minor; the others
are, generally speaking, entitled to make certain
dispositions of a personal nature, such as repudiation
(supposing they are married), although these may
create pecuniary obligations; the bankrupt is, in
principle, prevented only from diminishing his
assets, and a person during his mortal illness only
from concluding unilaterally disadvantageous transactions if, taken together with any legacies he may
have made, they amount to more than one third of
the estate. The fradir imposed on recalcitrant debtors
and on persons who cause prejudice to their neighbours applies only to the transactions and dispositions which are directly relevant. Some texts list
many more classes of persons under fyadir, and sometimes even the dead are included. The curator of the
mahdfur (his guardian in the case of a minor) is
called wall, and his power to represent his ward,

wildya [q.v.]. It is, as a rule, either the father or the
grandfather, or the fyddi or his representative, and
the master in the case of a slave. He may confer
on the minor the capacity to dispose, but not with
regard to purely disadvantageous transactions, and
in particular, the master may confer the capacity to
dispose upon his slave, whether for a single transaction, such as getting married, or in general, for
trade; a slave who has received this last permission
is called ma'dhun. This permission, too, does not
include unilaterally disadvantageous transactions.
The revocation of this permission is also called
fyadir.
This concept of fradir has formed the subject of a
number of legislative measures in Algeria and in
British India.
Bibliography: Tahanawi, Kashshaf itfildbdt
al-funun, s.v.; J. Schacht, Introduction to Islamic
Law, Oxford 1964, index, s.v. #a;>; M. cld alBustani, Mardaf al-tulldb, Beirut 1914, index, s.v.
fradir; D. Santillana, Istituzioni, i, 304 ff. and
index, s.v. hagr; O. Pesle, La Tutelle dans le chra et
dans les legislations nord-africaines, Casablanca
1945; L. Milliot, Introduction d Vltude du droit
musulman, Paris 1953, 235 ff., 412 ff.; Juynboll,
Handbuch and Handleiding, index, s.v. ftadj[r)
E. Sachau, Muhammedanisches Recht, Stuttgart
and Berlin 1897, 339 ff.; H. Laoust, Le Precis de
droit d'Ibn Quddma, 103; G.-H. Bousquet, Precis
de droit musulman, 3rd ed., Algiers 1959, §§ 93-103;
A. A. A. Fyzee, Outlines of Muhammadan Law,
3rd ed., Oxford 1964,193-9. E. Tyan, in St. IsL, xxi
(1964), 145 ff. Sources: the works on usul, particularly Pazdawl (d. 482/1089), Kashf al-asrdr, and
Sarakhsl (d. 483), Kitdb al-Usul.
(J. SCHACHT]
AL-^APR, Arabic name of the ancient Hatra
(Atra, "Arpai), situated in the desert to the west of
the Tharthar, three short days' march to the southwest of al-Mawsil. The Arab geographers, who no
longer knew the exact site of this former caravan
and commercial centre, provide certain legendary
details regarding its ancient greatness. According to
Yakut (ii, 282), it was built entirely of hewn stone
and possessed 60 large towers, each of which was
separated from the next by nine smaller towers and
linked to a palace and baths. Ibn Hawkal and alMukaddasi do not mention it, however, and the
historians' principal reason for naming it is to
relate the circumstances of its destruction by the
Sasanid Shapur I (Sabur al-Djunud), who reigned
from 241 to 272 A.D.; the authors are not always
entirely certain with regard to the identity of the
Sasanid king, some of them placing the event in the
reign of Ardashir, while others, Firdawsl in particular,
put the date in the reign of Shapur II, who remained
on the throne from 309-10 until 379; it is established
that, in 363, the town was already in ruins, and it is
probable that the little Arab kingdom of Hatra, a
vassal of Rome, fell to the assault of Shapur I, after
having successfully resisted the attacks of Ardashir I.
The account of the Sasanid victory is accompanied by a legend that is very widely disseminated
among the Arab authors of the first centuries of
Islam and derived from two sources: the first is the
Khuddyndma translated by Ibn al-Mufcaffa* [q.v.]
under the title Kitdb Siyar muluk al-cAd[am; the
second is an Arab tradition transmitted by Ibn alKalbl and founded mainly on the verses of cAdl b.
Zayd [q.v.], Abu Du'ad al-Iyadi [q.v.] and others of
greater or lesser authenticity (see F. Gabrieli,
U opera di Ibn al-Muqaffa*, in RSO, xiii/3 (1932), 209;
G. E. von Grunebaum, Abu Du*dd al-Iyadl: Collection
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of fragments, in WZKM, li/4 (1950), 277 and references cited, with the addition of al-Djahiz, Ifayawdn,
vi, 149). The versions that we possess contain considerable divergencies, but they are all arranged
according to a single plan, which is presented in the
following way: an ancestor of al-Nucman b. alMundhir [q.v.]t named al-Dayzan (see LA for the
meanings of this word in Arabic) b. Mucawiya
(usually, b. Diabhala, from his mother's name), who
was himself descended from Tanukh b. Malik [q.v.],
reigned over al-Hadr with the title of Satirun
( = Sanatrukes, according to Noldeke; this title,
signifying "king" in Assyrian, is sometimes regarded
as the name of the founder of the town, al-Satirun b.
Usaytirun in al-MascudI); as he had plundered the
territory of the Sasanid king, the latter came and
laid siege to Hatra; after two (or four) years he had
still failed to capture it, and it was then that alPayzan's daughter, al-Nadira, saw Shapur, became
enamoured of him, and offered to deliver the town
to him if he would consent to marry her and give her
first place. The circumstances of the capture of
Hatra are related in various ways: al-Nadira made
her father and the garrison intoxicated and gave the
key of the town to Shapur, or else she showed him
the way to enter the citadel by following the course
of the Tharthar, or else she showed him how to
render ineffective the talisman that protected the
town. Shapur, now master of the place, massacred
al-Dayzan and his troops, took away al-Nadira and
married her. During the wedding night she was
unable to sleep, and for hours turned restlessly on
her couch, soft though it was; in the morning,
Shapur discovered in a fold of her belly the cause of
her sleeplessness, a myrtle-leaf which had lodged
there (acording to another version, the leaf was
found under the cushions). On discovering to what
e.xtent she had been pampered by her father, Shapur,
indignant at such ingratitude and fearing a similar
act of treachery towards himself, brought about alNadira's death by tying her by the hair to a horse's
tail.
The theme of this legend is repeated in a fairy
story by Hans Andersen (see A. Christensen, La
princesse sur la feuille de myrte et la princesse sur le
pois, in AO, xiv, 241-57).
Bibliography: For al-Hadr and al-Satirun,
see Ibn Kutayba, Ma'drif, 653-4; Ibn Khurradadhbih, 94, 95, 175; Ibn al-Fakih, 129, 130, 135;
Ibn Rustih, 90 (trans. Wiet, 100); Yackubi, ii, 281;
Baladhurl, Futuh, 284; G. Rothstein, Die Dynastie
der Lahmiden in al-tfira, Berlin 1899, 42-3 and
bibl. there given; W. Andrae, Hatra. Nach Aufnahmen der deutsch. orient. Ges., Leipzig 1908;
M. von Oppenheim, Vom Mittelmeer zum Pers.
Golf, ii, 3 ff., 207 and bibl. cited; Th. Noldeke,
Geschichte der Perser und Araber, 33 ff.; PaulyWissowa, s.v.; E. Hertzfeld, in ZDMG, Ixviii;
F. Sarre and E. Hertzfeld, Archdologische Reise im
Euphrat- und Tigrisgebiet, Berlin 1911-20, ii, I,
306 ff.; Le Strange, 98-9; M. Canard, H'amddnides,
108-9.
For the legend of al-Nadira, see Ibn Hisham,
Sira, ed. Sakka, etc., i, 71-2; Ibn Kutayba,
t-Uyun, iv, 119-20; Tabarl, i, 827 ff.; Mascudi,
Murud[, iv, 81-6; Aghdni, i, 140 (Beirut ed., ii,
116-8); Thacalibl, ed. Zotenberg, 492; Eutychius,
ed. Cheikho, i, 106-7; Yakut, s.v. Tlzanabadh;
A. Christensen, L'Iran sous les Sassanides, 218-9.
(CH. PELLAT)
HLAPRA, "presence", is used broadly by mystics
as a synonym of hudiir, "being in the presence [of
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Allah]". Its correlative is ghayba ([q.v."]f with references there given), "absence" from all except Allah.
On the controversy as to whether in expressing this
relation to Allah hadra or ghayba is to be preferred—
that is, which is the more perfect, final element—
see especially R. A. Nicholson's trans, of the Kashf almahd[ub, GMS xvii, 1911, 248 ff. The term was later
extended by Ibn cArabi, in working out his monistic
scheme, to the "Five Divine IJadardt", stages or
orders of Being in the Neoplatonic chain [see CALAM and
C
ABD AL-RAZZAK AL-KASHANI], There is a short statement of these in the Ta'rifdt of Djurdiani (Cairo 1321,
6), which has been translated by M. Horten in his Die
philosophischen Systeme des spekulativen Theologen
im Islam, Bonn 1912, 294 f., where, and at p. 151, he
gives also some minor uses of the term. See also
L. Massignon's edition of the Kitdb al-Tawdsin,
Paris 1913, 183, with a reference to Ibn cArabI's
Fusus al-hikam, and Hughes, Diet, of Islam, 169.
In consequence, the Plotinian scheme ot dynamic
emanation was called in Islam madhhab al-hadardt
(Ibn Khaldun, Mufcaddima, iii, 69; tr. de Slane, iii,
100; tr. Rosenthal, iii,89). Dervishes call their
regular Friday service fyadra [see DHIKR]. For the
use of hadr a (hadr at, T. fyadret) as a title of respect,
see Hasan al-Basha, al-Alkdb al-isldmiyya, Cairo
1957, 260-4, and LAKAB.
(D. B. MACDONALD)
JJAPRAMAWT. The name Hadramawt is applicable in its strictest sense to the deep valley
running parallel to the southern coast of Arabia
from roughly 48° E. to 50° E., between precipitous
walls rising to a high plateau (the Djol), which on
the south separates it from the narrow coastal
plain and on the north from an arid tract merging
into the sand desert of the Empty Quarter of Arabia.
The eastern end of this valley, where it turns southeastward into the sea, has the special name of WadI
Maslla, and is not properly speaking part of the
WadI Hadramawt. In a more extended sense, however, the name Hadramawt has always been applied
to a much larger area, comprising the districts to the
north and south of the WadI Hadramawt proper,
together with an area on the west which includes not
only the highlands providing the head-waters of the
WadI Hadramawt but also a number of wadisystems draining off those highlands north-westward
into the Ramlat Sab'atayn (an outlier of sand desert
isolated from the main part of the Empty Quarter)
and southwards into the sea. The western limit of
Hadrami territory can be said to lie approximately
at longitude 47° E. [see map to AL-CARAB, DJAZIRAT].
The Hebrew form of the name, Hazarmaweth, is
partly modelled on the classical Arabic form, but no
doubt partly influenced by a folk-etymology assuming a connexion with the idea of "presence of
death" (which may also have operated to some extent
on the classical Arabic form). The native Hadrami
inscriptions use the spelling fydrmt, which contrasts
with the Sabaean spelling hdrmwt; and this is in all
likelihood based on the root drm (cf. Arabic dirdm
"burning heat"), enlarged by a feminine termination
-ot and a prefix comparable (as C. D. Matthews has
suggested) with the definite article encountered in
the present-day dialects of south-east Arabia, which
fluctuates between 3a-, ha- and ha-.
I.—PRE-ISLAMIC PERIOD
Evidence for the early history of this area is extremely scanty. One possible reason for this may be
that some of the main urban centres have not
undergone those population shifts which have,
further west, left centres like Marib, Sirwah, Tumnac,
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etc. as deserted ruins capable of furnishing a rich
archaeological and epigraphic booty. The two main
centres of the Wadi Hadramawt, Shibam and Tarim,
are millennium-old foundations still in full occupation; and such archaeological evidence as may have
been there has either been destroyed by subsequent
occupation or is irretrievably buried under the
present towns. The same may well apply to other
sites in the Wadi. The only site in the whole area
which has been scientifically excavated is Madhab,
an ancient village settlement on the opposite side
of the Wadi cAmd from the modern Hurayda,
excavated by Caton-Thompson in 1937-8. Some
superficial investigations have been made at Shabwa,
the ancient metropolis of Hadramawt. Other important sites which have been recorded are an impressive wall at Mayfacat (about 15 km. north of the
present-day administrative centre of Mayfaca in
the Wahidi sultanate); the traceable ground-plan
of a large settlement at the ancient haven of Cane
(just west of modern Bir cAli), with the adjoining
fortress rock of Mwyt (modern Husn al-Ghurab);
a strongly fortified wall at Libna, obstructing a valley
roughly 30 km. north of present Bir CAH; and a walled
town at Barira in the Wadi Djirdan to the south of
Shabwa. All these have yielded a handful of historically valuable inscriptions, but have never been
properly excavated. Apart from some scattered sites
which have produced a few, mostly fragmentary,
inscriptions, this is the sum total of our primary
sources for ancient Hadramawt. Mention should
also be made, however, of a temple site described by
W. F. Albright at Khor Rori on the Zafar coast
about 50 km. east of Salala, which appears to have
been an ancient Hadrami settlement.
Our secondary sources are the data about the
Chatramotitai in Greek and Latin authors (usefully
extracted and summarized by C. Conti-Rossini in
his Chrestomathia arabica meridionalis epigraphica,
Rome 1931); and mentions of Hadramawt in texts
from further west, principally Sabaean.
The chronology of ancient Haolramawt is an even
more difficult problem than that of the areas further
west. Both primary and secondary sources have
furnished us with a fairly ample total of names of
kings of Hadramawt, but the task of sorting these
out into even a relative chronology has not yet been
satisfactorily achieved. The most that can be said
at present is that the earliest Hadrami texts appear
to be slightly later in date than the earliest large
bulk of Sabaean texts, and that the independent
kingdom of Hadramawt came to an end around the
close of the third century A.D. Thereafter, the "kings
of Saba3 and Dhu-Raydan" use a formal titulature
claiming Hadramawt as part of their dominions.
The first ruler to do this was smr yhr'S, who figures
in the Islamic sources as Shamir Yurcish (Tabari,
i, 910). But even at an earlier period the population
of the area appears to have included pockets of
Sabaeans, to judge from some fragmentary inscriptions in early Sabaean dialect, and the fact that
one "king of SabaD" (assigned by Pirenne to about
250 B.C.) exercised authority over tribes in the
"highlands of Hadramawt" (CIS, iv, 126).
During its period of independence, Hadramawt
took part in a kaleidoscopic pattern of wars and
alliances with other South Arabian states, the main
evidence for which is to be found in Sabaean dialect
texts. The two principal political events mentioned
in the native Hadrami texts are the fortification of
Libna as a defence against the tribe of Himyar
(geographical considerations indicate that this must

here imply a section of Himyar occupying the coastal
strip west of Mukalla, which is their present-day
habitat); and the fortification of Mwyt (Husn alGhurab) in the disturbed period following the death
of Dhu Nuwas [q.v.] in the early sixth century A.D.
The situation of the "metropolis" of Hadramawt
(as Eratosthenes terms it) at Shabwa is remarkable,
for it lies right on the north-west perimeter of
Hadrami territory in a small wadi draining into the
Ramlat Sab'atayn. Evidently it owes its importance
to commercial factors, since it was the principal
entrepdt for the incense trade. Frankincense, produced in the Mahra country east of Hadramawt, was
at this point handed over to the caravans which
assured its transport up the west coast of Arabia to
the markets of the Mediterranean and Mesopotamia.
The salt workings in the neighbourhood may also have
contributed to its commercial importance; according
to Philby (Sheba's daughters, 91) they are today "the
chief or only economic asset of the locality".
Closely connected with the trade factor was the
significance of Shabwa as a cult centre. Pliny's
descriptions of the methods of handling the incense
at Shabwa indicate strong religious sanctions governing the process; and it remained a shrine and pilgrimage centre down to the latest days of the preIslamic South Arabian civilization, as is attested by
a fifth century A.D. graffito there associated with
the monotheistic cult of Rahman. In the earlier
polytheistic period, the Hadrami pantheon shows a
close similarity to those of other South Arabian
areas, dominated by the astral triad of moon, sun
and Venus-star; except that the moon god in Hadramawt bore the distinctive name Sin, borrowed
from Babylonian religion. He is commonly referred
to as "Sin of 3/w", and it has been conjectured that
the latter term is the name of the principal shrine
of this deity.
Muslim sources are agreed that Hadramawt was
the original homeland of the tribe of Kinda, an
offshoot of which founded the central Arabian
kingdom of Kinda [q.v.]; but it has to be appreciated
that these were nomads, and down to about the
beginning of the Christian era the nomadic populations of South Arabia were culturally totally distinct
from the settled folk whose culture is the one to
which our main epigraphic evidence bears witness;
and this evidence has, for the earlier periods, nothing
whatever to say about the nomads. Only in the few
centuries before Islam do we begin to see a fusion
and intermingling of the two cultures. The early
Islamic writer Muhammad b. Habib still speaks of
Kinda and Hadramawt as if they are regarded as
independent ethnic entities ("Hadramawt" representing the ancient settled culture), though both
inhabiting the geographical Hadrami area.
The language of the pre-Islamic Hadrami inscriptions is close enough to Sabaean, Minaean and
Qatabanian to rank with them as all dialects of a
single "Epigraphic South Arabian" language. With
Minaean and Qatabanian it constitutes a group using
a sibilant for the causative verbal prefix and pronominal affixes, against Sabaean h in these functions.
Its own main distinctive peculiarities are the use of
a preposition h- "to, for" (Sabaean and Qatabanian
/-, Minaean k-}; the fact that t and s have coalesced
into a single phoneme spelt indifferently with either
letter; and a differentiation between the masculine
and feminine forms of the pronominal affix, not found
in the other dialects, though parallelled in the
modern Sahori dialect (see Beeston, Descriptive
Grammar of Epigraphic South Arabian, § 37: 6).
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Pirenne, PaUo graphic des inscriptions sudarabes,
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(A. F. L. BEESTON)
II. — ISLAMIC PERIOD
The editors regret that, for reasons beyond their
control, they are obliged to relegate this section of
the article to the Supplement.
JJAptJR (HADUR NAB I SHUCAYB), a mountain
massif in the Yemen on the eastern edge of the
Sarat Alhan, some twelve miles west of SancaD [q.v.],
lying between the wddis Siham and Surdud. It is
separated from the Haraz range to the west by the
Haymat al-Kharidiiyya [q.v.], known in Hamdani's
time as the Balad al-Akhrudj and inhabited by the
Sulayh, a branch of Hamdan. The massif is named
after IJadur b. cAdl b. Malik, an ancestor of the
Prophet Shucayb b. Mahdam, who is mentioned in
the Kur'an (cf. Sura VII, 83 f. and XI, 85 f.). He
had been sent to preach to and to warn his people on
Diabal Hadur and was slain by them there. According
to Arab tradition, Hadur Nab! Shucayb was the
highest of the three mountains which remained
above the waters during the Deluge. The other two
were Diabal Shahara and Diabal Kanin (3,400
metres) in Khawlan. The main ridge of Hadur is
about three miles long and has seven peaks, the
highest being Diabal Kahir (Diabal Bayt Khawlan)
which is 3,760 metres high and is often covered with
thick snow hi winter for days at a time. On it is the
celebrated tomb (with mosque) of the Prophet
Shueayb, which is much visited (particularly by
young women who hope to be cured of barrenness
there); on the last day of Ramadan and on the
festival of cArafat great festivities are held there.
On the range itself there are several villages. It is
traversed by numerous wddis, among them Wadi
Dawud and Wadi Yazil, which disperse their saylwaters in all directions. In these valleys excellent
vines are found in addition to various fruit-trees.
In the deeper parts of Hadur the cereals particularly
grown are dhura, barley and wheat. To the east lies
the fertile plain of Kacat Sahman, which lies on an
average of 2,800 metres above sea level and contains
several villages, the most important of which is
Matna. This was called Khan Sinan Pasha by the
Turks and has a samsara [sheltei house] said to have
been built by Sinan Pasha.
In Hamdani's time the Mikhlaf Hadur comprised
several districts. The names of all but al-Diaclal,
Hakl Sahman and Masyab seem to have disappeared
without trace. The hard white honey of Hadur was
famous in Arabia and is even mentioned by Imru3
al-Kays in one of his poems. Hamdam adds that the
people of Hadur spoke bad and clumsy Arabic
(Himyaritic).
Some 25 miles north-north-west is Hadur alShaykh» quite distinct from the above and the
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largest mountain of the Sarat group Diabal alMasanaca. It is about 3,310 metres high. Both were
explored by Eduard Glaser in 1885.
Bibliography: E. Glaser in Petermanns
Mitteilungen, 1886, 42-5; al-Hamdanl, Sifat
Diazlrat al-'Arab, (ed. D. H. Miiller), Leiden 188491; Yakut, Mu^diam; C. Rathjens and H. von
Wissmann, Landeskundliche Ergebnisse, Hamburg
1934.
(J. SCHLEIFER-[A. K. IRVINE])
HADY, oblation, from the Arabic root h d y
which has the meanings "to guide", "to put on the
right path", "to make a present". The word is
certainly of pre-Islamic origin; it used to denote the
sacrificial offerings destined for the lord of the
Meccan sanctuary (Ibn Sacd, Tabafydt, i, 92). The
ritual of the tafylid and the ishfdr, to which we shall
return, suggests that the hady had to be some kind
of humped animal, especially selected. It appears
that the slaughtered beast was left by the man
making the sacrifice for the poor and for animals
(Ibn Hisham, Slra, i, 146). The term and the consecration ritual survived in Islam, which, however,
tended to replace hady by daliiyya.
Occurring rarely in the Kur'an (only seven times
and that in Medinese suras: II, 196, V, 2, 95, 96,
XLVIII, 25), hady there denotes the oblations
intended for the Kacba (XXII, 33), without further
definition. But hadith and Kur3anic exegesis are
generally agreed in restricting the word to victims
chosen from the an^dm (VI, 143) or animals in
flocks or herds. It is the normal offering of the
pilgrim, which he must for preference choose from
the camel family, or failing that from the bovines,
or else the sheep, or finally the goat family (Ibn
Rushd, Biddya, i, 222; al-Tahtawi, Jidshiya, i, 555).
The sacrifice must take place on the completion of
the Pilgrimage, preferably by the sacrificer himself,
so marking his return to secular life.
Although the offering of a hady is in theory
optional, the prescriptions of the had[di and also
possible transgressions of the strict taboos of the
ihrdm in practice render it obligatory. In the first
place, we should recollect that the pilgrimage can be
performed by three different methods—ifrdd, kirdn
and tamattu*. The first consists of making the
fyadidi alone, at the prescribed time, the cumra
being performed outside the month of the pilgrimage
or simply neglected. In this case, the believer is not
bound to offer a hady. But he must make compensation if he chooses the tamattu* (Kur3an, II, 196),
that is to say if he accomplishes the *umra at the
same time as the pilgrimage, resumes secular life
and dedicates himself once again for the bad/id^.
Similarly, a kind of penalty is envisaged with regard
to the kdrin, one who takes the ihrdm at the same
time for an ^umra and for a hadidj., and who releases
himself from the vow only when the pilgrimage is
accomplished. In these last two methods, which are
regarded by jurists as indulgences, one can redeem
oneself by the sacrifice of a hady. An oblation is
similarly owed by the pilgrim who, having taken his
ihrdm, finds it impossible to reach the holy city on
account of a siege or an illness (II, 196). Moreover,
certain transgressions of the strict laws of pilgrimage
(violation of the prohibition on hunting [V, 95] and
the sexual taboo; cutting of the hair or shaving
before desacralization [II, 196]) can similarly be
redeemed by the sacrifice of a victim. It is important,
however, to make clear that although highly commendable, the offering of a hady is not obligatory,
and one can also secure redemption by fasting or
alms-giving (II, 196, V, 95).
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From this it emerges that hady is sometimes
propitiatory, at other times expiatory. But in no case
is its meat regarded as impure, since in any event it is
consumed either by the sacrificer, his family and the
poor (Kur'an, XXII, 28, 36), or by the last-named
only (this is the case, for example, with the hady
owed by the pilgrim when besieged, muhsar [alShaficl, Umm, ii, 144 and 184] and in general with
every expiatory hady).
The animal offered as hady must meet certain
requirements in regard to age and appearance
defined by fifth. The legal age varies according to the
species: it is 5 years for camels, 2 for cattle, i for
goats, and 6 months for sheep (Ibn JCudama, Shark,
iii, 534> 537; Ibn Rushd, Biddya, i, 255). Moreover,
the victim must be fat and free from blemish; in
particular, it must not be lame, blind or one-eyed,
scabby or puny, nor must it reveal certain brandmarks which recall the pre-Islamic wasm.
Once it is chosen, the pilgrim will proceed to its
consecration by the taklld and the ishfdr. For this
purpose, he hangs a sandal (nacl) or a piece of
leather from its neck, and with a spear-head cuts a
gash in its hump and sometimes in its back (when it
is a case of an animal without a hump).
Having been thus consecrated, the hady thereafter
belongs to the deity. Except for certain circumstances specified l>yfifch, it is then no longer possible
to exchange, sell or replace it or to inherit it. It is
also forbidden to make any profit whatever from it.
However, in contradistinction to pre-Islamic practice,
it can be ridden by the sacrificer, on condition that
no harm comes to it. It is in fact regarded as a
valuable object entrusted to the man, who must do
everything possible to restore it to its lawful owner,
Allah.
What essentially characterizes the hady and
distinguishes it from other blood sacrifices is that
this is a question of a sacrifice in a fixed place, in
that the sacrifice, except when performed under
compulsion, must necessarily take place in Mecca.
Moreover, and particularly with the hady offered
for a pilgrimage completed by ifrdd, tamattuc and
Tziran, it is often also restricted in time, that is to say
the beast sacrificed must be slain towards the end
of the pilgrimage, more precisely on 10 Dhu '1-Hidjdja,
after the two wufrufs of cArafat and Muzdalifa, this
period being regarded as especially propitious for an
approach to the divinity.
It appears that among the ancient Arabs of the
Hidjaz the sacrifices of Mina took place before sunrise.
The institution of the dahiyya, which is the Islamic
equivalent of the hady, reveals the reformer's desire
to break away from sun worship by transferring the
time of sacrifice to the hour known as duhd, after the
morning prayer. The word dafyiyya was thus substituted, especially in current speech, for the term
hady. But in the books of religious jurisprudence the
former denotes sacrifices on the day of nahr (slaughter), sacrificed at places other than Mina, reserving
the latter for those at Mecca.
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1282; Tabari, Tafsir, ii, 126 (on Kur'an, II, 196);
J. Wellhausen, Reste arabischen Heidentums2,
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#AFAR AL-BATIN [see BATIN].
3
1?AFI£ [see KARi and $UR*AN].
AL-l^AFI?, the regnal name of the seventh
Fatimid caliph of Egypt, whose real name
was Abu '1-Maymun cAbd al-Madjid, born at Ascalon
(date of birth uncertain: 466, 467 or 468/1073-6)
while famine raged in Egypt (Ibn Khallikan, i, 389).
Little is known of his life before he took his place
in the political world. In 524/1130 he was called by
two army leaders, Hazarmard and Barghash, to be
regent and not caliph, following the assassination of
his cousin the caliph al-Amir [q.v.] who had left no
male heir, but whose wife Djiha was then pregnant
(Nud[um, v, 237 ff.).
But this invitation aroused the hatred of Abu CA1I
Ahmad b. al-Afdal, called Kutayfat, son of the
former Fatimid minister al-Afdal [q.v.] who had
been assassinated by al-Amir in 515/1121. The very
day on which the regency commenced, Kutayfat
brought off a coup d'etat, with the help of Barghash,
who had been eliminated from the vizierate. Kutayfat
then overthrew Hazarmard and cAbd al-Madjid,
threw the latter into prison, seized the treasures of
the palace, and declared himself the representative
and lieutenant of the expected imam of the Twelver
Shica (Lavoix, iii, p. 163, n. 439). Though he did not
suppress the Ismacili faith, he aroused the hostility
of its followers, who no doubt resented its replacement by Twelver Shicism as the official doctrine
of the state (Suyutl, Husn, ii, 117-8).
A year later, on 16 Muharram 526/9 December
1131, the supporters of the Fatimid state made a
successful counter coup, with the help of the young
followers of al-Amir, the "Amiriyya", led by the
chamberlain Yam's [q.v.], who was of Armenian
origin. They killed Kutayfat, and freed cAbd alMadjid from prison. At first he was restored as
regent, but a few months later a decree (sidiill) was
read, proclaiming cAbd al-Madjid this time as caliph
with the title al-Hafiz li-din Allah (Kalkashandl,
ix, 291-7). Thereafter an annual feast was celebrated,
the feast of victory, cld al-Nasr (al-Makrlzi, Khitat,
Bulak, i, 357, 490; ed. Wiet, ii, 385).
The caliph then tried to assert his legitimacy as
a Fatimid imam by using the characteristic titles of
the Imamate, such as: Lord and Master, the Imam
of this Age and Time (Wiet, CIA, 8if.; Suyutl,
Husn, ii, 16). He gave also in the above-mentioned
decree several explanations for his succession to the
caliphate. Until then the Fatimid imamate had been
transmitted from father to son. He claimed that his
cousin al-Amir had nominated him as his successor
just as the Prophet had nominated his cousin CA1I,
that, furthermore, his grandfather, al-Mustansir
[q.v.], had also foreseen his succession, since he had
described his father, Abu '1-Kasim, who had, however,
no right to the succession, as heir-presumptive of
the Muslims (Wall cahd al-Muslimin). It is also
alleged that the child born to al-Amir's wife was
a daughter.
After this al-Hafiz paid more attention to the
intrigues of the viziers. When he saw that Yam's
was becoming powerful and had given his name to a
private regiment, the "Yanisiyya", he rid himself of
him by poisoning him in 526/1131 (Ibn Aybak, 511;
Khitat, ed. Wiet, iii, 26-7). It was perhaps at this
time that he formed his own pretorian guard, called
"Hafiziyya" in his honour (Kalkashandl, iii, 482, 508).
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This time the caliph ruled alone, with the help of
his sons. He nominated Sulayman heir-presumptive
and gave to him the duties of vizier (wdsita). When,
after two months, Sulayman died, he then appointed
another son, Haydara (Kalkashandi, ix, 377-9).
But a third son, al-Hasan, jealous because of this
nomination, plotted against his father and brother.
He seized power, killed several army leaders and
formed a private corps, Sibydn al-zarad, the young
cuirassiers. But the army, offended by the massacre,
gathered in front of the palace and demanded alHasan's head. Al-Hafiz then had his son poisoned
by the agency of his Jewish doctor (Khitat, iii, 27-9).
This time he appointed to the vizierate Bahram,
a Christian Armenian. But this choice provoked a
revolt among the Muslims, for once Bahram came
to power he formed an Armenian army of 20,000
men, infantry and cavalry. The Egyptians are said
to have feared that he would change the religion of
Islam (Ibn Muyassar, 79 ff.).
The Muslim troops being discontented, the caliph
incited against Bahram the governor of Ascalon,
Ridwan b. Walakhashi, who had been banished by
Bahram, but Bahram sent him away again to the
prefecture of al-Gharbiyya. The people of Egypt
were grateful to Ridwan for having prevented the
Armenians from entering Egypt when he was at
Ascalon. He later gathered troops and Bedouins
and drove Bahram out of Cairo into Upper Egypt.
The caliph, however, gave Bahram a safe-conduct
(amdn] (Kalkashandi, Subh, xiii, 325) because of the
intervention of the king of Sicily, Roger II (Subh,
vi, 458-63).
But once Ridwan became vizier (Subfy, viii, 342-6),
he seized all power and took the title of King (malik)
(Khitat, ii, 305). He was also a SunnI; and when he
attempted to depose the caliph he was assassinated
in 542/1147 (Khi^t, ii, 173).
After this al-Hafiz appointed no more viziers,
but the troubles and the disturbance continued.
He died of a violent intestinal colic (kawland/[) in
Diumada II 544/October 1146.
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IjAFI£, (KHWADJA) SHAMS AL-DIN MUHAMMAD
SHIRAZI, Persian lyric poet and panegyrist,
commonly considered the pre-eminent master of the
ghazal form. He was born in Shiraz, probably in
726/1325-6, though Kasim Ghani argues for 717/1317
and others favour 720/1320. With a few marked
absences, he seems to have spent the greater part
of his life in Shiraz, for long moving in or near the
court-circle of the Muzaffarid dynasty. He is believed
to have died in Shiraz, in 792/1390 (or 791/1389),
and his tomb is perhaps that city's best known
monument. Though credited with learned works
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in prose, his fame rests entirely on his Diwdn. There
are few aspects of the life and writing of Hafiz that
have not given rise, and especially from about 1930
to 1955, to vigorous scholarly dispute over matters
of both interpretation and fact. The reverence in
which he is held, not only in Persia but widely
throughout East and West, as the undoubted
tfbmposer of some of the world's most sublime and
technically exquisite poetry, will doubtless ensure
continued concern with these problems, however
intractable and ultimately insignificant some of
them may seem to be.
Apart from its general historical framework, the
presumed facts of Hafiz's life were for long largely
drawn from biographical prefaces, from the usual
anecdotal tadhkira sources like Dawlatshah, or from
casual references by writers like Mirkhwand and his
grandson. Such material has of course frequently
been viewed sceptically; but most of it is of its
nature difficult to disprove conclusively, and in
one or two instances (as in an alleged encounter
with TImur, in 789/1387) research has only tended to
strengthen, if not fully to confirm, the legend.
Informative biographies of Persian poets are a
notorious rarity, and it seems unlikely at this late
date that any significant new material of an explicitly biographical nature will be discovered
relating to Hafiz. Though not a new technique, it
has recently become fashionable to analyse the
poems themselves for new biographical evidence or
for some bearing on the material already to hand.
The latest, and the most comprehensive and ingenious
work of this kind, has been done by Kasim Ghani
and by R. Lescot; but the net result so far is somewhat disproportionate to the formidable effort
involved. At best, it has now been convincingly
demonstrated that the Diwdn bears a much more
direct relationship to the milieu of its composition
than was suspected in the traditional view. Such
methods always have their dangers, particularly
where the basic biographical material is itself so
slight; in the case of Hafiz, the problem is exacerbated by the continued lack of a reasonably authentic
text. All this being so, it still seems proper to give
here the main outlines of the life in more or less
traditional form.
Hafiz's father, Baha3 al-DIn or Kamal al-DIn
(some sources refer to his grandfather), is said to
have migrated from Isfahan to Shiraz, where he
died in the poet's infancy, leaving the family in
poor circumstances. In a close-knit, flourishing
centre of Islamic civilization such as Shiraz at that
time was, humble beginnings were only a relative
handicap; and it is plausibly suggested that Hafiz
received a thorough education on the usual classical
lines. It was no doubt in youth that he earned the
right to use the title hdfiz (KurDan-memorizer),
which became his pen-name; his verse bears ample
evidence of familiarity with Arabic, with the Islamic
sciences and with Persian literature generally. He
is reputed to have been among other things a baker's
apprentice and a manuscript-copyist during these
years of adolescence and early manhood; but, to
judge in particular by the dedication of certain
poems to Kiwam al-DIn Hasan (d. 754/1353), sometime vizier to Shah Abu Ishak Indju, he was into his
poetic stride as a panegyrist before the age of
thirty. An oft-cited poem (Brockhaus, no. 579;
Kazvim-Ghani, 363) mentions nostalgically other
Shiraz notables of this period, including the ruler
himself. Already by his twenties, in the wake of the
disintegration of the Il-Khanid order, Hafiz had
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lived through dynastic upheavals in and around
Shiraz.
A second phase in the poet's life begins in 754/1353
with the capture of Shiraz, after a protracted
struggle between the Indju and Muzaffarid dynasties,
by Mubariz al-DIn Muhammad. The latter ruled for
five years, before being deposed and blinded by his
son Djalal al-DIn Shah Shucpc. These years were
apparently a period of rigid Sunni observance, hard
on Hafiz and his fellow-citizens alike; but the poet
seems to have recommended himself with some
success to Mubariz al-DIn's chief minister, Burhan
al-DIn Fath Allah. The long reign of Shah Shudja6
(759-86/1358-84), while at no time settled politically,
and though far from being a period of continuous
prosperity and success for Hafiz, coincides with his
phase of maturest composition. It was during these
years that his fame spread throughout Persia, as
well as westwards into Arabic-speaking lands and
eastwards to India; it seems, nevertheless, that he
declined invitations to remove to distant courts.
The Muzaffarid dynasty effectively came to an end
at the hand of Timur, in 789/1387, during the last
few years of Hafiz's life, though random representatives of it, like Shah Shudjac al-DIn Mansur, seem
to have shown the poet sporadic favour to the end.
It is generally believed that Hafiz was more or
less out of favour with Shah Shudjac for a period of
some ten years (768-78/1366-76), during which time
he is said to have spent a year or two in Isfahan and
Yazd. The reason for such a fall has never been
fully explained, though it is traditionally related to
the poet's allegedly libertine views and behaviour.
Though thereafter he enjoyed favour, from time to
time, from the throne and from ministers like
Djalal al-DIn Turanshah, he seems never fully to
have regained his former standing. Yet it should be
remembered that there is still no real certainty as
to what such standing actually signified: certainly
there is frequent reference to poverty throughout the
poet's life (whether it be regarded as a complaint,
a hint or a literary device), and there is no serious
suggestion that he held a regular, richly rewarded
office as "court poet". At one time he is said to
have been a professor of Kur'anic exegesis at a
Shiraz madrasa, but there is doubt as to which of
his patrons might have obtained him this preferment
and no record of his period of tenure.
Legend credits Hafiz with editing his Diwan in
770/1368, i.e., over twenty years before his death,
but no manuscript of this version is known. Less
speculative, perhaps, but still unattested by real
evidence, is the edition (with a preface of doubtful
biographical value) compiled after the poet's death
by a disciple, a certain Muhammad Gulandam. From
this traditional version are assumed to spring the
thousands of manuscripts now extant and over 100
printed editions: many of these versions differ
widely in the order and number of poems, in the
order and number of verses within a given poem, and
in their detailed readings. The bibliography is very
extensive, and only some of the principal editions
or translations can be mentioned here. (In general,
it may be said that serious interest in Hafiz seems to
have passed, after his death, to the Ottoman world
and to India, whence it came by the late i8th
century to Europe, returning in strength to Persia
only in the 203 and 305 of the present century). First,
it should be mentioned that several manuscripts are
known in Persia, in Europe and elsewhere, which
date from about the second and third quarters of
the 15th century, i.e., from thirty to sixty years after '

the poet's death; the most reliable of these contain
just under 500 poems, while later versions rise to
600 and beyond. (In 1958, P. N. Khanlari published
a manuscript dated around 813/1410, which contains
152 poems in good textual condition). Derivative
manuscripts, sometimes with commentaries in
Persian, Turkish or Urdu, continued to circulate
throughout the next four centuries.
The earliest historic recension, for long accepted
as authoritative, and as a source of Hafiz's life, was
that of the Ottoman Sudl (d. 1000/1591); he was at
one time charged with having suppressed one or two
poems of Shica sympathy, but modern scholarship has
justified him by failing to find these poems in early
manuscripts, and by casting at least some doubt on
Hafiz's Shicism. This recension was taken as the basis
for another long-dominant edition, the three volumes
(692 poems) of H. Brockhaus, Leipzig 1854-61. The
late i8th and early igth centuries saw much fragmentary and dilettante preoccupation with Hafiz
among Europeans (chiefly British and French), but
a landmark in printed texts was the Calcutta edition
of 1791 (725 poems), associated with the name of
Upjohn; this edition was still based on late manuscripts and largely on the Sudl recension; its introduction provided much of the material for the
traditional life. J. von Hammer-Purgstall produced
in 1812-3 a massive German prose-translation of the
Diwan, which was known to Goethe at the time he
was writing the West-ostlicher Diwan. Between 1858
and 1864, i.e., roughly at the same time as the
Brockhaus edition mentioned above, and using
substantially the same sources, V. von RosenzweigSchwannau brought out another three-volume
edition of the text, accompanied by a remarkably
skilful verse-translation in German. The English
renderings, partial or complete, of the late i9th
century (those, for example, of H. Bicknell, H.
Wilberforce Clarke, Gertrude Bell and W. Leaf)
deserve only passing mention, despite interesting
merits of their own. By 1900 a largely spurious,
second-growth Hafiz stood beside the several
approximations to the real figure. The 2oth century
saw the rebirth of serious Hafiz scholarship in Persia.
Special mention has already been made of the
fundamental research of Kasim Ghani, but there
are few eminent Persian scholars of the present day
who have not contributed important articles in this
field. In particular, three editions merit notice:
that of cAbd al-Rahim Khalkhall, Tehran 1927
(495 poems, based on a manuscript of 828/1424, but
marred by errors); that of Husayn Pizhman, Tehran
1936 (994 poems, many marked as doubtful!); and
that of Muhammad Kazvini and Kasim Ghani.
Tehran 1941 (576 poems; the most scientific and
reliable edition so far, based on some very old
manuscripts; contains a good introduction, but lacks
a critical apparatus). A new edition, also based on
very early manuscripts, is reportedly in preparation
by H. Ritter.
It will be seen that the two basic tasks of all
research on Persian poetry, the establishment of
a significant biography and the edition of an
authoritative text, have assumed added and special
dimensions in the case of Hafiz. In briefest sum, one
may state the dilemma thus: no text of Etafiz,
however good in itself, can be fully intelligible at
any level without a marked amplification in our
knowledge of his life and times; yet much of such
knowledge must come from an analysis of the text,
and one can have little confidence in the results of
analyses, however scrupulously conducted, that are
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based on texts of doubtful reliability. It may well
prove that neither task is fully susceptible of solution,
even within limited terms of reference: while solidification of the biography must largely wait on the
text, such expectation gives no ultimate certainty of
a rich yield; any acceptable text will inevitably be
based on virtually the sole criterion of seniority of
manuscript, and the oldest Oriental manuscripts,
particularly if falling outside the author's lifetime,
are not necessarily the fullest or the most accurate
in any absolute sense. This is especially true of
poetry, and indications so far suggest that it is even
more than normally true of the Diwan of Hafiz.
There is, too, the fundamental question of the poet's
own intent: should everything he ever wrote (or
perhaps merely countersigned) be included, even if
he might himself have chosen to omit certain items
from the supposed canon of 770/1368? Did he have
second (or later) thoughts about the inclusion, the
order, or the actual text of whole poems or individual
verses? If we cannot now hope to answer questions
of this kind, we should be cautious in claiming to do
more in effect than publishing early manuscripts and
observing their differences from later ones. Certain
generally useful conclusions may be drawn, but we
may well never be sure what such differences signify
in any particular case.
Failure hitherto to solve these basic problems
has never quenched interest in several secondary
problems related to them. Scholars living in an age
of non-representational art and literature are perhaps
less concerned than most of their forebears (E. G.
Browne was in advance of his age here) to discover
positively "whether Hafiz meant what he said",
whether he was a mystic or a libertine, a good
Muslim or a sceptic, or all of these by turns. It is now
generally claimed (without prejudice) merely that
he spoke through the standard themes and terminology of hedonism, the lament for mortality, human
and mystical love, and so on; that he was a superb
linguistic and literary craftsman, who took these
forms so far beyond the work of his predecessors
that he practically cut off all succession; and that
he revolutionized the ghazal and the panegyric both,
by making the one the vehicle for the other in
place of the kasida. Nevertheless, useful new work
has been done (particularly by R. Lescot) in establishing the chronology of certain poems so as to
suggest a development in Hafiz's attitude, style and
methods. The secondary problem most hotly debated
in recent years concerns the "artistic unity" of the
poems: even supposing that the present varying
order of verses were reduced to an original uniformity, is there any genuine unity in these ghazah,
and did not Hafiz invite later confusion by his
failure to develop any theme consistently ? There are
indications that the problem is neither new nor
specifically Western, for Shah Shudiac is supposed
to have made some such criticism, according to an
anecdote current no later than the time of Khwandamir. Arguments have been put forward, by A. J.
Arberry and by the writer, to suggest that the true
unity of Hafiz's poetry is not thematic or dramatic
in the classical Western sense, but lies rather in a
subtle weaving of imagery and allusion around one
or more central concepts. These arguments have
found some favour with J. Rypka and others, but
have also been rejected, both explicitly and by
implication, as either invalid or unnecessary.
Bibliography: in addition to the references
in the text, see: Kasim GhanI, Bahth dar dthdr wa
afkdr wa ahwdl-i tfdfiz, Tehran 1321-2/1942-3
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(2 vols. only appeared before the author's death);
J. Rypka, Iranische Literaturgeschichte, Leipzig
1959, 256-68 and bibliographical references (the
best and fullest summary to date); H. R. Roemer,
Probleme der Hafizforschung und der Stand ihrer
Losung, Wiesbaden 1951; A. Golpmarli, Hafiz
Divam, Istanbul 1944 (useful preface); R. Lescot,
Chronologie de I'&uvre de Hafiz, in B£t. Or., 1944,
57-100; A. J. Arberry, Hafiz: fifty poems, Cambridge 1947 and reprinted, 1-34; idem, Classical
Persian literature, London 1958, 329-63; Browne,
iii, 271-319; IA, s.v. Hafiz, by H. Ritter.
(G. M. WICKENS)
#AFI$-I ABRtT, the labab of cAbd Allah b.
c
Lutf Allah b. Abd al-Rashid al-Bihdadmi, Persian
historian of the time of Shahrukh, who died in
833/1430. He was also in the suite of Tlmur as an
excellent chess-player and accompanied him and
Shahrukh in some campaigns.
His first known work is probably the anonymous
Dhayl-i D^dmi* al-tawdrikh (unique MS: Nuruosmauiye), which deals with the reign of Uldiaytu
and Abu Sac!d, the first part being an extract from
the Ta*rikh-i Uldiaytu Sultan by al-Kashani. The
next of his works, completed in 814/1412 by order
of Shahrukh, is the Dhayl-i gafarndma-yi Shdmi
about the rest of the life of Tlmur. Some time later
he wrote a history of the reign of Shahrukh to 8i6/
1413 (unique MS: India Office). In 817/1414 he began
at the request of Shahrukh to translate and to complete an old Arabic geographical work called Masdlik
al-mamdlik wa-suwar al-afydlim, probably one of the
redactions of al-Balkhi. In this unfinished and untitled work he could not repress his interests as a
historian and included in it extensive historical
passages especially on the history of Fars, Kirman
and Khurasan.
While occupied with this geographical work
Hafiz-i Abru was in 820/1417 charged by Shahrukh
to compile a voluminous historical enterprise consisting of three famous older historical books, with
supplements and a continuation written by himself.
The result of this endeavour was the Madimu^a,
which contains: A. Introduction and Contents. —
B. The Chronicle of al-Tabari translated by Balcami.
— C. Continuation of this work to 656/1258 by IJafiz-i
Abru. — D. Introduction to the Qidmi*- al-tawdrikh
of Rashid al-DIn and list of its contents by Hafiz-i
Abru. — E. The D>idmic al-tawdrikh. — F. History
of the Kurtid Dynasty by Hafiz-i Abru. — G. Four
small treatises on Tughay-TImur, Amir Wall, the
Sarbadarids and Amir Arghunshah by Hafiz-i Abru.
— H. Continuation of the Djami*- al-tawdrikh, dealing
with the events in Adharbaydjan and Arabic clrak
in the years 703-95/1304-93. — I. History of the
Muzaffarid Dynasty by Hafiz-i Abru. — J. The
Zafarndma of Shami. — K. The above mentioned
Continuation of this work by IJafiz-i Abru. — L.
History of Shahrukh's reign to Rabic II 8i9/May
1416. Hafiz-i Abru makes use in parts F, H and I of
sources known to us. The first three-quarters of
F are an extract from the Hardtndma by Sayf b.
Muhammad Harawi, about the first two-thirds of I
are a simplification of the Mawdhib-i ildhi by
Mucin al-DIn Yazdl. In H the history of Uldjaytu's
and Abu Sacld's reigns is an extract from the Dhayl-i
Qidmi* al-tawdrikh mentioned above. The other
passages of his supplements result from sources
unknown to us or from oral tradition. L is the
second redaction of his History of Shahrukh. Some
parts in G, H, I and L are closely connected with the
historical passages of his geographical Work.
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The further great historical enterprise of Hafiz-i
Abru is the Mad^ma* al-tawdrikh, a universal chronicle divided into four voluminous Arbd*. The first
Rub* treats of the Prophets, the old Iranian myths
and the history of Iran to the Arab conquest, the
second the history of the Caliphate to 1258, the
third the history of Iran in the Saldjuk and Mongol
periods. The fourth, dedicated to Baysunghur and
having a special title Zubdat al-tawdrikh-i Bdysunghuri, is subdivided into two parts, the first
dealing with the life of Timur (736-807/1336-1405),
the second with the reign of Shahrukh to Rablc II
83o/February 1427. The three first Arbdc have not
the value of sources. The end of the third Rubc,
the reign of Uldjaytu and Abu Sacld, is more detailed
than in the Madimu^a (H), and agrees with the
above mentioned Dhayl-i D^dmi*- al-tawdrikh. The
first part of the fourth Rubc is a copy of the gafarndma of Shami, here and there corrected and completed,
divided chronologically into single years and having
interpolated the parts of F, G, H, I and K of the
Madimu^a which relate to these years. The second
part is the third enlarged redaction of his history of
Shahrukh.
As this survey shows, the works of Hafiz-i Abru
are an interesting example of the manner of working
of a Persian historian of the Middle Ages in what
concerns the use of works of other authors and his
own former books. For the first 22 years of the reign
of Shahrukh his work is the best source. The Zubdat
al-tawdrikh was practically the sole source of the
Matlac al-sa^dayn by cAbd al-Razzak Samarkand!
and hence of the later Persian chroniclers.
Bibliography: Storey, i, no. 117 and pp.
1235-6; ii, p. xi and no. 192; W. Barthold, Khafizi
Abru i yego socinSniya, al-Muzaffariya, St. Petersburg 1897, 1-28; idem, in Zapiski vast. otd. arkh,
obshc., xviii, 0138-44; idem, in El1, s.v.; F. Tauer,
Vorbericht iiber die Edition des gafarndma von
Nizam Sdmi und der wichtigsten Teile der Geschichtswerke H. A.s, in AOr, iv (1932), 250-6;
idem, Beitrdge zur Kenntnis der Geschichtswerke
H. A.s, in BIO, xv (1958), 146-8; idem, Analyse
des matieres de la premiere moiHe" du Zubdatu-ttawdrih de H. A., in Charisteria Orientalia, Prague
1956, 245-73; (Khanbaba) Bayani, H. A.Bihdddini
ast?, in Amuzish u parvarish, x (1319 s.), 62-4. —
Editions and translations: Madimu^a A: H. A. sur
rhistoriographie, in Melanges Henri Masse, Tehran
1963, 10-25 (Persian part). — Madimu^a F, G: Cinq
opuscules de H. A. concernant I'histoire de VIran
au temps de Tamerlan, critical ed. by F. Tauer,
Prague 1959. — Mad^mu^a H: Dhayl-i Didmi*
al-tawdrikh-i Rashidi ta*lif-i . . . H. A., ed. Khanbaba Bayani, Tehran 13175. (on which see F.
Tauer, Le Zail-i &dmi'u-+-tawdrih-i Rasidi de
H. A. et son edition par K. Bayani, in A Or, xx
(1952), 39-52; xxi (1953), 206-17; xxii (1954),
88-98; 531-43; xxiii (1955), 99-108); H. A. Chronique des Rois Mongols en Iran, Fr. tr. K. Bayani,
Paris 1936. — Madjmu^a K: Continuation du
gafarndma de Nizdmuddin Sdmi par H. A.,
ed. F. Tauer, in A Or, vi (1934), 429-65, reprint
(with a preface by Dr. Karimi) Tehran 1326 s. —
Zubdat al-tawarikh, iv/i: Histoire des conquetes de
Tamerlan . . . par Nizdmuddin Sdmi. Avec des
additions empruntfes au Zubdatu-t-tawdrih-i Bdysunguri de H. A., ed. F. Tauer, ii, Prague 1956.
(F. TAUER)
#AFI£ AflMED PAgHA, (?-io4i/i632), Ottoman Grand Vizier. The date of his birth is uncertain.
Simone Contarmi, in his relazione of 1612 to the

Signoria of Venice, states that he was then about
forty years of age (Barozzi and Berchet, i, 146:
"... Cabil bassa gia capitan del Mare che regge ora
Damasco sara di 40 anni ..."). He rose in the
enderun-i humdyun to the status of musaliib, i.e.,
confidant of the sultan, and to the office of doghand/jl
bashl. On leaving the enderiin-i humdyun he became
a vizier and also Kapudan Pasha, i.e., High Admiral
of the Ottoman fleet—an appointment that he
filled (22 Shawwal 1016/9 February 1608 until
16 February 1609: cf. Nacima, ii, 23 and Salignac,
259, note I) with little distinction, since he failed, in
1017/1608, to safeguard the ships bearing the tribute
of Egypt from Alexandria to Istanbul, a number of
vessels being lost to a Florentine squadron near
Rhodes as a result, in no small measure, of his
negligence. Hafiz Ahmed, deposed from the office
of Kapudan, was now made Beglerbeg of Sham
(Damascus). During his tenure of this appointment
(April i6o9-January 1615: cf. Laoust, 199-201) he
was engaged in operations against the Druze chieftain
of the Lebanon, Fakhr al-Dm II [q.v.]. Some years
later, being then Beglerbeg of Diyarbekir, Hafiz
Ahmed was ordered to restore Ottoman control over
Baghdad, where the subashi Bekir was in rebellion,
but he failed in this mission, the forces of the
Safawid Shah cAbbas I seizing the town in the
winter of 1033/1623-4. Hafiz Ahmed became Grand
Vizier in Rabic II io34/February 1625. The main
event of his Grand Vizierate was a fruitless siege of
Baghdad (Safar iO35/November i625-Shawwal IO36/
July 1626). He was deprived of the office of Grand
Vizier in Rablc I 1036/December 1626, becoming
now second vizier, but at the same time receiving in
marriage the hand of a sister of Sultan Murad IV.
Hafiz Ahmed was appointed Grand Vizier for the
second time on 29 Rabic I 1041/25 October 1631
(Naclma, iii, 79). A revolt amongst troops from Asia
Minor brought about his death, however, on 19
Radjab 1041/10 February 1632 (Pecewi, ii, 420-1).
Bibliography: Pecewi, Ta^rikh, ii, 391 ft.,
402-7, 419-21; Karacelebizade, Rawdat al-abrdr,
512, 518, 527-30, 545, 549-50, 557, 561-5, 57i, 574;
Naclma, Ta^rikh, Istanbul 1281-3, ii, 23, 25, 49,
120-1, 271-86, 347-8, 354-5, 360-97, 401-4 and iii,
76-92; Solakzade, Ta^rikh, 746, 741, 742, 75o;
Hadjdji Khalifa, Tuhfat al-kibdr fi asfdr al-bihdr,
Istanbul 1329, 101; Murtada Nazmlzade, Gulshan-i
khulafd, Istanbul 1143, 7°r. ff-; Feridun, Munsha^dt
al-saldtin2, ii, 81-4, 125-6; Ewliya Celebi, Seydhatndme, iv, 352, 400 ff. passim', Iskandar Beg
Munshi, Ta^rikh-i cdlam dra-yi cAbbdsi, Tehran
1955-6, ii, 1136 (index); Hammer-Purgstall,
Histoire, viii, 167, 293, 414-5 and ix, 8-18, 22-3,
41 ff. passim, 58, 66-82, 84-7 passim, 165-73, 397;
N. Barozzi and G. Berchet, Le Relazioni degli stati
Europei Utte al Senato dagli ambasciatori Veneziani
nel secolo decimosettimo, ser. 5: Turchia, Venice
1866-72, i, 146 arid ii, 36-9; F. Wiistenfeld, Fachr
ed-din der Drusenfilrst und seine Zeitgenossen (Abh.
der kgl. Ges. d^r Wiss. Gottingen, Bd. 33); Gottingen
1886, 135 ff. passim, 150 ff. passim', Ambassade en
Turquie de Jean de Gontaut Biron, Baron de
Salignac, 1605-1610 (Correspondance diplomatique
et documents inedits), Archives historiques de la
Gascogne, fasc. 19, Paris 1889, 196, 245-8 passim,
259, 427-9 and 444 (index); S. H. Longrigg, Four
centuries of modern Iraq, Oxford 1925, 36, 53-63,
68; P. Carali, Fakhr ad-Din II, Principe del
Libano, e la corte di Toscana 1603-1635, Rome 19368, i, 479 (index), ii, 406 (index); M. Chebli, Fakhreddine II Maan, Prince du Liban (1572-1635], Beirut
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1946, 55-62 passim] H. Laoust, Les Gouverneurs de
Damas . . . (658-115611260-1744): Traduction des
Annales d'Ibn Tulun et d'Ibn Gum'a, Damascus
1952, 199-201; cOthmanzade Ta3ib, Hadifyat alwuzard*, Istanbul 1271, 73 ff.; Sami, Kdmus alac/aw, i, Istanbul 1306, 792-3; Sid^ill-i cOthmdni,
ii, 98; I. H. Uzuncarsili, Osmanh tarihi, iii/2,
Ankara 1954, 380-2, 384; I A, s.v. Hafiz Ahmed
Pasa (Orhan F. Kopriilii).
(V. J. PARRY)
AL IjAFI? AL-DIMASHK* [see IBN CASAKIR].
tfAFI? IBRAHIM, MUHAMMAD, Egyptian
poet and writer, was born between 1869 and 1872
on a house-boat (Arabic: dhahabiyya) anchored on
the Nile near Dayrut (mudiriyya of Asyut). On the
death of his father, when he was four years old, he
was given a home by his maternal uncle, first in
Cairo and then at Tanta, where he had the opportunity of attending, albeit irregularly, the few courses
given in the al-Ahmadi mosque, and of familiarizing
himself with Arabic classical poetry, especially that
of the cAbbasid period, while serving his apprenticeship in the offices of several lawyers. Continually
seeking anxiously for the vocation which he had not
yet discovered, and weary of living at his uncle's
expense, he left Tanta to enrol in the military college
at Cairo; after graduating, he entered Government
service first in the War Ministry and then in the
Interior. As an officer, he served for a long time in
the Eastern Sudan, at the time of Lord Kitchener's
campaign, but after a riot in which he had been
involved he asked to be retired. Returning to Cairo
in 1906 he had the opportunity of attaching himself
to Muhammad cAbduh [q.v], whose disciple he was,
and of devoting himself more freely to poetry. He was
also at this period in contact with such political
leaders as Sacd Zaghlul [q.v.], Mustafa Kamil [q.v.]
and Kasim Amin [q.v.], as well as with the intelligentsia gathered round Khalil Mutran [q.v.] and
others. It was only in 1911 that he succeeded in
becoming a member of the civil service and in
being nominated head of the literary section of the
Khedivial Library (now the Dar al-Kutub) at Cairo,
a post which he retained almost until his death on
21 July 1932.
Hafiz Ibrahim must be counted among the representatives of the innovating Egyptian poetical school,
whose leader was Sami al-Barudi [q.v.] and who
followed their own temperaments and nature,
aiming to detach themselves from tradition. But he
set himself apart from other spokesmen of the new
generation by his more spontaneous adherence to
the cause of the people and the cause of the Arab
community in general, whose legitimate emotions
and ambitions he succceeded in reproducing. In fact,
the pieces in his Diwdn (Cairo 1937, 2 vols.) reveal a
mass of details and direct observations which on the
one hand throw light on several aspects of Egyptian
political and social life during the first decades of
this century, and on the other allow us to glimpse the
frequently polemical standpoint of the poet. Particularly in those verses which are immediately
recognized as political, he demonstrates his perfect
grasp of the reality of the situation, that is, that the
three authorities struggling for the good opinion of
the public (the British, the Sultan, and the Khedive)
must be flattered and that he must above all smother
his anger and despair and conceal his thoughts.
Thus his occasional poems, in which the poet of the
people was forced to adapt himself to the style of
panegyrics or threnodies, lack originality and
imagination. Suffering, complaints, anxiety and melancholy are the basis for the best verses of Hafiz Ibra-
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him, who reserved for such themes his most delicate
choice of images and his most effective vocabulary,
in a structure that is far from ignoring the classical
tradition completely. His poetry, which cannot be
subjected to exhaustive criticism in this article,
became known fairly rapidly in the learned circles of
al-Azhar and received a flattering welcome among
the cultured elite and the political leaders of Egypt.
Hafiz Ibrahim, in his sympathy with the wretched,
became above all the echo of the sufferings and
hopes of his people; it was perhaps this predisposition
which led him to translate certain episodes from
Victor Hugo's Les Miserdbles (al-Bu*asd*) (Cairo
1903, and reprints), remarkable especially for
the splendour of his Arabic prose; another aspect
of his narrative style is represented by Laydll
Satllj, (ist ed.: Cairo 1906, 2nd ed.: n.d.) in which
there appear more strongly the moral objectives
which the imitators of the makdmdt [q.v] cherished at the end of the igth century; this long
makdma contains a critical survey of Egyptian
morals and was perhaps written in imitation of the
tfadith c/sa b. Hishdm of Muhammad al-Muwaylihi
[q.v], who remains superior to Hafiz Ibrahim in this
genre. Also noteworthy is the translation, made in
collaboration with Khalil Mutran, of a work of Paul
Leroy-Beaulieu entitled in Arabic al-MUdjaz f l Him
al-iktisdd (Cairo 1913, 5 vols.).
Bibliography: To the references in Brockelmann, S III, 57-71, the following should be added:
Hasan Kamil al-Sayrafi, PIdfiz wa-Shawki\ Ahmad
al-Tahir, Mufyddardt *an Hafiz Ibrahim, Cairo 1954;
Shawkl Dayf, al-Adab al-^arabi al-mu'dsir, (I)
fl Misr, Cairo 1957, 82-92.
(U. RIZZITANO)
#AFI£ RAIJMAT KHAN, b. Shah cAlam Khan
b. Mahmud Khan b. Shihab al-DIn known as Kola
Baba . . . b. Bharec Khan . . . b. Kays cAbd alRashid, the legendary ancestor of the Pathans or
Afghans, a hdfiz (memorizer) of the Kur3an, was the
head of an important ruling family of Rohilkhand
during the I2th/i8th century. Some of his ancestors
had migrated from Shorabak in the Pishin district of
West Pakistan to Cac Hazara where the family ultimately settled. He was born in 1120/1708 at Tor
Shahamatpur, a small little-known village in roh
(i.e., a hilly country, a term loosely applied to the
tribal areas of present-day West Pakistan and the
adjoining territory of Afghanistan), after the return
of his father from his first visit to India where, in the
territory then known as.Kafehr (modern Rohilkhand)
one of his slaves, Dawud Khan, had been able to
gain wealth and influence with the local radias and
zaminddrs, whom he served as a mercenary.
Gradually Dawud Khan was able to carve out a
separate principality for himself. His almost meteoric
rise to power attracted many of his fellow-countrymen
to India including Shah cAlam Khan, father of
Rahmat Khan. On arrival in India he was warmly
received by Dawud Khan, in the manner befitting
a master. But Shah cAlam Khan apparently became
jealous of the success of his former bondsman, who
had him murdered. Soon afterwards Dawud Khan
was himself killed, and succeeded by his adopted son
C
A1I Muhammad Khan. A brave and dashing soldier,
he was awarded a standard and kettle-drums along
with the title of Nawwab by the reigning Mughal emperor, and won the favour of the Grand Vizier Kamar
al-DIn Khan. Emboldened by this patronage the
Rohillas, under CA1I Muhammad Khan, began their
depredations in and around the parganah of Bareilly
[q.v.]. Complaints reached the emperor Muhammad
Shah (reg. 1131/1719-1161/1748) who ordered punitive
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measures against them. An unexpected victory over
an imperial force encouraged the Rohilla adventurers
to further annexations. These alarmed Safdar-Diang
[q.v.], the Nawwab-Wazir of Awadh, who had his
own plans of expansion. Himself a Shici, he disliked
the orthodox Rohillas, and instigated the Mughal
emperor against CA1I Muhammad Khan. An expedition, led by the emperor himself, was mounted
against the Rohilla chief, who submitted and, on the
intercession of the wazir, was forgiven but carried as
a prisoner to Delhi. Hafiz Rahmat Khan, the righthand man of CA1I Muhammad Khan, was, however,
left free. The detention of CA1I Muhammad Khan was
taken as a national insult and Rahmat Khan misused
the liberty granted to him by raising a large force
and marching to the capital in order to coerce the
emperor into releasing his patron CA1I Muhammad.
He succeeded in brow-beating the wazir and other
counsellors into accepting his demands. Consequently
C
A1I Muhammad Khan was released from captivity,
and the governorship of the suba of Sirhind, at that
time disturbed by roving bands of Sikhs and Diats.
was conferred on him. Rahmat Khan again distinguished himself by breaking the resistance of the refractory zaminddrs and dispersing the marauders. CA1I
Muhammad Khan had not been at his post for long
when news of Ahmad Shah Abdali's invasion of
India (1161/1748) reached Delhi. As a precaution
against the defection of the Rohillas, CA1J Muhammad
Khan was removed from Sirhind and reappointed to
his eld post in Kafehr.
On the death of the emperor Muhammad Shah in
1168/1748 and that of the wazir Kamar al-DIn
Khan, there was a keen contest for this key-post in
the empire. Safdar-Djang, an aspirant to the office,
was able to enlist the support of CAH Muhammad
Khan, who deputed Rahmat Khan to help him achieve
his ambition. Rahmat Khan marched to Delhi with
1,000 choice troops and by a bold stroke compelled the
emperor Ahmad Shah (reg. 1161/1748-1168/1754) to
confer the office of wazir on Safdar-Djang. Soon thereafter CAH Muhammad Khan died, on 3 Shawwal n6a/
14 September 1749, having, according to Gulistdn-i
Rahmat (see Bibliography), nominated Rahmat
Khan as his successor only two days before his death.
Rahmat Khan, however, willingly withdrew in
favour of CAH Muhammad's minor son Sacd Allah
Khan, his two elder brothers cAbd Allah Khan and
Fayd Allah Khan being away in Afghanistan as
prisoners of the Abdali. Rahmat Khan virtually
adopted the role of regent during the minority of
Sacd Allah. This situation tempted the rapacious
Safdar-Djang to try and gain the Rohilla acquisitions
for himself. He succeeded in pitting Ka°im Khan, the
Bangash Nawwab of Farrukhabad [q.v.] against the
Rohillas. A pitched battle was fought at a place three
miles from Bada'un [q.v.], in which Ka'im Khan
was slain and his large force of 60,000 horse routed.
As fruit of the victory Rahmat Khan annexed many
Parganahs belonging to the vanquished Bangash chief.
Safdar-Djang turned the defeat of his own instrument
to advantage and captured Farrukhabad, maltreating
his fallen ally's family. Ahmad Khan, younger
brother of Ka'im Khan, however, soon recovered his
lost patrimony by defeating and killing Nawal Ray,
the deputy of Safdar-Djang. This incensed SafdarDjang, who assembled a huge force and marched
against the Afghans. On an appeal for help from
Ahmad Khan, Hafiz Rahmat Khan joined in the
battle and their combined troops inflicted a heavy
defeat on the Awadh army. Smarting under the blow,
Safdar-Djang called in the Marathas under Malhar

Rao Holkar and Djay Appa Sindhiya. Hafiz Rahmat
Khan, finding himself unequal to the Marathas, did
not respond to Ahmad Khan's appeals for help, but
Sacd Allah Khan, acting independently of the regent,
joined the forces of the Bangash Nawwab. The
Marathas completely annihilated Sacd Allah's army
of 12,000 in a fierce battle near Fathgafh on 28 April
1751. By imprudently refusing help to a brother
Afghan ruler in trouble, Rahmat Khan brought
misery not only to the Afghans but also darkened his
own prospects as an independent ruler of Rohilkhand.
Desirous of wielding more power, he began to
strengthen his own position and sided with SafdarDjang, who, after his dismissal from the office of
wazir, was trying to make trouble. In the armed
conflict that followed between the Marathas and the
ruler of Farrukhabad, Rahmat Khan enigmatically
remained neutral. Elated by their victory, the
Marathas and their ally Safdar-Djang now thought
of invading Katehr and annexing it. Sensing their
designs, Rahmat Khan and other Rohilla chiefs fled
to the difficult reaches of the Terai, where they
entrenched themselves. Safdar-Djang and the
Marathas laid siege to their camp, but the difficulties
of the terrain and the news of Abdali's impending
invasion of India discouraged them. Considering it
prudent to retreat, they agreed, at the instance of
the emperor Ahmad Shah, to open peace negotiations
with the Rohillas. The peace treaty was finally
signed at Lucknow in February 1752. By it the
Rohillas were required to pay an indemnity of fifty
lakhs of rupees to the Marathas, the price of their
participation in the conflict between Awadh and
Katehr. To establish his superiority further, SafdarDjang compelled Rahmat Khan to accompany him
to Awadh. However, after reaching Mohan, 15 miles
from Lucknow, Rahmat Khan was allowed to return
to his own country. With a view to further reducing
the position and influence of Rahmat Khan, the two
elder sons of CAH Muhammad Khan, who had been
kept as hostages at Kandahar, were released by
Ahmad Shah Abdali in 1166/1752 on the occasion of
his making yet another invasion of India, and were
sent back .to Katehr "with a letter strongly recommending their guardians to carry out Ali Muhammad's will". Willy-nilly Rahmat Khan had to
partition the country into three sections, assigning
each to the three major sons of CAH Muhammad, i.e.,
c
Abd Allah Khan, Fayd Allah Khan and Sacd Allah
Khan (the ruling prince, but the younger son). The
presence of Rahmat Khan as a virtual 'regent' was
resented by cAbd Allah, an ambitious and headstrong young man, who attempted to poison him,
but the attempt was foiled; it led to the banishment
of cAbd Allah Khan from Katehr. This division of
the country and his subsequent loss of revenue and
prestige compelled Rahmat Khan to seek new
possessions, and he consequently extended his rule
to Pllibhlt which he renamed Hafizabad (a name
which never became popular) and which now became
the principal seat of his government; Bareilly [q.v.]t
which had all along been the major centre of his
activity, was relegated to a secondary position. At
Pllibhlt he constructed a big palace, a Diwdn-i
Khdss and a Diwdn-i cAmm to complete the appurtenances of rulership. In the meantime, SafdarDiang was preparing to fight the emperor's party and
summoned Rahmat Khan to his assistance. He at
first responded, but on second thoughts considered
it prudent to remain neutral. This was construed as
an open act of rebellion against the emperor, for as
a loyal subject Rafcmat Khan was expected to side
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with the emperor's party against a refractory subject.
Hafi? Rahimat Khan had to pay dearly for this,
political mistake which led to the ruin of the shortlived Rohilla kingdom and dimmed the prospects of
Afghan rule in India. In this internal conflict,
which may rightly be termed the rebellion of SafdarDjang, the only Afghan chief who responded to the
call of the emperor was Nadiib al-Dawla [q.v.]. The
very next year Ahmad Shah Abdali invaded India
for the third time, and ordered Rahmat Khan to
help the wazlr Ghazl al-DIn clmad al-Mulk [q.v.]
realize the pishkash due from Shudjac al-Dawla who
had succeeded his father Safdar-Djang in 1170/1756.
An agreement was reached eliminating the need for
a call to arms. At the battle of Panipat in 1175/1761,
which sounded the death-knell of Maratha rule in
India, Rahmat Khan, his son clnayat Khan and his
cousin Dunde Khan, father-in-law of Nadiib alDawla, took an active part and helped Ahmad Shah
Durrani with their troops. For the help rendered by
Hafiz Rahmat Khan, the Durrani chief conferred the
parganah of Etawah on him. Rahmat Khan expelled
the Maraihas, who still held it. SOOD afterwards
Shudjac al-Dawla thought of settling old scores with
the Bangash ruler of Farrukhabad and in alliance
with his former foe, Nadiib al-Dawla, who had now
become wazlr and amir al-umard*, commenced
operations against Farrukhabad. Hafiz Rahmat
Khan sided with the weaker side and was able to
avert the fall of the small Afghan kingdom. The
next notable event in which Rahmat Khan was
involved was the attack on Patna, then held by the
British, in 1177/1763, and the battle of Buxar fought
in 1178/1764 between the British and Mir Kasim
c
Ali, the deposed ndzim of Bengal and Rahmat
Khan's ally Shudiac al-Dawla, who greatly feared
the growing power of the British in India. Shudiac
al-Dawla was defeated and sought refuge with
Rahmat Khan, who was then encamped at Hasanpur
(district Muradabad). Finding him unwilling to
render active help, Shudja* al-Dawla turned to the
Maraihas and they both fell on the British at Kofa
Diahanabad in 1179/1765. However, their troops
could not withstand the destructive fire of the
English batteries and were completely routed.
Shudiac al-Dawla was compelled to sue for peace,
but he bore a grudge against Rahmat Khan for not
having come to his help at a critical juncture. Since
the English were convinced of the neutrality
of Rahmat Khan, he was allowed to enjoy a few more
years of happiness and prosperity. The danger of
growing British supremacy, however, loomed large
on the Indian horizon and an acute and shrewd
observer like Rahmat Khan could not easily ignore
it. In the meantime Nadiib al-Dawla, and Rahmat
Khan's cousin and one of his great supporters,
Dunde Khan, both died in 1184/1770 and 1185/1771
respectively, thus weakening Afghan power in India.
Dabita Khan, son and successor of Nadiib al-Dawla,
considered it prudent to become an ally of the
Maraihas, for he thought that by so doing he would
be able to save his possessions from falling into the
hands of Shudja0 al-Dawla, the enemy of his family.
Rahmat Khan, assessing the political situation much
more sensibly, sided with the Nawwab of Awadh,
whom the British wanted to use as a pawn and
whose territories they reckoned would serve as a
buffer state between the British and the Maraihas,
both struggling for power in India. As his own share
of the price of defence against the Maraihas, Hafiz
Rahmat Khan bound himself to pay on behalf of the
Rohillas forty lakhs of rupees (Rs. 4,000,000) to
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Shudja' al-Dawla with the provision to pay Rs.
1,000,000 in cash and the balance in three equal
instalments of Rs. i,ooo,ooo»to be spread over three
years. To this agreement Sir Robert Barker, the>
British commander-in-chief, was a witness (cf.
C. E. Aitchison, T> eaties, sanads and engagements, i, 5).
As Hafiz Rahmat Khan felt that the conditions
binding him to pay forty lakhs of rupees for warding
off the menace of the Marathas had not been fulfilled,
he declined to pay. This was construed as a breach of
agreement solemnly entered into by the Rohilla
chief. This naturally led to the outbreak of hostilities
between Hafiz Rahmat Khan and the Awadh darbdr.
Some of the Rohilla chiefs, including FaycJ Allah
Khan, second son of CA1I Muhammad Khan and later
the founder of the princely state of Rampur (now
merged with Uttar Pradesh), dissociated themselves
and took no part in the war, in which the British
actively helped the Awadh forces. Consequently the
two armies met at the battlefield of Katra Miranpur,
7 kos from Tilhar, in 1188/1774. The Rohillas were
greatly outnumbered and the defection of a large
body of troops under Bakhshl Ahmad Khan completed the ruin of the Rohillas and the eclipse of
their glorious but shortlived rule in India. IJafi?
Rahmat Khan was struck by a flying cannon ball
and killed outright. His head was severed from his
body by one of his former retainers, Murtada Khan
Bharec, and taken to Shudjac al-Dawla, who gloated
over it. The corpse was later recovered from the
battle-field and the severed head was sewn to it. It
was despatched to Bareilly, where it was buried. In
1189/1775 Rao Pahaf Singh, who had received a
number of villages in d[dgir from Rahmat Khan,
erected a mausoleum over his grave, which was
completed by Dhu '1-Fafcar CA1I Khan, a son of
Rahmat Khan, in 1194/1780. It was repaired from
time to time but is now in a sad state of neglect.
After the death of IJafiz Rahmat Khan, the
victorious armies fell to depredation and spoliation
of the helpless population. Thousands of villages
which refused to surrender were burnt down and the
inhabitants driven out. Hundreds of buildings which
had been erected by the Rohilla chiefs or which were
an eye-sore to Shudiac al-Dawla as an extreme
Shici were razed to the ground. Even the family and
close relations of the fallen hero were not spared and
were subjected to all sorts of indignities. They were
reduced to great straits and even the women-folk
were forced to march on foot from Pilibhit, where
they had taken refuge, to Basawli. For days together
during the fatiguing march via Aonla and Bareilly
several members of the ex-ruling family died of
hunger and other privations. The prisoners were
eventually transferred to the fort at Allahabad,
where they remained for only a few months since the
concentration of Rohilla forces under Fayd Allah
Khan at Laldhang and the serious illness of Shudiac
al-Dawla compelled the latter, who had earlier
refused to listen to the entreaties of his own mother,
to relent and set free some of the prisoners. Mahabbat
Khan, another son of Rahmat Khan, however,
preferred to remain in detention along with his
mother, the widow of Rahmat Khan, and other
ladies of his household rather than to win his own
personal freedom.
The regime of Ralimat Khan, a just and humane
ruler, was marked by all-round peace and prosperity.
"Under his ... rule the peasants were protected; the
artisans and craftsmen were encouraged to pursue
their vocations in peace and without let or hindrance;
trade and commerce flourished and vexatious taxes
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upon, trade were abo'ished". A patron of learning and
literature, he supported five thousand culamd* by
allowing them stipends from the public treasury.
A deeply religious man, he scrupulously observed the
Ramadan rituals and, after the custom of the
buffdz, also recited privately some parts of the
£ur*an himself during the nights of the holy month.
A poet in Persian, some poems found in an anthology
of Afghan poets preserved in the British Museum are
ascribed to him, but it is difficult to establish thenauthenticity. He is the author of Khuldsat al-ansdb,
an account of the genealogy of the Afghans with a
concluding chapter in refutation of Shlcism (completed in 1184/1770) (MS. I.O.,D.P. 777; cf. also
Storey, I/i, 396-7).
Bibliography: Mustadjab Khan, Gulistdn-i
Rahmat (MS), abridged English transl., The life
of Hafiz ool-moolk, Hafiz Rehmut Khan, . . .,
by C. Elliot, London 1831 (a rather partisan
account, but not entirely unhistorical); Muh.
Sacadat Yar Khan, Gul-i Rafrmat (still in MS), an
enlarged version of Gulistdn-i Rafymat, Agra 1836
(under the Persian title Dhikr-i Hafiz Rafrmat
Kkari); J. Strachey, Hastings and the Rohilla War,
Oxford 1892 (gives a one-sided picture of the war
which led to the ruin of the Rohillas); Kamal alDm Haydar, Ta^rikh-i Awadh (Kaysar al-tawdrikh),
Lucknow 1297/1877, i, 57 ff.; Nadjm al-Ghani
Rampuri, Ta^rikh-i Awadh, Lucknow 1919, i,
113 ff., ii, 189-255 (quotes several authorities, not
seen by me); idem, Akhbdr al-sanddid, Badacun
1918, Altaf CA1I Barelvi, Jfayat Hafiz Rahmat
Khan2, Karachi 1963 (a fairly well-balanced
account); Ghulam Husayn Khan, Siyar almuta^akhkhirin, Lucknow 1282/1866, vols. ii and
iii passim-, Nur al-Din Husayn Khan, Sargudhasht-i
Nawwdb Nadjib al-Dawla, Urdu tr.,.Aligarh 1924;
Ghulam CA1I Khan Nakawi, 'Imdd al-sacddat,
Lucknow 1897; Mill and Wilson, History of India,
London 1958, iii; H. R. Nevill, Gazetteer ofBareilly,
Allahabad 1911; Imperial Gazetteer of India
(Provincial Series, United Provinces and Oudh,
vol. i), Calcutta 1908; Hamilton, History of the
Rohilla Afghans, London 1787; Cambridge History
of India, iv, 422, 429, 446; A History of the
Freedom Movement, The Rohillas, Karachi 1957, i,
303-36 (not very critical). See further ROHILLA.
(A. S. BAZMEE ANSARI)
#AFI? AL-DIN [see AL-NASAFI].
#AFI£ (CABD AL-), c Alawi Sultan of Morocco,
commonly known both in Europe and Morocco by
the name of Moulay Hafid. He was born in 1880 to
the Sultan Moulay Hasan [q.v.] and his legal wiie
al-cAliyya, who belonged to the Arab confederacy
of Shawiyya. On the death of his father, his younger
brother cAbd al-cAziz [q.v.], who had become Sultan,
appointed him khalifa at Marrakush. After a long
underhand struggle and with the aid of the great
bd?id Madam Glawi [see GLAWA] he was proclaimed
sultan at Marrakush on 16 August 1907. But at Fas
in January 1908 he was recognized as Sultan only
on the strength of his promises to follow a xenophobe
policy imposed by the powerful Moroccan elite. (An
attempted Idrisid restoration took place at this time
but without result). In spite of the support which
Moulay Hafid found in Germany, the foreign powers
did not recognize him until 1909, and then only after
he had defeated the troops of his deposed brother and
promised to respect the undertakings given by the
latter to the European nations at the Conference of
Algeciras (1906). Very well-read, a jurist and a
theologian, he did not possess his father's moral

qualities and was ill-prepared for the insurmountable
difficulties he had to face. During his reign France
and Germany reached the agreement of 1909 which
recognized the "special interests" of the former in
Moroccan affairs and made possible the signing of the
Franco-Moroccan protocol of 4 March 1910. This act
of diplomacy established "the understanding between
the two countries" and enabled an international loan
to be launched, which was greatly needed by
Morocco. In November of the same year, the settlement of the disorders in Melilla resulted in the
signing of an agreement between the Sultan and
Spain. Serious events occurred in Morocco at the
beginning of 1911 and, faced by increasing disorder,
Moulay Hafid officially requested the help of the
French troops who had been stationed at Casablanca since 1907. They were soon able to relieve
Fas and facilitated the arrest and execution of
the agitator (rogi) Bu Hamara [q.v.] who had been
at large in the countryside since 1902. The Spaniards,
in order to counterbalance the French operations,
occupied Larache (al-cAra3ish), al-Kasr al-Kabir
and then Arzila (Asila). This interference provoked
the disapproval of Germany, who sent a gunboat
to Agadir and created for herself a zone of
influence in the Sus. The Agadir incident was settled
by the Franco-German agreement of November 1911,
which gave France a free hand in Morocco in return
for considerable territorial compensations in Equatorial Africa. On 30 March 1912 at Fas the sultan
signed with M. Regnault, representing the French
government, the Protectorate Treaty. Immediately
afterwards an insurrection broke out around the
capital and, on 17 April, serious riots took place
in Fas. They cost the lives of scores of French soldiers
and civilians and of a large number of Moroccan
Jews whose ghetto (malldfi) had been plundered.
General Lyautey was then appointed Resident
Commissioner General of the French Republic
alongside H.M. the Sultan of Morocco. The position
of Moulay Hafid became impossible, both in the eyes
of France and of the Moroccan people, and he decided
to abdicate. After he had very skilfully settled his
own position and that of his family, the decision was
officially announced on 13 July 1912. The Sultan
then paid a visit to France, returning thereafter to
Tangier, where the palace of the Kasaba was placed
at his disposal. During the 1914-18 War he lived in
Spain. He died at Enghien (France) on 4 April 1937.
His body was taken back to Fas with the honours
appropriate to his rank.
Bibliography: Further to that of the art.
C
ABD AL-CAZIZ: L. Harris, With MouM Hafid at
Fez behind the scenes in Morocco, London 1909;
Annuaire du Maroc, Alger 1912, with a portrait of
the sultan and a list of his ministers (p. 163);
A. G. P. Martin, Quatre siecles d'histoire marocaine,
Paris 1923; M. Le Glay, Chronique marocaine,
Paris 1933; Ibn Zaydan, Ithdf acldm al-nds bidiamdl akhbdr hddirat Miknds, 5 vols. published,
Rabat 1929-33; Col. Justinard, Le Caid Goundafi,
Casablanca 1951; Ibn cAbbud, Td^rikh al-Maghrib,
ii, Tetuan 1951; G. Deverdun, Marrakech, des
origines a 1912, i, Rabat 1959; F. CharlesRoux et J. Caille, Missions diplomatiques francaises a Fes, (with portrait), Paris 1955; MichauxBellaire, Une tentative de restauration idriside d Fes,
in RMM, v/7 (July 1908); see also Afr. Fr. B and
Afr. Fr. RC, 1906-12 (passim) and RMM (general
index to vols. i-xvi).
(G. DEVERDUN)
pAFI^ABAD, headquarters of a tahsil of the
same name in the Gudjranwala [q.v.] district of West
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Pakistan, lying between 31° 45' and 32° 20' N. and
73° 10' and 73° 50' E. on the east bank of the river
Cenab, with an area of 894 sq. miles. It is 33 miles by
road from Gudjranwala with a population (1961) of
34,576. It is an ancient town and was of considerable
importance during Mughal times, as it finds mention
in the A*in-i Akbari, where it is described as the seat
of a mafrdll. Its importance declined with the rise
of Gudiranwala, which lies on the main rail-road to
Peshawar and Lahore. It is now a small town mainly
known as a wholesale market for agricultural produce,
chiefly fine quality rice, cotton, wheat and oil-seeds.
Founded by one Hafiz, said to be a favourite of
thflf&mperor Akbar, it is of little historical importance.
During the Sikh supremacy, it suffered along with
other parts of Gudiranwala district. Its two leading
tribes—the Bhattis and the Tarafs—resolutely
resisted the Sikhs and consequently suffered heavily.
During the disturbances after the first World War,
Hafi?abad was also badly affected, with the result
that martial law was imposed.
Bibliography : District Census Report—Gujranwala, Karachi 1961, 1-5, 1-23; Imperial Gazetteer of
India, Oxford 1908, xiii, 4-5; Abu '1-Fadl, A'in-i
Akbari, Eng. transl. by Jarrett, index.
(A. S. BAZMEE AN SARI)
HAFRAK, a district in the seventh Ustdn (Pars),
situated in the plain where the Pulvar Rud joins the
Kurr. Ibn al-Balkhl (Fdrs-ndma, ed. G. Le Strange
and R. A. Nicholson, London 1921, 126) mentions
the district by name, but gives no description of it.
IJamd Allah Mustawfl, Nuzha (Eng. tr. G. Le
Strange, 126) repeats, but does not add to, Ibn alBalkhi's words; however, in a further passage (178),
he states that the district lies on the route from
Shlraz to Abarkuh. The Arab geographers appear to
have had no knowledge of liafrak. Hafrak is not to
be confused either with Khabr, a town in Fars, or
with the large village of Khabrak, which is in the
same province. On the assumption that an earlier
form of the name was Hapirak, an endeavour was
made to derive this name from Ha-pir-ti, which was
then thought to be the name of the Elamite people,
but this, besides being geographically incorrect, is
also etymologically wrong, since Ha-pir-ti has been
shown to be a misreading for Ha(l)tamti; in this
connexion, see Poebel, The Name of Elam in Sumerian,
Akkadian and Hebrew, inAmer. Jour.Sem. Lang, and
Lit., xlviii, Chicago 1931-32, 20-6. (L. LOCKHART)
#AF$ B. SULAYMAN [see ABU SALAMA].
JJAF§ B. SULAYMAN B. AL-MUGHIRA, ABU
C
UMAR B. ABI DAWUD AL-ASAD! AL-KUFI AL-FAKHIRI
AL-BAZZAZ, transmitter of the "reading" of
c
Asim [q.v.]. Born about 90/709, he became a merchant
in cloth, which gained for him the surname of Bazzaz.
His fame rests solely on the knowledge he had acquired of the "reading" of the master of Kufa, whose
son-in-law he was. After the death of the latter and
the foundation of Baghdad he settled in the capital,
where he had numerous pupils, then went to spread
the "reading" of his father-in-law in Mecca. Shu'ba
b. eAyyash (d. 194/809) was also concerned in the
passing on of cAsim's "reading", but Hafs is considered more reliable, and it is the system passed
down by his efforts which was adopted for the establishment of the text of the Kur'an published in Cairo
1342/1923 under the auspices of King Fu5ad, which
is gaining recognition as the modern Vulgate. This is
underlined by R. Blachere (Introd. au Coran, Paris
I
947> 134-5), who adds that the Islamic community
may well recognize in the future only the "reading"
of cAsim handed down by Hafs. Ibn al-Djazari 1
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notes that Ibn Ayyash differed from Hafs on 520
points, but that the latter respected the "reading"
of cAsim in full, except for one word, from XXX,
53, which he read as du'f, while his master vocalized
it da*f (and it is this vocalization which has been
adopted by the Cairo edition).
Hafs died in 180/796.
Bibliography: Fihrist, 29, 32; Ibn al-Diazari.
Kurrd*, i, 254 f.; Dam, Taysir, 6 and passim', cAbd
al-Ghani al-Nabulusi, Sarf al-Hndn ild frird*at ffafs
b. Sulaymdn, ed. A. Khalife, in Machriq, 1961, 34262, 540-69 (urdjuza of 520 verses with glosses); Ibn
Hadiar, Tahdhib al-Tahdhib, s.v.; Dhahabi, Mizdn
al-iHiddl, s.v.; Yakut, Udabd*, x, 215-6; Noldeke,
Geschichte des Qorans, iii, tables.
(ED.)
JJAF§ AL-FARD, ABU CAMR or ABU YAHYA,
theologian, concerning whose life practically
nothing is known. According to Ibn al-Nadim
(Fihrist, 180; Cairo ed., 255), he was a native of
Egypt, and, if we accept the traditional chronology
of al-Shafici's biography (but see J. Schacht, in
Studia Orientalia Joanni Pedersen ... dicata, 322),
it is probably there that he fell out with alShafi% who is said to have "excommunicated"
him (Ibn Hadiar, Lisdn al-mizdn, ii, 330-1); this
incident probably occurred between 188/804 and
195/810-1, so that it is unlikely that Hafs was the
pupil of the bddl Abu Yusuf (d. 182/798; al-Murtada,
Itbaf al-sddat, ii, 47) before joining, in Basra, the
circle of Abu 'l-Hudhayl [q.v.'], who was resident
there until 203/818-9. His adherence to MuHazilism
does not seem to have been very close; he appears
later to have had some disagreement with Abu
'l-Hudhayl, before returning to Egypt, where he
represented the official theological position during
the mifyna; nevertheless he seems to have returned
to a relatively orthodox attitude.
The fact remains that the heresiographers, who
frequently associate him with Dirar b. cAmr,
attribute to him a doctrine which is not MuHazili in
that he professed the creation of acts by God (khalfr
al-af-dl). The Fihrist therefore lists him among the
mud[bira, and al-Khayyat reproves him for anthropomorphism because of his thesis that the mdhiyya
of God is known to Him alone. Hafs rejected the
thesis of al-Nazzam on the interpenetration (muddkhala) of accidents and preached mud[dwara. One
original point of his doctrine is the sixth sense which
God will create on the Day of Resurrection in order
to enable His creatures to see Him.
The Fihrist attributes to him six works: K. alIstitd'a, K. al-Tawhid, K. fi 'l-makhlufr *ald Abi
'l-Hudhayl, K. al-Radd <ala 'l-Nasdrd, K. al-Radd <ala
'l-Mu'tazila, K. al-Abwdb fi 'l-makhluk, none of
which seems to have survived.
Bibliography: further to the works mentioned
above: Djahiz, ffayawdn, iv, 25, 74; idem, Baydn,
i, 25; Ashcarl, Makdldt, ed. Ritter, index; Khayyat,
Intisdr, ed. Nader, 98; Ibn Hazm, Fisal, iii, 54;
Shahrastani, Milal, on the margin of Ibn Hazm,
Fisal, ii, 114-5; Shams al-DIn Muh. b. al-Zayyat,
K. al-Kawdkib al-sayydra . . ., Cairo 1325, 167;
M. Horten, Das philos. System der Spek. Theologen,
499; Wensinck, in Handworterbuch; A. N. Nader,
Mu'tazila, Beirut 1956, 45.
(ED.)
IJAF$A, daughter of c Umar b. al-Khattab
and wife of the Prophet, is said to have been
born five years before Muhammad's mission, while
the Kuraysh were rebuilding the Kacba. Her mother
was Zaynab bint Mazcun, the sister of the famous
c
Uthman b. Mazcun [q.v.]. Married first to the
Kurayshl Khumays b. Hudhafa al-Sahim and widow-
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ed while still childless (her husband, a Badri, died
at Medina on the return from Badr), she was offered
by her father in marriage to Abu Bakr and to
c
Uthman b. cAffan; the latter refused, explaining
that he did not want to marry at that time; the
former said nothing and later made his excuses to
c
Umar, saying that he had understood that Muhammad himself intended to marry Hafsa. Muhammad
did indeed propose marriage and cUmar accepted,
naturally with enthusiasm. It is very likely that the
Prophet was led to contract this marriage for reasons
of policy, wishing to strengthen his bonds with such
a valuable supporter as cUmar, all the more so because shortly before this he had asked in marriage
Abu Bakr's daughter cA5isha.
The name of Hafsa is mentioned in the sources
in connexion with the following events. Hidjra:
she emigrated to Medina with her father. Marriage :
According to the majority of the sources, Muhammad
married her in the month of 3hacban s/February 625,
after his marriage with cA3isha and before the Battle
of Uhud; she was thus his fourth wife. Episodes
concerning Muhammad's harem: At the beginning of Sura LXVI are verses alluding to an
event or events which are certainly of a domestic
nature: God reproaches the Prophet concerning his
wives and reminds him that one of them has divulged
a secret which he had entrusted to her; an allusion
is then made to the alliance of two wives against
the Prophet and the passage ends with a threat of
general repudiation. The commentators, the authors
of books of asbdb al-nuzul, the biographers and the
mufraddithun explain these verses thus: Muhammad,
during a temporary absence of Hafsa, had invited
into her room Mary the Copt [see MARIYA] and had
relations with her there. Hafsa, returning, surprised
them and created a scene. Muhammad then placated
her, swearing that he would have no more relations
with his slave, but at the same time insisted that she
should not breathe a word of the affair. Hafsa was
unable to refrain from telling her friend cA5isha and
the news of the incident spread. The Prophet was
annoyed and divorced Hafsa, but soon retracted his
decision because Djibril came down from Heaven and
charged him to take back his wife because she was
very devout and was to be his wife in Paradise (Ibn
Sacd, viii, 58); moreover, cUmar was so grieved by
the treatment inflicted on his daughter that he was
to be pitied (it was probably cUmar's resentment
which caused the Prophet to reverse his decision).
He freed himself from the oath which he swore
concerning Mary by means of a kaffdra, and for
twenty-nine days avoided his wives. Noldeke dates
this episode to 7/628-9, Caetani to 9/630-1. Some
reporters of fiadiths are obviously not very
happy about this story, which they consider as dishonourable to the Prophet: they assert that the
secret confided to Hafsa, and by her to cA3isha, was
the fact that Abu Bakr would succeed to power after
Muhammad and that cUmar would follow Abu Bakr
(al-Baladhuri, Ansdb, i, 424, etc.). For verse i of the
same Sura LXVI the sources supply another sabab
al-nuzul, while keeping for the verses which follow
the explanation given above: Muhammad visited one
of his wives, generally given as Umm Salama, but
sometimes as Hafsa (Ibn Sacd, viii, 59, etc.; in this
case the names change in what follows) and stayed
with her longer than usual because she offered him
a honey drink of which he was very fond. cA3isha
then agreed with Hafsa and some of the other wives
of the harem on a way of preventing this from becoming a habit: one after the other said to Muham-

mad when he visited her that a disagreeable smell
came from him and that he must have eaten some
maghdflr (a sweet resin from the 'urfut tree). But
Muhammad had not eaten this; the smell could only
have come from the drink which he had tasted earlier
when visiting Umm Salama; the cause must therefore
be the bees which frequented the 'urfut trees. Consequently Muhammad denied himself the use of honey.
But God had allowed it and Muhammad abrogated the
prohibition. According to one hadith (al-Bukhari, iii,
358, iv, 273 f.), the secret which the Prophet confided
to one of his wives and the oath to which the Kur'an
refers are to be connected with this prohibition of
honey (and not with the episode of Mary the Copt).
Thus already very early some relaters of traditions,
conforming to a different ethical system from that
which prevailed in the Prophet's milieu, endeavoured
to modify as much as possible the accounts transmitted
by the others. This tendency to draw a discreet veil
over Muhammad's domestic life is confirmed in the
modern tafsirs and notably in Muhammad cAli's
notes to his edition and translation of the Kur'an
published under the auspices of the Ahmadiyya.
Another episode, which has no connexion with the
Kur'an, shows us once again cA3isha and Hafsa
conspiring to play a trick on a woman of noble
family, Asma* bint al-Nucman al-Djawniyya, whom
Muhammad had sent for from her tribe with the
intention of marrying her. After having adorned her
for her meeting with the Prophet, they advised her
to say when he approached her for the first time
"I take refuge with God against you," for, they told
her, it pleased him when a woman uttered this
sentence on such an occasion. The result of this
advice was that Muhammad threw the sleeve of his
mantle over his face and cried out three times "It
is I who take refuge" and went away. Immediately
after this he sent the new bride back to her tribe
with gifts to assuage her sorrow; the poor girl did not
marry again and died in grief. IJafsa as one of the
four privileged wives of Muhammad: According to Kur'an, XXXIII, 51, the Prophet was
authorized by God to invite to him whichever of
his wives he chose without observing any order. The
wives to whom he gave preference were cA3isha,
Zaynab and Umm Salama, but al-Baladhuri (Ansdb,
i, 448 and 467) and al-Yackubl (ii, 93) add Hafsa.
During the final illness of the Prophet:
Some hadiths mention attempts made by cA3isha
and Hafsa to arrange for the Prophet to have private
conversations before his death with their fathers, to
the exclusion of the other Companions, and especially of CAH. This is certainly possible, though
these hadiths are contradicted by others in the matter
of the persons who were summoned by Muhammad
to his bedside, and it is impossible to tell which are
nearer to the truth. Some hadiths mention Hafsa
even in connexion with Muhammad's delegating to
Abu Bakr the leading of the public prayer. On the
advice of cA3isha (or of Abu Bakr through cA5isha
as an intermediary), she is said to have suggested
to the Prophet that he should entrust this task to
c
Umar instead of to Abu Bakrr asserting that the
latter was too weak and that his voice would be
strangled by tears. It seems strange that this advice
should come from cA3isha; it has, however, been
pointed out that the person chosen to lead the prayer
might have suffered harm instead of gaining advantage by taking the Prophet's place at a time when
there was not yet any political significance attached
to this duty. But in this case also there are some
hadiths which are completely different. After the
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death of the Prophet: Hafsa, like the other wives
of Muhammad, received an annual endowment and
enjoyed the respect of the Muslims, but she did not
play any political role even during the caliphate
of her father; all that is reported of her during this
period concerns matters which are of minor importance : some of the Companions asked her to persuade
c
Umar to allocate to himself from the public
treasury a more liberal allowance, but cUmar
would not be persuaded to do this, being inspired
by the Prophet's example to live very soberly
and modestly; as he ate frugally and dressed
in too mean a fashion, she exhorted him to spend
more on himself. Overcome with anger by Abu
Lu'lu^a's assassination of her father, she was among
those who incited cUbayd Allah b. cUmar [q.v.] to
take vengeance on al-Hurmuzan, and it was because
of this interterence that her brother cAbd Allah
exclaimed "God have pity on liafsa!" (Ibn Sacd,
iii/i, 259). When cA3isha revolted with Talha and
al-Zubayr against CA1I, Hafsa wanted to join her in
this campaign, but her brother cAbd Allah persuaded
her not to become involved. During the conference
at Adhruh, she urged cAbd Allah to participate
in order to prevent a split in the Muslim
community. These are the only two actions
to prove that she took any part in the events
during the period of the civil wars. Death
of Hafsa: According to the majority of the sources,
Hafsa died at Medina in the month of Shacban 45/
October-November 665, i.e., during the caliphate
of Mucawiya; some, however, give the year of her
death as 41/661-2, immediately after his accession,
and Ibn al-Athir (iii, 73) gives it as 27/647-8(1).
Marwan b. al-Hakam, who was governor of Medina
at this time, followed her corpse and pronounced
the funeral prayer. Text of the Kur 5 an in
Hafsa's possession: The first collection of the
fragments of the Kur5an, formed by Zayd b. Thabit
on the orders of Abu Bakr, was considered as private
property and remained in the possession of Abu
Bakr; after his death it passed into the hands of
<
Umar and then of Hafsa (Noldeke-Schwally, Gesch.,
ii, 15). The committee nominated by cUthman to
issue the official text made use of these suhuf, but
returned them to their owner when the work of
collation was finished. After the death of Hafsa,
Marwan b. al-Hakam had them handed over to him
and destroyed them (al-Balaclhuri, i, 427). Character of Hafsa: Hafsa did not have an outstanding
personality; she was neither lively, witty and attractive like cA3isha, nor discreet, serious and helpful
like Umm Salama. Her character does not emerge very
clearly from the accounts in which she is mentioned
and, although some fyadiths affirm that she certainly
took after her father (e.g., Ibn Hanbal, vi, 141,
237 f.), it is difficult to see in what the resemblance between them lay; perhaps they refer to the
ease with which she flew into a passion or her
ability to get her own way. Certainly she was not
one of the most graceful and submissive of women.
When Muhammad at one time was threatening to
divorce all his wives (al-Baladhuri, Ansdb, i, 425 f.
etc.; Abbott, 52-5), her father advised her not
to be excessive in her requests, not to contradict
Muhammad, not to speak behind his back and
not to be jealous of cA>isha, who was more
beautiful and more loved by Muhammad. liafsa
was certainly not jealous of Abu Bakr's daughter;
on the contrary, the two women were great friends;
several jiadiths show them eating together, fasting
together, helping each other to maintain their own
Encyclopaedia of Islam III
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position in the harem, and perhaps to promote the
affairs of their fathers. It should however be mentioned that, although in the first years after their
marriages Hafsa had the ascendancy over cA3isha,
who was still a child, the latter soon took the lead,
and dominated one of the two groups of wives
(cA3isha, Hafsa, Sawda and Safiyya) which came
into existence within the harem. If in fact she
had any influence with Muhammad and later
with her father, she exerted it so discreetly that
the sources made no mention of it. Hafsa could
read and write, while other wives of the Prophet
were able only to read, and some were completely
illiterate.
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HAFSA BINT AL-HADJDJ — HAFSIDS

#AF$A BINT AL-^ADsJjDJ AL-RUKUNIYYA
(al-Rakuniyya), poetess of Granada born after
530/1135, d. 589/1190-1. Ibn al-Khatib (Ihdta, i, 316)
and other writers praise the beauty, distinction,
literary culture, wit, and poetic gifts of this woman,
who was remembered in later ages above all for
her love-affair with the poet Abu Djacfar Ibn Sacld
of the Banu Sacid [see IBN SACID] family. Abu
Djacfar was the inspiration of most of her
poetry which we possess. After the arrival at
Granada of Abu Sacid cUthman, the son of the
Almohad cAbd al-Mu3min, she frequented his court
and indulged in an amorous intrigue with him
(though without abandoning Abu Djacfar) and was
even sent with a delegation to cAbd al-Mu3min at
al-Ribat. It was on this occasion that cAbd al-M^min
is said to have granted her a village or estate near
Granada, al-Rukuna, from which her nisba is derived
but which is otherwise unknown. Jealousy was an
element in Abu Djacfar's political attitude and Abu
Sacid's hostility towards him, and the latter finally
received orders to execute his rival. After the crucifixion of Abu Djacfar in 560/1165 Hafsa lamented
her lost lover in verse which expresses a touching
grief, dressed in black at the risk of prosecution, then
little by little gave up poetry and devoted herself to
teaching. She ended her days at Marrakush, where
Yackub al-Mansur had entrusted the education of the
Almohad princesses to her.
Of her poetical production, strongly tinged with
the romantic atmosphere which still prevailed in
Spain, there remain only about 70 lines which attest
a deep skill in a well-learned craft, but some personal
touches and genuine sentiments often expressed in a
style quite free from rhetorical artificiality may be
perceived.
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JIAF§UDS (BANU HAFS), a dynasty of Eastern
Barbary (627-982/1229-1574), whose eponymous
ancestor was the celebrated Companion of the
Mahdi Ibn Tumart [q.v.], the shaykh Abu Hafs cUmar
b. Yahya al-Hintati [q.v.], one of the chief architects
of Almohad greatness. His son, the shaykh Abu
Muhammad cAbd al-Wahid b. Abl Hafs, governed
Ifrikiya from 603 to 618/1207 to 1221. His grandson,
Abu Muhammad cAbd Allah b. cAbd al-Wahid, was
governor in 623/1226, but was got rid of by one of
his brothers (Abu Zakariyya5 Yahya) in 625/1228.
Under the pretence of defending the purity of Almohad tradition, which he claimed was being
undermined, the new governor omitted the name of
the Mu'minid caliph from the khufba (beginning of
627/Nov.-Dec. 1229) and took the title of independent amir', his sovereignty was fully affirmed in
634/1236-7 by the inclusion of his name in the khutba.
In the 7th/i3th century, after its temporary
unification by the Almohads, the Maghrib was once
again, and not for the last time, divided into three
states: the Marinid empire of Fez, the cAbd alWadid kingdom of Tlemcen (Tilimsan) and the
Hafsid kingdom of Tunis.
I. The amir Abu Zakariyya3 Yahya (625-47/

1228-49). Having achieved independence, he gathered
together what was to be henceforth the Hafsid
territory, i.e., the whole of Ifrikiya, by seizing
Constantine and Bougie (628/1230) and ridding
Tripolitania and the country south of Constantine
of the persistent rebel Ibn Ghaniya (631/1234). The
following year he annexed Algiers, and then subdued
the Chelif valley. He encouraged the expansion of
the Banu Sulaym (Kucub and Mirdas) when they
pushed back the Banu Riyah (Dawawida) in the
Constantine region and the Zab. In 636/1238, he
subdued the Hawwara of the Algerian-Tunisian
borders. He thwarted a dangerous conspiracy
(639/1242), and launched an attack against Tlemcen,
which he took early in 64O/July 1242, handing it
back to the cAbd al-Wadid in return for his submission to Hafsid rule. On his way back, he conceded to the chiefs of the tribes of the Banu Tudjin
rule over their respective territories, thus setting
up in the Central Maghrib a number of small vassal
states capable of ensuring his security. From 635/1238
onwards, the power of Abu Zakariyya3 spread as far
as Morocco and Spain, whence tokens of submission flowed in. When he died, he was in control of
the whole of northern Morocco, and Nasrids and
Marinids acknowledged his overlordship.
He upheld Almohad tradition in his civil and
military administration, and in his capital Tunis,
on which he conferred many benefits: musalld, sub,
kasaba and madrasa (the oldest of the public madrasas
of Barbary). Malikism was not interfered with by
official Almohadism, nor was the mysticism associated with al-Dahmani (b. 621/1224), cAbd al-cAz!z
al-MahdawI, SIdi Abu Sacid (d. 628/1231), al-Shadhili
(d. 656/1258 [q.v.]}, and cA5isha al-Mannubiyya
(d. 665/1267 [q.v.]).
Rapid economic growth followed peace and security, and exchanges became more frequent with
Provence, Languedoc and the Italian republics,
with whom treaties were signed. From 636/1239,
relations with Sicily became closer when the Hafsid
ruler began to pay yearly tribute in return for the
right to maritime trade and freedom to import
Sicilian wheat. About the same time, bonds of friendship were forged between the crowns of Tunis and
Aragoii. Christian merchant communities (Spanish,
Provencal and Italian) settled in the ports, particularly in Tunis, with their own fundufcs [q.v.] and
consuls. At the beginning of the 7th/i3th century
many Spanish Muslims, craftsmen, men of letters
and so on, emigrated to Hafsid Ifrikiya, and before
long constituted a powerful Andalusian body alongside the Almohad caste in the capital (see ANDALUS,
vi, appendix).
II. The caliph al-Mustansir (647-75/1249-77). As
heir presumptive, Abu cAbd Allah Muhammad
succeeded his father without difficulty. He gave
free rein to his love of ostentation, and from 650/1253
he adopted the caliphal title of al-Mustansir bi'llah.
His self-confident policy was rewarded by important
diplomatic triumphs in Morocco, Spain and even in
the Hidjaz and Egypt. His rule was never jeopardised
by a few plots and rebellions, often started or
supported by the Arabs. In 658/1260 he executed
the chief of his chancellery, the Andalusian writer
Ibn al-Abbar [q.v.]. On the whole, relations with Christendom were as easy as they had been under Abu
Zakariyya3, though they suffered some setback when
the crusade of St. Louis (died at Carthage, 25 August
1270) turned towards Ifrikiya. Less than a month
later, the crusaders left under the terms of a treaty
made with al-Mustansir. With his death began a
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lengthy period of disturbance and secession (675718/1277-1318).
III. The reign of his son al-Wathi^: (675-78/1277-79)
began well, but was marked by the scheming of his
Andalusian favourite Ibn al-Habbabar and the rising
in Bougie (end of 677/April 1279) in favour of a
brother of al-Mustansir, Abu Ishak. As early as
651/1253 he had led a revolt of Dawawida Arabs, and,
after taking shelter at the Nasrid court of Granada,
had been well received by the cAbd al-Wadid of
Tlemcen when al-Mustansir died. Al-Wathik was at
last forced to abdicate in favour of this uncle of his,
who entered Tunis as its master (Rablc II 678/
August 1279); he had been helped to some extent
by military aid furnished by Peter II of Aragon,
who was anxious to secure the allegiance of the
Hafsid state in his struggle with Charles of Anjou.
IV. Abu Ishak (678-82/1279-83) executed alWathik, Ibn al-Habbabar and several other notables,
and entrusted the governorship of Bougie to his son
Abu Paris. Soon after the Sicilian Vespers (30 March
1282) had tolled the knell of Angevin dominion over
Sicily, Ibn al-Wazir, governor of Constantine, to
whom Peter III of Aragon had pledged assistance,
proclaimed his independence, but was worsted by
Abu Faris before Peter of Aragon's forces were able
to land, and the latter sailed off for Trapani.
Abu Ishak maintained normal relations with
Italy, and gave one of his daughters in marriage to
the heir-apparent of Tlemcen. But Ibn Abl cUmara,
an adventurer, seized the whole of south Tunisia
with Arab help, was proclaimed caliph (681/1282),
and was successful enough to cause Abu Ishak to
flee to Bougie to join his son Abu Faris. The latter
obliged him to abdicate in his favour (end of 681/
spring 1283).
After the usurper Ibn Abi cUmara (681-3/1283-4)
had been proclaimed in Tunis, he overthrew and put
to death Abu Faris (3 Rablc I/i June 1283), and even
had the ex-caliph Abu Ishak executed. His triumph
was short-lived. The excesses in which he indulged
and his ineptness, shown particularly in dealings
with the Arabs, provoked their discontent, so that
they allowed Abu Ilafs cUmar, brother to al-Mustansir and Abu Ishak, to dethrone him.
V. Abu Hafs (683-94/1284-95) succeeded in the
task of restoring Hafsid authority. Pious and
peace-loving, he initiated much religious building.
Aragon-Sicily became hostile, seized Djarba (683/
1284), acquired by the treaty of 684/1285 the "tribute" of Tunis formerly paid by the Hafsid to the
Angevins of Sicily, made an alliance with the Marinids
against him (685-6/1286-7), plundered the coasts of
Ifrifciya, and set up a pretender to the throne of
Abu Hafs in the person of Ibn Abi Dabbus (1287-8),
an Almohad prince who had taken refuge in Aragon.
Despite several approaches, the ruler of AragonSicily never succeeded in renewing peaceful relations
with Abu Hafs.
After 684/1285, Abu Zakariyya?, a son of the amir
Abu Ishak and nephew of Abu Hafs, gained control,
with the help of the Arabs, of all the western part
of Hafsid territory, including Bougie and Constantine. Next year he marched against Tunis. Thrown
back to the South, he seized Gabes and advanced
towards Tripolitania, but was forced to draw back
to defend his capital Bougie, threatened by an €Abd
al-Wadid incursion instigated by Abu Hafs, who
still exercised suzerainty over the sultan of Tlemcen.
Simultaneously, local independent states developed in
the Djarid, at Tozeur, and at Gabes, while the Arabs of
the south and of Tripolitania began to show hostility.
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On the other hand, the allegiance of the Central and
Eastern Arabs won for them, for the first time in
Hafsid history, grants of land and of revenues.
During the last years of the reign, Bougie annexed
the Zab, to whose governor, from 693/1294 onwards,
Abu Zakariyya3 conceded the control of all southern
Constantine. In the same year, the lord of Gabes
also recognized the suzerainty of Abu Zakariyya'.
Here begins the decline of Hafsid influence, and from
now on the opposition of Bougie to Tunis recalls that
of the Hammadids to the Zirids.
VI. Abu cAsida (694-708/1295-1309). A posthumous son of al-Wathik, he appointed the great
Almohad shaykh Ibn al-Lihyani to be chief minister.
He attempted to reduce the disaffected Kingdom
of Bougie (695/1296), soon to be threatened also on
the west; for Algiers had submitted to the Marinids,
and when these had mastered the Mitidja they laid
siege to Bougie (699/1300). Abu Zakariyya5 died in
700/1301, and his son and successor Abu '1-Baka3
at once used every exertion to bring about a reconciliation with Abu cAslda; eventually they signed a
treaty (707/1307-8) which had as object to reunite
the two Hafsid branches, and which provided that
on the death of one of the two monarchs the survivor
should inherit the vacant throne.
Particularly during the last three years of his reign,
the realms of Abu cAsida were seriously disturbed by
the Kucub Arabs. We know of certain treaties he
concluded with Christendom, but the levying of the
"tribute" of Tunis and the occupation of Diarba
kept him opposed to Frederick of Sicily.
VII. Abu Yahya Abu Bakr al-Shahid (709/1309).
A second cousin of Abu cAsida, he was proclaimed
by the Almohad shaykhs of Tunis, who rejected
the arrangement whereby all Hafsid territory was to
pass to Abu '1-Baka5; but the latter took only
seventeen days to get rid of him, and forced the
reunion of the two Hafsid states.
VIII. Abu '1-Baka3 (709-11/1309-11) was unable,
however, to prevent a new defection of the Constantine region under his brother Abu Yahya Abu
Bakr, who also made himself master of Bougie in
712/1312. Meanwhile, the old Almohad shaykh Ibn
al-Lihyanl had seized the throne of Tunis, which
Abu '1-Baka' was forced to give up.
IX. Ibn al-Lihyanl (711-7/1311-7). To begin with,
relations between the two Hafsid monarchies were
good. But, after resisting the onslaughts of the
c
Abd al-Wadids of Tlemcen (713-15/1313-15), the
ruler of Bougie, Abu Yahya Abu Bakr, attacked
Tunisia (715-16/1315-16), and Ibn al-Lihyani had to
give it up.
X. Abu parba (717-8/1317-8). The Tunisians made
this son of Ibn al-Lihyanl their ruler, but he resisted
for only nine months the attacks of Abu Yahya
Abu Bakr, and Hafsid unity was again restored.
XI. Abu Yahya Abu Bakr (718-47/1318-46) had
a hard task in putting down many serious revolts
spread over the years between 718/1318 and 732/1332,
which were stirred up by Abu Parba or by a son-inlaw of Ibn al-Lihyani, Ibn Abi clmran, and carried
on by the Arabs and the cAbd al-Wadids. Hafsid
territory was continually assailed, and often with
success, by the sultan of Tlemcen (719-30/1319-30);
finally Abu Yahya Abu Bakr freed himself from this
threat by an alliance with the Marinid of Fez, whose
heir presumptive Abu '1-Hasan married a daughter
of Abu Yahya. The difficulties besetting the first
fourteen years of the reign led to the defection of
many southern localities and to much tribal disaffection. So from 720/1320 Abu Yahya endeavoured
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to preserve the unity of his territories by entrusting
the administration of the provinces more and more
to his sons, advised by chamberlains. The second
half of Abu Yahya Abu Bakr's caliphate (733-4?!
1333-46) is notable for the rise of the Almohad
shaykh Ibn Tafragm to an all-powerful position as
chamberlain (744/1343), the stern quelling of Bedouin
turbulence, some diminution of disaffection, the
liberation of Djarba from the Sicilian yoke, the
lessening of the subordination of Bougie to Tunis,
and especially, with Ibn Tafragin's encouragement,
the gradual subjection of Abu Yahya Abu Bakr to
the Marinid Abu '1-Hasan, his son-in-law and
immediate neighbour now that the latter had
annexed Tlemcen and the cAbd al-Wadid kingdom.
XII. Abu 'l-cAbbas Ahmad. His father, the late
amir, had secured the Marinid Abu '1-Hasan's
support for his accession to the throne, but Abu
'l-cAbbas Ahmad soon met his death at the hands of
one of his brothers, Abu Hafs, and this murder was
Abu '1-Hasan's excuse for an easy conquest of
Ifrlkiya.
The Marinid occupation (748-50/1348-50) received
little support, and the abolition of the revenues
which the Bedouins had been collecting from the
settled populations set off an Arab revolt, which
resulted in such a resounding defeat for Abu '1-Hasan
(749/1348) that his reputation never recovered from
it. The loss of the greater part of Barbary and the
growing hostility of Ifrlkiya forced him to escape
by sea to the west (Shawwal 75o/late December 1349).
XIII. Al-Fadl. This son of Abu Yahya Abu Bakr,
governor of Bone, was proclaimed in Tunis, but was
soon (751/1350) put down by Ibn Tafragln, who replaced him by a brother of al-Fadl, Abu Ishak.
XIV. Abu Ishak (750-70/1350-69). The new prince
was so young that the wily Ibn Tafragln himself
was for fourteen years the real power behind the
throne. Disturbances and movements towards
autonomy multiplied on all sides; the Banu Makki
held the south-east and the Hafsids the Constantine
region, whence Abu Ishak had to endure many
attacks, some of them severe (752-7/1351-6).
The Marinid of Fez, Abu clnan Faris, fired with
the idea of imitating his father's heroic exploits, took
Tlemcen, Algiers, and Medea. The mutual hostility
of the three Hafsids ruling in Bougie, Constantine
and Tunis lightened the task of the invader; who in
addition had the support of the Banu Muzni of the
Zab and the Banu Makki of Gabes.
The second Marinid conquest of Ifrlkiya (753-9!
1352-8) began brilliantly with the capture of Bougie
(753/1352), slowed down for a while, and then
(757-8/1356-7) achieved its objective with the
capture of Constantine, Bone and Tunis and the submission of the Djarid and Gabes. Yet the collapse
came even more swiftly than it had for Abu '1-Hasan,
and for a similar tactless act—the refusal to permit
the Dawawida to collect certain taxes from the settled
population. His forces routed, Abu clnan Faris had
to fall back on Fez (758-1357). Abu Ishak and Ibn
Tafragln returned to Tunis only a few months after
they had been turned out. The Marinid died in 759/
1358 without having succeeded in re-establishing his
authority in eastern Barbary.
While an cAbd al-Wadid restoration was taking
place in Tlemcen, matters in the East returned to the
conditions ruling when Abu Ishak began his reign:
Bougie, Constantine and Tunis governed by three
different and independent Hafsids, and the whole of
the south, the south-east and a part of the Sahel
maintaining their independence of the Hafsid of

Tunis. When Ibn Tafragln died (766/1364), Abu
Ishak was able to rule in person, but to no great
effect. On the other hand, the Hafsid of Constantine,
Abu 'l-cAbbas, seized Bougie from his cousin Abu
c
Abd Allah and succeeded in uniting the whole of the
Constantine region (767/1366).
XV. Abu '1-Baka3 Khalid (770-2/1369-70). The
situation rapidly worsened under this prince, who
was too young when he succeeded his father, so that
for the third time Ifrlkiya was united by a Hafsid of
Constantine and Bougie, Abu 'l-cAbbas.
XVI. Abu 'l-cAbbas (772-96/1370-94). By his
qualities of mind and heart and his gentle firmness
he restored the prestige of the dynasty, of which he
was one of the most notable members. From him
descended all the succeeding Hafsid sovereigns.
Once he had checked the Bedouins (773/1371) and
loosened their hold on the sedentary population,
he regained piecemeal the lands his forebears had
lost to the south and south-west (773-83/1371-81)
and even recovered the Zab. From 783/1381 onwards
Abu 'l-cAbbas was occupied in consolidating his
achievements and curbing any attempt to revive the
suppressed local independencies of the south.
Thanks to internal cAbd al-Wadid quarrels and the
intense rivalry between cAbd al-Wadids and Marinids,
he had nothing to fear from the west. Relations
between Barbary and Christendom were soured by
Hafsid acts of piracy, which grew in impudence when
the Franco-Genoese expedition against Mahdia
(792/1390) was halted. Later, a reconciliation with
the Italian republics was brought about.
XVII. Abu Faris (796-837/1394-1434) carried his
father's task to a brilliant completion. In Constantine
and Bougie (798/1396), as well as in Tripoli, Gafsa,
Tozeur and Biskra, whose local dynasties he had
uprooted (800-4/1397-1402), he appointed officials
chosen from among his freedmen. He led daring expeditions into the Aures (800/1398) and the Saharan borders of Tripolitania (809/1406-7). He cleared up a
serious crisis which agitated the Constantine region
and the south-east in 810-11/1407-8, and rounded it off
by taking Algiers (813/1410-1). There followed a long
period of calm, broken by the launching of several
attacks in the west whereby Abu Faris attained
control over the cAbd al-Wadids of Tlemcen (827-34!
1424-31). He intervened in Morocco as well, and even
in Andalusia. His relations with Christendom were
sometimes friendly, sometimes strained, but at all
times close, and much .diplomatic activity went on
all through the reign.
The propitious state in which Abu Faris's father
had left the realm, and his own military prowess
account only in part for his unusual success; he
benefited in addition from the popularity which he
enjoyed for his care for justice and his policy of
religious orthodoxy, which was manifest in many
ways: favours bestowed on the pious, the 'ulamd*,
the sharifs, the celebration of the mawlid, his efforts
to foster Sunnism in Djarba, religious and civil
building, the suppression of taxes not authorized
by the Shared, the expansion of the voluntary
privateering regarded as diihdd. Maliki formalism
prevailed, owing to the influence of the famous
jurist Ibn cArafa (716-803/1316-1401), who was
mainly responsible for banishing Ibn Khaldun to
Cairo, where he died in 808/1406. The palace of the
Bardo, first mentioned in 823/1420, illustrates how
far Andalusian influence had penetrated into Hafsid
Barbary. Besides being the ruler of a prosperous
state and a generous patron, Abu Faris won a great
reputation in the Muslim world by his far-reaching
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and discerning liberality. The septuagenarian who
had defeated Alphonso V of Aragon at Djarba two
years before ended his days in the Ouarsenis at the
head of an expedition marching to subdue Tlemcen
(837/1434).
XVIII. Al-Muntasir (837-9/1434-5). This grandson
of Abu Paris had to contend with rebellious relatives
and their Arab allies. He erected a fountain and the
madrasa al-Muntasiriyya which was to perpetuate
his name.
XIX. cUthman (839-93/1435-88). Brother of the
foregoing, he carried on the work of his illustrious
grandfather Abu Paris. Pious and just, he initiated
many hydraulic works, and constructed numerous
zdwiyas. He took the Tunisian miracle-worker Sidi
Ben cArus (d. 868/1463) under his protection. He
too had to contend with his relatives, especially, for
the space of seventeen years (839-56/1435-52), his
uncle Abu '1-Hasan CA1I. This son of Abu Paris was
expelled from the governorship of Bougie in 843/1439,
but for long afterwards held out against the troops
of the sultan in the Constantinois. cUthman also
undertook military operations in the south (845-5S/
1441-51). But in fact, once the first phase of Abu
'1-Hasan's venture was over (towards 843/1439),
the greater part of the country was at peace. The
provinces were governed, as they had been in Abu
Faris's day, by the prince's freedmen, with the title
of kd^id. One of them, Nabil, affronted cUthman
by the assumption of too great authority at the court,
and was imprisoned (857/1453). The second part of
the reign was clouded by outbreaks of famine and
plague, and by the revival of tribal unrest, which
was particularly troublesome in 867/1463; it was
checked with severity, but not entirely suppressed.
On many occasions cUthman marched against the
south and south-west (862/1458, 870/1465). An cAbd
al-Wadid had taken Tlemcen and though brought
once to heel (866/1462), he had again to be reduced
to obedience (871/1466). The last years of the reign
(875-93/1470-88), as indeed those of the dynasty,
are obscure. cUthman tended more and more to
appoint his own relatives to provincial governorships.
It seems that he retained his hold on Tlemcen and
in 877/1472 the new lord of Fez, the founder of the
dynasty of the Banu Wattas, recognised his suzerainty.
XX. Abu Zakariyya3 Yahya (893-4/1488-9). This
grandson of cUthman succeeded him. He dealt
pitilessly with those of his relatives who challenged
his rule, and was in the end himself killed by his
first cousin cAbd al-Mu'min b. Ibrahim.
XXI. cAbd al-Mu'min b. Ibrahim (894-5/1489-90)
was soon dethroned by a son of his predecessor and
enemy.
XXII. Abu Yahya Zakariyya3 b. Yahya (895-9;
1490-4). The Hafsid state might conceivably have
recovered its strength under this ruler, had he not
died of the plague while still young.
XXIII. Abu cAbd Allah Muhammad (899-932;
1494-1526). A first cousin of the preceding, he was
given over to pleasure, and the decline of the dynasty
went on apace. He restrained the rebellious Arab
tribes only with difficulty, and the Spaniards took
from him Bougie and Tripoli in 1510.
XXIV. Al-Hasan (932-50/1526-43). Son of the
former ruler, he was driven from Tunis in Safar
94i/August 1534 by the Pasha of Algiers, Khayr
al-DIn Barbarossa, but after Charles V had occupied
La Goulette he restored him to his capital (Muharram
942/July 1535). He fought against the Turks of
Kayrawan (1535-36) and then against Sidi cArafa
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(1540), the chief of the peculiar marabout state
founded at Kayrawan by the Shabbiyya tribe. His
eldest son Ahmad deposed him.
XXV. Ahmad (950-76/1543-69). He too continued
the struggle with the Shabbiyya, whose new chief,
Muhammad b. Abi Tayyib, had allied himself with
the Spaniards and with Muhammad, the legitimate
heir of the late Hafsid ruler. Meanwhile, the pirate
Dragut [see TURGHUD], in alliance with the Turks
and Ahmad, was trying to establish himself in the
Sahel. In 959/1552 the Shabbiyya were defeated by
Ahmad. The Spaniards evacuated Mahdia in 1554,
and Dragut, returning from Istanbul with the title
of Pasha of Tripoli, took Gafsa (December 1556) and
Kayrawan (December 1557). In 967/1569, the Pasha
of Algiers seized Tunis, and Ahmad went to join his
brother Muhammad at La Goulette. Finally, in g82/
1574, Don John of Austria lost Tunis which he had
taken the year before, and the city was reduced to
the rank of chef-lieu of an Ottoman province.
Bibliography: R. Brunschvig, La Berbtrie
orientate sous les Hafsides des engines a la fin du
XV9 siecle, i-ii, Paris 1940-1947, the basic work;
Ch. Monchicourt, Etudes Kairouanaises, Kairouan
et les Chabbia (1450-1592), Tunis 1939; Ch.-A.
Julien, Histoire de VAfrique du Nord, Paris 1952,
ii, chaps, iv and vi; Initiation d la Tunisie, Paris
1950; Initiation d I'Algtrie, Paris 1957; G. Marcais,
La Berbtrie musulmane et rOrient au Moyen Age,
Paris 1946; idem, L'Architecture musulmane d''Occident, Paris 1954.
(H. R. IDRIS)
IjAljA, Moroccan confederation of Berber
tribes (Ihdhan) belonging to the sedentary Masmuda
[q.v.], inhabiting the plateaux of the western High
Atlas as far as the sea. In the 1939 census they
numbered 84,000, among whom were 20 Jews,
despite the traditional prohibition upon any Jew
travelling about in this territory. It is a country on
the ancient route (prehistoric remains) between
North and South, between the plains of Marrakush
and Tarudant, either by the mountain passes or by
the coast road. The Haha are a good example of
Berbers that are islamized (perhaps by cUkba b.
Nafic) but almost devoid of Arab blood. They speak
the tashelhit dialect (chleuh) and for the most part
understand colloquial Arabic. Their territory includes almost the whole steppe- and forest-covered
region of the argan-tree [see ARGAN] but, for lack of
rain, they have to resort to extensive agriculture and
goat-rearing. The houses are not grouped together in
villages but are scattered, and each section lives
separately. The confederation first appeared in
history in the 5th/nth century (al-Bakri does not
know of it) as a supporter of the Almoravid movement,
and later of the empire of the Almohads, either
voluntarily or under compulsion. After the collapse
of that dynasty, their geographical situation, though
not giving them complete independence vis-a-vis the
Marinid sultan, allowed them to show their regard
for the nomadic Arabs deported by the Almohads,
particularly the Harith and the Kalabiya. Ibn
Khaldun praised their intellectual standing at that
time and described them as proud and courageous.
Over a century later Leo Africanus, followed by
Marmol, confirmed their juridical singularities and
attributed to them a territory more extensive than
that which they occupy at the present time; it
apparently extended as far as the Aslf al-Mal, a
tributary on the left bank of the Wadi Tansift. Leo
also noted that although some of their elements, no
doubt near the plain or the coast road, still paid
tribute to the last Arab nomads on the occasion of
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their annual migration with their flocks, it was not
without resistance. The same author records the
presence of numerous Jews in the country, from
which they have today practically disappeared. The
Portuguese advance in Morocco provoked a strong
religious and xenophobic reaction among the Haha,
who spontaneously assumed leadership of the Holy
War and made an appeal to the Sacdid marabouts.
The struggle against the Christians lasted for a long
time, at the cost of much bloodshed and misery
among the confederation (see R. Ricard, Sources
inedites, ist series, Portugal, v, Paris 1953). It was
amongst them, at Afughal, that the founder of the
Sacdid dynasty was buried, and the famous alDjazull [q.v.] was also to be interred close by, until the
time when the two bodies were transferred with great
ceremony to Marrakush (929/1523). The Sacdids established a section of their cane-sugar industry among
the Haha; the surviving remains and thedefore station
of the region still testify to the economic significance
of these destructive enterprises. In 1002/1594 six
hundred men were recruited from the Haha and sent
to Timbuktu by sultan Ahmad al-Mansur [q.v.] with
the promise of exemption from all levies or taxes
(al-Sacdi, Td^rikh al-Suddn, ed. and trans. Houdas,
Paris 1900, index). The founding of the town of alSawira (Mogador) in 1178/1765, by bringing greater
wealth to the northern Haha, encouraged them to
support the cause of the cAlawi dynasty. Those in
the South, whose centre is still Tamanar, have been
a source of constant trouble in the Moroccan Makhzan,
penetration of which was only completed under the
French Protectorate, and not without difficulties of
every sort (on the relations of the Haha with the
neighbouring tribe of the Seksawa, see J. Berque,
Antiquitfe Seksawa, in Hesp., 1953). A Moroccan
confraternity, of Shadhili origin, bears the name
Hahiyun (Ibn Kunfudh, Uns al-fakir, ed. M. Fasi
and A. Faure, forthcoming).
Bibliography: In addition to the references
given above and the general works listed in
BERBERS; E. Doutte, Vorganisation domestique et
sociale chez les Haha, in Afr. Fr. R.C., no. i,
January 1905; Marquis de Segonzac, Au co&ur de
VAtlas. Missions au Maroc, Paris 1910; Leo
Africanus, Description de VAfrique, new Fr. trans.
A. Epaulard, 2 vols., Paris 1956; L. Justinard,
Notes d'histoire et de litterature berber^s, les Haha
et les gens du Sous, in Hesp., 1928; P. Boulhol,
Une riche region forestiere, le pays des Haha—
Chiadma, in R. de Geographic marocaine, nos. 3 & 4,
Rabat 1945; P. de Cenival, La Zaouia dite de
Berada^a, in Hesp., xv/i (1932); M. Quedenfeldt,
Division et repartition de la population berbere au
Maroc, trans., Algiers 1904; E. Levi-Provencal, Un
nouveau recit de la conquete de VAfrique du Nord
par les Arabes, in Arabica, i (January 1954).
(G. DEVERDUN)
#A'IK [see LIBAS].
3
AL-HA IK, MUHAMMAD AL-ANDALUSI AL-TITAWNI,
compiler of the texts of songs deriving from
Andalusian Arab music which, in his time (i2th/i8th
century), were still preserved in Morocco; a great
number of them have been transmitted orally from
generation to generation down to the present day.
Very little is known of al-Ha3ik and his name is
known only because it is found at the beginning of
the introduction of his still unpublished work
Kunndsh al-Ha^ik. His ethnical name, al-Titawni,
suggested that he was an inhabitant of Tetuan, and
this has been stated by a number of writers on
Moroccan music. However, a manuscript fragment

which contains the first eighteen pages, bears, alter
his name and his ethnical name, the words «s/ow,
al-Fdsi ddran; this fragment was indeed discovered at
Fez, and in no other manuscript is this detail given.
Al-Ha3ik was, then, a native of Tetuan and probably
composed his work at Fez, where he was living; this
seems natural, given the courtly ambiance which prevailed there at that period, that is, so far as can be
ascertained, in the reign of the sultan Muhammad b.
c
Abd Allah b. Ismac!l b. Mawlay al-Sharlf. There
exist no other facts about his life; the historians of
Tetuan know no more than this and there is nothing
in the libraries of Morocco which can throw any light
on his biography.
The majority of the musicians of present-day
Morocco, who continue the mediaeval tradition, have
no knowledge of musical theory, so that the melodies
and the texts of songs have undergone alterations;
this gives al-Ha3ik's work an especial importance in
that it has rescued from oblivion all that remained of
them in his time. The original manuscript does not
survive, or at least it is not known where it is, but a
number of copies of it exist in various Moroccan
towns; not all of them give the nawbas in the same
order or contain the same songs, the copyists having
given preference to those which were most commonly
sung in a given locality.
In 1353/1934-5, there was published at Rabat a
book of 182 pages entitled Mad[mucat al-aghanl almusikiyya al-andalusiyya al-macrufa bi 'l-Hd*ik. Its
author, al-Makki Ambirku, has collected the songs
of the nawbas Ramal al-mdya, al-^Ushshdk, al-Isbahdn,
Gharibat al-Husayn, al-Rasad and Rasad al-dhayl
after having, he claims, compared several MSS.
This work, of unequal value, is incomplete, for, in
addition to the fact that it contains only six nawbas
out of eleven, its author has not collected all the
songs, nor included those which are found in the
margins of the good manusciipts.
In spite of the detailed character of his collection,
al-Ha^k did not collect all the Andalusian music which
was sung in his time, for several verses of vanished
nawbas which are still sung at Tetuan are not found
in his manuscripts—a further indication that alHa'ik did not come from Tetuan.
In the absence of a system of musical notation,
al-Ha'ik, starting from the principle that the musician
knows the melody from memory, adds in the margin
of each song notes concerning the mizdn (rhythm and
time) and separates the ashghdl songs with the number
of their adwdr.
The work begins with an introduction and then
sets out the 721 songs which comprise the 24 modes,
grouped into n nawbas. At the beginning of each
nawba there is a short explanation on the modes,
including their origin and their qualities, and
illustrated by examples of songs which actually
belong to them. Next, arranged by rhythm, are found
the various songs which form the nawba and whose
number is not the same in all cases.
Above the song is given its title of tawshify, zad[al
or shughl, and almost all of them have in the margin
a variant which is sung to the same melody. In the
margin there is also given the mode to which the song
belongs and its metre, if it has one. The adwdr are
indicated by numbers beside the corresponding
verses.
Bibliography: H. H. Abdulwahab, Le
dtveloppement de la musique arabe en Orient,
Espagne et Tunisie, in RT, xxv (1918), 106-17;
A. Chottin, Corpus de musique marocaine, fasc. i,
Nouba de Ochchak . . ., Paris 1931; idem, Tableau
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de la musique marocaine, Paris 1938; H. G. Farmer,
The sources of Arabian music, Bearsdeu, Scotland
1940, 60; P. P. Garcia Barriuso, La musica hispanomusulmana en Marruecos, Larache 1941; A. Mammeri, La musique andalouse a Marrakech, in NordSud, no. 5, Casablanca; F. Valderrama Martinez, El
cancionero de al-Iid^ik, Tetouan 1954.
(F. VALDERRAMA)
IjA'IL [see HAYIL].
IjA'IR (A.), term (proved by various lexicographical investigations to be identical with hayr, see
H. Peres, La poesie andalouse en arabe classique,
Paris 1937, 129) whose meaning is clarified by the
study of the remains of fyayrs still surviving around
ancient princely residences of the Islamic Middle
Ages. The frequent references by Arab authors,
which lead to the conclusion that they were either
parks or pleasure-gardens, provided sometimes
with a sumptuous pavilion, or more exactly zoological gardens like those which are recorded at
Samarra or at Madinat al-Zahra' (cf. H. Peres, op. cit.,
index s.vv. 1j,a?ir and hayr), are supplemented by the
data provided by the ruins of Umayyad or cAbbasid
castles, and by the ruins of the Ghaznawid castle of
Lashkar-i Bazar in Afghanistan.
The numerous enclosures which surrounded the
palaces of Baghdad and Samarra in clrak, enclosures
filled with rare plants and stocked with animals,
to make them hunting-reserves, have, it is true, now
vanished without leaving any appreciable traces;
but on the other hand, at Umayyad sites with the
significant names Kasr al-Hayr al-Gharbi and Kasr alHayr al-Sharki [qq.v. and ARCHITECTURE] and at Khirbat al- Mafdjar [q.v.], various types of outer walling
have survived to a degree sufficient to provide valuable
information on the appearance and the dimensions
of the gardens which they enclosed. In each case are
found walls of stone and brick, now fallen into ruin
but formerly of considerable height, which were
supported by semi-circular buttresses built alternately against the inner and the outer face; these
walls enclosed vast areas of arable land irrigated by
aqueducts and with other elaborate installations for
bringing and holding water; sluice-gates made it
possible to drain off superfluous water brought by
torrential rain-storms. The areas enclosed may have
been pleasure-parks, continuing the tradition of the
elaborate 'paradises' of the kings of the ancient
Orient. More probably, however, the land was under
very productive cultivation, planted particularly
with bushes and trees (fruit-orchards and olives in
the steppe-country around Palmyra, orange-trees in
the Jordan valley); this would explain the presence
of edifices built by members of the aristocracy, and
sometimes by caliphs, in places which assured the
owners substantial revenues from the products of the
soil.
Bibliography: On the hayr of Kasr al-Hayr
al-Gharbi, see D. Schlumberger, Les fouilles de
Qasr el-Heir el-Gharbi (1936-38), in Syria, xx (1939),
365; on that of Kasr al-Hayr al-Sharki, A. Gabriel,
Kasr el-Heir, in Syria, viii (1927), 302-29, and
xiii (1932), 317-20; K. A. C. Creswell, Another word
on Qasr Al-Hair, in Syria, xviii (1937), 232-3;
H. Seyrig, Antiquites syriennes i. Les jar dins de
Kasr el-Heir, and 16. Retour aux jar dins de Kasr
el-Heir, in Syria, xii (1931), 316-8, and xv (1934),
24-32. On the bayr of Khirbat al-Mafdjar, R. W.
Hamilton, Khirbat al-Mafjar, Oxford 1959, 5-7.
(J. SOURDEL-THOMINE)
IjA'IT AL-CADJUZ "the wall of the Old Woman"
(the form Ha'it al-Hadiuz is sometimes found,
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notably in al-Harawi) the name given by Arabic
writers to a wall said to have been built by the
mythical queen of Egypt, Daluka [= al-cAdjuz],
who is said to have mounted the throne after the
army of al-Walid b. Muscab [sic = the Pharaoh of
Moses], in pursuit of the Israelites, had been engulfed
by the Red Sea. In ordei to protect the surviving
women, children and slaves from the attacks of the
peoples of the East and of the West, Daluka is said
to have surrounded the Nile Valley, from al-cArish
to Aswan, by a rampart flanked by military posts
each within call of the next; according to another
tradition, this wall, which was decorated with
figures of crocodiles and other animals, was also
intended to protect the queen's son, a keen hunter,
against wild animals.
This legend, which had already appeared in a
similar form in Diodorus Siculus (I, 57), probably
owes its origin to the Egyptian habit of building here
and there small outlook-posts of sun-dried brick
which enabled them to keep a watch on the wddis
leadirg towards the Nile and remains of which still
existed in the igth century. This wall is mentioned
by many Arabic writers, but whereas al-Mascudi
(332/943) for example saw only ruins of it, alHarawi (d. 611/1215) had followed along it "on the
tops of mountains and in the depths of valleys" from
Bilbays to the Nubian frontier "for a distance of
about one month's walking", and Ibn Fadl Allah alc
Umari (d. 749/1349), while admitting that the
greater part of it had disappeared, stated that he had
followed it from farthest Upper Egypt to Dandara.
Bibliography: The principal sources are
listed by G. Wiet, L'Egypte de Murtadi, Paris 1953,
97-8; here we mention only: Ibn al-Fakih, 60;
Mascudi, Murud[, ii, 398-9 (tr. Pellat, ii, § 809);
Dimashki, 33-4; Ibshlhi, Mustatraf, ii, 171 (tr.
Rat, ii, 357; cf. R. Basset, 1001 Conies, i, 176 and
bibl.); Nuwayri, Nihdya, i, 392-3; Harawl,
Ziydrdt, 45-6; HJmari, Masdlik, Cairo 1924, i, 239;
Makrizi-Wiet, i, 134, 166-7, iii, 288, 325; Yakut,
s.v.; Maspero-Wiet, MaUriaux, 72-3.
(Cn. PELLAT)
IJAKA'IK, plural of lia^l^a—truth, as a technical
term denotes the gnostic system of the Ismaciliyya
[q.v.] and related groups. In this technical sense the
term is used particularly by the Tayyibls.
During the eras of the prophets of the law—the
time of concealment (satr)—the fyakd*ify are hidden
in the bdtin [see BATINIYYA], the interior truth behind
the exterior (zdhir) of the scriptures and the law.
While the law changes with every new prophetic era
the truth of the hakd^ik is eternal. This truth is the
exclusive property of the divinely guided Imam and
the hierarchy of teachers installed by him. It cannot
be revealed to anyone except on formal initiation.
The Kd*im will abrogate all prophetic law and
make the hidden truth public. In his era the hakd^ik
are fully known free from all symbolism. The teaching
hierarchy is no longer needed and discarded.
The two main components of the hakd^ik system
are an interpretation of history as the permanent
struggle and eventual victory of the hierarchy in
possession of the esoteric truth over the adversaries,
and a cosmology dividing the world into a spiritual,
an astral, and a physical realm. History is viewed
as a progression of cycles with recurrent types and
situations leading to its consummation in the
appearance of the Kd^im, who will rule and judge
the world. The roots of this interpretation of history
are Shi% and it appears in its main features already
in Ismacili texts of the 3rd/9th century. The basis
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of the cosmology, at least since the early 4th/ioth
century, was adapted from Neoplatonism. A Neoplatonic cosmology was introduced by the Persian
dcf-l al-Nasafl [q.v.] (d. 332/943-4). His system was
criticized in some points by his contemporary Abu
Hatim al-Razi [q.v.], but defended by the younger
contemporary Abu Yackub al-Sidjzl [q.v.]. Fa timid
Ismacilism adopted the cosmological system apparently only under the caliph al-Mucizz [q.v.] (ruled
341-65/953-75). A new system was propounded by
Hamid al-Din al-Kirmam (d. ca. 411/1020), but was
not much noticed in Fa timid times. Among the
Tayyibis in the Yaman a new synthesis introducing
mythical elements was adopted by Ibrahim alHamidi [q.v.] (d. 557/1162). His work remained the
basis of the Tayyibi jiakd'ifr system. Among the
Nizaris interest gradually turned away from the
fyafrd*ik and centred more and more on the reality
of the Imam viewed as an eternal and absolute
figure transcending history and the world.
Bibliography: See ISMACILIYYA. Zahid CA1I,
Hamdre Ismd^lli madhhab ki haklkat aur us kd
nizdm, Haydarabad Dn. 1954, 576 ff.
(W. MADELUNG)
HAKAM, a r b i t r a t o r who settles a dispute
(from fyakama: to judge, from whence is derived also
hakim: any holder of general authority, such as a
provincial governor and, more precisely, the judicial
magistrate). A synonym, also a technical term and in
current use, is muftakkam (from hakkama: to submit
to arbitration, whence also tahkim, the procedure of
arbitration or, more precisely, submission to arbitration).
In pre-Islamic Arabia, given the lack of any public
authority responsible for the settling of disputes [see
DIYA, KiSAS, THA3R]> tahkim was the sole judicial
procedure available to individuals who did not wish
to exercise their right of private justice or who were
unable to settle their differences by means of a direct
friendly agreement. This procedure was of a purely
private character, depending throughout solely on
the goodwill of the parties involved. In principle,
they chose their hakam freely, and the only binding
force of the latter's decision was a moral one. Thus
the arbitrator usually asked the parties to the dispute
to hand over to him pledges which would ensure that
his judgement was carried out.
Nevertheless arbitration acquired a certain systematization and an institutional character amounting
to public justice in the fairs held periodically in
various localities, such as cUkaz: a hakam was
appointed there, to whom, by force of custom,
recourse was made for the settlement of disputes
arising from the transactions being carried out there.
This state of affairs survived in Arab society after
the coming of Islam, for the Kur'an maintained, in
principle, the system of private justice; all the same,
it recommends Muslims to submit their differences to
the arbitration of Muhammad. An illustration is
provided by the famous tafikim to which, in 37/657,
in their struggle for power, CA1I and Mucawiya
consented to submit [see CALI B. AB! TALIB, MUCAWIYA,
SIFFIN].
In Muslim law, which developed in environments
and in social and political conditions entirely different
from those of Arabia, arbitration is encountered in its
classical form: it is an adventitious procedure, as
compared with the organized judicial system of the
State.
Nature of arbitration. — Although it proceeds
from the will of the parties involved, arbitration constitutes an act of jurisdiction: it is described in the

texts as "a branch of the judicial power" (although,
on the other hand, an arbitrator's decision is regarded
as a transaction). Indeed the hakam is obliged to give
judgement in conformity with the rules of the Law;
arbitration in simple equity, by friendly agreement,
seems therefore to be impossible. But this disadvantage is offset by the fact that the parties may empower
their respective arbitrators to agree, in their name,
upon a compromise solution.
Scope. — Tahkim is possible only for the settlement of private conflicts of interest concerning
property.
There may be only a single arbitrator, or the
parties may nominate two or more arbitrators. In
the last case the arbitrators must, in principle, give
a unanimous decision. Nevertheless the question is
discussed whether, if the parties agree, a majority
decision may be given.
The necessary qualities of an arbitrator are the
same as those demanded of a judge; and the same
impediments and grounds of objection apply.
Effects. — The agreement to submit to arbitration is not binding, inasmuch as the appointment
of the arbitrator is regarded as the nomination of a
proxy, so that either party may revoke it ad nutum,
even when it is the case of a single arbitrator appointed with the agreement of the two parties. This rule
admits of only one modification: when the appointment of the arbitrator has been submitted to the
judge for his approval, revocation is no longer
possible. Nevertheless in the Hanbali madhhab one
opinion teaches that revocation is no longer possible
after the arbitrator has commenced proceedings. The
Malik! madhhab rejects these distinctions and
recognizes the agreement to submit to arbitration as
obligatory in all circumstances.
As for the arbitrator's decision, it is binding in alJ
the madhhabs, except for one contrary opinion in the
Shafici madhhab. It has therefore full legal force, and
does not need to be confirmed by the ratification of
a judge. Nevertheless an arbitrator's decision carries
less authority than a judge's. On the one hand, it is
generally agreed that an appeal against it may be
made before the judge, who may annul it if it seems
to him to be contrary to the teaching of the madhhab
which he follows. (Yet it should be remembered that
such an appeal may be made also against judicial
decisions.) All the same, the party profiting by the
arbitrator's decision is free to submit it to a judge,
who will confirm it, certifying that it is in conformity
with his madhhab; in this case the decision will have
the validity ot a judgement proper. On the other
hand, the effects of the decision are strictly limited
to the persons who are directly involved. Thus
whereas judgements may affect persons not involved
in the proceedings but regarded legally as represented
by the plaintiff or defendant in the case (one heir by
other heirs, the surety by the principal debtor), the
decision of an arbitrator is not recognized as having
any such effect.

Bibliography: The works of fifth, under the
heading Tahkim; the Ottoman Medjlelle, art. 184151; E. Tyan, Histoire de V organisation judiciaire
en pays d'Islam2, Leiden 1950, 29 ff.
(E. TYAN)
AL-IJAKAM B. CABDAL B. DJABALA AL-ASAD!,
satirical Arab poet of the ist/7th century. Physically
deformed, for he was hunch-backed and lame, he
possessed some spitefulness, which shows in his
diatribes, but he had a lively wit, prompt repartee,
humour, and the subtlety of the Ghadira clan to
which he belonged [cf. AL-GHADIRI]. He was born
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at Kufa and lived there till Abd Allah b. al-Zubayr
drove out the Umayyad authorities (64/684) whom he
followed to Damascus where he was admitted to the
intimacy of cAbd al-Malik b. Marwan. He then went
back to Kufa and was closely connected with Bishr
b. Marwan [q.v.] whom he accompanied to Basra
when the latter was appointed governor there
(74/693-4)1 and whose death he was to lament at the
end of that same year. He was also on excellent
terms with cAbd al-Malik b. Bishr, and frequented the
salon of al-Hadjdiadi, who on one occasion rewarded
him richly. While poetry was certainly his means of
livelihood, he was far removed from the pompous
eulogies that poets used to address to the great;
he contented himself with merely sending short
letters in verse to his benefactors, appealing to their
generosity, and the fear of his satires was generally
enough to assure him success; al-Diahiz (Bayan, iii,
74) and other authors after him even describe how,
once his reputation for redoubtable satire was established, he limited himself to sending his walking
stick to the powers he wished to appeal to, with the
object of his request written upon it, and never had
to suffer another refusal. His fame, indeed, rests
in part at least on a kasida dedicated to the senior
official of the kharddi, Muhammad b. Hassan b. Sacd,
to which he added a few lines every time this intractable administrator gave him cause for complaint
(text in ftayawan, i, 249-53). The fragments of his
poetry which have come down to us show al-Hakam
b. cAbdal as a likeable rogue, given to drink, and
always ready to produce a few witty verses to obtain
a present or to escape punishment. His satires, in
which he is not above using coarse language, are not,
however, sordid; the few amatory verses which have
been preserved are rather crude, but what is most
surprising is to find under his name a poem written
with great simplicity on the misdeeds of a mouse and
the usefulness of a cat (Hayawdn, v, 297-300). The
date of his death is unknown.
Bibliography: references in Nallino, Letteratura, 149 (French tr., 228-9); Djahiz, Bukhald*,
ed. Hadiiri, 381-2; F. Bustani, Dd'irat al-ma'drif,
iii, 344.—Some poems can be found in Diahiz.
Bay an and ffayawdn,
index; Ibn Kutayba,
^Uyun, index; Kali, Amdli, 1344/1926 ed., ii,
260-1; Mubarrad, Kdmil, 458; Abu Tammam,
Ilamdsa, index; Aghdni, ii, 149-59 an<i index
(Beirut ed., ii, 360-80); Amidi, Mu^talif, 161.
(Cn. PELLAT)
AL-JJAKAM B. MUHAMMAD B. BANDAR ALMAZINI, a minor poet of Basra, of whose work
there remain only some lines of ghazal [q.v.] that are
entirely proper and for the most part set to music,
and also a small number of invectives against Muslim
b. al-Walld [q.v.}. The date of his birth, which must
have taken place in about 110/728-9, is not precisely
known, and the only indications concerning him that
we possess are two anecdotes: the first tells of the
female slaves of Sulayman b. CA11 (d. 142/759 [q.v.])
maltreating Ibn Kanbar, even stripping him in the
street, because they were astonished to find so ugly
a man capable of composing love poems that had
become celebrated; the second testifies to his friendly
relations with Ru5ba b. cAdidiadi (d. in about
145/762 [q.v.]). Like so many other Basran poets, he
went to Baghdad, where he appears in the company
of Aban al-Lahikl [q.v.] and, in particular, Muslim
b. al-Walld. The two men were enemies, to the point
that they sometimes came to blows, and it is related
that Muslim took a long time to get the better of his
adversary. The epigrams that they exchanged do not
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appear to have been scurrilous, and it is interesting
to see in them the revival of the old tribal disputes
and rivalries between the Muhadjirun and the
Ansar, Ibn Kanbar acting as defender of the former
against Muslim who was an Ansari; but we possess too
little of his poetry to draw conclusions of any value.
Bibliography: Aghdni, xiii, 9-12 (Beirut ed.,
xiv, 153-60), xxi, 228-71 passim-, Ibn Sallam,
Tabakdt, 579 (although the Aghanl relates several
details on the authority of Ibn Sallam [139-231/
756-845], the latter does not give any account of
Ibn Kanbar); Sull, Awrdfy, i, 30, 215; IJusrl, Zahr
al-dddb, 153, 761; F. Bustani, Dd^irat al-ma*drift
iii, 468; Muslim, Diwdn, ed. S. Dahhan, index.
(Cn. PELLAT)
HAKAM B. SACD, tribe of Arabia dwelling in
the Tihama [q.v.].
(AL-)SAKAM IBN CUK(K)ASHA, an Andalusian adventurer. His ancestor 'Uk^asha
had been one of the numerous muwallads who had
joined forces with Ibn Hafsun to rebel against the
central power of Cordova, stationing themselves in
the fortresses along the Guadalen, in the region of
Jaen and Martos. The rebels submitted without
resistance to cAbd al-Rahman III, in the course
of his first Andalusian campaign, known as that of
Montele6n, in 300/913; they were granted amdn but
were transferred together with their families to
Cordova, so that the amir could be sure that they
remained submissive. It was there that (al-)Hakam
Ibn cUk(k)asha lived. At the downfall of the Caliphate
he appears in the service of Ibn al-Sa^ka3, the vizier of
Ibn Djahwar [see DJAHWARIDS]. The assassination of
the vizier led to the imprisonment of (al-)Hakam, who
nevertheless succeeded in escaping and joining the
King of Toledo, al-Ma'mun. The latter, who also was
aiming at annexing Cordova to his possessions, was
anticipated by al-Muctamid of Seville. But when
al-Ma'mun set him in command of one of his fortresses
on the frontier of the Cordovan territory, Ibn
c
Uk(k)asha, much helped by the hostility which the
Cordovans felt for the cAbbadids, managed by a
sudden attack to gain entrance to the town and kill
the governor cAbbad, the son of al-Muctamid,
together with Ibn Martin, the chief of his mercenaries.
He met with no resistance in making himself master
of the city, and proceeded to proclaim as ruler alMa'mun, then in Valencia, who on his arrival in
Cordova was solemnly recognized as ruler on Friday
23 Djumada II 467/13 February 1075. However, he
died, possibly through poisoning, four months later
on 14 Dhu 'l-Kacda 467/1 July 1075. The Cordovans
rose in revolt and summoned back al-Muctamid;
Ibn cUk(k)asha fled without contemplating resistance, and as he was crossing the bridge over the Guadalquivir he was killed by a Jew on 29 Dhu '1Hididja 467/15 August 1075. As a sign of contempt,
his body was crucified together with that of a dog.
His son Harlz fled to Toledo, where al-Kadir, alMa'mun's successor, put him in command of Calatrava (Kalcat Rabah); he is mentioned as a poet by
al-Fath Ibn Khakan and Ibn al-Abbar.
Bibliography: Ibn cldharl, Baydn, ed. Colin
and Levi-Provengal, ii, 161; Ibn al-Khatib.
Acmal al-a^ldm, index; R. Dozy, Loci de Abbadidis,
ii, 122-6; cAbd Allah clnan, Duwal al-tawd'if,
101-3; F. Bustani, Dd*irat al-ma^drif, iii, 386.
(A. HUICI MIRANDA)
AL-JJAKAM I B. HISHAM, Abu 'l-cAsi, third
Umayyad amir of Cordova. The second son of
his father, who died prematurely, he succeeded on
3 Safar 180/17 April 796 when 26 years old. At his
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proclamation the internal truce was broken and his
uncles Sulayman and cAbd Allah, sons of cAbd alRahman I, disputed his authority and crossed from
Barbary to Spain. cAbd Allah made for the Upper
Frontier, but he found conditions unfavourable there
and went with his sons cUbayd Allah and cAbd alMalik to negotiate with Charlemagne at Aix-laChapelle and offer him support in a campaign against
Barcelona and the region of the Ebro delta. In the
following year Sulayman also landed in the Peninsula
and made to attack Cordova, but was defeated and
withdrew to Merida, where he was captured and
put to death. cAbd Allah was pardoned on condition
that he did not leave Valencia.
The reign of al-Hakam I was almost entirely devoted to suppressing the repeated rebellions which
were ceaselessly breaking out on the three frontiers
of Toledo, Saragossa, and Merida. There was a rising
at Toledo, populated for the most part by muwallads,
in the year following the proclamation of al-Hakam
I's succession, and the faithful cAmrus was sent to
put it down and decimated its citizens in the famous
"Day of the Ditch" (watfat al-jiufra). On the Upper
Frontier the Banu Kasi provoked isolated rebellions
which the same cAmrus, now transferred to Saragossa,
made it his task to suppress. He also punished the
muwallads of Huesca and founded the citadel of
Tudela so as to provide himself with a firm foothold.
On the Lower Frontier the centre of neo-Muslim and
Berber resistance was Merida, which did not give in
till 197/813. Two great insurrections in the capital,
Cordova, coincided with these frontier risings. In
Pjumada I iSg/May 805 a plot to dethrone al-Hakam
I and replace him by Muhammad b. al-Kasim, his
cousin, was uncovered, and 72 Cordovan notables
were crucified and exposed on the causeway which
runs along the right bank of the Guadalquivir.
Thirteen years later, in 202/818, the well-known
popular uprising of the Arrabal (Suburb) took place
and was savagely repressed. 300 notables were
crucified and the rest of the inhabitants of the Arrabal
were exiled. Some emigrated to Fez; others joined
the Levantine pirates: their wanderings led them to
Alexandria and Crete, where they survived for a
century and a half. Internal insurrections prevented
al-Hakam I from undertaking any serious offensive
against the kingdom of Asturias. In 180/796 a raid
through Old Castile (al-Kilac) enabled him to take
possession of Calahorra and to reach the coast at
Santander, but in 185/801 Barcelona fell to Charlemagne's Franks and so Louis the Pious was able to
organize the Spanish Marches. In the same year the
troops of al-Hakam I were defeated in the defile of
Arganz6n and counter attacks by the Asturians
provoked a new offensive which brought about their
defeat at Wadi Arun (which must be the Or6n, near
Miranda de Ebro).
In spite of the savage cruelty and continual uprisings of the reign of al-Hakam I, it coincides with the
period of humanization of al-Andalus and foreshadows
the era in which, with the succession of his son cAbd
al-Rahman II, cAbbasid influence from the East is
to become preponderant and the domination of the
neo-Muslims in the civil administration and in military command to become ever greater. At the end of
his life al-Hakam's character lost some of its asperity
as he lost his health and he withdrew into his palace
under the guardianship of his faithful foreign mercenaries. Within a fortnight of having his son cAbd
al-Rahman II recognized as his successor he died on
25 Dhu '1-Hidjdja 206/21 May 822, leaving to his son a
kingdom completely submitted to the amir's authority.

Bibliography: Dozy, Hist. Mus. Esp.2, i,
285-307; Simonet, Hist, de los Mozdrabes, 298-309;
Barrau-Dihigo, Royaume asturien, 157-64; I. de
las Cagigas, Los Mozdrabes, i, 150-1; and especially
E. Levi-Provencal, Hist. Esp. Mus., i, 151-89,
where all the known sources have been used, including the yet unpublished part of the Muktabis
of Ibn Hayyan, Fez ms., i-ioi.
(A. HUICI MIRANDA)
AL-1JAKAM II, AL-MUSTANSIR Bl'LLAH, SCCOnd

Umayyad Caliph of Spain, son of cAbd alRahman III. His reign was one of the most peaceful
and fruitful of the Cordovan dynasty. In his time
Cordova, as an intellectual capital, shone even more
brilliantly than under cAbd al-Rahman III. Though
nominated heir-apparent in his first youth he was
46 years old before assuming power (2 or 3 Ramadan
350/15 or 16 October 961). He had acquired a long
and direct experience of public affairs and as a
statesman showed himself not unworthy of his
illustrious father. The fifteen years of his reign were
peaceful; the only alarm to disturb them was a
raid by the Danish Mad/[us [q.v.] who landed first
at Alcacer do Sal and were repulsed on the plain of
Lisbon in 360/971. The indubitable superiority of
the Caliphs forces ensured the most complete security of the borderland right from the beginning
of al-Hakam IPs rule. It also imposed a truce on
Christian Spain during which embassies arrived in
Cordova continuously from 356/966 until 365/975,
when count Garcia Fernandez of Castile, with Galician
and Navarrese support, broke the peace and was
defeated at S. Esteban de Gormaz and later at Langa
on the Duero and Estercuel near Tudela. Al-Hakam's
activity in Morocco, now that the Fatimids had
removed to Egypt, and until the rise to political and
military power of Muhammad b. Abi cAmir, known
as al-Mansur (Almanzor of the Christian Chronicles [see AL-MANSUR]), was confined to deposing
the Idrisid princes. In the course of ten years, by
dint of intrigues, distribution of gold, and armed
intervention, he saw to it that his best general, the
famous mawld Ghalib, subdued the Idrisid al-Hasan
b. Gannun and transported him and his relatives
to Cordova. This minor triumph was celebrated with
great pomp as marking the resolution of the last
major problem of al-Hakam's foreign policy. His
glorious reputation, heightened by the interest and
good taste with which he enlarged and beautified the
marvellous mosque of Cordova, and his literary and
artistic predilections seemed to augur well for a long
and fruitful reign, but his health, which had always
been delicate, took a serious turn for the worse as
the result of a stroke which he had suffered two years
before these events, and the de facto direction of the
affairs of state fell to the minister Djacfar b. alMushafi. Anxious to ensure that the succession
should fall to his only son, the adolescent Hisham II,
he was proposing to have allegiance sworn to him
with great pomp in the Alcazar of Cordova, but he
died on 3 Safar 366/1 October 976, and the bay^a
to Hisham II took place on the following day.
Even before falling ill he gave evidence of exemplary
piety, in contrast with the conduct of his father,
and sought with enthusiasm the company of jurists
and theologians as well as literary men and scientists.
Bibliography: Ibn cldhari, ii, 233-53, 257-9
(tr. 384-418, 427-9); Ibn Sacid, Mughrib, ff. 114,
157; Ibn al-Khatib, A'mdl1, 47-8; Ibn Khaldun,
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AL-JJAKAMl [see ABU NUWAS; AL-DJARRAH B.
*ABD ALLAH].
HAKlKA, Various approximate translations of
this word can be given, as will appear. The meanings
that predominate are "reality", in the sense of the
intelligible nucleus of the thing existing, or "nature"
of the thing, or "transcendental truth" of that which
exists. The term is not Kur'anic, unlike jialtk (the
"real", the "true"), a divine Name, from which it
must be distinguished (see below). As al-Diurdiani
indicates (Tacrlfdt, Leipzig 1845, 94), hafrika derives
from (habfr ->) haklk, which with the addition of the
3 becomes an abstract substantive. — For a more
precise understanding of the nuances implied, the
vocabularies of grammar, philosophy (falsafa) and
tasawwuf must be examined.
'i. In rhetoric (and exegesis, tafslr), al-tiafyika
is the basic meaning of a word or an expression, and
is distinguished (a) from madj_dz, metaphor, metaphorical and figurative meaning, and (b) from
kayfiyya, in the general sense of analogy. — Ibn
Taymiyya has left (ms., coll. Rashld Rida, Cairo)
a treatise al-tfakika wa 'l-mad/idz. When the mad[dz
becomes so habitual in use that it acquires as it
were a "basic meaning", it is then designated alfraklka al-*urfiyya (cf. A. Mehren, Rhetorik, 31,
cited by Macdonald, El1). Louis Massignon quotes
(Passion d'al-Halldd/i, Paris 1922, 822) a ms. of
al-Halladj entitled al-Kayfiyya wa 'l-hakika: kayfiyya is here clearly differentiated from madj_dz (cf.
ibid., quoting another title al-Kayfiyya wa 'l-madidz,
common to both al-Halladi and al-Ashcari); hafcika
then becomes the "basic, divine and definitive
meaning" (ibid., n. 2).
2. In f a l s a f a (especially according to Avicennan
usage), hafyika possesses a two-fold meaning, the
ontological and the logical. (A) Ontological meaning
(fyakikat al-shay*): "Everything has a haklka through
which it is what it is ... It is what we have called
"existence proper" (al-wudiud al-khdss)', by that,
we have not meant to signify concrete (ithbdtl)
existence . . . It is clear that each thing has its own
haklka which is its quiddity (mdhiyya)" (Ibn Sma,
al-Shifd*, al-Ildhiyydt, Cairo ed. 1380/1960, 31;
cf. 45). Or again: the haklka is "the property of being
requisite for each thing" (Nadidt, Cairo ed. I357/
1938, 299). There is the same idea in the Ishdrdt
(ed. Forget, Leiden 1892, 139), where it is stated
that the haklka of the triangle depends on causes,
one formal and one material, and not on causes
efficient and final. — It was in the same Avicennan
line that al-Diurdjam was to define haklkat al-shay*
as "the thing as it is in itself" (Tacrlfdt, 95). Haklka
must thus be understood not as the thing existing,
but as the essence of the thing inasmuch as it exists,
the real nature in its absolute intelligibility. The
concept that it denotes is in line with the essence,
but always in keeping with a connation of "reality",
intra- or extra-mental (cf. Shifd*, 32). We realise
that certain texts identify it with quiddity (mdhiyya)
or essence (dhdt); these should not, however, be regarded as pure synonyms. It appears that the best
translation of haklka must be, according to circumstances, either "nature" or, as Mile. Goichon
suggests (Introduction a Avicenne, Paris 1933, 77),
"essential reality". — A two-fold series of distinctions
has to be established: (i) huwiyya, selfness (of the

75

concrete thing); mdhiyya, quiddity (essential definition); dhdt, essence properly speaking; #«£i&a,
"essential reality"; (ii) ta£a£#w£, verification (of
that which is); fra£&, Real, transcendingly True;
bafyika, reality, or transcendental truth. (B) Logical
meaning (al-liabika al-'akliyya): it is the truth
which "the exact conception of the thing" establishes
in the intelligence (A.-M. Goichon, Lexique de la
langue philosophique d'Ibn Sind, Paris 1938, 84).
From this same logical point of view, hakk will be
the true in the sense of a judgement (fyukm) of
equivalence with the real (al-Diurdiani, op. cit., 94).
3. In tasawwuf, the philosophical sense of the
term is internalized in a line of deeply relished intellectual experience (ma^rifa). The jtakifra is the
profound reality to which only experience of union
with God opens the way, "essential Idea" according
to Nicholson (The idea of personality in Sufism,
Cambridge 1923, 59); cf. Ansari, K. al-Mandzil,
the ten chapters of the section on "realities"
(bakd^ifr). — There are two attitudes according
to the schools, (a) The Sufis of the "Unity of
Witness" (wahdat al-shuhud), e.g. al-Halladi, reserve
for fyaklka a sense of the absolute intelligibility
of things, understood through the spirit of the mystic,
which thus leads to the Real but is not itself the
Real. "The [essential] reality (al-hakifra) of a thing
is on this side of the real (dun al-hakk)", said alHalladi (cf. Louis Massignon, Passion, 568). (b)
Later Sufism, from Ibn cArabi, was generally to take
al-fyakika as the ultimate reality of the real itself
in the uniqueness of being of all existence (wahdat
al-wudjud); and the haklka of the universe is to be
God manifested in His attributes (cf. the central
thesis of the Fusiis al-fyikam of Ibn cArabi). Experience of union or identification will therefore be an
effective experience (of intellectual-gnostic type) of
the unique "reality" beyond the real. — Some Sufi
expressions applying this second meaning (alDiurdiani, op. cit., 95): fyakikat al-lia^ik, "unique
and universal degree of all realities", also called
"presence of union" and "presence of being";
hafyd^ib al-asmd*, "realities" of the divine Names,
determinations of the Essence (dhdt) and its connexion with the manifested world, — that is to say,
the attributes by which men are distinguished from
each other; al-haklka al-muframmadiyya, the divine
Essence in the first of these manifestations, "and
it is the supreme Name".
4. Other usages could be reviewed. Some references may be given, by way of example, to the usage
of al-Ghazzall, who stands so to speak on the hinge
between the two vocabularies of falsafa and tasawwuf
(before the full elucidation of the "Uniqueness of
Being"). Al-haklka is the profound reality, the
quintessence of things, the flesh that is discovered
behind the peel. The expression Ijtakd^ik al-umur,
"the essential realities of things", often recurs
(e.g. Munkidh, 8), hakd'ik here being almost synonymous with asrdr; similarly Jtaklkat al-frakfy, "the
essential reality of the Real" (e.g. Ildidm, 56), which
in a flash leads faith (imdn) to yakln, absolute
certainty.
We may further define the meaning of haklka
according to two correlative distinctions (mukdbal)
which frequently serve to explain it. A. flaklka as
distinct f r o m hafrk. The analyses given above
form the first step. Haklka and hakk can be differentiated as the abstract and the concrete: "reality" and "real", — Deity and God, says L. Massignon (Passion, 568). Now, "if reality is on this side of
the real" (see above), "everything real, affirms al-
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Halladj, has its essential reality" (ibid., 801, n. i).
And again (from al-Sulami, of. L. Massignon, Lexique
technique de la mystique musulmane, Paris 1954, 310):
"The Names of God? From the point of view of our
comprehension, they are one single (Name); from
the point of view of the Real (al-fiafrk = God), they
are Reality (al-hafyifya)". Determined by the definite
article, al-jiakfr is the very Name which will most
usually denote God in Sufi usage; thus it could not
be confused with hakika. But, without the article,
frakk can assume a fully abstract sense which approximates it to haki^a, reality, truth (cf. L. Massignon, ed. of the Kitdb al-Tawdsin, Paris 1913, 184,
n. i). Subsequently (in later Sufism), al-hafyifca so
coming to denote an effective, deeply felt experience,
the man in quest of God will fix his heart upon this
by a purification (tanzih) of his idea of the divine
attribute (cf. al-Hudiwiri, Kashf al-mahdiub, Eng.
trans, by Nicholson, Leiden-London 1911, 384).
It is in this sense that hafrfy can denote in God the
essence not manifested, and batyka the divine
attributes which are indeed the inmost being of things,
their essential reality (cf. Diet, of techn. terms, j
333 ff.). The Sufis of the "unity of Being" like to
call themselves "the People of the haklka"; but
"the People of the Sunna and the Community"
claim the title of ahl al-hakk (cf. H. Laoust, La
profession de foi d'Ibn Batta, Damascus 1958, 166,
n. 2).
B.—Hakika differentiated (by contrast)
from shari'a. This is one of the themes of the
Kashf al-mafrdiub of al-Hudjwirl. ffakika here
receives a meaning very near to Ghazalfs usage.
It is the profound reality which remains immutable
"from the time of Adam to the end of the world",
like the knowledge of God, or religious practice,
which only the inner purpose renders perfect.
SharPa ("Law") is the reality which can undergo
abrogations or changes like ordinances and commandments. Two errors are to be guarded against: that
of the pure jurists who refuse to distinguish between
inner reality and the regulations of the Law, and
that of the bdtiniyya and extremist Shicis (eg.
Karmatls), teaching that the Law is abolished when
profound Reality is attained. In fact, says alHudjwlrl, the shari^a cannot possibly be maintained
without the existence of the hakika, nor can the
latter without observance of the shari^a (Kashf
al-mahdiub, Eng. tr., 383). Each of them rests on
three pillars: for hakika, it is the three-fold knowledge
(a) of the Essence and Unity of God, (b) of His Attributes, (c) of His Actions and His Wisdom; for
shari'a, the three-fold knowledge (a) of the Kur3an,
(b) of the Sunna, (c) of the idjmcf- (ibid., 14). In
conclusion, the "mutual relation (of shari*a and
hakika) may be compared to that of body and
spirit" (ibid., 383).
Thus hakika, in the sense either of profound or
essential reality, or of transcendental truth, was to
be currently used in very different lexicons (the
Hanbali al-Barbahari, Tabakdt, ii, 22, was to speak
of "the reality of the faith", jiakikat al-imdn, which
only the observance of the whole body of religious
prescriptions guarantees; cf. H. Laoust, op. cit., 82,
n. i). Falsafa was to make it a precise term of
ontology and logic; and tasawwuf employed it very
differently, depending on whether the inner experience specified was or was not situated within a monist
view of the relations of God and the world.
Bibliography: in addition to the references in
the text: Raghib, Mufraddt, 125; Lane, Lexicon,
609; M. Horten, Theologie des Islam, 152-3;

Kushayri, Risdla, with comm. of cArusi and
Zakariyya, ii, 92 ff.; F. Jabre, La notion de certitude selon Ghazdli, Paris 1958, see Index, s.v.;
Ansari-Harawi, K. al-Mandzil, text and Fr. tr.
by S. de Laugier de Beaurecueil, Cairo 1962, 92101/121-8.
(L. GARDET)
HAKIM [see TABIB].
HAKlM ATA (d. (?) 582/1186), Turkish saint of
Khwarizm, the disciple and third khalifa of Ahmad
Yasawi [q.v.], and the author of popular poems on the
mystic life. His personal name was Sulayman and
his nisba Bakirghani, i.e., (according to Barthold,
Turkestan2, 150 and n. i) of Bakirghan, a locality
near the modern Kung^ad, in the delta of the Amu
Darya, where his tomb is still pointed out.
The legendary biography of Hakim Ata is recounted
in the anonymous ffakim Ata kitdbi (Kazan 1846):
as a child he attracted the attention of Ahmad
Yasawi, and at the age of 15 became his murid; he
was given the name Hakim ("wise") by the prophet
Khidr [see AL-KHADIR], who inspired him to utter his
poems (hikmets); his shaykh having sent him out on a
camel with orders to settle wherever the camel brought
him, at Binawa he attracted the attention of 'Bughra
Khan' and received in marriage his daughter cAnbar,
by whom he had three sons (for a summary see M. F.
Kopruliizade, Ilk mutasawwlflar, 98-104).
Three works, all very popular down to modern
times in Turkestan and especially in the Volga basin,
are attributed to him: (i) Bakirghan kitdbi (MSS very
common, printed Kazan 1846, etc.) is a collection of
the works of 14 authors, consisting of 124 poems (of
which 44 are by 'Sulayman') and 8 versified tales
(with two, on the mi^rddi and on Abraham's sacrifice
of Ismacil, by Sulayman); the spirit and style is close
to that of Ahmad Yasawi's Diwdn; (2) Akhir zamdn
kitdbi (Kazan 1847, etc.), in hazadi metre, on the
Day of Judgement; (3) Hadrat-i Maryam kitdbi
(Kazan 1878, etc.), in madid metre, on the death of
Mary the mother of Jesus (a story given also by
Rabghuzi [q.v.]). His Mi*rdd[-ndme and some of his
short poems are included also in the Diwdn-i Hikmet
of Ahmad Yasawi (Istanbul 1899, 47-56).
Bibliography: M. F. Kopruliizade, Turk
edebiydtinda ilk mutasawwiflar, Istanbul 1918,
40-2, 98-104 (legends of his life), 193-5 (his works),
with references to sources; I A, s.v. Hakim Ata,
by R. Rahmeti Arat, with further references.
(GttNAY ALPAY)
JJAKlM-BASHI [see HEKIM-BASHI].
AL-yAKIM BI-AMR ALLAH, sixth Fa timid
caliph, whose name was Abu CA1I al-Mansur, one of
the most famous caliphs because of his excesses, his
cruelty, his persecutions, particularly of the Christians, the divine character which certain of his supporters attributed to him and which is an article of
faith with the Druzes, and because of his mysterious
end. It is difficult to form an exact idea of his
personality, so strange and even inexplicable were
many of the measures which he took, and so full of
contradictions does his conduct seem. His main
characteristic is a tyrannical and cruel despotism,
with intervals of liberalism and humility.
Al-Hakim, born in 375/985, was only eleven and a
half years old when his father, al-cAziz, died at
Bilbays on 28 Ramadan 386/14 October 996. He had
been proclaimed wall al-cahd in 383/993. On his
deathbed, al-cAziz had instructed the chief Kadi
Muhammad b. al-Nucman and the leader of the
Kutama, al-Hasan b. cAmmar, to proclaim his son
caliph. He made his entry into Cairo on the day
following his father's death, dressed in a monochrome
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durrd'a, wearing a turban ornamented with precious
stones, with a lance in his hand, a sword at his
waist and preceded by his father's corpse. On the
following day he was solemnly presented to the
dignitaries in the great Iwdn of the Palace, seated on
a golden throne, and was greeted with the title of
imam with the lakab of al-Hakim bi-amr Allah.
Right at the beginning of his reign, the Kutama
Berbers, who were the mainstay of the dynasty,
insisted that the leadership of the government be
entrusted to their chief, al-Hasan b. cAmmar, who
was renowned for his successes over the Byzantines
in Sicily, and he was appointed wdsifa [see FATIMIDS],
with the lakab of Amin al-Dawla. He showed favour
to the Berbers in the army, at the expense of the
other elements—Turks, Daylamis and Blacks, had
c
lsa b. Nasturus, the vizier of al-cAziz, put to death,
and quarrelled with the young caUph's tutor, the
eunuch slave Bardjawan [q.v.]. The latter, made
anxious by the plan formed by the followers of Ibn
c
Ammar to suppress al-Hakim, made an alliance
with the governor of Damascus, the Turk Mangutekin. But Mangutekin, having marched towards
Egypt accompanied by his Bedouin ally Mufarridj b.
Daghfal b. al-Djarrah [see DJARRAHIDS], was
abandoned by him and defeated near cAskalan by
Ibn cAmmar's troops under the command of Sulayman b. Djacfar b. Fallah. However, Ibn cAmmar's
government lasted only a short time. One of the
most powerful Berbers, Djaysh b. Samsama, who
had been dismissed from his post as governor of
Tripoli, joined with Bardiawan. A revolt broke out
against Ibn cAmmar, who was defeated and had to
go into hiding, and Bardiawan seized power and
took over the position of wdsita at the end of
Ramadan 387/beginning of October 997 and caused
the oath of loyalty to the young caliph to be sworn
again. Ibn cAmmar, at first pardoned, was later
assassinated.
The administration of Bardiawan, helped by his
secretary, Fahd b. Ibrahim, had to face numerous
difficulties: the Byzantine offensive in northern
Syria, a rebellion at Tyre of the adventurer cAllaka
with Byzantine support, and disturbances at
Damascus and at Barka in Tripolitania. Affairs in
Syria ended successfully with the defeat of the
Byzantine fleet off Tyre; Djaysh b. Samsama,
although at first defeated outside Afamiya, pursued
and conquered the Byzantines who were disorganized
by the death of their leader Damian Dalassenos (see
M. Canard's translation of the account by Ibn al-Kalanisl in Revue des Etudes Byzantines, Paris, xix (1961),
297 ff.). Just before the beginning of this campaign
against the Byzantines, Mufarridj, who wished to
make himself master of Ramla, had had to submit
to Djaysh b. Samsama. Order was restored at
Damascus. It was restored also at Barka, but the
attempt to take. Tripoli from the Zirid ruler of
Ifrlkiya failed. The negotiations with the Byzantines,
begun after the Afamiya incident and initiated
either by the Emperor Basil or by Bardiawan, came
to nothing and Basil began a new campaign in
northern Syria, and this time was successful. It was
after this, but also after the death of Bardiawan,
that, in 391/1001, a ten year truce was concluded
with the Byzantines. The peaceful relations between
Byzantium and al-Hakim were to be disturbed by
the destruction of the Church of the Holy Sepulchre
in 400/1009, and in 406/1015-6 Basil even forbade
commercial relations with Egypt and Syria.
From Rabic II 39O/April 1000, Bardjawan was no
longer in power. Al-Hakim, whose personality was
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beginning to assert itself, found the tutelage of
Bardiawan, who kept him shut up in the palace,
irksome. He therefore, with the connivance of the
slave Raydan, had him assassinated while he was
taking a walk with him. Disturbances followed, for
the Turks feared that this was a coup by the Berber
party. The young caliph was obliged to show himself
at the gate of the palace to explain the reasons which
had compelled him to have Bardjawan killed, and
to demand obedience and help from all his subjects.
This murder, and the cold determination with which
it was ordered, showed already in this boy of fifteen
those bloodthirsty inclinations to which the majority
of his ministers and of the important dignitaries were
later to fall victim.
From this time on, al-Hakim ruled as an absolute
despot, obeying only his own caprice and mood of
the moment, whether good or bad, decreeing the
most extraordinary and the most unpopular measures,
later mitigating them or abolishing them, and then
again re-introducing them, alternating harshness and
liberalism, to end finally in the madness of the last
years of his reign.
The chief features of al-Hakim's reign were:
(1) a series of measures arising from a spirit of
Muslim, and specifically Shlcl, religious fanaticism—
(a) laws against the Christians and the Jews, (b) antiSunn! measures, (c) edicts of an ethico-social character
(all measures which were annulled more than once
although no clear reasons for this can be detected);
(2) a great number of executions and cruelties;
(3) rebellions and manifestations of discontent among
the population; (4) al-Hakim's eccentricities, verging
on madness, and his claims to be recognized as
divine.
There were occasions on the other hand when alHakim showed remarkable simplicity, humility and
asceticism, liberality and sense of justice, so that
judgements of him have not always been unfavourable.
The measures taken against the Christians and the
Jews were one of the most striking features of his
reign, but it must be admitted that there had
already been similar edicts issued by the cAbbasid
caliphs. We list al-Hakim's measures briefly here:
393/1003: the demolition of a church which was
being rebuilt, and the erection in its place of the
Rashida mosque (on this see al-Makrizi, Khitat, ii,
282); the conversion of two other churches into
mosques; the transfer of the Melkite Christians from
their own quarter to that of al-Hamra3 (on which
see Khitat, i, 298); the prohibition of wine, although
Muslim law permits it to Christians, and orders to
destroy the wine-jars and to empty the wine onto
the ground.
395/1004: the forcing of Christians and Jews to
wear black belts (zunndr) and turbans.
396/1005-6: a new prohibition of wine.
397/1007: the prohibition of the Palm Sunday
procession at Jerusalem and elsewhere.
398/1008: the confiscation of the possesssions of the
churches and monasteries in Egypt.
399/1009: the forcing of Christians and Jews to
wear when in the baths a distinctive badge hung
round their necks—a cross for the Christians and a
small bell for the Jews; the demolition of two
churches in Cairo and one at Damascus and the
desecration of their graveyards; the infliction of
tortures on a number of Christian officials, which
led a number of others to embrace Islam.
400/1009-10: the demolition of the Church of the
Holy Sepulchre at Jerusalem; according to Ibn al-
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KalanisI, this was because the caliph was indignant
at a fraud practised by the monks in the miracle of
the descent of the holy fire on to the altar (on this
miracle see KraSkovskiy, The "holy fire" according to
the accounts of al-Biruni and other Muslim writers of
the ioth-i3th centuries (in Russian), in Khristianskiy
Vostok, iii/3 (1915), 226-42).
In the same year: the prohibition in Cairo of the
Epiphany Procession, the Muslim authorities being
forbidden to attend it as they had formerly done;
the destruction of the Melkite monastery of alKaslr on the Mukattam Hills and the desecration
of the graveyard; the destruction of a church at
Damietta.
401/1010: the repetition of the order to the
Christians and Jews to wear black belts; a new
prohibition of wine and of its use in the Mass.
402/1011-12: the forbidding of the display of
crosses and the sounding of ndfcus [q.v.].
403/1012-13 (in 404, according to al-Makrizi): an
order to the Christians and the Jews to wear black
turbans and head veils (taylasdri), and to Christians
to wear a wooden cross round their necks; an order
forbidding them to ride on horseback; the replacement of Christian officials by Muslims. These measures were made still more severe after Christian
petitions were received, and a large number of
Christians were forced through fear to embrace
Islam. This was a disastrous year for the Christians,
all of their convents and churches being destroyed
and their treasures confiscated. Only the monastery
of Sinai was spared, thanks to a ruse on the part of
the abbot. But it did not escape confiscations, since,
in 411/1021, the abbot complained to the caliph
about them.
In general this policy had the approval of the
Muslims, who hated the Christians because of acts
of misappropriation and of favouritism by the
Christian financial officials, which led for example
to the execution in 393/1003 of the secretary Fahd b.
Ibrahim, who had been at the head of affairs for more
than five years, and the imprisonment, although
temporary, of several Christian secretaries of the
various offices. It should be mentioned that these
measures were perhaps not always strictly enforced,
otherwise it would not have been necessary to
repeat them.
On the other hand, in 404/1013 al-Hakim allowed
the Christians and the Jews, even those who had
embraced Islam, to return to their faith and to
emigrate to Greek territory. In 411/1021, when he
learned that some Christians who had become
Muslims were attending Mass in certain houses, he
took no action against them, and in the same year
he produced a whole series of measures in favour of
the Christians: authorizing the rebuilding of the
monastery of al-Kasir and the restoration of its
possessions, granting protection to all the churches
of Jerusalem, restoring some churches and returning
their possessions to all the churches, and authorizing
Christians who had embraced Islam to apostasize.
One wonders whether al-Hakim was not at times
inspired by the memory of his Christian mother.
The specifically Shlci and anti-Sunn! measures
encountered a vigorous opposition from the mainly
Sunnl population of Egypt, and were, either because
of this or in an access of liberalism, sometimes
repealed. Although, in 393/1002-3, thirteen people
were arrested, publicly exhibited and imprisoned for
three days for having performed the prayer of al-duhd
[see SALAT] which had been forbidden since 370, in
399/1009 it was once again permitted to perform it,

according to Yahya b. Sacid al-Antaki. Similarly
there were authorized the kunut [q.v.] in the Friday
prayer (which was considered as a usage introduced
during the cAbbasid period: cf. al-Nucman, DaWim,
i, 121) and the prayer of the tardwih in Ramadan; it
was permitted in summoning to the prayer of alfadjr to say twice (tathwib), in accordance with
Sunnl practice, "prayer is better than sleep"; it was
no longer obligatory to call, in the adhdn, "Come to
the best of works", which was a specifically Shlci
formula (cf. al-Makrizi, ii, 287 and 342, where the
dates do not agree). But, according to al-Makrizi, ii,
342, in 403/1012 he ordained a return to the formula
"Come to the best of works", suppressed the tathwib
and once again forbade the saldt al-duhd and that of
the tardwity. The forbidding of women to weep and
lament at funerals should probably also be attributed
to a reaction against a popular practice which had
been forbidden by the Prophet but which the Sunnis
do not seem to have combated very strictly.
One of the measures which often gave rise to
disturbances was the anathema pronounced in 395/
1005 against the first caliphs and the Companions of
the Prophet: orders were given to inscribe these
maledictory formulas on the walls of the mosques
and of various other buildings and also on the bazaar
shops, and this gave rise to a brawl at the time of the
return from the Pilgrimage. The edict was therefore
repealed two years later and an order was given to
efface the anathemas and to punish any who insulted
the Companions. This order was renewed in 403/1013.
To this reversal of policy and return to Sunnl practices belongs also the authorization to celebrate the
fast and the breaking of the fast as the Sunnis did,
when the new moon was actually observed, whereas
the Fatimid law fixed the beginning of the month by
astronomical calculations; and also the suppression
of the Feast of Ghadir Khumm (al-Makrizi, i, 389,10).
The rigorous measures against the Sunnis produced
a great zeal for Shicism and people thronged the
lectures which were given at the palace by the chief
Kadi cAbd al-cAziz b. Muhammad b. al-Nucman, to
such an extent that people died of suffocation.
The creation of the ddr al-Hlm or dar al-hikma
[qq.v.] in 395/1005 was another measure intended to
combat Sunnism and promote IsmacIH propaganda.
The edicts of an ethico-social character are among
the most curious decisions of this caliph, and when
they were not the result of caprice and of outright
whims, it is possible to attribute them to ar anxiety
to promote good morals and to combat libertinism.
The prohibition of wine which we have already
mentioned affected the Muslims as well as the
Christians. It was not observed during the revolt of
Abu Rakwa (see below). It was repealed in 396/1006,
when al-Hakim's physician had pointed out to him
that wine would be beneficial for his health. But this
order was re-introduced several times, certainly out
of a concern for morality. Of a similar nature were
the suppression of houses of ill-fame, the forbidding
of people to appear in baths without wearing a loincloth, the forbidding of the sale of slave singinggirls, the prohibition of beer (fukkd*) and of the sale
of honey and of raisins (which could be used to make
intoxicating drinks), the prohibition of musical instruments and the forbidding of performances by
singers and musicians. For the same reasons he
forbade women to adorn themselves and to display
their jewels, to go to the baths, the cemeteries and
even, at one time, to go out at all, in 405 forbidding
the shoemakers to make shoes for them so that they
were forced to remain indoors. Some women who
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went to the baths in spite of the prohibition were
walled up there.
Al-Hakim also forbade pleasure parties on the
banks of the Nile and boating excursions on the
Khalldi; he also ordered all doors and windows
which overlooked the Khalidj to be closed. He even
forbade people to walk about at night or to keep
shops open after sunset, though at other times he
himself took pleasure in strolling in the lighted
streets.
All these measures were extremely unpopular; alHakim was certainly anxious to deal severely with
the debauchery and excesses of certain classes of the
population and he did not hesitate to punish most
severely any infringements of the prohibitions.
Although it can be admitted that the caliph's
motives in issuing certain of the prohibitions were
serious, the same cannot be said of a number of
other measures. Among these was a series of prohibitions concerning food, which were irksome both
for trade and for the consumers. He forbade
malukhiya, a very popular mucilaginous vegetable,
on the pretext that Abu Bakr, cA3isha and Mucawiya
had liked it, the salad known as muwakkaliyya
(rocket), lupins, certain shell-fish (tellina), fish
without scales (which recalls the prohibition in
Deuteronomy, XIV, 3 ff.). The forbidding of the
killing of cattle except for the Feast of Sacrifices
may have arisen from the need to preserve them for
agriculture (compare the policy of al-Hadidjadj).
But what can be said of the order, twice issued,
to kill all the dogs because their barking annoyed
the caliph, and of the prohibition of the game of
chess? What explanation can be found for alHakim's confiscation in 399 of his mother's, his
sister's and his wives' possessions ?
Infringements of all these regulations were sometimes punished by death, for al-Hakim resorted to
executions for all kinds of reasons, among them to
inspire terror and as a method of government. The
number of viziers, high officials and ordinary individuals whom he had put to death is considerable.
We mention here only few cases: the assassination of
Bardiawan and execution of Fahd b. Ibrahim (see
above); the execution in 395/1004-5 of all the inmates
of the prisons; tortures inflicted in 399/1009 on a
number of Christian officials (hanging up by the
hands, of which some of them died); in 400/1010, the
execution of the vizier CA1I b. al-Husayn al-Maghribl
and of the ex-vizier Salih b. CA1I, and in 401/1010 of
his successor, the Christian Mansur b. cAbdun, and
also of Husayn b. Diawhar and cAbd al-cAz!z b.
Muhammad b. al-Nucman who, after having fled to
the Banu Kurra, had returned under safe-conduct;
in 404/1013, the mutilation of Abu 'l-Kasim alDiardjara5! and of the black eunuch Ghayn, a high
official of the Palace, and in the same year the
execution by drowning of several of al-Hakim's
concubines; in 405/1014, the execution of the vizier
al-Husayn b. Zahir al-Wazzan and of two other
viziers, one of them being al-Fadl b. Djacfar b. alFurat. He even had secretly put to death, in 400/1010,
his maternal uncle Arsenius, the Melkite patriarch
of Alexandria, whom he himself had had elected ten
years earlier. His hypocrisy and cynicism were such
that he would even load with gifts people whom he
was soon afterwards to execute.
It is not surprising therefore that the whole
population stood in terrible fear of al-Hakim.
One of his most cruel acts—for it was inspired
solely by the desire for vengeance—was his decision,
at the end of 4io/March 1020, to burn al-Fustat, as a
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result of the circulation of libellous statements against
him, accusing him of abandoning Islam completely
and of having abolished its fundamental prescriptions
(fasting and the Pilgrimage) after the preaching of alDarazi and of Hamza (see below), and because of the
riots which had followed the proclamation of the
divinity of al-Hakim by a propagandist at the
Mosque of cAmr. He gave orders to his black troops
to plunder and to burn al-Fustat, and these troops
committed atrocities on the inhabitants. The eunuch
slave cAdi, whom the caliph had sent to restore order,
gave him such an angry account of what had
happened that al-Hakim had him killed on the spot.
But he had to intervene himself to stop the fighting*
for the Turks and the Berbers had taken the side of
the inhabitants of al-Fustat and were fighting against
the black troops. Some traditions state that the
caliph was hypocritical and cynical enough to ask:
"But who gave orders for this ?", and that he amused
himself by watching the burning of al-Fustat from
the top of the Mukattam hills. The disturbances
lasted for a whole week and left much of al-Fustat
in ruins:
The reign of al-Hakim was moreover disturbed by
a number of rebellions. First there was a revolt of the
Arab tribe of the Banu Kurra in the region southeast of Alexandria, the Buhayra. But the most
serious was that of Abu Rakwa Walld b. Hisham, an
Umayyad prince driven out from Andalus. After
several adventures in different regions, even in Syria,
he appeared in the region of Barka and won the
support of the Zanata Berbers. He already had with
him the Banu Kurra, who had revolted previously.
He set himself up as anti-caliph and defeated first
one army at the end of 395/1005, then that of'the
Turk Inal (according to Yahya, the Armenian Kabil)
which al-Hakim had sent against him. At this point
al-Hakim's distress was all the greater in that the
population of Egypt and the troops, tired of the
executions and the cruelties that the caliph had
inflicted on the Banu Kurra and the Kutama of the
Syrian army, showed their joy and hoped that they
would be rid of the tyrant. It seems even that the
vizier Husayn b. Djawhar had entered into correspondence with Abu Rakwa. Al-Hakim then called
on the Hamdanid ghuldms who were in Syria and on
the Tayyl Bedouin of Mufarridi b. Daghfal and put
them under the command of al-Fadl b. Salih. A
battle took place between detachments of the two
armies on the outskirts of Alexandria. Then Abu
Rakwa penetrated as far as the Fayyum and sent
one of his detachments towards Djiza where the
caliph had sent reinforcements under the command
of CA1I b. Fallah, who was defeated. But in Dhu
'1-Hididja 396/August 1006, al-Fadl b. Salih gained
a decisive victory over Abu Rakwa at Fayyum and
Abu Rakwa, who was fleeting towards Nubia, was
captured and delivered up by the amir of the Nubian
marches and executed in Cairo in Diumada II 397/
March 1007. The alarm had been great. The caliph
had had to humble himself to regain the sympathy
of the troops, apologizing for the executions which
he had ordered. It seems even that at one point he
considered fleeing to Syria, for it was expected that
the rebel would enter Cairo and the unrest of the
population had caused a serious rise in prices. During
the two years that this rebellion lasted, al-Hakim's
prohibitions concerning food were waived and it was
at this time also that he mitigated the anti-Sunnl
measures.
A further alarm was caused by the revolt in
402/1011-2 of Mufarridj the Diarrahid in Palestine,
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encouraged by al-Husayn b. CA1I al-Maghribi (the
vizier al-Maghribi), who had taken refuge with his
son Hassan b. al-Mufarridj after the execution of his
father CA1I al-Maghribi in 400. See the article
DJARRAHIDS for details of how their intrigues were
successful in installing in Palestine an anti-caliph in
the person of the Sharif of Mecca in 403/1012-3 and
how al-Hakim bribed Hassan to abandon the Sharif,
who returned to Mecca and gave himself up to alHakim, who pardoned him.
The eccentricities in which al-Hakim indulged
when he was no longer under the tutelage of Bardjawan are well-known. He began to wander around
the streets and alleys of al-Fustat at night, accompanied by a few companions. When this happened,
the merchants would illuminate their shops and houses
and the streets were as lively as in the day-time. He
liked to watch scenes of wrestling (musdra'a) among
the street loafers—brawls which sometimes degenerated into murderous battles between rival groups. He
showed at times an unhealthy curiosity. Yahya b.
Sacld relates a revolting scene which took place in
407/1016-7, when actually in the street he made one
of his black attendants make an old debauchee
submit to a degrading assault and laughed as he
watched this spectacle. Sometimes during these
walks he was seized by a fit of absolute madness.
One day as he passed a butcher's shop he seized the
butcher's chopper and with it struck and killed one
of his attendants, passing on without paying any
more attention to the body; the terrified crowd did
not dare to do anything and the body remained
there until al-Hakim sent a shroud in which to
bury him.
In 405/1014-5 these expeditions increased; he was
seen in the streets several times in one day. He did
not give up his outings even when he was ill, but he
had himself carried in a litter.
There can also be counted among his eccentricities
his sudden fits of humility and of asceticism, unless
it is thought that he had always an inclination towards Sufism. In 403/1012-3 we see him forbidding his
subjects to prostrate themselves in front of him, to
call him "Our Lord", and to beat drums or sound
trumpets in the neighbourhood of the palace. He
made a great point of celebrating the two great
Islamic festivals without a procession and without
ornaments. He showed abstinence in all he did—in
food and in bodily pleasures. He allowed his hair to
grow long and wore coarse garments of black wool,
rode only on a donkey and distributed alms lavishly.
In 404/1013, after his cousin cAbd al-Rahim b. Ilyas
had been proclaimed heir-presumptive, he delegated
all the affairs of state to him. It was the heir who
rode on horseback in the official processions, wearing
all the insignia of the caliph, whereas the latter
continued to ride on a donkey. Towards the end of
his reign, this humility and asceticism increased to
the point that he no longer changed his clothes and
wore them filthy with sweat and dust and sticking
to his body, that he travelled about the countryside,
climbed the Mukattam hills and went for longer and
longer solitary walks, when, having ordered his
attendants to wait for him at a distance, he imagined
that he was speaking to God.
His madness (unless it really was absolute religious
conviction—Ismacllism taken to its ultimate conclusions) led him to accept and encourage the theories
of Ismaclli extremists according to which he was the
incarnation of the Divinity. The historians give
rather confused accounts of the respective parts
played in this affair by the Ismaclli missionaries,

Hasan b. Haydara al-Fargham al-Akhram, Hamza b.
C
AH b. Ahmad al-Zawzani and Muhammad b.
Ismacil Anushtekin al-Darazi, and it is certain that
several episodes have been confused with one
another. However, it seems that it was in 408/1017-8
that this theme began to be preached, with the
caliph's approval. It is almost certain that Hamza
preached it first and that al-Darazi was his disciple,
although Yahya makes Hamza appear after alDarazl. Furthermore there was rivalry between the
two [see AL-DARAZI and DURUZ]. According to one
version, al-Darazi was killed by the Turks who were
angeied by his theories; according to another, the
caliph, fearing for al-Darazi's safety, sent him off
secretly to Hawran. Al-Akhram is also said to have
been a follower of Hamza; he is said to have presented to the Kadi while he was judging in the
Mosque of cAmr a paper which began with the words
"bi-'sm al-tidkim al-rahmdn al-rahim"; this started
a riot in which his companions were massacred while
he himself was able to escape. Some accounts state
that he was killed by a Turk. Hamza, who was a
great favourite of al-Hakim and had a special
relationship with him, is said by one tradition to have
been obliged to go and hide in the Hawran. It is not
known what became of him after al-Hakim's disappearance, but he is known to have been the founder
of the theological system of the Druzes.
It is not clear whether al-Hakim's disappearance
was directly related to alt this and to what extent
this preaching can have increased the caliph's
madness.
Al-Hakim's end was as extraordinary as his life,
and it will probably never be known how it came
about. On 27 Shawwal 411/13 February 1021, he
disappeared while walking at night on the Mukattam
Hills and on the plateau which leads from there to
Hulwan. He walked away from the two attendants
who were accompanying him and whom he had
ordered to wait for him. They did not see him again
and returned to the palace next morning. A search
was made and five days afterwards his clothes were
found, pierced by dagger blows. According to one
plausible version, he was assassinated at the instigation of his sister, Sitt al-Mulk, with whom he had
had a disagreement: Sitt al-Mulk had reproached him
for his extravagant behaviour, which she said was
threatening the existence of the dynasty, while he
reproached his sister for her licentious way of life.
Fearing that she might be put to death herself, she
acted first and arranged with the shaykh of the Kutama, Sayf al-Dawla b. Dawwas, that al-Hakim should
disappear. There circulated several traditions, none
of which is reliable: he was said to have been killed
by an unknown assassin, to have taken refuge in a
monastery to end his days there, etc. The Druzes
believe in a mysterious ghayba [q.v.] (a well-known
Shicl theme) which is to last until the time when he
will re-appear (the Shici theme of the "return" [see
RADJCA]). The theory that al-Hakim withdrew into
solitude because he saw the impossibility of realizing
his ideas in Egypt (A. Miiller) is merely hypothetical.
The picture we have given of the reign *of al-Hakim
does not on the whole present him in a favourable
light. It cannot, however, be said that his reign was
particularly unfortunate for Egypt. It had some less
gloomy aspects.
During his reign the vast Fatimid domain lost none
of its territory and in fact al-Hakim was even recognized at Mosul by Kirwash, the cUkaylid of Mosul, lor
a time in 401/1010-1. It was during his reign, also, in
406/1015-6, that Mansur b. Lu 3 lu 3 of Aleppo submitted
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to the Fatimid caliphate, and after his disappearance
Aleppo had several Fatimid governors. It is true
that at the end of his reign the situation at
Damascus was troubled. In 410/1019-20, he had
appointed as governor the wall al-cahd designate,
who had introduced liberal measures, such as the
authorization of wine-drinking, which were not in
accordance with al-Hakim's ideas; he had the support of some classes of the population—the ahddth
[q.v.]—while others did not approve of him. As he
had in addition entered into relations with the
Djarrahid, al-Hakim recalled him. He obeyed this
order immediately; al-Hakim was satisfied and sent
him back to Damascus. But there broke out a revolt
against him and, on the death of al-Hakim, Sitt alMulk had him arrested and brought back to Cairo.
It is to al-Hakim that Cairo owes the building of
the mosques of al-Rashida (see above) and of alMaks and the completion of the mosque known as that
of al-Hakim which had been begun by al-cAziz. He was
also responsible for the foundation ot the first Muslim
university, the Ddr al-tfikma mentioned above,
with its considerable library. He patronized the
development of the sciences and of letters; the
historian al-Musabbihi was one of his close friends
and the astronomer CA1I b. cAbd al-Rahman wrote
for him his work al-Zld/i al-kabir. He was on excellent
terms with the physician Ibn Mukashshir, on whose
advice he returned to wine-drinking. It is true,
however, that he had another physician put to
death.
At the beginning of his reign his intention was to
rule in regular consultation with the important men
of Cairo, but he soon tired of this. This was no
doubt one of his fits of humility which, like the
others, seems to have contained more of affectation
than of sincerity. But all the historians agree that
he was generous, that he did his utmost to combat
famine by making gifts and by trying to stabilize the
price of food, that his concern for justice was such
that he himself attended to the Itisba, and that he
appointed in addition to the chief of police two *adl
witnesses, without whose consent no sentence could
be pronounced. Yahya states that he never allowed
himself to seize anyone's property, that he abolished
taxes (mukus] and other unjust dues and that he
restored to their owners goods which had been
unjustly appropriated. The same writer depicts him
among the people, welcoming all their requests and
endeavouring to satisfy them. He abolished the
"fifth" (no doubt the fifth that Fatimid juridical
theory decreed should be paid to the caliph on any
profit made), as well as the nadiwd, the tax which
had to be paid by those who were present at the
madidlis al-hikma, the Ismacili learned meetings
which were held at the Palace.
A panegyric of al-Hakim by a Jewish writer is
found in a fragment of a chronicle published by
Neubauer in JQR, ix, 25; in it he appears as a
benefactor of the country and the author praises his
sense of justice (see D. Kaufmann, Beitrdge zur
Geschichte Aegyptens aus judischen Quellen, in ZDMG,
li (1897), 442-3; but also M. Schreiner in REJ, xxxi,
217, on the burning by al-Iiakim of a Jewish quarter).
It is an account of his liberality also which has
been preserved in some of the tales of the 1001
Nights, such as the story of the Cairo merchant who,
having given splendid hospitality to the caliph when
he had stopped in front of his garden during an
official procession to ask for a drink, received from
al-Hakim as a reward all the coins struck by the
Mint in that year (Lane, The Arabian Nights . . .,
Encyclopaedia of Islam, III
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London 1914, iii, 56). Similarly, in the tfikdyat
Warddn al-Dj_azzdr ma* al-mar^a wa 'l-dubb (1001
Nights, Cairo, nights 353-5): a treasure guarded by
a bear is discovered by the butcher in question (see
the complicated story); he gives it to al-Hakim who
has come on his donkey to see the treasure that the
butcher has told him about; the caliph keeps a part
of it and gives the remainder to the butcher who is
thus enabled to build all the shops of the sub which
is called after him Suk Wardan. This story is related
by Ibn al-Dawadarl, who claims to base it on the
Hall al-rumuzfi 'Urn al-kunuz of a certain Muhammad
b. cAbd al-Razzak b. cAbd al-Acla al-Kayrawanl.
The historians have formed very varied judgments
of al-Hakim's personality. Dozy and A. Miiller have
tried to show that there was in him a certain idealism.
Ivanow, Rise, 123 ff., thinks that he was anxious to
realize the ideals of the Sunnis as well as of the
Ismacilis and to this end to suppress Christianity,
and that in addition he was always trying to make
the Ismacil! doctrine more perfect. But he sees in
him also a desire to "play to the gallery" and thinks
that there may have been a histrionic streak in him.
He even sees a democratic flavour in some of his
acts; but this is going rather far.
Yahya, who was a physician as well as a historian,
tried to give a medical explanation of his "madness"
as a mixture in his brain of pernicious and morbid
humours which from his childhood i.aused him to
suffer from a kind of melancholy (in the true sense)
and a trouble of the mind which made him a prey
to fantasies. He states that in his youth he was
subject to fits and that the ill-constitution of his
brain caused him to suffer from insomnia (see
Yahya-Cheikho, 218 ff.). This insomnia may explain
al-Hakim's nocturnal walks.
In any case, al-Hakim's personality remains an
enigmatic one. He seems to have been several
persons in succession or even simultaneously.
Bibliography: The main historical sources are
Yahya b. Sacld al-Antakl, an Egyptian Christian
(ed. Cheikho, 180-234; ed. and tr. Krackovskiy
and Vasiliev, in PO, xxiii, 450-520, this latter
edition going only as far as 404/1011) and Ibn alKalanisi, 44-50, 55-71, 79. Also important is Sibt
Ibn al-Diawzl, ms. Paris 5866, fols. i54a-242a, up
to the year 400/1010. Ibn Muyassar, 52-6, covers
only the years 386 and 387. Among the other
historians, Abu '1-Mahasin Ibn Taghribirdi, Cairo
ed., iv, 176-247 supplies many extracts from
earlier historians such as Hilal al-Sabi5, Sibt
Ibn al-Diawzi, al-KudacI and al-Dhahabi. See
also al-Kindl, Governors and judges, ed. Guest,
index; Abu Shudiac al-Rudhrawari, Eclipse of the
Abbasid Caliphate, iii, 22iff.; Nasir-i Khusraw.
Safarndma, tr. Schefer, index; Ibn Hammad
(Hamado), Hist, des rois 'Obaidides, ed. and tr.
Vonderheyden, 49-58 (tr. 76-86); Ibn al-Athir,
under the years 386-411; Kamal al-DIn Ibn alAdim, ed. Dahhan, i, 196 ff.; Ibn cldhari, Baydn,
tr. Fagnan, i, index; Ibn al-Sayrafi, Kitdb alIshdra . . ., Cairo 1925 (BIFAO, 25), 87 ff. and
index; Ibn Khallikan, Bulak ed., ii, 165-8 (tr. de
Slane, iii, 449 ff.); Abu Salih, The Churches and
Monasteries of Egypt . . ., ed. and tr. Evetts,
Oxford 1895, index; Bar Hebraeus, Chronicon, ed.
Bruns and Kirsch, 211 ff. (Chronography, tr.
Budge, 180-90); MaferizI, Khitat, Bulak ed., i,
389 ff.; ii, 3-4, 31, 277, 282-3, 285 ff., 341-2 and
passim", idem, Itti'dz . . ., ed. Shayyal, 266 and
index. There is also a biography of al-Hakim in
Ibn Kathlr, al-Biddya wa 'l-nihdya, xii, 9-11. See
6
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also Ibn al-Dawadari, Die Chronik des Ibn . . .,
Teil 6: Der Bericht iiber die Fatimiden, ed. Salah
ad-dm al-Munaggid, Cairo 1961, 256-312; Kalkashandi, Subh . . ., x, 384, xiii, 359-60; Kayrawani,
Histoire de VAfrique, tr. Pellissier and Remusat
(Explor. de VAlgerie, vii), n6ff.—Among modern
works the biography of al-Hakim in S. de Sacy,
Expose de la religion des Druzes, i, 278 ff., remains
the basic work. See also Weil, Gesch. der Chalifen,
iii, 66, iv, 269; Wustenfeld, Gesch. der Fat. Chalifen,
164 ff. (very important; his account is in part
founded on Ibn Zafir, al-Duwal al-munkati^a];
S. Lane-Poole, A history of Egypt in the Middle
Ages, 123 ff.; A. Miiller, Der Islam im Morgenund Abendland, Berlin 1885 i, 629 ff.; De Lacy
O'Leary, A short history of the Fatimid Khalifate,
index; Muhammad cAbd Allah clnan, Al-Hdkim
bi-umr Allah waasrdr al-da^wa al-fdtimiyya, Cairo
1937, a very important and detailed monograph,
with an excellent index; cAbd al-Muncim Madjid,
Al-Iidkim bi-amr Allah, al-khalifa al-muftard ^alayh,
Cairo 1959; G. Wiet, Precis de I'hist. de l'£gypte,
1932, 182-3; idem, U£gypte arabe (vol. iv of Hist,
de la Nation £gyptienne), 195-204; Hasan Ibrahim
Hasan, Ta^rikh al-dawla al-fdtimiyya2, Cairo 1958,
163-8, 204 ff., 218-38, 249 ff., 258, 272 ff., 310 ff.,
331 ff., 352 ff., 378 ff., 428 ff. and passim; idem,
Ta^rikh al-isldm al-siydsl . . ., Cairo 1949, iii,
168-70. See also M. Kamil Husayn, Fi adab Misr
al-fdtimiyya, index. There are also interesting
details in Mez, Die Renaissance des Islams, see
index, and in the Kitdb al-Dhakhd^ir wa 'l-tuhaf
of the Kadi al-Rashid b. al-Zubayr (ed. M. Hamidullah), 68, 150-1, 232-3. 241, On the deification
of al-Hakim, see P. J. Vatikiotis, Al-Hakim biAmrillah: the God-King idea realized, in 1C, xxix
(1955), 1-18 (revised version in idem, The Fatimid
theory of state, Lahore 1957, *49 ff.),' G. Wiet,
Grandeur de VIslam, Paris 1961, 168-70; S. D.
Goiteiu, Jews and Arabs, New York 1955, 83-4.
(M. CANARD)
AL-^AKIM AL-NAYSABtfRl, MUHAMMAD B.
C
£
ABD ALLAH B. MUHAMMAD ABU ABD ALLAH IBN
AL-BAYYIC, a traditionist of note, b. 321/933, d.
405/1014. He travelled in various countries to study
ffddith and heard traditions from about 2000
shaykhs. Because he held the office of kadi for a time
he became known as al-Hakim. He wrote many
books, among them Ma^rifat culum al-hadith, an
important work on the science of ffadith, which set
a standard for the method of dealing with the
subject. Though he was held in high esteem for his
scholarship and was visited by many scholars, his
writings have met with criticism. He has been called
a Shfci, but al-Subki stoutly denies this. Al-Dhahabi
who, in Tadhkirat al-huffdz, calls him "the great
hdfiz and imam of the traditionists", also includes
him in his Mizdn al-iHiddl where he says that he
made mistakes in his book al-Mustadrak cala 'l-SaJtihayn. Ibn Hadjar, in the parallel passage in Lisdn
al-mizdn, remarks that he is too distinguished to be
mentioned among weak traditionists, but that some
say he became careless in old age. In spite of criticism
he holds an honoured place among traditionists.
Printed works by al-Hakim: al-Mustadrak *a?3
'l-Safyihayn, Haydarabad 1334-42; al-Madkhal fi
usul al-hadith, ed. Muhammad Raghib al-Tabbakh,
Aleppo 1351/1932; An Introduction to the Science
of Tradition, ed. and trans. J. Robson, London
1953 \ Macrifat culum al-hadith, ed. Dr. Mucazzam
Husayn, Cairo 1937.
Bibliography: Ta^rikh Baghdad, v, 473 ff.;

Ibn cAsakir, Tabyin kadhib al-muftari, Damascus
1347, 227 ff.; Yakut, index; Ibn Khallikan,
Bulak, i, 691; DhahabI, Huffdz, iii, 227 ff.; Subki,
Tabakdt al-Shdficiyya al-kubrd, iii, 64 ff.; Ibn
Hadjar, Lisdn al-mizdn, v, 232 f.; Ibn al-clmad,
Shadhardt, 405 A.H.; Hadjdjf Khalifa, ed. Fliigel,
v, 521, etc.; Brockelmann, I, 175, SI, 276 f.
(J. ROBSON)
IrLAJpC. The original meaning of the root hfrk has
become obscured in Arabic but can be recovered by
reference to the corresponding root in Hebrew with
its meanings of (a) "to cut in, engrave" in wood, stone
or metal, (b) "to inscribe, write, portray" (tbi? also
in a Canaanite inscription of the 8th cent. B.C.;
S. A. Cooke, North-Semitic inscriptions, Oxford 1903,
171, 185), (c) "to prescribe, fix by decree", therefore
"prescribed, decree, law, ordinance, custom", (d)
"due to God or man, right, privilege" (cf. BrownDriver-Briggs, Hebrew and English lexicon, Oxford
1952; L. Koehler and A. W. Baumgartner, Lexicon
in Veteris Testamenti libros, Leiden 1953). The word
hakk, meaning "something right, true, just, real",
is common in pre-Islamic poetry (the index prepared
by the School of Oriental Studies of the Hebrew
University lists 916 places in edited texts); it also
occurs, with the meaning "truth", in the proverbs
of the Arabs (Maydani, ed. Freytag, Arabum proverbia, nos. 85, 123, 232). Derived from this again is
hakk as a Divine Name. This is already attested,
in the forms hqt and faq, in the South Arabic inscriptions (Y. Moubarac, Les noms, litres et attributs de
Dieu dans le Coran et leurs correspondants en tpigraphie
sud-sdmitique, in Museon, 1955, 86 ff.), and it occurs
also in the Arabic translation of the Diatessaron (A.
Ciasca, Tatiani Evangeliorum Harmoniae Arabice,
Rome 1888, 172, on John, XIV, 6).
The primary meaning of fiafrk in Arabic is "established fact" (al-thdbit hakikatan), and therefore
"reality", and the meaning "what corresponds to
facts", and therefore "truth", is secondary; its
opposite is bdtil (in both meanings). This is well
stated by Djurdiam (Ta^rifdt, s.v.), whereas some of
the lexicographers start from the secondary meaning
(cf. Lane, Lexicon, s.v.}. tfakfc in its primary meaning
is one of the names of Allah (cf. AL-ASMA3 AL-HUSNA,
no. 52), and it occurs often in the Kur3an in this
sense, as the opposite of bdtil. The commentators of
the Km°an usually explain it as thdbit (e.g., Baydawl
on sura X, 32; XX, 114; XXII, 6, 62; XXXI/3O).
A similar usage is implied in pre-Islamic poetry, by
the use of the antonym bdtil, in the verse of Labid
(Diwdn, ed. Huber, xli, 9): a-ld kullu shay'>in ma
khala 'lldha bdtilu, "Lo, everything except Allah is
vain, unreal." (The occasional explanation of the
Divine Name hafyk as "Creator" is based merely on
its alliterative contrast with khalk, "creation". For
another explanation, see Massignon, K. al-Tawdsin,
174). But the use of hakk in the Km°an, in Islamic
traditions (cf. Wensinck, Concordance et indices, s.v.),
and in Arabic literature in general, is not restricted
to the Divine Name; it may refer to any "reality",
"fact", or "truth"; thus, the features of the Day
of Judgment, Paradise and Hell are bakfy. A further
meaning of hakk (pi. fyukuk) deriving directly from
the primary one, is "claim" or "right", as a legal
obligation [see HUKUK]; this use of the term is already
fully developed in the Kur3an. Islamic religious law
distinguishes the hakk Allah, mainly Allah's penal
ordinances, and the ftakk al-ddami, the civil right or
claim of a human.
In Sufi terminology, liaklj, al-yafcin, an expression
taken from sura LVI, 95, is that "real certainty"
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which comes to the creature with his passing away
(fana?) in his fydl after he has acquired visual certainty
(*ayn al-ya&n) and intellectual certainty (Him alya&n)'t cf. Diurdjani, Ta'rifdt, s.v.', Kushayri,
Risdla, Bula^ 1290, ii, 99 ff. In Sufi terminology,
too, the Jw£«& al-nafs are such things as are necessary
for the support and continuance of life as opposed to
the fyuzuz, things desired by the nafs but not necessary to its existence. The use of the formula ana
y
l-bafyk, 'I am the tfaW, by al-Halladi [q.v.] was one
of the counts on which he was condemned and
executed.
To sum up, the meanings of the root bkk started
from that of carved, permanently valid laws, expanded to cover the ethical ideals of right and real, just
and true, and developed further to include Divine,
Spiritual Reality.
Bibliography (in addition to the references
in the text): Tahanawi, Dictionary of the Technical
Terms, s.v.', Raghib al-Isfahani, Mufraddt alfd?
al-Kur^dn, s.v.', R. A. Nicholson, Kashfal-ma^djub,
index; L. Massignon, K. al-Tawdsin, index; A. J.
Wensinck, The Muslim creed, index; J. W. Sweetman, Islam and Christian theology, index; D.
Rahbar, God of Justice, Leiden 1960.
(D. B. MACDONALD-[E. E. CALVERLEY])
HAKKARl, (i) name of a Kurdish tiibe, who
from ancient times have inhabited the practically
inaccessible mountain districts south and east of
Lake Van, a region called after them Hakkariyya by
Arab geographers and historians [see KURDS], and
hence (2) the name of the extreme south-east vilayet
of the modern Turkish republic (modern name:
Hakkari), population (1960) 67,766 (the most
sparsely populated area of Turkey, with a density
of only 7 persons per sq. km.); the chief town is
Colemerik [q.v.}. Named by Yakut (Mu^am, s.v.)
as a town, district and some villages in the Diazirat
Ibn cUmar [see IBN C UMAR, DJAZIRAT], Hakkari is
mentioned as a place also in a Geniza document of
the early i2th century (S. D. Goitein, in /. Jewish St.,
iv (1953), 78). The district came under Ottoman
suzerainty as a result of the winter campaign of
920-1/1515-6 (Hammer-Purgstall, GOR, ii, 432 ff.);
it was sometimes counted as a sandiak of the wildyet
of Van, but, like other Kurdish districts, it enjoyed
the privilege that the Kurdish prince was recognized
as the hereditary sand[ab-begi (I. H. Uzunsarsili,
Osmanh tarihi, ii, Ankara 1949, 572-3), so that
Ottoman suzerainty was barely nominal. Only in
the middle of the igih century did the Ottoman
authorities begin to make the suzerainty real: for
a time Hakkari formed part of the eydlet of Erzurum;
in 1876 it was made a separate wildyet', in 1888 it was
made a sandiak of the wildyet ot Van. It was again
made a vilayet in 1935. Until the first World War it
had a large population of Nestorian Christians [see
NESTORIANS] ; even at the present time the inhabitants
of the region are predominantly Kurds.
Bibliography: IA, article Hakari, by Besim
Darkot, with full bibliography; V. Cuinet, La
Turquie d'Asie, ii, 1891, 716-26; E. Quatremere,
Histoire des Mongoles, Paris 1836, 328; Admiralty,
Geographical Handbook Series, Turkey, 2 vols.,
1942-3, indexes s.v. Hakari. For a recent description of the region, with further bibliography, see
D. C. Hills, My travels in Turkey, London 1964,
145-80.
(ED.)
AL-HAKKARl [see CADI B. MUSAFIR].
C
HAKKl [see ABD AL-HAKK B. SAYF AL-DIN].
IJA^Kl [see IBRAHIM HAKK!, ISMACIL HAKK!].
JjAL, as a term of grammar [see NAHW].
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^AL (pi. atiwdl), Sufi technical term (istildfra)
which can be briefly translated by "spiritual state".
Dhu '1-Nun al-Misri (d. 245/859) outlines the distinction which was to become classic between a^wal
("states") and makdmdt ("stations"). We find a more
highly developed elaboration in his contemporary
in Baghdad, Harith al-Muhasibl (165-243/781-857).
The term bal belonged to the technical vocabulary
of the grammarians, the physicians and the jurists.
It seems indeed (cf. L. Massignon, Passion d'alftallaj, Paris 1922, 554) that it was from the medical
vocabulary that al-Muhasibl borrowed it. In medicine, }jM denotes "the actual functional (physiological) equilibrium" of a being endowed with nafs;
in tasawwuf, it was to become the actualization of a
divine "encounter" (wadid),—the point of equilibrium
of the soul in a state of acceptance of this encounter.
Here, and in the later elaboration of the Sufi vocabulary, the original meanings of the grammatical
and medical vocabularies approach each other. In
grammar, jidl is the state of the verb in relation to
the agent, its "subjective" state. This last notion,
which was to be of very direct influence on the philosophical vocabulary of the science of kaldm (bal = intermediate modality between being and non-being,
Fakhr al-Din al-Razi, Mukas§al, Cairo n.d., 38),
was for its part to connote many analyses of tasawwuf. In short, the afywal can there be defined as
modalities of activation, realities essentially "instantaneous" and trans-temporal, which seize the
"state" of the subject in .the act of "encounter"
with an internal "favour" (fd*ida), received from
God (al-Muhasibl).
Thus two notions colour the §ufi hdl: i) the idea
of activation, of point of equilibrium, and thus of
temporal non-succession (which does not necessarily
imply non-stability); 2) the idea of "encounter",
and hence that the activation takes place under the
impact of this "encounter", which will be directly or
indirectly related to God. The definition of ltdl as
"passive state" often given by Western interpreters
appears to be inadequate as a rendering of the
exact sense, and transposes too abruptly into
tasawwuf a term of Christian mysticism (see below).
#al appears many times in §ufl texts as the opposite and complement (mufcdbal) of mafydm, or
wafrt or tamkin.
i . — J f d l and mabdm. The mafydmdt are the
"places", the progressive stations that the soul has
to attain in its search for God. In general, the authors
insist upon the "effort" of the soul in its approach to
the makdmdt, just as they emphasize the "received"
character of fydl. Although the distinction can sometimes apply to the "active" states and "passive"
states of Christian mysticism, the equivalence does
not appear to be total; to adhere to it would be
to falsify the meaning of certain Sufi analyses.—The
mafydmdt and the afywdl are clearly presented as two
series of spiritual states, the first acquired, the
second received; hence, in the manuals and in
descriptions of the soul's ascent, the mafydmdt
generally precede the ahwdl. But in fact the difference
is one of perspective and stage of analysis. Both are
readily called (as with al-Ansarl and his commentators; cf. also Ibn al-cAr!f, etc.) mandzil, the
traveller's "halts" along the route, the restingplaces. Mafrdm evokes the staging posts which
continue to remain available—to reach a new ma^dm
does not destroy the preceding ma%dm; the frdl,
on the contrary, is by nature "instantaneous",
there is a succession or alternation of ahwdl, there
may be a stabilization of one or the other, but not
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a concomitance of several: the heart possessed by
a hdl is seized entirely, even though this hdl evokes,
as it were spontaneously, a second which finally
brings it to perfection and denies it (dialectic of the
mukdbals).
Two remarks follow from this: (a) The same
manzil, the same resting-place, according to the
authors and their analytical processes, may be
classed among either the makdmdt or the ahwdl,
for example, mahabba (love of the soul and of God).
For al-Kalabadhi, this is the loftiest of the makdmdt
reached; and for al-Ansari, the first of the ahwdl
(cf. Anawati and Gardet, Mystique musulmane,
Paris 1961, 127-8 and n. 10). (b) Repentance, asceticism, long-suffering, poverty, humility, fear of
God, piety, sincerity, etc., the makdmdt follow one
after another, the order no doubt varying to suit
each particular treatise, but obeying a progressive
principle. The ahwdl, on the other hand, are subject
to every sentiment that takes possession of the soul
during its quest for God, and they can be received,
according to the various degrees of activation,
equally well at the start as during the progress or at
the conclusion of the procedure. In conformity with
a psychological law upon which the writers of
tasawwuf insist, they often present themselves in
mufcdbal, in pairs of complementary opposites—
contraction and dilation of the heart (kabd and
bast); absence and presence (ghayba and shuhud);
annihilation and survival (in God: fand> and bakd*),
etc.
It would be fruitless to attempt to draw up precisely
defined lists of makdmdt and ahwdl. Different
examples are to be found in practically every treatise
of Sufism, e.g., the Lumac of al-Sarradj (seven
makdmdt and about ten ahwdl), the Kitdb al-Tacarruf
of al-Kalabadhi, the Mandzil of al-Ansari (ten ahwdl,
no "section" entitled makdmdt}, etc.
It must also be noted that certain writers, basing
their analyses upon the etymological meanings of
these terms, maintain that hdl, once received through
pure grace, can become makdm through the zeal
of the recipient. "If the hdl endures, it becomes a
possession (milk) and is then called makdm. The
afrwdl are given, the makdmdt are acquired; the
ahwdl come from the gift itself, the makdmdt are
produced by the zeal of the man who perseveres in
striving", says al-Djurdjanl (Ta^rifdt, ed. Fliigel,
85): establishing a continuity between hdl and
makdm, the activation received in the soul being as
it were destined to be possessed by it. A further
point to note is a phrase of al-Hudjwirl, according to
whom "the fleeting state (hdl) of the saint is the
permanent station (makdm) of the prophet" (Kashf
al-Mahd[ub, English trans, by R. A. Nicholson,
Leiden-London 1911, 236). In general, however
(cf. below, § 3), the stabilized hdl is rendered by
some word other than makdm.
2.—Hdl and wakt. Unlike makdm, wakt may be
said to occur on the same analytical level as hdl.
As we have seen, lial evokes a point of equilibrium,
the impact of an "encounter". Wakt (time) must not
be understood as a temporal measure; it transcends
measured and measurable time, it is "the unit of
psychic measure" (L. Massignon, op. cit., 556) of
the wadjd, of the encounter, or its absence; cf. alHudjwirl (op. cit., 368) for whom, to "the time of
encounter", there corresponds "the time of absence
(fakd)". A whole Sufi line, culminating in Ibn cAbbad
of Ronda, professes "the spirituality of time". But
it is frequently emphasized (e.g., al-Hudiwiri, 369)
that wakt "has need of hdl", that "hdl (state) is that

which descends upon 'time' (wakt) and adorns it,
as the spirit adorns the body". It is the actualization
of hdl which makes it possible not to lose wakt, and
it is thanks to wakt that the hdl received is actualized
in the soul. According to the degree of completeness
of the spiritual experience, emphasis will be placed
on either the one or the other. It is said that Jacob
was the possessor of wakt, while Abraham possessed
Jidl. Similarly, hdl qualifies the object of desire
(murdd) and wakt the degree introspectively attained
by the one who desires (murid). So much so that the
murld (which connotes the idea of novice, beginner)
"is with himself in the pleasure of wakt", and the
murdd "[is] with God in the delight of hdl" (alHudiwiri, op. cit., 370).
ffdl, an inner received state, may well at the start
of the spiritual life be burdened with speech; however, it must succeed in transcending every description (nact), just as wad[d inserted in time shatters
time, when from "encounter" it becomes "ecstasy"
(cf. al-Kalabadhi, Kitdb al-Tacarruf, ed. Arberry,
Cairo 1352/1933, 54)3.—fldl and tamkin. Muhasibi, taking his idea of
hdl from the medical vocabulary (cf. above), laid
stress on the point of equilibrium experienced internally, from which it followed that hdl, not measured
temporally, was enduring. Other writers (e.g., alGhazzali, Ihyd*, Cairo 1352, iii, 16-7) emphasize
the multiplicity of afywdl in the soul, the lack of
continuity in their order, and the extreme difficulty
of stabilization.
But it is generally stated that fidl, the internal
reality of self transiens, unstable at the start of
spiritual life, can tend to become stabilized—beyond
speech and beyond temporal order. The vocabulary
of al-Djurdjani, who regards it as becoming makdm
because "possessed" by the subject, here seems to be
at fault. For preference, it is the idea of tamkin,
strengthening, stability, that emerges. The makdm
is a place, the station where one remains; tamkin is
the spiritual act of enduring and stability. Tamkin,
says al-HudjwIri, (op. cit., 372), is contrasted with
talwin, which indicates a change, an alternating
transition from one state to another.
Moreover, makdm, exactly like hdl, can and must
be strengthened by tamkin. And this last is of two
kinds, depending on whether the action of God or
the subject's act is dominant. In the second case,
it qualifies the makdmdt and the afywdl and is coloured
by them; in the first case, "there are no attributes".
The weak soul could not persist in the act of hdl—
which may arise, vanish, give way to some new
favour. The soul endowed with tamkin becomes
stabilized beyond the reach of every psychological
change.
According to al-Ansari, the stabilized atiwdl
progressively become "ascendencies", wildydt, then
"realities", hakd^ik, in order finally to attain
the "limits" of the mystical ascent, nihdydt. Cf.
S. de Beaurecueil, introduction to Sharh al-mandzil
of cAbd al-MuctI, Cairo 1954.
Bibliography: in the article. In addition:
(a) many treatises of tasawwuf, e.g., Abu Talib
al-Makki, Kut al-kulub; KushayrI, Risdla, etc.;
(b) among others, Diet, of techn. terms, 359 ff.;
D. B. Macdonald, Emotional religion in Islam, in
JRAS, 1901-2, and Religious attitude and life in
Islam, Chicago 1909, 182, 188; E. Blochet, L'esoterisme musulman, 181 ff.; A. J. Arberry, Sufism,
London 1950, 75-9 (analysis of the Risdla of alKushayri); Anawati and Gardet, Mystique musulman, Paris 1961, 41-3 and index; P. Nwyia, Ibn
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of al-Ansari, Cairo 1962, 71-80/104-20.
(L. GARDET)
JJALAB, in Turkish Halep, in Italian, English
and German Aleppo, in French Alep; town in Syria,
the most important after Damascus.
It is situated in s8°68/5'/ E. and 4o°i2' N., and at
an altitude of 390 metres/1275 ft., at the north-west
extremity of the inland plateau of Syria and on the
banks of a small river, the Kuwayk (average rate of
flow from 2 to 3 cubic metres per second) which descends from the last foothills of the Taurus. It is
surrounded by a vast chalk plain with a healthy
though severe sub-desert climate with wide variations
in temperature (winter average: 5° to 17° Centigrade;
summer average: 20° to 30°) and a low and irregular
rainfall (annual average: 420 mm/i6y2 ins. spread
over 40 to 50 days). The basic resources of this arid
country come from the growing of wheat and cotton
and the rearing of sheep; olive and fig-trees and vines
also thrive there, and, in addition, in the immediate
outskirts of Aleppo there are market gardens along
the banks of the river, and pistachio trees (L. Pistacia
veto), which have for centuries been a great speciality
of the town. At all periods these local resources have
supplied Aleppo with commodities for trade and for
sale in the neighbouring regions and also the opportunity to develop manufacturing industries which are
still active today: chiefly textiles and soap-making.
In addition it is a market centre for the nomadic
Arabs of the steppes of the northern Shamiyya who
bring to it sheep, alkalis and salt (from the lagoon
of al-Diabbul).
Aleppo's importance as an urban centre dates
largely from pre-Islamic times: it is certainly not an
exaggeration to claim that it is one of the most ancient
cities of the world and that no other place which is
still inhabited and flourishing can boast of a comparable history.
Aleppo is first mentioned in history in the 2oth
century B.C., under the same name as it now has
(Hittite Khalap; Egyptian Khrb; Akkadian Khallaba, Khalman, Khalwan) and in conditions which
clearly imply that even at that early date it already
had a very long past behind it. It seems that a rural
settlement was formed there in prehistoric times and
that this village gradually gained ascendance over
the others in the area, owing to the relatively wide
resources of its site and in particular to the presence
there of a rocky eminence on which the citadel still
stands today: it was this acropolis, one of the strongest and the most easily manned defensive positions
in the whole of northern Syria, which enabled the
masters of the place to extend control over their
neighbours so as to found the "great kingdom"
which was, in the 2oth century B.C., to enter into
relations with the Hittites of Anatolia.
At first the relations of the two states were friendly;
but at the end of the igth century B.C. the Hittite
king Mursil, attempting the conquest of northern
Syria, "destroyed the town of Khalap and brought
to the town of Khattusa the prisoners of Khalap and
its wealth". Aleppo fell next under the power of the
Mitannis (before 1650 B.C.) and about 1430 fell again
into the hands of the Hittites, who formed there a
principality which was destined to collapse at the
same time as the Anatolian kingdom. The Aramaeans,
who then settled in northern Syria, seem to have
neglected Aleppo in favour of new localities which
they founded in its neighbourhood. Nothing is heard of
the town either in the period of the Assyrian or of the
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Persian domination; it seems that this temporary
disappearance was the consequence of a more or less
serious destruction of the settlement, which probably occurred at the time of the fall of the Hittite
kingdom and the effect of which was to reduce it to
the status of a small rural town.
Aleppo owed its recovery to the conquests of
Alexander and to the formation of the Seleucid
kingdom. Seleucus Nicator, to whom it was allotted,
founded on its site, between 301 and 281 B.C., a
colony of Macedonians called Beroia, built according
to a regular plan with rectilinear streets crossing at
right angles, ramparts whose four sides formed a
square, and a system of canals bringing water from
the springs of Haylan n kilometres away. Though
Beroia never took an important part in the destinies
of the Seleucid kingdom, this foundation nevertheless formed a decisive turning-point in the history of
the place: not only did it restore to it permanently
the urban character which it had lost, but its layout
was to be maintained in the Islamic town, some of its
characteristic features surviving until the present
day.
Incorporated into the Roman province of Syria,
which was formed in 64 B.C., Aleppo owed to its
new masters a long period of peace and the construction of magnificent market buildings (an agora and a
colonnaded avenue). A Christian community established itself there at a very early date and it would
seem that the town had a very active economic life
during the Byzantine period, for many Jews settled
there and there grew up at this period, outside the
walls, a suburb for caravan trains inhabited by Arabs
of the Tanukh tribe, whence its name, of Arabic
origin, al-Hadir ("the settlement of sedentarized
Bedouin"). But the Persian invasion of 540 A.D., led
by the king Khosroes I in person, inflicted a serious
blow on Aleppo: the citadel, into which the population had retreated, held out against the attack, but
the town itself was burned. Its defences were rebuilt
by Justinian, who built there a fine cathedral, but
the sack of Antioch and the constant threat of Persian invasions inevitably prevented the recovery of
the district.
It was in 16/636 that the Muslim troops appeared
before Aleppo, under the command of Khalid b. alWalld: the Arabs in the suburb surrendered immediately, followed very soon by the rest of the inhabitants, in favour of whom Abu cUbayda signed a
solemn pact guaranteeing them their lives, the preservation of the fortifications and the possession of
their churches and houses, against their agreement to
pay tribute. As a consequence of this the first mosque
of the town was built on a public roadway: it was in
fact the monumental arch which stood at the entry
to the colonnaded street; its bays were simply walled
in to transform it into an enclosed space.
Attached to the d[und of Hims, and then to that
of Kinnasrin, Aleppo played no administrative or
political role under the Umayyad caliphate, although
some governors of the province did reside in its
neighbourhood. Its life seems to have been modified
only very slowly by the Muslim conquest: not only
did there remain a large Christian community, which
continued to be split by the same dissensions as in the
past, but in addition it was to be more than a century
before the number of Muslims in the region had increased enough to warrant the building of a monumental Great Mosque: it is not known whether it
was al-Walid I [q.v.] or his brother Sulayman [q.v.]
who was responsible for the construction of this
building on the site of the ancient agora, which was
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to remain until modern times the chief place of worship in Aleppo.
The cAbbasid caliphate was for Aleppo, as for the
whole of Syria, a period of eclipse: it remained during
this period a provincial centre, deprived of any political or administrative importance. It fell into the hands
of Ahmad b. Tulun [g.v.], was re-taken by the caliph,
besieged by the Karmatis in 290/902-3, then from
325/936-7 became subject to Muhammad al-Ikhshid
[g.v.], who appointed as governor the chief of the
Arab tribe of the Kilab; this encouraged an influx
of the Bedouins of this tribe into northern Syria,
which was later to have regrettable consequences
for the town. Disputed between Ibn Ra'ik [g.v.] and
the Ikhshldids, Aleppo was finally captured from
the latter, in 333/944, by the famous Hamdanid
amir, Sayf al-Dawla [g.v.], who established himself
there.
Thus, for the first time since the advent of Islam,
Aleppo became the capital of a state and the residence
of a ruler, and was to share in the admiration accorded by historical tradition to the Hamdanid
prince because of his military successes against the
Byzantines, and the brilliant literary activity which
centred round the vast palace which he built outside
the walls: al-Mutanabbi [g.v.], Abu Firas al-Hamdam [g.v.], al-WVwa* [g.v.], Ibn Nubata [g.v.], Ibn
Khalawayh [g.v.], Ibn Djinni [g.v.] and many others
less famous, were to give to the court of Sayf alDawla a brilliance which at this time was unique. In
contrast to this, the administrative methods do not
seem to have been very favourable to the development of economic activity. Furthermore, during the
winter of 351/962, Nicephorus Phocas appeared unexpectedly before the town, took it by storm after
elaborate siege operations, and left it as a deserted
ruin, having methodically pillaged and burned it for
a whole week and either massacred its inhabitants
or led them away captive.
It was to be a long time before Aleppo recovered
from this catastrophe. Sayf al-Dawla abandoned it
for Mayyafarikm [g.v.] and on his death it passed to
his son Sacd al-Dawla Abu 'l-Macali Sharif, with
whose accession there began the darkest period in the
history of the town since the Muslim conquest. The
ambitions of the regents, the covetousness of the
neighbouring amirs, the successive Byzantine invasions, the Bedouin raids, and the repeated attempts
of the Fatimids of Egypt to seize a place whose
possession would have opened to them the route to
c
lrak all resulted in half a century of disorders,
fighting and violence (for details see HAMDANIDS).
Nor did the Fatiinid occupation in 406/1015 bring
any noticeable improvement, because of the revolts
of the governors and the weakness of the central administration: the latter soon became so pronounced
that in 414/1023 the Bedouin tribes of Syria decided
to divide the country among themselves. In this way
Aleppo fell to the chief of the Kilab, Salih b. Mirdas,
whose descendants, the Mirdasids, remained in
possession of it for slightly over fifty years under the
merely nominal suzerainty of the caliphs of Cairo. Salih
himself was powerful enough to drive back the Fatimids temporarily as far as Palestine, but the division
of his terri 101 ies among his sons was the signal for an
incessant series of quarrels and civil wars which
brought anarchy and misery to the town arid enabled
the Byzantines and the Fatimids, each in turn appealed to for help by the rival claimants, to intervene
continually in the affairs of the dynasty: thus in 45 7/
1065 the Mirdasid Rashid al-Dawla Mahmud succeeded in taking Aleppo from his uncle with the help

of Turkish mercenaries enlisted with funds provided
by the Byzantines.
It was in fact in the Mirdasid period that the Turks
began to penetrate into Syria, as isolated bands which
the Mirdasid princes often took into their service, but
which usually roamed the region unhindered in search
of plunder. Towards the end of the 5th/nth century,
Aleppo itself was to come under the domination of
the Turkish dynasties.
In 462/1070, under the pressure of political circumstances, Mahmud had officially caused the khutba
to be recited in the name of the cAbbasid caliph
al-Ka'im and of the Saldjuk sultan Alp-Arslan, in
spite of the disapproval of the inhabitants, the majority of whom had from the time of the Hamdanids
been adherents of the Imami Shici doctrine. This
attachment to the Saldjuk empire remained a purely
theoretical one, in spite of a military demonstration
by the sultan outside the walls of the town in 463/
1071. Some years later, on the occasion of a dispute
between two Mirdasids for the succession, Malik Shah
[g.v.] sent against Aleppo his brother Tutush [g.v.:]
the Arabs of the Kilab and the cUkaylid chief Muslim b. Kuraysh [g.v.], who had joined him, having
secretly entered into negotiations with the besieged
prince, Tutush raised the siege, to return to the
attack in the following years. Unable to hold out
against him, the last Mirdasid, Abu '1-Fada'il Sabik,
surrendered the town to Muslim b. Kuraysh (472/
1079).
This could be only a provisional solution, but the
political conditions of the time, in a world which was
in the process of change, meant that no stable situation could immediately be established: it was to be
another half-century before the fate of Aleppo was
settled.
On the death of Muslim b. Kuraysh, which occurred in 478/1085 in an encounter with Sulayman b.
Kutulmish, Tutush, at the request of the citizens of
Aleppo themselves, hastened from Damascus in order
to oppose Sulayman's design on the town, but he in
his turn had to retreat before Malik-Shah; the latter,
in 479/1086, sent to Aleppo as governor Kasim alDawla Ak-Sunkur [g.v.]t whose beneficial administration ensured for the town a few years' respite.
This annexation of Aleppo to the empire of the Great
Saldjuks was not to remain unquestioned, because of
the political confusion created by the death of MalikShah. Tutush defeated and put to death Ak-Sunkur,
who had set himself up as defender of the rights of
Barkyaruk [g.v.], and thus made himself master of
Aleppo; on his death in 488/1095, it passed to his son
Ridwan [g.v.]; Ridwan was succeeded in 507/1113 by
his son Tadj al-Dawla Alp-Arslan, who was assassinated in the following year and replaced by his brother
Sultan-Shah, a minor to whom there was given as
regent one of his grandfather's slaves, Lu3lu5 al-Yaya.
This small Saldjukid dynasty was not to gain any
more than a purely local importance: the smallness
of its territory, of modest dimensions and impoverished by so many years of wars, disorders and impositions, its rivalry with the Saldjukid dynasty of
Damascus, the resistance of the Shici elements of the
population (to whom were joined Isma'ilis, who were
active and dangerous enough for it to be necessary
to humour their demands), all combined to render its
authority precarious. The princes of Aleppo were not,
any more than were their neighbours, of a stature
successfully to oppose the Crusaders, who were able
to push forward their enterprises in northern Syria;
they even came to attack the town itself (493/1100,
497/1103), which was forced to submit to paying
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tribute to them. The assassination of Lu'lu5 was to
render this long political crisis still more acute: the
Artukid prince of Mardin, Il-Ghazi, was chosen as
regent, but he was prevented from any effective
action by his distance from Aleppo, the ruined state
of the town and the dissensions within the family.
In 517/1123 moreover, Balak [q.v.] ousted his cousins
from Mardin and deposed Sultan-Shah, but he died
the following year without having been able to prevent the Crusaders from desecrating the Muslim
sanctuaries on the outskirts of Aleppo. Abandoned,
then besieged anew by the Crusaders allied to SultanShah and to Dubays b. Sadaka, the town was saved
only by virtue of the energy and devotion of its
frddi, Abu '1-Hasan Ibn al-Khashshab, who took over
the administration and the direction of political
affairs: it was he who, with the agreement of the
population, appealed for help to the atdbeg of alMawsil, Ak-Sunkur al-Bursuki, whose successors
were to save Aleppo and to re-establish its position.
After some years of instability, the consequence
of the assassination of al-Bursuki, Aleppo was in
523/1129 officially given by the sultan to the famous
atdbeg clmad al-DIn ZangI [q.v.], whose victorious
campaigns were to have the effect of freeing it rapidly
from the threat of the Crusaders. After him, his son
Nur al-DIn Mahmud [q.v.] was not only to continue
with increasing success his work of reconquest but
also to lift the town out of the state of decay into
which it had fallen. He was a prudent and just administrator, who knew how to instil into the population respect for governmental authority; he rebuilt
the fortified walls, the citadel, the Great Mosque and
the suks and repaired the canals; above all it was he
who was responsible for the foundation of the first
madrasas which were to support his efforts to restore
Sunnl orthodoxy. It is true that in 516/1122 an attempt towards this had been made by the Artukid
Sulayman b. cAbd al-Djabbar, but it had encountered
the opposition of the Shlcis, who demolished the
building as fast as it was erected. Nur al-DIn founded
at Aleppo no fewer then six madrasas (including the
Hallawiyya madrasa, the former Byzantine cathedral
transformed into a mosque by the fyddi Ibn alKhashshab as a reprisal for the "atrocities" of the
Crusaders, and the Shucaybiyya madrasa, on the site
of the first masd/jid founded by the Muslims on their
entry into Aleppo). He entrusted the teaching in
them to Hanafi and Shaficl fukahd* whom he invited
from clrak and Upper Mesopotamia: Radi al-DIn al-Sarakhsl, 'Ala3 al-DIn al-Kasani, Husam al-DIn al-Razi,
Sharaf al-DIn Ibn Abi cAsrun (on whom see Brockelmann, I, 374-5, S I, 649, 971). His amirs followed
his example. With the madrasas were built also convents for the Sufis. The Sunnl propaganda movement
thus begun increased in intensity: the failure of the
coup attempted in 552/1157, during an illness of the
atabeg, by the Shlcl elements of the town with the
connivance of his brother Amlr-i Armran, clearly
shows that the action of the Turkish princes was not
long in producing results. Nur al-DIn also founded
at Aleppo a hospital and a Ddr al-^Adl for his public
judicial hearings.
On the death of Nur al-DIn, the youth of his son,
al-Malik al-Salih Ismacil, encouraged the ambitions of
Salah al-DIn who, having made himself master of
Damascus, marched on Aleppo, but the authorities
and the population, firmly loyal to the Zangid
dynasty, held out against him and even appealed to
the Ismacills for help, forcing him to abandon the
siege. Only eight years later was he able to take
Aleppo, the Zangids of al-Mawsil, who had wel-
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comed him on the death of IsmacP., being only too
happy to hand it over to him in order to be able to
regain possession of the Mesopotamian territories
which he had taken from them (579/1183). Salah alDin gave the town to his son Ghazi who administered
it first as governor, then as ruler under the name of
al-Malik al-Zahir [q.v.]. Having extended his authority
over all northern Syria, he was the first Ayyubid
ruler who dared to arrogate to himself the title of
Sultan, and the dynasty which he thus founded
remained until the Mongol conquest powerful enough
to oppose with some success the claims of al-Malik alc
Adil [q.v.], against whom it obtained support by
means of an alliance with the Ayyubid kingdom of
Mayyafarikin and with the Saldjuks of Konya.
Ghazi himself, his wife, Dayfa-Khatun, and his mamluk Toghril, who was proclaimed regent on Ghazi's
death, all displayed remarkable political qualities
and were able not only to preserve Aleppo in the
hands of the direct descendants of Salah al-DIn, ousted
everywhere else by those of al-Malik al-cAdil, but also
to make it the capital of a strong and prosperous state
(annual revenue of the treasury in the middle of the
7th/i3th century: about 8 million dirhams), which
was surpassed only by the realm of Egypt. This
period marks the apogee of mediaeval Aleppo. Increased by new suburbs in which there lived the
Turkish cavalry of the rulers, its industries stimulated
by the presence of the royal court, enriched by the
trade with the Venetians whom the commercial
treaties (1207, 1225, 1229, 1254) had authorized to
establish a permanent factory there, its fortifications
restored according to modern techniques, its citadel
entirely rebuilt to become one of the most splendid
works of military art of the Middle Ages, its canal
system repaired and extended to reach throughout
the town, and its subs enlarged, Aleppo became at
this time one of the most beautiful and most active
cities in the whole of the Muslim East. Madrasas continued to be built (the Zahiriyya madrasa of Ghazi;
the Madrasat al-Firdaws of Dayfa Khatun), as well
as Sufi convents (the Khankah of Farafra, of Yusuf
II), both erected in a logical and sober style of architecture and housing an intellectual life which was
remarkable for its time, as is witnessed by the names
of Shihab al-DIn al-Suhrawardi [q.v.], of Kamal alDin Ibn al-cAdim [q.v.], of clzz al-DIn Ibn Shaddad
[q.v.], of Ibn Salah al-Shahrazurl (Brockelmann, I,
358), and of CAH al-Haraw! [q.v.].
The reign of Yusuf II [see AL-MALIK AL-NASIR] was
to mark at the same time the zenith and the collapse
of the dynasty: chosen as sultan by the amirs of
Damascus, he annexed central Syria and began at
the same time an open conflict with the Mamluks of
Egypt, which was ended by the intervention of the
caliph of Baghdad. But, on the other hand, Aleppo,
which had already had to defend itself twice against
armed bands of Khwarizmls, was attacked by the
Mongols of Hulagu; abandoned by its ruler and a proportion of its inhabitants and taken by assault on
8 Safar 658/24 January 1260, it was ruthlessly sacked,
and Yusuf II, taken prisoner by the Mongols, was
put to death.
Occupied by the Mamluks after the battle of cAyn
Djalut, retaken by the Mongols, again recovered by
the Mamluks, Aleppo was to remain under Mamluk
domination until the Ottoman conquest; it was made
by the»-. the capital of a niydba which came immediately after Damascus in the hierarchy of the provinces: corresponding roughly with the area of the
former Ayyubid kingdom, it owed its importance
to its geographical situation, on the northern fron-
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tier of the empire, whose protection it ensured.
Nevertheless the town recovered only slowly from
the disaster it had suffered in 658/1260: the continual
threat of a renewed Mongol offensive kept it in a
semi-deserted state for nearly half a century; it was
32 years before the citadel was repaired and 130 years
before the destroyed fortifications were rebuilt. Once
security had been restored, the revolts of its governors,
the turbulence of the troops and the severe taxation
system scarcely helped to restore its activity, and
the ravages of the Black Death of 1348, soon followed
by those of Tlmur, completed its paralysis.
But from the beginning of the 9th/i5th century,
the destruction of the Armenian kingdom of Cilicia
and of the Genoese factories on the Black Sea, through
which the commercial traffic between Europe and
Persia had passed, gave Aleppo a considerable
economic advantage, which was very soon to make
its fortune: the town became the starting point for
the caravans which fetched silk from Djilan to resell it to the Venetians in exchange for cloth of
Italian manufacture, and thus enjoyed a vigorous impetus whose effect was to change its topography.
While its suks grew and were provided with large
khans which are among the most remarkable and
typical buildings of the town (the Khan of Abrak,
the Khan of Ozdemir, the Khan of Khayr-bak), vast
and populous suburbs grew up along the caravan
routes, doubling the area of buildings and necessitating the rebuilding further out of the eastern walls.
In all of these suburbs there arose great mosques provided with minarets (the mosques of Altunbugha,
of Akbugha, of Manklibugha) and zdwiyas intended
for the devotions of the Sufis, whose doctrines and
practices were then very popular. One of these suburbs housed the Christians—Maronites, and especially Armenians—who served as brokers and
dragomans to the European merchants.
Occupied without fighting by the Ottomans after
the battle of Mardj Dabik, Aleppo became the capital
of a wildyet, which corresponded to the niydba of the
Mamluks and whose governors had the rank of
mlr-i mirdn.
The rebel governor of Damascus, Djanbirdl alGhazall [see AL-GHAZALI, Djanbirdi], failed to capture Aleppo in 926-7/1520, which was incorporated
in the Ottoman provincial system. The first detailed
(mufassal) register in the Daftar-i Khdkdnl [g.v.] is
dated 924/1518; several other surveys were made
during the ioth/i6th century. During the Ottoman
decline, from the late ioth/i6th century, it suffered
like other provincial capitals from the factional and
political activities of the local military forces. For
some years the Janissaries of Damascus imposed their
domination on Aleppo, from which they were finally
expelled only in 1013/1604. Situated at a junction of
routes, and adjacent to Turkoman, Kurdish and
Arab tribal areas, Aleppo offered obvious advantages
to rebels, ^nd served as a base for the Kurd, CA1I
Djanbulat [see DJANBULAT], defeated in 1016/1607,
as well as for Abaza Hasan Pasha [g.v.], fifty years
later. The domination of the local Janissaries was
checked in the following century by the emergence
(before 1180/1766) of a rival faction, the Ashraf—a
name which may signify no more than the retainers
and clients of the Aleppine nakib al-Ashraf, Muhammad b. Ahmad Tahazade, called Celebi Efendi. There
is evidence that the Ashraf tended to belong to the
higher social groups, while the Janissaries, assimilated
to the townspeople, were petty artisans and tradesmen. The factional struggles continued after Celebi
Efendi's death (1786); in a notorious clash in I2I2/

1798, the Janissaries treacherously slaughtered a
party of Ashraf. The leader of the Ashraf was now
Ibrahim Kataraghasi, a former servant and protege"
of Celebi Efendi. On Bonaparte's invasion of Syria,
he commanded a contingent of Ashraf, sent to fight
the French: there was a separate Janissary contingent. Ibrahim was twice appointed governor of
Aleppo, but failed to perpetuate his power there, or
to secure the ascendancy of the Ashraf. The Janissaries regained power after his removal in 1223/1808,
and although proscribed by the governor, Capanoghlu JDjalal al-Din Pasha, in 1228/1813, remained
a force in local politics. In 1235/1819 they combined
with the Ashraf to head an insurrection against the
governor, Khurshid Pasha. Even after the dissolution
of the Janissary corps in 1826, they survived as a
faction in Aleppo, as did the Ashraf, until the midigth century.
During the whole of this period, in spite of the
heavy taxation (treasury revenues farmed out in
991/1583-4, for the town proper: 3,503,063 akces;
total together with the surrounding villages: 17,
697,897 akces), Aleppo did not merely maintain the
commercial importance it had acquired under the
last Mamluk sultans, but developed it to the point
of becoming at one period the principal market of
the whole of the Levant. The signing of capitulations
with the western European powers led, in fact, to
the opening of new factories there: beside the Venetians, who in 1548 had brought there their consulate
and their commercial headquarters, the French in
1562, the English in 1583 and the Dutch in 1613 also
opened there consulates and trading offices which,
throughout the nth/i7th century, were in fierce competition. Relegated to second place by the rapid
development of Smyrna (Izmir) and by the Ottoman
wars against Persia, whose effect was to cut it off
from the regions with which it traded, and still more
adversely affected by the efforts of the English and
the Dutch to make Russia and the Persian Gulf the
commercial outlets for Iran, Aleppo nevertheless
continued to be a centre of world-wide importance,
importing from Europe, via Alexandretta and
Tripoli, manufactured goods (cloth, metals, chemical
products, glass, paper, etc.) which it re-exported to
eastern Anatolia, Kurdistan and Persia, exporting
the products of its own industry (silks, cottons) and
the raw materials supplied by its hinterland (drugs,
cotton, nut-gall). In 1775, the total annual value of
this trade stood at nearly 18 million gold francs, but
after this date it declined continually because of the
slowing down of the industrial and maritime activity
of France, which had finally obtained a virtual
monopoly over Aleppo. Another reason for this
decline was the corrupt administration, and also the
earthquake of 1822 which destroyed the greater part
of the town; in addition, the constantly expanding
place which the new trade with Asia and America was
filling in world economy deprived the Levant of much,
of its former importance: in the period from 1841-46
the trade of Aleppo did not exceed even 2 million gold
francs.
The intense commercial activity of its hey-day
naturally was reflected in a further extension of the
suks, many of which were entirely rebuilt in cut stone;
at the same time the governors of the town provided
khans to house the foreign merchants. These Ottoman
khans of Aleppo are among the best-preserved and
most characteristic monuments of the town: some
of them are attached to other buildings used for trade
with which they form a homogeneous complex
covering a vast area (e.g., the wakf of Dukagin-zade

HALAB
MehimedPasha,963/1555: a great mosque, three khans,
three ^aysariyyas and four sw£s, covering nearly
3 hectares; the wafrf of Ibrahim-Khan-zade Mehmed
Pasha, 982/1574: the customs khan and two swfcs
consisting of 344 shops, the whole covering 8,000
square metres); others, which conform more closely
to the traditional type, are no less noteworthy (the
khan of the Vizier, the khan of Kurt-bak). Thanks
to these building works of the Ottoman pashas,
Aleppo possesses today the most beautiful suks in
the whole of the Muslim world. The great mosques,
built at the same time, which reproduce the building
style current in Istanbul, show the same breadth of
conception, the same lavish resources, and the same
successful result (the didmi*- of Khusraw Pasha, and
of Bahrain Pasha; the Ahmadiyya madrasa, the
Shacbaniyya madrasa, the madrasa of cOthman
Pasha).
At the same time, as a result of the commercial
activity in the town and the impoverishment of the
country districts, which together produced a drift
of the peasants to the town, new suburbs arose, inhabited by small craftsmen (weavers etc.), increasing
the town to an area approaching that which it occupies today: at the end of the nth/i7th century, it
contained about 14,000 hearths, a considerable
figure for the time.
The installation of the European merchants had
naturally been profitable to their habitual intermediaries: the Jews and more especially the Christians. The latter in addition, by acting as dragomans
for the consulates, were able to obtain diplomas of
immunity [see BERATL!]. Thanks to the activities of
European missions, many of them became Roman
Catholics (4,000 Catholics in 1709; 14,478 Catholics
as against 2,638 non-Catholics in the middle of the
igth century). Their suburb grew and middle-class
houses were built in it which are among the finest in
the town, and it even became a centre of intellectual
activity.
Thus, in many respects, the first half of the Ottoman period (ioth/i6th-i2th/i8th centuries) constituted the culminating point in Aleppo's history.
From 1831 to 1838 the Egyptian occupation [see
IBRAHIM PASHA], which temporarily removed Aleppo
from Ottoman administration, placed a heavy burden
on the population because of the financial levies and
the taxation which were imposed, but, here as elsewhere, it opened a new chapter in the history of the
town: the revolt of 1266-7/1850, led by the leading
inhabitants against the Ottoman governor, can be
considered as the last spectacular manifestation of
a social system which was already doomed. Throughout the second half of the igth century, profound
changes took place, under the influence of Europe, in
social (schools, newspapers), administrative (the
legal system) and economic life (the introduction of
the tomato, and of kerosene and machines). New
districts, planned and built in western style (cAziziyya, Djamlliyya, al-Talal) grew up outside the old
town and attracted primarily the more Europeanized
elements of the population: Christians and Jews.
When Aleppo became linked by railway to Hamat
and Damascus (1906), and then to Istanbul and to
Baghdad (1912), the proximity of the stations gave
a new life to these districts, and today the centre of
gravity of the town tends to move towards them.
Joined to Syria at the end of the 1914-18 war,
Aleppo increased in administrative importance but
suffered a great economic crisis, being cut off by the
new political and customs frontiers from the countries
with which it had formerly been trading—Anatolia,
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Upper Mesopotamia and clrak. This crisis was averted
fairly rapidly by the discovery of new outlets for the
commerce and manufactures of the town. The capital
of a muhdfaza, equipped with a veiy elaborate and
methodically organized administrative machinery,
and provided with many flourishing schools, Aleppo
gradually became an industrial town (spinning and
weaving mills) and a political and intellectual centre
second in importance only to Damascus. Its continually expanding population, which in 1945 was
approaching 300,000, even made it appear, immediately after the Second World War, that it had a future
as great as its past.
In fact the town of Aleppo now has over
450,000 inhabitants, among them 320,000 Muslims,
130,000 Christians and a few thousand Jews. But it
is unfortunate that this development has taken place
without any definite measures of town-planning and
that the new districts which have grown up on the
outskirts, and which are occupied mainly by a
population of manual and minor office workers, have
not been planned as a harmonious extension of a
city whose originality of architecture and intense
activity had ensured it a unique place among the
other great Muslim cities of the Near East. Although
its commercial activity has recently benefited from
the construction of the port of al-Ladhikiyya, the
increase in vehicles has led to traffic problems which
caused the authorities to open some thoroughfares
through the ancient blocks. In addition Aleppo
suffers from its situation as the "second" town of
Syria, in relation to a capital to which both its
history and its ambitions are traditionally opposed;
the problems arising from the development of the
northern provinces of Syria and of the "market
place" which has long served as their centre are
among the most urgent of Syria's present concerns.
Bibliography :The basic work remains J.
Sauvaget, Alep: essai sur le dtveloppement d'une
grande ville syrienne des origines au milieu du
XIXe siecle, Paris 1941, of which the above article
is a resume and which contains a systematic bibliography and list of the sources. See also IA, s.v.
Haleb, which is here reprinted (with some additions
and revisions). Various later publications should be
added, in particular the following studies: M. Canard, H'amddnides, i, Algiers 1951; D. Sour del, Les
professeurs de madrasa a Alep aux XIIe-XIIIe siecles, in BEO, xiii (1949-50), 85-115; idem, Esquisse
topographique d'Alep intra-muros a Vepoque ayyoubide,in An nales archeologiques de Syrie, 11(1952), 109133. Some basic texts have been edited or translated: J. Sauvaget, "Les tresors d'or" de Sibt ibn alc
Ajami, Beirut 1950; Ibn al-cAd!m, Zubdat alhalab fi ta*rikh Halab, ed. S. Dahan, i-ii, Damascus
1951-4; S. ai-Dahhan, Bughyat al-talab li'bni
'l-^Adim, in Annales archeologiques de Syrie, i/2
(1951), 207-25 (publication of an extract on the
walls and the citadel); D. Sourdel, La description
d'Alep a*Ibn Sadddd, Damascus 1953; al-Harawi,
K. al-Ziydrdt, ed. and tr. J. Sourdel-Thomine,
Damascus 1953-7, 4-6 (tr. 6-12). For Aleppo in the
Ottoman period reference may be made to: Barkan,
Kanunlar, 206-10 (text of an Ottoman Kdnunndme^ for Aleppo, dated 978/1570); R. Mantran
and J. Sauvaget, Reglements fiscaux ottomans,
Paris 1951, 97-118 (for an earlier German version
of this Kdnunndme see Hammer, Staatsverfassung,
i, 239-41); B. Lewis, The Ottoman archives as
a source for the history of the Arab lands, in JRAS,
1951, 150-1 (registers of Aleppo in the Daftar-i
Khdkdni [q.v.]); Herbert L. Bodman, Jr., Political
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factions in Aleppo, 1760-1826, Univ. of N. Carolina Press, Chapel Hill 1963 (note bibliography,
pp. 146-53); Ferdinand Taoutel, Contribution d
Vhistoire d'Alep/Wathd'ifr ta^rikhiyya can Halab,
3 vols., Beirut 1958-62; Alfred C. Wood, A history
of the Levant Company, London 1935. The Turkish historian Naclma [q.v.] was born in Aleppo,
and devotes some attention to its affairs. For
the present-day situation see N. Chehade, Aleppo,
apud The new metropolis in the Arab world, ed.
M. Berger, New Delhi 1963, 77-102 (Arabic version:
Takhtit al-mudun fi'l-cdlaw al-'arabi, Cairo 1964,
187-210). The inscriptions have been published,
independently of the works of J. Sauvaget, by
E. Herzfeld, CIA, part ii, Northern Syria, Inscriptions et monuments d'Alep, Cairo 1954-5.
(J. SAUVAGET*)
AL-IJALABl, BURHAN AL-DlN IBRAHIM B. Mu-

HAMMAD B. IBRAHIM, a famous HanafI author.
Born in Aleppo, he studied first in his native town
and later in Cairo, where Djalal al-DIn al-Suyuti
[q.v.] was one of. his teachers; then he went to
Istanbul where he lived for more than fifty years,
finally becoming imam and khatlb at the mosque of
sultan Mehemmed II Fatih, also teacher of the'
recitation of the Kur'an at the Ddr al-Kurra3
founded by the Grand Mufti, Sacdi Celebi (d. 945;
1538-9)- He was deeply learned in Arabic language,
tafsir and kird^a, hadith, and particularly fikh. He
led a retired and unworldly life, devoted to study,
teaching and writing. One personal feature known
of him is his hostility to Ibn cArabI [q.v.]. He died
in 956/1549, more than 90 years old.
His main work is the Multaka 'l-abhur, a handbook
of the furu* according to the doctrine of the HanafI
school. It is based on four works, the Mukhtasar of
al-Kuduri [q.v.], the Mukhtdr of al-Buldadji, the
Kanz al-dakd^ib of Abu '1-Barakat al-Nasafi [q.v.],
and the Wikdyat al-riwdya of Burhan al-Dm
Mahmud al-Mahbudi (on whom see Ahlwardt, cat.
Berlin, no. 4546). Completed in 923/1517, it had an
immediate success, acquired very numerous commentaries (the two most popular ones are the
Madjtmac al-anhur of Shaykh-zade, d. 1078/1667,
and the Durr al-muntakd of al-Haskafi, d. 1088/1677),
was translated into Turkish and commented upon in
this language (e.g., by Muhammad Mawkufatl, who
wrote about 1050/1640), and became the authoritative
handbook of the HanafI school in the Ottoman
Empire. The account of the legal system in the
Ottoman Empire in I. Mouradgea d'Ohsson, Tableau
general de VEmpire ottoman (Paris 1787-1820 in
3 vols., 1788-1824 in 7 vols.), is based on this work.
It has often been printed, and was partly translated
into French by H. Sauvaire (Marseilles 1882).
Very popular, too, were the two commentaries which
Ibrahim al-Halabi wrote on the Mimyat al-musalll
of Sadid al-DIn al-Kashghari (an author of the 7th/
13th century). The larger one, called Ghunyat almutamalli (or al-mustamll], is an exhaustive treatment of all questions concerning ritual prayer, and
it was highly praised for its clear and attractive
style.
Directed against Ibn cArabi are his Nicmat aldhari*-a fl nusrat al-shari'a, and his Tasfih (sic) alghablfi 'l-radd cald Ibn CArabi (cf. HadidjI Khalifa, ed.
Fliigel, ii, no. 2973).
Ibrahim al-Halabi was well aware of HanafI works
produced in India, and he made an extract of the
Fatdwd Tdtdrkhdniyya, compiled by order of
Tatarkhan (d. soon after 752/1351), a nobleman at
the court of Muhammad II Tughlak (726/1324-7521

I35i)> but his fame does not seem to have spread to
any considerable extent to that other great centre of
the HanafI school.
On these and his other writings, see Brockelmann,
II, 570 f., S II, 642 f., also Brockelmann, I, 478, S I,
659 *.
The main sources for Ibrahim's biography are the
reports of two near contemporaries of his, Tashkopriizade [q.v.] (d. 968), al-Shakd^ik al-nu^mdniyya
(transl. O. Rescher, Konstantinopel-Galata 1927,
311 f.), and Ibn al-Hanball (d. 971; cf. Brockelmann,
483). This last has not been directly accessible so
far, but it is quoted in the accounts of the later
biographers, most reliably by Muhammad alTabbakh. The Kawdkib al-sd^ira bi-acydn al-mi^a al*dshira of Nadjm al-DIn al-Ghazzi (Jounieh 1949, ii,
77) contains, in addition, some authentic recollections
of the father of the author. The entries in the catalogue of HadjdjI Khalifa (ed. Fliigel, vi, nos. 12848,
13320, etc.) are invaluable for the additional information they give. Ibn al-clmad, Shadhardt aldhahab, vii, year 956, is a poor extract from the
earlier biographies, but Muhammad Raghib alTabbakh, I'ldm al-nubald* bi-ta^rikh lialab alShahbd*, v, 569-572, is perhaps the most reliable digest
of the earlier biographical sources.
Bibliography: given in the article.
(J. SCHACHT)
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KAHIRI AL-SHAFICI, Arabic author. He was born
in Cairo in 975/1567-8 and pursued the usual studies.
His main teacher was the famous Shafici Shams alDin al-Ramli. Later on he taught at the Madrasa
al-Salahiyya. He died in Cairo on 29 Shacban IO44/
17 February 1635. His best known work is the
Insdn al-cuyun commonly known as al-Sira allialabiyya. It is a biography of the Prophet, written
at the request of Abu '1-Mawahib b. Muhammad
al-Bakri, then head of the leading Shaykh-family
of Egypt. The work is based on two earlier biographies, viz. cUyun al-athar by Ibn Sayyid al-Nash
[q.v.] and al-Sira al-Sha^miyya by al-Salihl, but it
also contains materials taken from other sources.
It found a wide circulation, was printed several
times and translated into Turkish. For mss of it
and of its abridgments see Brockelmann II, 307
and S II, 418. Amongst his other writings enumerated by al-Muhibbi, we may mention al-Nasiha alC
A lawiyya fi bay an husn tarlkat al-sdda al-A hmadiyya
in defence of the Brotherhood of Ahmad al-Badawi
[q.v.].
Bibliography: Muliibbi, Khuldsat al-dthdr,
iii, 122 ff.; Brockelmann II, 307 and S II, 418.
(J. W. FUCK)
HALAL WA HARAM [see SHARICA].
tfALET EFENDI, Mehmed Sacld, Ottoman
statesman, was born in Istanbul ca. 1175/1761, the
son of a kddl, Huseyn Efendi, from the Crimea. He
was educated in the house of the Shaykh al-Islam
Sherlf Efendi. He served under various provincial
governors in Rumeli and as Ketkhuda [q.v.] of the
ncPib of Yenishehir Fener (Larissa). On returning to
Istanbul, he became closely attached to Ghalib Dede
[q.v.], the sheykh of the Mewlewi convent at Ghalata, a
connexion which enabled him to complete his literary
education. He was at this time serving as secretary
to certain Ottoman dignitaries, such as Kassabbashi Mehmed Agha and later the Phanariot Kallimakhi; shortly afterwards the favour of the ketkhudd-i
rikdb-i hiimdyun Mustafa Reshid Efendi procured
him a place among the khwdd[egdn [q.v.].
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On 4 Ramadan 1217/29 December 1802 he was
appointed ambassador to France, with the rank of
bash-muhdsib. His mission to Paris was a failure, but
it enabled him to learn about the Western world.
After his return to Istanbul (late 1806) he was appointed beglikdii wekili and on 23 Rablc I 1222/31
May 1807, two days after the revolution which deposed
Selim III, was promoted to the post of re*ls al-kuttdb
[q.v.]. At the request of the French ambassador Sebastiani, who alleged that he was pro-British in his
policy, he was dismissed on 5 March 1808 and exiled
to Kiitahya; this banishment was in fact a fortunate
accident for him, since Mustafa IV was dethroned on
28 July following. In Shacban 1224/September 1809
he was permitted to return to Istanbul.
The new sultan Mahmud II sent him on a mission
to Baghdad, where he arrived on 25 Diumada I
1225/28 June 1810. His task was to persuade the
quasi-independent wall Kuciik Suleyman Pasha to
pay various sums due to the sultan. When Suleyman
refused, Halet Efendi retired to Mosul where, with
the help of the mutasarrifs of Mosul and Baban, he
prepared a military expedition against the recalcitrant wall. The expedition was successful, Suleyman
Pasha being murdered and the former ketkhudd cAbd
Allah Agha being appointed in his place.
In 1226/early 1811 Halet Efendi was appointed
ketkhudd-i rikdb-i humdyun, and on 5 Shawwal
1230/10 September 1815 nishdndii. He enjoyed the
confidence of Mahmud II, who sought his advice in
state affairs (for the secret correspondence between
Halet Efendi and the berber-bashi CAH Agha, see
Djewdet, Ta*rikhz, x, 262-78, xii, 226-8). He supported the sultan in his policy of subduing the
derebeyis [q.v.] in the provinces, but he did not favour
the project to abolish the corps of the Janissaries:
indeed he used them as an instrument to maintain
his influence over the sultan. For a time he was so
powerful that he controlled nominations to the posts
of Grand Vizier and of Shaykh al-Islam. According
to Slade, his intimacy with the Phanariots brought
him under suspicion, and he tried to justify himself
by showing 'as great hatred to the Greeks as he was
supposed to have friendship' (Record of travels, i, 246).
His fall was brought about by the part he played in
procuring the deposition, in 1820, of CA1I Pasha
Tepedelenli [q.v.] of Yanya; as his rival the re^is alkuttdb Djanib Efendi had predicted, the expedition
against CA1I Pasha provoked the Greek revolt in the
Morea (March 1821). Accused of being the cause of
this disaster, he was exiled to Konya in Safar I238/
November 1822 and strangled there a few days later.
His head was brought to Istanbul and was buried
in the Mewlewi convent at Ghalata, near the public
fountain and the library which he had founded there.
Halet Efendi was a man of great intelligence and
eloquence, whose abilities procured him a predominant position in the early years of the reign of Mahmud II. He maintained this position by appointing
his own creatures to key posts and by sen'ding any
adversary to exile or to death. He was a conservative,
strongly opposed to westernization. His role in
precipitating the Greek insurrection was disastrous
for the Ottoman Empire.
Bibliography: Suleyman Fa3ik, Seflnet aln^esd*, appendix, Istanbul 1269, 157-61; Sidj[ill-i
^Othmdnl, ii, 102; cAbd al-Rahman Sheref, 7Vrlkh musdhebeleri, Istanbul 1339, 27-38; I A, s.v.
(by M. §ihabeddin Tekindag, where further references are given); Shanizade, Ta*rikh, i-iv, passim',
Djewdet, Ta^rikh2, vii-xii, passim', C. Macfarlane,
Constantinople in 1828, London 1829, ii, 106-8, 131-
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7; A. Slade, Record of travels in Turkey, Greece, etc.,
i, London 1832, 245-50; A. von Prokesch-Osten,
Gesch. d. Abfalls d. Griechen, Vienna 1867, i, 185
and passim', N. Jorga, GOR, v, passim', Cl. Huart,
Histoire de Bagdad, Paris 1901, u6ff.; S. H.
Longrigg, Four centuries of modern Iraq, Oxford
1925, 226 ff.; E. Ziya Karal, Halet Efendinin Paris
biiyiik elciligi, 1802-1806, Istanbul 1940; A. F. Miller,
Mustafa Pasha Bayraktar, Moscow 1947, index;
V. J. Puryear, Napoleon and the Dardanelles,
Berkeley 1951, index; B. Lewis, The emergence of
modern Turkey9, London 1965, index.
(E. KURAN)
IjALETl, CAZMI-ZADE MUSTAFA (977/I57O-IO4O/
1631), Ottoman poet and scholar, considered
the master of the rubdcl in Turkish literature. He
was born in Istanbul, the son of Pir Mehmed cAzml
(d. 990/1582), the tutor of the prince Mehmed (later
Mehmed III), who left, besides poems in Turkish,
Eastern Turkish, Arabic and Persian, an expanded
translation of the Anls al-^drifin of Husayn Waciz
and an unfinished translation (later continued by his
son) of the mathnawl Mihr u Mushtarl of the Persian
poet Muhammad cAssar (see Rieu, Cat. Persian MSS,
ii, 626; Pertsch, Kat., 843 ff.).
Haleti studied under such scholars as the historian
Sacd al-DIn, who arranged his first appointment as
miiderris. He soon distinguished himself and was
made miiderris successively at the medreses of
Eyyub, Sultan Selim, the Siileymaniyye (1008/1599)
and Wefa (1010/1602).
In 1011/1602 he was made kddl of Damascus;
there he met the poet Ruhl [q.v.] who mentions him
with praise in a kifa chronogram. He was later
(1013/1604) moved to Cairo, where for a short time
he took charge of the office of the beglerbegi, upon the
murder of Hadidji Ibrahim Pasha, but he was
accused of not being firm enough and dismissed.
After a short period of disgrace, he was made kadi of
Bursa, but was dismissed as a result of the incursions
of the famous rebel-chief Kalenderoghlu [q.v.]. In
1020/1611 he was appointed kddl of Edirne, but was
moved to Damascus the same year, where he remained
until 1022/1618.
On the accession of cOthman II in 1028/1618
Haleti submitted to the young sultan a petition in
verse, and was again made kadi of Cairo. He returned
to Istanbul in 1028/1619. He submitted a similar
petition to Murad IV, in whose reign he became the
kddl^asker of Anadolu (1032/1623) and later (io37/
1627) of Rumeli. He was made a miiderris of the ddr
al-hadith of the Siileymaniyye a few months before
he died in 1040/1631 (indicated in the chronogram
on his tomb-stone: Ruh-i pdkine dem-be-dem rahmet).
He is buried in the courtyard of a school at Sofular
which he had restored.
Despite many vicissitudes, Haleti had, on the
whole, a successful career and reached the second
highest position of his profession; his dlwdn, however,
is full of complaints against Fate, and the jealousy
of intriguing colleagues. The sources generally agree
that Haleti was one of the most learned men of his
time. He wrote and translated many books on law,
and he left a library of several thousand volumes,
most of them annotated in his own hand.
Apart from various religious treatises, he is the
author of: (i) Dlwdn, dedicated to Mehemmed III
in its early version. It has not been edited. MSS
contain varying numbers of kasidas, ghazals and
kifas. Some include his rubd^is, some do not. For a
fairly good copy, see Topkapi Sarayi Miizesi, Hazine
894, which contains 31 kasidas 721 ghazals, 300
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rubd^is and the Sdki-ndme. Haletl cannot be considered a major poet, but his dlwan contains many
poems of impeccable form, fresh inspiration and
colourful imagery. He owes his fame and place in
Turkish literature almost entirely to his rubd^ls, for
which reason he has often been compared with
c
Umar Khayyam. His rubd'is are either included in
copies of his dlwdn or form an independent risdla,
where they are alphabetically arranged. In both
cases their numbers vary greatly (between 70 and
600). These rubd'is, exquisite in form, impeccable in
style and often very personal in expression, are not
always original in subject matter. They treat mostly
the old themes common to most diwdn poets: All
things are ephemeral, Fortune is fickle, life is fleeting,
Fate is merciless, the beloved is cruel, consolation is
to be found in mystic love, etc. But all these thoughts
and' feelings are so skilfully expressed that poets,
scholars and biographers alike proclaimed him as the
greatest master of rubdci (cf. Nedlm's famous verse:
ffdleti ewdi'i rubd^ide ucar 'ankd gibi, "Haletl soars
in the topmost heaven ot rubdci like the cAnkd").
(2) Sdfyi-ndme (the Book of the Cup-bearer), a
mathnawl of 520 distichs in mutafrdrib, which
Haletl wrote following the vogue of the time, when
many poets produced works of varying length in
this genre, introduced from Persian. It consists of a
short introductory prologue followed by 15 sections
(makdles) and an epilogue (khatm-i keldm}. Following
the pattern, Haletl uses this genre to glorify mystic
love symbolized by wine, elaborates on the transience
of worldly things and mocks the ostentatious
practices of the hypocritically devout; finally he
invites all "men of heart" to join in drinking this
wine and become brothers.
(3) Munshe'dt, a collection of the letters Haletl
wrote to various important personalities of the time.
Although they are written in the usual flowery and
bombastic inshd3 style, they contain a number of
enlightening references to events and personalities of
the time.
Bibliography: Katib Celebi, Fedhleke, ii, 135;
Riyadi, Tedhkire (in MS), s.v.; Fa'izi, Tedhkire
(in MS), s.v.; cAta1, Hadd^ik al-ha^ik, 739-41;
Gibb, Ottoman Poetry, iii, 221 ff.; A. C. Yontem,
art. Hdleti, in IA; Rieu, Cat. Turkish MSS, 96b;
Istanbul Kutiiphaneleri turkfe yazma divanlar
katalogu, ii, 264-8.
(FAHin iz)
1JALFA3 (A.), alfa-grass, esparto-grass.
This name is generally used, loosely, of two rather
similar plants: the true alfa-grass (stipa tenacissima)
with leaves folded into a half-sheath and ears which
somewhat resemble those of barley; and the lygeum
or esparto-grass or "wild alfa" (lygoeum spartum), a
smaller plant which has stiffer leaves. The former
grows in mountainous districts and on high plateaus;
in Tunisia it is called halfd* rusiyya and geddim; the
latter prefers low-lying ground (halfa3 mahbula,
senndgh). Although it is difficult to recognize them
at first, the experienced eye can distinguish the
yellow-green of alfa-grass from the blue-green of
esparto-grass. A field of alfa or a pre-Saharan steppe
pasture where alfa is predominant is sometimes
given the name zemla.
The true alfa flourishes in the area extending from
the Dahra of Morocco to beyond the Djabal Nafusa
in Libya and including the Ksur Mountains, the
plateau of the Awlad Sidi Shaykh, Djelfa, Bu Sacada,
the Bu Taleb and the Macadid, in Algeria, and the
High Teil, the Cabals situated to the south of the
Dorsal, the chain of the Matmata and the plateau of
the Hawiya, in Tunisia. This alfa is sometimes sub-

divided into "sparterie" alfa, with very fine stalks
about 40 centimetres long, which have a regular
diameter, and "paper-making" alfa, with coarser
stalks of varying length.
Usually only the true alfa is used to make pulp for
paper-making, since the discovery, in the 1850*5, by
Thomas Routledge of Eynsham of the possibilities of
its use in this industry. The wild alfa or esparto-grass,
although its fibres are equally suitable for papermaking, is preferred for sparterie (see below) and
rope-making. They are, however, to a certain extent
interchangeable.
The alfa fields have given rise to many juridical
problems. Originally the state of Tunisia tended to
consider the alfa areas as its domain and to instal
there workers to harvest it, and public weighing
officials. Soon, however, there developed a system of
"concessions" with privately employed workers.
The season for the harvesting of alfa, but not of
esparto-grass, is officially fixed from September ist
to April 30th, the spring months being left to allow
the plant to grow again. The harvesting is done by
women and consists of separating the fibrous stalk
from the sheath by a sharp pull done with the help
of a rod (moglac) 30 centimetres long. The woman
takes a handful of stalks (mozla), twists them round
the rod, and, with a brisk action, separates them from
the rhizomes. The product of the harvest, first
collected into hanks (zerza), then bound into sheaves
(hndg) of from 10 to 12 bunches, is put into a widemeshed net (dieyydba, shzbka) to be carried to the
public weighing machine in the market place
(mffnshra). A good worker can gather as much as
100 kgs. in a day. Among the Awlad cAziz (Maknasi)
a woman's harvesting ability is considered as part
of her dowry. After being weighed, the alfa is put into
stacks (gum) in the stack-yard to dry thoroughly.
After a week it is put into bales which are piled
up (testif) to await transport by train or lorries to
wholesale markets or factories.
In Tunisia, the markets, the first of which were
set up at Sousse and Kayrawan, multiplied with the
building of the railway between Hanshir Swatir and
Sousse. Local markets were set up near the stations:
Hadjeb al-cUyun, Sbeytla, Kasrin, Thelepte, Haydra,
in the High Tell. Centres at Mazzuna, Sened,
Maknasi, Kafsa, Sidi Bu Zld, Fayd and BIr Hafey
supply alfa to Sfax or to the recently built cellulose
factory at Kasrin.
In addition to this industrial use there should be
mentioned some uses of alfa in local handicrafts. In
Hergla, the Chebba and Kerkena it is used for
plaiting the special baskets (shwdmi) which are used
for holding the pulp of crushed olives when it is put
under the press to extract the oil. In Zrlba, Takruna,
and the Matmata it is used for weaving on a highwarp loom decorated mats with a warp of wool and a
weft of alfa, the stalks being either left in their
natural colour or died red and black; this craft is
done by women and those of Bu Taleb (Algeria) also
excel in it. Alfa is used also to make long plaited
strips (dfira) which are made into hump covers for
camels (btdsh), double panniers (shdrya) or pairs of
saddle-bags (z0mbil), grain silos (gambtit, rwlna)
which are stored in the ksars of the south or in tne
court-yards of cave-dwellings, sleeping mats, and even
sandals (tarbdga), which consist of a simple sole
fastened to the foot by two or three thongs which
are passed between the toes and round the side of the
foot and fastened in front. If soaked in lukewarm
water alfa can if necessary be twisted into ropes.
In southern Tunisia alfa is used also as fodder for
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camels. In spring the semi-nomadic camel-owners
graze them on the surrounding alfa-growing plateaus.
Esparto is more easily worked than alfa rusiyya
and there are two methods of using it. A. Louis (lies
Kerkena, i, 343-56) describes the various processes
which transform esparto: from the bale to the soaked
fibre (drying, baling, steeping in the sea, drying
again, silage) and from the beaten fibre to useful
objects.
Fibre which has been steeped in sea-water and
beaten on a round stone or a wooden block, then
twisted (teftil) once, is made into string or thin ropes
(shrit, khvzma, mradda), thick ropes for drawing up
water from wells or for haulage (hbdl, d[arr) and even,
after being twisted again on an implement for
twisting the strands (raghla), ropes for fishing boats.
Twisted cords of esparto are used also for making
nets for carrying loads, camel harnesses, sacks and
for the partitions of fish-traps, in fact in many
objects in current use in agriculture and fishing.
Esparto which is simply soaked and not beaten is
used for plaiting. The plaits are then joined to make
double donkey-panniers, hump covers for camels,
saddle bags, carriers for water-coolers (ndgla), and
various other everyday objects similar to those made
from the true alfa.
This is a family craft and many are skilled in it
(though it is agreed that the inhabitants of Kerkena
are specialists in twisting and plaiting alfa), hence
the proverb "A house without alfa is a deserted
house".
Bibliography: Tunisia: there exists no
general monograph. Ch. Monchicourt, La steppe
Tunisienne chez les Frechich et les Majeurs (regions
of Feriana, Kasserine, Sheitla, Djilma), in Bull.
Dir. de I'Agr. et du Corn., (Tunis) 1906; De Kerambriec, L'industrie alfatiere en Tunisie, in Bull, de
la Sect. Tun. de la Soc. Geogr. Com. de Paris, Nov.
1909, 145-51; F. Cohen, Sexploitation de Valfa
en Tunisie, Tunis 1938; J. Dutoya, L'alfa en
Tunisie, ses utilisations artisanales et industrielles;
son avenir, in Bull. Inf. de rO.T.U.S., June 1947,
16-21; idem, Produits de I'artisanat tunisien en
alfa tresse, in Bull. Inf. O.T.U.S. (Tunis), Oct.
1947, 16-7; Anonymous, L'alfa en Tunisie', ses
utilisations artisanales, in. Bull. Econ. Tunisie, no. 22
(Nov. 1948), 70-8; A. Louis and L. Charmetant,
La cueillette de I'alfa en Tunisie, in IBLA, xii (1950),
259-73; Bessis, Note sur "Valfa", (Eaux et Forets),
Tunis 1952, typescript: A. Louis, Les lies Kerkena,
Tunis 1961, i, 343-56; idem, Documents ethnographiques et linguistiques sur les lies Kerkena, TunisAlgiers 1962, 49-68. Special aspects : V. Fleury,
Sexploitation et le commerce de Valfa, in Bull. Dir.
de I'Agr. et du Com. Tunisie, July 1910, 54-71,
and Oct. 1910, 22-39; W. Marcais and A. Guiga,
Textes arabes de Takrouna, Paris 1925, i, 363 ff.;
G. Long, La flore et la vegetation des domes montagneux du Centre tunisien, in Bull. Econ. Tunisie,
August 1950, 17-23; J. Despois, La Tunisie
Orientate. Sahel et Basse-steppe, Paris 1955, passim
and especially 490-2, 508. Tripolitania : E. Tito,
U exportation de Valfa en Tripolitaine, in Bull. Dir.
de I'Agr. et du Com. Tunisie, 1908, 406-17; G.
Mangano, L'alfa in Tripolitania, Milan 1913; J.
Despois, Le Djebel Nefousa, 82-6. Algeria:
Lannes de Montebello, Traite sur Vexploitation de
I1 alfa en Algtrie, Saintes 1893; Kiva, Le Sud
Oranais, la mer d'alfa, Paris 1885; Mathieu and
L. Trabut, Les hauts plateaux oranais, Algiers 1891;
J. Rouannet, Exploitation de Valfa en Algerie, in
Bull. Soc. Geogr. d'Alger, 1897, 303-15; Gouverne-
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ment General, Essai d'un inventaire des peuplements d'alfa de VAlglrie (Situation au ier Janvier
1921), Algiers 1921; L'alfa, richesse naturelle de
VAlgerie, in Bull. Serv. Inf. du G. G. Alg., nos. 19
and 20, 15-22 May 1956; P. Chalumeau, Les
nattes d'alfa du Boutaleb, Tunis 1954; Direction du
Plan et des fitudes economiques, Quelques aspects
du marchi international de Valfa, Algiers 1963. For
the botanical side see also L. Trabut, Etude de
I'halfa, Algiers 1889.
(A. Louis)
HALI [see HALY].
W
HALi, KH AD,IA ALTAF HUSAYN, Urdu poet.
His ancestor Khwadja Malik CA1I came to India in the
reign of Muhammad b. Tughluk and was appointed
kadi of Panipat. Hall was born at Panipat in 1837.
His father died when he was nine years old; but in
spite of the drawback in his early education he
studied Arabic and Persian grammar and elementary
logic in Dihli, and in 1856 occupied a petty clerical
post at Hisar. After the Mutiny in 1857 he remained
unemployed for four years and during this period
studied exegesis, tradition, philosophy, logic and
Arabic literature. About this time he began to
compose Urdu poetry on the advice of Ghalib [q.v.]
whose pupil he became, though he confesses that he
was more influenced by the straightforward expression and lack of exaggeration in the verses of his
patron Nawwab Mustafa Khan 'Shayfta' in whose
service he remained as a courtier until 1869. Then,
on Shayfta's death, he took up a post in the Pandiab
Government Book Depot at Lahore to revise the
text of Urdu translations o f ' English works. This
brought him indirectly in touch with the content
and values of European literature which came to
exercise considerable influence on his critical outlook.
In association with Muhammad Husayn Azad [see
AZAD] and with the encouragement of English
officers of the Department of Education in the
Pandiab, he founded a new school of Urdu poetry,
which adopted the mathnawi for realistic themes
related to Indian life and background. His famous
mathnawis Mundd[dt-i Bewd, Barkhdrut, and tfubb-i
Walan belong to this period. He also widened the
scope of the ghazal and enriched it with a deep
ethical tone.
The most powerful impact on Hall's mind was that
of Sayyid Ahmad Khan [q.v.] whose movements of
educational and social reform he began to support in
his articles from 1871, whom he came to know better
when he moved from Lahore to Delhi to join there
the teaching staff of the Anglo-Arabic School, and on
whose suggestion he composed in 1879 Musaddas-i
madd-o d^azr-i Islam (popularly known as Musaddas-i
Hall). This work revolutionized Urdu poetry by
introducing into it the dynamics of pan-Islamic
revivalism and paved the way for Urdu and IndoPersian political poems which became a powerful
means of religio-political propaganda in Muslim
India. In 1887 Hall resigned from the Anglo-Arabic
School on being awarded a pension by Haydarabad
State and dedicated.himself to a life of scholarship
until his death in 1914.
The Diwan of his Urdu ghazah published in 1893
revived in Urdu the moral trend of Sacdl [q.v.] whose
biography Hall had published in 1884. The collected
edition of Hall's Arabic and Persian prose and verse
appeared in 1914. Between Ghalib and l^bal [q.v.],
and as a link between them, Hall is regarded as a
poet of stature with whom begins the era of westernized Urdu poetry with a strong Islamic orientation.
As a biographer and critic he holds a high position
in Urdu literature. His study of Ghalib (Yddgdr-i
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Ghdlib) appeared in 1884 and of the life and work of
Sayyid Ahmad Khan (Ifayat-i Djawayd] in 1901.
The long introduction (popularly known as Mukaddama-i shi^r-o shdHri) to his Urdu Diwdn marks the
beginning of the modern standards of literary criticism in Urdu.
Bibliography: Works: Musaddas-i If all,
Dihli 1935; Mad^mu^a-i nazm-i Hall; Diwdn-i
Hall, Lahore 1945; Makdtib-i If all (Urdu and
Persian letters ed. by Muhammad Ismacil Panipatl), Lucknow 1950; Mufcaddama-i
shi^r-o
shdHrl, ed. by Wahid Kurayshi, Lahore 1953;
Kulliydt-i nazm-o nathr-i Fdrsi wa ^Arabl, 1914;
Tirydk-i masmum, Panlpat 1868; Risdla Tabakdt
al-ard, Lahore 1883; Shawdhid al-ilhdm (a polemical treatise written in refutation of a similar
work by a Christian missionary), 1870; Usul-i
Fdrsi, 1868; Ifaydt-i Sacdi, 1884; Yddgdr-i
Ghdlib 1897; Ifaydt-i Djawayd, Kanpur 1901;
Ma^dldt-i If all, Dihli 1934-6.
Studies: Abdul Kadir, The New School of
Urdu Literature, Lahore 1898, 17 if.; G. E. Ward,
The Quatrains of If all, edited with translation
into English, Oxford 1904; Ram Babu Saksena,
A history of Urdu literature, Allahabad 1940,
210-19, 279-82; Amin Zubayri, Tadhkira-i Hall,
1925; Muhammad Ismacil Panlpati, Tadhkira-i
Hall, Panipat 1935; Tahir Jamil, Hall's Poetry,
Bombay 1938; cAbd al-Hakk, Cand Ham'asr, Dihli
1942, 132-55; Sadik Kurayshi, Dhikr-i If all,
Lahore 1949; Mafydldt-i yawm-i If all, edited by
N. Zaydl, Karachi 1951; Abu '1-Layth Siddlki,
Tadhkira-i If all, cAHgafh n.d.; Saliha' cAbid
Husayn, Yddgdr-i If all, Dihli n.d.; Djwala Prasad,
Hall awr un kl kavitd; Urdu, If all Nambar, April
1952; Zamdnd, If all Nambar, Dec. 1953; A.
Bausani, Altdf Ifusain flail's ideas on ghazal,
in Charisteria Orientalia, Prague 1956, 38-55.
(Aziz AHMAD)
HALIDE EDIB [see KHALIDE EDIB].
QALlMA, a mare, or a valley, or a Ghassanid
princess, after whom was named one of the most
famous of all the ayydm [q.v.] of pre-Islamic Arabia,
sometimes identified with the yawm of cAyn Ubagh.
It is possible that yawm Halima was the "day"
which witnessed the victory of Ghassan over Sallh
[q.v.'] late in the 5th century A.D. But more probably,
it represents the victory of the Ghassanid al-Harith
b. Djabala over the Lakhmid al-Mundhir b. alNucman, who was killed in the encounter. If true,
the battle would have taken place in June, A.D. 554,
at the spring of €Udhayya, in the district of Kinnasrin.
Bibliography: Ibn al-Athir, i, 398-404;
Yakut, i, 73-4, ii, 325-6; Michael the Syrian,
Chronique, French trans, by J.-B. Chabot, Paris
1901, ii, 269; G. Rothstein, Die Dynastie der
Lahmiden in al-fflra, Berlin 1899, 83-7(IRFAN SHAH!D)
JJALlMA BINT ABl QHU'AYB. fostermother of the prophet M u h a m m a d . She and
her husband belonged to the tribe of Sacd b. Bakr,
a subdivision of Hawazin. Muhammad was given to
her to suckle from soon after his birth until he was
two years old. Well-to-do families thought desert-life
healthier for infants than that in Mecca. Some modern
scholars have doubted the whole episode, but
Muhammad probably lived'with this tribe for a time.
After the battle of Hunayn he honoured his fostersister al-Shayma, and responded favourably when
men of Sacd b. Bakr, negotiating for the return of
their captured women, pleaded their milk-relationship to him. Further stories connected with the

desert residence are legendary: Halima and her
family prospered miraculously while Muhammad was
with them; she therefore asked to be allowed to keep
him for a further period after weaning, but while he
and his foster-brother were herding lambs, two men
cut him open, purified his heart with snow and
returned it to his body, and Halima, fearing demonic
possession, hastily took him back to his mother.
Bibliography : Ibn Hisham, 103-6, 856-7, 877;
al-Wakidl (tr. Wellhausen), 350, 364, 377; Tor
Andrae, Die Person Muhammeds, Leipzig 1917,
34, 53; F. Buhl, Das Leben Muhammeds, Leipzig
1930, n6f.; Watt, Muhammad at Mecca, 33-5;
idem, Muhammad at Medina, 99 f.
(W. MONTGOMERY WATT)
JJALK AL-WADl (the "throat", or the "gullet"
of the wadi), in French La Goulette (from the Italian
form Goletta), township situated on the coastal
strip which encloses the wide but very shallow lagoon
of Tunis (less than 3 feet deep), to the north of the
channel by which it is linked to the sea. After the
ports of Carthage were abandoned, this became the
port of Tunis; for a long time it had no artificial
improvements, the ships anchoring at the entrance
to a channel which had to be constantly dredged.
There goods were trans-shipped onto flat-bottomed
boats which carried them to Tunis, 10 kilometres
away, at the west of the lagoon, as is described by
al-Idrlsi as early as the 6th/i2th century (Description,
112/131). The entrance to the channel was guarded
to the north by a fortress which is probably the
"castle of the chain" mentioned by al-Bakrl in the
preceding century (Description, 85); it was used for
defence and as a customs post. When La Goulette
and Tunis were captured fiom the Hafsids in 940/1534
by Khayr al-DIn (Barbarossa), the fortress was
extensively rebuilt and became a strong bastion. The
following year, however, it was seized by the Emperor
Charles V who left a garrison there. During his reign
and that of Philip II, the bastion was incorporated
in a large citadel. But in Rablc II 982/August 1574,
the Turks, under the command of Sinan Pasha and
c
Uludj CAH, drove the Christians permanently from
Tunis and La Goulette. The Turks restored the old
fortress, but demolished the other parts of the citadel,
of which only the substructure now remains. La
Goulette remained until the end of the I2th/i8th
century a haunt of corsairs, which was scarcely
disturbed by the demonstrations of European fleets.
Under the Bey Hammuda (1782-1814), the fortifications were completed: in about 1829, tne traveller
Nyssen saw there a second fort (to the south) and
several batteries. The Bey Ahmad (1837-1855) built
there an arsenal and a summer palace. La Goulette
was the first Tunisian port; between 1861 and 1865
in particular, it "was visited by an average of over
600 ships each year, carrying a total of 80,000 tons",
which comprised 90% of the imports and 45% of the
exports of the Regency (Ganiage, 55-6). In 1872,
that is to say nine years before the establishment of
the French Protectorate, La Goulette was linked to
Tunis and to the palace of the Bardo by a railway
track, which never, however, offered serious competition to the inconvenient small boats.
With the construction of the port of Tunis at the
end of the lagoon and the digging out in the mud of a
channel 10 kilometres long and 7.5 metres deep, La
Goulette became, after 1893, the outer harbour of
the capital, with a basin of eleven hectares which
now permits ships with a draught of up to 10.5
metres to come alongside: iron ore and phosphates
from the Haut Tell are loaded there and hydro-
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carbons and coal are unloaded; it contains the main
electricity station, -whose output has recently
doubled. This outer harbour is shortly to be enlarged.
There has long been a settlement to the north of the
bastion—a fishing village whose inhabitants are
mainly of Italian origin and which has become a
seaside resort and a popular suburb of Tunis. In
1926 La Goulette had a population of 7,400, of
whom 2,000 were Jews and nearly 4,000 Europeans,
two-thirds of the latter being Italians; in 1956 its
population was 26,300 (including 10,150 Europeans
and 3,300 Jews, who have almost all left since
Tunisia became independent).
Bibliography: Bakri, Description de VAfrique
septentrionale, Fr. tr. de Slane, 2nd ed. 1913;
Idrlsl, Description de VAfrique et de I'Espagne,
tr. Dozy and De Goeje, Leiden 1866; Ch. Monchicourt, Essai bibliogr. sur les plans de Tripoli,
Djerba, La Goulette . . . au XVI« siecle, in R. Afr.,
Algiers 1925; Lanfreducci and Bosio, Costa e
discorsi di Barberia, tr. P. Grandchamp, ibid.; J.
Pignon, Un Document inidit sur la Tunisie au
dfbut du XVII* siecle, in Cahiers de Tunisie,
xxxiii-xxxv (1961); Filippi, Fragments historiques,
ed. Ch. Monchicourt, in Rev. de Vhist. des colonies
francaises, Paris 1924 and 1926; J. Ganiage, Les
origines du Protectorat francais en Tunisie, Paris
I
959*> J* Despois, La Tunisie, Paris 1961.
(J. DESPOIS)
HALKA, as a term of Sufism [see TASAWWUF].
HALI£A (literally "circle", "gathering of people
seated in a circle", and also "gathering of students
around a teacher"), among the Ibadi-Wahbis of the
Mzab [q.v.] a religious council made up of twelve
'azzdba ("recluses", "clerks"; on the exact meaning
of this word, see R. Rubinacci, Un antico documento
di vita cenobitica musulmana, 47-8), and presided over
by a shaykh. On the mystical sense of fyalka, the
Kawd'id al-Isldm of al-Diaytall [q.v.], which is the
most complete code of the Ibadi sect (written probably in the first half of the 8th/i4th century), says:
"On their arrival the members of the assembly must
seat themselves to form the circle (halka), leaving no
space between them; for spaces delight the devil
and let him in". Each Mzabi town had such a council,
which met in the town mosque, in the chief mosque
if there were more than one. Originally the pallia was
simply those who assembled around a Muslim legal
scholar or theologian, which later, among the Ibadis
of Wargla [q.v.], of Wadi Righ [q.v.] and in particular
among those of the Mzab grew into a "council of
recluses" to which the whole existence of the Mzabi
cities was subject. In fact, before the French annexation of the Mzab (1882), the Ibadi halkas in the
Mzabi towns took precedence over the djama^as, i.e.,
the municipal councils which directed the affairs of
the town.
The first mention of the halka among the Ibadis of
the Maghrib is found in the chronicle of Abu Zakariyya? Yahya b. Abi Bakr al-Wardiilam [q.v.], in the
account concerning the two famous 4th/ioth century
Ibadi shaykhs, Abu '1-Kasim Yazid b. Makhlad and
Abu Khazar Yaghla b. Zaltaf. These shaykhs, who
were natives of the town of al-Hamma in the Tunisian
Djarid and who belonged to the Zenata tribe of the
Banu Wisyan, were very active, particularly under
the Fatimid caliph Abu Tamlm al-Mucizz li-DIn Allah
(341-65/953-75). Al-Dardimi [q.v.] includes them
among the Ibadis belonging to the seventh jabaka
("class"), which corresponds to the first half of the
4th/ioth century. According to Abu Zakariyya3 alWardjilani, Abu '1-Kasim and Abu Khazar formed
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part of a halfra and all the Ibadi-Wahbis "who wished
to be informed in the humane sciences, the science of
good behaviour and the traditions of holy men, came
to learn from them so that they soon gained a considerable reputation". Abu '1-Kasim, who was a very
rich man, was enabled by his wealth to feed them and
provide for their needs. Unfortunately apart from
these facts nothing is known of the organization of
the kalka. It is known, however, thanks to Abu
Zakariyya3 al-Wardiilam, that Abu '1-Kasim's disciples were not allowed to marry, which reminds us
of one of the obligatory rules imposed on the 'azzdba
by the great IbaiJI reformer Abu cAbd Allah Muhammad b. Bakr (whom we shall mention later), namely
that of celibacy (nevertheless Abu '1-Kasim, who
was the shaykh of the balfra, did have a wife, a fact
which disturbed bim greatly). It seems therefore that
celibacy was considered essential for a member of the
tialka already in this "prehistoric" stage of the institution as represented by the group of students presided over by Abu '1-Kasim. There is reason to suppose that a "council of recluses", composed, as will
appear below, of twelve members grouped around a
shaykh, existed also at a still earlier date among the
Nukkar [q.v.], an Ibadi sect which was hostile to the
Ibadi-Wahbis. In fact, according to a passage in Ibn
Khaldun's history of the Berbers, the famous political head of this sect in the first half of the 4th/
loth century, Abu Yazid Makhlad b. Kaydad [q.v.],
had with him Abu cAmmar cAbd al-Hamid al-Acma,
accompanied by "twelve other persons of influence",
with whom he went from the Bilad al-Diarid into
the Aures (in about 331/942-3), in revolt against the
Fatimids. Since Abu cAmmar was teaching in the
first half of the 4th/ioth century in the Bilad alDjarid (at Tuzer or at Takyus, i.e., Krlz Tagyus, the
ancient Thiges), where he was the teacher of Abu
Yazid Makhlad b. Kaydad, it may be that Abu
'1-Kasim Yazid b. Makhlad and Abu Khazar Yaghla
b. Zaltaf, who were natives of another part of the
Bilad al- Djarid, were influenced in their ideas on the
fralfca by the existence of the Nukkarl council of
twelve. Among the pupils of Abu Khazar Yaghla b.
Zaltaf was Abu Muhammad Wislan/Waslan b.
Yackub, a famous Ibadi scholar of Djarba [q.v.], who
is classed by al-Dardjini among the persons of the
eighth tabafca (second half of the 4th/ioth century).
According to al-Shammakhl [q.v.], he also presided
over a fralfca in his native island.
To the following tabafa (first half of the 5th/nth
century) there belonged another Ibadi scholar who
was a native of the Bilad al-Djarid: Abu cAbd Allah
Muhammad b. Bakr, who was responsible for the
first rule concerning the constitution of an IbadlWahbl halfra. Abu cAbd Allah studied in the Bilad
al-Djarid under the direction of the shaykhs Abu
Nuh Sacid b. Zanghil and Abu Zakariyya* b. Abu
Miswar, who lived in the second half of the 4th/ioth
century. After the death of Abu Nuh, Abu cAbd Allah
Muhammad b. Bakr went to Kayrawan to perfect
his knowledge of Arabic language and grammar.
Then, after returning to the Bilad al-Djarid, he
settled at Takyus, whence he next went to the Wadi
Righ (Oued Righ). It was in this oasis that he organized his fyalka, at the request of some young
Ibadi-Wahbl students from Djarba, where they had
already heard of this institution. This took place in
the year 409/1018-9, and hence the cave in the Wadi
Righ which was fitted up to be the seat of this halka
was given the name of "ninth". It was apparently in
this cave that Abu cAbd Allah drew up the rules of
the halka (in Arabic Siyar al-lialka). There exist two
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very similar versions of these rules, one of which is
contained in the Kitdb Taba^dt al-mashdyikh of alDardjlnl (7th/isth century) and another in the
Kitdb Dj[awdhir al-muntakdt of al-Barradi (beginning
of the gth/i5th century). The critical edition of the
Siyar al-fralka based on these two versions is by
M. R. Rubinacci. This document shows that the
members of a fralfca were known as cazzdba (singular
form: 'azzdbi). They were distinguished from the
laity by their tonsure (they had to shave their heads
completely) and by their simple white habits. New
members were admitted to this council only after a
very detailed investigation. At the head of a halka was
a shaykh, who retained this position until his death.
He governed the cazzdba, took charge of the administration, judged, and taught, being responsible for the
material possessions (Jiubus) and the spiritual wellbeing of the jialka. He was assisted by a khalifa who
might take his place if necessary. It was he also who
appointed certain experts (inspectors, ushers) known
as *urafd* (singular: carif), one of whom supervised
the collective recitation of the Kur'an, while another
took charge of the communal meals, and others were
responsible for the students' education, etc. All the
time which the 'azzdba had free after the performance
of their professional duties was devoted to prayers
and other pious exercises, important among them
being the five religious meetings per day, devoted
to the recitation and the explanation of the Kur'an.
Two of these meetings, one of them held in the middle
of the night, were presided over by the shaykh of the
fialka. The shaykh concerned himself also with teaching the students. While the main body of the cazzdba
went about its professional occupations, an ^arlf prepared the communal meals of which there were two
a day (in the morning and after the *asr prayer). The
lives of the cazzdba were subject, according to the
rules laid down by Abu cAbd Allah Muhammad b.
Bakr, to a severe discipline. They were governed by
a strict moral code and any misdemeanour was
punished immediately.
Tradition also attributes to Abu cAbd Allah a
missionary zeal, considering him to have been the
most active agent in disseminating and popularizing
Ibadism in the northern Sahara. It is in fact mainly to
him that is attributed an achievement which had
far-reaching consequences in the history of African
Ibadism: the conversion of the Banu Muscab, a
Berber tribe settled in the Tadmayt, in the area of the
present-day Mzab, which until then had adhered to
the Muctazili doctrine. By this he helped to determine
and to a certain extent to facilitate the foundation
of the oases which were later all to be known by the
general name of Mzab and to become the refuge of
the Ibadis of the Maghrib (after the fall of Ibadism
in the Wadi Righ and the Wargla oasis) and a place
where the institution of the halka became the supreme religious council of the sect, which in some
respects replaced the theocratic government of the
former Ibadi imams of the Maghrib. After the death,
in 440/1048-9, of Abu cAbd Allah Muhammad b.
Bakr (who had settled, towards the end of his life,
in the Wargla oasis), it was his disciple Abu '1-Khattab cAbd al-Salam Mansur b. Abl Wazdjun who continued the work which his master had begun. It was
at this time also that the cazzdba of the Wadi Righ
decided to write a primarily juridical work for the
benefit of their "novices". They produced the Diwdn
al-ashyakh, consisting of 25 volumes.
In the first half of the 6th/i2th century there lived
the Ibadi shaykh and scholar Abu Zayd cAbd alRahman b. al-Macla (b. al-Mu c alla), who built up

the organization of the fyalka. He was the founder of
a halfca which was held in the mosque of the town
of Tighurt (Tuggurt) in the Wadi Righ. It was probably for this council that Abu Zayd drew up a rule
which we find mentioned by al-Dardjim and by alShammakhi. This seems to be the beginning of the
use of mosques for the Ibadi fralfcas.
After Abu Zayd, it was Abu cAmmar cAbd alKafi al-Tinawatl al-Wardjlanl who made a considerable contribution to the definitive elaboration of the
rules of the halfra. Abu cAmmar, one of the most
eminent Ibadi scholars of the period, originated from
the Berber tribe of the Tinawat, from the fraction
which had settled in the Wardjlan (Wargla) oasis.
He lived in the first half of the 6th/12th century.
After having begun his studies in this oasis, he went
to Tunis, where he studied among other things the
Arabic language. Then he performed the Pilgrimage
to Mecca. He died at Wargla and was buried there.
He is renowned in the history of Ibadism for the part
he played in the organization of authority in the
Ibadi communities, helping to centralize this in the
institution of the halfca. He was responsible for the
production for this "council of recluses" of a special
code of rules (in Arabic sira) which has to a large
extent retained its importance until the present day
and which today among the Ibadi scholars of the Mzab
is known as Sirat Abi CAmmar cAbd al-Kdfi al-Wardjldni. It is a small work of abou-t ten pages, of
which the Ibadi collection at Krak6w possesses two
manuscripts brought from the Mzab by the late Z.
Smogorzewski and part of which has been translated
into French by E. Masqueray (Chronique d'Abou
Zakaria, 254-7, note). The cazzdba, say these regulations, must cut themselves off from their family and
live only in a retreat. They must pray at night on the
mountain tops. They must wear only woollen clothes;
they must know the Kur'an by heart and must
occupy without complaining the post assigned to
them by the halka. An cazzdbi must be anxious to
possess the Sciences, he must defend energetically
the rights of the weak, and he must maintain order
in the town. The shaykh of the halka must be intelligent, polite and moderate. He appoints the members
of the halka and distributes them into three sections,
the first of which consists of him alone. The second
section consists of four other eminent members of the
halka, and they form, with the shaykh, a special council which directs all the affairs of the halka (there is
also a full council composed of all the members of the
fialka). When one of the members of the special council dies, another cazzdbi has to replace him. Among
the members of the halfra there is a mu*adhdhin,
three others teach the children in the school, five
wash the corpses of the dead, one acts as imam and
recites the prayers in the mosque, and two others
manage the possessions of the mosque. One member
of the halka is responsible for distributing the food
to the *azzdba and to the pupils and another supervises the cleaning of the mosque.
Al-Dardjlni, who was a member of the halka of
Wargla for two years (616/1219-617/1220-1), has given
us a number of details concerning the internal life
of this institution (R. Rubinacci, op. cit., 74-5). It is
interesting to learn that it was composed not only
of the people of Wargla, but also of cazzdba who were
natives of other Ibadi communities, including the
Mzab, such as the pious Aba Yazmu al-Muscabi, who
had preceded al-Dardimi in the halka in question by
seven or eight years.
The "council of the recluses" soon became an institution so closely linked with the Ibadi-Wahbl sect
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that Ibn Khaldun, writing (towards the end of the
8th/i4th century) in a passage of his History of the
Berbers (tr. de Slane, iii, 278) of the Ibafll-Wahbi inhabitants of the Wadi Righ (which he contrasts to
the Nukkaris), refers to them simply as al-cazzdba.
A fyalka seems to have existed (but only in an undeveloped form, more akin to a simple gathering of a
group of students round a famous shaykh) on the
island of Djarba, in the second half of the 4th/ioth
century. This institution still existed there in about
916/1510, at the time of Pedro of Navarre's expedition against Djarba. The council of the Cazzdba,
presided over by the legal scholar Abu '1-Nadjat
Yunus b. Sacid, directed at this time the affairs of the
Ibadi-Wahbl inhabitants of Djarba, in this case assisting the "governor" of this island, one Abu Zakariyya3, who also was an Ibadi. At the same period,
there were also some Ibadi-Wahbl *azzdbas in the
Djabal Nafusa [see AL-NAFUSA, DJABAL], in the
northern part of Tripolitania; they were in communication with the Cazzdba of Djarba. In fact Cazzdba
existed in this district until very recently. Indeed,
the Ibadi mudlr of Djadu, who lived in the middle
of the igth century and who was known to H. Duveyrier, bore the by-name of al-^Azzdbi. In the Berber
description of the Djabal Nafusa composed at the end
of the igth century, there are mentioned houses belonging to the families of the Cazzdba in the frasr of
Umm al-Djorsan (cf. A. de C. Motylinski, Le Djebel
Nefousa, Paris 1899, 73). It must nevertheless be
admitted that very little is known of the history
and organization of the Cazzdba in the island of IDjerba
and in the JDjabal Nafusa.
After the disappearance of the Ibadi-Wahbis from
the Wadi Righ and Wargla, which took place between the gth/15th and the 12th/i8th century (Ibn
Khaldun still speaks towards the end of the 8th/i4th
century of the existence in the first of these oases of a
large number of Ibadis belonging to the various
branches of al-Ibadiyya), the Ibadi halkas survived in
the kusur of the Mzab where the remnants of the
Ibadi population of these two oases had fled. According to the description of the Mzab given by Leo
Africanus in 1526 (Description de I'Afrique, tr. A.
fepaulard, Paris 1956, ii, 437), there were already
six of these kusur, inhabited by a wealthy population of merchants. They were apparently al-cAtf
(el-Ateuf), Bu Nura (Bou Noura), Bami Isdjen (Beni
Isgueu), Ghardaya (Ghardaia), Mallka (Melika) and
Sldl Sacld (this latter being destroyed by the Turks in
the 17th century). To the five of these kusur existing
until the present day must be added a further two:
al-Karara (Guerara), situated at the extreme east
of the vShebka, and Barriyan (Berrian), situated a
day and a half's march to the north of Ghardaya.
These two places were founded in the nth/i7th
century and are outside the pentapolis which forms
the Mzab proper.
Nothing is known of the history of the fyalkas of
the Mzab in the earliest times, although local traditions mention holy men and scholars who were
natives of this country from the first half of the 6th/
I2th century (Masqueray, Chronique, 140-2, note).
Apparently this institution did not yet exist in the
Mzab in the time of al-DardjIni, in the first part of
the 7th/i3th century. Indeed the Mzabls who wished
at this time to enter the "council of recluses" were
obliged to seek a Jtalka far from their native district,
as for example the pious ^azzdbi Aba Yazmu alMuscabl, who entered the halka of Wargla. In the
8th/i4th and the gth/isth centuries there arose among
the Ibadis of the Djabal Nafusa a revival of theology
Encyclopaedia of Islam, III
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and jurisprudence. The remarkable works written
at this time by al-Djaytali and by other famous
Ibadi writers reached the Mzab, where they rekindled the taste for scholarship which had for long
been extinguished in this country. Under the impetus of pious shaykhs, among whom should be mentioned Abu Mahdi clsa b. Ismacll al-Muscabi (first
half of the gth/isth century), the Ibadi jialkas of the
Mzab, composed of talaba ("students", plural of
jdlib, used here in the sense of Cazzdba), who were
ignorant and had little influence, reformed themselves and applied themselves to a religious revival.
It is from this period that there date the numerous
reforms made by the talaba Cazzdba) of the Mzab!
J?usur. As a result of these reforms, the Cazzdba of the
Mzab began once again to play a considerable part
in the life of the Ibadi communities of that country,
side by side with the lay municipal councils of the
Mzabi towns. Proofs of this exist from as early as the
beginning of the 9th/15th century. It was in fact at
this period (Radjab 8o7/January 1405 and Dhu '1Kacda Sii/March 1409) that two decrees were issued,
as we read in the first words of these documents,
following unanimous agreement, by "the madjlis
Wadi Mizdb—the talaba and the *awdmm (laity)".
There is no doubt that the talaba mentioned in these
documents (of which the Ibadi collection at Krak6w
possesses a copy made in 1913 for the late Z. Smogorzewski) were merely the delegates of the cazzdba of
all the towns of the Mzab who had met together in
one common session. In another document, which is,
however, very late (it dates from the year 1245/1829),
the word talaba is explained by cazzdba. We read in
fact "madjlis Cazzdba Wadi Mizdb—talaba and laity".
The text of the internal regulations of the Cazzdba
of Ghardaya (tr. A. de C. Motylinski, Guerara depuis
sa fondation, 23-8) dates probably from the first half
of the 9th/15th century. These regulations were
drawn up by the shaykh Abu '1-Kasim b. Yahya, a
scholar of Ghardaya, who lived (according to local
tradition) in the first half of the gth/isth century.
Adopted with general agreement by the cazzdba of
Ghardaya, these regulations concern their internal
discipline and the organization of the halka. The
document states that these regulations conform "to
the traditions handed down by our ancestors". The
document next refers to the laxity, the disagreement
and the divisions which reigned among the cazzdba
of Ghardaya in the period immediately preceding the
production of these regulations. It deals chiefly with
punishments for faults committed by the Cazzdba (including excommunication in the case of an cazzdbi who
has committed a sin considered as "great"), and
with the admission of new members of the halfra (an
examination and a long period cf observation of the
candidate were obligatory). According to the regulations, an 'azzdbi might not reveal the secrets of the
lialka, on pain of being excluded from the council.
The Cazzdba were expected to uphold the interests
of those who had suffered wrongs, and to judge impartially between rich and poor. The regulations
deal also with the organization of the meetings of
the hal%a, the hubus which provided for the upkeep
of the mosque and for the support of the cazzdba and
talaba, etc. It is interesting to note that they are
silent on the question of the celibacy of the Cazzdba,
which held formerly been so important.
The part which the Cazzdba played in the Mzab
immediately before the French annexation of the
country was a very important one. An account of the
history of one of the Mzabi towns, Karara (Guerara),
composed in about 1883 by Si Muhammad b. Shetlwl
7
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b. SHman, an orthodox Muslim inhabitant of this
town, gives an impressive picture of the importance
of the Cazzdba in the government of the town. According to this account, the administration of Karara
was in the hands of three institutions: the cazzdba,
the diamd^a of the laity (in Arabic *awdmm, which
in the Mzab was used of "everyone who is not a
tdlib") and the armed force responsible for maintaining order, composed of soldiers who were known as
makdris. The word makrus, of which makdris is a
plural, means in Algerian Arabic "an adolescent of
12-14 years" and in the Mzab "an adult fit to carry
arms". "Twelve talaba", according to the account of
SI Muhammad, "known as Cazzdba, and versed in the
Kur'an, were in charge of the mosque and responsible for its upkeep. They instructed the children and
taught the various sciences to the adults, punished
wrongdoers, protected the weak, the widows and the
orphans, ... passed acts and pronounced judgements
according to the law, determined the boundaries of
houses, lands and gardens, and administered the
possessions which the mosques had acquired by
religious donations and which provided food for the
Cazzdba and the talaba. After them came twelve men
who formed the diamdca of the cawdmm. They were
responsible for the management of the affairs of the
town, both internal and external, but they could not
interfere in matters which were the province of the
talaba of the mosque (= Cazzdba). When they had to
deal with a matter which was beyond their competence, they consulted the twelve Cazzdba who had
the supreme authority. The dj.amd*a of the laity, the
middle authority, was responsible mainly for the
population of the town and the extension of the
oases. After them came twelve men known as makdris who were the police authorities, maintaining
order and arresting wrongdoers and those guilty of
disorderly behaviour". The makdris also formed a
separate dj_amdca, which, however, possessed no powers
other than those which were delegated to it by the
two other dj.amdcas. It must, however, be pointed out
that very often the practice did not correspond with
the theory; for example, in the town of Guerara itself
the lay groups composed primarily of ambitious persons gained the upper hand by by-passing the Cazzdba
as early as the time of the first internal struggles (end
of the i8th or beginning of the igth century). At the
head of the Cazzdba (or, by extension, of the talaba)
was a shaykh who, before the French annexation of
the Mzab, was the real president of the Government
Council, the representative of the supreme authority
of each of the towns in the Mzab, which were constituted, as appears from what has been said above,
as true theocratic republics. These shaykhs and presidents of the Government ceased to exist as such after
the arrival of the French: thus for example the last
shaykh of this type in Mallka, cUmar b. Hadjdj clsa,
ceased to govern in about 1832. Two exceptions are
known, however: the shaykh of Banu Isdjen, Muhammad b. clsa b. Ayyub, who was still governing in
1883, and the shaykh of Ghardaya, Hadjdi Salih b.
Kasim, who was assassinated in 1881. The shaykhs
of this type were elected by the Cazzdba of the individual towns, but it was necessary to have also
the agreement of the shaykhs of other Mzabi towns.
One of these shaykhs consecrated the person elected
by putting on his head, after a suitable speech, a
white turban, the symbol of his rank. Besides the
councils of the Cazzdba and of the laity, who were
responsible for the administration of the individual
towns of the Mzab, there was also a djamcf-a, or rather
a general medilis, composed of the delegates from the

Cazzdba of the whole country (at least two Cazzdba
from each town). This djamd^a, which was responsible
for the most important matters or those matters
which concerned all the Mzabi towns together, met
in the mosque of the cemetery of the shaykh cAbd
al-Rahman al-Kurti, situated between Bu Nura and
Banu Isdjen, or in the mosque of the cemetery of the
shaykh cAmmI Sacid al-Djarbl, near Ghardaya.
After the annexation of the Mzab by the French
in 1882, the shaykhs of the Cazzdba still continued to
wield great moral authority in the Mzabi towns, but
they had already ceased to possess any political
power. Their authority nowadays is limited only to
the Cazzdba and the talaba of the individual towns of
the Mzab, and to the mosque itself. They also ensure
that the lay population fulfils the regulations ot the
Ibadi doctrine, making use in serious cases of a
tabri^a (excommunication). Within this field the
authority of the Cazzdba and of the shaykh of the
fialka is still very great. They control all the Ibadi
population of the Mzab. The halka still remains the
supreme religious and moral institution of the Mzabls.
Nowadays a Mzabi fyalka has 12 Cazzdba members
(sometimes there are 24, 12 of whom, however, are
only substitutes). The Cazzdba are recruited from
among the talaba, i.e., students (in the Berber of the
Mzab they are called aru, plural irwan), both the
oldest and the most learned, though it is true that
the moral qualifications of the candidates often take
precedence over their learning. One exception only is
known: Banu Isdjen, where candidates for admission
to the local halka are subjected to an examination
(they have to know the whole of the Kur3an by
heart). The candidates must be married, in contrast
to the rule of Abu cAmmar cAbd al-Kafi al-Wardjlam which obliged the candidate to separate from his
wife. The shaykh, who is today primarily a teacher,
teaches the talaba in a mosque. The talaba are supervised by an carif chosen from among the oldest and
most learned of the irwan. Another carif supervises
the communal meals (which are provided by the
hubus and from gifts). Two or three masters are
chosen from among the Cazzdba to teach the children
the elements of the Arabic language and also the
Kur'an (such an ^azzdbi bears the title mu^allim).
One cazzdbi acts as imam, another is mu^adhdhin,
four or five wash corpses, etc. The shaykh elected
from among the members of the halka by the other
Cazzdba is the thirteenth member of this council. The
four oldest Cazzdba, summoned by the shaykh, form
the special council which acts in more important cases.
The decision of this council is binding (also for the
shaykh himself). The halfra meets in the town mosque
and the meetings of the cazzdba are always secret.
There are also in the Mzabi towns halfcas composed
of women. These female Cazzdba have an imam (who
also is a woman), but no shaykh, and the halkas of
women have only a limited power. Thus, for example,
the tabrtfa concerning a member of such a halfya may
be imposed only by a shaykh from a halka of men in
the area.
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(suite), Paris 1908, 124, 135, 138, 139, 145-6, 150,
151; idem, Guerara depuis sa fondation, Algiers
1885; R. Rubinacci, Un antico documento di vita
cenobitica musulmana, in AIUON, n.s., x (1961),
37-38 and pi. I-X; Abu 'l-cAbbas Ahmad b. Ab!
c
Uthman Sacid al-Shammakhi, Kitdb al-Siyar,
lith., Cairo 1301/1883-4; Z. Smogorzewski, Unpublished materials on the Mzab; Watin, Les
Tolbas du Mzab. Origine. Part I (unpublished account known thanks to the full extracts made by
Z. Smogorzewski; the original was in 1913 in the
Archives de la Direction du Personnel Militaire des
Territoires du Sud.
(T. LEWICKI)
HALKA, term used in Ayyubid and Mamluk
times for a socio-militaiy unit which, during most
of the period ot Mamluk rule, was composed of nonMamluks. The sources do not indicate the date of
its foundation, and there is no convincing explanation
of the meaning of its name (for two different views,
see Quatremere, Histoire des Sultans mamlouks, i/2,
200-2 and A. N. Poliak, in BSOAS, x (1940-42),
872). The halka had been in existence during most of
the Ayyubid period, being mentioned for the first
time in 570/1174 (see H. A. R. Gibb, The armies of
Saladin, in Cahiers d'Histoire Egyptienne, Cairo 1951,
305, reprinted in Studies on the civilization of Islam,
London 1962, 74). Under Salah al-Dln it seems to
have constituted the elite of his aimy. Under his
Ayyubid successors, this unit is mentioned only
rarely, yet it must have preserved a considerable part
of its power and status, for even during the early
years of Mamluk rule it was still very strong. In
those years the halfya included a considerable number
of pure Mamluks. The commanders of the unit,
called mukaddamu al-halfra, held honoured positions,
and are named side by side with the Mamluk amirs
in all important ceremonies. They also served as
envoys to important states, functions which were
usually reserved for the khdssakiyya [q.v.]. Their pay
was, however, even in that early period, much lower
than that of the amirs. Originally a mukaddam halka
was entitled to command 40 men during an actual
military expedition (but not after its termination).
With the decline of the fyalka this right had only a
theoretical significance.
The members of the halka were generally called
adindd al-halka, sometimes rid[dl al-lial^a, and sometimes simply adindd.
Until the reign of al-Nasir Muhammad b. Kala'un,
we find no clear indications of the decline of the
hallza. During the reign of his father, Kala'un, we
still hear of 4,000 halka soldiers participating in the
war against the Mongols in 680/1281 as ilite troops
fighting in the centre (kalb) of the Sultan's expeditionary force; the number of the Royal Mamluks fighting
in that centre was only 800.
The first conspicuous sign of a major decline
appears during the land redistributions (rawb [q.v.])
of the late 7th/i3th and early 8th/i4th centuries. One
of the chief aims of the raivks, which included the
regrouping and reallocation of the fiefs (ifrtd*-), was to
reinforce the Royal Mamluks and to weaken the
fralka. These moves against the halfya were completely
effective, and led to its rapid decline. After the death
of al-Nasir Muhammad it became usual for the
members of the halka to exchange their feudal
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estates against payment or compensation (mufrdyada),
a special department called diwdn al-badal being
established for this purpose. As a result many
socially inferior elements—pedlars, artisans and
other kinds of "common people" (al-sufra wa
'l^dmma)—joined the £a/#a. Towards the close of
the 8th/i4th century the fralka lost practically all its
importance as a fighting unit. Only a few of its
members continued to take part in military expeditions, the majority being left behind in Cairo to
perform guard duties there during the absence of the
main force.
Al-Mu5ayyad Shaykh (815/1412-824/1421), who
tried to rejuvenate the Mamluk army in general,
attempted also to arrest the decline of thefyalka,but,
as with his other reforms, his success was short-lived.
Sultan
Barsbay (825/1422-842/1438)
reversed
Shaykh's policy towards this unit, and from then
on the balka was on a steady down-grade up to the
very end of Mamluk rule. The very name fyalka is
gradually replaced by the term awldd al-nds [q.v.],
one of its sub-units.
The fralba regiment of Syria, like the whole of the
Syrian military society under the Mamluks, deserves
a separate study, for what is true of the armies
stationed in Egypt does not, in many cases, apply to
the forces stationed in Syria. Generally speaking,
the status of the Syrian province was far inferior to
that of Egypt. Mamluk amirs were usually reluctant
to serve there, and the elite units of pure Mamluks
were concentrated in Egypt, mainly in Cairo. The
Royal Mamluks, the main cause of the fral^a's
decline in Egypt, had no garrisons in Syria; thus in
Syria the fralba was a far stronger and a far more
important element than was its counterpart in
Egypt. The central place which the halka- units
occupied in Syria may be seen from Khalil b. Shahin
al-Zahiri's (d. 872/1468) chapter on the Syrian
provinces and their armies (Zubdat kashf al-mamdlik,
13i-5) > where the halfra is mentioned repeatedly but
the other units are mentioned only occasionally, if
at all. It is true that some of the figures which this
author quotes refer to the halka's numerical strength
in the past (kadiman), but this should be taken as an
indication of the general decline of the armies of
Mamluk Syria and not of the decline of the Syrian
halfta in particular (see also Zubda, 103-6, and BSOAS,
xvi, 71-2). The fralka survived in Syria, after a fashion,
into Ottoman times (see B. Lewis, in BSOAS, xvi
(1954), 479).
Bibliography: D. Ayalon, Studies on the
structure of the Mamluk Army, in BSOAS, xv
(1953), 448-59 (the reasons lor the fralfya's decline
being discussed at 455 f.).
(D. AYALON)
AL-lJALLADJi (the wool-carder), ABU 'L-MUGHITH
AL-HUSAYN B. MANSUR B. ^MAHAMMA AL-BAYDAWI,

Arabic-speaking mystic theologian (244-3O9/
857-922). His life, his teaching and his death throw
light on a crucial period in the history of Muslim
culture, and the interior experience which he describes
can be considered a turning point in the history of
tasawwuf. (This article includes, as well as the
article of El1, some extensive additions drawn from
the later works of L. Massignon).
I. — BIOGRAPHICAL DETAILS
Origins. Al-Halladj was born in about 244/857-8
at Tur, to the north-east of al-Bayda in Fars. In
Tur an Iranian dialect was spoken; al-Bayda was an
Arabized town where Sibawayh was born. It is said
that al-Halladi was the grandson of a gabr and a
descendant of Abu Ayyub, the Companion of the
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Prophet. His father, who was probably a woolcarder, left fur for the textile region which extended
from Tustar to Wasit (on the Tigris), a town founded
by Arabs, with a predominantly Sunni-Hanball
population (with, in the country districts, an
extremist Shici minority), and the centre of a famous
school of Kur3an readers. At Wasit, al-Husayn lost
the ability to speak Persian. Before he was 12 years
old, he learned the Kur'an by heart and became a
fydfiz. He very early attempted to find an inner
meaning in the teaching of the suras and applied
himself to tasawwuf at the school of Sahl al-Tustari.
At Basra. When he was twenty he left Tustari
to go to Basra. There he received the habit of the
Sufis from cAmr Makkl, and married Umm alHusayn, the daughter of Abu Yackub al-Aktac. He
did not take any other wives and he and his wife
remained united all their lives, having at least three
sons and one daughter. His marriage earned him the
jealousy and the opposition of cAmr Makki. When
he was absent from home, al-Halladj was able to
entrust the support of his family to his brotherin-law, a Karnaba3!. Through the latter, he found
himself in contact with a clan which supported the
Zaydl rebellion of the Zandj [q.v.], who were contaminated in varying degrees by Shicl extremism;
this is probably the origin of his persistent but
unfounded reputation as being a Shici ddci or
"missionary preacher". He retained from this period
some curious and apparently Shici expressions, but
continued to lead at Basra a fervently ascetic life
and to remain profoundly faithful to Sunnism. He
went to Baghdad to consult the famous Sufi Djunayd,
but in spite of the latter's advice, tired of the conflict
which existed between his father-in-law al-Aktac and
c
Amr Makkl, he set off for Mecca immediately after
the Zandj rebellion had been crushed.
First Pilgrimage. At Mecca he made his first
Pilgrimage, and made a vow to remain for one year
of cumra in the courtyard of the sanctuary, in a state
of perpetual fasting and silence. In this he was
trying out his personal way to union with God, and,
going against the discipline of secrecy, began to
proclaim it. cAmr Makki then broke off relations
with him, yet he began to attract disciples.
Khuzistan, Khurasan and departure from
Tustar. .Having returned to Khuzistan, he gave up
the tunic of the Sufis and adopted the "lay" habit
(probably the kabd, a cloak worn by soldiers), in
order to be able to speak and preach more freely.
This beginning of his apostolate, the main aim of
which was to enable everyone to find God within his
own heart, and which earned for him the name of
Hallddi al-Asrdr, "the carder of consciences",
exposed him to suspicion and hatred and scandalized
the Sufis. Some Sunnls^ former Christians some of
whom were to become viziers at Baghdad, became
his disciples. But some Muctazills and some Shlcis,
who were important treasury officials, accused him
of deception and of false miracles and incited the mob
against him. He left for Khurasan to continue his
preaching among the Arab colonies of eastern Iran
and remained there for five years, preaching in the
cities and staying for some time on the frontiers in
the fortified monasteries which housed the volunteer
fighters in the "Holy War". He returned to the
region of Tustar, and, with the help of the Secretary
of State, Hamd Kunna3!, was able to instal his
family in Baghdad.
Second Pilgrimage, distant journeys,
Third Pilgrimage. With four hundred of his
disciples, he then made his second pilgrimage to

Mecca, where some of his former friends, §uf!s,
accused him of magic and sorcery and of making a
pact with the djinns. It was after this second had[di
that he undertook a long tour in India (Hinduism)
and Turkestan (Manicheism and Buddhism), beyond
the froo tiers of the ddr al-Islam. "Au dela de la
CommunautS musulmane, c'est a toute Phumanit6
qu'il pense pour lui communiquer ce curieux desk
de Dieu, patient et pudique, qui des lors le caract£rise ..." (L. Massignon). About 290/902, alHalladj returned to Mecca for his third and last
pilgrimage. He returned there clad in the murafrfra'a,
a piece of patched and motley cloth thrown round
his shoulders, and a futa, an Indian loin-cloth, round
his waist. His prayer at the station of cArafat was
that God should reduce him to nothing, should make
him despised and rejected, so that God alone might
grant grace to Himself through the heart and the
lips of His servant.
Final preaching at Baghdad. After returning
to his family at Baghdad, he set up in his house a
model of the Ka*ba, prayed at night beside tombs and
in the daytime proclaimed in the streets or the subs
his burning love of God and his desire "to die
accursed for his Community". "O Muslims, save me
from God" . . . "God has made my blood lawful to
you: kill me" . . . This preaching aroused popular
emotion and caused anxiety among the educated
classes. The Zahirl Muhammad b. Dawud was angry
that al-Halladj should claim a mystical union with
God; he denounced him at the court and demanded
that he should be condemned to death. But the
Shaft CI jurist Ibn Suraydj maintained that mystic
inspiration was beyond the jurisdiction of the courts.
It was at this period that, according to the hostile
account of the grammarians of Basra, al-Haliadj.
replied to al-Shibli, in the Mosque of al-Mansur,
by the famous shath ("theopathic phrase"): Ana
'l-Jiakfr, "I am [God] the Truth", proclaiming that he
had no other "I" than God.
Arrest. A movement for the moral and political
reform of the community was taking shape in
Baghdad, inspired by the preaching of al-Halladj and
by those of the faithful who were anxious to see in
him the hidden "Pole" [see KUTB] of the time. He
dedicated to Ibn Harridan and to Ibn clsa some
treatises on the duties of viziers. In 296/908, some
Sunnl reformers (under the Hanbali influence of alBarbaharl, see H. Laoust, La profession de foi d'Ibn
Batta, Damascus 1958, passim] made an unsuccessful
attempt to seize power and to raise Ibn al-Muctazz
to the caliphate. They failed, and the infant caliph,
al-Muktadir, was restored, his vizier being the Shici
financier Ibn al-Furat. Al-Halladi was involved in
the consequent anti-Hanbali repression and succeeded
in fleeing to Sus in Ahwaz, a Hanbali town, although
four of his disciples were arrested. Three years later,
al-Halladj himself was arrested and brought back
to Baghdad, a victim of the hatred of the Sunnl
Hamid. He remained in prison for nine years.
Imprisonment. In 301/913, the vizier Ibn clsa,
the cousin of one of al-Halladj's disciples, put an end
to the trial (cf. the fatwd of Ibn Suraydj) and the
imprisoned supporters of al-Halladj were released.
Nevertheless, owing to pressure from his enemies and
the influence of the chief of police, who was an enemy
of the vizier, al-Halladj was exposed for three days
on the pillory with "Karmati agent" written above
him. He was later confined in the palace, where he
was able to preach to the ordinary prisoners. In 3O3/
915, he cured the caliph of a fever, and in 305
"restored to life" the crown prince's parrot. The
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Muctazilis denounced his "charlatanism". The vizier I
Ibn clsa, who had been favourable to al-Hallad], was
replaced in 304-6 by Ibn al-Furat, who was antiHalladi, but the influence of the queen-mother
prevented the latter from re-opening the trial. It
appears that two of al-Halladi's most important
works date from this period: the Td Sin al-Azal, a
meditation on the case of Iblis, "the disobedient
monotheist", and the short work on the "ascension"
(mi'rddi) of Muhammad, who halted on the threshold,
two bow-shots from the Divine Essence. fc
These meditations condemned Iblis's refusal and
suggested that beyond the experience of Muhammad
there could be attained a union in love between man
and God. They seem to have been a reply to the
Shicl extremist al-Shalmagham, who considered that
faith and impiety, virtue and vice, election and
damnation were all mufydbal ("related opposites")
and equally pleasing to God. Al-Shalmaghani had a
considerable influence at the Baghdad court and even
on the course of the trial of al-Halladj.
The condemnation. The trial was re-opened
and the case argued in 308-9/921-2. The background
to it was Hamid's financial speculation, which had
been opposed in vain by Ibn clsa. It was to destroy
the latter's influence that Hamid procured the reopening of the trial of al-Halladi. He was helped in
this by Ibn Mudiahid, the respected leader of the
corporation of the Kur'an readers and a friend of
the Sufis Ibn Salim and al-Shibli but opposed to alHalladi. The Hanbalis, at the instigation of Ibn
c
Ata3, himself a Hanbali and a mystic, held demonstrations and "prayed against" Hamid: both in
protest against his fiscal policy and in order to save
al-Halladi. They even demonstrated against alJabari, who condemned the riot. These disorders
gave the vizier Hamid the opportunity to make Ibn
c
Ata3 appear before the tribunal. But Ibn cAta>
refused to witness against al-Halladi and maintained
that the vizier did not possess the right to judge the
conduct of "holy men". He was ill-treated by a
guard during the court hearing and died from the
blows he received.
Hamid and the MalikI kadi Abu cUmar Ibn Yusuf,
who always supported those in power at the time,
arranged in advance the judgement of the tribunal
which was to condemn al-Halladi. Al-Halladi had
said "The important thing is to proceed seven times
around the Kacba of one's heart": they therefore
accused him of being a Karmati rebel who wished to
destroy the Ka'ba of Mecca. There was no Shafici
present at the trial. The HanafI frddi declined to
give judgement, but his assistant agreed to support
Abu cUmar, and the syndic of the professional
witnesses succeeded in producing eighty-four signatories. Sitting in judgement, Abu cUmar, urged by
Hamid, pronounced the formula: "It is lawful to
shed your blood".
The execution. For two days the grand
chamberlain Nasr and the queen-mother interceded
with the caliph, who, stricken with a fever, countermanded the execution. But the intrigues of the
vizier triumphed over the hesitation of al-Muktadir
who, as he was leaving a great banquet, signed the
warrant for al-Halladi's execution. On 23 Dhu
'l-Kacda, the sounding of trumpets announced the
impending execution. Al-Halladi was handed over
to the chief of police, and in the evening in his
condemned cell exhorted himself to face martyrdom
and foresaw his glorious resurrection. These prayers,
noted down and handed on, were to be re-grouped in
the Akhbdr al-Hallddi.
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On 24 Dhu 'l-Kacda, at Bab Khurasan "before an
enormous crowd", al-Halladi, with a crown on his
head, was beaten, half-killed, and exposed, still
alive, on a gibbet (salib). While rioters set fire to
the shops, friends and enemies questioned him as
he hung on the gibbet and traditions relate some of
his replies. The caliph's warrant for his decapitation
did not arrive until nightfall, and in fact his final
execution was postponed until the next day. During
the night there spread accounts of wonders and
supernatural happenings. In the morning, according
to al-Tuzarl, those who had signed his condemnation,
grouped around Ibn Mukram, cried out: "It is for
Islam; let his blood be on our heads". Al-Halladi's
head fell, his body was sprinkled with oil and burned
and the ashes thrown into the Tigris from the top
of a minaret (27 March 922).
Witnesses reported that the last words of the
tortured man were: "All that matters for the
ecstatic is that the Unique should reduce him to
Unity", recapitulating the appeal to the one authentic tawfrid, that which God utters in the heart of His
friends; and that he then recited Rur'an, XLII, 18.
II. — PRINCIPAL (PUBLISHED) WORKS
(i) Twenty-seven Riwdydt, collected by his
disciples in about 290/902, in the form of fradith
fyudsi, Arabic text in 3rd ed. of the Akhbdr altfallddj. (Fr. tr. L. Massignon, Passion d'al-Ifalldj,
Paris 1922, 893-904); (2) Kitdb al-Tawdsin, a series
of eleven short works (including the Td Sin al-Azal),
Arabic text and Persian version of Bakll, ed. by
L. Massignon, Paris 1913 (Fr. tr. L. Massignon,
Passion d'al-ffalldj,
830-93); (3) some poems
collected (cf. Kitdb al-Ta<arruf of al-Kalabadhl) in
the Diwdn d'al-Iialldj, Arabic text and Fr. tr., ed.
L. Massignon, Paris 1931; new Fr. tr., Paris 1938;
(4) some logia and especially the novissima verba of
the last night, collected in the Akhbdr al-ffallddi, ed.
L. Massignon (Paris 1914; 2Paris 1936; 3Paris 1957).
(For the other writings of al-Halladi and the
discussion of their authenticity, see L. Massignon,
Kitdb al-Tawdsin, introd. i-iv; Passion d'al-Ilalldj,
804-22; Diwdn d'al-IJalldj, 1931 ed., 1-9; and Opera
Minora, Beirut 1963, ii, 40-5 and 191).
III.

THE MAIN ACCUSATIONS

The trial of al-Halladi took place against the background of the religious and political intrigues, and
those concerning financial policy, which disturbed
the Baghdad court during the minority of alMuktadir. It illustrates the position of the cAbbasid
dynasty at the beginning of the 4th/ioth century
and the rdle played in it by the viziers held' together by common interests. Al-Halladi's two
main enemies were the Shicl vizier Ibn al-Furat
and the Sunn! vizier Hamid. All his sermons in
the Baghdad sw&s were aimed at a drastic application of the values of faith to the inner life and at
the proclamation of a union in love between the
soul and God: all this within the framework of a
dogma which deliberately stressed his Sunn! adherence. But his sermons fell on deaf ears, not only
among the political circles of the court, but also in
the world of the traditional jurists, the majority of
them Malikis and Hanafis, who revolved around
them. It is surprising that al-Halladi's strongest
supporters were recruited among the Hanbalis,
whose pietism had at that time a considerable influence among the common people. Al-Halladi's
demands for moral reform and his influence on the
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people were an annoyance to many of those in power.
They based their accusation on two pretexts:
(a) Religious p r e t e x t : al-Halladj's unmeasured utterances called in question the esoteric
prudence and the discipline of secrecy which had
become the rule in Sufi circles since the time when
Nuri and his followers had been called to give an
account before the courts of their teaching on the
love of God. One result was that the Sufis such as
c
Amr Makki and Djunayd who had been al-Halladi's
friends blamed him for having spoken publicly of
his personal experience and for having expressed it in
"theopathic statements" (shatahdt); in addition, some
rather confused Sufi tendencies, particularly those
concerning "cUdhr! love", felt that they had to
condemn the search for the One through willing
love and the way of suffering. This was perhaps the
main reason why the Zahiri Ibn Dawud became an
enemy of al-Halladi, bent on his destruction. After
this al-Halladi was accused of blasphemy and of
claims to ly,ulul (substantial union with God); and his
anxiety to give an inner significance to ritual acts
("proceed seven times round the Kacba of your
heart") was denounced as a wish to abolish the acts
themselves.
(b) Political p r e t e x t : this was probably the
most telling and the most decisive. Al-Halladi's
marriage had connected him with the Zaydi Zandj;
his distant travels made him seem to be a Karmati
ddci ("missionary"); and the language which he used,
and even his themes of meditation, did borrow a
certain number of Shicl elements, even although
his replies to the interrogations on this matter
remained of profoundly SunnI inspiration. His accusers, who feared his influence on the people as
well as on the members of the court, then decided
to present him as an agitator and a rebel who was a
threat to the order of the Community. A falsely
literal exegesis of some of his sayings (see above)
accused him of wishing, like the Karmatis, to
destroy the Kacba at Mecca. It thus became "lawful
to shed his blood" in the name of the Community
itself.
Actually, during the last years of his life, alHalladi seems to have drawn onto himself his
torture and condemnation—but for quite different
reasons: recognizing that the way of union with God
through love and suffering which he must follow was
something which transcended the juridical framework of the Community, and offering himself as a
sacrifice for this Community by submitting voluntarily to its laws.
IV. — SIGNIFICANCE OF THE EXPERIENCE
AND THE WITNESS

In the history of tasawwuf, al-Halladi retains a
privileged position in the line known as wahdat alshuhud. It has sometimes been suggested that this
phrase should be translated as "unity of vision" or
of look" (in reference to the meaning of the 3rd form
of the root shhd)', or, rather better, by "unity of
presence". But shuhud really means the act of being
present at, of being a witness of, and we consider it
advisable to retain the meaning of "unity of witness"
(or "monisme testimonial", L. Massignon, Lexique
technique de la mystique musulmane2, Paris 1954,
103). The wahdat al-shuhud is not only "sight" or
"look", but an actual presence which is total witness: it is God witnessing to Himself in the heart of
His votary (cdbid). This union with God (d[amc)
leads to a unification (ittifydd) which is not a unification of substance, but operates through the act of

faith and of love (Hshk, mafrabba), which welcomes
into the emptiness of oneself the Loving Guest
(= God), "the essence whose Essence is Love", as
al-Halladi expressed it.
The mystical experience thus understood was to be
sharply criticized by the other main Sufi line, that
of the wahdat al-wudjud ("unity of the Being" or
"monisme existentiel", Massignon, ibid.), which was
dominant from the 6th-7th/i2th-i3th centuries [see
ALLAH, 416]. A double objection was made:
(1) An objection to the idea of hulul, infusion of
substance, "incarnation",—this was an alignment
with one of the accusations at the trial. Al-Halladi
had in fact written: "Thy Spirit has mingled itself
with my spirit as amber mixes with fragrant musk"
(Diwdn, M. 41), and above all "We are two spirits
fused together (halalnd) in a single body" (ibid.,
M. 57). But the whole context of the poems and the
writings makes it clear that hulul here was not to be
understood in the sense, which later became current,
of "incarnation" or union of substance. In its most
obvious sense the hulul of al-Halladi is to be understood as an intentional complete union (in love), in
which the intelligence and the will of the subject—
all in fact which enables him to say "I"—are acted
upon by Divine grace. Thus the "we are two spirits
fused together in a single body" should be compared
with the saying of the Christian mystic St. John of
the Cross: "Two natures (God and man) in a single
spirit and love of God".
(2) From this arose the second, and most frequent,
objection aimed at al-Halladi by the wahdat alwud[ud, which was to be, as expressed by Ibn
c
Arabi, that he maintained in the djam*- and the
ittihdd a "duality". The monism of the "unity of
Being" in. fact intends that the ittihdd should operate
not, indeed, through hulul but through a total substitution of the divine "I" for the empirical "I". To
be "one" (ahad) with God is to make actual the
divine which in man's spirit has emanated from God
(emanated, not been created ex nihilo\ cf. al-Ghazali's
statement in the Risdla laduniyya: "the (human) spirit is from the amr of God"). This charge of "duality"
aimed at the "unity of witness" reveals the difference
in orientation between the two ways: the unification
in and through the acts of faith and love (supreme
Witness), for the wahdat al-shuhud; and the reabsorption of the acts of the created being in his
first act of existence (conceived here as emanating
from the Divine Being) for the wahdat al-wudiud.
V. — VOCABULARY AND "TECHNICAL TERMS"
The principal writings of al-Halladj are either
meditations on themes symbolizing the progress of
the mystic in his quest for God, or the direct (poetic)
expression of this actual progress. He was constantly
making his vocabulary more precise; his profound
knowledge of the technical vocabularies of fikh, of
Him al-kaldm and of the nascent falsafa combined to
produce a semantic equipment which was strikingly
suited to the analysis of the "spiritual states"
(ahwdl). "Halladj, a dialectician and an ecstatic (cf.
Lullius, Swedenborg), endeavoured to bring dogma
into harmony with Greek philosophy on a basis of
mystic experience; he was in this a precursor of
Ghazali" (L. Massignon in El1).
In the last section of the Kilab al-Ta'arruf, alKalabadhi devotes several chapters to the istildhdt
("technical terms") of Sufism. The definitions of
these terms are clearly based on al-Halladi: thus
wad/id ("ecstasy"), sukr ("intoxication"), djam^
("union"), etc., and in particular those mufcdbah
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("related opposites") which are tadirid ("enclosed
solitude") and tafrid ("open solitude"), tadfalld ("irradiation") and istitdr ("the action of veiling,
making secret"), fand* ("annihilation") and bakd*
("continuing existence"), etc. These terms were to
have a very precise meaning in the wahdat al-shuhud
of the school of al-Halladj; they were to receive
another meaning in the future wajidat al-wudiud;
and in each case were to be understood with reference
directly to the experience being described and to the
conception of the world which underlay their formulation. Nevertheless their first definition by alHalladj was of prime importance in the development
of the Him al-tasawwuf. It often gave rise to disagreements, even among al-Halladi's followers themselves: as with the use of *ishk, concurrently with,
and often in preference to, mahabba, for the love of
God and of man. ^Ishk was part of the vocabulary of
the earliest Sufism (cf. al-Hasan al-Basri); but the
sense of "desire", which was one of its usual connotations, was to be rejected, through fear of attributing to God either mutability or passivity. L.
Massignon has shown that the editors of the texts of
al-Halladj, among them the Shici Bakli, had no
hesitation in substituting mahabba for *ishk in these
texts, thus diluting al-Halladi's thesis that *ishfy is a
divine attribute of Essence (cf. Notion de V"essentiel
De'sir", in Massignon, Opera Minora, Beirut 1963, ii,
226-53).
VI. — THE SCHOOL AND THE SECTS OF THE
HALLADJIYYA
It seems that in 309/922 al-Halladi's disciples had
been formed into a tarlka (religious fraternity). After
the execution of their Master, they went into hiding
and dispersed, and thus even became split up. In
fact legal persecution continued, and in 311-2/924-5
several followers of al-Halladj were beheaded in
Baghdad.
A certain number of disciples fled to Khurasan,
where several of them took part in the HanaflMaturidi reform movement. Ibn Bishr and particularly Paris Ibn clsa (founder of the Hallddiiyyabululiyya) upheld and spread al-Halladi's teaching
in the Sufi circles in Khurasan. The Kitdb al-Ta^arruf
of al-Kalabadhi stems from this tradition. In the
5th/nth century, according to al-Sulaml and alKhatib, there were still at Nishapur some Halladji
"extremists". Among them may be included Ibn
Abi '1-Khayr (the subject of a study by Nicholson)
and Farmadhi, who was the shaykh of al-Ghazali—
hence the latter's favourable judgement of al-Halladj.
Other disciples, such as Ibn Khafif (who had been
al-Halladi's friend at the end of his life rather than his
disciple), introduced some Salimiyya elements into
the reform movement of al-Ashcari.
In Ahwaz and at Basra an ephemeral sect of the
Halladjiyya (known however only through the
attacks of its enemies, especially al-Tanukhi) is said
to have adopted extreme positions. Its main representative, al-Hashimi, is said to have declared
himself to be a prophet inspired by the Spirit who,
after having been "fused" into al-Halladj, abode in
one of his sons, hidden from all (Ismaclli influences).
At Baghdad, other Halladiiyya, mentioned by
c
Attar, presented themselves as Sunnis, but in a very
liberal sense, and saw a connexion between the Ana
'l-hafcfc of the Master and the Divine Word addressed
to Moses from the Burning Bush (Kur5an, XX, 14).
The important Hanball, Ibn cAk!l (studied by
George Makdisi), after having first defended alHalladi, was obliged to retract.
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In his Farfr, al-Baghdadi cites the Halladiiyya
among the sects which had to be treated legally as
apostates. During the 5th/nth century, there was
lively polemical argument. The principal points at
issue seem to have been the following:
(a) In fikh: the five "personal obligations'*
(fard'id) are replaceable, even the fradidi (= isfrdt alwasa*it).
(b) In kaldm: the transcendence of God (tanzlh)
beyond the dimensions of the created (jut, card); the
existence of an uncreated Spirit of God (rufy ndtifra)
which comes to unite itself to the created rub of
the ascetic (hulul al-ldhut fi 'l-ndsut); the saint (wall)
becomes the living and personal witness of God
(huwa huwa), whence the theopathic expression
Ana n-bakk.
(c) In tasawwuf: complete union with the Divine
Will (cayn al-d[amc) through suffering accepted and
desired. The dhikr which the shaykh al-Sanusl
attributes to the Halladiiyya is modern.
In Shici-Imami circles, the first reaction was to
condemn and excommunicate the Halladiiyya as
ghuldt, heterodox extremists. Later the follower of
Avicenna Nasir al-DIn TUSI (7th/i3th century) and
Sadr al-DIn ShirazI (uth/i7th century) declared alHalladi to be a saint, though it is true that they interpreted his road to union according to their own
philosophical tenets. In this way a cult of al-Halladj
continued to exist in certain Iranian circles, but it
was severely attacked by other movements. In
Sunni Islam the term J-Lallddjiyya came to mean no
longer a religious fraternity but any jurisconsults,
theologians or mystics who, through personal conviction, believed in the sainthood of al-Halladj
(cf. above the attitudes of Ibn cAkil, of al-Ghazali.
etc.): this was strongly condemned by Ibn Taymiyya. The last Halladiiyya adherents were to
merge into the tarlka of the Kadiriyya [q.v.].
Today there exist no more Sunnis who are openly
Halladii. Many of them "excuse" al-Halladj according to the Shafici juridical formula; but they go no
further. He continues to be invoked however, and his
tomb is visited by pilgrims from distant towns.
VII. — JUDGEMENTS OF HIS CONTEMPORARIES
AND OF POSTERITY

Few persons in Islam have been so much discussed
as al-Halladi. In spite of the idjmd^ [q.v.] of the
judges who condemned him, he had his devotees
among the doctors as well as among the people. We
give here, with a note of their opinions, a list of the
principal doctors who have taken part in this famous
discussion. The various opinions can be divided into
three groups: (a) taraddud (condemnation), which is
subdivided into radd (simple rejection) and takfir
(excommunication): indicated in the following list
by the sigla rdd; (b) tarahfyum ("canonization") or
wilaya (affirmation of sainthood), which is subdivided
into i'tidhdr (justification with excuse) and kabul
(full and complete acceptance): sig^ w\ (c) tawafrfruf
(suspension of judgement, abstention): sigla t.
(A) J u r i s t s (fukahd*}: ^dhiris: Ibn Dawud and
Ibn Hazm (rdd)-, Imdmis: Ibn Babuya, Abu !>iacfar
Tusi and Hilli (rdd), Shustari, cAmili (w)\ Mdlikis:
Turtushl, clyad, Ibn Khaldun (rdd)t cAbdari,
Dulundiawi (w)\ Hanball?,: Ibn Taymiyya (rdd), Ibn
c
Ak!l (who retracted), Tawfi (w)\ #anafls\ Ibn
Buhlul (t), Nabulusi (te>); ShdfiHs: Ibn Suraydi, Ibn
Hadiar, Suyuti, cUrdl (*), Djuwaynl, Dhahabi (rdd),
Makdisi, Yafi% Shacrawl, Haythami, Ibn cAldla,
Sayyid Murtada (w).
(B) "Theologians" (mutakallimuri): Mu^tazilis:
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Djubba5!, Kazwini (rdd); Imdmis: Mufid (rdd),
Nasir al-DIn TUSI, Maybudhi, Amir Damad (w);
Sdlimiyya: in globo, (w); Ash^aris: Bakillani (rdd),
Ibn Khafif, Ghazali, Fakhr al-Dm RazI (w); Mdturidis:
Ibn Kamalpasha (rdd), Karl (w).
(C) "Philosophers" (faldsifa
and fyukama?):
Ibn Jufayl, SuhrawardI (Shaykh al-ishrdk), Sadr alDm Shirazi (w).
(D) §uf is (sufiyya]: cAmr Makki and the majority
of the early teachers (rdd), with the exception of Ibn
c
Ata3, Shibll, Paris, KalabadhI, 'Nasrabadhi, Sulami
(w), and Husrl, Dakkak, Kushayrl (t). Later: Saydalani, Hudiwiri, Ibn Abi '1-Khayr, Ansari, Farmadhi,
c
Abd al-Kadir Dillani, Bakli, cAttar, Ibn cArabi,
Djalal al-Dm Rumi, and the majority of the moderns:
(w). There should be noted the abstention (t) of
Ahmad Rifacl and of cAbd al-Karlm Djlll. It can be
said that, although al-Halladi would have repudiated
their prudent esotericism, the Sufis as a whole made
of him their "martyr" par excellence. For the details,
discussions and analyses, see L. Massignon, Passion,
chap, ix, "Hallaj devant le sufisme", 400-29.
Al-Halladj's "survival after death" was to develop
into a "legend", sometimes scholarly (in Arabic,
Persian, Turkish, Hindustani, Malayan and Javanese)
and sometimes popular. See L. Massignon, op. cit.,
chap, x, 430-60, and idem, La Legende de Hallace
Mansur en pays tares, in Opera Minora, ii, 93-139.
In the West, there has been as great a diversity
of opinion on al-Halladj. The opinions of the earlier
writers were superficial. Thus A. Miiller and d'Herbelot believed him to be secretly Christian; Reiske
accuses him of blasphemy, Tholuck of paradox;
Kremer makes him a monist, Kazanski a neuropath,
and Browne "a dangerous and able intriguer", etc.
But the outstanding researches of L. Massignon
restored this incomparable figure to his rightful
place in his environment and in the development of
Muslim thought. After this, there is scarcely a work
devoted to the culture of the Islamic countries which
omits to mention al-Halladi; while there is continual
confirmation of the value and authenticity of his
mystic approach and of the witness of his life and of
his death. In addition to the works of the specialists,
it can be said that the fame of al-Halladj has become
part of universal culture (see, for example, the
articles of P. Marechal written as early as 1923, and
the recent work (1964) of R. Arnaldez).
Bibliography: To the works of L. Massignon
cited in the article add: idem, Recueil de textes
intdits concernant Vhistoire de la mystique en pays
d* Islam, Paris 1929, 57-70; idem, Opera Minora,
Beirut 1963, ii, 11-342. There is an exhaustive
bibliography of al-Halladi (up to 1922) in L.
Massignon, La Passion d'al-Fialldj,
Martyr
mystique de VIslam, chap, xv (appendix); and up
to 1948 in idem, Nouvtlle Bibliographie halldgienne,
in Opera Minora, ii, 191-220. To these should be
added various more recent works, including:
L. Gardet, Experiences mystiques en terres nonchretiennes, Paris 1953, i3i-*4i» *73; A. J. Arberry,
Revelation and reason in Islam, London and New
York 1957, 29-30 and 107-8; L. Gardet, Themes et
textes mystiques, Paris 1958, 19, 135-40; Paul
Nwyia, Ibn cAbbdd de Ronda, Beirut 1961 (see
index s.v.); G.-C. Anawati and L. Gardet, Mystique
musulmane, Paris 1961, 35-40, 101-4, 107-10, 11821,171-3, and passim; G. Makdisi, Ibn *Aqil et la
resurgence de rIslam traditionnel au XI* siecle, Damascus 1963 (see index, s.v.); R. Arnaldez, Hallaj
ou la religion de la croix, Paris 1964; H. Corbin,
Histoire de la philosophic islamique, Paris 1964,

275-9. A revised edition of La Passion d'al-Halldj,
considerably augmented from the texts and notes
left by L. Massignon, is in course of preparation by
G. and D. Massignon.
(L. MASSIGNON-[L. GARDET])
JJALY, a group of about 35 villages in a cultivated
area on the Arabian Red Sea coast, latitude 18° 45' N.
An amir appointed by the Saudi Arabian Government resided, in 1383/1963, at the chief village of alSuffa, near the coastal road. The larger markets are
here and at the neighbouring hamlet of Kiyad. Other
important villages are al-Shicb, Kudwat al-Acwadi,
and al-Baydayn, all of which had government
elementary schools in 1383/1963. The agricultural
economy of Haly is based on the seasonal flow of
Wadi Haly. Sesame, sorghum, and millet are cultivated in an irrigated area of 200 sq. km which is
liable to damage by floods. Some produce is sold in
al-Kunfidha, 53 km to the northwest. The people of
Haly come chiefly from al-Hiyala, Kinana, and alc
Umur tribes.
Haly, also known as Haly Yackub or Haly Farcun,
was ruled by a chief of Kinana when Ibn Battuta
landed there in c. 731/1330. The traveller left a
description of Kabula al-Hindi, one of a group of
Muslim ascetics at Haly. In later times the district
was taxed intermittently by the sharifs of Mecca;
and Egyptian troops passed through the villages on
their I9th century campaigns against al-Hidjaz and
c
As!r. Occupied briefly by the Wahhabis in ca. 1218/
1803, Haly became a part of the modern Sacudl state
after cAbd al-cAz!z Ibn Sacud conquered al-HidJaz
in 1344/1925.
Bibliography: Ibn Battuta, ii, 163-5 (Eng. tr.
Gibb, ii, 364-5); K. Niebuhr, Beschreibung von
Arabien, 375; K. Ritter, Erdkunde, xii, 185-7, 208,
234; A. Sprenger, Die alte Geographie Arabiens,
52, 251.
(J. MANDAVILLE)
IjAM (Cham), son of Noah [see NUH]; he is not
explicitly mentioned in the Ku'ran, but is perhaps
alluded to as the unbelieving son of the Patriarch who
refused to follow his father at the time of the Flood
(XI, 44[42]-49[47]). Later tradition is acquainted
with the Biblical story in Genesis, IX, 18-27 (according
to which it is not Ham but his son Canaan who was
cursed for a sin committed by his father) and with
the legendary amplifications elaborated by Jews and
Christians; as the story in the Kur'an in conjunction
with these details calls for a fourth son of Noah, it
is Canaan or an invented son called Yam who fills
this rdle. Ham's sins—carnal relations in the Ark
(according to the Jewish Aggada), an offence against
his father—are variously told by Muslim historians,
who know also that this character, born white,
turned black as a result of his father's curse. It is
also told that Jesus (clsa [q.v.}} brought Ham back
to life for a while (so al-Tabari; Sam according to
al-Thaclab!) and that the latter told the Apostles
some of the episodes of life in the Ark and the end of
the Flood. The Muslim authors also mention the lot
of the three sons of Noah; a version handed down by
al-Tabari, however, softens the fate of Ham who,
reduced to servitude, nevertheless profited from the
leniency of his brothers (it is to be remarked that
according to Balcami, Japhet was similarly cursed,
which is explained by the fact that the Iranian
author did not favour "the Turks, the Slavs, Gog and
Magog", reputed to be descended from the latter).
Finally, Muslim historiography has retained from
the list of nations in Genesis X elements which were
adapted to the geographico-political situation of the
time; this explains how, apart from the genealogical
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link between Ham and the black races, produced by
multiple incests, Afrldun should also be considered
as descended from him, at least according to an
indication in al-Bad? wa *l-ta*rikh, iii, 144-9.
Bibliography: Ibn Sacd, Tabakdt, i/i, i8f.;
Ibn Hisham, K. al-Tid^dn, 25 ff.; Ibn Kutayba,
K. al-Macdrif, ed. cUkasha, 23 f., 26; Yackubl,
Ta'rikh, 12 f. (Smit, i6f.); Tabari, i, 187-216
(Chronique de Tabari, i, 112-4); Mascudl, Murudi,
i, 75-80 (Pellat, i, 32, §§ 66-8), iii, 240, vi, 154;
Ps.-Balkhi, al-Bad> wa 'l-ta*rikh, i, 26 ff./27 ff. and
the passage referred to above; Kisa% Vita prophetarum, 98 f.; Thaclabl, 'Ard'is al-madidlis, 36-8;
M. Griinbaum, Neue Beitrdge zur semitischen
Sagenkunde, 85-7; J. Horovitz, Koranische Untersuchungen, 108; D. Sidersky, Les origines des
Ugendes musulmanes, 27 f.; H. Speyer, Biblische
Erzdhlungen im Koran, 105 f.; B. Heller, in Handworterbuch des Islam, 160 f. = Shorter Encyclopaedia of Islam, 128.
(G. VAJDA)
Languages. Words derived from this name have
served to designate languages related to the Semitic
languages. The Hamito-Semitic family (chamitosemitique, hamito-semitisch) has had its name
since 1887. It was generally believed to embrace a
Hamitic group as opposed to a Semitic one. This
point of view was rectified in Les Langues du monde,
ist. edition 1924: In the recognized Hamito-Semitic
family there are four distinct branches: Semitic [see
SAM]; ancient Egyptian with Coptic [see KUBT]; the
Berber tongues [see BERBER] ; the Cushitic languages
[see RUSH]. It seems that to these should be added
the Hausa [q.v.] group.
As the non-Semitic branches do not show any
common characteristics by which to unite them in a
clearly defined group, the term Hamitic must be
abandoned; it would be more correct to speak only
of Hamito-Semitic with four or five branches.
The history of this study and its bibliography can
be found in Marcel Cohen, Essai comparatif sur le
vocabulaire et la phonetique du chamito-se'mitique,
Paris 1947; see also by the same author the chapter
Langues chamito-stmitiques, in the 2nd edition of Les
Langues du monde, 1952, and Rfcultats acquis de la
grammaire comparee chamito-se'mitique, in Conferences
de rinstitut de Linguistique de rUniversite de Paris,
Paris 1934.
For a detailed comparison see SAM.
Physical types. The terms Hamites (Hamiten,
Chamites), Hamitic (Hamitisch, Chamitiques) are
sometimes used to designate the African peoples who
speak non-Semitic Hamito-Semitic languages and
certain others, and seem to be a mixture of Whites
and Blacks; these elements are also referred to as
African whites and Ethiopians (in the anthropological
sense). See William H. Worrell, A study of races in
the ancient Near East, Cambridge 1927 and, more
recently, in R. Biasutti, Le razze e popoli della terra,2
Turin 1953-7.
(M. COHEN)
1JAMA [see HAM AT].
HAMADHAN (HAM AD AN), city in central Iran
located in a fertile plain just south of Mt. Alwand,
48° 31' E. (Greenw.), 34° 48' N., altitude ca. 1800
metres/5900 ft.
Hamadhan is a very old city. Whether the name
is first mentioned in cuneiform sources dating about
1100 B.C., telling of the conquests of Tiglatpileser I,
is uncertain but unlikely. Herodotus (I, 98) says
that the Median king Deiokes in the seventh century
B.C. built the city called Agbatana, or Ekbatana
according to other Classical authors. This name has
been interpreted as an Iranian word *hangmata
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"(place of) gathering", but an Elamite form *hal.
mata. na "land of the Medes", might suggest
another etymology. The city was well known as the
capital of the Medes, a winter capital of the Achaemenids, and an important city on the trade route
between Mesopotamia and the east under the Seleucid, Parthian and Sasanian dynasties. The city
is mentioned in Armenian sources as Ahmatan and
Hamatan, in the Bible as Ahmeta (Ezra, VI, 2),
and in Syriac sources in various forms. It underwent
sieges and suffered destruction several times in its
ancient history.
The ancient, but mythical, pre-Islamic history of
the city was known and mentioned in many Arabic
sources, principally the geographers (see Schwarz,
below). After the battle of Nihawand, in 641 or
642 A.D., the Persian commander in Hamadhan
made peace with the victorious Arabs. The circumstances of the Arab conquest of the city are contradictory in the sources, but it seems that the initial
agreement of submission was broken by the Persians
and the city had to be taken by storm, probably in
the spring of 645 (Tabari, i, 2650, 6 and Baladhuri,
309). Arabs from the tribes of Rabica and cldil were
settled in the city, since they are mentioned as residing there in 77/696 (Tabari, ii, 994, 17). Christians
and Jews are mentioned as part of the population.
The city is described by the geographers as strongly
fortified, perhaps the strongest in the entire area
called al-Djibal by the Arabs, which encompassed
ancient Media. In the fighting between Ma3mun and
Amin for the caliphate in 195/810, the city underwent
a long siege (Tabari, iii, 829, 15).
Hamadhan of the 4th/ioth century is described by
the geographers as a large city, mostly rebuilt since
the Arab conquests. It had four gates in its walls,
three bazaars, and extensive suburbs. The main
mosque was already then called an old structure.
In 319/931 the city was taken by the Daylami leader
Mardawldj, after which he massacred many of the
inhabitants (al-Mascudi, Murudi, ii, 396). The city
recovered only slowly from this catastrophe, and in
345/956 it suffered from an earthquake. The religious
controversies and struggles of the time were also felt
in Hamadhan, for in 351/962 a religious clash in the
city cost many lives (Ibn al-Athir, viii, 404).
According to the sources Hamadhan was not a
cultural or intellectual centre like Rayy, Isfahan,
or other cities, but was rather a commercial city
in a rich agricultural area. Nor was it an important
industrial or textile centre, but such items as gold
work and leather articles are mentioned as exported
from Hamadhan. The altitude, and consequent cold
climate in winter, restricted the agricultural produce
ot the area. The geographer al-Mukaddasi (398)
gives a few examples of the peculiarities of the
Persian dialect spoken in Hamadhan, such as the
addition of -Id to Arabic proper names.
Hamadhan was plundered by the Ghuzz Turkomans in 420/1029, and in 494/1100 a Saldjuk army
sacked the city (Ibn al-Athir, x, 127). A pestilence
swept the area in 531/1136 causing many deaths.
During the second half of the 6th/i2th century
Hamadhan was a Saldjuk capital. In 618/1221 the
city was captured by the Mongols after a long siege
and destroyed. Most of the inhabitants were killed
or fled. Some inhabitants returned to the ruins but
were massacred by a new invasion of the Mongols
in 621/1224 (Ibn al-Athir, xii, 176, 192).
Unfortunately, no history of Hamadhan has survived. A history of the city by Abu Shudjac Shirawayh b. Shahvdar (died 509/1115) was used by
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Yakut in his geographical dictionary. Hadjdj!
Khalifa (i, 310) mentions other histories of the city,
none ot which have survived, an indication of the
lack of a strong and continuous scholarly tradition
in the city. One of the famous sons of Hamadhan
was the rustic poet Baba Tahir, also a mystic, who
lived under the early Saldjuks. Ibn al-Fakih alHamadhani, the geographer (d. circa 290/903) also
came from the city, but he gives few details about
his birthplace.
Under the II-Khans Hamadhan regained its former
importance, and Abaka Khan died there in 680/1282.
The historian of the Mongols Rashld al-DIn was
probably born in Hamadhan circa 645/1247. The
city, of course, passed from under the Dialavir
[q.v.] to Timur, and later to the Ak Koyunlu, until
the Safawids established their rule in the city after
908/1503. Several times during the ioth/i6th century
Hamadhan was occupied by Ottoman troops. In
1136/1724 Ahmed Pasha, the Ottoman governor
of Baghdad, held the city until he was expelled by
Nadir Shah eight years later (a two volume survey [see
DAFTAR-I KHAKANI] of the town and district of
Hamadhan, compiled during this period, is preserved
in the Turkish archives—see B. Lewis in Melanges
Masst, Tehran 1963, 260). After changing fortunes
Hamadhan reverted to Iran in 1732. In 1789 the city
was taken by Agha Muhammad Kadjar, founder of
the Kadjar dynasty, and the citadel, on the hill
now called al-Mussala, was destroyed.
The population of the city about 1820 was estimated
at 40,000 by Ker Porter. Curzon in 1889 estimated it
as 20,000. The 1931 census gave 51,000; in 1934 it
was 60,000, and in 1950 about 120,000. The principal
remains of the past in or near the city are the Gandj
Namah, two Old Persian inscriptions by Darius and
Xerxes carved on Mt. Alwand 12 kilometres southwest of the city, the pre-Islamic stone statue of a
lion mentioned in Arabic sources (see Schwarz, 528),
the so-called tomb of Esther and Mordecai, the cAlawiyan mosque from the Saldjuk period, the Burdj-i
Kurban, a mausoleum from Mongol times, and the
tomb of Baba Tahir.
Bibliography : A Guide to Hamadan published
by the geographical division of the General Staff
of the army, under the direction of H. CA. Razmara (Tehran 1954) gives a map of the city and
general information. Schwarz, Iran, v, 513-34,
and Le Strange, 194-196, give references to the
geographers. There is no general history of the
city and historical citations have been mentioned
above. For more recent history see R. Ker-Porter,
Travels in Georgia . . . , London 1821; G. N. Curzon,
Persia, London 1892.
(R. N. FRYE)
AL-HAMAEHANI, Ahmad Badlc al-Zaman "the
Prodigy of the Age", Arabo-Persian writer and
l e t t e r - w r i t e r , was born at Hamadhan in 358/968
and died at Herat in 398/1008. He pursued his early
studies in his native town, where his master was
Ibn Paris [q.v.]. Aided by an exceptional memory
and talents, he was soon noted for his virtuosity in
handling the Arabic and Persian languages. He apparently remained true to Shlcism for the greater part
of his life. At about 22 years of age, he settled at
Rayy where the intellectual atmosphere appeared
favourable to his ambitions; the Buyid wazir Ibn
c
Abbad [q.v.] granted him his patronage; it is possible
that in this town the young man mixed with the local
beggars' guild and notably with the unorthodox
poet Abu Dulaf, an intimate friend of the wazir (see
al-Thacalibi, iii, 175-94). It may be supposed that
these contacts gave to al-Hamadham the idea of

composing certain of his first Makdmdt. Perhaps as
a result of a quarrel, the young man went to Djurdjan
where he is said to have come into contact with
Ismacili elements. In 382/992 he went to Nishapur,
apparently attracted by the renown and the activity
of this intellectual metropolis; there he made some
useful contacts but clashed with the letter-writer
Abu Bakr al-Kh'arizmi, then at the height of his
fame; he finally prevailed and eclipsed his adversary,
who died, overcome by chagrin. From this time
al-Hamadhanl undertook a series of journeys which
were also triumphs; perhaps he went to Zarandj (in
Sistan) to the court of the amir Khalaf, whose panegyrist and favourite he was. After the deposition of
the Samanids, he attached himself for a while to
Mahmud of Ghazna, whose praises he sang (see alThacalibl, iv, 200) before settling finally at Herat
where he died, scarcely aged 40; a short time earlier
he had embraced Sunnism.
Even in his lifetime it would appear that alHamadhani had created for himself a certain reputation as a poet; the collection of verse which survives
under his name (ed. Cairo 1903) does not, however,
reveal any originality, and by the subjects dealt
with as well as by the style it is related to the poetical
works composed at this time in the circles of the wits
of clrak and Iran. The same may be said of the
"Epistles" or Rasd^il in rhymed and rhythmic prose,
part of which has been published (Istanbul 1298,
Beirut 1890); the brilliance of the often affected style
does not succeed in convincing us that so much
artistry should be put to the service of such wordily
and empty preoccupations. Of a completely different
interest is the volume of Makdmdt or "Seances",
which has perpetuated the writer's name.
Al-Hamadhani seems to deserve the title of creator
of this genre. The hypothesis of Zaki Mubarak that
the idea of the "Seance" is to be found in the works
of the grammarian Ibn Burayd arises from a misinterpretation of a passage of al-Husrl. The composition of the Makdmdt, begun about 380/990, seems to
have extended over many years. Al-Hamadham is
said to have dictated not less than four hundred of
them; only fifty-two are now known. These "sketches"
vary in length but rarely exceed a few pages; they
are made up according to a strict balance; they are
of rhymed and rhythmic prose, mixed with verse;
the learned, sometimes precious, style constitutes
the principal but not the sole concern of the author.
In fact, he shows himself to be a keen observer of life
and men; through his contacts with the beggars'
guild, he feels obliged to devote a fairly important
place to those who represent it; one seance is even
devoted to the vernacular of these rogues; the common people find a place in these narrations as well
as the bourgeoisie and the literati; the satire of
manners, so rare in Arabic literature, is developed
here with burlesque and piquancy; certain seances
are sometimes also panegyrics of patrons. It may be
said that in al-Hamadham's hands the mafrdma
reflects contemporary society. This writer has the
final merit of having given a framework to this
genre; with the exception of a few "sketches" which
are narratives set in the past (such as the Seance
of Ghaylan, Beirut ed., 43-8), the greater part of
the collection is made up of accounts which portray
a cultivated and cynical bohemian and a bourgeois
suffering for his own credulity. The "Seance" thus
conceived was to serve as a model for almost a
thousand years [see MAKAMA].
Bibliography: Thacalibi, Yatima, iv, 167 ff.;
Ibn Khallikan, Cairo 1310, i, 39; Makdmdt:
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Istanbul 1298/1880, Beyrut (ed. Muhammad
Abduh) 1889, 1908 (?), 1924, 1958, Cairo (ed.
Abd al-Hamid) 1342/1923; translations by
S. de Sacy, Chrestomathie arabe, iii, 78 ff. (6
Mdfrdmdt), by Grangeret de Lagrange, Anthologie
arabe, 153 ff. (3 Makdmdt), by O. Rescher in
Beitrage zur Maqamen-litte'ratur, v, Leonburg 1913,
by W. Prendergast, The maqdmdt ofBadi'az-Zamdn,
Madras-London 1915, by F. Gabrieli in Rend.
Lincei, 1949 (i Makdma). Studies on the genre and
the author: Z. Mubarak, La prose arabe au IV9
siecle de VHegire, Paris 1931, 148 ff.; R. Blachere,
Etude semantique sur le nom Maqdma, in Machriq,
I953» 646 ff.; R. Blachere and P. Masnou, Choix
de maqdmdt, traduites de Varabe avec une dtude sur
le genre, Paris 1957 (with the rest of the bibliography); cf. Brockelmann, I, 93 ff. and S I, 150 ff.
(R. BLACH£RE)
yAMA3IL [see SIHR, TAMA'IM, TILASM].
AL-IJAMAL [see NUDJUM].
IJAMALIYYA, or HAMALLIYYA, Hamallism,
an A f r i c a n Islamic movement which is named
after Sharif Hamallah, whose name was thus transcribed by the first French writers (P. Marty, £tude
sur VIslam et les tribus du Soudan, Paris 1920, v);
others have rendered it as Kama Allah, or Hamala.
His followers call themselves ikhwdn, and they are
also known as Hamalliyyin; their Tidjani adversaries
call them "eleven beads", sapo e gd (in Tukolor), and
regard them as heretics.
This doctrine made its appearance in Mali at the
beginning of this century, not as a new confraternity
but as an attempt to reform the teaching of the
Tidjaniyya, especially in regard to the recital of the
prayer d^awarat al-Kamdl; according to the Hamallists, this has to be recited eleven times and not
twelve, as the Tidia.ni wird lays down.
The founder of this movement was Shaykh Sidi
Muhammad b. cAbd Allah, known as Sharif alakhdar, a native of Touat, who is said to have
received the Tidjani wird from Tahir b. Abu Tayyib
(Thaar ben Bou Tayeb), wakll of the Tidjani zdwiya
of Tlemcen (Algeria). He settled at Nioro in 1904 and
determined to restore the Tidjaniyya to its pristine
purity; he caused the chaplet with eleven beads to
be adopted, but he died in 1909 without being able
to spread his doctrine, despite the help of some Wolof
merchants in Nioro.
His disciple, Sharif Amadou Hama Allah Haydara,
born in 1886 and 26 years of age when his master died,
took over the teaching with much greater success.
Hama Allah belonged to the tribe of the Ahl Sid!
Sharif of Tichit. His grandfather and his father
Muhammad uld (walad) Sayyidna c Umar, of a
Sharifian family, were traders who had settled in the
town of Nioro at the end of the igth century; his
mother Aissa Diallo was a Fulani from Niamina.
Shaykh Hama Allah traced back his genealogy to
C
A1I, the Prophet's son-in-law, through cAbd Allah
b. al-Hasan b. al-Hasan b. CAH. He was thus a descendant of the Hasaniyya Sharlfs. He studied at
the Kur'an school of his tribe with Shaykh uld Sidi,
and then with al-Hadjdi Muhammad uld Mukhtar
who later became his enemy, and finally with Shaykh
Sidi Muhammad. Seldom going out and always
wearing white, he dedicated himself to devotions,
mortification and ecstasy; he was a mystic who had
ecstatic visions which, it was said, put him in direct
communion with Allah or the Prophet and on which
his reputation was based; he was visited by large
numbers of mystics who shared his ideas and, at the
beginning, by some Moors from the locality.
c

c
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In about 1925, he took the title Shaykh and
appointed mufraddams. Without leaving his zdwiya,
he was able to employ zealous propagandists who
spread his teaching to Nioro, Walata, Kiffa, Kayes,
Timbreda, Nara and Nema. In a few years his doctrine, which had not had much success with the
Moors, had spread over a wide area among the negroes
inhabiting the river basins of the Senegal and Middle
Niger; he also had mukaddams among the Awlad
Zayn, Ahl Terenni, Ahl Togba, Ladoum, Awlad
Nasir, Awlad Mbarek, Ahl Sidi Mahmud and Laghlal.
He preached the purified Tidjani wird, his followers
vowed themselves for life and could not adopt
any other creed; the obedience of his ikhwdn had to
be absolute. He was reputed to be a wait, and by
some regarded as mahdl. Among his disciples he
had officials of the administration and some of
the local police. His prestige spread throughout
the Sahel, but he lost control over the most
turbulent of his followers.
The preaching of Hama Allah soon came up against
very lively resistance from Tidjani circles, especially
among the Kaba Diakite and the Silka, disciples of
al-Hadjdj cUmar [q.v.]; it was also challenged by
the Kadiriyya and several Moorish tribes. The
origin of this hostility, apart from the matter of the
eleven beads, lay in the fact that his preaching was
given in Nioro, the fief of powerful cUmarian families,
and that it revealed a social aspect that was opposed
to the structure of society of that period.
Shaykh Hama Allah granted the wird to women,
prisoners (Haratin [q.v.]) and young people, releasing them from paternal authority or that of their
masters; finally, he authorized women to take part
in ceremonies which brought men together without
any distinction of caste. He criticized the depravity
of women and recommended the wearing of decent
garments; secular and social problems he ignored.
It is certain that although Ahmad al-Tidjani had
prescribed the recital of the prayer Djawarat alKamdl eleven times on the instructions of the Prophet whom he saw in a dream, which was in conformity with the mystique of numbers, he had the same
prayer recited twelve times, for reasons not explained,
at a period when he was compelled to struggle against
the Turks ( c Ayn Mahdl was captured by the Turkish
forces in 1197/1783 and in 1201/1787); it is possible
that the innovation derives from his son Muhammad
al-Kabir. The Hamallist chaplet consists of eleven
beads on each side, counting from the pendant.
Al-Hadid] cUmar Tall, initiated in 1835, practised
the eleven recitations until the moment when he
received the wird, for the second time, from Shaykh
Muhammad Ghali, in Mecca; but, in his work alRimdh, he wrote that the true number of recitations
was eleven.
Hama Allah's disciples preached the equality of
castes, and of men and women; they made recruits
among the opponents of the Tall clan, among people
of caste, slaves, and also certain families with mystical
tendencies. The doctrine was exalted by the mukaddams, some of whom disturbed public order by extravagant hero-worship of the Shaykh; one of the
most active was Yacouba (Yackub) Sylla of Kayes.
The conflict passed swiftly from the social sphere to
the political. The French administration tried to
temporize and to avoid becoming involved in a religious quarrel, but was compelled to intervene when
incidents became more serious: in 1923, politicoreligious conflicts broke out between the Laghal and
Tenouadjiou tribes, starting a vendetta which lasted
for several years. In 1924, the Hamallists attacked
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the chief of Nioro's house; Shaykh llama Allah, who
had not intervened to put a stop to these incidents,
was sent to Mederdra. In 1929, Yacouba Sylla was
the source of a scandal in Kayes: the Tidjanis
accused him of orgies and seditious songs, and to
avoid disturbances he was sent away to Kaedi. In
the same year, further serious incidents broke out
in Kaedi, on the occasion of his preaching on the
equality of women, the wearing of jewellery and the
uselessness of the Kur'an; he caused luxurious textiles to be burned and gold necklaces to be sold;
later, Yacouba Sylla organized public confessions
which led to numerous divorces; he also organized
the "dances of Paradise"; on 15 February 1930 a riot
in which Tidjanis and Hamallists were the opponents
led to fifteen deaths. In 1933 Fodie Sylla proclaimed
himself Mahdi and, after attempting to attack the
administrative post, was imprisoned in Kidal. The
excesses of the two Sylla were castigated by Shaykh
Kama Allah.
In 1933, Hama Allah was reconciled with the
administrative authorities and returned to Nioro.
In about 1936, the Hamallists changed their kibla
and prayed in the direction of Nioro, which they
called "their Mecca". In 1938, the Tenouadjiou
attacked the Hamallist Laghlal and seriously wounded their chief, Baba, a son of the shaykh. Later, he
was again attacked and his enemies burned the soles
of his feet. Believing himself to be in danger, Hama
Allah took certain religious measures and prescribed
the prayer shortened to two rakcas: his disciples
were swift to follow him. In August 1940, Baba felt
that he was in a position to take revenge and attacked
Tenouadjiou encampments and caravans on several
occasions; the matter ended in the deaths of 400 men,
women and children and appalling atrocities. The
personal and direct responsibility of the shaykh does
not appear to have been proved: at least, some
Hamallists such as the Reyanes condemned these
excesses. However, he was deported to Algeria, and
later to France.
In face of rigorous repression, all the more severe
since France was at war, the brotherhood went
underground; its followers limited the shahdda to its
first part, or sometimes introduced the name of
Hama Allah in place of the Prophet's, and some had
themselves tattooed on the forehead or arms with the
brand of his flock. Inquiries into subsequent incidents
at Bobo Dioulasso, cAyn Berbegha and al-Agher
revealed the presence of Hamallists, but did not implicate the brotherhood. The shaykh died on 28 August
1942 at Montlucon, where he is buried.
After the 1939-45 war, the Hamallists reappeared
but, under pressure and in face of the hostility of the
c
Umarian Tidjams, they often preserved a semiclandestine character. Yacouba Sylla, exiled to the
Ivory Coast, had enormous success there; he maintains a community of 250 persons whose members
pool their resources and indulge in public confession;
he has the reputation of being able to read minds and
see the past; he does not mix with the Muslim merchants of Gagnoa and preaches the uselessness of the
Pilgrimage. In Mopti, Muhammad Kambiri takes
pains to preserve the pure teaching of the Shaykh in
religious matters. His disciples live apart and do not
go the mosque; they practise the Muslim ritual
among themselves.
In about 1939, Hama Allah had converted to his
doctrine the Tyerno Bokar Salif Tall, a man very well
known in Mali where, among the Fulani, he has left
the reputation of being a saint; having undertaken
the defence of the shaykh, Bokar was abandoned by

the Tall family and died soon afterwards, but his
disciples have continued his teaching: they practise
recitation of prayer with eleven beads according to
Hama Allah, but the emphasis is placed on charity
and love of God and man, following Bokar Salif Tall.
In 1950, 70,000 Hamallists were recorded in the
district of Nioro, out of a total of 155,000 Muslims;
in the town itself, more than half the population is
Hamallist; they teach their faith in about thirty
Kur'an schools; in the rest of Mali, there are about
150,000 followers at Bamako, S<§gou, Timbuktu,
Ansongo, Kidal, Kayes and Bandiagara. In Mauritania, they are fairly numerous in Hodh, and some
are found as far away as Atar; in Haute-Volta there
are about 80,000 at Ouahigouya, Dori, Yako and
Bobo Dioulasso; and there are some in the valley
of the Senegal and at Niamey.
The present holder of the wird is apparently
Sharif Ahmad uld Hama Allah, who is 50 years of
age and lives at Nema, in Mauritania.
Bibliography: there are few serious works on
this subject: P. Marty, Etudes sur VIslam et les
tribus du Soudan, Paris 1920, v; A. Gouilly, UIslam depuis VAfrique Occidental* Franfaise, Paris
1952; L. Massignon, Annuaire du Monde Musulman 4, Paris 1954, 320-1; J. S. Trimingham,
Islam in West Africa, Oxford 1959, 94, 99; J. C.
Froelich, Les Musulmans d'Afrique noire, Paris
1962. There are several unpublished studies, including: Lafeuille, Le Tidjanisme onze grains ou
Hamallisme', Nicolas, Une mystique rdvolutionnaire
socialo-religieuse, le Hamallisme', Rocaboy, Le
Hamallisme', these three studies are unpublished
documents belonging to the archives of the
C.H.E.A.M., in Paris, as is J. Beyries, Les Confreries musulmanes en Afrique noire, a course of lectures delivered to the C.H.E.A.M. in 1958; finally,
M. Chailley, L'Islam en A.O.F., a course of lectures
delivered to the C.M.I.S.O.M., Paris.
(J. C. FROELICH)
IrJAMAM (pi. fyamcPim, fyamdmdt), a collective
substantive which, taken in a wide sense, denotes
any bird "which drinks with one gulp and coos"
(hull tayr cabba wa Hadara fa-huwa hamdm), that is
to say the family of the Columbidae, with which the
mediaeval Muslim naturalists incorporated that of the
Pteroclidae, the sand-grouse (bold [q>v.]), morphologically very closely related to the pigeons. The
Columbidae, which fyamdm represents, are fairly
widespread from clrak to the Maghrib with their
different species of pigeons and turtle-doves, both
resident (awdbid) and migrant (kawdtic). In the genus
Columba we find—a) the ring-dove or wood-pigeon,
Columba palumbus (warashdn, sdk fturr, fyaydhuwdn,
dalam\ Maghrib: za^tut, zattut], a bird of passage in
c
lrak and Syria, absent from Egypt and resident in
the Maghrib with the sb/sp. C.p. excelsus;—b) Bruce's
green pigeon, Treron waalia, (jiafcm, abu 'l-akhdar,
khadrd*), especially in southern Arabia;—c) the stockdove or blue dove, Columba oenas (yamdm, hamdm
barri), a winter visitor in clrak, Egypt and the Maghrib ;— d) the rock-dove, Columba livia (turdni, jiamdm
khalawi), with the sb/sp. C.I. livia, in the Maghrib,
C.I. palaestinae in Syria, Jordan and northern Arabia,
C.I. gaddi from Palestine to clrak, and C.I. schimperi
in Egypt; it is from this pigeon that all the tame and
domesticated breeds are descended. The genus
Streptopelia is represented by—a) the turtle-dove,
Streptopelia turtur ( c lrak: shifnln', Arabia and Syria:
utrughull, turghull, dhikr Allah, Abu dhikrd, sulsul;
Egypt: kumri', Maghrib: imam), with the sb/sp.
S.t. turtur, a bird of passage in autumn and spring in
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all the Arabic-speaking countries, S.t. arenicola which
nests throughout the Maghrib as far as Tripolitania,
a bird of passage in Syria, Palestine, clrak and
northern Arabia, S.t. lugens, a resident in southwestern Arabia, and S.t. isabellina which is restricted
to the Nile delta;—b) the red-eyed dove, Streptopelia
semitorquata, a somewhat rare resident in southwestern Arabia;—c) the collared turtle-dove, Streptopelia decaocto (fdkhita, sitt al-rum, yd karim, karima),
with the sb./sp. S.d. decaocto, a resident of Palestine,
Syria and clrak, and S.d. arabica, a resident in the
Hidjaz and the Yemen;—d) the palm-dove or laughing-dove, Streptopelia senegalensis (dubsi, fyintir;
Maghrib: hamdm al-ghdba), with the sb./sp. S.s. senegalensis, a resident in western Arabia, Egypt, Tripolitania and the Maghrib; S.s. aegyptiaca, a resident in
the Nile delta, S.s. phoenicophila, a resident in the
Saharan regions of the Maghrib and S.s. cambayensis,
a bird of passage on the east coast of Arabia;—e) the
long-tailed dove or Namaqua dove, Oena capensis (yakmum, humhumlhimhim, umm balima), resident
throughout Arabia, though rare in the Yemen.
In the restricted sense, hamdm denotes the domestic pigeons deriving from the rock-dove, whether
the free or "roof-pigeons" that are established in
towns (tyamdm ahll, hamdm al-amsdr) and on which
the Meccans prided themselves (hamdm Makka), or
the artificially bred or "dove-cot" pigeons (buyuti,
ddd[in) trained to live (muwattan) in private lofts
(camud, pi. a^mida) or official pigeon-houses (burd[, pi.
burud[). It is to this last category that mediaeval
writers in Arabic devoted so much of their work in
both prose and verse; indeed; the contact established
between the Muslims and the pigeon-loving Byzantines gave such a fillip to pigeon-keeping (lacb bi
n-hamdm] among the Arabs that it quickly became
a pastime that attracted several caliphs, such as the
c
Abbasids al-Mahdl, Harun al-Rashid, al-Wathik
and al-Nasir. It is necessary only to recall the
lengthy passages devoted by al-Djahiz to the pigeon
(K. al-Hayawdn, iii) to be able to assess the passion
with which this hobby was pursued in the great
cities of Baghdad, Basra, Damascus and Cairo.
On the subject of the "sporting pigeon" (al-hddl,
pi. al-hudda*} the philologists have compiled a large
quantity of lexicographical material drawn from the
technical vocabulary of pigeon-devotees (arbdb alhawddi). Indeed, in the whole physiognomy of the
pigeon there is not a single remex or rectrix without
its own name; forms, colours and breeds provided the
subject for learned treatises, most of which are lost,
although we know their titles and general content
from references made to them by later authors when
making compilations. Thus, Ibn al-Nadim names
(Fihrist, So, 222) a Kitdb al-Hamdm by the philologist
Abu cUbayda (d. 210/824), a K. cAnsdb al-hamdm and
a K. md wurida fl tafdil al-tayr al-hddi by a certain
Ibn Tarhan al-Mughanni; al-Kalkashandl refers
(Subh al-acshd, ii, 87 ff., xiv, 369 ff.) to al-Kawwas
al-Baghdadi who wrote a work on pigeons for the
c
Abbasid caliph al-Nasir, and we know that the
kadi Muhyi '1-DIn Ibn cAbd al-Zahir (620-92/1123-93),
to whom al-Makrizi is much indebted in his Khitat
Misr, wrote a K. Tamd*im al-hamd*im which is often
mentioned.
Like falconry, the sport of pigeon-flying (zadjl,
zidjidl) in competitions (sibdk) enjoyed very great
popularity from the 2nd/8th until the 7th/i3th
century, among all the Muslim peoples; less onerous
than the pursuit of hawking, it provided satisfaction
for their love of gambling, the question at stake
being whose pigeons were the most highly bred and
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best trained to return to the loft from the greatest
distance. Records of pedigrees (dafdtir al-ansdb)
were kept and, according to al-Djahiz, selected specimens could reach prices ranging from seven hundred
to a thousand dinars in the Baghdad market. Some
long-flight birds (samdwiyydt, nakkdzdt) were capable
of flying from the Bosphorus to Basra, from Cairo
to Damascus, or from Tunis to Cairo in a single
flight; moreover, the homing pigeon (zadjil, pi.
zawddiil) from the time of its birth received the
closest attention from its owner. The moment was
awaited when the young pigeon, having grown its
feathers, left the nest (ndhid, budidUmuditfr, diawzal,
c
azhal, zaghlul) and tried to fly, in order to compel it
to return to the nesting-place (frurmus from the
Greek xr)pa^6£, ufjtusa, mibdana) through narrow
pierced pigeon-holes (timrdd, pi. tamdrid) at the foot
of the loft; the bird was thus obliged to climb up
the ladder inside, by a series of jumps which strengthened its muscles: it became an "indoor" pigeon
(bdtini), as distinct from an "outside" one (zdhiri)
which returned to the loft through pigeon-holes at
the top. Once it could fly easily and was "accustomed"
(muwattan) to the loft where it was born, although
still a novice (ghumr) in respect of sense of direction
(ihtidd*), it had to be trained so that its homing
instinct should be "acquired" (mudiarrab). For this
purpose it was mated at a very early age, and the
owner relied on the absolute constancy of the pair
to make completely certain that the bird would
return when taken away from its mate; it was carried
in a basket, the distance being increased each time,
and was released from each of these stages (mazdd[il).
Like the Greeks and the Romans, the Muslims
made skilful use of the valuable qualities of the
homing pigeon, employing it as an entirely trustworthy means of communication. Pigeon post, an
official institution integrated into the Intelligence
Service (barid), is said by the Muslim historians to
have been the work of the atabeg of Syria Nur al-DIn
Mahmud b. Zangi (541-69/1146-74). The cAbbasid
caliph al-Nasir li-DIn Allah (575-622/1180-1225), an
ardent pigeon-enthusiast, restored this institution,
which disappeared with the coming of the Mongols
(656/1258) under the caliphate of al-Mustacsim
bi '11 ah; we know from Joinville that when St. Louis
landed at Damietta (1249) "for a moment the sky
was darkened" by the cloud of carrier pigeons
released by the inhabitants to warn the sultan of the
danger threatening their city. The Mamluk Baybars
(658-76/1259-78) made Cairo a centre for pigeonkeeping, and it included nearly two thousand pigeons
bearing the symbol of the State (ddgh)', only the
sultan himself used to open the messages, which had
to be brought to him by the pigeon-officer (barrddi,
batd*iki) as soon as they arrived. These notes were
written on special very thin paper called "birdpaper" (warak al-tayr) and were perfumed if they
contained good news, bad news being carried by a
bird whose plumage was darkened with soot. It
was the custom that the text of the message should
have no margin and should be without any preamble
of formal praise of Allah, since it might fall into the
hands of infidels, that it should not bear the date of
the current year but only the day and month, and
that by way of signature at the end there should
be the formula kafd bi'lldh hddiyan ("Allah is
sufficient guide"). These air-borne letters were rolled
up and fastened to one of the carrier pigeon's
remiges, without in any way interfering with its
flight; ordinarily they were sent in duplicate, without
any mention of address; any Muslim, not the intended
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recipient, who by chance received a message of this
sort felt it his duty to sent it on, after attending
to the pigeon's needs and making a note of his action
on the back of the message.
It was during the 9th/i5th century that the use of
the pigeon-post gradually disappeared. Whatever
the chroniclers may say, there is every ground tor
asserting that this method of communication was in
current use in Islam well before the 6th/i2th century,
as is proved by the remains of the "pigeon stages"
(mardkiz al-bamdm) placed at regular intervals
(mudarradia) along the shores of the eastern Maghrib,
following a continuous line of riba\ [q.v.] and ensuring
the safe dispatch of the correspondence of the
Aghlabid governors of Ifrlkiya (3rd-4th/9th-ioth
centuries); the modern place-name Hammamet
(al-tfamdmdt, "the pigeons") is a living reminder.
The theme of the "gentle dove", the messenger of
love, peace, and good fortune, was the unfailing
inspiration of Arab poets of all periods and in all the
Muslim countries, and it would be useless to try to
enumerate all the frasidas which, in their conclusion,
evoked the image of eternity in the tender cooing of
turtle-doves (al-hawdtif) high up among tall trees.
In Islam, as everywhere else, this bird is regarded
with popular affection, and a pair in a cage are very
often the chosen companions of the Muslim home;
at a very early date, this affection found expression
in various proverbs and legends which hold up the
Columbidae as examples of sweetness, attachment
and fidelity, as for instance Noah's dove, or the two
carrier pigeons sent from Mecca by Allah to the
Prophet Muhammad when hidden in the cave. It
appears, however, that the latter did not share this
feeling of affection since, by a tradition which relies
on the testimony of Abu Hurayra (see Sunan of
Abu Dawud), he is alleged to have included pigeons
among the ranks of the demons. Nevertheless, in the
eyes of Kur'anic law the flesh of the columbidae is
permitted as food, and mediaeval Muslim medicine
credited both it and also pigeon-dung with great
therapeutic and aphrodisiac properties (see Ibn alBaytar, trans. L. Leclerc, i, 457); oneiromancy, for
its part, allowed great significance to the hamdm
seen in a dream, while ornithomancy did the same
for the hamdm encountered in the wild.
Bibliography: in addition to the references
quoted in the text: Damiri, Hay at al-hayawdn, i,
256-64, s.v.; Ibn SIduh, Mukhassas, viii, 170 ff.;
Suyuti, tfusn al-mufrddara; Ikhwan al-Safa3,
ed. Bombay, ii, 133; Ibn Shahm al-Zahirl, Zubdat
kashf al-mvmdlik, Paris 1894; J. Sauvaget, La
poste aux chevaux dans Vempire des Mamelouks,
Paris 1941, 36-9, 77, and bibl.; G. Jacob, Studien
in arab. Geographen, ii, 104; S. de Sacy, La colombe
messagere plus rapide que Vdclair, trans, of K.
Musdbakat al-bark wa Jl-ghamdm fi sucdt al-hamdm,
of MIkha'll Sabbagh, Paris 1805; P.-A. Pichot,
Les Oiseaux de sport, Paris 1903, 57-69; R. Meinertzhagen, Birds of Egypt, London 1930; idem,
Birds of Arabia, London 1954; Fr. O. Cave and
Macdonald, Birds of the Sudan, London 1955;
J. I. S. Whitaker, Birds of Tunisia, London 1905;
A. Blanchet, Les Oiseaux de Tunisie (Memoire n° 3,
St6 Sciences Nat. de Tunisie), Tunis 1955; R.-D.
Etchecopar and F. Hue, with the collaboration
of F. Vire, Les Oiseaux du Nord de VAfrique
(Publ. Museum Hist. Nat. Paris, ed. Boube"e), 1964;
Ch. Sibillot, Le pigeon-courrier a travers les dges,
Charleroi 1899.
(F- VIRE)
HAM AN, name of a person whom the Kur'an
associates with Pharaoh (Fircatvn [q.v.]), because of

a still unexplained confusion with the minister of
Ahasuerus in the Biblical book of Esther. To the
details given s.v. FIRCAWN, should be added the fact
that, according to al-Mascudi, Murtidi, ii, 368,
Hainan built the canal of Sardus, but Fircawn
obliged him to repay to the peasants the money
which he had extorted from them for this.
Bibliography: given in the art. FIRCAWN; see
also J. Horovitz, Koranische Untersuchungen, 149;
A. Jeffery, The foreign vocabulary of the Qur*dnt
284.
(G. VAJDA)
HAMARZ, Persian officer who, at the battle of
Dhu Kar [q.v.], was in command of the Persian
troops who were driven back by the Bakr b. Wa'il
[q.v.] and who was killed in the battle. Al-Mascudi
(Murudi, ii, 228 = ed. Pellat, i, 648) calls him, in
error, al-Hurmuzaii, but he should not be confused
with the Persian general of this name [q.v.] who was
assassinated by cUbayd Allah b. €Umar.
Bibliography: fabari, i, 1030, 1032, 1034 f.
(tr. Noldeke, Geschichte der Perser, Leiden 1879,
335, 338, 340, 342); Ibn al-Wardl, Ta'rikh, Cairo
1285, i, 117; see also the Bibl. of the article DHU
$AR.
(ED.)
HAMASA (A.), "bravery", "valour" (used nowadays together with Jiamds, to translate "enthusiasm"), is the title of a certain number of poetic
anthologies which generally include brief extracts
chosen for their literary value in the eyes of the anthologists and classified according to the genre to
which they belong or the idea which they express;
these works are related to a more general category,
that of "poetic themes", ma*dni 'l-shi'r [q.v.], but differ
from it in the apparent effacement of the author who
abstains from any comparison or judgement and imposes his taste without indicating the reasons for his
choice. The origin of the title, which has 'embarrassed
modern critics, seems however very clear: al-Hamdsa
• (verses on bravery in war) is the title of the first—and
incidentally the longest—chapter in the oldest and
most celebrated anthology of this type, that of Abu
Tammam (d. 231/849 [q.v.]): following a procedure
currently practised until our own times in many literatures, this title has been adopted for the complete
work as a whole and has replaced the name which
its author had given to it: al-Ikhtiydrdt min shi*r
al-shu'ard* and another name which a copyist had
probably attributed to it (see al-MascudI, Murudi, vii,
166). This anthology met with such success, in both
Mashrik and Maghrib, that later anthologists imitated
it and retained the title, which little by little lost its
etymological sense to become synonymous with mukhtdrdt, "selections", "anthology"; this is so much the
case that the Hamdsa of Ibn al-Shadjari (see below)
was also published, in Cairo, in 1306, under the title
Mukhtdrdt shu'ard* al-'Arab.
i. — ARABIC LITERATURE
The IJamdsa of Abu Tammam marks a new orientation in comparison with earlier anthologies which
contained complete poems [see e.g., AL-MUFADDAL
AL-pABBi] or the whole available work of a poet, or
even of a tribe [see e.g., HUDHAYL]. Here, on the
contrary, the anthologist, himself a poet, allows his
own personal taste to be exercised in extracting
from a poem the one or more verses which seem to
him to illustrate most felicitously a literary genre
and later, after Abu Tammam, a given theme. This
liamdsa is divided into ten chapters of unequal length
containing respectively, in no apparent order, lines
on bravery in warfare, death (mardthi), morality(adab),
love (nasib), the faults of the adversary (hidid*), hospit-
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ality (diydfa), various qualities (sifdt), the sleep enjoyed by travellers (al-sayr wa'l-nu'ds),witticisms
(mulah) and women's failings (madhammat al-nisa*).
The majority of the poets quoted are ancient ones
going back to the pre-Islamic period or to the beginnings of Islam, but some are more recent.
The success of this IJamdsa inspired several commentaries (see al-Baghdadi, Khizdna, Cairo ed., i,
33), of which that of al-Tabrizi is the best known
(see R. Blachere, HLA, i, 152; see also ABU TAMMAM,
adding there: a Ifamdsa sughrd or K. al-Wahshiyydt
by him was edited by I. al-Kaylani, Damascus 1964).
In the Maghrib, its vogue was no less great; study of it
constituted one of the foundations of literary culture
(see H. Peres, Poesie andalouse, 28), and al-Aclam
al-Shantamarl, who imitated it, made a new commentary on it.
In order not to be left behind, al-Buhturl (d.
284/897 [q.v.]) also composed an anthology which he
entitled Hamdsa, so contributing in a decisive manner
to the semantic evolution of the term and its definitive adoption. In the Hamdsa of al-Buhturi, the
verses are no longer divided under a small number of
rubrics, but are grouped together, according to the
poetic themes that they contain, in 174 very subtly
graded chapters (e.g., thirteen of them are concerned
with fleeing from the enemy), with the result that
this anthology may be considered to come into the
category of macdni 'l-shi'r. It should be added that
it enjoyed far less success than the earlier work; it
does not seem to have been studied in Spain, where alBuhturl was, however, held in great esteem, and only
a single manuscript of it has been discovered.
The next work chronologically appears to be that
of a certain Abu Dumash (or Dimas), of which we
have only a brief mention in the Fihrist (Cairo ed.,
120); then come those of Muhammad b. Khalaf Ibn
al-Marzuban (d. 309/921), of which we know only
the title (see Fihrist, 213-4, which does not mention
the Hamdsa; Yakut, Udabd\ xix, 52; F. al-Bustanl,
Dd^irat al-ma'drif, iv, 31-2) and of Ibn Paris (d.
395/1004 [q.v.]), entitled al-Iiamdsa al-muhdatha (see
Fihrist, 119; Yakut, Udabd*, iv, 84). The two Khalidis, Abu Bakr Muhammad b. Hashim (d. 380/990)
and his brother Abu c Uthman Sacld (d. 400/1009),
who lived in the entourage of Sayf al-Dawla, are the
authors of a Kitdb Hamdsat shi'r al-muhdathin, the
title of which clearly shows the gradual change in
meaning of the word hamdsa (see Fihrist, 240; M.
Canard, Sayf al Daula, Algiers 1934, 293-5; their
Hamdsa, also entitled al-Ashbdh wa'l-nazd*ir, survives in manuscript in Cairo).
In the following century, it was in Spain that
al-Aclam al-Shantamarl (d. 476/1083 [see AL-SHANTAMAR!]), already the author of a commentary on Abu
Tammam, composed a Hamdsa (quoted by al-Baghdadl, Khizdna, i, 33).
The same literary form was again followed by Ibn
al-Shadjarl (d. 542/1148 [q.v.]), whose Hamdsa was
published under this title by F. Krenkow at Haydarabad in 1345 (see above). Somewhat later, CAH
b. al-Hasan alias (al-) Shumaym al-Hilll (d. 601/1204
[q.v.]) composed a new and more original one; this
grammarian and poet, with his inordinate pride and
uncommon vanity, thought himself capable, not only
of selecting the best poems of the earlier poets, but
also of himself writing other and equally good poems;
thus, following Abu Tammam, he composed a Hamdsa
in which he included only poems of his own composition (see Yakut, Udabd*, xiii, 72 if.).
It was an Andalusian living in Tunis, Abu '1-Hadjdjadj Yusuf b. Muhammad al-AndalusI al-BayasI
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(572-653/1177-1255) who was the author of the next
ffamdsa; a philologist, historian and poet well
schooled in classical poetry, he compiled in Tunis in
646/1248 a collection of poems, stories and fables to
which he unwarrantedly gave the name tfamdsa (see
al-Makkari, Analectes, index; A. Gonzalez Palencia,
Literatura2, 107; R. Brunschvig, JHafsides, ii, 384,
399, 406); this work exists in manuscript at Gotha.
The last liamdsa that we know is that of Sadr
al-DIn cAli b. Abi '1-Faradj al-Basri (killed in 659;
1261); it is known by the name al-Hamdsa al-Basriyya (see al-Baghdadi, Khizdna, i, 33), and a manuscript of it is preserved in Cairo.
The interest of these works, and especially of the
tfamdsa of Abu Tammam, is multiple. For us, their
merit lies in preserving poems by poets otherwise unknown, and of serving in a subsidiary way as secondary sources for the publication of the diwdns of ancient
poets, but they also provide us with reasonably precise indications in regard to the tastes of a period.
For generations of young Arabic-speakers, in both the
Mashrik and Maghrib, the liamdsa of Abu Tammam
has largely contributed—in perhaps too fragmentary
a form—to the maintenance of the prestige of archaic
poetry, considered as a model for imitation, and has
at the same time constituted a sort of manual of
ethics.
The original meaning of hamdsa encouraged the
provisional adoption of the term as the designation
of the epic, and Bocthor was one of the first to suggest
translating "epic poem" by shi*r ^amasl\ however, in
Arabic, the use of hamdsa was short-lived, and today
the word has been replaced, in this sense, by malfyama
(pi. maldhim); however, in order to give the present
article greater homogeneity, it is here that the question of the epic in Arabic literature will be discussed.
Accounts of heroic adventures accompanied by
wonderful happenings are not rare in this literature
[see HIKAYA, SIRA], and if such were the complete
definition of the epic, it would be possible to assert
that this literary form was practised by the Arabs;
the romance of Battal [q.v.], the Sirat al-amira
Dhdt al-Himma [see DHU 'L-HIMMA], the saga of the
Banii Hilal [see HILAL], the romance of Sayf b. Phi
Yazan [q.v.], and the Sir at 'Antar [see CANTAR] in
particular offer features which bring them close to
the great epics of universal literature, and one cannot
fail to be struck by the evident resemblances between the Sir at 'Antar, considered, however, as a
romance of chivalry, and the Chanson de Roland; but
to be counted true epics, these narratives are in
general lacking in the literary elaboration which is
the mark of the masterpieces of epic literature.
Although the Sirat cAntar also contains, to a somewhat limited extent, another element of the epic,
namely a feeling of the greatness of the fatherland
represented by a hero who possesses all the virtues, in
these narratives we are not conscious of the inspiration which animates the Shdhndma, for example, and
it may perhaps be thought that, if epics are linked
with the awakening of nationalities, the Arabs hardly
needed this element during the most brilliant period
of their literature which corresponded with the
apogee of their power; yet it may be regretted that
no genius revealed himself during the centuries of
decadence or produced a work comparable with that
of Firdawsi, which was then available in Arabic.
To explain the absence of epics in the classical
period, it has been said that the Arabs were unacquainted with Homer's masterpieces; in fact feeling
convinced of the superior value of their own poetry,
they scarcely knew the Iliad or the Odyssey, and
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in any case were daunted by the difficulties of translating verse (see G. Wiet, Les traducteurs arabes et
la poesie grecque, in MUSJ, xxxviii/i6 (1962), 361-8;
the embarrassment of Matta b. Yunus is nevertheless instructive for, in his translation of Aristotle's
Poetica (CA. Badawi, Aristutdlls, Fann al-shicr, Cairo
i953> 96)> he was content to render iwKOiia. by jl
(while Badawi, in his own trans., 3 and passim, uses
malhama).
It has also been said that the rule of the monorhyme excluded long compositions in verse; now the
urdjuza permits the composition of very long works,
and it is precisely in radjaz that some poems have
been written that come near to being epics, without,
however, ceasing to be versified chronicles except when
they have a purely didactic character; Ibn al-Muctazz
is one of the first representatives of this form, which
flourished especially in al-Andalus in the hands of Ghazal, Ibn cAbd Rabbih, Ibn Zaydun, Ibn cAbdun, Ibn
al-Khatlb and others. In certain poems of Abu
Yackub al-Khiiraymi, of Abu Tammam, of Abu
Firas or of al-Mutanabbi, there is certainly a strong
feeling of epic, but it would be exaggeration to regard
these kasldas as true epics.
Rather than attempt to find an explanation for
the Arabs' continued ignorance of a noble literary
form which has contributed to the universal prestige
of the great literatures of antiquity and the Middle
Ages, it is fitting simply to reflect that, while possessing all the necessary documentary, literary and
technical elements for the creation of the epic, they
did not achieve the final stage of the process; they
preferred to follow a tradition which may be called
national, and which Islam helped to anchor still
more deeply in their hearts. This is basically the
opinion of many modern Arab critics—from the
talented translator of the Iliad, Sulayman al-Bustani
(see his Introduction) to Ahmad Abu Haka, author of
the Fann al-shicr al-malhaml (Beirut 1960)—who
agree that the epic genre, in spite of the works mentioned above, is lacking in Arabic literature.
From the nineteenth century onwards, the translation of Homer and the reading of great epics have
inspired some more or less successful attempts, among
which may be mentioned those of Ahmad Muharram,
al-Ilyddha al-isldmiyya (an epic of the Prophet),
of Bulus Salama, 'Id al-Ghadlr (a Shlci epic) and
<-ld al-Riydd ( a Sacudi epic), and of Fawzi Macluf,
Bisdj al-rfy, which Abu Haka considers the best.
Bibliography: In addition to the references in
the text: Hadidii Khalifa, iii, 115-6; A. Trabulsi,
La critique poltique des Arabes, Damascus 1955,
26-8; Sarkls, 297, 530; R. Blachere, HLA, i,
150-2; Brockelmann, index; S. Achtar, Buhturl,
Sorbonne thesis 1953 (unpublished); Z. al-Mahasini, in Afdfr (Rabat), 1/3 (1963), 52-5; F. KleinFranke, Die Hamasa des Abu Tammam: Ein Versuch, Cologne 1963.
(Cn. PELLAT)

cerned with the kings of antiquity and the period
when the Iranians were still in direct contact with the
Aryans of India. In brief, the heroic legend in Iran
started to take shape even before the Iranians
emigrated from India towards what was later to be
Iran; it was subsequently enriched with new elements
and developed into oral or written narratives, particularly during the last period of the Sasanid dynasty.
Upon comparing the Vedas and the Avesta, one
observes that the Indo-Iranians, even before their
separation, were familiar with the legendary exploits
of the same heroes. Some of these narratives were
mainly products of the imagination (the creation of
the world and of man); others had some historical
basis; but, with the passing of time and the accretion
of oral elements, they assumed a legendary aspect.
In the Avesta, the Yasht are of great importance in
regard to national legends. Several sections allude to
legends and beliefs similar to those found in the
Vedas: thus Vivasvat, father of Yama, and Trita
Aptya (of the Rig-Veda) correspond to Vivanhant,
father of Yima (Djam), and to Athwiya (Abtin)
father of Thraetaona "the child of Thrita" (Farldun)
who are named in the Horn Yasht (of the Yasna),
"the most important chapter for the comparative
history of the beliefs of Avestan Persia and Vedic
India" (J. Darmesteter, Zend-Avesta, i, 79); they
appear later in Persian epic texts [see DJAMSHID,
FARIDUN] ; other Yasht mention heroes, most of whom
figure in the Book of Kings of Firdawsi, and places
situated in North-West Persia (ancient Media).
According to Noldeke (in Gr.I.Ph., ii, 131), it can be
accepted that, at the period when the Avesta took
shape, some presentation of the mythical history of
Iran, if not written at least traditional, was in
existence. But, unlike the Persian epics composed
from the 5th/nth century, which bring together a
mass of details, these particulars are short and
incomplete in the Avestan texts.
On the other hand, striking analogies have been
found between the legendary accounts recorded by
Greek historians and several episodes in the Book of
Kings of Firdawsi—but only from the time of the
Achaemem'ds: for example, the fragments by
Ctesias, physician to Artaxerxes II (4th century B.C.),
collected by Diodorus Siculus (i, n), provide information from Median tradition; as for the parallels,
Achaemenes as a child was brought up by a falcon,
according to Aelianus, just as the hero Zal (in the
Shdh-ndma) was brought up by the Slmurgh (a kind
of phoenix); the histories of Cyrus and Kay Khusraw,
the one recounted by Herodotus, the other by
Firdawsi, present obvious analogies; on the one hand
we find the new-born Cyrus exposed by order of his
maternal grandfather Astyages, king of the Medes,
but left in the keeping of shepherds by his minister
Harpagos and, on reaching manhood, overthrowing
the empire of the Medes; on the other hand the
infant Kay Khusraw left among the shepherds in the
mountains on the orders of his maternal grandii. — PERSIAN LITERATURE
father Afrasyab (the murderer of his son-in-law and
king of Turan), then recognized as the lawful heir of
When introduced into Iran by the Arabs, the word
fyamdsa at first retained its original meaning (bravery) the kings of Iran and taking vengeance on Afrasyab
and then, rather later, was used in Persian to denote
for the murder of his father and his uncle; in the
the heroic and martial epic (fyamdsa-i pahlavdnl], a
5th century A.D., Moses of Khorene attributes the
same adventure to the Sasanid king Ardashir and
literary genre, the works composed in this form being
comparable with the heroic epics of the other Indorecords other legendary Iranian narratives (the
Persian epic had a great influence on the Armenian
European peoples; this is the meaning of framasaepic; see F. Macler, in JA, ccxxvii, 549). In short, the
sardyl (from sardyidan, to sing, and, by extension, to
influence of the Avestan texts was maintained over
compose), the title of the work by Dr. Safa on the
what was later to become the Persian epic up to the
Persian epic.
time of the Parthian period and even later, for the
The earliest texts of a heroic character are con-
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ancient names were often given to the sovereigns
and leading personages of the Sasanid period.
Moreover, on the decline of the Sasanids, several
works were written in Pahlavi containing traditions
and stories of heroes; and there were also others
during the 7th and 8th centuries A.D. Of some,
only the title is known (through the medium of Arab
authors): such are the Kitdb al-Sakisardn, the title of a
prose work named by al-Mascudi (Murudj., ii, 118 = tr.
Pellat, §541)—probably Sagesaran (the chiefs of the
Saka, of Sistan, perhaps connected with the family of
the Rustamids, see A. Christensen, Les Kayanides,
143)—and hence a text of great importance for epic
traditions, translated into Arabic by Ibn al-Mukaf fa c ,
and the Kitab-i Paykdr, "Book of combats", named by
al-MascudI (Tanbih, French tr., 136). Others were
preserved in part; such are the history of Bahrain
Cabin, which survived thanks to the Arab historian
al-DInawarl (Akhbdr tiwdl, ed. Guirgass, 81-104) and
also to Firdawsi (trans. J. Mohl, in-i2, vi, 460 and
vii); the duel of Rustam and Isfendydr, translated
into Arabic prose by al-ThacalibI (Ghurar) and into
verse by Firdawsi (iv, 461 ff.); the Mud^mil altawdrikh mentions a work relating to the hero Plruz
(Tehran ed., 66, 70) and an cAhd-i Ardashir (61-4)
which was used by Miskawayh (Tadidrib al-umam);
the Ta'rikh-i Slstdn (Tehran ed., 8) mentions a
Bakhtydr-ndma devoted to the great exploits of a
commander-in-chief under Khusraw Parviz. The
history of Alexander by the pseudo-Callisthenes was
probably translated into Pahlavi, and then from
Pahlavi into Arabic, with additions relating to
Dhu '1-Karnayii [see ISKANDAR NAMA]); other works
concerning the Sasanid period and mentioned in the
Fihrist (Safa, Hamdsa, 45 and n.) survive as fragments in the works of Arab authors; several short
Pahlavi post-Sasanid works (collections of moral
aphorisms, pand-ndmak) are to be found scattered
in Firdawsi.
Of all these works, only two survive in their
Pahlavi text; they are therefore essential for the
study of the genesis of the Persian epic. The Memorial
of Zarir (Aiyatkdr-i Zarirdn; see Gr.I.Ph., index,
s.v. Yatkar), the versified form of which (in syllabic
metre) has been identified by E. Benveniste,
represents the Sasanid adaptation of a poem of the
Arsacid period (before the 3rd century A.D.)—a
poem composed "in about the 6th century of our era,
the contents of which go back to some vanished
Yasht" (Zarlran is named twice in the Yasht)',
Daklkl [q.v.] sometimes drew inspiration from it
textually (cf. JA, 1932/2, 255 and Firdawsi, trans.
Mohl, in-i2, iv, 298-9) in writing the thousand or so
lines of verse that Firdawsi inserted in his Shah-ndma.
The second of these works, in prose, is the Kdrndmak-i
Ardashir (Book of the exploits of Ardashir) in which
"a whole series of features from the legend of the great
Cyrus can be discovered" (see A. Christensen, L'lran
sous les Sassanides, 91); it was very closely followed
by Firdawsi (trans. in-i2, v, 265; and Gr.I.Ph., index,
s.v. Karnamak).
In addition, two important Pahlavi works transmit
not only religious but also heroic traditions—the
Dinkart (written in the loth century) preserves
fragments from the Avesta and numerous facts
relating to the earliest Iranian dynasties, and the
Bundahishn (nth century) contains information
about the dynasties of the Kayanids and the
Sasanids.
It is known that the kings of ancient Persia took an
interest in the histories of their reigns: under the
Sasanids, "as had previously been the case in the
Encyclopaedia of Islam, III
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time of the Achaemenids, the royal court kept
official annals; it is supposed that these annals were
utilized by the author or authors of the Book of
sovereigns probably written . . . under Yazdgard III"
(cf. A. Christensen, op. cit., 53 and n. 4). The Greek
historian Agathias (d. 582) states that he had been
able to consult these royal annals which were housed
in the archives of Ctesiphon (op. cit., 70). Now
according to Baysonghur's preface to the Shah-ndma
[see FIRDAWSI], in the reign of the last of the Sasanids,
Yazdgard III, the dihfrdn Danishvar of Mada3in had
all these chronicles, from the earliest times to
Khusraw II, written down systematically, with the
assistance of mobads and learned men (Noldeke, in
Gr.I.Ph., ii, 141); this book was entitled Khwatdvndmak', several Arab and Persian authors refer to
the Arabic translation of it under the title Siyar
al-muluk, which corresponds with the Pahlavi title,
the word khwatdy ('god') having also the meaning of
'sovereign' (cf. al-BIruni, Athdr, Leipzig ed., 102); it
gave the history of the kings of Iran, from mythical
times to the end of the Sasanids, mingling legendary
and historical facts, the latter being predominant for
the Sasanid period. The Arabic translation by Ibn
al-Mukaffa c (2nd/8th century) was an indispensable
source for Arab historians. The Pahlavi original
disappeared, but much of it was preserved thanks to
Ibn al-Mukaffa c (cf. al-Thacalibi, Histoire des rois des
Perses, ed. and tr. Zotenberg, introd. 42). On account
of the copyists' carelessness, copies of the Siyar almuluk are by no means in agreement: according to
Hamza Isfahan!, Musa b. clsa al-Kasrawi collated
several copies and did not find any two the same.
According to Ibn al-Mukaff ac, others (who are named
by al-BIruni, Athdr, Leipzig ed., 99) had translated
the Khwatdy-ndmak into Arabic, each in his own way,
sometimes introducing accounts from other countries
into the history of Iran (Noldeke, Tabari, Geschichte
der Perser . . . zur Zeit der Sassaniden, introd.; and
especially the r6sum6 of V. Rosen's study of these
Arabic translations and the changes and alterations
of the Pahlavi text in these translations: A. Christensen, op. cit., 54 and n. i). Not one of these translations
survives; but fragments from them can be seen in a
series of Arabic and Persian works, with occasional
variants resulting from the diversity of the sources.
Apart from that of the written sources, the importance of the traditions and legends transmitted
orally is not negligible. But it is certain that the
earliest Persian epics derive from written sources,
using Pahlavi documents (either directly or through
Arabic translations), as well as traditions preserved
in families and transmitted orally by narrators or
story-tellers (rdwi) from Khurasan, Sistan or Transoxania. Al-BIruni gives the names of some of those
he had heard (Athdr, 42, 44, 99); the author of the
Mudimil al-tawdrikh states that "the rdwis of earlier
days based their stories on the ancient books of the
F arsis" (Tehran ed., 2). Finally, the influence of the
Arab authors who devoted themselves to the history
and legends of ancient Iran must not be forgotten.
All these factors led the Iranians to undertake a
general compilation, on the lines of the annals drawn
up on the orders of the ancient kings: thus, during the
4th/ioth century, three prose Shdhndma were
written [see FIRDAWS!], the last of which, by Abu
Mansur, was freely used by Daklkl and later by
Firdawsi; all that remains of it is the very important
introduction, published by Muhammad Kazwini
(Bist makdla, Tehran 1313/1935, ii, 1-64); it was
consulted also by al-Birum (Athdr, 112 and 116),
which tends to prove that at the end of the 4th/ioth
8
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century, and afterwards, it was regarded as the
accepted Shdhndma\ al-Thacalibi (Ghurar) similarly
drew upon it to a considerable extent, a fact which
explains the points of resemblance between his book
and Firdawsl's epic,'both as regards the historical
facts and also the legendary stories.
In addition to the Shahndma of Abu Mansur, there
were also other texts in Pahlavi (or translated into
Arabic) which served as sources, during the second
half of the 5th/nth century and the first half of the
6th/i2th, for writers of epics (analysed by J. Mohl,
introd. to the Livre des Rois)—epics which were
inferior to Firdawsl's in breadth and power but which
complete the whole epic structure that he had
brought into being; poems celebrating Gershasp (the
most original and the oldest, composed about 458/
1066 [see ASADI]) , his grandson Sam, the three children
of his great-grandson Rustam—Djihangir, Faramarz
and Banu Gushasp—, Barzu [see BARZU-NAMA],
Bahmato, Rustam's redoubtable adversary (by
Iranshah, in about 499/1106), Shahryar, Barzu's son,
the last of the family (by Mukhtari, d. ca. 545/1150)
and about eight epics celebrating minor heroes
(Safa, op. cit., 3rd part, ch. III).
From the 6th/i2th century onwards, the decline of
the national epic gradually became evident under the
influences of Islam, of Arab culture and, later, of the
predominance of the Turks; in any case, the great
epic and national subjects of Iranian antiquity had
already been treated. However, one of these subjects,
which Firdawsi was unable to develop to its fullest
extent, provided Nizami with the opportunity to
write a vast and learned epic (587/1191), the Romance
of Alexander [see ISKANDAR, ISKANDAR NAMA,
NIZAMI]—a subject to which Amir Khusraw and
Djaml later returned, not to speak of the adaptations
made in Turkey, India and other Oriental countries.
The first epic to honour a contemporary prince was
the Shdhdnshdh-ndma, written by Muhammad Pa^zi
in honour of sultan - 'Ala* al-DIn Muhammad
Khwarizm Shah, in about 596/1200. The most
important historical epic, after Firdawsl's, is the
Zafar-ndma (Book of victory) of Hamd-Allah
Mubtawfi Kazwlni which continues the Book of Kings
from the occupation of Iran by the Arabs up to the
period in which the author was living, the time of the
Mongol invasion; hence the real interest, at once
historical and literary, of the thud and last part of
this poem which consists of 75,000 bayts (completed
in 735/1335). Another epic relating to the history of
the Mongols down to the successors of Cingiz-Khan
is the Shdhdnshdh-ndma, completed by Ahmad
Tabriz! in 739/1338- The epic by Adhari Tusi (d. 866/
1462), devoted to the history of the Bahmanid
sultans of Dekkan, left unfinished, was completed by
an anonymous author. Timur's resounding exploits
were celebrated by Hatifl (d. 927/1521), a nephew of
Djami, under the title £afar-ndma (ed. Lucknow
1869); to the same poet we owe about a thousand
lines of verse of an epic on the reign of Shah Ismacil
which he left unfinished. The reign of this same ruler
and that of his son formed the subject of an epic
written by Kasiml GunabadI and completed in 939/
1533 (ed. Bombay 1287); to him we owe also an epic
on the reign of Shah Rukh, the son of Timur. The
capture of the island of Kishm and the town of
Hurmuz (Djarun) from the Portuguese was recounted
in verse by Kadri (Djangndma-i Kishm, 1032/1623,
and Didrun-ndma). Lastly, a Shdhdnshdh-ndma was
written by Saba5 (d. 1822) in honour of Fath CA11
Shah. These are the principal epic works, most of
them written under the influence of Firdawsi or

Nizami. In addition, throughout the iith/i7th and
I2th/i8th centuries, a series of secondary works
commemorated certain sovereigns and leading
personages of Iran, India and Turkey (Gr.I.Ph., ii,
238).
As regards the second category of these epics
(devoted to heroes of the Shici faith; Saba, op. cit.,
305 ff.), the oldest is the Khdvardn-ndma of Ibn
Husam (d. 875/1470), celebrating the virtues and
exploits of the caliph and imam CA1I. The anonymous
Sdhib-fyirdn-ndma (1072/1662) similarly honoured
Hamza b. cAbd al-Muttalib. One of the most
important of these works, the Hamla-i Haydari,
glorifies the lives of Muhammad and CAH, their
saintliness and their achievements; its authors are
Muhammad Rafi c Badhil, a native of Mashhad, who
had emigrated to India where he held high office;
after his death (1123/1711), his work was completed
by Abu Talib Fanduruski. The same subject was
used in a more extended work (30,000 bayts) written
in a better style than the preceding one, composed
in the igth century by Mulla Bamun CAH (takhallus:
RadjI) entitled Hamla-i Rddjl (ed. 1270/1854). Saba,
named above, is the author of the longest of the
works in this category, the Khuddvand-ndma, on the
same subject as the Hamla-i Haydari; here, more
than in these other works, the influence of Firdawsi
is to be discerned.
As hamdsa denoted exclusively the heroic epic, it
has been necessary to leave out of this account the
cycle of romantic epics (the earliest of which,
Zaryadres and Odatis, was known as early as the
4th century B.C., according to Atheneus, XIII,
575), that is to say the episodes devoted to love,
which are treated briefly in the Shahndma of Firdawsi and which the poets of different periods
(Nizami, Amir Khusraw and Djami in particular)
magnified into vast versified romances (not to
mention Firdawsl's other works, for example Farhdd
uShirln, and Gurgam's Wis u Rdmin-, see also ASADI).
Bibliography: In addition to the works
mentioned in the text, two essential works:
Noldeke, Das Iranische Nationalepos, in Gr.I.Ph.,
ii, 130 ff. (2nd ed. 1920); English trans, by L.
Bogdanov, The Iranian national epic, Bombay
1930, Persian trans, by Buzurg cAlawi, Hamdsa-i
Milll-i Iran, Tehran 1327 (solar); Ph. Safa,
Ifamdsa-sardyi
dar Iran, Tehran 1334/1956.
Reference may also be made to A. Christensen,
Heltedigtning og Fortaellingsliteratur hos Iranerne i
oldtiden, Copenhagen 1935.
(H. MASSE)
iii—TURKISH LITERATURE.
From the igth century onwards the Arabic adjective hamdsi became in Turkish the equivalent of
the adjective "epic", while framdsiyya indicated an
epic poem (see H. C. Hony and Fahir Iz, A TurkishEnglish dictionary2, Oxford 1950, s. vv. hamasi,
hamasiyat; Mustafa Nihat Ozon, Osmanlica-Turkce
Sozliik, Istanbul 1952, s.v. hamdsi)', hamdse became
the synonym of the Persian destdn, which also is used
to render "epic" (see M. N. Ozon, op. cit., s.v. destdn).
In the Turkce Sozluk (2 Ankara 1955), published by
the Turk Dil Kurumu, the two terms, Arabic and
Persian, are found linked together: hamaset destani.
In Turkish literature the Persian term destdn was
used for the ancient popular epics in syllabic verse,
transmitted orally, then also the first verse chronicles
of epic type, celebrating the prowess of a historical
character who had become a legendary figure. The
ancient epics of the Turks of Central Asia, sung by
the ozan or popular poet-musician accompanying
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himself on the fropuz, have not survived, and the
Oghuzndme, the national epic of the Oghuz Turks, can
be studied only through a prose compilation made in
the gth/15th century, the Kitdb-i Dede Korfrut [see
DEDE KORKUT]. The same is true of the epic literature
of the Islamicized Turks transplanted into foreign
countries, who, taking for their model the Persian or
Arabic heroic tales, created for themselves a new
national epic celebrating the exploits of the conquerors of Anatolia and dominated by the ideal of the
Holy War: the saga of Sayyid Battal [q.v.], that of
Melik Danishmend [q.v.] and that of the dervishgkdzi Sari Saltuk Dede [q.v.] have survived only in
the form ot prose compilations made in the 8th/i4th
or Qth/isth centuries. But although the ancient
destdns, epic poems transmitted by oral tradition,
have not survived, there are known some works of
epic character, which are composed according to the
rules of Arabo-Persian prosody, in the mathnawl
form and in ramal metre, and which have the title
of destdn. Among the earliest may be mentioned the
Destdn-i Mafytal-i Huseyn, an epic poem commemorating the tragedy of Kerbela, composed in 762/1361
by the poet ShadhI for the emir of Kastamonu, Kotiiriim Bayezid (MSS: University of Bologna, Marsigli
collection no. 3325; Ankara Univ. Lib., Uskiidar
Kemankes coll. no. 528). Towards the gth/isth
century there appeared verse chronicles of epic type
which, while recounting the exploits of historical
characters, preserved the heroic spirit of the ancient
epics; the poet often gives to these verse chronicles
the name of destdn. To this category belong the
Ghazdwetndme which forms part of the Iskenderndme
of Ahmed! [qw.] (d. 816/1413) and which relates, in the
form of an epic poem, the history of the first Ottoman
rulers up to Emir Suleyman (d. 813/1410), and the
Destdn of Umur Pasha, the second part of the Diisturndme of Enwerl, written in 869/1465, which celebrates
the exploits of Umur Aydinoghlu [q.v.]', to describe
this part of his work, written in the form of a popular
tale in verse, the poet uses the term destdn (cf. I.
Melikoff, Le Destdn d'Umur Pacha, Paris 1954, 31-5,
72, verse 744).
Bibliography: Apart from the works cited in
the article, see, on Turkish epic literature: A.
Bombaci, Storia della letteratura Turca, Milan 1956,
308-13; P. N. Boratav, Litte'rature turque, in
Histoire generate des litter atures, Paris 1961, i, 782,
787-8, ii, 183-4; I. Melikoff, La geste de Melik
Ddni§mend, Paris 1960, i, 41-52; eadem, Abu
Muslim, le "Porte-Hache" du Khorassan, dans la
tradition dpique turco-iranienne, Paris 1962, 29-43;
F. Taeschner, Die osmanische Literatur, in Handbuch der Orientalistik, v/i, Turkologie, Leiden 1963,
258-62.
(I. MELIKOFF)
iv.—CENTRAL ASIA
However near to extinction the tradition of oral
heroic poetry among the Turkic-speaking peoples may
or may not be, it is one of the most important in
living memory and deserves closer study in the West
than it has as yet received.
Oral heroic narrative in Turkic dialects ranges
from the hero-tales of the Altaic tribes (Schiefner,
Radloff, Ulagashev) to the full-scale epics of great
bards like the Klrglz Sagimbay andSayakbay (Manas)
or the Ozbek Fazil Yuldash-oghll (Alpamish). If we
go north of the Altai to include the hero-tales of, in
part, non-Turkic tribes, we can trace one of several
hypothetical lines of epic development entire, from
shamanistic adventures in the upper and lower worlds,
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where the hero is borne on the wings of eagles if not
of thought itself, to military expeditions against
empires beyond the steppe, where man's dream of
free movement at speed had matured in the taming of
that heroic beast, the horse.
If, as is probable, some Huns were Turks, the Turkic
peoples will have had some form of heroic poetry for
at least the past fifteen or sixteen hundred years.
As companion of a Byzantine ambassador extraordinary, Priscus witnessed a performance of panegyric heroic poetry glorifying Attila as he presided at
a banquet. 'When evening fell, torches were kindled,
and two barbarians went into the presence of Attila
and recited lays of their composition lauding his
victories and warlike qualities. The feasters gazed at
them fixedly, and while some took delight in the
verse, others recalled the battles and were fired in
their hearts, while yet others, because their bodies
were grown frail with age and their spirit abated,
shed tears.' ('ETUtyevoptivY)*; 8s eaTOSpac; ScxSs?
<xvy)907)<7av, Suo 8e avTtxpij TOU 'ATTYjXa TrapcX06vT£<; Pappapot ^ajxara TrsTTonrjpdva sXeyov,
vtxa<; auTou xai T<X<; XOCTCX Tu6Xe(jiov $$OVT£<; apeTOCC;. £<; ouc; ot TYJC; eua^ac; aTispXsTcov, xal ot (JLEV
•^JSOVTO T0t£ TUOtr)pL(XCTtV, Ot O*£ T&V TUOXspLCOV <XV(X-

(jLtfjivYjaxo^svot StYjyEtpovTO T0t<; 9povr](jiaartv,
#XXot Se Ixwpouv &S Saxpua, &v 6:16 TOU XPOVOU
7]a0£V£t T& aa>[jux xal Yjauxa^etv 6 OUJJLO^
Tjvayxa^ETO. C. Miillerus, Fragm. Hist. Graec.
IV, 1885, 92b). It is as unnecessary to infer that the
Huns copied such poems from their Gothic allies as
that these copied them from the Huns. Indeed, although there may have been mutual influence and
although each of the two peoples may have cultivated
both panegyric and epic lay, the extant evidence
permits us safely to infer only the panegyric lay for
the Huns and the epic lay for the Goths. The fact
that o*uo .., 7uapeX06vT£<; pappapot is not in the dual
does not exclude the possibility that the 'two barbarians' performed as a pair, as the two performers
in the Old English Widslp may have done in a passage
which could refer to panegyric (lines 103 ff.). The
fragments of heroic poetry cited by al-Kashgharl
[q.v.] c. 1077 A.D., largely derive from highly stylized
laments for dead heroes, and from panegyric or more
frequently self-panegyric (whether the first person
sing, or pi. is directly stated or only implied). The
fragments show Muslim Turks at grips with an alien
people, the Tangut of the Koko Nor region, or with
fellow-Turks of the 'idolatrous' Buddhist religion, the
Uigur—patterns which are repeated in the igih and
2oth century epics, with the Kalmik as hated enemy.
The form is that of long couplets with rhyming
caesura: A-J-A, A-f-x, B-J-B, B-J-X, etc. This enables
scholars to reassemble couplets scattered by alKashgharl, as Brockelmarm has done, under the
three heads: 'Battle with the Tangut', 'Campaign
against the Uigur', 'Battle with the Yabaku' (a Turkicized Mongol tribe), furnishing some idea of what
a gth or loth century Turkic lay may have looked
like: but there can be no guarantee cf unbroken
sequence among these couplets, as some have assumed. The only internal sign of Islamic influence,
and it is a negative one, is the unquestioning assurance with which the warriors desecrate the images of
the Buddhist Uigur.
Although there is no surviving epical version, the
legend of Oghuz Kaghan, the mythical eponymous
founder of the Oghuz tribes, cannot be omitted from
even the briefest account of Turkic epic. Both Rashid
al-DIn [q.v.] (Chap. I) and Abu '1-GhazI [q.v.] quote
the legend; but the most important witness to it is
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the text in the unique Schefer ms. Paris, Bibl. nat. Beyrek' in the Kitdb-i Dede Korkut [q.v.]. Manas is
suppl. turc 1001, written in the Uigur script. It is unique in that by a process of dynastic and other
reasonable to assume that the account of the realms cyclization, it has engulfed not only KJrgiz epics
subdued by Oghuz Kaghan must postdate the period which were once independent of it (e.g., Er Kdkco, Er
of Cingiz and his immediate heirs; but, after this, Tdshtuk, the latter a tale of a hero's adventures in
opinions diverge. Pelliot (followed by Shcerbak) the underworld much as in Altaic hero-tales) but
considered the text to be a recension in the Uigur of
also the bulk of Kirgfz oral folklore, leaving only
Turf an towards 1300 A.D., though adapted ortho- such 'minor epics' as D^anish and Baylsh (closely
graphically in Kirgiz territory in the course of the linked with the Turkmen-Ozbek Yusef and Ahmed,
15th century (while Sh£erbak considers the writing v. infra], Kurmanbek, Sarindji, Er-Tablldl intact.
to resemble that of the yarllfy of Toktamish). Bang, The Manas-bards (manasci] were either permitted or
on the other hand, held that it was written in 'later encouraged to record in the laboratory such high
East Turkic' but that beyond this its date and numbers of lines of Manas and of its continuations
dialect are totally inscrutable. Siimer argues that it Semetey (and generation) and Seytek (3rd generation)
was written in Iran, under Ghazan Khan or his suc- as 250,000 (Saglmbay, 1867-1930) and 400,000
cessor, by an Uigur bakhshi or bitikci on the basis of
(Sayakbay, b. 1894) respectively. The ca. 12,500 lines
Turkmen oral narrative. The text is incomplete at of Manas recorded by Radloff in the latter part of the
beginning and end, and there are other imperfections. igth century on the other hand represent rather the
As the text stands, it is not possible to determine 'bare bones' of possible live performances, having
whether the hero's birth is miraculous or merely been taken down by the frustrating method of dicremarkable, though one must suppose the former in tation to hand. Genuine performances suited to
the light of what follows. For, later, Oghuz Kaghan's various types of patrons and audiences could last
acquisition of at least the first of his two wives from one evening to many weeks of evenings and so
(future matrons of groups of tribes) is due to heaven- run to many thousands of lines. Such length was
ly intervention. His first exploits are against wild obtained not so much by wealth of incident as by
beasts, and preeminently a unicorn. Before he sets means of 'static' lyrical elaboration of any matter of
out to conquer nations, he assembles his princes, beauty or interest. This fluidity in the treatment of
proclaims himself Kaghan, and chooses 'Grey Wolf!' basic themes also extended in part to the subjectas his war-cry. And, indeed, before his first battle, a matter itself; for example, as a compliment to
grey wolf emerges (like his first wife) from a heaven- Radloff (or so he thought), his singer introduced the
sent ray, and leads the army. Together they conquer White Czar (a figure to whom the great Manas himAsia, Egypt and Byzantium. Various Turkic tribes, self looked up in awe), compounding him ot the
like the KipSak and Karluk, are founded en route; remote Czar of Russia and the great white god of the
and when Oghuz Kaghan comes to rest he gives each shamans. So far, two main 'schools' of Manas tradiof the three sons of his first wife, Kiin (Sun), Ay tion have been distinguished: those of Tien Shan
(Moon) and Yultuz (Stars), a third of a golden bow, (Sagimbay) and Issik KuP (Sayakbay). Themes of
and the sons of his second, Kok (Sky), Tagh (Moun- Manas are the hero's miraculous birth and prodigious
tain) and Tengiz (Sea), each a silver arrow as in- boyhood; his unification of the Kirgiz tribes after
signia of their tribal organization. The legend is defeating rebellious kinsmen and other khans; his
evidently a tribal origin-myth fused with a wishful various expeditions, above all the Great Expedition
travesty of the saga of the more dazzling Mongols as to China with its tragic return, ending in Manas'
reflected in their Secret History, from the totemistic death; and his resurrection, linked with legends
Grey Wolf onwards, but always at the poetic level attached to ancient tombs in Kirgizia. Unusual depth
of myth and folk-tale. The form of the narrative is is given to the epic by the unhappy role of Manas's
prose, but Riza Nur and Pelliot each detected a milk-brother Almambet, a Chinese (Radloff: Oirotgroup of lines (both situated at high points in speeches Kalmik) prince converted to Islam, to whom he
by Oghuz Kaghan) in octo-syllabic rhyming metre entrusts the leadership of the Great Expedition,
(XI, 6-XII, 3; XLII, 3-7), which Pelliot interprets as demoting loyal old Bakay in order to do so and therecitations from an epic poem now lost. Nevertheless, by inflaming Kirgiz jealousy. In addition to relying
prose or rhyming prose breaking into verse at points on magic animal helpers who are clearly of shamanisof heightened interest is a favoured narrative vehicle tic origin, Manas has the stock Turkic retinue of
among the Turkic and neighbouring peoples. As to forty warriors (klrk-coro], most of whose names are
the influence of the legend in later days, it is thought common to Radloff and the 2oth century bards. The
that the figure of Manas in the igth and aoth century chief Kazakh heroic epics are: AIpamls-batlr, Edige-b.,
Kirgiz cycle owes something, in his role of conqueror, Er-kok£a, Er-sayn, Er-targin, Kambar-b., Koblandl-b.
to the figure of Oghuz Kaghan.
and Shora-b. (period of the capture of Kazan). KizSome modern epics, like the Kirgiz 'national epic' zibek and Kozi Korposh and Bay an Sulu (the Turkic
Manas [q.v.], are confined to one Turkic people, Romeo and Juliet) are of a more lyrical and romantic
though some of its characters (including Manas him- turn. Ayman Sholpan and Urak-batlr derive from
self) may also appear in the epics of other Turkic the times of Russian expansion into Central Asia.
peoples. Other epics, like Alpamlsh [q.vJ], Edige- As stated above, the poem of Alpamlsh attained
batlr, Koblandi-batir, Shora-batlr and the romantic truly epic dimensions in Ozbek. Ozbek shares the miliepic Kozi Korposh, may be shared by several peoples, tary romance of Yusuf and Ahmed with the Khwarizmalthough not always at the same level of literary Tiirkmens (Boz-Oghlan) and also has the historical
ddstdn Sheybdnl-khdn and the romances Kuntugmlsh,
development. For example, among the Ozbek at
least ten variants of Alpamlsh are known, among the Shirin and Shakar, and OrziguL The leading epic of
Kazakhs two, among the Karakalpaks one, and the the Karakalpaks is Klrk-klz—'The Forty Maidens'.
scale ranges from shorter poems of ca. 2,500 lines to Although this poem has undergone much influence
full scale epics of some 14,000; whereas in the Altai from the recent past, the heroine Gulaym conforms
it appears as the rather primitive hero-tale of Allp- to an ancient Central Asiatic type of warrior-maiden
Manash, but again, among the I4th-i5th century , remembered in poetry over a wide area despite the
Oghuz, in the highly polished version of 'Bamsi- intrusion of Islamic notions of womanhood. Gulaym's
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father Allayar, ruler of the Karakalpak stronghold of
Sarkop, gives her the fertile region of 'Miueli' (Fruitland* ?), which she fortifies and develops. Her father
falls to the Kalmik Khan, but she avenges him with
the help of her lover, the Khwarizmian hero Arislan.
In Adharbaydian the story of the Robin Hood-like
Koroghlu [q.v.] = Gorogli—Ravshan, 'Son of the
Blind Man'—is widely known but has not been taken
to the stage of epic. As well as in Turkey, Armenia,
Georgia and Persian Adharbaydian, the Gorogli cycle
is known in the lands of the Turkmens, Kazakhs and
Ozbeks, the last of whom told it elaborately, though
not yet epically, as 'The Forty Dastans of Gorogli'.
In the epics of the Kazakh, and, through them, of
the Kirgiz, the heroic prestige of the Nogay, like that
of the Achaeans in Homer, is great. In Radloffs
version of the Kirgiz epic, Manas himself is of the
Sari-Nogay, whereas Sagimbay makes him the grandson of the eponymous Nogay-khan. This is undoubtedly a reflection of the standing of the historical Nogay
(d. 1299), and then of his following, among the Tatars
of the Golden Horde and also among their eastern
neighbours. As was stated above, the Kazakhs also
know an epic of Edige, another Emir of the Horde
(d. 1419). It is from this time onwards that the
modern epics receive traces of names or events, however faintly or however generalized, which can be
related to known history rather than to myth and
legend. The Kirgiz, Kazakhs and Karakalpaks share
the conception of the perfidious, jabbering, heathenish Kalmik as paramount enemy. This must derive
from the centuries of Kalmik expansion and pressure
on the Turkic tribes (i5th-i8th centuries), yet after
their decline the Kalmik remained the classic adversary right through the period of the great khanates (which also left their precipitates in the epics)
and Russian expansion, up to the present day. Despite the emphasis on the heathenry of the Kalmik
enemy, however, the positive influence of Islam on
Turkic epic remains superficial, whereas the deeper
layers often reveal shamanistic conceptions [see
SHAMANISM]. In recent centuries the epics have come
increasingly under the influence of such literary
forms as the Persian ddstdn, whose name has been
adopted even for extempore oral epic, and ultimately
also epic in book-form, which has preserved several
earlier popular versions of epics (e.g., Kambarbatir—
see bibliography). Turkic epic shares with oriental
music the advantages and disadvantages of improvised
performance. On the one hand there are the freedom
and ecstasy of the inspired bard.—It is said that
when the manasci Keldibek (b. circa 1755) began to
sing, the yurt trembled and a great whirlwind arose,
and in its gloom and din supernatural horsemen,
battle-comrades of Manas, flew down so that the
ground shook beneath the thud of the hooves. On
the other hand, a political disaster could all but
shatter a great tradition in a single generation, and
a new start must be made. One result of this is a
marked diversity of tradition and the repetition of
stock motifs in ostensibly different epics over a wide
area—such epics are apt to be attracted into the
orbits of others. For example, Kozi Korposh runs
parallel to Alpamlsh for part of its course. Another
result of extemporization in frenzy, instead of recitation from memory of a perfected work of art, is the
total absence of archaic language: each generation
has created the fabric of its epics anew within the
broad lines laid down by tradition.
The materials for the study of Turkic epic poetry
are at present available only in the Soviet Union.
Until the conditions governing the recording, editing,
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and publication of epic performances are more widely
known, it will not be possible for others to assess
those texts, far from complete in number, which have
found their way to the West. Epic poetry of its
nature is intimately bound up with political life, and
the Iliad will have been no exception, so that it is
not of itself disturbing that modern bards have
become, for example, radio personalities. But the
Central Asiatic and Mongolian epics have experienced
such marked fluctuations of fortune, following political decisions, as to abash the disinterested scholar.
Some recent publications, however, both editions
and critical studies, encourage the belief that the
basic recordings of a still living major tradition of
heroic epic are intact and may one day be given to
the world in full.
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Rismendiev, from Semetey, ed. I. Abdirakhmanov,
1941; Algatkl aykash (The First Battle), Sagimbay,
from The Great Expedition, ed. D. Beyshekeev,
1942; Maydan, Bayimbet Abdirakhmanov, from
Semetey, ed. D. Beyshekeev, (1942) 1943. Other
editions: Birinti kazai (The First Expedition),
Sagimbay, ed. K. Rakhmatullin, Frunze 1944;
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Manas. Kiskartilip biriktirilgen variant (Manas.
Abridged version), under the editorship of B. M.
Ytmusaliev, Frunze. Bk. I: Manas, Pt. i (1958);
Bk. II: Manas, Pt. 2 (1958); Bk. Ill: Semetey
(1959); Bk. IV: Seytek (1960). DZanish iBaish, in the
version of the bard Kalik Alkiev, Frunze 1939.
(Kazakh): Bogatirskiy e~pos, i, ed. Sabit Mukanov,
Alma-Ata 1939; Kalinzan, Bekkozin, Adebiyettin
oku kitabl (Literary reader), Alma-Ata 1939, and
Batirlar dziri, Alma-Ata 1939—contain modern
collections of epic poems in Kazakh, though they
are said not to be available outside the Soviet
Union; Kazakhskiy epos, published by the Kazakh
Academy of Sciences, Alma-Ata 1957 (Instalments
1-7); Paper-back edns., Alma-Ata 1957: Alpamis
(ed. N. S. Smirnova and T. Sidiqov); Er targln (ed.
S. Nurushevic): Koblandi batir (ed. O. Nurmaghambetova); Kambar batir (ed. N. S. Smirnova and
M. G. Gumarova); Klz tibek (ed. M. G. SiPcenko);
Kambar-batir, ed. M. O. Auezov and N. S. Smirnova,
Alma-Ata 1959 (four texts, with Russian translation and commentary: (i) from the archives of
I. P. Berezin, mid-igth cent.; (ii) popular print in
Arabic script Toksan uyli Tobir, Kazan 1903; (iii)
A. Divaev's version, allegedly by the bard Maykot
Sandibayev, in his Batirlar iv, Tashkent 1922;
(iv) version by the bard Barmak Mukambay, 1938
or earlier. Pp. 393 ff. refer to the first recording of
Kambar on tape in the version of the bard Rakhmat Mazkhodzaev); Kozi Korpesh-Bayan Sulu.
Alma-Ata 1959 (six variants, including that of
Radlov); Alpamis batir, ed. M. O. Auezov and
N.S. Smirnova, Alma-Ata 1961 (two texts, with
Russian translation and commentary: (i) version
by the bards Maykot Sandibayev and Sultankul
Akkozaev, ed. Sldikov; (ii) version by the bard
Abdraim Baytursunov, ed. N. Smirnova, T.
Sidikov, M. SiPcenko); Kiz Zibek, ed. M. O. Auezov
and N. Z. Smirnova, Alma-Ata 1963 (two texts,
with Russian translation and commentary; (i)
MS of year 1887; (ii) edn. of 1900). (Karakalpak):
Kirk kiz (The Forty Maidens), in the version of the
bard Kurbanbay Tazibaev, Nukus 1956. (Ozbek):
A. Divaev, Etnografic'eskie materials, in Sbornik
materialov dlya statistiki Sir-Dar^inskoy oblasti,
iv-x, Tashkent 1895-1902; Jusuf und Achmed,
ein ozbegisches Heldengedicht im Chiwaer Dialekte,
Text, Ubersetzung und Noten von H. Vambery,
Budapest 1911 (Keleti Szemle evf. ii); Uzbekskiy
narodniy epos, i-ii, Ozbek Academy of Sciences,
Tashkent 1956-7; Alpomish. Doston, version by
the bard Fazll Yuldash-oghli, ed. Khamid Alimdzanov, Tashkent I9391, I9572, I9583. (Turkmen):
Gorogli, Turkmenskiy narodniy epos., Ashkhabad
1941; Magrupi, Yusup-Akhmet, ed. B. Karriev,
Ashkhabad 1943; Gorogli, ed. N. Ashirov, Ashkhabad (Turkmen Academy of Sciences) 1958. (Adharbdydjani): Ker-ogli. Azerbaydzanskiy narodniy epos,
compiled by Gurnet Ali-Zad, Russian translation
by Aziz Sharif, ed. G. K. Sharif, Baku 1940.
Translations. Apart from the bilingual editions
indicated under 'Editions', above, there are the
following translations: (a) general: (from Altaic): A.
Schiefner, Heldensagen der minussinschen Tataren.
Rhythmisch bearbeitet, St. Petersburg 1859; Kogutey: Altayskiy epos, ed. V. Zazubrin and N. Dmitriev, translation by G. Tokmashov, Moscow 1935.
(from Kirgiz): C. C. Valikhanov, Sotineniya,
208 ff. (Smert Kokutay khana i ego pominki) (unfinished excerpt from Manas.) St. Petersburg 1904
(mid-igth cent, recording); Manas. Kirgizskiy
narodniy epos, Glava iz "Velikogo pokhoda".

version of the bard Sagimbay, transl. by S. Lipkin
and M. Tarlovskiy, introd. by E. MozoPkov and
U. Dzakishev, Moscow 1941; Manas. Kirgizskiy
epos. "Velikiy pokhod", transl. S. Lipkin, L. Pen3kovskiy, M. Tarlovskiy, ed. U. Dzakishev, E.
MozoPkova, I. SePvinskiy, prof. K. K. Yudakhin,
introduction by E. MozoPkov and U. Dzakishev,
Moscow 1946 (an abridged verse-translation based
upon the versions of the bards Sagimbay and
Sayakbay); Er-Toshtyuk. Kirgizskiy narodniy epos,
translated by S. Somova, Frunze 1958 (from
Sayakbay's version of Manas); Manas. Epizodi iz
kirgizskogo narodnogo eposa, translated by S. Lipkin
and L. Pen'kovskiy, Moscow 1960 (episodes from
the birth to the death of Manas); Er-Tabildi.
Kirgizskiy epos, translated by S. Podelkov, Frunze
1959 (a minor epic.), (from Kazakh): Kiz-2ibek.
Narodnaya kazakhskaya podma (XIV-XV vv.),
version by 2usupbek, Alma-Ata and Moscow 1936;
Pesn* o Kozi-Korpete i Bayan-Slu, transl. by G.
Tveritina, Alma-Ata 1935 and 1949; M. Tarlovskiy,
Koblandi-batir, Alma-Ata 1937; Kazakhskiy tpos
(versions of Koblandi-batir. Alpamis-Batir. ErTargin, Kambar batir, Kozi-Korpesh, Kiz-2ibek),
Alma-Ata 1958. (from Ozbek): Alpamish. Uzbekskiy
narodniy epos, version of Fazil Yuldash, transl. by
V. Derzavin, A. Ko£etkov and L. Pen'kovskiy,
edited and introd. by V. 2irmunskiy, Tashkent
1944; Alpamish. Uzbekskiy narodniy epos po variantu Fazila Yuldasha, trans. LVa Pen^ovskogo,
Tashkent 1949, also Moscow 1949. (from Karakalpak) : Kirk-Kiz. Karakalpakskiy epos, version of
the bard Kurbanbay, transl. by S. Somova,
Tashkent and Uzbekgiz 1949, Moscow 1951; Sorok
devushek, Karakalpakskaya narodnaya po6ma,
translated by A. Tarkovskiy, Moscow 1951, 1956
(based on the version of the bard Kurbanbay
Tazibaev, recorded in 1940). (from Turkmen):
Yusup-Akhmet, Russian translation by G. Shengeli, Ashkhabad 1944.
I n t e r p r e t a t i o n and discussion, (a) General:
N. K. Chadwick, The oral literature of the Tatars,
in H. M. Chadwick and N. K. Chadwick, The growth
of literature, iii, part I, Cambridge 1940; C. M.
Bowra, Heroic poetry. London I9521, I9622 =
Heldendichtung, Stuttgart 1964, passim-, Voprosi
isuceniya eposa narodov S.S.S.R., Moscow 1958
(contributions on C. Asiatic epic by V. M. Zirmunskiy, A. K. Borovkov, Kh. T. Zarifov, M. Takhmasib); L. Klimovic, Iz istorii literatur sovetskogo
vostoka, Moscow 1959: Pt. Ill (pp. 181 ff.) Ob
ustnom narodnom tvorfostve; V. M. 2irmunskiy,
Narodniy geroiceskiy tpos, Moscow-Leningrad 1962:
III. £pi£eskoe tvortestvo narodov Sredney 'Azii;
IV. Sredneaziatskie narodnie skaziteli', V. Manas.
(b) Specific: P. Pelliot, Sur la Ugende de Oguz khan
en dcriture ouigur, in T'oung Pao, xxvii (1930),
374 ff.; Faruk Siimer, Oguzlara ait destani wahiyetde
eserler, in AttDTCFD, xvii (1959), 359-456; E.
Rossi, // "Kitdb-i Dede Qorqut", Rome 1952, pp.
14 ff. Gli Oguz. La letteratura degli Oguzndme; A.
Bombaci, Storia della letteratura turca, Milan 1956,
97 ff., 107 ff. (Kashgharl; Oghuz Kaghan); V. M.
2irmunskiy, Skazanie ob Alpamishe i bogatirskaya
skazka, Moscow 1960; R. Z. Kidibaeva, IdeynokhudoZestvennie osobennosti eposa "Sarin£i-bokey",
Frunze 1959; R. Z. Kidirbaeva, Narodno-poeticeskie traditsii v epose "2anil-mirza"; S. Zakirov,
"Er Toshtiik" tposunun variantlari Sana ideyalikko'rkd'mduk ozgoCdktdru, Frunze 1960; B. Kebekova,
"Kurmanbek" eposunun variantlari, Frunze 1961;
M. Mamirov, Sayakbay Karalaevdin "Manas"
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tposunun ideyalik-kdrkomdiik dzgotdlugu, Frunze |
1962; B. Kebekova, "Er Tabildi" iposunun ideyallk bagiti Sana korkomdiik ozgdcolugii, Frunze 1963;
M. Mamirov, "Semetey" eposu—"Manas" trilogiyasinln 6kin£i bdlugii (Sayakbay Karelaev
varianti boy unfa), Frunze 1963; Kirgizskiy geroiceskiy epos Manas, Moscow 1961 (contributions by
A. A. Petrosyan, M. Auezov, V. M. 2irmunskiy,
M. Bogdanova, etc. Bibliography (1849-1960)
listing 695 items. Authoritative); S. M. Abramzon,
Etnograficeskie syuzeti v kirgizkom dpose "Manas",
in Sovetskaya ttnografiya, ii (1947), 134-54; A.
Inan, Manas destani uzerine notlar, in TDAYB,
1959, 125-59; B. Kerimzhanova, Semetey i Seytek,
Frunze 1961; A. S. Orlov, Kazakhskiy geroiceskiy
dpos, Moscow-Leningrad, 1945; T. G. Winner,
The oral art and literature of the Kazakhs of Russian
Central Asia, Durham N.C., 1958, 54-58 (Folklore:
'The Heroic Epos'); V. M. 2irmunskiy and Kh. T.
Zarifov, Uzbekskiy narodniy geroiceskiy epos, Moscow 1947: shorter version in German by W.
Fleischer, Das Uzbekische heroische Volksepos, in
Beitrdge zur Geschichte der deutschen Sprache und
Literatur, (Ost) Hrsg. Th. Frings u. E. KargGasterstadt, Ixxx (1958), 111-56; Ob epose "Alpamish". Materia.il po obsuZdeniyu eposa "Alpamish",
Tashkent 1959 (contributions by Kh. T. Zafirov,
V. M. 2irmunskiy, A. K. Borovkov, Sh. M. Andullaeva, Kh. S. Suleymanov, M. I. Bogdanova,
etc.); I. T. Sagitov, Karakalpakskiy geroiceskiy
tpos, Tashkent 1962.
(Bards]: V. M. 2irmunskiy, The epic folk-singers
in Central Asia (Tradition and artistic improvisation). VII International Congress of Anthropological and Ethnological Sciences (Moscow, 1964).
Moscow, 1964.
(Metrics}: M. K. Khamraev, Osnovi tyurkskogo
stikhoslozeniya (introd. by V. M. 2irmunskiy.
Bibl. in Russian, Kazakh, Kirgiz, Tatar, Ozbek,
Uigur), Alma-Ata 1963.
(Politics): The Re-examination of the Soviet Asian
Epics 1948-1955, in The Central Asian Review, iv
(1956), 66
ff.
(A. T. HATTO)
v.—URDU LITERATURE
In the Deccan, where Urdu literature developed
earlier, epic begins with Nusratl's *Ali Ndma,
celebrating the exploits of CA1I cAdil Shah II (16561672) of Bidiapur. In northern India it developed
very late, but elements which can be described vaguely as epical are found in the shahr dshub poems
lamenting the economic and social decline of Dihli
and its environs written from the early eighteenth
century up to a few years after the Mutiny of 1857,
beginning with Shah Hatim Dihlawl (1699-1791),
continuing through the mathnawis and satires of
MIrza Rafi c 'Sawda' (1713-1781) and Mir TakI 'Mir'
(1733-1810), and culminating in the famous shahr
dshub of MIrza Khan 'Dagh' (1831-1905). The eighteenth and early nineteenth century ornate and
rhymed prose ddstdn shows the fossilization of a
possible epic residue in stale magical romance. These
ddstdns, which are rooted in the Amir Hamza cycle,
current in the Islamic world from Turkey to Indonesia,
later developed into voluminous, long-drawn-out,
stereotyped, repetitive narratives Tilism-i hushrubd
and Bustdn-i khiydl. Situated in a world of magical
phantasmagoria, their content deals with an endless
struggle, plot and counter-plot by a triangular set
of characters: degenerate pseudo-heroes whose
literary ancestry going back to the Hamza cycle, their
helpers the 'ayydrs (tricheurs), their opponents the
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pagan magicians who with some stretch of imagination might be equated with the predatory Maratha
and Djat bands which had engulfed the Mughal
Empire in the eighteenth century.
The first heroic epic poem in the modern sense is,
perhaps, a short anonymous Dakanl mathnawi
written to lament the fate of Tipu Sultan [q.v.]
fighting with his back to the wall. Mu'min Khan
'Mu'min' (1800-1851) is the most eminent of Urdu
poets who wrote short heroic poems supporting the
diihdd and the movement of Sayyid Ahmad Barelwi
[q.v.]. Mawlawl Liyakat al-Lah and others among
Barelwi's group of mud[dhidm used the short razmiyya
mathnawis for incitement and the call to the diihdd
in an unpoetic and colourless style.
The marthiya written in Lakhna'u in the middle of
the nineteenth century lamenting the tragedy of
Karbala (61/680) receives epical treatment and rises
to epic grandeur in the work of Mir Babar CA1I 'Arils'
(1802-1874) and his contemporary MIrza Dabir
(1803-1875). In the vein of martyrological epic it
dwells upon the theme of the heroic resistance and
suffering of Husayn b. CA11, fighting heroically against
overwhelming odds; it contains elaborate descriptions
of the desert and the hero's horse and sword, but
confuses anachronistically the emotional and social,
and to a large extent geographical, milieu of ist/7th
century clrak with nineteenth-century Awadh.
After 1857, when Urdu poetry entered its modern
phase, the epic theme and glory of historical Islam
became the dominant note underlying the political
poem which began with Altaf Husayn 'Half's [q.v.]
musaddas Madd-u Ajazr-i Islam and culminated in the
poems of Ikbal. In the political poem the epic intent
emphasizes revivalism and juxtaposes it with modernism; usually the treatment is not narrative and the
epic motive is served by references to particular men
or events in Islamic history. Haflz Djallandharl has
written a narrative Shdhndma-i Islam which is
versified history and lacks genuine epic elements.
Bibliography: Apart from the works of the
poets mentioned above see Shan al-Haklt Hakki
(ed.), Nashid-i liurriyyat, Karachi 1958; cAbd alMadjid Siddlki, Introduction to his edition of
Nusratl's 'Ali-ndma, Haydarabad 1959; Shibli
Nu c manl, Muwdzana-i Anis wa Dabir, Aczamgarh;
Ram Babu Saksena, A history of Urdu literature,
Allahabad 1944; M. Sadiq, A history of Urdu
literature, London 1964.
(Aziz AHMAD)
IJAMAT, town in central Syria, 54 km.
north of Hims and 152 km. south of Halab on the
road which connects these two towns, and built on
both banks of the Nahr al-cAsi [q.v.] or Orontes,
which at this point winds a great deal. The steppe
plateau which surrounds the town is in part made
into ploughed land (cereals), Mediterranean-type
orchards and market gardens, thanks to the hydraulic
installations which bring water from the river to its
fertile soil.
The town of Hamat goes back to early antiquity:
it was occupied by the Hittites, who left inscriptions
there, then, in about the nth century B.C., it passed
into the hands of Aramaean kings: it is at this period
that it is mentioned in the Bible under the name of
Hamath. After having been forced, in the reign of
Solomon, to recognize the supremacy of the Hebrews,
these kings regained their independence, then, in the
middle of the 9th century B.C., fought on the side
of the Aramaean kings of Damascus against the
Assyrian Salmaneser and finally, in 738 B.C., had to
pay tribute to Tiglath-pileser; soon afterwards, in
720 B.C., following a revolt, the Aramaean kingdom

I2O

HAMAT

of Hamat was incorporated into the Assyrian empire.
In the Hellenistic period, the town received,
probably under Antiochus IV Epiphanes, the name
of Epiphania, which it did not retain after the Arab
conquest. This took place in 15/636-7 and the town,
now of little importance, which had been taken
"by capitulation", belonged until the beginning of
the 4th/ioth century to the Ajund, [q.v.] of Kims.
Little is known about its organization at this time;
we know only that already in the Umayyad period it
contained a Great Mosque, which seems to have been
built on the site of a Byzantine church, parts of
which were re-used in building it, and which was
restored under the cAbbasid caliph al-Mahdi, and
that during the reign of the caliph al-Muctadid (end
of the 3rd/9th century) it was a large market town
protected by walls.
During the reign of the Hamdanid Sayf al-Dawla,
the town of Hamat was incorporated into the district of Halab, and until the beginning of the 6th/i2th
century its destiny was to continue to be linked with
that of this town, which at that time was going
through a troubled period. It is known that after
the raid of Nicephorus Phocas in 357/968, during
which the Great Mosque at Hamat was burned,
northern Syria had been under the nominal domination of the Fatimids, who allowed the Mirdasids to
ravage it, and had then passed into the hands of the
Saldjukid princes. On the death of the last Saldjukid,
Ridwan, in 507/1113-14, Hamat was probably occupied by the atdbeg of Damascus, Tughtakm [q.v.], but
in 509/1116-17 it fell into the power of the governor
of Hims, Khirkhan b. Karadja, who later gave it up
to his brother Shihab al-DIn Mahmud. During the
first third of the 6th/12th century Hamat was one
of the principal stakes in the struggles between the
rulers of northern Syria and those of southern Syria,
while the Franks also coveted it, though they never
succeeded in taking it. On the death of Mahmud,
in 517/1123, the town of Hamat was taken again by
Tughtakin, then, in 522/1128, belonged to his son
and successor Tad] al-Muluk Burl [q.v.], who installed there his own son Sevindj. After concluding an
agreement with Zaiigl [q.v.], Burl send Sevindj to him
in 524/1130, when he was immediately and treacherously imprisoned. Zangi was thus able to enter Hamat
together with Khirkhan b. Karadja to whom he
handed over the town, re-taking it from him shortly
afterwards. The other son of Burl, Ismacll, succeeded
in seizing it again and in holding it from 527 to
529/1133-5, but was finally forced to withdraw before
Zangi, who then occupied it definitively. Hamat next
passed into the hands of Nur al-DIn [q.v.], then of
Salah al-DIn [q.v.], who occupied it in 570/1174-5.
It was the latter who handed it over, in 574/1178-9,
to his nephew al-Malik al-Muzaffar cUmar, whose
descendants remained masters of the town throughout the Ayyubid period and even after the intervening period of the Mongol invasion (which they
made no attempt to resist) until the beginning of
the Mamluk period. The principal line becoming
extinct in 698/1299, the town had become the headquarters of a Mamluk niyaba of Syria, but the nephew
of the last prince, the famous author Abu '1-Fida5
[q.v.], succeeded, thanks to the friendship of the sultan
al-Nasir Muhammad, in getting himself restored, in
710/1310, to the governorship of the town, then,
in 720/1320, in receiving the title of sultan, which was
also accorded to his son al-Malik al-Afdal Muhammad. The latter, however, incurred the wrath of the
sultan of Cairo and was exiled to Damascus until
his death in 742/1342.

In the Ayyubid period, and during the governorship of Abu '1-Fida3, the town of Hamat (which
was the birth-place of the geographer Yakut [q.v.])
enjoyed true prosperity. Its unusual appearance
is stressed by eastern and western travellers, and
in particular by Ibn Diubayr. While possessing
no monuments of outstanding grandeur, it occupied an unusual site, on both banks of the Orontes,
with its houses crowded close to the river, and
possessed its own peculiar charm which, it was
said, was appreciated only by those who explored
its various quarters. Along the river thirty-two
water-wheels or norias (ndcura) of various sizes (the
tallest being 22 metres high) raised water to aqueducts which supplied both sections of the town and
irrigated the surrounding gardens; drinking water
was provided, it is not known exactly from what
date, by a special aqueduct which came from the
region of Salamiya. On the right bank there extended
a quarter which Ibn Djubayr describes as a "suburb'*
and which, joined to the other bank by an arcaded
bridge, was especially remarkable for its khans; it
was here that travellers stayed. The town proper
was situated on the left bank, which was higher
(reaching in places as much as 40 metres above the
level of the river) and dominated by a line of mountains; it consisted of a lower and an upper town,
both surrounded by a wall which dated from alMalik al-Muzaffar cUmar, also a citadel, built along
the bank of the river on an isolated eminence overlooking the lower town; each of these towns had a
mosque (that of the lower town having been built by
Nur al-DIn and that of the upper town being the
original Great Mosque) and sw/fs; the lower town
possessed in addition a hospital and three madrasas
(one of which had been founded by Nur al-DIn for
the great jurist Ibn Abl cAsrun), but the suks of the
upper town were the more famous.
From the middle of the 8th/i4th century, Hamat
was administered by Mamluk governors, who continued at first to use the former palace of al-Malik
al-Muzaffar cUmar, which today is ruined, and who
caused to be engraved the numerous texts of decrees
which are still visible on the walls and the columns
of the Great Mosque. The town suffered at the hands
of Tlmur, to whom the destruction of the citadel is
attributed. But the Mamluk administration concerned itself with the prosperity of Hamat and it was
during the 8th/i4th and 9th/isth centuries that the
Mamluk governors built or rebuilt two of the most
important norias of the town and also the largest
aqueduct.
In the Ottoman period Hamat became, at the time
of the first administrative reorganization of the
empire, the headquarters of a liwa* belonging to the
eydlet of Tripoli; but in the middle of the i8th
century the town was attached to the pashallfr of
Damascus as a fief (mdlikdne) of the Pasha. It was
at this time that Ascad Pasha al-cAzm built there a
residence which still exists, now used as a museum,
and which, while not the equal of the "cAzm Palace"
at Damascus, is nevertheless a very fine specimen of
Ottoman civil architecture, and remarkable for its
terraces overlooking the Orontes. In the igth century, at the time of a new administrative reorganization, Hamat was attached to the wildyet of Damascus. In 1906 the town was linked by railway to
Aleppo in one direction and to Eftms and Damascus
in the other. At the beginning of the 2oth century its
population seems to have been stable: approximately
60,000 inhabitants are recorded in 1893 and in 1930.
By this time such importance as the town had arose

HAMAT — HAMD, WADl ALfrom its position as a market used mainly by the
Bedouin from the surrounding district, who obtained
there the various products which they needed and
notably some very good textiles, while it remained
one of the most picturesque cities of Syria, with nine
norias still working out of the eighteen recorded in the
i8th century. But, since 1945, the town of Hamat
has shared in the general tendency to expansion of
the towns of Syria and its population now exceeds
150,000.
There remain in Hamat several monuments worthy
of note. The most important is the Great Mosque,
which dates from the Umayyad period*, as is proved
by the presence in its courtyard of a pavilion on
columns intended as the local bayt al-mdl. The hall
of prayer is of an original plan: its three naves are
in fact each of different width and its eight pillars
support five cupolas in the form of a cross. The
courtyard is surrounded by vaulted porticoes with
semi-circular arches, some of which appear to date
from the time that the mosque was built. The western
portico opens into an adjoining mausoleum, which
contains the tomb of al-Malik al-Muzaffar III (683-g8/
1284-98), the last direct descendant of the nephew of
Salah al-Dln. Of its minarets, the one, isolated, to
the east of the hall of prayer, bears an inscription of
529/1135, but is built on a base which seems earlier;
the other, abutting on the north portico, dates from
the Mamluk period.
On the right bank of the Orontes is the Didmi*al-Nuri, the mosque of the lower town, founded by
Nur al-DIn, in which still survive important parts of
the original building and which is particularly famous
for the interesting minbar which belongs to the first
foundation. On the opposite bank of the Orontes is the
Diami* al-hayydt, or mosque of the snakes, so-called
because of the form of the small columns which
frame one of the windows of the hall of prayer and
which resemble intertwined snakes. Beside this
mosque is the tomb of Abu '1-Fida3.
Bibliography: F.-M. Abel, Geographic de la
Palestine, ii, Paris 1938, 341-2; A. Dupont-Sommer,
Les Aramdens, Paris 1949, passim; R. Dussaud,
Topographic historique de la Syrie, Paris 1927,
index; J. Weulersse, L'Oronte, Tours 1940, 56-8;
Le Strange, Palestine, 357 ff.; Cl. Cahen, La Syrie
du Nord, Paris 1940, index; Gibb-Bowen, i/i, 221
and n.; R. Mantran and J. Sauvaget, Reglements
fiscaux ottomans, Paris 1951, 81-7. Principal
Arabic t e x t s and t r a v e l l e r s ' a c c o u n t s :
Caetani, Annali, iii, no. 284; Baladhurl, Futuh,
131; YackubI-Wiet, 170; Ibn Djubayr, Rihla, ed.
De Goeje, 255-7 (tr. Gaudefroy-Demombynes,
295-7); Yakut, ii, 330; Ibn al-Athir, in HOC, i, 397;
Ibn Wasil, Mufarridi al-kurub, Cairo 1953-60, i, 41,
53> 77> 274; ii, 22-3, 64, 74-5; iii, index; M. Gaudefroy-Demombynes, La Syrie a Vepoque des Mamelouks, Paris 1923, 106-8, 229-33; Abu '1-Fida3,
Takwim, i, 262; idem, Annales, ed. Reiske, i, 224-7;
idem, Autobiographic, in RHC. Or. i, 168, 172-3,
i77-9> 185; R. L.Devonshire,Relationd'unvoyagedu
sultanQaitbay, inBIFAO, xx (1922), 21-2; Bertrandon de la Broquiere, ed. Schefer, 77-9; Thevenot,
Relation, Paris 1664, 443; Pococke, A description of
the East, London 1743-5, ii» T 44- On the monuments and inscriptions, see: E. Von Miilinen,
Das Grab Abu 'l-Fidd's in Hamd, in ZDMG, Ixii,
657-60; C. F. Seybold, Zum Grab Abu 'l-Fidd's in
Hamd, in ZDMG, Ixiii, 329-33; M. van Berchem,
Arabische Inschriften, apud M. von Oppenheim,
Inschriften aus Syrien, Leipzig 1909, 22-32 (nos.
26-33); M. van Berchem and E. Fatio, Voyage en
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Syrie, Cairo 1913-4, 176-9; J. Gaulmier, Pelerinages populaires a Hamd, inBEO, i (1931), 137-52;
L. A. Mayer, Saracenic heraldry, Oxford 1933,
index; K.A.C. Creswell, Early Muslim architecture,
i, Oxford 1932, 14; E. Herzfeld, Damascus, in Ars
Islamica, x (1943), 40-5; J. Sauvaget, Dtcrets
mamelouks de Syrie, in BEO, iii (1933), 1-13, and
xii (1947-8), 36-8; idem, La mosque'e omeyyade de
Medine, Paris 1947, 103-7; K. A. C. Creswell,
The Great Mosque of Hamd, in Aus der Welt der
islamischen Kunst (Festschrift E. Kiihnel), Berlin
1959, 48-53; Memorial /. Sauvaget, ii, Damascus
1961, s.v.; RCEA, nos. 3073-4, 3220, 3248, 3255-6.
Coins: George C. Miles, A Mamluk hoard of
Iiamah, in American Numismatic Society Museum
Notes, xi, 307-9.
(D. SOURDEL)
HAMAWAND, also HAMAWAND (generally Arabicized as Ahmadwand, though Kama is the normal hypocoristic form of Muhammad), a small Kurdish tribe
of obscure origins, numbering about 10,000 souls, now
settled mainly in the Camdamal and Bazyan districts
west of Sulaymaniya, in clrak. The chief family is divided into the four branches Ramawand, Safarwand,
Rashawand and Bagzada. Aghas of this family were
until recently established in some fifty villages of
the area, having both tribal followers and client
villagers in their service.
With the exception of one offshoot, which went
to Shlraz, the tribe is supposed to have migrated
from the area of Kirmanshah, in Persia, about
1185/1770. They supported the Baban princes of
Sulaymaniya until their autonomy came to an end
in 1847. For some decades thereafter the tribe continued to harass the Ottoman and Persian authorities equally, and earned themselves considerable
notoriety by taking to systematic brigandage over
the whole area between Baghdad, Kirmanshah and
Mosul. In 1889, however, having suffered losses at
the hands of the Persians, they retired to Bazyan
and were then deported by the Ottoman authorities,
half to Adana and half to Tripoli in North Africa.
Seven years later the latter contingent, men, women,
and children, fought its way back to Bazyan and the
whole tribe was shortly allowed to reunite. As late as
1908 caravans travelling from Kirkuk to Sulaymaniya
did so in terror of attack from the tribe.
Bibliography: c Abbas al-cAzzawI, Ashd^ir
al-Irdk, ii, Baghdad 1947; Fredrik Barth, Principles of social organization in Southern Kurdistan,
Oslo 1953; C. J. Edmonds, Kurds, Turks and Arabs,
London 1957.
(D. N. MACKENZIE)
IJAMAWI [see SACD AL-DIN HAMAWI].
JJAMP, WADI AL-, Idam of the classical Arab
geographers, a seasonal watercourse in northwestern Arabia which enters the Red Sea 50 km.
south of al-Wadjh. Wadi al-Hamd is one of the major
physiographic features of western Arabia; it and its
tributaries drain a basin 455 km. long lying between
the mountain chain of al-Hidjaz and the harracapped plateau to the east. Wadi al-Djizl, the main
tributary of the system in the north, drains the southern and western slopes of Harrat al-Rahah and
Harrat al-cUwayrid. Tributaries in the south-east
flow from Harrat Khaybar. The southern limit of the
Wadi al-Hamd watershed lies 75 km. south-southwest of Medina in the upper reaches of one of the
several wddis known as al-cAkik [q.v.]. The Wadi alc
Akik which drains a large plateau area east of Harrat
Rahat and southeast of Medina is not, as often
reported, part of the Wadi al-Hamd system. Classical
Idam lay in the diras of Ashdjac and Djuhayna. Its
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upper reaches near Medina were called al-Kanah,
and a tributary of Wadl al-Hamd near the city is
still known by that name. The name Idam occurs in
the works of the early poets, and there are records
of Muslim raids into the valley in the years 8/629-30
and 10/631-32. The Damascus-Medina pilgrim track
and the Hidjaz Railway route enter Wadl al-Hamd
at Hadiyya Station, 165 km. from Medina, and follow
its course nearly all the way to the Holy City.
Bibliography: Bakrl, Mu^am, Cairo 1364,
165-6; HamdanI, 171; Yakut, i, 305; Samhudi,
Wafa* al-Wafd*, Cairo 1326, ii, 220, 338; Tabari, i,
1609-10, 1763.
Maps: In the series U.S. Geological Survey, Miscellaneous Geologic Investigations, Kingdom of
Saudi Arabia, i: 500,000, see the following sheets:
(a) Northwestern Hijaz, 1-2046, 1959, (b) Northeastern Hijaz, 1-2056, 1959, and (c) Southern
Hijaz, I-2ioB, 1958.
(J. MANDAVILLE)
HAMD ALLAH B. ABI BAKR B. AHMAD B. NASR
AL-MUSTAWFl AL-£AZWINl, Persian historian
and geographer, born about 680/1281-2 at Kazwln,
d. after 740/1339-40. He came of a Shlci family which
had provided a series of governors of Kazwin in the
3rd/9th and 4th/ioth centuries. His great-grandfather
had been the Auditor-General of clrak and the family
had since then borne the appellation Mustawfi. Hamd
Allah was appointed financial director of his home
town and of several neighbouring districts by the
well-known minister and historian Rashid al-DIn
[q.v.], who also inspired his historical studies. About
720/1320 he began with a ?afar-ndma, closely imitating Firdawsi in style and diction, which in 75,000
verses describes Islamic history up to 734/1333-4,
that is, almost to the end of the Ilkhan empire. Hamd
Allah worked for 15 years on this material and in that
connexion wrote his own studies of Firdawsi. This
work has not been published. Ta^rikh-i guzlda
(completed 730/1330) is similar in content, concise
and very readable in style; in essentials it depends on
known sources (al-Tabari, Ibn al-Athir, Djuwavm.
Rashid al-DIn, and also on the Shdh-ndma for the
mythical period), but it contains a quantity of useful
information about the author's times which is not
to be found elsewhere, so that it is indispensable as
a source for the later Ilkhan period (pub. in facsimile
with English paraphrase by E. G. Browne and R. A.
Nicholson, Leyden and London, 1911-14: GMS,
xiv/i and 2). Even more important is his Nuzhat
al-kulub (Hearts' Bliss), an essentially cosmographical and geographical work, which is also written in an
easily comprehensible manner. This work is practically our only source for the whole human geography
of the last period of the Ilkhan empire; it still
assumes the unity of that empire, which was crumbling from 735/1335 onwards. Only from the Nuzhat
al-kulub can we gather all the essential facts on the
organization of administration, commerce, economic
life, sectarian divisions, tax-collection and similar
subjects; apart from literary sources (some classical
geographers, reference books like Yakut, the cosmography of al-KazwIni, and the Fdrs-ndma of Ibn
Balkhi), Hamd Allah used to a great extent his own
knowledge and official documents available to him
as a financial official (complete edition, Bombay
1894; The Geographical Part, text and translation, by Guy Le Strange, Leyden and London
1915-19: GMS, xxiii/i-2). The two last-named works
were frequently transcribed because of their clear
structure and simple style, and still deserve high
regard as outstanding products of Persian mediaeval
geography and historiography.

HAMDALA
Bibliography: Storey, i/2/i, 81-84, 1233
(MSS., editions, selections, translations); Browne,
iii, 87-100 (with a quotation from the ?afar-ndma)\
Spuler, Mongolen2, esp. 10, 19, 321 f.; N. N. Poppe,
MongoPskiye nazvaniya zivotnykh v trude Khamdallakha Kazvini (Mongolian animal-names in
Hamd Allah's work), in Zapiski Kollegii Vostokovedov, i (1926), 195-208.
(B. SPULER)
tJAMD ALLAH, SHAYKH, Ottoman calligrapher
[see KHATT]
JJAMDALA means the saying of the formula
al-framdu li'lldh (for the different vocalizations—
du, di, da—see LA, iv, 133, 7 ff.) "Praise belongs to
Allah"; for from Him all praise-worthiness proceeds
and to Him it returns, flamd is the opposite of dhamm,
being praise for something dependent on the will of
him who is praised and it differs in this from madh
which is not so limited; it is thus different from,
although it may be an expression of shukr, "gratitude", the opposite of which is kufrdn; thand*, often
rendered "praise", more exactly "taking account of",
is used both of praise and dispraise. The phrase is
formally ikhbdri or khabarl, "narrative", but in its
use it is inshd^i, "assertive", for the speaker makes it
an expression of the praise which he at the moment
directs towards God (Muhammad cAbdu in Tafslr alFdtiha, Cairo, 1323, 28; see, too, the elaborate discussion by al-Baydjurl in his Hdshiya on the Kifdyat
al-^awdmm of Fadali, Cairo 1315, 3 ff. In Lane's
translation, "Praise Be" (Lexicon, 638) he meant an
emphatic affirmation, not a du'd*', this is plain from
his letter to Fleischer on the translation of tabdraka
(ZDMG, xx, 187). But this use of "be" is misleading
and hardly defensible as English. Perhaps the inshd*i force could be indicated by a mark of exclamation as Palmer does in his translation of the Kurgan.
As the phrase occurs twenty-four times in the
Kurgan, besides other forms such as lahu 'l-hamd, it
naturally became frequent in Muslim usage. All
things come from Allah, and for all things, pleasant
or grievous, He is to be praised. Yet the word hamdala does not seem to belong to the classical language
and is thus later than basmala, which may even be
pre-Islamic. In the Sahdh and the Lisdn it does not
occur, though basmala is in both, in the latter fortified with a verse from c Umar b. Abi Rabica (Schwarz,
Dlwdn, no. 413, ii, 241; the evidence for the line and
the usage is fullest in the Tddi, s.v.). In the Misbdh
(finished 784/1382) hamdala is mentioned, but only
under basmala', it has no entry of its own. Finally,
it is entered in its place in the Kdmus; so slowly did
it win recognition as a word. Besides its broad,
devout usage the phrase is statedly a part of the
saldt and of the supplemental tasblh, being repeated
thirty-three times in the latter (Lane, Modern Egyptians, chap, iii; Lexicon, i29ob). Further, as one of
the seven matMni, i.e. the verses of the Fdtiha, it has
part with the Fdtiha in various mystical and magical
usages and meanings. Thus it is the mathnd assigned
to the first of the seven stages of the Rifaci tarifra
(W. H. T. Gairdner, Way of a Mohammedan Mystic,
12, 23). Even in orthodox tradition the Fdtiha has
begun to have magical value; cf. in al-Bukhari
(Kitdb al-Tafslr, Bab Fdtihat al-Kitdb) the story of
the man who used it as a charm (rufrya) against
snake-bite, and the Prophet approved. For later
elaborate developments in magic, see al-Buni, Shams
al-macdrif, fasl X, and Ahmad al-Zarkawi, in Mafdtih al-ghayb, 175. But the hamdala does not seem to
be used by itself in magic as is the basmala. Again,
the tendency to use the phrase as an introductory
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formula soon expressed itself as a tradition from the
Prophet: "Whatever is not begun with praise of
Allah is maimed" [see BASMALA]. Thus the hamdala
became one of the three required things at the beginning of any formal writing. But this requirement
was distinctly later, for, while the use of the basmala
in this way held from the earliest times, we do not
find the hamdala prefixed to the Sira of Ibn Hisham
nor to the Kitdb al-Aghanl nor even to the Fihrist.
See on this usage and the traditions supporting it,
the commentary of Sayyid Murtada on the Ihya*, i,
53 f. and on the praiseworthiness of this exclamation
especially v, 131!. (Kitdb al-Adhkdr). The Friday
sermon (khutba) in the mosques usually begins with
the hamdala; and in earlier days a khutba lacking the
fyamdala was called batrd*.
Bibliography: References as above and also
Baydawi, ed. Fleischer, i, 5, 26 ff.; Tabari, Tafsir,
i, 45 ff.; Razi, Mafdtih, i, Cairo 1307, 115 ff. There
exist numerous minor works, still in manuscript,
on the basmala and the hamdala but these works
often merely reproduce what is to be found in the
Tafsirs and the treatises.
(D. B. MACDONALD)
HAMDAN, a large Arab tribe of the Yemen
group, the full genealogy being Hamdan (Awsala) b.
Malik b. Zayd b. Rabica b. Awsala b. al-Khiyar b.
Malik b. Zayd b. Kahlan. Their territory lay to the
north of Sanca [q.v.], stretching eastwards to Ma'rib
[q.v.] and Nadjran [q.v.], northwards to Sacda [q.v.],
and westwards to the coast (Abu Arish). The eastern
half belonged to the sub-tribe of Bakil, the western
to Hashid [q.v.], and these are still found there.
In the Djahiliyya Hamdan worshipped the idol
Yacuk (but probably not Yaghuth as sometimes
stated; cf. Wellhausen, Reste, 20, 22). Ibn al-Kalbi
(Asndm, 10) suggests that they may have accepted
Judaism at the time of Dhu Nuwas; many of their
allies of Bal-Harith (al-Harith b. Kacb) were Christian.
There is little mention of them in poetry and in the
accounts of early battles. When Abraha [q.v.], ruler
of the Yemen, marched against Mecca, Hamdan
joined in the attack made on him by a YamanI prince,
Dhu Nafr, allegedly to defend the house of God. On
the "second day of Kulab" they, along with Kinda
and Kuda c a, supported Bal-Harith against Tamim.
Again with Bal-Harith they defeated their neighbours on the east, Murad, at Mulaha (Razm in the
Djawf), allegedly on the very day of the battle of
Badr in 624. Another victory over Murad was at
al-Ka c (mthe Djawf).
To seek alliance with Muhammad a deputation
from Hamdan came to Medina in 9/631, led by the
poet Malik b. Namat and Abu Thawr Dhu 'l-Mishcar,
probably a prince (Ibn Hisham, 963; cf. Ibn Sacd,
i/2, 73 f.); but this deputation seems to have represented only a part of the tribe. Others are said to
have submitted to CAH on his expedition to the
Yemen in 10/631-2 (al-MascudI, Tanbih, 274). Muhammad set cAmir b. Shahr (of Bakil) over Hamdan
(Tabari, i, 1851-3). At the ridda some of the tribe
were inclined to revolt, but most stood firm behind
the leaders (cf. W. Hoenerbach in Abh. der Akad. der
Wissenschaften und der Literatur (Geistes- und sozialwissenschaftliche KL), Mainz 1951, 274-7). According
to al-Kalkashandl (Nihdyat al-arab, Cairo 1959.
438 f.) Hamdan became dispersed as they moved
into the conquered lands, apart from those who
remained in the Yemen. For a time, however, there
was a strong body of them in Kufa (cf. J. Wellhausen,
Arab Kingdom, index), including cAmir b. Shahr
(Usd, s.v.) and the poet Acsha of Hamdan (d. 83/702
[q.v.]). They were nearly all fervent supporters of
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A1I and his sons (cf. al-Mascudi, Murudi, index).
Twelve thousand of them are said to have been in
'All's army at Siffin, and their leader Sacid b. Kays
took a prominent part in the battle. For a time they
were reckoned, along with Himyar and Madhhidj, a
"seventh" of the Arabs (Tabari, i, 2495). The geographer al-Hamdam (d. 334/945) [q.v.] belonged to
the group remaining in the Yemen.
Bibliography: (additional to that in article):
al-Hamdani, 49.9-15; 53.26-54.1; 67.14 f., 21-5;
85.6; 86.25; 101.1-3; 103.21; 105.13 f.; io6.i6f.;
107.9 f-'» 108.22-4; ii5-9; 125. i f.; 132. 5 f; 183.23;
190. 19 f.; 194. 21-4; 198. 13-16; Yakut, see index,
p. 262; Tabari, index; A. P. Caussin de Perceval,
Essai sur I'histoire des Arabes avant I'islamisme,
Paris 1847-8, index; F. Wlistenfeld, Genealogische
Tabellen, T. 9.10 and Register, p. 200; Aghdni,
Tables; Ibn Hisham, 52, 950, 963.
(J. SCHLEIFER-[W. MONTGOMERY WATT])
BAMDAN RARMAT B. AL-ASHCATH, the leader
of the K a r m a t i a n movement in the sawdd of
al-Kufa. Originally a carrier from the village of al-Dur
in the tassudi of Furat Badakla, he was converted to
the early Ismacili movement by the dd*i [q.v.] alHusayn al-AhwazI. The date 264/877-8 given in this
connexion by a much later report may be approximately correct. When al-Husayn died or left the
district, Hamdan became his successor. He organized
the movement throughout the sawdd and appointed
the dd*-is for the major districts. His main assistant
was his brother-in-law cAbdan [q.v.], who soon became the leading spirit and conducted the propaganda
quite independently. The movement spread rapidly
among the peasants, and many of the Bedouin clans
and tribes in touch with the sawdd also became
adherents. Various taxes were collected from the
converts, culminating in the fifth on all income to be
saved for the expected Mahdi. Eventually a kind of
communal ownership of goods was introduced and
care was taken of the needy in the community.
In 277/890-1 a fortified ddr al-hidjra was built as a
place of refuge and congregation. As the Baghdad
government had not since the time of the Zandj
revolt re-established effective control over the region, the movement escaped its notice until the year
278/891, when some people from al-Kufa accused it
of creating a new religion and permitting warfare
against the Muslims. No action was taken. As this,
however, was the first Ismacill movement of which
the government took notice, the name 'Karmatian'
was later applied to other groups not organized by
Hamdan Karmat.
The doctrine propagated by Hamdan and cAbdan
probably closely resembled that ascribed to the Karmatians by al-Nawbakhti. Its central theme was that
the appearance of the Mahdi Muhammad b. Ismacll,
the seventh Imam and seventh Apostle of God, was at
hand, ending the era of Muhammad, the sixth Apostle.
He would rule the world, establish justice, abolish
the law of Islam, and proclaim the hidden truth of
the former religions. This truth could already be
attained at least partially by the converts on initiation. The doctrine had a distinctly antinomian
character. Reports of the Sunni sources that the
followers of Hamdan dispensed with the Islamic
ritual and law are trustworthy, but not so their
allegations that this led to licentiousness and libertinism among them.
This was essentially also the teaching of the
leaders of the Ismacili movement with whom Hamdan
kept up correspondence. When the later Fatimid
Caliph al-Mahdi succeeded to the leadership in Sala-
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miyya, he introduced certain doctrinal changes
which aroused the apprehension of Hamdan. cAbdan
was sent to find out the reason for the change. He
learnt that the new leader denied any connexion of
Muhammad b. Ismacil with the movement and
claimed the Imamate for himself. Thereupon Hamdan
and cAbdan broke off the propaganda, causing a
momentous split in the Ismaclli movement. This
happened about the year 286/899. Hamdan soon
afterwards went to Kalwadha and from there disappeared. A report of Ibn Malik that he was killed
in Baghdad does not seem reliable.
Bibliography: The report of Akhu Muhsin,
probably mostly taken from Ibn Rizam, is best
preserved by Ibn al-Dawadarl, Kanz al-durar,
ed. S. al-Munadjdjid, vi, Cairo 1961, 44 ff., and
also by al-Makrizi, Itti^dz al-hunafd*, ed. Bunz,
Leipzig 1909, 101 ff., and by al-Nuwayri, Nihdyat
al-arab, transl. S. de Sacy in Expose de la religion
des Druzes, Paris 1838, i, pp. CLXVI ff.; Tabari, iii,
2124 ff.; M. J. De Goeje, Memoir e sur les Carmathes
du Bahrain et les Fatimides*, Leiden 1886, i6ff.;
W. Madelung, Fatimiden und Bahrainqarmaten,
in Isl., xxxiv (1958), 36 ff.; idem, Das Imamat in
der friihen ismailitischen Lehre, in 7s/., xxxvii
(1961), 59 ff.
(W. MADELUNG)
AL-HAMDANI, ABU MUHAMMAD AL-HASAN B.
AHMAD B. YA C KUB B. YUSUF B. DAWUD B. SULAYMAN PHI '1-DUMAYNA AL-BAKILI AL-ARHABI, often

named IBN DHI/ABI '!-DUMAYNA or IBN AL-HA3iK
"the weaver's (i.e., the poet's) son" after his ancestor
Sulaymau, who was a poet (cf. I kill, x, 197), S o u t h A r a b i a n scholar, mo£t famous as antiquarian,
genealogist, geographer and poet. On account of his
rich and varied literary production he was called "the
tongue of South Arabia" (lisdn al-Yaman).
Al-Hamdam, whose family originated from alMarashl in the territory of Bakil, was born in Sanca3
in the latter half of the srd/gth century, perhaps in
280/893 according to a cryptic notice in the recently
discovered loth makdla of his Sard^ir al-fyikma
(IklU, i, ed. al-Hiwali, Preface p. 62). Having received
an excellent education in all branches of learning,
he made extensive travels and acquired a detailed
knowledge of Arabia, as is shown by his classic description of this peninsula (Sifat Dj^azirat al-'arab),
which is perhaps a supplement to the otherwise unknown work Kitdb al-Masdlik wa'l-mamdlik (cf. alKifti, Inbdh al-ruwdh, i, 283). He visited clrak, lived
for a long tirne^ in Mecca and was in contact with
many eminent scholars, such as the older Anbarl,
Zahidi and Ibn Khalawavh.
The main authority of al-Hamdam for SouthArabian archaeology and genealogy was Abu Nasr
Muhammad b. cAbd Allah b. Sacid, called al-Yahari
(after his ancestor Dhu Yahar) and al-Hanbasi (from
his castle in Bayt Hanbas near San^3). The rich
material supplied by this authority, by the records
(sidjill] of the tribe of Khawlan, in Sacda, and by
other oral and literary sources was collected in his
magnum opus, the encyclopaedia al-Iklil, "the
Crown". For our knowledge of the South-Arabian
tribes the IklU plays the same fundamental role that
the Djamharat al-ansdb of Ibn al-Kalbi does for the
Northern ones. Only four of its ten parts are so far
known to exist in manuscript: I, II, VIII, X. The
first two books—treating the genealogy of Malik b.
Himyar, viz. al-Hamaysac b. Himyar—were discovered in 1932 in the Berlin ms. Or. oct. 968, of
which a facsimile edition was published in 1943. This
ms. gives the text in the recension of Muhammad,
the son of the famous Nash wan b. Sacid al-Himyari,

made about 600/1200. According to the introduction
the redactor made only some minor omissions from
the original text. There are, however, several later
additions incorporated, among them some marginal
notes of Nash wan. A second ms. of book II exists
in Cairo. Book VIII, containing descriptions of the
old castles of the Yaman, with much poetry inserted,
enjoyed great popularity; it is preserved in several
MSS. of mediocre quality, so that all editions and
translations are unreliable in details. Extracts from
this book in a better recension, were found in the
Ambrosiana (see Orientalia, N.S., xii, 135-45). Book
X finally gives the genealogies of the twin Hamdan
tribes, Hashid and Bakil.
Of the remaining, lost, parts of the IklU, book III
is said to have treated the merits (fadd*il) of Kahtan,
books IV-VI the old history of South Arabia (alsira/siyar al-kadima, al-wustd, al-akhira) until the
beginning of Islam, book VII a critic of false traditions, and book IX finally the Himyaritic inscriptions
(masdnid}. Quotations from this book in the commentary on Nashwan's Himyaritic kasida show that alHamdani had some knowledge of the musnad writing,
but no real understanding of the inscriptions.
Apart from genealogical, historical and topographical material, the IklU provides us also with a rich
anthology of old Yaman! poetry. At the end of book
I there are given three complete kasidas of cAbd alKhalik b. Abu '1-Talh al-Shihabi, who is otherwise
little known (cf. Sifa, 58). The work also preserves
numerous samples of al-Hamdanl's own poetry,
which was collected in a Diwdn of six volumes and
commented upon by Ibn Khalawayh (d. 370/980),
but is now lost. Al-Hamdaiu's famous kasida alDdmigha is preserved at the end of the Berlin MS.
of the IklU, I'll. With this fervent defence of the
Banu Kahtan against the Banu cAdnan, al-Hamdam
engaged himself in the old fatal controversy between
northern and southern tribes that had been started
about 200 years earlier by Kumayt b. Zayd al-Asadi
with his Mudhahhaba. His engagement in the tribal
mufdkhara may have been fatal for al-Hamdani,
who was accused by his enemies of blasphemy against
the Prophet, as belonging to the Banu Hashim (cf.
IklU, i, ed. al-Hiwall, Preface p. 49, the passage from
the Matla* al-budur of Ibn Abu '1-Ricpl).
Al-Hamdani spent the greater part of his life in
Rayda, where he enjoyed the favour of Abu Djacfar
al-Dahhak, called Sayyid Hamdar, and wrote his
IklU in the cattle of Talfum. Having moved from
there to Sacda, he was involved in political controversies and put in prison by Ascad b. Abu Yucfir alHiwall (d. 332/943) on behalf of the Rassi Imam
Ahmad al-Nasir b. Yahya al-Hadl in Sacda. In his
Kasidat al-dj_dr, printed by al-Hiwall in his preface to
IklU i (pp. 49-56), al-Hamdaui blames Ascad, while
Yahya b. cAbd Allah al-Ukayli, who released him
from prison, is praised in the context of IklU i. A
second imprisonment brought about a strong
reaction among the Arabs and led to the battle of
Katafa, and eventually to the death of al-Nasir and
his brother Hasan. Having been released from prison
with the consent of Ibn Ziyad, the ruler of Zabid,
al-Hamdani praised the leaders of the revolt in
poems (see IklU, i, ed. al-Hiwall, pp. 331 ff.). Hence
there are strong reasons to disbelieve the current
statement, made by Sacid al-Kurtubl in his Tabakdt
(ed. Cheikho 59) on the authority of the Umayyad
Caliph al-Hakam al-Mustansir (350-366), that alHamdani died in prison in San0^3 in the year 334/945
(ibid., Preface 48, 59 s.).
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Only one other book of al-Hamdani, K. al-Djaw- state from ^an'a* to Dhu DJibla in 481/1088-89 by
haratayn al-catibatayn, on the two precious metals the second ruler of this Fatimid dynasty, al-Mukargold and silver, has been preserved and is being edited ram Ahmad, <Imran b. al-Fa^l, one of the leaders of
the Banu Hamdan from the sub-tribe of al-Yam,
by Toll in Uppsala. Of the astrological work Sard*ir
al-jiikma a fragment has recently come to light (v. and Ascad b. Shihab, maternal uncle of al-Mukarram
supra). Of the remaining works attributed to al- Ahmad, were appointed as the §ulayfcid governors
Hamdani nothing has been recovered so far; some over Sanca3. On the death of al-Mansur Saba, the
third Sulayhid ruler, in 492/1098-99, and the resulof these are cited in the Iklll. Their titles are: (i)
tant decline of his state, the rule of §anca5 passed
al-Siyar wa'l-akhbdr (= Iklil iii-v?), (2) Ayydm almore directly into the hands of the Banu Hamdan
'arab, (3) al-Ya'sub (on shooting and hunting), (4)
al-Kuwd (on medicine), (5) al-Zidi (astronomical in the person of Hatim b. al-Ghashim al-Mughallasi.
Hatim died four years later and was succeeded by
tables), (6) al-Tal? wa'l-matdrify (mentioned only
his second son, cAbd Allah. Intratribal strife, perhaps
in Kiftl's Inbdh).
in part caused by sectarian differences, began, with
Bibliography: A. General: Brockelmann,
control of Sanca3 as the prize; only two years after
I, 229/263, S I, 409; F. Wiistenfeld, Die Geschichtsc
Abd Allah came into power, and although he was
schreiber der Araber, Gottingen 1882, no. no;
Hadidil Khalifa, passim', Sarkis, Mu^am, col. 73 recognized as a just ruler, he was killed by poison in
504/1110-11. He in turn was succeeded by his younger
(s.v. Ibn al-Ha'ik); Bakrl, Mutant ma *sta*dj[am,
passim: Yakut, passim-, D. H. Muller, Siidarabische brother, Ma*n b. Hatim. By now the dissension in
the tribe had reached full force, with the elders, led
Studien, Vienna 1877; O. Lofgren, Ein HamddniFund (Uppsala Univ. Arsskrift, 1935, vii; G. Sarton, by the Kddi Ahmad b. clmran, son of the former
Sulayhid governor, ranged against Macn while a
Introduction to the history of science, i, 637; H. Suter,
Mathematiker und Astronomen der Araber, Leipzig large group of the tribe came to his support. At length,
in.510/1116, Macn was deposed and imprisoned by the
1900, 53Kadi Ahmad, and the tribal control of the city passed
B. Biography: Sacid al-Andalusi, Tabakdt
into the hands of another Hamdanid family.
al-umam, ed. Cheikho, Beirut 1912, 58-9; al-Kiftl,
Hisham b. Kubayb (not Kubbayt as in Lane-Poole)
Ta^rikh al-culamd*, ed. Lippert, 163; idem, Inbdh
b. Rusah and his brother, al-Humas, ruled in succesal-ruwdh cald anbdh al-nufydh, ed. Muh. Abu
sion for the next seventeen years (the year of Hi'1-Fadl Ibrahim, Cairo 1369, i, 279-284 (main
sham's death is not known). Upon the demise of albiographical source); Yakut, Irshdd al-arib
(CMS VI), iii, i, 9; Suyutl, Bughyat al-wu'dh, Humas, in 527/1132-33, he was followed by his son
Hatim. With the continuance of tribal discord the
Cairo 1326, 217 (from Khazradil); short biographies
Sancams rose in revolt and deposed Hatim in favour
in Firuzabadl's K. al-Bulgha fl ta^rikh a'immat
of Hamid al-Dawla Hatim, the son of the Kddi
al-lugha (Berl. Ahlw. 10060, f. 63 b) and Ibh cAzm's
Ahmad b. clmran,, in 533/1138-39. He is reported to
Dustur al-icldm (Berl. Ahlw. 9876/7, f- 5° b).
have entered Sanca3 with 700 Hamdanl horsemen in
C. Editions and translations: (i) Sifa: AlHamddni's Geographic der arab. Halbinsel, ed. support of his regime.
By this time Yemen had reverted to its usual state
D, H. Muller, i-ii, Leiden 1884-1891; L. Forrer,
of political and religious anarchy with the main
Sudarabien nach al-HamddnVs "Beschreibung der
towns and districts of both the coast and the higharab. Halbinsel", Leipzig 1942 = Abhandl. fur
lands in the hands of local independent rulers, a
die Kunde des Morgenlandes XXVII/3 (partial
condition ripe for the rise of religious reformers and
translation); (2) Iklil: i-ii (and al-Kasida alDdmigha): Facsimile edition, Berlin 1943; i: ed. adventurers. One of these reformers was the Imam alMutawakkil Ahmad, a direct descendant in the
O. Lofgren, fasc. 1-2 (Uppsala 1954/65) = Bibliosixth generation from al-Hadi ila '1-Hakk Yahya,
theca Ekmaniana 58; ed. Muh. b. CA1I al-Akwac
the founder of the Zaydi sect in the Yemen. Alal-Hiwali, Cairo 1383/1963; ii (last section) ed.
Lofgren: al-Hamdaiu, Sudarabisches Mustabih, Mutawakkil Ahmad, rising in 532/1137-38, proclaimed
Uppsala 1954 = Bibl. Ekmaniana 57; viii: D. H. hisc leadership of the Zaydis in their chief centre,
Muller, Die Burgen u. Schlosser Sudarabiens nach Sa da, and set out to conquer the highlands, taking
Nadiran, al-Djawf, and al-Zahir before marching
dem Iklil des Hamddnt, i-ii, Vien.ua 1879-81 =
against Sanca?. In 545/1150-51 he attacked and
SBAk. Wien, phil.-hist. Classe, xciv-xcvii; idem,
defeated Hamid al-Dawla, but was unable to seize
Auszuge aus dem VIII. Buche des Iklil, Vienna
1899 = Sudarab. Alterthumer im Kunsthist. San,ca3 from the Hamdanids.
On. the death of Hamid al-Dawla in 556/1161
Hofmuseum, 80-95; ed. Anastas Marl al-Karmall,
control over Sanca5 passed to his son, CA1I b. Hatim,
Baghdad 1931; ed. Nabih Amin Faris, Princeton
during whose reign the Mahdid [q.v.] ruler of Zabld
1940; idem, The antiquities of South Arabia (translation.), Princeton 1938 = Princeton Oriental Texts, in the Tihama began his campaigns for territorial
conquest and the spread of the apostate religious
iii; x: ed. Muhibb al-DIn al-Khatlb, Cairo 1368/1949
doctrines instituted by his father, CA1I b. Mahdl
(O. LOFGREN)
(d. 554/1159). In 568/1172-73 the Mahdid attacked
HAMDANIDS, three families of the Banu
the Zuraycid [q.v.] ruler of cAdan by laying siege to
Hamdan whose tribal rule over San,ca3 arxd its dependthe city. The Zuraycids, unable to withstand the
encies extended from 481-570/1088-1175. Throughout
Mahdids alone, requested and received the assistance
Yemen's long history of political anarchy, the large
of CA1I b. Hatim and that of two other Hamdanid
and powerful tribe of Hamdan [q.v.], many of whose
c
c
tribes of the highlands. In a series of encounters
members were Shl i, either of the Zaydi or Isma ili
during the first part of 569/1173 the Mahdid was
sect, often, imposed their rule over Sanca3 and its
driven back to the Tihama by the allies.
environs whenever there was a decline of a larger
Shortly after the return of CA1I b. Hatim to Sanca5
dynastic state. Such was the case with the weakening
the Ayyubids under Turan Shah reached the outof the Sulayhid [q.v.] dynasty, whose members were
skirts of the city in their conquest of Yemen. CA1I
of a sub-tribe of the Hamdan, towards the end of the
fled to the safety of his mountain fortress leaving
5th/nth century.
the city open to the invaders, and with the capture
Upon the transfer of the capital of the Sulayhid
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of Sanca5 by the Ayyubids in 570/1174-75 the Fatimid
rule of the Hamdanids of nearly a century came to a
close.
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tfAMDANIDS, Taghlibi Arab family which, in
the 4th/ioth century, provided two minor dynasties, which arose, owing to the decadence of the
c
Abbasid caliphate, in Mesopotamia or Djazlra
(Mosul) and in Syria (Aleppo), and whose most
distinguished representative was the amir of Aleppo,
Sayf al-Dawla.
The Hamdanids are descended from cAdI b.
Usama . . . b. Taghlib, which is why they are called
Taghlibls and cAdawis (see their genealogical tree
in Wiistenfeld, Tabellen, C, 32 and in M. Canard,
Histoire de la dynastic des H'amdanides de Jazira et
de Syrie, i, Algiers 1951, 287-8; cf. the appendix to
the edition of the Diwdn of Abu Firas by S. Dahan,
Beirut 1944). They came originally from Barkacld
in the eastern part of the Djazlra (on Barkacid, see
M. Canard, op. cit., 105).
The first Hamdanids. The first member of the
family on whom historical information is available
is Hamdan b. Hamdun b. al-Harith, who appears in
254/868 with other Taghlibls in an army which was
fighting against the Kharidjls of Djazlra, but is
found from 266/879-80 onwards, and particularly in
272/885-6, among the Kharidjis, whence his nickname of al-Shari. In 279/892-3, at the time when alMuHadid assumed power and decided to re-establish
the authority of the caliph in Djazira, Hamdan b.
Hamdun was in possession of certain places there,
including Maridln, and, on the left bank of the Tigris,
Ardumusht (on this place see M. Canard, op. cit.,
112 and passim). In 282/895, the caliph seized Maridin, which Hamdan had left; then his troops took
Ardumusht, which Hamdan's son, Husayn, who had
been left to guard the fortress while his father fled,
yielded to the caliph's forces, himself going over to
the caliph's side. After a vigorous pursuit along both
banks of the Tigris, Hamdan gave himself up to the
caliph outside Mosul and was imprisoned. (On this
episode, see M. Canard, op. cit., 301-2; Ibn al-Muctazz,
apud Lang, MuHadid als Prinz und Regent. . ., in
ZDMG, xli, 243; Abu Firas, Diwdn, ed. Dahan, 148,
in the great kasida which he wrote in praise of his
family.)
His son Husayn b. Hamdan, now on the side of the
caliph, gave the latter valuable support in the fighting against the Kharidjis and their leader Harun alShari. It was due to him that Harun was captured,
and the grateful caliph rewarded him by pardoning
his father Hamdan and granting him the command
of a corps of Taghlibi horsemen, which several members of the family joined. He took part in the fighting in the Djabal against Bakr b. cAbd al-cAz!z b.
Abi Dulaf [see DULAFIDS] in 283/896, and in the expeditions against the Karmatis. During the caliphate
of al-Muktafi, he was responsible in 291/903, under
the orders of Muhammad b. Sulayman, sahib diwdn
al-diaysh, for the victory in Syria over the Sahib
al-Khal, who was captured. He also took part in
Muhammad b. Sulayman's expedition in which he
re-conquered Egypt from the last Tulunid ruler in
292/904-5, refusing to accept the governorship of
Egypt. He again fought the Karmatis in Syria in

295/907-8. Having taken part in the conspiracy to
put Ibn al-Muctazz on the throne in 296/December
908, he fled after the plot failed. His brother, Abu
'1-Haydja0 cAbd Allah b. Hamdan, was ordered to
pursue him but was unable to overtake him. Husayn
finally asked for amdn through the mediation of his
brother Ibrahim, which was granted. He was even
appointed governor of Kumm and Kashan in the
Djabal. He returned to Baghdad and received in
298/910-11 the governorship of the Diyar Rablca. But
he quarrelled with the vizier CA11 b. clsa, revolted,
and was captured by the eunuch Mu'nis in 303/916.
He was imprisoned, and put to death in 306/918 in
circumstances which are obscure, perhaps as the
result of a Shicl conspiracy in which he is said to
have take part while in prison, for he had pronounced
Shicl sympathies (see M. Canard, op. cit., 330-1,
338-9).
Husayn's brothers, cAbd Allah Abu '1-Haydja3,
Ibrahim, Dawud and Sacid, had remained loyal to
the caliph. The first had been appointed governor
of Mosul in 293/905-6. He subdued the Kurds of
the region, directed, as has been said, the operations
•against his brother Husayn in 297, but in 301/913-4
was dismissed for reasons which are not clear,
revolted, but then gave himself up to Mu'nis, was
pardoned and was re-instated as governor of Mosul in
302/914-5. He was under suspicion at the time of
Husayn's revolt in 303, and for a time both he and
his brother Ibrahim were imprisoned. Soon he was
again given a command in the army, and fought
under Mu'nis against Yusuf b. Abi '1-Sadj, the governor of Adharbaydjan and Armenia, who revolted in
307/919. His brother Ibrahim was appointed governor of the Diyar Rabica in 307 (being succeeded, on
his death in 308, by his brother Dawud); while Abu
'1-Haydja3 was appointed in 308/920 governor of the
Tarlk Khurasan and DInawar and was re-appointed
in 313/925-6 to the governorship of Mosul as well, to
which were shortly added the regions of Bazabda
and of Karda on the left bank of the Tigris. Abu
'l-Haydja3 was to retain these positions until his
death in 317/929; in the history of the caliphate he
played an active political and military role which
took him away from Mosul, where he left as his
lieutenant his son al-Hasan, the future Nasir alDawla. In 311/923-4 he was given the task of ensuring the security of the Pilgrimage route: on his
return he was attacked by the Karmati Abu Tahir
Sulayman and taken prisoner, but was freed in 3i2/
928. In 315/927-8, the Karmatis had reached cAyn
al-Tamr near al-Anbar on the Euphrates and presented a serious threat to Baghdad. Abu '1-Haydja3,
with his three brothers Sulayman, Sacld and Nasr,
served in the army sent to halt the Karmatis.
According to one tradition, it was due to the initiative
of Abu '1-Haydja3, who persuaded the commander
of the army to destroy the bridge over the Nahr
Zubara, that Baghdad was saved and the Karmatis
forced to turn their attentions elsewhere.
However, Harun b. Gharlb, the son of the maternal
uncle of the caliph al-Muktadir, was ambitious to
take the place of the commander-in-chief, the eunuch
Mu'nis, who was friendly to the Hamdanids. Having
obtained the governorship of the Djabal, he dismissed
Abu '1-Haydja3 from his governorship of DInawar.
Abu '1-Haydja* then came with his troops to Baghdad.
He took part in the conspiracy which came to a head
at the beginning of 3i7/February 929 and whose
aim was to overthrow al-Muktadir and to replace him
by his brother Muhammad al-Kahir. Working closely
with the chief of police, Nazuk, he played a very
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important part in the conspiracy and it was he who
installed al-Kahir in the palace and procured alMuktadir's abdication; at the same time, keeping his
own interests in view, he caused to be bestowed on
himself the governorship of a wide area. But there
arose a counter-revolt; the new caliph was besieged
in his palace and Abu '1-Haydja' died heroically
defending al-Kahir to the end. Al-Muktadir, returned
to power, evinced the most profound grief at Abu
'l-Haydia"s death.
Abu '1-Haydja3 was at this period the most notable
member of the Hamdanid family. His great qualities
of valour and generosity and his frank and independent spirit commanded respect and were universally esteemed. But he possessed also the spirit of
intrigue which was characteristic of the great feudal
lords of the time and he was finally the cause of his
own undoing. Abu Firas gives him an important
place in his kaslda and praises his powerful swordstrokes. Like Husayn, and probably the whole
family, he had definite Shici tendencies, which were
to re-appear in his son Sayf al-Dawla: Ibn Hawkal
mentions that he was responsible for the restoration
of the tomb of CA1I at Kufa (on Abu '1-Haydja , see
M. Canard, op. cit., 341-76, and on his brothers, ibid.,
378-8i).
Abu 'l-Haydja3's two sons were to be the most
famous members of the Hamdanid family and, inheriting their father's prestige, were to follow his
political example and to make renowned the two
emirates, Mosul and Aleppo, which they governed.
But Abu '1-Haydja3 may be considered as the founder
of the emirate of Mosul and of the Hamdanid dynasty.
The H a m d a n i d e m i r a t e of Mosul. Al-Hasan
b. cAbd Allah b. Hamdan, the son of Abu '1-Haydja3
and the future Nasir al-Dawla, had at first some
difficulty in making himself amir of Mosul. On his
father's death he inherited only a part of his domains,
on the left bank of the Tigris, his claim to Mosul
being denied. He regained it in 318/930, however, but
was deprived of it again as a result of the intrigues
of his uncles, Nasr and Sacid, who left him only the
western part of the Diyar Rabica. In 322/934 he
again became master of Mosul and of the Diyar
Rabica, but was ousted once again by his uncle Sacid,
who was intriguing against him from Baghdad. He
therefore rid himself of him by a villainous murder,
then Mosul was re-occupied by the troops of the
vizier Ibn Mukla. Hasan, who had fled to Armenia,
prepared from there the re-conquest of Mosul. He
defeated the lieutenants of the caliph and of the rival
Taghlibi clan, the Banu Habib, who had sided with
the caliph against him. At the beginning of 324/end of
935, the caliph al-Radi finally appointed him governor of Mosul and of the three provinces of the Djazlra (Diyar Rabica, Diyar Mudar and Diyar Bakr).
He nevertheless had to fight, with the help of his
younger brother CA1I, the future Sayf al-Dawla, in
order to wrest Diyar Bakr from one of his former
auxiliaries, a Daylami, and Diyar Mudar from some
Kaysi tribes and an officer of the caliph. In 936 he
was master of the whole of the Djazira and henceforward was to be able to give free rein to his ambitions.
The crisis in the caliphate which had forced the
caliph al-Radi to hand over his powers to an amir
al-umard* gave rise to rivalry among all the candidates for this position. Hasan, with the power which
the possession of a rich province gave him, desired the
position and engaged in a conflict with the amir al-umard*, Badjkam [q.v.], who tried unsuccessfully to dispossess him of Mosul. At one moment Hasan gave his

127

support to another amir al-umara*, Ibn Ra'ik, and to
the caliph al-Muttaki, who were being threatened by
the ambitious Ahmad al-Baridi of Basra, but then had
Ibn Ra3ik assassinated and himself took his place at
Baghdad in 330/942 after having brought back the
caliph to his capital (4 June 942). He had earlier
received the title of Nasir al-Dawla (Defender of the
dynasty), while his brother CA1I, who, with his
cousin Husayn b. Sacld b. Hamdan, had helped
him, received that of Sayf al-Dawla (Sword of the
dynasty). Nasir al-Dawla governed the attenuated
c
Abbasid empire for about a year, but had to give up
the position to one of his officers who had led a revolt
against him, the Turk Tuzun, and returned to Mosul.
The caliph al-Muttaki quarrelled with Tuzun and
put himself under the protection of the Hamdanid,
but the latter, after being defeated by Tuzun,
abandoned the caliph who, after trying to gain the
protection of the Ikhshid of Egypt, who was master
of Syria, returned to Baghdad. Nasir al-Dawla then
concluded in 332/944 a pact with Tuzun which
assured him the governorship of the Djazlra. Next
he unsuccessfully opposed the Buwayhid Mucizz
al-Dawla when in 334/January 946 the latter took
possession of the capital, and concluded an agreement with him in 335/946. He was confirmed in his
possessions and the Buwayhid even supported him
when his troops revolted. But twice there was conflict between them, in 337/948-9 and in 347/958-9,
because of the Hamdanid's refusal to fulfil his financial obligations to the central power as represented
by the Buwayhid. In 347 Nasir al-Dawla even had to
take refuge with his brother Sayf al-Dawla, the
master of Aleppo (from 336/948, see below), until
the signing of a new treaty which Mucizz al-Dawla
concluded with Sayt al-Dawla, regarding Nasir alDawla as the subordinate of his brother. Nasir alDawla was once again driven out of Mosul by
Mucizz al-Dawla, and for the same reasons, in 353/964,
but he was able to make a victorious return there
with his sons. However, Mucizz al-Dawla would
have dealings only with Abu Taghlib, the eldest son
of Nasir al-Dawla, who was already beginning to
follow a policy of his own.
This year 353 marks the decline of the power of
Nasir al-Dawla, who, now old and in conflict with
his sons, was deposed by them and exiled in 356/967
to Ardumusht, where he died in 358/969.
Nasir al-Dawla's power had extended over the
Diyar Rablca, Mosul, the districts on the left bank
of the Tigris, and Rahba in the Diyar Mudar. As we
shall see, he had left the Diyar Bakr to his brother
Sayf al-Dawla, who also held the greater part of- the
Diyar Mudar. At the beginning of his reign, Nasir alDawla had made two unsuccessful attempts, in
324/935-6 and in 333/944, to extend his domination
to Adharbaydjan. His penetration into Armenia in
323/935 when he was forced to leave Mosul (see
above) was also only temporary, and it is doubtful
whether he was able to make his authority recognized
there as Sayf al-Dawla did later. In the Byzantine
war Nasir al-Dawla played only a part of little importance (on the reign of Nasir al-Dawla see M.
Canard, op. cit., 377-407, 409-52, 507-39, and art.
NASIR AL-DAWLA).
He was succeeded by his son Fadl Allah Abu
Taghlib al-Ghadanfar. Abu Taghlib came into conflict first with his brother Hamdan, who alone had
opposed the removal of Nasir al-Dawla and who had
a certain amount of power at his command, for he
held the governorship of Nisibis in the Diyar Rablca,
of Maridin and of Rahba in the Diyar Mudar, and he
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had in. addition seized Rakka and Rafika after the
death of Sayf al-Dawla of Aleppo. In order to fight
against Hamdan, Abu Taghlib made an agreement
with Bakhtiyar, who had succeeded Mucizz al-Dawla
at Baghdad, and Hamdan was forced to abandon his
possessions and to flee to Baghdad. Bakhtiyar succeeded in procuring his return to Rahba in 359/970;
but the war between the two brothers recommenced,
resulting in a battle, in which Hamdan mortally
wounded another of his brothers, and in further
quarrels in the Hamdanid family, several members
of which abandoned Abu Taghlib. Hamdan was
defeated, however, and again obliged to flee to Baghdad where he was joined at the end of 360/971 by
his brother Abu Tahir Ibrahim.
Abu Taghlib did not on the other hand enter into
conflict with his cousin at Aleppo, Abu 'l-MacalI
Sharif, the successor of Sayf al-Dawla, who, having
difficulties in Syria, tacitly accepted the nominal
suzerainty of the emirate of Mosul over that of Aleppo
which had been granted to Abu Taghlib by the caliph
al-Mutic, thus continuing the state of affairs which
had existed during the time of Nasir al-Dawla. Nor
did he oppose Abu Taghlib's seizure of the Diyar
Bakr and the Diyar Mudar.
But Abu Taghlib's chief opponent was the Buwayhid Bakhtiyar, master of the caliphate and the representative of the central power to which the
Hamdanid had to pay tribute. Hostility between
the two was inevitable, especially as the Hamdanid's
ambition was to play in Baghdad the rdle which had
formerly been played by his father Nasir al-Dawla,
and also as two of his brothers were there, one of
whom especially, Hamdan, was urging Bakhtiyar
to drive Abu Taghlib out of Mosul. At first Abu
Taghlib and Bakhtiyar followed a policy of alliance,
which showed itself in their common attitude
towards the Karmatis and the Fatimids, but in
368/973, prompted by Hamdan, Bakhtiyar undertook
the conquest of Mosul and marched on the town. A
shrewd move by Abu Taghlib in the direction of
Baghdad led Bakhtiyar to negotiate. The terms of
the agreement, which contained one clause requiring
the Hamdanid to keep Baghdad supplied with wheat,
were observed by neither side and hostilities recommenced, ending in a new agreement in 974.
Relations then improved, and Abu Taghlib, to whom
Bakhtiyar had persuaded the caliph to grant the
laftab of cUddat al-Dawla, gave the Buwayhid his
support against the rebel Turkish leaders and advanced even as far as Baghdad. But it was due to the
intervention of the Buwayhid of Shiraz, cAdud alDawla (the son of Rukn al-Dawla of Rayy), that
Bakhtiyar was restored to his throne at Baghdad.
In 364/975 Abu Taghlib obtained a new treaty,
which freed him from the payment of tribute. When
€
Adud al-Dawla attempted, in 367/977, to gain for
himself Bakhtiyar's position at Baghdad and to send
the latter to seek a new fortune in Syria, Abu Taghlib
gave his support to Bakhtiyar, who was trying to
recapture Baghdad, on condition that his brother
Hamdan, who was with Bakhtiyar, was handed over
to him; he then had Hamdan put to death. But the
troops of Bakhtiyar and Abu Taghlib were defeated
by cAdud al-Dawla in 367/978. The Buwayhid
seized Mosul and forced Abu Taghlib to flee. He
reached Nisibis, then Mayyafarikm, then Arzan and
Armenia, then Hisn Ziyad in the Byzantine territory of Anzitene held by the Byzantine rebel Skleros,
hoping to obtain his help by forming an alliance with
him. But his hopes were disappointed; he returned
towards Amid without encountering any opposition

from the Buwayhid troops who were engaged in
besieging Mayyafarikm. After the capture of this
town in 368/978, Abu Taghlib no longer felt secure
and turned towards Rahba. From there he tried in
vain to reach an agreement with cAdud al-Dawla,
who was now master of the greater part of the Djazira, and decided to continue into Syria into Fatimid
territory, while the Buwayhid army arrived to occupy
the Diyar Mudar. Avoiding passing through the
territory of his cousin at Aleppo, Sacd al-Dawla, who
had acknowledged the suzerainty of cAdud alDawla and had been invited by him to arrest the
fugitive, he managed to reach the Hawran. He hoped
to enter Damascus and to obtain from the Fatimid
caliph the governorship of this town, which at that
time was in the hands of a rebel, al-Kassam. But the
latter prevented him from entering the town and
Abu Taghlib, after some skirmishes, headed southwards and reached Kafr cAkib on the Lake of Tiberias.
He began negotiations with the Fatimid general
Fadl and promised to help him to reconquer Damascus. But Fadl had undertaken to support Mufarridj
b. Daghfal b. al-Djarrah, the master of Ramla, who
was disturbed by the presence and the ambitions of
Abu Taghlib. Fadl, violating his agreements, on the
contrary promised Ramla to Abu Taghlib. Finally
Abu Taghlib joined forces with the enemies of
Mufarridj, the Banii c Ukayl, and with them embarked
on an action against him. Mufarridj then appealed
to Fadl. In the ensuing battle Abu Taghlib was
taken prisoner by Mufarridj and put to death (36g/
979)
Abu Taghlib had had to endure violent Byzantine
attacks in 361-2/972, but in the following year his
lieutenant took prisoner the Domesticus Melias, who
died in captivity. In /974, the Emperor in revenge
ravaged Mesopotamia. It appears that about this
time Abu Taghlib paid tribute to the Empire. At
the time of the revolt of Skleros, after the death of
John Tzimisces in /976, the Byzantine rebel relied
on the help of Abu Taghlib, with whom he concluded
a pact, and we have seen that in 368/978 he spent
some time at Hisn Ziyad, the headquarters of
Skleros (on the reign of Abu Taghlib see M. Canard,
op. cit., 541-77, 838 ff.).
The Hamdanid dynasty "of Mosul ended tragically.
It had indeed led a rather precarious existence from
the time of the arrival at Baghdad of Mucizz al-Dawla.
Abu Taghlib's sister, Djamila, who had fled with
her brother, also met a tragic end. One tradition had
it that she took her life after being handed over to
c
Adud al-Dawla. The other members of the Hamdanid family at Mosul, notably Abu Taghlib's two
brothers Abu cAbd Allah Husayn and Abu Tahir
Ibrahim, transferred their allegiance to the Buwayhid.
After the death of cAdud al-Dawla, a Kurdish amir,
Badh, had taken possession of the Diyar Bakr. In
order to halt Badh's attempts to gain the remainder
of the Djazira, the Buwayhid Samsam al-Dawla, who
had come to the throne in 379/989, authorized the
two brothers to return to Mosul. They attempted
there to regain power and fought against Badh
with the help of the Banu cUkayl. Badh was killed in
a battle against Husayn in the region of Balad.
Badh's successor, his nephew Abu CA1I b. Marwan,
carried on the struggle against the two brothers and
took Husayn prisoner, but released him on the intervention of the Fatimid caliph al-cAziz, who received
him in Syria and made him governor of Tyre in
387/997. Another of Abu Taghlib's brothers, Abu
'l-Mutac Dhu '1-Karnayn, also entered the service
of the Fatimid, and became governor of Damascus

HAMDANIDS
in 401/1010-1. Abu Tahir Ibrahim was arrested and
put to death by the cUkaylid amir with whom he had
fought against Badh. Mosul then passed into the
power of an cUkaylid dynasty.
One of Husayn's grandsons, Husayn Abu Muhammad, who like his ancestor bore the title Nasir alDawla, played an important role in Egypt in the reign
of al-Mustansir, first as governor of Syria, then in
Cairo during the disturbances of 459/1065 and the
following years. He was at one moment absolute
master in Cairo, tried to re-establish the cAbbasid
suzerainty there and deprived the caliph of all authority. He died in 465/1072, the victim, with his brother
Fakhr al-cArab, of a conspiracy [see FATIMIDS,
AL-MUSTANSIR and NASIR AL-DAWLAJ.

The Hamdanid emirate of Aleppo. The
formation of the Hamdanid emirate of Aleppo was
the work of CAH b. Abi '1-Haydja5 cAbd Allah b.
Hamdan, Sayf al-Dawla. After the assassination of
Ibn Ra'ik, Nasir al-Dawla had tried to gain control
of his fief of the Diyar Mudar and of northern Syria.
But the lieutenants whom he sent there had only
a precarious authority and were disposed to render
allegiance to the Ikhshid. In 332/944, the caliph,
who was under the protection of the Hamdanid,
sought the support of the Ikhshid and tried to
go to Syria. Fearing that the whole of Syria and
the Diyar Mudar would fall into the hands of
the Ikhshid, Nasir al-Dawla sent troops under the
command of Husayn b. Sacid b. Hamdan, who
gained control of Aleppo. The caliph left for Rakka,
accompanied, or rather escorted, by Sayf al-Dawla
who had left Nisibis with him. However, the Ikhshid.
who had driven Husayn b. Sacid out of Aleppo, had
arrived at Rakka, to meet the caliph there. The caliph
received the Ikhshid and confirmed him in the possession of Syria. Then the Ikhshid, who had refused
to commit himself further, returned to Egypt,
while the caliph retraced his steps to Baghdad. As
the authority of the administrators whom the
Ikhshid had appointed in northern Syria seemed
rather precarious, Sayf al-Dawla decided to seize
northern Syria, with the help of troops and money
supplied by his brother. He entered Aleppo in Rabic
I 333/October 944, by arrangement with the Kilabis
of the region and without any fighting. Then the
Ikhshid reacted; after a war of more than two years,
interrupted in 334/945 by a truce which the death of
the Ikhshid encouraged Sayf al-Dawla to repudiate,
a definitive peace was concluded between the Hamdanid and the son and successor of the Ikhshid,
Unudjur, and in 336/947 Sayf al-Dawla became
master of a state which comprised northern Syria
(d[und of Hims and of Kinnasrin, cAwasim), the
Syrian frontier marches, which submitted to him in
335/946, and the greater part of the Diyar Mudar
and the Diyar Bakr (see above). This Syro-Mesopotamian state remained theoretically subordinate to
that of Mosul, Nasir al-Dawla being the elder, but
in practice it was territorially and politically more
important, and Sayf al-Dawla (who until then had
fought for Nasir al-Dawla in clrak, in Mesopotamia,
even in Armenia, where in 328/940 he had received
the submission of the Armenian princes, and against
the Byzantines) became in fact independent of him
and of the caliph.
From the time he became master of Aleppo, responsible for the defence of the Syro-Mesopotamian
frontier (which extended from Cilicia to Shimshat
and to Kallkala in Armenia), Sayf al-Dawla's main
task was the war against the Byzantines; but he had
also to fight against the rebel tribes in Syria. He
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built himself a splendid palace outside Aleppo, his
main capital, the second being Mayyafarikln, on
which too he lavished every care. He gathered round
him a number of members of his family, including
his cousin Abu Firas, whom he had made governor
of Manbidj, and formed for himself a court made
famous by the poets who were attached to it. He
reigned in Aleppo from 336/947 until 356/967. The
first period of his reign was marked by successes
both within the realm and outside it, but in the later
period, from 350/961-2 onwards, he suffered serious
reverses—the temporary occupation of his capital
by the Byzantines, the loss of Cilicia, internal disturbances and rebellions, and finally his own illness
(hemiplegia). He died at Aleppo in Safar 356/
February 967, aged 51. Nevertheless the brilliance
which he conferred on the emirate of Aleppo by
his military victories and by his cultural influence,
and through the poets and the prose-writers of
what has been called the "circle of Sayf al-Dawla",
has made him one of the most famous rulers of
Islam. Without going into detail, we refer the
reader to the article SAYF AL-DAWLA, which will
deal with his campaigns against the Byzantines
and against the tribes, the beginnings and the
end of his career, his internal and external policy
and his cultural role (on him see M. Canard, op.
cit., 489-505, 596-663, 741-827. Ulla S. Linder
Welin, Sayf al-Dawlah's reign in Syria and Diydrbekr
in the light of the numismatic evidence, offprint from
Commentationes de nummis saeculorum IX-XI in
Suecia repertis, i, Lund 1961, deals with the political
events as reflected in the coins issued by Sayf
al-Dawla).
Sayf al-Dawla's successor was his son Sacd alDawla Abu 'l-Macali, who at that time was at Mayyafarikin and did not arrive in Aleppo until June-July
967. He was the son of the sister of Abu Firas alHarith ibn Abi 'l-cAla5 Sacid and was only 15 years of
age. He had to face the rebellion of Abu Firas, his
father's cousin, who was at that time governor of Hims.
Abu Firas was killed in battle in 357/April 968. After
this Sacd al-Dawla had to leave Aleppo because of
the threat of the Byzantine armies, which at the
end of 968 reached as far as Hims and Tripoli but did
not, however, trouble Aleppo, where Sacd al-Dawla
had left his chamberlain (hddj_ib) Karghuyah, who
had been his father's chamberlain and had already
governed Aleppo during the absence of Sayf alDawla. Sacd al-Dawla was unable to return to
Aleppo as soon as the disturbance was over because
Karghuyah, ambitious to seize power for himself,
had come out in open rebellion (358/968). The young
amir, deprived of Aleppo by Karghuyah and of
Rakka by Abu Taghlib, wandered from Sarudi to
Harran, Mayyafarikln and Manbidj, whence he
advanced towards Aleppo. But he had to retreat
before the presence of the Byzantine forces. In fact,
Peter the Stratopedarch and Michael Bourtzes had
taken Antioch at the end of 358/October 969, and
Peter the Stratopedarch had entered Aleppo and
imposed on Karghuyah a treaty making Aleppo a
Byzantine protectorate (Safar 359/December 969January 970) which excluded Sacd al-Dawla from
the emirate of Aleppo in favour of Karghuyah and,
after him, of his lieutenant Bakdjur. Sacd al-Dawla
obtained refuge at Hims, whence he succeeded in
returning to Aleppo only in 367/977, after Karghuyah
had been removed by his lieutenant Bakdjur.
At first Sacd al-Dawla's authority extended only
over the Syrian provinces, Abu Taghlib having in
360/971 seized the whole of the Djazira.However, by
9
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recognizing the suzerainty of the Buwayhid cAdud
al-Dawla in 368/979 (which gained for him from the
caliph the lafrab of Sacd al-Dawla), he succeeded in
recovering the Diyar Mudar, with the exception of
Raljba and Rafcfca, from Abu Taghlib, now a fugitive.
He had appointed Bakdiur governor of Hims, but
he lost no time in entering into conflict with him.
Bakdiur relied for help on the Fatimid, who had
promised him the governorship of Damascus and
whose plan was to take advantage of the enmity
between Bakdjur and Sacd al-Dawla to seize the
emirate of Aleppo for himself. In order to fight against
Bakdjur, Sacd al-Dawla relied on the help of the
Byzantines, who, in 371/981-2, had just sent an
army to Aleppo to remind the amir of his obligations
under the treaty of 359, which from then on he was
obliged to fulfil more or less scrupulously. It was a
Byzantine army which, in 373/983, forced Bakdiur,
who had come to lay siege to Aleppo, to raise the
siege, and which also returned Hims to Sacd alDawla. The conflict between Bakdiur and Sacd alDawla ceased during the time that Bakdiur, driven
out of Hims, was governor of Damascus for the
Fatimid caliph al-cAz!z, particularly as Sacd alDawla, no longer able to rely on support from the
Buwayhids whose power was then in decline, made
overtures to the Fatimid caliph and recognized his
sovereignty in 376/986. But hostilities recommenced
when Bakdiur, engaged in conflict with the Fatimid
vizier Ibn Killis, was obliged to abandon Damascus
and installed himself at Rakka, whence he marched
against Aleppo. He received little support from the
Fatimid, whereas Sacd al-Dawla received Byzantine
reinforcements, and he was defeated at Nacura to
the east of Aleppo in 381/991, captured and executed. But Sacd al-Dawla quarrelled with the Fatimid caliph over the arrest of Bakdjur's children,
which was done contrary to a promise that he had
given, and if he had not died in Shawwal 381/
December 991, like his father of hemiplegia, he
would certainly have attacked the Fatimid possessions
in Syria, as he had haughtily threatened the Fatimid
ambassador that he would do.
Sacd al-Dawla's policy had been to manoeuvre
among Byzantium, the Buwayhid and the Fatimid.
He was not absolutely loyal either to the Fatimid
or to the Emperor, for in 375/985 the Emperor had
to invade his territory because he was not fulfilling
his obligations. Sacd al-Dawla avenged himself for
this intervention, which had led to the capture of
Killis and the bombardment of Apamea and of
Kafartab, by sending Karghuyah against the
monastery of Dayr Samcan [q.v.] where he massacred
a great number of monks and led others in captivity
to Aleppo. However, a new agreement was concluded
in 376/May 986, which did not prevent Sacd alDawla from supporting the rebel Skleros when the
latter was set free by the Buwayhid at the end of
986, and in addition from recognizing at the same
time (December 986) Fatimid suzerainty. In internal
affairs he had only a precarious authority (on all this
see M. Canard, op. cit., 665-94).
Sacd al-Dawla was succeeded by his son Sacid Abu
'1-Fada'il Sacld al-Dawla. The history of his reign is
almost exclusively that of the attempts of Fatimid
Egypt to gain the emirate of Aleppo, which were
opposed by the Byzantine emperor. A first attempt
in 382/992 by the Fatimid general Mangutekln, who
laid siege to Aleppo, failed, less by reason of the operations of Bourtzes, the Byzantine governor of
Antioch, than because of Mangutekm's lack of
vigour and the excellent resistance of Aleppo. A

second attempt by the same Mangutekln in 384/944
was almost successful, for Bourtzes, to whom Sacd
al-Dawla and his minister Lu3lu3, the former chamberlain of Sacd al-Dawla, appealed for help, was
defeated at the Ford of the Orontes, and Aleppo was
besieged for about eleven months. But on the one
hand the persistence of Lu3lu3 and on the other the
arrival of the emperor Basil II in person, sent for
from Bulgaria by a Hamdanid ambassador, in the
spring of 995, forced Mangutekln to retreat. The
Hamdanid amir and Lu3lu3 humbly prostrated
themselves before the emperor in gratitude for this.
Later, the Egyptians extended their authority further
and further over the emirate of Aleppo. In 388/998 they
even defeated the Byzantines outside Apamea, which
remained in Egyptian hands. In 389/999 a new Byzantine campaign, which advanced as far as Beirut,
strengthened the defence of Aleppo against the Egyptians by the establishment of a Byzantine garrison
at Shayzar. But in 391/1001 Basil II concluded a
peace treaty with the Fatimid caliph al-Hakim, who,
on his side, signed a treaty with the amir of Aleppo.
After this the emirate of Aleppo steadily declined.
After the beginning of the reign of Sacld al-Dawla, a
large number of Hamdanid ghuldms had passed into
the service of Egypt. Lu'lu* aimed to seize entirely
the power which he was in fact already wielding, for
he completely dominated Sacid al-Dawla, to whom
he had given his daughter in marriage. He therefore
had Sacid al-Dawla assassinated in 392/1002. From
then on he held the power, which he shared with
his son Mansur. In 394/1003-4, he rid himself of the
members of the Hamdanid family: the two sons of
Sacld al-Dawla, Abu '1-Hasan CA1I and Abu 'l-Macali
Sharif, were exiled to Cairo; a son of Sacd al-Dawla,
Abu '1-Haydja5, fled, disguised as a woman, to the
court of the emperor Basil.
Lu'lu3 died in 399/1008. His son Mansur succeeded
him and received investiture from the Fatimid caliph
with the title of Murtada al-Dawla (the Approved of
the dynasty). His reign was marked by an attempt
to restore the Hamdanids in the person of Abu '1Haydia3, the son of Sacd al-Dawla. At the request of
a large faction at Aleppo, his brother-in-law, the
Marwanid Mumahhid al-Dawla of the Diyar Bakr,
obtained the Emperor's permission for Abu 'l-Haydja3
to leave Constantinople. He reached Mayyafarikin,
whence he marched with a small army on Aleppo.
But he was not given the Emperor's support. Mansur b. Lu^u 3 enticed over to his side the Kilabls who
had joined Abu 'l-Haydja3 and obtained in addition
Egyptian help, for he was scarcely more than a
Fatimid governor. The defeated Abu '1-Haydja3 fled
towards Malatya and from there returned to Constantinople. The Emperor wished to send him back into
Muslim territory but Mansur intervened to persuade
the Emperor to keep him with him. It is probable
that he was converted to Christianity and served in
the Byzantine army, for there exists his seal with on
one side his name in Arabic and on the other the
representation of a person who seems to wear his
hair in military style and to wear a belt with a legend
in Greek: Hagios Theodoros (Saint Theodore Stratilates?). (See Halil Edhem, Sceaux du Muste de
Constantinople, 1321, 42, no. 31).
By a curious trick of fate, Mansur b. Lu3lu>, after
he had been dethroned by Salih b. Mirdas in 4o6/
1015-6, also took refuge in Byzantine territory and
received as a fief the castle of Shih al-Laylun, near
to the frontier; he also made an unsuccessful attempt
to return to Aleppo and served in the Byzantine
army, for he appears on the side of Romanus Argyrus

HAMDANIDS — tfAMDl, HAMD ALLAH
c

at the battle of A zaz in 421/1030 (see Kamal al-DIn,
Zubdat al-baldby ed. Dahan, sub anno; cf. M. Canard,
op. cit., 709-11 and 859).
Thus ended, after that of the Hamdanids of Mosul,
the dynasty of the Hamdanids of Aleppo. Both were
of a character uncommon at this time, in that they
were Arab dynasties. Both played an important
political r61e; they had their period of greatness
which was followed by decline. The historian of
Mayyafarikin, Ibn al-Azrak, has given a melancholy
account of this (see M. Canard, Sayf al-Dawla.
Recueil de textes, 1934, 279-80). The patronage of
Nasir al-Dawla and of Sayf al-Dawla favoured in
Mosul and Aleppo a remarkable literary development.
The names of Ibn Nubata, of Kushadjim, of alNami, al-Sari, Babbagha, Abu Firas, of al-Mutanabbi
and others will always be associated with the Hamdanid dynasty. The Hamdanids have been praised,
by writers impressed by their efforts in the Holy
War, by their Arab qualities of courage and generosity and by the ostentation with which they surrounded themselves, and they retained enormous
prestige. But they have also had their critics. In their
own time, Ibn Hawkal (119-20, 140 ff., 153-4) did
not spare them his criticisms, for he was outspoken
in his judgement of their tyrannical administration
and their cupidity. Of present day writers, Kurd
C
A1I has also reacted against the unbounded admiration which the Arab world has accorded them.
Bibliography: The outstanding study of
Freytag, Gt-schichte der Dynastien der Hamdaniden
in Mosul und Aleppo, in ZDMG, x (1856) and xi
(1857), although now out of date, remains of importance. See now M. Canard, Histoire de la
dynastie des H'amddnides de Jazira et de Syrie, i,
Algiers-Paris 1951, with bibl. in the introd., 15-71.
Information on the members of the family is given
also in Abu Firas, Diwdn, ed. S. Dahan, Beirut
1944, index.
(M. CANARD)
EAMDI, EAMD ALLAH (853/1449-909/1503),
Turkish poet, born at Goynu'k near Bolu. He was
the youngest of the twelve (or seven) sons of the
famous shaykh Ak Shams al-DIn [q-v.~\, who had
succeeded Hadidji Bayram as the superior of the
Bayramiyya. Hamdl lost his father at the age of ten.
He had an unhappy childhood, which probably
inspired him to write his famous mathnawi Yusuf we
Zuleykhd. In the introductory part of this work he
relates that his lazy, ignorant and quarrelsome
brothers ill-treated him and were jealous of him
because of the great affection their father Ak Shams
al-DIn showed him. "Joseph reached the extremity
of his misfortunes, there is no end to my suffering"
(Yusuf we Zuleykhd, Istanbul, MS Universite T.Y.
675, fols. nb-i2a). Although he has nothing laudatory to say of his brothers, some of them are
mentioned in the sources as outstanding ^ulema3
(Hu'seyn EnisI, Mendkib-i Ak Shams al-Din and
Tashkopru-zade, al-Shakd^ik al-nu'mdniyye, passim).
Very little is known about his early life and his
education. Judging by his works and by the fact
that he was for a short time mudarris at the madrasa
of Mehemmed I in Bursa, he must have had a
classical training. From various complaints and
remarks scattered in his works, particularly in his
mathnawl Leyld we Medjlnun (Istanbul, MS Universite
T.Y. 800, fol. no) it seems evident that Hamdl did
not enjoy protection or encouragement from any
sultan, vizier or other dignitary. According to some
tedhkire-writers (Latlfi, Kinali-zade Hasan Celebl,
Beyam, s.v.) he originally submitted his Yusuf we
Zuleykhd to Bayezld II, with a dedicatory introduc-
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tion. As there was no response from the sultan, he
removed the dedication in subsequent copies and
replaced it with lines complaining of Fate. During
his short stay in Bursa as mudarris, Hamdl became
a disciple of the sheykh Ibrahim Tennuri, one of his
father's khalifas, and retired to Goyniik where he
lived a secluded life. His circumstances must have
been difficult as Hasan Celebi reports that he made
his living by copying and selling his own works. He
died at Goyniik where he is buried beside his father.
Apart from various treatises on religion and
mysticism mentioned in the sources, which have not
come down to us, Hamdl is the author of the following
works: (i) Diwdn, a small volume, copies of which
are extremely rare and which is not characteristic of
the poet, since Hamdl distinguished himself in the
mathnawi genre and his conventional frasidas and
ghazah, mostly with a mystic leaning couched in
sufi terminology, are of rather limited inspiration. For
a fairly good copy see Siileymaniye-Esad Efendi
no. 2626; (2) Yusuf we Zuleykhd, a mathnawi on
the story of Joseph and Potiphar's wife, treated in a
mystical manner. Originally based on the data given
in the Kurgan and its commentaries, later elaborated
by outstanding Persian poets, the story was made
the subject of a maihnawi by several Eastern and
Western Turkish poets. Hamdi's work, completed in
897/1492, became immensely popular and very many
copies are to be found in the libraries of Turkey and
Europe (for copies in Istanbul libraries see Istanbul
Kutuphaneleri Turkfe Hamseler Katalogu, Istanbul
1961, 22-37). Hamdl says in his work that he
followed the Yusuf we Zuleykhd attributed to
Firdawsi and particularly that of Djami. In fact
most of the mathnawi is in line with Djami's with the
difference that he uses the khaflf metre instead of
Djami's hazadi and he intersperses the mathnawi
with ghazals following the tradition of Sheykhi;
(3) Leyld we Med[nun, a mathnawi completed in
905/1499-1500, based on the well-known legend of
Arabic origin, also a parallel to Diami's homonymous
work. Although not inferior to the Yusuf we
Zuleykhd this mathnawi did not enjoy the same
popularity and was almost ignored after Fuduli's
(a good copy dated 936/1530 is MS Ayasofya 3901/2);
(4) Tuhfet al-'ushshdk, an allegorical mathnawi, the
most original of Hamdi's works. A young merchant
(the human soul) sets forth from Caesarea (the sacred
country), as the result of guidance by the sheykh
Ewhad al-Din, with servants and merchandise (the
capabilities of the soul) for Constantinople (this sad
world), where his great beauty causes the Byzantine
vizier (beshrouded reason) to select him as a fitting
husband for his equally beautiful daughter (bodily
delight). The young merchant abandons his true
faith and devotes himself to his beloved. Two sons
are born to them. At a service in the church of St.
Sophia, the young merchant sees his volume of the
Kur D an which he had placed there when he abandoned
Islam. As he opens the pages of the volume, he
lights on a verse exhorting those whose hearts have
grown hard to return to God. The young merchant
cries aloud as the light of divine guidance streams
into his soul. The vizier and his daughter embrace
Islam at this holy sign and all three depart for
Caesarea. Since most mathnawis elaborated usually
one of the known and common themes of the Islamic
world, this original tale does not seem to have
aroused much interest, as the MSS are extremely
rare (a good copy is in the British Museum, MS Or.
7115); (5) Kiydfet-ndme, (the Book of Features),
a short mathnawi in khafij metre on the tra-
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ditional science of physiognomy, dealing with the |
relationship between physical features and moral
characteristics, without particular literary value
(a good copy dated 991/1583 in Suleymaniye-Esad
Efendi, in a med^mu^a, no. 3613, fols. 84-90);
(6) Mewlid, a mathnawt on the life of the Prophet
with particular emphasis on the events accompanying his birth, his heavenly journey, miracles and
death, one of the many poems of this genre, the most
famous of which is Suleyman Celebi's Wesllet alnedidt. HamdTs work varies in many details from
that of Siileyman Celebi and it has none of its
religious lyrical fervour. For a fairly good copy see
Suleymaniye-Fatih no. 4511; (7) Ahmediyye, a poem
in mathnawi form in praise of the Prophet. Although
some sources give its name as Muhammediyye,
Hamdi himself is quite clear about it: "I called this
poem Ahmediyye and completed it in 900" (SelimagaKemankes, no. mi). Hamdi's works have not been
edited. For extracts see Bibliography.
Bibliography: The tedhkires of Sehi, Latlfl,
c
Ashik Celebi, Kinali-zade Hasan Celebi, RiyadI,
Kaf-zade Fa'idi, Beyani, s.v.; Hiiseyn Enisi,
Mendkib-i Afc Shems al-Dln, Siileymaniye-Haci
Mahmut no. 4666, passim', Tashkopru-zade, alShakd^ik al-nu^mdniyye, passim', Gibb, Ottoman
Poetry, ii, 138-225 and vi, 74-85; M. Fuad
Kopriilii, in I A, s.v.; A. Bombaci, Storia della
letteratura turca, Milan 1956, 347.
(FAHin lz)
JIAMDl BEY, COXHMAN [see C OTHMAN HAMDI
BEY].
IJAMDtJN AL-KASSAR, Hamdun b. Ahmad b.
c
Umara Abu Salih al-Kassar, a celebrated Sufi and
learned divine, was a follower of Sufyan al-Thawri
[q.v.] and the chief of the Malamatis (who incurred
blame by concealing their good deeds, in order to
avoid self-conceit). He lived and taught in Nlshapur,
where he died in 271/884, and was buried in the
cemetery of Hira. Among his associates were Abu
Turab al-Nakhshabl, CA11 NasrabadI and Abu CA1I
al-Thakafi. His followers formed a sect of Sufis
called Kassaris or Hamdums: among his pupils was
c
Abd Allah Mubarak.
He taught asceticism and also tolerance of others,
counselling men to associate with the learned, but
to have patience with the ignorant. He advised contentment with little, "Sufficiency will bring you
ease without weariness: you weary yourself in seeking
too much". Association with the Sufis, he said,
teaches tolerance, for ugliness in their fellow-beings
is excused by them, and beauty is not praised, lest
praise should lead to pride. To a man who reviled
him, Hamdun said, "My brother, if you were to
accuse me of all ill-doing, you would never revile me
as I myself do".
Bibliography: al-Sulami, Tabakdt, ed. Pedersen, Leiden 1960, 114-9 and index; Abu Nu c aym,
Hilyat al-awliya*, x, 231-2; al-Hudjwiri, Kashf almahd/iub, tr. Nicholson, 125, 126; c Attar, Tadhkirat al-awliyd*, ed. Nicholson, i, 331-5; Shacram,
Tabakdt, 71, 72.
(MARGARET SMITH)
^AMI, a coast-town in H a d r a m a w t , about
18 miles north-east of Shihr [q.v.], near Ra*s Sharma
in a very picturesque and fertile district. Like Makalla and Shihr it belongs to the Kucaytl of Shibam
[q.v.] and has, as the name shows, thermal wells of
the temperature of boiling water. The houses of the
little town are low and built of mud; in the centre
of the town and on the shore there are two important
hisn. The inhabitants are mainly fishermen; their
number was estimated by Capt. Haines at 500 in
1839. Behind the town lie thick palm-groves and

fields with luxurious crops of Indian corn.
Bibliography: Captain S. B. Haines, Memoir
to accompany a chart of the south coast of Arabia .. .,
in JRAS, ix (1839), *53; Ritter, Erdkunde, xii,
635, 639; Van den Berg, Ifadhramout, Batavia
1886, ii; Leo Hirsch, Reisen in Sudarabien,
Mahraland und Hadramut, Leiden 1897, ii, 37, 38;
Th. Bent and Mrs. Th. Bent, South Arabia, London
1900, 210, 211.
(J. SCHLEIFER)
#AMl-I AMIDl, AHMED KAMI, (iO9O?-n6o/
1679 ?~I747)> an Ottoman poet from south-east
Anatolia. He was born at Amid (Diyar-Bakr) and
taught by Hasim Amidi and Agah Samarkand!. In
1121/1709 he went to Istanbul, where, through the
patronage of Muhsin-zade cAbd Allah Pasha, he
entered the Imperial Diwdn. He returned to his
native town in 1129/1717 when his patron was
appointed Beglerbegi of Diyar-Bakr. After acting as
secretary (kdtib) there, he fulfilled the same function
in Erzurum, taking part later in the Tabriz campaign
and being promoted to the rank of the Khwddjegdn
[q.v.]. He retired from service to the State in H38/
1726, and devoted himself to poetry. He also built a
mansion (fronak) in his native town and a pavilion
(koshk) on the Tigris. He visited Istanbul once again
in 1143/1730. Towards the end of his life the Wall of
Diyar-Bakr made him the gift of a village. He died
in his native town.
His Diwdn, of which several copies are in existence
in Turkish libraries (two MSS copied in 1207/1792 are
in the author's possession), has been printed in
Istanbul (1272). Harm is the author of skilfully
written fyasidas and marthiyas. Among the former,
a kasida of 370 couplets ending in the redif "uzre"
and a Idmiyya (poem rhyming in "1") are the best
known. He was able to describe events from daily
life without too great an addiction to metaphor and
simile.
Bibliography: Ramiz, Tedhkire (1st. Univ.
Lib. T.Y. 91), 65; Escad (Sahhaflar-Sheykhi-zade),
Baghce-i safd-enduz (1st. Univ. Lib. T.Y. 2095),
112 (a copy in the author's handwriting can also
be found at the Siileymaniye Library, MS Esad
Ef. 84); Fatln, Tadhkira (Khdtimat al-asjfdr),
Istanbul 1271, 58; CA1I Emm, Tadhkira-i shu^ard^-i
Amid, Istanbul 1328, 187-209; Bursali Tahir,
C
0thmdnll miPellifleri, ii, Istanbul 1333, 139-40;
Gibb, Ottoman poetry, iv, 71-3; §evket Beysanoglu,
Diyarbakirh fikir ve sanat adamlan, Istanbul 1957,
i, 211-24.
(ABDULKADIR KARAHAN)
PAMI 'L-IJARAMAYN [see KHADIM AL-HARAMAYNJ.

tIAMID, or EAMID OfiHULLARi, the sons of
Hamid, one of the Turkish principalities in
Anatolia in the 8th/i4th century. Founded in the
region of Uluborlu in Pisidia by Ilyas, the son of the
eponym, it rapidly embraced the whole region of the
Pisidian lakes, and then the Pamphylian plain and
the mountain passes linking them, thereby constituting a state that was situated on an important road
and so controlled one of the principal variants of the
South-North route from the Mediterranean to the
Mongol Empire. Two branches had their respective
centres at Egridir [q.v.] and in the region of Antalya
and its yayla Korkuteli, ruled by Yiinus, elder son
of Ilyas. The Egridir branch, whose tenure was for a
time interrupted by the defeat and death of Falak
al-Dm Diindar, the younger son of Ilyas, at the hands
of the governor of Anatolia for the Ilkhanids, Demirtash, in 724/1324, was revived by Ishak in 728/1328
and by his brother Mehmed, who was ruling in G61hisar in 733/J333 (Ibn Battuta, trans. Gibb, ii, 423).
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Hamid (end of isth century?)
Ilyas (beginning of i4th century?)
1
Egridir branch

Antalya branch

1
Khidr
(about 1330)

Yunus
I
i
Mahmud
(d. 1324)

1
Sinan al-Dm Djalis

Falak al-DIn Diindar (d. 1324)
1
1
1
Ishak
Khidr
Mehmed
(1328(about
(atGolhisar
1325)
in 1333)
d. before 1344)

Miibariz al-DIn Mehmed
(before 1361 —d. after 1378)
|
I
1
C
c
A1I
Othman
(before 1392-1423)

Mustafa
(d. before 1358)
Ilyas
(d. before 1 375)
Hiiseyn
(d. 1391)
Mustafa

A prince of this family was in command at Suhud
near Afyon Karahisar in 769/1368. This northern
principality was absorbed by the Ottomans in
793/1391. The Antalya branch was exposed to the
attacks of the Cypriots who occupied the town from
1361 to 1373 (Miibariz al-Dm then retreated to
Korkuteli). Annexed by Yildlrim Bayezid in 794/
1392, the southern principality was restored in
805/1402, after the battle of Ankara, by a certain
c
Othman, who reconquered all its territories except
Antalya, despite his alliance with the Karaman
oghullari, and whose defeat and death in 826/1423
marked the end of the dynasty.
Bibliography: the sources, which are essentially epigraphic, have been collected by 1. H.
Uzuncarsili, Kitabeler, 1929, and subsequently in
Un (review of the Halkevi of Isparta), passim,
years 1934-5; historical syntheses: i. H. Uzuncarsili, Anadolu beylikleri, Ankara 1937; idem,
article Hamid ogullari in IA ; X. de Planhol, De la
plaine pamphylienne aux lacs pisidiens, Paris 1958,
90-4 (for economic history and historical geography); Barbara Flemming, Landschaftsgeschichte
von Pamphylien, Pisidien und Lykien im Spatmittelalter, Wiesbaden 1964, especially 67-92, with
map (p.132).
(X. DE PLANHOL)
IjAMID B. AL-CABBAS, Abu Muhammad, born
223/837, died 311/923, in early life, according to the
satirist Ibn Bassam, a waterseller and vendor of pomegranates, was one of the ablest financiers of the
c
Abbasid caliphs from al-Muwaffak to al-Muktadir.
He combined the collection of the kharddi and
domains (diya?) of Wasit (from 273/886) with that
of Pars (from 287/900) and Basra. He succeeded Ibn
al-Furat [q.v.] as vizier on 3 Djumada II 306/11
November 918, but showed himself inadequate, so
that the caliph al-Muktadir appointed as nd*ib, to
assist him,CA1I b. clsa b. al-Diarrah [q.v.]. His vizierate, which lasted until 20 Rabic II 311/7 August
923, was marked by a sullen rivalry between the
vizier and his assistant; Hamid was forced to bring
Ibn al-Furat to trial, adopted a tax policy which
resulted in riots in Baghdad, and took violent measures against dissidents: Karmatis, Sufis (e.g., the
condemnation and execution of al-Halladi [q.v.])
and particularly Imamis (e.g., the imprisonment of
the wakil of the imam, Ibn Ruh); all these actions
hastened his fall. He was tortured and humiliated by

the son of the new vizier, Ibn al-Furat, who had taken
over his office, and returned to.die at Wasit, probably
poisoned.
Bibliography: Hilal al-SabP, Ta*rikh alwuzara3, ed. Amedroz, Beirut 1904, index (a
portrait of this wily and ruthless financier is
given in the preface, 18 n. i); cArib, Silat Ta*rikh
al-Tabarl, 73-110; Miskawayh, Eclipse, i, 58-91;
H. Bo wen, The life and times of CAU ibn c/sa,
Cambridge 1928, index; D. Sourdel, Vizirat
c
abbdside, ii, 413-26 and index (bibliog. at 414 n. 3);
idem, in Arabic and Islamic studies . . . H. A. R.
Gibb, Leiden 1965, 602-8.
(L. MASSIGNON*)
JjAMID B. MUHAMMAD AL-MURDJIBl [see
AL-MURDJIBl],

IJAMIDABAD [see ISPARTA].
IjAMIDI (830?-90?/i427?-85?), a poet at the
Court of Sultan Mehemmed the Conqueror. He was
born in Isfahan and educated there. Hamidl left his
native town at an early age and after visiting many
cities entered the Ottoman dominions in 861/1457,
where he succeeded in making the acquaintance of
the Grand Vizier Mahmud Pasha, becoming later
a poet at the Court of the Conqueror. For almost
twenty years he enjoyed the Sultan's favours as one
of his constant companions. During that time he
copied many rare and valuable works for his patron's
library and also presented basidas and ghazals to the
Sultan or made translations for him. In 881/1476,
however, he incurred the Sultan's displeasure and
was sent to Bursa where he became tiirbeddr at the
c
imdret of Murad I. He was later pardoned and
appointed tiirbeddr of Emir Timurtash. Two of his
sons, Maljmud and Dielili are known, the latter being
a talented poet who flourished at the beginning of
the ioth/i6th century.
Hamidi's works include the Kulliydt-i diwdn,
ranking first in importance, the Djam-l sukhanguy
(or Fdlndme) and a Tawdrikh-i dl-i *0thmdn. The
Kulliydt includes a mathnawl in Persian entitled
flasbibdl-ndma, and having a certain autobiographical character, as well as kasldas, ta*rikhs, ghazals
and mukatta'dt. Most of it is in Persian, although
there are also some Turkish kasidas and ghazals. Of
the known MSS of the Kulliydt (in the Istanbul
Archaeological Museum and the library of the Turk
Tarih Kurumu, Ankara), the Ankara MS has been
published in facsimile (Ismail H. Ertaylan, KulUydt-i
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Divdn-i Mevldnd Hdmidi, Istanbul 1949). For
criticism see Ahmed Ates, inBelleten, xiv (1950), 11626; Ali Canib Yontem, in the newspaper Yeni Istanbul, 3 October 1950.

Bibliography:

Latlfl,

Tadhkira, Istanbul

1314, 119; €Ashik Celebi, Mashdcir al-shu^ard (1st.
Univ. Lib. T.Y. 2406), 8ob-82a; Beligh, Guldeste-i
riydd-l cirfdn, Bursa 1302, 454-5 (a copy of this
in the author's handwriting is in the 1st. Univ.
Lib. no. T.Y. 6195, f. 222a); cAta (Enderunlu),
Ta^rikh, v, 160.
(ABD^LKADIR KARAHAN)
AL-IjAMIDl, (i) IBRAHIM B. AL-HUSAYN B. ABI
'L-SUCUD AL-HAMDAN!, the second ddH mutlak of
the Tayyibi Ismacilis in the Yaman. According to
c
Umara, not supported by Tayyibi sources, the
Sulayhid Queen al-Sayyida in 526/1132 appointed
him chief ddci, but then transferred the headship
to the Amir of cAdan, Saba3 b. Abi 'l-Sucud b.
Zurayc, who supported the claim of the Fatimid alHafiz to the Imamate. If the report is reliable,
Ibrahim may have been deposed for his sympathy
with the claim of al-Tayyib. After the death of the
ddci al-Khattab b. al-Hasan in 533/1138, the first
Tayyibi dd'i mutlafc, Dhu3ayb b. Musa, chose him
as his assistant. After Dhu3ayb's death in 546/1151
(Hamdani: 536/1141-2) he became his successor as
the highest religious authority in the absence of the
Imam. The situation of the Tayyibi community was
precarious, because it found little protection among
the princes of the Yaman, while the Zuraycid rulers
of cAdan actively championed the cause of the rival
Hafizi community. Ibrahim resided in Sanca3, whose
Yamid rulers had left the community but did not
interfere with the missionary work. There he died
in Shacban 5 57/July 1162.
Ibrahim apparently was the founder of the peculiar
Tayyibi haka*ik [q.v.] system. He introduced the
Rasd*il Ikhwdn al-safd* into the literature of the
community and relied heavily on the works of
Hamld al-Dm al-Kirmam while interpreting them
according to his own ideas. His main work Kanz alwalad became the model of a series of later Tayyibi
hakd^ik works.
(2) HATIM B. IBRAHIM (i). He succeeded his father
as the third ddci mutlak. He gained support among the
tribes of Himyar and Hamdan, who conquered the
fortress Kawkaban for him. This roused the jealousy
of the Yamid ruler of Sanca3, CA1I b. Hatim. He
made war on them and in 364/974-5 took Kawkaban.
Hatim stayed some time in Bayt Radm and then
moved to Sh-caf in the mountainous region of Haraz,
where he succeeded in converting the people, who had
been Hafizis. Conquering several fortresses, he chose
al-Hutayb as his residence. After his main supporter
Saba3 al-Yacburi was killed and the Ayyubids extended their rule over most of the Yaman, Hatim's
activity was restricted to the clandestine organization of the Tayyibi propaganda. On 16 Muharram
596/6 November 1199 he died in al-Hutayb and was
buried there.
In his major work al-Shumus al-zdhira, Hatim
made use of the Mufaddal literature of the ghuldt
[q.v.], while at the same time condemning some of
their views. His short treatise Zahr badhr al-hakdjik
has been edited by cAdil al-cAwwa3 (Muntakhabdt
Ismdciliyya, Damascus 1958).
(3) CALI B. HATIM (2). He took the place of his
father as the fourth ddci mutlak. As the Yacburls
in Haraz turned away from him he took up residence
in SancaD. The Ayyubids did not interfere with his
activity. He died on 25 Dhu 'l-Kacda 605/31 May
1209, in San^3.

Bibliography: The main biographical source,
Idris b. al-Hasan, Nuzhat al-afkdr, is not edited.
It has been studied by H. F. al-Hamdam, alSulayfriyyun, Cairo 1955, 269 ff.; cUmara in H. C.
Kay, Yaman, London 1892, 102. Other sources
are edited and discussed by S. M. Stern, The succession to the Fatimid Imam al-Amir, in Oriens,
iv (1951), 214 ff. For their works see W. Ivanow,
Ismaili Literature, Tehran 1963, 52 ff., 61 ff.
(W. MADELUNG)
JJAMlDI, HAMID AL-DIN ABU BAKR <UMAR B.
MAHMUD, born in Balkh, died in 559/1164, a frddi
who in 551/1156 began to compile his collection of
twenty-three Hamldian sessions (or scenes)
(makdmdt-i fjamidi] to serve as a pendant in the
Persian language to the celebrated Arabic Makdmdt
of al-Hamadhani and al-Hariri, as he states in his
preface. Like these authors, he subordinated matter
to form, above all endeavouring in his writings to
show himself as a consummate stylist. For the most
part, his makdmdt describe some episode in his
adventures or travels; others deal with more general
subjects (a season of the year, some mystical point,
war or love); four of them are debates (mundzara
[see ASADI]); the thirteenth describes Balkh, at one
time a prosperous place but devastated in 548/1153
by the invasion of the Ghuzz; he apologizes for ending
the work ex abrupto because, he says, he has been
overwhelmed by the calamities of the time. His work
was praised by the poet Anwari (in lines translated
by E. G. Browne) and by Nizami-i cArudl (Cahdr
makdla, tr. Browne, 14, n. 6).
Bibliography: Rieu, Cat. Persian Mss.
British Museum, 747 (list of the makdmdt)', Ethe,
Gr.I.Ph., ii, 228; Browne, ii, 346 (extract translated from the i3th makdma); A. Bausani, Storia della
letteratura persiana, Milan 1960, 806-7. (H. MASS£)
tfAMIDIZADE MUSTAFA EFENDI [see MUS
TAFA EFENDI].
l^A-MIM B. MANN ALLAH B. HAFIZ B. C AMR,
known as AL-MUFTARI, Berber prophet of the
beginning of the 4th/ioth century, who appeared
among the Ghumara Berbers, or, to be more exact,
in the tribe of the Madjkasa settled not far from
Tetuan. He began to preach his religion in 313/925
and was killed not far from Tangier, in a battle
against the Masmuda, in 315/927-8. His religion
appears to have survived him for a period whose
length is unknown, but which did not go beyond the
end of the 4th/ioth century.
Just as in the religion of the Barghawata [q.v.],
this doctrine, about which we have very little
information, was in part a garbled version of Islam,
with a *Kur3an', in Berber, only two daily prayers,
a weekly fast day, a fast of three or ten days in
Ramadan, a tithe given in alms, but no ablution or
pilgrimage. Forbidden foods were fish, birds' eggs,
and the heads of any animals. On the other hand the
meat of wild animals was allowed, but not that of
the wild boar. Breaches of these laws were punished
by fines of which Ha-MIm and his relatives reaped the
benefit. Lastly, two women played an important r61e
in this religion, a paternal aunt of the prophet and a
sister of his, both of them sorceresses.
In short, this belief appears to have been a mixture
of distorted Islam and Berber beliefs.
Bibliography: BakrI, Descr. de I'Afr., 100-1,
trans. 197 f.; K. al-Istibsdr, 79 (trans. Fagnan,
143-6); Ibn cldhari, Baydn, ed. Colin and LeviProvencal, i, 192 (trans. Fagnan, i, 275); Ibn Abi
Zarc al-Fasi, Rawd al-fyirtds, ed. Tornberg, 62-3
(Latin trans., 84); Ibn Khaldun, Berberes, ed. de

HA-MIM — IJAMMAD <ADJRAD
Slane, i, 287 (trans., ii, 143-4); R. Basset, Recherches sur la religion des Berberes, Paris 1910, 47-8;
A. Bel, La religion musulmane en Berberie, Paris
1938,175-82; G. Marcais, La Berberie musulmane et
VOrient au Moyen Age, Paris 1946, 128.
(R. LE TOURNEAU)
AL-^JAMMA, Sp. ALHAMA, a name commonly
given to hot springs and which, in those regions of
Spain long occupied by the Muslims, replaced the
old Romance terms Caldas (aquas calidas) and
Banos (balneos). This same name was also given,
however, to two rivers which are in no sense thermal:
one rises in the province of Soria and is a right-bank
tributary of the Ebro; the other is a minor stream of
the northern slope of the Sierra Nevada which flows
into the river Fardes. The Alhamas which are best
known for their history and their baths are four:
that of Almeria, which according to the Rawd almi*tdr had the best medicinal waters of the Peninsula;
that of Arag6n, known to the Hispano-Romans as
Aquae Bilbilitanae; that of Murcia, also Roman,
which was reconquered by James I of Arag6n, who
handed it over to Castile; finally, the best known,
that of Granada. It was rich through its celebrated
textile factories, well fortified by nature and art,
and the summer residence of the kings of Granada.
It lies about 25 miles from the capital. The Muslims
possessed it till 887/1482, in which year, after a
stubborn resistance, it was taken by assault by
Diego Ponce de Merlo, the marquis of Cadiz, and
Diego Hernandez Portocarrero, the governor of
Andalusia. The sultan Abu '1-Hasan CA11 tried three
times to retake it with much persistence and bloodshed, but the Catholic Monarchs were determined
to keep it and from it to dominate the whole kingdom
of Granada, so they reinforced it with numerous
troops and the sultan had to give up the attempt.
Well-known romances such as "Ay de mi Alhama"
sing of this loss which was so severely felt by the
Muslims, and the epic assault was commemorated
in a fine bas-relief in Toledo cathedral.
Bibliography: Madoz, Diccionario geogrdfico
de Espana, s.v.; Enciclopedia Espana, iv, 660-3;
Aguado Bleye, Manual de Historia de Espana,
ii, 44; Soldevila, Historia de Espana, ii, 419.
(A. HUICI MIRANDA)
IIAMMAD B. AL-ZIBRI^AN [see next art.]
JJAMMAD CAELIRAD (in status constructus),
Arab satirical poet whose genealogy has not been
exactly established; his kunya, Abu cUmar, would
justify the following: Hammad b. cUmar b. Yunus
(rather than b. Yahya or Yunus b. cUmar) b. Kulayb
al-Kufi. Born at the latest at the beginning of the
2nd/8th century, this mawld of a clan of the cAmir
b. Sacsaca probably owes his by-name (cad[rad =
completely naked) to the saying of a Bedouin.
His biographers agree in declaring that he achieved
fame only under the cAbbasids, but they do not fail
to point out that al-Walld II b. Yazid II (I25-6/
743-4) had him come to his court, with a certain
number of other poets, and that he returned to his
native land after the death of the Umayyad caliph
(R. Blachere, in Melanges Gaudefroy-Demombynes,
no, does not quote him, however). This is, in any
case, the only datable information we possess on
his life, which appears to have been quite eventful.
Only al-Diahshiyarl (Wuzara3, 190) represents him
as a secretary in the chancellery and notes that he
had served under Yahya b. Muhammad b. Sul at
al-Mawsil and cUkba b. Salm b. Kutayba in Bahrayn,
and it is possible that this activity dates before the
year 140/758. Under al-Saffah he seems to have en-
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joyed the company of the governor of Kufa, Mufcammad b. Khalid, and to have been the tutor of the
caliph's son, Muhammad b. Abi *l-cAbbas; under
al-Mansur he was in touch with the wazir al-Rab!c b.
Yunus [q.v.], and the caliph himself is said to have
appreciated his satirical verve. According to one
tradition, the latter even induced him to accompany,
with other dissolute characters, Muhammad b. Abi
*l-cAbbas to Basra on his nomination as governor
of the city (147/764-5), for al-Mansur wished to
discredit his nephew and to disqualify him for the
caliphate. This prince was about the only person with
whom IJammad cAdjrad remained on good terms and
whose eulogy he composed, although al-IJusri (Dfamc
al-diawdhir, 312) wonders whether one of his
kasidas addressed to Muhammad is madly, or hid/[d*',
he mourned him at his death, in 150/767-8. But since
he had composed for him some amorous verses about
an cAbbasid princess, Zaynab, her brother Muhammad b. Sulayman had been striving to take revenge.
Therefore the poet left Basra to take refuge with
al-Mansur, who did indeed protect him and even
engaged him to satirize his enemy. Some biographers
describe his stay in Baghdad, with others of his
kind, "during the reign of al-Mahdl (158-69/775-85),
but the traditions concerning his death diverge
widely. According to some, Muhammad b. Sulayman,
who was three times governor of Basra (see Ch.
Pellat, Milieu, 281), had him assassinated at alAhwaz, where his presence is indeed attested;
according to others, he died of sickness between
al-Ahwaz and Basra, but the date of this event varies
considerably according to the sources, and is placed
in 155, 161, 167 or 168. The date 161 appears
probable because, on the one hand, he died before
Bashshar (d. 167 or 168/784-5), and, on the other,
legend tells that the latter, by a strange irony of fate,
was buried next to him.
The greater part of Hammad's extant verses are
nothing but diatribes against Bashshar, and the
Aghanl is full of anecdotes about the contentions
of the two men. Although the blind poet recognizes
the talent of his adversary, certain of whose verses
had affected him grievously (Aghanl, Beirut ed.,
xiv, 328; al-Djahiz, Bay an, i, 30; idem, Hayawdn,
iv, 66), criticism is unanimous in considering that
the two poets cannot be compared. According to the
Aghanl (xiv, 332), the scholars of Basra found only
about forty verses of merit in the epigrams of
Hammad, while they discovered more than a thousand
in those of Bashshar; al-Diahiz, while occasionally
appreciating the talent of Hammad (cf. J^ayawan,
i, 239, 240-2), places him well below his adversary
(cf. Hayawdn, iv, 453-4) and even judges him far
inferior to Aban al-Lahiki [q.v.].
Skilled at setting friends at loggerheads, incapable
of respecting his own friendships, he let fly at them,
even at Mutic b. lyas [q.v.], sallies which were often
scurrilous, practised a sordid blackmail, and busied
himself in bringing dishonour to his victims in terms
which detract from his own character. There is no
reason to be surprised that posterity, since the end
of the 2nd/8th century, should hold against him
accusations of Manichaeism, which he certainly did
not deserve, for he does not seem capable of feeling
the slightest religious sentiment; his zandaka lay,
in fact, in an attitude of profound religious indifference, of libertinism and of impertinence, which was
shared more or less by his habitual companions,
amongst whom figured his two namesakes Hammad
al-Rawiya [q.v.] and the grammarian Hammad b.
al-Zibrikan (on whom see particularly Ifayawan,
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iv, 445, 447; Aghdni, index; al-cAskalani, Lisan alMizdn, ii, 347). Ibn al-Nadim (Fihrist, 473) does not
mention him amongst the zanddika, and G. Vajda
has dealt conclusively with the accusations of Manichaeism made against the libertines with whom he
is generally mentioned (see Les zindiqs en pays
d'Islam, in RSO, xvii (1937), 173-229).
From his poetic works, which were certainly
abundant, there survive only a few relatively feeble
verses, mostly satirical. There are some poems, however, in which he displays a wisdom that is surprising
for him, also some erotic verses which do not lack
freshness and were deemed worthy of being set to
music.
Bibliography: Notices and verses are to be
found in Djakiz, Bay an and ffayawdn, index;
Ibn Kutayba, Shi'r, 754-6 and index; idem,
'Uyun al-akhbdr, index; Buhturi, ffamdsa, 372;
Ibn al-Muctazz, Tabakdt, 23-6; Aghdni, xiii, 70-98
(Beirut ed., xiv, 304-63); Suli, 3-8, 10; Khatib
Baghdadl, Ta^rikh Baghdad, viii, 148; Yakut,
Udabd3, x, 249-54; Ibn Khallikan, i, 165; Amidi,
Mu^talif, 157; cAskalanI,Lisa« al-Mizdn, ii, 349-50;
Marzubam, Mucd^am, index; Ibn al-Djawzi, Muntazam; Taha Husayn, ffadith al-arbicd*, i, 197212.
(Cn. PELLAT)
#AMMAD AL-RAWIYA, i.e., "the transmitter",
Ibn Abl Layla, a collector of Arabic poems, especially
the Mu^allafydt [q.v.]. He was born at Kufa in 75/694-5
(the date 95 is a misreading). He was of Iranian
stock, his father being a captive from al-Daylam,
named Sabur or Hurmuz or Maysara. Hammad,
like his namesakes and boon-companions Hammad
c
Adjrad and Hammad b. al-Zibrikan, belonged to a
set of beaux-esprits at Kufa, who at their merry
gatherings used to drink wine and recite verses and
were in the eyes of the pious suspect of heresy
(zandafya). Hammad was very fond of poetry; many
anecdotes show him in conversation with al-Tirimmah (Aghdni3,vi, 95), al-Kumayt (Aghdni1, xiv, 113),
c
Umar b. Abl Rabica (Aghdni1, x, 50), Kuthayyir
(Aghdni1, viii, 152 f.), al-Farazdak (Aghdni3, vi, 73),
Djarir (Aghdni3, viii, 36), Dhu '1-Rumma (Marzubam,
Muwashshah, 177), and other poets. His intimate
knowledge of the poetry, genealogy, history and
lore of the Bedouins won him the favour of the
caliphs, especially al-Walid b. Yazid, and their
dignitaries. It is uncertain whether he was invited
already by Yazid b. cAbd al-Malik; for the story
(Aghdni3, vi, 75 ff.) is chronologically inconsistent,
because Yusuf b. cUmar was appointed governor of
the East only in 120/738. The downfall of the
Umayyads hit him hard. It seems that he went to
al-Mansur (Aghdni8, vi, 80) but felt disappointed
(Aghdni3, vi, 82 f.; viii, 253 f.) and returned to Kufa
where he died in 155/772 (Yakut) or in 156/773
(Fihrist). Later dates are unwarranted. He was
mourned by Muhammad b. Kunasa in an elegy
(Fihrist, etc.). Amongst his pupils were his rdwi alHaytham b. cAdi (Aghdni3, vi, 70, 72), Khalaf alAhmar (Yakut, iv, 179), and al-AsmacI who owed
nearly all the poems of Imra3 al-Kays to Hammad.
Hammad was no scholar, but rather a dilettante
who enjoyed poetry as one of the good things in
life and did not care too much about authorship and
authenticity. He took no interest in the studies of
grammar which were making rapid progress during
his later years. There was in addition the rivalry
between the schools of Basra and Kufa. He was
held in high esteem by Abu cAmr ibn al^Ala* [q.v.],
the founder of the Basra school (Aghdni3, vi, 73), but
was denounced in the next generation. According to

the Basran Yunus b. Hablb, Hammad knew nothing
about grammar, prosody, and correct speech
(Aghdni3, viii, 283; Djumahl, 14), whilst his rival,
the Kufan Mufaddal b. Muhammad al-£>abbl, did
not deny his vast knowledge, but accused him of
having ruined the tradition of Bedouin poetry
beyond repair by his clever forgeries (Aghdni*, vi, 89).
Hammad collected, according to al-Nahhas, d.
337/948-9 (Ibn Anbari, Nuzhat al-alibbd>, 48), the
seven long odes, commonly known as al-Mu^allafydt.
Abu Hatim al-Sidjistani quotes poems of al-Hutay5a
from the book (kitdb) of Hammad al-Rawiya,
mainly to blame him for admitting spurious verses
(Ibn al-Shadjari, Mukhtdrdt, 123, 127, 136; cf.
Goldziher, ZDMG, xlvi, 48 ff.). In the Dlwan of
c
Amir b. al-Tufayl there is a piece (no. 26, ed. Lyall)
which corresponds to the verses copied by Ibn alKalbl from a manuscript which again is called "the
book of Hammad al-Rawiya". Otherwise traces of
Hammad's literary activities are scarce.
Bibliography: Djumahi, Tabafrdt al-shu'ard*,
14; Ibn Kutayba, Ma'drif, 288 ; Aghdni3,
vi, 70-95; Fihrist, 91-2; Murtada, Amdli, i, 90-2;
Ibn Anbari, Nuzhat al-alibbd*, 43-50; Yafcut,
Udabd*, iv, 137-40 ; Ibn Khallikan, i, 292-4; Ibn
Hadjar, Lisan al-mizdn, ii, 356; Suyuti, Muzhir*,
ii, 253; Lyall, Mufaddaliydt, ii, xiii n, xxviif.;
Arberry, The Seven Odes', R. Blachere, HLA, i,
103-5.
(J. W. FtfCK)
^AMMADA (A,) is synonymous with 'plateau'
in the Sahara of the southern Maghrib and Tripolitania, but is used only by some of its Arabic-speaking
inhabitants. The word stands for large areas which
are the outcrops of horizontal beds of secondary
or tertiary limestone or sandstone (or calcareous or
gypso-calcareous crusts of the quaternary era),
and which stand out as a result of the erosion caused
by running water during periods which were less
arid than the present. The surface of the hammddas
is almost always rocky and total1 y devoid of vegetation, except in small basins where the limestone
has dissolved (daya; classical addt); it is often
blackened, consolidated and rendered barren by a
"desert patina" due to the exudation of iron salts;
it is sometimes partly covered by a reg formed by
the breaking up of angular stones. The edge of the
hammddas, steep and jagged, is called kreb in southern
Morocco. The principal frammddas are those of the
Drac or of Tindouf, of the Saoura and the Guir in
Southern Morocco, those of Tademai't and Tinghert
in Southern Algeria, that of Murzuk and the Hammadaal-Hamra3, in Southern Tripolitania. The use of
the word fyammdda is extended to even very small
hills with calcareous incrustations in the lower steppes
and in the Sahel of Tunisia and even to small plateaus
on the Tunisian backbone (hammdda of the Awlad
Ayar, of the Awlad Aoun, of the Kessera). The term
hammdda is not found in Eastern Libya beyond
lat. 14° E. (Greenwich) and has not the same meaning
in the East, where it is applied to semi-arid plains.
In the Sahara the word hammdda is rivalled and
replaced, over fairly large areas, by dahr (back,
reverse of slope), both in the Tuniso-Tripolitanian
range of plateaus and in the Mauritanian Adrar, or,
less frequently, by the word gdcda (Djabal cAmur,
eastern Morocco, Mauritania). Lastly the huge plateaus of primary sandstone which surround the
Ahaggar massif are called tassili, a Tuareg Berber
term; in the south of Morocco kemkem, another word
of Berber origin, is the synonym of frammdda; the
great lava plateaus of the Tibesti are called tarso by
the Tubu.
(J. DESPOIS)
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had made with al-Mucizz b. Badis, who marched
against him and besieged the Kalca for two years;
at the end of this time a reconciliation between the
two cousins was brought about (434/1042-3). There
is some uncertainty about the date of al-Ka'id's
repudiation of the Fatimids and his recognition of
the cAbbasids, but it must be around the time of alMucizz (whose break with Cairo was an established
fact by 439/1047) since he sent him a body of cavalry
which participated in the famous battle of Haydaran
(443/1052). But most likely it was after this Hilali
victory, which put an end to the culture of Kayrawan,
that he once more recognized Fatimid suzerainty,
thus acquiring the honorific appellation of Sharaf
al-Dawla which had formerly been borne by his
cousin.
III. Al-Muhsin b. al-Ka'id (446-7/1054-5).
His father's advice to deal circumspectly with his
uncles was unheeded. His violent and tyrannical
disposition got the better of him, and led to his
assassination, after nine months' rule, by one of his
cousins, who succeeded to his throne.
IV. Buluggin b. Muhammad b. Hammad (44754/1055-62). As the alliance between the Hammadids
and the Hilali Athbadj grew closer, so the Zirids relied
more and more on the Riyah and the Zughba. Then,
when thrown out of Ifrikiya by the Riyah, it was the
turn of the Zughba to put themselves at the disposal of
the Hammadids. In 450/1058-9 Buluggin obliged
the Biskra chiefs to recognize him and treated the

JJAMMADIDS (BAKU HAMMAD) a Central
Maghrib dynasty (405-547/1015-1152) collateral
with that of the Zirids of Eastern Barbary, taking
its name from its founder Hammad b. Buluggin
b. Ziri b. Manad.
The aspirations towards Ifrikiya of the Sanhadja
amirs, the Zirids, lieutenants and vassals of the Fatimids in the Maghrib, brought about the split between
the Central Maghrib and Ifrikiya proper. Under the
second Zirid, al-Mansur b. Buluggm, his uncle Abu
'1-Bahar b. ZIri had already tried without success to
carve out a kingdom in the Central Maghrib (379-8S/
989-93). Now al-Mansur's successor Badis had to
confront a powerful Zanata wave which broke from
Tiaret to Tripoli from 386/996 and at length
overwhelmed him (391/1001), thanks mainly to his
uncle Hammad b. Buluggin. In 395/1004-5 he gave
IJammad the task of pacifying the restive West, and
undertook never to recall him and to give up to him
Ashir, the Central Maghrib and any town he was able
to conquer. Hammad met with such success that in
398/1007-8 he founded a new town north-east of Mslla
with an eye to its serving as his capital, the celebrated Kalca (Kalcat Hammad/Kalcat BanI Hammad/
al-Kalca [q.v.]). Hammad disobeyed Badls's order to
surrender part of the Constantine territory to his
heir, and, with his brother Ibrahim, rebelled (4O5/
1015).
I. Hammad b. Buluggin (405-19/1015-29). He
severed his relations with the Fatimids of Cairo and

Genealogical table of the dynasty
I.—Hammad b. Buluggin b. Ziri
(405-19/1015-28)
II.— al-Ka'id
(419-46/1028-54)
III.— Muhsin
(446-7/1054-5)

Ala.nnas

1

1
Muhammad

V.—;al-Nasir
(454-Si/ 1062-89)

IV. — Buluggin
(447-54/1055-62)

c

VI.—al -Mansur
(481-98/1'089-1105)
1
1
VII.--Badis
(498/ 1105)

VIII.— al-cAziz
(498-515 or 518/110521-2 or 1124-5)
IX.—Yahya
(515 or 518-47/1121-2
or 1124-5 to 1152)

transferred his allegiance to the cAbbasids of
Baghdad; thus the Hammadid kingdom came into
being. Badis laid siege to the Kalca and after six
months gained a decisive victory in 406/1015; but
death overtook him when he seemed about to reduce
his uncle to obedience (end of 4o6/May 1016). His
successor al-Mucizz b. Badis dealt the rebel so
crushing a blow (468/1017) that he sued for pardon,
which was granted him. This peace, consolidated by
alliances by marriage, which gave him complete
sovereignty over all Central Maghrib, was to be respected by Hammad until his death (419/1028). It
would seem that he had returned to the Fatimid
allegiance.
II. Al-Ka 3 id b. Hammad (419-46/1028-54)
successfully checked an adventure of the Maghrawi
amir of Fez, and made him swear allegiance (43o/
1038-9). In 432/1040-1 he broke the pact his father

Zanata with severity. After the Almoravids had taken
Sidjilmassa, one of the main routes for gold whose
importance had increased with the Hilali invasion,
Buluggin attacked the Zanata of Morocco and seized
Fez (454/1062). But shortly afterwards on his way
back he was assassinated by his cousin al-Nasir b.
c
Alannas who then entered the Kalca.
V. Al-Nasir (454-81/1062-89) gradually established his authority and attracted important
allies: the petty king of Sfax Hammu b. Mallil, and
the mukaddam of Kastlliya paid him homage, and a
delegation of Tunisian shaykhs asked him to appoint
a governor. This was cAbd al-Hakk b. cAbd al-cAziz
b. Khurasan, the first Khurasan! prince to govern
Tunis with a council of shaykhs. Al-Nasir invaded
Ifrikiya at the head of an imposing coalition which
included the Athbadi. But Tamim and the Riyah put
up such a defence that at Sabiba (between Kayrawan
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and Tebessa) he suffered a defeat comparable in
gravity with that inflicted on al-Mucizz b. Badls at
JiJaydaran. Anarchy and devastation spread throughout Central Maghrib, which now experienced the
evils that Ifrildya had suffered for years. The
crushing of the §anhadja at Sabiba (457/1065)
finally sealed the ascendancy of the Hilalis over all
eastern Barbary, while the Riyah held sway in
Ifrikiya and the Athbadj in Central Maghrib. Just
as the Zirids had been forced to give up Kayrawan
and to retire on Mahdia, so the Hammadids lost their
hold on the Kalca and fell back on Bougie, named alNasiriyya after its founder al-Nasir who installed
himself there shortly after 461/1068-9. There was
some indication of a revival of Zirid-Riyahid power
when they seized Khurasan! Tunis (459-60/1067),
and to thwart this al-Nasir led the Athbadj in an
attack on Ifrikiya (460/1067-8), took Laribus and
then Kayrawan (though this he had to give up), and
he returned to the Kalca. Al-Nasir certainly played
some part (though the affair is obscure) in the sale of
ICayrawan by the Zughba in about 470/1077-8, the
year in which a Zirid-liammadid pact was concluded;
al-Nasir married Tamim's daughter Ballara. This
peace, which was destined to last until the end of
Tamim's reign (501/1108), marks the peak of Hammadid superiority over their Badisid cousins, overwhelmed by the Hilali invasion. Al-Nasir led a
number of expeditions to the West and made allies
of the heads of an important Zanata tribe, the Banu
Makhukh. On many occasions he had to take
vigorous action against the Zanata when they
joined with the Arabs in acts of brigandage.
VI. Al-Mansur (481-98/1088-1105). In spite of
his youth, this son of al-Nasir and Ballara followed
firmly in his father's footsteps and was the recipient
of Ibn liamdis's panegyrics. Although the district
was overrun by Arabs, he stayed in the Kalca until
he left it for Bougie (483/1090-1). Ibn Khaldun
considers that he was the first of his line to issue a
coinage, and it was he who "civilized" the Hammadid kingdom, hitherto semi-nomadic and totally
lacking in the polish of the Badisids of Kayrawan.
On his accession, he instructed Abu Yakm to remove
Balbar, an uncle of his and governor of Constantine,
and rewarded him with the governorship of that city
and of B6ne. In 487/1094, Abu Yakm rebelled and
tried to bring about a great coalition of al-Mansur's
enemies—Tamlm (to whom he offered B6ne), the
Arabs and the Almoravids. Al-Mansur recovered
B6ne and Constantine. Abu Yakm took refuge in
the Aures, and was later put to death. Al-Mansur
had also to intervene in the West, which had been
overrun by the Almoravid Yusuf b. Tashufin as far
as Algiers (473-5/1080-3). From Tlemcen the Almoravids were attacking Sanhadja territory with
the connivance of the Zanata, themselves egged on
by the Banu Makhukh, notwithstanding their
relationship by marriage to al-Mansur. Al-Mansur
punished the Banu Makhukh, and invested Tlemcen
so closely that Yusuf b. Tashufin sued for peace. The
Almoravids soon broke this peace, and again had to
be forced to withdraw. But later (after 484 ?/io9i) alMansur met defeat at the hands of the Zanata of
Makhukh and was obliged to fall back on Bougie.
Not satisfied with the murder of his wife, Makhukh's
sister, he wrought further vengeance by sacking
Tlemcen (496/1103). The next year saw the end of
liainmadid-Almoravid hostility, with the signing of
a peace treaty. This done, al-Mansur turned to the
repression of the Zanata of Central Maghrib.
VII. Badls (498/1105). This son and successoi )f

al-Mansur was a Caligula whose bloody tyranny
fortunately endured for less than a year.
VIII. Al- c Aziz (498/1105 tosis or 518/1121-2 or
1124-5). Unlike his brother Badls, he enjoyed a long
and peaceful reign. He took pleasure in the company
of lawyers. He made peace with the Zanata and
married one of Makhukh's daughters. Nevertheless,
his fleet subdued Djerba (the date is uncertain) and
in 514/1120-1 he laid siege to Tunis and obliged the
Khurasan! Ahmad b. cAbd al-cAz!z to offer submission. About this time he laid on his son the duty
of recovering the Kalca from Hilali occupation.
IX. Yahya (515/1121-2 or 518/1124-5 to 547/1152)
drove the Khurasan! Ahmad b. cAbd al-cAz!z from
Tunis and deported him to Bougie where he eventually died, and assigned the town to one of his
uncles (522/1128). Tunis stayed in Hammadid hands
until 543/1148-9. A Hammadid army took the
citadel of Tozeur (the date is uncertain) whose
rebellious chief was imprisoned in Algiers, where he
ended his days. Yahya launched a great attack by
sea and land against Mahdia (529/1135) at the
instance of some Arab clans and of the inhabitants
who were vexed because their prince al-Hasan, last
of the Zirids, had yielded to certain demands of
Roger II of Sicily. The venture was a failure, for
al-Hasan was able to enlist the support of Arab
contingents and a Sicilian fleet. In about 536/
1141-2, Yahya strove to get on good terms with the
Fatimid al-Hafiz, but in the end acknowledged the
c
Abbasids, for in 543/1148-9 he minted coins at alNasiriyya (Bougie) in the name of the caliph alMufctafl. Towards 537/1143 the ambitions of the
Normans towards Ifrikiya became dangerously
obvious when they made an onslaught upon Diidjelli.
In 539/1144-5 it was the turn of Brechk, between
Cherchell and Tenes, to undergo attacks by the
Sicilian fleet. Yahya's luckless cousin, the last
Zirid al-Hasan, had been expelled from his capital
Mahdia (543/1148) by Roger IPs admiral George of
Antioch, and he was obliged to live under surveillance at Algiers, for Yahya was anxious lest the
fugitive should establish contact with the Almohad
c
Abd al-Mu3min whose growing influence was
giving good cause for anxiety. In 543/1148-9 Yahya
concentrated in Bougie such of his treasures as
remained at the Kalca. Now came the lightning
conquest of Central Maghrib (547/1152). cAbd alMu5min captured in turn Tlemcen, Miliana, Algiers
(where the last Zirid al-Hasan and the Athbad] amir
both submitted), and finally Bougie (Djumada I
547/August 1152). Yahya fled to B6ne, and thence
to Constantine. cAbd al-Mu'rnin's son cAbd Allah
seized the Kalca and sent his troops on from there
against Constantine. A bloody battle ended in
victory for the attackers; the last Hammadid
surrendered and was removed to Bougie, where the
Caliph cAbd al-Mu'min treated him and his family
with kindness, and finally to Marrakush where they
were granted handsome pensions and Yahya had
ample leisure to indulge in hunting, his favourite
pastime. He followed cAbd al-Mu3min to Sale in
548/1153-4, and ended his days there in 557/1161-2.
The history of the Hammadids is even less clear
than that of the Zirids, with which it is closely
interwoven, in sources that are mainly bookish,
partial, biased and second-hand. Of Hammadid
daily life and institutions, unquestionably ruder and
simpler than those of Zirid Ifrikiya, we are in almost
complete ignorance.
Bibliography: H. R. Idris, La Berbirie
orientate sous Us Zirides, 2 vols., Paris 1962, and
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bibl., especially L. Golvin's works as well as his
Recherches archeologiques a la QaVa des Banu
Hammdd, Paris 1965.
(H. R. IDRIS)
HAMMAL (A.) "street-porter", "bearer". In old
towns with narrow winding streets, the use of porters
is indispensable for the transport of packages, cases,
furniture, etc., which elsewhere is effected by means
of beasts of burden, carts or, at the present day, by
motor vehicles. The most elementary equipment
used by the hammdl is a simple rope, fairly thick,
which he first ties round the object to be carried
and then loops over his forehead; in this way the
burden is held on the porter's back, and he controls
its lateral movement by keeping both hands on it.
In certain cases, especially in Istanbul, the fyammaVs
equipment is more elaborate; on his back he wears a
small leather apron (arkahk) and a kind of padded
saddle (semer) on which the weight of the burden
rests. When the burden is beyond the powers of one
man or is particularly difficult to handle, two or more
porters take a long pole, called sink in Turkish,
from which they hang the chest or bale of goods by
means of ropes. The shouts of the porters as they
clear a way for themselves add to the picturesqueness
of eastern streets: bdtek! in the West, rdsak! dahrak!
diambak! "[Mind] your head, your back, your side"
in the Arab East, dokunmasin!, varda! or varda destur!
in Turkey.
Works of fyisba are hardly concerned with porters,
except in forbidding them to interfere with the flow
of traffic or to overload themselves in a manner
dangerous for themselves and for passers-by (see
R. Arie, in Hesperis-Tamuda, 1/3 (1960), 360).
On this point Ibn cAbdun (E. Levi-Provencal,
Seville musulmane, Paris 1947, 91) states that a
porter's load must not exceed half a kaflz, that is
about 116 litres of dry foodstuffs.
In Fas, the hammdla mostly carry cereals, while
the zzrzdya form a special guild which has had a long
history and which possesses its own particular organization; no doubt their name derives from that
of the villages of Zorzaya (in Berber, az^rzay, pi.
izarzayan, which has given the singular zarzdy in
Arabic). According to the local tradition, the Berber
porters are said to have received certain privileges
as early as the reign of Idris II [q.v.], and in practice
it is still native Berbers of the same tribe who form
the guild (see M. Lakhdar, Les izerzaln ou portefaix
berberes, in Hesperis, xix (1934), 193-4). Leo Africanus
(trans. Epaulard, i, 193-4) speaks of them at some
length; he relates that their amln each week selected
those who were to work and be at the disposal of
the public for that period, and that their takings
went to a communal fund, the contents of which were
divided at the end of the week; they maintained
constant solidarity and received the benefit of
exemption from taxes and the free baking of bread.
R. Le Tourneau recently made a study (Fes avant
le protectorat, Casablanca 1949, index, s.v. portefaix)
of their organization which has hardly been modified
since. They are divided into several groups
which elect their amln for six months; these umand*
in their turn elect, for one year, an amln in chief who
is recognized by the government as head of the guild.
Their numbers are very much the same as in the
time of Leo Africanus (about 300), and the members
of the guild are replaced frequently, a factor which
explains the short period in office of the umana*.
They all dress in the same way and are equipped
with a rope and sack; they stand together in groups
at various points of call where clients come to fetch
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them. Their charges are not governed by a tariff,
and in general they seem to be satified with what
they are given. Moreover their honesty is proverbial,
and any shortcoming is severely punished by the
amln. Quite recently, they were still sleeping, at
night, in small groups in the markets, stores and
fundufys and making their rounds for the purpose of
preventing thefts and giving the alarm in case of fire.
Bibliography: in the text.
(CL. HUART-[CH. PELLAT])
HAMMAM or steam bath, often still referred
to as "Turkish bath" (and in French as "bain
maure"), is a building typical of the Islamic world
where archaeological remains witness to its existence
as early as the Umayyad period (in addition to
references in texts which mention the construction of
baths in the first towns founded after the conquest:
the bath of cAmr at Fustat in Ibn Dulpnafc, i, 105;
the first three baths of Basra, in al-Baladhuri,
Futufy, 353) and where it has continued until the
present day to occupy a position of primary importance, recognized by the Arab writers themselves
(who for example mention Tiammdms among a town's
ancient claims to pre-eminence, and compile contemporary detailed lists of these buildings in addition
to inventories of monuments).
The litual use of the hammdm in the performance
of the major ablution explains why it has always been
considered one of the essential amenities of the Muslim city, gradually assimilated as "a sort of annex
of the mosque" (W. Marcais), while at the same time
the life of a whole quarter revolved around it. Thus
the Muslims gradually forgot the prejudices that
had at first surrounded it as being an element which
was borrowed from a foreign civilization (as late
as the 4th/ioth century mention is still found of
bammdmdt rumiyya) and whose decoration was for
a long time derived from conventions of pre-Islamic
times. People went to it for relaxation as well as to
fulfil the laws of hygiene or a religious regulation,
and the public baths, which were numerous in every
town (and reserved on certain days or at certain
times for men and at others for women), formed
considerable sources of revenue for the private individuals or the authorities who established them.
The popularity of the use of the hammdm had also
led to the installation of private baths in the precincts
of palaces or within larger town houses.
Information on the number of baths existing in
the Middle Ages in the chief Muslim towns can be
found in the early sources, and this information has
sometimes been used as a basis for modern estimates
of the populations of towns at that period. In fact the
value of the details thus provided varies greatly
according to whether they are obtained from accurate
inventories of monuments or simply from estimates
by chroniclers.
To the first category belong for example the data
provided by Ibn cAsakir on Damascus in the 6th/
i2th century (57 baths intra muros: Ta^rikh Dimashk, ed. S al-Munadjdiid, ii/i, Damascus 1954,
162-4) and, a century later, by Ibn Shaddad on the
baths of Aleppo (80 public baths intra muros and
94 extra muros plus 31 private baths, making a total
of 195: Description d'Alep, ed. D. Sourdel, Damascus
i953> 130-8) and of Damascus (85 baths intra muros
and 31 extra muros, making 116 in all: Description de
Damas, ed. S. Dahan, Damascus 1956, 291-302), data
which seem reasonable when we consider that about
30 years ago Damascus had 60 baths of various dates,
41 of which were still in use.
On the other hand the contradictory data given by
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such a writer as Hilal al-Sabi3 about Baghdad seem
much less reliable: for a period extending from the
3rd/9th to the 4th/ioth century the figure he gives
for the number of baths in the town varies from
60,000 to 1,500 [see BAGHDAD], Similarly for Cordova
at the end of the 4th/ioth century we find figures
ranging from 300 baths in the reign of cAbd alRahman III (Ibn cldharl, Baydn, ii, ed. Dozy, 247;
Fr. tr. Fagnan, 383) to 600 in the period of alMansur b. Abi cAmir (al-Makkari, Analectes, i, 355).
The information given by Leo Africanus for Fez in the
ioth/i6th century seems more reliable (100 baths
listed, whereas in 1942 not more than 30 existed),
also that given for uth/i7th century Istanbul by
Ewliya Celebi (61 baths intra muros and 51 extra
muros, plus private baths, making a total of about
150), details which can hardly be accused of exaggeration. But we have given these few statistics only
as examples to demonstrate the extent of the potential documentation, which would demand careful
comparisons between parallel sources of information
(with recourse where possible to archives) in order to
produce a reliable contribution to social and economic
history.
From another aspect there should be mentioned
the graphic descriptions of Muslim baths which
feature in the accounts of early or later Western
travellers, from Chardin or La Boullaye le Gouz
for example (on the less well-known account of the
latter, see Voyages et observations, Paris 1657, 40-2)
to E. W. Lane (Manners and customs of the modern
Egyptians, chapter 16; see also the text of N. Diaz
de Escovar, De como se construia un bano en tiempo
de los drabes, cited by E. LeVi-Provencal), not forgetting the iconographic material provided by some
Persian or Turkish miniatures, such as the representation of a frammdm by an artist of the school of
Bihzad (see B. Gray, Persian painting, Geneva 1961).
But even more useful information could be obtained from the juridical works and from the manuals
of fiisba [q.v.], which provide much detail on the
control exercised by the mufytasib over the cleanliness of the buildings as well as over the seemly
behaviour of the users and of the bath attendants.
Unfortunately at present there has been no sufficiently detailed study of the number and the use
of the frammdms which are still functioning in the old
quarters of various Islamic towns, on the model of
what has been done for Damascus, where an archaeological inventory of the buildings of this type, begun
in 1931, has very recently been completed by some
new observations. The existence of these baths is
in fact a proof of the continued vitality—at least
among the common people—of habits which have
long been traditional in Muslim society and many
aspects of which need to be clarified by means of
sociological and linguistic studies, in particular the
local variations in arrangement and terminology.
The details thus collected could then usefully be
compared with those supplied in addition by juridical
or literary texts, for example the nomenclature of
the various personnel connected with the running of
the bammdm which is found in a writer such as the
4th/ioth century Hilal al-SabP (Rusum ddr alkhildfa, Baghdad 1964, 19). In the latter case for
instance, a brief research has shown that two members of the staff, the wakkad ("stoker") and the
zabbal ("superintendent of the supply of dung-fuel
for the furnace") are still called by these names in
Damascus (at Fez they are called sakhkhdn and
ghabbdr), while it appears that there is no longer in
use today the term sahib al-sunduk for the super-

intendent of the changing-room (called gellds in Fez
and combined in Damascus with the mu'allim or
"proprietor") nor that of kayyim for the lessee of the
bath. The posts of muzayyin ("barber") and had[d[dm ("cupper", "blood-letter"), also mentioned by
Hilal, seem to have lost their importance in favour
of that of mukayyis or kayyds, the "masseur" (who
wields the kis or bag of tow used to massage the
clients), who is probably connected with the frakkdk
("beater") attested in Cordova in the 4th/ioth
century and with the dalldk, with the same meaning,
mentioned for Istanbul by Ewliya Celebi.
Thus we have to deal with an extremely rich and
changing vocabulary, which reflects the variations
which must have existed between the usage peculiar
to each region and each period and is often preserved
in the abundant literature of proverbs, tales and
popular legends which seems always to have surrounded the tyammdm, a favourite centre for local
beliefs and superstitions and in particular the favourite haunt of dj/inns [q.v.'] (see for example the "Farce
of the Pfammdm" published by E. Saussey, Une
farce de Karagueuz en dialecte arabe de Damas, in
BEO, vii-viii (1937-8), 5-37).
It is, however, the architectural aspect of the
Islamic bath which would be most worthy of study,
so much were buildings of this type governed by the
factors of siting (e.g., the necessity for an abundant
supply of water) and by the practical exigencies
imposed by the solution of difficult and often interesting problems. Not only do the fyammdms which are
identifiable and available for archaeological study
today provide, because of the long periods they have
occupied the same sites, excellent starting points
for the exploration and the reconstruction of the
stages in the development of the towns to which
they belong; but in addition the older parts of them
provide significant illustrations, in compositions
which are often original both in plan and in form,
of the methods of construction, the tastes in ornament
and the technical abilities of their early builders.
For this reason it would be particularly useful to
know the stages in the evolution of these buildings,
which have not yet been traced with the necessary
thoroughness—chiefly because of lack of sufficient
numbers of preliminary monographs—but the broad
lines of which at least we can already attempt to
trace. This evolution is in fact dominated, from the
first appearances of the frammdm in the Umayyad
period until the spread of these buildings into the
furthest provinces, by the existence of a rigid procedure, which is apparent in the most varied interpretations and which was conditioned by the nature
of the operations performed in Muslim baths.
The order in which these operations are performed
has remained practically the same everywhere. The
clients of the fyammdm, who have removed their
clothes and put on a simple loin-cloth composed of
towels knotted together, gradually accustom themselves to an atmosphere which becomes increasingly
hot and humid as they proceed towards the centre
of the building, where their spell in the sweating-room
produces an intense perspiration. They pass into
the hands of specially-trained staff, male for men and
female for women, who wash them clean with soapy
lather, rub them vigorously, massage them, remove
their body-hair and shave them. They next proceed
either to wash in warm water or to immerse themselves in baths of warm or hot water. Finally a brief
period of relaxation in a rest room is intended to
restore bodies exhausted by this vigorous treatment.
To provide for this programme, the hammdm
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consists basically of a certain, number of rooms each
with its especial function: first an undressing and rest
room, generally known as mushallafy or mashlaJi in the
East, maslakh in Egypt and Morocco, and mafrras in
Tunisia, which communicates with latrines and may
be linked to the central part of the bath by staggered
corridors of varying length; then a transition room,
without means of heating but whose atmosphere is
nevertheless already warmed by its proximity to the
heated section and which in winter is used for undressing, and which may be known as "outside"
(barrdni) as in Fez, or "first room" (bayt awwal) as
in Cairo, or more precisely as "intermediate outside"
(wasfdni barrdni) as in Damascus, or bit al-barzd in
Tunis (adjoining a bit al-bzd0l); next a first heated
room, or warm room, which in Damascus is called
"intermediate interior" (wastdni djuwwdni], in Fez
"middle" (wustd), and in Tunis usually bit 0s-skhun;
finally a second heated room, the hot room proper or
steam bath (talimlm; 'arrdfya or zfrdk in Tunis) which
may be called simply hardra as in Cairo, or more
expressively "interior", d^uwwdni at Damascus
, and dakhli at Fez. This steam room is generally
provided with a certain number of alcoves (called in
Damascus maksuras), where are found either benches
of stone or brickwork (mastabas), used for the attentions given to the bathers by the staff, or pipes
bringing supplies of hot or cold water (fyanafiyyas),
or stone basins which serve as little swimming pools
(maghtas), filled with hot or cold water.
Although in some cases light and air are obtained
through vents with adjustable flaps, usually neither
windows nor ventilation holes are provided for in the
central section, where the efficient retention of heat
and steam is ensured by means of thick walls,
crowned by vaults or cupolas which are equally
thick, with steam-proof linings of marble or of
varnished plaster over paved floors, provided with
runnels to carry off the water. Light penetrates only
through thick pieces of glass, a sort of "bottle-ends"
inlaid in the domes, where they often form simple
decorative motifs. Furniture is provided only in the
changing and rest room, which is the most luxuriously arranged, with wooden benches, covered with
cushions, generally disposed around a pool with a
fountain (in Tunis: khassa). The clients' entrance itself,
the only opening through which this tightly closed
building is in contact with the world outside, is ouly
rarely conceived as an architectural motif to embellish
an important facade.
To the collection of rooms accessible to the public,
or used by the owner of a private bath (for the two
types of building, conceived according to the same
model, have never differed from each other except in
size or in the degree of richness in their decoration),
are joined the indispensable annexes which house the
heating system and its services, which are not linked
by any passage to the hammdm proper but which
possess their own exit onto the street, used especially
for deliveries of fuel. The furnace room, which in
Damascus is called khizdna or "reserve" of heat and
steam (in Tunis: forndb), is separated from the hot
room only by a thin partition, pierced with holes
through which the steamy air passes: in it a
continually stoked furnace maintains the temperature of the cauldrons (in Tunis nahdsa) of
boiling water. From these hot water is circulated
in the interior of the bath, where it is complemented
by the circulation of cold water, by the system of
ventilation from the stove and by the circuit evacuating the waste water, all of which are usually led
through earthenware pipes embedded in the walls or
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beneath the floor. Finally, the supply of water from
outside is assured either by pipes, drawing it off
from the town system of water supply when one
exists, or by the use of an elevating machine, usually
worked by a draught animal.
Based on this classical and complete arrangement,
there emerged later developments, some successful
and some not, which may take the form either of a
slightly different arrangement (e.g., the situation of
the boiler in the centre of the steam room instead of
in an adjacent room separated from it by a partition),
or particularly by simplifications involving most
often the omission of one or several of the rooms
whose purpose was to permit a gradual increase in
the temperature. These various modifications
correspond to local habits or temporary customs
which, in the present state of the documentation, it
is still difficult to ascertain precisely.
Among the types of baths on which most information is available, however, are the Umayyad hammdms, successors to the thermae of antiquity from
which they presumably derive—which explains their
sudden appearance in the and/8th century in an
already developed form—but not without undergoing transformations profound enough to banish any
idea of a mere slavish imitation of their models. We
have only to compare the most important remains
of baths from this period with earlier buildings to
realize, in spite of the striking similarities in the
methods of construction (the use of hypocausts and
of heating pipes in the walls for example), the originality of the layout, in which we no longer find for
example the traditional succession of the apodyterium, the frigidarium, the tepidarium and the
calidarium nor their relative proportions.
In fact only the first of these terms can continue
to be applied to the changing and rest room of the
Umayyad hammdm, which more or less retained the
functions and appearance of the ancient apodyterium,
even to the extent of including in its decoration
statues and frescoes with figures imitated from
Hellenistic works. But the adjacent unheated room
has no longer any feature in common with the frigidarium (even though the frequently used name of
"cold room" has led to a certain amount of confusion in this matter), of which it has retained neither
the vast dimensions nor, more especially, the appointments (galleries, swimming-pools, gymnasiums)
which made this room the chief element in the antique baths and the centre of the social and sporting
activities which took place there. Finally, the two
heated rooms also differ from the ancient tepidarium
and calidarium or sudatorium in that they have come
to fill, in relation to the other sections of the fyammdm,
a place whose importance indicates a change from
the customs practised in late antiquity.
This fact was first pointed out by D. Schlumberger,
when he published the results of his preliminary investigations of a small private }iammdm of the Umayyad period, that of the castle of Kasr al-Hayr alGharbi [q.v.] near Palmyra. But the same adaptation
of the antique plan to new requirements by the suppression of the frigidarium and parts of the architectural features henceforward of no use, is seen in the
ruins of many other Umayyad sites, the true nature
of which was first defined in the researches of J.
Sauvaget. In fact not only is it illustrated by the
famous baths of Kusayr cAmra [q.v.] and of Hammam al-Sarakh [q.v.] (the former of which owes its
fame to its rich decor of paintings and both of which
possess examples of an interesting elaboration of the
rest room, adapted in this case to the function of
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Fig. i. Plan of a typical Umayyad hammdm : the
bammdm of cAbda, where A and B are the undressing
rooms, C is the unheated room, D the hot room, E the
steam room, F the boiler, and G the service court (cf.
J. Sauvaget, Remarques, fig. 7)

reception room for official personages), but it also
explains the less well-known buildings, of sometimes
doubtful date, the remains of which are still visible
in the Syro-Jordanian steppe (at Djabal Says, Khirbat al-Bayda, cAbda, Ruhayba and al-Husub), and
in which there regularly appear, besides the series of
three small rooms—unheated, warm and hot—a
room reserved for rest or for undressing and another,
formerly containing the boiler, which was flanked on

one side by the steam room and on the other by the
essential service court (fig. i).
The only exception to this uniform type is the magnificent frammdm of Khirbat al-Mafdjar [q.v.], recently
discovered in an Umayyad residence in the Jordan
valley, which deserves in this connexion a special
mention. Its two small interior rooms supplied with
steam by an orifice made in the wall of the adjacent
furnace room, and the two intermediate rooms of the
same dimensions which preceded them, were in fact
accompanied by a huge square hall, more than 30
metres long, with interior pillars and a roof of cupolas to which were annexed elaborate latrines and a
small room with an exedra decorated with especial
care. This vast apodyterium, access to which was
through a huge porch, surmounted by a princely
statue, which itself served as ante-room to the room
with exedra where probably the owner of the bath
sat, had been provided with a remarkable ornamentation—a mosaic pavement and painted and sculpted
stucco in all its upper section. The presence of a large
swimming-pool occupying the whole of the length
of the south wall of the room reveals in addition a
deliberate adaptation of the frigidarium of aniiquity. This arrangement is quite exceptional in an
Islamic hammdm, and has already been proved to
be compatible with the luxurious tastes of the founder of the castle; it must be seen in this setting of
costly fantasy in order to understand why (apparently) no later building was inspired by it.
The arrangement of the later mediaeval baths, so
far as can be judged from the scattered examples
which exist, merely reproduces, with further simplification, that of the classical Umayyad prototypes:
four rooms, consisting of an undressing room, two
intermediate rooms and a steam room adjacent to
the section containing the heating apparatus. This

Fig. 2. Ayyubid type: restoration of the original plan of the Suk al-Bzuriya bath at
Damascus, where A indicates the unheated rooms, B the hot room and its annexes, and C
the steam room (cf. M. Ecochard, Monuments ayyoubides, fasc. ii, fig. 57)
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Fig. 3. Typical plan of a Marinid bath at Rabat (cf. H. Terrasse, in Melanges William Marcais, fig. 3)
A = entrance
E = tepidarium
B = latrine
F = calidarium
C = store-room
G = furnace
D = frigidarium
H = pool

Fig. 4. Monumental Ottoman type: the Haseki (Khasseki) hammdm at Istanbul (cf. B. Unsal,
Turkish Islamic architecture, fig. 34)
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is the plan to which in particular the Damascus baths
of the Ayyubid period conform. These have been the
object of especially detailed archaeological studies
and can therefore be profitably cited here, although
unfortunately there exist no architectural data on
the hiatus of four centuries which separates them
from the Umayyad buildings or on the Iranian baths
of the Saldjuk or earlier periods which might perhaps
foreshadow some of their features (the brief notes by
E. Schroeder, in A. U. Pope, A survey of Persian art,
Oxford 1939, 998,concerning the existence of an early
fyammdm at Nigar to the south of Kirman are in this
respect quite inadequate).
At Damascus, in the 6th/i2th century, we first
notice the abandoning of the system of hypocausts in
favour of a more simple solution, which consists of
passing the chimney of the stove beneath the paved
floors that are to be heated: hence the rooms of the
central part of the hammdm are laid out according to
the axis of this flue pipe. Next the effect of Mesopotamian influences on the architectural methods is
felt in the lavish use of conches and ribbed cupolas.
Finally there should be mentioned the clear predominance, in the arrangement of the whole, of the middle
or warm room,.which may have an elaborate octagonal form and which then forms the centre of the
plan of the building (fig. 2).
The modifications which the following periods
brought to this scheme involved firstly the disappearance, in the 9th/i5th century, of the intermediate unheated room, then the continual expansion of the hot room which increased in decoration
and in size, thanks to the multiplication of the
maksuras which surrounded it, until, in the I2th/i8th
century, it predominated over all the other rooms
and, in still more recent buildings, became the only
room. Before a more than local importance is attributed to this arrangement, a similar evolution
(which would have to be linked with a previous
change in the habits of the users of the baths) would
have to be established in other Syrian towns, in
particular in Aleppo. It would also be useful to know
whether it appeared in a neighbouring province such
as Egypt, particularly in Cairo, where some early
hammdms with a radiating plan, the majority of
which go back to the Mamluk period, have not yet
been the subject of sufficiently detailed archaeological research.
In Spain and the Maghrib on the other hand, the
buildings appear to belong to a different tradition,
which is of Andalusian as well as Umayyad origin.
Some very early specimens, including baths of the
5th/nth and 6th/12th centuries at Granada and
Tlemcen, thus show a very great simplicity in conception and execution, with no attempt at architectural
•decoration anywhere except in their changing rooms.
Next, in the 7th/i3th and 8th/i4th centuries, there
appears a certain elaboration of the buildings due to
the adoption, within axial and rectangular plans, of
the types of cold, warm and hot rooms (with the
warm room predominating) which were found in the
Ayyubid hammdms in the East. But the possible
connexions between the well-known Marinid baths
(fig. 3) and their Eastern models at varying distances
from them have not yet been studied nor even mentioned with the attention which the hypothesis
deserves.
The baths built after the Saldjukid conquest in
Iran, and the baths of Turkey, form a particularly
important chapter in the history of the hammdm,
especially noticeable in the remarkable proliferation
of buildings of this type in Anatolia and Istanbul.

More solidly built than the Safawid baths, on which
in any case studies and surveys are lacking (one rare
example is a bath of Kashan, the plan of which has
been published by P. Coste, Monuments modernes
de la Perse, Paris 1867, pi. 45), the Turkish hammdms
have often been cited as works of the utmost technical perfection, conforming to the habitual Muslim
arrangement while also inheriting the experience
which the Byzantine buildiers had acquired earlier
in this field. The Ottoman period above all saw the
erection of many harmoniously arranged buildings,
in which the principle of a multiplicity of rooms was
abandoned in order to put the emphasis on the
changing room and the steam room, which were most
frequently built as majestic domed halls. These baths
often consisted of two symmetrical groups of buildings which had no communication with each other—
since one was reserved for men and one for women—
but which were supplied by the same service annexes, on the model of various works of Sinan [q.v.]
and of the Khasseki Hammami in Istanbul (fig. 4).
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2 vols., Beirut (PIFD) 1942-3; see also the review
by J. Sauvaget, in JA, ccxxxiv (1943-5), 327-32,
and J. de Maussion de Favieres, Note sur les bains de
Damas, in B. Et. Or., xvii (1961-2), 121-31 and
12 pi. For the purely archaeological point of view
see K.A.C. Creswell, Early Muslim architecture, i,
Oxford 1932, 253-80 (Kusayr cAmra and Hammam
al-Sarakh); D. Schlumberger, Les fouilles de Qasr
el-Heir el-Gharbi (1936-1938], in Sy,ia, xx (1939),
213-23; J. Sauvaget, Les ruines omayyades du
Djebel Seis, in Syria, xx (1939), especially 246-7,
254; idem, Remarques sur les monuments omeyyades, i: Chdteaux de Syrie, in JA, ccxxxi (1939),
15-6, 26 and n. i, 36-9, 52; R. W. Hamilton,
Khirbat al Mafjar, Oxford 1959, 45-105; J. Sauvaget, Un bain damasquin du XIII6 siecle, in Syria,
xi (1930), 370-80; M. Ecochard, Trois bains
ayyoubides de Damas, apud Les monuments ayyoubides de Damas, Paris 1940, 92-112; G. Marcais,
L* architecture musulrnane d'Occident, Paris 1954,
especially 215-7 and 315-6; H. Terrasse, Trois bains
mdrinides du Maroc, in Melanges W. Marcais, Paris
1950, 311-20; L. Torres Balbas, Cronica arqueoldgica, in al-And., vii (1942), 206-10 (Gibraltar), ix
(1944), 475-7 (Ronda), xi (1946), 443-6, xvii (1952),
176-86 (Torres Torres and other places in the
Levant), 433-8 (Murcia); K. Klinghardt, Turkische Bdder, Stuttgart 1927; B. tJnsal, Turkish
Islamic architecture, London 1959, 74-6. See
fUlther ILIDJA, KAPLIDJA.

(J. SOURDEL-THOMINE)
In the Maghrib the hammdm, as well as being a
place intended for the major purification of the
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Believer and for his bodily hygiene, is a meeting place
and a centre of social life. With its entrance near the
mosque, of which its acts almost as the antechamber,
and sometimes situated in the middle of a sub, it
assumes in the Maghribl city the character of a social
centre. The hammdm is often several centuries old
and proudly displays its letters of pedigree; and its
double entrance door, painted in green and red, is
sometimes surmounted by a marble plaque with an
inscription testifying to its early foundation.
Although it is true that the forty or so Turkish
baths in Tunis differ in size and in the comforts which
they offer to their patrons, there is scarcely any
variation in the general layout of the building and
the way in which it works.
The area reserved for the users consists of two
quite distinct parts: the section for dressing and
resting and the bath proper, which includes warm and
hot rooms, usually three in all, one leading into the
next (see above).
The proprietor of the hammdm (hammamdji) and
the attendants formerly came from among the
Mzabis from southern Algeria who had settled in
Tunis. They formed a guild. In addition to the
manager, the personnel consists of: one in charge of
the dressing room (franz ^l-mahras) helped by staff
stationed in the rest room (hdr^z 0l-mafysura)', one
in charge of the linen (hdrdz 0l-b0d0l) assisted by a
number of cubicle stewards and servants who wash
the loin-cloths and several masseurs (tayydb) whose
services are available on request; one in charge of the
heating (frdn^i) with one or two assistants. The name
of "master of the bath" (ra?is al-hammdm) which is
often given to him is a clear indication of the importance of his duties. Formerly the master of the furnace
and his assistants were always natives of Ouargla
(southern Algeria) and they too belonged to a special
guild. They were employed without a contract,
receiving each year from the owner a lump sum. The
hairdresser and coffee waiter available for the clients
do not form part of the staff but are tenants of the
fyammdm. The staff of the women's baths are all
women: the manageress and her deputy are assisted
by a number of female attendants (hdrza). There are
no professional masseuses.
The client presents himself to the manager, who
acts as cashier. When he enters the dressing-room
he is taken in charge by the fydrvz 0l-mahras or the
superintendent of the maksura, who gives him a
loin-cloth (futa), a bath towel (foshkir) and a pair of
pattens fyabfrdb). He is given also a second towel in
which to wrap his clothes. He then goes into the bit albdwd. On coming out of this "cold room", he gives
his long bath-robe to the hdrdz zl-bzdzl, in charge of
the linen, and, wearing only a loin-cloth, is led into the
second room (bit al-skhun). As soon as he has become
sufficiently accustomed to the heat, he proceeds to
the third room where he waits until he starts to
sweat. After sweating abundantly he leaves the
c
arrdka and returns to the second room for friction
with a special glove (kdsa), the scouring of his skin
and, if he wishes, massage (tvmsid). The friction-glove
is made of a mixture of woollen and goat's hair threads
sewn together and arranged so as to form a rough
surface. This vigorous friction enables the top layer
of skin, together with the dirt (usakh) accumulated
in the pores, to be rubbed off in greyish rolls.
When the friction, scraping and massage are completed, the bather goes into the cubicle to complete
the purification and attentions necessary for hygiene.
When asked by the cubicle steward, he slips his loincloth under the door, takes the two teshkir which
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the steward passes to him, wraps himself in them,
and goes towards the bit tl-tofol. The Ifi&n* *l-b*d*l
dries him, envelops him in fresh dry towels and
wraps his head in a sponge-cloth in the form of a
turban.
Then the superintendent of the dressing-room or
of the rest room receives the bather in either the
entrance hall or one of the little rest-rooms adjacent
to it, wishes him good health and prepares a place
for him to lie down. The coffee waiter comes to offer
him refreshments. This is the time of relaxation after
all the attentions which the bather has received,
which lasts until the call inviting the clients to give up
their places to other bathers.
The majority of frammdms serve at different times
both men and women, though some are strictly
reserved for one or the other sex. A veil stretched
across in front of the entrance hall is often used to
indicate that is is the women's turn. When woman are
bathing the usual manager and staff are replaced
entirely by women.
Formerly the Tunisian lady went to the bath with
much ceremony and an escort of two or three servants.
One carried the clean linen wrapped in a silk scarf
(sorra), another, the silver or copper bucket (?tol9lfyammdm) in which were placed the traditional
objects: a copper bowl with a long handle to ladle
out the water (tdsa), the box of fuller's earth (faffdid),
the coarse-toothed comb (khallds), the fine-toothed
comb made of tortoise-shell (fdlldya), the frictionglove and the small round "curry-comb" (mahdkka,
fyakkdka) made of threads of coarse wool or of hempen
tow mounted on a cork disc. The clay (tfal) had been
bought long before in the sufy and perfumed with
rose-water, essence of rose geranium or orangeflower water.
Although most town houses contain all that is
necessary for a woman's toilet, the Tunisian woman
still patronizes the hammdm. Nowadays many modern
beauty-products replace the traditional lotions taken
with the clean linen in the suitcase to the bath; but
some of the procedures are repeated from one generation to another: after washing the body and the
friction comes the application of tfal to the hair, the
removal of bodily hair, etc. The session at the bath
might be prolonged if the master of the heating did
not produce a violent jet of steam, the fyattus, to
remind the bathers that it is time to wrap themselves
in the towels held out for them by the attendants
and to go and rest in the maksura.
These women's sessions provide the occasion, both
in towns and villages, for the young bride to parade
herself before her friends in the various items of her
trousseau. The proceedings are enlivened with songs,
"youyou" and lengthy gossip. Women also take
advantage of meetings at the fyammdm in order to
make themselves up and wear all their finery.
In addition to its use for ritual purification [see
wupu 5 ] the hammdm is considered, in the popular
phrase, as a "silent doctor" (0t-tbibdl-bakkush), able by
its warm atmosphere, as well as by the abundant
perspiration which it produces, to cure all ailments
and particularly the various forms of rheumatism.
All the great occasions in life are accompanied by
a bath in the fyammdm. The expectant mother comes
there in order to ensure an easier delivery; forty
days after the birth, she comes again for purification.
The young boy is taken there before his circumcision.
The young bride visits it three times during the
period of the marriage festivities: hammdm al-usakh,
the bath for cleanness, seven days before the wedding;
hammdm dl-dbagh, the bath for the application of
10
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henna on the third day of the celebrations; and
frammdm 0l-teshlil, the rinsing bath, on the eve of
the consummation of the marriage. The future husband invites his friends to accompany him to the
bath at the beginning of the marriage celebrations,
returns after the application of henna, and is there
again a few hours before entering the conjugal
home and on the day following the wedding night.
The popular poets have not failed to write of the
delicious bodily languor which drives away all
memory of suffering and anxiety, the beneficial heat
which induces rest and relaxation, the indefinable
atmosphere of well-being and of mystery peculiar to
fyammdms: "water of winter, heat of summer, sweetness of autumn and smile of spring".
Bibliography: On Turkish baths: Tunisia:
Ch. Lallemand, Tunis et ses environs, Paris 1880,
85-97; Comte Filippi, Fragmens historiques et statistiques sur la Regence de Tunis (1829), in Ch.
Monchicourt, Relations inedits de Nyssen, Filippi
et Calligaris, Paris 1929, 82 (lists for Tunis: 18
jiammdms for men and 14 for women); J. Jourdan,
Cours pratique d'arabe dialectal7, Tunis 1957, ii,
144-6 (description of a Turkish bath, the vocabulary used); G. Marty, Elements algtriens allogenes a
Tunis, in IBLA, x (1948), 328-33 (concerning the
Mzabi personnel); the teachers of the College
Louise-Rene Millet at Tunis, Les hammams ou
bains maures, in Bulletin economique et social de la
Tunisie, no. xxxvi (January 1950), 63-70, and no.
xxxvii (February 1950), 65-73 (description, procedure, clients, virtues of the bath, legends and
poems about it); A. Bouhdiba, Le hammam. Contribution a une psychanalyse de V Islam,in Revue
Tunisienne des sciences sociales, i (1964), 5-14
(analyses in particular the dual nature of the
"ritual" of the bath: "although it is the prologue
to the ritual of the mosque, it is also the epilogue
to the sexual act, to which it is a kind of ending
and point of completion"; Tunisie, agriculture,
Industrie, commerce, 1900, i, 446-51; al-Nuri,
Lawla al-kuffa ("But for the basket!"), in al-Fikr,
viii (7 April 1963), 61-3. Algeria: Eidenschenk
and Cohen-Solal, Mots usuels de la langue arabe,
Algiers 1897, 113-8; J. Desparmet, Coutumes,
institutions et croyances des indigenes de I'Algfrie2,
Algiers 1913, i, 17-20, ii, 59-60,100-3,146-8 (French
tr. from Arabic by H. Peres and G. Bousquet,
Algiers 1939, 25-7, 176-7, 203-5, 234-7); Zoubeida
Bittari, O mes sceurs musulmanes, pleurez!, Paris
1964, 54-9. Morocco: Desse Legey, Essai de
folklore marocain, Paris 1926, 12, 14, 18, 92-4,
113-4; E. Secret, Les hammams deFes, in Bull, de
rinst. d'Hygiene du Maroc, n.s. ii (1942), 61-77; E.
Pauty, Vue d'ensemble sur les hammams de RabatSale, in RA, Ixxxviii (1944), 202-26, 23 fig. (architectural arrangement, historical influences, procedure at the baths); A. Sefrioui, La boite a merveilles2,
Paris 1954, 11-4 (a session at the bath).
(A. Louis)
#AMMAM AL-$ARAKH is a ruined bath
building which stands within an isolated enclosure
wall about sixteen miles east of Zarka3 in the Balka,
and three miles south-east of Kasr al-Hallabat. It
was visited and first planned by H. C. Butler in
1905 and 1909; but the most recent drawings of the
building were made by L. H. Vincent with K. A. C.
Creswell in 1926 (Creswell, Early Muslim Architecture,
i, 274-5). The ruins have since suffered much from
earthquake and stone-robbers, so that all published
photographs, including some more recent than 1926,
show walls and vaults standing intact which no

longer exist. Here, therefore, we describe a past
state of affairs.
A square, stone-paved and cement-lined pool and
a circular well close to the main building are the only
visible signs of water. The bath is stone-built and
vaulted throughout of locally quarried materials, the
walls being for the most part of limestone ashlar, the
vaulting partly of ashlar but mostly of rough-hewn
shale fragments or a concrete of light volcanic
cinders. Vaults and arches throughout are slightly
pointed: barrel-vaults over rectangular and crossvaults over square compartments. On the walls
Butler and Musil (in 1909) both found traces of
figured frescoes. The roofs were covered with a fine
water-proof cement mixed with crushed pottery.
The building closely resembles Kusayr cAmra
[q.v.] in plan and has analogies in certain respects
with the bath at Khirbat al-Mafdjar [q.v.}. It comprises two clearly differentiated parts: a large hall
with a deep recess on one axis flanked by two
secluded chambers; and a series of smaller rooms.
The hall served undoubtedly as an apodyterium and
reception room, and the smaller rooms for bathing.
The hall is nearly square (8.9 x 7.9 m), with its
corners towards the points of the compass. The
shorter, south-west, wall containing the entrance is
now totally destroyed. In the middle of the southeast side there is a deep recess, or iwdn, from which
two doors give access to two small flanking rooms
each lit by three slit windows and furnished with a
square niche in a back corner. The main hall is lit
by three windows set high in the wall opposite the
recess. It is roofed by three barrel-vaults resting on
two transverse arches which spring from low wallpiers attached to the long walls. The central vault
is carried into the recess. Similar vaults cover the
flanking rooms.
A door in the north-east wall leads into the baths
proper, which are strikingly small in relation to the
hall. Three or four connecting rooms provide a
sequence of increasing temperature. No furnace or
hypocaust is visible, but vertical flues in the walls
of the second and third rooms prove that these were
heated, a tepidarium and calidarium respectively,
the first being a cold room. Architectural interest is
chiefly centred in the calidarium, a domed square
with semi-circular apses in two opposite walls. In
this room four wall arches carry ashlar pendentives
supporting a dome comprised of shale fragments
compressed between projecting radial ribs made of
wedge-shaped lengths of shale. Eight round windows
lighted the dome. The apses are semi-domed, with
voussoirs set in wedge-like courses radiating from
a lunate block at the centre of the springing. Each
recess had a round-headed window.
Opposite the door of the calidarium a vaulted
passage, nearly as wide as the room itself, leads to a
rectangular chamber now totally demolished.
Similar arrangements well preserved at Khirbat
al-Mafdjar prove that this contained a boiler, doubtless heated by a furnace below, to provide steam
for the calidarium.
The plan of Hammam al-Sarakh is almost identical
with that of Kusayr cAmra, and this, with the
frescoes, may suggest that the same mind planned
both, and for the same purpose: to provide at once
for the relaxation and official receptions of some
Umayyad prince. No residence in either case stood
near. In both a rectangular recess formed the princely
mihrdb, directly confronting the axis of an assembly
hall and apodyterium. This reflects a simpler ceremonial than the separate and elaborate reception

HAMMAM AL-SARAKH — HAMPl
room at Khirbat al-Mafdjar, attributed to al-Walid
b. Yazld. Hammam al-Sarakh may then be dated
some years or decades earlier; perhaps to the Caliphate of al-Walid b. cAbd al-Malik, if Kusayr cAmra
and another closely similar bath at Djabal Says
(Syria, xx, 246-56) have been rightly so attributed.
Bibliography: H. C. Butler, Ancient architecture in Syria: Section A: S. Syria, 77-80; and
appendix, xix-xxv; K. A. C. Creswell, Early
Muslim architecture, i, 273-84.
(R. W. HAMILTON)
IJAMMUDIDS, dynasty which reigned over
various towns in Muslim Spain from 407/1016 till
450/1058. Sulayman al-Mustacm [q.v.], on his second
succession to the caliphal throne in Shawwal 4O3/
May 1013, had to distribute large fiefs among the
Berbers who had raised him to power. He allotted
to CA1I b. Hammud the governorship of Ceuta and
to his brother al-Kasim that of Algeciras, Tangier,
and Arzila. The two were genuine Idrlsids [q.v.],
their great-grandfather Hammud being the greatgrandson of Idris II. CA1I, who considered himself
to be the heir of Hisham II [q.v.], proclaimed his
independence, and on the pretext of liberating
Hisham (whom he thought to be still alive), decided
to make himself master of Cordova. Sulayman alMustacin put up almost no resistance and was defeated
and made prisoner in Muharram 4O7/July 1016.
The ambitious CAH ordered the corpse of Hisham
II to be disinterred, and on it being proved that he
had been murdered, took it upon himself personally
to execute Sulayman as a regicide and had himself
recognized as caliph with due form and ceremony.
Thus he became the first non-Marwanid to occupy
the Cordovan throne since the restoration of the
Umayyads on Spanish soil. During the first eight
months of his rule he won the approval of his subjects
by applying the law strictly to the Berbers, who had
become accustomed to immunity. But soon, seeing
that Cordovans were beginning to mutter against
him as a foreign usurper and to show their sympathy
for the Umayyad pretender al-Murtada, he forgot
his moderation, allowed the Zanata to enjoy their
privileges and immunities, and subjected the capital
to a reign of terror until he was murdered by three
Slav palace slaves. His Zanata partisans called upon
his brother al-Kasim, who was in Seville as governor,
and proclaimed him caliph. The only pretender to
dispute the throne with him was a great-grandson
of cAbd al-Rahman III, who was proclaimed caliph
on 10 Dhu '1-Hidjdia 408/29 April 1018 by the
Slav fata Khayran, lord of Almeria, and the Arab
Mundhir of Saragossa, but on attacking Granada
before making for Cordova he was vanquished and
killed. The Cordovans could now enjoy an unexpected
tranquillity for three years, thanks to the moderation of al-Kasim who, surrounded by a bodyguard
of Negro mercenaries, won over the Slav chiefs who
had upheld al-Murtada. This liberal regime could not
last. The Berbers of the capital, feeling themselves
disregarded, invited Yahya, the eldest son of cAli
b. Hammud, to cross from Morocco to Malaga and
march against Cordova. His aged uncle al-Kasim
gave up the struggle and took refuge in Seville.
Yahya was proclaimed caliph in the Alcazar of
Cordova on 22 Rablc II 412/5 August 1021. He could
maintain himself on the throne for only a year and
a half, for his insufferable arrogance alienated the
sympathies of the very Berbers who had enthroned
him, and he fled to Malaga. His uncle al-Kasim
returned from Seville to install himself once more in
the capital, but after six months, on 21 Diumada II
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414/10 September 1023, the Cordovans, weary of the
insolence of the Africans, rebelled and forced him to
flee. The Sevillans declined to receive him and
when he went to take refuge at Jerez his nephew
Yahya went from Malaga to besiege him. He gave
himself up and was imprisoned with his two sons,
to be murdered after a few years in prison. Yahya
reigned at Malaga until 427/1035. He had successors
at Malaga until 449/1057, in which year Badis (see
ZIRIDS of Spain), the Berber prince of Granada,
entered it and dethroned the last Hammudid,
Muhammad II al-Mustacli. At Algeciras al-Kasim's
son Muhammad al-Mahdi reigned from 431/1039 to
440/1048 and his son al-Kasim al-Wathik from 440/
1048 to 450/1058. In this latter year Malaga was
occupied by the Abbadids of Seville.
Bibliography: Dozy, Hist. Mus. Esp.z, ii,
310-21, iii, 5-17, 234; LeVi-Provensal, Hist. Esp.
Mus., ii, 328-30; Ibn cldhari, Baydn, iii, 115 ff.;
Ibn Hayyan, in Ibn Bassam, Dhakhlra, i, 78-82;
Makkari, Analectes, ii, 315-9; Marrakushi, Mu'diib,
35-8 (trans. 42-6); Ibn al-Athir, ix, i88ff.;
Nuwayri, ed. Gaspar Remiro, 231 ff.; Ibn alKhatib, Acmdl, 142; idem, Ihdta, Escorial MS., art.
on cAli b. Hammud; Ibn al-Abbar, Hulla, in Dozy,
Notices, 160-1 (ed. Mu3nis, index); Codera, Estudios
criticos de historia drabe-espanola, Coll. de estudios
drabes, vii, 301-22 (Hammudids of Malaga and
Algeciras, after Ibn Hazm).
(A. HUICI MIRANDA)
HAMON, MOSES, chief Jewish physician to
Suleyman I. His father, Joseph Ham on, a native
of Granada, served as physician at the court of
Bayezld II and Sellm I. Probably born ca. 1490,
Moses Hamon became a leading court physician and
influential courtier under Suleyman I. He seems to
have allied himself with the powerful court faction
headed by Khurrem Sultan [q.v.], the Sultan's
favourite consort, her daughter Mihr-i Man [q.v.] and
the latter's husband, the Grand Vizier Rustem
Pasha [q.v.], who, inter alia, conspired against the
heir presumptive, Prince Mustafa [q.v.], executed in
1553. Shortly before Hamon's death in 1554, he was
dismissed as a result of the intrigues of envious
colleagues or the temporary disgrace of Rustem
Pasha.
Hamon possessed a valuable collection of manuscripts, among them the famous Dioscorides codex
of the 6th century A.D., now in Vienna. He wrote an
early Turkish treatise on dentistry and was instrumental in the printing of several Hebrew works and
of a well-known Persian translation of the Pentateuch. He also played an important part in Jewish
communal affairs.
Bibliography: H. Gross, in REJ, Ivi (1908),
1-26 and Ivii (1909), 55-78; U. Heyd, in Oriens,
xvi (1963), 152-70 (and the sources cited there).
(U. HEYD)
HAMPI, the name now commonly given to the
ruins of the capital city of the Vidjayanagara
[q.v.] empire, on the right bank of the Tungabhadra river 60 km. north-west of Bellary. The name
seems to be derived from the prominent temple to
Pampapati (Kannada h < Old Kann. p) in the
bazar area.
The Vidjayanagara empire is of importance for the
Muslim world not only as an active Hindu power
which defied its Muslim neighbours for over two
centuries, but also for the evidence it offers of the
progressive synthesis of certain aspects of Hindu
and Muslim cultures from the 8th/i4th to the ioth/
16th centuries; this article is concerned with that
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synthesis as expressed in its buildings.
Most of the buildings of Vidjayanagara are characteristically Hindu works in the late Hoysala style;
but in some the Muslim influence is apparent,
especially where the building concerned is (presumably) one built for the Muslim community or by
a section of it. It is known that the ruler Devaraya I
(1406-22 A.D.) had many Muslim mercenaries in his
service: the first of his line to appreciate the advantages of cavalry, he had imported many horses from
Arabia and Persia and enlisted trained troopers to
ride them; and reference is made also to the 'Turkish'
bowmen he attracted by liberal grants of cash and
land (the adjective is perhaps not to be taken
literally, as turaka, turashka in non-Muslim Indian
texts frequently means no more than 'Muslim').
They are ho doubt responsible for reconstructions
in the walls and gates of the citadel of Hampl: thus,
the northern gate is of the typical Hindu beam-andbracket construction, but the remains of the turret
above it show arches and parapets of the same
general shape as exhibited in the Bahmanl [q.v.]
buildings at Gulbarga; the southern gateway, one
of the main entrances to the city, shows a tall domed
structure supported on four open arched sides,
similar to the late Bahmanl and Band Shahi tombs
at Bldar [q.v.}. Within the citadel is a large highwalled enclosure generally referred to as the zandna;
the accounts of travellers to the Vidjayanagara court
suggest that the kings did indeed keep their women
hi seclusion—a practice which was known in early
Hinduism but seems to have been most freely
adopted by Hindus as a direct imitation of Muslim
practice—but that they were allowed to watch
spectacles taking place in the city. The so-called
"watch towers" on the walls of the enclosure appear
to have been built for the pleasure of the ladies of
the zandna, a purpose similar to that seen in the
Mughal palaces [see BURDJ, iii, ad fin.]; these
towers, one square and one octagonal, have arched
openings on all their faces and are thus strikingly
unlike any other Hindu work in the sub-continent,
although the synthesis of the Hindu and Muslim
styles appears here in that the roofs are of the
stepped pattern which characterizes the temple roof
(jikhara). Within the enclosure stands the finest and
most complete of the mixed-style buildings, known
as the Lotus Pavilion; this is an open pavilion on the
ground floor, with massive piers and foliated arches
showing a triple recession of planes of the intrados
which recalls the style of the Lodl mosques of Dihli
[q.v.]. The upper storey is provided with numerous
small arched windows in each face, originally
equipped with wooden shutters, and is separated
from the ground storey by a deep eaves roof on
corbelled brackets very similar in effect to the deep
eaves of the Bldiapur buildings. The roof, however,
is of the Hindu pyramidal stepped variety. This
appears to be a late building (ca. 983/1575 ?).
Outside the zandna enclosure is a long oblong
building with eleven tall arched openings alternating
with walls of blind arches, generally known as the
'elephant stables', but which Havell takes to be the
mosque built by Devaraya II (1422 ?-46 A.D.) for
his Muslim troops. The arched chambers are domed,
and the central chamber is surmounted by a square
turret, probably originally crowned by a stepped
tower of the Hindu pattern, approached by steps
from within and therefore providing access to a high
place to cry the adhdn. A local tradition asserts that
this building was later used as a stable for the state
elephants, but there seems to be no trace of the

occupancy of these animals; further work on the site,
including excavation, will be necessary if the thesis
that it was the mosque can be supported. A structure
in the army commander's enclosure has been identified by Longhurst as Devaraya's mosque; but this
building faces due north (the fribla here being
slightly north of west) and the identification may be
rejected.
Near the 'elephant stables' is an oblong arcaded
building called a 'guard-room' by Longhurst and
'Ram Radj's treasury* by Havell; it has also been
known as the 'concert hall'. This shows the best use
of the structural arch in the Hampl buildings:
foliated arches with radiating brick voussoirs,
supported on slender columns; the roof is incomplete.
Its purpose cannot now be known, but it obviously
reflects work by Muslim craftsmen.
Other buildings of Muslim style at Hampl include
some of the constructions associated with the
elaborate irrigation system, the relation of which
with the irrigation systems of the Muslim cities of
Bldar and Bidjapur has not yet been ascertained.
These include two baths—the fyammdm was another
Muslim institution borrowed by these Hindu
dynasties—and an octagonal pavilion with fountains.
About 1.8 km. to the west of the citadel stand two
Muslim tombs whose style resembles that of the
early Bahmanl period at Bldar; nothing is known of
the history of these tombs.
That the synthesized tradition of the Hampl
buildings endured after the conquest of Vidiayanagara by the Deccan Muslim confederacy at Talikota
[q.v.] in 972/1565 is shown by the palace of the last
dynasty built twenty years after the conquest at
their new capital of Candragiri, in the North Arcot
district of Madras some 370 km. south-east of
Hampl. This is a three-storeyed building with a
facade 45 m. wide, each storey showing a range of
pointed arches; inside there are excellent pillared
halls, the upper one of intersecting arches roofed by
shallow domes. The roof is crowned by seven
pyramidal towers of the Hindu tikhara type.
Bibliography: In addition to the detailed
bibliography of the article VIDJAYANAGARA:
A. H. Longhurst, Hampi ruins described and
illustrated, Madras 1917: descriptions uncritical,
map inadequate, no plans, illustrations poor and
without scale; E. B. Havell, Indian architecture
. . ., London 2i927, specially 185-92: written
generally to prove Havell's untenable thesis of the
essentially Indian nature of Indian Islamic art.
For the Candragiri palace: R. F. Chisholm, The
old palace of Chandragiri, in Ind. Antiquary, xii
(1883), 295-6.
(J. BURTON-PAGE)
AL-1JAMRA3, the name of several places in
Morocco. This name has been or is still borne by:—
(i) Marrakush: on the basis of numerous documents emanating from the Nasrids and Sacdids,
Colonel de Castries has proposed translating the expression "hamrd* Marrakush" by "PAlhambra de
Marrakech", and applying it to the palace or
kasaba of the Sacdids in that town. But other texts
suggest that, even in the diplomatic vocabulary,
the word hamrd* had progressively assumed the
sense of capital (substantive or adjective) in the
nth/i7th and I2th/i8th centuries; and it seems that
the true meaning of this word is optative, in that red,
one of the Prophet's favourite colours, is a sign of joy,
good fortune and above all power. Since the i9th
century it has been customary in Morocco to reverse
this expression (perhaps under European influence),
and one writes "Marrdkush al-hamra?" (Marrakush

AL-HAMRA5 — HAMOLA
the Red) or simply al-tfamrd*. On this question, see
G. Deverdun, Inscriptions arabes de Marrakech,
Rabat 1956, 17-23, which gives the bibliography.
See further Muhammad b. Ibrahim al-Zarhunl, Rifrla,
Rabat MS; French trans. Col. Justinard, La Rfyla du
Marabout de Tasaft, Paris 1940, 17, 127, 128, 163,
197, and J. Caille, Les Accords internationaux du
sultan Sidi Mohammed ben Abdallah, Paris 1960, 155.
(2) Several villages in southern Morocco, see V. P.
Lancre, Repert. alpha, des confederations de tribus . . .
et des agglomerations de la zone francaise de I'Empire
cherifien, Casablanca 1939, 380, 422.
(3) Al-Basra [q.v.]: the identification is given by
al-Bakri, K. al-Masdlik wa't-mamdlih, no, Fr. tr.
M. G. de Slane, Algiers 1911-13, 216.
4) Dar al-Hamara: Marmol, L'Afrique, Fr. tr.
Perrot d'Ablancourt, Paris 1667, ii, book IV, 200,
gives this name to an ancient Roman town situated
to the North of the mouth of the Wadi Lukkus, and
adds in the table of contents "on the mountain of
the Zarhoun" . . . but this mistake has not been made
on the map of the "Kingdom of Fez" (between
pp. 136 and 137). Marmol identifies this locality,
without either proof or reason, with 'TEpticienne
de Ptolemee". Dar al-Hamara has not yet been
discovered.
5) Fas: al-Khuri, in his Afcrab al-mawdrid, Beirut
1889, records under the word al-hamrd*, though
without any evidence, "the name of the new town
of Fas". We know of a mosque at Fas with this name,
the significance of which remains enigmatic.
(Sidjilmasa did not bear the name al-fyamrd*, but
rather al-'amrd*: see D. J. and J. Meunie, Abbar,
cite royale du Tafilalet, in Hesp., i/2 (2e trim.), I959-)
Bibliography: in the article.
(G. DEVERDUN)
AL-^AMRA3, the Alhambra of Granada [see
GHARNATA].
QAMRlN, DJABAL, modern name of an isolated
western chain of the mountains of the Iranian border,
about 500 miles long. Its northern extremity crops up
in the Diazira, south of the Djabal Sindjar and the
Tigris Hows through it at al-Fatha. At Shahraban it
is crossed by the great road from Baghdad to
Hamadan and Tehran, at Ahwaz it separates the
plains of the ancient Elam, the modern Khuzistan,
from those of the Shatt al-cArab, and is finally
united with the Iranian plateau in the province of
Fars. This range has had its name repeatedly changed.
Its Assyrian appellation is not certain. The Syrians
called it Uiukh or Orukh, which appears in Polybius,
v, 52 with reference to the campaign of Antiochus III
against Molon, as TO 'Opeixov 6*po<;. Barimma is the
oldest Arabic name, which may be traced to the
Syriac Beth Remman, i.e., temple of Rimmon,
probably an Assyrian sanctuary. The mountains
took this name from a village on the eastern bank of
the Tigris, where the river flows through the mountains. It lay on the Baghdad-Mawsil road, was
inhabited by Jacobites and for a time formed a
bishopric with Beth Wazik. Kudama and Yakut
give the Syrian name Satidama to the western
part of the range in the Diazira; the word means
blood-drinker and appears elsewhere as the name of
frontier rivers. Later in Ibn Hawkal, this western
part is called Djabal Shakuk, traces of which name
remain in that ot the modern village of al-Shakk.
Istakhri and Yakut, following Abu Zayd al-Balkhl,
say that there were springs of pitch in the midst of
the waters, as indeed is still the case at the place where
the Tigris breaks through the Barimma, and that the
range extended from the centre of Diazira in the

149

west, to the borders of Kerman in the east, where it
becomes the hills of Masabadhan (Pusht-i kuh). The
remarkable length of this homogeneous range has
given rise to fanciful notions, so that Yakut, for
example, speaks of al-d[abal al-mujiit bi 'l-ard, as
comparable with the ocean surrounding the earth.
The modern name of Hamrin appears first in Yakut
(iii, 7) under the form Humrin. It is found also as
early as 758/1357 ir the great wakfiyya inscription of
the Madrasa al-MirdjaDiyya (cf. L. Massignon, Mission
en Mesopotamie, Inst. Francais a"Arch. Or., Cairo 1912,
16,28). The part west of the Tigris is now called Diabal
Makhul. A parallel range is called Djabal Mukayhil,
i.e.,coloured with kuhl, probably after a village on the
Tigris (Assemani, Bibl. Orient., ii, 218, and Mardsid).
Such names derived from colours are nowadays fast
driving out the ancient names from Arab nomenclature; even Humrin is a modern name, the
"reddish", from ahmar, in spite of the old Syriac
ending in -in. A place close to the Tigris beats the
ancient, expressive name of Khanuka which means
the "strangled" or "confined".
In the unpublished Turkish work Qidmi* al-anwdr
fi mandkib al-akhydr of §afa al-DIn clsa al-Kadirl alNakshbandi al-BandanidjI of 1077/1666 a tomb of
Madrid al-Kurdl (d. 567/1171-2) is mentioned as a
well-known place of pilgrimage on the Hamrin; it
has not yet been identified (see Massignon, op. cit.t
60).
Bibliography: EGA, (ed. de Goeje), Indices;
Yakut, i, 464, cf. Mardsid, ed. Juynboll, s.v.;
Assemani, Bibliotheca Orientalis, ii, 218; Georg
Hoffmann, Syrische Akten Persischer Martyrer,
Index s. Beth Remman; Le Strange, index; E.
Herzfeld, Untersuchungen zur Topographic . . ., in
Memnon, i (1907), i and 2; Friedr. Sarre and
E. Herzfeld, Archaeologische Reise im Euphrat- u.
Tigris-Gebiet, Berlin 1910-1, chap, iii; G. C. Miles,
Some coins from Sinjdr, in American Journal of
Semitic Languages and Literatures, Ivi (1939),
247-8; M. Canard, H'amddnides, i, 126, 128-9.
(E. HERZFELD*)
IJAMt)LA, name given in some parts of the Arab
Middle East to a group of people who claim
descent from a common ancestor, usually
five to seven generations removed from the living.
The word is derived from the Arabic verb kamalat
to carry, and literally means a "female carrier".
Some writers believe that the reference is to a beast
of work and that the word was originally used in this
sense to describe the landless patronymic groups who
worked as tenants for landowners. A more plausible
explanation is that the reference is to a woman in
her capacity of bearing children. E. Peters [see
Bibl.] suggests that such reference symbolizes descent
from 'one womb' and signifies full brother unity and
hence a high degree of group cohesion.
The fyamula is usually a territorial group whose
members cooperate economically and politically. In
Arab villages in Palestine during the Ottoman
regime each liamula occupied a special quarter
(fydra) and its members held adjacent plots of common land (mushd*). The members cooperated in
agricultural work, exchanged gifts on special occasions and helped each other economically when in
need. Politically, the hamula formed a "blood group"
whose members paid or received blood compensation
(diya) collectively in cases of homicide. Its members
were described as 'those who stand together in one
line' (yasuffu ma*a bacd). They literally "stood" in
this way on two major occasions: in a peace-making
ceremony (sulha [q.v.]) and in the graveyard when
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burying one of their number.
The men of a faamula were also linked together
through the sharing of a number of rights and obligations in relation to one another's sisters and daughters. They had a priority right in marrying a woman
from within the Camilla (a first, or a classificatory,
father's brother's daughter — bint camm) over any
outsider. They were also bound to protect the honour
of hamula women. Through the practice of preferential in-jtamula marriage they were further linked
together by matrilateral and affinal ties. Children
born of such marriage had the same men as both
paternal and maternal uncles or cousins (mu^ammamin wa mukhawwalin] and in cases of disputes were
not likely to harbour conflicts of loyalties.
In subsequent decades law and order came progressively under the control of the centralized
government, and common land was increasingly
converted to private property. As a result the bamula
lost some of its economic and political functions.
Also, stratification cut across framula boundaries
and the principle of m-fyamula marriage came into
conflict with the principle of equality of status
between spouses in marriage [see KAFA'A], and this
brought further disruption to the hamula.
However, largely through the enduring ties resulting from in-framula marriage, from co-residence and
from continued cooperation in a number of ways, the
fyamula has shown a remarkable degree of persistence
in the face of drastic social change. Under some circumstances it has assumed new functions in new
political and economic situations.
Bibliography: Most of the material so far
published on the hamula deals only with peasant
and Bedouin communities in Palestine and Israel:
A. Jaussen, Coutumes des Arabes au pays de Moabt
Paris 1908; J. Weulersse, Paysans de Syrie et du
Proche Orient, Paris n.d. [ ?i946]; Hilma Granquist,
Marriage conditions in a Palestinian village,
Helsingfors 1931-3; eadem, Arabiskt Familjeliv,
Stockholm 1935; Conditions in Arab villages, 1944,
in General Monthly Bulletin of Statistics, London,
July and September 1945; R. Montagne, La civilisation du desert, Paris 1947; Afif Tannous, The
Arab village community in the Middle East [Smithsonian Report for 1943, publication 3760], Washington D.C. 1944, 523-44; A. Granott, The land system
in Palestine, London 1952; E. Peters, The proliferation of segments in the lineage of the Bedouin in
Cyrenaica, in Journal of the Royal Anthropological
Institute, xc/i (1960); A. Cohen, Arab border villages
in Israel, Manchester 1965.
(A. COHEN)
HAMCN, name for a salt plain in eastern
Iran, Afghanistan and Balu&stan, usually the
drainage area of a river. The etymology of the word,
found in Pahlavi as dasht-e hdmun, is disputed, but
it is used especially for the lake in Sistan into which
the Hilmand River [q.v.~\ drains. This lake or swamp
changes its size and even location according to the
season. The usual name for the lake, until recent
times, was Zarah or Zirih (compare Avestan zrayah
"lake"), but this name is now used for the depression
in Afghanistan south of Sistan into which the Hilmand
flows when the water is excessive (Gawd-i Zarah).
One may find much information about the lake of
Sistan under the name Zarah in the Arabic and
Persian geographers.
Bibliography: Le Strange, 338; Ta'rikh-i
Sistan, ed. M. Bahar, Tehran 1936, passim-, Hudud
al-'dlam, 185; G. P. Tate, Seistan, Calcutta 1910-12,
2 vols.
(R. N. FRYE)
HAMZA, orthographical sign alif, which is the

first letter of the Arabic alphabet, with numerical
value one-, transcribed ' internally and at the end of
words, ignored initially (except in special cases)
in the system of the El.
Definition: unvoiced glottal occlusive. For the
Arab grammarians, hamza is a harf sanity defined as:
shadlda madjhura, having as makhrad[: aksd 'l-halk
"the farthest part of the throat" (like h) (al-Zamakhshari, Mufassal2, § 732). For the phonological
oppositions of the phoneme hamza, see J. Cantineau,
Esquisse, 178; for the incompatibilities, ibid., 201.
Hamza madjhura. Hamza, a priori, should be
unvoiced, J. Cantineau has said (see below); nevertheless he placed it, "with every reserve" it is true,
as a voiced sound opposite the unvoiced h (Consonantisme, 280). The symmetry of the system benefited
by this, but there is very little probability that hamza
was voiced in Arabic. There was simply a mistake
on the part of the Arab grammarians, who were
unable to distinguish sufficiently the vowel articulated with the hamza and the unvoiced consonantal
element of the hamza', the vowel having become an
integral part of the hamza, the latter was then of
course voiced. The makhradi given in the definition
of hamza is that taught by Sibawayhi, followed by
grammatical tradition. As for al-Khalil, he does not
even seem to have perceived a consonantal element in
the hamza. He considers it like alif, wdw, yd*: they
are called d^uf (pi. of adjwaf] "because they come out
of the diawf, the hollow of the breast"; "they are
fi'l-hawd*, in the air [expired]; they have no articulatory region to which they can be assigned except the
d[awf, the hollow of the breast" (see Traite, § 44 j n.
and § 46 f). His Kitdb al-^Ayn begins with *ayn,
aksd 'l-huruf kiillihd "the farthest away of all the
fruruf", according to his description. See Traite,
§ 46 a-f; J. Cantineau, Cours, 22, Esquisse, 187.
Alif as sign of two harfs. In phonetics, the
Arab grammarians considered alif as the sign of two
frarfs: hamza, here definite, and alif fyarf al-madd,
called alif layyina (harf muHall], except only alMubarrad, who ignored hamza (see TraiU, § 44 a w.
and particularly Ibn Djimu, Sirr sind^a, i, 46).
The Arabic script is derived from the Nabatean
Aramaic writing. This, like the more ancient Aramaic
writing, denoted the Semitic glottal occlusive by the
character dlaf. In Aramaic this occlusive had become
very much weakened; in Nabatean dlaf served to denote final a in all emphatic states. Thus there is already
in this script the double use of dlaf, but in a restricted
manner as regards to notation of a. There is no example of the notation of this long vowel in the middle of
a word. Such notation by means of alif is an Arab
innovation (J. Cantineau, Nabateen, i, Paris, 1930,
47). But this introduction of alif for a in the script
of the text of the Kur'an was carried out irregularly,
under the influence of partial improvements, inserted at various periods, without any definite plan
(see R. Blachere, Introduction au Coranz, Paris 1959,
71, 80, 93-4, 101). The Cairo edition of the Kur'an
(published under the patronage of King Fu'ad I),
which is an archaizing edition, makes good the alifs
lacking in the text with a superscript upright alif
(see ibid., 152-3). Even in current Arabic writing,
alif is lacking in the ductus of some words, for example,
in Idkin "but" and some demonstrative pronouns
Modifications. "A glottal occlusive 5, which
should a priori be unvoiced, is attested in all ancient
Semitic languages and in some modern dialects"
(J. Cantineau, Consonantisme, 288). It was therefore
part of the common Semitic consonantal system.
In Arabic, one modification of hamza which appears

HAMZA
to be unconditioned is the development of initial
hamza into cayn: the *an*ana of the Tamim and the
Kays (see Muzhir*, i, 221 end: C. Rabin, Anc.
West-Ar., § 2 o, 8 q, i4/). They said, for example,
^udhn for *udhn "ear". More important modifications
affected hamza in the Hidjaz where it became very
weak.
The Arab grammarians (Sibawayhi, ii, Ch. 411;
al-Zamakhshari, Mufassal*, 658-62) designated all
the accidents which can befall hamza as takhfif
al-hamza. This takhfif, literally "weakening", includes (i) the hamza bayna bayna\ (2) the phonetic
change of hamza into another articulation; this is the
ibddl of hamza, which is properly a kalb; (3) the suppression (hadhf) of hamza. All this has been set out
in detail in H. Fleisch, Traite, § 17 to 20, and by J.
Cantineau in Cours, 77-84.
(i) The hamza bayna bayna. The icsth question
discussed in the Kitdb al-Insdf by Ibn al-Anbari
demonstrates the difficulty which the Arabs found
in explaining this; many authors have written of it
(references in Traite, § 45 b). The European writers,
*G. Weil, A. Schaade (references ibid.), were no more
successful in achieving a satisfactory explanation
and J. Cantineau is not very clear in Cours, 77. The
Arabs, as the existence of hamza in their language
indicates, were a people who practised "the hard
attack" on vowels (see J. Marouzeau, Lexique de la
terminologie linguistique3, s.v. attaque); that is to
say, in the articulation of a vowel, there was first
precession (closing) of the vocal cords; then their
sudden opening produced the explosive glottal stop,
the hamza-, then came the vibrations of the vowel;
and when the vowel was ended the vocal cords closed.
This explains why they needed a hamza to pronounce
an initial vowel and why they were unable to pronounce two vowels successively with a simple hiatus;
when the first vowel was ended the vocal cords closed
into the position for the hard attack on the second.
The hamza bayna bayna, according to the Arab
grammarians, was produced inter vocally, when,
after articulation of a vowel belonging to a preceding
syllable, the following syllable had to be enunciated
beginning with a hamza, as follows: -a?a- in sd^ala,
-a*a- in sd*ala, -d^u- in tasd^ul, -a^u- in la*uma,
-a?i- in kd^il, -u*i- in su*ila, etc. After the articulation
of the first vowel, the vocal cords closed, as has been
said, into the position for the hard attack on the
second, but, after the closure of the vocal cords there
was no explosive glottal stop: the hamza was reduced
to the firm clear interruption established by the
closure of the vocal cords. One passed from this
closure, characterized by strong articulatory tension
(since it begins the first part of the syllable, with
increased tension) direct to the vocalic vibrations;
this was sufficient to maintain the autonomy of the
syllable. But it is apparent that, according to the
extent to which the glottal stop was attenuated,
many degrees of weakening of the hamza were possible, right up to its absence (hamza bayna bayna}.
The Arab grammarians were unable to make this
analysis. They lacked a proper notion of the vowel;
their haraka is not a harf and has no autonomy;
they had to proceed by means of the detour of the
harf al-madd, of which the haraka formed part. They
recognized the weakness of the hamza bayna bayna,
near the state of sdkin, but still mutaharrik. In the
expression of Sibawayhi hamza bayna bayna (ii,
452,1. 10) they saw the indication of an "intermediate" hamza, that is, one placed between two makhradi
(as is made clear in MufassaP, 165, I. 19-20): for
( 3 )fl, between the makhradi of the hamza and the
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makhradi of the alif (of which the fatfra is a part);
for (3)i between the makhradi of the hamza and the
makfyrad/L of the yd* (sdkina) (of which the kasra
is a part), etc. These explanations remain obscure
by reason of the deficiency of the means of analysis
at the Arabs' command.
(2) The ibddl (kalb) of hamza. This ibddl was
produced only in the middle of a word or in the conjunction of two different words. In both cases the
standardizing activity of the Arab grammarians
led to the acceptance of the sequences -i*a- > -iya-t
-u*a- > -uwa-, as permitted (though not obligatory)
assimilations, e.g., muli^at in Kurgan, LXXII, 8 is
read as muliyat; mu^adidial and muwadid±al "which
has a fixed term". They rejected -i*u- > -iyu-t
-i*i- > -iyi- and -u*i- > -uwi-, though these pronunciations have existed among the Arabs. In these
cases they admitted the possibility only of a hamza
bayna bayna. On the other hand, after u and i,
they rejected the pronunciation of a hamza bayna
bayna but admitted assimilation: khatPat > *kha~
tiyat, then khatiyyat "sin", makru^un > *makruwun,
then mafyruwwun "read (passive participle)".
In the middle of a word, in the sequence -a*a-, the
weakness of the hamza might lead to its disappearance. The hamza simply dropped out and the two
adjointing short vowels contracted into one long
vowel: -a*a- > -a-. This may explain the form sdla
for sa^ala "to ask".
(3) Suppression (}iadhf) of the hamza. Except in
the case of pause, hamza placed between, vowel and
consonant or consonant and vowel may disappear:
between vowel and consonant, it disappears and
there is a compensatory prolongation of the vowel,
e.g., ra^s > rds "head", dhi^b > dhib "wolf", mu*min
> mumin "believer"; between consonant and vowel
it simply drops out, e.g., haw^ab > fyawab "wide
valley", saw^at > sawat "turpitude"; this may explain yasalu for yas^alu (unaccomplished of sa^ala).
Cases of compensatory prolongation of the vowel are
few, as al-mar^at > al-mardt "the woman", al-kam^at
> al-kamdt "the truffle".
Meeting of two hamzas. The Arabs generally
experienced especial distaste for repeating the same
consonant successively when the separator was a
simple short vowel (see. H. Fleisch, Traite, § 28).
This distaste was much increased when it was a
question of repeating hamza. There are no Arabic
words with hamza as ist and 2nd or 2nd and 3rd
radicals. LA (i, 14-5/1, 23a-24b) gives only 7 roots
with hamza as ist and 3rd radicals, all only slightly
productive and of secondary origin (see Traite, § 20 a).
Nevertheless the Arabic language was unable to
avoid the meeting of two hamzas, whether in the
pattern of morphological forms or in the employment
of words with hamza as their ist or 3rd radical.
Thus the Arab grammarians distinguished between
a meeting of two hamzas in the same word and a
meeting of two hamzas in two different words (at the
end of one and the beginning of the next). All the
details cannot be given here, but reference may be
made to H. Fleisch, Traite, § 20 d-p, or to J. Cantineau, Cours, 82-3. For two successive hamzas in
the same word, the following normal changes may
be briefly indicated: 3a5 > 3a, by dissimilation and
compensatory prolongation of the vowel, e.g.,
*Wkharu > *dkharu "other"; 3w3 > >u, similarly
by dissimilation, e.g., **u*saru > *usaru "I am
bound"; *i* > *i, equally by dissimilation, e.g.,
*Wthar > *ithdr "to choose". For haplologies or
dissimilations occurring in nouns and particles, see
Trait^, § 30 h and i.
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For the repercussions of the weakness of hamza | h > 5, in accordance with the general tendency of
on the morphological system see J. Cantineau, "the laryngeals and the pharyngeals" to weaken.—
Cours, 81-2, or Trait&, § 22. The dissimilation **ar*d
Matters are not so simple as that. But one point at
> *ard "I see" may be noted. Dissimilation may also least may be observed: hamza as a demonstrative
3
have been at work in *as*alu > asalu "I ask";
element appears in Arabic with the three vocalic
sa*ala and its unaccomplished may have undergone states (as does an independent base): *a, *«, "*ay,
various influences (see ibid., § 22 b and d).
employed as vocative particles.
For the treatment of the pause on hamza see J.
Modern dialects. J. Cantineau (Cours, 84-5)
Cantineau, loc. cit., 80-1 or Traite, § 21.
has set out the situation of hamza in the modern
The action of the Arab grammarians in the question dialects: in eastern dialects, where "hamza, though
of hamza may be summed up as follows: adhering to weakened, has remained a phoneme in the phonolthe tradition of the Tamim, their efforts at standardi- ogical sense of the word" (84); and in Maghrib
zation were a reaction against the pronunciation of
dialects where "^hamza is no longer a phoneme and
the Hidjaz. As possible, but not obligatory, ibddl has almost entirely disappeared" (ibid.}. Reference
they accepted only i*a > iya and u*a > uwa; as should be made to him.
possible, but not obligatory hadhf they accepted
Bibliography: In the text Traite refers to
cases like ra*s > rds, dhPb > dhlb, mu*min > mumin.
H. Fleisch, Traitd de philologie arabe, i, Beirut,
In the meeting of two hamzas, apart from cases like
1961. The publications of J. Cantineau, Cours de
V > 3a given above, they set up as standard the
phonetique arabe, Esquisse d'une phonologie de
weakening (hamza bayna bayna) of one of the two
rarabe classique, Consonantisme du sdmitique, are
hamzas. But one thing remained outside the scope
quoted respectively as Cours, Esquisse, Consonanof their attack: the diversity in writing hamza.
tisme, with reference to the Jean Cantineau meOrthography of hamza. The very first rudimorial volume Etudes de linguistique arabe. The
mentary attempts to put the Kurgan into writing
article hamza in al-Mu^d/iam al-kablr, i, 1-32 ( iro
were made according to the local pronunciation of
1956, Madjmac al-lugha al-carabiyya) give: an
the Hidjaz, which subjected hamza to all the takhfif
account of the whole Arab viewpoint, but witi out
already described. The Kur'anic orthography howreferences, or with vague references only. Th exever was surrounded with a holy reverence which
clusion of hamza from the number of the h: ruf,
forbade any change in the traditional ductus of the
attributed to Abu 'l-cAbbas al-Mubarrad b/ 4
words. When the Muslim community and its leaders
MSS of the Sirr sindca of Ibn Djinm (see he
wished to fill in the inadequacies of this orthography
edition, i, 46), is attributed in this Mucdj_am (p. i)
and pass from scriptio defectiva to scriptio plena
to Abu 'l-cAbbas Thaclab.The art. hamza in LA
(see R. Blachere, Introduction, 4, 71, 78-98) they had
(i, io-4/i, 17-22) gives the names of all the hamzas
to give a sign to hamza, properly pronounced, in
distinguished by the Arabs, takhfif and the
contrast to the usage of the Hidjaz. They used a
treatment of the kira*dt. For the khata* al-^awwdm,
point, but of a colour different from that of the vowel
the mistakes of the ordinary people over hamza,
points. The system lasted a long time; "it was still
see Ibn Kutayba, A dab al-kdtib, ed. Griinert,
the current usage in the 5th/nth century at the time
392-400 (repeated in the Muzhir3 by al-Suyuti,
of al-Dam" (ibid. 97). The current sign appears to
i, 311-3). The Cours of J. Cantineau or H. Fleisch,
use a little cayn instead of the point. Placed over alif,
Trait^, give further precise useful references;
the complementary sign indicated for alif the glottal
otherwise see under HURUF AL-HIDJA*. For a
occlusive pronunciation (hamza}. When, by ibddl,
general discussion of the phonetics of Arabic see
this glottal occlusive had become w or y, entailing
MAKHARIDJ AL-HURUF. For the use of hamza as mawdw or yd* in the ductus of the word, the sign of
ter lectionis for the iddfat of Persian, see IDAFA, ii.
hamza was placed above them; this is the origin of
(H. FLEISCH)
wdw and ya? as kursi of hamza. When nothing reIrLYMZA B. CABD ALLAH [see HAMZA B. CABE>
mained in the spelling to recall the glottal occlusive, AL-MUTTALIB].
the hamza was put back in the empty space, so to
JIAMZA B. CABD AL-MUTTALIB, the pasay, that is, without kursi. These are, schematically,
ternal uncle of the Prophet, was the son of
the principal lines of the story of writing hamza. cAbd al-Muttalib and Hala bint Wuhayb. He
It was conditioned by the anxiety to preserve the played a part in negotiating with Khuwaylid b.
glottal occlusive hamza in an unalterable text which Asad, the father of Khadidja, for the Prophet's
had not made provision for it. But there remain marriage, and on his conversion became one of the
obscurities in the orthography of verbs with hamza bravest champions of Islam, although he had
as 2nd radical, in the accomplished of the forms previously been an opponent of the new religion. He
fa'ila, fa'ula, fu*ila. See Traite, § 16; on the writing of
defended the Prophet against the insults of Abu
hamza, al-ZadidjadjI, al-D^umal, 277-80; on the usage
Djahl, took part in the action against the Jewish
of the Cairo Vulgate, R. Blachere, Introduction, 151-2.
Kaynukac clan, and led an expedition to the sea
D i f f i c u l t cases. According to Ibn al-Sikklt
coast at al-cls with thirty of the Muhadjirun. On
(C. Rabin, Anc. West-Ar., § 14 s), hamza sometimes the way they encountered the followers of Abu
develops into h among the Tayyi3, e.g., hin for *in Djahl but there was no fighting, thanks to the inter"if". "But it is difficult to say whether we can speak
vention of Madjdi b. cAmr al-Djuhani. Hamza
here of a sound change", adds C. Rabin. For *a fought with great courage at Badr (2/624), distinas interrogative particle, Wright (Ar. Gr.3, i, 282 C)
guishing himself in single combat with many polyquotes the ancient dialect forms hamd (= ha -f- ma)
theists, but in the following year he was slain
for ^amd ( — *a -f- md) and hadhd-lladhi for *adhd- fighting heroically at Uhud by the Abyssinian slave
lladhi "Is this he who?" Is there development from Wahshi who thereby gained his manumission. After
hamza to hi G. Garbini, Sull' alternanza h-* in he fell, his body was barbarously mutilated by Hind
semitico (in AIUON, sezione linguistica, i (1959), bint cUtba who chewed his liver. This was evidently
47-52) on every occasion when he acknowledges an a survival of prehistoric animism.
alternation h-*, considers that the h must be regarded
Bibliography: Ibn Hisham, 69, 120, 184, 232,
as primitive and the hamza as secondary, thus:
322, 344> 419, 433, 442, 485, 516, 563, 567, 584, 607;
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Ibn Sacd, iii/i, 3-11; Ibn Hadiar, Isdba (Cairo
edition),!, 353-4; H. Lammens, L'dge de Mahomet
et la chronologie de la Sira, in JA, 1911/1, 209-50;
Sprenger, Das Leben des Mohammad, ii, 69, 81, 88;
iii, 108, 120, 172, 180; H. Lammens, Fatima et les
filles de Mahomet, 23, 25, 30, 45, 46, 138; Ibn
Kays al-Ru^ayyat, Dlwan (ed. Rhodokanakis),
no. xxxix, 20; Aghdni, iv, 25; xiv, 15, 22; xix,
81-82.
Like so many heroes, Hamza passed into the
world of legend after his death and became the
central figure of a popular romance to
whom were attributed all manner of fantastic
adventures. These took place in lands which the real
Hamza never visited—Ceylon, China, Central Asia
and Rum. The explanation suggested by Bahar
(Sabk'Shindsi, i, 284-5) is that the source was a work,
no longer extant, entitled Kissa-i maghdzi-i Hamza
which is mentioned in the Ta>rikh-i Sistan. This
deals with the exploits of a Persian Kharidii leader,
Hamza b. cAbd Allah, who led an insurrectionary
movement against Harun al-Rashid and his successors. According to the Ta*rikh-i Sistan, Hamza
undertook expeditions to Sind, Hind and Sarandib
(i.e., India and Ceylon). His boldness appealed to the
Persian imagination long after the Kharidii movement had died down and, by identification with the
Prophet's uncle, he became an orthodox Muslim
hero in popular literature, acceptable to all.
Before passing to the Romance of Amir Hamza,
it is necessary to discuss the career of Hamza b.
c
Abd Allah very briefly. His name is given in the
Zayn al-akhbdr of Gardizi as Hamza b. Adharak,
which is spelt in the Arabic sources as Adrak or
Atrak. Tabari gives only a brief outline of his life
but a more detailed account occurs in the Persian
sources. He was a native of Sistan and the son of a
dihkdn, tracing his genealogy to Zav, the son of
Tahmasb. Since one of the Caliph's agents had made
insulting remarks about his lineage, he rebelled.
Tabarl and Ibn al-Athir (whom Gardizi follows)
state that this took place in 179/795-6. In the
Ta^rikh-i Bayhak, however, the date is given as
181/797-8, which is accepted by Mme Pigulevskaya.
Hamza successfully defied al-Rashid and prevented
the men of Sistan from paying the kharddi. Against
his growing power, CAH b. clsa, the governor of
Khurasan, asked for help from the Caliph who came
in person to Sistan in 192/807-8. Although the latter
gave him a written promise of safe-conduct, Hamza
refused to accept it and determined on further
resistance. After the death of al-Rashid, he led
expeditions to Sind and Hind and died in 213/828-9.
Gardizi says, on the other hand, that he was killed
in battle in 210/825-6.
In favour of Hamza the Kharidii, it can be said
that he was certainly a patriot and champion of local
rights but the good in him was outweighed by the
ruthlessness and cruelty he displayed to gain his
ends. Shahrastani (96) mentions the religious views
of his associates, the Hamziyya. These held rigid
views on predestination—that even the children of
their adversaries and of polytheists were destined
for hell-fire. He also states that Hamza was one of
the companions of al-Husayn b. al-Rukad who
rebelled in Sidjistan. "Khalaf the Kharidii opposed
him in the doctrine of predestination and on the
category of persons worthy to hold power, and so
they separated. Hamza held it lawful that there
could be two Imams at the same time as long as
there was general theological agreement and the
enemy were not subdued" (Baghdadl, Park, 76-80).
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There is every indication that the Romance of
Amir IJamza (called variously Ddstdn-i Amir
ftamza, Ifamza-ndma, Kissa-i Amir ftamza, Asmdr-i
Hamza or Rumuz-i Jfamza) was of Persian origin*
The action centres round the Sasanian court at
Ctesiphon, and Van Ronkel draws an interesting
parallel between events in the Romance of Hamza
and the adventures of Rustam in the Shdh-ndma.
Earlier and simpler recensions reveal some traces of
archaic phraseology which might easily be as early
as the sth/nth century. It is significant also that
none of the Arabic sources makes any reference tothe existence of a Romance before the 7th/i3th
century. At that time Ibn Taymiyya refers to stories
current among the Turcomans of Syria about the
mighty feats of Hamza (Minhddi al-sunna, Bulak
1322, iv, 12). In the Persian version the number of
sections varies between 69 and 82. At least three
different recensions can be recognized from the
numerous lithographed editions and manuscripts
(see BSOAS, xxii/3 (1959), 473-4). One of these was
the archetype of all subsequent versions in various
languages. The Romance was ascribed to Djalal-i
Balkhi, but in a manuscript at Dresden the author's
name appears as Shah Nasir al-Din Muhammad Abu
'l-Macali. An anonymous poetical version entitled
SdJtib-kirdn-ndma is mentioned by Dr. Safa (Ifamasasard*i dar Iran, 379). It is in 62 sections and was
composed in 1073/1662-3.
There is a considerable difference between the
Arabic Sirat ffamza and the Persian Romance. In
its most complete form the Arabic version is in ten
parts, and many new names and episodes appear.
The hero is not the well-known uncle of the Prophet
as in the Persian version, but is an entirely different
person who is, however, some relative of the Prophet.
Copies of the Arabic version at Gotha and Paris are
ascribed to Ahmad b. Muhammad Abu 'l-Macali alKufi al-Bahlawan who may be the same as the
author of Sayf b. Phi Yazan. To complicate further
the vexed question of authorship, a copy of the
Arabic version in the Ambrosiana Library at Milan
is said to be by Shihab al-Din Ahmad al-Dahhan.
From Persia the Romance of Hamza spread to
India and achieved great popularity at the Mughal
court. The story was much embroidered at this
period and it became a favourite subject for the
miniature-painter. An Urdu translation was made
which, according to Garcin de Tassy, was written by
a certain Ashk. The latter mentions a version in
fourteen volumes prepared for Mahmud of Ghazni—a
statement of dubious authenticity. In the majority
of Urdu versions the story has been divided into
nineteen daftars, each of which has a title of its own.
A partial English translation from the Urdu was
published at Calcutta by Shaykh Sadidjad Husayn
in 1892. Translations were also made into Bengali
and Tamil.
According to Koprulii, the Hamza cycle became
very popular among the Turks. Ewliya Celebi
mentions a series of miniatures depicting the
combats of Hamza with well-known champions and
demons. The earliest Ottoman version was made by
Hamzewi (d. 815/1412-3) in twenty-four volumes. It
was in prose, freely interspersed with verses. Copies
of Turkish versions are to be found in Vienna (Fliigel,
ii, 29-30), in Paris (Blochet AF 352: S 632, 647-9,
654, 656), and in Milan (Ambrosiana, no. 226, 330).
In the ioth/i6th century, Akhuremirizade Hashimi
wrote, in the popular language of the story-tellers,
a poem Berk-i puldd-dil on the exploits of the son
of Hamza, which is mentioned by cAshik Celebi.
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Among the adaptations and imitations of the
Romance in other languages, the Georgian romance
cycle entitled Amiran-Darejaniani is important as
one of the first made from the Persian. It is attributed
to Mose Khoneli who is said to have lived in the
12th century. A full Georgian translation, however,
was not made until the igth century (Bodleian
Library Ms. Wardrop c. 3). Other versions were made
in Malay (ffikdyet Amir tfamza), and Javanese
(Menak] from which the Balinese and Sundanese
translations originated.
Bibliography: i On Hamza b. cAbd Allah
see Yackubl, ii, 554; Yackubl, Bulddn, 304-5; Ibn
al-Athlr, 101, 103-4; Tabari, 638, 650; Mascudi,
Murud/i, viii, 42; Ta?rikh-i Slstdn (ed. Bahar),
introduction, 32, 156-79 passim, 210; Zayn alakhbdr (ed. Naflsl), 103-8; Ta>rikh-i Bayhak (ed.
Bahmanyar), 44, 267; Spuler, Iran, 53, 55, 169;
L. Veccia Vaglieri, Le vicende del harigismo in
epoca abbaside, in RSO, xxiv (1949), 41; O. Caroe,
The Pathans 550 B.C.—A.D. 1957, London 1958,
103-7; N.V. Pigulevskaya and others, Istoriya
Irana s drevneyshikh vremen do kontsa 18 veka,
Leningrad 1958, no-i; B. Skladenek, Powstanie
Charydzyckie Jfamzy al-gdrigi w Sistanie, in
Przeglqd Orientalistyczny, 1/33 (1960), 25-37.
2. On the Hamza Romance see Safa, Ta?rikh-i
adabiyydt-i Iran i, 34-5; Hamd Allah Mustawfi,
Ta'rikh, 211; Bdbur-ndma, ed. Beveridge, 176;
Gliick, Die indischen Miniaturen des HaemzaeRomanes im Oesterreichischen Museum fur Kunst
und Industrie in Wien und in anderen Sammlungen, Vienna-Leipzig 1925; S. van Ronkel, De
Roman van Amir Hamza, Leiden 1895; Fleischer,
Kleinere Schriften, in, 228; C. Virolleaud, Le
roman iranien de V^mir Hamza, inComptes rendus
de VAcadtmie des Inscriptions et Belles lettres,
April-June 1948; idem, Le roman de r£mir Hamza,
oncle de Mahomet, in Ethnographic, liii (1958-9),
3-10; Hammer-Purgstall, GOD, i, 71-2; TM, i,
9-10; Gr.I.Ph., ii, 2, 319; D. M. Lang and
G. M. Meredith-Owens, Amiran-Darejaniani: A
Georgian romance and its English rendering, in
BSOAS, xxii/3 (1959), 454-90. This contains
further bibliographical information concerning
manuscripts and lithographed editions. There is
an English translation of the Georgian version by
R. H. Stevenson entitled Amiran-Darejaniani:
a cycle of medieval Georgian tales traditionally
ascribed to Mose Khoneli, Oxford 1958; Garcin de
Tassy, Histoire de la littdrature hindouie et hindoustanie*, Paris 1870-1, i, 236; Borst, Twee Soendasche Amir Hamzah-Verhalen, in TITLV, Ixxviii
(1938), 137-57.
(G. M. MEREDITH-OWENS)
IJAMZA B. CALI B. AHMAD, the founder of the
Druze religious doctrine. He was of Persian
origin from Zuzan and a felt-maker.
Among the Ismacili followers of the Fatimid
caliph al-Hakim [q.v.] there had been speculations
encouraged by his strange conduct and predictions
of earlier authorities that he might be the expected
Kd*im. While the leaders of the official propaganda
organization tried to counteract these speculations,
al-Hakim early in 4o8/summer 1017 began to favour
a movement led by al-Hasan al-Akhram proclaiming
his divinity. Al-Akhram tried to win over prominent
officials by sending them letters and was honoured
in public by al-Hakim. In Ramadan 4o8/JanuaryFebruary 1018 he was murdered while riding in the
retinue of al-Hakim. The caliph punished the murderer
but cut off completely his connexion with the
movement.

Hamza had participated in the proclamation of
al-Hakim's divinity and the end of the distinction
between exoteric and esoteric Islam, but had remained
in the background. After al-Akhram's death he
suspended his propaganda. In Muharram 4io/May
1019 al-Hakim again showed his favour to the
movement. Now Hamza claimed the leadership as
the Imam and kd*im al-zamdn and adopted the title
Hddi al-mustadiibin. The centre of his activity was
the Raydan mosque near the Bab al-Nasr outside
the walls of Cairo. He met a prominent rival in the
Turkish official al-Darazi [q.v.] who, after trying in
vain to come to terms with Hamza, acted independently and attracted many of Hamza's followers.
On 12 Safar 410/19 June 1019 Hamza sent a delegation to the chief Kadi in the Old Mosque with a
letter demanding his conversion. Three of the men
were killed by the mob and riots ensued. Al-Hakim
had the transgressors arrested and executed at various
times. The Turkish troops were incensed by this
and turned against their countryman al-Darazi,
besieging him in his residence (ddr). Forty of his followers were killed but he escaped to the palace. The
Turks demanded his extradition from al-Hakim, who
put them off to the following day. On their return he
informed them that al-Darazi had been killed. Now
all the soldiers turned against Hamza in the Raydan
mosque and besieged him with twelve of his men.
Hamza escaped and had to hide a short time but by
Rabic II 4io/August 1019 regained al-Hakim's
favour. He now built up a strong missionary organization, attributing cosmic ranks to its leaders. The
movement spread rapidly, particularly in Syria.
When al-Hakim disappeared in Shawwal 41 if
January 1021, the adherents of the Hakim-cult
were persecuted and Hamza had to hide. In some
letters (which appear to be genuine) he promised his
followers his triumphal return. According to Yahya
b. Sacid he was killed some time after his flight.
Baha5 al-DIn al-Muktana, who became the leader
of the movement, pretended to be in touch with
him and still in 430/1038 predicted his near reappearance.
For Hamza's religious doctrine see DURUZ.
Bibliography: Ibn Zafir, Akhbdr al-duwal almunkattfa, apud F. Wiistenfeld, Geschichte der
Fatimiden-Chalifen, Gottingen 1881, 202 ff. (copied
with an erroneous "correction" by al-Nuwayrl,
Nihdyat al-arab, transl. S. de Sacy in Expose" de la
religion des Druzes, Paris 1838, i, pp. CCCCXXX ff.)
is based on a good source, but the stories of alAkhram and al-Darazi are placed a year too late.
Yahya-b. Sacid al-Antaki, Ta^rikh, ed. L. Cheikho,
B. Carra de Vaux and H. Zayyat, Beirut 1909,
220 ff., 237 (followed by al-Makln) replaces alAkhram wrongly by al-Darazi. Al-cAskalani, Raf
al-isr, apud The Governors and judges of Egypt,
ed. R. Guest, London 1912, 612. For the evidence
of the Druze writings see de Sacy, op. cit., particularly i, pp. CCCLXXXVII ff., 101 ff., ii, 101 ff.;
H. Wehr, Zu den Schriften Jiamzas im Drusenkanon,inZDMG, xcvi (1942), 187 ff.; W. Madelung,
Das Imamat in der fruhen ismailitischen Lehre, in
Isl., xxxvii (1961), 115 ff.; A. F. L. Beeston, An
ancient Druze manuscript, in Bodl. Libr. Rec., v
(1956), 286 ff.; M. G. S. Hodgson, Al-Darazi and
Ilamza in the origin of the Druze Religion, in JAOS,
Ixxxii (1962), 5 ff.
(W. MADELUNG)
1JAMZA B. Bip AL-HANAFI AL-KUFI (the spelling
Bid is attested by a verse where this name rhymes
with tanbid', al-Djahiz, Bay an, ed. Harun, iv, 47),
is one of those Arab poets, full of wit and verve,
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whom the great men of the day did not take seriously
but loaded with riches to gain their eulogies and
escape their sarcasms, for they were quick to get the
laugh on their side and, free of all scruples, did not
hesitate to use blackmail. Hamza b. Bl<jl, who is
treated by his biographers with indulgence and
sympathy, is said to have succeeded in extracting
from the great men whose company he frequented
a million dirhams, and this figure does not appear
exaggerated, if we are to judge by the sums which the
slightest scraps of verse brought him. A childhood
friend of Bilal b. Abl Burda [see AL-ASHCARI, Abu
Burda] who did not, however, succeed in detaining
him at Basra, he lived on familiar terms especially
with the Umayyad princes and the sons of al-Muhallab b. Abl Sufra [q.v.], whom he always approached
with success, even when he went to see them in
prison. The Aghdni reproduces several anecdotes
which show with what spontaneous audacity he
managed, thanks to two or three verses, to provoke
the hilarity of his friends and to make them loosen
their purse-strings; at times he was commissioned by
groups in difficulty to make petitions on their behalf,
for his tongue was feared because his predictions or
maledictions had a curious tendency to come true.
Verses addressed to Sulayman b. cAbd al-Malik, foretelling his accession to the throne, could still encourage
Harun al-Rashld, while yet heir presumptive; other
verses gained the admiration of a grammarian like
al-Nadr b. Shumayl [q.v.], who made al-Ma'mun
appreciate them. Taken as a whole, the poetry of
Hamza b. Bid is of great simplicity and in certain
respects recalls the satirical songs of our days
by the humour it exudes, the use of droll
terminology (fakhkhdra to indicate the head, for
example) and the complete absence of affectation.
Although the critics seem to reproach him for his
habit of drinking wine, which was however quite
customary at that period, for his effrontery and for
his libertinism (khali* mddiin), it is astonishing that
the Aghdni includes him among the fufyul of his
generation and that Yakut does not hesitate to
class him among the best and to describe him as
mudild. He died in 116/734-5.
Bibliography : Djahiz, Playawdn, v, 454; idem,
Bay an, index; Marzubam, Mu^talif, 100; Ibn
Kutayba, Macdrif, 591; idem, cUyun, index;
Aghdni, xv, 15-26 (Beirut ed., xvi, 143-63);
Yakut, Udabd\ x, 280-9; R. Blachere, HLA, iii,
index.
(Cn. PELLAT)
JJAMZA B. HABIB B. °UMARA B. ISMACIL, ABU
C
UMARA AL-TAYMI AL-KUFI AL-ZAYYAT, one of the
"Seven Readers" of the Kur'an. A mawld of the
family of clkrima b. Ribci al-Taymi, he was born in
Hulwan in 80/699 and became a merchant; his surname al-Zayyat arises from the fact that he transported oil from Kufa to Hulwan, whence he brought
cheese and nuts. Having settled at Kufa, he became
interested in hadith and the fard^id, on which he
left a Kitab al-Fard^id which was probably collected
by his pupils (Fihrist, 44). His fame, however, rests
particularly upon his "reading". A pupil, in this field,
of al-Acmash [q.v.] and of Humran b. Acyan, both
of whom followed Ibn Mascud, of cAsim [q.v.] and of
Ibn Abl Layla who founded his authority upon CA1I,
he established an independent system which became
canonical and was put together in a Kitab Kird^at
Hamza (Fihrist, 44); he was criticized, particularly
by Ibn Hanbal and Ibn cAyyash, perhaps because
of their insufficient knowledge of his "reading".
Notable among his numerous pupils were Sufyan
al-Thawri and al-Kisa3!, but those who passed down
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his "reading" are his immediate disciples, Khalaf
b. Hisham (150-229/767-843) at Baghdad and
Khallad b. lOialid (d. 220/835) at Kufa. liamza died
at Hulwan in 156/772.
The "reading" of Hamza, which had become quite
widespread in the Maghrib, was ousted, thanks to the
zeal of a scholar of al-Kayrawan, al-Khayrun (d.
306/918), by that of Nafic [q.v.], which owed its
diffusion to the fact that it was adopted by the Imam
Malik, so that it followed the spread of Malikism;
however, it is still in use in some areas in Maghrib
where the appellation Hamzawi is not uncommon.
Bibliography: Ibn Kutayba, Ma'drif, ed.
c
Ukasha, 529; Fihrist, 44; Ibn Khallikan, Cairo
1310, i, 167; Ibn al-clmad, Shadhardt, i; Ibn alDjazarl Kurrd*, i, 261-4, no. 1190; idem, Nashr,
i; Dam, Taysir, 6-7, 9 and passim-, Ibn Hadjar,
Tahdhib al-Tahdhib, s.v.; Dhahabi, Mizan, s.v..;
Yafcut, UdabcP, x, 289-93; Noldeke, Geschichte
des Qorans, iii, tables; R. Blachere, Introduction
au Coran, Paris 1959, index.
(Cn. PELLAT)
flAMZA B. <UMARA [see KARBIYYA].
HAMZA FAN§t)Rl, Indonesian Sufi, author
of, Malay treatises and poems, from Pansur, i.e.,
Barus on the west coast of Sumatra. He lived before
Shams al-DIn of Pasai (d. 1630) who cited his poems
and commented on them, and before the doctrine of
emanation in seven grades became popular in
Indonesia through the influence of Muhammad b.
Fadl Allah's (d. 1620) work al-Tufyfa al~mursala\
his lifetime may thus have been the second half of
the ioth/i6th century. He belonged to the school of
mysticism characterized by names like Ibn alc
ArabI and clrakl. Works: Asrdr al-*drifiri, Shardb
al-'dshifan and poems (Rubd'i) (ed. J. Doorenbos,
De geschriften van Hamzah Pansoeri, 1933, uncritical,
many poems clearly not by Hamza; see Drewes,
TITLV, Ixxiii, 391), Kitab al-Muntahi (unpublished,
see Voorhoeve, Twee Maleise geschriften, 25). His
doctrine: H. Kraemer, Een Javaansche primbon,
1921, 24-44, in Djawa, iv, 29 ff.; A. Johns, in
JMBRAS, xxviii/i, (1955), 74(P- VOORHOEVE)
IJAMZA AL-^ARRANl, ancestor of the Banu
Hamza who for several generations held the office
of nakib al-ashrdf [see SHARIF] in Damascus, with the
result that in the end the family was named Bayt
al-Nakib.
As early as 330/942 a representative of this house,
Ismacil b. Husayn b. Ahmad al-Natif, was acting as
nafrib. Several of his descendants distinguished
themselves through their ability and learning. Two
sons of cAla3 al-DIn CA1I b. Ibrahim, the sayyid
Nasir al-DIn Muhammad and the sayyid Shihab alDin, left their names in the history of Damascus.
The former, called al-Zurayk on account of his blue
eyes, was made responsible for the teaching at the
madrasa al-Nasiriyya and for the direction of the
Khdnkdh al-Asadiyya. He died on 2 Safar 814/26
May 1411 at the age of 35. His brother Shihab al-DIn
succeeded him as head of the Nasiriyya. In 818/1415
he was temporarily deprived of part of his duties,
whereby he lost a thousand dirhams a month; later,
in about 830/1427, he received most of the appointments of shaykh Shams al-Dm Abu cAbd Allah alc
Adiluni, who resigned them in his favour. Shihab alDm's son clzz al-DIn Hamza b. Ahmad, born in
818/1415, was a well-known teacher at the madrasa
al-clmadiyya, who died of an illness in 874/1469.
In the nth/i7th century Kamal al-DIn Hamza b.
Muhammad b. Husayn b. Muhammad b. Hamza alHusayn al-Hanafi, who was born in 1007/1598, is
noteworthy. He was ra*is in Damascus and taught
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in the madrasa al-Hafi?iyya. He died in 1067/1657.
His son ftusayn, born in 1031/1622, made a prolonged
visit to Istanbul and afterwards held the post of
na*ib in Damascus where he taught in the madrasa
al-Farisiyya (built in 808/1405) and wrote a collection
of poems known by the title al-ffusayniyya; he died
in Ramadan io72/April-May 1662 and was buried on
the slopes of Kasiyun.
In modern times, the most illustrious member of
the family was Mahmud b. Muhammad Nasib
Hamza al-Husayni al-HamzawI al-Hanafi, born in
Damascus in 1236/1821. After the serious study of
literature and Muslim law he was appointed kadi in
1260/1844. He stayed for a long time in Istanbul and
Anatolia. On returning to Damascus, he became a
member of al-Mad$lis al-Kabir. At the time of the
massacres in 1860 he distinguished himself by
protecting numerous Christians; seven years later
he held the office of mufti of Syria.
He ranks as one of those scholars whose writings,
especially on religion and fifrh, are unusually voluminous. Part of his reputation he owes to his rare
virtuosity in calligraphy : he was able to write the
fdtifya on a grain of rice and to engrave on the stone
of a signet-ring the names of the warriors who had
fallen at Badr. He died in his native town in I3O5/
1887.
Bibliography : Brockelmann, II, 34, 496; S II,
31, 775; Ibn cAsakir, Ta'rikh, iii, 15-6; Muhibbi,
Khuldsat al-athar, ii, 105-8, 125-8, iv, 124; Sakhawl,
al-Daw*, iii, 163; Nucaymi, Daris, i, 174, 464, ii,
140; Dj. Zaydan, Mashdhlr al-Shark, ii, 164-8;
Sarkis, Mucdj,am al-matbtfdt, 1706-8; Adib Takl
ol-Dm al-Husm, Muntakhabdt al-tawdrikh liDimashk, ii, 768-86; M. Kurd CA1I, Khitat al-Shdm,
iii, 71; Khayr al-Dm al-Zarkali, al-A'ldm, viii, 63-4.
(N. ELISSEEFF)
tfAMZA AL-I§FAHANl, (HAMZA B. AL-HASAN,
[!BN] AL-MU'ADDIB), philologist and historian
of the 4 t h / i o t h century. Born about 280/893,
he died after 350/961 (the year in which his Chronology was completed; note also that cAdud
al-Dawla, for whom he is supposed to have written
one of his works, was so named only in 351) and, it
is said, before 360/970-71. Most of his life was spent
in his native Isfahan. He mentions three visits to
Baghdad, one dated in 308/920-1, and another, his
third, in 323/935. He had contact with many important scholars, among them al-Tabari and Ibn
Durayd. He appears to have been a prominent
citizen of Isfahan, highly regarded because of his
vast learning which caused the malevolent to dub
him "drivel merchant". His scholarly interests
gravitated toward history, proverbs, poetry, and
lexicography. The following works are preserved or
known through occasional quotations:
On history, (i) a History of Isfahan, which seems
to have combined political and biographical information, and (2) the famous Chronology of preIslamic and Islamic dynasties (Ta^rikh sinl muluk
al-ard wa 'l-anbiyd*), a survey of world history which
has been studied in the West since the eighteenth
century and which was first published in its entirety
with a Latin translation by I. M. E. Gottwaldt (St.
Petersburg-Leipzig 1844-48, repeatedly reprinted,
e.g., Beirut 1961; English trans, of part of the work
by U. M. Daudpota, in Journal Cama Or. Inst., xxi
(1932), 58-120).
On proverbs, (3) al-Amthdl cald afcal, dealing
with comparative proverbs and including some
appendixes on other types of proverbial expressions
and on superstitious beliefs and amulets, and (4) al-

Amthdl al-sddira can buyut al-shi*r, preserved in Ms.
Berlin Or. qu. 1215.
On poetry, (5) an edition of the Diwdn of Abu
Nuwas, which goes beyond being a mere collection
of poems and contains much valuable literary information. Further, (6) a Kitdb Maddhik al-ashcdr
(cf. Thacalibi, Thimdr, 293-5) and (7) a Ris. alashcdr al-sa*ira fi 'l-nayruz wa-'l-mihradjidn (cf.
Biruni, Athar, 31, 52; apparently identical with the
work on "Persian Festivals" by CA1I b. Hamza alIsbahanl, summarily referred to in connexion with
his chapter on the subject by Nuwayri, i, 185).
On lexicography, (8) the partly preserved Muwdzana (bayn al-carabi wa-'l-cadiami), written for cAdud
al-Dawla, in which, as is shown by numerous citations,
the author was greatly concerned with finding—
often far-fetched—Persian etymologies (for those,
e.g., of asturldb and awd£, cf. Biruni, Ifrdd al-mafcdlr
69, and Tamhid al-mustafrarr, 17 [Rasd^il al-Biruni,
Haydarabad 1368/1948]), and (9) al-Tanbih cald
fyuduth al-tashif, on misspellings caused by the
ambiguities of the Arabic script, which, in addition,
is an outstanding achievement in the field of cultural
history (cf. P. Kraus, Jdbir, ii, 171, 245, and idem,
in al-Thattdfa, v (1943), reprinted in S. al-Munadjdjid,
Muntafyd, Cairo 1955, ii, 177-84).
A quotation dealing with the interpretation of
sura XXXV, i, supposedly from a R. al-Mu'riba can
sharaf al-a^rdb (?) (Kastallam, Irshdd, Bulak 1288,
viii, 31) is doubtful. Other titles are mentioned in
Fihrist, 139.
Hamza is described, in particular by al-Kifti, as a
Persian nationalist with strong prejudices against
the Arabs. This may well be a true description. We
do find him greatly concerned with matters Persian,
but he also shows himself fully aware of the importance of the cultural rdle of the Arabs. His works
prove him to be a thorough and, to a degree, original
scholar who always looks for the best sources and the
most authentic information available, using, for
instance, Jewish and Byzantine informants on
Jewish and Greco-Roman chronology, who always
probes deeply and intelligently, and who reports
many unusual and highly interesting matters which
give a greater insight into the immense variety and
curiosity of Muslim intellectual life in the ninth and
tenth centuries. His importance was acknowledged
by later Muslim scholars through the wide use they
made of his works, in particular, his chronological
history and the collection of af*al proverbs.
Bibliography: Fihrist, 139; Abu Nucaym,
Ta*rikh Isbahdn, i, 300; Samcanl, 4ia; KiftI,
Inbdh, i, 335 f.; I. Goldziher, Muh. Studien, i,
209-13; E. Mittwoch, Die literarische Tatigkeit
Hamza al-Isbahanis, in MSOS As., xii (1909),
109-69; idem, Altarabische Amulette und Beschwdrungen, in ZA, xxvi (1911), 270-6, and
Abergldubische Vorstellungen der alien Araber, in
MSOS As., xvi (1913), 37-50 (for Ibn Abl Sarh as
Hamza's source, cf. J. A. Bellamy, in JAOS,
Ixxxi (1961), 224-46); Brockelmann, I, 152, SI,
221 f.; F. Rosenthal, A history of Muslim historiography, Leiden 1952, 118, 139, 383, 466 f.; R.
Sellheim, Die klassisch-arabischen Sprichwortersammlungen, The Hague 1954, 128-38; E. Wagner,
Die Vberlieferung des Abii Nuwds-Diwdn, in Abh.
Akad. Wiss. und Lit., Geistes- und Sozialwiss. KL,
1957, 303-73 (cf. Muhalhil, Sarikdt Abl Nuwas,
Cairo 1957).
(F. ROSENTHAL)
JfAMZA BEG, Prince of the Ak Koyunlu [q.v.l
dynasty (the Kitdb-i Diydrbakriyya mentioned in
the Bibl. to that article has now been published by
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Necati Lugal and Faruk Siimer, 2 vols., Ankara
(TTK, Series III, no. 7) 1962-4).
JJAMZA BEG (IMAM), second imam of Daghistan, leader of the popular politico-religious
movement which disturbed the northern Caucasus
from 1832 to 1859 and which is known as Muridism,
from the religious ideology from which it arose. This
movement was based on Muslim mystical influences
which originated in Bukhara, in particular those
propagated by the Nakshbandis [q.v.], but made use
of religious dogma for political ends and was closely
linked with the practical conception of the Holy War.
It was a consequence of the Russian punitive expeditions in the Caucasus and was directed at the
same time against the Russians, their allies the Avar
khans, and the mountain peoples who had submitted
to their domination. After the death of the first imam,
Ghazi Muhammad, or Ghazi Molla, who was surrounded and killed in the village of Gumri on 17
(29) October 1832 by a Russian detachment, Hamza
Beg (called by the Russians Gamzat Bek) became
imam of Daghistan. Although Hamza Beg belonged
to the family of the Avar khans, being a 6anka, i.e.,
the son of the khan by a woman of humble birth, and
consequently had no right to the succession, he nevertheless aspired to the khan's throne and made use of
the movement for his own ends. On 13 August 1834,
he defeated and massacred the Avar khans, on the
River Tabor, near their capital Khunzak, which he
occupied after driving out the Russians. This act
cost him his life: he was assassinated on 19 September
1834 in the main mosque of the town by the brother
of the famous Hadidii Murad [see MURAD], nd'ib of
Shamil [q.v.]. The latter replaced Hamza Beg as imam
of Daghistan, and with him Muridism received its definitive form. It was to last until the surrender of the
imam Shamil on 25 August 1859.
Bibliography: E. I. Kozubskiy, Pamyatnaya
knizka Dagestanskoy oblasti, Temir-Khan-Shura
1895; A. Bennigsen and H. Carrere d'Encausse,
Une rtpublique sovtitique musulmane : le Ddghestdn,
in REI, xxiii (1955), 7-56; N. A. Smirnov, Politika
Rossii na Kavkaze v XVI-XIX vekakh, Moscow
1958; and especially: idem, Myuridizm na Kavkaze, Moscow 1963 (IzdatePstvo Akademii Nauk
SSSR).
(I. MELIKOFF)
IJAMZA #AMID PASHA, Ottoman Grand
Vizier under Sultan Mustafa III, was the son of
a merchant of Develi Kara Hisar, named Ahmed
Agha; born in Istanbul ca. 1110/1698-9 he entered
upon his official career in the offices of the Sublime
Porte. Owing to the protection of the celebrated
Raghib Pasha [q.v.], whose pupil he was in the elaborate prose of the official style, he was nominated
mektubdiu (Secretary to the Grand Vizier) on 19
Dhu *l-Kacda 1153/5 February 1741, a position he
held for many years. On 19 Muharram 1169/25
October 1755 he was appointed re*is al-kuttdb
(Minister of Foreign Affairs), and, in addition to
other high offices in the years following, three times
filled the office of ketkhudd (Minister of Home
Affairs) but only for short periods and without further
distinguishing himself. After being appointed vizier
in Rablc I n76/September-October 1762 he took the
place of the Grand Vizier Raghib Pasha on 9 Ramadan 1176/24 March 1763, when the latter fell severely
ill and on his death (24 Ramadan/8 April) he succeeded him. But he was not a strong enough man for
this position, for, as his biographers say, he was slow
in coming to a decision and was too fond of ease and
comfort. The only noteworthy event of his period of
office was his sending Ahmed Resmi Efendi [q.v.] to
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the court of Frederick II in response to Count Rexin's
embassy (cf. Zinkeisen, v, 897 ff.). After less than
seven months of office he was deposed on 23 Rablc
II 1177/31 October 1763 and sent to Crete as governor, where he remained, except for a brief interval,
till 1183/1769. In this year, on 16 Rablc I/2O July, he
was given the governorship of Djidda and Habesh
and died in Mecca in Dhu 'l-yidjdja u83/MarchApril 1770.
Bibliography: Suleyman Fa'ik, Seflnet alru*esd*, 93 f.; Ahmed Djawid, Jfadfyat al-wuzerd*,
suppl. ii, 8 ff.; Sid[ill-i 'Othmdni, ii, 255; IA, s.v.
(by I. Hakki Uzuncarsili); Wasif, Ta'rikh, i, passim; Hammer-Purgstall, GOR, viii, 259-62 and
passim; L. Bonneville de Marsangy, Le Chevalier
de Vergennes, son ambassade a Constantinople, Paris
1894, 222 f., 230 ff.; I. Hakki Uzuncarsili, Osmanh
tarihi, Ankara 1956, iv/i, index.
(J. H. MORDTMANN-[E. KURAN])

HAMZA MlRZA, Safawid prince, second son
of Muhammad Khudabanda, born ca. 973/1565-6.
In 985/1577 Shah Ismacll II ordered that Hamza
MIrza be put to death at Shiraz, together with his
father and brother, Abu Jalib, but Ismacll II was
assassinated before the order could be carried out.
After the accession of his weak and purblind father,
as Sultan Muhammad Shah, in Dhu 'l-l^icJidia 985)
February 1578, Hamza MIrza was made heir-apparent at the instance of his mother, Mahd-i cUlya, who,
until her murder by the frizllbdsh [q.v.] in 987/1579,
was the real power behind the throne; he also had
the support of the Turkman-Takkalu frizUbash faction, which then dominated the political scene in the
capital, Kazwin.
In 989/1581 Hamza MIrza suppressed a revolt
staged by the Shamlu-Ustadilu faction in Khurasan in
support of his younger brother, cAbbas MIrza [see
C
ABBAS i], and thereafter he played an increasing
part in state affairs. Though endowed with great
personal bravery, he was proud, quick-tempered and
impulsive, and lacked the maturity of judgement
needed to steer a safe course between the rival fclzllbdsh factions. In 992/1584-5, when the amir al-umard
of Adharbaydian, Amir Khan Turkman, obstructed
his efforts to identify those responsible for his
mother's murder, Hamza MIrza listened to the
promptings of the Shamlu-Ustadilu faction, and put
the Turkman chief to death. This action provoked a
Turkman-Takkalu revolt in support of his youngest
brother, Tahmasp. Hamza MIrza crushed the revolt,
but was unable to prevent the occupation of Tabriz
by the Ottomans under £Othman Pasha in 993/1585.
The following year, the Shamlu-Ustadilu faction, for
reasons which are not entirely clear, conspired with
the Turkman-Takkalu faction to arrange the assassination of Hamza MIrza in the §afawid camp near
Gandja. Their tool was Hamza MIrza's personal
barber who, on 24 Dhu '1-Hididia 994/6 December
1586, stabbed the prince to death while he was in a
drunken stupor.
Bibliography. Iskandar Beg Turkman, Ta*rikh-i cdlam-drd-yi cAbbdsi, 2 vols., Tehran 1955-6,
index, s.v.; Nasr Allah FalsafI, Zindigdni-yi Shah
'Abbds-i Awwal, i, Tehran 1955, index, s.v.
(R. M. SAVORY)
SILIHDAR HAMZA PASHA, Ottoman Grand
Vizier, was born at Develi Kara Hisar ca ii4o/
1728-9, the son of a landed agha named Mehmed; he
began his career in 1156/1743-4 in the fralwa-khane
(honey-bakery) of the Kildr-i humdyun (Imperial
Privy Commissariat), but'his gifts soon won him a
position among the pages of the Enderun [q.v.],
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where he won the favour of Mustafa III. When the
latter came to the throne on 16 Safar 1171/30 October
1757, he at once appointed Hamza his silifrddr [q.v.],
afterwards granted him the rank of vizier (Shawwal
ii7i/June 1758) and betrothed him to the infant
princess Hibet Allah, who died however in Dhu
'1-Hidjdja 1175 /July 1762. From 1172/1759 to n82/
1768 he filled in quick succession no fewer than
twelve governorships in Rumelia and Anatolia, in
accordance with the system then in force of annual
change of office; in this period he fell into disgrace
for a few months in 1178/1765 and was banished to
Dimetoka with loss of his rank. As wall of Egypt in
1179/1766 he came into conflict with the Mamluk
amirs and the celebrated shaykh al-balad CA1I Bey
[q.v.] and was finally driven out of the country by
them (Dhu 'l-Kacda n8o/April 1767). When in n82/
1768 the Sultan was eager for a breach with Russia,
but found his bellicose plans opposed by the Grand
Vizier Muhsin-zade Mehmed Pasha [q.v.] and the
Shaykh al-Islam Wall al-DIn Efendi, he dismissed
the former on 23 Rablc I 1182/7 August 1768 and
appointed in his place on 20 Rablc 11/3 September
his old favourite the Silihdar Hamza Pasha, who was
at that time wall of Anadolu. A few days after his
arrival in the capital the new Grand Vizier had the
ultimatum to Russia approved at a great council
(4 October) and imprisoned the Russian resident
Obreskov, who declined to fulfil the demands of
the Porte, in Yedikule (6 October); in consequence
the disastrous war with Russia broke out, which
was concluded only by the peace of Kuciik Kaynardja [q.v.~\ in 1774. Hamza Pasha did not live to
see the beginning of hostilities; he was suddenly
dismissed from office on 5 Djumada I 1182/17 October
1768, the reason given being insanity, but others say
at the instigation of the Khan of the Crimea; he was
sent to Crete as governor of Canea; but on his way
there he died at Gelibolu in the same month.
Bibliography: Ahmed Djawld, Ifadlkat alwuzard*, suppl. ii, 16 ff.; Sidjill-i C0thmdni, ii,254 f-;
I A, s.v. (by I. Hakki Uzuncarsih); Wasif, Ta'rikh,
passim; Hammer-Purgstall, GOR, viii, passim', I.
Hakki Uzuncarsili, Osmanh tarihi, Ankara 1956,
iv/i, index.
(J. H. MORDTMANN-[E. KURAN])
tfANABILA (A.), pi. of Hanball, denotes the
followers of the school of theology, law and morality
which grew up from the teaching of Ahmad b.
Hanbal (d. 241/855 [q.v.]) whose principal works, the
Musnad and the responsa (masd*il),had begun to be
codified even during the lifetime of their author.
Hanbalism, while being hostile to the very principle
of speculative theology (kaldm) and to esoteric
Sufism (fiulul, macrifa, ibdha) did not develop in
complete isolation. A great number of Hanbali
authors were themselves dogmatic theologians or
Sufis. The often intransigent rigidity of the dogmatic
position of Hanbalism, which purported to recognize no other sources than the Km°an and the sunna,
did not fail on the contrary to influence consistently
the very formation of the other Muslim schools.
i. Hanbalism f r o m 241 to 334/855-945. It
was during the period from the Sunni reactionary
movement of al-Mutawakkil (232-47/847-61) to
the advent of the Buyids in 334/945 that Hanbalism
was truly constituted as a school. The great collections of responsa which were then produced, thanks to
the zeal of a considerable number of theologians
coming from very different regions of the Muslim
world, undoubtedly bear witness to a common effort
in the search for a unity of doctrine. But there is
every reason to suppose, if one may judge by those

which have been preserved, that these works were,
to a large extent, collections in which the accent was
placed, according to the personalities of the reporters
or their interests, on particular ideas of Ibn Hanbal
or particular aspects of his doctrines. They were
never simple works of pure theoretical speculation,
but the response to a need for religious and moral
direction. Very often they went hand in hand with
the transmission of responsa attributed to other
teachers, notably the teachers of the school of
Hidjaz or that of Khurasan, like Malik b. Anas,
Fudayl b. clyad, cAbd Allah b. al-Mubarak or
Ishak b. Rahawayh. They contributed towards the
settling of Hanball doctrine at a very early stage,
without, however, ending in a very rigorous systematization, and at the same time allowing divergences from the thought of the founder of the school
to survive.
Two of the sons of Ibn Hanbal played an important
role in the transmission of his work. The elder of the
two, Salih (d. 266/879-80), made his career in the
service of the cAbbasid Caliphate as kadi at Tarsus
and at Isfahan. The younger, cAbd Allah (d. 290/903),
in particular put in order the materials of the Musnad,
to which he made a certain number of additions and
to which his pupil Abu Bakr al-Katici (b. 368/978-9)
put the finishing touches. The additions of alKatlci are, within the Hanbali school, quite often
disputed (on the other compilers of masd^il, see
AHMAD B. HANBAL, the Masd'U).

Several other eminent traditionists reported the
Masd^il and may be regarded as true disciples of Ibn
Hanbal. Thus Abu Dawud al-Sidjistani (d. 275/888-9),
was the author of the K. al-Sunan, and his K. alMasd^il (published in Cairo in 1353/1934) is the sole
collection of responsa available today. Abu Hatim
al-Razi (d. 277/890-1), who is sometimes compared
with al-Bukharl and with Abu Zur c a al-Razi, followed
the teaching of Ibn Hanbal and collected a large
number of MascVil certain of which are considered
rare; his cakida defends, on the basis of the nature
of the faith and of the Kurgan, and equally on the
basis of the condemnation of kaldm, the most characteristic ideas of Hanbalism.
One name dominates the history of Hanbalism
during this period; that of Abu Bakr al-Khallal (d.
311/923-4), who was a pupil of Abu Bakr al-MarwazI,
knew the shaykh cAbd Allah and taught at Baghdad
in the mosque of al-Mahdi. In his K. al-Qidmi', he
collected and classified the responsa of Ibn Hanbal
which had already been the subject of individual
recensions. This enormous compilation was still
used, in the 8th/i4th century, by Ibn Taymiyya and
Ibn al-Kayyim. Still other works are attributed to
Abu Bakr al-Khallal, and enjoyed a great authority,
in particular a K. al-Imdn, a K. al-Sunna, his K.
fi'l-Hlm and a K. al-Hlal. In addition Abu Bakr alKhallal composed the first history of Hanbalism
which is known to us. His work was finished by
c
Abd al-cAziz b. Dja c far (d. 363/973-4), known by
the name of Ghulam al-Khallal [q.v.].
Two other names are closely connected with the history of Hanbalism at the end of the 3rd/9th and at the
beginning of the 4th/ioth century. The first is Abu
Bakr al-Sidjistani (d. 316/928), a son of the traditionist
Abu Dawud. From him we have a K. al-Masdhif
(edited by A. Jeffery, Leiden 1937) and a short profession of faith in verse in the best Hanbali tradition.
Several other works of exegesis or tradition are attributed to him. The second is Abu Muhammad alRazi (d. 327/938-9), whose work enjoyed a wide
popularity. His K. al-D^arh wa 'l-tacdil was considered
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one of the most important works which had been
written in this discipline. His To/sir, in the judgment
of Ibn Kathir, constituted the work par excellence of
traditional exegesis and surpassed in its doctrinal
value that of al-Tabari. His K. al-^Ilal, on the subject
of defects in liadith, demonstrates this tendency to
follow the classifications (abwdb) of fifth. There is
further attributed to Abu Muhammad al-Razi a
refutation of the D}ahmiyya and a eulogistic biography of Ahmad b. Hanbal.
The considerable role which Hanbalism played, on
the other hand, in the religious and political history of
the Caliphate is illustrated by the activities of al-Barbahari (d. 329/940-1 [q.v.]), traditionist and jurisconsult, pupil of Abu Bakr al-Marwazi and of Sahl alTustarl, a vigorous preacher who struggled bitterly
against Shicism and Muctazilism for a reform of the
Sunm Caliphate. The excess of his zeal led, in 323/
935, to the condemnation of Hanbalism by a decree
of the caliph al-Radi.
His contemporary Abu '1-Kasim al-Khiraki (d.
334/945-6), who left Baghdad to take refuge in
Damascus with the advent of the Buyids, is the
author of the first manual of Hanbali fifth, the
Mukhtasar, which was commented upon in turn by
Ibn Hamid (d. 403/1012-3), the kadi Abu Yacla
(d. 458/1066) and the shaykh Muwaffak al-Dm b.
Kudama (d. 620/1223). The Mukhtasar, upon which,
according to Yusuf b. cAbd al-Hadl (d. 909/1503-4),
there were almost three hundred commentaries,
still remains today an excellent introductory manual
to Hanbali doctrine in the sphere of furu*.
2. Hanbalism under the Buyids (334~447/
945-1061). From the moment of the installation
of the Buyids in Baghdad Hanbalism was an active
and numerically strong school which possessed a
doctrinal literature comparable to that which the
other schools were able to offer. The progress of
Imami Shicism, encouraged by the Buyids, and of
Ismacilism after the Fatimid conquest of Egypt in
358/969 and the foundation of Cairo, came into
conflict with the Hanbali theologians and preachers,
who exercised a decisive influence on the beginnings
of the Sunn! restoration which began to assert itself
from the reign of al-Kadir (381-422/991-1021). Hanbalism then took the role of a politico-religious
opposition party and was in the forefront of the
ideologies which were developed or founded for the
defence of the Caliphate and Sunnism.
From among the numerous representatives of
Hanbalism whose names have been preserved for
us in bio-bibliographical works we shall here cite only
those few teachers who appear to us to be, both for
their work and their activities, most typical of the
vitality and the internal diversity of the school.
Abu Bakr al-Nadidjad (d. 348/959-60) held sessions
of popular exhortation at Baghdad in the mosque of
al-Mansur. He compiled the Musnad of Ibn Hanbal,
wrote a K. al-Sunan and, apart from a treatise of
fifth, a K. Ikhtildf al-fuftahd>.
Abu Bakr al-Adjurri (d. 360/971), who was educated at Baghdad and afterwards led a life of seclusion at Mecca, is claimed at the same time by Hanbalism and Shaficism. His K. al-Shari^a (published
Cairo, 1369/1950) shows obvious affinities with the
professions of faith in the Hanbali style. It seems
that one can see in him one of those Shafici teachers
who, refusing any concession to kaldm or to Ashc
arism, were Hanbali in usul and Shafic! in furu*.
Abu '1-Kasim al-Tabaranl (d. 360/971) is the author
of three celebrated Mucd[ams, of a K. al-Sunna and
a K. Makdrim al-akhldft . . . (Tabaftdt, ii, 49-51).
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Abu '1-Husayn b. Samcun (d. 387/997), through
his Hanbali training and his inclination towards
Sufism, is one of those many scholars whom it is
difficult to place, with any degree of certainty,
within the confines of one school. The ftddi Abu
'1-Husayn (Tabaftdt, ii, 155-62) and Ibn cAsakir
(Tabyin al-muftari, 200-6) each lay claim to him.
Ibn Samcun, who commented upon the Mukhtasar
of al-Khiraki, held sessions of religious and moral
exhoitation at Baghdad which acquired a widespread
reputation.
His contemporary Ibn Batta al-cUkbari (d. 3&7/
997), educated at Baghdad, retired when nearly forty,
after travels to Mecca and Syria, to his native town.
We owe to him several important works, in particular
a renunciation of legal stratagems (fyiyal) which were
employed in certain schools of fifth, and two professions of faith which were subsequently widely
used: the Ibdna kabira and the Ibdna saghira. The
Ibdna saghira (cf. H. Laoust, Profession de foi d'Ibn
Batta, PIFD, 1958) is primarily designed to be a profession of popular faith addressed more particularly
to young people and to the non-Arabs. Its purpose
was to lead back to the imitation of the Prophet
all those who were tending to waver in their faith
because of the proliferation of sects and doctrines.
Ibn Hamid (d. 403/1012-3; Tabaftdt, ii, 171-7), one
of the intimate circle of the caliph al-Kadir, was
first and foremost a teacher and a mufti. His most
famous work is his K. al-Djdmi*- fi
'khtildfal-fuftahd*,
subsequently often used in Hanbalism. There are
further attributed to him* two dogmatic treatises
which are also often cited: a K. fi usul al-din and a
K. fi usul al-fifth. Ibn Hamid, both by his teaching
and his written works, contributed to the education
of numerous Hanbalis, whether natives of Baghdad
or attracted to the cAbbasid metropolis by the reputation of its learning.
One of his disciples was the ftddi Abu Yacla Ibn alFarra3 (d. 458/1066), who made his career at Baghdad
in the service of the caliph al-Ka3im. The work of
the ftddi Abu Yacla, almost totally lost, is known to
us through his Ahkdm sultdniyya (published Cairo
1356/1938) which would appear to have been copied
verbatim from the treatise on public law of alMawardi (d. 456/1064), unless the two works both
stem from a common source. Those of his works
which were most frequently used were his commentary upon al-Khiraki, a treatise on usul al-fifth (K.
al-Mud[arrad), another on the divergent opinions of
legal scholars (K. al-Ikhtildf), and finally an important treatise of dogmatic theology, the K. al-Muctamad, an abbreviated version of which has survived
(ms. at the Zahiriyya in Damascus). The K. alMu^tamad, constructed in the fashion of contemporary treatises of kaldm, devotes considerable space to
the theory of the Caliphate. The ftddi Abu Yacla,
who was present in 433/1041-2 and in 445/1053-4 at
the formal reading of the Kddiriyya, was, as much
through his official duties as through his scholarship
and his teaching, closely associated with the policy
of SunnI restoration under al-Ka'im.
3. Hanbalism during the final two centuries of the Caliphate of Baghdad (447-6s6/
1061-1258). In 447/1061 Toghril Beg occupied
Baghdad and put an end to the Shlci dynasty of the
Buyids. The attempt of al-Basasiri, in 451/1059, to
re-establish Shicism in Baghdad had all the characteristics of a desperate and ephemeral action. In 459/
1067 the Nizamiyya was inaugurated at Baghdad
for the teaching of vShaficI fifth. The Sunni reconquest of central and southern Syria followed. In
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467/1074-5 the amir Atslz re-established the cAbba- mufti; the K. al-Irshddfi usul al-din, his main treatise
sid khutba at Damascus. The political disruption of of dogmatic theology; the K. al-Wddih fi usul althe first great Saldjulpd empire began in 485/1092 fifch, on the methodology of law; finally the K. al~
with the death of Malik Shah. A short time afterwards Intisdr li -ahl al-hadith, the title of which emphasizes
the Crusaders made their appearance in Syria and well enough the place that the study of tradition held
Palestine, occupying Antioch in 491/1098, Jerusalem with this author (G. Makdisi, Ibn ^A^il et la resurgence
in 492 and Tripoli in 503/1109-10. However, the de risldm traditionaliste, PIFD, 1962).
momentum of the movement of Sunn! restoration
In the century which preceded the fall of the
continued, with the revival of the Caliphate be- Caliphate three names dominate the history of Hanginning with all-Muktafl (530-55/1136-60), and with balism. The first is the vizier Ibn Hubayra (d. 56o/
the constitution, in Syria, of the dynasty of the Zan- 1165) who, while still a youth, wandered through the
gids and the Ayyubids. This period of two centuries markets of Baghdad with a Sufi preacher to exhort
was the golden age of Hanbalism which, however the population to live according to the dictates of
great its attachment to the traditionalism of its the Kur3an and the Sunna. Ibn Hubayra owed his
credo, itself also appeared, through the personality career to the caliph al-Muktafl (in 555/1150) who, in
of its principal representatives, as a movement of
544/1149-50, appointed him vizier. Al-Mustandjid
profound diversity.
(555-66/1160-71) retained him in office, though not
The sharif Abu Djacfar al-Hashiml (d. 470/1077-8), without difficulties. In 557 Ibn Hubayra founded,
a successor in spirit of al-Barbahari and Ibn Batta, in the quarter of Bab al-Basra, a madrasa destined
distinguished himself in particular by the energetic for the purpose of teaching Hanbali tradition and
drive he brought to bear in support of the Hanbali fikh and for the benefit of which he made a wafyf of
credo and the restoration of the authority of the his valuable personal library. His political programme
<Abbasid Caliphate. We see him then at Baghdad
rested on two aims: the restoration of the Sunna
taking command of a series of popular uprisings and of the authority of the Caliphate. To succeed in
against Muctazilism and §ufism; in 460/1068 against this he tried, on the one hand, to free the Caliphate
the teaching of Muctazilism at the Nizamiyya; in 461 from Saldjukid control and to spur on Nur al-Dln to
against Ibn cAkil, who was condemned for his sympa- the conquest of Fatimid Egypt; on the other hand
thies towards Muctazilism or al-Halladj; in 464 he endeavoured to band together, around the Hanagainst various forms of corruption; in 465 again bali credo and opposed to Shlcism, all the families
against Ibn cAkil, who was forced to recant in public; of Sunnism. His K. al-Ifsdh consisted of a commentfinally in 469 against Ibn al-Kushayri who, in his ary upon the Sahibs of al-Bukhari and of Muslim; he
teaching at the Nizamiyya, had taken up again included therein a treatise of ikhtildf (published
against Hanbalism the old charge of anthropomor- Aleppo 1928). The work, read and commented upon
phism (tashbih).
in the mosques at the request of the vizier, seems to
Abu '1-Khattab al-Kalwadham (d. 510/1116-7), have enjoyed, at least during his lifetime, a fairly
on the other hand, was a technical specialist in wide-spread popularity (Dhayl, i, 251-89).
fifth who lived far from any political agitation
The shaykh cAbd al-Kadir al-Djili (d. 561/1166
(Tabafrdt, ii, 258). In the Hiddya he endowed Han- [q.v.]) is the founder of the first great Sufi order, that
balism with a manual of fifch which long remained of the Kadiriyya [q.v.]. His doctrinal position is
authoritative. His K. al-Tamhid fi usul al-fifrh, pre- difficult to ascertain, owing to the distortions to
served in manuscript at Damascus, on the methololo- which his personality and his ideas were subjected
gy of law, deserves to be edited. Several others of by his principal biographer, al-Shattanawfl (d. 713/
his works are frequently cited in the literature of the i3i3-4)» and the legends transmitted by his admirers.
school: two treatises on ikhtildf, another, more The shaykh cAbd al-Kadir belonged to Hanbalism not
•controversial, on the law of succession, and a short only by education but also by the very nature of his
profession of faith in verse, the Ddliyya, which was work. The K. al-Ghunya, edited many times, constistill learned by heart in the 8th/i4th century and tutes his principal treatise of dogmatic and moral
in which Ahmad b. Hanbal is extolled as the safest theology. Here are to be found, grouped together, a
guide to follow after the Prophet and his companions. profession of faith, a manual of adab sharciyya, a
Abu '1-Wafa0 ibn cAldl (d. 513/1119-20) is not only precis of the fundamental rules of fikh and elements
one of the great scholars of Hanbalism but also one of heresiography—the whole in the pious and miliof the most famous Arab prose writers. Several of his tant tradition of Hanbalism.
masters were Hanafis or Shaficis. In his youth he was
Abu '1-Faradj Ibn al-Djawzi (d. 597/1200),
interested in Muctazilism and in the doctrine of al- jurisconsult, traditionist, historian and above all
Halladj; we have referred above to the two struggles preacher, was intimately connected with the politwhich, in 461/1069 and 465/1073, saw him opposed by ical life of his time. He had, for teachers, lianbali
the sharif Abu Djacfar and to his retraction. In 475/ scholars many of whom were well known, and
1082-3 he conducted a vigorous academic attack owed the first successes of his career to the vizier
against Ashcarism; in 484/1091-2, at the time of the Ibn Hubayra, during the caliphates of al-Muktafl
arrival of Malik Shah and Nizam al-Mulk at Bagh- and al-Mustandjid. The outstanding period of
dad, he was summoned to explain to the latter the his activity as an official preacher is set in the
meaning and the importance of Hanbalism. He en- caliphate of al-Musta^i3 (566-74/1171-9). The
joyed a considerable reputation with the Caliphs al- advent of al-Nasir (575-622/1179-1225) did not
Muktadi (467-87/1074-94) and al-Mustazhir (487- immediately put an end to his activities but progress512/1094-1118). His interventions in political life ively marked the beginning of his decline. In 590/1194
were frequent.
he was arrested and held for five years under house
Ibn cAkil was a particularly prolific author (Dhavl. arrest at Wasit; his death followed shortly after his
i, 158). His voluminous K. al-Funun, of which only release. His massive work (cf. Dhayl, i, 416-20) emone volume survives, is a treatise of adab which was braces, it might be said, all the types of Islamic
much used by Ibn al-Djawzi. His more technical literature. Strongly influenced by Ibn cAkil and by
works, however, should not be forgotten: the K. Abu Nucaym al-Isfahani, he is the historian of the
al-Fusul, also known by the name of Kijdyat al- Caliphate in the Muntazam and of Sufism in the
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Sifat al-safwa. His Talbis Iblis, directed against the
bid'as introdu^d into Islam by §ufism, falsafa, the
sects or the doctors of the law, is in the aggressive
tradition of Hanbalism. But his best known works
are the eulogistic biographies (mandfyib) which he
devotes to the religious and political personalities of
the first centuries of Islam. An uncompromising
critic, he also composed refutations of al-Halladj,
<Abd al-Kadir al-Diill and the Caliph al-Nasir.
In the following fifty years, Hanbalism still had
several eminent representatives at Baghdad. Ibn
al-Maristaniyya (d. 599/1203), who was interested
in the sciences inherited from Greek antiquity and
composed a history of Baghdad, energetically defended the policy of Ibn Hubayra in the eulogistic
monograph which he devoted to him (Dhayl, i,
442-6). Muhammad b. cAbd Allah al-Samarrl (d.
616/1219-20), who was kadi at Samarra, muhtasib
at Baghdad and entered the service of the Chancellery,
left two highly regarded treatises of fi^h: the K.
al-MustawHb and the K. al-Fuvu^, (Dhayl, ii, 121-2).
Ishak b. Ahmad al-cUlthi (d. 634/1236-7), a Sufi and
relentless polemist, was noted for his reforming zeal,
which went to the lengths of criticizing the Caliph
al-Nasir for his policy and Ibn al-Djawzi for his
complacency towards ta'wil (Dhayl, ii, 205-11).
Muhyi al-Dln Ibn al-Djawz! (d. 656/1258), a son of
the celebrated preacher, made his career in the service of al-Nasir, al-Zahir and al-Mustansir. Killed
with his three sons at the time of the capture of
Baghdad by the Mongols, he left an apology for
Hanbalism. In the course of an official journey he
had founded a madrasa at Damascus, the Djawziyya,
which served as the tribunal of the Hanbali kadi.
In the. provinces Hanbalism also made a very
early appearance. At Isfahan, Abu cAbd Allah b.
Mandah (d. 395/1004-5) and his son Abu '1-Kasim
(d. 470/1077-8) are often mentioned as important
authors (Ikhtisdr, 339 and 396).
At Herat, al-Ansarl (d. 481/1088-9 [q.v.]) gave
Hanbalism its most celebrated Sufi treatise, the
K. Mandzil al-sd^irin.
At Damascus one of the earliest teachers of the
school appears to have been the shaykh Abu Salih
Muflih (d. 333/941-2), founder of a mosque to which
he gave his name outside the Bab Shark! (Biddya, xi,
204-6). It was particularly with Abu '1-Faradj alShlrazI (d. 486/1093) that Hanbalism became firmly
rooted in Palestine and Syria (Tabakdt, ii, 248-9;
Dhayl, i, 68-73). His son cAbd al-Wahhab (d. 536/
1141-2), himself also a preacher and author of a refutation of Ashcarism, founded at Damascus the first
great Hanbali madrasa (Dhayl, i, 198-201).
Two other families of Hanbali scholars were
eminent at Damascus under the Zangids and the
Ayyubids; that of the Banu Munadjdia and particularly that of the Banu Kudama, natives of
Palestine (cf. H. Laoust, Precis de droit d'Ibn Kuddma, PIFD, 1950). To this last family belonged the
shaykh cAbd al-Gham (d. 600/1203-4), a traditionist
of Sufi tendencies hostile to Ashcarism, and the
shaykh Muwaflfak al-DIn Ibn. Kudama (d. 620/1223),
to whom we owe a treatise of Hanbali law, the
Mughni (12 vols., Cairo 1922-30), which has enjoyed
and continues to enjoy a great reputation. The town
of Harran, on the other hand, was also from very
early times an active centre of Hanbalism. The most
renewed teacher of this school was Madjd al-DIn
Ibn Taymiyya (d. 652/1254-5), to whom is owed the
Muntakd (Cairo 1932) and the Muharrar (Cairo 1950).
4. H a n b a l i s m under the M a m l u k s and the
Ottomans. Hanbalism remained very active in
Eucyclopaedia of Islam III
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Syria and Palestine under the Bahriyya Mamluks.
It then had as its most celebrated representative
Ahmad b. Taymiyya (d. 728/1328, see IBN TAYMIYYA),
whose family had sought refuge in Damascus in
666/1267-8 before the threat of a Mongol invasion.
It was at Damascus that Ibn Taymiyya was educated, interesting himself not only in Hanbali literature but in all the Muslim schools, as well in the
field of fikh as in kaldm or falsafa. Intimately concerned in the religious and political life of his time,
Ibn Taymiyya very soon found himself, because of
his polemical zeal, clashing with numerous opponents
and was subjected to frequent persecutions. Sent to
Cairo in 705/1305-6 he was imprisoned once for
almost eighteen months until 707 (25 September
1307). Exiled to Alexandria for seven months, he was
freed and taken back to Cairo by al-Malik al-Nasir
after the fall of Baybars al-Djashnikir. He returned
to Damascus in 712/1313. Imprisoned once, in 72O/
1320, in the citadel for a period of about five months
for holding, on the question of repudiation (taldty, a
doctrine deemed to be heretical, he was imprisoned
a second time in 726/1326 for his views on the visitation of tombs (ziydrat al-kubur), which he denounced
as heretical. It was in prison, in the citadel of Damascus, that he died on 20 Dhu'l-Kacda 728/26 September
1328. As much by his doctrinal works as by his
teaching or his personal activities, Ahmad b. Taymiyya left a deep imprint on the history of Hanbalism.
His principal pupil, Ibn Kayyim al-Djawzivva
(d. 751/1350-1; Dhayl, ii, 447-53), who shared some
of his later persecutions, was more a preacher than
a polemist and commented on the Mandzil of alAnsarl (3 vols., Cairo 1916). We owe to him also an
important treatise on usul al-fikh, the Icldm almuwakkicin (3 vols., Cairo 1915), a treatise of public
law built around a theory of proof, the Turuk hikmiyya (Cairo 1317, and later eds.), and finally a profession of faith in verse, the Nuniyya, principally
directed against the Djahmiyya and the Ittihadiyya
(published several times in Cairo since 1902).
c
Abd al-Rahman b. Radjab (d. 795 /I393), from
a family which originated from Baghdad but which
had settled in Damascus, was a pupil of Ibn alKayyim. Jurisconsult and traditionist, he established
himself, by his Dhayl, as the trustworthy and precise
historian of Hanbalism. His great legal work, the
Kawd*id (Cairo 1933), deserves to be made the subject of a monograph. To Ibn Radjab are owed also
several dissertations which endeavour to establish,
on points of dogma, and not without a certain
rigidity, the so-called position of the Ancients
(salaf).
Under the Circassian Mamluks (784-923/13821517) Hanbalism lost some of its importance in Syria
and Palestine for reasons that are hard to ascertain,
though doubtless its hostility to the school of Ibn
c
Arabi and that of the Ittihadiyya, whose influence
was increasing, contributes to the explanation of
this relative decline. Though greatly weakened,
however, Hanbalism did not disappear altogether.
Represented by great families of jurisconsults who
monopolized, along with the teaching, the official
posts and the profits derived therefrom, it was
distinguished by several theologians whose importance deserves emphasis. The list of them is found in
the Mukhtasar tabakdt al-handbila, the work of the
venerable mufti of the Hanballs in Damascus, the
shaykh Muhammad Djaiml al-Shatti (published
Damascus 1330/1921), which is based on al-Manhad[
al-ahmad, still unpublished, of Mudjir al-DIn al11
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c
Ulaymi (d. 927/1521 [q.v.]), the historian of Jerusalem
and Hebron.
The chief frddi Burhan al-Din Ibn al-Muflih (d.
884/1479-80) belonged to a family which gave to the
school several other equally well-known *ulama?\
among other works he composed a history of Ilanbalism, as yet unedited.
€
Ala5 al-Din al-Mardawi (d. 885/1480-1) is particularly known, in the literature of the school,
through a voluminous manual of furu', the K. alInsdf, and a treatise of legal methodology, the K.
al-Tafrrir fl usul al-fikh. His influence made itself
felt upon several of the ^ulama3 of Egypt at this time
(Mukhtasar, 69). Shihab al-Din al-cAskari (d. 9i2/
1506-7) continued his work (ibid., 78-9).
After the conquest of Syria and Egypt (1517) the
Ottoman regime, to the extent that it gave preeminence to Hanafism or Maturidism, was not
favourable to the development of Hanbalism. Several
scholars, however, in Syria, Palestine and Egypt,
deserve to be mentioned.
Sharaf al-Din Musa al-Hudjawl (d. 968/1560-1), a
native of Jerusalem who enjoyed great authority in
these three countries, is above all the author of the
K. al-Ifcnd* (publ. Cairo) which long remained one
of the fundamental treatises of Hanbali fifch and is
continually used (Mukhtasar, 85).
Mansur al-Bahutl (d. 1051/1641), who taught at
the University of al-Azhar, similarly left several
valuable manuals [see AL-BAHUT!].
Ibn al-clmad (d. 1089/1679), who was born at
Damascus, studied in Cairo and died at Mecca, is
above all, in the eyes of posterity, the author of the
Shadhardt al-dhahab (Mukhtasar, 61).
c
Ali al-Buradici (d. 1150/1737-8), who was official
preacher in Damascus at the mosque of Sinan Pasha
and directed the cUmariyya madrasa, left behind him
the reputation of being a great preacher (Mukhtasar,
123).
The Shaykh cAbd al-Rahman al-Bacli (d. ii92/
1778), whose family also gave other eminent scholars
to Islamic sciences, was initiated in the mysticism of
Ibn cArabi and Ibn Farid under the direction of the
shaykh cAbd al-Gham al-NabulusI (Mukhtasar, 133)
— a fact which does not constitute an isolated phenomenon, for there was no shortage of Hanballs who
attempted to achieve the intelligent co-existence of
the Sharica and the frakika.
The dominant fact in the history of Hanbalism
under the Ottomans was the appearance of Wahhabism with the shaykh Muhammad b. cAbd alWahhab (d. 1206/1792; see WAHHABIYYA and
H. Laoust, Essai sur Ibn Taymiya, 506-40). Born at
c
Uyayna, in about 1115/1703, but educated for
the most part in Mecca and Medina, he succeeded in
winning over to his cause, after several unsuccessful
attempts, at Darciyya, the amir Muhammad b.
Sacud. Thus was born, in 1157/1744, the Sacudi state
which, after diverse vicissitudes, has survived up to the
present day. Muhammad b. cAbd al-Wahhab remains,
throughout this long history, the accredited theoretician par excellence of the movement. Apart from
several professions of faith, his most important work
is his K. al-Tawhid (printed several times). The fundamental works characteristic of the movement are
to be found in the Mad[mucat al-tawhid al-nad[diyya
(Cairo 1346) and the Madj[mu*at al-rasd*il wa'l-masdm al nadj_diyya (Cairo 1346, 4 vols.).
Muhammad b. cAbd al-Wahhab and his disciples
made much use of the work of Ahmad b. Taymiyya,
in particular the Wdsitiyya, the Siydsa sharHyya,
the Minhddi al-sunna and the various dissertations i

of this author against the cult of saints and certain
forms of Sufism (notably that of the Ittifcadiyya).
After Ibn Taymiyya, Ibn al-J£ayyim is also often
cited. But other authors, early or late, such as the
frddi Abu Yacla or al-Hudjawi, are also used by the
Wahhabi writers.
Within Hanbalism, however, Wahhabism did not
gain the unanimous support of the doctors of the
law; certain authors did not follow it or were even
hostile to it. Such was the case with Ibn Humayd
al-Makki (d. 1295/1878; Brockelmann, S II, 812), the
author of an important collection of Hanbali biographies, al-Sufyub al-wdbila; an edition of this work
would be a great contribution to a better understanding of modern and contemporary Islam.
Passionately discussed at the time of its appearance and at other periods of its history, Wahhabism,
which had bitter enemies in the Ottoman Empire, in
Persia and in different Arab countries, exercised an
influence more or less lasting and more or less profound in the Maghrib, India and the Arabian peninsula. Its influence on the Syro-Egyptian Muslim
reform movement made itself particularly felt with
Rashid Rida (d. 1935) in the period after the first
world war. It has sometimes been sought to establish
an influence if not of Hanbalism, at least of the
Musnad of Ibn Hanbal, in the birth of the movement
of the Ikhwan al-Muslimin (cf. J. Heyworth-Dunne,
Religious and political trends in modern Egypt, 1950,
16). For the rest, Hanbali fikh remains operative, in
a large measure, in Sacudi Arabia. Numerous Hanbali publications have also been brought out, in the
course of the last century, not only in Arabia but
also in India, Syria and Egypt.
Bibliography: H. Laoust, Le hanbalisme sous
le caliphat de Bagdad (241-6561856-1258], in REI,
J
959> 67-128; idem, Le hanbalisme sous les Mamlouks Bahrides, in REI, 1960, 1-71. Reference may
be made also to the following printed sources: Abu
'1-Husayn (d. 526/1132), Tabakdt al-handbila, ed.
Muhammad Hamid al-FIkl, 2 vols., Cairo i37i/
1952; Ibn Radjdab (d. 795/1393), Dhayl cald
Tabakdt al-handbila, partial edition by Laoust and
Dahan, PIFD, 1951, complete edition by Muhammad Hamid al-FIki, 2 vols., Cairo 1372/1953; alNabulusI (d. 797/1395), K. Ikhtisdr, ed. Ahmad
c
Ubayd, Damascus 1350/1932; Ibn al-clmad (d.
1089/1678), Shadhardt al-dhahab, 9 vols., Cairo
I35I/I933; Djamil al-Shatti, Mukhtasar tabakdt
al-handbila, Damascus 1339/1921. A useful introduction to the subject is Ibn Badran, Madkhal
ild madhhab al-imdm Ahmad b. tfanbal, Damascus
n.d.
(H. LAOUST)
#ANAFIYYA, the Hanafi madhhab or school of
religious law, named after Abu Hanifa [q.v.] alNucman b. Thabit. It grew out of the main body of
the ancient school of Kufa, and absorbed the
ancient school of Basra, too. As early as the generation following Abu Hanifa (d. 150/767), we find Abu
Yusuf [q.v.] (d. 182/795) refer to him as "the prominent lawyer" (Kitdb al-Kharddji, n), and al-Shaybam
[q.v.] (d. 189/805) speak of the "followers of Abu
Hanifa". Shafici [q.v.] (d. 204/820) refers repeatedly
to the followers of Abu Hanifa as a homogeneous
group (Ikhtildf al-hadith, on the margin of Kitdb alUmm, vii, 122, 337, and elsewhere). The transformation of the bulk of the ancient school of Kufa
into the school of the Hanafis was helped by the
extensive literary activity of Abu Yusuf and, above
all, of al-Shaybani whose main works, the Kitdb alAsl (edition begun by Shafik Shahata, Cairo 1954),
the Didmi* al-kabir (ed. Abu '1-Wafa al-Afghanl,
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Cairo 1356), and the Djdmi*- al-saghlr (Bulafc 1302, j marks the transition to a more logical and systematic
arrangement of the subject-matter within each
on the margin of Abu Yusuf's Kitdb al-Kharddi),
chapter; it was followed by the BaddW al-sand*i* of
became the standard texts of the school. Abu
al-Kasani (d. 587/1191), which has a strictly systemYusuf and al-Shaybanl came to be regarded as the
atic arrangement. These older works were, however,
two main companions of Abu Hanlfa, an$ together
ousted by later handbooks and their commentaries
with him they form the triad of the highest authorities
in a process common to all schools of Islamic law.
of the school although other companions of his, such
One of the most important of these is the Hiddya of
as Zufar b. al-Hudhayl and al-Hasan b. Ziyad al3
al-Marghinani [q.v.] (d. 953/1196; English transl. by
Lu'lu !, were equally prominent at the time. They
Charles Hamilton, London 1791, reprinted Lahore
often disagree with one another, and the uniform
1957) *> it acquired numerous commentaries, and
character of the doctrine is much less pronounced in
Burhan al-DIn Mahmud al-Mahbubi (7th/i3th centhe Hanafi madhhab than in the other schools. (The
tury) produced a synopsis of it which he called
differences of opinion of the three authorities are
Wifydyat al-riwdya. Another member of the literary
listed in Abu '1-Layth al-Samarkandi, Mukhtalif alfamily deriving from the Hiddya is the Djdmi* alriwdya.) For adventitious reasons, Abu Hanlfa and
rumuz of al-Kuhistani (d. 950/1543) which enjoyed
his school became the main target of the Traditionists
great authority in Transoxania. The second important
[see AHL AL-HADITH] in their attack against the use of
later work is the Kanz al-dakd*ify of Abu '1-Barakat
subjective opinion (ra*y) in religious law [see ASH AB
al-Nasafi [q.v.] (d. 710/1310), again with numerous
AL-RA3Y].
commentaries, e.g., the Tabyln al-hakd*ik of alHaving originated in clrak, the Hanafi school was
Zaylaci (d. 743/1342), and particularly the Bohr alfavoured by the first cAbbasid caliphs. It has always
rd*ifr of Ibn Nudjaym [q.v.] (d. 970/1563). The same
been well represented in its home country and in
Ibn Nudjaym wrote the Kitdb al-Ashbdh wa
Syria. It spread early to the East, to Khurasan.
'l-nazd*ir, a treatise on the systematic structure of
Transoxania, and Afghanistan (where the present
positive law. In the Ottoman Empire, the Dumr alconstitution gives official recognition to the Hanafi
Jtukkdm of Mulla Khusraw (d. 885/1480), a comdoctrine), also to the Indian subcontinent, to
mentary on his own Ghurar al-afikdm, gained partiTurkish Central Asia, and to China. Numerous
cular authority. Based on Kuduri's Mukhtasar, the
famous representatives of the school came from
Mukhtdr of al-BuldadJi (d. 683/1284), the Kanz alKhurasan and Transoxania. From the 5th/nth
dakd^ik, and the Wifrdyat al-riwdya is the Multaka
century until well into the time of the Mongols
'l-abhur of Ibrahim al-Halabi [q.v.] (d. 956/1549);
the family of the Banu Maza wielded political
this work soon became the authoritative handbook
power in Bukhara as the hereditary chiefs (ra?is]
of the Hanafi school in the Ottoman Empire. The
of the Hanafis in the town, with the title of sadr.
two most popular commentaries on it are the
In Khurasan, from the $rd/9th century onwards,
Madima* al-anhur of Shaykh-zade (d. 1078/1667),
the Hanafis developed a special law of irrigation,
and the Durr al-muntakd of al-Haskafi (d. 1088/1677).
adapted to the system of canals there (cf. Gardizi,
This same al-Haskafi is the author of the Durr alZayn al-akhbdr, 8). In the Maghrib, too, the Hanafi
mukhtdr, on which Ibn cAbidin (d. 1252/1836) wrote
school had adherents alongside the Malikis during
a commentary called Radd al-Mufytdr, a highly
the first few centuries of Islam, particularly in
esteemed work which pays particular attention to
Ifrikiya under the Aghlabids [q.v.]', in Sicily they
the problems of the contemporary world. The latest
even predominated (al-Mukaddasi, 236 if.). Finally,
great expose of the Hanafi doctrine in the traditional
the Hanafi school became the favourite school of the
style is the Hukuki isldmiyye ve istilahati fikhiyye
Turkish Saldiukid rulers and of the Ottoman Turks;
kamusu by Omer Nasuhi Bilmen, mufti of Istanbul,
it enjoyed the constant favour of the dynasty and
6 vols., first ed. Istanbul 1950-2 (Publications of the
exclusive official recognition in the whole of the
University of Istanbul, no. 402, of the Faculty of
Ottoman Empire. As a legacy of former Ottoman
Law, no. 90). The most authoritative handbook of
rule, the Hanafi doctrine has retained official
traditional Hanafi doctrine in India, after the
status, as far as Islamic law has remained valid, even
Hiddya, is the so-called Fatdwd al-*Alamgiriyya
in those former Ottoman provinces where the
[q.v.], not a collection of fatwds but an enormous
majority of the native Muslim population follows
compilation of extracts from the authoritative works
another school, e.g., in Egypt, Sudan, Jordan,
of the school, made by order of the Mughal emperor
Israel, Lebanon, and Syria.
Awrangzib cAlamgir (1067/1658-1118/1707). Parts of
Among the well-known members of the Hanafi
it were translated into English by N. B. E. Baillie and
school in the older period, of whom more or less
by Mahomed Ullah ibn S. Jung.
considerable works have survived, are al-Khassaf
Among the more important collections of Hanafi
(d. 261/874), the court lawyer of the caliph alMuhtadi, who wrote a handbook on wafrf which has fatwds are those of Burhan al-Din Ibn Maza (d. about
570/1174), called Dhakhirat al-fatdwd, of Kadibecome a classic, a handbook on the duties of the
Khan [q.v.] (d. 592/1196), of Siradj al-Din al-Sadjakadi, and a work on legal devices (hiyal [q.v.])]
wandi (end of the 6th/i2th century), who is also the
al-Tahawi [q.v.] (d. 321/933), a convert from the
c
author of a very popular treatise on the law of
Shafi i school; al-Hakim al-Shahid (d. 334/945), who
inheritance, of al-Bazzazi al-Kardari (d. 827/1424),
abbreviated the contents of the main works of
of Abu 'l-Sucud [q.v.] (d. 982/1574), and of alal-Shaybani in a book called al-Kdfi] Abu '1-Layth
Ankarawi (d. 1098/1687).
al-Samarkandi [q.v.] (d. 375/985), a fertile writer on
Famous Hanafi works on usul are the Kanz alfikh and other branches of religious sciences; and alwusul of al-Pazdawi (d. 482/1089), the Kitdb alKuduri [q.v.] (d. 428/1036), upon whose Mukhtasar
usul of Shams al-A3imma al-Sarakhsi (see above),
later works draw a good deal. During this whole
the Mandr al-anwdr of Abu '1-Barakat al-Nasafi (see
period there was in the Hanafi school a strong
above), the Tawdih of cUbayd Allah b. Mascud altradition of producing books concerning the appliMahbubi, known as Sadr al-Sharica al-Thani (d. 747/
cation of Islamic law in practice. The Mabsut of
1346), on which the Shafici author al-Taftazani [q.v.]
Shams al-A'imma al-Sarakhsi [q.v.] (d. 483/1090), a
(d. 792/1398) wrote a commentary called Talwih,
commentary on the al-Kafi of al-Hakim al-Shahid,
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the Tafyrir of Ibn al-Humam (d. 861/1457), with its
commentary called Tafrrir, by Ibn Amir al-Hadjdi
(d. 879/1474), and the Mirfrdt al-wusul by Mulla
Khusraw (d. 885/1480). (On the work of al-Pazdawi,
see R. Brunschvig, Theorie generate de la capacite
chez les Hanafites medievaux, in Revue Intern, des
Droits de VAntiquite, ii (1949), 157-72).
Works of Hanafi taba^dt: cAbd al-Kadir b.
Muhammad (d. 775/1373), al-Diawdhir al-mudPa-,
Ibn Kutlubugha [q.v.] (d. 879/1474), Tddi altarddjim (ed. G. Fliigel, Die Krone der Lebensbeschreibungen, Leipzig 1862); Kemal Pasha-zade
[q.v.] (d. 940/1534), Tabakdt al-mudjtahidln (digested
by G. Fliigel, Die Classen der hanefitischen Rechtsgelehrten, in Abh. Sachs. Ges. Wiss., viii, Leipzig 1860,
269-358); Tashkopruzade [q.v.] (d. 968/1560), alShakd*ik al-nu^mdniyya (German transl. by O.
Rescher, Konstantinopel-Galata 1927); Muhammad
c
Abd al-Hayy al-Laknawi (d. 1304/1886), al-Fawd^id
al-bahiyya and al-Ta^U^at al-saniyya.
In British India, from 1772 onwards, Islamic law
as it was administered locally fell under the influence
of English legal thought, and an independent legal
system, substantially different from Islamic law
according to Hanafi (and, for the Shlca minority,
according to Shici) doctrine, came into being. This
is properly called Anglo-Muhammadan law (see
SHARICA—India and Pakistan). There are numerous
handbooks of Anglo-Muhammadan law, the most
elementary but the most scholarly of which is A. A.
A. Fyzee, Outlines of Muhammadan Law, 3rd ed.,
London 1964, completed by his Cases in the Muhammadan Law of India and Pakistan, Oxford 1965.
For the Ottoman Empire, the actual legal system
and the administration of justice at the end of the
18th century are described in I. Mouradgea d'Ohsson,
Tableau general de VEmpire ottoman, Paris 1787-1820
in 3 vols., 1788-1824 in 7 vols. Then, in 1877, Ottoman Turkey enacted a codification of the law of
contracts and obligations and of civil procedure,
according to Hanafi doctrine, as the Ottoman Civil
Code, or the Medjelle [q.v.]. Traditional Islamic law
cannot be adequately expressed in the form of a code,
and the Medj_elle, having been undertaken under the
influence of European ideas, is not an Islamic but
a secular code, however often modern lawyers may
have used it as an authoritative statement of Hanafi
doctrine. It also contains certain modifications of
the strict doctrine of Islamic law, mostly by way of
omission. But through the intermediary of the
Medielle, the Hanafi form of Islamic law has deeply
influenced the "civil law" of several countries in the
Near East. In Egypt, about the same time, Muhammad Kadri Pasha put the Hanafi law of family and
inheritance, of property, and of wakf into the form
of codes, but these efforts, only the first of which
was officially sponsored, were never enacted as codes.
The only Western accounts of the strict Hanafi
doctrine of Islamic law are L. Blasi, Istituzioni di
diritto musulmano, Citta di Castello 1914, and G.
Bergstrasser's Grundziige des islamischen Rechts, ed.
J. Schacht, now replaced by J. Schacht, Introduction
to Islamic Law2, Oxford 1966.
Bibliography: IA, s.v. Hanefiler; J. Schacht,
The Origins of Muhammadan Jurisprudence, part I,
chap. 2 (on the emergence of the Hanafi school),
part IV, chap. 4 (on the reasoning of the early Hanafi authorities); idem, An Introduction to Islamic
Law, chap. 9 (on the consolidation of the Hanafi
school), chap. 13 (on the Hanafi school in the
Ottoman Empire), chap. 14 (on the Hanafi school
in Mughal India and on Anglo-Muhammadan Law),

and chap. 15 (on the influence of the Hanafi
school on the civil laws of the Near East).—On
the spread of the Hanafi madhhab, see A. Mez,
Die Renaissance des Islam, Heidelberg 1922, 202-6
(Eng. tr., 210-5); Afcmad Taymur Pasha, Nazra
ta^rikhiyya fl huduth al-madhdhib al-arba*a, Cairo
1344, 8 ff.—On authoritative Hanafi works, see N.
P. Aghnides, Mohammedan theories of finance, with
. . . a bibliography, New York 1916, 161 f., 173 ff.,
177 ff. (reprinted Lahore 1961); J. H. Harington,
Remarks upon the authorities of Mosulman law, in
Asiatick Researches: or Transactions of the Society
Instituted in Bengal, x (Calcutta 1808), 475~5i2(on
Hanafi works used in India).
(W. HEFFENING-[J. SCHACHT])

IJANBALlS [see HANABILA].
HANDASA [see CILM AL-HANDASA].
EANDtrS [see SIKKA].
HANI3 B. CURWA AL-MURADl, a Yemeni
chief of K u f a who lost his life during the attempt
made by al-Husayn b. CA1I Talib to seize power, at
the end of 60/680. Hani3 possessed great influence
among the Yemenis of Kufa who, represented by the
Madhhidj, Kinda and Hamdan, formed a numerous
element in the town; an anecdote related in the
Kdmil of al-Mubarrad and in the clfcd gives further
proof that it was an advantage to enjoy his favour.
He had a thorough knowledge of the Kur3an, and his
name is mentioned in a list of readers belonging to the
nobility (al-ashrdf al-kurra*). But the fact to which
Hani3 owes his renown is his participation in the
preparations for al-Husayn's revolt. We know that
the cAlid, urged by the Shicis of Kufa to come there
and place himself at the head of his supporters, at
first sent his cousin Muslim b. cAkil to take stock of
the situation and to rally the support of those who
sympathized with the movement. These steps not
having passed unnoticed, the caliph Yazld appointed
c
Ubayd Allah b. Ziyad [q.v.] governor of Kufa, with
instructions to bring this dangerous situation under
control. The house of Hani3, used as a meeting-place
by the conspirators, was almost the scene of an
attempt against the life of Ibn Ziyad himself (alTabarl, ii, 244, 246-9; Abu Hanlfa al-DInawarl,
247 f., etc.); Muslim came there to take refuge, on
learning that the net was closing round him. Finally
Ibn Ziyad invited Hani3, who on the pretence of
illness had for some time absented himself from his
meetings, to come and see him. Hani3 hesitated, but
in the end allowed himself to be persuaded, relying
on the powerful influence he possessed, and unaware
that a spy had discovered the part that he had taken
in hatching the plot. When he had come into Ibn
Ziyad's presence, the latter overwhelmed him with
reproaches and accused him of giving asylum to
Muslim. Hani3 denied the charge, but the spy was
summoned and Hani3 was compelled to admit that
Muslim had been given protection by him; nevertheless he tried to excuse himself and, possibly feeling
convinced that the revolt would be successful,
ventured to promise Ibn Ziyad that no harm would
befall him (according to al-MascudI, he advised him
to flee with his family to Syria). Instead the governor,
who had been instructed to arrest Muslim, demanded
that he should be handed over to him, but this Hani3
obstinately refused, even under the threat of execution; in a fury, Ibn Ziyad struck his face with the
stick he was holding; streaming with blood, Hani3
made a vain attempt to wrest the spear from one of
the guards, and was locked up in a wing of the castle.
When the news that he had been killed spread about,
an angry crowd of Madhhidjls gathered, but dispersed
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when Ibn Ziyad sent the frddi Shurayli with
assurances that Hani* was still alive. Finally Muslim
was discovered in his latest hiding-place, taken to
the castle and beheaded; Hani5 was taken to the
sheep-market and also put to death (al-Tabari, ii,
268 f.), being perhaps later crucified in the place
known as al-Kunasa (ibid., ii, 231). The news of this
double execution reached al-Husayn after he had
arrived in clrak. Elegiac verses on Muslim and Hani*,
attributed to Ibn al-Zabir al-Asadi or other poets,
are repeated in several sources. Together with Muslim
b. cAkil, Hani3 became a character in the ta'ziya
(E. Rossi and A. Bombaci, Elenco di drammi religiosi
persiani, Vatican 1961, index).
Bibliography: Tabarl, ii, 229-32, 244, 246-9,
250-4, 268-70, 284, 292; cArib, Tabarl continuatus,
62; Abu Hanif a al-Dlnawari, al-Akhbdr al-jiwdl,
247 ff., 250-2, 255, 259, 260; Yackubi, Historiae,
ii, 287-9; Mubarrad, Kdmil, ed. Wright, 71 ff.
(Cairo 1376/1956, i, 123 f.); C/<M, ed. A. Amin
etc., Cairo, i, 160 f., ii, 378 f.;Mascudl, Murud[,
v, 135 f., 140 f.; Abu '1-Faradi al-Isfahanl,
Mafrdtil al-Tdlibiyyin, ed. Sakr, Cairo 1368/1949,
97-100, 108; idem, Aghdni1, xiii, 37, xiv, 98; Ibn
c
Asakir, al-Ta*rikh al-kabir, Damascus 1329-32,
iv, 336 f.; Ibn Badrun, Sharif, Kasidat Ibn 'Abdun,
ed. Dozy, Leiden 1846, 162 f.; Ibn al-Athlr, iv,
19-24, 29 f., 54, 188; BayyasI, K. al-Icldm bi'l-frurub fi sadr al-Isldm, ms. Cairo, ii, 31, 32, 33;
Fakhri, ed. Derenbourg, 159 f.; Dhahabi, Ta'rikh,
ms. Bodl., fol. 20 v; Ibn Kathir, Biddy a, Cairo
1348-55, viii, 153, 154, 168; Muhsin al-Amm alHusayni al-cAmili, A*ydn al-shi'a, viii, Beirut I367/
1948, 199-202, 208 f.; cAbd al-Razzak al-Musawi
al-Mukram, al-Shahid Muslim b. 'Afril, Nadjaf
1369/1950, 129-34, 138 f., 147-53 ;F. Wiistenfeld,
Der Tod des Husein ben *Ali und die Rache, Ein
historischer Roman . . ., Gottingen 1883 (Abh. der
K. Ges. der Wiss. zu Gottingen, xxx), 31-7, 43 f., 46;
J. Wellhausen, Die religios-politischen Oppositionsparteien, Berlin 1901, 61, 62-4; H. Lammens, Le
calif at de Yazid Ier, 144, in the reprint (= MFOB,
v, 142). The poems are also in The Naqd?id of
Jarir and al-Farazdaq, ed. Bevan, 246; Tddi al'arus, iii, 359.
(L. VECCIA VAGLIERI)
IJANlF (A.) (pi. hunafa3}, means in Islamic
writing one who follows the original and true (monotheistic) religion.
i. T h e K u r 3 a n . The word hanif is used especially
of Abraham as the type of this pure worship of God;
II, 135/129; HI, 67/60, 95/89; IV, 125/124; VI, 79,
161/162; XVI, 120/121, 123/124; XXII, 31/32. In
most of these verses the hanif is contrasted with the
idolaters (mushrikun). Ii is also asserted that Abraham
was neither a Jew nor a Christian (III, 67/60; cf.
II, 135/129), and that the people of the book were
originally commanded to worship God as tiunafd*
(XCVIII, 5/4). In the remaining two passages where
the word is used in the Kur'an (X, 105; XXX, 30/29),
Muhammad and his followers are commanded to
worship God as hunafd*, not idolaters. In III, 19/17
Ibn Mascud read hanifiyya instead of isldm: "the
true religion in God's sight is the hanifiyya" (A.
Jeffery, Materials for the history of the text of the
Qur*dn, Leiden 1937, 32). All this indicates that there
is a definite conception of the lianif and his religion in the Kur'an. This conception is closely
linked with the resistance of the Muslims to the intellectual criticisms of Muhammad's religion by
Jews and Christians. In effect the Muslims are to
defend themselves by saying that their religion is the
pure worship of God, revealed by Him to previous

165

prophets and to Muhammad, but partly corrupted
in the course of time in Judaism and Christianity [see
TA^Rip]. Further this religion is in accordance with
the natural disposition (fifra [q.v.]) created in men by
God (XXX, 30). Thus the ianlfiyya is contrasted
both with polytheism and with the 'corrupted*
monotheism of the Jews and Christians. It must indeed for a time have been the name applied to Muhammad's religion, as is evidenced by the reading of
Ibn Mascud in III, 19/17, which could hardly be an
invention of his own, by the reference to Abraham
as franif muslim in III, 67/60 and also by later Islamic
usage. This name presumably belongs to the years
immediately following the hid[ra, especially after
the break with the Jews. The technical use of muslim
and isldm is said not to be before the end of 2 A.H.
(R. Bell, Introduction to the Qur*dn, Edinburgh 1953,
108), and may be later.
2. Later Islamic usage. The apologetic position
associated with the Kur5anic conception of lianif is
maintained, ffanif is occasionally used as the equivalent of muslim (Ibn Hisham, 293,982, 995; cf. 871).
More frequent is the use of hanifiyya for the 'religion
of'Abraham' or for Islam (Ibn Hisham, 143, 147;
IbnSacd, i/i, 128; iii/i, 287). The form tafyannuf is
used to mean "the adoption of Islam" (Kdmil, 526,
poem by Diarir; LA, x, 404; al-Tabari, i, 2827). These
ideas were sometimes employed in the elaboration
of Sufi doctrines. Al-Halladj spoke of himself as "the
least lianif of the community of Muhammad" (Massignon, Akhbdr*, 161); and al-Antaki and al-Bistami
spoke of the basic form of monotheism as al-banifiyya
(Massignon, Passion, 607; Essai 2, 282; etc.). The
general Islamic usage underlies the question in
Kdmil, 244, "What is a hanif <ala 'l-fitra . . . ?" (cf.
Diyarbakri, ii, 177). In the verses quoted b'y Yakut,
ii, 51, and other authors, which contrast the hanif
with the Christian priest and Jewish rabbi, the word
almost certainly means Muslim; and the same may
be true of the verse of Sakhr (Hudhailiten, ed. Kosegarten, xviii, ii) where wine-drinking Christians
make a noise round a hanif (and the scholiast suggests muslim). The poem ascribed to Umayya b.
Abi '1-Salt, which speaks of the din al-tianafiyya as
the only religion which will survive the resurrection
(cf. Schulthess, Beitrdge sur Assyriologie, viii, 3), is
presumably of Islamic inspiration. So too is the verse
in Ibn Hisham (180) which speaks of "establishing
the lianif religion". A case can also be made for
holding that the religion of him who yatahannafu
with whom the Christians ally themselves f Diarir.
Nakd*id, ii, 595) is Islam, and that al-^dbid al-mutahannif who observes his prayers (saldt) (poem by
a Nadjdi pagan, Djiran al-cAwd, LA, x, 404; cf.
Khizdnat, iv, 198) is a Muslim. Another possible
interpretation of the last two passages is considered
below.
3. Christian usage. The word hanifiyya is more
frequently used for Islam by Christian writers than
by Muslims (JSS, ii (1957), 360, n. 4; in Eutychius,
Burhdn, i, the rendering "Muslims" is almost certain).
The word occurs in a letter written about 590/1194
by a Spanish Christian king to the Almohad ruler
(quoted by Ibn Khallikan-De Slane, iv, 338). Most
revealing, however, is a passage in the Risdla of cAbd
al-MasIh al-Kindi (London 1880, 42) where, after
speaking of Abraham worshipping the idol as a
lianif, he adds that "he abandoned the hanifiyya,
which is the worship of idols, and became a monotheist and believer, for we find that the hanifiyya
in the revealed books of God is a name for the worship of idols". This statement may have been sharpen-
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ed in the interests of anti-Islamic polemic, but it has
ample justification in earlier Syriac usages. It was
probably because of Christian polemics that the
Muslims in the main abandoned the word.
4. Pre-Islamic usage andreligiouspractice.
The fact that Muhammad was able to regard himself
and the Muslims as following Abraham the fyanif
shows that there was no organized religious body in
the early 6th century A.D. known as the franifiyya.
Since the whole conception, however, had a bearing
on apologetics, Muslim scholars tended to look for a
basis in pre-Islamic history; that is, they tried to find
actual Tianlfs. Their statements on such matters must
therefore not be accepted without careful scrutiny.
Thus, when men are said to have set out to seek
"the hanifiyya, the religion of Abraham" (Ibn
Hisham, 143, 147), it may be true that they set out
on a religious quest, but it is practically certain that
they did not use that phrase. The primary question,
which has been much discussed by modern scholars,
is whether there, is any conclusive evidence that
hanif was used before the revelation of the KurDan
for a religious ascetic, Christian or otherwise. The
suggestion of Ibn Hisham (152) that tafrannuf and
tahannuth are the same is an example of the attempt
to find corroborations of the Kur'anic conception of
hanif, for tahannuth almost certainly is derived from
Hebrew and means devotional exercises, and thus
has no connection with taJtannuf (H. Hirschfeld,
New Researches into ... the Qoran, London 1902,
ion.). Some of the verses quoted above (such as those
of Sakhr and Djiran) may be interpreted of a preIslamic Arab ascetic; so may that of Dhu Rumma
(LA, xiii, 206) mentioning a hanif who turns west. Yet
several such "possible" interpretations are not conclusive evidence of the supposed pre-Islamic use of
hanif for "ascetic".
The result of careful examination of the passages
of early poetry is that the word hanif "seems generally to mean Muslim and in the odd occurrences
which may be pre-Islamic to mean heathen" (A.
Jeffery, Foreign vocabulary of the Qur'dn, Baroda
1938, 114). This last point is paralleled by the use
of hanif and its derivatives in early translations into
Arabic to represent the Syriac hanpo (pi. hanpt) etc.;
and the Syriac word normally means "heathen",
but sometimes has the connotation of "a person of
Hellenistic culture" (cf. N. A. Paris and H. W.
Glidden, The development of the meaning of the Koranic Hanif, in Journal of the Palestine Oriental
Society, xix (1939), 1-13, esp. 6-9, where much
fresh pre-Islamic material is adduced; Ar. tr. in
Abhdth, xiii (1960), 25-42). Even Syriac material, however, must be used with care, since the
hellenized pagans of Harran, who came to be known
as Sabians [see AL-SABI'A], in their attempts to
establish themselves as a "people of the book"
seem to have taken over the Kur^anic conception of
the franifiyya and to have claimed that they were
hanp6 and the heirs of the original banputho (he. cit.,
8, giving a passage from Thabit b. Kurra (d. 288/
901), quoted by Barhebraeus, Chronicum Syriacum,
Paris 1890, 168). Such assertions by Thabit and
possibly other Harranians are doubtless the source
of al-Mascudi's references to the Sabians as following
the religion of the hanifiyya (Tanbih, 6, 90 f., 122 f.,
136, 145; cf. Glossary). Al-Mascudi, however, who is
here dealing with the pre-Christian Roman emperors, appears to be following Christian sources
which used frunafd* in the sense of "pagan", since
the forty emperors preceding Constantine could be
described as "pagan" but not as "Sabian"; his

acceptance of the identification of the hanifiyya
with the §abian religion would then be part of the
attempt to illustrate factually the JXur'anic conception of franif. A similar borrowing of kunafd*, "pagans", from a Christian source is found in al-Yackubi, i, 51 f., where it is applied to opponents of
Saul and David (i.e. the Philistines, cf. I Samuel, 17),
who are further described as worshippers of stars
(cf. Theodore Abu Kurra, al-Din al-Kawim, in alMashrifr, 1912, ad init., al-frunafd* al-awwalin as
star-worshippers).
5. Etymology. Suggestions that fyanif is formed
from the Arabic root or is derived from Hebrew or
Ethiopic have little to commend them. The source
must be Syriac, probably with the plural frunafd*
(representing hanpt) coming first. In some Aramaean
circles, however, the primary meaning of "heathen"
or "pagan" was overshadowed by secondary connotations, such as "of Hellenistic culture", so that the
word could be applied to philosophically-minded
persons who were essentially monotheistic. The
Kur3anic usage neglected the primary meaning and
developed some of the secondary connotations, a
semantic process not unknown elsewhere (cf. "snob"
in French).
6. Conclusions. The common Islamic conception
of hanif and the franifiyya is derived solely from the
Kur'an. The word hanif, if used independently of the
Kur3an (as by pre-Islamic Arabs or Christians), means
primarily "pagan". It is therefore vain to look for
religious or ascetic movements or individuals to
whom this name was actually applied in pre-Islamic
times. The movements and individuals exist, but any
assertion that some one is a Tianif (in the Islamic
sense) is the work of a later Muslim apologete, or
one under Islamic influence like Thabit b. Kurra,
and is therefore historically valueless.
Bibliography: in the article. Earlier literature
is summarized in Faris and Glidden, op. cit.
(W. MONTGOMERY WATT)
EANlFA B. LUfiJAYM, ancient Arab tribe,
part of Bakr b. Wa'il [q.v.] on a level with Thaclaba
and cldjl. The chief subdivisions were al-Dul (or
al-Du5il), cAdi, cAmir, Suhaym. They were partly
nomadic, partly agricultural (date-palms and cereals),
and also partly pagan, partly Christian. The town
of al-Hadjr, capital of al-Yamama, belonged chiefly
to them, also the town of Djaww (later al- Khidrima).
Other localities mentioned as belonging to them (and
as chiefly occupied by them) include: the wddi of
al-clrd, al-Awka, Fayshan, al-Kirs, Kurran, alMansif (a fortified town), Talac b. cAta, al-Thalib
(or al-Nakb), Tu'am, Ubad, cUthal. The Hanlfa are
said to have moved from al-Hidjaz to al-Yamama
after the extinction of an older culture there [see
TASM]. Their separation from the rest of Bakr
apparently took place towards the end of the war of
Basus [q.v.], and they were absent from the battle of
Dhu Kar [q.v.]. This absence may be connected with
the fact that they recognized the suzerainty of the
Lakhmids ot al-HIra and were employed in conducting Persian caravans from the Yemen to clrak. In
extending their imluence over the region between
al-Yamama and clrak they came into conflict with
Tamim, and there were several battles. The leader
about 600 A.D., Katada b. Maslama, was succeeded
by Hawdha b. CA1I, apparently a Christian, who on
one occasion was well received at the Persian court
and given a crown, in reward for his services in
conducting caravans. With the decline of the Persian
empire after 628, Hawdha began negotiations with
Muhammad, but had not become a Muslim before his
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death in 630. Thumama b. Uthal, who may have been
Hawdha's successor, is said to have become a Muslim
after being captured in a raid. He was leader of the
loyal Muslims of Hanifa in the wars of the ridda,
when, a large section of the tribe revolted against
Medina under Musaylima [q.v.].
Bibliography: Ibn al-Kalbi, Dj_amharat alnasab, ed. W. Caskel; al-Hamdani, see Index
Historicus', al-Bakrl, Mu*d[am, Cairo, index;
Aghdni, Tables; A. P. Caussin de Perceval, Essai
sur rhistoire des Arabes avant I'Islamisme, Paris
1847, index; Yakut, Mu'diam, index; al-Tabari,
i, 1205, 1737-9, 1748 f., 1929-57, etc.; Ibn Hisham,
945 f., 965, etc.; Ibn Sacd, i/2, 18, 25!., 33, 55;
Caetani, Annali, 10 A.H., § 32A, 67-9A; W.
Hoenerbach, in Abhandlungen der Akademie der
Wissenschaften und der Literatur, Geistes- und
sozialwissenschaftliche Klasse, No. 4, 1951, 255-67;
Montgomery Watt, Muhammad at Medina, Oxford
1956, 132-7.
(W. MONTGOMERY WATT)
IJANIFA, WADl [see WAD! HANIFA].
HANSALIYYA, a religious b r o t h e r h o o d of
Moroccan origin which established itself in the Central
Atlas and in the neighbourhood of Constantine.
It appears to have its origin in the zdwiya founded
towards the end of the 6th/i2th century by a Berber
from the Sus, Sacid u cAmur al-Ahansali, on the
banks of the asif Ahansal, in the heart of the Berber
country. From modest beginnings this zdwiya
became better known in the second half of the nth/
17th century, when a descendant of the founder,
Abu cUthman Sacid b. Yusuf al-Ahansali, who died
in 1702, founded a new zdwiya in the same region and
founded a brotherhood. Abu cUthman had pursued
long studies in Morocco and had spent several years
in the Orient. He had been initiated by SayyidI clsa
al-Djunaydl at Damietta.
His son Yusuf succeeded him and acquired a certain political as well as religious influence in the
region of the Wadi al-cAbid, especially after the death
of Mawlay Ismacil. On his death the brotherhood
declined in Morocco but took on new vigour in the
region of Constantine. Nevertheless, several zdwiyas
of the order remained in the region of Wawizaght and
at the time of the French occupation were playing
a minor political r61e under the direction of SayyidI
Moha u Ahmad al-Ahansali. If this little brotherhood
still survives, which is not certain, it no longer exercizes more than a very feeble influence.
One of the sons of SayyidI Yusuf, SayyidI Sacdun,
threatened by the Moroccan authorities, fled to the
Constantine area about 1730, made converts there,
and erected a zdwiya of minor importance; it appears
that there is an offshoot of this zdwiya at Le Kef in
Tunisia.
The Hansaliyya combined the customary mystic
practices—the wird and recitations of the verses of
the Damydtiyya, a mystic poem by the imam cAbd
Allah Muhammad al-DIruti al-Damyatl—with dances,
songs, and flagellations which induced ecstasy. In
Morocco, in the milieu where they arose, they long
enjoyed the reputation of miracle-workers in communication with the dj[inn.
Bibliography: Muhammad al-Kadirl, Nashr
al-mathdni, Fez 1309/1891, ii, 170; Salawi, K.
al-Istiksd, iv, 57; Rinn, Marabouts et Khouan,
Algiers 1884, 385 ff.; Depont and Coppolani, Les
confrlries religieuses musulmanes, Algiers 1897,
492; Ch. de Foucauld, Reconnaissance au Maroc,
Paris 1934, 264, 267; de Segonzac, Au cceur de
rAtlas, Paris 1904, 55; E. Michaux-Bellaire, La
zaouia d'Ahancal, in AM, xxvii (1927), 87-113;
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G. Drague, Esquisse d'histoire religieuseau Maroc,
Paris n. d., 163-82, and genealogical table at end.
(R. LE TOURNEAU)
HANSAWl, Shaykh DJAMAL AL-DIN AHMAD, also
called Kutb Djamal al-DIn, a Sufi mystic of the
Indian Cishtiyya [q.v.] order, b. 580/1184-5, d. in
Hansi 659/1260-1. He was a descendant of the theologian and religious lawyer Abu Hanifa, and was a
senior khalifa of Shaykh Farid al-DIn Mascud
"Gandj-i Shakar" [q.v.] during the time the latter
spent at Hansi [q.v.]. He is said to have been the
khatib of Hansi when he joined Farid al-DIn, and to
have resigned this post and its consequent material
benefits as a necessary condition of his spiritual
discipline.
He is known as the author of two works: his Mulhamdt (Arabic; lith. Alwar 1306, Dihli 1308) is a
collection of Sufi aphorisms, with particular reference
to the difference between the externalist recluse
(zdhid) and the true mystic (*drif), without much
specific reference to purely Indian conditions; and
his Diwdn (Persian; lith. Dihli 1306) is the earliest
known poetical work of a Cishti mystic, which in
addition to its mystical content is valuable for the
light which it throws on contemporary religious and
political thought and institutions, the popular beliefs,
customs and practices, and the attitudes of the
mystics to all these, of the early 7th/i3th century
in north India. A manuscript copy of the diwdn,
no. 360 in the Bibliotheca Nova of the library of the
University of Uppsala, is described by K. V. Zettersteen, Die arabischen, persischen und tiirkischen Handschriften der Universitdtsbibliothek zu Uppsala verzeichnet und beschrieben, in MO, xxii (1928), 298-302,
428; ibid., xxix (1935), 150 ff., where a short extract
from the Mulhamdt is also given, 152 ff. The table of
contents of the Diwdn, with translations of some
verses, is given by ZetterstSen in Selections from the
divan of Jamdluddin Afymad Hdnsawl, in Islamic
Research Association Miscellany, i (1948), 165-82.
Bibliography: Mir Khurd, Siyar al-awliyd*,
Dihli 1302, especially 178 ff., which also contains a
notice of the two sons of Djamal al-DIn: the
younger, Burhan al-DIn, was also admitted as a
disciple of Farid al-DIn; Muhammad Ghawthi
Shattari, Gulzdr-i abrdr, MS A.S.B. Calcutta,
I7 r -^; cAbd al-Hakk Muhaddith Dihlawi, Akhbdr
al-akhydr, Dihli 1309, 67 ff.; Rahman CA1I, Tadhkira *ulamd*-i Hind, Lucknow 1914, 42; many
references passim in the hagiographical literature,
for which see Bibliography to C"ISHTIYYA. See also
K. A. Nizami, The life and times of Shaikh Farid-u'ddin Ganj-i-Shakar, cAlIgafh 1955, index; idem,
Some aspects of religion and politics in, India during
the thirteenth century, cAligafh 1961, index. On the
Mulhamdt cf. M. G. Zubaid Ahmad, The contribution of India to Arabic literature, Allahabad 1946,
85 f.
(J. BURTON-PAGE)
HANSl, a town of the Indian Pandjab, situated
/
29°7 N., 76° o' E., in the Hariyana [q.v.] region of
which it was the old capital until supplanted by
Hisar Firuza [q.v.] in 757/1356. It is known from
inscriptions that it was occupied by the Tomars and
Cawhans before the Muslim conquest, and was perhaps occupied from Kushana times, ist or 2nd
century A.D.: certainly the old fort, to the north-east
of the present town, is an extensive tell representing
an accumulation of many cultural layers. Hansi was
already a major stronghold when Mascud, son of
Mahmud of Ghazna, stormed this "virgin fortress"
in the winter of 429/1037-8 (Abu '1 Fadl BayhakI,
Ta*rikh-i Mas'udi, Tehran 1324/1945, .533-4; Eng.
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tr. Elliot and Dowson, History of India . . ., ii, 140),
capturing it at his second attempt. From that time
Hans! became an important forward position in the
Ghaznawids' Indian province, and we read of
Mascud's second son, Madjdud, who had been appointed governor of that province, spending the
winter of 433/1041-2 at Hans! waiting his chance to
launch an attack on DihlL Two years later, however,
the Dihll radja Mahipal recaptured Hansi, and it
was strengthened by him and subsequent builders.
Towards the end of the next century it was enlarged
and further strengthened by Prithwi Radj as a
bulwark against the Ghuri forces; but, after the defeat
of the Hindu forces at Tarawari by Muhammad b.
Sam, Hansi also surrendered (588/1192). At the end
of that year a Cawhan army invaded Hariyana,
compelling the Muslim governor Nusrat al-DIn to
take refuge in the fort; but they were overcome by
Kutb al-DIn Aybak (details incorrect in Wolseley
Haig, Cambridge history of India, iii, 41, cf. Hodivala,
Studies in Indo-Muslim history, i, Bombay 1939,
179-80). Within a few months Aybak had taken
Dihll, and made it the headquarters of Muslim power
in India; the Muslim hold on Hansi thereafter
remained secure.
Hansi frequently figures in the chronicles of the
Dihll sultanate both as an important stronghold
(for its strategic importance see HARIYANA, of which
it was the principal town) and as an ifrtd* of numerous
officials: doubtless a convenient one for the sultan
to have at his disposal, for it was far enough from
Dihll to make appointment—or banishment—to it
a reality, but it was sufficiently close to the power of
arms at the capital to prevent a rebel from easily
asserting his independence. For example, it was the
ifyd* of Ghiyath al-DIn Balban [see DIHLI SULTANATE]
in about 640/1242, to which he was banished in 65o/
1252-3 after the conspiracy against him; when he had
gathered some local support there he was sent further ;
to Nagawr, and Hansi was nominally given to an infant son of the king but in practice was occupied by
one of Balban's opponents (Minhadj-i Siradj Diuzdjanl, Tabaftdt-i Ndsiri, ed. Bibl. Ind. 202; Eng. tr.
Raverty, ii, 140); other princes had held this ifctdc previously, for example Abu '1-Fath Mahmud, the son
of Iletmish, who died in 626/1229, held Hansi before
623/1226 (Tabafydt-i Ndsiri, 180) and there built the
'idgdh (no date; inscription in*J. Horovitz, in EIM,
1911-12, 28 and plate XIX/i, 2). The prestige of
Hans! declined after the foundation of Hisar Flruza
by flruzu Shah Tughluk in 757/1356, which took over
the function of headquarters of a shifcfc; in the
previous reign, however, Hans! had been described
by Ibn Battuta as "an exceedingly fine, well-built and
populous city". It certainly remained in operation as
a stronghold for some time, for in 923/1517 Ibrahim
Lodi confined his brothers there to keep his kingdom
secure while he was faced with a rebellion at Diawnpur.
Hans! itself is little mentioned during Mughal
times; it appears in theA*in~iAkbari merely as a maball in the sarkdr of Hisar Flruza in the suba of Dihll.
For its general history under the Mughals and their
successors see HARIYANA, and for the period in which
Hans! became the headquarters of the English
adventurer George Thomas see also MARATHAS.
Thomas is said to have re-fortified Hansi; certainly a
military fort was established there by the British in
1803, and one Mlrza Ilyas Beg was appointed ndzim
of Hariyana by General Ochterlony; but the country
remained subject to constant raids and was for long
in disorder until the British established direct rule

over the region in 1818.
Monuments.—The old fort has already been
mentioned; it was dismantled after the mutiny of
1857, but gateways and lengths of bastioned wall
remain. The dargdh of Sayyid Shah Nicmat Allah,
who accompanied Muhammad b. Sam in 588/1192
and was killed at the conquest of Hansi, stands in
the fort; Hindu materials were freely used in its
construction, and if the date 588 in the inscription of
the attached mosque is correct it must be the oldest
mosque in India (some doubt; cf. Horovitz, op. cit.,
19). On the west of the town stand the mosque and
tomb of the "four Kutbs", Kutb Djamal al-DIn
Hansawi [see HANSAWI] and his three successors; the
shrine itself was not built until 903/1496, but in a
mosque in the enclosure is a tombstone with an
Arabic inscription of i Dhu *l-Kacda 622/4 November
1225, the oldest dated tombstone in India; another
mosque nearby bears the date Muharram 877/June
1472; and in the same enclosure is the tomb of
C
A1I Mir Tudjdjar (sic; the word is used as a singular
in Urdu), a disciple of Kutb Djamal al-DIn. This is
the finest building in Hansi, a square domed mausoleum with glazed tiles in inlaid patterns in the
spandrels of the openings and filling the small blind
arches above the level of the doors; it appears to
date from the 9th/i5th century, although the local
tradition assigns it to the 7th/i3th. Also to the west
of the town is the Hdgdh already referred to. Further
still is a mound, with a small mosque, called the
Shahid Gandj, traditionally supposed to be where
150,000 Muslims were slain, presumably in Mascud's
first unsuccessful attempt on Hansi.
Bibliography: In addition to the references
in the article, see the bibliography to HARIYANA;
general account in Punjab District Gazetteers, ii a,
Hissar District, Part A, Lahore 1916. For the
monuments: H. B. W. Garrick, Report of a tour in
the Panjab . . ., in ASI, xxiii, Calcutta 1887, 13-9
and Plates V-VII; the monuments are cursorily
described in this volume, and their serious study is
now an urgent necessity.
(J. BURTON-PAGE)
HANSWl [see HANSAWI].
tfANYA [see IKR!TISH].
^AN?ALA B. ABl CAMIR [see GHASIL ALMALA'IKA].
BANU #AN?ALA B. MALIK, a branch of the tribe
of Tamlm [q.v.], of the group of Macadd, descended
from Zayd Manat b. Tamlm. The chief subdivisions
were Darim (from which came the poet al-Farazdak),
Yarbuc (to which Djarlr belonged) and the Baradjim
(five families descended from Malik b. Hanzala).
They inhabited the Yamama between the hills
Djurad and Marrut, near frimd Dariyya [q.v.]. Among
their villages were al-Samman (with wells, cisterns
and irrigation) and al-Rakmatan; but they were
mainly nomadic.
In history they appear at the first "day of Kulab"
(probably before 550 A.D.) as supporters of Shurahbil,
prince of Kinda, there defeated and killed by his
brother Salama. Towards 570 Zurara b. cUdas, chief
of Darim, was in good relations with the king of
Hira, but the death of the latter's brother while
among Darim led to a raid (second "day of Uwara")
as a result of which 100 captives of Hanzala were
burnt alive by the king. Another important battle was
on "the day of Rahrahan", a tew years later, when
B. cAmir b. Sacsaca [q.v.], annoyed because Lakit b.
Zurara had given hospitality to the killer of their
chief, attacked a caravan of Hanzala and made some
prisoners and took booty. An attempt by Lakit to
revenge this defeat led to the more disastrous defeat
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at Shicb Diabala. Hanzala were part of the forces of
Tamim on the second "day of Kulab", when they
successfully repulsed an attack. Among the first of
the tribe to become a Muslim was al-Akrac b. Habis
[q.v.] of Darim. It was among Tamim that the
prophetess Sadiah appeared in the "wars of the
ridda"; among those supporting her was Malik b.
Nuwayra (Yarbuc), who was put to death by Khalid
b. al-Walid. To Hanzala belonged Asma3 bint
Mukharriba, mother of Abu Diahl [q.v.]. After the
conquests many of the tribe settled in Basra and
elsewhere in clrak, and to them the Zutt [q.v.] and
Sayabiga [q.v.] became clients (Pellat, Milieu
Basrien, 37, 41). Some Kharidil leaders came from
Hanzala, notably cUrwa b. Udayya who led the
opposition to CA11 at Siffin and was executed in
Basra about 58/678; also his brother, Abu Bilal
Mirdas (killed 61/681).
Bibliography: Caussin de Perceval, Les
arabes avant VIslamisme, index; Mufuddaliyydt
(ed. Lyall), 122 f., 428-36; Yakut, Mu^am,
index; Tabari, index, s.v. cUrwa b. Udayya, etc.;
Montgomery Watt, Muhammad at Medina, 137-41,
372-4.
(W. MONTGOMERY WATT)
EAN£ALA B. §AFWAN, one of the people of
the Interval (fatra [q.v.]), regarded as a prophet
sent to the Ashab al-Rass [q.v.], who maltreated and
killed him before being destroyed themselves. The
formation of the legend apparently began in the 3rd/
9th century (cf. al-Diahiz, Tarbi', ed. Pellat, index)
but Ibn Kutayba does not mention Hanzala among
the prophets of the fatra, and al-Mascudi, in the
Murudi (i, 125, iii, 105), devotes only a few lines to
him. Later on, the necessity felt by the exegetists to
explain the Kur'anic expression Ashab al-Rass
(XXV, 40/38, L, 12) brought about a widespread
development of the legend, which finally attributed
to Hanzala the role played by Khalid b. Sinan [q.v.]
in the removal or destruction of the fabulous bird
called canfrd* [q.v.], which was ravaging the Ashab
al-Rass (al-Kazwinl, 'Adid'ib, ed. Wiistenfeld, 367).
Furthermore, the verse (XXII, 44/45): "how many
stone-built wells, how many powerful palaces [are
abandoned]!" inspires a commentary in which
Hanzala appears and, once more, the Ashab al-Rass.
The latter, near cAdan, had a well which supplied
them with abundant water and a king who governed
them with justice and assured their happiness; when
the king died, his people embalmed him in order to
preserve his image and, urged by Satan who had
entered the king's dead body and had proclaimed that
he was not dead, began to worship this idol, which
Satan had ordered to be concealed by a veil. However,
God sent to this people the prophet Hanzala b.
Safwan al-cAbsi (who received his inspiration only
while sleeping) to reveal to them Satan's deceit and
to turn them from their worship of him, but the
Ashab al-Rass had no faith in his words, killed him,
and cast him into the well. Divine retribution soon
followed, the people were destroyed and their country
was given over to d^inns and wild beasts.
Bibliography: besides the references in the
text: Thaclabi, Kisds al-aribiya*, Cairo 1292,
129-33; Damirl, s.v. *-anka?', Makdisi, Creation, iii,
F34 in the text, 138 in the translation; R. Basset,
1001 Contes, etc., iii, 86-8, who reproduces a passage
from Ibn Kathir (Biddya, ii) after Hammer, Les
origines russes, St.-Petersburg 1852, 15-16, 87,
and accompanies it with a comparative study of
the legend of the demon who assumes the features
of one deceased.
(Cn. PELLAT)
#AN£ALA B. $AFWAN b. ZUHAYR AL-KALBI,
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general and governor of the Umayyads who, in
Shawwal IO2/April 721, was appointed by the caliph
Yazld II governor of Egypt in place of his brother
Bishr b. Safwan, who had been sent to Ifrlfciya,
During his three years in Egypt (Shawwal 102—
Shawwal ios/April 721—March 724) he had statues
destroyed and paintings effaced, on the orders of
Yazld. Hisham, after removing him from office, was
obliged to send him back to Egypt (7 Shaman n8/
20 August 736), as the incompetence of his successor,
c
Abd al-Rahman b. Khalid, was causing this province to be in danger of recapture by the Byzantines.
He had been governing it for five years and eight
months when Arab rule in the Maghrib was seriously
threatened by the revolt of the Kharidil Berbers, who
completely destroyed an Arab army on the banks of
the Subu and killed Kulthum b. Clya4> the governor
of Ifri^iya (123/740-1). Hanzala, on Hisham's orders,
arrived in Safar i24/December 74i-January 742, in
time to repel the Berbers who had invaded Ifrlkiya
and were threatening Kayrawan. After establishing
his headquarters in the capital, Hanzala made a sortie
and defeated successively cAbd al-Wahid b. Yazld
al-Hawwarl, at al-Asnam (Djalula?), and cUkkasha
b. Ayyub al-Fazari, at al-Karn (the chronological
order of these two victories varies according to the
sources); cUkkasha was then arrested and put to
death (Diumada II I24/April-May 742).
The disturbances which resulted in the fall of the
Umayyads had their repercussions in the Maghrib.
A usurper, cAbd al-Rahman b. Hablb al-Fihri, who
was descended from cUkba b. Nafic, returned from
Spain, raised a revolt at Tunis, and called on Elanzala
to hand over Kayrawan to him; because of religious
scruples, the latter offered no resistance and left the
capital (Diumada I i27/February 745) to return to
the East.
Bibliography: Ibn cAbd al-Hakam, Futufr
Misr, ed. Torrey, New Haven 1922, index (ed. with
Fr. tr. A. Gateau, Conqu&te de VAfrique du Nord et
de I'Espagne, Algiers 1942, 1947, index); Ibn
Hablb, Muhabbar, 305-6; Yacfcubi, Historiae, ii,
382; Tabari, ii, 1871; Kind!, Wuldt Misr, ed. Guest,
London 1912, repr. Beirut 1959, index; Ibn Taghrlbirdl, i, 277 fL, 312 ff.; Ibn al-Atfilr, Cairo 1312, v,
124, 147; Ibn cldhari, ed. Dozy, Histoire de
VAfrique et de VEspagne, Leiden 1848-51, i, 45-8;
Ibn Khaldun, Histoire de VAfrique et de la Sicile,
ed. Desvergers, Paris 1841, 13-4 of the text, 38-41
of the translation; idem, clbar, vi, in (tr. de Slane,
Histoire des Berberes, i, 217-9, 362, 365); Nuwayri,
appendix to vol. i of the Histoire des Berberes, 362-5 *,
Ibn Abi Dinar, Mu*nis, Tunis 1286, 40; Foumel,
Les Berbers, i, 273, 297-302, 322-3; Ibn Abi '1-piyaf,
Itfrdf ahl al-zamdn, i, Tunis 1963, 91; F. Gabrieli,
// califfato di Hishdm, Alexandria 1935, index.
(R. BASSET*)
IjARA, "Quarter" or "ward* of a town [see
MADINA, MAHALLA].
IJARAFlSH, EARAFISHA [see HARFUSH].
yARAKA W-A-SUKCN "motion and rest",
a technical expression used, on the one hand, in
philosophy and theology, and, on the other, in
grammar.
I.—PHILOSOPHY AND THEOLOGY
I.—The Faldsifa take the Greek theories for their
base. Thus al-Kindl exactly reproduces Aristotle's
thought when he writes, like him linking time and
motion, that time is a duration that is counted by
motion (mudda ta^udduhd 'l-fyaraka', cf. Phys. IV,
219 b:dcpi0pi6<; xiv/jasox; ... 6 8& XPOVO<S ^OTITO
apiOjzoufievov, that is to say that time is the counted
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number of motion). Furthermore, al-Kindi knows
the famous formula: time is the number of motion;
he identifies it with the preceding one (Li-anna
'l-zamdn innamd huwa cadad al-haraka, acni annahu
mudda ta*udduhd 'l-fraraka). There is no motion
without body and time; these three realities are
simultaneous in existence. Motion presupposes
something moveable that is a body; if there is neither
motion nor time there is nothing that goes from . . .
to (fa-Id shay* min ... ild; cf. Phys. V. 224b I:
^x TIVO? ets TI), and thus there is no duration, and
without duration there is no body, no means of being
at all (fa-Id fral al-battata). Thus al-Kindi defines
motion, in general, as "the fact that the manner of
being of an essence is modified" (tabaddul frdl al-dhdt).
This internal modification involves a close relationship between the motion of beings and their nature.
"Nature is the principle (ibtidd*) of motion, and of
rest after motion". Al-Kindi defines the efficient
cause thus: "the principle of motion of a thing of
which it is the cause". Nature is thus the way that
leads to rest (al-jarifr ila 'l-sukun), and rest coincides
with the final state, the realization of actuality or
the last fulfilment. It is here a question of natural
motion, as Ibn Rushd states, when commenting on
the definition of nature: 60ev •/) x(v7)<n<; ?) TUpc&TT)
(alladhi minhu 'l-fyaraka al-uld), in these words:
4
'the name of nature is applied first to the substance
(diawhar) that is the form (sura) and is the principle
of motion in things that are essentially and fundamentally natural" (Tafsir, ii, 514-5).
As in Aristotle, jiaraka is used of local motion
(fraraka makdniyya, ayniyya, nafrl, 9Opdc = change of
position, tabaddul makdn)', of increase and decrease
(rubuwwiyya and idmifyldliyya, or again tabaddul
makdn, but in so far as the limit of the motion is a
coming towards, or a drawing away from, the centre
of the being in question; Aristotle (Phys. IV, 2i3b 4)
already thought that motion with respect to place
could be either a change of position or an increase);
of alteration (fraraka istifrdliyya, tabaddul kayfiyydt);
and finally of generation and corruption (al-kawn
wa- 'l-fasdd, tabaddul d^awhar). These different types
of motion can be related to nature: "It is said of
the motion of generation and of the motion of growth
(numu) that they are a type of nature, for they are
the way that leads to this nature, that is to say, form,
and they are its principle. Form exists in them in an
intermediate manner: it is, in motion, between pure
potentiality and pure actuality, or again, it is partly
potential and partly actual" (Ibn Rushd, Tafsir, ii,
515). Averroes refers to another current definition:
motion, in general, is a gradual transition of that
which is potential to actuality (khurudi md bi'l-kuwwa ila *l-fi*l *ald tadridi). Al-Diurdiani states
that "gradual" is added in order to exclude generation (kawn) from the definition of motion. Kawn
here signifies, not generation in time, such as a
gestation or a maturation that amount to alterations
and changes of form and size, but creation, the act
that causes a being to enter instantaneously upon
existence. Such is the opinion of Ibn Slna; on the
subject of the active cause considered metaphysically he writes: "Metaphysicians do not understand
by agent simply the principle of setting in motion
(mabda* al-tafrrik), as do physicists, but the principle
that gives existence, as the Creator does to the world.
As for the efficient physical cause, it causes to exist
only the actual setting in motion, according to one of
the types of motion; that is why, in the physical
realities, that which gives existence is the principle of
motion" (Shifd*, al-Ildhiyydt). This distinction is I

important; cf. Aristotle, Phys., V., 225a 26: "It is
impossible for the non-being to be moved. If this is
so, generation (leaving non-being) is not a motion . . .,
nor is corruption (returning to non-being)". On this
subject al-Tahanawi writes: "The Moderns have
deviated from this definition, since the gradual
process is the fact that a thing arrives at one time
after another time. Consequently time enters into the
definition of motion. Now, time is understood as
being the measure (mifrddr) of motion, and this
necessarily involves a vicious circle . .. They say
then that motion is the first fulfilment (kamdl) of
that which exists potentially, in so far as it exists
potentially (they thus reproduce Aristotle's expression, Phys. Ill, 201 a n ) . The explanation is this:
when, for example, a body is in one place and it can
arrive at another place, it has two possibilities, that
of arriving at the second place, and that of directing
itself towards it (tawadidiuh). Each time that it is
possible for it to arrive there, it receives a (new)
fulfilment in arriving. There is, then, perfection in
both cases: orientation towards a second place and
arrival at that place. But the orientation necessarily
precedes the arrival; as long as the orientation exists
actually, the arrival exists potentially. The orient*
ation is, then, a first fulfilment for this body, which
necessarily exists potentially with respect to its
second fulfilment, that is to say, with respect to its
arrival". This passage shows that in the definition of
time as the "measure" of motion confusion is caused
by forgetting that time is not a number that counts
but a number that is counted. It is this confusion
that causes a vicious circle. Besides, tawadidiuh is
not enough; it is potential motion, but not yet a real
motion, the actuality of a potentiality. Al-Hindi's
tabaddul, because of its root meaning and the shade
of meaning of the masdar of the Vth form, more accurately renders the reality.
Precise details of the types of motion are given.
Thus it is pointed out that quantitative (min kam ild
kam dkhar) motion affects both matter and form,
and that rarefaction (takhalkhul) and condensation
(takdthuf), growth (numu) and shrinking (dhubul),
becoming fat (siman) and becoming thin (huzdl)
must be distinguished. Change of position is distinguished from movement on the spot (wadHyya), in
the motion of rotation (cala 'l-istiddra): "each part
of the moveable object leaves each one of the parts
of its position—in a case where there is a position—,
but the whole remains attached to its position. We
add "in a case where there is a position", in order to
include in the definition of motion the encompassing
Sphere (which, properly speaking, has no position)"
(al-Tahanawi).
The theory of motion is linked, as it is for the
Greeks, with the organization of the cosmos. The
circular motion of the celestial spheres, the most
perfect motion, is eternal because its limit coincides
with its origin, and there exists no time outside it;
time cannot preexist the motion of the encompassing
Sphere. The motion of the spheres determines the
various motions in the time of the beings of the
sublunary world, in particular that of the elements
upwards (al-haraka al-sd*ida) or downwards (alhdbita). The composition of the elements is thus
considered as motion: a change in the manner of
being of that which is not compound (al-tarkib
liaraka, wa-in lam yakun fyaraka lam yakun tarkib)
(al-Kindi).
A distinction is also drawn between essential
(dhdtiyya) motion, which moves a body without the
intervention of the motion of another, and accidental
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i'aradiyya) motion, like that of a man who is on a
ship under way; and between natural motion and
forced motion ((3^, al-karaka al-fyasriyya), in which
the motive force (al-kuwwa al-muharrika) is external
to the object moved (al-mutahatrik); this applies to
artificial motions. A being can receive the principle
of its motion from another being (min ghayrihi: God,
Nature), but have it in itself and move with a natural
motion. Forced motion occurs when its principle
remains external to the body: "When the principle
of motion in a body comes from outside (min khdrid[,
min ghaytihi) . . ., that which results from this motion
is an artificial (sindci) product of the same type as
the art" (Shifd*, Ildhiyydt, 282). Motion is simple or
compound. Simple (bdsita) motion is voluntary
(bi-'l-irdda)—that of the stars, or involuntary—
that of physical nature, that is to say, of the elements.
Compound (murakkaba) motion stems from animal
(al-kuwwa al-hayawdniyya) or non-animal force. In
the latter case, we have vegetative (nabdtiyya)
motion; in the former, voluntary animal (irddiyya
kayawdniyya) motion, if it is accompanied by conscience (maca shucur), or imposed (taskhiriyya)
motion, without conscience, such as the motion of
the pulse. "Voluntary motion has a proximate principle, a more distant principle and a most distant
principle. The proximate principle is the motive force
that is in the muscles of the organs; then comes the
consent which gives the faculty of desiring (al-kuwwa
al-shawfyiyya). The most distant is the imagination
(takhayyul) and the reflexion (tafakkur). When a
form is sketched in the imagination or the reflexion,
the faculty of desiring mobilizes itself to consent to
it, and the motive force that is in the limbs puts
itself at its service" (Shifd*, ibid., 284).
As for speed, rapid (sarica) motion and slow
(bati*a) motion are distinguished. "Rapid motion is
that which covers a distance equal to another in a
time shorter than that in which the other distance
is covered; if one assumes the equality of the two
motions with respect to the distance covered, the
time of the rapid motion is less; if one assumes this
equality with respect to the time, the distance
covered by the rapid motion is greater" (al-Tahanawi).
The cause of speed or slowness is in the hindrance
offered by the medium traversed: for example, the
resistance of water or air, if it is a question of a natural
motion. If it is a question of a forced or a voluntary
motion, they are the slower as the body displaced
is greater (akbar). The initial force is taken into
consideration only in the case of unnatural motions,
such as the force with which an arrow is shot.
Rest is presented at the limit of motion as a second
fulfilment, following the pattern of the immutability
proper to that which is perfect. There is also a type
of rest closer to the inertia of matter, from which
motion is unleashed. This idea is in Ibn Rushd:
every agent that acts "goes back to a cause which
is the principle of a change (taghyir) following a state
of stability (thabdt) and rest (sukuri); this is what is
called motion" (Tafsir, ii, 491). The commentator
does not exactly follow Aristotle, who makes of
the agent a principle of both change and stopping
(Metaphys. 1013 a 29 and 1013 b 24). The idea of
a rest before motion is clearly expressed by the
Ikhwan al-Safa3. The body is not moveable because
of its corporeity (djismiyya), even though the Spheres
exist only with their motion. The mover of the body
is another substance, the soul (i, 228). The act of
the universal soul is to impart to them their revolutions (iddrdt), and to this end to keep at rest (tasklri)
the individual centre of each of them. The soul is
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alive by itself. Thus motion is life. In certain bodies
it is essential, as in fire; when its motion ceases and
it is at rest, it is extinguished. Elsewhere it is accidental, as in water, air and earth, which continue to exist
if their motion stops. Motion is a form which the
soul puts into the body after having given it its
shape (shakl). Rest is the absence ('adam) of this
form; it is better suited (awld) to the body than
motion, since the body has dimensions and cannot
be moved in all these directions at once. Its motion in
one of these directions suits it no better than motion
in another. In itself motion is a spiritual form which
penetrates all parts of the body and withdraws from
them instantaneously; hi the same way light penetrates a translucent body in one instant. But once
the motion of the body has penetrated It completely
in one instant, it spreads little by little after the
fashion of heat.
2.—Kaldm.—The speculation of the Ikhwan alSafa3 is akin to that of the Mutakallimun in the
questions that it raises. For theologians motion is a
proof of the existence of God (cf. Ibn Hazm, Fisal,
i, 22). They take haraka only in the sense of local
motion, the sense of the lexicographers. They define
it as the integration of two arrivals (mad[mu* alhusulayn), when a body arrives at a place after having
arrived at another. But this is not simple succession,
in which one takes each isolated point in the trajectory, one after the other; motion would then be a
succession of rests. In reality it is "the double act
of being in two different places at two different
instants" (kawndni fi dnayni fi makdnayni). The
force of these duals is important here; it consists not
in enumerating two things, but in encompassing two
separate terms in the unity that binds them together,
that is to say, in their continuity. Most interesting
too is this other problem: the point of departure at
which the body is at rest and from which it is set in
motion partakes at the same time of rest and motion;
but then we cannot clearly distinguish between
motion and rest; the object at rest, at the time when
it is at rest, begins to tend (shdri*) towards motion.
These speculations border on what we call dynamics,
continuity and integration of motion. Unfortunately
the solution offered is purely verbal and is expressed
by rhetorical juggling which cannot be translated:
al-haraka kawn awwal fi makdn thdni, wa-'l-sukun
kawn thdni fi makdn awwal, that is to say that motion
consists in being in a second place from the first time
onwards, and that rest consists in being in the first
place of origin at a second time. Be that as it may,
this rhetorical form meets as best it can the demands
of the dialectic of motion (cf. al-Tahanawi).
Another problem: at the first moment of its
creation in becoming (huduth), a being is neither in
motion nor at rest. The Ashcaris think that beings
and accidents are renewed at each instant; this leads
to the atomicity of time and motion (cf. al-Bakillam).
The Muctazilis all admit that rest lasts, that it has
duration and is not ceaselessly renewed by an act of
immobilization; but they diverge on the question of
knowing if the same is true of motion, a question
which relates to our modern principle of inertia. If
motion has no duration as such, it is a succession of
rests, when one believes with Abu Hashim al-Diubba*I that the creation of a substance localizes it, sets
it in a determined place in a state of rest. But how
can one conceive of a being's being in a place without
having arrived there? Creation would then be a
motion that culminated in the localization of the
being created, except that this motion would be
preceded by no localization either in the same place
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or in another. But this restriction (frasr), which
consists in speaking of a motion or a rest divorced
from that which fundamentally defines them, the
relation of anteriority and posteriority, leads to
denying both motion and rest. Thus Abu '1-Hudhayl
postulates, for the first moment when creatures
come into being, a situation intermediate (wdsita)
between motion and rest. It is from similar problems
that Leibnitz's metaphysics sprang, in the West, as
the foundation of modern dynamics.
3.—Kur'an and Tafslr.—The Kur5an exhibits
no uses of fraraka and sukun that lend themselves
to a commentary on the physical reality of motion
and rest. The ingenuity of the commentators makes
up for this. Thus Fakhr al-DIn al-Razi, on XL, 61
("God has made for you the night that you may rest
in it"), writes: "Motions produce fatigue, because
they necessarily develop heat and dryness which
give rise to a distressing irritation". Furthermore,
the great number of motions disperses the animal
spirits which participate in sensation, and the
acuity of the senses is blunted; from this comes
sleep. Everything serves al-Razi as an excuse for
giving scientific accounts of the motions of the
heavens and the beings of this world: the fastening
down of the earth by the mountains, the tasblh of
the stars, the separation of heaven and earth when
they emerged from chaos, and in particular the verses
in which occurs the verb sakhkhara, signifying that
God imposes on such and such a being a function to
fulfil in creation. Al-Kindi does the same in a risdla,
in which, while dealing with the prostration of
creatures, in connexion with Sura LV, 6, he makes a
study of celestial motions.
Bibliography: Works cited: Kindi, Rasd*il
al-Kindl al-falsafiyya, ed. Abu Rida, Cairo 1950,
i, 167, 169, 196, 197, 204, 216, 244 f.; Ibn Sina,
Shifd*, National Press, Cairo; Ibn Rushd, Tafslr
ma ba*-d al-tablca, ed. Bouyges, Beirut 1942;
Ikhwan al-Safa3, Rasd*il, Cairo 1928; Ibn Hazm,
Fisal, Bulak; Tahanawi, Diet, of technical terms',
A.-M. Goichon, Lexique de la langue philosophique
d'Ibn Slnd (Avicenne): Vocabulaires compare's
d'Aristote et d'Ibn Slnd. Supplement to the Lexique.
(R. ARNALDEZ)
ii. — GRAMMAR
A kind of primary datum of experience reveals
to the Arab grammarian the existence of the harf
[q.v.] in one of the two states mutaharrik and sdkin.
When mutaharrik, the harf is followed by one
of the three frarakas; when sdkin, the harf is not
followedby a haraka', this is sukun, "rest, quiescence".
This division mutabarrik-sdkin admits of no exceptions; for this reason alif, wdw, yd* had to be
subjected to it, with the following result: mutaharrika
[see HURUF AL-HiDjA3, production of the huruf]; sdkina
(and even sdkina by nature), alif, wdw, yd* are alfauruf al-mu^talla "the weak", the huruf al-madd.
These huruf al-madd signify the utterance of a
vocalic element, with the tone a for alif, the tone u
for wdw and the tone i for yd*. But in this utterance
what is considered is not at all the quantitative
prolongation but a quality of the latter, its continuum.
The harakas are not huruf, and therefore cannot be
affected by the production of the huruf, as set
out in the article cited above. They are thought
functions of the huruf al-madd', as Ibn Djinm
explains, "the harakdt are a part of the huruf al-madd
wa 'l-lln, which are al-alif, al-yd*, al-wdw, and just
as these huruf are three in number, so there are
three fiarakdt: the fatfya, the kasra, the damma. The
fatha is a part of the alif, the kasra is a part of the

yd*, the damma is a part of the wdw" (Sirr al-sindca'
i, 19, lines 8-n). But which part? Their beginning*
their first part; al-harakdt awd*il li-fruruf al-madd
(ibid., 20, line 14, 27, line i, 35, line 3). The proof of
this is that if a fyaraka is increased by ishbd^ it
acquires a madda, of the same nature as itself, and
achieves the dimensions of a complete frarf, the
corresponding barf al-madd, so that the alif is a
fatha mushba^a, etc. (ibid., 27, lines 1-2). Thus, in
view of the relation of the haraka to the harf al-madd,
Ibn Djinni (19, lines 11-3) considers "little harf" as
a suitable appellation of the fraraka; al-fatha is al-alif
al-saghlra, etc.
The fyarakas are deficient by their nature: as
regards their content, as we have just seen, they are
part of another,as regards their existence they cannot
maintain themselves by themselves, but need the support of a fyarf sahlh or one acting as if it were sahib;
and their place on this support,/* 'l-martaba "according to rank" (that is, in accordance with the natural
order), is "after the harf" (ibid., 32-7). But the latter
also needs the haraka in order to exist. When there is
a faaraka after the fyarf, it is a harf mutaharrik, it
possesses its haraka; in iskdn the barf is bereft of its
natural appurtenance. It can manage without this
if it can rely on the haraka of a preceding harf
mutabarrik. But, without a haraka either after or
before it (which would be the case of the first consonant in an initial group), iskdn, for the Arab
grammarians, is inconceivable in the Arabic language.
Thus there is a necessary association between barf
and baroka. Thus the barf continues to be conceived
within syllabism. This may be called "implicit
syllabism" (as in the case of the Canaanite alphabet),
in contrast to the "explicit syllabism" of Akkadian
cuneiform and the Ethiopic script.
The dipththong exists in Arabic: aw and ay (see
H. Fleisch, Traite, § 7), but it has no name in Arabic
grammatical nomenclature, extensive though this is.
Nowhere else is it discussed. Now in Arab phonetical
theory it comes in here quite naturally, as Ibn Djinni
shows (ibid., 21-30), that is, in the manner in which
the huruf sdkina, alif, wdw, yd*, may come after a
haraka. Every harf sahlh, whether mutaharrik or sdkin
(including wdw mutabarrika and yd* mutaharrika},
can come after any haraka. But it is. not so with these
three1 fruruf sdkina. There are impossible cases:
these are alif after kasra or damma, that is ia, ua.
There are cases of difficulty or repugnance which
demand a corrective; these are wdw after kasra or yd*"
after damma, that is iu, ui; in the first case the
wdw is made by kalb into yd*, and in the second, the
ya is made by kalb into wdw,that is, iu > I, as in
mlzdn, and ui > u, as in mukin. But wdw or yd* after
fatba presents no difficulty for the language. This is
the case of the diphthongs aw and ay, which ought to
have deserved special attention, but, from the Arab
viewpoint, it was simply that wdw and yd* came after
fatha and remained unchanged—though this was in
contradiction with the theory of the haraka as a part
of the harf al-madd, its awd*il, which announces and
requires its completion, and Ibn Diinm's efforts were
directed to demonstrating that this theory held good.
Some authors reserved the name of harf al-lln for
the harf al-madd in this position; but this has remained a special usage.
The name haraka cannot be disassociated from its
sub-divisions, fatha, kasra, damma. These latter terms
are purely Arabic, and have some relation to the
physiology of the mouth during the emission of the
sounds to which they refer, notwithstanding the
legendary part in their creation attributed to Abu
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'1-Aswad al-Du ali (al-SIrafi, Akhbdr al-nahwiyyin,
16, lines 8-10). As regards the term fraraka
"movement", i.e., the movement of the articulatory
organs, obtained through a certain connected sound
to which the term was transferred, a very simple
observation might have led to the idea; and
this would naturally lead to its opposite sukun,
"rest, quiescence". In our view, all these terms,
haraka, sukun, fatha, kasra, damma, represent an
Arab creation, expressing one of the first insights of
the Arabs as they pondered over their language.
Thus they soon spread in the grammatical science of
the Arabs and there is no need to seek the origin of
the concept of baraka in the philosophy and the
musical science of the Greeks, as M. Bravmann seeks
to do (Materialien, 12).
The signs representing the harakas and the sukun
belong to the supplementary elements added to the
Kur'anic script without affecting the ductus of the
word, and constitute what is known as the scriptio
plena (R. Blachere, Introduction2, 79, 92-102). To
denote the harakas a dot was used at first, above the
harf for fatfra, below for kasra, and in the middle to
the left for damma, with two points in the case of
tanwin, not in black like the ductus of the word, but
coloured, usually red, in order to distinguish them
and to change nothing of the true body of the word
{al-Dam, K. al-Nufat, 134, line i). R. Blachere (ibid.,
95-6) describes this insertion of vowel-points, in
which at first only the vowels of i^rdb were indicated,
the vowels of inflexion, which were especially
important since they determined the function of the
word in the sentence. He says nothing about sukun.
As al-Dam reports (ibid., 137, lines 5-7) it was first
marked by a little red horizontal line (d[arra) above
the barf. Other signs were subsequently employed
before the current little circle came into use (see
Wright, Ar.Gr*, i, isQ.
A particular case of sukun is the dj_azm, quiescence
of the final harf of the muddric, which is then almadizum, the apocopated.
Bibliography: Dam, Kitdb al-Nukat, ed.
G. Pretzl (Bibl. Islamica, iii, 1932), 132-7; Ibn
Diinnl, Sirr sind'at al-i'rdb, i, Cairo i373/ r 954>
19-38; R. Blachere, Introduction au Coran2, Paris
1959; M. Bravmann, Materialien und Untersuchungen zu den phonetischen Lehren der Araber,
Gottingen 1934, 9-18; H. Fleisch, La conception
phonttique des Arabes d'apres le Sirr smacat al-icrab
d'Ibn Diinnl, in ZDMG, cviii (1958), 76-8, 81-8,
91-3, 98-100; idem, Traite de philologie arabe,
Beirut 1961, § 42, 4ga-f.
(H. FLEISCH)
HARAM (plur. ahrdm, ahrdmdt, and in the
popular dialect of Egypt, ihrdm, the latter also used
as a singular), a word of doubtful origin = pyramid.
In Muslim literature, although the pyramids of
Sakkara (al-haram, al-mudarrad[) as well as those of
Abusir, Dahshur, Maydum, etc., are well known, the
ahrdm are pre-eminently the pyramids of Cheops and
Chephren, or sometimes also of Mycerinos, west of
Djiza (Giza). They have been mentioned and described
times without number by the geographers, but as a
rule their accounts have little value as original
documents. The most important sources are collected
in al-MakrlzI's chapter on pyramids. In these we find
it repeatedly stated that the cAbbasid al-Ma3mun
was the first to try to have the Great Pyramid
opened, which was done only after incredible trouble.
But in spite of the detailed accounts on this point, it
is improbable for reasons already set forth by De
Sacy that this Caliph could have undertaken this
task himself, especially when we remember how
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brief his stay in Egypt was. We also know that the
pyramids had already been broken into in ancient
times. Nevertheless, it may be presumed that it was
about that time that further progress into the
interior of the Pyramid of Cheops was made for the
first time in the Muslim period and that the tombchamber, of which we have numerous more or less
clear accounts, was gradually reached. The belief
generally current that rich treasures were concealed
there was no doubt a stimulus to this work. In later
times we learn of an* unsuccessful attempt by alMalik al-cAzlz to destroy the Little Pyramid (5O3/
1196-7). Karakush had previously by Saladin's orders
removed a series of the smaller pyramids of Dtfza to
use the stone to build walls and bridges at Djiza (cf.
also Khitat, ii, 151). Furthermore, in all the stories
about these colossal erections, whose original significance was the object of the most fantastic speculations, the kernel of fact is enveloped in fairy-tales
such as are associated with no other ancient monuments in Egypt. Some of them even go back to
Herodotus, like the story of the woman, the spirit of
the pyramid of Mycerinos, who destroys the reason
of any one approaching it by her beauty and her
smile; this is apparently a survival of the story of
Rhodopis, the traditional builder of this pyramid
(Wiedemann, 485 ff.). Herodotus likewise already
mentions subterranean canals connecting the Nile
and the pyramids (ibid., 466). In other cases, as
Maspero has shown, distinct recollections of Old
Egyptian ideas have survived; for example, in the
description of the guardians of the western and
eastern pyramids, there is reflected the impression
made on later ages by the monuments of the period
of the Pharaohs. But it is legends from the sphere of
Coptic-gnostic ideas that have become most strongly
associated with these buildings. The two great
pyramids there became the tombs of the prophets
Hermes and Agathodaemon, and with this was
combined the tradition that they were built to
conceal treasures and prevent the wisdom of the
first generations of mankind from being destroyed
by the inundation of the deluge prophesied by the
astrologers. Another tradition is that which is
associated with the legendary figure of Shaddad b.
c
Ad [q.v.-].
Bibliography: The main Arabic sources as
well as modern literature are quoted in E. Graefe,
Das Pyramidenkapitel in al-MafrrizVs gitat, 1911
(cf. the new edition by G. Wiet), and in G. Wiet's
introduction to his new edition of Vattier, L'£gypte
de Murtadi, fils du Gaphiphe, 1953, 80 f.; Ibn
Battuta, i, 80 f. (tr. Gibb, i, 1958, 51-2); J. Ruska,
Tabula Smaragdina, 1926, 6if.; M. Plessner, in
Stud. IsL, ii (1954), 45-60; De Sacy, Observations
sur Vorigine du nom donnt par les Grecs et les
Arabes aux Pyramides d'Aegypte, in Magasin
Encyclopedique, 1801, vi, 456-503; Wiedemann,
Herodot's zweites Buch, passim; Ebers, Agyptische
Studien, 153 f., where further literature is given;
Vollers, in ZDMG, i (1847), 654; Carra de Vaux,
UAbrdgd des Merveilles (= Ps.-Mascudi, Akhbdr
al-zamdn, 1938), and Maspero's researches on
it in Journal des Savants, 1899, 99 *•> I54^->
cf. the latter's Etudes de mythologie et d'archfologie
tgyptiennes, i; Berthelot, Les merveilles de l'£gypte
et les savants Alexandrins, ibid., 242 f., 271 f.;
von Bissing, Der Bericht des Diodor ilber die
Pyramiden; Baedeker's Egypt.
(E. GRAEFE-[M. PLESSNER])
tfARAM [see SHARI'A].
AL-EARAM AL-SHARlF, "the Noble Sanctuary",
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after Mecca and Medina the acknowledged third
holiest Muslim sanctuary, is located in the
south-eastern part of the present Old (i.e., walled)
City of Jerusalem. An understanding of the history
and significance of the Haram has been complicated
by two factors: first, the contrast between an
extreme paucity of early sources (written or archaeological) and a systematized explanation of the
Haram's significance in the fadd^il or holy guidebooks of the late Mamluk period; and, second, the
lack of any complete archaeological survey of the
area (with the single exception of al-Masdjid alAksa [q.v.]) coupled with centuries of reconstructions
and repairs which have often obliterated the original
character and purpose of many buildings. In addition,
as we shall try to show, the very concept of the
Haram al-Sharlf developed slowly over the centuries,
as the character of the city of Jerusalem changed.
Because of these limitations, a full account of the
history and of the problems of the Haram as a whole
can best be given in connexion with the development
of the whole city (al-Kuds [q.v.]). We limit ourselves
here to a brief description of its more salient features
and to a definition of the problems which are peculiar
to it alone.
As it is visible to-day the Haram is a large trapezoidal platform (southern end: 281 metres; northern
end: 310 metres; eastern end: 462 metres; western
end: 491 metres), whose eastern border and parts of
the southern one coincide with the walls of the
present city. Its size remained constant throughout
the Muslim Middle Ages, since an inscription to that
effect (Max van Berchem, no. 163, with important
commentaries) still exists and was seen as early as
the 4th/ioth century. This platform is totally artificial ; its northern side was cut out of the natural rock,
while its southern end was raised over rocks and
valleys, including, in the southeastern corner, the
Tyropaeon valley, now 28.50 metres below the
surface. The underground parts of the Haram
include 37 cisterns and, at the southern end, a vast
complex known as Solomon's Stables consisting of
vaults on thick piers and the so-called Double Gate
just under the Aksa mosque. Although much repaired
and restored by the Romans, throughout the Middle
Ages, and in the modern period, this platform can be
assumed to have been a Herodian creation for the
Jewish Temple. While this seems clear for the
size of the platform, it is less so for its present level
above the ground. The ruined state of the Temple area
at the time of the Muslim conquest is attested by the
more or less legendary accounts of cUmar's visit, by
Christian sources, and by the character of the outer
masonry of the walls. It would follow that the
existing pavements and in general the surface
planning of the Haram were for the most part
Muslim creations.
The Haram is to-day surrounded with walls on
its southern and eastern ends. These are Ayyubid,
Mamluk, and Ottoman. From the evidence of
Nasir-i Khusraw and of Eutychius it appears that
sizeable walls were erected in Fatimid times. Earlier
walls existed, as we know from inscriptions and from
al-Mukaddasi, but they do not seem to have been as
spectacular. Walls existed also on the western side,
but the growth of the city over the Tyropaeon valley
after the Crusades has all but obliterated their traces
(one exception being the Herodian Wailing Wall) and
replaced them with facades of various religious and
secular buildings.
A series of gates led from the Haram to the outside.
To-day there are 15 of them: East: Golden Gate (now

blocked); South: Single, Double, and Triple Gates;
West: bdb al-Mughariba (on top of an older gate
known as bdb al-Nabl), bdb al-Silsila, bdb al-Mutawadda, bdb al-Kattanin, bdb al-Hadid, bdb al-Nazir,
bdb al-Saray, bdb al-Ghawanima: North: bdb al-cAtm,
bdb Hitta, bdb Asbat. With the exception of bdb alSaray, this list is already found in Mudiir al-Dln in
the gth/isth century and can be assumed to represent
the last stage of major developments on the Haram,
i.e., the Mamluk period. For earlier times, especially
before the Crusades, the question of the gates is far
more complex and has been the subject of numerous
controversies (summary and bibliography in O.
Grabar, A new inscription from the tfaram, in Studies
. . . in honour of Professor K. A. C. Creswell, London
1965). All problems concerning the gates have not
yet been solved but the following points can be
justified. First, from the Mamluk period onwards,
only northern and western gates were open, but in
Fatimid times southern ones were still used and both
these and the Golden Gate to the East were built in
their present shape in Umayyad times, although
based on Herodian plans. Second, as the character
and shape of the city changed, emphases on more or
less significant gates shifted as well, but certain
names of gates (Hitta, NabI, Asbat, etc.) had
acquired a permanent religious value and shifted
from one place to the other. Third, while all early
gates were entrances to the Haram, some of the later
ones (bdb al-Kattanin, for instance) were entrances
from the Haram to institutions which bordered it.
Approximately in its centre the Haram is provided
with a smaller platform reached by eight sets of
stairs; on it are found the Kubbat al-Sakhra [q.v.]
and a number of smaller sanctuaries. This second
platform was almost certainly a Muslim creation,
but its peculiarly asymmetrical character suggests
that older buildings or ruins influenced the size and
location of the Muslim work.
A large number of sanctuaries are found on the
Haram. The most important ones are the Kubbat
al-Sakhra and the Aksa mosque, whose architectural
history and religious significance have been fairly
well established. Other sanctuaries still await proper
study and it may suffice to mention their purposes.
A first group comprises monuments attached to the
events surrounding the Ascension of the Prophet:
dome of the Ascension (micrddj[, [q.v.]), place of
Burak [q.v.], etc. A second group commemorates
Prophets whose lives were associated with Jerusalem:
Abraham, Joseph, Jacob, Jesus. Finally there is a
number of minbars, mihrdbs, dikkas for prayer, and
fountains, most of which illustrate the characteristically Mamluk concern for small constructions
dedicated to precise religious functions. Many of
these are now disused, but some, like the fountain of
Kaytbay, are exquisite works of art.
There is no doubt that all these sanctuaries did
not appear at one time. If we are better informed
on the later ones, the reason is that so many memories
and monuments were obliterated during the Crusades.
For earlier times we possess only lists (Ibn al-Fakih,
al-Mukaddasi, Ibn cAbd Rabbih) of monuments. It
seems, however, that the growth of individual small
sanctuaries on the Haram took several centuries and
that it was not before the Fatimid period that the
whole area had acquired its full complement of
religious associations and of monumental expressions
of these associations. The reasons for this are to be
found primarily in the peculiarities of the history of
Muslim Jerusalem. The former Temple area became
first of all the site of the Muslim congregational

AL-HARAM AL-SHARIF — AL-IJARAMAYN
mosque in the city, then, that of the monumental
Dome of the Rock expressing Umayyad power and
ambitions, and only later a complete ensemble with
precise religious meanings and with an attempt at
architectural organization. It is the accidental
inheritance by the Muslims of such a vast area and
precise developments in the history of the Muslim
faith that made it a unique sanctuary; it was not, as
in Mecca, a pre-established body of beliefs and
practices which so transformed it, nor as in Medina,
the desire to commemorate the earliest years of the
faith. Mediaeval Muslims themselves seem to have
been conscious of the anomalous position of the
IIaram. In early centuries it was called al-masdiid
al-hardm, "the sacred mosque", or al-masdiid alafod, "the farthest mosque", the first term being
canonical for Mecca only, the second one being more
precisely the name of the congregational mosque of
Jerusalem. Still in the 8th/i4th century the term
al-haram al-sharif was not considered proper and it
would seem to have been imposed in Ottoman times
by popular usage rather than by full agreement on
the unified holiness of the area. Still to-day a confusion exists between the IJaram area as merely the
"mosque" of the city of Jerusalem and the Haram as
the unique place of a number of holy events. In spite
of these confusions and of the complicated history of
the area, the depth of its religious and symbolic
significance is proved by the vast literature which
grew around it and by the facts that it contains the
first masterpiece of Islamic architecture and that
princes and laymen over many centuries lavished
money and efforts on its beautification.
Bibliography: A full bibliography will be
found in the articles AL-KUDS and KUBBAT ALSAKHRA. In addition to references in the text, the
most important guides to the problems of the
Haram are Mudjir al-DIn, Ta*rikh al-Kuds wa
'l-Khalil, 2 vols., Cairo 1283 (partial translation by
H. Sauvaire, Histoire de Jerusalem et d'Htbron,
Paris 1876), and the second volume of Max van
Berchem's MaUriaux pour un Corpus Inscriptionum
Arabicarum: Jerusalem, Cairo 1925.
(O. GRABAR)
AL-^ARAMAYN, the two holy places, usually
referring to Mecca and Medina, occasionally, in both
Mamluk and Ottoman usage, to Jerusalem and
Hebron [see AL-HARAM AL-SHARIF, AL-KHALIL,
AL-KUDS, AL-MADINA, MAKKA. On the title Servant
(or Protector) of the two holy places see KHADIM
AL-HARAMAYN]. The following article deals with the
administration of Ottoman wakfs in favour of the
Holy Places.
Such wakfs were established, from early times by
the Ottoman Sultans and by members of their household and court, and in the gth/isth century were
already administered by special departments. The
oldest of these appears to be the Ewkdf-i fraremeyn
mufrdta'adilllghi, the records of which,preserved in the
state archives [see BASVEKALET ARSIVI], run from
884/1479 to 1280/1863-4. This was followed by the
Ewkdf-i haremeyn muJtdsebediiligi, with records from
905/1499-50 to 1255/1839-40. Its original purpose
was apparently to deal with those revenues—a much
smaller group—received directly instead of by
mukdta'a [q.v.], but its functions were later greatly
extended.
Probably as a result of the practice by ladies and
princes of the Household of appointing the Chief
Eunuch as administrator of the wafyfs they established
for the Holy Places, he acquired control of a group of
pious wakfs. During the reign of Murad III, with the
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rise in influence of the black at the expense of the
white eunuchs, this control passed from the Chief
White Eunuch to the Chief Black Eunuch, the
Kizlar Aghast [q.v.]. In Muharram 995/December
1586, according to the historian of the Ministry of
Wafts, a decree of the Sultan appointed the Kizlar
Aghasl Habeshi Mehmed Agha superintendan
(ndzir) of the wakfs in favour of the haramayn, thus
establishing a system which, with some changes,
lasted until the i9th century. Two other functionaries,,
under the Kizlar Aghasl, dealt with these wakfs.
They were i) his chief secretary (yazidii [q.v.]),
2) an inspector (mufettish [q.v.]). The first such inspector, Amasyall Mehmed Efendi, known as
Memek Celebi (d. 1009/1600-1; cf. cAta>I, Dheyl>
ii, 448, who calls him Memekzade, and remarks that
his relationship with the Kizlar Aghasl brought him
great wealth and influence) was appointed in Muharram 995, at the same time as the transfer of these
wakfs to the Kizlar Aghasl (Ta>rikh£e, 16).
The Kizlar A ghasl's jurisdiction in matters of
wafrf was in time greatly extended. In Ramadan
ioo6/May 1598 a number of wafyfs established for
imperial mosques in Istanbul were, because of peculation and maladministration, placed under his
authority (Uzun^arsili, 178). Others in the capital
and provinces followed, and the Kizlar Aghasl thus
came to control a great mass of wakfs all over the
Empire—an important source of power and profit.
Though the two main accounting departments still
bore the name of fraramayn, they came to deal with
many other wafrfs established for mosques and other
pious purposes and, consequently, with the pay and
appointment of mosque functionaries, as. well as
with transfers, appointments, dismissals, promotions
etc. directly dependent on the fyaramayn departments. Wafrfs called 'of the haramayn*, enjoying
fiscal privileges, are found all over the Empire (as
for example in Hungary, L. Fekete, Die SiydkatSchrift, i, Buda-Pest 1955, 74, 100, 755 ff., and in
Palestine, U. Heyd, Ottoman documents on Palestine . .,
Oxford 1960, 145). The revenues came to a separate
treasury in the palace, known as the baremeyn
dolabl. The Kizlar Aghasl held a weekly diwdn, at
which the affairs of the wakfs under his control were
examined, with the benefices and offices supported
by them. In the late i8th century, according to
d'Ohsson, the ffaremeyn muJidsebesi kalemi dealt with
all the imperial mosques, as also all those of the
capital and the European provinces, the tfaremeyn
mukdta^asi kalemi with wakfs in all the provinces
of Asia and Africa (Tableau, ii, 528). According to
Hammer (Staatsverfassung, ii, 150, 160), the muhdsebe issued nomination certificates for religious
functionaries in the capital and European provinces,
the mufrdta'a for Anatolia (cf. Gibb-Bowen i/i,
76-7, 131-2, i/2, 92, 97, 171, 176). During the reigns
of Mustafa III and °Abd al-Hamid I attempts were
made to remove these wakfs from the control of the
Kizlar Aghasl, who was, however, able to recover
them (d'Ohsson, ii, 535 ff.; Ta'rikhte, 21 ff.). He
finally lost them in the course of the reforms of the
eighteen twenties and thirties, when they were
entrusted to a newly created special department,
which was merged into the Ministry of Wafrfin 1836.
(See further KHAZ!NE; K!ZLAR AGHAS!; WAKF,
Ottoman. On the sending of funds and gifts to the
holy places see SURRA).
Bibliography: In addition to works cited in
the article :cAta5, Ta'rikh, i, 159 f., 265 f.; Ewkdf-i
Hiimdyun Nezdretinin ta*rikh6e-i teshkildti. . ,
Istanbul 1335, 14-37; I. H. Uzuncarsili, Osmanh
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devletinin saray te$kildti, Ankara 1945, 177-81.
(B. LEWIS)
HARAR, capital of Ethiopia's largest province,
an important commercial centre, and one of the main
Muslim cities in East Africa. Since the governorship
of Ras Makonnen, Emperor Hayla Sellassie's father,
Harar. has played an increasingly important part in
the life of Eastern Ethiopia and is at present the seat
of the Imperial Military Academy and an agricultural college. Its famous market, favourable climate
(with an annual mean temperature of 20° C), and
turbulent history, together with its picturesque
setting as a mediaeval walled city, have made Harar
one of the principal tourist attractions of modern
Ethiopia. Its cosmopolitan population, estimated at
some 60,000, consists of Gallas, Somalis, Monophysite Amharas, Levantines, and Europeans, but somewhat less than half can be described as genuine
Hararis and speakers of the indigenous Semitic
language. The principal name associated with the
study of the history, Islamization, and language of
Harar is that of Enrico Cerulli.
The history of Harar is very largely identical with
that of Islam in Ethiopia in general and has as such
been discussed under AL-HABASH.
At a later period the Walasma sultans transferred
their capital to Harar, possibly to extricate themselves from the pressure exerted by their generals who
drew support from the Danakil [see DAN KALI] and
Somalis [q.vJ]. Chief among those forceful military
commanders was Afrmad ibn Ibrahim (nicknamed
Gran [see AHMAD GRAN] 'the lefthanded'), who
soon became the effective master of all the
newly conquered Muslim possessions in Ethiopia
and assumed -the title of Imam. In the middle
of the nth/i7th century a new Muslim state
was established as the independent Emirate of
Harar which continued until Menelik's conquests at
the end of the igih century when, in 1887, Harar was
incorporated in the Christian Ethiopian Empire.
The Kadiriyya is the foremost Islamic order in
East Africa and is particularly strong in the Harar
region. In madhhab, the people of Harar belong overwhelmingly to the Shaficite rite.
Harari (or Adarenna) is the Semitic language
spoken in the town of Harar.
Bibliography: R. Basset, Histoire de la conquete de VAbyssinie, 1897; R. Burton, First footsteps in East Africa or an exploration of Harar,
1856; E. Cerulli, La lingua e la storia di Harar
(Studi Etiopici, vol. i), 1936: W. Leslau, The Verb
in Harari, Berkeley and Los Angeles 1958; idem,
Etymological dictionary of Harari, 1963; idem,
Ethiopians speak', studies in cultural background,
i, Harari, 1965; C. Mondon-Vidailhet, La langue
Harari et les dialectes eihiopiens du Gouraghe, 1902;
P. Paulitschke, Die geographische Erforschung der
Adal-Ldnder und Harar's, 1884; R. Societa Geogr.
Italiana, Ly Africa Orientate (index: Harrar), 1936;
Guida dell'Africa Orientale, 1938, 442 ff.; S. P.
Petrides, Le heros d'Adoua, Ras Makonnen, 1963;
J. S. Trimingham, Islam in Ethiopia, 1952.
(E. ULLENDORFF)
PARAS [see KASR].
AL-IJARASIS (HarsusI; in their own speech:
Hars£h (Harsay)) a bilingual, nomadic Arabian
tribe of 400 or fewer arms-bearing males, Shafici
Sunnis in religion and Hinawls in regional political
faction; identified as to dira with the barren steppe
called Djiddat al-Harasis—below the south-east
corner of al-Rimdl, "The Sands" (al-Rubc al-Khali
[q.v.])—but usually ranging in the area of seaward-

trending, forage-filled wddis towards the coasts of alBatahira and the southern al-Djanaba [qq.v.]. Their
eponymous tribal area, called by them and by alMahra [q.v.] simply a-Giddit, extends east-north-east
and east from the (inland) terminal basins of WadI
Mufcshin and WadI cAra [qq.v.]—the latter in HarsusI
and Mahri: ha-Wodi dhOreh—to Sayh al-Ufcaymir
(a smaller portion of the south-east Arabian steppe
desert) and the rough north-south strip of al-Hufcf
or al-Iiifcf. From Ramlat al-Sahma (a marginal
district of "The Sands") it extends south across the
small, land-locked drainage of a-Sigh6t and its
terminal sand-district, a-Bathat, to the group of
wddis which, through Sahil al-Djazir, enter Ghubbat
Sawkirah of the Arabian Sea. (Of these the chief,
north-east to south-west, are: Haytam (Hit6m),
Aronib, Ghadan (or the eastern Ghadun), WOtif,
and south of al-Djazir, cAynina—the upper portion
of which, among multilingual southern Arabs, goes
under variations, some of them with #«-, of the
Djunaybi (and Bathari) toponym ha-Rikat, "the
rak (arak) tree").
The HarsusI country is touched to the north-east
by a motor track from east coastal Ra3s al-Dakm,
'and is crossed from south-west to north-east by a
motor track from southern coastal Salala [q.v.];
Mahri, etc.: Tsalolet; but Shahri-Karawi: Jsalult),
the two joining and continuing north through the
sayh or steppe of al-Duruc to clbri and al-Buraymi
[qq.v.]. Without a single permanent water source
(except potential fralamas drilled and usually capped
by oil explorers), al-Harasis at times, even in summer,
pasture their animals without watering, while
themselves subsisting on milk (diaza^a, yadj[za*u;
See AL-DAHNA 3 ).

Bertram Thomas (Alarms and excursions—note
typographical error on p. 283: "Hasaris") was much
attracted by the intelligence and friendly spirit of
those from the tribe who aided him as guides and
linguistic informants. To this association is owed the
first Western study of HarsusI speech. Like the other
southern tribal tongues from old South Semitic
which have long outlived the related Ancient South
Arabian, this one deserves further investigation. For
the oft-occurring bdl of Mahri and HarsusI (= Ar.
bacl, "lord or owner of; having, characterized by,
located at or near") HarsusI has also a variant bdl.
(Cf. Bathari: ba^al, with cayn, and vShahrl-Karawi:
ba^l, with reduction to hamza (beside occas. ShahriKarawi bdl). For fern., Ar. ba'la, HarsusI and Mahri
have balit, contra Bathari ballet, Shahri-Karawi
ba*lit. For Ar. ildhi (rabbi], HarsusI has a-bell, contra
Mahri a-bdli, both doubly determined by definite
article and by possessive pronoun.
HarsusI, with considerable speech variation
between individuals, appears to be more deeply influenced by Arabic than the others of the "four
strange tongues" of the tribes down-country (from
c
Uman)—which is what Hadara, with fy, means,
having despite Thomas nothing to do with Hadoram,
with h, of Genesis, x, 27. Yet HarsusI staunchly
retains many old and interesting vocables, which
at the same time make it, if it be only a branch of
Mahri, a quite distinctive one.
The tribe has these main sections (names in
Arabic): (i) Bayt cAks!t, (2) Bayt Mutayra, (3) Bayt
c
Afarri, (4) Bayt Kaijharan, and (5) Bayt Barhah,
besides, as one of the largest groups, Bayt Shacla.
which is either a section or a subsection of (i) or
of (2). The shaykhly authority rests in (i), the
principal leader (HarsusI mukaddam, pi. mukad(d)amat) in 1962 being SharkI b. cAks (HarsusI
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'akis and *akis). The second in rank is Sh. Salim b.
Huwayla of (2), which was formerly the shaykhly
clan.
Bibliography: See that of the art. AL-BATA9iRA. Also: B. Thomas, Alarms and excursions in
Arabia, London and Indianapolis 1931; Samuel
B. Miles, The countries and tribes of the Persian
Gulf, London 1919; Maria Hofner, Die lebenden
sudarabischen Mundarten, in Handb. d. Orientalistik, ed. Spuler, iii, Semitistik,pts. 2 and 3, 331-41,
Leiden 1954; Wilfred P. Thesiger, Arabian sands,
London 1960 (from his exploration accounts,
mainly in GJ, London 1946-50); Arabian American
Oil Company, Oman and the southern shore of the
Persian Gulf, Cairo 1952 (in Engl. and Arabic);
Charles D. Matthews, papers on southern nonArabic and mixed place names in Proceedings of
Int. Cong. Or., Munich, 1957, and Moscow,
1960, and in ME], xiii/2, 1959 (in Readers'
Commentary), and monograph (in preparation),
The southern borderlands of the Arabian Empty
Quarter.
Maps: Bartholomew's "Southern Arabia"
(PI. 33) in The Times Atlas of the World, MidCentury Edition, ii (1960) (this excellent map has
among some defects the erroneous correction of
Sayh al-Uliaymir to conform with unimportant
"Haima"—near, to the south-west—which, however, should have been Hadima or Hadilat Hadima);
"The Arabian peninsula", 2nd edn., 1962, of a
1:2,000,000 map (ist edn., 1958) in a series by
the U.S. Geological Survey and Arabian American
Oil Company (this sheet separate in Eng. and in
Ar.). Area maps are to be published in an official
British series.
(C. D. MATTHEWS)
HARAT (HERAT), a city and district on the Harl
Rud in western Afghanistan, altitude: 3,030 feet,
34° 22' N., 62° 9' E. Among the forms of the name
preserved in Arabic and Persian literature we find
Kara, Harah and older Hare from Harev. Armenian
has Hrev.
The city is mentioned in the Old Persian inscriptions (Haraiva), in the Avesta, and in Greek as Apfac
or Apeioc. Alexander the Great built a city here
called Alexandria in Aria. Other towns on the Harl
Rud are mentioned by Ptolemy, Isidore of Charax,
and others, an indication of the fertility of the river
valley. In the trilingual inscription of Shapur I at
Naksh-i Rustam the province of Karat is called in
Parthian bryw (line 2) and in Greek PHN (the Middle
Persian form is illegible). The Middle Persian form
of the name Harev later became Hare. In the Pahlavi
list of the cities of Iranshahr (see Markwart, below)
we find the name written hr*y to which the Arabs
added a feminine ending. Under the Sasanids Harat
was an important military centre on the frontier
against the Hephthalites, although at times it was
under Hephthalite rule [see HAYATILA].
The Arab army under al-Ahnaf b. Kays in its
conquest of Khurasan in 31/652 seems to have
avoided Harat, but we may assume that the city
submitted to the Arabs, since shortly afterwards an
Arab governor is mentioned there. Nothing is known
of events in Harat during the civil war and under the
early Umayyad Caliphate, but apparently Harat
revolted and was reconquered in 41/661. In 83/702
Yazld b. al-Muhallab defeated certain Arab rebels,
followers of Ibn al-Ashcath, and forced them out of
Harat. The city was the scene of conflicts between
different groups of Muslims and Arab tribes in the
disorders leading to the establishment of the
€
Abbasid Caliphate. Harat was also a centre of the
Encyclopaedia of Islam III
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followers of Ustadhsls [q.v..]
Harat was a great trading centre strategically
located on trade routes from the Mediterranean Sea
to India or to China. The city was noted for its
textiles during the cAbbasid Caliphate, according to
many references in the geographers. Harat also had
many learned sons as one may see in al-SamcanI
s.v. al-HarawI. The city is described by al-Istakhrl
(263), and Ibn Hawfcal (437) as having four gates, a
strong inner citadel and extensive suburbs. There is
much information in the Arabic and Persian geographers about the city in the 4th/ioth century.
According to the account of Hamd Allah Mustawfl
(152) Harat flourished especially under the Ghurid
dynasty in the 6th/i2th century. The great mosque
of Harat was built by Ghiyath al-DIn the Ghurid in
598/1201. During the Ghaznawid and early Ghurid
periods of the 5th/uth century the heretical sect of
the Karamiyya was strong in Harat, but Ghivath
al-DIn, after first supporting them, later turned to the
Shafici rite of Sunnism.
Harat was captured by the Mongols in 618/1221
and the pillage and slaughter is described by Sayf
al-Harawl (66-72, see bibl.).The city was destroyed a
second time and remained in ruins from 619/1222 to
about 634/1236, but people returned to the city,
including some who had been captured by the
Mongols, and much of the city was rebuilt. In 642/
1244 a local prince Shams al-Din Kurt (or Kart) was
named ruler of Harat by the Mongol governor of
Khurasan and in 653/1255 he was confirmed in his
rule by the founder of the Il-Khan dynasty Hiilegu.
Shams al-DIn founded a new dynasty and his
successors, especially Fakhr al-DIn and Ghiyath alDln, built many mosques and other buildings. The
members of this dynasty were great patrons of
literature and the arts. The history of the dynasty
is given by Spuler (below).
Timur took Harat in 782/1380 and he brought the
Kurt dynasty to an end a few years later, but the
city reached its greatest glory under the Timurid
princes, especially Sultan Husayn Baykara [q.v.] who
ruled Harat from 874/1469 to 912/1506. His chief
minister, the poet and author in Persian and Turkish,
Mir CA11 Shir Nawal [q.v.] was a great builder and
patron of the arts. The present Musalla area, and
many buildings such as the madrasa of Gawharshad,
C
A1I Shir mahdl, many gardens, and others, date from
this time (see Togan, below).
The village of Gazirgah, over two km northeast of
Harat, contained a shrine which was enlarged and
embellished under the Timurids. The tomb of the
poet and mystic Khwadia cAbd cAllah Ansari (d. 481/
1088), was first rebuilt by Shah Rukh about 829/1425,
and other famous men were buried in th6 shrine area.
In 913/1507 Harat was occupied by the Ozbeks but
after much fighting the city was taken by Shah
Ismacil in 916/1510 and the Shamlu Turkomans
assumed the governorship of the area. At the death
of Shah Ismacil the Ozbeks again took Harat and
held it until Shah Tahmasp retook it in 934/1528.
Several times later for brief periods the Ozbeks held
the city but the Safawids ruled it most of the time
until the revolt of the cAbdali Afghans in 1128/1716.
Several Safawid expeditions to retake the city failed,
and the Afghans remained in possession of the city
until 1142/1729 when they submitted to Nadir Shah.
Another revolt of the Afghans was suppressed by
Nadir Shah in 1732. In 1160/1747 the nephew of
Nadir Shah, one CAH Kuli Khan, revolted in Harat
but after Nadir's death in that year Harat fell under
Afghan rule.
12
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In 1837 the Persians laid siege to Karat but failed
to take it. In 1856 they captured the city but were
forced to evacuate it the next year as a result of a
peace treaty in Paris between Great Britain and
Persia. Since that time the city has been part of
Afghanistan, the capital of a province.
The histories of Harat, both those preserved and
those lost, are listed in Sayf al-Harawi (pp. vii-x; see
below) and in Togan (442,Bibliografya). The present
city has a population of ca. 100,000. The climate is
mild, and in summer there is a west wind of "one
hundred and twenty days".
Bibliography : On the pre-Islamic city
see J. Markwart, A catalogue of the provincial
capitals of Erdnshahr, Rome 1931, n and 46.
General histories are by Sayf al-Harawi,
The Ta'rikh Nama-i-Harat, ed. M. as-Siddiqi,
Calcutta 1944; Mucin al-Din al-Zam6i ai-Isfizari,
Rawdat al-dj_anndt f l awsdf madinat Harat, ed.
Sayyid Muhammad Kazim Imam, Tehran 1959.
For Harat under the Kurt dynasty see B. Spuler,
Mongolen*, 155-161. The Timurid age in Harat is
described by W. Barthold, Herat unter Ilusein
Baiqara, trans, by W. Hinz (Leipzig 1938); Eng.
tr. by V. and T. Minorsky in Four Studies on the
History of Central Asia, iii, Leiden 1962, 1-72.
For a plan of the city in Timurid times with
photos of buildings see Z. V. Togan's article,
Herat, in I A. For a description of the city and
surroundings in the 9th/i5th century see A. M.
Belenitskiy, Istori(eskay(i topografiya_ GerataXV v.,
in A Usher Navoi, ed. A. K. Borovkov, Moscow
1946, 175-202.
On the cultural life of Harat under the Timurids
see D. N. Wilber, Afghanistan, New Haven 1962,
102-7. For a description of the city in 1885 see
C. E. Yate, Northern Afghanistan, London 1888,
23-43. Nineteenth century Harat is described in
G. Malleson, Herat, London 1880. For a tourist
guide to the sights of Harat see E. Caspani and
E. Cagnacci, Afghanistan
crocevia dell'Asia,
Milan 1951, 260-4; Mohamed Ali, A new guide to
Afghanistan, Kabul 1958, 216-22. A. Khalili.
Athdr-i Harat, 3 vols., Harat 1930-1, is an account
of the monuments and tombs of Harat (in Persian).
See also A. Lezine, Herat, notes de voyage, in BEO,
xviii (1963-4), 127-45.
( R - N. FRYE)
EARAjlN [see HARTANI].
AL-HARAWl [see AL-ANSARI AL-HARAW!].
AL-HARAWl AL-MAW§ILl, shaykh Takl alDin Abu 'l-#asan CA11 b. Abi Bakr, a Syrian author
of the 6th/i2th century and celebrated ascetic and
pilgrim who, after a life of travelling, spent his last
days at Aleppo, at the court of the Ayyubid ruler
al-Malik al-Zahir Ghazi [q.v.]. This ruler held him in
high regard and built for him, at the gates of the
town, the Shafici madrasa in which he taught and
which still houses the remains of his tomb.
The Arabic sources mention this "wandering
ascetic" (al-zdhid al-sd*i]i) and devote varying biographical notes to him, though without describing
in any detail his education, tastes or the activities
that won him the appreciation of the caliph alNasir and several Ayyubids. They reveal only that,
having been born in al-Mawsil of a family originating
in Harat, he left that town in order to lead a wandering existence, became known as a preacher in Baghdad and Aleppo, acquired a reputation as a mystic
and conjuror and even as a magician, and to these
varied talents owed the influence that he held over
the master of Northern Syria; he died in 611/1215,
after having had inscribed on his mausoleum, built

in imitation of the Kacba, certain gnomic maxims
and an epitaph with a text of somewhat lyrical
character. But his writings, which reveal his immense
interests as well as a true originality of mind, allow
us to suppose further that in Syria, then so disturbed
through the Crusades, he was on various occasions
entrusted with missions to obtain, information and
undertake secret political negotiations, and that
these later permitted him, on the strength of his
experiences, to play the part of a more or less occult
counsellor to those in power at the moment. Certain
references to his travels and to the eminent personages whom he met make it possible to fix a number
of precise dates in his life, between 569/1173 and
588/1189, and to establish the routes of his principal
journeys in Palestine, Egypt and Sicily, as well as
to Rum, in the reign of sultan Salah al-DIn, whom he
also accompanied on some of his military expeditions.
His religious preoccupations, tinged with Shici
sympathies, and the place which, in a revival of
Islam, he accorded to the veneration of local sanctuaries, appear through his K. al-Ishdrdt ild ma^rifat
al-ziydrdt or "Guide des lieux de pelerinage" (ed.
with French tr. J. Sourdel-Thomine, Damascus
J
952-57), written with constant attention to accuracy
and concision. But his recollections as a courtier and
envoy, his knowledge of warfare and government
as well as his inclinations as a moralist not devoid of
secular culture are the main themes of his Tadhkira
Harawiyya fi 'l-hiyal al-harbiyya, Memoir of alHarawi on ruses of war (ed. with French tr. J.
Sourdel-Thomine, Les conseils du sayh al-Harawi a un
prince ayyubide, in BEO, xvii (1961-2), 205-66), and
they recur in the Wasiyya Harawiyya, last counsels of
al-Harawi (ed. with French tr. J. Sourdel-Thomine,
Le testament politique du Shaykh CAH al-Harawi, in
Islamic and Arabic studies in honor of Hamilton A. R.
Gibb, Leiden 1965), which, before his death, he
dedicated to his patron at Aleppo. Moreover, this
last work is unique in providing us with clear information about the nature of his relations with this
sovereign: these were based on an essentially political
foundation, misunderstood in the accounts of contemporary biographers.
Bibliography: For the life and personality
of al-Harawi, see particularly the introductions
to the French translations of the three works
mentioned above. Cf. also Brockelmann, I, 629-30,
and S I, 879; Ibn, Khallikan, no. 432 (tr. de Slane
ii, 286-8); Ibn Wasil, Mufarridi al-kurub, ed. G.
al-Shayyal, iii, 224-5. For al-Harawfs tomb and
its inscriptions, see RCEA, nos. 3609-3614 and 3614
A-B; E. Herzfeld, in CIA, Alep, i, 262-8, and ii,
pi. CXI-CXIV; cf. J. Sauvaget, Les "Perles
Choisies" d'Ibn ach-Chihna, Beirut 1933, 116, n. i.
(J. SOURDEL-THOMINE)
HARAZ, a mountain complex and district
in the Yemen, situated between the Wadi Surdud
and the Wadi Siham, with the Tihama districts of
Licsan and the Bauu Sacd to the west and Haymat alKharidiiyya [q.v.] to the east. Apparently composed
of rocks of the trap series (basalt) and of granite, it
has the shape of an irregular star with Djabal
Shibam or Haraz (2930 m.) at the centre. A northern
projection consists of Diabal Ban! cAytharI (2450 m.),
Diabal HasabaD (2600 m.), Diabal Ban! Lucf (2300 m.)
and Djabal Maghariba. To the west lie Diabal Masar
(2800 m.) and Diabal Sacfan (2000 m.), to the south
Diabal Lahab (2400 m.), and to the south-east
Djabal Hadad. Between Diabal Hasaban and Diabal
Masar is the Wadi Shadhb, a tributary of the Wadi
Surdud, and between Diabal Sacfau and Djabal
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Lahab the Wadi Birar or Hidjan, whose steep course
is followed by a branch of the Tank al-Sham between Hudayda and Sanca [q.v.], though it is not
suitable for motor traffic. The massif is very steep
and precipitous at its edges but the area on top,
between 2200 and 2500 m., has the character of
undulating hill land, split up by innumerable valleys
and gullies and with the aforementioned peaks rising
in isolation out of it. All of the upper reaches is inhabited and there are countless villages and castles,
even to within a short distance of the summits of the
mountains. The chief town of the district is Manakha with 200-300 houses, lying at 2322 m. just northeast of Diabal Shibam and formerly the residence of
the Kalmmakam of Haraz, Hayma and Djabal
€
Aniz (southeast of Haraz). Manakha had become the
main trading centre of Haraz by Niebuhr's day,
having supplanted al-Mawza on Diabal Lahab, which
is noted by Hamdani as the silk of the area. Five miles
west of Manakha lies al-cAttara (1900 m.) where the
Daci of Yam (Nadiran) [$.».] used to reside. Other
towns of note are Masar, almost on top of the Diabal,
Mitwah and Diirwah on Diabal Sacfan, Lakama on
Diabal Shibam, Usil west of al-cAttara, and cAmfca
on Djabal Kusayba in Hawzan, just south of alc
Attara. Closely associated with Haraz is the Tihama
town of Hadjayla in the WadI Birar.
The climate of the district is unusually wet and
subject to sudden temperature changes. Frequent
rain storms associated with south-westerly winds
and a mist, known locally as sukhaymdni or *umma,
combine to make this one of the most fertile parts
of Arabia with very varied flora and fauna. Agricultural activity is intense. After a belt of thorn
bushes and myrrh trees, coffee cultivation begins at
1300 m. near Usil and continues to 2100 m., mainly
on. the western slopes. It is carried out on a fantastic
system of terracing which covers almost all parts of
the mountain slopes, often extending for 2000 feet
or more without a break, irrigation being provided
by a network of canals and cisterns. Above the coffee
belt, bat is extensively grown and, in the vicinity
of permanent water sources, there flourish many
types of fruits, including pears, peaches, apricots,
plums, figs and grapes, even bananas. Wheat, barley,
and leguminous crops are also found. The broken
terrain of the mountains, however, provides little
opportunity for rearing livestock other than sheep
and goats. Outlets for trade in these commodities
are found in Sanca, and also in the Tihama through
various markets, notably Hadjayla, Suk al-Khamis,
Suk al-Rabuc, Suk al-Ithnayn and Suk al-Djummac.
The inhabitants of Haraz stand in marked contrast to those of the Tihama in physical characteristics, religion, customs and practices. Most tribes are
Shica Zaydis but the divided nature of the mountain
encourages the existence of numerous sects. Thus
there are Dawudis among the Band Mukatil and on
Diabal Sacfan, Sulaymanls on Diabal Maghariba,
other Isma'llis in Hawzan, Lahab and al-cAttara.
In Manakha there are YacVubis, while a few Shafic!s,
more typical of the Tihama, are to be found on Djabal
Sacfan. There used to be many Jews also, particularly
in Manakha, Hadjara and Hawzan. In Manakha they
owned land and virtually controlled the coffee trade.
Tribal divisions are equally numerous, almost every
valley forming the boundary between two tribes.
Hamdani described Haraz and Hawzan as two
Himyarite stocks. In the former there were also
Hanatila, Lucf and Nashu of the Banu Hamdan.
Accordirg to Glaser (1885) the district was divided
as follows: i. Banu cArraf on Sacfan; 2. Sacf an proper;
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3. Masar; 4. al-Maghariba; 5. Banu Ismacil northwest
of Masar; 6. Hasaban; 7. Hawzan; 8. Thuluth east
of Lahab; 9. Lahab; 10. Banu Mukatil; n. al-Yac
abir south of Manakha; and 12. al-€Ulpnur between
Manakha and Hayma.
The history of the district in ancient times is
hardly known, though CIH 343 briefly alludes to
hwzn (Hawzan). HamdanTs description of the
Mikhlaf Haraz agrees substantially with what we
know today. He mentions its fertility, that it produced corn, honey and sesame (wars), and that its
dialect was midway between good and bad Arabic.
His data on the towns, many of which are no longer
attested, are discussed by Glaser. In more recent
times, whenever the power of the Imams of Sanca
was weak, the more fertile parts of western Yemen
tended to come under the control of various northeastern tribes. Thus in 1763 * Haraz had become
subject to the newly founded Makraml dynasty of
Nadiran and remained so until 1872 when the Turks
destroyed the citadel of the Daci of Yam, Ahmad
al-Shibami, at al-cAttara, whereupon the Yam made
peace and retired to Nadiran. The Turks themselves
placed great importance on controlling Haraz, making
Manakha their headquarters, and it became the scene
of bitter struggles between them and the Yemenis.
Bibliography: A. Deflers, Voyage ati Yemen,
Paris 1889, 37-48; E. Glaser, in Pet. Mitt., xxxii
(1886), 33-37, 45; al-Hamdani, Diazira; H. C. Kay,
Yaman, London 1892; C. Niebuhr, Reisebeschreibung nach Arabien und anderen umliegenden
Ldndern, Copenhagen 1774; C. Rathjens and H.
von Wissmann, Landeskundliche Ergebnisse, Hamburg 1934, 44-73; Yakut, Mu'diam; Ahmed
Rashid, Ta*rikh-i Yemen we San'd, 2 vols., Istanbul 1290-1 A.H.; Yemen Sdlndmesi, §anca 1308
A.H., 108 ff.
(A. K. IRVINE)
HARAZEM, SlDl [see IBN HIRZIHIM].
HARB, a powerful Arab tribe of Yemeni origin
in the Uidjaz between Mecca and Medina. They
are divided into two great bodies, the Banu Salim
and B. Musruri. To the B. Salim belong amongst
other clans, al-Hamda, al-Subh, ^mr, Mu'ara, Walad
Salim, Tamim (not the celebrated great tribe of this
name), Muzayna, al-Hawazim (Awazim, Hazim),
and Sacdin (Saadin, sing. Saadani); to the Musruh,
amongst others: Sacdi (Sacadi), Lahabba, Bishr, alHumran, cAli, al-Diahm, Banu cAmr.
Doughty gives amongst others the following
villages of the B. Salim (between Medina and Yanbuc
and on the great Wadi Ferra (probably Ferraca)),
Diadayda, Umm Thayyan (Dayyan), Kayf, Dar alHamra, al-Kissa, al-Khurma, al-Wasita, al-Massaniyya, al-Safra (with extensive date-palm groves
and a large market; besides the chief article of commerce, the date, which is here sold very cheaply, and
the excellent honey from the adjoining mountains,
genuine Mecca balsam is sold here, and is found
genuine nowhere else in Arabia except at Badr), alc
Ali, Djadid, Baddur (Badr?), Madsus, Shatiia
(Swayfca); of Musruh: al-Kharaybi (near Mecca),
Klays, Rabuk (not'far from here the traveller Charles
Huber was murdered by his retinue, the IJarb), alSwarkiyya. A portion of the Harb also live in the
great Wadi al-Hum<l (al-Hamcjl near Wadi Rumma),
the small harbour of Lith and the Diabal Figgara
(Fifcfcara between Medina and Yanbuc, belonging to
the B. Salim).
The Harb came from Yemen to the Ilidiaz (a clan
of the Wadica of the IJashid [q.v.] bears the same
name) in the Muslim period. At the beginning of the
last century the Wahhabis [q.v."\ succeeded only after
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hard fighting in overcoming them. During Palgrave's
stay in Nadjd, in 1862, the Shammar chief falal b.
Rashld in person led an expedition against the Harb
tribes and conquered a portion of them. Palgrave
gives the number of the Harb who were under the
Shammar chiefs as 14,000, Doughty on the other
hand only 2000.
In his Djazira al-Hamdanl mentions the Harb as
neighbours of the Bali and the Djuhayna in
the country between Khaybar and Medina and near
Mecca.
Bibliography: Hamdam, D^azira, 82, no,
120, 130; Burckhardt, Travels, 306, 406, 423; K.
Ritter, Erdkunde, xii, 153, 154, 207, 1030; xiii,
144-6, 196, 452, 453 469, 480; A. Sprenger, Die
atte Geographic Arabiens, 153 (§ 225); W. Palgrave,
Travels in Arabia, ii, 42, 66; C. M. Doughty,
Travels in Arabia Deserta, Cambridge 1888, i, 125,
128, 144, 235; ii, 20, 21, 24, 85, 114, 174, 308, 309,
461, 478, 511, 512-13.
(J. SCHLEIFER)
[Owing to circumstances beyond their control, the
Editors are unable to supply, as they had planned
to do, a revised text of this article. For the convenience of readers they re-print the article which
appeared in the first edition. A new article will, it is
hoped, be included in the Supplement.]
9ARB, war.
i. — LEGAL ASPECT
]$arb may mean either fighting (fatal) in the material
sense or a "state of war" between two or more groups;
both meanings were implied in the legal order of preIslamic Arabia. Owing to lack of organized authority,
war became the basis of inter-tribal relationship.
Peace reigned only when agreed upon between two
or more tribes. Moreover, war fulfilled such purposes
as vendetta and retaliation. The desert, adapted to
distant raids and without natural frontiers, rendered
the Arabs habituated to warfare and fighting
became a function of society.
Islam, prohibiting the shedding of blood by one
Muslim against another, prohibited all kinds of war
(harb) except a holy war (dfihdd [q.v.]). Only a war
having an ultimate religious purpose, that is, to
enforce the sacred law (sharPa) or to check transgression against it, was lawful. No other form was
legal within or without the Islamic state.
Thus, Islam prohibited the inter-tribal warfare of
the Arabs, because such wars were regarded as too
ungodly and brutal, motivated by earthly interests,
and permitted only a war which fulfilled a religious
purpose. Thus, only one kind of war was lawful—
the djihdd—invoked for the purpose of expanding
or consolidating the area of the validity of Islamic law.
As in the jus fetiale, harb must be declared and
prosecuted in accordance with certain prescribed
rules. In the first place #ar&, in the sense of fighting,
must be distinguished from such duties as prayer or
fasting, defined as individual duties; harb is a
collective duty (far$ al-kifdya), binding on the community as a whole. Since a permanent state of war
existed between the Islamic state (ddr al-Isldm) and
other countries (ddr al-fyarb), Muslims were permanently in a state of hostilities with non-Muslims. But
in fulfilling the collective duty of war not all Muslims
were under an obligation to fight; only a few were
called upon to fulfil the duty on behalf of the community. If no one fulfilled the duty at all, the whole
community was liable to punishment. Only when
Islam was threatened by a sudden attack did the
duty become obligatory on all, including women,
children and slaves.

As a collective duty war was a state instrument.
Thus, only the imam (or his deputies in the provinces)
was charged with the duty of prosecuting the war.
In order to be lawful war was not only declared by
the imam, but he was also charged with calling the
believers to battle. Since in legal theory a state of
war was always in existence (except when a peace
treaty was still binding), the declaration of war by
the imam merely meant that the circumstances in
which the believer can fulfil the duty of fatal had
arisen. Calling the believers to battle was merely to
summon to the duty of fighting those who were
under an obligation to take up arms.
Nor was the prosecution of war lawful unless
preceded by an invitation addressed to the enemy to
accept Islam. Since barb meant in theory the litigation between belief in Allah and His prophet and
misbelief, the unbelievers were first offered Islam
before fighting took place. Followers of the recognized
revealed religions were given the choice between
Islam, submitting to Muslim rule and payment of the
djizya, and fighting. An invitation to Islam was first
forwarded to the enemy, and only refusal to accept
it rendered fighting lawful. This rule was based on
the Kur'anic communication: "We never punish
until we have first sent an apostle" (XVII, 18);
and a fyadith in which the Prophet said: "I have
been ordered to fight the polytheists until they say
there is no god but Allah; if they say it, they are
secured in their blood and property" (Bukhari.
Sahib, ii, 236). The jurists differed as to whether the
invitation should be renewed if war broke out again
with an enemy. The Malikl and Hanafi jurists
maintained that renewal of the invitation was
commendable (mandub); the Shafici jurists left it
to the imam to make a choice, depending on the
merit of the situation; and the Hanball jurists
insisted that only those who had not received an
invitation should be notified.
In the prosecution of war, the Muslim warriors
were under an obligation to refrain from unnecessary
shedding of blood or the destruction of property.
Non-combatants, such as women, children, monks,
the aged, blind and insane, unless they helped in the
war, were excluded from molestation. If combatants
were captured, they were liable to be killed or
enslaved and their property taken as spoil. However,
the detailed rules concerning the treatment of
enemy persons and property varied in accordance
with the various schools of law (see corpus juris of
each school of law under such headings as djihdd,
siyar or ghanima).
Hostilities came to an end either by Islam's
victory over the enemy, agreement to submit to
Muslim ruie at the expense of paying the d[izya in
the case of dhimmis, or peace with the enemy for a
limited period, if the imam decided that fighting
was harmful to Islam. Such peace was of a limited
duration, not exceeding ten years, until the imam
could resume the war. The imam should not terminate the fighting if the number of Muslim warriors
was not less than half the number of enemy warriors
(Sura VIII, 66-7), until victory was attained.
Bibliography. Abu Yusuf, Kitdb al-kharddi,
Cairo 1352; Sarakhsl, Sharfy al-Siyar al-kabir (of
al-Shaybam), ed. S. Al-Munajjid, Cairo 1957;
Shafici, Kitdb al-Umm, iv, Cairo 1322; alMawardi, Kitdb al-Afrkdm al-sultdniyya, ed. M.
Enger, Bonn 1858; Abu Hanlfa al-Nucman,
Da*dyim al-Isldm, ed. Fyzee, Cairo 1951; W.
Heffening, Das Islamische Fremdenrecht, Hanover
1925; M. Hamidullah, Muslim conduct of state,
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(MAJID KHADDURI)
ii. — THE CALIPHATE
We shall Dot provide heie a history of wars
nor even a study of the place of war ir the life of
Muslim societies. We shall merely give some notes
on the art of war itself, which may be supplemented by the articles DAR AL-HARB (on the concept of
the theoretical state of war between Islam and all
neighbouring non-Muslim lands), DJIHAD (concerning
the Holy War), DJAYSH (on armies and military
organization), and HISAR (for siege operations),
in addition to other more specialized articles which
will be mentioned in their place. In addition we shall
not encroach on the period of fire-arms for which
reference should be made to the article BARUD.
The theoretical literature or the art of war continues, despite a certain evolution in practice, the
traditions of the early Arabs, the Greeks and above
all the Sasanids. Translations of Greek, Persian and
even (indirectly) Indian works had been made before
the Fihrist, and there survives one part of the translation of the Tactica of Aelianus, the author of
classical antiquity who also in Byzantium was the
most consulted on these matters. But, in general,
we have to deal with more popular traditions,
accounts of the actions of early Arab heroes, of
victorious generals and of the first caliphs, and especially of Alexander and of the great rulers of
Persian history. These materials are incorporated
in works of adab such as the 'Uyun al-akhbdr of Ibn
Kutayba or al-clfrd al-farid of Ibp cAbd Rabbihi,
and the later encyclopaedias; and they are found
more particularly in the literary genre of the Mirrors
for Princes [see SIYASA] such as, for example, the
Sirdd[ al-muluk of al-Turtushl which, among many
other instructive anecdotes for princes, include some
concerning the conduct of armies and of war operations. The experience of later generations however
is also added, and it is this which, though without any
rupture with tradition, is the more direct inspiration
for the works written under the influence of the reigning military aristocracies, in Central Asia, during the
period of the Crusades, and later under the Mamluks,
from which last period a great number survive,
written for the most part from the point of view of
military exercises (lists in L. Mercier, La parure des
Cavaliers, Fr. tr., 1924, 432-59; H. Ritter, in 7s/.,
xvii (1929), 116-54, and George T. Scanlon, A Muslim
manual of war, 1961, 6-20). We shall mention here
only the earliest which have survived: the Ghaznawid and Ghurid Kitdb al-Harb wa'l-shad[dca published
by I. and M. Shaflc in 1C, 1957 (the military section
of the treatise, belonging to the genre Mirror for
Princes, entitled Adab al-muluk by Fakhr-i Mudabbir.
Mubarakshah, beginning of the 7th/13th century),
and the Tadhkira fi 'l-Jiiyal al-}iarbiyya of CAH alHarawi, ed. and Fr. tr. J. Sourdel-Thomine, in BEO,
xvii (1962) (to be compared with a paragraph of the
Trait^ d'Armurerie . . . pour Saladin, ed. and Fr.
tr. Cl. Cahen, in BEO, xii (1948), 23-4, 148-9 and
159-60) for the Ayyubids; also two published works
written in the Mamluk state, that of clsa b. Ismacll
al-Aksara3! (in which are found the extracts from
Aelianus), ed. and Germar tr. Wiistenfeld, Das
Heerwesen der Muhammedaner, in Abh. d. K. Ges. d.
Wiss. Gottingen, xxvi (1880), and the Tafridi al-kurub
fi tadbir al-hurub of cUmar b. Ibrahim al-Aws! alAnsarl, ed. and Eng. tr. George T. Scanlon in the
recent work cited above. There is also some inform-
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ation in the Mukaddima oi Ibn Khaldun and in the
jurists such as al-Mawardi or al-Hasan b. cAbd
Allah al-eAbbasl (Athar al-uwal fi tartib al-duwal,
beginning of the 8th/i4th century), even in ordinary
fifch (cf. the example given by M. Talbi in the Cahiers
de Tunisie, iv (1956)). Naturally a history of war
would begin primarily with the combing (which has
never been done from this angle) of the chronicles
and ever of the popular romances of chivalry, which
abound in accounts of battles, of varying precision
and reliability. Finally there should be remembered
the useful information to be extracted from some
passages of two Byzantine works: the Taktikon of
Leo VI and the Strategikon of Kekaumenos (beginning
of the loth and middle of the nth century A.D.
respectively).
In theory, war is justified only when it is for the
faith, the djihdd, and ordinary war, fyarb, between
Muslims is condemned, whence the efforts made by
rulers to represent their adversary as having at
least in some respect contravened the commandments
of the faith or infringed orthodoxy. However Ibn
Khaldun, as a sociologist, considers war to have been
an integral part of human society from the tribal
state onwards—though he adds that according to
the Law the Holy War and the suppression of revolts
are the only form of war justified.
Except in cases of a formal d[ihdd against unbelievers, no regular and legally valid "declaration
of war" is provided for but quite often two adversaries
send each other challenges, announcing that the only
solution possible between them is the sword, showing
the judgement of Allah. Nor is there legally a state of
war for any except the combatants, and although of
course "civilians" may be pillaged, taken prisoner,
etc., it can also happen, even in the djihdd, to the
great scandal of the strict Muslims, that trading
caravans pass unmolested between the armies, indifferent to the quarrels of the rulers (see, e.g., Ibn
Djubayr, Rihla, 281).
Nowhere more than in these works is one conscious
of the connexion between war and policy and of the
fact that the success of the first depends in large part
on the quality of the second. The Prince is therefore
recommended to seek to gain the goodwill of his
subjects, and more particularly of his troops, by his
conduct towards them and especially by paying
them regularly and well—which presupposes a sound
financial situation; when troops are reviewed he
must of course inform himself of their condition, or
verify this personally. In addition, he must keep
himself informed on the general situation of the
enemy state, or the state which is virtually so, its
material resources and the state of its morale, in
order when possible to make contact with dissident
elements, especially within the army itself. Hence
the necessity of maintaining a system of espionage
[see DJASUS] in which use may be made of the entourage of ambassadors (who must be changed
frequently to avoid the danger of their forming
friendships in the enemy country), and also of merchants and pilgrims, real or pretended (CA1I alHarawi was one of these). Naturally, as it is known
that the enemy can do the same, it is necessary to
have a system of counter-espionage, especially within the army, while avoiding taking measures against
men who have received letters from the enemy so
long as they have not actually succumbed to temptation. It is advisable all the same to make them
renew their oath of loyalty. All this produced an
atmosphere of petty and almost puerile ruses and of
general suspicion which was typical of the warfare
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and even of the whole of "political" life of that time.
To this information there is added, in the case of
war or the threat of war, information on the movements of the enemy, one means for acquiring which
is the bar id [q.v.]; there are sometimes even services
for rapid communication (watchtowers, particularly
on the coast, visual signalling and pigeon post); on all
this see J. Sauvaget, La Poste aux Chevaux dans
rEmpire des Mamluks, 1941.
In the actual military operations morale is important. It is encouraged at first by gifts and promises
on setting off, by the hope of booty, and is renewed
before battle is joined by accounts of the exploits of
ancestors and,in the case of djihdd, pious exhortations
—the equivalent of those heard for example by the
Christian enemies who followed the Cross.
Obviously the military teaching and practices
of the classical Muslim armies have little in common
with the raids and single combats of pre- and protoIslamic times (on which see DJAYSH and GHAZW).
The specialists, as with/*$&, distinguish the usul and
furuc. The usul are primarily the theoretical division
of the army into five elements (khamis): the centre or
heart (kalb), the right wing (maymana), and the left
wing (maysara), the vanguard (mukaddama) and the
rear-guard (sdfra), which, mutatis mutandis, apply
when the army is on the march or in camp as well as
in battle. The furu* are the operations by the irregulars, who do not form part of the army proper
but who may play a part in the preliminaries and on
the fringes of the battle.
When the campaign has been decided upon, the
necessary forces are mustered, the arms are distributed (other than the individual weapons always
carried by the soldiers) and the command is allotted,
if the Prince is not leading the army himself. Women
and children (who, among the nomads, go with the
fighters and encourage them, risking capture in the
case of defeat) are excluded from the regular armies
of organized states. The baggage may be either at the
head or the rear of the marching column. The route
should have been studied with regard to the nature
of the terrain, the provision of supplies and the
enemy's movements; unless the safety of the situation is certain, the country must be explored from
all sides by scouts and small reconnaissance parties
and a signal given at any indication of an approach by
the enemy. It may happen that the vanguard travels
several hours ahead of the centre and, if precautions
are insufficient, is taken by surprise and outnumbered.
While on the march, the army halts in camps whose
sites must similarly be chosen to ensure security, and
particularly supplies of water, etc. If the halt is long,
the camp is made roughly in a square surrounded by
ditches, the troops being arranged within it in such
a way as to preserve the separation of the five corps
and the headquarters, with transverse lanes between
the sections roughly on the model of Greco-Roman
camps.
When battle is imminent, it is important to choose
its ground so as to be incommoded as little as possible
by sun and wind, avoid the risk of flood, and to escape
being dominated by an enemy occupying higher
positions; if the enemy on his side has taken similar
precautions, an attempt must be made to manoeuvre,
so that as the battle develops the desired disposition
may be achieved. Astrologers are often consulted
on the most propitious time to give battle and sometimes a "council of war" is held.
During the battle each of the five theoretical
khamis enjoys a certain autonomy of command,
although naturally the commander-in-chief can give

orders for the manoeuvre of one section for the
benefit of the others or take from one group reinforcements for others. In principle each khamis forms
a continuous line, although it may sometimes be
divided into little groups, kardus (squadrons) plur.
karddis (an innovation which is said to have been
introduced, in imitation of Byzantine practice, by
Marwan II). There are usually three ranks. The first
consists of the archers and cross-bowmen, the second
of infantry, protected by their shields and armed with
lances or swords, the third of the heavy cavalry
(light cavalry were normally found only among the
irregulars). In the centre the leader's standard should
be seen unfurled; battles have been lost because its
fall had been taken as a signal of defeat. The battle
consists basically of a cavalry charge, which may be
repeated about three times if the enemy line has not
been broken before this. The r61e of the infantry and
archers consists of breaking from a distance, and then
from close at hand, the enemy assault, which however the cavalry engages on the spot if it has been
able to get through to it. When the cavalry is attacking, spaces are left between the infantry, or they stand
aside, to make way for the charge by their cavalry.
If the charge has not been broken by the countercharge, it may lead rapidly to the retreat of the enemy
cavalry, producing disorder in the enemy ranks. In
the case of great numerical or other inferiority, the
lines may be replaced by a formation in solid squares
to withstand the shock of attack. A charge is not
usually made simultaneously in the centre and on
the flanks, although there may be an attack from one
section of the enemy at one point and from another
elsewhere; as a result one part of the army may be
defeated while another is victorious, and there have
been cases when each side has thought itself to be
victorious or to be vanquished. In general, however,
one of the two cavalry detachments which have been
victorious in their sectors proceeds before the other
to fall upon the other sections of the enemy army.
In fact the great danger is that as soon as victory
seems certain they hurl themselves on the enemy's
baggage etc. to seize booty and from then on are
incapable of offering resistence if the enemy unexpectedly returns to the attack.
Frequently attempts are made to organize ambushes, either by taking advantage of a mountain pass
on the route of the enemy army or by trying through
manoeuvres during the course of the battle itself
to lure the enemy into positions prepared in advance.
This preparation of ambushes was often combined
with cavalry action in the tactics of simulated flight,
in which the Turks in particular excelled. Whereas
the Arabs, although much lighter and more rapid than
the Crusaders must have been (relying as they did
on massive shock tactics), generally attacked in one
single line, the Turks attacked, shooting as they
went, in such a formation as to shower the enemy
with arrows from all directions; they did not persist
in an effort to break the enemy lines, but, having
made contact, attempted to draw them in pursuit,
thus disorganizing their lines, and then to make a
sudden turn, with the eventual help of fresh forces
who had been placed in ambush. It is strange that
the successive semi-nomad peoples who had owed
their success partly to these tactics, once they became more settled and in possession of empires whose
armies were of the more traditional and heavier type,
one by one forgot their primitive method of fighting
and were beaten by newcomers who still practised it.
During the battie, the leader replaces as far as
possible the soldiers' mounts which have been killed
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and arms which have been lost or rendered useless.
Fikh debates, but in general disapproves of, the
killing of non-combatants, women, children, old
men and also men of religion. During sieges in particular, but occasionally also in battles in open country,
individuals or groups may obtain amdn [q.v.] even
from an ordinary individual. It is a great misfortune
if the defeat is such as to prevent the burial of those
killed, who are often left by the enemy lying where
they are after having been robbed. But in gereral
the aim is less to kill than to capture and, once the
battle has been fought and won, the enemy camp
is pillaged [see GHANIMA]. In principle the Prince
reserves for himself the legal fifth, but more often
the pillage was completely unorganized, and during
it the troops observed neither the basic rules concerning the sharing of booty nor indeed any discipline
at all. In particular, each one seized for himself all
the male and female prisoners he could capture and
later either sold them as slaves (causing a fall in
prices if they were numerous) or kept them for himself. The peasants, whenever possible, robbed the
fugitives belonging to either side.
Once victory has been gained, the conqueror or
his vizier sends letters of victory (usually fath) which
as the centuries progress become increasingly the
occasion for stylistic exercises by the heads of the
Dlwdn al-rasa?il (see, e.g., the correspondence
written by the kadi al-Fadil for Saladin and the
letters on the capture of Jerusalem). These "communiques" naturally exaggerate the strength of the
enemy and the importance of the victory woo, and
minimize the losses. In the case of war against infidels and heretics, a special report is submitted to
the caliph, who sends congratulations and awards
honours. The victorious general may also be awarded
honours by his prince; and if it is the prince himself
who has conducted the war, he provides celebrations,
games, banquets and donatives, although these were
neither regular nor obligatory.
The prisoners who were the Prince's share were
employed by him on heavy work for which he would
have had difficulty in finding native labour (the
building of fortresses, etc.). For the wealthy prisoners
of course a ransom (fida*) was expected, and often
received, from either the prisoner's family or the
enemy prince. There might also take place an exchange of prisoners if there was a peace treaty or a
truce. Finally—but especially in the case of war
against the infidel—money was given or bequeathed
by devout persons to be used for the freeing of
Muslim prisoners (and correspondingly on the other
side for the ransoming of Christian prisoners). When,
in a town for example, civilians were captured who
might not be Muslims, they were ransomed by their
co-religionists, and the documents of the Geniza
[q.v.] for example have preserved letters concerning
the ransoming of Jews. The ransom of an ordinary
prisoner naturally corresponded roughly with the
price of a slave.
Muslim law does not appear to have concerned
itself with the condition of prisoners as such while in
Islamic territory (they were slaves); it did on the
other hand consider the way in which Muslims who
had fallen into the hands of unbelievers in foreign
lands should behave in order to safeguard their faith
(Erwin Graef, Religiose und rechtliche Vorstellung
uber Kriegsgefangenen in Islam und Christentum, in
WI, viii (1963), 89-139).
A war, especially if there was no siege, rarely lasted
for long, and there were seldom more than a few
thousand actual fighting troops engaged, even al-
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though the total army of the state in question consisted of more than this. This was because it was
difficult to obtain food supplies while on a campaign.Furthermore, because of the climate, it was not
possible in general to plan a campaign in winter and,
after the officers had become farmers or tax-collectors, it was no longer possible to detain them on a
campaign during the time of the harvest; in any case
they were reluctant to remain under arms for more
than a few weeks, their ordinary means being insufficient to maintain them for longer, and they also
disliked the absence from their family. Very often
the war is decided in a single battle, which may be
followed by several sieges of strongholds.
War is often ended by a peace in the form of a
capitulation or a treaty negotiated after an exchange
of embassies; on other occasions, especially in wars
with infidels, the peace is limited to a truce of a set
time and over a limited area; often also the war can
cease without there being any official peace.
The above remarks do not apply indifferently to
all periods, to all peoples (the exception of the Turks
has already been pointed out), or to all places. The
semi-heavy cavalry, which at first played only an
insignificant r61e, increased in importance from the
8th/i4th century onwards. The tactics of classical
warfare are impossible in mountain fighting, in
which cavalry can play only a minor part, and in
marshes such as those of the Batifya of clrak. This
was one of the reasons why, during the last years of
the autonomous caliphate, there were mixed with
the Turkish cavalry Daylamis, mountain dwellers
fighting on foot. It could happen that if each of the
two rival armies was unable to fight on the terrain
of the other, then neither could win or be defeated:
for example the early Almohad infantry were unable
to attack the Almoravid cavalry on the plain, but
equally could not be attacked by them in their
mountains. In the east of the Muslim world elephants
[see F!L] terrified the horses of an enemy who was
unused to them. We have not dealt here with naval
warfare [see BAHRIYYA] but we must emphasize the
rdle which a navy could play in transporting land
troops: across the Straits of Gibraltar for example, or
from Egypt to the Syrian ports which the Crusaders
were attacking from the land.
On the frontiers, the ghdzis and murdbitun inflicted on the enemy not battles but sudden raids
(delayed on the way back by their booty, which
included many animals), which were answered by
counter-raids. This did not, however, exclude various
forms of peaceful relationships between the frontier
populations in the intervals between raids, such as
are described in the Greek and Arabic romances of
chivalry (Digenis Akritas, Dhu '1-Himma [q.v.],
Sayyid Battal [see AL-BATTAL], etc.); the romances
of the Turks of the udi, the followers of the Arab
ghdzis and the Byzantine akritai, are more uncompromisingly warlike.
The resounding victories of the Mongols raise the
question whether they possessed a clear technical
superiority over their adversaries. The matter has
not been sufficiently studied, but it would seem that
this was not so. Their successes appear to have been
due to their discipline; to the speed of their movements
and to the art of concealing them; to the excellence
of their system of espionage and intelligence; to the
combined use on a large scale of traditional siege
weapons, transported by means of prisoners, and of
the ruses practised by nomads in open country; to
the terror inspired by their appearance, their distant
and unknown origin, their exceptional readiness to
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massacre and, as a result oi this terror, the ready cooperatior and the voluntary capitulations which they
obtained—to the fact in short that success breeds
success. But the relatively minor battle of cAyn
Djalut [q.v.] was enough to break the spell and to
reduce them to the status of ordinary adversaries.
In the first generations following the Arab conquest, the governor of a province, who was still
essentially the general of an army of occupation, was
called wdli 'l-frarb, although his authority in fact
considerably exceeded the conduct of war, if there
was one, and even the maintenance of the army.
Bibliography: In addition to the works cited,
see DJIHAD and DJAYSH. The general histories of
war and of military art have nothing of interest in
the Muslim field; the only useful general presentations are those of A. v. Kremer, Kulturgeschichte
des Islam, i, and Reuben Levy, The social structure of Islam, ch. ix. Among the important battles
(apart from sieges) of which we possess circumstantial accounts are e.g., that of liittin [q.v.] and
that of Malazgirt [q.v.] studied by Cl. Cahen in
Byzantion, ix (1934), 613-42.
(CL. CAHEN)
iii. — THE MAMLUK SULTANATE
This article will deal with Mamluk expeditions from
their departure from Cairo, where the main body of
the army was garrisoned, until their return to the
Egyptian capital. Expeditions in the direction of
Syria will be discussed, for this was the chief theatre
of operations. The passages dealing with the actual
fighting will be confined to field battles; for siege
warfare, see HISAR.
From mobilization up to arrival at the
place of assembly.
A decision to dispatch a large expedition against a
strong enemy was usually made known by the
hoisting, some time in advance, of a special flag
called didllsh or shdlish [g.v.] over the fablkhdna
[q.v.], accompanied by the beating of special drums
(kus [q.v.]). Shortly after this ceremony the army
was passed in review, and a few days later the nafakat
al-safar (on which see D. Ayalon in JESHO, i (1950),
56 ff.) would be distributed, in time for the soldier
to replenish his equipment and stores.
The mobilization of the expeditionary force on the
eve of their move from Cairo was called "the general
muster" (al-nafir al-^dmm}. Troops detailed to take
part in the campaign received written orders (awrdfy
or awrdk al-tad[rid) to this effect. The military police
(nufrabd* al-mamdlik al-sultdniyya and nufcabd* alfyalka: see NAKIB) were responsible for seeing that the
members of the expeditionary force presented themselves on time and in the appointed place (Baybars
al-Mansuri, Zubdat al-fikra, British Museum, Ms Add.
23,325, fol. i86a, fol. 268; Zetterst6en, Beitrdge, 193,
210, 222; Suluk, i, 544; ii, 260, 518, 520; Nudium, v,
17, 76, 411).
Shortly before the army set out, various supplies
were prepared in the stations lying along its route.
These stocks (ifydmdt, sing, ikdma, or ikdmdt waanzdl) consisted of barley, wheat, chickens, pigeons,
geese, sweets, melons and various other kinds of
food, as well as fire-wood, horses, riding-camels and
camels of burden.
Except when, as in some of the great Syrian
battles, an enemy aggressor dictated the time,
military campaigns were undertaken by the Mamluks
mainly during the spring, when the weather was
mild. Winter campaigns, especially towards Syria,
were rare, and provoked bitterness and complaints.

The army's departure from Cairo to the aearby
place of assembly was called tabrix. The Sultan and
amirs went there one after the other, each heading
his \itib (see below). Usually this procedure lasted
from morning till noon. Only very rarely did it take
several days (for two typical instances of such
departure see Ibn al-Furat, ix, ^4,131; BadaW, v, 37).
The expeditionary force was called tadirida (pi.
tadidrld}. When the Sultan himself went to battle
he was always the commander of the tadirida.
Otherwise it was the highest ranking amir taking
part, i.e., the amir who, by his rank and office, was
entitled to sit nearest the Sultan in the official
ceremonies. The usual title of this commander, up
to about the middle of the 9th/i5th century, was
mubaddam al-^askar (or al^asdkir). Very rarely he
was called mufraddam al-diaysh (or al-djuyush). Sometimes his title was abbreviated to mufraddam [q.v.}.
In campaigns entailing sea voyages, two commanders
were sometimes appointed, one on sea (mukaddam
al^askar fi 'l-bafrr) and one on land (mufraddam al*askar fi 'l-barr) (Nudium, vii, 548). On religious
functionaries accompanying the army, see ?ApI ALC
ASKAR.
The place of the army's assembly. With
the exception of the first few years of their rule the
Mamluks always assembled their campaigning armies
near Cairo. Sultan al-Salih Nadim al-DIn Ayyub
(637/1240-647/1249) built in 676/1248 the town of
al-Salihiyya, in the north-eastern part of Lower
Egypt, with a double purpose: to serve as a resting
place for the incoming armies after their crossing of
the Sinai desert and as a point of concentration for
the outgoing armies before starting their organized
march into Syria. The second of these functions was
discarded by the Mamluks shortly after their coming
to power. Sultan Kutuz, on his march to cAyn
Djalut, was probably the last to use it for this
purpose (Suluk, i, 33Q4-e, 373i6-i7, 38i6.21, 38215_16,
4ii4-6, 42918.14; al-Nahdi al-sadid, xx, i818; Khitat, i,
18422-4, 2323_n). Thenceforward the Mamluks used to
assemble their armies near Cairo. At first the place
of assembly was by Masdjid al-Tibr (frequently
distorted into al-Tibn), but from the end of the 7th/
i3th century onwards it was al-Raydaniyya [q.v.']
which served in the same capacity (the pilgrims'
Caravan to Mecca used also to assemble in that place).
The Sultan at al-Raydaniyya.Thefocalpoint
of the army's camp at al-Raydaniyya was, quite
naturally, the sultan's tent. It was placed at the end
of the row of the amirs' tents, which were arranged
according to the principle that the less important
ones came first, while the more important ones came
last (Zahiri, Zubda, 136-7) fsee KHAYMA. MUDAWWARA"! .
The system of guarding the Sultan's tent was,
according to the Mamluk sources, very similar to
that employed in the Cairo citadel, especially the
guarding inside the tent (Subb, iv, 482-4918, 5615_17;
Daw* al-subh, 258J.4,' Khitat, ii, 2io30_3e; Ifawddith,
68on.12). The whole of the Sultan's cortege was called
al-rikdb al-sharif (or al-sultdni).
The army in the field did not carry with it any
special structures for performing the daily prayers.
This might imply that when in the field the army
prayed under the open skies. The sole exception
seems to have been that of Baybars I, who, in 661/
1262-3, ordered the making of a tent-mosque (didmi*khdm), which had to be pitched on the right of the
Royal tent. This mosque had mijirdbs and a maksura^
in it (Ibn cAbd al-Zahir, ed. Sadeque, pp. 89-90;
British Museum, MS Add. 23,331, fol. 7ib3.7). In
all probability Baybars followed here, as in other
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matters, the example of the Mongols. Of their
employment of tent-churches we are informed by
William of Rubrouck (London 1900, xxix, xxxi, 29).
Berke Khan, the ruler of the Golden Horde and
Baybars' ally, had tent mosques (masddiid khaml),
where the five daily prayers were performed (Yunlnl,
ii, 365«-7). Ibn Battu^a (ii, 380 = Gibb, ii, 482) saw
these mosques in the Golden Horde at a much later
date. For the strict performance of the prayers by
soldiers on campaign, as a habit, under Baybars I,
see Ibn cAbd al-£ahir, fol. 63b18.16.
From al-Raydaniyya to Damascus (or
Aleppo). The army always departed from al-Raydaniyya in separate groups, and entered the Syrian
capital in the same way (arsdlan, afwddian, cald
dafa*dt). Thus the expeditionary force stretched over
a long distance during its advance. On some occasions
we are told that the left wing (al~maysara), the right
wing (al-maymana), and the centre (al-kalb] of the
Egyptian army entered Damascus on three successive
days (al-Nah<fr al-sadid, xx, 228.8; Ibn al-Dawadari,
Kanz al-durar (ed. Roemer), ix, 3210-i3). Only further
evidence will show whether the Mamluk army always advanced in the same formations which it used
in the field of battle.
One of the most common measures of protection
taken by the advancing army was the sending out of
special scouts (kashshdfa) in various directions.
The military expedition was accompanied by a
very large camel caravan, which carried its baggage
(thafyal, pi. athfydl). Each Mamluk participating in a
campaign received at least one camel. Sometimes the
Mamluk received two camels, while the non-Mamluk
soldiers of the balfya [q.v.] received 3 camels per two
men (see D. Ayalon, in JESHO, i (1958), 270-1).
Sultan Barkuk gave his Mamluks 7,000 camels and
5,000 horses when he planned in 796/1394 his
campaign against Timurlang (Ibn al-Furat, 38o13.16;
Nudjum, v, 5626.8). In the biggest tadiridas 800 to
1,000 camels were needed to carry the light armament
alone (Ibn al-Furat, 37i8-ii; !bix Kadi Shuhba, fol.
99ae_7). Mules were very rarely employed for carrying
the baggage. They were used in 691/1292 by the
Sultan's army in the region of Aleppo because most
of the camels died in an epidemic (Baybars alMansurl, fol. i77ae_9). The employment of wheeled
vehicles Radial), mainly for carrying siege machines,
was also extremely rare.
Though the advancing army was always accompanied by numerous physicians, surgeons, chemists
and great quantities of drugs (see, e.g., Subfy, iv,
49i-?)> it would appear that its numerical strength
was often reduced as a result of maladies which
attacked its members during the march (this is quite
apart from epidemics, which always took a heavy
toll of the Mamluks, and particularly of the younger
ones amongst them; seeD. Ayalon, in JRAS, 1946,
62-73. The sources do not inform us how and where
the sick were treated. The weak and those who
lagged behind were often sent back to Egypt.
The Mamluk sources furnish rich and reliable
information on the time-table of the army along its
main route of advance: Cairo-Gaza-Damascus-HamatHims-Aleppo (for a detailed list of the stations along
this route see W. Popper, Egypt and Syria under the
Circassian Sultans, 47, 48-9). This information is not
spread, however, evenly over the whole Mamluk
period, for the sources mention the time-table
only when the Sultan himself headed the military
expedition. Data on regions lying outside the line
Cairo-Aleppo, viz., the Delta area, Central and Upper
Egypt and the iHidjaz is sparse.

185

The march from Cairo to Aleppo took 30 to 40 days;
from Cairo to Damascus 20 to 25 days; from Cairo to
Gaza 10 to 12 days; from Gaza to Baysan 5 to 6 days;
from Baysan to Damascus 3 to 4 days; from Damascus
to Him? 2 to 3 days; from 5ama to Aleppo 2 to 3 days.
The above figures sometimes include the resting days
in the intermediate stations and sometimes not.
The average lengths of rests in the main stations
were: in Gaza—3 to 5 days; in Baysan—2 to 3 days;
in Damascus—5 to 7 days; in H^ima—2 to 3 days.
The length of the resting time in Him§ as well as
the length of time needed to cover the distance
between Hims and Hama has not been established.
A fundamental aspect of the Mamluk military
expedition was that, at least for most of the period,
there was, in effect, no fixed ratio of officers to men.
True, according to rule, the Amir of a Thousand had
to have under his command a thousand halka soldiers
and an unspecified number of Amirs of Forty and
Amirs of Ten, while the mufraddam fralfya had to
command forty fralfra soldiers during a campaign
(see D. Ayalon, in BSOAS, xv (1953), 45o-i). It is
not clear how far this was in fact applied in the
early Mamluk period, when the #a/#a was still strong
and numerous. But for most of the period the ^al^a
was in steady decline, and under the Circassians had
stopped going to battle almost completely. When the
balfra did go to war, their numbers never exceeded a
few hundred. The very name mufraddam kalka, so
frequent in the Bahri period, disappears altogether
under the Circassians (see BSOAS, xv, 448 ff. and
HALS:A). This implies that the above-mentioned
proportion between the simple soldiers and their
superiors in the campaign had only paper value.
As for the Royal Mamluks (al-mamdlik al-sultdniyya, see BSOAS, xv, 204 ff.), who constituted the
backbone of the army, and who bore the brunt of the
fighting, we do not know even the theoretical ratio
of their officers and men in the campaign. It is
stated that during the cadastral survey (al-rawk alNdsiri) of 715/1315 the number of the Royal Mamluks
was 2,000 and the number of their commanders
(mubaddamu al-mamdlik al-sultdniyya) was 40. But
we do not know whether the same proportion existed
before or after that year, and especially whether it
had ever been adopted in the field of battle.
In the present state of our knowledge there is only
one formation participating in battle which can be
adequately described. This formation, which was
called julb (pi. atldb), and which is mentioned most
frequently in the sources, was of a very loose
character and the number of soldiers included in it
might vary considerably. The formation which went
out to war under the command of an amir constituted
a tulb. At the same time, all the Royal Mamluks
taking part in a campaign, whose number far exceeded that of the soldiers of all the other atldb put
together, formed only one tulb (for further details
see TULB).
Secrecy and military ruses. Little or no
attempt was made to hide or disguise the preparations
for a Mamluk campaign. The hois ting of the war-flag,
the muster, inspection, and pay-parade long before
the departure of the expeditionary force gave ample
warning to the enemy of the impending attack. Since
the Mamluks hardly ever used the sea-route in order
to transport their armies or equipment to Syria, they
had to confine themselves to a single land-route from
Cairo to Gaza, a fact which greatly facilitated the
enemy's task of watching their movements. In Syria
the situation, though somewhat better, was not
fundamentally different. Though there were two
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routes from Gaza to Damascus, the one following
the coast, then turning right through the valley of
Esdraelon to Baysan, and the other passing through
Karak in Transjordan, it was the first route which was
mainly used, because it was far better than the
second. Besides, the supplies prepared along the
army's* route of advance long before its departure,
without any attempt of disguise, told the enemy
from exactly what quarter to expect the attack.
One can find, however, some instances of attempts
to mislead the enemy. Once, when Baybars I set out
at the head of a group of horsemen, he forbade his
men to buy food and fodder in order to conceal their
identity (Suluk, i, 598). Sultan Tatar (824/i42i)was
considered one of the greatest experts among the
Mamluk Sultans in the employment of ruses. When
he set out against his rival amirs in Syria he did not
hoist the didlish (Nudium, vi, 490-8). He also cut all
communications between Egypt and Syria. These
acts, which are called "the concealment of news"
(tacmiyat al-akhbdr) (Nudium, vi, 494-5; Ibn alFurat, ix, 725.7; Nudium (Cairo), viii, 152-3), are praised by the historian, who says that in this respect
Tatar followed the example of the early Mamluk
Sultans (Nudium, vi, 494-6). There are other instances
of cutting the communications between various parts
of the realm in order to disguise the army's movemen ts.
Other ruses employed by the Mamluk Sultans are
recoided. Sultan Barsbay distributed the nafakat alsafar to make Kara Yuluk believe that he (i.e.,
Barsbay) intended to attack him. Fearing, however,
that he would not be able to get his money back, he
distributed the nafafra to the amirs only and not to
the Royal Mamluks (Nudium, vi, 685-7). Sultan alMu'ayyad Shaykh employed many ruses against the
amir Nawruz al-Hafizi (Nudium, vi, 336-7). One of
these was lighting many fires in the camp which he
had already left, thus making Nawruz believe that
his adversary was still there together with his army
(ibid., i476-7). In, their battles agains the Mongols,
soldiers of the Mamluk army sometimes wore
sardkudi hats in order to mislead their enemy about
their identity. Aimenian soldiers in the Mongol camp
also wore the same head-gear so as to pass as Mongols
(Suluk, i, Siiio-n, 78314.15; ibid. (Quatremere's
translation), i/i, 235; Ibn cAbd al-Zahir, fol. 78b2.3,
8ob 7 _ fi ; Dozy, Supplement, s.v.; L. A. Mayer, Mamluk
Costume, index, s.v. sardquj).
Discipline. Mamluk army discipline had greatly
deteriorated in the Circassian period in comparison
with the Bahri period and reached its lowest ebb in
the closing decades of Mamluk rule (for the state of
Mamluk discipline in peace-time, see BSOAS, xv,
211-3).
In the Bahri period there were few instances of
insubordination in connexion with a campaign, and
when these did occur they were severely punished
(see, e.g., Suluk, i, 544is-i«; Ibn Kathlr, xiv, 2).
Under the Circassians a wholly different situation
prevailed. Shirking from participation in au expedition became more and more frequent among the
Royal Mamluks, the only military body worthy of
its name in that period; and threats of capital
punishment (mainly by strangling, shank) were
totally unheeded. It even happened that a whole
expeditionary force, with the exception of its commanders, failed to report for duty in spite of being
repeatedly summoned. Such instances of total
disobedience occurred, however, from time to time
only with the smaller expeditions which were sent to
Upper or Lower Egypt, the Hidjaz, etc. (Nudium, v,
28, vii, 7569.is, 7552-6; ffawddifh, 614-72i, 553i4-i0)-

Sometimes the members of the expedition, having
gathered at the place of assembly, set out for the
field of battle without waiting for the order to move
(Nwjium, vi, 259^!,, vii, 2648_9). When a certain
expedition did go to war with determination and
without being prodded, the historian considers it to
be "a very grand thing" (shay* cazim ila 'l-ghdya)
(Nudium, vii, 408!.,). A unique case of real enthusiasm
for war which seized the whole Mamluk army in the
Circassian period was the expedition against Cyprus
in 829/1426 (Nudium, vi, 600).
Another form of insubordination was the return of
big sections of the expeditionary force, or even the
whole of it, from the battlefield or from one of the
stations en route to Cairo without the Sultan's permission. This phenomenon became common from the
start of the long series of battles between the Mamluks
and the Turkoman chieftain Shah Suwar and his
Ottoman allies during the reign of Sultan Kaitbay,
but the first signs of it had already appeared at an
earlier date (Ibn Khaldun, v, 48318_15). The number
of soldiers returning to Cairo against orders was
particularly great when the campaign was long and
.hard. Scarcity of food and fodder and high prices
forced many of them to sell their horses, arms and
field-di esses (on the field-dress of the mamluk, see
L. A. Mayer, Mamluk Costume, 19-20) and return
home. The Sultan's anger was of no avail, for "his
only choice was to keep silent". The deserters
usually came back secretly and kept in hiding, until
the Sultan's wrath subsided, but it did happen that
they entered Cairo openly and impudently demanded
additional pay. The Sultan never succeeded in
sending them back to the front which they deserted
(Nudium, vii, 4876-88; tfawddith, 6o22i-318, 67220-2$;
BaddV, iii, 8812.14, 892_8, 22722-82, 22914-22, 25422-23,
255i2-i4, 26911-16, iv, n68.28, 4373-e, v, 68i2.18). One of
the main reasons for the Mamluks' failure to maintain
their hold over Cyprus was that the garrison stationed
there frequently returned to Cairo, in, utter disiegard
of the orders of the Sultan, whose attempts to send
them back usually ended in complete failure
(Nudium, vii, 7246-s; tfawddith, 435-7, 4485-19, 4546)A legal release from a campaign was called dustur.
This term, very frequent in the Ayyubid period,
gradually died out in the period of the Mamluks.
The b a t t l e order in the field. The arrangement of the army in battle order was called tartib or
ta'biya (Nudium, vi, 4443> 493; liawddith, 646) or
musdfafa (Nudium, vii, 67) or saff (Nudium, vi, 493),
while the battle itself was called masdff [q.v.~\
(Zetterste"en, Beitrdge, H324; Nudium (C), vi, io8;
Ibn al-Furat, vii, I7o9> i7222). In almost every
important field battle of the Mamluks the Mamluk
army and the enemy's army were divided into three
main bodies when they faced each other. These were
the centre (al-kalb), the right wing (al-maymana) and
the left wing (al-maysara). The strongest of these
three was always the centre. It included the choicest
troops, who fought under the Royal banners (alsanddiik or al-a*ldm al-Sultdniyya) and were commanded by the Sultan himself. The Royal banners
betrayed the Sultan's position, a fact which endangered his personal safety in an emergency. When the
Ayyubid Sultan al-Nasii Yusuf fought the Bahri
Mamluks he got away from underneath the banners,
and thus escaped capture (Suluk, i, 3756.8). Sultan
Kalaun, in his battle against the Mongols, gave
orders to furl the Royal banners, in order to avoid
being identified by the enemy (al-Nahd[ al-sadid, xiv,
492!_8). In another battle the Royal banners were
moved backwards, while the Sultan remained on the
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same spot (Manhal, i, I54b22). On the Royal Banners
see also Ibn Khaldun, Mukaddima (ed. Quatremere),
ii, 46 = tr. Rosenthal, ii, 52.
Close by the two wings were placed the auxiliary
forces (the Bedouin horsemen near one wing, and the
Turcoman horsemen near the other). Occasionally
infrantrymen (mushdt, rad[didla) were posted in
front of the battle-array described above (Ibn
lyas, iv, 448, 451, v, 8). The use of infantry seems to
have increased in the later years of Mamluk rule (see
Ibn Tulun, ed. R. Hartmann; al-Ansari, Ifawddith
al-zamdn, Cambridge Un. Lib., MS Dd, n, 2). This
may have been the result of the growing use of
fire-arms. The infantrymen employed in the field of
battle were mainly recruited from amongst the
peasants and semi-nomads of DJabal Nabulus and
other parts of Syria (Zettersteen, Beitrdge, 81;
Nudium (Cairo), vii, 3O317; Suluk, i, 3885.6; ii, 93,;
Ibn al-Furat, vii, 41, i6916; tfawddith, 7017_8; BaddW,
iii, 5i5.7; iv, 408-9, 448i2-i8, 45ii7-i8; v, 82.3,
632-3).
Sometimes the battle-array was rather more
elaborate. Amir Mintash, in his fight against Barkuk,
arranged his army thus: kalb, maymana, maysara,
and two additional wings (diandhdri). In addition, he
posted at the rear of both the maymana and maysara
a reserve unit or rearguard (radif). Barkuk could not
do the same, because his army was too small
(Nudium, v, 49310-i3). In. 802/1400 the army of Sultan
Farad], which numbered 5,000 horsemen and 6,000
infantrymen, was arranged in his battle against
Amir Tanam between Ramla and Gaza in the
following manner: right wing, left wing and "centre
within a centre within a centre" (kalb fi kalb fi fyalb}',
each of these formations had its own rearguard
(radif) (Nudium, vi, 3510-i3). In 820/1417 al-Mu3ayyad
Shaykh, who was stated to have been a great military
reform* r and an expert in warfare and in the arrangement of troops in the field of battle (wa-kdna imdma*
fi . . . macrifat ta^biyat al-'asdkir) paraded his army
in battle array by Tall al-Sultan (near Aleppo). He
decided not to leave the arrangement of the tulbs of
the amirs to anybody else, but to do it himself. He
arranged them not according to the order in which
the amirs used to sit in the Sultan's presence during
official ceremonies, but according to their offices or
functions (bi-hasab wazifatihi) (Nudium, vi, 3639.12.
See also Manhal, iii, i68a2.8; BaddW, ii, 823-5; JAOS,
1949, 142; BSOAS, xv, 454-5). This would seem to
imply that the order of the amirs' tulbs in
the battlefield was then normally an exact copy
of the order of their sitting at official ceremonies. In
842/1438 the amir Akbugha al-Timrazi arrayed
Sultan Djakmak's army against amir Kurkmas as
follows: maymana, maysara, kalb, djandhdn. This
battle array was called ta^biyat al-mudiannah
(Nudium, vii, 466.8). A vanguard placed before the
centre was called didlish al-kalb (Abu '1-Fida3, iv, ise).
Occasionally the centre itself seems to have been
divided into several sections, including wings, as may
be deduced from the expression diandli al-kalb alaysar (Nudium (C), vii, 30313-14)The sources furnish very little information about
the places occupied by the armies of the various
Egyptian amirs and the governors of the Syrian
provinces within the left and right wings and the
centre. Concerning the aimy of the province of
IJamat, it is explicitly stated that it had customarily
been placed at the hand of the right wing since the
days of Saladin (Suluk, i, 2oi3.6; Abu '1-Fida3, iv,
2428-9).
The a c t u a l f i g h t i n g . A recurrent phenomenon
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in the main battles fought out between the Mamluks
and their adversaries was that the wings were
usually defeated first, sometimes at the very start of
the fighting, whereas the centre held out much
longer. Very shortly after the opening of the fighting,
the whole elaborate array would be greatly upset, for
a wing of one of the opposing armies would soon
crumble under the impact of the enemy's onslaught,
and its soldiers take to flight, while the victorious
wing on the opposite side would pursue it at full
speed. It is noteworthy that even the side that was
ultimately defeated succeeded quite often, during
the initial stages of the fighting, in routing one of the
enemy's wings and pursuing it. Both the pursued and
the pursuing wings would get very far away from the
main, scene of the battle, and thus would be kept in
complete ignorance of the progress of the fighting
(this occurs in the battle of Gaza against the Franks
in 642/1244 (Sibt, 4948-ie) in. the battle of al-Nasir
Yusuf against Aybak in 648/1251 (Makin, 53-5;
Suluk, i, 324-7; Nudium (Cairo), vii, 616-72) in the battle of cAyn Dialut and in the battle of Barkuk against
his rivals at Shakhab in 792/1390 (Ibn al-Furat, ix,
185-7; Ibn Kadi Shuhba, fol. 59b20.25; Manhal, fol.
47b6.6). It happened more than once that the pursuing
wing, on returning to the field of battle, discovered
that the army to which it belonged had already been
utterly routed.
The great field battles which the Mamluks fought
were usually short, and only rarely lasted more than
one day. One of their most protracted battles was
against Timurlang, but this was a combination of a
field battle and a siege of the town of Damascus, and
sieges were usually very long in the Middle Ages. In
those very few cases when the battle continued into
the next day, fighting would stop during the intervening night. The Mamluks nevei fought a night
battle against a foreign enemy.
One of the classical tactics employed by the Turkish
and Mongol tribes in the field of battle was, as is well
known, the encirclement of the enemy, and his
annihilation within the tightening ring. The making of
a ring (halka) around the opponent is mentioned very
frequently in the furusiyya [q.v.] training-books
composed during the Mamluk period, and very
rarely in actual military exercises. The same tactics
were also very common in hunting (darb halfyat ?ayd),
especially in the early decades of Mamluk rule
(Suluk, i, 498,, 520^8, 5499-u, 584i-8, 7898-6, 85920-21,
42110-14; Ibn cAbd al-Zahir, fol. 52a7_10f 93bn-i«;
Quatremere, Sultan Mamlouks, i/2, 147 ff.). As far
as can be learnt, however, from the available sources,
the Mamluks did not employ this method of warfare
in any of their great battles, i.e., they never encircled
the enemy in the battlefield and annihilated him after
encirclement (they did so to certain sections of the
defeated and pursued enemy, usually far away from
the scene of the main battle. In the case of cAyn
Dialut the picture is not clear). One possible explanation for this fact is that neither of these two
adversaries could employ the tactics of encirclement
successfully against the other, because both of them
were well versed in it (the Khwarizmians employed it
with great success against the Franks in the battle of
Gaza in 642/October 1244, see Sibt Ibn al-Djawzi,
4943-ie. In. 701/1302 the Mamluks quelled a great
rising by the Bedouins in Upper Egypt by encircling
them in a "lialka like the hunting fralfya"—alMansuri, fol. 23ia-232a). Another possible explanation is that the Mamluk art of war might have
gradually diverged from that of their Turco-Mongol
nomad brethren under the influence both of sedentary
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living and of Muslim military precedent. The same
might be true, though to a lesser degree, of the
Mongol armies of Iran. As is well known, hunting was
one of the main means of training for real war of the
nomads of the steppe. In the reign of Baybars I the
use of halkat sayd is mentioned much more frequently
than in the reigns of later sultans. This might indicate
the deterioration of nomad war usages amongst the
Mamluks with the passing of time (for Mamluk
military training see D. Ayalon, Notes on the Furusiyya exercises and games in the Mamluk Sultanate, in
Scripta Hierosolymitana, ix, 31-62; T. Scanlon, A
Muslim Manual of War, Cairo 1961).
Of the practices employed in Mamluk battles, the
two following are worthy of note.
(a) In the battle of Abulustayn (675/April 1277)
the Mongols dismounted from their horses and fought
"to the death" (Nahdi, xiv, 4245-«; Ibn Kathir, xiii,
271-2; Nudium (C), vii, 168). This kind of warfare
seems to have been quite common with the Mongols
(for its repeated use in their war against the Khwarizmshah see Sibt Ibn al-Djawzi, 44318-447). The Mamluks
do not seem to have used it at all. In the early
Muslim period, however, this practice is often
mentioned in the sources as having been employed in
critical or desperate conditions (see, e.g., Dinawari, alAkhbdr al-frwdl, 288; Ibn Sacd, Taba^dt, ii/i, 93u-i.;
Tabarl, i, i6i48f; iii, 85321-54u; Ibn Khaldun, clbar,
iii, 338).
(b) Authors of Mamluk military treatises mention
the employment of a tremendous noise as a means of
frightening the enemy, and indeed the Mamluks did
use this method quite frequently, and with considerable success. According to Mamluk sources it was
particularly successful in the siege of Acre (690/1291).
During the final assault on the town the Mamluks
used a huge quantity of drums (kusdt) carried on the
backs of 300 camels, which produced a terrible
thunder, so that "the world turned upside down".
The Bedouin adversaries of the Mamluks were
particularly sensitive to the use of drums (Duwal alIsldm, ii, 1475.7; Ibn Kathlr, xiii, 32i8; Nudium
(Cairo), vii, 6 7 _ g ; Suluk, i, 7651-2', ii, i628; Ibn alFurat, viii, ii210.n).
When the Mamluks were forced to fight their
major battles on Egyptian soil, they usually preferred
the vicinity of Cairo as the field of battle. On several
occasions the boundary between the Sinai desert and
Egypt proper, which was called "the head (or the beginning) of the sand" (ra*s al-raml or awwal al-raml)
was recommended as more suitable for the defender,
on the ground that the attacker would be exhausted
immediately after crossing the desert. Both Barkuk,
when he fought Mintash and Yalbugha al-Nasiri, and
Jumanbay, when he fought the Ottomans, rejected
the suggestion, and chose the vicinity of Cairo
instead (Nudium, v, 4098.9, 411; Ibn Kadi Shuhba,
fol. 38b5.8; Ibn al-Furat, vii, ii48; ix, 8o24.7; BaddW,
v
> JS^-j, 22-4, J39)- Apparently the fact that Sultan
Aybak defeated al-Nasir Yusuf at al-cAbbasa
(648/February 1251) soon after the last-named had
crossed the desert, thus removing for ever the
Ayyubid menace to Mamluk rule, did not induce his
successors to follow in his footsteps.
The Kerchief of Safe Conduct. When one
of the rival parties wanted to negotiate a truce, a
peace or a surrender, an envoy or envoys would be
sent to the enemy's camp carrying a special cloth or
kerchief called "the kerchief of safe conduct" (mandil
al-amdn). This kerchief, the colour of which is not
specified, was usually worn round the neck, or put
on the head (it was rarely tied round the waist or

held in the hand). Such a kerchief could also be sent
by the victorious side as a sign of acceptance of the
offer of negotiations (Zettersteen, Beitrdge. i45ia;
Manhal, v, fol. 2oa18; Nudium, v, 3097; vii, 4i5i0-n,
4393-4J BaddW, ii, n20-28; iii, io912, 306,, 353iof;
Ibn cArabshah, al-Ta*lif al-tdhir, British Museum,
MS Or. 3026, fol. 86a14_18t fol. 97a18.19. See also L. A.
Mayer, Mamluk Costume, 63, note 4, and Dozy,
under Mandil). Rarely a shirt (frami? al-amdn) was
used for the same purpose as the kerchief (Ibn alFurat, vii, 2287; see also Mansuri, fol. I23a18).
Casualties. The figures quoted by the Mamluk
sources for their own and enemy casualties are,
on the whole, quite moderate, though by no
means free from exaggeration. Very illuminating
in this context is the view expressed by the
Mamluk historian Ibn Taghribirdi. He, and his
near contemporary Ibn Khaldun (see Mukaddima,
ed. Quatremere, i, 9 f. = tr. Rosenthal, i, 16),
who spent many years in the Mamluk Sultanate,
belong to the very few Muslim historians who
question the veracity of figures mentioned in the
historical sources. But while both of them criticize
the figures pertaining to the sizes of the armies, only
Ibn Taghribirdi includes in his criticism the figures
of those killed in action. The same author, who
states on several occasions that the numbers quoted
in the sources of those cairied off by the plague are
extremely exaggerated, adds on one of these occasions
that the same is true of those killed in earlier battles
(al-waka?i*- al-mutafyaddima), when the sources spoke
of one hundred thousand persons, or less, down to
one thousand or even to one hundred, slain in a single
battle. Our historian argues that even when the
number of the slain does not exceed one thousand,
their bodies are scattered over a wide area, and in
order to count them one has to engage many thousands of those who remained alive, and even then it
would take a long time to establish the exact number
of the dead. Then he adds: "And we have not seen
and we have not heard that any king had ever
appointed anybody to count the numbers of those
killed in any battle conducted between himself and
his enemy, unless the number of the slain was one
thousand or less. As for those killed in the battles of
Hulaku, Ghazan and Timur, the establishment of
their exact numbers is sheer madness, and whoever
believes in these numbers is nothing but a madman".
Then our chronicler concludes that he mentioned the
battles of these three Khans specifically only because
they lived nearer his own time, but he meant any
battle which took place either in the Muslim period
or before it (1-fawddith, 337i4-812. For the author's
view of the exaggerations of the historian concerning
the sizes of expeditionary forces, etc., see Nudium,
vi, 60314.16 and also Nudium (Cairo), viii, i3i8.8» ix,
2O
»-i4. F°r his carefulness in quoting the numbers of
Mamluks cf. ibid., vi, 6877.10).
In spite of the quite numerous great battles of the
Bahrl period and the constant expeditions against the
Bedouins in the Circassian period, Mamluk sources
do not furnish very rich information about the
numbers of those killed in action. Data about the
number of the wounded are scant. Very meagre are
also the data about the prisoners of war.
The casualties suffered by the Mamluks in the
9th/i5th century were, in most cases, slight, if their
encounters with Timur at the opening of this century
and with the Turkoman Shah Suwar and the Ottomans
in its closing decades are excepted. The small number
of casualties resulted from the lack of real fighting in
tha period, a fact which, amongst other causes,
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greatly contributed to the accelerated decline of the
Mamluk army. Two statements by Ibn Taghribirdi,
the greatest authority on Circassian Mamluk military
society, about the intimate connexion between the
scarcity of fighting, the lightness of casualties and
the degeneration of the army, are of great importance
(the author, who died in 874/1470, knew only of the
very first battles against Shah Suwar). In his first
statement he says that the Mamluks of his time "are
a people who eat unearned bread", for they owe
everything they have to the feats of the Mamluks of
past generations. There were no real wars in the gth
century A.H. after the war against Timur. The
battles fought during the reigns of al-Nasir Faradj,
al-Mu'ayyad Shaykh and al-cAziz Yusuf were only
substitutes for war. The greatest battle of the
century was that of Shafchab (792/1390), yet the
number of those killed on both sides was under 50.
After Shakhab there were battles in which not a
single soldier lost his life (Nudium, vi, 688). In his
second statement, which he makes on summing up
Sultan Kalaun's rule, our author says that had
Kalaun's only positive act been the good upbringing
he gave his Mamluks, this alone would have justified
his claim to greatness. Their good behaviour and
discipline were in complete contrast to those of the
Mamluks of his own time. This should be coupled
with the fact that, except for the war with Timur,
there was no real war in the ninth century. The
biggest military operation of that century was the
conquest of Cyprus, but even this operation did not
constitute a real battle, for the Cypriots surrendered
to a small contingent, before the main body of the
Mamluk army reached the battlefield. The rest of the
Mamluk naval campaigns were no more than "sea
voyages there and back" (safar fi 'l-bafrr dhahdban
wa-aydbon). This, according to Ibn Taghribirdi, is in
glaring contrast to the big and constant battles and
to the fighting fervour which marked the period
between the reigns of Salah al-Dm and al-Ashraf
Khalll. It is remarkable, he adds, that the Mamluk
soldiers of earlier generations were modest and shy,
in spite of their victories and achievements. They
effaced themselves in the presence of the great and
of the veterans, and did not despise those who
occupied lower positions than themselves. The
Mamluks of his own time were, in contrast, holding
"their buttocks in the water and their nose in the
sky (ist fi 'l-md* wa-anf fi 'l-samd*). None of them is
capable of holding the horse's rein properly. They
are experts in overcoming the weak and the powerless. Their djihdd is the humiliation of their commander. Their ghazwas are the looting of the hay and
the dried clover" (Nudium (Cairo), vii, 3283-916. On the
breakdown of the discipline of the Mamluks under
the Circassians, see BSOAS, xv, 206-13. There is a
marked tendency in the Circassian period to idealize
the Bahri period, but this tendency is by no means
without solid foundation).
The dead soldier's inheritance. The death
of a soldier during a campaign often caused serious
complications. One of the greatest difficulties was
to obtain reliable testimony concerning the will he
made before he died. The testimony of his fellowsoldiers was not considered good enough. In the
meantime the deceased's property would be squandered. In order to safeguard the interests of the deceased's
legal heirs, Sultan Baybars I decreed in Shacban 66s/
May 1265, with the approval of the Chief Kadi,
that every field commander would appoint a certain
number of upright and devout persons, who would
be authorized to testify to the dead soldier's last
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will. This decree had a welcome from the army.
Earlier, in Radjab 662/April 1264, Baybars promulgated another decree safeguarding the interests of the
deceased soldier's orphans. This one does not seem
to have been confined to soldiers participating in a
campaign (Suluk,i, 5121-7,53610-i«; Mfcl, ii, 2o6u.Ut
19-2»)'

The return of the victorious army to the
capital. The announcement of a victory in the
capital was accompanied by the playing of bands
and particularly by the beating of drums in the
Cairo citadel and at the gates of the houses of the
Amirs of a Thousand. This way of announcing the
victory was called dufrfrat al-bashd*ir (or al-kusdt, etc.).
Sometimes the drums would not stop beating for
seven days running. The town was decorated for
many days. The decoration usually included the
construction of wooden "towers" (£t/ac) in the
streets, the repainting of the city's gates and the
drawing of gilt coats of arms (runuk, sing, rank) on
them. The returning army used to march through
Cairo (shafrba al-Kdhira) in a magnificent procession.
Shackled prisoners, severed heads, torn, broken and
icversed banners, cleft and sometimes also reversed
drums formed part of the procession. The chief commanders of the expeditionary force received sumptuous
robes of honour (khila*, sing. khilcd) and other gifts.
The behaviour of the Mamluk army
during a defeat. The behaviour of an army in a
defeat or during a retreat is one of the best criteria
for judging its efficiency and morale. Judged by this
criterion alone, the Mamluk army would not have
justified its great reputation. That it would be easily
dispirited as a result of a military setback in the
years of its decline is to be expected. The extraordinary thing is that, as far as one can judge fiom a
single important instance, its behaviour was not
fundamentally different when it was at, or near, the
peak of its power. The only major defeat suffered by
this army in the Bafcri period was in the first battle
against Ilkhan Ghazan (699/1299). The retreat soon
turned into a panic flight. Even the grand amirs
abandoned the soldiers under their command and
fled for their lives. In order to facilitate their flight
the soldiers threw away their helmets and wore
kerchiefs instead. Many of them took off their fielddresses and went into hiding in Damascus from fear
of the wrath of the mob. Others tried to disguise their
identity by cutting their beards. Both the Egyptian
and Syrian armies withdrew to Egypt. Their soldiers
reached Cairo in tiny isolated groups or even singly
(mutafarrifrinfuradd*), most of them half-naked and
horseless. According to one historian the number of
those killed in the actual fighting was quite small;
many found their death during the flight. It took
several months to re-organize and re-equip the army,
but Sultan al-Nasir Muhammad rose to the occasion
in spite of his youth. The maintenance and reorganization of such huge armies could be carried out in
Egypt because of the great prosperity of that
country in that time, as explicitly stated by the
sources (Nudium (Cairo), viii, i2218.19> i241.8f 12-14,
i2813-98; al-Nahdi al-sadid (in Patrologia Orientalis),
xiv, 6378-88> 67o8-7i8; ZetterstSen, Beitrage, 6o28-6ia>
8o!_6; Ibn al-Dawadarl, ix, 17-18, 37-40).
In the battle against Timurlang (Djumada I 8o3/
January 1401) the Mamluk defeat was not severe,
and therefore the retreat was very orderly at the
beginning; but as soon as the amirs learnt of Sultan
Faradj's departure, they also departed hastily
without taking leave, and each of them reached
Egypt with not more than one or two Mamluks
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(Nudium, vi, 6i14_17).
A most striking proof of the deterioration of the
Mamluk army's discipline early in the gth/isth
century is afforded by its attitude immediately after
Sultan Barsbay raised the siege of the fortress of
Amid in 836/1433. Failing to capture it, Sultan
Barsbay decided to make a treaty with its defender,
Kara Yuluk, and return to Egypt. The besieging
army remained intact throughout the long siege, and
suffered only few losses. There was, of course, no
question of any defeat. Yet as soon as the news of
the treaty spread in the camp, the whole army did
not bother to wait for the order of retreat, but turned
its back on the fort and started a headlong stampede
towards Egypt. In this chaotic flight each made his
own way, and the huge army soon disintegrated into
tiny groups which rushed towards Egypt in different
ways, unbeknown to one another. The amirs fled in
one direction, whereas their Mamluks, together with
their julbs, ran away in another. The Sultan himself
was left with a few followers, and was exposed during
the whole night to great danger. The contemporary
historian believes that Kara Yuluk could have inflicted heavy losses on the retreating army had he
possessed sufficient courage to pursue it (Nudium, vi,
206-9).
In the numerous defeats which the Mamluk army
suffered at later dates all its retreats were most
disorderly. The soldiers returned home hungry, naked
and barefoot. Some of them came back on foot,
others riding donkeys and yet others riding camels
(see e.g.,BaddW,ii, H26.8t iii, I26.6> 34i3-i«,'> v> 726.8,
I28 8 _ u ).

Battles within Mamluk military society.
Whereas the Mamluks fought against their external
enemies with considerable zeal and determination,
at least until the early decades of Circassian rule,
their internal battles were in most cases conducted
with little determination and ferocity, and in a
rather leisurely manner. The number of casualties was
usually very small. The expression "insignificant
fighting" (fatal hayyin) is very frequent in connexion
with this kind of warfare. It was almost impossible to
foresee the results of these battles, for the two rival
camps were always in a fluctuating state, with
Mamluks constantly going over from one side to the
other. When the scales were definitely tipped in
favour of one rival, it often happened that most of
the Mamluks of the losing side would go over en bloc
to the winning side (see, e.g., Nahdi, xiv, 5796-8o3;
Manhal, iv, fol. 2i6a18.20; Nudium, vi, 35-6). Even in
the battles between Barkuk and his rivals, which
were much fiercer than the ordinary Mamluk skirmishes, and later in the battles which these rivals
conducted amongst themselves, there was a constant
flow of Mamluks from one camp to the other.
Because of this flow and because the combatants on
both sides wore more or less the same dress, the
supporters of one rival had sometimes to bear
distinguishing marks (see, e.g., Ibn al-Furat, vii,
17022-s)- Only the battles between Sultan Faradi ai*d
his Circassians were distinguished by their particular
ferocity (see JAOS, Ixix (1949), 141-2).
The Cairo citadel (fral'at al-diabal) occupied a most
central place in the Mamluk internal strifes. In spite
of its being strongly fortified, its sieges usually were
of short duration, for it passed from hand to hand
without much struggle. Sieges which lasted seven
days were quite rare (Suluk, i, 8oo20; JJawadith,
*79i3-2i, 2338-s; Ibn al-Furat, vii, 1473, i8i18; BaddW,
iii, 455s)- The longest siege of the citadel under the
Mamluks lasted 31 days (BaddW, iii, 362^3632).

The Madrasat al-Sultan Hasan, which is situated
opposite the citadel, always played an important r61e
in these sieges.
Though inter-Mamluk fighting caused considerable
damage to the civilian population, many inhabitants
of the capital enjoyed witnessing it in the same way
that they enjoyed witnessing the spectacle of the
mafymal procession. Sometimes the spectators suffered
heavier casualties than the Mamluks (Ifawddith,
17121-3; Nudium, vii, 405, 4i714-i84).
It was only very rarely that the Mamluk rival
factions called the Egyptian Bedouins to help them
against each other. When in 902/1497 they did call
them, the Mamluks fought the Mamluks, while the
Bedouins fought the Bedouins (BadcPi*-, iii, 356 7 _ 9>
357i9-582). A few years later, in 906/1501, the Mamluk
factions again contemplated calling the Bedouins for
help, but then discarded the idea on the grounds
that such a step was too humiliating (BaddW, iii,
45°8-io)' As for the Bedouins, they showed little
enthusiasm for a trial of arms with the Mamluks, as
long as they were not attacked by them. Once
Barkuk asked the Bedouins to help him against his
rivals, but they excused themselves, saying that they
were not able to fight the Mamluks (Ibn al-Furat, ix,
72ii.it)-

See further the articles on the individual battles—

C

AYN DJALUT, HIMS, MARDJ DABIK, SHAKHAB, WADl

AL-KHAZINDAR etc.; for siege-warfare see HISAR.
(D. AYALON)
iv. — OTTOMAN EMPIRE.
A major field campaign was perforce an enterprise
involving the Ottomans in a long and complicated
process of preparation. News from abroad—espionage
reports, in fact—had an obvious relevance to operations in the field and the Ottomans strove to be well
informed about the international scene (e.g., through
Ragusa: cf. N. H. Biegman in Belleten, xxvii (1963),
237-55 ; on Jewish spies in the Ottoman service see
A. Arce, Espionage y ultima aventura de Jose Nasi . . .,
in Sefarad, xiii (1953), 257-86). Routes followed in
earlier wars sometimes came under renewed consideration at a later date—Mehemmed II would seem
to have studied some of the campaigns of Bayazld I
and Murad II as a guide to his own action (cf.
H. tnalcik, in X. Bizans Tetkikleri Kongresi Tebligleri,
Istanbul 1957, 220). Moreover, advice about the best
routes available might also be sought from soldiers
and officials well acquainted with a particular theatre
of war (cf. Hurmuzaki, Documente, ii/i, 521).
The great campaigns stood in close relation to a
number of geographical zones. In time of war against
Persia, Erzurum (reached from Istanbul either along
the sea route to Trebizond or overland) was a base
area of vast importance for the Ottoman armies. So,
too, the region of Diyarbekir, Van and Mosul, with
Aleppo as a rear base—fortress towns which also
fulfilled a similar role in relation to clrak, when that
land was the theatre of war. Against Russia the
Ottomans made much use of the sea routes from
Istanbul to the Crimea and to the fortresses located
on the rivers flowing into the Black Sea—e.g., Azov
and Yenikale (Don and the Strait of Kerch), Ochakov
and Kilburun (Dnepr and Bug), Akkerman (Dnestr)
and Kilya, Ismail, Tulcea, Braila, Silistra and
Ruschuk (Danube), to all of which must be added
the fortresses guarding Moldavia (e.g., Bender,
lasi, Kaminiec and Khotin). As for campaigns on
the middle Danube, here the main line of advance
was from Istanbul through Edirne, Plovdiv, Sofia
and Nish towards Belgrade, beyond which the
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Danube itself and the Tisza offered access into the
Hungarian lands, the Sava and the Drava into the
regions of Hercegovina, Dalmatia and Bosnia. The
great centre of Salonika was well situated to act as
a base area for operations directed against Greece
and Albania (cf., on communications in the Ottoman
Empire, the works of Jirecek and Taeschner).
The vast extent of the empire, the great distances
to be overcome meant that full mobilization was, in
general, a slow and laborious affair. It was the
custom to send out in December orders calling the
sipdhis, i.e., the "feudal" horsemen in the provinces,
to a campaign envisaged for the following year (cf.
Hurmuzaki, Documente, ii/i, 521; J. Cuspinianus, De
Turcorum origine, 6sr-v; I. Dujcev, Avvisi, 43;
Sutton, ed. A. N. Kurat, 35-7, 90-1, 151-3). Marsigli
(Stato militate, ii, 106) indicates how, for a campaign
in Europe, the troops from Asia Minor and the Arab
lands passed over into the Balkans at Istanbul and
Gallipoli or straight to Salonika from the ports of
Syria and Egypt, the various contingents joining the
main line of march thereafter at Philippopolis (Filibe
[q.v.]), Sofia and Nish. Of the troops from Europe
the Bosnians made for Esz6k, the Albanians for Nish,
the men of Transylvania for Pest via Szolnok and
the Wallachians, Moldavians and Krim Tatars for
Belgrade via Temesvar (Marsigli, op. cit., ii, 106). It
was seldom possible, in time of conflict with Austria
or Persia, to concentrate the imperial forces in the
actual theatre of war until the summer was far
advanced, with the result that major field operations
often had to be compressed into the months of
August, September and October. The diminution, in
the late summer, of natural sources of fodder in the
area of operations tended to restrict the length of the
campaign season, since the Ottomans took with
them to war—and therefore had to feed—a large
number of transport animals (cf. de Warnery,
Remarques, 37-8). With the onset of winter (often
harsh in the Balkans and as a rule severe in Armenia
and the adjacent regions) the time for withdrawal to
winter-quarters was almost at hand.
The preparations for a new campaign included the
bringing together of vast supplies of war material.
Orders would go out to the cannon foundries (Topkhane) at Istanbul and elsewhere for the casting of
new guns and to the mines of the empire for supplies
of metal (lead, copper, iron) and for the fabrication
of picks, shovels, crowbars, axes, nails, horse-shoes,
axles for gun-carriages and waggons, etc. (cf. art.
BARUD, 1063; also J. Grzegorzewski, in Archiwum
Naukowe, vi (1912), passim-, Gokbilgin, Yurukler,
169). Austrian accounts of material captured from
the Ottomans during the long war of 1094/16831110/1699 embrace a wide range of articles and
equipment—e.g., cramps, shovels, scythes, sickles,
anvils, bellows, iron, lead, horse-shoes, nails, slowmatch, linseed-oil, resin, pitch, cauldrons, camel-hair
and horse-hair, ropes, cord and cables, cotton-wool,
sacks, sheep-skins, grease, tallow, waggon-jacks, etc,
(cf. Boethius, Kriegs-Helm, i, 153; Archiv f. Kunde
dsterreich. Gesch.-Quellen, iv, 444; Veress, Gyula
Vdros, 452; also (for Peterwardein, 1716) Mon.
Hung. Hist., Scriptores, xxvii, 585). These inventories
include the guns, fire-arms and other weapons taken
from the Ottomans and, in addition, list the amounts
of captured gun-powder, sulphur and saltpetre
(essential items that the Porte drew both from
inside the empire and from foreign sources: cf. the
references in BARUD iv (1063) and DJIZYA ii).
Of the first importance also was the obligation to
make available adequate supplies of food for the
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troops in the field. The Ottomans, on campaign, led
a frugal and sober life, a little bread (or biscuit),
mutton and rice (pilav), dried beef, onions and the
like forming, with water, the main ingredients of
their diet. This temperate approach to eating and
drinking tended, as some of the Western sources
indicate, to make the Ottoman soldier more resistant
to disease and of greater endurance than his Christian
foe (cf. Menavino, in Sansovino, Historia Universal*,
73r; Georgieviz, Epitome, 52-53; d'Arvieux, Memoires,
iv, 518; de Courmenin, Voiage, 261; de Warnery,
Remarques, 23). The central government took
elaborate measures to meet the need for supplies and
provisions. Large herds of cattle and flocks of sheep
accompanied the Ottomans to war as sustenance for
the troops in the field (cf. Magni, Turchia, i, 290).
On the local population dwelling close to the line of
advance would fall the burden—against payment,
however—of bringing to the troops on the march
grain and victuals of various kinds (cf. da Lezze,
Historia Turchesca, 48-9; Spandugino, in Sathas,
Documents Inedits, ix, 230-1; de Courmenin, Voiage,
255-6). At times, indeed, when a major campaign was
in view, an edict might be issued, forbidding the
export of supplies from a given area (cf. Hurmuzaki,
Documente, ii/i, 525). The government—with the
armed forces in mind—promoted the cultivation of
rice in the Balkan lands, t,.g., along the rivers
Maritsa and Vardar (cf. FILAHA iv, 907).
A great campaign meant the gathering together
of vast numbers of transport animals, waggons and
carts. Oxen and buffalo (some oi them bred under
government control, e.g., in Cilicia: cf. Ewliya
Celebi, Seydfyat-name, iii, 40) hauled the large guns,
while camels (drawn from Asia Minor and the
Fertile Crescent), mules and draught horses ("bdrgir",
levied from the lands along the lower Danube) acted
as beasts of burden. The sipdhis, i.e., the "feudal'*
warriors, and also the "Alti bdluk", or mounted
regiments of the imperial household, came to war
with their own horses, more swift and more light in
physique than the heavier "bdrgir". It was, in
addition, the custom, for purposes of transport, to
requisition
waggons and
animals,
together
with personal labour service, from the rural
population on or near the line of march (cf.
Menavino, in Sansovino, Historia Universale, 43r,
io5r-io6v; Spandugino, in Sathas, Documents
Infdits, ix, 218; Hurmuzaki, Documente, ii/i, 230;
I. Dujcev, Avvisi, 203; Montecuculi-Criss£, iii, 294,
295, 305-306; L. Barbar, in Wiener Staatswissenschaftliche Studien, xiii/i, 43 ff.; B. A. Cvetkova,
Impdts extraordinaires, 225).
The opening of a campaign was attended with
elaborate ceremonies. Of the six tughs [q.v.] or horsetails marking the exalted rank of the Sultan two
would be erected in the first courtyard of the imperial
palace at Istanbul. Should the Grand Vizier—and
not the Sultan—be in charge of the campaign, then
one of the three tughs assigned to him was exposed to
public view. After six weeks this tugh (known as
"fconak tught", i.e., "tough de station", because
it travelled and halted one day's march ahead of the
main forces) was moved to the first encampment of
the campaign located at Dawud Pasha near Istanbul,
the war being in Europe, or else sited close to
Cskiidar (Skutari), hostilities being in Asia. On the
following day contingents drawn from the crafts of
Istanbul and destined to practise their trades on
campaign for the benefit of the troops—millers,
bakers, butchers, saddlers, etc.—went out in ceremonial procession to the encampment. Two days
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later the Janissaries and, in succession after them,
the other corps and regiments of the central government moved to the camp, where the Grand Vizier, as
Serddr, or commander-in-chief, now joined them,
having taken formal leave of the Sultan, (cf. I.
Dujcev, Awisi, 215; Galland, Journal, i, i77ff.; de
la Croix, Mtmoires, i, 266 ff., 295 ff.; Keralio,
Histoire, i, 52 ff., ii, 73 ff«, 82 ff., 88 ff.; de Warnery,
Remarquts, 21 ff.; Montecuculi-Crisse, iii, 289;
d'Ohsson, Tableau general, vii, 387 ff.; HammerPurgstall, Staatsverfassung, i, 488 ff.).
Much care was taken to make the line of march,
at least within the confines of the empire, as smooth
and as practicable as possible. Orders would be sent
to the authorities in the provinces, bidding them
repair the relevant routes in order to facilitate the
passage of waggons and guns. Piles of stones and
wooden stakes served to mark out the actual line of
advance that the troops had to follow (cf. Tresor
politique, iii, 861; I. Dujcev, Avvisi, 69, 264; Magni,
Turchia, i, 288; Auer, ed. Lukinich, 50; L. Barbar,
op. cit., 22, 27, 28). The crossing of rivers (e.g., in
Europe, the Sava, the Drava, the Danube or the
Tisza) was a problem of particular importance.
Supplies of tools, chains, timber, cables, nails, etc.
had to be assembled for the building of great
pontoon bridges. Sometimes pre-fabricated parts of
the structure would be carried to the designated site
in boats or on waggons and carts. Moreover, to
ensure that the work went ahead with despatch,
orders might be issued requisitioning the services of
local skilled craftsmen, e.g., carpenters and smiths
(cf. Barovius, De rebus Ungaricis, 134-5; Szamoskozy,
Tdrttneti Maradvdnyai, 147-8; Hurmuzaki, Documente, ii/i, 521, 525, 543; Auer, ed. Lukinich, 80;
Magni, Turchia, 391-3; de la Croix, Memoires, 298300; Molnar, in Muveszettorteneti Ertesito, vii/4,
259-63).
The Ottomans, in the time of their splendour,
observed a strict discipline on the march. Even the
slightest damage to orchards, gardens and cultivated
fields along the route was visited with severe punishment (cf. Menavino, in Sansovino, Historia Universale, 73r; Georgieviz, Epitome, 53-4; Chesneau,
Voyage, 108-9). Such discipline seems, however, to
have been far less good, when the empire was in
decline (cf. de Warnery, Remarques, 89). Written
commands transmitted from the serddr, through the
Cawush-bashi and his subordinates, to the various
corps and regiments made known the order of march,
the chief elements of which—in the actual theatre of
war—included an advanced screen of raiding and
reconnaissance horsemen (e.g., akindiilar and Tatars),
a vanguard of picked cavalry under the Carkhad/tf,bashi, a main force embracing the Janissaries, the
Altl boliik, the specialist troops (e.g., armourers,
artillerists, etc.), together with the mass of the
"feudal" sipdhis on either flank, and a rearguard
covering the baggage and supplies (cf. de Promontorio-de Campis, ed. Babinger, 49, 61; Ordo Portae,
ed. Serif Bastav, 8-n; Marsigli, op. cit., ii, 112-7;
Hammer-Purgstall, Staatsverfassung, i, 493 ff.).
The movement from one camping site to the next
began in the small hours of the morning. It was now
that the personnel entrusted with the choice and
delimitation of a new site went forward, under
suitable escort and with tents, baggage and equipment, to fulfil their duties. Access to pasture for the
animals and to water for beasts and men alike was a
factor of much importance in the selection of the
next site. Experience from earlier campaigns,
expert local advice and careful reconnaissance meant

of course that the choice could often be made, in
principle at least, well before the actual moment of
need. With the forward movement thus begun, the
various corps and regiments set out in succession,
marching until about the hour of noon, when the
new camp, in normal circumstances, would be at
hand. The centre of the encampment was reserved
for the tents of the Sultan, the Grand Vizier and the
high dignitaries of the Porte. Around them would
lie the Janissaries, the Altl bdliik, the artillerists
with their cannon—in short, the troops belonging
to the imperial household. Beyond this central
nucleus stood the Begkrbegs, the Sandiafy begs and
the sipdhis of the provinces, each corps having its
own quarters. Much colourful detail can be gleaned
about such encampments from the European
sources—e.g.t on the lanterns used for marching in
the hours of darkness, the water-carrier (safykd)
with his buffalo skins, the "baraques" of the artisans
and craftsmen (each with a small pennant above it,
pointing to a particular trade or occupation), the
enclosure where strayed animals waited for their
owners to reclaim them or the canvas barriers
erected around the quarters of the Sultan and
painted to look like walls. The deepest impressions
left on the Christian mind would seem to have come,
however, from the frugal and sober habits of the
Ottoman soldier, the absence of drunkenness, the
wonderful silence prevailing in such encampments
and from the care taken to maintain a high standard
of personal and public cleanliness amongst the
troops (e.g., regular visits to the barber, frequent
washing of clothes, lavish provision of latrines both
within the quarters of each individual unit and
within the camp as a whole)—all of which stood in
marked and favourable contrast to the practices
normal in the armies of Christendom (cf. Spandugino,
in Sathas, Documents Inedits, ix, 230; Tresor politique, iii, 865 ff.; de Courmenin, Voiage, 258-9; de la
Croix, Memoires, i, 289 ff., 301 ff.; Galland, Journal,
i, 113 ff., ii, 113 ff.; d'Arvieux, Memoires, iv, 516 ff.;
Magni, Turchia, i, 288 ff., 301 ff., 336-7, 348-9;
Guilleragues, Ambassades, 323 ff.; Benaglia,Relatione,
zoiff.; Marsigli, op. cit., i, 81, ii, 56 ff.; de La
Motraye, Voyages, ii, 5 ff.; Villars, ed. Vogue, i,
77 ff.; de Warnery, Remarques, 13, 22, 27-8). There
is often mention, too, of the pomp and circumstance
of Ottoman warfare—e.g., of the uniform and
equipment of the Janissaries, of the respect accorded
to meritorious conduct in the field (the granting of
aigrettes, of honorific robes and of gratifications in
cash) or of the brilliant-hued pennants used to
distinguish one from the other the various regiments
and corps and also the personal retinues of the great
dignitaries (cf. Tr^sor politique, iii, 841, 843, 853; de
Germigny, in Ulllustre Orbandale, i, 109; Hurmuzaki,
Documente, Supl. I, i, 86-7; Benaglia, Relatione, 234;
Magni, Turchia, i, 339; Brue, Journal, 24, 27, 58-9;
Perry, View of the Levant, 42).
An assessment of Ottoman tactics in the field
demands some degree of caution. The role, in warfare,
of the Janissaries, the Altl boliik and the specialist
corps of the imperial household was a most important one, but it can be given too much emphasis.
The main weight of the Ottoman forces—and this
fact determined in large measure their system of
tactics—was to be found in the sipdhis, the "feudal"
warriors from the provinces, who far out-numbered
the troops of the central government. On the battlefield, subject of course to variations imposed by the
terrain, the normal order consisted of a firm centre
embracing the Janissaries and other 61ite elements
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with trenches, cannon and waggons as protection (hi
short, a "Wagenburg" arrangement) and on each
side a powerful wing of sipdhi horsemen. The
tactics appropriate to such forces aligned in such an
order are not hard to define: harassment of the foe,
skirmishes, sudden thrusts, feigned retreats, infiltration toward the flank and rear of the opposing
troops and at last a general onset of horsemen, with
the foe, should all go well, overrun and cut down in
flight and relentless pursuit. To considerations of
this kind must be added factors of a strategical
nature: time and distance (in relation to war against
Austria and Persia), climate (the approach of
winter) and logistics (food and munitions for the
men, fodder for the animals). The influence of these
factors was such that, in the golden age, a major
Ottoman campaign assumed the form of an offensive
brief in duration, but waged with vigour to ensure,
if possible, a rapid and decisive result—the emphasis
resting, of course, in the tactical sense, on warfare
highly mobile and fluid in character.
As the art of war changed and became more
elaborate in Europe, so, in the course of time, new
tactics, indeed a distinctive system of warfare was
evolved, first in Austria and then in Russia, to meet
the Ottoman armies in the field. Raimondo di
Montecucculi, one of the greatest theoreticians of war
and himself victor over the Turks at St. Gotthard in
1075/1664, laid down in his famous memoirs the
principles of action destined to govern all the campaigns of Austria and Russia against the Ottomans
in the late nth/i7th and the I2th/i8th centuries:
". . . Attaquer avec les cuirassiers I'infanterie de
Tennerm . . . soutenir et repousser sa cavalerie avec
nos piques et notre mousqueterie, et battre sans
relache Tune et 1'autre avec rartillerie, et toutes
sortes de bouches £ feu ..." (Montecuculi-Crisse",
iii, 302). The tactical formation which embodied
these principles was the square or rectangle, each side
(two or three lines deep) consisting of alternate
groups of foot and horse with chevaux de frise in
front of them, the guns being at the corners of the
square, the reserve troops and baggage inside it.
Modifications of later date involved the disappearance
of the pikes and the chevaux de frise, the diminution
in the size of the squares and an increase in their
number—changes designed, in short, to obtain
greater freedom of movement (cf. Montecucculi,
M ^moires, ii, passim; Roder von Diersburg, ii, 33;
Eugen, Feldziige, ii, 552 ff., passim; Vauban, ii,
281 ff.; de Warnery, Remarques, 63 ff., 74 ff., 90 ff.,
109 ff.; Marsigli, op. cit., ii, 86; Bruce, Memoirs, 43,
46; Poniatowski, Remarques, 103; Manstein, Mimoires, 124, 178 ff.; F. Ley, Munnich, 62-3; Anthing,
Campagnes, i, 142-3, ii, 78-9; Smitt, Suworow, 157 ff.,
431; de Volney, Considerations, 19-20, 47; von
Berenhorst, Betrachtungen, 362 ff.; Criste, Kriege,
272 ff.).
The Ottoman armies still contained much sound
material, both in respect of equipment and of men.
Praise is given in the European sources to their
muskets, mortars and mines (see above, BARUD,
1064). On favourable ground the Janissaries still
fought well, as at GroSka in 1152/1739 (cf. Criste,
op. cit., 272-3). Nevertheless, the old Ottoman
tactics met with little success against the coordination of all arms and all categories of troops
practised in Austria and Russia, the increasing
reliance of the Christians on massed gun-fire and
musket-fire, and their conviction that the best
means to overcome the Muslim foe was to force him
into a major battle. The Ottomans, during the war
Encyclopaedia of Islam III
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of 1683-99, began, in 1687, to entrench themselves
in elaborate fashion, renouncing to some extent the
open and mobile order of battle normal to them
before this time. Such a-change—itself a consequence of the severe defeats endured at the hands of
the Austrians since 1683—was soon shown to be of
doubtful advantage. At Zenta in 1109/1697 the
Ottomans, unable to hold their entrenchments under
the efficient fire of the Austrian guns, suffered yet
another formidable reverse (cf. Roder von Diersburg,
ii, 22; Marsigli, op. cit., ii, 125; de Warnery, Remarques, 122 ff.).
Much information, often of great detail, is to be
found in the European sources of the late i7th and
of the 18th centuries, e.g., on the incompetence of
Ottoman generals, the tactics of the sipdhis, the skill
of the Ottomans with the sabre, the use of smoke
signals to launch an attack, the wild rush of the
Janissaries towards the foe and on the unwieldiness
of the Ottoman guns (cf. Villars, ed. Vogue, i, 367,
368; Vauban, ii, 283; Eugen, Feldziige, ii, 568 ff.;
Roder von Diersburg, ii, 107 ff.; Poniatowski,
Remarques, 104-5; de Warnery, Remarques, 24,
60 ff., 77-78, 114; Keralio, Histoire, i, 11311.;
Smitt, Suworow, i62ff.; Criste, Kriege, 273 ff.).
The resultant picture—even when all allowances
have been made—is of a war machine outmoded
beyond hope of renovation. Soldiers of such great
reputation as Lorraine and Villars and authors of
genuine insight like de Warnery and Keralio underline the basic defects of Ottoman warfare—incompetence in the high command, lack of an efficient
artillery, ignorance of tactics and of the art of
manoeuvre (cf. Villars, ed. Vogii6, i, 79-80, 368, 380;
de Warnery, Remarques, 114; Keralio, Histoire, i,
114-5). Reform on European lines had in fact become
for the Ottomans a most urgent and unavoidable
need. The last word on their traditional style of
warfare can be left to Maurice de Saxe, who wrote
that neither valour, nor number, nor wealth was
lacking to them—but order, discipline and "la
maniere de combattre" (Reveries, i, 87).
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v.—PERSIA
The conduct of war in the early centuries of
Islamic Persia was based essentially on the military
heritage of earlier Persian empires, but it also contained elements from the Arab desert tradition of
warfare and the Turkish steppe tradition of raiding.
We first hear of Persian military methods in the
Islamic period from the accounts of the Arab conquest of al-clrak and Persia under Abu Bakr and
c
Umar. The mailed cavalryman, armed with sword,
lance, mace or bow, was characteristic of the Sasanid
army, and the deployment and tactics of such
cavalrymen must have been similar to the type of
heroic warfare depicted in the Shdh-nama (on which
see Noldeke, Das iranische Nationalepos2, Berlin and
Leipzig 1920, 53 ff.). War elephants were also used,
and their use later passed to several of the Islamic
dynasties of Persia (for the military use of elephants,
see FIL). At the battle of Buwayb on the Euphrates
banks in 13/634, the Persians advanced against alMuthanna's Arabs in three cavalry columns, each
headed by an elephant protected by a group of
infantrymen. At al-Kadisiyya in the following year,
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Rustum's troops (allegedly numbering 120,000, of
whom a large proportion must have been infantry
conscripts and camp followers) advanced on the first
day of battle in thirteen ranks, each behind the other,
and rained arrows on the Arabs. Being without
adequate protective clothing or helmets, the latter
suffered considerably, but nevertheless stood firm
and were able to advance and use their lances and
swords at close quarters (Tabarl, in Sir W. Muir, The
Caliphate, its rise, decline and fall4, Edinburgh 1915,
104 ff., and R. Levy, The social structure of Islam,
Cambridge 1957, 431-2).
With the decline of direct Caliphal authority in
Persia and the rise of virtually independent dynasties
(sc. in the srd/9th century and after), two trends of
military significance may be noted. Firstly, the
emphasis on the cavalry arm increased with
the popularity in armies of Turkish military slaves
(ghuldms [g.v.]), for these were primarily cavalrymen, using the weapon of the steppes, the bow.
Secondly, multi-national, professional armies became the norm, and the supreme commander
or ruler had a problem in wielding together for action
the disparate elements composing his forces. According to Nizam al-Mulk, Mahmud of Ghazna drew
advantage from this diversity. He kept the various
nationalities, Turks, Indians, Khurasanis, Arabs, etc.,
in their ethnic groups, and encamped thus when the
army was on the march; on the battlefield, the spirit
of emulation spurred them all on to prodigies of
valour (Siydsat-ndma, ch. xxiv). But on more than
one occasion, the Great Saldjuks had difficulty in
holding their forces together on the battlefield. In
465/1073, for instance, Malik Shah had io defend
his throne against his uncle Kawurd, the representative of conservative Turkmen feeling. In a battle
outside Hamadhan, Malik Shah's own Turkish
troops turned against the Kurdish and Arab contingents of his army, because these last had played
the decisive r61e in crumpling and routing Kawurd's
right wing and had thus outraged the feelings of
Turkish solidarity amongst the Sultan's own Turks
(Bundarl, Zubdat al-nusra, 48). However, where the
ruler or commander had at his disposal a force of
dependable ghuldms, these could be moved along the
front to whichever part needed strengthening or
watching (cf. Bayhakl, Ta*rikh-i Mas'iidi, cited in
C. E. Bosworth. Ghaznevid military organisation, in
7s/., xxxvi/i-2 (1960), 47).
The Arab raiders, like the Turkmen marauders
from the steppes in later centuries, had travelled
with a minimum of baggage. But in a settled land
like Persia, the large-scale movement of troops was
bound to be a complicated affair. The reduction of
fortresses and walled towns demanded siege machinery; if agriculture was to flourish and the taxable
capacity of the land to be maintained, an army could
not expect to live off the countryside, so supplies had
to be taken along; and such non-combatant bodies
as the court and harem and the diwdns of the administration frequently accompanied the army on its
campaigns. When in 420/1029 Mahmud of Ghazna
marched against the Buyids of Ray and Djibal, his
full expedition comprised, besides the fighting men,
12,000 camels carrying the armoury, 4,000 camels
for the treasury, wardrobe and domestic equipment,
300 elephants for transporting the tents and 2,000
horses for conveying the harem and courtiers
(Shabankara3!, Madima* al-ansdb fi 'l-tawdrikh, MS
Yeni Cami 909, ff. i78b-i79a). In the 6th/i2th
century under Sultan Mahmud b. Muhammad, the
Saldjuk army also had with it on the march a travel-
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ling hospital (mdristdn) mounted on 40 camels
(Bundarl, 136-7; Ibn al-Kiftt, Ta'rikk al-fiukamd*,
ed. Lippert, 404-5; Ibn Khaffikan, tr. de Slane, ii,
82-3). Naturally, the speed at which such armies
could move was slow, and the successes of the indifferently-armed but highly mobile Saldjuk raiders
in Khurasan are in large part explicable by their
advantages over the heavily-burdened and less
manoeuvrable Ghaznavid professional armies.
In addition to such impedimenta as these, an
army on the march might have to take with it
equipment for coping with particular types of terrain
or climatic conditions. In 430/1039 Mascud I of
Ghazna sent back to his capital for equipment
suitable for steppe and desert warfare (dlat-i djiang-i
biydbdn) so that his forces in Khurasan might meet
the Turkmens on more equal terms (Bayha^i, ed.
Gham and Fayyafl, Tehran 1324/1945, 588). Beasts
of burden were used to trample ways through snow,
or else peasant corv6es were impressed for the task.
As a protection against rain, troops of the Ghaznavids
are mentioned as wearing oiled cotton coats (bardnihd-yi kirbdsin) (Bayhafcl, 134, 534). Thus when an
army was campaigning outside its normal sphere of
action, local conditions had to be provided for if the
army was to function at optimum efficiency; the
sources often note the effect of the damp climate of
the Caspian coast region in rusting weapons, and the
Turkish archers of Ibn Rack's general BaSkam were
in 326/938 routed in Khuzistan by the Buyid Mucizz
al-Dawla because continuous rain had ruined their
bowstrings (Ibn al-Athir, viii, 254-5).
The plundering of the countryside by a
passing army was an age-old custom in Persia (cf.
Christensen, Ulran sous les Sassanides*, 213, on the
scorched-earth tactics of Sasanid troops). Certain
troops and commanders acquired particularly bad
reputations for their plunderings and excesses against
the civilian populations, such as the Daylamls of
Mardawidi b. Ziyar (Mascudl, Murudi, ix, 22-4), and
the Turkmens—many of them fresh from the Kiptfafc
steppes and still pagan—of the Khwarizm-Shah cAla°
al-Dln Muhammad. A Ghaznavid commander in
Khurasan cut down all the pistachio-nut trees in the
Bayhak oasis and sent some of the trunks off to
Ghazna for fuel (Ta*rikh-i Bayhak, 273). Other
commanders had a good reputation for the discipline
which they kept over their soldiers whilst on the
march, e.g., Yackub b. Layth (Murud[, viii, 46 ff.).
It was recognised that violent behaviour was
morally indefensible and contrary to the Shari'a,
but it was sometimes excused on the grounds of
necessity (see the apologia of Sulayman b. Kutalmlsh
for his ravaging of the region of Aleppo in 477/
1084-5, in Ibn al-Athir, x, 90). Not infrequently the
civilian population of a whole region might be
evacuated in face of an advancing enemy, as is said
to have been done by 'Ala3 al-DIn Muhammad in
the Sir Darya valley when the Mongols were
approaching (ibid., xii, 179).
The commander of an advancing army had to
plan his strategy with regard to such considerations
as the availability of supplies, the maintenance of
his communications and the type of terrain and
natural conditions which he would have to face when
giving battle. In a land of hydraulic constructions
like Persia, it was often possible to divert rivers and
irrigation channels to flood the land in face of an
approaching enemy. In 456/1064 Kutalmish b.
Arslan Israel rebelled against Alp Arslan; he shut
himself up in Ray and made the roads thither
impassable by diverting water over the salt flats and
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into the wddis (Ibn al-AtMr, x, 23-4). But the locus
classicus for this tactic was Khwarizm, where an
army advancing north-westwards along the Oxu§
could be halted by the flooding of the very complex
irrigation system of that region (for examples from
the 6th/i2th century, see Barthold, Turkestan, 154,
325, 337, 339, 349)- On the other hand, such a
decision to flood territory might affect both sides.
When the Ghurid cAla3 al-DIn tfusayn faced Sandiar
at Nab in the Harl Rud valley in 547/1152, he
decided to flood his own rear to prevent his soldiers
yielding; this manoeuvre recoiled upon him disastrously, for the Turkish troops in the Ghurid army
deserted to the Saldiuks, and the Ghurls were pushed
back into the flooded lands and swamps (Diuzdjani,
Tabakdt-i Ndsiri, tr. Raverty, 358-60).
When the army halted and prepared for
battle, guards were posted and scouts sent out to
investigate the terrain and the enemy positions
(Fakhr-i Mudabbir, Addb al-muluk, ch. xx; on this
work, see Bibliography}. According to this author,
the cArid or head of the military branch of the
administration then inspected the whole of the army,
from the officers downwards, their weapons and
their mounts, and passed them as fit for battle.
Commanders exhorted their troops, often promising
special rewards for outstanding feats of bravery (cf.
Bosworth, in IsL, xxxvi/i-2, 69-70, 74). If the enemy
were infidels, religious enthusiasms could be roused,
and Fakhr-i Mudabbir has a section on the lashkar-i
saldh "those who support the soldiers by thenprayers and intercessions" (ch. xxxiv). During Alp
Arslan's Anatolian campaign of 463/1071, the Caliph
al-KaHm composed special prayers for the Muslim
forces; copies were sent to the khatibs attached to
the Saldiuk army and the prayers were read out
before the battle of Malazgird (Mantzikert) (Husayni,
Akhbdr al-dawla al-Saldjufriyya, 47-8; Cahen, La
campagne de Mantzikert d'apres les sources musulmanes, in Byzantiont ix (1934), 633). The armies
which campaigned against the Greeks and Georgians
in eastern Anatolia and the Caucasus usually included religious elements, to be equated here with
the ghdzis [q.v.], who not only exhorted the faithful
but who might themselves join in the fray. For the
coalition of 570/1174-5 of the Muslim rulers of northwest Persia against the Georgians, the mother of the
Saldiuk Sultan Arslan b. Toghril fitted out a group
of ten such men under the Imam of Hamadhan, and
when the Muslim troops flagged, the Imam led his
little group into battle with a charge of such vehemence that the day was saved for Islam (Rawandi,
Rdhat al-sudur, 299-300).
In an age when belief in the influence of the stars
on human affairs was all but universal, the decision
to give battle might be made on such irrational
grounds as the prognostication of the commander's
personal astrologer, an important figure in his
entourage (cf. Ibn al-Athir, ix, 328). The old Arab
practice of personal combats between the champions
of each army before the signal for a general engagement was given, was still common, and Fakhr-i
Mudabbir devotes a section to the mubdrizdn (ch.
xxvii). The outcome of these combats might well
affect the morale of the onlooking armies and thus
influence the subsequent fighting. In the third
battle between the rival Saldiuks Bark-yaruk and
Muhammad at Rudhrawar in 495/1102, the personal
combats were indecisive, so the two armies disengaged
and peace was arranged (Ibn al-Athir, x, 224-7).
We pass now to the a r r a n g e m e n t of forces
on the battlefield itself. Pre-Islamic Persian

commanders sometimes deployed their troops in
long, unbroken lines (Arabic, sufuf), which then
advanced on the enemy (as at al-Kadisiyya, see
above), but this was usually modified by breaking the
troops up into fighting groups. The classic formation
resulting from this was a quinquepartite one
(ta'biya), called by Fakhr-i Mudabbir the "Persian"
method, as used by the Sasanids, as opposed to the
"Turkish" one. It was used both for the army on
the march and as arranged for battle, provided in
this latter case that the ground was reasonably level
and open. It comprised a vanguard (mukaddam), a
left wing (maysara)t a centre (kalb), and right wing
(maymana) and a rearguard (sd%at khalifa) containing
the reserves, the whole body being preceded on the
march by a screen of scouts (jald*ic). Fakhr-i
Mudabbir says that the general in charge should place
his archers on the left wing, the men with javelins
on the right and the men armed with maces, clubs,
swords and battleaxes in the centre; action should
then start with the movement forward of the left
wing, followed by the centre and right wing (ch. xxiv).
The historical sources give plentiful examples of
the. use of this quinquepartite formation, although
when the armies actually engaged, the vanguard had
normally dropped back to merge with the three
component blocks of the front line. When in 389/999
Mahmud of Ghazna defeated the Samanid Amir
Abu '1-Fawaris cAbd al-Malik and his amirs near
Marw, the Sultan himself held the centre with 10,000
cavalry and 70 elephants, his brother Abu '1-Muzaffar
Nasr had the right wing with 10,000 cavalry and 30
elephants and the former commanders of his .father
Sebiiktigin had the left wing with 12,000 cavalry and
40 elephants (Hilalal-SabPin Eclipse of the cAbbasid
Caliphate, iii, 342-3, tr. vi, 367-8). In 526/«3i the
Saldiuks Mascud b. Muhammad and his brother
Saldiuk Shah faced Sandiar and his protege Toghril
b. Muhammad at Dmawar. Both sides employed this
formation and, like Mahmud of Ghazna, Sandbar
placed a protective screen of elephants before his
lines. Mascud b. Muhammad took the centre himself,
placing the Amirs Karaca Saki and Kizil on his left
and the Amirs Yiiriinkush Bazdar and Yusuf
Ca3ush on his right. Facing him, Sandbar held his
own centre with 10,000 troops; his nephew Toghril,
the Amir Kama6 and another commander, the
Amir-i Amiran, were on the left; and the KhwarizmShah Atsiz and other commanders were on the right.
Mascud's army was defeated by a tactic frequently
practised on such occasions and reminiscent of the
classic enveloping movement employed with such
success by Hannibal against the Romans at Cannae:
Karaca Saki drove into Sandbar's centre, but Toghril
and Atsiz dropped back from the wings and envelopped and annihilated Karaca's forces (Ibn al-Athir, x,
476). It was possible in battle, however, for one wing
of each army to push back the opposing wing so that
a circular formation resulted. This occurred during
the first engagement of the Khwarizm-Shah cAla5 alDm Muhammad and his son Djalal al-DIn with the
Mongol D}oci. The only way out of this impasse was
for the Mongols to launch an attack on the centre,
but Djalal al-DIn stood firm, and the two armies
disengaged when night fell (Djuzdianl, tr. 268-70;
other examples of this pattern of battle in DiuwavniBoyle, 351-2, 360).
The use of elephants to form a screen before the
front ranks of the ta^biya was especially favoured
by such dynasties as the Ghaznavids, Saldiuks and
Ghurids (for details, see FIL), but other means might
be used to protect the front line. At the battle of
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Bazimdja near Baghdad in 549/1154 between the
Caliph al-Muktafi and a Turkish army under the
Amir Mascud Bilali, the latter army had with it
great numbers of Turkmens, together with their
tents, flocks, families and other baggage. The
Turkish amirs placed these thousands of horses and
sheep before their front rank as a barrier, stationing
armoured troops behind them; the Caliphal forces
nevertheless broke through (Bundari, 236-9).
In confused fighting, when the troops were densely
packed together, the army's standard ('alarn [q.v.])
was important as a rallying-point. Under the Ghaznavids and Saldjuks, the office of standard-bearer
(calam-ddr) was usually given to a trusted ghuldm.
The capture of an army's standard had a dispiritng
effect on the troops, and might well decide the
outcome of the battle. When the Khwarizmian prince
Kutb al-Din b. Tekish (the later cAla> al-DIn
Muhammad) was campaigning against the Ismacilis
of KuhistaD, his standard mysteriously drooped and
snapped; this was taken as an ill omen, and he made
peace and withdrew his forces (Djuwayni-Boyle,
315). The waving of flags, in addition to the use of
drums and trumpets, was one of the chief means by
which a commander could pass instructions to a
distant part of the battlefield (cf. Addb al-muluk,
ch. xxviii); and as an aid to the directing of the
fighting, the commanders of the Ghaznavids were
often given personal elephants to use as vantagepoints (Bayhaki, 483).
Fakhr-i Mudabbir regards the use of ambushes
and secret attacks, launched at such unguarded
times as the midday siesta and in the early morning
when guards are changing duties, as a most important
aspect of the art of war (ch. xxii). The old raiding
tactic, common to both the desert Arabs and the
Turkish nomads, of an impetuous attack, a feigned
flight and a return to the onslaught (karr wa farr),
could still be made to work in certain conditions.
The local chiefs of Tabaristan used it with effect
against the invading Ghaznavids in 426/1035 (Bayhaki, 458). At Malazgird, Alp Arslan successfully
drew the Greek army into an ambush by means of a
feigned retreat (Cahen in Byzantion, ix, 634-5). For
a battle outside Baghdad in 621/1224, Djalal al-Dm
Khwarizm-Shah had inferior numbers; he therefore
posted a detachment of men in an ambush, made two
or three assaults on the forces of the Caliphal general
Kushtemiir, and then a feigned flight and return
(Djuwayni-Boyle, 422-3).
During his Indian campaigns, Sebiiktigin is said
to have used a technique of successive attacks. He
separated his ghuldms, who were armed with clubs
and maces, into groups of 500 men, and each group
attacked in turn, falling back to allow another group
to move up (cUtbi-Manmi, Yamini, i, 85-6).
Whilst the flexibility of cavalry made it very useful
in open conditions, where the opposing forces might
be spread over a wide front, i n f a n t r y often came
into its own in broken or precipitous terrain or where
the fighting was close and confused. The Daylamis
were famed as tough infantrymen, and at times
they were mounted on camels or mules and rushed
to the battlefield. In a battle of 322/934 with Yakut,
governor of Fars, CA11 b. Buya's Daylamis dismounted and advanced on the enemy behind a solid
wall of shields, from which they employed their
characteristic weapons of the zhupln, a pronged
javelin which could be used either for thrusting or
throwing, and the battleaxe (Miskawayh and Hilal
al-Sabi', in Eclipse of the 'Abbasid Caliphate, i, 297-8,
iii, 423, tr. iv, 336-7, vi, 449). Similarly, the Ghaz-
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navids had a permanent force of crack palace
infantry (piyddagdn-i dargdhi) who were carried on
swift camels to distant battlefields and then dismounted to fight (Bayhaki, 603-4). When in soi/
1107-8 the Saldjuk Sultan Muhammad b. Malik
Shah faced the Mazyadid "King of the Arabs", Sayf
al-Dawla Sadaka, the ground at al-Nucmaniyya
between Baghdad and Wasit was too swampy for
horses to manoeuvre, so Muhammad's Turks dismounted and fought on foot (Husayni, 80). The
Ghuris of central Afghanistan were, like the Daylamis, a race of mountaineers and were famed as
infantrymen. Djuzdjani mentions a peculiar tactic
of theirs, the use of the kdrwa, a protective screen
of cowhide padded with cotton; this was placed over
the shoulders and formed a defence for advancing
soldiers (Tabakdt-i Ndsirl, tr. 352-3; according to
Raverty, the kdrwa was used in Afghanistan until
the introduction of firearms).
Since Persia is a land of predominantly landlocked rivers, few of which are in any case perennial,
amphibious operations are only rarely mentioned in the sources. The Oxus was unsuitable for largescale navigation, and armies attacking Khwarizm
marched along its banks rather than sailed down it.
Only on the edge of the Persian world, in the Indus
valley, do we hear of extensive river warfare. In
418/1027 Mahmud of Ghazna led an expedition
against the pagan DJats of the lower Indus region,
employing 1,400 ships armoured with spikes and
carrying fighting men. When battle was joined, the
Muslim troops rammed the Djats' ships and hurled
naft at them; soldiers waiting on the river banks then
finished off the undrowned survivors (Gardizi,
Zayn al-akhbdr, ed. Nazim, Berlin 1928, 88-9; M.
Nazim, The life and times of Sultan Mafymud of
Ghazna, Cambridge 1931, 121-2).
The conventions of warfare included the ones that
quarter, amdn, should be freely given and that
prisoners-of-war should not be slaughtered or illtreated (Addb al-muluk, ch. xxiv). The sources
usually therefore mention breaches of these conventions, as in Kirman during the time of the Saldiuk
Arslan Shah b. Toghril Shah (d. 572/1176-7), when
inexperienced soldiers and ghuldms of his killed
captives from an invading army (Muhammad b.
Ibrahim, Ta'rikh-i Saldjutyydn-i Kirmdn, 46). It
was not, however, regarded as unethical to masquerade in the characteristic dress of the enemy; it is
recorded that the Khwarizm-Shah cAla> al-Din
Muhammad was fond of the tactic of donning in
battle the distinguishing garb of the enemy in order
to confuse him (Djuwayni-Boyle, 352).
After the battle, the victorious army divided up
the captured booty [see GHANIMA]. In the absence
of the ruler himself, the 'Arid often supervised this
procedure, taking out the ruler's fifth and those
items specifically reserved for him, such as precious
metals, weapons and elephants. The remainder was
then divided out amongst the fighting personnel
though not, according to the Addb al-muluk, ch.
xxxii, amongst the camp following (cf. Bosworth in
7s/., xxxvi/i-2, 62, 74).
The Mongols and Timurids brought into the
Persian world fresh military ways. During the period
of their dominance (sc. the 7th-9th/i3th-i5th centuries), the older techniques of warfare, based
essentially on slow-moving, heavily-armed professional armies, were temporarily eclipsed; they reemerged under the Safawids and their successors,
but were then revolutionized by the introduction of
firearms. The Mongol armies-were composed almost

198

HARB

wholly of cavalrymen, with the bow as their basic
weapon; these armies have therefore been cited by
military historians as showing that cavalry need not
depend on a stable infantry base, as was usual in
earlier times in the classical and Near Eastern worlds
(cf. D. Martin, The Mongol army, in JRAS, 1943, 49).
Before embarking on a campaign, such commanders
as Cingiz and Timur carefully mapped out thenoperations; this attention to planning and detail
gives a striking impression of modernity compared
with the more empirical and haphazard methods of
earlier conquerors and commanders. Spies would be
sent out, and before the Manchurian campaign of
i2ii and the Khwarizmian one of 616/1219, Cingiz obtained information on local conditions from traders
and others familiar with those lands. According to
Sayfl Harawi, Cingiz had maps of Afghanistan
prepared for himself, and Ibn cArabshah likewise
mentions Tlmur's interest in maps. By such means
as these, Cingiz learnt about the topography of
Sistan and Balu&stan and was able to send the
minimum force necessary with his son Caghatay to
try and intercept Djalal al-DIn Khwarizm-Shah on
his return from India (A. Z. V. Togan, Umumt tilrk
tarihine giris, Istanbul 1946, 109-10, 425). The
Mongols also spread rumours about the enormous
size of their forces and sent secret agents to provoke
dissension and treachery. On the battlefield, captives
were used to swell the apparent numbers of the
Mongols, and dummies mounted on horses were even
used (Martin, op. cit., 59). These tricks doubtless
contributed to the obviously exaggerated numbers
for the Mongol armies given in the sources.
The basic f o r m a t i o n of the Mongol army
was a tripartite one, comprising a centre (where the
Khan's personal bodyguard of picked men, ba*atur
[see BAHADUR], was usually stationed) and two
wings, any of which components could function as
separate military units. The Mongols entered a new
territory in widely separated colums, with screens
of scouts and with couriers to maintain contact with
the other columns. Cingiz usually endeavoured to
defeat the enemy in a pitched battle before penetrating far into unfamiliar ground, and his great
enemy the Khwarizm-Shah cAla3 al-DIn Muhammad
sought by all means possible to avoid such an engagement, compelling the Mongols to reduce the countryside of Transoxania and thus isolate Bukhara and
Samarkand. On the battlefield, the Mongol light
cavalry would gallop forward showering arrows
whilst one or both of the wings began an enveloping
movement against the enemy's flanks or rear. At
times, riders would dismount in order to shoot in a
more accurate or concentrated way, as did the troops
of Ghazan Khan in his battle of 699/1299 with the
Mamluks at Madimac al-Murudj near Salamiyya in
Syria. However, surprise was a great feature of both
the strategy and tactics of the Mongols; such stratagems as the feigned retreat were highly favoured,
and proved successful on a remarkable number of
occasions. The Mongols also pursued fugitives
relentlessly, to prevent the defeated forces from
regrouping; after the defeat of the Mamluks mentioned above, Mongol soldiers appeared as far south as
Jerusalem and Ghazza (Martin, op. cit., 59-76).
In the military sphere as elsewhere, the Mongols
and Timurids left a lasting imprint on the Persian
world. It was not surprising that the Ozbek army of
Shaybanl Khan, of which Babur was originally a
member, should still follow the Mongol pattern of
battle-array, with the positions in the battle-line
handed down hereditarily and the warriors of

greatest trust stationed on the extremities of the
two wings (Bdbur-ndma, tr. Beveridge, 154-5). The
army of the Turkmen At: Koyunlu dynasty was
divided in the Turco-Mongol fashion into the three
divisions of a centre (called by the Mongol term
manfralay "forehead", "front"), a left wing (sol) and
a right whig (sagh) (Minorsky, A civil and military
review in Fdrs in 88iji4?6, in BSOS, x (1939-42),
154 ff.).
With the advent of the Safawids, artillery and
firearms came into prominence and wrought a
fundamental change in the art of war; for a consideration of military techniques in this later period
See BARUD V.

THE SAFAWIDS.
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Some of the strategic and tactical aspects of the
Ghaznavid-Saldiuk fighting are considered in
Bosworth, The Ghaznavids: their empire in
Afghanistan and eastern Iran pp^-xo^o, Edinburgh
1963, 241 ff., and there exists a study of the battle
of Dandankan, based on Bayha^I's account, by
B. N. Zakhoder in Russkiy Istori6eskiy Zurnal,
1943, Turkish tr. in Belleten, xviii (1954), 581-7.
There is a general survey of the art of war in
Persia up to the coming of the Saldjuks by Spuler in
his Iran in friih-islamischer Zeit, 494-9; in his
bibliography (Nos. 365 and 366) are cited two
general works on the military history of Persia,
Di. Kuzanlu, Ta^rikh-i nizdmiyya-yi Iran, Tehran
1310/1932, and Gh. H. Muktadir, Tayrikh-i
nizdmi-yi Iran, Tehran 1319/1940. The Mongols
as soldiers have attracted rather more attention;
see Spuler, Die Mongolen in Iran*, 413-6, and
D. Martin, The Mongol army, in JRAS, 1943,
46-85 (the same author's article Chinghiz Khan's
first invasion of the Chin empire, in ibid., 182-216,
illustrates Mongol strategy and tactics but in a
non-Persian context). Quatremere's notes to his
Histoire des Mongols de la Perse, i, Paris 1836, still
contain valuable material on the art of war in
this period. Of the Persian Mirrors for Princes,
chs. xx and xli of the Kdbus-ndma of Kay Ka'us
are relevant, but of outstanding value is the Addb
al-muluk wa kifdyat al-mamluk or Addb al-^arb wa
'l-shadid'a of Fakhr-i Mudabbir Mubarakshah,
written under Sultan Iletmish of Delhi in the
early 7th/13th century. The greater part of it
deals specifically with the art of war, and its information seems to be based primarily on Ghaznavid and Ghurid practice (see on it I. M. Shafi,
Fresh light on the Ghaznavids, in 1C, xii (1938),
189-234, and Bosworth, Early sources for the history
of the first four Ghaznavid Sultans (977-1041), in
IQ, vii (1963), 16; Cl. Cahen has used material
from it for his appendix on the weapons of the
Ghurids in Un traite d'armurerie compose" pour
Saladin, inB£t.Or., xii (1947-8), 160-2).
(C. E. BOSWORTH)
vi. — INDIA
i. General.—The army in India (for its composition, organization, training and pay, see LASHKAR)
was distributed in various places of a ruler's dominions according to their strategic importance, in .order
to avoid difficulties of transport; for example, the
north-west frontier provinces, where there was the
continual threat of Mughal raids, were always well
provided with experienced troops under able and
loyal commanders during the Dihll sultanate period.
The main army was concentrated in the capital, or
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in a city or camp where the ruler was residing, with
detachments and garrisons at many provincial headquarters under the command of koiwdls [q.v.]. The
garrison system, which the Indian sultans seem to
have inherited from the cAbbasids through the
Ghaznawids, was always well maintained, many
rulers attaching great importance to keeping old
forts in good repair and building others as the
dominions were enlarged, modifying them for
artillery as this became available [see HISN]. When
the need for war arose, the first attempts to meet the
situation would be made by local troops; if these
were inadequate, reinforcements would be called
for from neighbouring areas before aid was requested
from the capital. The forces at the capital (fyashm-i
kalb) had as their main component the cavalry, well
accoutred and mounted on Arab or Turkoman
horses; and this branch was of course fully mobile
and could easily be sent to a distant part of the
dominions. The other fighting branches, however,
the elephants and the infantry, were less mobile;
elephants were maintained especially in the capital,
since possession of them was a royal prerogative and
no sultan would permit them to be concentrated in a
town away from the capital, where they might be
used against him in the event of rebellion. The
infantry (pdyak) maintained in the capital were
employed as bodyguards and for local defence;
Diva3 al-Din Barani comments on their skill with
the bow, and mentions that the best pdyaks came
from Bengal. Obviously they were not readily transportable on distant campaigns, although on major
expeditions they could march with the baggage
train, for which they would provide a continual
escort; but a class of infantry (pdyak bd asp) is
mentioned which seems to have been provided with
horses maintained by the government. On remoter
campaigns infantry could be drawn from standing
local troops, locally conscripted, or provided by
feudatory rulers; and local arrangements were
similarly necessary to facilitate the passage of the
army on its line of march.
2.—The army on the march. Armies would
commence the march at an auspicious moment fixed
by the astrologers, and before leaving, rulers, commanders and troops would visit saints and shrines
for protection and blessing—indeed, holy men were
called lashkar-i du'd*. The army would be led by an
advance party, including the scouts, standard
bearers and musicians—importance was given to
the spectacular side, cf. Amir Khusraw, KhazcPin
al-futuji, cAHgafh 1927, 101-2; Shams-i Siradj cAflf,
Ta*rikh-i Flruz Shdhi, Bibl. Ind., 1890, 369-70—
and officers of the commissariat who would ensure
that adequate stores were available along the route.
The sultan moved in the main party, accompanied
on major expeditions by the culamd* and the baram—
a practice continued by the Mughals, in Humayun's
time the Mughal camp assuming the dimensions of a
city under canvas moving from place to place, while
by the time of Awrangzlb the march had become very
cumbrous, with its heavy artillery, baggage train, the
imperial treasure on several hundred camels, the
imperial archives, fresh water for the court (Ganges
water was favoured; cf. GANGA ad fin.}, the imperial kitchen and provisions, the imperial wardrobe,
presents for use as diplomatic gifts, and the imperial
tents and other appurtenances of the camp, as well
as the tools of war: besides projectile engines, saps
and mines for use in sieges [see ?ISAR], armouries for
the supply of missiles and replacement of broken
weapons (zarrdd-khdna; cf. Abu'1-Fadl Bayhafci,
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Ta'rikh, Bibl. Ind., 1862, 6), and the royal armoury
(kur-khdnd). The march was also attended by large
numbers of imperial and other servants.
Transport was provided by draught- or packbuffaloes, camels, ponies and elephants. The latter
were also used in river-crossings, either by fording or,
in deeper water, to break the force of the current to
enable troops to cross (cAfif, op. cit., in). But
pontoon bridges were also used, as well as river boats
when these were available—as they would have been
in the sultan's territory, cf. Ahl Allah Mushtafcl,
Wd&<dt-i Mushtdbi, B.M. Add. 11633, fol. 49 r.;
and the large force of woodcutters used, e.g.t by
Islam Shah Sur against Humayun (cAbd Allah,
Ta'rikh-i Dd'udi, B. M. Or. 197, fol. 114 r.), must
have been employed for river crossings inter alia.
Stores were available to a marching army within
its own frontiers from the various state granaries as
well as from local tributary chiefs, who demonstrated
their loyalty by gifts of provisions, and from landholders under the sultanate who were required to
supply grain as well as transport and boats—often,
indeed, also to join the marching army or to supply
some member of their family for that purpose. Grain
was also brought to the army, on the march or on
the battlefield, by corn-merchants (bandj[drds), often
nomads, who were encouraged by good prices (Piya*
al-Din Barani, TaVikh-i Firfix Shdhi, Bibl. Ind., 1862,
304 ff.); it was often provided by the local population
on payment—the kolwdl of the camp ensured
that grain was available at reasonable rates—or,
in the last resort, was-obtained by plunder; but
since this alienated the local population, who might
flee, in which case supplies would of course fail, this
was seldom resorted to. In any case, compensation
would later be paid for stores taken or for land or
crops damaged, the rate being assessed by the local
amln (called also munsif, mushrif in the Surf period),
cf. cAbbas Sarwani, Tukfa-yi Akbar Shdhi, B.M. Or.
164, 73 v.
Although rapidity of movement sometimes permitted little halting—forced marches were not unknown—the army on the march generally encamped
at night. The site was when possible carefully chosen,
as adequate water, forage and firewood had to be
available, and for preference a locality defended by
river or hill was selected. The fighting arms were
naturally in the forward and flanking positions,
corresponding to their places in the order of battle
(see below), the sultan's personal party was in the
middle of the camp, and behind were the armouries,
transport and camp-followers. If the camp was in the
vicinity of the enemy's forces, and hence in danger
of attack by skirmishing parties or patrols, it would
be defended by a ditch and parapet, certainly from
Khaldji times (cf. Barani, op. cit.t 301); in Timur's
campaign against Mahmud Tughlufcjt is recorded
that trees were felled to form an abatis within the
ditch (Malfuzdt-i Timuri, tr. Elliot, iii, 437), and that
lines of tethered buffaloes were placed in front of the
first rank of troops as a defence against elephants,
which could be further impeded by caltrops; Babur
at the battle of Panipat also used the abatis to
protect a flank, guarding his front by picketed carts
(although this device is referred to in India in the
7th/i3th century, see Fakhr al-Din Mubarak, A dab
al-muluk wa kifdyat al-mamluk, India Office MS 647,
f. 87 v.; in the battle between Humayun and Sultan
Bahadur of Gudjarat in 942/1535 gun-carriages were
so used by both sides); and a little later, in the time
of Shir Sh§h Sur, the parapets were formed of sandbags. The same defences were applied to the last
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camping-ground, i.e., the camp at the battlefield,
with such additional protection as the exigencies of
the campaign seemed to call for. This was certainly
continued until late in the Mughal period, for in the
campaign of Djahandar Shah's son clzz al-DIn against
Farrukhsiyar in 1124/1712 we read of his throwing
up a parapet about 2 m. high inside a wide ditch
around his camp, on which he mounted guns and
mortars (Khwafl Khan, Muntakhab al-lubdb, Bibl.
Ind., 1869, ii, 699).
3.—Battle-ground. In addition to the requirements of the encamped army (see above) the actual
terrain of combat was selected with great care: the
presence of a hill or some other natural defence at
the rear or on the flanks would relieve the commander
from making extensive arrangements for the protection of that quarter. The ideal ground had, in
addition to these natural defences, an extensive
plain of hard or smooth ground—stony ground was
when possible avoided as it damaged the horses'
hoofs—free from dust, sand or mire, neither too near
nor too remote from habitation, and with an independent water-supply. The battle-field itself might
be further defended by entrenchment, abatis or
stockade, as in the case of the camp; in later periods
such defence might be provided also for individual
pieces of artillery.
These requisites seem to have been sought at all
periods of the Muslim power in India. Timur thoughtfully adds (Tuzuk, 191) that the sun should not be
in front of the battle-ground, lest the eyes of the
troops be dazzled.
4. Order of battle.—The general order of filing
an army in the field—vanguard, right wing, left wing,
centre and rear—persisted in Muslim India with
little variation, but with bewildering changes of
terminology, from the days of the Ghaznawids; the
composition of the various elements was, however,
never firmly established, and at different times
places were found for elephants or for artillery in one
or more of these traditional elements. The main arm
in terms of which all dispositions were conceived was
invariably the cavalry.
In advance of the vanguard were the scouts and
skirmishers (jaldya, mufraddama-i pish, yazkl in
Sultanate times; under Timur and Babur fyardwal;
under the later Mughals mufraddamat al-d[aysh,
mankala, and £a/ica are used besides taldya), light
squadrons trained to reconnoitre the roads and the
enemy's positions and to bring back quick information; they were instructed not to move in a body
yet to maintain touch with one another, not to engage
the enemy unless they were attacked, and to retreat
with caution lest their withdrawal be interpreted as
flight and thus cause a general stampede (Addb almuluk, fols. 84 v.-86 v.). They might be divided into
left and right sections (Kardwal-i dast-i tap, kardwal-i
dast-i fast), as with Timur.
The vanguard proper was called mukaddama under
the Dihll sultans, hardwal under Timur and the
Mughals. With Timur the hardwal had its own van,
the hardwal-i hardwal, the main body being the
hardwal-i buzurg', Babur in the battle of Panlpat
added to this a vanguard reserve, \arJj,-i hardwal.
The wings (d^indlj, < Ar. diandfr) were in Sultanate
times called maysara (left) and maymana (right),
each divisible into left and right sections; under
Timur the right and left wings were called baranghar
and dfraranghar respectively, with the possibility of
much subdivision: e.g., for the right wing the hardwal-i
baranghar (van of the right wing), £apdwal-i baranghar (left section of the right wing), shakdwal-i i

baranghar (right section of the right wing), possibly
also hardwal-i tapdwal-i baranghar (van of the right
section of the right wing); and so similarly for the
left wing. Babur's army was disposed in much the
same way, the terms yamin-i baranghar and yasdr-i
baranghar being used for the right and left sides of
the right wing (corresponding terms also for the left
wing); each wing had in addition a flanking party
(tulghuma, tulkuma) of light cavalry to encircle the
enemy's flank and take him in the rear; and each
wing had also its own reserve (tarh).
The centre was known in Sultanate times as
fralb, with its two sections, dast-i £ap-i kalb and
dast-i rdst-i fralb, to left and right respectively; it
was followed by the rearguard, sukka or khalf. In
Timur's accounts the centre is fyol or ghol, the rearguard *afrab; Babur uses similar terms, though the
later Mughals sometimes reverted to the earlier
terms, and used in addition fanddwal or taghdul for
the rearguard. The term ilatmash is used in the
accounts of Akbar's campaigns for units filed between vanguard and centre, but apparently sometimes posted on the flanks of the centre just clear of
the rear of the right and left wings, or in front of them;
in such cases their function must have been similar
to that of the tulghuma.
At all times the centre was where the ruler or his
deputy took his station, accompanied by the cw/ama5,
physicians, astrologers, etc., and the personal bodyguard; and this was the usual station for the elephants, certainly at least the ceremonial elephants
carrying the standards and the chatra and those
carrying bands of musicians. Wives or favourite
children not infrequently accompanied the royal
commander in the hawda of his elephant, although
Awrangzib deprecated this practice, declaring that
unnecessary persons round the commander hindered
efficient leadership and organization. The chain of
command was passed from the commander to all
branches of the army through adjutants (tawdti,
yasdwal, sazdwal), who were also responsible for
ensuring that proper battle array and battle discipline were maintained; the orders might be communicated through flag signals, drum-beat or
trumpet-blast, as well as by couriers.
The composition of the other divisions of the army
varied greatly throughout the Muslim period, except perhaps for the rearguard, which at all times
comprised the kitchens, armouries, wardrobes,
treasury, spare animals, prisoners, wounded, and a
fighting contingent for the defence of the centre
from any attack from behind. For the rest, at least
a few general principles can be enumerated. In
Sultanate times there were three ways of drawing up:
infantry, cavalry or elephants could form the front
line, according to the exigencies of the situation.
When the infantry led, four lines of foot-soldiers,
their accoutrements somewhat different for each line,
were arrayed with wide gaps left in their ranks so
that the cavalry behind them could observe the
situation, and charge or retreat through them. A
mobile cavalry force was kept on the right wing, a
company of archers on the left wing; operators of
mandiani^s and 'arrddas [qq.v., see also SILAH] were
placed on the right of the centre, archers and
naphtha-throwers on the left of the centre. These
conventional dispositions were in fact no impediment
to the battle-situation, as there was also a conventional and disciplined order of the use of these
auxiliary forces (see below, Strategy and tactics).
When the cavalry led, their front rank was drawn
up similarly to the method described above for the
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front line of infantry; the foot-soldiers would then
form the second line, and, as was the case also when
the infantry led, the elephants would for the most
part be stationed in the centre, although selected
beasts might be deployed to support either flank.
The third possible order was when the elephants
led, followed immediately by the cavalry, as in
Ghiyath al-DIn Tughlufc's battle against the usurper
Khusraw Khan in 720/1320 (Amir Khusraw, Tughlufrndma, Ilaydarabad 1352/1933, 92-3); or when they
were placed in front of each wing, as in cAla> al-DIn
Khaldifs battle against the Mongols at KHi in
699/1299. The usual place of the elephants, however,
was in the centre protecting the king. They were
armoured with iron sheets, and carried hawdas in
the form of armoured turrets in which sat archers,
naphtha-throwers and operators of projectile engines
—an Indian device adopted by the Muslims which
goes back in time to the 4th or 3rd century B.C.
(cf. Sarva Daman Singh, Ancient Indian warfare . . .,
Leiden 1965, 82 ff.) and persisted certainly into
Mughal times, cf. Barbosa, Travels, tr. and ed. M. L.
Dames, Hakluyt Socy. London 1918, i, 118.
It is less easy to determine the manner of drawing
up under the Mughals. Artillery became increasingly
important, and often occupied the first line of the
vanguard on heavy carts chained or roped together,
so that they might serve also as a barrier to a sudden
enemy onslaught; between the carts gabions and
mantlets formed a protection for the supporting
matchlockmen; and in front of them an entrenchment might be formed. Lighter pieces of ordnance
followed, swivel-guns (zanburak, shuturndl) on camels,
and small cannon (gadjnal, hathndl) in the hawdas of
elephants. The cavalry followed. In the vanguard
there were also mortarmen (diganddz), grenadiers
(ra^danddz) and rocketmen (takhshanddz). Artillery
might be stationed also in the front rank of the two
wings and of the centre, with elephants also in front
of each body of troops.
The size of the various branches of the field force
is also difficult to ascertain in most periods; but in a
Mughal account of a force of 40,000 cavalry the
vanguard is said to have 8,000, the centre 12,000,
the two wings 11,000 between them, the reserves
4000, and the rearguard 4,500. If, say, 40 elephants
were available for a particular campaign, seven were
placed in front of the vanguard, fifteen in front of the
centre, six in front of each of the two reserves, two
in front of each wing, and two in the rearguard.
The field force was under the command of the
ruler or his deputy—a prince of the royal blood, or
the wazir, or some other favoured noble—who as
sar-i Ioshkar took command of the centre also. In the
army of the Dihll sultanate, the vanguard was
commanded by the mukaddam or sar-i lashkar-i
mufraddama, and the left and right wings by the
sar-i fawd[-i maysara and sar-i fawd[-i maymana
respectively. The ruler's special cavalry contingent
in the left and right wings of the centre (the khdssayi khayl) was commanded by the sar-i d[andar, with
its two divisions under a sar-i d[andar-i maysara and
sar-i diandar-i maymana respectively (Yahya b.
Ahmad, Ta>rikh-i Mubdrakshdhi, Bibl. Ind., 1931,
62). These officers were mostly in command of the
cavalry; the terms for commanders of infantry are
uncertain, although the sahm al-fyashm, nd*ib sahm
al-hashm and shimla al-hashm all seem to be concerned particularly with infantry (Yahya b. Ahmad,
ibid', Barani, op. cit., 30). The horses were under the
supervision of an dkhur bak, the elephants under a
shatina-yi pll, the camels under a shahna-yi nafar
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(Barani, op. cit., 24), while the armouries were in
charge of the sar-i silaljdar. The Mughal terms seem
less stereotyped, and the force commanders are often
called by their offices in the static army establishment [see LASHKAR] with its decimal organization.
In the time of Akbar the mansabddrs [q.v.] were
deputed to various commands, and in his multiracial
army a Radjput section would be commanded by a
Radjput mansabddr, the Afghan section by an Afghan
mansabddr, etc. The horses were under the supervision of an akhtabegi, the artillery and other firearms under a mlr dtish, and other armament, and the
standards, under a ddrogha-yi kurkhdna.
5. Strategy and tactics.—The following account does not include the tactics of siegecraft, for
which see HISAR.
Before a battle took place an appreciation of the
situation was made by the ruler, the sar-i lashkar,
generals of wide experience, and officials of the
dlwan-i card, and the campaign was carefully planned.
This war council was usual in the Sultanate period
(e.g., Amir Khusraw, Tughlufy-ndma, 48, 84; clsami,
Futufy al-saldtin, ed. Mahdi Husain, Agra 1938, 254),
and was considered equally valuable by Timur
(Tuzuk, 5 ff.) and by the Mughals (e.g., Nizam al-Din
Ahmad, Tabakdt-i Akbarl, Bibl. Ind., 1935, iii, 25 ff.;
Abu '1-Fadl cAUami, Akbar-ndma, Bibl. Ind., 1886,
ii, 48, 482). An impassioned oration by the ruler or
commander-in-chief to his subordinates was often a
feature of such an andjuman, and this was extended
into a direct appeal to the soldiery by Shir Shah,
Akbar and the later Mughals, usually on the eve of
battle but on occasions during its course.
A battle was usually begun in the morning and
would be suspended in the evening, although the
defenders endeavoured to delay engagement as long
as possible so that they could retreat under cover of
darkness if defeated. The commencement was signalled by drum-beat and by the war-horns blown by
tdwushes, and engagement would begin to the accompaniment of war-cries; secret passwords were also in
use to establish identities in the event of hand-to-hand
fighting.
In the usual pattern of the assault, in the Sultanate
period, battle was first joined by the vanguard (cf.
Barani, op. cit., 260), followed by the movement of
the right wing; the centre then made its advance,
and finally the left wing. A force would aim to create
panic among its opponents first by an incessant rain
of arrows, from cavalry, infantry, and from the
hawdas of the elephants; these included poisoned and
incendiary arrows. Mandianifrs carried in the hawdas
were similarly used to discharge large stones and
naphtha-containers at the enemy. An early elephantcharge was also employed with the intention of
spreading panic, after which the other arms would
engage. The chief target was always the enemy
centre where their commander would be stationed.
In the event of the vanguard or a wing suffering a
reverse it would receive reinforcements from reserves
or from other wings—but with caution, lest the enemy
seeing a wing being reinforced by troops moving
from the centre should conclude that the centre also
was broken.
Timur's keen tactical insight is reflected in a long
and detailed statement of the principles of field
engagement in different situations in the Tuzuk
(Bombay ed., 191-207), emphasizing the need for
continual appreciations of the situation throughout
the course of a battle. He advocates delaying the
attack until the enemy has begun the aggression,
then—with a force of between 9000 and 12,000—
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moving first the vanguard against them, followed by
the van of the right wing in support, closely followed
by the van of the left wing; if this was insufficient,
the first corps of the right wing was to proceed,
followed by the second corps of the left wing, the
second corps of the right wing, and then the first
corps of the left wing; if the assault from none of
these units resulted in victory, further action—
presumably by the centre—was to await Timur's
order as commander. A more complicated order of
attack is given for field forces of from 12,000 to
40,000.
Timur's descendants profited from his scientific
approach to warfare, and his principles were generally maintained, although of course the pattern of
battles changed considerably after the introduction
of artillery. Thus at the battle of Khanuwa, near
Agra, in 933/1527, the battle was commenced by the
fire of small-calibre matchlocks and culverins from
the right wing of Babur's army under Mustafa Ruml,
after which the heavy artillery of the centre, under
the mlr dtish Ustad CA1I Kull, opened fire slowly at
the ironclad elephants of the enemy; when the artillery
battle was well under way Babur ordered the charge
of his flanking parties (tulghuma), the heavy artillery
was moved forward, and the cavalry moved around
the advanced light artillery (Bdbur-ndma, ed.
Beveridge, 568-9). Generally, however, the heavy
artillery was unable to move up after the cavalry had
advanced beyond the forward entrenchments, and
in the event of a retreat the guns could hardly be
saved: they had to be spiked and abandoned. In
Akbar's reign the guns were given greater mobility
by being mounted on individual gun-carriages, instead of being manhandled from carts as before,
drawn by bullocks and often pushed into position
from behind by elephants. This increased mobility
is seen, for example, in the battle of Dharmat, near
Ud[diayn, of 1068/1658 between Awrangzib and
Maharadja Djaswant Singh, which began with the
usual long-range fire of rockets and cannon; the
Radjputs, in spite of the casualties caused by Awrangzib's forward guns, wheeled and attacked this
artillery and temporarily silenced it, but the gunners
managed to recover, and mounted their guns on
high ground where it was less prone to attack and
could more easily bombard the enemy's centre. The
artillery barrage might, however, be withheld, as in
the battle of Samogafh later the same year when
Dara Shikoh was misled by the silence of Awrangzlb's
heavy ordnance and launched a premature attack;
at last Awrangzib's heavy guns replied, causing
appalling carnage.
The cavalry was still a paramount arm even after
the great improvement in small arms and artillery—
often handled by European mercenaries—in the
nth/i7th century. After the initial softening-up
by fire, the cavalry would attack, discharging arrows
as they did so, eventually coming to close quarters
and fighting with the sword (the principal weapon of
the Mughal cavalryman) or lance (the favoured
weapon of Radjput cavalry). The cavalry appear not
to have used firearms from horseback until the
Durrani [q.v.] troops did so in the late I2th/i8th
century. In the thick of battle Indian horsemen,
especially the Radjputs, would often dismount, bind
themselves together by their shirt-tails, and fight
to the death with maces, clubs, axes and daggers
[for the weapons in use see SILAH, India].
The fiercest fighting took place around the elephant of the rival commander, who considered it
dishonourable to retreat if merely wounded by

arrows. The death or disappearance of the leader
usually meant the loss of the campaign; thus in the
battle of Samdgafh, already mentioned above, Dara
lost the day after the hawda of his elephant had been
struck by a rocket and he mounted a horse instead:
his troops saw the empty hawda and believed their
commander to have fallen. The importance attached
by both sides to the death of the commander is
shown earlier in the suppression of Kishlu Khan's
revolt by Muhammad b. Tughluk in 728/1328:
Muhammad placed one Shaykh clmad al-DIn, who
resembled him personally, in the centre under the
royal umbrella, and lay in ambush himself with
4000 horse; the rebels attacked the centre and killed
the Shaykh, and confident of their victory dispersed
to plunder the camp when Muhammad emerged and
broke Kishlu and his unsuspecting forces.
These tactics were suited in particular to the
plains of northern India, and the northern powers—
the rulers of the Dihll sultanate and the imperial
Mughals alike—found difficulty in devising others
suitable to the swamps of Bengal or the broken
ravines of the Deccan. The Marafhas under Shivadii
and his successors had brought guerilla warfare to
a fine art, and on many occasions used it to harass
the armies of the Mughals and of the Deccan sultanates. The qualities of Marafha warfare were appreciated by Malik eAnbar [q.v.]y who organized a corps
of guerilla fighters for the Nizam Shahi [q.v.] sultanate.
It was long before the rulers of Muslim India
realized the potentialities of naval warfare, although
individual men-of-war were certainly commissioned
as escorts for the pilgrim traffic by sea; after the
Mughal conquest of GudjarSt and the Konkan coast,
however, they came to appreciate the possibilities of
sea and land cooperation, as in some battles fought
along these coasts, and eventually the hereditary
admirals of Djandjira [see HABSHI] were appointed as
admirals of the Mughal fleet. For the navies of Muslim
powers in India, and their naval strategy and tactics,
see BAHRIYYA, India (in Supplement).
6. Tricks and stratagems.—One device to
deceive the enemy as to the strength of the attacking
army was the simulated arrival of fresh reinforcements: squadrons of the army would be sent away
under cover of night to return in the morning, beating drums and flying colours as though they were a
new army approaching; similarly, Muhammad b.
Tughluk is reported as sending 1000 men to receive a
mere force of 100 joining his army. A simulated flight
often won an advantage, as in Firuz Shah Tughluk's
battle against Shams al-DIn Ilyas Shah of Bengal in
754/1353 near Lakhnawti: the Bengali forces,
thinking Flruz to be in full retreat, emerged from
their stronghold in pursuit, and in consequence
suffered a severe reverse (cAf!f, op. cit., 114). But the
device was a familiar one, and mistakes arose: thus in
the battle of Tukaro3! [q.v.', see also DAWUD KHAN
KARARANI] in 982/1574 Dawud put to flight Akbar's
vanguard, ilatmash and centre, but did not follow
up, thinking their flight to be a ruse; but the Mughal
right wing counterattacked strongly, and Dawud
lost the day. This simulated flight was often the
occasion for ambuscade (kamiri) by a detachment of
the army drawn up in a carefully chosen position
near the rear-guard; although the kamin might be
posted for other purposes, for surprise marauding
raids on the enemy or his line of communications, or
merely to keep fresh in case of being needed at any
point for reinforcement. The Mughal armies, however,
despised this form of warfare and did not employ it.
Also despised by the Mughals, and never carried
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out with much enthusiasm even in Sultanate times, as war-leader, and led the clan of cAbd Shams and,
was the night attack (shab-khun), which Abu 'l-Fa<Jl according to some traditions, all Kuraysh in the socalls 'the trade of cowards, disdained by heroes' called sacrilegious war [see FIDJAR]. After his death
(Akbar-ndma, iii, 51). It was often used against the the leadership is said to have passed to the Banu
Muslim armies, however, who were instructed to be Hashim. The story of his contest of merits and subprepared for it; the Addb al-frarb prescribes the sequent quarrel with cAbd al-Muttalib is no doubt a
division of the camp into four groups for the pur- projection backwards of the later conflict between
pose: foot-soldiers, well accoutred, were to guard all the houses of Umayya and Hashim.
entrances, the right wing and centre remained alert
Bibliography. Caetani, Annali, index; Ibn
in their proper positions with lights extinguished, or
Habib, Mufyabbar, index; Ibn Isfcafc, Sira, 82.
lighted in different places to mislead the invaders,
(ED.)
the left wing prepared for battle with the invaders,
HARBA, spear [see CANAZA, CASA, SADIB, SILAH].
3
c
while a fourth group left the camp in order to guard
HARBA , a ruined city in lrak, pre-Muslim (and
and patrol the approaches. The attackers would possibly Babylonian) in origin, and situated southhave blocked the roads to the camp, and might cry west of Balad on the west bank of the Shutayt which
out deliberately that such-and-such a general had is a former bed of the river Tigris: 34° 3' N., 44° 10' E.
been captured or killed, in order to spread despond- It was known to the Sasanids and their Arab sucency among those encamped.
cessors in clrak, as also to the Arab geographers—
Not indeed part of the army in the field, although Ya%ubi, Mas'udl, Yakut—and to Tabari. The
vital to its commanders, were the spies—from whom crossing of the Tigris by troops of the Kharidjl leader
would have come the information necessary to effect Shabib in 76/696, operating against al-Hadidjadi,
the shab-khun; but their intelligence was valued at was near this spot. The city at that period or later
all stages of the campaign. See further DJASUS.
was known for its textile and (probably) pottery
Bibliography: In addition to the references manufacture. A great irrigation or river-reclamation
in the text, see S. Sabahuddin, Conduct of strategy work was carried out here by the caliph al-Mustansir
and tactics of war during the Muslim rule in India, in 629/1232, and the existing Dudjayl channel, and
in 1C, xx (1946), 154-64, 291-6, 345-52; xxi (1947), the great four-arch Harba* bridge, 24 m. long and
7-15, 123-4: extended treatment with constant
12 m. broad, (from which the place is now called
reference to and quotation of campaigns. Almost
Djisr Harba3) survive from this enterprise. The
all the Indian historical chronicles give descriptions 9O-metre-long inscription on the bridge gives details
of battles in detail; for these see Bibliographies to of the construction, and heaps praises on its builder.
articles on the major Indian dynasties, especially The remains are rendered conspicuous by the cupola
DIHLI SULTANATE and MUGHALS, also Storey, of the tomb of a Shaykh (or Sayyid) Sacd, which is
92-157, 433-780. For the Mughal period see especi- visible from far off.
ally W. Irvine, The army of the Indian Moguls,
(E. HERZFELD-[S. H. LONGRIGG])
London 1903, and references quoted there; also
HARBl [see AMAN, DAR AL-HARB, MUSTA'MIN].
Abdul Aziz, The mansabdari system and the Mughal
yARBIYE, (< AT.frarbiyya]the Ottoman and
army, Lahore 1946. Some useful information on
Turkish war college. Ottoman reforms in the
harb in the Dihli Sultanate period, as well as inI2th/i8th century included some innovations in
formation on the Sultanate army and its adminismilitary training, notably the opening of the Hendetration, in I. H. Qureshi, The administration of
sekhane by the Comte de Bonneval in 1734 and the
the Sultanate of Dehli, Lahore 1942 (4Karachi 1958), opening of the Miihendiskhane-i Berri-i Hiimayun in
ch. VII 'The Army'.
I I79I-95- A number of military training centres for
Sources in manuscript: Muhammad b. Mahmud II's new army were set up in various parts
Mansur Kurayshi, known as Fakhr-i Mudabbir,
of Istanbul in the i83o's, including the Alay Mekteb-i
Addb al-frarb wa 'l-shad[d*a, British Museum, Rieu, Harbiyesi (Rarni, 1832), the Mekteb-i Fiinun-i
CPM, 487-8; another version known as Addb alHarbiye (or cAsakir-i Khassa-i Shahane Harbiye
muluk wa kifdyat al-mamluk, India Office, Ethe Mektebi, founded by Mehmed Namik Pasha, the
2767; Khayr Allah, Dustur-i diahdn-kushd, Edin- Mekteb-i Harbiye Naziri, at Ma6ka in 1834), the
burgh Un.; Sayyid Amln al-DIn, Kulliydt al-rdmi, Topkhane-i cAmire Mektebi, and the Mekteb-i
Calcutta, Buhar Lib. MS 234; Sayyid Mir cAlawI,
Harbiye-i Shahane (Selimiye barracks, Oskiidar,
Hiddyat al-rdmi, British Museum, Rieu, CPM, 1835). In 1846, these were centralized in a single
488; Anon., Risdla-i tir-anddzi, Bombay Un. Lib. Mekteb-i Harbiye in the Pangalti quarter of Istanbul,
MS 100; Mir Muhammad Nishapuri, Risdla-i tir- which drew most of its students from a network of
anddzi, British Museum, Rieu, CPM, 797; Anon., military secondary schools founded during the same
Risdla-i tir-anddzi, As. Soc. Bengal, MS Ivanow period in Istanbul and other towns, mainly in the
1610; Anon., Ddbita-i imthdl-i rdh-raftan-i suwdri, European parts of the empire. The curriculum of the
As. Soc. Bengal, MS Ivanow 1645; liukm-ndma, Harbiye emphasized mathematics and foreign
As. Soc. Bengal, MS Ivanow 1648; Zayn al- languages (at first French, from the i88o's also
c
Abidin, Fatfy al-mudfahidin, As. Soc. Bengal, German) in addition to technical military subjects.
MS Ivanow 1650; Anon., Tamhid al-basdra, As.
In 1848, the two-year course was supplemented with
Soc. Bengal, MS Curzon 632; Ahmad b. Muhama second two-year course for general staff officers,
mad, Bardhin al-sawdrim, As. Soc. Bengal, MS extended to three years in 1881. Colmar von der
Curzon 634.
Goltz-Pasha, inspector of imperial military schools
See further the bibliography to LASHKAR.
from 1884 to 1895, added participation in manoeuvres
(S. A. A. RIZVI and J. BURTON-PAGE)
to classroom instruction. In 1909, the Harbiye's
HARB B. UMAYYA B. CABD SHAMS, the
teaching staff consisted of nine Germans, eight
father of Abu Sufyan and father-in-law of Abu
Turks, and two Armenians. From 1909, staff officers
Lahb [qq.v.], one of the leading figures of Mecca in were trained in a separate military staff college
his day. He is said to have been the first to use
(Erkan-i Harbiye Mektebi) located at Yildiz Palace,
Arabic writing, and one of the first to renounce wine.
to which lieutenants and captains were competitively
c
A companion of Abd al-Muttalib, he succeeded him
admitted after a regular tour of troop service. With
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the outbreak of the First World War, the staff and and, after some clashes with the mutineers, occupied
students of both schools were transferred to active the city on the following day.
Bibliography: B. Lewis, The emergence of
service, and the schools therefore ceased to function;
modern Turkey9, London 1965, 212-3. See further
their reopening after the armistice was impeded by
HUSAYN HILMI PASHA and ITTIHAD WE TERAIj:?!.
the successive requisitioning by the Allied author(ED.)
ities of suitable buildings. A temporary military
HAREM [see HARIM, SARAY].
school was opened under the aegis of Mustafa Kemal
#ARF, letter of the alphabet, word; Ibn
at Djebedii near Ankara in 1920. In 1923 the Harbiye reopened at Pangalti, and in 1936 (now renamed Diinui (Sirr al-sindca, i, 15-19), examining the etymoHarp Okulu) it was transferred to a new building in logy of the word, finds an original meaning of fyadd,
the government quarter of Ankara. The staff college "limit": innamd fyarf al-shay* fradduh wa-ndfriyatuh;
and, in speaking of the fyuruf al-hid^a*: hadd munfrata*
reopened as Mekteb-i cAli-i cAskeri in the old war
ministry building at Bayezid in 1923, and as Harb al-sawt wa-ghdyatuh wa-tarafuh (16, lines 6-7), "the
Akademisi back at Yildlz in 1927. Between 1847 and limit where the cutting of the sawt occurs, its end,
1945, the Harbiye graduated 32,799 lieutenants, the its extremity." This explanation introduces an
yearly average rising from about 25 to about 100 in element from a system which was elaborated much
the 1870*3, and over 500 at the turn of the century, later: the maktac, but it is important because of the
and from 114 under the early Republic to nearly use of the word hadd, "limit.** The LA contains a
1,000 in the 1940*3. Between 1851 and 1930, a total long article on harf (x, 38s/ix, 4ia). It retains as the
of 967 of these graduated from the staff course or primary meaning of harf: al-taraf wa 'l-djanib, "the
staff college as staff captains. Even during the Otto- extremity, the side", whence it derives the name
man period most of the officers were Turks—a fiarf for the letters of the alphabet. Ibn Hisham almajority of them from Istanbul and the European Ansari, in the Sharfr of his Shudhur al-dhahab (Cairo
provinces; the proportion of Syrians and Iraqis 1951/1371) indicates only (p. 14,1. 13): taraf al-shay*.
among the staff officers, for example, was about 6% With regard to the ancient Semitic languages,
before 1900 and 14% between 1900 and 1914.
Arabic harf "extremity, side" is related to Syriac
The foui ding of the Harbiye was one of the first frarpd and herpd "edge, point" (Payne Smith,
durable Ottoman measures of Westernizing reform, Thesaurus syriacus, s.v.). In Hebrew, the relation
preceding that of the Miilkiye [q.v.] by twenty-five is more remote: herpd(h) "invective, reviling", which
years, and almost from the start, its students and can be explained by "stinging, sharp words" (see
graduates have been in the forefront of political Koehler-Baumgartner, Lexicon, under h r f).
change. The Ittihad we Terakki [q.v.] D]emciyyeti
The Kitdb of Sibawayhi begins with the broad
was secretly founded in 1889 at the separate military tripartite division: "ism, fi'l, barf, the last meaning
medical college, but in 1897 a special court martial what is neither ism nor /ic/." This division came to
held a mass trial of Harbiye students for subversive the Arabs from Aristotelian logic [see FICL]. Fr.
activities, of whom 78 were deported to Libya. In j Pratorius (in ZDMG, Ixiii (1909), 504-5) has related
1920, 250 Harbiye students made their way from j frarf to the term hdros which is used in Aristotelian
occupied Istanbul to Anatolia. A silent march by j logic. M. Bravmann (Materialien, 8-9) accepted this
the Harbiye students on 21 May 1960 was one of the and rejected the criticism of J. Weiss (in ZDMG,
preludes of the military coup six days later. Harbiye Ixiv (1910), 349-82). Hdros, too, signified "limit",
staff and students were prominently involved in the thence, among its derived meanings, "determination
two abortive coups (February 1962 and May 1963) of the meaning of a word'*, whence, "definition".
under Colonel Talat Aydemir; the suppression of the In Arabic, hadd, "limit, definition", has followed
second of these led to wholesale forced resignations the same path; as for harf, it has three derived
from the student body.
meanings: (i) "word", (2) "letter of the alphabet",
Bibliography: Silistreli Mehmed Escad, Mir*~ (3) the designation of the third term in the broad
dt-i Mekteb-i Harbiye, Istanbul A.H. 1310; Mu- tripartite division.
harrem Mazlum [Iskora], Erkdniharbiye Mektebi
It is difficult fully to clear up the processes by which
(Harp Akademisi) tarihcesi, Yildiz 1930 (incl. these meanings are derived; for if, on the one hand,
summary biographies of graduates of the staff there was Greek influence on the development of meancollege); Harpokulu tarihcesi 1834-1945, Ankara ings of an Arabic term (Jiarf), the primary meaning of
J
945 (?)*» Ahmet Bedevi Kuran, Harbiye Mekte- which corresponded with that of the Greek term
binde hurriyet mucadelesi, Istanbul n.d. (ca. 1960); (hdros), the ,Arab world, on the other hand, offered
Osman Ergin, Turkiye maarif tarihi, 5 vols., for the possibilities of semantic derivation a comIstanbul 1939-43, ii, 264-315, 355-67, iii, 716-25, pletely different milieu of thought. The following is
iv, 1153-72; D. A. Rustow in Ward and Rustow, a possible explanation: from harf, "extremity, side"
Political modernization in Japan and Turkey, Prince- (LA), "limit" (Ibn Djinni), might have derived the
ton 1964, 352-88; B. Lewis, The emergence of modern meaning of "word" (recorded in Lane's Lexicon, s.v.).
Turkey 3, London 1965, index s.v. 'war college'; Then, in a very simple analysis of the phonic comWalter F. Weiker, The Turkish Revolution 1960- ponents of the word, it was enough for the first
1961, Washington 1963, esp. 19 f., 137 f.; Faik specialists on the Arabic language to pronounce a
Resit Unat, Harp Okulumuzun kurulu§ ddnemine word slowly in order to divide it into what we call
ait bazi belgeler ve dusiinceler, typescript in library syllables and where they found "limits", i.e., fyuruf.
of Genelkurmay Harp Tarihi Dairesi, Ankara.
The short vowel gave them no difficulty, since for
(D. A. RUSTOW)
them it had no autonomy but was a sort of accident
3LAREKET ORDUSU, literally "action army", of the stable element [see HARAKA WA-SUKUN].
the name usually given to the striking force sent The harf of the fruruf al-hidid* was taking shape.
from Salonica on 17 April 1909, under the command Finally, in that which was neither ism, nor fi'l, it was
of Mahmud Shewket Pasha [q.v.], to quell the counter- easy to notice that many of these units, and some of
revolutionary mutiny in the First Army Corps in the most common of them, had only one harf: one
Istanbul. The striking force also known as the Army has only to think of wa- the very common conjunctof Deliverance, reached the capital on 23 April (n.s.) ion,/*-, bi- "in", li- (conj. and prep.), the interrogative
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'a; or only a single barf $abib- the negatives Id, md;
fi "in", the vocative yd; or two barf: mint cant etc.
(see below); and this without being subject to any
i'rdb, inflexion. It was the domain of the barf.
This presentation has the advantage of following a
natural order in the analysis of the primary linguistic
datum: the sentence. But it reduces heavily the extent
of Greek influence: it takes it back to the suggestion
of a point of departure, the choice of a word (barf)
meaning, like the Greek horos, "limit".
The Arab grammarians tried to find a precise
definition of barf, the third term in the division given
in the Kitdb of Slbawayhi, and in its comprehension and extension. Already in the Diurnal of alZadidiadjl (d. about 340/951), p. 17, 1. n, is found
the definition which was to be accepted later by the
great grammarians and, without essential change,
even in some modern grammars, e.g., al-Kawd?id aldjaliyya, al-k. al-thdlith, of Edd6 (2nd ed. Beirut 1911,
in): al-barf ma dalla 'aid ma'nan fi ghayrih, "the
barf is that which indicates a meaning in something
else". It cannot do without this something else—verb,
noun or pronoun, and determines a meaning in it. This
is why these buruf are called also: buruf al-ma*dni,
e.g., al-Zadidjadil, al-lddfyfi Hlal al-nabw (Cairo I959/
1378, 54). On the discussion of the definition indicated above, see Ibn Yaclsh, pp. 1066-1071 (for § 497
of the Mufa?sal) and Radl al-DIn al-Astarabadhi,
Shark al-Kdfiya, ii, 297, 1. 8 (with reference to i, 8,
lines 14 ff., where ism is discussed) (Istanbul ed. 1275,
with marginal Sharfr).
When thus defined, harf is usually translated by
"particle". But how far had this concept of barf to
be extended? Many "grammatical instruments"
(adawdt, sing, addt), the term of al-Farra5 (see
ZDMG, Ixiv, 381-2 and Ibn Yaclsh, 187, lines 17
and 19) came of themselves. Other cases were
less clear: Ibn al-Sarradj saw a barfio. 'asd and laysa-,
Thaclab agreed for the first, Abu CA1I al-FarisI for the
second; al-Zadjdjadil (al-Diumal, 53 f.) placed kana
and its "sisters" among the buruf', al-Suyutl (Ham*
al-hawdmic, Cairo 1327, i, 10, 1. 7 f.) examined the
question and reaffirmed the general opinion that
these were verbs.
Al-Zamakhshari (MufassaP, § 497-624; Ibn
Yaclsh, 1066-1250) presents all the different buruf
grouped according to their grammatical use, e.g.:
buruf al-catf (of co-ordination), buruf al-nafy (of
negation); so more briefly in Edde, op. cit., 111-4.
These buruf re-appear amongst the 'Particles' of the
European grammars, e.g., S. de Sacy, Gr. Ar.2, i,
466 f.; Wright, Ar. Gr.3, i, 278 f.; but without the
systematic presentation given by the Arabs. Ibn
Hisham [q.v.] arranged his K. Mughni 'l-labib 'an
kutub al-a'drib alphabetically, starting from the
b^ruf, the particles. It is not a classification of the
buruf: to him they were a means to present his great
study of Arabic syntax. He had to insert, though,
words like kull which do not belong to the buruf.
The Ashbdh wa 'l-nazd*ir fi *l-nakw of al-Suyutl
(ii, 2nd ed., Haydarabad 1360, n) enumerates all the
buruf: uniliterals: 13; biliterals: 24, triliterals: 19,
quadriliterals: 13; quinquiliterals: i; total 70.
Expressions such as: khalfa, wara*a, "behind";
amdma, frudddma, "in front of"; bayna, "between",
are not included. These expressions, which the
European grammarians regard as prepositions, were
placed by the Arab grammarians among the zuruf
(sing, zarf), see, e.g.: al-Zadjdjadii, al-Diumal, 44,
1. 8-9; 72, 1. 7-8; 74, 1. 1-2. In the same work of alSuyuti (ii, 11-4) are to be found all the grammatical
Classifications of buruf, according to every possible
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way of regarding them.
The Diet, of Tech. Terms (i, 320-4) mentions 18
separate meanings of the term barf. Two (2 and 3)
concern the usage of the ahl al-djafr [see ajAFR].
Three refer to the script: nos. i, 4, 5; no. i is useful
to recall: mu'djanta — muhmala [see IJURUF ALHiDjA5]. The others (apart from the last one) repeat
phonetic divisions: they are to be found, as far as
they are worth mentioning (except no. 6), under
HURUF AL-HIDJA*. The last one refers to sarf:
a$liyya— zd*ida [see SARF]. No. 6: mu?awwita —
sdmita, comprises two groups: the buruf al-madd wa
'l-lin, and the other buruf, mutabarrika or sdkina
respectively. This division is useful, for it can
provide the means of expressing 'vowel' and 'consonant' in Arabic. The first term is already ancient: in
fact al-musawwitdt occurs in the Fihrist of Ibn alNadim (compiled in 377/987), 16, line 12, to designate
the vowels of the Greek alphabet. After these 18 divisions come al-buruffi 'sjildb al-sufiyya [see ^URUFI].
J}arf has also assumed the meaning of 'Kur'anic
reading', i.e., a word with various readings, e.g.,
hddhd ft barf Ibn Mas'ud ay fi &rd*at Ibn Mas'ud
(LA, x, 385/ix, 41 a). But what is the meaning
of abruf in the badith: nazala 'l-Kur^dn old sab'at
abruf kulluhd shdf*" Mf* "The Kur'an has been
revealed according to seven abruf, each effective,
sufficient" ? The most widespread explanation (Abu
c
Ubayd, al-Azhari, Ibn Athlr Madid al-DIn, Kdmus)
is that which attributes to abruf the sense of lughdt
'dialects' (see Lane, Lexicon, s.v.); reference may be
made also to the K. al-lughdt fi 'l-Kur*dn, published
by Salah al-DIn al-Munadjdiid, Cairo 1365/1946 and
chapter 37 of al-Suyuti's Itkdn, Fimd wa^a'a flhi bighayr lughat al-^id^dz. According to the notice given
by Abu <Ubayd in LA (x, s8s/ix, 4ib), this badith
does not refer to words with seven kird*dt, but to
lughdt, "dialectical words or expressions" found at
various points of the Kur5an, some from the dialect
of the Kuraysh, others from that of Ahl al-Yaman,
or of the Hawazin or the Hudhayl, etc.; it continues:
wa md'dnihd fi hddhd kullihi wdbid (wdbida, in TA,
vi, 68, line 18), "and their meanings in this are a
single [meaning]", i.e., they do not add a further
meaning to that of the Kur'anic text.
Bibliography: In the text; see also HURUF
AL-HIDJA?.
(H. FLEISCH)
EARFOSH, family name of the Shlcl amirs of
the Baalbek region in Ottoman times. Technically
a part of the vilayet of Damascus, the region of
Baalbek was historically more closely associated
with Mount Lebanon, and the Harfush amirs were
frequently the virtual vassals of the Lebanese amirs
of the Ma c n and Shihab dynasties. The origins of
the Harfush family are not clear; but it was already
well-established in the Baalbek region in the latter
half of the ioth/i6th century, when Musa IJarfush
conspired with other neighbouring chieftains against
Korkmaz Macn of the Shuf in 992/1584-5 (see FAKHR
AL-DIN). His successor Yunis Harfush later became
an ally of Fakhr al-DIn Macn II, acting as his vassal.
The Harfush amirs continued to control the Baalbek
region, imposing on it their oppressive rule, until the
Ottoman system of provincial administration was
reorganized in 1864. Earlier on, in 1850, Muhammad
Harfush had led a rebellion against the Ottomans,
who retaliated strongly. The Ilarfush amirs were
overthrown and hunted down until their power was
completely destroyed in 1866, and the remnants of
the family were reduced to pauperism.

Bibliography: Butrus al-Bustani, Dd'irat al-

ma^drif, vii, 9; clsa Iskandar al-Macluf, Dawdnl
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al-butuf fi ta*rikh bant al-Ma'luf, Baabda 1907-8,
155,159,213,217,228,231; A. N. Poliak, Feudalism
in Egypt, Syria, Palestine, and the Lebanon, 12501900, London 1939, 59; Tannus al-Shidyafc,
Akhbdr al-a'ydn fi d^abal Lubndn, Beirut 1859.
(K. S. SALIBI)
HARFflSH (A.; sometimes also KHARFOSH), "vagabond, ne'er-do-well", often, used in the sense of
*'ruffians, rascals, scamps"; plural bardfish, frardfisha.
From the 7th/i3th to the ioth/i6th century the term
appears in chronicles and other works dealing with
the Mamluk domains of Egypt and Syria. The last
author to make relatively frequent use of the term
seems to be the chronicler Ibn lyas (d. 930/1524),
and a final reference, obviously in a period when
the term had disappeared from common use, occurs
in al-Muhibbl's nth/17th-century biographical
dictionary Khuldsat al-athar (see below).
The frardfish represent the lowest element in the
strata of Mamluk society, forming groups in the urban
centres of Cairo and Damascus and, at least temporarily, also in Horns, Kama, and Aleppo. Made up
of professional beggars, able-bodied as well as infirm, street-entertainers, and the unemployed, the
bardfish seem to have developed a guild-like organization headed by a shaykh who bore the title sultan
al-hardfish. Often attacked by the orthodox writers
for their barbarous speech and dress as well as for
their heretical religious tendencies, the fyardfish were
a despised and feared group given to rioting and
plundering on occasion. To pacify and control this
unruly but organized element, the sultan and the
chief amirs gave them alms and, in times of famine,
numbers of frardfish were assigned to the more
affluent amirs and to wealthy merchants and other
non-governmental figures, who then became responsible for feeding them.
The development of the organization of the group
(called a td*ifa by some contemporary writers) is seen
in the rise of the office of the sultan al-hardfish, which
first appears in the late 8th/i4th century and persists
until the end of the Mamluk rule. The "sultan",
who was the head of the guild-like organization, was
responsible to the state for the discipline of his
followers. Ibn lyas (Die Chronik des Ibn lyds,
Bibliotheca Islamica, Band se, 41) mentions the
sultan al-hardfish along with the heads of artisan
guilds who accompanied the last Mamluk sultan
in the ceremonial procession on his departure for
Syria to fight the Ottoman Turks.
During the Ottoman period the term disappears
and is replaced by dju^aydi as a general term for
"vagabond, beggar". However, in a rotice regarding
the head of the artisan guilds in Damascus, the
shaykh al-mashdyikh, in the iith/i7th century, we
are told that he was "formerly known as sulfdn
al-hardfish, then he was called, out of respect,
shaykh al-mashdyikh" (al-Muhibbl, Khuldsat al-athar.
iv, 144). From the ioth/i6th century until it fell
into disuse at the end of the igth century, the title
of shaykh al-mashdyikh was handed down in the
Damascene family of the Banu cAdrian.
The connexion between the lowly fyardfish OP the
one hand and the respectable guild organizations
on the other is not clear. Nor is their connexion
with Sufism—in its folk manifestations—easily
explicable. The clearest iidicatior of a relationship
of the latter sort is in the figure of a popular saint
known as cUbayd al-Harfush or al-Hurayfish (d.
801/1399) whose work of pious devotions al-Rawd
al-fd*ik is still printed, most recently in 1949 (cf.
Brockelmann, S. II, 229). In a verse cited by al-

Sakhawi (al-Tibr al-masbuk, 349), cUbayd wrote that
the frardfish, although poor, substistirg on a morsel
and in rags in a deserted mosque, will be forgiven
their sins because they are neither liars nor hypocrites.
Undoubtedly the hard fish represent one of those
urban groups in the Muslim world that appeared
periodically under different names, made up of
impoverished, uprooted former artisans and peasants
as well as professional beggars, who robbed and
looted as well as begged for a livelihood, and who,
in different periods, allied themselves with various
elements in the government—at times with the
sultan, at others with the amirs. They should be
compared—for differences as well as similarities—
with the earlier cayydrun [q.v.] and afrddth [q.v.],
as well as with the later zu'ar.
A single literary reference to this group occurs in
the Alf lay la in the story of "The Harfush and the
Cook" (cf. Habicht, Tausend und eine Nacht, iv,
138-40, translated in Payne, Tales from the Arabic,
i, 9; R. Burton, A Thousand and One Nights' entertainment, Suppl. i, 4).
Bibliography: For a discussion of the word
itself cf, TA, iv, 297 (hrnfsh) ard ibid., 305
( b r f s h ) ' , Dozy, i, 374; Quatremere, Histoire des
Sultans Mamlouks, i b, 195-7. Additional material,
both on the term and on the history of the group
will be found in the article by W. M. Brinner,
The significance of the I?ardfish and their 'Sultan',
in JESHO, vi (1963), 190-215. A study by Ira
M. Lapidus, The Muslim city in Mamluk times (in
the press), adds further citations and discussion of
the hardfish.
(W. M. BRINNER)
HARGEISA. administrative headquarters and
capital of the former British Somaliland Protectorate, now of the northern region of the Somali
Republic, lying in 9° 33' N. lat. and 44° 04' E. long.
With a population of some 35,000 Somali and lying
in territory normally grazed by the Habar Awal
clan, the town is of recent formation. It has developed
from the cultivating farika community (of the Kadiriyya) established by Shaykh Ma4dar (Habar Awal,
Huseyn Abokor, Rer Hosh, 1241-1336/1825-1918) in
the second half of the nineteenth century. Under
the Shaykh, who enjoyed a considerable reputation
for piety and miraculous works, the community grew
and prospered, attracting members of many different
Somali clans. The main crop was sorghum, and the
tarifya which straddled the caravan routes from
Harar and the Ogaden was well-placed to be an important trading centre. Swayne, who visited the
jarika at the end of the nineteenth century, describes
it as comprising a few hundred mud and wattle huts
surrounded by a high mat fence enclosing a square
mile or two of cultivated fields and subject to attack
from surrounding Somali and Ethiopian raiders.
During their rule on the coast, the Egyptians gave
the Shaykh arms; and under the British he at first
received a stipend. Later, after his death, and the
development of Hargeisa as an administrative centre,
especially when the town became the capital of the
Protectorate, the tarifca declined and is no longer the
tightly-knit theocratic unit which it was formerly.
Shaykh Maddar is buried beside the stone house
given him by Lord Delamere in recognition of the
Shaykh's kindness on a hunting expedition and his
shrine is frequently visited, especially by women in
search of blessing. The Shaykh's staunch support of
British interests was recognized by the appointment
of the local Kadi from amongst his descendants.
After the transfer of the Protectorate capital from
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Berbera, Hargeisa began to assume its present | the Almoravids against Igiliz (517/1123), Ibn Tumart
character. As befits the main centre of trade in the | finally abandoned his ribdf in order to settle at
interior of northern Somaliland it now boasts a Tinmel[lel] [q.v.] which he made the capital and
modern hospital, some cinemas, a power station and bastion of his movement (518/1124). Thenceforward,
broadcasting service, an aerodrome and most of the Igiliz was no more than a sanctuary and place of
appurtances of modern government. A local govern- pilgrimage which the Almohad caliphs visited from
ment council was opened in 1953, and a legislative time to time, until the day when the dogma of the
council in 1957. The latter merged with the Somalia Mahdl was officially repudiated by Jdris al-Ma^mun,
legislative assembly at Mafcdishu when the Protec- the ninth Almohad caliph (626/1229-629/1232).
torate and U.N. Trust Territory of Somalia joined
The Hargha comprised one of the least powerful
to form the independent Somali Republic on i July fractions, but Ibn Tumart had endeavoured to bring
them into prominence. On the one hand, he had in1960.
Bibliography: R. E. Drake-Brockman, British corporated with them the members of the tribes who
Somaliland, London 1912, 67, in; L. Robecchi- came from the Anti-Atlas (see R. Montagne, op. cit.,
Bricchetti, Somalia e Benadir, Milan 1889, 551-2; 64), on the other hand he had attached several of his
I. M. Lewis, A pastoral democracy, London 1961, principal companions, especially cAbd al-Mu'min
passim-, idem, The modern history of Somaliland, [q.v.], Abu cAbd Allah b. Mufcsin al-Bashir and others
London 1965; H. G. C. Swayne, Seventeen trips to them; but the Hargha, fearing to be dispossessed of
through Somaliland, London 1897, 7, 17, 100-21, their rights as relatives and heirs of Ibn Tumart, were
utterly opposed to all such adoptions, and from the
156, 259.
(I. M. LEWIS)
times of the Mahdi's death tried to reject them. The
HARGHA. the Arabic form of the Berber name of
the tribe to which Ibn Tumart [q.v.] belonged, the members of his family, led by his two brothers, did
3
Arghen (the prosthetic ha is general in Arabic tran- not indeed approve of the nomination of cAbd alscriptions of the names of Berber tribes, and the Mu'min as caliph; on being condemned to live under
suffix a [< at} in the plural has been substituted for surveillance in Marrakush, they escaped and tried
to rebel, but failed and were executed. In this way
the -9n of the Berber plural). The original home of
this tribe is not known with any certainty. H. Basset the part played by the Hargha in the history of the
and H. Terrasse (Sanctuaires et forteresses almohades, Almohads came to an end, and they sank back into
in Hespe'ris, 1924/1, 19) identify the Hargha with the obscurity.
Bibliography: Baydhafc, ed. and trans. L6viGheghaya (Ighighayan), who are also referred to by
Provencal, Doc. inia. d'hist. almohade, Paris 1928;
historians as belonging to the confederation of the
Zarkashi, trans. Fagnan, Istanbul 1895, 2 ff.; Ibn
Hargha. But E. LeVi-Provencal (Doc. inid,. d'histoire
Khaldun, clbar, vi, 225 ff.; Marrakushl, Mu'dtfb,
almohade, Paris 1928, 55, n. 2) and R. Montagne (Les
Cairo 1368/1949, 178 ff.; Bakri, ed. de Slane,
Berberes et le Makhzen, 64) consider on the contrary
that the latter were natives of the Anti-Atlas, southParis 1911, 154-5; Nazm al-d^umdn, vi, ms. IEI
Madrid, 1-45 (edition by M. A. Makkl now being
east of Taroudant, where some of the Arghan still
printed in Tetuan); Ibn Abi Zarc, Raw$ al-kirtds,
exist, surrounded by other tribes bearing the names
Fas 1305, ii9ff.; Idrisi, Maghrib, Leiden 1863,
of particular elements of the confederation of the
Hargha, as given by al-Baydhak. A little above
64-5; Ibn cldhari, Bay an, iii, Tetuan 1964, 56-8;
Tinmel there still exists a village with the name
R. Montagne, Les Berberes et le Makhzen dans le
Sud du Maroc, Paris 1930, index; E. LeViArghan, whose inhabitants maintain that their
ancestors came from Sus (E. Doutte, En tribu, 120-1).
Provensal, Un recueil de lettres
officielles—Us
It is therefore possible that one fraction of the Arghan,
almohades, in Hespe'ris, 1941; A. Huici Miranda,
whose original home was in the Anti-Atlas, may have
Hist, politica del imperio almohade, Tetuan 1956,
settled on the northern slopes of the Great Atlas.
index.
(H.MoNEs)
HARl RCD, the river of Karat, which flows for
E. Levi-Provencal (Six fragments inedits, 8) records
among the Hargha a ribdf (rabta) which Ibn Tumart almost 350 miles from the Dai Zangi mountains,
had built, and gives its name as Igilliz (Igfllz in al- west of the Kuh-iBaba range in central Afghanistan
Baydhalc); now, among the Gheghaya (see E. Laoust, to the oasis of Marw. The river flows south of Harat,
Contribution a une ttude de la toponomie du Haut and some thirty miles west of the city it changes
Atlas, in REI, 1942, 117) there still exists a village direction and flows north. For about sixty miles it
named GHz which must be the same one; at the foot forms the boundary between Iran and Afghanistan
of the mountain a number of grottoes had been before flowing into the Soviet Union. It irrigates the
excavated, and one of them which the Almohads had Tadjand oasis and then is lost in the sands. In the
venerated was called in Arabic al-ghdr al-mufraddas early spring the river is swift and deep at Harat but
because Ibn Tumart was accustomed to retreat there in the late autumn it is low and passable.
to pray and meditate. (It is perhaps not by chance
Bibliography: Yafcut, s.vv. Harat and
that cAbd al-Mu5min gave the name Igiliz to the
Sarakhs; ffududal-^alam, 329 (sketch-map); Hamd
obsidional town which he founded to the north of
Allah Mustawfi, Nuzha, tr. 212; Le Strange, 407 ff.;
Almoravid Marrakush, the modern Gfliz).
C. E. Yate, Northern Afghanistan, London 1888,
175; T. Holdich, The gates of India, London 1910.
Before the appearance of Ibn Tumart, the Hargha
were a branch of the main confederation of the
(R. N. FRYE)
Masmuda [q.v.], from among whom seven fractions
HARlB, a district of South Arabia on the
in all adopted the MahdTs cause immediately after wddi of the same name and lying immediately to the
his return to the Atlas—the Hargha, Hlntata, west of Bayhan [q.v.]. The Wadi Harib rises under
Tinmel[lel], Gedmiwa, Genfisa, Urlka and Hazraga the name of Wadi cAyn in Bilad al-Djuraybat in the
(Ibn Khaldun, 'Ibar, Bulak, vi, 225; H. Basset and highlands of Murad [q.v.] and runs northeastwards
H. Terrasse, op. cit., 16-9).
for about 30 miles through rugged and barren hills
After the recognition of Ibn Tumart by the Hargha, to disappear into the desert of Ramlat Sabatayn.
the Almoravids tried to seize the Mahdl while he was About halfway along its course it is joined from the
in Igiliz, by taking the tribe from the rear, but their east by the Wadi Mablaka and widens into a broad
attempt failed (516/1122): after a second attempt by silt plain. Some ten miles further north it unites
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with the Wadi Mukbal which runs almost parallel
to it a short distance to the west. Finally, just before
its entry into the desert, it receives, also from the
west, the Wadi Ablah, which is separated from the
main area of Harib by the Karan mountains and an
isolated spur thereof, Djabal Hashfa. At present the
boundary between the Yemen and Bayhan traverses
Harib so that the upper reaches of Wadi cAyn and
the plain, at its confluence with Wadi Mablaka belong
to Bayhan, while Wadi Harib proper lies in the
Yemen, coming under the jurisdiction of the Governor
of Marib [q.v.]. It is interesting to note that at some
time in antiquity Harib may have constituted the
westernmost region of Kataban [q.v.], for across the
gap between Djabal Karan and Djabal Hashfa there
is found an ancient stone wall, al-Kayd, whose defence-works are directed westwards. Just west of
Harib lie the lands of Murad which may have been
independent or belonged to Saba5 [q.v.] before being
incorporated into Kataban. In the 6th century A. D.
Harib formed part of Hadramawt [q.v.].
At present the chief town of the district is Darb
Al CA11 which is situated within the Yemen between
Wadi Mukbal and Wadi Harib. Landberg described
it as inhabited by about 250 ashrdf, drawn from four
families, who own most of the land of Harib. The
most important was the Al cAli b. Talib, the family of
the Amir of Harib. There were also resident there
several families of merchants and artisans (karawl,
pi. kirwdn), each with its own hereditary profession.
About five miles further north, at the confluence of
the two wddls, lies Darb Bu Tuhayf, which belongs
to the Al Abu Tuhayf who claim descent from the
Hilal [q.v.]. The Banu cAbd (of Murad) occupy parts
of the wddl, including the town of Darb Al cAmr in
Wadi cAyn and the hills of Djabal Karan. On the
latter is the tomb of a saint, Abu cAmir Uways b.
al-Muradi al-Karani, a contemporary of the Prophet.
The village of al-Saha, near Darb Al cAmr, also
belongs to a clan of Banu cAbd, the Al Ghuthaym,
who are noted locksmiths. Some members of this
clan emigrated to Sanca [q.v.] and practised their profession there. Hamdani also gives the inhabitants of
Harib as the Muradi tribes of Rabic, Khalaf and
^Udhr. The Al Rabic, who are mashd'ikh, still lead
a nomadic life in Harib, Bayhan, and also in alDjuba in Murad. As is often the case in this part of
Arabia, many of the towns are occupied by raHyya
or dependent classes, while their patrons live outside
the towns in tents.
The identification of Harib with Pliny's Caripeta
can no longer be regarded as sound. Nevertheless
the area is covered with evidence of ancient occupation in the form of ruined towns and the remains
of irrigational systems. A particularly important
site is Hadjar Hinu al-Zarir, just across the frontier
from Darb Al cAli and north of the isolated Djabal
Kara. cUbayd. It was briefly visited by an American
archaeological mission in 1951, though not excavated,
and is reported as having several buildings still
largely intact and many inscriptions. According to
tradition it was named after one al-Zarir b. Sacak,
who once ruled there, and inhabited by smiths who
were raHyya of the Himyarites. There may be some
truth in the latter tradition since there is abundant
evidence of the existence of an iron-smelting industry
in the general area. Landberg also mentions a site
called Timnac, with associated ruins, in the plain of
al-Djufra on Wadi Ablah, which he supposed to
have been the ancient capital of Kataban, but it has
now been demonstrated that the latter actually lies
•elsewhere [see BAYHAN]. There are also reports of a

ruin field called Hadiar Harib north of Darb Bu
Tuhayf but little information is available on it.
Although the main caravan route from Bayhan
to Marib by-passes Harib to the north, there is an
alternative road from Wadi Bayhan which takes
advantage of an impressive stepped pass leading
through the mountains into Wadi Mablaka. Traditionally cut by a certain Barghal, it is called
MBLQT in a Katabanian inscription at the pass,
which records that it was built by a mukarrib of
Kataban, Yadac 3ab Dhubyan b. Shahr, who probably reigned about 200 B.C. From there the road
runs past Darb Al cAli and through the wall, alKayd, whereafter there is a choice of three mountain
roads into the Wadi al-Djuba.
Several other places with the name of Haiib or
IJRB are known from Hamdani and the inscriptions.
Bibliography: R. L. Bowen and F. P. Albright, Archaeological discoveries in South Arabia,
Baltimore 1958; Hamdani, Djazira\ M. Hofner
and H. ^von Wissmann, Beitrage zur historischen
Geographie des vorislamischen Sudarabien, Wiesbaden 1953; C. Landberg, Arabica, v, Leiden 1898.
(A. K. IRVINE).
IjARIM, small town in northern Syria dominated
by a fortress of the same name and situated in
34° 10' E. and 36° n' N., 88 km. west of Aleppo,
39 km. east of Antakiya and 21 km. south of the
lake of cAmk [q.v.]. Its site, at the foot of the western
slope of the Djabal al-cAla, makes it into a point of
remarkable strategic importance. Situated slightly
off the road from Antakiya to Aleppo, yet sufficiently
close to control it, it guards the entry to the massifs
of the Djabal al-cAla and the Djabal Barisha.
Consisting at first simply of an enclosure of sheepfolds (whence probably the origin of the name
Harim, from the Semitic root ffRM, with its connotations of prohibition, exclusion, etc.), then,
under the Byzantines, a small castle, Harim was
occupied by the Arabs at the time of the conquest,
then re-taken by the Byzantines, and finally conquered by the Saldjuk sultan Sulayman b. Kutulmish in 477/1084. Malik-Shah occupied it in 479/
1086. Then, after the Prankish conquest in 491/1098,
it became an important fortress. The Crusaders made
it into a strong castle which commanded the route
out to Djisr al-Hadid [q.v.] and ensured the safety
of Antakiya. After several attempts, Nur al-Din
succeeded in taking Harim in 559/1164 and granted
it as a fief to the amir Madid al-Din Abu Bakr b.
al-Daya. In 579/1183, Salah al-Din seized it from
the Zangids and gave it to one of his followers,
Ibrahim b. Shirwa. The attacks made by the Crusaders to recover Harim were all unsuccessful and
the fortress remained in the hands of the Ayyubids.
Al-Malik al-Zahir Ghazi, the son of Salah al-Din,
rebuilt it entirely, as is indicated by an inscription
of 595/1199 engraved above the lintel of the entrance gate. In 658/1260, the Mongol Hulagu occupied
Harim, which from then on played only a minor role
in the military history of northern Syria.
Nowadays, Harim, the site of which is still marked
by the ruins of its fortress, has a permanent market
in which the agricultural products of the region are
sold. Its gardens have always been famous, as is
witnessed by various Arab writers, and its olive
groves occupy the lower slopes of the Djabal al-cAla.

Bibliography: Ibn al-Shihna, al-Durr almuntakhab, Beirut 1909, 157, 159, 165-7; Ibn
Wasil, Mufarrid/i al-kurub, Cairo 1953-60, i, 127,
134, 143, ii, 63, 146-7, iii, 252-3; Abu '1-Fida',
Takwlm, 258-9; Ibn al-Athir, in HOC, ii, 2nd
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part, 219!!.; Le Strange, Palestine, 449; R.
Dussaud, Topographie historique de la Syrie,
Paris 1927, index; M. van Berchem and E. Fatio,
Voyage en Syrie, Cairo 1913, 220-38; G. Tchalenko, Villages antiques de la Syrie du Nord,
Paris 1958, especially i, 93-5, 382, iii, 120; Cl.
Cahen, La Syrie du Nord, Paris 1940, index;
M. Canard, H'amddnides, Paris 1953, i, 217;
R. Grousset, Histoire des Croisades, Paris 1936,
index; Froment, Carte touristique et archtologique
du Caza de garem, in Syria, xi (1930), 185, 192;
V. Cuinet, La Turquie d'Asie, Paris 1891, ii, 210-1.
(S. ORY)
HARlM (also fraramgdh, zandna, etc.), a term
applied to those parts of a house to which access is
forbidden, and hence more particularly to the
women's quarters. In ancient Arabia women seem
to have enjoyed some measure of personal freedom,
though the use of the veil was not unknown, especially
in towns. It became commoner after the advent of
Islam, with the adoption, on the one hand of a
stricter code of sexual morality, on the other of a
more urban way of life. The provisions of the Kur'an
on the veiling and seclusion of women (XXXIII,
53-9) were elaborated and made severer by jurists and
commentators, and used to justify a system that
owed more to the earlier city civilizations of the
Middle East than to Islam. In the great houses, in
the cities of the Islamic Empire, the free Arab lady
known to us from early poetry disappears. While the
lower and middle classes seem generally to have
practiced a form of monogamy, the wealthier classes
maintained elaborate gynaecea, in which, besides
their legal quota of wives, there were establishments
of concubines, attendants, eunuchs and guards. So
normal did this become in medieval Muslim society
that Muslim travellers are shocked when they visit
other societies in which women enjoy greater social
freedom. The system survived into comparatively
modern times, and has not entirely died out even at
the present day. In its Turkish form, harem, the
word has passed into many European languages.
Bibliography: Gertrude H. Stern, Marriage
in early Islam, London 1939; R. Levy, The social
structure of Islam, Cambridge 1957, 124 ff.; Mez,
Renaissance, chapters xx and xxi; Ch. Pellat, Le
milieu basrien et la formation de Gdfyiz, Paris 1953,
239 ff.; Sir H. Gibb, Women and the Law, in
Correspondence d'Orient, v, Brussels 1962, 233-45;
Ahmad Amln, Dufra al-Isldm, i, 79 ff•; J- Lecerf,
Note sur la famille dans le monde arabe et islamique,
in Arabica, iii/i (1956), 31-60. Among many
accounts of the harems of Turkey mention may be
made of Tavernier, Nouvelle relation de Vinterieur
du S errail, Paris 1713; A. Ubicini, La Turquie
actuelle, Paris 1855, 366-429; Osman Bey (Vladimir
Andrejevich), Les femmes de Turquie, Paris 1883;
and the works of Lucy M. J. Garnett, The women
of Turkey, London 1890-1; The Turkish people,
London 1909; Turkey of the Ottomans, London 1911.
For the harem of the Ottoman palace at Istanbul,
see N. Penzer, The Harem, London 1936; Qagatay
Ulugay, The Harem in the XVIIIth century, in
Akten XXIV. Int. Or.-Kong., Munich 1959,
394-8. Descriptions of Egyptian harems in
the eighteen-thirties are given by E. W. Lane,
Modern Egyptians, i, ch. 6, and his sister
(Mrs. Poole), The Englishwomen in Egypt, London
1844. There are few accounts written by
inmates of a harem. One such is the work of
'Mme Kibrizli-Mehemet Pacha', the ex-wife of
Kibrisli Mefcmed Pasha [q.v.}, entitled Thirty I
Encyclopaedia of Islam III

tfARlR

209

years in the Harem: or the autobiography of
Melek-Hanum (London 1872; French translation
Paris 1875). Another was written by an Englishwoman who was married to a Muslim of Lucknow
and lived there for twelve years: Mrs* B. Meet
Hassan Ali, Observations on the Mussulmauns of
India9, Oxford 1917. On the harems of North
Africa, see A. R. de Lens, Pratique des harems
marocains: sorcellerie, medecine, beauU, Paris 1925;
Myriam Perrault-Harry, Les derniers harems,
Paris 1933; H. Celari6, La vie mysUrieuse des
harems, Paris 1927.
On the psychology of harem women, see E. F.
Gautier, Mceurs et coutumes des Musulmans, Paris
1931, 36 ff.
See further CABD (on slavery); DJINS (on sexual
life); HIDJAB (on the veil); KHADIM, KHAS! (on
eunuchs); KAYNA (on slave singing-girls); MAR'A
(on women in general); NIKAH (on marriage);
SARAY (on the palace, including the imperial harem).
(ED.)

QARlR, silk. The etymology of the word is obscure; its synonyms ibrisam and %azz, as well as
dibddi which more particularly denotes silk brocade,
are Persian loanwords; khazz, properly speaking a
mixture of silk and wool, but sometimes also used for
silk, is etymologically isolated in Arabic, and perhaps
connected with kazz. Ifarlr occurs in the Kur'an,
suras XXII, 23 = XXXV, 33, and LXXVI, 12', where
it is said that the raiment of the people of Paradise
will be silk. A group of traditions which, together with
others, express an ascetic tendency in early
Islam, forbids the use of silk to men but allows
it to women. The prohibition is often expressed
in the form that he who wears silk in this
world, shall not wear it in the next. (Another version
forbids it to men only if it is worn for ostentation.
On the other hand, the wearing of silk is occasionally not recommended even for women.) The use of
silk in garments by men is allowed only as appliqu£
work, as a border not more than two fingers broad,
etc. When the Prophet was presented with a silken
robe, he wore it once during the ritual prayer, but
then expressed strong repugnance for it. The traditions declare that the use of silk for upholstery
is like its use for clothing, and they explicitly forbid
its use in saddle-cushions and the like. Sufferers from
itch, however, may use silk garments, and the Prophet allowed their use to cAbd al-Ra^man b. cAwf
and al-Zubayr b. al-cAwwam, who complained of
lice. A contrary tendency is attested by traditions
according to which some ancient authorities used
to wear silk, and by counter-traditions which threaten those who regard silk and khazz as allowed, with
punishment. On the details of the traditions, see
A. J. Wensinck, Handbook, s.v. clothes; the same,
Concordance, s.v. fyarir. As a result of these traditions,
all schools of religious law forbid to men the wearing
of garments made completely of silk next to the skin,
and they differ on many questions of detail which
do not fall exactly under this close definition. The
Shaficls and the Hanbalis, in addition, forbid sitting or
leaning on silk (as material of cushions, etc.), or
using it as hangings on walls, except for the Ka^a,
but they allow the wearing of garments made partly
of silk if its quantity is not greater than that of the
other material. The Malikis forbid the use of silk
garments even to sufferers from itch, lice, etc.; they
also forbid sitting on silk but allow its use for hangings.
The Hanafis permit lying or sleeping on silk, also
the use of silk cushions and of silk prayer mats;
according to Abu IJanifa (against the mashhur
14
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of the school) it is permitted to wear outer garments
of silk provided they do not touch the body. All
these prohibitions apply to men only. If a man
performs the ritual prayer in a garment of silk,
he commits a sin but his prayer does not become
invalid. Different from the question of wearing
silk garments is the question of wearing silk
material in order to fulfil the minimum requirement
of covering one's "nakedness" (*awra), particularly
during the ritual prayer; in this last case, if one
must chose between silk and material which
has become ritually unclean, the use of silk is
generally preferred. The unlawful use of silk at a
wedding dinner-party (wallma) cancels the religious
obligation of accepting a personal invitation to it
[see CURS]. The works of fifth treat of the rules regarding the use of silk either in a special section on clothing or in the chapters on ritual prayer and/or on the
wallma \ the doctrines of the four sunni schools of
religious law are conveniently set out in cAbd alRahman al-Diazlri, K. al-fikh *ala 'l-madhdhib alarba'a, ii (frism al-mu^amaldt}, 2nd ed., Cairo 1933,
12 ff. See also Juynboll, Handleiding***, 157; Guidi
and San till ana, Sommario del diritto malechita, i,
57 f., ii, 63; A. Querry, Droit musulman, i, 60 f. (for
the Shafic!s, the Malikis, and the "Twelver" Shicls
respectively).
Circumstances beyond our control have obliged
us to refer the reader to the Supplement for articles
on the silk trade and industry in mediaeval Islam
and post-Mongol Persia. What follows here is divided
into four sections:
i. A brief general survey of the silk industry and
trade, especially with Europe, from the point of view
of the European economic historian;
ii. A detailed examination of the Ottoman silk
industry;
iii. A survey of the silk industry in the Arab lands;
iv. A contribution by an art historian, reviewing
the products of the Islamic silk industry particularly
as they are represented in the museum collections
of the Western world.
For some information on silk cultivation and the
mediaeval silk trade, see FILAHA, TIDJARA, TUT.
(ED.)

i. — SURVEY OF THE TRADE AND INDUSTRY
In the mediaeval and early modern period silk
ranked among the three or four most important
commodities of intercontinental trade. At least
until the beginning of the iQth century silk and silk
textiles were the most important exports from
Muslim countries. Within this long period the most
striking fact is the gradual transfer of silk culture
from east to west. While Muslim demand and technique remained, so far as we can judge, practically
static in the centuries following the Mongol invasions,
silk weaving and the breeding of silkworms were
steadily spreading in Europe.
The growth of the European silk industry influenced Muslim production in two ways, negatively
by increasing the competition in the highly specialized
field of silk weaving, positively by raising the
demand for raw silk. The mechanization of European
sericulture and silk weaving in the igth century was
the final blow to the traditional Muslim crafts; it is
clear, however, that this was not a completely new
point of departure, but the result of a development
that had begun several centuries before.
It is at present impossible to point to any decisive
moment in this long development. In the 7th/i3th
century the near monopoly of the Muslim weavers

on the European market had first been broken by the
weavers of Lucca. In the 9th/15th century Italian
silk fabrics figured among the Venetian exports to
the Levant, and at the time of the Portuguese
discoveries they had reached the Central Asian and
Indian markets. In the factories of the Levant they
were met by a counter-current of Muslim silk fabrics
on their way to Europe, but this counter-current
grew steadily weaker. What once had constituted the
bulk of Muslim exports to Europe had, by the
middle of the nth/i7th century, become limited to a
few specialized qualities. It was not a question of
quantity and price only. As early as 979/1571 a
Venetian traveller in Persia noted that the finish
of the Persian smooth stuffs and damask was inferior
to the Italian. Around 1153/1740 an English merchant
(J. Hanway) stated that Persia in good years would
be a promising market for "rich silks, gold and silver
lace, velvets and other rich manufactures". Even at
that time it might seem like carrying coals to Newcastle, but a century later the German expert, Blau,
found that the Persian weavers were working for the
home market only, their products being too coarse
to be exported. In 1889 some 15% of the total
imports into Persia were English, Austrian, French
and Russian silk fabrics (Curzon).
The towns which were admired by the mediaeval
and early modern travellers for their flourishing silk
industry, Yazd, Kashan, Isfahan, Damascus and
others, maintained their traditional crafts into the
present century. Without statistical data it is
impossible to decide when they passed from stagnation to decline. It is interesting to note, however,
that the movement towards the west took place
within Islam as well as from Islam to Europe. In
Bursa, conveniently situated both in relation to the
caravan routes from Persia and to the important
market constituted by the Ottoman court, silk
weaving expanded spectacularly in the 9th/i5th
century and maintained its prosperity at least to
the end of the I2th/i8th century. The prosperity
of the silk industry in Izmir and on Chios belongs
to an even later date and reached its highest level at
the end of the I2th/i8th century, when the fabrics of
Izmir competed successfully with local products in
the market of Bursa. In this case, at least, decline did
not begin before the industrialization of European
production.
These developments in the weaving industry
necessarily influenced the localization of sericulture.
Until ca. 900/1500 the Caspian provinces, Mazandaran, Gllan, and Shirwan, were by far the most
important districts from the point of view of international trade. The production of other regions, such
as Syria or Khurasan, was mostly manufactured
locally. The earliest reasonably reliable estimates of
the production of raw silk in Persia date from the
first half of the nth/i7th century, when the firm rule
and active commercial policy of cAbbas I [q.v.] had
brought the sericulture of the Caspian provinces to a
peak of prosperity. The often quoted estimate of
Olearius from 1047/1637, who put the average
"harvest" at 20,000 bales (roughly 2,000 tons), was,
however, considerably higher than the contemporary
estimates of Dutch and English merchants, who
presumably had a better knowledge of local conditions. Though the estimates which were sent to the
Dutch and English East India Companies vary,
1,000 tons would probably be a realistic figure for the
annual production of raw silk in Persia at the death
of c Abbas I. Two-thirds of the annual production was
exported to Europe, and the most important district
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was Gflan, which alone accounted for half the total ; for less than 10% of the world production of raw silk.
The war caused a serious decline and recovery was
production.
delayed by the low prices of raw silk during the
The rith/i7th century was to all appearances a
depression and later by the introduction of artificial
prosperous one for the Persian producers and for
fibres. At present the economic importance of
their middlemen, the Armenian merchants. This
sericulture in the Muslim countries is negligible.
prosperity came to a sudden end with the political
Including exported fresh cocoons the production
break-down of the early I2th/i8th century. Around
amounted in 1962 to ca. 320 tons of raw silk, or
H53/I740, according to Hanway, the production of
little more than i% of the world production.
Gflan had fallen to ca. 160 tons annually, while the
Bibliography: Information on the silk
breeding of silkworms had come to a complete stop
industry and sericulture is extremely scattered—as
in Shirwan.
on most other aspects of the economic history of
Political stability in the second half of the i2th/
Islam. W. Heyd, Histoire du commerce du Levant
18th century brought renewed prosperity to Gflan,
au moyen dge, Leipzig 1886, is fairly complete on
which from this time on completely overshadowed
the period up to ca. 900/1500. Not quite so useful
the other Persian silk-producing regions. The highest
are Paul Masson, Histoire du commerce franfais
production figures in the whole history of Gflan were
dans le Levant au XVII9 siecle, Paris 1896 and
probably reached shortly after the middle of the
idem, Histoire du commerce franfais dans le Levant
ipth century, when the mechanization of the
au XVIII9 sieclet Paris 1911. For recent statistics
European silk industry and better means of access
see Statistique de la production de la soie en France
to the Caspian provinces brought the demand to
et a Vetranger, Syndicat de F Union des Marchands
unprecedented heights. Around 1850 Blau estimated
de Soie, Lyon 1872—and the Production Yearbook
the annual production of Gflan at 350-420 tons; in
of FAO. Otto Blau, Die commercielle Zustande
1864 it was more than 1,000 tons. This was the peak,
Persiens, Berlin 1858; G. N. Curzon, Persia and
however. The same year disease (pebrine) appeared
the Persian questiont 2 vols., London 1892 (with
among the silkworms, probably (as in France) the
list of the most important travellers in Persia);
result of unlimited expansion without change of
G. Ducousso, Uindustrie de la soie en Syrie, Paristechnique.
Beirut 1913; Bronnen tot de geschiedenis der oostPersian sericulture never recovered fully from this
indische compagnie in Perzie, ed. H. Dunlop =
blow. At the very moment when heavy investments
Rijks geschiedkundige publication vol. 72, The
were necessary to exterminate the pebrine and to
Hague 1930 (important on the nth/i7th century);
mechanize silk-winding, prices of raw silk took a
D. Chevallier, Lyon et la Syrie en 1919, in Revue
downward turn, partly as a result of the long
historique, ccxxiv, Paris 1960.
depression in Europe, partly because of Japanese
(N. STEENSGAARD)
competition. After 1890 conditions improved to some
extent, but the highest production figure reached
ii. — THE OTTOMAN EMPIRE
before 1914 was ca. 550 tons.
Syrian silk appears among the European imports
The word for "silk" in Ottoman Turkish is ipek,
from Syria in the middle ages, but primarily it was
in Kip£ak Turkish yipek; in Eastern Turkish the
manufactured locally, particularly in Damascus. It
word torku, torghu means silk or silk stuff; the word
was probably during the wars between the Ottoman
aghi, found in the inscription of Kultegin (S 5) means
Empire and Persia in the late ioth/i6th and early
rich silk stuff, valuable goods (see Mahmud Kashiith/i7th centuries that it first came into prominence
ghari, Diwdn Lughdt al-Turk, s.v.); in old Ottoman
as a substitute for the Persian raw silk. The French
the expression a£ kumdsh is occasionally found for
silk stuff.
specialized in the silk of Lebanon, while the other
nations seem to have preferred the qualities from
By the end of the 8th/i4th century Bursa was one
northern Syria.
of the principal silk markets of the world, as is evident
In spite of some expansion, mostly in Lebanon, the
from the descriptions of J. Schiltberger (Travels and
Syrian production of raw silk was much smaller than
bondage . . ., ed. J. B. Telfer, London 1879, 34) and
the production of Persia until the last decades of the
Clavijo (Narrative of the embassy . . ., tr. Markham,
19th century. The earliest reliable statistics show an
London 1859, *59; see also Pero Tafur, Travels and
annual average of ca. no tons between 1861 and 1870.
adventures, 1435-39, tr. M. Letts, New York and
The Syrian silkworms were hit by disease like those
London 1926, 149, and B. de La Broquiere, Voyage
of Persia, but the consequences were less serious. The
d'Outremer, ed. Ch. Schefer, Paris 1892, 134). Just
more intimate connections with Europe and a conas the silk industry and trade of Byzantium depended
siderable import of French capital facilitated a rapid
in large measure on silk from Persia (R. S. Lopez,
change of technique. The pebrine was exterminated
Silk industry in the Byzantine Empire, in Speculum
within a few years and the mechanization of silkxx (1945) ), so the development of the silk trade and
winding got under way. Before the first world war
industry in the Ottoman Empire is connected with
the production of Syria and Lebanon equalled that of
the fact that the Persian silk caravans came inPersia.
creasingly to the Ottoman capital of Bursa.
The prosperity of the sericulture of western
It is known that the weaving of silk stuffs was carAnatolia dates from the beginning of the iith/i7th
ried on in various towns of Seldjuk Anatolia (see below).
century. Before the igth century it produced mainly
In early Ottoman sources it is noted (cAsh!k Pashafor the silkweavers of Izmir, Chios and Bursa, but as
zade, ed. CA1I, 56; ed. Giese, 52; Gn. tr. R. Kreutel,
early as 1837 steam-power was used in the winding
87) that during the reign of Murad I, Alashehir
of silk in Bursa. This is probably the main reason why
(Philadelphia), still in Byzantine hands, was famous
this region was able to expand far beyond the older
for its red silk stuffs, from which banners and robes
producers of Persia and Syria in the late isth/igth
of honour (khiPa] were made. Pegolotti's mention
century. On the eve of the first world war production
(early 8th/i4th century, La pratica della mercatura,
had reached 1000 tons annually [see BURSA].
ed. A. Evans, Cambridge Mass. 1936, 208, 297, 300;
With a total of a little more than 2000 tons
see W. Heyd, Hist, du commerce du Levant, ii, 674)
annually around 1914 the Muslim countries accounted
of seta turd presumably refers to the principality of
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Aydln, so that silk for local needs was apparently
produced here. A document of the reign of Mehemmed II shows that silk was produced hi the TokatAmasya region hi the 9th/i5th century (see R.
Anhegger and H. Inalcik, Kdnunndme-i sultdni, Ankara 1956, p. 41, no. 31). The9th/isth century registers
of the frddis of Bursa contain no indication that silk
was then made there or that Anatolian silk was used.
The silk production and export of the Morea, on the
other hand, had been famous since Byzantine times
(see F. Thiriet, Rtgestes des deliberations du Sinat de
Venise concernant la Romanic, ii, Paris 1959, docs.
1681, 1859, 2071, 2202; iii, Paris 1961, docs. 2448,
2508). Although the silk of the Morea was not so
esteemed as that of Persia, a kadi's record shows that
it was coming to Bursa in 906/1500 (Bursa §eriye
sicilleri, no. 18/17). Silk produced in Albania was
exported to Bursa and to Europe in the ioth/i6th century (see H. Inalcik, Suret-i defter i Sancak-i Arvanid,
Ankara 1954, 126; F. Dalsar, Bursa'da ipekcilik,
Istanbul 1960, 207; and, in a defter-i mufassal of
the reign of Sellm I, Basvekalet Arsivi, tapu no. 80,
Defter-i resm-i fyarir-i wildyet-i Mora}.
All the same, in both the Seldjuk and the Ottoman
periods, the raw material for international trade and
for local silk manufacture in Anatolia came mainly
from the districts south of the Caspian Sea. In the
time of the Ilkhans, the Persian silk caravans followed the Shdhrdh-i Gharbi, which led via Sultaniyye,
Erzurum, Erzind|an and Sivas to Konya; two minor
routes branched off at Sivas for Constantinople
(Z. V. Togan, in Ikt.Fak. Mecm., xv (1954), 45).
With the establishment of the Ottoman state, some
of these caravans began to come by these routes to
Bursa, instead of continuing to Constantinople or
Foca; yet even in the 8th/i4th century a shorter
route, Erzurum—Erzindjan—Tokat —Amasya—
Bursa, had surpassed them in importance, and the
old sea-route from Trebizond to Constantinople,
formerly very active, thenceforward declined. At
Bursa, now a Muslim city, Persian merchants could
easily and safely establish direct contacts with
Italian merchants. Orkhan granted trading concessions to the Genoese and built a bezzdzistdn at Bursa;
later references in zm#/-registers to this bezzdzistdn
mention a mibdn (balance) for silk in it.
It may justly be claimed that the Ottomans
consciously followed a policy of making their new
capital a principal entrepot for Persian silk, of
gaining control of the silk-routes, and, in the loth/
16th century, of occupying the Persian centres of
silk-production. The factors prompting this policy
were the rich revenues which silk brought to the
Treasury, the great demand for silk stuffs in the
palace and among the wealthy classes, and the increasing dependence of the fortunes of the industry on
such a policy (see H. Inalcik, Turkiye'nin iktisadi
vaziyeti, in Belleten, xv/6o (1951), 664-75); the
acquisition of silk and silkstuffs was also regarded as
a means of amassing wealth (see H. Inalcik, 15. asir
Turkiye iktisadi ve iftimai tarihi kaynaklan, in Ikt.
Fak. Mecm., xv (1953-4), 55-65).
As early as the reign of Bayezid I, Ottoman conquests extended control over the silk-routes, in the
north towards Amasya, Tokat and Erzindjan, and
in the south towards Malatya. When the attempts in
the ioth/i6th century to control Tabriz and to
establish close relations with Gilan and Shirwan are
being considered, the economic motive must not be
overlooked; from the time of the submission of Amir
Dubadi (Muzaffar Sultan) to Suleyman I in 940/1533,
the Ottomans regarded the rulers of Gilan as their

vassals (Feridun, Munsha'dt*, ii, 163).
The Persian silk exported to Anatolia came
principally from Mazandaran, Guan and Shirwan. The
products of the first two districts were collected
first at Sultaniyya, and in later years mainly at Tabriz;
as early as 741/1340, the tamghd [q.v."] on silk at Tabriz
amounted to 300,000 dinars (cAbd Allah al-Mazandarani, Resdla-ye Falakiyya, ed. W. Hinz, Wiesbaden
J
952, p. 59). Here the silk was bought by the great
merchants and the caravans were assembled; these
caravans reached Erzurum by the middle valley of
the Aras, known as Cukur-i Sacd (or Sacat). The caravans of silk from Shirwan and Gandja reached
Erzurum via Shamakhi and Tiflis. The caravans
bound for Aleppo, also an international silk-market,
went via Tabriz, Van, Bidlis and Diyarbakr, or along
the valley of the Euphrates via Erzindjan and
Kemakh. The sea-route from Trebizond was also
used (Dalsar, op. cit., p. 195, doc. 81, of 1016/1607).
From the 8th/i4th century onwards, Bursa began to
rival Aleppo as a destination for Persian silk-caravans
(the statement of W. Heyd, ii, 673, that the Ottomans obstructed the silk-routes is baseless). The
caravans depended largely on the supply of horses
and camels by the Turkmen nomads; at the end of
the 9th/i5th century a horse was hired for the
journey Tabriz-Bursa-Tabriz at 400 akces (about
9 ducats). Several caravans came to Bursa each
year; an average caravan consisted of 300-400 beasts
and carried 200 yiiks of silk (a yuk consisted of 400
or—according to another note—550 lidres; the lidre
of silk was 120 dirhams, so that one yuk was the
equivalent of ca. 154 Kg.); a caravan of 919/1513
brought 400 yiiks of silk (Dalsar, p. 168, doc. 41). The
Persian silk-merchants resident at Bursa in the 9th/
15th century were mainly from Tabriz, Gilan,
Cukur-i Sacd and vShirwan (on them see Ikt. Fak.
Mecm., xv (1953-4), 62-4). At this period Armenian
merchants were in the minority. Most of the silk
brought to Bursa was the highly-prized fine silk of
Astarabad (setta stravai). The fcddis' registers of
Bursa contain records that silk was sold there on
behalf of the Ak-Koyunlu ruler Yackub and the
Safawid shahs Ismacil, Tahmasb and cAbbas (Dalsar,
docs. 40, 62, 67, 240). Of these merchants, called indiscriminately cAdjam in Ottoman sources, some were
certainly Adhari Turks; the records distinguish the
'resident' (mutamakkin) from the 'travelling' (saffdr)
merchants.
Government regulations provided that the silk
must be unloaded at the bezzdzistdn (R. Anhegger
and H. Inalcik, Kdnunndme-i sultdni, p. 41, no. 31).
There the silk was weighed on a scales (mizdn) set
aside for it (in the nth/i7th century the mizdn at
Bursa was in the cAdjem khani, later called the Koza
khani, see Ewliya Celebi, Seydhatndme, ii, 19), the
dues on it were collected, and the owner was given
a tedhkire stating the weight of the silk and certifying
that the dues had been paid : these details were also
entered in the mizdn defteri. In the nth/i7th century,
on every wazna (vezne), that is 30 lidre (4500 gr.),
of silk a mizdn resmi or terdzu resmi of 52 akdes each
was collected from seller and buyer (see H. Inalcik,
Bursa, in Belleten, xxix/93 (1960), 58). Mehemmed II
introduced another mizdn resmi on the frontier at
Tokat. This second tax annoyed the Persians, and
in 877/1472 Uzun Hasan took and sacked Tokat.
Silk in transit through Uzun Hasan's realm paid
fairly high dues at Erzindjan and Kharput or (on
the other route) at Diyarbakr and Mardin (W. Hinz,
Das Steuerwesen Ostanatoliens im 15. und 16. Jahrhundert,mZDMG, c (1950), 197). The Ottomans later
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established another mizdn at Erzurum (on measures
to counter-act tax-avoidance see below, p. 214).
Whatever its destination, all imported silk had to
be brought to the Bursa mizdn. Sales were carried out
in the bezzdzistdn, after the mizdn resmi had been paid,
by brokers (delldl) under the control of the simsdr
[q.v.]. The broker took a fixed due (delldliyye) (see
Anhegger and Inalcik, op. cit., 41-3; for a frdnun controlling brokers, op. cit., 57-9; for their malpractices,
Dalsar, op. cit., pp. 93-5, 224, 285). The activities of
the simsdr were supervised by the sultan's khdssa
ketkhuddsl in Bursa, who took charge of the revenues
raised. Silk-merchants could not leave the khan before
obtaining the permission of its supervisor and the
simsdr's attestation that the dues had been paid.
The following table gives the amounts for which
at various dates the three-year farm of the Bursa
harir mizdnl was leased:
million afrtes
6.0
892/1487
914/1508
5-4
918/1512
7-35
928/1521
2.1
3-0
930/1523
947/1540
2.9
950/1543
3-8
4.2
965/1557
1015/1606
(including
5-2
gumush yasaghl and
bassdbiyye)
The silk trade developed considerably during the
reign of Bayezid II, who built at Bursa two great
'sultanl' khans, those popularly known as the Koza
khani (or cAdjem khani) and the Pirin6 khani. Under
Sellm I, there was a great regression; only towards
the end of the reign of Suleyman I do the figures for
the silk-trade approach again those of the reign of
Bayezid II. For comparison it may be noted that
the silk mizdn mukdta^asl for Aleppo under Sellm II
amounted only to 400,000 akfes. It has been calculated that in 978/1570 the total annual silk production
of Persia was 22,000 yiiks, of which 3,000 were
exported to Turkey (P. Masson, Hist, du commerce
francais dans le Levant au XVII* siecle, Paris 1897,
416). In about 905/1500, the Bursa silk industry
needed a daily supply of 5 fardellos (1250 Bursa
lidres) (G. R. B. Richards, Florentine merchants in the
age of the Medici, Cambridge, Mass., 1932, no). The
silk merchants of Bursa would gather at the bezzdzistdn and buy the imported silk en bloc at a single price,
later distributing it among themselves (Dalsar, p. 221;
for the same system under the Byzantines, see Lopez,
op. cit., offprint p. 18). Silk brought to Bursa was
rapidly sold out; if caravans were delayed, prices
rose and there was speculation. The Bursa agents of
Italian companies competed to buy and send off silk
as quickly as possible (Richards, op. cit., 127; Inalcik,
Bursa, docs. 10, 18, 32). In the 9th/i5th century the
principal buyers were Genoese, Venetians, Florentines
and Jews. Mehemmed II encouraged the Florentines
during the war with Venice (867/1463-884/1479), and
the Medicis took an increasing interest in the trade.
Silk prices at Bursa at various dates were as follows:
price in aktes per lidre of good
quality fine silk
50
872/1467
45 afces)
883/1478
67 (one altln
49 akte$)
893/1488
70 (one altln
82
899/1494
907/1501
65-70 (one altln = 53 akfes)
77
9I9/I5I3
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f Astarabadi
93
925/1519 <
' Albanian 72-80
62
927/1521
60.5 (one dUln = 60 afrces)
98i/i573
989/1581
135-150
The great increase in price in 989/1581 was due
to the war with Persia. The type of silk most in
demand was fine silk, because it matured rapidly
and took colours well; it was known as tildni. Thick,
poor quality silk was called kendr and tisdk.
Most of the silk brought to Bursa was exported to
Europe. In the 9th/i5th century European merchants
from the Ddr al-fyarb paid an ad valorem customs
duty on goods imported and exported: at different
periods the rate was 2%, 4% and 5%; after the end
of the ioth/i6th century the rate of 3% became
established in the capitulations (see H. Inalcik,
Bursa, 60). Silk in transit, sent by Persian merchants
to Europe through Ottoman territory, paid customs
dues at Bursa (Dalsar, p. 184, doc. 67). That dhimmis too were subjected to paying these dues gave
rise to long disputes (Dalsar, docs. 201-5).
The silk trade between Persia and Turkey was a
dominant element in the economies of both countries.
The Ottoman silk industry was dependent upon
Persian silk; moreover the trade brought an average
of 70,000 altln a year into the treasury. In Persia,
the currency in circulation was kept supplied by
gold and silver earned in the Ottoman markets. The
consequent shortage of currency harmed the Ottoman economy (see H. Inalcik, Tiirkiyenin iktisadi vaziyeti, 651-5), so that efforts were made to prevent
the movement of large quantities of precious metals,
and even copper, into Persia through the dealings
in silk; restrictions were imposed, and payment in
goods, and especially in cloth, was encouraged (H.
Inalcik, Bursa, 54).
The wars with Persia in the ioth/i6th century
seriously affected the silk trade and had profound
repercussions upon the economies and finances of
the two countries. The first stage begins with Sellm
I's imposition, as a weapon of war, of a commercial
blockade. His intention was to prevent the Persians
from acquiring war materials, silver and iron, and,
by forbidding the trade in silk, to reduce the Shah's
income from dues (bddi), one of his main sources
of revenue (see Sacd al-DIn, ii, 257). But the blockade
had no effect, since most of the merchants began to
use the routes through Aleppo and Iskandarun.
Thereupon Sellm resorted to more violent measures:
Arab, Persian or Ottoman merchants with stocks of
Persian goods had their goods confiscated (letter to
the sultan of Egypt, in Feridun, i, 425). The silks and
cloths of all the Persians at Bursa were confiscated
and listed, and the merchants themselves were
transported to Rumeli and Istanbul (921/1515; see
Dalsar, p. 198, doc. 86). The import and sale of
Persian silk was forbidden. Anyone proved to have
sold silk was fined its value (Dalsar, pp. 195-208,
docs. 83-118). When Suleyman came to the throne
he released the merchants, and restored their goods
or paid them compensation. Nevertheless the ban
on the import and trade in silk by Persian merchants
was maintained for a time. This blockade had important effects: firstly, it increased the state control
of the sale and distribution of silk; the scarcity and
high price of silk obliged many merchants and
weavers to go out of business; instead of the Persian
and Adhari Turkish merchants, known collectively
as cAdiem, Armenians began to gain control of the
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trade; and finally the government encouraged the
production of silk within the Ottoman empire—it
is at this period that silk from Albania and Rumeli
is mentioned on the Bursa market. Nevertheless
when the silk-routes were re-opened under Suleyman, the industry again became dependent on
Persian silk and there was a new expansion in the
trade and manufacture of silk. Yet in this reign too,
during the wars with Persia (for example in 953/1546),
the Ottoman government imposed restrictions on
the movement of gold and silver currency into Persia:
the consequent shortage of silk harmed the Bursa
industry and led to a fall in the state-revenue derived
from it (Dalsar, p. 171, doc. 48; p. 173, docs. 50-1;
p. 219, doc. 149). In the ensuing period of peace the
silk trade flourished again, and we find Shah Tahmasb
himself employing an agent in 983/1575 to buy cloth
for him at Bursa from the proceeds of six yiik of silk
{Dalsar, p. 181, doc. 62). But in the long period of
war from 986/1578 to 1049/1639, silk became an
important political weapon for each side. As early
as 987/1579 the Ottoman state revenue from the
trade had been halved (Dalsar, p. 173), and the
Ottomans again imposed a strict control on the
export of gold and silver. In 994/1586 the shortage
of silk had left three-quarters of the looms of Bursa
idle, and the quality of the fabrics produced had
begun to decline (Dalsar, p. 335, doc. 273). The peace
of 998/1590 extended Ottoman sovereignty over the
silk-producing regions of Gandia and Shirwan north
of the river Kur [qq.v.]. Next year the ruler of Gilan,
Ahmad, attempted to exchange Persian for Ottoman
protection, but was later obliged to flee to Ottoman
territory (Ferldun, ii, 162-4; Selanlki, 250-2). One
of the terms of peace was that the Shah should
send to the Ottoman government 200 yiik of
silk annually, later reduced to 100 yuk (Feridun,
i, 172). The restrictions on the export of gold and
silver caused an acute shortage of currency in Persia
(CSP Col., East Indies, China and Japan 1617-1721,
London 1870, doc. 446). Before Shah c Abbas [q.v.]
launched his counter-attack in 1012/1603, he sought
means (no doubt at the suggestion of the Sherley
brothers) to export Persian silk direct to Europe,
via the Indian Ocean; the English would thus escape
the obligation to pay customs-dues in Turkey and
the Shah would deprive his enemy of a rich source
of revenue. In 1019/1610 he sent an embassy to Lisbon
and exported 200 yuks of silk by sea, hoping to prove
that this route was cheaper. When the attempt to
make an agreement with Spain failed, the Shah
turned to England, and in 1026/1617 Sir Thomas
Roe opened negotiations with the Shah. Of the 3-4
million gold pieces which Persian silk cost annually,
England undertook to pay two-thirds in goods and one
third in coin (see H. Inalcik, Tiirkiye'nin iktisadi vaziyeti, 666). In order to maintain control of it, the Shah
made the silk trade a state monopoly and forbade the
export of silk to Turkey. The Ottomans and Venice—
the two states most affected—watched these developments With anxiety. In 1028/1619 and 1031/1622
consignments of Persian silk were indeed sent to
England by sea. The English were hoping also to
establish another export route via Russia; this
prompted the Ottomans to make threats to England
(op. cit., 669-79). After the Ottoman-Persian peace
of 1027/1618, Persian silk was again exported to
Aleppo, Bursa and Foca. Shah cAbbas's policy was
not followed by his successor, who abolished the
state monopoly of silk; and the use of the Indian
Ocean route did not develop, mainly because England
was reluctant to provide the gold and silver currency

required for it. Nevertheless in 1043/1633 the Venetians were concerned at learning that English merchants were buying large quantities of silk at Bandar
c
Abbas (CSP, Venetian, xxiii, doc. 101). In 1075/1664
the French too were attempting to divert the Persian
silk-trade through the Persian Gulf and Surat (P.
Masson, op. cit., 326-7).
During the period 986/1578 to 1027/1618 some
tendencies which had begun earlier became more
apparent. Firstly, silk production within Turkey
increased, the earliest records of silk-production at
Bursa dating from 996/1587 (Dalsar, p. 386, docs.
299-301). In the years after 1000/1590, the annual
mlzan resmi levied on silk produced at Bursa amounted to 40-50,000 «£&s (Basvekalet Arsivi, Fekete
tasnifi no. 1796). Secondly, in the ioth/i6th century
Fo6a, further to the west, began to rival Bursa as a
trade centre frequented by Eastern merchants;
Persian silk-merchants, in order to evade the dues
levied at Bursa, increasingly came to Fo6a, and
later to Izmir/Smyrna (Dalsar, p. 178, doc. 58; p. 271,
docs. 200-1). Armenian merchants, progressively
extending their hold over the trade, began to export
silk direct to Europe, so that Leghorn became a
great European silk-mart. The Ottoman state retaliated by exacting the double of the mlzan resmi from
silk which did not pass through Bursa (Dalsar, docs.
200-205) and by levying customs dues on all silks
destined for Europe, even if they were the property
of dhimmis (Dalsar, p. 184, doc. 67; the latter regulation had been applied to Jewish dhimmis so early as
928/1521 : p. 271, doc. 202). Some Muslim merchants
employed Muslim slaves and agents to carry silk to
Italy (Dalsar, p. 171, doc. 47).
In the second half of the nth/i7th century, Izmir
gained in importance, as being the port where European merchants could most easily buy Persian silk,
and began to rival Aleppo and Sayda/Sidon. In
1201/1787 the value of the silk exported that year
from Izmir was 1,865,000 gold pounds, representing
4% of the total exports. The most important purchasers there were the British, the Dutch and the
French. The most active caravan route in the i2th/
18th century was that from Erzurum via Tokat to Izmir (P. Masson, Commerce... XVIII* siecle, 552); for
a detailed description of the route in the preceding
century see J. B. Tavernier, Les six voyages . . ., i,
Paris 1679, 5-70). From January to October a continual succession of caravans brought silk to Izmir.
The hire of a baggage-camel was 40 kurush', the
various customs and dues levied along the route
amounted to 122 kurush per yiik; the customs dues
on entering Izmir were 46 fcurush. In about 1081/1670,
of the total Persian silk production of 22,000 yiiks,
3000 yiiks came to Izmir (Masson, i, 421: here a yiik
is defined as 276 libre). A new customs-post had been
set up at Erzurum in the ioth/i6th century; here,
in the middle of the uth/i7th century, a due of two
kurush (dcu) was levied on each batman of silk from
Shamakhl, Gandja and Tiflls, and a lower rate, i£
^urush, on the finer and more costly silk of Gilan
(with the aim of attracting Gilan silk to the Erzurum
route). Each camel-load (800 lidre) of silk paid a tax
of 80 kutush (J. B. Tavernier, Les six voyages . . .,
Paris 1679, 20). Again according to Tavernier (i, 21),
Gilan silk was of three types, which he calls charbasi,
carvari and loge; while from Shamakhl, Gandja and
Tiflls there came only two types, charbasi and ardache
(sometimes ardasse).
It has been suggested (Dalsar, 161, 306) that in
the nth/i7th century the import of cheaper silk-stuffs
from Europe led to a decline in local silk-weaving
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and that it became more profitable to produce raw
silk for sale to Europe. This suggestion seems to be
incorrect, the change not occurring until the igth
century; until that time European silk-stuffs could
not compete with the products woven at Damascus,
Aleppo, Istanbul and Chios to suit Turkish taste,
and imports from Europe remained at the earlier
limited level. Even so late as 1202/1788, the value
of all kinds of silk imports from France did not
exceed 400,000 gold pounds. The silk-stuffs most
appreciated in Turkey came from Venice (Masson,
op. cit., ii, 446-7). All the same, the progressive increase in the demand for raw silk in the West which
accompanied the expansion of the silk industry there
and the consequent rise in price had its effect upon
the increase of silk production in Turkey. As early as
the mid-nth/17th century, Bursa was famous for
silk production (Ewliya Celebi, Seydfaatndme, ii, 35).
In 1091/1680 G. Wheler noted (A journey in Greece,
London 1682, 209) that the plain of Bursa was
covered with mulberry-orchards and that much silk
was produced in the whole area between Biledjik,
Izmid and Bandirma. Velvet was woven at Biledjik
in 982/1574 (T. Daghoglu, Onaltinct asirda Bursa,
Bursa 1940, p. 83, doc. 115). Bursa silk was exported to
the industrial centres of Aleppo, Damascus, Diyarbakr, Tokat and Istanbul (Dalsar, 387-9); Amasya,
an old centre of silk-weaving, later became important
for silk manufacture (for the activities of a Swiss
who established a spinning-mill here see G. Perrot,
Souvenirs d'un voyage en Asie Mineure, Paris 1867,
449-51). In about 1040/1630, ^a'iyya and Alashehir
are also mentioned as producing silk. That silk production continued in the Morea in the Ottoman
period has been noted above: in the I2th/i8th century raw silk was exported to Western Europe from
the Morea (Masson, op. cit., ii, 626) and from the
neighbourhood of Salonica (for the silk of Zagora
near Salonica and of Southern Macedonia, see
N. Svoronos, Le commerce de Salonique au XVIII*
siecle, Paris 1956, 257-60).
In the 12th/18th century, Turkish-produced raw
silk so increased both in quantity and in quality as
to compete with Persian silk. Skilled artisans were
brought from France to the Morea to improve the
technique of silk-reeling (Masson, op. cit., ii, 446).
Bursa and the surrounding region surpassed all other
areas. In the I2th/i8th century the demand in Europe
for Bursa silk led to the danger that the Turkish
weaving industry would be deprived of raw material,
so that the government set limits to the quantity
exported. By a regulation (nizdmndme) of 1806, a
quota of Bursa silk was set aside for sale at a fixed
price to the tradesmen of Istanbul; the rest could be
sold, when the Sultan had authorized it, to Europe
(Dalsar, pp. 393-4, doc. 308). The annual demand
of European merchants for Bursa silk was 21,750
okes (ca. 27,900 kgs.). Since they were ready to pay
29-30 kurush for 350 dirhams instead of the fixed
price (narkh [q.v.] )of 21.5 kurush at Bursa or 23.5
at Istanbul, illegal sales could not be prevented.
In the igth century, as the weaving industry
declined in the Ottoman Empire (see below), the
production of raw silk expanded greatly. In order to
assure the production of silk to the quality which the
mechanized European industry demanded, from
1830 onwards the government published instruction
manuals entitled TaHimndme-i harir (e.g., the Taclimndme-i fyarir, Istanbul 1269, written in Armenian
by Khwadja Agob and translated into Turkish by
him and Djewdet). From 1838 onwards special
steam-machines (Fr. filature, Turkish mandjlnlK)
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were installed at Bursa for the extraction of silk
from the cocoon; there were 3,000 of them by 1856,
at which date it was estimated that there were, installed in the houses, 8,000 such machines worked
by pedals. According to Sandison's Report on the
trade ofBrussafor the year 1846 (PRO, FO 78, 701),
in that year 215,000 okes of silk (ca. 267,600 kgs.)
were produced in Bursa; he writes also "Brusa silk
and cotton stuffs are always falling more into disuse".
It is noticeable indeed that raw silk was increasingly
being exported to Europe. In 1855 some four million
kgs. of cocoons were raised, producing 400,000 kgs.
of raw silk. In 1888 a school, the Dar al-Harir, was
opened at Bursa with the aim of teaching the
scientific principles of silkworm rearing. After a
great fall between the years 1860 and 1880 as a
result of disease, production rapidly increased again:
the tax-revenues on silk cocoons allocated to the
administration of the Ottoman Public Debt [see
DUYUN-I C UMUMIYYE] in 1881 amounted to 14,695
gold pounds, but in later years the figure rose to
200,000 (Dalsar, 209); silk production, having been
half a million kgs. in 1885, increased to i£ million
kgs. in 1901 (see the Sdlndmes of Bursa for this
period). All the same, half the silk exported from
Turkey to Europe in 1881 had originated in Persia,
the Caucasus region and Turkestan.
THE SILK-WEAVING INDUSTRY

A silk-weaving industry existed in Anatolia, before
the period of the Ottomans, under the Seldjuks.
Among the 'gifts' (multamasdt) sent from Anatolia
to Rashld al-DIn [q.v.] as vizier of the Il-khanid
sultan, were 2,000 rolls of kamkhd (T. kemkhd) and
10,000 cubits of velvet from Erzindjan and 4,000
rolls of kamkhd from other cities of Anatolia (Z. V.
Togan, in Iktisat Fakiiltesi Mecmuast, xv (1954), 42,
n. 5). Among the tribute sent to the Il-khanid ruler
in 657/1258 there figure nakh and kamkhd-i Anjdli
(i.e., of Antalya) (see Akserayl, Musdmarat alakhbdr, ed. O. Turan, Ankara 1944, 62). A few silk
fabrics woven in Seldjuk Anatolia are to be found in
museum collections (a fragment bearing the name of
c
Ala3 al-DIn Kaykubad I is in the Musee des Tissus
at Lyons, see E. Diez and O. Arslanapa, Turk sanah,
Istanbul 1956, 259-60). Favourite types of material
imported into Seldiuk Anatolia were atlds-i Istanbuli,
zarbdft-i Rumi, various types of Rumi dibd, Shushteri
and cAttdbi garments, gold Iskandardni brocades and
fcutni handkerchiefs (Ibn Bibi, El-Evdmiril 'l-*ald*iyye
. . ., facs. of MS Aya Sofya 2985, Ankara 1956, 32,
49, 56, 155, 436). Al-cUmari (ca. 730/1330) says of
Akira, adjacent to the Ottoman principality, that
"its silk is quite equal to Byzantine (Rumi) brocade
and cloth (fyumdsh) of Constantinople. Most of it is
exported" (R. B. Serjeant, Material for a history of
Islamic textiles up to the Mongol conquest,mArsIslamica, xv-xvi (1951), 59). In the Cengndme which he
wrote for the Ottoman ruler Emir Siileyman (early
9th/15th century), Ahmad-i Daci lists the following
types of material: embroidered dibddj[-i Shushdar
from which robes of honour [see KHILCA] were made
for sovereigns (for Shushdar brocade see Rawandi,
K. Rabat al-sudur, ed. M. Ikbal, GMS n.s. ii, London
1921, 513-4), nakh, zarbdft, Dimishki kamkhd, fratifa,
wdid-yi Khatami, 'Attabi of cAdiam (for this see R. B.
Serjeant, op. cit., in Ars I si., x (1943), 99, and A. U.
Pope, A survey of Persian art, iii, London and New
York 1937, 1996, n. i), Khwdrizm shall, aladj[a Iskandardni for making dj[ubbas (R. B. Serjeant, in Ars I si.,
xiii-xiv (1948), 100-6; Resdld-ye Falakiyyd, ed. W.
Hinz, Wiesbaden 1952, 14-5, 242-3, 247), sundus (for
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this green brocade made in Yazd, see Serjeant, op.
cit., 87, 94), khdss al-khdss-i Ktrimi (for khdss alkhdss see T. Oz, Turk kuma$ ve kadifeleri, i, Istanbul
1946, 62), sharb-i Shdmi and crimson wdla of Yazd.
It is a point worthy of note that the silk industry
of the Ottoman Empire developed in cities lying on
the caravan-routes from Persia, i.e., Erzindjan, Tokat,
Amasya and Bursa, on the one route, and Mardin,
Marcash and Aleppo on the other. The silk industry
of Istanbul was introduced from Bursa. As early as
the end of the 8th/i4th century, Bursa, the Ottoman
capital, possessed an industry in silk fabrics, whose
products were exported to Europe and to Eastern
countries (H. Inalcik, Bursa . .., 50-1). This industry
gradually expanded. At Bursa, Persian merchants
who had brought in supplies of raw silk exchanged
them mostly for European woollens and for Bursa
silk fabrics. Under the names Bursa frumdshl or
Ruml a^misha, tdfta, wdld, kamkhd and katifa were
imported into Uzun Hasan's territories; and we have
noticed the record of Shah Jahmasb buying fabrics
in Bursa. When Selim I seized Shah IsmaclTs treasury,
he found in it 91 vestments of Bursa fabric (T. Oz,
Turk kuma§ ve kadifeleri, i, Istanbul 1946, 42). For
the trade in Bursa fabrics in the bazaars of Tabriz,
see A narrative of Italian travels in Persia, ed. M.
Grey, London (Hakluyt Soc.) 1873, 173. Bursa
fabrics were prized also in Italy ( G. R. B. Richards,
op. cit., 88, 156). The customs' registers for Kili,
Akkerman and Kefe of the end of the gth/isth
century show that Bursa fabrics were then being
exported to Northern Europe; Russian merchants
had bought silk and taffeta in Bursa in 918/1512
(Dalsar, docs. 36, 76); the kings of Poland had
Turkish silk-stuffs bought for them at Bursa (Daghoglu, doc. 46; Dalsar, docs. 73,190; A. Refik, Onaltinci
asirda Istanbul hayati*, Istanbul 1935, 108); and
Turkish silk fabrics were used in Sweden for the
making of ecclesiastical vestments (T. Oz, loc. cit.;
A.J. B. Wace apud T. Oz, introd., p. 3). All the same,
the products of the Bursa industry were mostly consumed locally: the Bursa registers of the effects of
deceased persons (tereke defterleri) show clearly that
the rich used great quantities of silk fabrics for
clothes and for house-furnishings: from brocade and
velvet were made fraftdns [q.v.], dolamas (a kind of
under-shirt), fistons (skirts), sashes, shawls, tarshafs
and kerchiefs [see LIB AS], and pillows, bedspreads
and cushions [see MAFRUSHAT]. Brocades and velvets
also provided a means, like precious metals and
stones, of accumulating wealth. The Palace bought
extensive supplies of silk-stuffs from Bursa: the
fabrics needed for clothing the personnel of the
palace and for ceremonial occasions (made up by the
palace tailors, who in 1018/1609 numbered 319) were
ordered by the Chief Tailor (Terzi-bashl) and bought
by the khdssa khardj[ emini at Bursa from private
firms (R. Anhegger and H. Inalcik, Kdnunndme-i
sultdnl. . ., 35-6; Inalcik, Bursa . . ., 64; Dalsar,
pp. 226-33, doc. 160; T. Oz, Turk kumas ve kadifeleri,
i, Istanbul 1946, and ii, Istanbul 1951; idem, Turkish
textiles and velvets, Ankara 1950 (with many illustrations of garments); the register of contents of the
Inner Treasury (Enderun khazlnesi), dated Shacban
91o/January 1505, reproduced in Topkapi Sarayi
Muzesi ar$iv kilavuzu, ii, Istanbul 1940, no. 21; other
sources on the ceremonial garments worn on special
occasions are the teshrifdt registers, the in^dm registers, and the Sur-ndmes, especially the record of
the wedding of Khadidje Sultan in 1085/1674: A.
Badi, Riydd-i belde-i Edirne, Edirne, MS Selimiye
2315, ii, 270-9; Surndme-i Wehbi, Istanbul, MS

Ahmed III 3593). The cost of the various fabrics
bought for the Palace in 954-5/1547-8 amounted to
12,000 gold pieces (Inalcik, Bursa ..., 64). Analysis
of the Palace treasury inventories of the early
9th/i5th century shows that garments were made
from Bursa fabrics, as well as from rich fabrics from
Yazd, Europe and India. From the ioth/i6th century
onwards fabrics manufactured in Istanbul and Chios
(Saklz) are frequently mentioned, and there are
records of fyutni of Baghdad, Damascus and Bilediik,
kemkhd of Damascus and Amasya, merre of Aleppo,
fabrics from Mardin and Marcash, and velvets of
Menemen, Aydos, Goyniik and Cskiidar.
In about 907/1502 there were over a thousand silk
looms working in Bursa (Kdnunndme-i ifytisdb-i
Bursa, ed. 0. L. Barkan, in Tarih Vesikalan, ii/7
(1942), 30). The silk-weaving industry of Istanbul
developed during the ioth/i6th century; the number of looms producing various kinds of brocade
(called serdser, shdhbenek, zerbdft) rose from a hundred
to 318 in 972/1564, at which date a firman was
issued ordering their reduction to the former number;
at an inspection made in 985/1577, 268 looms making
the silver brocade serdser were found, and it was
ordered that their number be reduced to 100 and
that the others turn to making ordinary serenk
brocade (A. Refik, op. cit., 108, 116-8). According
to Ewliya Celebi (i, 615-8) there were in Istanbul
(in about 1050/1640) 105 sellers of satin, 16 sellers
of brocade, 70 weavers of velvet, 100 makers of
velvet and serenk pillows, 100 weavers of ddrdyi,
5 makers of khiPas, 17 makers of sashes and 400
weavers of bath-towels (peshtemdl); silk fabrics were
sold in the Bezzazistan-i Djedid, Chios fabrics at
Ghalata. At Istanbul many new types of fabric,
known as Istanbulkari, began to be manufactured
(T. Oz, op. cit., ii, 4, 44). In the first half of the loth/
16th century a silk factory attached to the palace
was established at Istanbul: it is referred to as the
Khassa Karkhane or the Karkhane-i cAmire (Dalsar,
docs. 22, 23; T. Oz, op. cit., i, 47, with a plan); it
employed kemkhddjis under the Kemkhddjl-bashl
and ghazzdzes under the Ghazzdz-bashl. According to
the registers of the palace craftsmen (ehl-i fyiref: see
T. Oz, op. cit., ii, 2; I. H. Uzungarsili, Omanh
devletinin saray te$kildti, Ankara 1945, 463; R. M.
Meric, Turk naki§ sanati tarihi ara§tirmalan, Ankara
I
953)t m 964/1557 145 weavers were employed, in
1047/1637 32, and in 1098/1687 only four; in the
middle of the I2th/i8th century, however, the number
had risen to eight ghazzdz and three kemkhd-bdf. Of
268 silk looms functioning on the open market in
Istanbul in 985/1577, 88 were run by slaves attached
to the Palace (for slaves sent to Bursa in 936/1530 to
be attached to master-craftsmen and learn the art
of weaving various fabrics, see Dalsar, doc. 245). In
1171/1758, 40 pillow-making workshops, one silkspinner's workshop and one guild-room were set up
in tiskiidar as a wakf for the Ayazma Djamici (T. Oz,
i, 44). In the first half of the igth century, there were
5000 weavers in tJskiidar, later left unemployed as a
result of the competition of the products of Western
mechanized industry (C. Hamlin, Among the Turks,
New York 1878, 59). In 1843 the State founded a
modern silk-factory at Hereke, but the Ottoman silk
industry remained in general a field for private enterprise.
The numerous types of silk fabrics are classified
in the ilttisdb regulation for Bursa (Tarih Vesikalan,
ii/7, 28-31) into three main groups: velvets (katife),
brocades (kemkhd} and satins (tdfta, atlas), the first
being fabrics with a nap, the second those with a
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design woven in, and the third smooth, light and
brightly-coloured fabrics. The various types had
different names according to the number of threads
in the warp, the use of gold or silver threads, the
degree of twisting of the threads, and the patterns
woven in. (There is as yet no systematic classification
of the very numerous types of Turkish fabrics; see,
meanwhile, T. Oz, Turk kuma§ ve kadifeleri, i-ii,
Istanbul 1946-51; A. J. B. Wace, The dating of
Turkish velvets, in Burlington Magazine, Ixiv (1934);
Brief guide to Turkish woven fabrics, Victoria and
Albert Museum no. 3, London 1950; 2000 years of
silk weaving, New York 1944; Nurettin Yatman,
Turk kuma§lart, Ankara 1950; O. §. Uludag, Bursa
kuma§lan, in Belleten, i/3~4 (1937), 753'6o. The principal collection of Turkish silk fabrics is in the museum
of Topkapi Sarayi, Istanbul; others are in the Victoria and Albert Museum, London, the Benaki Museum, Athens, the Mevlana Miizesi, Konya, the Royal
Scottish Museum, Edinburgh, the Etnografya Miizesi,
Ankara, and in the Kenan Ozbel collection of the
Ministry of Economics, Ankara).
Specialists have reached the conclusion that in the
fields of colour and design Ottoman Turkish fabrics
blended diverse influences to create a characteristic
style, and that this style had a profound influence in
the Near East, in the Mediterranean countries, and
in Western Europe (see A. J. B. Wace, apud T. Oz,
i, 2-5, and idem, Turkish woven fabrics, 5-16). In this
style are to be detected the influences not only of
Persia, Byzantium and Italy, but also the Uyghur
tradition of Central Asia which was especially prevalent in Anatolia in the period of the Il-khans (the
"three circles", "tiger stripes" and Buddhist sun
medallions commonly used in Ottoman designs are
found also in Uyghur pictures, op. cit., 10; for the
dibd-i Turki sent to Harun al-Rashid and the changes
in Persian textiles under the Seldjuks and the IIkhanids see P. Ackerman, in A. U. Pope, A survey of
Persian art, iii, London and New York 1937, 2043-4,
2071, 2195); but there were peculiarities of style
characteristic of the various Ottoman silk-weaving
cities, such as the type connected with the name of
Hadidii CA1I at Bursa in about 890/1485. In the 9th/
15th century the great majority of the weavers at
Bursa were local Muslim Turks. In 906/1501 an
Italian weaver resident at Bursa, a certain Tomasino
Caviae, is mentioned. In 920/1514 Selim I transported
the best craftsmen from Tabriz to Istanbul (Feridun,
i, 405). In the nth/i7th century the number of Greek
weavers at Bursa began to increase. The brocades
of Europe, Kefe and Chios were imitated at Bursa.
ORGANIZATION OF THE INDUSTRY
Those employed in the silk industry were organized
into various frirfets, trade guilds. The entrepreneurs
were in two main groups, the khdmdiis (dealers in
raw silk) and the dobumad[ls (weavers). The khdmdLi
merchants would buy raw silk at the bezzdzistdn and
have it spun by doldbd^is into warp threads (mashdud)
and woof threads (pud). The warp threads, called
mashdud because they were more tightly twisted,
varied in the number of strands according to the
type of fabric to be woven, from 1800 (tdfta) to 8150
(giilistdni kemkhd); the doldbd^ls or ibrlshlm bukudius
who performed the spinning worked for the khdmdiis
but constituted a separate hirfet. The khdmdiis then
had the warp and woof threads dyed, by the boyad/[is (sabbdghs). The following list of stock and tools
recorded in the effects of a deceased boyadji (Bursa,
§eriye sicilleri A6/6, of 893/1488) throws light on the
technique of dyeing: vegetable dye, red dye, indigo,
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Hindi indigo, ala indigo, valonia, alum, cauldrons,
ladles, trays, sieves, troughs, mallets, work-benches.
The dyed silk was sold by the khdmdiis to the dol?umadiis (weavers), who were organized into different
fyirfets: fratifediis, kemkhddits, wdlediis, fujadiis. For
each type of fabric a distinct type of loom was used,
with the appropriate number of teeth (a loom was
valued at 3000 ak£es, i.e., some 60 gold pieces, in
about 893/1488).
The most numerous and influential frirfet at Bursa
was the fratifediis, whose products were world famous;
as an example, the organization of their jtirfet may
be summarized as follows: the number of ustas
(ustddh, master-craftsmen) was limited; these chose
from among themselves a council of control known as
the 'Six' (Altilar: for the election see Dalsar, pp, 318,
330, 397-8), who were, in descending order, the
shaykh, the kahyd (ketkhudd), the yigit-bashi, the
ishdii-bashi, and two ahl-i khibra; the frddi would
confirm this election, as being to an official body, and
register the result. The principal duties of this council
were to ensure that regulations concerning the
quality and prices of manufactured goods were
carried out; to carry out the examinations for promotion from apprentice (shdgird) to journeyman
(fralfa) and from journeyman to master, and to issue
licences (ididza); to investigate and settle disputes
and malpractices in the guild; to represent the guild
in dealings with the government; and (most important
of all) to prevent competition and underhand practices in the employment of workmen and in the buying
of stocks. In the carrying out of these duties the
kahyd usually acted as the principal officer; the
yigit-bashl, with his assistant the ishdii-bashi, would
investigate complaints and make a report to the
ahl-i khibra, on the basis of which they made the
final decision (see Kdnunndme-i ifytisdb-i Bursat
p. 28). The shaykh was the spiritual head of the guild
and presided at ceremonies. The guild co-operated
closely with the government, and if there was any
resistance to the decision of the Altflar the latter
could call upon the local state officers to enforce it
(Dalsar, pp. 111-7). The regulations of the guild were
confirmed by the Sultan, so becoming an ifytisdb
frdnunu; as such, their application became the responsibility of the fyddi (see the Kdnunndme cited,
pp. 28-31). Until it was dyed, the silk was under the
control of the mizdn emlni, thereafter, until the fabric
was finished, of the mutyesib [see HISBA]. The woven
fabric was inspected for its dimensions by the tamgha
(damgha) emlni, who stamped it, a tamgha resmi
being levied on each top (roll) of fabric.
The weaving was in general carried out on looms
set up in private houses. According to the tereke
defterleri of the 9th/i5th century, large numbers of
slaves were used in the industry, being bought
specifically for the purpose and employed on the
principle of mukdtaba [q.v.] (see H. Inalcik, in Iktisat
Fakiiltesi Mecmuast, xv (1953-4), 57-9). At the same
time there were quite big 'factories' (kdrkhdne): in
Istanbul, 400 peshtamdldiis were working in a single
large kdrkhdne near Kirfc-6eshme (Ewliya Celebi, i,
616 = tr. Hammer, i/2, 222); and in about 995/1587
there is a record of several 'big businessmen' at Bursa
owning from 20 to 60 looms (Dalsar, doc. 273).
Women, as well as men, were found among the masters and the workpeople (Dalsar, p. 320). The workpeople were divided into three main groups: fculs,
shdgirds and edfirs (Dalsar, doc. 241), the last being
the true employees, whose daily wage was calculated
on the basis of the number* of dhird* woven (Dalsar,
doc. 242). The shdgirds were the young apprentices
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who worked for a small Wage under contract for one
year or for three years (in 957/1550 a shdgird was
engaged for three years, to be paid 600 afctes, see
Dalsar, doc. 246); in the contract the master undertook to teach the craft within a specified time (see
e.g., Dalsar, docs. 246, 248). The weavers sold their
products at specified shops in the market, and were
not permitted to sell their goods elsewhere. When
one branch of the industry expanded, its members
could easily form themselves into a new hirfet (Dalsar,
doc. 322).
The Ottoman silk industry, under the pressure of
economic factors, progressively expanded in output
but declined in quality—a tendency already visible
at the end of the gth/isth century (see Kdnunndme-i
ifrtisdb-i Bursa, 28-31). The widespread demand
among the common people for cheaper goods forced
the relaxation of the old guild standards of quality
and the toleration of a more loosely woven gulistdni
kemkhd, deemed suitable to their needs (ibid., 29). The
establishment of new looms by untrained workers
(called kham-dest) without the authorization of the
guild and the consequent increase in the number of
looms working provoked violent resistance on the
part of guild-members from the nth/i7th century
onwards (Dalsar, docs. 3, 4, 21, 236-8, 240-1, 260),
and the intervention of the authorities on behalf of
the guilds was fruitless. A decline in quality resulted
also from the occasional shortages of silk and of the
crimson dye gum-lac (T. Idk); the number of threads
in the warp was reduced and poor dyes were used
(in the 9th/15th century the warp was composed of
4500-5000 threads, in the nth/i7th century of only
2400; for the dyes used see N. Baylav, Tiirkiye'nin
boy a bitkileri . . ., in Turk Sanatt Tarihi, i, Istanbul
(Giizel Sanatlar Akademisi) 1963, 732-44). At the
same time cotton or linen threads were increasingly
used in the woof. The fall in quality was encouraged
also by the import from Europe of low-grade, cheap
and showy materials, which induced the Turkish
weavers to compete with them. From the nth/i7th
century onwards there was increasing demand for
silk-stuffs from Venice and Chios which copied the
Ottoman designs.
Bibliography : in the article. (H. INALCIK)
iii.—THE ARAB LANDS IN THE POST-MONGOL PERIOD.
The Mongol invasion of the Muslim world resulted
in the dislocation of many trades and the transfer of
artisans, especially those engaged in the silk industry;
yet only about one-tenth of Arab territory, including
Baghdad and Mawsil, was adversely affected by the
Mongols. Moreover, even those once prosperous
centres with thriving silk trades, supposedly destroyed by the Mongols, were reported half a century later
by Marco Polo to have maintained or recovered their
prosperity. Pedro Teixeira, like Marco Polo, was
impressed by the flourishing silk industry in Baghdad
and Mawsil.
The making of silk was almost confined to Syria
and Tunisia, where the climate is especially suited to
the breeding of silkworms and the growth of mulberry
trees. Algeria and Morocco were also silk producing
countries but on a limited scale. There was a mukhattam [q.v.] factory in Tilimsan and a Jewish controlled industry in Fas. The Arabs in North Africa
introduced silk into Sicily and Spain and from there
it was introduced into the Rhone Valley and Milan.
Other Arab countries tried unsuccessfully to make
silk; they managed, however, to maintain tirdz [q.v.]
factories dependent upon imported raw silk. The tirdz
factory in Cairo goes back to Fatimid times and

functioned throughout the Mamluk period. European
travellers who visited Egypt in Ottoman times noted
a silk industry using Syrian raw material.
Muhammed CA1I Pasha planted three million
mulberry trees, which grew well, but the climate was
not suitable for the breeding of the silkworm.
Syrian silk deserves a more detailed study.
Ottoman registers for Syria-Palestine compiled in the
ioth/i6th century show extensive silk cultivation and
manufacture; there is similar evidence of silk exports.
Aleppo and Damascus were not only famous for the
manufacture of good locally reared silk, but were also
great centres for trading in a lower-grade silk
imported from Persia. European factors residing in
Syria competed for raw silk, Syrian and Persian, to
barter it for woollen cloth. Muslim merchants
managed to strike hard bargains with the Europeans,
forcing them to barter their woollens for large
amounts of raw silk, the balance being paid by
Europeans in cash-producing commodities such as
dyes. Thus woollens were subsidiary to silk in Syria,
while the contrary was true in Europe. Russian
activities in north-western Persia cut off Persian
silk from Syrian markets. Syrian locally-produced
silk partly filled the gap, perhaps at the expense of
local industry. The price of raw silk rose sharply,
thus encouraging greater production in Syria.
Volney noted the great number of new mulberry
trees along the Syrian coast. Increasing in the nineteenth century, the production of raw silk fell later
as a result of the competition of Far Eastern silk and
artificial silk.
The silk industry in the Arab countries produced
textiles for home consumption only. There seems to
have been no appreciable foreign market for textiles,
because many countries maintained their own
industries. Descriptions of Arab dress in Ottoman
times show that silk textiles were more commonly
used than woollens, but less than linen or cotton.
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iv—PRODUCTS OF THE ISLAMIC SILK INDUSTRY.
The Arabs, for whom, with their nomadic origins,
wool was the most important raw material for
textiles, were also familiar with silk from the earliest
times. Although the Prophet forbade the wearing
of silk clothing as a luxury, because it threatened
to lead to effeminacy, silk weaving flourished
greatly in the Islamic world, and Islamic silk mills
dominated world trade from the 9th to the i4th
century A.D. The words Atlas (German for satin),
damask (Damascus) and muslin (Mosul) are taken
from Arabic, and taffeta from Persian. The development of the textile arts in Islam was linked with their
last phases in the ancient world whose territories
were occupied by the Arabs—those of the ancient
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Orient in the time of the Sasanids in Iran and Mesopotamia, and those of the late Greek and Byzantine
civilizations in Syria, Egypt and Asia Minor. In the
Carta Cornutiana, a document relating to the
founding of a village church near Tivoli, not far from
Rome, written in 471 A.D., the excellence of Persian
textiles was praised, just as it had been by Herodotus
and Xenophon. Under the Sasanid rulers Shapur II
(310-379) and Kawadh I (488-531), Syrian weavers
were transported to Persia. In the rock tomb of
King Khusraw II (590-628) in Tak-i-Bustan, clothing
woven of Iranian silk is represented. It is probable
that in Alexandria, later in Cairo and Tyre, in
Damascus and Ctesiphon, and later still in Baghdad,
Rayy and many other places, the first Caliphs
encouraged a new and fruitful development of silk
mills and made possible the founding of new silk
factories in the conquered territories from India and
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Baha al-Dawla, now in the Columbia Textile Museum
hi Washington, with inscriptions in cuneiform Kufic
(PI. Ilia). The Buyids in Western Iran considered
themselves the legitimate successors of the Sasanids.
There is a remarkable piece of fabric, dating from the
same period, in the Louvre in Paris, from a church at
St. Josse near Calais, whose Kufic inscription refers
to Mahmud of Ghazna (PI. Illb). In one instance
Dorothy Shepherd was able to classify a particular
piece of material as being of a known species of
Iranian silk (PI. lib). On the back of a piece of silk
in the church in Huys (Belgium) she discovered an
inscription which was identified by W. B. Henning
as being 7th century Sogdian, and which, it is believed, points to Bukhara as its place of origin.
According to the inscription, the material in question
was known as Zandaniti, no doubt named after the
place of manufacture. Some of these pieces of silk,

(a) Tirras with Kufic inscription giving the name fo the Abbasid caliph al Mustansir bi llah

(b)

firaz with floriated Kufic inscription.

Turkestan in the east to Sicily and Spain in the west.
Iran's key position under the Achaemenids and the
Sasanids, between Eastern Asia and Europe, was
maintained by the Islamic peoples, and extended
and strengthened by their expansion on the trade
routes by land and sea. The costly raw material,
the silk itself, was at first imported from its land
of origin, China. Under the Byzantine Emperor
Justinian (527-65) monks brought silkworm chrysalises to Byzantium in their pilgrims' staffs. At that
time the breeding of silkworms was also started in
the countries of the Near East, which gradually
became independent of imports. Just as in Byzantium
State factories for silk weaving had been set up in
the gynaeceums, employing almost exclusively
women, so too the caliphs and other Islamic rulers
created court and state factories, the products of
which were known as tirdz [q.v.]. They are known
particularly on account of the robes bestowed by
the rulers upon those they wished to honour [see
KHILCA], which were woven in these factories, generally of linen but sometimes also of silk; these often
bore an inscription (figs, a and b), usually worked in
silk, giving the name of the ruler, the place, the
manager of the factory and the year of production.
Many remains of such garments, with inscriptions,
have come to light in Egyptian tombs, giving proof
of how numerous the weaving mills were at that time
(Pis. Ila, Via). A particularly magnificent example
is a robe of honour bestowed by the Biiyid ruler

depicting lions beside a tree of life, found their way,
as coverings for relics, into the treasuries of Western
churches, as at Rome, Aix, Sens (PI. la) and Nancy.
They are in fact early Islamic pictures, executed on a
background of Sasanid silk, depicting the lion-hunts
of the Persian Shahinshah (Berlin, formerly State
Museums), and splendid fragments of these have also
found their way into European church treasuries such
as those of Passau (PI. IVa), Trier, Cologne (St.
Kunibert) (PL Ib), Milan (St. Ambrose) and Prague
(Cathedral Treasury). There is one such piece with
an Arabic inscription, another from Rayy in which
the Kings are portrayed on horseback beside the
trees of life and above the lions. Silk weaving flourished particularly in early and mid-mediaeval times
in Rayy, where among other things double cloth was
made, with different designs on the two sides (PI.
IVb,c). These were sometimes used as palls. There
was a considerable exchange of ideas and inspiration
between the Byzantine and Islamic weaving industries, just as had existed between Iran and
Byzantium in Sasanid times. One group of Byzantine
silk mills, which must be considered as the forerunners of the damask mills, was decisively influenced
by the geometric style of stucco decorations at
Samarra, which led to the arabesque. These pseudodamasks, as they are called, are now claimed by
Sigrid Miiller-Christensen, with some justification,
to be Islamic work. The abstract leaf design of the
arabesque became increasingly dominant in Islamic
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textile ornamentation, and finally asserted itself
completely at the same time as cursive Kufic was
replaced by Naskhl [see KHATT]. When the Mongols
overran Western Asia (1256-59), Chinese weavers
brought new influences to bear in almost all the
Islamic countries. Under the Mongol dynasties in
Iran and Turkestan, Chinese motifs such as the
Fonghoang, the Dragon, the Ky-lin and others were
introduced into Islamic textile designs, even in
places such as Egypt and Asia Minor where the
Mongols did not penetrate. Chinese damasks encouraged a great flowering of damask weaving in
Mamluk Egypt and in Syria; this is clear from
findings in many tombs, among which have been
found a remarkably large number of pieces of material
bearing inscriptions of the Mamluk Sultan Muhammad Nasir (PL Vic, e). In 723/1323 this Sultan received from the embassy of a Mongol Khan 700
lengths of silk, in some of which his name was woven.
A gold brocade of this kind is preserved in the vestments collection of the Marienkirche in Danzig.
In Andalusia there were important silk mills from
the time of the Umayyad dynasty, as can be seen
from a \iraz fabric bearing the name of Hisham II,
after the model of the Egyptian fabrics. Attempts
were made to imitate Baghdad silk textiles, and in
at least one case a fabric which was certainly manufactured in Spain was given an Arabic inscription, which, for the sake of advertisement, falsely
claimed that it was of Baghdad manufacture. The
silk woven in Almeria was considered comparable
with Persian textiles. As a result of the discoveries
of silk garments in the tombs of Spanish princes
in the Cistercian monastery of Las Huelgas near
Burgos (PL Vllb), which are mainly of SpanishMoorish silk material, our knowledge of SpanishMoorish silk weaving has been extended and deepened.
In Granada too, where the Alhambra style (PL VIIc)
was taken over in the textile arts also, and in Murcia,
Malaga and other places there were silk mills. In
Sicily, at the court of Palermo, Byzantine factories
were supplanted by Arab, which continued there even
after the conquest by the Normans and under
the rule of the Hohenstaufen (PL Vila). The
German coronation robe in Vienna bears impressive
witness to the high standing of their silk weaving and
embroidery.
As early as the end of the 7th/13th century, Marco
Polo noticed that there were flourishing silk mills
in the parts of Asia Minor, such as Konya, which
were under the dominion of the Turks (PL VI d).
In the Ottoman period, flowers such as carnations,
tulips and hyacinths enriched the plant designs.
Oskiidar velvet was prized throughout the then
known world (PL VII d, e).
Islamic silk weaving and embroidery reached its
highest fulfilment in Persia with the coming of the
Safawids. The chief factories were now in Tabriz,
Kazwin and Isfahan. There were many exchanges of
inspiration between textile designs (including those
of knotted carpets) and china mosaic work and the
flourishing art of miniature painting. The pictorial
silk and velvet materials are unique. In Sasanid Iran
the mythical big-game hunt of the Shahinshah had
been depicted in the tombs of Tak-i-Bustan, on silver
dishes, and on silk materials as well. Now it was
figures from the Alexander legend, King Khusraw
and the beautiful Shirin, the poor poet Madinun
and the unattainable Princess Leyla, who found
their place in the pictures woven in costly silk and
velvet brocades. The names of artists, such as Shah
Muhammad Mucizz al-Dln and, above all, Ghiyath

al-Dln, are known to us from their signatures (PI.
Villa).
Where once the silk textiles of the Near East had
made their way into occidental church treasuries,
where they were used as wrappings for relics or as
vestments, they now came to the courts of European
princes; a delegation (1635-1639) led by Olearius was
sent by Duke Frederick III of Holstein Gottorp to
Shah Safi (1629-1642) in Isfahan, and the velvet
brocades which were among the presents Olearius
brought back for his sovereign were used as tapestries
in the Rosenberg Castle, in Copenhagen. Apart from
the Spanish princes and the Kings of Sicily, whose
cerements were sometimes of silk of Arab manufacture, it seems that European princes only occasionally
used Arab silks for clothing; those who did included
Cangrande VII della Scala (d. 1329) in Verona, the
confidant of the Emperor Henry VI, and Duke
Rudolf IV of Habsburg (1339-65) (PL Va). The inspiration given to European textile art by Arab silk
materials, particularly apparent at first in Italy and
Spain, spread throughout Europe, and can be seen
even in Italian, Spanish, French, German and Dutch
paintings, which all reveal the influence of Islamic silk
textiles in the garments of the people represented.
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author, who died on 6 Radjab 516/10 September
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tissus du Musie Arabe du Caire, Paris 1935.
authorized 700 copies (Yakut, Udabd*, xvi, 267);
(H. J. SCHMIDT)
they never afterwards ceased to be popular with the
literary public, in spite of the criticisms of various
AL-HARlRl (sometimes Ibn al-IJarlri in Yakut),
C
detractors, such as Diya3 al-DIn Ibn al-Athir and the
AsO MUHAMMAD AL-KASIM B. AU B. MUHAMMAD
author of the Fakhri; (al-)Shumaym al-Hilll [q.v.}
B. HJTHMAN B. AL-HARlRl AL-BASRl, Arabic poet
himself, who claimed to be able to surpass all literary
and philologist known principally for his Makdworks, admits that despite several attempts he did
mdt. Born in 446/1054, probably to a landed family
not succeed in writing makdmdt better than those of
living at al-Mashan, near Basra, where he spent his
al-Hariri, which decided him to write a commentary,
childhood, he commenced his studies at Basra; his
one of the twenty which are known and of which the
biographers agree that he studied under al-Fa^l
most famous and the most complete is that of alb. Muhammad al-l£asabanl, but the latter is
Sharlshi (d. 619/1222 [q.v.]).
said to have died in 444/1052 (see Yakut, Udabd',
The reasons for this extraordinary success, which
xvi, 218; al-Suyuti, Bughya, 373; al-§afadl, Nakt,
gave rise to countless imitations in Arabic, in Per227), so that there is a discrepancy here to clear up.
sian, and even in Hebrew and in Syriac [see MAKAMA],
He then carried out the duties of sdfyib al-khabar,
are somewhat difficult to understand and must be
that is chief of intelligence [see BARID, KHABAR],
accounted for by the decline of literary taste. Indeed,
and his descendents still occupied this important
c
the Mafcdmdt of al-Harirl are no more than a pale
post in 556/1161, when lmad al-Dln al-Isfahani
reflection of those of al-Hamadhani; it is not merely
(apud Yafcut, Udabd>, xvi, 262) visited Basra.
the number of the Sessions which shows the constant
Al^ariri lived in the district of the Banu Saram,
concern with imitation (for at the end of the 5th/nth
which was to give its name to his first mafrdma,
century there survived probably only the 50 sessions
but his office was at al-Mashan. His duties left him
of Badlc al-Zaman, of the 400 which he wrote); this
with sufficient leisure to take part in the serious
concern moreover is quite superficial, for al-Hariri,
conversation of the bored bourgeois society of the
by confining himself to relating the meetings of aldecadent Basra of his day, to apply himself to
Harith b. Hammam and Abu Zayd al-SarudjI,
poetry and to write books.
His best-known work is the Mafrdmdt or Sessions, restricts the scope of the Sessions and, neglecting
depth, puts all his effort into form. What he had in
which imitate very closely those of al-Hamadhanl
great measure certainly is an unequalled mastery
[q.v.]: the narrator, called al-Haritii b. Hammam, is
of the Arabic language and a perfect command of its
like clsa b. Hisham, while the hero, a quick-tongued
inexhaustible vocabulary; verbal exuberance leads
rascally Bohemian named Abu Zayd al-Sarudji,
to acrobatics which the followers of al-Hariri, who
recalls Abu '1-Fath al-Iskandari. According to alregarded him as the most perfect representative of the
Harirl himself (apud Yafcut, Udaba*, xvi, 262-3)
genre, delighted in, whereas he merely set the style.
or his son (apud Ibn Khallikan, i, 419), Abu Zayd
The Mafrdmdt first became known in the West
al-Sarudji was a real person and may even on his
through partial translations: in 1656, Latin tr. of the
appearance in Basra have inspired the first makdma
first Mafrdma by Golius (following on a new edition
of al-Hariri, al-tfardmiyya, which is the 48th of the
of Erpenius's grammar); in 1731, edition of the
collection; however, his hero may perhaps be only
first Mafrdmdt by Schultens, who in 1731 and 1740
identical with a Bohemian called Abu Zayd altranslated six of them; in 1737, Reiske published the
Mutahhar b. Sallam al-Basri, with whom al-Harirl
tr. of no. 26. The first extended tr. (extracts from
had some dealings (Yakut, Udabd*, xvi, 272; Ibn
17 mafrdmdt) is that of Venture de Paradis: made
Khallikan. i, 420). According to Ibn al-Tilmidh
between 1786 and 1795, it was not published until
(apud Yafcut, Udabd*, xvi, 283), the Mafrdmdt were
1964 by A. Amer (A eta Universitatis Stockholmiensis,
begun in 495/1101, which seems to confirm the existv). The first complete edition is the work of Caussin
ence of Abu Zayd al-Sarudji, for he might have been
de Perceval (1819), but it is the authoritative edition
driven from Sarudj when the town was taken by the
of S. de Sacy (1822;. 2nd ed. revised by Reinaud and
Crusaders in 494/xjoo {see SARUDJ] and have taken
Derenbourg, Paris 1847-53) which made al-Hariri bestrefuge in Basra. Al-Hariri, whose duties brought him
known—even to the Orientals, who had forgotten him;
into contact with various high dignitaries of Baghdad,
it was followed by other oriental and European edimight have been encouraged in his enterprise by the
tions and by translations into various languages:
future vizier of al-Mustarshid (512-29/1118-35),
German, by Ruckert, Frankfurt 1826, 1837 (43 mafrdIbn Sada^a [q.v.], to whom he dedicated his Mafrdmdt,
mdt; 2nded. of 24 mafcdmdt by Annemarie Schimmel,
at any rate if the dedication on the autograph
Stuttgart [1966]); English, by Chenery, London 1867
manuscript that Ibn Khallikan happened to see in
and by Steingass, London 1898; French (partial), by
Cairo in 656/1258 is to be believed; one must then,
Raux, Paris 1909. A Hebrew translation of the Mafrdit seems, reject the version attested by the son of
mdt, by the Spanish Jewish poet Judah al-HarizI (ca.
al-£larirl, who wanted to curry favour with Anushir1170-1230), entitled Mahberdth Ithiel, was first pubwan b. Khalid [q.v.], that it was dedicated to this
lished in London in 1872 and re-edited in Tel Aviv,
latter, the minister only from 521/1127. The date of
by I. Perez, in 1951. See further A. Percikowitsch, Alcompletion of the Sessions—the editing of which was
Harizi als Ubersetzer der Makamen Al-Hariris, Munich
sometimes laborious—is not known with certainty,
c
1931; I. Schirmann, Die hebr. Ubersetzung der Mabut from 502/1108 the Andalusian Yusuf b. Ali
kamen des Hariri, Frankfurt 1931.
al-Ku4a% who had studied them under the author,
Al-Harirl is also the author of the Durrat almade them known in Spain and explained them some
ghawwds ft awhdm al-khawass, a collection of critical
years later to Ibn Khayr al-Ishbili [q.v.]; from the
notes on the incorrect use of certain expressions;
beginning of the 6th/i2th century they were part
after S. de Sacy had published an extract from it in
of the curriculum of literary Andalusians (see for
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Iran, srd/gth century; Sudarium of St. Victor, Sens Cathedral.

Iran, ist/7th century; Erzbischofliches Diozesanmuseum, Cologne.

PLATE I

HARIR

Egypt, 4th/ioth century; Victoria and Albert Museum, London.

'ZandanicT silk, ist/7th or 2nd/8th century; Staatliche Museen, Berlin.

PLATE II

HARlR

Khilca with inscription of Baha al-Dawla, ca. 390/1000; Textile Museum, Washington.

Khurasan, 4th/ioth century; Louvre, Paris.

PLATE III

HARlR

(a)

(a) Double-weaving, Baghdad, 6th/iath
Cathedral Treasury, Passau.

century;

(b) Double weaving, Iran, 5th/nth or 6th/iath
century; Textile Museum, Washington.
(c)

Double-weaving, other side of b.

(b)
(c)

PLATE IV

HARlR

PLATE V

Funeral-gown of Rudolf IV of Habsburg; Dom und Diozesanmuseum, Vienna.

Silver-brocade, Iran, 8th/i4th or gth/isth
century; Staatliche Museen, Berlin.

Gold-brocade, Iran, 9th/i5th century; Staatliche Museen, Berlin.

HARlR

(a)

(b)
(a) Egypt, 6th/i2th century; Musee du Cinquantenaire, Brussels.
(b) Chasuble of silk-brocade, Syria, 8th/14th century;
Church of St. Mary, Danzig.
(c) Fabric with the name of the Mamluk sultan
Muhammad al-Nasir; Museum of Islamic Art,
Cairo.
(d) Gold-brocade with the name of Sultan Kaykobad, Asia Minor, 7th/isth century; Musee
des tissus, Lyon.
(e) Silk-damask with the name of Muhammad alNasir; Museum of Islamic Art, Cairo.

(d)

PLATE VI

(c)

(e)

HARIR

PLATE VIIh

(a!

(c)

(d)

(b)
(a) Sicily 7th/i3th century; Chinon Cathedral.
(b) From the tomb of Maria of Almenar, Hispano-moresque, 7th/
13th century; Cistercian Monastery, Las Huelgas.
(c) Hispano-moresque, 8th/i4th century; Museum of Fine Arts,
Boston.
(d) Velvet-brocade, Uskiidar, ioth/i6th century; Staatliche Museen,
Berlin.
(e) Kaftan of Bayezid II, late 9th/i5th century; Topkapi Sarayi
Miizesi, Istanbul.
(e)

HARIR

(a) Silk-brocade, made by Ghiyath al-DIn, Iran, ioth/
16th century; Musee du Cinquantenaire, Brussels.

(c) Wall-carpet with the design of a mihrdb,
Iran, nth/i7th century; Mosque of
Shaykh Sail, Ardabil.

PLATE VIII

(b) Velvet-brocade, Iran, ioth/i6th century; Textile
Museum, Washington.

(d) Silk-brocade, Iran, i2th/i8th century; Staatliche Museen
Berlin.
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his Anthologie grammatical* (Paris 1828-9, Arabic
text, 25 ff. = trans., 63 ff.), Thorbecke produced a
complete edition of it in Leipzig in 1871. To the
Istanbul edition (1299) is appended a commentary
by Shihab al-Dln al-Khafadji, who disputes many
assertions made by the author.
His letters (rasd'il) have been collected; clmad
al-DIn al-Isfahani has preserved some in his
Kharida, and Yakut has included a few in his
biography of al-Harirl; two among these in which all
the words contain a sin and a shin respectively (hence
their names of siniyya and shiniyya) are typical
examples of al-Hariri's taste for mere virtuosity
without content.
He is also the author of a Diwdn, which has not
survived, and of a didactic urdjuza on grammar,
the Mulfyat al-i*rdb, written at the prompting of
Ibn al-Tilmldh and accompanied by a commentary,
of which Yakut gives some idea.

Bibliography: Yakut, Udabd*, xvi, 261-93 =
Irshdd, vi, 179-84; Ibn Khallikan, i, 419 ff.;
c
lmad al-DIn al-Isfahani, Kharidat al-kasr; V.
Chauvin, Bibl., ix, 99 ff.; Dumas, Le hlros des
maqdmdt de Hariri, Abou-Zaid de Saroudj, Algiers
1917; L. Bercher, Trente-cinquieme stance de Hariri,
dite "de Chiraz", in RT, 1922; Crussard, Etude
sur les Seances de Hariri, Paris 1923; O. Rescher,
Beitrage zur Maqamen-litteratur, Istanbul 1914;
Brockelmann, S I, 486-99; R. Blachere and P.
Masnou, Al-Hamaddni, choix de maqdmdt, Paris
1957,42-7.
(D. S. MARGOLIOUTH-[CH. PELLAT])
^ARlRIYYA, sect of Rifaciyya in the region of
Damascus, founded by CA1I b. Abi '1-Hasan alHarirl al-Marwazi, d. 645/1247 at Basar (Hawran).
Its excessive pantheism, apparent in the works of its
poet Nadim al-DIn b. Isra'fl, was repudiated by Ibn
Taymiyya in a very important fatwd (xxvi, n. 2 in
the collection made by Ibn cUrwa, Tafsir al-kawdkib
al-dardri, MS Damascus, tafsir, no. 151). Cf. alFaruthi (d. 694/1294) 'apud Abu '1-Huda, Kitdbat
al-djawdhir Istanbul 1302, 326. (L. MASSIGNON)
AL-^ARIIH, DJABAL [see DJUDI].
AL-tfARIXH B. njABALA, A.D. 529-569, the
most famous of all the kings of Ghassan [q.v.] in
the military annals of Arabia, and in the history of
Byzantium and of Monophysitism in the sixth
century.
As the phylarch and ally of Byzantium he led his
mounted contingent against the Persians and their
Arab allies, the Lakhmids, in the wars of Justinian's
reign and distinguished himself in two of its military
operations: the battle of Callinicum, A.D. 531, and
the Assyrian campaign, A.D. 541. At Yawm Halima
[q.v.] in A.D. 554 he triumphed decisively over the
Lakhmid Mundhir.
As a believer in the One Nature of Christ, he
revived the Monophysite Church after its disestablishment during the reign of Justin I, A.D. 518-27.
Throughout his long reign, he afforded it protection
from the hostility of the Chalcedonians and sought
to keep its unity intact against divisive and schismatic movements, such as the Tritheistic heresy of
Eugenius and Conon.
Byzantium recognized his services and worth and
bestowed on him its highest honours and titles: he
became patricius, bitrik [q.v.'] and gloriosissimus.
Bibliography: Procopius of Caesarea, History,
I, xvii, 45-8; xviii, 26, 35-7; II, i, i-u; xix, 12-8,
26-46; xxviii, 12-4; Anecdota, ii, 23, 28; Michael
the Syrian, Chronique, French trans, by J.-B.
Chabot, Paris 1901, ii, 245-8, 269; R. Aigrain,
Arabie, in Dictionnaire d'histoire et de gfographie

eccUsiastiques, iii, cols. 1203-13; Irfan Kawar,
Procopius and Arethas, in BZ 1, (1957); idem,
The Patriciate of Arethas, in BZ Iii, (1959).
(IRFAN SHAH!D)
AL-^ARIIH B. JIILLIZA AL-YASHKUR!, a preIslamic A r a b poet to whom is attributed principally afcasidawhich mediaeval critics regarded as the
seventh of the mu*allabdt [q.v.]. The information that
we possess in respect of his life deserves no credence,
and the poem that is the cause of his renown is in
itself so suspect that Taha Husayn considers it to be
totally apocryphal (cf. also al-Djahiz, Ifayawdn, iii,
449, on the questions of other verses). This kasida,
in khafif metre and with -a>u rhyme (with an ifrwd*
in one verse in -d*i), is said by legendary tradition
to have been improvised (though it has none of the
signs of improvisation) in the following circumstances:
after the king of al-HIra al-Mundhir b. Ma3 al-Sama3
had restored peace between the tribes of Bakr [q.v.]
and Taghlib [q.v.] which the war of al-Basus [q.v.] had
broken, hostages from the two tribes were compelled to remain with the sovereign; during the
reign of €Amr b. Hind (554-570 [q.v.]) the TaghlabI
hostages having died by accident, their tribe asked
for recompense from the Bakr, who refused, and then
complained to the king; it was then that al-Harith,
who had the task of pleading the case for his tribe
against the Taghlib (whose spokesman was eAmr
b. Kulthum [q.v.]), recited his poem in the madjlis
of the king, who had ordered hangings to be set up
to keep him apart from the poet, since the latter
suffered from tubercular leprosy (baras)-, overcome
by al-Harith's talent, cAmr b. Hind is said to have
had the hangings drawn up, one after another, and
to have treated the poet with singular marks of
esteem, although in general he inclined towards the
Taghlib.
The political aim of this mu^allaka is undeniable;
the section reserved for nasib and descriptions is
cut short, while the plea on behalf of the Bakr is
more highly developed and is accompanied by
criticisms of the Taghlib who are invited to put an
end to their recriminations. The poem, an eloquent
fragment, would be of documentary interest if it
could be regarded as authentic.
Bibliography: it is possible that the lines attributed to al-Harith were put together by Sukkarl
from the works of the Banu Yashkur (cf. Fihrist,
Cairo ed., 226), but indeed it seems clear that the
poet's diwdn has never been separately established;
a short Diwdn, accompanied by that of cAmr b.
Kulthum, has, however, been published by F.
Krenkow in Machriq, and then separately, Beirut
1922; the mu^allaka had previously been published
twice, with the commentary of ZawzanI and Latin
translation, first by W. Knatchbull, Oxford 1820,
later by J. Vullers, Bonn 1827; a French translation
was given by Caussin de Perceval in his Essai, ii,
366-73 (reproduced in L. Machuel, Auteurs arabes,
Paris 1924, 80-6); finally, the English translation
by A. J. Arberry, The seven odes, London-New
York 1957, 222-7, is preceded by a study on the
poet and a comparison of the earlier translations
(210-21). Comments and lines of verse will also be
found in Ibn Kutayba, Shi'r, 151-2 and index;
Buhturi, tfamdsa, index; DJahiz, ffayawdn and
Bay an, index; Ibn Sallam, Tabakdt, 127 (al-Harith
is placed in the sixth class of pre-Islamic poets);
Mufaddaliydt, 263-8, 515-8; Aghdni, ix, 171-4
(Beirut ed., xi, 37-44); Baghdad!, Khizdna, Bulak
ed., i, 198 (Cairo ed., i, 295); Abkaryus, 105-7;
L. Cheikho, Shucard* al-Nasrdniyya, 416-20; F.

AL-HARITH B. HILLIZA — AL-HARITH B. SURAYDJ
Bustard, RawdW, no. 26; idem, al-Mad^dni aljtaditha, i, 139-50; O. Rescher, Abriss, i, 28, 74;
C. A. Nallino, Letteratura, 26 (French trans., 43);
Brockelmann, S I, 51 ;T- liusayn, Fi'l-adab aldidhili, 236-43; R. Blachere, HLA, index.
(CH. PELLAT)
BANU 'L-HARITH B. KACB, usually called Balfcarith, an Arab tribe belonging to the Yemeni
group. Their genealogy is: al-IJarith b. Kacb b. cAmr
b. €Ula b. DJa1d b- Madhfrdi (Malik).
They lived in the district of Nadiran [q.v.] and
were neighbours of the Hamdan. The following
places amongst others belonged to them: al-cArsh,
al-cAdh, Batn al-Dhuhab, Dhu '1-Marrut, al-Furut
(pi. Afrat, between Nadiran and the DJawf), Hadura
(Khadura), clyana, al-Khasasa (between Uidjaz and
Tihama), Kurra, Safcbal, Samcar, Sufcan or Sawfcan,
Minan or Maynan, Shatt Ziyad (belonging to the
clan Ziyad); w a d i s : al-cAwhal al-Acla and alc
Awhal al-Asfal, al-Nu<Jarat, Thadjr; waters : cAyna
Dhi>b,al-Bathra, al-Djafr, al-Harar, tfima, al-Kawkab, Khatma (Khitma, a well in the sand), Khulayka,
al-Malafcat, Mawa, al-Shalila (belonging to the clan
Dacir), Shisca, Yadamat; mountains: Tukhtum.
Sections of the Balljarith lived also in Raydat
al-Saycar in yacjramawt, in the town of Radac (inhabited by the cAns and Khawlan), in the villages
al-Samac and Iladakan, which belonged to the
Bakil, and in al-FaladJa near Damascus.
In the Djahiliyya a section of the Balfcarith
worshipped the idol Yaghuth. Another section
professed Christianity. The cAbd al-Madan b. alDayyan, a prominent family of the Balbarith, built
a large church, Dayr Nadiran, also called the Kacba
of Nadiran (according to many authorities, a tent
composed of 300 pieces of hide).
Historical. The idol Yaghuth was the cause of
a battle between the Balfyarith and the Murad,
who claimed Yaghuth for themselves, at al-Razm
(in the south of Nadiran, in the land of the Murad)
on the same day as the battle of Badr (17, 19 or 21
Ramadan of the year 2). The Balharith, allied with
the Hamdan, inflicted a severe defeat on the Murad,
and Yaghuth remained in their possession. On the
"second day of Kulab" (in the Dahna) the Balharith
(under Nu c man b. DJassas) fought against the
Tamim tribes Ribab and Sacd b. Zayd-Manat
under Kays b. cAsim). On the side of the Balharith
were Hamdan, Kinda, Kudaca and other tribes, in
all about 8000 strong, divided into four divisions,
with four leaders, who all bore the name Yazid
and were under the supreme command of cAbd
Yaghuth b. Salat. In this battle the Balfcarith
were defeated. The chiefs of the allied armies fell
and cAbd Yaghuth was wounded. Of other battles
of the Baltiarith we may mention that of Hicjra
(in Tihama) against the Daws, in which the Balftarith were again defeated, and that of Batn alDhahab.
We find the Balliarith already in possession of
Nadiran when the cAzd, with whom they had
many disputes, left the Yemen under cAmr b. cAmir
Muzaykiya5 after the bursting of the dam of Ma'rib.
When Muhammad's call had gone out through all
Arabia, the Christians among the Balharith (in about
8/630) sent a deputation to the Prophet in Medina,
which consisted mainly of ecclesiastics, including a
bishop, Abu '1-IIaritha. They arranged an interview
with the Prophet at a place near Medina, where they
were to undergo a trial by the ordeal called mubdhala
q.v.] or li*dn (ceremony of objurgation). But when they
were convinced of Muhammad's mission and feared
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a defeat, they begged the Prophet to cancel the arrangement. The Prophet agreed on condition that
they paid tribute. In Rabic I of the year
10/632 Muhammad sent Khalid b. Walid with 480
men to the Balfrarith to demand that they should
adopt Islam. Those who were heathen and a number
of the Christians submitted and Khalid remained
among them to instruct them in the Kur'an and the
institutions of Islam. After some time Khalid returned
with a deputation of the Balljarith (among them two
members of the Christian family of cAbd al-Madan)
to the Prophet. Muhammad gave each member 10
ounces (400 dirhams) and appointed one of them,
Kays b. al-Husayn, amir of the Balljarith. When in
11/633 the false prophet al-Aswad al-cAnsi [q.v.']
appeared, the Balharith, influenced by his emissaries,
followed him. They drove out the governor of
Nadiran (cAmr b. Hazm), and al-Aswad entered the
town in triumph. The Muslims remained faithful to
Islam under Abu Bakr, and the Christians renewed
the treaty.
Bibliography: Wiistenfeld, Genealog. Tabellen,
table 8, 16, and Register, 210; Yakut, index s.v.;
Hamdani, Djazlra, index s.v., and 55, 8ff.; 83,
9*-; 93> 15 #•; 169, 7 i.; H. Ritter, Erdkunde, xii,
68; Tabari, Annales, i, 1724-7 and index s.v.;
Aghdnl, x, 82; xiv, 26; xv, 73 and index s.v.; Ibn
Hisham, 401, 958-62; (transl.) A. Guillaume, The
Life of Muhammad, 270-7, 645-8; Ibn Sacd, index
(part iii) s.v.; Caussin de Perceval, Essai sur
Vhistoire des Arabes avant Vislamisme, index s.v.
Harith (Benou-l)-ibn-Cab; Caetani, Annali, year
10, §§ 4 ff.; Sprenger, Mohammad, iii, 508-10;
W. M. Watt, Muhammad at Medina, index s.v.;
O. Blau, Arabien im sechsten Jahrhundert, in
ZDMG, xxiii, 562.
(J. SCHLEIFER)
[Owing to circumstances beyond their control, the
Editors are unable to supply, as they had planned
to do, a revised text of this article. For the convenience of readers they re-print the article which
appeared in the first edition. A new article will, it is
hoped, be included in the Supplement]
AL-tfARIlfl B. SURAYDJ (or C UMAYR) B.
YAZID B. SAWA (or SAWWAR) B. WARD B. MURRA B.
SUFYAN B. MUDJASHI C , ABU HAxiM, leader of a
rebellious movement in Khurasan against the
Umayyad administration. His father, Suraydi, had
his abode in the quarter of the Banu Mudjashic in
Basra and received a yearly ^a3 of 700 dirhams.
Al-Harith is mentioned as one of the courageous
warriors in the battle against the forces of the
Khakan at Paykand in 111/729. He was flogged on
the order of the governor of Khurasan, al-Diunavd
b. cAbd al-Rahman al-Murrl, having opposed the
latter's injustice. The verse referring to this event
says that "he refused to be a ''djaniba' (i.e., a horse
driven alongside) of the Murra when they went
astray and their imam committed iniquities". He
rebelled in 116/734. Aided by the native forces of
Diuzdian, Faryab and Talkan, al-Harith captured
Balkh and marched at the head of a force, which
grew to the figure of 60,000, against Marw, defended
by the new governor, cAsim b. cAbd Allah al-Hilali.
The defeat of al-Harith at Marw reduced the number
of his followers to 3000. The news that he was being
dismissed by the Caliph, Hisham, and replaced by
Asad b. cAbd Allah al-Kasri drove cAsim to negotiate
with al-Harith. The basis of their agreement was to
be their common call to Hisham to put a stop to
iniquity; if he refused, al-Harith and cAsim would
revolt against his rule.
After his arrival the new governor, Asad b. cAbd
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Allah al-Kasri [q.v.], succeeded by vigorous action in
recapturing Balkh and compelled al-Haritii to cross
the Oxus. Al-Harith, aided by the forces of the local
leaders, laid siege to Tirmidh, but failed to conquer
the city and was compelled to retreat to the fortress
of Tabushkan in Tukharistan. A force sent by Asad
under the command of Djudayc al-Kirmanl besieged
the fortress; the adherents of al-Harith insisted on
leaving and surrendered 4o the besieging force. Some
of them were decapitated; the women were sold as
slaves (118/736).
Al-Harith with his force joined the Khakan of the
Turgesh [q.v.]. He fought valiantly on the Khakan's
side in the encounter of Kharistan and defended his
retreat when his army was defeated (119/737). AlHaritih assisted the Khakan in the preparations for
a new expedition and received from the Khakan 5000
horses. The Khakan was, however, murdered and the
power of the Turgesh collapsed. Asad died in 120/738.
The new governor, Nasr b. Sayyar, marched in
122/740 with an army against Shash, which served as
a base for the forces of al-Harith. There was an
encounter between the troops of Nasr and al-Harith
but the battle between the forces of Shash and the
army of Nasr was prevented by an agreement
between them, by which the ruler of Shash would
deport al-Harith to Farab. The assumption of
H. A. R. Gibb that the object of the expedition
against Shash was the expulsion of al-Harith is
plausible. Nasr apprehended that the dangerous
rebel might incite the Turkish rulers to lead a new
expedition against him. These fears would seem to
be reasonable in view of the instability of the central
government after the death of Hisham, the tensions
between the Mudaris and the Yemenis in Khurasan,
as well as the dissatisfaction of the native rulers with
the policy of Nasr in Transoxania. This explains why
Nasr pleaded with the Caliph, Yazld b. al-Walid, to
pardon al-Harith. The letter of safe-conduct granted
to al-Harith by the Caliph promised to return the
confiscated property of the adherents of al-Harith
and to act according to the ordinances of "The
Book and the Sunna".
When al-Harith came back to Marw in 127/745 he
reiterated the demand to act in accordance with the
ordinances of "The Book and the Sunna". He
justified his struggle against the administration and
his secession from the community by the statement
that "the few who obey God are many and the
many who disobey God are few". He was welcomed
by Nasr and the people of Marw; his son Muhammad
and his.daughter al-Aluf, who were detained, were
released. Nasr offered to appoint him as governor
of a district, but he refused. He divided the gifts
given to him by Nasr among his adherents. He
demanded of Nasr that he should appoint as officials
only decent and righteous people.
Shortly after his arrival, al-Harith was joined by
3000 Tamimis who gave him the oath of allegiance.
He encamped outside Marw, and instructed Dlahm
"b. Safwan [q.v.] to read his "sira", setting himself up
against Nasr. Djudayc al-Kirmanl joined al-Harith
for a short time. However they fell out, their forces
clashed and al-Harith was killed in 128/746.
Al-Harith is mentioned as a Murdji3!. His secretary
was Djahm b. Safwan. In his political activity he
followed in the steps of Abu '1-Sayda3, who fought
for the rights of the mawall', some of the companions
of Abu '1-Sayda3 fought on the side of al-Harith.
Al-Harith and his followers are the only group in
•early Islam which seceded from the community and
aided the unbelievers against their brethren with the

aim of establishing a government acting according
to the ordinances of the Kur'an and the Sunna. In
the force of al-Harifo are mentioned "ahl al-basd'ir"t
people of a religious conviction, whom al-Harith
used to consult. When al-Hari£h returned he came
back with his %ddi. The black flags raised by alI^arith seem to have been an imitation of the sunna
of the Prophet. A special feature of this peculiar
group was the habit of appealing to the enemy
during the battle to join them by using moral and
religious arguments. Al-Harith seems to have had a
feeling of mission. He apparently lived an ascetic life
and wanted to establish a just government resembling
that of the Prophet and the first Caliphs. He
demanded that the principle of election of the
Shutd [q.v.] should be followed. A satirical verse
recited after his death claims that he hoped to be a
Caliph: "The son of a saddle (Ibn Sard]) hopes to
be a Caliph: How remote are the means of the Caliphate from a saddle".
Bibliography : H. A. R. Gibb, Arab conquests
in Central Asia, London 1923, 69-94; F. Gabrieli,
// Califfato di Hishdm, Alexandria 1935, 44-70;
Barthold, Turkestan, 190-3; J. Wellhausen, Das
arabische Reich und sein Sturz, Berlin 1902, 288306 (English trans. 459-498); G. van Vloten,
Recherches sur la domination arabe, Amsterdam
1894, 24-32; Tabari, index; Ibn al-Kalbl, Djamhara, Ms. Br. Mus., f. 66b; al-Baladhuri, Ansdb alashrdf, Ms. f. 295b, 982b; Ibn cAsakir, Ta*rikh, ii,
460; v, 36; Ibn Kathlr, al-Biddya, ix, 313, 322; x,
26; Arabskiy Anonym XI Veka, ed. P. A. Gryaznevi6, Moskow 1960, f. 258b; al-Dhahabi, Ta'rikh
al-Isldm, iv, 228, 229; v, 35, 56; Hasan Ibr. Hasan,
Ta*rikh al-Isldm al-siydsi, i, Cairo 1935, 538, n. 4.
(M. J. KISTER)
HARIIH AL-MU#ASIBl [see AL-MUHASIB!].

ELARIXHA B. BADR AL-GHUDANI, p° et and

notable of the Tamiml clan of the Banu Ghudana,
at Basra. Born probably shortly before the Hidira,
he appears while still young to have been a follower
of the prophetess Sadjahi [q.v.] and then, having
settled in Basra, he fought at the battle of the Camel
[see AL-DJAMAL] against CA1I, but afterwards joined
his cause; however, as soon as Ziyad arrived in
c
lrak in 45/666 he became a fervent supporter of the
new governor, who finally entered him on the tribal
pay-roll of the Kuraysh to increase his emoluments.
Some satirical verses of the poet whom Ziyad matched
against him, Anas b. Abi Unas, reveal that at some
point he was nominated cdmil of Surrak, in Ahwaz,
but it was chiefly during the disturbances which
followed the death of Yazid I that he played some
part in politics, although this is not made very clear
in the sources which allude to it; however, he seems
to have taken part in the struggle against the
Kharidiis who were threatening Basra, and to have
met his death by drowning during a campaign, in
64/684 or 66/686 (I. Goldziher, Muh. St., ii, 158,
wrongly gives the date 50).
Haritha is a picturesque figure of the first half
of the ist/7th century. Though well known for his
eloquence, wisdom and knowledge of historical
traditions and genealogy, the reputation that he has
left behind is principally that of an inveterate drinker, whose foibles Ziyad tolerated, whilst his sons
were not averse from keeping him company. He may
be regarded as one of the first bacchic poets of the
Muslim period, but almost nothing of his work
survives; some gnomic verses of his are s ill quoted,
and also a funeral oration for Ziyad, part of which
has been preserved (see al-Djahiz, Hayawdn, vii, 159;
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al-Hu§ri, Zahr, 914; Aghdnl, xxi, 19; Yafcut, s.v.
al-Thanawiyya).
Bibliography: al-Diahiz. tfayawdn andBaydn,
index; Bufcturi, Hamdsa, index; Tabari, i, 322,
ii, 26, 78, 449, 580-2, 585; £Iusri, Zahr, 914-16;
Aghani1, xxi, 20-44, and index; Ibn Durayd,
Ishtifrdb, 160; Ibn cAbd Rabbih,c/fr*, 1331/1913 ed.,
iv, 322-3, 325; Ibn Hadjar, Is aba, no. 1937; Ibn
Abi 'l-Hadld, Shark Nahdi al-baldgha, i, 304-5,
383-4; H. Lammens, in RSO, iv, 120-1; idem,
Omayyades, Beirut 1930, passim-, C. A. Nallino,
Letteratura, 146 (Fr. tr., 224-5); Ch. PeUat, Milieu,
154-6.
(H. LAMMENS-[CH. PELLAT])
HARIYANA, name given to the tract of
country in the Indian Pandjab to the north-west
of Dihli, surrounding the towns of Hansi [q.v.] and
Hisar Firuza [q.v.] in the present Hisar district and
extending east into the Rohtak [q.v.] district; it lies
south of the Ghaggar stream—which partly
coincides with the ancient Saraswati river which
once joined the Indus [see SINDHU], now little more
than a monsoon drainage channel whose waters are
lost in the Radjasthan sands—and is traversed by
Firuz Shah Tughluk's West Diamna canal [for the
history of this see references s.v. DJAMNA]. The name
seems to mean "green tract", although the region is
now semi-desert (for the modern condition see
O. H. K. Spate, India and Pakistan: a general and
regional geography, London 1954, who, however,
conflates Hariyana and Sirhind); a popular etymology
connects the name with a legendary king called Hari
Cand.
The region was of some strategic importance to the
rulers of Dihli, as it lay on the more southerly route
to that city from Khurasan via Multan and the
southern Pandjab (the northern approach to Dihli
being through Sirhind [q.v.]). According to a Sanskrit
inscription of the time of Ghiyath al-DIn Balban,
"Hariyanaka" was ruled first by the Tomars, then
by the Cawhans, then by the "Saka" kings Sahavadlna (Shihab al-DIn, i.q. Mucizz al-DIn Muhammad
b. Sam), Suduvadlna (Kutb al-DIn Aybak; at this
time the Sanskrit character sa was generally pronounced in north India as kha), etc., down to Gayasadina; it bears the date 1337 VS = 680/1281 (Epigr.
Indica, v, Appendix p. 34; plate in JASB, xliii, 104).
Certainly it was held by the Cawhan kings of Dihli
immediately before the Ghurid conquest, its ruler
Hammlr being slain at the same time as Prithwl
Radj of Dihli. The region is frequently mentioned in
the chronicles of the Dihli sultanate as forming an
iktd* of officials at the Dihli courts. It was sufficiently
close to the capital to prevent any attempt at
independence by a rebel official, although there was
the incident of Sayyid Ibrahim, son of Dialal al-DIn
Ahsan [q.v.], who was governor of Hariyana when
Muhammad b. Tughlulj: made his expedition to the
south of India in 736/1335: on rumours of the sultan's
death in the pestilence in Telingana, Ibrahim seized
the tribute of treasure on its way to Dihli from Sindh
on the pretext that the roads were unsafe; when the
rumours were proved false he allowed the convoy to
proceed to the capital, but his acts were reported to
the court and he was put to death. His aim seems to
have been, however, the Dihli throne rather than
mere independence at Hariyana, which could not
have been sustained once the imperial armies had
returned to Dihli.
Hariyana was a region in which Firuz Shah
Tughluk took an especial interest, it being the home
of his mother who was of Bhaffl Radjput descent;
Encyclopaedia of Islam III
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he was quick to realize its strategic importance, and
besides carrying out his scheme of irrigation mentioned above, as part of his policy for the encouragement
of agriculture, built there the three minor forts of
Mufcammadpur, Zafarabad and Ratfabad (now all
disappeared, although villages so named still exist)
and the major forts of Hisar Firuza [q.v.] and
Fatfeabad [q.v. in Supplement], besides strengthening
that of Hansi. From this time the administrative
centre of Hariyana shifted from Hansi to Hisar
Firuza.
The Hariyana district lay on TImur's route of
devastation to Dihli, and indeed a detachment of his
troops was attacked there by a Diaf tribe. The
history of the district thereafter is one of confusion;
but it is known to have come, about 814/1411, into
the possession of Khidr Khan, who subsequently
became the first of the Sayyid dynasty of Dihli, and
it certainly remained a possession of the Dihli
sultanate throughout the Sayyid and Lodl periods.
It passed naturally to the Mughals after their conquest, and seems to have been peaceful until the
early i8th century. It became the scene of much
turbulence and confusion after the invasion of Nadir
Shah [q.v.], and a contested region between the rising
Sikh power, the enfeebled Mughal empire, and the
predatory Bhaffl chiefs, Muslim converts from
Radjput stock, of Bhafner and Fatfcabad. As the
Sikh power increased the Bhaffls sought Mughal aid,
and a Bhaffl chief was at one time appointed ndzim
of Hisar; but neither he nor subsequent governors of
Hansi and Hisar could stem Amar Singh's Sikh
forces, and the whole district fell into Sikh hands
until the Mughal-Sikh treaty of Djind, in 1781,
restored Hariyana to the Mughal empire, Fathabad
and Sirsa to the Bhaffls, and assigned the remainder
of the conquered districts to the Sikhs. In 1797-8 the
English adventurer George Thomas overran Hariyana
and established his capital at Hansi; he was eventually overcome by Bourquin for Sindhia, and in
iScn^Hariyana passed into Maratha hands; in 1803
it was ceded by Sindhia to the British government.
The district is well known for cattle breeding, and
Hariyana cattle are much prized in India.
Bibliography: in addition to references in the
article, see the bibliographies to HANSI, HISAR
FIRUZA, and ROHTAK.
(J. BURTON-PAGE)
HARKARN, B. MATHURADAS, a Kariboh [q.v.] of
Multan, known chiefly for his collection of letters
(inshd*), entitled Irshdd al-^dlibin but popularly called
Insha?-i Harkarn. Nothing is known about his early
life or the teachers from whom he learnt Persian, the
court language of the day. He was employed for some
time as a secretary (munshi) by Ictibar Khan
khwddia-sardy, most probably a Hindu convert to
Islam and an influential eunuch, who was from very
early years a confidant and retainer of the Mughal
emperor Djahanglr [q.v.]. It is not exactly known
when Harkarn entered the service of Ictibar Khan.
In 1032/1622 Ictibar Khan was appointed governor
of Agra, where Harkarn got the chance to display his
talents as an official secretary, as he had spent a lifetime in the exercise of that profession (cf. preamble
to his Insha?}. After the death of IHibar Khan, later
called Mumtaz Mian, Harkarn left Agra and while in
Mathura, probably on a pilgrimage, he compiled his
Inshd* between I034/ 1625 and 1040/1631 (cf. Eth6,
2069). Divided into seven babs (sections) it contains
model letters of appointment of state officials, besides
various kinds of other official documents (ed. with
English transl. by Francis Balfour under the title The
Forms of Herkern, Calcutta 1781, 1804*, reprinted
15
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1831; lith. Lahore 1869,1871). The Inshd* of Harkarn
was used by the British in India, during the days of
the East India Company, as a model for diplomatic
correspondence with the native princes and potentates. It was also extensively used in maktabs (primary schools) and madrasas in India to give a good
grounding to students in Persian letter-writing.
With the discontinuance of Persian as the court
language this book fell into disuse.
Bibliography : Rieu, Cat. Pers.MSS., ii, ssoa:
Francis Balfour, The Forms of Herkern*, Calcutta
1804, 3; E. Blochet, Catal. des MSS. persans, ii,
277; Tuzuk-i-Jahangiri, English transl. Rogers and
Beveridge, London 1909, 19141 i> H3» 282, 319,
372, ii, 94, 231, 257-8; Sayyid Muhammad cAbd
Allah, Adabiyydt-i Fdrsi men Hinduon kd frissa,
Delhi 1942, 72; Sri Ram Sharma, An unexplored
source of Mughal history, in IHQ, x/3 (1934), 456.
(A. S. BAZMEE ANSARI)
QARRA, a basalt desert, "a district covered
with black broken stones, which looks as if it had
been burned by fire". Such ftarras, which owe their
origin to subterranean volcanoes which have repeatedly covered the undulating desert with a bed of lava,
are found particularly in the east of Hawran and
stretch from there to Medina. Al-Samhudl, Khuldsat
al-wafa* bi-akhbdr ddr al-Mustafd, Mecca ed., 1316, 38
gives a detailed description of a great earthquake at
Medina which began on i Djumada II 654/26 June
1256 and lasted several days (see also Wiistenfeld,
Geschichte von Madyna). There is perhaps, as Wetzstein suggested, an allusion to these fearful stony
wastes in Jeremiah xvii 6 (D*1*!*1!!"!). Yakut, ii, 247
ff., details no less than 29 of these fyarras with their
names (see ZDMG, xxii (1868), 365-82). An accurate
map, with an index of names to the whole territory
in whichfyarrasare found, is published in the Zeitschr.
des Deutsch. Paldstinavereins, xii, in the narrative
of A. Stiibel's journey to Diret al-Tulul and Hawran
(1882). The same author has also discussed the
supposed origin of such deserts of stones in Die
Vulkanberge von Ecuador after v. Oppenheim,
Vom Mittelmeer zum Pers. Golf, i, 90, note 5 (where
also, i, 89 ff., bibliographical references are given).
See also v. Oppenheim in Petermanns Geogr. Mitteil.,
1896 (Zur Routenkarte meiner Reise von Damaskus
nach Barddd in dem Jahre 1893)-, Doughty, Travels
in Arabia Deserta, Cambridge 1888, 24, 419 f. and
index; D. G. Hogarth, The penetration of Arabia^
London 1904,4,81,168 f., 259, 284, 339; H. Lammens,
Le berceau de VIslam, Rome 1914, 72.
(ED.)
AL-1JARRA, Of all the harras dealt with in the
preceding article, the one that stretches through the
gardens of Medina on the north-eastern side of the
town, known as the tfarrat Wdfrim, became, thanks
to a famous battle in 63/683, al-Harra par excellence.
The situation in Medina was seriously disturbed
some time after the accession to the throne of
Mucawiya's son. Yazid. It led to a rebellion provoked
by the indignation felt by men of piety at Yazid's
scandalous conduct and the conviction that it was
impossible to obey an imam of such a type. Beneath
the religious aspects of the movement, economic
motives may have been concealed. For it is certainly
possible that the interests of a great part of the local
elements had been upset or threatened in a general
way by Mucawiya's fiscal reforms, which compelled
the provinces to contribute towards the expenses of
the State, and, in particular, by the reorganization
of the system of pensions, which Mucawiya had
proposed to establish upon the basic principle that
pensions must be the reward for services, especially

military, rendered to the government (cf. Lammens,
Le calif at de Yazid Pr, 408-13); in the Holy Cities
there was a group of individuals and families, their
exact number difficult to define, who, under this
principle, could no longer be on the pay-roll in their
capacity as heirs of the first beneficiaries of pensions.
The governor of Medina, cUthman b. Muhammad
b. Abl Sufyan, appointed by Yazid (end of 62/682
or beginning of 63/683), was too young and inexperienced to control the situation (al-Jabarl, ii, 402).
The caliph himself then proposed (al-Baladhuri, 31)
that a Medinese delegation should be sent to him
in the hope of being reconciled with the malcontents
by means of his generosity, but the delegates, though
loaded with gifts and bounties, on their return to the
Hidjaz incited their fellow-citizens to revolt by their
accounts of the caliph's scandalous mode of life.
Alarmed by the situation in the Hidjaz, Yazid
once again tried the method of conciliation: he sent,
first to Medina, then to Mecca, a mission headed by
al-Nucman b. Bashir [q.v.], but it did not succeed in
restoring calm. The Medinese malcontents found an
opportunity to come out in open revolt when a
mawld arrived to supervise the harvests from the
lands (sawdfi) belonging to the caliph. A scene then
took place in the chief mosque (beginning of 63/682)
that is reminiscent of pre-Islamic customs: the rebels
took off their sandals, turbans and burnous which
they heaped up in the court-yard, to signify that they
were depriving the caliph of his sovereignty, just as
they cast off these garments. They ended the meeting
by nominating as their chief cAbd Allah b. Hanzala
[q.v.], "with a view to securing the deposition of
Yazid"; but as the Muhadjirun were dissatisfied with
this choice, which gave predominance to the Ansar,
they also nominated cAbd Allah b. Mutlc al-cAdawi as
commander of the group of Kurayshls and their
mawlds, and Mackil b. Sinan al-Ashdjaci commander
of the non-Kuraysjbil Muhadjirun. (It should be noted
here that the TaHbls and the cAbbasids had refrained
from joining the dissidents and continued to hold
aloof when the revolt broke out.) Wellhausen observes,
we think justly, that in this great revolt the Ansar did
not fight for themselves as a separate party. Lammens,
on the other hand, lays stress on the Ansarl character
of the movement; but even if the Ansar were in a
majority in Medina and included the most active
agitators there, the presence of groups of Kurayshi
and non-Kurayshi Muhadjirun, exerting such
pressure that it was decided to give them their own
chiefs, contradicts his opinion.
After the scene in the mosque, the attitude of the
rebels towards the Umayyads became so aggressive
that the latter, with their mawlds, adherents and
servants, gathered together inside the precincts of
Marwan's houses (ddr) outside the town and appealed
to the caliph for immediate aid. Though disgusted
by their lack of initiative (for in fact they numbered
about a thousand men), Yazid decided to send an
army to the Hidjaz; but the principal objective was
to subdue Ibn al-Zubayr, since it was thought that
a military demonstration would suffice to bring the
Medinese to heel. The choice of a general presented
difficulties. cAmr b. Sacid al-Ashdak [q.v.], a former
governor of Medina, refused the mission since he was
unwilling to shed the blood "of Kurayshls", and
c
Ubayd Allah b. Ziyad [q.v.] certainly had no desire,
after the slaughter of the cAlids at Karbala3, to
undertake a second equally odious campaign. Yazid
then approached Muslim b. cUkba al-Murri [q.v.], an
old soldier who was deeply devoted to the Umayyads
and who did not trifle in matters of discipline. Since
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he was of great age and his infirmities had grown
worse during the preparations for the expeditionary
force, Muslim set off in a litter.
Although the exact numerical strength of his army
cannot be given (estimates vary from 4,000 to
12,000 men),.it is at least possible to say that it had
been very well equipped, in anticipation of a difficult
and detested campaign; each soldier received a bonus
of 100 dinars, in addition to his ordinary full pay.
On the news of Muslim's advance, the rebels
tightened their siege of the ddr\ finally the Umayyads
were driven out, after swearing that they would not
give any assistance to the Syrian army; they met
Muslim at Wadi '1-Kura; a number of them continued
their journey towards Syria, but the greater part,
with Marwan at their head, joined the expeditionary
force.
Reaching the oasis of Medina, Muslim went to
pitch his camp on the harra. The Medinese had had
time to dig and fortify a trench, on the vulnerable side
of the town (or to repair the one dug by the Prophet
in 5/627), and it was there that a savage battle took
place when the three days' respite allowed by Muslim
for negotiation had elapsed and when a final appeal
for unity had failed. The offer of two annual payments
made by Muslim in the caliph's name, and the
promise of a marked reduction in the price of corn
(al-Bayhaki, 65, etc.) provide further, and specific,
proof that economic motives also had led the Medinese
to revolt. Muslim controlled his troops' movements
from the top of a platform (kursi) or stretcher (sarir),
but it seems that when the Medinese cavalry charged
and reached his tent he mounted his horse and took
an active part in the battle, at least during the critical
moments (al-Tabari, ii, 414-6). At first, the battle
went in favour of the rebels, but it ended in the
defeat of the Medinese when Marwan obtained
permission from the Banu Haritha to pass through
their quarter with a detachment of cavalry and took
the defenders of the trench from the rear. The
Medinese fled "like ostriches"; the Kurayshlswere
the first to take to flight and seek refuge in Mecca.
Ibn Hanzala resisted bravely and fell with his eight
sons (or most of them) and a handful of men as
resolute as himself. Pursuing the fugitives into the
town, the Syrians abandoned themselves to an
appalling pillage which continued for three days and
which certain sources state had been authorized by
Yazid himself in the event of the army meeting
resistance; the Negroes took the opportunity to riot.
Wellhausen raises doubts as to the reality of this
pillaging, and Lammens shortens its duration, but
the sources are unanimous on this point and add
details that are difficult to disregard. Estimates of
the number of victims differ widely (from 180 to 700
Ansar and Kurayshls, from 4,000 to 10,000 other
insurgents). The date of the battle is fixed as Wednesday, the penultimate (or antepenultimate) day
of Dhu'1-Hidjdia 63/27 or 26 August 683. On the following day, in Kiba, Muslim compelled the defeated to renew their oath of loyalty to Yazid and, going
beyond the ordinary formula, demanded that they
should recognize themselves to be the slaves of the
caliph, who was thus free to sell them and their
possessions alike. Some individuals who refused to
submit to this demand or who stipulated as a
condition for their bay^a that Yazid should undertake to follow the Kur'an and the Sunna of the
Prophet (according to one account, also that of Abu
Bakr and cUmar) were executed. Among those whom
Muslim did not spare was his old friend Macldl b.
Sinan, leader of the Muhadjirun during the revolt
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(but he had sworn that, if he met him, he would kill
him). One of the caliph cUthman's sons, who was
suspected of having wanted to play a double game,
had his beard torn out. CA1I b. al-Elusayn, on the
contrary, was treated with the greatest consideration, on the orders of Yazid himself. The Kurayshls'
chief during the revolt, cAbd Allah b. Mu$ic, had
been one of those who had fled to Mecca. Muslim b.
€
U^ba was given the nickname Musrif, apparently on
account of the massacre of al-Harra, since the term
has the meaning "prodigal [of human blood]". After
a short stay in Medina, he continued on his way to
Mecca where he had to fight cAbd Allah b. al-Zubayr.
Bibliography: Ibn Sacd, Taba^at\ biographies
of Ibn Hanzala, v, 47-9, of Ma%il b. Sinan, iv/2,
23 ff., vi, 36, of cAbd Allah b. MutfS v, 106-10;
references to the revolt in the biographies of
Marwan, v, 26, of cAbd al-Malik b. Marwan, v,
166 ff., of Ibn al-Hanafiyya, v, 70, of CA11 b. alIJusayn, v, 159; those who took part in the battle,
v, 57, 128, 209, 220, vii/i, 164; those killed in the
battle, iii/i, 152, iii/2, 2, 18, 30, 44, 73, iv/i, 50,
98, iv/2, 86, v, 50, 55, 56, 58, 59, 60, 63, 123, 125,
126, 127, 128, 129, 132, 144, 156, 182, 186, 188,
189^191,192,193,194,195,196,197,199, 202, 203,
205, 206, 207, 218, 374, vii, 117, viii, 279, 304;
details of the pillage, v, 98, 189; Djahiz, Tria
opuscula, 70 ff. (confirming the pillaging and
atrocities committed by the Negroes); Baladhurl,
Ansdb, ed. Goitein, ivB, 30-46; Dmawarl, alAkhbdr al-frwdl, 274-7; Tabari, ii, 400-23; Ya%ubl,
Historiae (ed. Houtsma), 297-9; Bayfcaki, Mafrdsin
(ed. Schwally), 64-8; e/fc*, Cairo 1293, ii, 311 ff.,
(in the K. al-^Asdiada al-thdniya); Mascudl,
Murudi, v, i6of., 162-4; idem, Tanbih, ed. alSawi, Cairo 1357/1938, 263 ff.; Aghdni, i, 12-4;
Azrafcl, Fakihl and FasI in F. Wustenfeld,
Chroniken, i, 139, ii, 18, i68ff.; Ibn al-Athir, iv,
86-8, 93-102; Sibt Ibn al-Djawzi, Mir'dt al-zamdnt
ms. Paris, fols. I23r-i32v; Bayyasi, K. al-I'ldm bi
'l-fyurub fi sadr al-Isldm, ms. Paris, fols. 33v-44r;
Fakhri (ed. Ahlwardt), 141; Ibn Kaihir,Biddya, viii,
217-24; Weil, Chalifen, i, 324-33; Dozy, Histoire
des Musulmans d'Espagne, i, Leiden 1861, 87-111
(estimation of Muslim criticized by Wellhausen);
A. Miiller, Der Islam im M orgen- und Abendland,
Berlin 1885, i, 365-9 (the same judgement of
Muslim criticized by Wellhausen); J. Wellhausen,
Das arabische Reich, 95-103 (Eng. tr. 38 ff., 151-66);
H. Lammens, Le Calif at de Yazid I", 210-57.
(L. VECCIA VAGLIERI)
HARRAN, named Kocfpav by the Greeks, Carrhae
by the Romans, and called Hellenopolis—"the
heathen city"—by the Fathers of the Church because
of the pagan religion of its inhabitants, is situated in
Northern Mesopotamia on the small river Diullab
at the intersection of important caravan routes to
Asia Minor, Syria and Mesopotamia. To-day it belongs to Turkey. According to Yakut (ii, 331),
Harran is in the Fourth Clime, only one day's march
from Urfa and two day's march from Rakka. The
town is a very ancient settlement, and is believed to
have been the birthplace of Abraham. It was the
home of the Moon-God, Sin, and according to alBirum Harran was dedicated to Sin; the shape of
the town resembles that of the moon (al-Birum, alAthdr al-bdkiyat ed. Sachau, Leipzig 1878, 204).
i. — HISTORY
For the pre-Islamic history of Harran reference may
be made to A. Mez's monograph (Die Stadt Harran bis
zum Einfall der Araber, Strassburg 1892) and Weiss-
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bach's article in Pauly-Wissowa, s.v. xo$dcv (pp.
2009-21). Harran was peacefully occupied by the
Arabs during the Caliphate of cUmar in 19/640. At
that time it was one of the most important towns of
Diyar Mucjar. According to Baladhuri, who gives a
full account of the conquest of the Djazira, Harran
capitulated to elyadh ibn Ghanam (Baladhuri,
Futufr, 174). Ibn Abl Usaybica states that the
Umayyad Caliph cUmar II transferred a school of
medicine from Alexandria to Harran (*Uyun alanbd* f l fabakdt al-afibbd*, ed. Muller, Cairo 1882, i,
116). Marwan II made Harran his residence and the
capital of the Umayyad Empire. Though information
about his building activities is meagre, we may
presume that the first mosque of Harran was constructed during his reign (see below). Yac^ubl mentions that Marwan built his palace in a place called
dabdb al-bayn and spent some 10 million dirhems
on it (Ta'rikh, ii, 405). Mez tried to identify the
Citadel with Marwan's palace (op. cit., n), but
D. S. Rice refuted his theory (see D. S. Rice, Mediaeval Ifarrdn, in Anatolian Studies, ii (1952), 42, n. 7).
When the cAbbasids occupied Iran and the larger
part of Mesopotamia, it was from Harran that
Marwan set out at the head of an army of 12,000
to meet the cAbbasid army. After his defeat the
palace at Harran was looted and destroyed (Tabari,
iii, 45).
During the cAbbasid period Harran is not mentioned until Harun al-Rashld's time, when he constructed a canal from the river Djullab to Harran to
assure the water supply of the city. Then in 215/830
the Caliph al-Ma'mun passed through the town
during his campaign against the Byzantines. It was
at that time that al-Ma5mun offered the heathen
inhabitants the choice between the adoption of
Islam, or of any one of the tolerated religions, or
extermination. They claimed to be Sabians, which
was one of the accepted religions, and that saved
them from extermination (Ibn al-Nadim al-Baghdadi,
al-Fihrist, translated in Chwolsohn, Die Ssabier und
der Ssabismus, St. Petersburg 1856, ii, 14-17). Harran
played an important part in the cultural field during
the early cAbbasid period. The town was the home
of one of the most important schools of translators,
and under the guidance of Thabit b. Kurra [q.v.]
Sabians translated numerous Greek books on mathematics and astronomy into Arabic. The famous
astronomer al-Battam [q.v.], Albatenius in Latin,
was a native of Harran and worked there, tlarran
was also a Hanbali stronghold (Muhammad Djamu
al-Shatti, MukhtasarTabakdt al-Ifandbila, Damascus
1339/1920, 48). The Sabians did not enjoy religious
freedom for very long; their persecution started in
the early sth/nth century, and the last Sabian
temple was destroyed at that time.
Harran subsequently came under the suzerainty
of a nomad petty dynasty, the Numayrids [q.v.].
The dynasty was founded by a certain Waththab
(380-410/990-1019) (Rice, op. cit., 56-7, and 74-84).
There is an inscription on the south-east gateway
of the Citadel, which gives the name of Manic, the
third Numayrid ruler. The inscription gives the date
451/1059, which means ttyat he must have been the
lord of Harran by that time. He maintained the
position until his death in 456/1063 (Rice, op. cit.,
53 and 55). The Numayrids recognized the suzerainty of the Fatimid caliphs, who ruled over Harran
and the region until 474/1081. In that year the
c
Ukaylid Sharaf al-Dawla, an ally of the Saldiuks,
occupied Harran. Yahya b. al-Shatir was appointed
governor of the city, but two years later the Harra

nians rebelled against him and against the Saldfufes.
The rebellion was quickly and cruelly suppressed.
After the Crusaders occupied Edessa they cut off
the water supply from Harran in 1104 (J. B. Segal,
Edessa and If artan (An inaugural lecture delivered
on gth May 1962), SOAS Londen 1963, 23-4). elmad
al-Dln ZangI founded the Zangid dynasty in Mosul
and attached Harran to his principality in 521/1127.
Harran flourished and was beautified by Nur alDin, who took possession of the city in 544/1149, and
later by Saladin. It became customary at about that
time to appoint two governors of Harran, one for
the city and another for the Citadel. By the end of
the 6th/i2th century, Muzaffar al-DIn Abu Sacid
Gokburi was the lord of Harran, having received the
city as a fief in 557/1181 (Ibn al-Athir, xi, 37). It was
in Gokbiiri's time, in 1184, that the famous SpanishArab traveller, Ibn Djubayr, visited Harran and
gave a detailed account of its mosques and bazaars
(see below). Muzaffar al-DIn recognized the suzerainty of Saladin. It was Saladin who enlarged and
re-decorated the Great Mosque of the city. The
enlargement was necessary since the number of
Muslims had greatly increased. Later, in 587/1191,
Saladin offered KEarran to his brother, al-Malik al€
Adil, who rebuilt the citadel (IbnShaddad, al-A*W
al-khatlra fl umara? al-Shdm wa 'l-diazira, Bodleian
Library MS, tr. in Rice, op. cit., 45). There were two
great earthquakes in IJarran during the 6th/12th
century, the first in 508/1114 and the second, the
stronger, in 552/1157. Between 599 and 626/1202
and 1228-9, IJadjib CA11 was governor of Harran for
the Ayyubid Sultan al-Malik al-Ashraf (Ibn Shaddad,
Rice's tr., op. cit., 42). In 635/1237 the Khwarizmians,
fleeing from the Mongols, occupied the town of
Harran, and afterwards the citadel. Three years
later, in 638/1240, the town and the citadel were
re-taken by the Ayyubid al-Malik al-Nasir. Ayyubid
rule in Irlarran, and IJarran's history as a city, however, soon came to an end. Shortly after the Mongols
appeared before its gates, first the city, and shortly
afterwards the citadel, surrendered peacefully to
them. Abu '1-Kasim, the grandson of the famous
Shaykh Hayat, whose shrine still stands outside the
city walls to the west (see below), negotiated with
Hulagu over the surrender of the citadel (D. S. Rice,
A Muslim shrine at Ifarran, in BSOAS, xvii/3 (1955),
441). In 662/1263, Taki al-DIn Atimadb. Taymiyya,
the famous theologian, who was later active in
Damascus, was born in Harran. After the abortive
expedition of cAla5 al-Dm Taybars to tlarran in
670/1271, the Mongols removed the inhabitants to
Mosul and Mardin, destroyed its mosques and
buildings and walled up the city gates (Ibn Shaddad.
cf. Rice's translation, A Muslim shrine . . ., 477).
After the Mamluk victory over the Mongols in
703/1303, the Djazira, including Harran, came under
Mamluk rule. The town, however, was never rebuilt.
The citadel, it seems, fulfilled an important function
in 715/1315, as is attested by an inscription on its
south-west tower (see below). Today the whole town
is in ruins, inhabited only by nomad Beduins who
live in mud-brick bee-hive huts.
ii. — ARCHITECTURE
The town, which was oblong in shape, was surrounded by a stone wall surmounted by intermediate
towers and intersected by eight gates (PI. IX, nos.
5-12). The perimeter of the town is given in a manuscript as 7612 cubits, that is 3943 metres (Rice, in
Anatolian Studies, ii (1952), 38). The ruins of EEarran
in modern times were mentioned and its plan shown
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for the first time by £. Sachau (Reise in Syrien
und Mesopotamien, Leipzig 1883, 223) and a quick
survey was carried out by C. Preusser in 1911 (Nordmesopotamische Baudenkmaler, Leipzig 1911, 59-63,
Abb. 19-24, Tafeln 72-77). Our knowledge of the
town and its monuments, however, is mainly derived
from the full survey of the town carried out by Seton
Lloyd and W. C. Brice in July 1950 (Harran, in
Anatolian Studies, i (1951), 77-111, plan of the site
on p. 85), and from the excavations of the late D. S.
Rice. The following main monuments and ruins
have been recorded: (a) the Great Mosque, or Djami*
al-Firdaws (no. i on PL IX); (b) the Citadel (no. 2);
(c) a basilican church near the north-east corner of
the site (not marked on the plate); (d) a large mound,
south of the mosque, ca. 28 m. high (no. 3); (e) the
Mausoleum of Shaykh rlayat (no. 4); and (f) traces
of eight gates in the city wall (nos. 5-12), of which
the Aleppo gate (no. n) is particularly interesting
as it has been fairly well preserved.
Rice worked at liarran in 1951-52, 1956 and 1959.
In 1951 he uncovered the south-east gateway of the
Citadel, which can be dated to the 5th/uth century
(see D. S. Rice, Mediaeval Jfarran: Studies on its
topography and monuments I, in Anatolian Studies,
ii (1952), 36-84; idem, Unique dog sculptures of
Mediaeval Islam, in The Illustrated London News,
ccxxi, 20 September 1952, 466-67). He carried out
a two-week season in 1952 and a three-week season
in 1956, on both occasions working in the Great
Mosque (see From Sin to Saladin: Excavations in
Hartan's Great Mosque . . ., in The Illustrated London
News, ccxxxi, September 1957, 466-9; also Seton
Lloyd, Seeking the Temple of Sin, Moon-God of
Harran, and light on the strange Sabian sect through
14.00 years, in The Illustrated London News, ccxxii,
21 February 1953, 288; the Director's report in
Anatolian Studies, vii (1957), 6); and a final excavation between 15 July and i September 1959. In that
year the work in the Great Mosque was completed
and the plan of the mosque established, a deep
sounding having been made on the high mound
south of the mosque (cf. Director's report in Anatolian
Studies, x (1960), 8).
(a) The Citadel (PL IX, no. 2) was mentioned
for the first time by Mukaddasi in the 4th/ioth
century. Ibn Djubayr, who visited Harran in s8o/
1184, describes it as a very strong fortress with a
moat around it paved with stones (Rifyla, ed. de
Goeje, Leyden 1907, 257). Ibn Shaddad remarked
that the Citadel was called al-Mudawwar "the round
one" (cf. Rice, in Anatolian Studies, ii, 37). Hamd
Allah Mustawfi called it KaPat nadjm, "the star
citadel", and gave its perimeter as 1350 paces and
the height of the walls as 50 ells (cf. Nuzhat alkulub, ed. G. Le Strange, London 1915, 103). Nearly
all Arabic sources mention that there was a Sabian
temple inside the Citadel. The Citadel is in the southeast corner of the town. It is an irregular rectangle
with an eleven-sided tower on three of its four
corners. There must have been a fourth tower, but
that has been destroyed. Lloyd and Brice gave the
Citadel's dimensions as 130 x 90 metres (Anatolian
Studies, i, 97). It had three storeys and about 150
chambers, some of them with brick vaulting. Lloyd
and Brice recognized four building periods in the
Citadel. They presumed that the first period elements,
forming the nucleus of the structure, must have been
erected well before Islam; the second and third
periods they dated to Islamic times; and the fourth
period they considered to be Crusader, by reason of
an ornamental archway behind the west tower
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(op. cit., 79, 101, and 104). The Crusaders, however,
never occupied EEarran. Of the three surviving
towers, the one in the West corner is the best preserved (PL Xa). There are two solid towers flanking an entrance in the south-eastern side of the
enclosure. That gateway deserves special attention,
as Rice exposed it in 1951. The entrance has a horseshoe arch springing from two moulded imposts
decorated with guilloche patterns. Below the imposts are two pairs of dogs in relief on either side,
represented with their heads facing backwards and
with collars on their necks (Rice, in Anatolian
Studies, PL vii, 64). At the threshold of the gateway
Rice found fragments of a Kufic inscription giving
the name of Manic, the third ruler of the Numayrid
dynasty, and the date of construction 451/1059.
From the Kufic inscription and the glazed pottery
excavated in the gateway, Rice concluded that this
part of the Citadel dated from the 5th/nth century
(Rice, in Anatolian Studies, ii, 42 f.; idem, in The
Illustrated London News, ccxxi, September 1952,
466-7). This part of the Citadel may very well
represent the second building phase in its structural
history as recognized and mentioned by Lloyd and
Brice. The third phase of building can be explained
by Ibn Shaddad's account, which states that the
Citadel was rebuilt by al-Malik al-cAdil, to whom the
town of Harran and the Citadel were given by his
brother Saladin in 587/1191 (Rice, in Anatolian
Studies, ii, 45). There is a second, undated, inscription
on the wall of the south-western tower, which is
Mamluk in character. It refers to a restoration of the
Citadel. Rice attributes it to al-Malik al-Nasir, who
sent an expedition to Malatya in 715/1315 (Rice, in
Anatolian Studies, ii, fig. i, pp. 46-7). That must have
been the latest phase in the history of the Citadel.
Finally, Rice mentioned that there were no preIslamic structures visible in the Citadel. Further
excavations are required to establish its earlier
history.
(b) The Great Mosque or Diami c al-Firdaws (no. i on Plate IX and Plate Xb). Ibn
Djubayr, who visited Harran in 580/1184, gave a
detailed description of the Great Mosque and praised
its beauty. He mentioned that it had a great courtyard, in which there was a domed structure, that
there were three more domes in the building, and
that the sanctuary had five aisles and 19 doors
opening into it—nine doors on either side and the
igth under a big central arch (Rihla, 246). The plan
of the mosque was first drawn by Preusser in 1906
(Nordmesopotamische Baudenkmdler, Leipzig 1911,
Tafel 73), and later by Creswell in 1919 and 1930
(plan published in Early Muslim architecture, i,
fig. 489). The earliest history of the mosque is not
known, as the historians are silent on the subject.
Though there are no reports that Marwan II, when
he made Harran his capital, erected a congregational
mosque there, we may presume that he did so. The
great square minaret in the northern part of the
building, still preserved up to 26 m., is regarded as
dating from the Umayyad period (Plate Xb).
Creswell assumes that after 215/830, when the
Caliph al-Ma'mun forced the pagan inhabitants to
choose between the adoption of Islam or any one
of the tolerated religions, many of them became
Muslims, and therefore the number of Muslims
greatly increased. Therefore, the Congregational
Mosque of Marwan II may have been enlarged
(Creswell, op. cit., i, 409). There is no reference to
such work, but it is known from an inscription that
Nur al-DIn restored, embellished and enlarged the
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mosque.
Rice's excavations in 1952, 1956 and 1959 established a plan of the mosque which differed from that
of Creswell. (The new plan of the Great Mosque is to
be published shortly in Creswell's new edition of
Early Muslim architecture, i. A monograph on the
Great Mosque is under preparation by R. H. FinderWilson, D. Strong and R. W. Hamilton.) The mosque
is a square enclosure measuring 103 X 103 m. It
had three entrances, one on each side except the
tybla wall. There was a large court-yard surrounded
by porticoes, one on the north side, one on the west,
and two on the east. There were nineteen openings
into the sanctuary, the central one being under a
great arch, just as described by Ibn Djubayr. The
ornamentation of this great arch betrays an Ayyubid
origin. A capital near the east wall has an inscription
giving the date of the completion of Nur al-DIn's
work as 570/1174 (Rice, in The Illustrated London
News, ccxxxi, September 1957, p. 467, fig. 13.)
There were four aisles in the sanctuary (not five as
mentioned by Ibn Djubayr), formed by three arcades. The aisles ran parallel with the kibla wall.
The pavement of the first aisle is different from that
of the other three, which, as Rice concluded, may
indicate an addition of Nur al-Dln (Rice, op. cit.,
467). The arches of the facade of the sanctuary were
supported by pilasters to which columns were
attached. Inside the sanctuary the arcades differed
from one another. The first arcade had double
columns resting on rectangular bases; the second
arcade was formed by single columns, although its
central arch was supported by two pairs of columns.
The third arcade, next to the kibla wall, was rather
complicated, having pilasters alternating with pairs
of columns, which may indicate a different building
period. Rice has already suggested that there are
indications that the mosque may once have contained only two aisles (Rice, op. cit., 468). The
mifyrdb was semicircular, and was situated some 5
metres to the east of the axis of the building. There
was also a flat-wi#fa& on the kibla wall, west of the
semicircular mihrdb (Rice, op. cit., 468). The best
preserved parts of the mosque are the eastern facade
of the mosque and the square minaret which was
attached to the Northern section of the building
(Plate Xb). In each of the three entrances Rice
found Babylonian stelae, dating from the time of
Nabonidus (6th century B.C.), incorporating relief
figures, one of which represents the Moon-God Sin,
the second one thec Sun-God, Shamash, while the
third figure has not yet been identified (Rice, op. cit.,
468). Rice's excavations not only established the
plan of the Great Mosque but also confirmed that
the larger part of the building which is visible to-day
dates from the Ayyubid period.
(c) The mausoleum of Shaykh H a y a t (no. 4
on Plate IX). This small mausoleum is outside the
city walls to the west, close to the north-western '
corner of the town. According to Christian tradition,
this was either the grave of Terah, Abraham's
father (B. P. Badger, The Nestorians and their
rituals, London 1852, i, 342), or the ruins of St.
John's church (Mez, op. cit., 15, and Rice, A Muslim
shrine . . ., 436). When Ibn Djubayr visited the place
there was a small mosque there and the dwelling
place of the Shaykh. In the published work of Ibn
Djubayr the vShaykh's name is given as Abu '1-Baraka Hayyan b. cAbd al-cAz!z (Rihla, 244). Rice
studied and photographed the small enclosure and
described it as consisting of a small mosque and a
mausoleum or ziydra of the Shaykh. It is a domed

building dating from the Ayyubid period. The building has been restored several times and there are
some later additions (Rice, op. cit., 436). There is an
inscription on the east wall of the building, first
interpreted and published by M. van Berchem. The
correct interpretation, however, is provided by Rice.
The inscription states that the shrine was erected
by Shaykh cUmar, son of Shaykh Hayat, and gives
the date as Diumada II 592/ May 1196 (Rice,
op. cit., 437-8, PI. IV). Rice points out that the
Shaykh's name is missing from the manuscript of
Ibn Djubayr, and that the name Hayyan was incorrectly inserted by the editor (Rice, op. cit.,
439-40). This small building is used to-day as a
mosque.
(d) The city gates (nos. 5-12 on Plate IX).
Ibn Shaddad enumerates eight city gates, starting in
the south and proceeding clockwise: Bab al-Rakka
(no. 10 on Plate IX), al-Bab al-Kablr (no. n), Bab
al-Niyar ("the Gate of the Fires"), Bab Yazid, Bab
al-Faddan, al-Bab al-Saghlr, Bab al-Sirr, and Bab
al-Ma3 (Rice, Mediaeval tfarrdn, in Anatolian Studies,
ii, 37). The Aleppo Gate (no. n on Plate IX) which
is identical with the Bab al-Kabir of Ibn Shaddad,
is the best preserved. It was first illustrated by
Chesney in 1850 (R. A. Chesney, The expedition for
the survey of the Rivers Tigris and Euphrates, London
1850, i, 115), then it was photographed and published
by Preusser (C. Preusser, Nordmesopotamische
Baudenkmaler, PI. 72) and it appears also in Seton
Lloyd and W. Brice's article (Anatolian Studies, i,
PI. IX/2). An inscription on the gate gives the name
of al-Malik al-€Adil, Saladin's brother (Rice, in The
Illustrated London News, ccxxi, 1952, 467).
(e) The bazaars. Very little is known about the
bazaars of Harran. Ibn Djubayr mentions them,
saying that they were very well arranged, that they
were roofed, and that at every point where four
roads met there was a great dome. He also states that
the Djamic Masdjid adjoins the markets (Rihla, 245).
Ibn Djubayr's last sentence gives some clue to the
whereabout of the bazaars, though they are also
visible on Strzygowski's photographs (Amida, Heidelberg 1910, figs. 269, 281). To obtain further knowledge of the bazaars and of some other monuments
of Harran, or to find the Sabian temple, which must
have been very close to the Great Mosque, the
continuation of Rice's excavations is essential.
Bibliography, in the text.
(G. FEH£RVARI)
tfARRANIANS
[see SABI'A].
HARRAR [see HARAR].
EARStJSl [see HARASIS].
IJARTANl (pi. HARATIN), the name given, in
north-west Africa, to certain elements of the population of the oases in the Saharan zone. From the
ethnic point of view, they seem to have arisen from
inter-breeding, perhaps at some very remote period,
between white invaders and the indigenous negroid
inhabitants (calling to mind the enigmatic Bafur in
Mauritania). But the ethnic type of the Haratln is
markedly different from that of the Negroes; those
from Southern Morocco are sometimes even of a
mongoloid type. Rather than being a distinct race,
they constitute, in the eyes of the other native inhabitants, above all a kind of caste, formed of men
theoretically free but of an inferior status, ranking
between the ahrdr "free men" and the cabid "slaves,
captives": peasants.
A sedentary population, they cultivate the palmgroves on behalf of the landlords to whom they are
"attached". In Mauritania, however, the nomads
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PLATE IX

Key:
1. The Great Mosque.
2. Citadel.
3. The large tell.
4. Mausoleum of Shaykh Hayat.
5-12. Gates (after the plan by
Seton Lloyd and W. Brice).
5. Anatolia Gate.

6.
7.
8.
9.
10.
n.
12.

Lion Gate.
Mosul Gate.
Baghdad Gate.
Rakka Gate.
Rakka Gate.
Aleppo Gate.
Modern breach.

(Photograph from the papers of the late Professor D. S. Rice)
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PLATE X

(a) West tower of the Citadel.
(Photograph by courtesy of Professor Seton Lloyd)

(b) Great Mosque, East facade and Minaret. From the south-east.
(Photograph by D. S. Rice, reproduced by courtesy, of Mrs. M. Rice and S.O.A.S., University of London)

HARTANI — HARON B. CIMRAN
employ them as herdsmen. When they can do so,
they readily emigrate to the towns in the North
where they work mainly as gardeners, well-diggers
and water-carriers.
It was partly from the Haratln, brought from
Mauritania, that the Moroccan sultan Mawlay
Ismacll [q.v.] recruited his "Negro guard", d^aysh
'abid al-Bukhdri, vulgo Bwdkher (cf. al-Nasiri, alIstifcsd*, tr. Fumey, in AM, ix (1906), 74-8).
The exact etymology of frartdni is unknown, as is
that of the corresponding Berber term, dharddn (pi.
ifyarddnen}. The Berber dialect of the Twareg has
the word ashardan "mulatto". But it is possible that
the term does not refer to the colour of the skin. In
the Arabic dialects of the Maghrib the adjective
frartdni is not applied exclusively to human beings.
In the different regions, it is variously applied to a
horse of mixed breed (Mauritania), an ungrafted
tree, a wilding (Algeria) or a holding ot land that is
not free (Zacir, in Morocco). It might be connected
with what was originally a term of abuse, to be compared with the Berber names for a species of lizard,
root fardn.
An Almohad prince, the sayyid Abu Zayd, son of
sultan Yusuf b. cAbd al-Mu'min, bore the epithet alHardam, but unfortunately the historians do not
explain its significance (Ibn Khaldun, Hist, des
Berberes, tr. de Slane, ii, 205, 236).
As for the Arabic etymologies hitherto suggested,
these are quite unfounded. They are — i. Jtarrdthin
"ploughmen", when they cultivated only with the
hoe; 2. jturr thdnl "free man of secondary rank" or
"man who had become free, a freedman". These are
neither phonetically nor semantically possible.
We should add that, in certain regions of the
Maghrib, the word Kebli/Gebli (pi. Kbala/Gbala), lit.
"native of the South[-East] or kibla", is almost
synonymous with Hartanl.
Bibliography: E. Laoust, Uhabitation chez
les transhumants du Maroc central, in Hesptris,
xviii (1934), 154; Ph. Marcais, Note sur le mot
hartdni, in Bulletin de liaison saharienne, Algiers,
no. 4, April 1951; A. Leriche, Les IJardtin [Mauritanie], ibid., no. 6, October 1951; these two articles
have been condensed by Capot-Rey, Le Sahara
francais, 1953, 168-70; Mme. D. Jacques-Meuni6,
Hierarchic sociale au Maroc presaharien, in Hesperis, xlv (1958), 252; R. Mauny, Tableau geog. de
VQuest africain au moyen age, Dakar 1961, index;
M. Quid Daddah, in GLECS (26/5/1965).
(G. S. COLIN)
HARIHAMA B. ACYAN, a general and
c
governor of the Abbasid period, a native of
Khurasan. As a supporter of clsa b. Musa [q.v.] in the
reign of al-Mansur, he was brought to Baghdad in
chains and remained in obscurity throughout the
reign of al-Mahdi. He then became the confidential
adviser of al-Hadi who is even said to have ordered
him to kill Harun, and was stopped from doing so
only by al-Khayzuran's intervention. However, on
the death of al-Hadi, it was he who brought Harun
out of prison and took part in his enthronement.
The new caliph consequently entrusted him with
important offices, appointing him to be governor
first of Palestine, then of Ifrikiya, whence he was
recalled to take over command of the guard under the
orders of Djacfar b. Yahya al-Barmakl. Next he took
a share in the arrest of the Baramika and became
one of the most prominent military leaders. After the
uprising of Rafic b. al-Layth [q.v.], he was given the
governorship of Khurasan and was in Samarkand
when the caliph died in 193/809. In the ensuing

231

struggle between al-Ma'nmn and al-Amin he sided
with the former and, together with Jahir b. al-^usayn
[q.v.], was given command of the troops which laid
siege to Baghdad in Dhu 'l-^idjdia 196/August 812.
Although still faithful to al-Ma'mun, he vainly tried
to procure the escape from Baghdad of the defeated
caliph, al-Amin, who was captured by Tank's
soldiers while making away in a boat. Harthama
played a major part in restoring calm in clrafc after
the revolt of Abu '1-Saraya [q.v.].
On being appointed governor of Arabia and Syria,
he decided not to take up his post but instead to go to
Marw to see al-Ma'mun and to put him in touch with
the situation; but al-Fa<U b. Sahl [q.v.], who had
been described by Harthama as a madius and accused
of committing acts of tyranny, had him arrested and
imprisoned, with the caliph's approval; some days
later he was put to death by his rival, in Dhu 'l-Kacda
2oo/June 816. His son JIatim b. Harthama, then
governor of Armenia, tried to lead a revolt, but the
attempt was cut short by his death; however, it is
said that the punishment meted out to Harthama
was not unconnected with the affair of Babak [q.v.].

Bibliography:

Baladhhuri, Futuk, index;

Muh. b. Habib, Mutiabbar, 488-9; Jabari, iii,
712-24 and passim', Djahiz, Bukhald*, ed. Hadjiri,
320-1; Mascudl, Murudi, index; Djahshiyari.
Wuzara*, index; Ibn Kutayba, Ma'drif, ed.
e
Ukasha, 385 ff.; Aghani1, ii, 190, xviii, 46; Ibn
al-Atihlr, v, 467, vi, 94-7, 138-44, 212-8, 220, 223
and passim] Ibn Khaldun, Berberes, trans, de Slane,
i> 39i» 394» 398; M. Ben Cheneb, Classes des
savants de Vlfrlqlya, Algiers 1920, 14 and bibl.;
Fournel, Berberes, i, 404; F. Gabrieli, in RSO, xi
(1928), 341-97, passim-, D. Sourdel, Vizirat, index.
(Cn. PELLAT)
HARCD [see HARI RUD].
HARCN B. CIMRAN, the Aaron of the Bible.
The Arabic form of the name derives from the
Syro-Palestinian. The Kur'an, which mentions him
from the second Meccan period onwards, places him
in its lines of prophets, associating him, as does the
book of Exodus, with Moses at the time of the flight
from Egypt [see FIRCAWN] and accords him a r61e
in the making of the Golden Calf, in which, however,
the initiative is attributed to the "Samiri" [q.v.].
Ibn Hazm, on the other hand, severely criticized the
Biblical account, which he regarded as falsified.
Harun is also the brother of Maryam [q.v.], but this
name is given in the Kur'an only to the mother of
Jesus [see C!SA]. The death of Harun is accompanied
in later tradition by legendary details which come
from the Jewish Aggada, while Muslim legend has
probably influenced the Midrashic versions of a later
date. The legend may be summarized thus: Musa
and Harun one day discovered a cave from which
a light was gleaming. They entered it, and there
found a golden throne inscribed with the words:
"For him whom it fits". As it seemed too small for
Musa, Harun seated himself in it; whereon the angel
of death forthwith appeared and took his soul. Being
born three years earlier than Moses, he was then 127
years old. When Moses returned to the Israelites,
they asked him about his brother and, hearing of his
death, accused him of having murdered him. Angels
then appeared bearing the bier of Harun and proclaimed: "Do not suspect Musa of such a crime". In
another version, Musa led the Israelites to the grave
of Harun and the latter, on being recalled to life,
declared his brother's innocence. According to one
tradition, the seventy notables of Israel carried away
by the "cataclysm" (radjja, Kur'an, VII, 155/154)
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were killed for having accused Moses of the murder
of his brother, but they were afterwards brought
back to life and became prophets.—At Salkhad
[q.v.] a footprint of Harun was shown.—In the
historiosophy worked out by the Ismaciliyya [q.v.]t
Harun is a fyudjdia or a wasi together with Musa.
Bibliography: The verses of the J£uryan listed
in the index of R. Blachere, Le Coran, s.v.; Ibn
Kutayba, Ma'drif, ed. cUkasha, 43-4; Yackubi,
Historiae, i, 40-1 (G. Smit, Bijbel en Legende, 49-50);
Jabarl, i, 448, 473-93, 502; 'idem, Tafsir, new
edition, xiii, 80-152 (old edition, ix, 31-53);
Mascudi, Murudi, i, 93-5 (trans. Ch. Pellat, i, 39,
§§ 87-89); K. al-Bad> wa *l-td>rikh, iii, 92/95 ;Balc
aml, La Chronique de Tabavi, i, 296, 317 f., 345,
358, 391, 395 f., 543J Thaclabi. *Ard'is al-madmlis.
100,123-5,146; Kisal, ed. Eisenberg, 222 f., 238;
Ibn T$.aizm,Fisal, Cairo 1317, i, 161 (1317 impression,
i, 140); Kacji Nucman, Asds al-ta*wil, ed. A. Tamer,
Beirut 1960, 196; Corbin-Mo'in, Commentaire de
la Qasida ismaelienne, Tehran-Paris 1955, 109;
Harawi, Guide des Lieux de Pelerinage, ed. J.
Sourdel-Thomine, 17, trans., 43; J. Horowitz,
Koranische Untersuchungen, 149; A. Jeflfery, The
foreign vocabulary of the Qur*dn, 283 f.; D. Sidersky,
Lcs origines des Ugendes musulmanes..., 81, 102;
H. Speyer, Die Biblischen Erzahlungen ..., 260 f.,
323-6; M. Gaudefroy-Demombynes, Mahomet,
index, s.v. Aaron/Harun; Jewish sources summarized by A. Marmorstein, Encyclopaedia Judaica, i,
cols. 13-16; H. Schwarzbaum, Jewish, Christian,
Moslem and Falasha legends of the death of Aaron,
the High Priest, in Fabula, v, 185-227.
(G. EiSENBERG-[G. VAJDA])
HARttN B. KHUMARAWAYH [see TULUNIDS].
HARCTN B. YA^JYAi a person known only from
an account left by him and inserted in the Kitdb alc
A ldk al-nafisa of Ibn Rusta (ed. De Goeje, mBGA,
vii, 119-30). Nothing is known of his origin. Accordding to J. Marquart, he was a Syrian, and a Christian
—a fact which would have hastened his release
during his stay in Constantinople (Streifziige, 207).
Taken prisoner in Palestine by the Byzantines, he
was transferred across Asia Minor, to Constantinople,
and was probably placed in one of the prisons
reserved for Muslim prisoners (for these prisons cf.
REI, 1947, 49 n. i). Released by the authorities and
awaiting his final liberation, he had time to visit
parts of the town and to study closely the famous
monuments there. His description contains archaeological information of the highest interest and can
be considered one of the most—if not the most—
important of all accounts left by visitors to the
Byzantine capital in the Middle Ages. After the
ransom of the Arab prisoners Harun b. Yahya left
Constantinople for Salufeiya (Thessalonica), from
where he travelled to Venice and later Rome, of
which too he left a description.
The date of his stay in Byzantium is disputed.
According to Marquart and Vasiliev it took place
between 267/880 and 276/890. G. Ostrogorsky thinks
it was during the winter of 912-3, during the short
reign of the Emperor Alexander (Zum Reisebericht
des Hdrun-ibn-Jahja, in Sem. Kondakov, v (1932),
254), a date accepted also by H. Gre"goire (Un captif
arabe a la cour de VEmpereur Alexandre, in Byzantion,
vii (1932), 666-73). As for V. Minorsky, he places it at
about the year 900 (ftudud al-'dlam, 419, n. 2).
Harun b. Yafciya's account was translated and
commented upon for the first time in German by J.
Marquart (op. cit., 206-37) then, in English, by A. A.
Vasiliev (Hdrun-ibn-Yafrya and his description of

Constantinople, in Sem. Kondakov, v (1932), 149-63);
there are three French translations: the first by
Mehmed Izeddin (Un prisonnier arabe a Byzance au
IX9 siecle: Hdroun-ibn-Yafryd, in REI, 1947, 41-62),
the second by M. Canard (in Vasiliev's Byzance et les
Arabes, ii/2 (1950), 382-94) and the third by G. Wiet,
in Ibn Rusteh, Les atours prtcieux, 134-46.
Bibliography: In addition to the works mentioned: V. Minorsky, tfudud, XVII, 418 ff.; Mzik,
Beitrage zur historischen geographic, LeipzigVienna 1929, 88 f.; J. Sauvaget, Chronique de
Damas d'el-Jazari, Paris 1949, 29.
(M. IZZEDIN)
HARtJN AL-RASHlD, HARUN B. MUHAMMAD
C
c
B. ABD ALLAH, the f i f t h Abbasid caliph, is,
thanks to the "Arabian Nights", an almost legendary
figure, so that the "good Harun al-Rashid" of the
"golden prime" of the cAbbasids has obscured his
true historical personality. His reign, which saw
many incidents of critical importance, was a turning
point in the history of the cAbbasid Caliphate; it
marked the decline in administrative efficiency and
initiated the political disintegration of the Islamic
empire.
He was born in al-Rayy in Muharram i49/February 766 (another account in fabari, iii, 599, puts
it as early as Dhu'l-Hidjdia i45/March 763). He was
the third son of al-Mahdi, and his second son by alKhayzuran [q.v.], a slave girl from the Yemen who,
being freed and married by al-Mahdi in 159/775-6,
played an influential role in the reign of both her
husband and her son. The cAbbasid Court at which
Harun spent his carefree and serene youth surrounded
by eunuchs [see KHASI] and Mawali [q.v.] was beginning to show signs of laxity and splendour. His
early upbringing rendered him susceptible to influence, especially that exerted by his mother and
by his secretary-tutor Yahya b. Khalid [see ALBARAMIKA]. Early in his youth, Harun was appointed
the leader of two expeditions against the Byzantines,
in 163/779-80 and 165/781-2, when he was accompanied by high ranking officials and veteran
generals. The former culminated in the capture of
Samalu, the latter was a marked success, in that the
c
Abbasid army reached for the first and last time
the coast of the Bosphorus. It cannot be assumed
that Harun, hardly more than a boy, played a
leading role in these expeditions. However, he was
appointed governor of Ifrikiya, Egypt, Syria, Armenia
and Adharbaydian, with Yahya b. Khalid in charge
of the actual administration, and second in succession
to the throne in 166/782, ostensibly on the strength
of these victories, but in reality because of the instigation of his mother and Yahya b. Khalid, in
order to enhance his prestige and pave his way to
the throne. In the struggle between various political
groupings, each identifying itself with an amir
through whom it sought to achieve absolute power,
intrigues were a common weapon at al-Mahdi's
court. These intrigues showed their effect when
al-Mahdi ultimately decided to nominate Harun the
first in succession; but he died in obscure circumstances in 169/785 before fulfilling his wish. Under
al-Hadi [q.v.], Harun, ill-treated and humiliated,
would have renounced his claim to the Caliphate
but for the encouragement of Yahya b. Khalid.
However, Harun was proclaimed Caliph, after
the mysterious death of al-Hadi which was due to
a court conspiracy, on 15 Rabic I 170/14 September
786. He was then in his early twenties, and his accession to the throne was due to fortuitous as well
as fortunate circumstances in which he had no real
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share. It was therefore a matter of course that the
grateful Harun should bestow the right to govern
on Yafcya b. Khalid who, together with his two sons
al-Fa<U and Dia'far, remained in power for about
17 years. Their downfall in Muharram i87/January
803 marked, more or less, the end of the importance
of the viziers as initiators of policies and not merely
heads of the administration. Political necessity drew
al-Rashid to rely more and more on his mawdli and
eunuchs, who were entirely dependant on the Caliph
and therefore loyal to him. They, in fact, proved
equal to their task in many decisive moments
(Tabari, iii, 678, 682, 705, 716, etc.) and played an
important r61e in controlling other political groupings.
Despite the glorious picture of the golden age,
Harun's reign was, in fact, a long sequence of political
disturbances flaring up in the eastern parts as well
as the western parts of the empire. Syria, a province
inhabited by unruly tribes with Umayyad sympathies, never ceased to be the bitter enemy of the
c
Abbasids. Frequent fights between the two rival
factions, the Yamanls and the Mudaris, eventually
developed into a war with the cAbbasid army,
because governors used to take sides with one faction
against the other. The feuds continued with brief
intervals until 180/796, when the situation became so
serious that al-Rashid had to send Diacfar b. Yahya,
who succeeded in quietening the situation and
disarming the tribes. Al-Rashid's move to alRakka [q.v.] at about this time was partly due to
the disturbances in Syria (Tabari, iii, 706). As to
the Egyptian risings of 172/788 and 178/794-5, they
were mainly due to maladministration and arbitrary
taxation, as Egypt had to subsidise the cAbbasid
army fighting in Ifrikiya. But Harthama b. Acyan
was able to restore peace to Egypt. Instability in
Ifrikiya started after the death of the competent
governor Yazid b. Hatim al-Muhallabi [q.v.] in i7o/
786, and successive governors failed to restore order.
Harthama b. Acyan [q.v.] was able to subdue cAbd
Allah b. al-Djarud's rebellion in Kayrawan in i78/
794-5, but disturbances blazed up again in 180/797
and al-Rashid consented to bestow the governorship
of Ifrikiya on Ibrahim b. al-Aghlab [q.v.] only in
return for an annual payment of 40,000 dinars. The
process of disintegration, which had already started
in Spain with the establishment of the Umayyad
dynasty (138/755) and in al-Maghrib with the foundation of the Idrisid dynasty (172/788), was aggravated in Ifrikiya by the foundation of the Aghlabid
[q.v.] dynasty (184/800), alleviated in the last case
however by financial benefits to the central treasury.
Finally the Yemen was a place of unrest owing to
its remoteness and its mountainous nature; alRashld's governor and Mawla Hammad al-Barbari
employed a harsh policy towards the people of the
Yemen, who therefore revolted under al-Haysam
al-Hamdanl in 179/795. Thanks to local support,
the revolt lasted for nine years and resulted in alHaysam and many of his followers being sent to
al-Rashid, who had them strangled. The lot of the
Yemenis improved only when Ilammad was dismissed after 13 years of governorship.
The causes of the unrest in the eastern part of the
empire were more complicated. The unrest was
partly due to the disappointment of the lower classes,
whose condition was not improved by the advent
of the cAbbasids. Moreover, the cAbbasids had to
contend with a population more attached to their
old local tradition than to Islam, and sometimes, as
was the case with large parts of Daylam and Tabaristan, completely unaffected by it. Al-Rashid
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himself converted 400 Tabaristanis to Islam in
189/805 (Tabari, iii, 705, 1014-15). The dissatisfaction manifested itself in the form of cAlid or Kharidjl risings. It was as early as 176/792-3 that the
Jlasanid Yafcya b. cAbd Allah al-Mafcd [q.v.] rebelled
in Daylam and won considerable support from the
native princes and the people. Al-Rashid sent alFadl b. Yahya al-Barmaki, who through diplomacy
and promises of amnesty persuaded Yahya to give
in. But Yahya's submission did not entirely satisfy
al-Rashid, who a little later found a pretext to have
the amnesty annulled and threw Yahya into prison
(Makatil, 309-22). The number of the Kharidiis was
considerable in Kirman as well as in Fars and
Sistan; they continued in their hostile attitude
towards the new regime, and during the reign of
al-Rashid seem to have recovered from the heavy
blow inflicted upon them in the late Umayyad
period. There was a series of revolts, the most
serious being that of al-Walld b. Tarlf al-Shari [q.v<],
and that of Hamza b. cAbd Allah al-Shari. The former,
with headquarters in Nasibln, took place in 178/794
in the entirely tribal province of al-Djazira and
defeated successive cAbbasid armies. Then alRashld sent Yazld b. Mazyad al-Shaybanl, of the
same tribe as al-Walid, whom he killed in 179/795.
The latter broke out in Sistan when Hamza occupied
Harat in 179/795 and extended his authority to
Kirman and Fars, and al-Rashid was unable to
subdue the rebels (Sadighi, Les mouvements religieux
• - •> 52-5). Khurasan became the scene of a series of
local risings due to the incompetence of the successive
governors with the exception of al-Fadl b. Sulayman
al-TusI and al-Fadl al-Barmaki (Barthold, Turkestan,
203.). The situation worsened when CA1I Ibn clsa Ibn
Mahan was appointed governor in 180/795-6. His
notorious deeds caused two serious revolts, namely that of Abu '1-Khasib Wuhayb b. cAbd Allah in
185/801 at Nasa, and that of Rafic b. al-Laytib b.
Nasr b. Sayyar [q.v.] in 190/806 at Samarkand.
In his religious policy al-Rashid stressed the
religious character of the Caliphate, and continued the
anti-cAlid and anti-zandafya policy of his predecessors. He initiated his reign by a general amnesty,
but the potentially dangerous cAlids and the Zindifcs
were excluded from it. His suspicions included even
the politically inactive and pious Musa al-Kazim [q.v.]
who was suddenly arrested and sent to Basra, then
to Baghdad. Although it was alleged that al-Kazim
was killed by al-Rashid's orders (Mafcdtil, 335;
*Uyun akhbdr al-Ridd, 66, 71 ff.) it seems more
likely that his death in 183/799 was natural (Tabarl,
iii, 649). Al-Rashid's attitude towards the dhimmis
seems to have been stricter than that of his predecessors. In 191/806 he ordered churches along the
Muslim-Byzantine frontiers to be demolished, and
ordered the dhimmis of Baghdad to wear different
clothes from those of the Muslims and to ride different
animals (Tabarl, iii, 712-3; Tabafydt al-Mu^tazila, ed.
Arnold, 31-2; Fattal, Le statut. . ., 66). His motive
in so doing may have been to win over Muslim public
opinion or else the necessity to be on guard against
foreign spies.
A great part of al-Rashid's fame was due to his
interest in the wars against the Byzantines. In
waging djihdd against the infidels, Harun was in fact
fulfilling one of the important duties of the Caliph
in the eyes of Muslims. Border attacks and counterattacks occurred with almost annual regularity, but
the interesting aspect of al-Rashld's expeditions
was his personal participation in a number of them.
He organized the border area as a separate adminis-
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trative unit called al-'Awasim [q.v.] with a centre in
Manbid]. In 181/797, al-Rashid profited by the
Byzantine internal troubles as well as their conflict
with the Bulgarians, and took the fortress of alSafsaf, while a division of his army penetrated as far
as Ancyra. The empress Irene (better known in
Muslim sources as cUghusta [i.e., Augusta]), then
already the real ruler of the Byzantine State (797802), demanded a peace treaty which al-Rashid
first refused and subsequently accepted because of
the Khazar menace. But when Nicephorus ascended
the throne in 802, hostilities were resumed and alRashid himself led the Muslim army in 187/803 and
190/806. In the second expedition al-Rashid met
mth considerable success, taking Heraclea and
Tyana. Nicephorus, threatened by the Bulgarians
from the east, had to accept a very humiliating peacetreaty by which he had to pay personal poll tax on
behalf of himself and his son.
Having chosen clrak as their residence, the cAbbasids had lost interest in the Mediterranean fleet. AlRashid was the first €Abbasid Caliph to pay attention
to naval power. Successful raids on Cyprus in 190/805
and Rhodes in 192/807 had no lasting effect. It might
seem surprising that by the end of al-Rashid's reign
the situation on the frontiers was virtually unchanged;
the campaigns were, in fact, bedevilled by many
problems such as difficulties of supply and the
harshness of the weather. Encouraged by the weakness of the central government in Armenia, where a
slow process of Arab colonization was in progress,
the Khazars made occasional raids on Muslim territories. Only the efforts of Yazid b. Mazyad al-Shaybam and Khuzayma b. Khazim succeeded in controlling the situation. An exchange of embassies and
gifts is alleged to have taken place between Hanm
al-Rashid and Charlemagne, which resulted in giving
Charlemagne rights of protection over Jerusalem.
Nothing has yet been found in Arabic sources to
substantiate this allegation, and although they may
have had political interests in common, there seems
to be no truth in it.
The later period of al-Rashid's reign reveals a
certain lack of competence in him as a ruler. Some
of his decisions, such as the covenant of the Kacba
(186/802), make him at least partly responsible for
the civil war and the disintegration of the empire.
It was again in Khurasan that the trouble started.
Al-Rashid did not heed the reports of CA11 b. clsa b.
Mahan's misrule and contented himself with the
precious gifts he sent; but when Rafic b. al-Layth's
revolt became dangerous, CA1! was finally disposed
of in 191/806. This did not put an end to the revolt
of Rafic, whose authority had increased by 192/807-8.
In spite of ill health, al-Rashid, accompanied by
his two sons al-Ma'mun and Salih, marched against
the rebel with a considerable clrak! army (Gabrieli,
La successione di Harun al-Rashid, in RSO, xi, 349),
but he had to halt at Tus in Safar 193/November 808,
as his health began to deteriorate. Meanwhile the
Khurramiyya [q.v.] came out in his rear in several
areas, especially in Ispahan. Al-Rashid died on 3
Djumada II 193/24 March 809.
Opinions on his character are contradictory. He
has been represented by various chroniclers as pious
and dissolute, statesmanlike and incompetent at
the same time. In fact, politically, his reign was not
a period of ideal stability. Moreover, he virtually
dismembered the empire by the unwise decision to
apportion it between his sons al-Amin [q.v.], alMa'mun [q.v.] and al-Mu'tamin, and thus initiated
its decline. This move by al-Rashid may have been

inspired by the wish to safeguard not only the succession of his direct descendants against the ambitions of many €Alid and cAbbasid contenders, but
also to ensure 'Abbasid authority over all the provinces; but this can hardly have been the right approach. Economically, the commercial activities,
which reached as far as China, made al-Rashid's
name known to the whole world of the time, and
increased the splendour of his court, which was a
centre of art and culture.
Bibliography: The chief source is Tabari, iii,
599-764; Ibn al-Athir gives a summarized version
of Tabari with fresh information here and there
(al-Kamil, vi, 65-152); Other sources are Yackubi,
ii, 491-524; Baladhuri, Futub, ed. al-Munajjid,
1956 (index); Diahshiyari, Cairo 1938, 177-288;
Mascudi, Murudi, vi, 287-414; Isfahan!, Mafatil,
ed. Nadjaf 1934, 308-36; and Fragmenta Historicorum Arabicorum, ed. de Goeje, 1871, 278-80, 290319. Information will be found in other later histories, and also in al-Dhahabi's Ta'rikh al-Isldm,
MS.British Museum Add. 23,278 with incomplete
chronological sequence, fols. 36 a, 36b, 4oa-7oa;
some local histories are useful in this respect such
as al-Azraki's A khbdr Makka, 1859; Ta*rikh-i Sistdn,
ed. Malik al-Shucara Bahar, Tehran 1314 (where
the author's sympathies are strongly against the
central regime); al-Narshakhi's Ta*rikh-i Bukhara,
Tehran 1939; Makrizi's Khitaj, ed. 1853; and
Kummi's Ta*rikh-i Kumm, etc. Modern works:
Apart from the general works on the Caliphate:
see E. H. Palmer, Ha?6un al-Rashid, London
1881 (in many ways out of date); H. St. J. B.
Philby, Haroun al-Rashid, Edinburgh 1933 (dependant on secondary sources and intended for
the general reader); N. Abbott, Two Queens of
Baghdad, Chicago 1946 (exposing the role played
by Khayzuran and Zubayda on the political scene
and at the court); A. Joumard, Haroun al-Rashid,
2 vols, 1956 (an attempt to present the reign of
al-Rashid as an ethnic struggle between Arabs
and Persians); L. Bouvat, Les Barmecides, Paris
1912; F. Gabrieli, La successione di Harun alRashid e la guerra fra al-Amin e al-Ma*mun, in
RSO, xi (1926-28), 341-97; D. Sourdel. La politique
religieuse du calif e 'Abbaside al-Ma*mun, in REI,
xxx (1962), 28-30; On relations with the Byzantines see'.Cambridge Medieval history, iv, 124-127;
E. W. Brooks, The Byzantines and Arabs in the times
of the early cAbbasids, in EHR, xv (1900), 728-47,
xvi (1901), 84-92; G. Ostrogorsky, tr. J. Hussey,
History of the Byzantine State, Oxford 1956, 162-9,
173; A.. A. Vasiliev, History of the Byzantine Empire, 1961 (see index); idem, Byzance et les Arabes
(introduction). On the relations with Charlemagne
see: F. F. Schmidt, Karl der Grosse und Harun
al-Rashid, in Isl., iii (1912), 409-11; E. Joranson,
The alleged Prankish protectorate in Palestine, in
AHR, 1927, 241-61; H. B. Bittermann, Harun
al-Rashld's gift of an organ to Charlemagne, in
Speculum, iv (1929), 215-7; Buckler, Harun alRashid and Charles the Great, 1931 (see Appendix
and bibliography); S. Runciman, Charlemagne
and Palestine, in EHR, 1935, 606-19; M. Khadduri, al-Sildt al-diblumdtifyiyya bayn al-Rashid wa
Shdrlamdn, Baghdad 1939. See also Le Strange,
Baghdad during the 'Abbasid Caliphate, Oxford
1924.
(F. OMAR)
AL-HARtJNIYYA (in modern Turkish Haruniye)
was in the Middle Ages a fortress town of the marches
of the Djazira (al-thughur al-dj_azariyya) between
Marcash and cAyn Zarba, to the east of the middle
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Djayhan (Ceyhan). It owes its name to Harun alRashid who founded it in 183/799 when he was organizing the defence of the frontiers, and fortified it,
according to Yakut, with two ramparts and iron
gates. Ibn Hawkal stresses its prosperity and the
valour shown by its inhabitants in their battles
against the Byzantines, but he mentions that at the
time when he was writing it had been captured by the
Byzantines. It was finally conquered and destroyed
on 23 Shawwal 348/27 December 959 by Leo Phocas,
who took 1500 prisoners; rebuilt by Sayf al-Dawla,
it was then re-taken by the Crusaders and annexed
to the kingdom of Little Armenia. Haruniye is now
a nahiye merkezi of the ilfe of Bahce, in the vildyet
of Adana; pop. (1960), 4507.
Bibliography : Ibn Hawkal, tr. Kramers-Wiet,
179 and index; Yakut, s.v.; Le Strange, 128-9;
Vasiliev, Byzance et Us Arabes, i, 95; M. Canard,
H'amddnides, 279, 799; lA, s.v. Haruniye (addenda
by Besim Darkot).
There was another place with the same name in
'Irak, not far from Dialula; according to Yakut, it
had an old bridge, built by a Khosroes, of stones
clamped together with lead.
Bibliography: Ya^ut, s.v.; Le Strange, 62.
(T. H. WEIR*)
tfARtfRA3 (HARAWRA3, according to Yakut, ii,
246, but wrongly), a locality, village or district
(kura) near al-Kufa. During the pre-Islamic period
and in the first century of Islam at least, Harura3
stood on the banks of the Euphrates or one of its
canals, for a line of al-Acsha (al-Tabari, ii, 730)
speaks of "shaft tfarura", but in the 3rd/9th century
it was described as being in the desert (saJtrd^) by the
traditionist Ibn Dizfl al-Hamdani (d. 283/896; see
Ibn Abi '1-Hadid, i, 215); the hydrographic system of
the region had thus probably undergone a transformation.
Of no importance from the point of view of commerce or agriculture, Harura3 owes its fame to an
historical event that took place there; it was the
place where the supporters of CA1I who were opposed
to the arbitration offered by Mucawiya at Siffm [see
C
ALI B. ABI TALIB] made their first secession. Certain
individuals only had revealed their opposition at
Siffin by crying out Id hukm" ilia Ii 'lldh, but their
numbers increased during the return of cAlf s army
to al-Kufa, and those who met together at Harura3
(from which they were known as Haruris) in Rablc
I 37/August-September 658 (al-Baladhurl, Ansdb,
521 v.) were several thousand strong, perhaps twelve
thousand. It was a real mutiny for, even though these
opponents restricted themselves to the provisional
choice of a leader to direct prayer (cAbd Allah b.
al-Kawwa3 al-Yashkuri) and a military leader
(Shabath b. Ribci al-Tamimi), they no longer recognized the authority of CA1I; they proclaimed that the
bay^a [q.v.~\ must be made to God and according to
the precept al-amr bi'l-ma*ruf wa 'l-nahy can almunkar ("to command what is proper and forbid what
is blameworthy") and that a committee (shurd)
should thereafter choose the head of the community
(this did not prevent the dissidents, before leaving
for al-Nahrawan, from taking as their chief cAbd
Allah b. Wahb al-Rasibl; see Ibn Abi 'l-Hadld, i,
214 ff. and cf. al-Baladhuri, Ansdb, 540 f.; Mubarrad,
Kdmil, 555; clfrd, i, 260 etc.). The motives for this
demonstration were no doubt religious, but it is only
the Kharidji traditions, preserved in Ibadi sources,
that allow us to perceive them clearly. E. L. Petersen
(CAH and Mucawiya [see ##>/.], 39 and n. 41) does
not appear to attach any importance to these
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traditions, which he leaves aside for later explanation. It was M. Kafafi (KafafI) and L. Veccia
Vaglieri who discovered and studied them and,
feeling convinced of their antiquity, quite independently of each other came to regard them as
the key to the understanding of the religious motivation of the Kharidji secession; the grave accusation
brought against CA11 by his headstrong adversaries
of having committed an act of unbelief (kufr) in
accepting the arbitration, their insistence upon
breaking away from the caliph who refused to show
repentance and break the pact of Siffin, their exaltation which led them to face death in the certain
knowledge that Paradise would be the reward for
their obedience to God, these at last have found the
logical basis that hitherto was missing. These
Kharidil traditions are set forth at length in two late
Ibadi sources, the Kitab al-Djawdhir of al-Barradi,
written in the Maghrib at the end of the 8th/i4th
century or at the beginning of the 9th/i5th, and the
Kitab al-Kashf wa-'l-baydn, written before 1070/1659
by an Ibacjl theologian of cUman, al-Kalhati (see
Brockelmann, S II, 568). While al-Barradl says they
were taken from a Kitab al-Nahrawdn, probably the
work of one cAbd Allah b. Yazld al-Fazarl (ist-2nd/
7th-8th centuries), al-Kalhati is silent as to his sources; however, M. Kafafi, who has given a resume,
states that they go back to an ancient period. A
comparison of the pages of al-Barradi and the resum6
of those of al-Kalhati shows that the two authors
have not drawn upon the same source; however, the
subject-matter is substantially the same.
Evidently preoccupied with the secession of the
Haruris, CA1I sent to Harura3, to parley on his behalf,
his cousin cAbd Allah b. al-cAbbas, and then also
went there himself to discuss the matter with the
dissidents. The arguments which the Haruris used in
these discussions have not been reproduced in alTabari or in the other Sunni sources or those favourable to CA1I, while the arguments of the latter and of
Ibn cAbbas are included. The rebels' argument was,
briefly, as follows: "When we had shed the blood of
c
Uthman, we were in the right path, because he had
made innovations (ahddth); so, too, when we shed the
blood of Talha, al-Zubayr and their adherents on the
Day of the Camel [see AL-DJAMAL] because they were
rebels; and also when we shed the blood of the supporters of Mucawiya and cAmr, because they were
rebels and transgressors against the Book of God and
the Sunna of the Prophet. Has a command come
down from heaven compelling CAH to change his
attitude? No. He must therefore persevere in the
line of conduct followed at the start, continue the
war and refuse arbitration". Ibn cAbbas vainly
reminded his opponents of the verses in the Kur3an
(IV, 39/35, V, 1-3/1-2) on the nomination of arbitrators in certain cases; the Haruris replied that any
question for which a decision (hukm) on the part of
God existed could not be submitted to arbitration;
God had laid down the ruling to be followed in the
case of a band of rebels (fi*a bdghiya), for He said
(XLIX, 9): "If two parties of Believers fight against
each other, re-establish peace between them! If one
of them persists in rebellion against the other, fight
against that party which is rebelling (allatl tabghi)
until it bows before Allah's command". Are not
Mucawiya, cAmr and their supporters a fi*a bdghiya ?
And the Haruris add that God said (VIII, 40/39):
"Fight them, till there is no sedition (fitna) and
the religion is God's entirely". Has Mucawiya returned to obedience to God ? The answer could only
be negative. Therefore Allah had already made
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known His hukm for a similar case and it must be
applied; it must be regarded as one of His hudud
[see HADD], like the hudud regarding the fornicator
and the robber. Men have no choice in a question on
which God has given His judgement (la hukm* ittd
li'lldh). In their discussions, the Harurls resorted to
still other arguments and other verses of the Korean
to justify then- secession, but those summarized
above were the most difficult to refute. Ibn cAbbas
was compelled to recognize their validity (even the
Sunn! sources and those that favour CA1! state that
he failed in his task); as for CA1I, he persuaded the
dissidents to abandon their secession, though how
he succeeded in doing so is not very clear. The
arguments that he put forward (and which differ
materially in the various sources) do not seem
sufficiently compelling to win over adversaries so
stubborn in their convictions. Must we then accept
the statement of al-Fazari in his K. al-Nahrawdn
that he promised to resume the war against Mucawiya
and backed up his promise with the firmest assurances? A sentence slipped into some sources: "we
shall levy taxes, we shall fatten the mules, then we
shall march towards them" (al-Baladhuri, 523V.;
cf. al-Jabari, i, 3353; Mubarrad, 558, etc.) suggests
that CA1I made concessions; even Jaha Husayn recognizes that there was a misunderstanding at that time.
In any case it is certain that when, some time after
his return to al-Kufa, CA11 clearly stated his intention
to respect the Siffin agreement, the Harurls, who
had returned to the town with him, became incensed.
It was as a result of this statement by CA11 that the
dissidents secretly held meetings, raising the question
whether to remain in a country where. injustice
ruled was compatible with the duties owed to God;
those who held that it was necessary to leave it went
away into hiding, invited the dissidents in al-Basra
to follow suit and gathered together at al-Nahrawan,
thus seceding for the second time. It is possible that,
at the beginning of the Kharidjl movement, a distinction was made between al-Muhakkima al-uld —
the first to have cried out at Siffin la Tiukm0 ilia li
'lldh, al-Ifaruriyya = those who had been present
at the gathering at Harura* but who, on returning to
c
Ali's ranks, did not feel obliged to enter into open
rebellion (while perhaps remaining attached to their
idea that the Siffin agreement was a sin for which
repentance must be shown), and al-Khawdridi —
those who left al-Kufa and al-Basra in order to
break every link with CA1I; but this is merely a hypothesis to justify these different terms, for it is to be
noted that the last two terms were used indiscriminately in the sources (in fact of a much later date).
At Harura5, or nearby, two battles took place, one
in 67/686, in which al-Mukhtar [q.v.] was defeated by
the army of Muscab [q.v.], the other on 9 Shawwal
315/8 December 927 when the Sadjid Yusuf b. Abi
'1-Sadi, fighting for the caliph al-Muktadir against
the Karmati sovereign of Bahrayn Abu Tahir
Sulayman, al-Djannabi, was defeated and captured
(it should, however, be observed that most of the
sources do not mention Harura3 in connexion with
this battle, merely saying that it took place outside
al-Kufa, or at the gates of that town).
Bibliography: Baladhurl, Ansdb, ms. Paris,
521 r.-v., 522 V.-523 v., 525 V.-526 v., 529 r.;
Tabari, i, 3349-53, 3362 f., 3387-9* ii, 7i6, 725, 73O,
863, 907, 1347, 1348; Tabari-Zotenberg, iii, 683 f.;
Dmawarl, al-Akhbdr al-tiwal, ed. Guirgass, 222
(cAH's discussion with the Haruris is wrongly
placed at al-Nahrawan, for CA1I addresses Ibn alKawwa5, who was among the dissidents in Harura3

and not with the Kharigils at al-Nahrawan);
Ya%ubl, 223 (superficial and confused); Mubarrad,
Kamily ed. Wright, 528 f., 539 *•» 558 f.; Ibn cAbd
Rabbih, c/&*, Bulafc 1293, i, 260 f.; Mas'Qdl, Murudi, iv, 389 f., v, 226,318; idem, Tanbih, 381 f.; Ibn
Miskawayh, Tadjarib al-umam, ms. Istanbul, ii,
24-9; Ibn al-Athlr, iii, 272-5, iv, 222 f.; Ibn Abi
'1-tfadid, Shark Nahdi al-baldgha, Cairo 1329, i,
204 f., 206, 215 f. (tradition partly different from
those of the other sources); Dhahabi, Ta*rikh, ms*
Paris, 184 r.-i85 r.; Barradl, K. al-Diawdhir, lith.
Cairo 1302, 118-25 (trans, in L. Veccia Vaglieri,
Traduzione... [see below], 23-35; ibid., 19-23,
biographical notes on the dissidents of Harura*
named by al-Barradi); Shammakhi, K. al~Siyar,
lith. Cairo 1301, 48-60 (trans. L. Veccia Vaglieri,
ibid., 80-3); al-Muttaki al-Hindl, Kanz al-'ummdl,
vi, nos. 1171,1185,1198; Nawbakhti, Fira£ a/-sAtca,
ed. H. Ritter, Istanbul 1931, 6, 14-15, ed. Nadjaf
1371/1951, 26; cAbd al-Kahir al-Baghdadl, alFarfy bayn al-firafr, ed. M. Badr, 56 f.; Ibn Hazm,
K. al-Fisal, iv, 153 ff.; Shahrastanl, Milal, 86 f.
(trans. Haarbrucker, 129, some names of persons
who returned to 'All's ranks); J. Wellhausen, Die
'relig. polit. Oppos.-parteien, 4, 17; L. Caetani,
Annali, A.H. 37, §§ 170-3, 177, 179, 181, 184,
190-2, 195-9 and cf. 193-4; A.H. 38, §§ 115, 129,
135, 147 (p. 123 f.); Fr. Buhl, 'Alt som Prtetendent
og Kalif, Copenhagen 1921, 1-98, in particular
69 f. (Festskrift udgivet af K0benhavns Universitet
i Anledning af Hans Majesteet Kongens Fedselsdag);
M. Kafafi, The rise of Khdrijistn according to Abu
Sa'id Muhammad b. Sa'id al-Azdl al-Qalhdtl, in
BFA, xiv (1952), 29-48; L. Veccia Vaglieri, // conflitto CAK — Mu'dwiya e la secessions khdrigita riesaminati alia luce di fonti ibddite, in AIUON, n.s. iv
(1952), 1-94; eadem, Traduzione di passi riguardanti il conflitto *Ali-Mucdwiya e la secessione
khdrigita, in AIUON, n.s. v (1953), 1-98; Jaha
Husayn, al-Fitna al-kubrd, ii: *Ali wa-banuhu,
Cairo 1953, 103-5; E. L. Petersen, CAH and Mwcawiyah. The rise of the Umayyad Caliphate, in Acta
Orientalia (Copenhagen), xxiii (1959), 157-96 (the
rebellion of the Kharidjis is touched upon at
i86f.); idem, 'All and Mu'awiya in early Arabic
tradition. Studies on the genesis and growth of Islamic
historical writing until the end of the ninth century t
Copenhagen 1964, 38 f.; — For the battles of
67/686 and 315/927: M. J. De Goeje, Memoire sur
les Carmathes du Bahrain et les Fatimides, Leiden
1886, 95 f.; Defremery, Mtmoire sur les Sadjides,
in JA, 4th ser., x (1847), 428 f.
(L. VECCIA VAGLIERI)
HARCT WA-MARtfT. In one of Its admonitions
to the unbelieving Jews of Medina, the !Kur5an (II,
102/96) expresses itself thus (from A. J. Arberry's
translation): "[the children of Israel] follow what the
Satans recited over Solomon's Kingdom. Solomon
disbelieved not, but the Satans disbelieved, teaching
the people sorcery, and that which was sent down
upon Babylon's two angels Harut and Marut; they
taught not any man, without they said, "We are
but a temptation; do not disbelieve ...""<. The
Kur3anic narrative, linked somewhat artificially with
Solomon, whose relations with demons are wellknown [see SULAYMAN], thus reflects a legend concerning the fallen angels who made themselves
masters of the arts forbidden to men. The exegetic
tradition relating to this passage can explain how
the angels had come to that place from heaven. The
sight of men's sins had impelled the angels to make
derogatory remarks about mankind. When God
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challenged them to do better if placed under the
same conditions, they accepted a test, for which
Harut and Marut were chosen. Having come down
to the earth with instructions to avoid the grave sins
of idolatry, fornication, murder and the drinking of
wine, they almost immediately were captivated by
a wondrously beautiful woman. Being caught
unawares at the very moment when she was granting
them her favours, they killed the man who had
witnessed their misconduct. God caused them to be
watched while doing so by their brothers who had
remained in heaven, and who consequently could
only say "Indeed Thou wast right". Left to choose
between punishment in the world and the eternal
pains of hell, the two guilty angels preferred to
expiate their offence here below; they were then
imprisoned and hung by the feet in a well in Babylon
where they have been in torment ever since. In the
final analysis, this theme derives from the account in
Genesis, VI, 1-4 concerning the loves of the "sons of
Elohim" and the daughters of men, expanded in the
apochryphal books where there appears the supplementary theme of the fallen angels, masters of
magic (Jubilees, V, 6; Enoch, chaps. VI-VIII, etc.;
allusion in the New Testament, 2nd Epistle of Peter,
II, 4 and Epistle of Jude, 6); in the Midrash Abkir,
anAggadic Jewish work of a late period, but rich
in traditions left aside by the great rabbinical texts,
the guilty angels bear the names of Shemhazai,
c
Uzza and cAza'el. According to its version of the
legend, which also recurs in more than one Muslim
text, the angels who had fallen into sin lost the use
of the ineffable Name of God which would have
allowed them to return to heaven; the woman whom
they had lusted after, having learned this Name from
them, made use of it to escape from them and to make
her way to heaven where, as a reward for her virtuous
resistance, God changed her into a star. On this point,
an astrological motif is grafted onto the legend, for
the names given to this woman, Anahid, Bidukht,
Zuhra—in the Jewish version Nacamah—seem, with
the possible exception of the last, to be firmly connected with the planet Venus. As regards the names
Harut and Marut, it is hardly possible to discover
any etymology (contrary to the opinion of A. J.
Wensinck in El1) other than Haurvatat and
Ameretat, "integrity" and "immortality", two of the
"archangels" (Amesha Spenta) of Zoroastrianism;
it is still not clear how the synthesis of the Iranian
features and the Jewish legend of the fallen angels
took place, nor how the hypothetical version which
had substituted Iranian names for the Semitic
names of the heroes of the story came into Arabia
as early as the beginning of the 7th century A.D.;
yet traces of it have been found in the Manichaean
books. We can therefore conclude without being overrash that the immediate source of the allusion in the
Kur'an and of certain elements in the later Muslim
legend is to be found in the syncretistic beliefs
developed on the fringe of the main Jewish, Christian
and Mazdean religions. Variations on the Kur'anic
theme which we have not touched on here in detail
have been severely criticised by more than one
theologian: see al-Bad* wa 'l-ta?rikh, iii, 14 ff.;
Fakhr al-Dm al-Razl, Mafatlh al-ghayb, iii, Cairo
I
354/I935> 244; Ibn Kathir, al-Biddya wa 'l-nihdya,
i, 37-8.
Bibliography: Tabari, i, 18; idem, Tafslr, on
Kur'an II, 102/96, ed. Dar al-Macarif, ii, 412 ff.
(earlier ed., i, 356 ff.); Thaclabl, 'Ard'is al-madjalis, 32-4; M. Griinbaum, Beitrdge zur vergleichenden Mythologie aus der Haggada, in ZDMG,
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xxxi (1877), 226-9, 322 f.; B. Heller, La chute
des anges Schemchazai, Ouzza et Azael, in REJ,
Ix (1910), 202-12 (with earlier bibliography);
£. Littmann, Harut und Marut, in AndreasFestschrift, Leipzig 1916, 70-87; J. Horovitz,
Koranische Untersuchungen, 146-8; D. Sidersky,
Les origines des Ugendes musulmanes, 22-5; P. J. de
Menasce, Une Ugende indo-iranienne dans Vangelologie judfo-musulmane: a propos de Harut et
Marut, in Etudes Asiatiques, 1947, 10-8; B.
Bamberger, Fallen Angels, Philadelphia 1952,
especially 113-7, 278.
(G. VAJDA)
AL-fl[ASA, (or AL-AHSA*, also AL-HASA'), oasis,
or more properly group of oases, in eastern
Saudi Arabia, approximately from 25° 20' to 25° 40'
N., and 49° 30' to 49° 50' E. The name has been also
used to designate the entire region of Eastern Arabia.
The capital is al-Hufuf [q.v.], about 65 kms. inland
from the Persian Gulf. The name derives from frisy,
an excavation in sandy soil which, having a stony
substratum, holds rain water for a long time, this
water being easily reached with little digging. The
average elevation of the oasis is 175 m. above sea
level.
Al-Hasa, with some 180 square kms. of garden
area, has roughly the shape of an "L", with al-Hufuf
at the apex, the northern oases forming the vertical
stroke and a large group of gardens and villages,
sometimes referred to collectively as al-Shurufc.
forming the horizontal stroke. The vertical branch,
oriented due north-south, is about 25 kms. long; the
horizontal branch is about 18 kms. long and is oriented
east-west. The cultivated portions are not continuous
but are interrupted by sandy areas, limestone outcrops, and some fairly large sabkhas, which serve as
catchment basins for the highly saline water drained
from the gardens, especially during the winter period
of low evaporation. Al-Hasa has a warm and humid
climate in the summer, though less humid than the
coastal regions, but its winter weather is quite mild.
The average annual precipitation is about 70 mms.The
total population is now estimated at about 200,000,
about half of whom live in the capital, al-Hufuf, and
in the town of al-Mubarraz, some 1.5 kms. north of
the capital. The remaining population is distributed
among some 50 villages and hamlets in the cultivated
areas, the largest having about 4,000 inhabitants.
The population is about equally divided between
Sunnis and Shicis of the Ithnacashari persuasion.
All four orthodox schools of law are represented
among the Sunnis of al-Hasa, but the two predominant ones are the Hanbali, which has increased in
importance in recent times, and the Maliki, which
has a distinguished tradition in the oasis. Al-Hasa
was in the middle ages an important centre of Maliki
learning.
With over 12,000 hectares under cultivation and
close to three million palm trees, al-Hasa is the largest
and richest oasis in Saudi Arabia. The mainstay of
al-Hasa's agriculture is the abundant water furnished
by over sixty flowing artesian springs, several of
which have a flow of over 75,000 litres per minute.
At least since the early middle ages, when the region
was called Hadjar, after the name of its capital, the
most abundant and famous local produce has been
dates, giving rise to the dictum of something being
"like carrying dates to Had|ar", as a parallel to the
"coals to Newcastle" phrase. The most extensively
grown local variety is called ruzayz (after which the
inhabitants are sometimes jokingly called ruzayzis)
and the variety considered to be the best in quality
is khulds; over seventy different varieties of dates
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have been recorded in .al-Hasa, some of them being
used only as fodder [see TAMR]. Another item of
economic importance for which the area has long been
famous is the local breed of tall, white donkeys,
which once were widely exported, in particular to
Egypt and clrafc. Dietary changes and the introduction of wheeled transport brought about a foreseeable
decline in the economic importance of both dates
and donkeys. On the other hand, the increased cash
wages due largely to the development of the oil industry in Saudi Arabia's Eastern Province have
given rise to an increase in commerce, services, and
light industry, as well as some greater variety in
agricultural produce. The manufacture of textiles to
make the locally worn cloak (bisht) has long enjoyed
a well-deserved reputation and is still an important
part of the economic picture of al-Hasa.
History. The detailed study of the history of
al-Hasa, particularly with regard to the earlier
periods, is yet to be undertaken. It has been suggested
that the region called Attene in antiquity might be the
same as present-day al-IJasa, but no other references
in old sources can be connected with the oasis. The
area was certainly known as al-Hasa (or al-Ahsa3)
during the time of the Prophet. The majority of the
people of the area accepted Islam at an early date,
although they rebelled against the central power a
number of times. Most notable among these rebellions
was that of the Karmatls [q.v.], who, when they
btought the Black Stone from Mecca, kept it in this
area for about twenty years.
In mediaeval Arabic sources al-Hasa is said to be
a fortress in al-Bahrayn [q.vJ] not far from al-Hadjar,
the ancient capital of the district. This fortress was
founded by the famous Karmati leader Abu Tahir
al-Djannab! [q.v.] in 314/926 near a locality then
called al-Hasa. He called the fortress al-Mu'miniyya,
but both fortress and settlement continued to be
known by the old name. In 443/1051, the area was
visited and described by the Persian Nasir-i-Khusraw, whose account of the Karmati government is
particularly valuable. The Karmati power was
eventually crushed by a dynasty native to al-Hasa,
the cUyunids.
Remains of cAbbasid pottery in the oasis suggest
that al-Hasa was already densely populated during
early Islamic times. It does not seem likely, however,
that the Portuguese and the Persians, who ruled or
occupied the island of al-Bahrayn in the ioth/i6th
and nth/i7th centuries respectively, extended their
rule to the oasis. In later times, and by reason of its
geographical location as well as its resources, the
oasis was coveted by the Wahhabis [q.v.] from Nadjd
and by the Turks, while the lords of the Banu Khalid.
who had for many years been the masters of al-Hasa,
fought to maintain their position. The oasis changed
hands a number of times. Al-Hasa first yielded to the
Wahhabis in 1209/1793. Between 1235/1819 and
1241/1825 the oasis was occupied by Muhammad
C
A1I Pasha's Egyptian army; and between the latter
date and 1247/1830, it was in dispute again between
the Banu Khalid and the Wahhabis, who finally
gained the upper hand but were forced to another
brief relinquishment of the area to the Egyptians
in 1255/1839. The Turks occupied the oasis in I289/
1872 and made the area a sandiafy of the wildyet of
Basra. During the Turkish occupation, al-Hasa was
the administrative centre of the sandiafr and the
residence of the Mutasarrif Pasha. The Turks were
finally expelled from al-Hasa by cAbd aI-cAziz Ibn
Sacud in 1913.
The rule by Egyptians, Turks, and Wahhabis

until 1332/1913 was not a secure one. Two powerful
Bedouin tribes of eastern Arabia, the Banu Khalid
and the cUdiman, continuously raided the villages
of al-Hasa and endangered the trade routes. The
area was finally pacified under the rule of the
present dynasty. From 1913 until 1952 al-Hasa
continued to be the administrative centre of the
entire area of eastern Saudi Arabia, which was then
called al-Hasa Province. The name of the oasis was
also used to designate the oil concession (The Hasa
Concession) obtained from Ibn Sacud by Frank
Holmes in al-cUkayr in 1923, which covered the
lands lying between the sands of al-Dahna to the
west and the Gulf to the east, and between clrak
and Kuwayt to the north and a line running due
west from the base of the Katar peninsula to the
south.
In 1952 the capital of the province was moved
from al-Hasa to the town of al-Dammam [q.v.] on
the Gulf coast, and the province itself changed its
name from al-Hasa Province to the Eastern Province.
The amirate of al-Hasa has jurisdiction over only the
oasis area and reports to the provincial government
in al-Dammam. In the 1960*3 the Saudi Arabian
Government undertook elaborate agricultural extension work in the oasis, including sand stabilization,
drainage, and the establishment of experimental
farms.
Bibliography: Nasir-i-Khusraw, Safar-ndme,
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(1924); H. StJ. B. Philby, The Heart of Arabia,
London 1923; R. Raunkiaer, Gennem Wahhabiternes Land paa Kamelryg, Copenhagen 1913;
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G. Rentz, M. Steineke, and others, Aramco Handbook, The Netherlands 1960.
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(Eo.)
HASAB WA-NASAB, a muzdwad^a [q.v.] in the
Arabic manner used of two aspects of the single idea
of nobility. The second term denotes kinship, the
relationship, particularly ancestral, i.e. the genealogy
of an individual or a tribe, the record of which, in
the time of the Djahiliyya, was carefully maintained
by the nassdba and which, under Islam, formed a
branch of history [see NASAB]. The nasab, which was
an element of honour, was based not only on consanguinity but also on maternal descent, although the
relationship on the paternal side, which was more
easily traced, seems to have been the more important.
Normally, all the members of a tribe had a collective
nasab going back to the ancestor from whom the tribe
was named and a narrower nasab which began with
the founder of the clan, without the links in this chain
necessarily being very illustrious. The nasab to be
proud of was one which went back very far into the
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past and was stained by no dishonour; the slightest
stain on the other hand was exploited by enemies who,
in their hidj[d* [q.v.], cast aspersions on the ancestors
of the individual or the clan concerned. It was with the
intention of emphasizing the equality of the Believers
and of achieving the unity of the Community that
the Prophet forbade al-$acn fi 'l-ansdb, i.e., attacks
based on the real or imaginary defects of an ancestor,
especially of the eponymous ancestor of the tribe or
the clan.
While the only people deprived of nasab were solitaries, outcasts and of course slaves, the possession
of hasab, according to the pre-Islamic conception of
it, necessitated not only the existence of ancestors
but the doing honour to them by performing memorable deeds of prowess or displaying outstanding
virtues, in particular exemplary generosity. The
memory of the great deeds performed in the past by
members of the tribe was passed down from father
to son to form a collective fyasab of which all could
boast; the valour of the group was measured so to
speak by the total of these exploits and virtues,
which provided for all a model to imitate, an ideal
moral standard to attain and a patrimony to safeguard; it was in fact a sort of tribal sunna.
In contrast to nasab, frasab could be acquired also
by an individual by means of virtuous acts or brave
exploits. Thus, the fyasib was a person who either
possessed a noble ancestry or had acquired nobility
personally, without necessarily requiring an outstanding nasab, whereas the nasib had to be equipped
with both nasab and hasab.
The appearance of Islam did not entirely banish
these ideas, which remained very much alive among
the Arab tribes (and even among the fufcahd*, who
had to know a woman's hasab in order to assess her
mahr [see SADAK]), but the earlier ideas were in fact
modified by the tendancy to egalitarianism and by
the preponderant place accorded to the Faith. The
Kur'an makes no reference to them, but fradith,
where it is authentic, reveals an abrupt change in
conception which the numerous philological works
and commentaries enable us to understand. While
forbidding attacks on genealogies, the Prophet proclaimed: "Learn enough genealogy to know your
afrsdb and fulfil the duties imposed by family relationships" (here, afysdb seems to be related to the etymological meaning of the root jisb "to count", that is
"to know what you are worth collectively"), but
there are also attributed to him the fyadiths: hasab
al-radiul khulufyuh "a man's frasab is his moral
qualities" and: hasab al-rad[ul nafyd* thawbayh ". ..
is the cleanness of his two garments", which some
interpret as a sign of wealth. In fact one faadith
announces unexpectedly: al-Jtasab al-mdl wa'l-karam
al-tafrwd "frasab is wealth and generosity is religious piety". Thus the excellence of ancestors would
be replaced by wealth, and the generosity which
procuresfrasabby religion; there is nothing surprising
in the fact that any Believer could acquire a nobility
which formerly had been reserved for those with
ancestors and that hasab should not in theory be
considered as an Islamic quality, but it is most
extraordinary that wealth should take its place. The
matter should not be exaggerated however, and the
following commentary by Ibn al-Sikklt (in LA, s.v.
hsb) would serve to show the fradith in its true perspective, if it did not deviate from Islamic moral
standards by taking no account of transient circumstances: "A man may possess fyasab and generosity
(karam) even if he has no ancestors of nobility
(sharaf), whereas sharaf and glory (madid) exist only
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through the ancestors: the Prophet thus substituted
wealth (mdl) for the nobility of the individual (alnafs) or of his ancestors, which means that the poor
man with hasab is neither respected nor esteemed,
whereas the rich man who is without it is respected".
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HASAN, AL-MALIK AL-NASIR NASIR AL-DiN ABU
'L-MACALI, i9th Mamluk Sultan of Egypt, in the line
known to contemporary chroniclers as Dawlat alTurk. He was the most prominent of eight sons of
the Sultan al-Malik al-Nasir Muhammad b. Kala^n
who ruled in turn during the years 741/1340-763/1362
and who are frequently designated in European
documents of the period as "Hasan and his brothers"
(e.g., BSOAS, xxviii (1965), 492: "Nasser Hassan et
suo fradeli"), see Zambaur, Manuel, i, 103, 106; and
Wiet, in Mem. Inst. Egypte, xix, genealogical tree
p. 279). Owing to the sustained attempt at dynastic
succession Hasan was very young (n years) at his first
accession to the Sultanate on 14 Ramadan 748/18
December 1347, and did not in fact rule during his
first reign, which lasted for just under four years
(until 17 Djumada II 752/11 August 1351). As
happened frequently under the Mamluks, de facto
power was divided among rival factions of amirs
surviving from the period of a deceased sultan
(frardnis, see Ayalon, in BSOAS, xv (1953), 217 ff.),
a struggle in this case coloured by the rise to a
significant position of the Circassian elements, who
had been favoured by his brother and predecessor
al-Malik al-Muzaffar Hadjdil and who towards the
end of the 8th/i4th century were to emerge as the
rulers of Mamluk Egypt and Syria [see £ERKES ii and
BURDJIYYA]. Nine months after attaining his
majority Hasan is reported to have abdicated
(Nudium, v, 91), owing to the pressure of the amirs
T?az and Minkall. These arranged the succession of
Hasan's brother Salih, who was three years older
and who, under the regnal name al-Malik al-Salih,
managed to stay on the throne for about three years,
until his deposition on 2 Shawwal 755/20 October
1354; he remained imprisoned until his death seven
years later. Instrumental in this act and in the
immediate restoration of Hasan were the amirs
Sarghitmish and Shaykhun, the Atdbak al-casdkir
[q.v.] and first bearer of the title al-Amir al-Kabir
[q.v.]. It was owing to the latter's intercession with
Hasan that the amir Taz, instead of being condemned
to death for his insurrection, was merely rusticated
to Syria and the governorship of Aleppo. Soon after
his second accession Hasan's position was weakened
by the murder of Shaykhun during a quarrel with a
fellow mamluk. Further, and possibly as a result of
this act, §arghitmish acquired more power than
pleased the Sultan and had to be incarcerated in
Alexandria, where he later died. Finally Hasan's
second and last reign was brought to an end by one
of his own ambitious mamluks, Yalbugha, who
murdered the Sultan in the Citadel while he, having
got word of the conspiracy, was arranging an escape
to Syria in bedouin dress, on 12 Djumada I 763/9
March 1362.
The periods of rule of Sultan Hasan are thus
conspicuous neither for their length nor for evidence
of his political competence. The major event of his
first reign, whose cause can hardly be laid at the
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door of the Sultan but whose repercussions must have
made government in Egypt and Syria more difficult
than usual, was the plague of 749/1348 [see TA C UN].
The devastation of the Mamluk dominions and
decimation of their population which followed in
its wake are described in some detail by the chronicler
Ibn TaghribirdI (Nu&um, v, 62-76). Of Hasan's
foreign relations, however, there is documentary
evidence sufficient to indicate sustained activity:
with the Byzantine Empire (M. Canard, in AIEO,
iii (I937)» 27-52), with the monks of Mt. Sinai
(Ernst, Sultansurk., Docs. XIII, XIV, XV), and
with the Republic of Venice (Thomas-Predelli,
Diplomatarium, ii, Docs. XII, XIII, XLVII). Yet
another trace of his reign is the madrasa of Sultan
Hasan in Cairo, construction of which was begun in
757/1356 (Nudium, v, 158).
Bibliography: Ibn TaghribirdI, v, 54-108,
147-74, a fairly exhaustive account, though additional references in Arabic chroniclers can be
found in Wiet, Les biographies du Manhal Sdfi,
MIE, xix, p. 133 (no. 916), and in Ernst, Die
mamlukischen Sultansurkunden des Sinai-Klosters,
Wiesbaden 1960, 59. See also, Weil, Chalifen, iv,
476-89, 500-05; al-Kalfcashandi, Subfr, viii, 242-4;
Thomas-Predelli, Diplomatarium Veneto-Levantinumt Venice 1880-96, ii, Docs. XII, XIII, XLVII;
and M. Canard, Une lettre du sultan Malik Nasir
Hasan a Jean VI Cantacuzene (75011349), in AIEO
Algert 1937, 27-52. For the madrasa, cf. Wiet,
Cairo, Norman, Okla. 1964, 139 ff. and Index.
(J. WANSBROUGH)
MAWLAY AL-JJASAN, ABU cALi, sultan of
Morocco from 12 September 1873 to 9 June 1894.
He was the son of Sayyidi Muhammad b. cAbd alRahman whom, at the age of 37, he succeeded without dispute. Soon after his accession, however,
revolts broke out at several places: Azammur, against
the local governor; Meknes, where an uncle rose as
pretender to the throne; Fez, where the tanners
rebelled in order to obtain the abolition of a local
tax. The sultan repressed these risings quickly and
without excessive cruelty. He passed a great part
of his reign on expeditions aimed at maintaining
the submission of many Berber tribes. It was while
returning from such a long campaign, which had
taken him as far as Tafilalt, that he died in the
Tadla region. His death remained secret until the
army had arrived at Rabat, where his young son
c
Abd al-cAziz [q.v.] was proclaimed sultan.
Like his father and his grandfather Mawlay alHasan understood the pressing necessity to modernize Morocco and thought that the first sector to be
reformed was that of the army. He therefore created
permanent and regular units, in which sundry
renegades served, and invited foreign instructors,
above all French and English, from 1877 onwards.
Moreover, several groups of infantry were sent to
Gibraltar to be trained with English troops. The
sultan bought arms in Europe and installed a cartridge factory at Marrakush and an arsenal at Fez,
the Makina. He even established the nucleus of a
national fleet. He occupied himself also with the
technical training of the Moroccans and sent several
to Europe, envisaging the modernization of certain
Moroccan industries.
But relations with the European powers, more and
more attracted by Morocco, absorbed a great part
of his activity. He received a growing number of embassies, and it was on his initiative and that of Great
Britain that the first international conference
•concerned with Morocco was held at Madrid from

19 May to 3 July 1880. This conference dealt with
the "protection" rights of the European powers in
the Sharlfian Empire. Pious and conservative in his
internal policies, Mawlay al-Hasan thus, without
fully realizing the implications of his initiative, enmeshed Morocco in an international process which
was to end in the Protectorate of 1912.
Bibliography: Salawi, Kitdb al-Istiksd, iv, 235
ff. (tr. Fumey in^4M, xi (1907)); al-Hulal al-bdhiya,
partial tr. by Coufourier, in AM, viii (1906), 3,
350-95; Budgett Meakin, The Moorish Empire,
London 1899; H. Terrasse, Hist, du Maroc, ii,
1950, 331-40; J. L. Miege, Le Maroc et VEurope,
iii, Paris 1962, 197 ff., iv Paris 1963 (for the
bibliography on the reign of Mawlay al-Hasan,
see iii, 198, n. 7).
(R. LE TOURNEAU)
WAS AN, amir of the Cubanid [q.v.] dynasty.
AL-JJASAN B. CABD ALLAH [see NASIR AL-DAWLA].

AL-tfASAN B. CAL1 [see ZIRIDS].
AL-JJASAN B. cALl [see AL-HASAN AL-UTRUSH,
IBN MAKULA, NJZAM AL-MULK].

AL-JJASAN B. CAL1 B. ABI 'L-^USAYN [see
KALBIDS].

(AL-)flASAN B. CAL1 B. ABl TALIB, son of
A1I and Fatima [q.v.], claimant to the caliphate until
he renounced the office in favour of Mucawiya b. Abi
Sufyan, and, in the eyes of the Shicis, the second
imam.
Early years. — He was born hi 3/624-5 (the
month is uncertain; mid-Ramadan?) and given the
name al-Hasan by Muhammad, while his father
wanted to call him Harb; he lived with the Prophet
for only seven years, but was nevertheless able
later to recollect some of his phrases and actions
(for example that Muhammad threw back into the
heap of sadafra dates one which he had already put
into his mouth, for he was unwilling to eat anything
from the sadaka). Tradition, including also that preserved in Sunni collections, relates, as evidence of
the love that Muhammad felt for his grandchildren,
not only the phrases he is said to have used concerning them, but also charming anecdotes that testify
to his affection (e.g., Muhammad descended from the
minbar during one of his discourses in order to pick
up al-Hasan who had stumbled over his long^tunic
and fallen down; "Alas", he said, "your riches and
your children are a seduction"; he allowed his grandchildren to climb on his back while he was prostrating
himself in prayer, etc.). More important for the
deductions drawn from them by the Shicis are certain
phrases attributed to the Prophet (e.g., "They will
be the sayyids of the young in Paradise", a fradith
whose veracity was contested by Marwan b. alHakam; see Ibn Abi '1-Hadid, iv, 5), and above all
the fact that he took them, with their father and
mother, under cover of his mantle and declared that
they were People of the House free from all impurity
[see AHL AL-KisA3 and FATIMA]. After their grandfather's death (which was followed soon by that of
their mother), al-Hasan and his brother played no
part in the important events of the caliphates of
Abu Bakr, cUmar and cUthman. They lived, says
one source, in a state of obedience to their father; in
fact, even if they followed him in some of his demonstrations of opposition to cUthman, they took an
entirely passive part (in any case they were still
very young). Their names are mentioned on the
occasion of the siege of cUthman's house [see CUTHMAN], for CA1I, according to several traditions, sent
C
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them to carry water to the caliph, who was dying of
thirst, and ordered them to defend him when the
danger from the besiegers grew greater. When alHasan entered the house, cUthm§n's murder had
already taken place, but he was in time to see that
Muhammad b. Abi Bakr had had a part in the assassination and it is for that reason that, from then
onwards, he called hi™ al-Fasifc (Ibn Sacd, iii/i, 58).
The caliphate of CA1L—When cAli was elected
caliph and Talfca, al-Zubayr and cAsisha rebelled,
al-Hasan was sent, with cAmmar b. Yasir, to Kufa
to persuade the inhabitants to take his father's side
and send him reinforcements [see AL-DJAMAL] ; later,
during the campaign against Mucawiya, he took part
in the battle of SifHn [q.v.].
His caliphate.—After the murder of cAli,
€
Ubayd Allah b. cAbbas [q.v.] invited the people to
nominate him as caliph (cAli had not dared to give
advice on the question of the succession), and alHasan made a speech, reported in many texts, for
the purpose of praising the merits of his family and
his father and, finally, of himself, by insisting on the
fact that he had lived in intimacy with the Prophet.
Kays b. Sacd b. cUbada al-Ansari was the first to do
homage to him; however, he tried to impose a condition, that the bay*a should be "on the Book of God,
the Sunna of the Prophet and the war (fatal) against
those who declared licit that which is illicit (almufyillun)", but al-Hasan succeeded in avoiding this
commitment by saying that the last condition was
included in the first (al-Jabari, ii, i). According to
al-Baladhuri, the oath taken by those present stipulated that they should make war on those who
were at war with al-Hasan, and should live in peace
with those who were at peace with him. This formula
astonished the assembly; if al-Hasan had spoken of
peace, was it because he desired to conclude a peace
with Mucawiya? Al-Hasan could count on 40,000
former adherents of CAH, either because they had
clung obstinately to their political ideas, or because
they feared reprisals from Mucawiya. That this fear
existed can be conjectured from the fact that Mucawiya lost no time in promising amdn to all those who
asked him for it, and pursued this policy with success
when he entered clral£. Granted the method of the
ancient Arab chroniclers, it is difficult to place all
the episodes of the struggle between Mucawiya and
al-Hasan in precise cchronological order. However, it
is evident that Mu awiya was not slow to demonstrate, either in a speech or in letters to al-Hasan, his
decision not to recognize the election of the latter to
the caliphate; he soon prepared for war, summoning
to join him the commanders of his forces in Syria,
Palestine and Transjordania. At the start, there was
an exchange of letters, embellished with verses,
between al-Hasan and Mucawiya and between cUbayd
Allah b. cAbbas (in some sources €Abd Allah b.
c
Abbas or simply Ibn al-cAbbas) and Mucawiya
on the subject of spies whom the latter had
sent to Kufa and Basra (al-Aghdni, xviii, 162,
etc.). The correspondence continued for some time
in a polemical form, returning to old questions—
which makes it more interesting (at least if the
letters reproduced by Abu '1-Faradi al-Isfahanl
in his Mafrdtil are authentic). When Mucawiya's
warlike intentions became clearer (he had advanced
to Mosul, but, at the same time, he was probably
making offers by letter for a settlement of the dispute), al-Hasan had to prepare for war. At first his
supporters did not respond to his appeal; it was only
when cAdI b. Hatim [q.v.] urged them on that they
began to enlist. To halt Mucawiya's advance, alEncyclopaedia of Islam, III
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Hasan sent an advance-guard of 12,000 men to meet
him, under the command of cUbayd Allah b. cAbbas,
whom he instructed to consult Kays b. Sacd and
Sacld b. Kays al-Hamdani. His aim may have been to
remove from his side this I£ays, who represented the
party for war to the death, because he was already
intending to negotiate with his adversary; al-Jabarf
at least says so expressly (i, i ff.). Then he too began
to advance (two or three months after the election).
At the Sabat of al-Mada'in he halted and made a
speech which disturbed his followers, who probably
were already suspicious owing to certain words he had
used or else to the slowness of his advance. He stated
that he would not entertain any feeling of rancour
against a Muslim, that the reconciliation refused by
his men was better than the split that they wanted
(see, e.g., al-DInawarl, 230). His soldiers wondered
whether in fact he wished to make peace with
Mucawiya. The reaction was violent: one group,
evidently those most determined to continue cAH's
policy, sacked his tent and seized the carpet from
under his feet, and his silk cloak was all but torn
from his shoulders. Al-flasan shouted for his faithful followers from the Rabica and the Hamdan and,
with their help, escaped from these fanatics, took
horse and rode away. When he reached Muzlim Sabat,
a certain al-Djarrah b. Sinan al-Asadi, a man of
Kharidii opinions, wounded him in the thigh with a
dagger, crying out as he did so "You have become an
infidel (kdfir) like your father". Bleeding profusely,
al-Hasan was carried to al-Mada'in and cared for in
the governor's house. After this, the news of the
attack on al-Hasan became widely known, having
been purposely divulged by Mucawiya, and it led to
desertions; Mucawiya advanced as far as al-Akhnuniyya, facing the troops of cUbayd Allah encamped at Maskin; at the same time his advance
guard approached al-Mada'in. It was here that the
negotiations, which had probably been opened some
time earlier in spite of the opposition of al-Husayn
and had been continued by means of envoys representing the two disputing parties, came to a successful conclusion. Al-Hasan's troops had no wish to
fight, and each day an increasing number of clra^is
joined Mucawiya.
The conditions of the agreement concerning al-Hasan's abdication.—On the matter of
the conditions of the agreement, there are in the
sources certain variants which it is impossible to
correct and reconcile. According to some accounts,
Mucawiya gave carte blanche (but in respect of what ?)
to al-Hasan, who later regretted not having asked for
more. The compensation in money was the sum of one
million dirhams (annual appanage ? in addition to the
single payment of 5 million to be taken from the
treasury of Kufa?) and the revenue from a district
in Persia (Darabdiird? Fasa? al-Ahwaz?), which
al-Hasan was never able to collect since the people of
Basra were hostile, maintaining that it was a dependency of their own. Some traditions add other
conditions which, however, must be suspected of
having been interpolated later, in order to reduce the
criticisms brought against al-Hasan and to show
that he had raised certain problems and held firm in
regard to his own point of view. These are the conditions: power was to be restored to al-Hasan after
the death of Mucawiya (but the idea of a pre-determined succession had not yet made its appearance, and
we know what difficulties Mucawiya was later to
encounter in securing its acceptance by the Muslim
community; from a letter of Mucawiya, we may deduce that he represented the matter as being poss16
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ible in the future, but without giving any undertaking on his part); according to another source, Mucawiya
pledged himself not to designate a successor, the choice
being referred to a committee (shurd) (but if so
Mucawiya did not and could not contemplate his
son's succession!); again, Mucawiya promised to
follow "the Book of God, the Sunna of the Prophet
and the conduct of the righteous caliphs" (but such
a condition in the sense that cAll's party gave to it
implied the condemnation of 'Uthman's policy;
could Mucawiya accept that?); a general amnesty
was to be granted; two million dirhams were to be
paid to al-Husayn (this condition to show that al»
yasan had also thought of his brother?); preference
would be given to the Hashimis (cAlids and cAbbasids) over the Banu cAbd al-Shams (Umayyads) in
the granting of pensions («c£a3) and awards (an
admissible condition?).
During his halt at al-Akhnuniyya, face to face with
al-Hasan's advance guard, Mucawiya informed
c
Ubayd Allah b.cAbbas that al-Hasan had asked him
to make peace, but he was not believed; he then negotiated in secret with cUbayd Allah through the intermediary of a third party and offered him a million
dirhams if he would join him, and this cUbayd Allah
did, unbeknown to his troops. This defection was
to lead to a split in the ranks of the advance guard;
it seems that 8,000 men followed the example of their
general. Kays b. Sacd then took command of the
4,000 who had not left him and invited them to
choose between obedience to a misguided imam
(Mucawiya) and war under the command of a leader
(himself) who was not an imam (a speech handed
down with certain variants); it seems that the soldiers preferred to fight, but soon the situation
changed, with the result that Kays consented to lay
down his arms. From Maskin, where he had gone,
Mucawiya went on to Kufa; al-Hasan rejoined him
and declared officially in the mosque that he had
renounced the caliphate.
Al-Hasan's abdication naturally provoked certain
reactions: Hudir b. cAdi [q.v.] told him that he would
rather have heard that he had died before that day;
the same Hudir, or another adherent, accused him
of having humiliated the Muslims; others suggested
that he should review his decision; some years later,
the Shicis, gathering together, showed their disapproval of the fact that al-Hasan had not asked for
sufficient guarantees, for he had not secured an
undertaking in writing from Mucawiya that the
latter would leave him the caliphate after his death.
Mucawiya took various measures to prevent future
insurrections: some of the tribes that were devoted
to the cAlids he transferred from Kufa, replacing
them by others from Syria, Basra and Mesopotamia
(al-Tabarl, i, 1920).
What were the motives that led al-Hasan to abdicate ? We can accept those specified in the sources—
love of peace, distaste for politics and its dissensions,
the desire to avoid widespread bloodshed—but it is
also probable that he was aware that his cause was
lost; if it is true that CA11 habitually emptied the
State treasury (every week, it is said!) to share out the
contents, he must have been short of money; moreover, defections had been frequent in the last years
of his father's caliphate and had even increased during
his own; thus he could not rely on soldiers who had
little desire to fight. The consequences of the abdication weighed heavily on the cAlids who later
claimed the throne. In the polemics against them, the
argument that they had lost all claim on account of
al-Hasan's renunciation was not easy to rebut; a

hadith

(al-Bukhari, ii, 169, Fr. tr. 238 f.) purported
to show al-Hasan's lack of resistance as a great merit:
Muhammad is alleged to have said "This my son is
a lord by means of whom God will one day reunite two
great factions of Muslims".
After the abdication.—During the journey
back to Medina, at al-Kadisiyya, al-Hasan received
a letter from Mucawiya asking him to take part in
the campaign against a Kharidii, Ibn al-Hansa*
al-7a5i, who had just started a revolt. Al-Hasan
replied that he had given up fighting against him in
order to bring peace to the people, and that he
would not fight at his side. Having settled in
Medina, al-Hasan lived quietly, at least in appearance,
without engaging in politics; as before, he went from
one marriage to another, so earning for himself the
title of al-Mitlafy "the Divorcer". He had 60 or 70 or
90 wives and 300 or 400 concubines. This life of
sensual pleasures does not appear, however, to have
aroused much censure. In 49/669-70 (other dates:
50, 48, 58, 59), he died of a somewhat prolonged
illness, or else from poisoning, attributed by many
of the sources to one of his wives, by name al-D1acda.
daughter of al-Ashcath; Mucawiya is said to have
suborned her with the promise of a large sum of
money and of marrying her to Yazid; but it should
be noted that al-Hasan was in no way anxious to
reveal his suspicions to his brother al-Husayn, for
fear that vengeance for his death might be taken
against some innocent person; the Yemeni chief
al-Ashcath was regarded by the Shicis as a traitor, in
the pay of Mucawiya, and it is quite possible that the
hatred felt for him had been transferred to his
daughter. Al-Hasan had expressed the wish to be
buried beside his grandfather Muhammad, but
Marwan b. al-Hakam and cA3isha together agreed
to prevent al-Husayn from carrying out this request
(another version: cA3isha consented, but Marwan
was obdurate; Usd, 14 f.). They were on the point
of taking up arms, but al-KLasan had stated that, in
the event of opposition, he could be buried in the
Baklc, and Abu Hurayra convinced al-Husayn that
the best course would be to take this solution. As we
do not know the exact dates either of the agreement
for the abdication or of the official ceremony at
Kufa, the length of al-Hasan's caliphate cannot be
determined; the sources, confronted with the same
difficulty, give different periods—five months and
ten days, six months and a few days, eight months
and ten days.
Al-Hasan's physical and moral attributes.
—This grandson of Muhammad was the one who
resembled him most closely. According to Abu
'1-Faradj al-Isfaham, he had a defect of speech inherited from one of his uncles; it is sometimes added
that he was a good orator (and several of his speeches
have been reported). He is said to have been a ruler
of mild disposition who never lost his composure
(halim), generous and pious (it was from piety that
he made numerous pilgrimages on foot); but the
information that we possess about him stops short
at this point, and the absence of any praise of his
intelligence, skill or bravery is striking. He was a
personage who shone with a reflected light, emanating from his grandfather and his parents.
Al-Hasan in the opinion of the Shicis.—
All Shlcls, of whatever group, regarded and continue
to regard al-Hasan as their second imam; they have
never ceased to affirm that he was designated by his
father to succeed him as ruler of the faithful. The
prerogatives that they attribute to him in his capacity
as imam are the same as those of the other imams of
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their lines (the differentiation of the lines starting
with a later imam); thus the questions relating to
impeccability, infallibility, etc. do not concern him
personally.
The abdication of al-Hasan, so much criticized in
his own time by many of his supporters, thus did not
invalidate his position as imam; his conduct was
justified as springing from his pious detachment from
mundane matters. The gap left by the lack of extraordinary qualities was filled, in the Shici texts, by
accounts of his miracles, among which were the
following: at the time of his birth he praised God and
recited the Kurgan; Diibril rocked him in his cradle;
an angel protected him, and also his brother, when
they were asleep far away from their home; while
still a child, he called to a palm-tree, and the tree
came to him as a son to his father; as a child, he drew
honey from a pebble, and Muhammad showed no
surprise; he made an old palm-tree bear fruit; he
raised the sanctuary of Mecca into the air; he made
the houses of Medina tremble; he flew up into the sky,
disappeared and returned after three days; he transported the place where he and other Muslims were
together present to Mecca, so that they might see
the pilgrims performing the cumra, and then swiftly
restored it to the original spot; he asked God to send
him food for 70 travelling companions and, the gates
of heaven having opened, angels descended bearing
cups, ewers, tables ready prepared, and food that
was not only sufficient to satisfy the whole company
but did not diminish; he caused water to gush forth
when his comrades were searching for it; he took the
stars from heaven and then restored them to their
places; he revived a dead man, etc. After consulting
sources differing from our own, Donaldson summarizes other accounts also, but he is mistaken when he
says that the number of al-Hasan's miracles is
limited to sixteen. The Shicls further maintain that
Mucawiya tried to poison al-Hasan 70 times, but
never succeeded in killing him because he cured himself by going to Muhammad's tomb; that the Umayyads shot 70 arrows into al-Hasan's body before his
burial (Donaldson); that, as a member of the sacred
group consisting of Muhammad, CA11, Fatima, himself and al-Husayn, al-Hasan shared their prerogatives: creation as images of light thousands of years
before the creation of the world, the sending of light
into Adam's loins and thereafter into the loins and
the wombs of the forebears of the Five. Al-Hasan is
one of the principal characters of the Persian religious dramas (ta'ziya).
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1956, iii (1375), 170-205; Muhsin al-Amin alc
Amill, A'ydn al-Shi*a, Beirut 1367/1948, ii, 3-108.
For other Shici sources, see the Bibl. to AL-HUSAYN
B. CAL! B. ABI TALIB.—Western authors (apart from
general histories of the caliphate): H. Lammens,
Etudes sur le regne du Calife Omaiyade Mocdwia
/", Leipzig 1908, 147-9 (= MFOB, ii, 39~4i);
Dwight M. Donaldson, The Shi*ite Religion, London
i933> 66-78.
(L. VECCIA VAGLIERI)
AL-tfASAN B. CAMMAR [see AL-HAKIM BI-AMR
ALLAH].
AL-JJASAN B. HANI5 [see ABU NUWAS].
AL-IJASAN B. IJAYY [see AL-HASAN B. SALIH B.
HAYY].
AL-JJASAN B. gASIM [see IDR!SIDS].
AL-JJASAN B. AL-KHA$lB [see IBN AL-IOTASIB].
AL-HASAN B. MAKHLAD [see IBN MAIOILAD].
AL-tfASAN B. MUHAMMAD [see AL-MUHALLABf].

AL-flASAN B. MUHAMMAD AL-CATTAR [see
AL-CATTAR].
AL-^ASAN B. AL-§ABBAH [see HASAN-I SABBAH].
AL-yASAN B. SAHL, secretary of and governor
for the cAbbasid caliph al-Ma'mun, and brother of
the vizier al-Fadl b. Sahl [q.v.]. Iranian by birth, the
son of a Zoroastrian convert, al-Hasan entered the
service of the Barmakid al-Fadl b. Yahya [q.v.] during
the reign of Harun al-Rashld. He later took part in
al-Ma5mun's action against his brother al-Amin,
and when al-Ma3mun assumed the title of caliph in
196/814 he was put in charge of taxation (al-kharddi)
in the provinces which the new ruler controlled.
After al-Ma'mun's troops had captured Baghdad,
his brother sent him to clrak with instructions to
ensure control there, while the caliph remained at
Marw. It was at this time that he was confronted
first with the €Alid revolts of Ibn Tabataba and Abu
'1-Saraya, which he was able to suppress only with
the help of the troops of the general Harthama, and
then with a revolt by the population of Baghdad
which aimed to depose al-Ma5mun and appoint
Ibrahim b. al-Mahdl [q.v.] to the caliphate. After
the mysterious assassination of al-Fadl b. Sahl and
the return of the caliph's court to Baghdad, it was
expected (according to some authors) that al-Hasan
would succeed his brother as vizier. In fact he withdrew from politics, afflicted, it is said, by "neurasthenia", but mainly shocked by the circumstances
of his brother's death. He retired to his estates at
Fam al-Silh, near Wasit, and it was there that there
took place, in 210/825, the elaborate celebration
of the marriage of his daughter Buran [?.v.] with the
caliph al-Ma'mun, who had retained his esteem for
his former supporter. He then made his daughter a
gift of the palace to the south of Baghdad, called
al-Kasr al-Ilasani, which he owned and which was
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to become one of the caliph's palaces. He died at
Fam al-§ilb in 236/850-1 without having held any
further office.
Bibliography : D. Sourdel, Le vizirat 'abbaside,
Damascus 1959-60, index.
(D. SOURDEL)
AL-tfASAN B. $ALIH B. tfAYY AL-KCFl, ABU
€
ABD ALLAH, traditionist and Zaydl theologian of
whose life little is known. It seems that he was born
in 100/718-9 and, after giving his daughter in marriage
to the son of Zayn al-eAbidin, elsa b. Zayd b. €Ali,
went into hiding with his son-in-law, so eluding alMahdi's search until his death which occurred at Kuf a
in 168/784-5. According to the Fihrist (178; Cairo ed.,
253), he was the author of several works, among
which are mentioned: Kitdb al-Tawhid, Kitdb Imdmat
wuld CAH min Fdfrma, al-Didmi* fi'1-fifrh,
etc.
With his two brothers CA11 and §alih, who shared
his doctrine, he was regarded as the founder of the
Zaydl sect of the Salihiyya, which seems to be iden
tical with that of the Abtariyya (Butriyya), and only
differs from the Sulaymaniyya in points of detail.
Ibn Kutayba (Ma'drif, ed. cUkasha, 509) places
al-Hasan b. Salih among the number of the a$hdb
al-fradith, and Ibn al-Nadim remarks that the
majority of the muhaddithun are Zaydis; moreover,
the relations between the latter and the MuHazila
are well known, and al-MascudI (Murudi, vi, 25)
makes it clear that al-Hasan b. Salih is of the same
opinion as the Muctazila on the question of the imamate which, according to him, can belong to any
family whatsoever. In fact, the main features of the
doctrine which is attributed to him are essentially
concerned with the imamate, which is elective and
can be conferred on the mafdul, even if the afdal
is known [see IMAMA] at least insofar as the latter
gives consent; consequently the caliphate of Abu
Bakr and cUmar is legitimate, given that CA1I, who
was the best of the Muslims after the Prophet, agreed
to forego the office; unlike the other Shlcis, the
Salihiyya thus considered that the Companions were
not at fault in not giving preference to CA1I (cf.
Ibn IJadiar, Lisdn al-Mizdn, iii, 80, where he uses
the name al-Hasan b. Hayy, as does also al-Djahiz,
TarbP, § 85). With regard to cUthman, the Salihiyya
do not excommunicate him and, considering that on
the one hand he ranks among the *ashara mubashshara
[q.v.] and is consequently mu*min, and that on the
other hand he performed actions which should earn
him the title of kdfir, they refuse to take sides
itawaffiuf).
In another connexion, this sect is in
(avour of the use of force (say/) to compel recognition
of the imamate of any descendant of al-Hasan or
al-Husayn who is worthy of it, and admits the possibility that two imams may reign in two different
countries and be obeyed, even if they take contrary
decisions and one of them declares the murder of
his rival to be lawful. Al-Shahrastanl adds that,
in his time, the adherents of this doctrine confined
themselves to the tafclid and appealed neither to
ra*y nor to idjtihdd. In regard to the usul, they
followed the MuHazila, whom they respected more
deeply that the masters of Shlcism, whilst, for the
furuc, they adhered to the doctrine of Abu Hanifa,
except on certain points on which they followed
al-Shaficl or the Shica.
Bibliography: In addition to the references
in the text: Ibn Hazm, Fisal, index, s.v.; Baghdad!,
Farfr, index, s.v.; Nawbakhtl, Firak, index, s.v.;
Shahrastam, Milal, in the margin of Ibn Hazm,
i, 216-8; Tusl, Fihrist, 50; Tabarl, iii, 2516-7;
Baladhuri, Futufr, index; Ashcari, Mabdldt, 68-9;

A. S. Tritton, Muslim theology, London 1947, 32.
(Cn. PBLLAT)
AL-9ASAN B. TlMttRTASH [see CUBANIDS].
QASAN B. USTADH-HURMUZ. ABU CALI, one
of the leading figures of the Buyid regime at
the end of the 4th/ioth century. His father, UstadhHurmuz, one of the hud^dj^db of cAgud al-Dawla, is
said to have been born in about 300/912; on entering
the service of the son and successor of the great
Buyid in Fars, Sharaf al-Dawla, he became governor
of cUman for him and then, wishing to transfer his
allegiance to the other son, §amsam al-Dawla, master
of clrak, he had to return to private life (374/984).
The son, Hasan, who was born in about 350/961,
had for some time been in the service of §amsam alDawla in Baghdad. But some years later they changed
places: §amsam al-Dawla, evicted from clra£ by
Sharaf al-Dawla, who was succeeded by Baha' alDawla, became master of Fars (380/990), in addition
to Kirman which he already held. Ilasan came there
to see him, and had the governorship of Kirman
given to his father, which he was to retain even after
the death of §amsam al-Dawla and the conquest of
Fars by Baha3 al-Dawla. It was IJasan who, in Fars,
quelled the revolt of Samsam al-Dawla's cousins,
the sons of clzz al-Dln Bakhtiyar [q.v.]; it was mainly
he who kept up resistance to Baha3 al-Dawla in
Ahwaz. In 388/988, Samsam al-Dawla met his death
in a new revolt by Bakhtiyar's sons. Hasan then
rallied his Daylami army to the cause of Baha3 alDawla who, in 391/1001, restored to him the governorship of Ahwaz. His administration there proved
to be so successful that Baha? al-Dawla now entrusted
him with the administration of clrafc, which at that
time was racked by widespread disturbances (392/
1002); and despite setbacks in his struggle against
the lord of the Batlha, Ibn Wasil, and the Kurdish
prince Badr b. Hasanawayh (with whom he was later
reconciled), he retained this province until his death,
which took place unexpectedly in 401/1011, at the
age of 49 or 51. Though disagreeing about his birth,
the authors are unanimous in praising the impartial
energy of his administration, which restored order
and a sound financial system; for the sake of public
order, he forbade the celebration in Baghdad both
of the Shici 'ashurd* and also of the Sunni counterpilgrimage to the tomb of Muscab b. al-Zubayr; and
there is a pretty story to illustrate his scrupulous
regard for the property of foreign merchants. His
obsequies were conducted by the celebrated sharlf
al-Radi, who wrote a kasida on him. His father,
whom, when he himself was appointed to clrak, he
had enabled to succeed him in Ahwaz, survived him
until 405/1015.
Bibliography: Abu Shudiac al-Rudhrawar!
and Hilal al-Sabi3 in Margoliouth, The Eclipse of
the Abbasid Caliphate, iii (and trans., vi), and, for
the later period not covered by this work, from
393/1003, Ibn al-Diawzi, Muntazam, vii, Ibn
al-Athlr, ix, and Sibt Ibn al-Djawzl (unpublished),
all derived from Hilal al-SabPs lost work.
(CL. CAHEN)
AL-EASAN B. YtTSUF [see AL-HILLI].
AL-^ASAN B. ZAYD B. AL-tfASAN B. cALi B.
ABI TALIB was a pious man, who, following the example of his father and grandfather, abandoned all
political aspirations and reconciled himself to
c
Abbasid rule. His daughter became the wife of alSaffah while he himself lived at the Caliph's court,
and is even said to have occasionally communicated
the views of his cAlid relatives and their dependants
to al-Mansur. In 150/767 al-Mansur made him gover-
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nor of Medina, but in 155/772 he aroused the Caliph's
wrath and was dismissed, imprisoned and had his
property confiscated. But restitution was made to
him by al-Mansur's successor, al-Mahdl, who gave
him back all that he had lost, after al-Mansur's death..
He died in 167/783 at al-HadJir, while on a pilgrimage to Mecca, and was buried there.
Bibliography: Tabari, iii, 144,149, 258, 358 f.,
377, 400, 453 f. and 2518; Ya%ubl, Historiae, ii,
456; Ibn Hazm, Nasab Kuraysh, 280; Ibn alAthlr, v, 420, 454; vi, 4, 21 f., 53.
(FR. BUHL*)
AL-&ASAN B. ZAYD B. MUQLAMMAD B.
ISMAC!L B. AL-HASAN B. ZAYD, a descendant of
the preceding, founder of an cAlid dynasty in Tabaristan [q.v.]. The high-handed rule of the Jahirids
on the one hand and, on the other, the settlement
of cAlid elements in the region led to a rising in
favour of al-Hasan b. Zayd, al-dd*i al-kabir, in 25o/
864. Al-Hasan, who was living at Rayy, was proclaimed sovereign by a section of the population of
Tabaristan and received the allegiance of Wahsudan b. Piustan of Daylam [q.v.]. He succeeded in
defeating the Tahirid troops and seizing the towns
of Amul and Sariya, while Piustan II took Rayy,
which he had to abandon in 253/867 before the threat
of the army sent by al-Muctazz and commanded by
Musa b. Bugha. Al-Hasan had furthermore to be
perpetually on his defence against attacks on all
sides and was more than once driven out of the country, on which occasions he always found support in
Daylam, so that in 257/871 he was able to take
Pjurdjan and in 259/873 Kumis. In this latter year,
Djustan made an unsuccessful attempt to re-conquer
Rayy, but he had also to assist the dd'i in his struggle
against Yackub b. al-Layth al-Saffar [see SAFFARIDS],
who had undertaken an expedition against Tabaristan; al-Hasan was again forced to retire to Daylam
but was saved by tremendous rains which obliged his
enemy to withdraw. Thus the ddci was able to return
to Tabaristan and dwell there undisturbed until
266/888, when Ahmad b. €Abd Allah invaded Piurdjan and conquered a part of it. While al-Hasan
was fighting with him there, another €Alid, in order
to have himself proclaimed ruler, spread the news in
Tabaristan that the dfri was killed or wounded, but
on al-Hasan's return he was defeated and killed. AlHasan died in 270/884 in possession of his territory,
which he passed on to his brother Muhammad b.
Zayd, al-dd^l al-saghir; his family continued to rule
in Tabaristan till 316/928. Al-Hasan b. Zayd, who
possessed rare energy and the capacity for stubborn
resistance, was a sincerely religious man, well educated, and a patron of letters.
Bibliography: Tabarl, iii, 1528-33, 1583-6,
1698, 1737 f., 1840, 1873, 1880, 1883-5, 1940, 2104;
Fragmenta Historicorum Arabicorum, ed. de Goeje,
570-4; Ibn al-Athir, vii, 85-8, 109, 138, 166, 171 f.,
177, 180, 183-5, !99» 208, 233, 286; Maseudi,
Murudi, vii, 342 ff., viii, 353; Ibn Isfandiyar,
History of Tabaristan, transl. Browne, 162 ff.; A.
Muller, in 7s/., i, 542, 545, ii, 27-32; Th. Noldeke,
Orientalische Skizzen, 194-7; V. Minorsky, La
domination des Dailamites, Paris 1932; B. Spuler,
Iran, 71 n. 6, where further references are given,
and index.
(FR. BUHL*)
5ASAN ABDAL, a small town about 40 km.
east of A£ak, Pakistan, 33°48' N., 72°44' E., which
forms a part of the ruins around the ancient Taxila.
It is known as the site of a spring which has attracted
legends of sanctity from Buddhist, Hindu, Muslim
and Sikh sources, and in its form of the sacred tank
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of the Serpent King Elapatra was described by the
Chinese pilgrim Hiuen Tsang in the 7th century A.D.
It is now known by Muslims as the spring of Baba
Wall, and by the Sikhs as that of Pandja §alpb
(Pandjabl pandid 'group of five (sc. fingers)', i.e.,
'hand'), from the shape of a mark on a rock from
underneath which the water flows. Sikh popular
tradition ascribes the mark to the hand of their
founder Guru Nanak, although the story is acknowledged by many including some devout Sikhs, to be
an invention of the I2th/i8th century; certainly
there was no shrine of Sikh worship at Hasan Abdal
before the time of Randjit Singh.
The 'Baba Wall* mentioned seems to be the saint
Hasan of Kandahar, called Abdal, who came into
India in the train of Timur, and was an ancestor
of the historian Mir Macsum, author of the Td*rikh-i
Ma'sumi, who recorded his descent from the saint
in an inscription on the Buland Darwaza of Fathpur
Slkri. A variant tradition, however, collected by
Cunningham (see Bibliography), makes one Kandahar! saint of Baba Wall and a Gudjar saint of Hasan
Abdal. The shrine of Baba Wall stands high on a hill,
and the spring at its base is enclosed by a Sikh
gurudwdra, a tank canopied with mulberry-trees and
filled with fish, and several tombs in ruins (one shown
in Annual Report AST 1919-20, PL Ib), one of which
is said to be of a daughter of Akbar( ?) and associated
in British memories with the tomb of "Lalla Rookh"
—the last poem in Moore's romance was recited by
the disguised prince at Hasan Abdal; but the historicity of the lady referred to is in doubt.
Historically Hasan Abdal is of interest as having
been a popular camping ground of the Mughal emperors on their way to and from Kashmir; from the
A*ln-i Akbarl (tr. Blochmann, i, 446) it is apparent
that the town bore the name Hasan Abdal in Akbar's
time, and that Akbar visited the tomb of Etakim Abu
'1-Fath there (= the tomb mentioned above as
illustrated in ARASI, obviously a "Baghdad!
octagon" and hence stylistically in the mid-ioth/i6th
century tradition). Opposite the shrine and on the
far side of its stream are the remains of a Mughal
garden with parterres and fountains, and of a bath;
the site is known as Wah, said to have been so called
from the emperor Akbar's cry of admiration at its
pleasant prospect.
Bibliography: Abu '1-Fadl cAllami, A*in-i
Akbarl, tr. Blochmann, i, 446, 515; Ta^rlkh-i
Ma'sumi, tr. Elliot and Dowson, i, 239; M.S. Elphinstone, Account of the kingdom ofCaubool, i, London
1839; A- Cunningham, AST, ii, s.v.
(J. BURTON-PAGE)
JJASAN AGHA. successor of Khayr al-Din as
governor of Algiers, when the latter was recalled to Istanbul on 17 Rabic I 942/15 October 1535
to become frapudan-pasha.
Hasan was of Sardinian origin; he was captured
as a child by an Algerine pirate and made a slave of
Khayr al-Din, who set him free and made him a
eunuch and his confidant. While his master was in
command at Algiers he performed various civil and
military duties, Khayr al-Din leaving him at the
head of the government with the title of khalifa.
Until the attack by Charles V (1541) he seems to have
acquitted himself well in his duties. It appears that
the Count of Alcaudete, the governor of Oran, may
have been in contact with him before the Emperor's
attack and have believed that he could count on
Hasan to surrender the town without too much
difficulty. It is even possible that the negotiations
continued after the defeat of the Spanish expedition.

246

IJASAN AGHA — HASAN AL-<ASKARl

Subsequently, Hasan led a victorious expedition
against the Kabyle chief of Kuko in 1542. He may
a little later have undertaken a campaign against
Tlemcen, but this is doubtful. He gave up his duties
in unknown circumstances and died unremarked at
Algiers at the end of 1545, aged about 58.
Bibliography: HaSdo, Hist, des Rois d'Alger,
chap. 3; H. de Grammont, Hist. d'Alger sous la
domination turque, Paris 1887, 56-72; P. Ruff,
La domination espagnole a Oran (i 534-* 5 5$), Paris
1900, 68-75; R- Basset, Documents musulmans
sur le siege d'Alger en 1541, Paris-Oran 1890;
S. Lane-Poole, The Barbary corsairs, London
1890, 112-23.
(R- LE TOURNEAU)
AL-^ASAN AL-AC$AM, famous Karma^! leader of Bahrayn, born at al-Afcsa in 278/891, died
at Ramla in 366/977. His father Ahmad b. Abl Sacld
al-Hasan al-Diannabl was the brother of Abu
Jahir Sulayman [see AL-DJANNAS!] ; he died by
poisoning in 359/970. Al-Hasan al-Acsam probably
never held power alone, it being, after the death of
Abu Tahir, held collectively by the latter's brothers;
but he was on several occasions in command of the
Karmati armies. In 357/968, he took Damascus and
defeated the Ikhshldid governor. He fell into disgrace for misappropriating some of the booty, but
regained command after the Fatimid conquest of
Syria and the change in the attitude of the Karmatls,
who allied themselves with the cAbbasid caliphate.
With the help of the Buwayhid Bakhtiyar and the
Hamdanid Abu Taghlib, al-Hasan al-Aesam in 360
gained a complete victory outside Damascus over
the Fatimid general Djacfar b. Falah, who was killed,
and he had the Fatimid caliph al-Mucizz cursed in
the mosques. He next took Ramla, penetrated into
Egypt and laid siege to Cairo. But a sortie by Diawhar [q.v.] and the defection of his allies cU^ayl and
Tayyi3 forced him to retreat, and he returned to
al-Ahsa. Damascus remained in the hands of the
Karmatls.
Al-Mucizz, who arrived in Cairo in 362/973, sent
al-Acsam a letter (see al-Makrlzi, Itti'dz al-frunafd',
251 f.) reproaching him for having abandoned the
Fatimid cause, to which al-Acsam sent an insolent
reply. In 363/974 he marched once again against
Egypt and laid siege to Cairo. But he was betrayed by
his ally al-Hasan b. al-Diarrah [see DJARRAHIDS]
and defeated by the Fatimid troops under the command of the son of al-Mucizz, the future al-cAz!z,
and returned to al-Ahsa.
The Karmatls who remained in Syria joined forces
with the Turk Alptekin, a Buwayhid afficer who
had fled from Baghdad and seized Damascus. A
Fatimid army commanded by Djawhar arrived
outside Damascus in Dhu 'l-Kacda 365/August
976. Alptekin and the inhabitants of Damascus then
appealed for help to al-Acsam, whose arrival from
al-Ahsa obliged Djawhar to retreat in Djumada I
366/December 976. Pursued by al-Acsam and Alptekin,
Djawhar abandoned Ramla, then cAskalan, which
he was forced to leave in humiliating conditions.
After this, al-cAziz, who had been caliph since
365/975, himself took the field, and Alptekin and
al-Acsam, who had returned to Ramla, suffered a
severe defeat there. While the fleeing Alptekin was
soon captured, al-Acsam reached the Lake of Tiberias,
where he received an emissary of the caliph and
made peace on condition that the caliph paid him an
annual tribute of 30,000 dinars, paid in advance for
the current year. Then al-Acsam returned to alAhsa.
These last details are from the account of Ibn

al-KalanisI (followed by Ibn al-Athir), who states
that the battle outside Ramla took place in Muliarram 367/August-September 977. But the other
sources make al-Acsam die at Ramla in Radjab
366/March 977, a few days after he arrived, already
sick, in this town. If, as is probable, al-Acsam died
in 366, there may have arisen a confusion between
him and his brother or cousin Dja^ar, who, according to Ibn al-Dawadari, succeeded al-A^am in the
command of the Karmatls allied to Alptekin, after
his death.
Al-A^sam has sometimes been considered as the
principal promoter of the change in the attitude of the
Karmatls towards the Fatimids.
Bibliography: There is a notice on al-Hasan
al-Acsam in al-Kutubi, Fawdt, i, 115. Among the
historians see, under the dates indicated, Ibn
al-Kalanisi, Dhayl Ta*rikh Dimashb, 1-2 (reproduction of Sibt Ibn al-Djawzi who copies Hilal
al-Sabi'), 3 f., 15-21; Yahya b. Sacid al-Antakl,
PO, xviii,8i7 (119), xxiii, 351-2 (143-4), 358 (150),
389-90 (181-2); Ibn Zafir, MS Brit. Mus. Or. 3685,
fol. 48 f.; Sibt Ibn al-DjawzI, Mir>dt al-zamdn,
MS Paris 5866, fol. i2r, i4r, 6ov; Ibn al-Athir sub
annis 357, 360, 364; Ibn Khaldun, clbar, iv, 88 f.;
Makrizi, Itti'dz, ed. Shayyal, 139, 180 f., 200-4,
247-8, 250-1; idem, Khifat, i, 379 J Ibn Taghribirdi,
Cairo ed., iv, 31, 56, 58-9, 62, 70, 74-5, 128; Ibn
al-Dawadari, Chronik, Sechster Teil, Der Bericht
uber die Fatimiden, Cairo 1961,134,144,148-9,156,
159 f«, 175 f-» 178-9. For the modern works, see
S. de Sacy, Expose de la religion des Druzes, i,
Introduction, 219 f., 227-39; Quatremere, Vie
du khal. fat. Moezz-lidin-Allah, in JA, 1837, 76 f.;
Defr6mery, Hist, des Ismatliens de la Perse, in JA,
1856, ii, 376-80; Wiistenfeld, Die Statthalter von
Agypten..., Abh. G. W. Gott., xxi (1876), 50-1;
idem, Gesch. der Fatimiden-Chalifen, 114 f., 121 f.,
137; De Goeje, Memoire sur les Carmathes . . ., 157,
182, 183 f., 186-7, 188 f., 190-1; B. Lewis, The
origins of Ismailism, Si f.; H. I. Hassan and T. A.
Sharaf, al-Mucizz li-din Allah, Cairo 1948, 103 f.
and index; W. Madelung, Fafimiden und Bahrainqarmaten, in IsL, xxxiv (1959), 35 f., 55 f., 65 f., 85 f.
(a very important work).
(M. CANARD)
HASAN AL-cASKARl, ABU MUHAMMAD HASAN
B. cALf, the eleventh Imam of the Twelver
Shl c a. He is known as al-Samit, al-Zaki, alKhalis, al-Naki, al-Rafik and al-Hadi. He was
commonly called Ibn al-Rida (Imam cAli al-Ri^a
the eighth Imam) among his followers in his lifetime.
His nisba, al-cAskari, like that of his father the tenth
Imam, derives from *Askar Samarra. He was born
in al-Madlna. Most Twelver Sh!c! authorities give the
date of his birth as Rabi I 230/November 844, but
al-Kullni gives Ramadan 232/April 847 (Usul, 324).
His mother was an umm walad named Hudayth.
Some sources name her Susan or Salil. He was
brought to Samarra with his father in 233/847-8 or
234/848-9 and continued to live there. Although he
led a life of confinement and strict retirement, he was
under constant surveillance during the six years of
his Imamate and was for a while imprisoned by
al-Muctamid. His brother Djacfar took part in intrigues against him.
According to the Twelver Shlci traditions, Hasan
al-cAskari was nominated Imam by his father, the
tenth Imam, soon after the death of the previously
nominated Imam, his brother Muhammad Abu
Diacfar, and a few months before the death of their
father in 254/868. The death of Hasan's brother,
Muhammad, in the lifetime of their father gave rise
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to sectarian dissent, on the ground that the tenth
Imam was the last Imam, and owing to the claims of
Djacfar to the Imamate.
The eleventh Imam fell ill on i Rabic I 260/25
December 873 and died seven days later. He was
buried in his house beside his father. His Bab was
'Uthman b. Sacid. Early Shlci authorities (al-KulIni,
Usul, 326; al-Mufld, al-Irshdd, 365) say that during
the week of his illness, the caliph al-Muctamid sent
his doctors and servants to attend the Imam, and
that a considerable number of cAlid and cAbbasid
notables visited him. Later Shici sources accuse alMuctamid of poisoning him.
At the death of the eleventh Imam, further dissension arose among the Shica on the question of his
posterity [see MUHAMMAD AL-KA'IM]. Some believed
that he left a child named Muhammad; other denied
it. The latter were of no unanimous view: some
held that Hasan al-cAskari was al-Ka?im and would
return; others regarded his childless death as a proof
of their error in supporting his Imamate and turned
to his brother Djacfar. Al-Shahrastani mentions
twelve dissentient sects (Milal, ed. Cureton, ii,
128-31) while Mascudl speaks of twenty (Murud[,
viii, 40).
Bibliography: An early and detailed account
of the life, miracles, companions and agents of
the eleventh Imam is given by al-Kulmi, Usul,
lith. Bombay 1302, 324-33 and 202-4. A full
account of the sources with extensive citation is
given by Muhammad Bakir al-Madilisi, Bifydr
al-anwdr, Tehran 1302, xii, 154-79. See also alMufid, Kitdb al-Irshdd, Tehran 1308, 365-8; Nawbakhtl, Firak al-ShPa, ed. Ritter, 78-89; Ibn
Khallikan (De Slane trans.), i, 390-1; Ibn alAthir, vii, 189; al-Khatib, Ta>rikhBaghddd,vii, 366;
Ibn Tulun, al-A*imma al-ithnd'ashar, ed. Salah
al-Dm al-Munadjdiid, Beirut 1958, 113; Ibn al<
Imad, Shadhardt, ii, 141 ff.; Abu '1-Mahasin,
Nud[um (Cairo ed.), iii, 32.
In addition to the sources mentioned in the article, reference may also be made to cAbbas Ikbal,
Khdneddn-i Nawbakhti, Tehran 1311 solar, index;
D. M. Donaldson, The Shtfite Religion, London
1933, 217-25; and J. N. Hollister, The Sh&a in
India, London 1953, 90-2.
(J. ELIASH)
^ASAN BABA, dey of Algiers from the beginning of 1682 till 22 July 1683. He first exercised
the functions of corsair-captain (ra*is) at Algiers;
in this capacity he took part in the revolt of 1671
which replaced the powers of the aghas by that of
the deys. Son-in-law of the first dey, Hadjdi Muhammad Triki who was also a corsair, he already played
an important part in the days of this timid old man.
Thus, when Hadjdi Muhammad fled to Tripoli on
receiving news that a French fleet was coming to
attack Algiers, Hasan Baba had no difficulty in
seizing power (beginning of 1682). He engaged in a
brief campaign to repulse the Moroccan troops
threatening Tlemcen, but hurried back to Algiers,
towards which Duquesne's fleet was sailing. The
fleet arrived there on 29 July, bombarding the town
from 26 August to 12 September. During this time
the dey exercised a rigid authority over the town.
Having on this occasion gained nothing, Duquesne
returned in 1683 and began to bombard the city
afresh on 26 June. This time the dey agreed to
negotiate and to hand over hostages, among whom
was a ra*is whom he regarded as his rival, Hadidi
Husayn nicknamed Mezzomorto. The latter succeeded
in procuring his release by Duquesne on 22 July and
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led the other corsairs to make an attack on Hasan
Baba, who was murdered the same day.
Bibliography : Chevalier d'Arvieux, Mtmoires,
v, Paris 1735; H. de Grammont, Hist. d'Alger sous la
domination turque, Paris 1887, 220-5, 242-51.
(R. LE TOURNEAU)
tfASAN AL-BA$Rl, ABU SA c fD B. ABI 'L-£ASAN
YASAR AL-BASRI (21/642-110/728), famous preacher
of the Umayyad period in Basra, belonging to the
class of the "successors" (tdbi'un). His father, whose
name was originally Peroz, was made prisoner at the
taking of Maysan in Irak, and is said to have been
brought to Medina, where he was manumitted by his
owner, a woman whose identity cannot be definitely
established, and married Hasan's mother, Khayra.
According to tradition, Hasan was born in Medina
in 21/642 (for a critique of this tradition see Schaeder,
op. cit. in bibl., 42-8). He grew up in Wadi '1-Kurra
and, one year after the Battle of Siffin, went to
Basra. As a young man he took part in the campaigns
of conquest in eastern Iran (43/663 and the following
years). Thereafter he lived in Basra until his death ia
110/728. His fame rests on the sincerity and uprightness of his religious personality, which already made
a deep impression on his contemporaries (Ritter,
14 ff., 33, n. 5), and above all on his famous sermons
and pronouncements in which he not only warned his
fellow citizens against committing sins, but commanded them to consider and to regulate their whole
life sub specie aeternitatis, as he did himself. These
sermons, of which only fragments have been preserved, are among the best surviving specimens of
early Arabic prose. Their vivid images and striking
antitheses place them in the class of great rhetoric.
It was not without reason that anthologists such as
Djahiz and Mubarrad quoted them together with the
famous speeches of the political leaders of the
Umayyad period as models of style, and many of his
sayings have even found their way into the great
dictionaries. Two famous examples are: hddithu
hddhihl 'l-kuluba fa*innahd sari'atu 'l-duthur "Repolish these hearts (the seats of religious feeling), for
they very quickly grow rusty!" (Ritter 34, mistranslated) ; idfali 'l-dunyd ka 'l-fyanfarati tad^uzu 'alayhd
wald tacmuruhd\ "Make this world into a bridge over
which you cross but on which you do not build!"
(Mubarrad, Kdmil, ed. Wright, 158). It is natural that
there is hardly any work of hortatory literature in
which some of Hasan's sayings are not quoted. His
political judgements of the earlier caliphs are not, as
is usually the case, confessions of allegiance to a
political party, but arise from his religious principles.
He criticized fearlessly the rulers of his time, the
governors of clrak. When he went so far as to
criticize the founding of Wasit by Hadidjadi in 86/
705, he incurred the displeasure of the governor and
had to go into hiding until Hadjdiadi's death
(Schaeder, 55-63; Ritter, 53-5). Nevertheless Hasan
disapproved of those who took part in attempts to
icmove by rebellion the evil governors (taghyir almunkar). When the followers of the rebel Ibn Asheath
(81/700) ordered him to join them, he explained that
the violent actions of tyrants were a punishment
sent by God which could not be opposed by the
sword but must be endured with patience (Schaeder,
56-7; Ritter, 51). In his sermons he constantly
warned against worldly attitudes and attachment to
earthly possessions: men are already on the way to
death and those who are already dead are only
waiting for the others to follow (Ritter, 20). He was
suspicious of those who amassed riches. He rejected
a suitor for his daughter's hand who was famous for
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his wealth simply because of his riches (Ritter, 25),
and it did not occur to him to accept uncultivated
land (mawdt) which was being distributed free: "if I
could have everything that lies between the two
bridges for a basketful of earth, it would not please
me*' (Ritter, 25-6). Hasan called the worldling, whose
faith sat lightly on him and who sinned without
concern, by the term mundfib, which only he used
in this sense. Hence he appears in the demographies
as the chief representative of the doctrine that the
sahib al-kabira was a mundfik (Ritter, 42-4). He
judged sins strictly (tashdld al-ma^dsi) and considered that the sinner was fully responsible for his
actions. He cannot exculpate himself by saying that
God created all actions. This is the attitude of the
Kadariyya. Ibn Taymiyya recognizes the connexion
between tashdld al-ma*dsi and Kadariyya when he
says: "Men call everyone who judges sin harshly a
Kadarl", and states that for this reason Hasan has
been accused of adhering to Kadari doctrine. There
is no doubt that Hasan had taken the standpoint of
the Kadarls, although attempts were made already
at an early date to clear his reputation of this stain
(Ritter, 57 ff.). It appears to be demonstrated also
by the risdla to €Abd al-Malik (ed. Ritter, 67-83).
Hasan's ukhuwwa "brotherly feeling" and his
altruism are also stressed. One of his admirers was the
poet Farazdafc [q.v.], who called him as a witness for
his divorce from his wife Nawar (Mubarrad, alKdmil, 70).
Not much of Hasan's work has survived. In
addition to the fragments of sermons already
mentioned we have a risdla to <Umar II of an ascetic
and hortatory character (Ritter, 21 ff.), a risdla to a
"brother" in Mecca, to whom he recommended
mudidwara, residence hi Mecca (Ritter, 8-9), a work
on the 54 faritfa, v whose authenticity is not yet
established (Ritter, 7-8). According to the Fihrist
(34, i), Hasan had written a tafsir. L. Massignon, in
Essai, 162-3, cites a few details of Kur'anic exegesis.
G. BergstrSsser, in Islamica, ii, u ff., deals with
^asan's much sought-after "readings" of the Kur'an.
Measured by later standards, Hasan handled hadith
in a very careless fashion. His own sayings were
circulated as hadiths, and he did not protest (Ritter,
n). Hence he is judged harshly by the critics of the
muhaddithun. DhahabI designates him in the Mizdn,
s.v., as kathir al-tadlis "rich in forgeries" (Ritter, 2-3).
Influence: The Ahl al-sunna wa 'l-djamaea and
the Muctazills both considered him as one of them,
although the latter at times claimed that their
origin was not connected with him. The followers
of futuwwa considered him, because of his ukhuwwa,
as their imam (Ritter, 40 ff.). His name appears in
the silsilas of many §ufi orders as a link in the chain,
and he is cited innumerable times in moral works of
exhortation. The influence of his ascetic piety
persisted in Basra (Ritter to be corrected).
In the chief work of the $ufl school of Basra, the
$tit al-bulub of Abu Jalib al-Makkl, it is stated:
wa 'l-Hasanu rahimahu 'lldhu imdmund f l hddha
*l-*ilmi niadhl natakallamu bih, atharahu nafrfu wa
sabilahu natbacu wa min mishkdtihi nastadi* "and
Hasan is our imam in this doctrine which we
represent. We walk in his footsteps and we follow his
ways and from his lamp we have our light" (Kut,
i, 149).
Bibliography: Sources: There is hardly any
Arabic annalistic or general biographical work
which does not contain something concerning
Hasan and hardly a work on ethics, exhortation,
mysticism or adab which does not cite one of Hasan's

sayings. The following may be mentioned: Ibn
Sacd, Tabafrdt, vii/i, ii4ff.; Fihrist, 183; Ibn alMurta<la, Tabafrdt al-Mu^tazila, ed. Susanna
Wilzer (Bibl. Isl. 21), 18 ff.; Ibn Kutayba, <Uyun
al-akhbdr, Cairo 1925, index; Ibn Khallikan, no.
155; Shahrastam, al-Milal wa 'l-nihal, ed. Cureton,
32; Abu Talib al-Makki, Kut al-frulub, Cairo 1310,
passim; Abu Nucaym, IJilyat al-awliya*, Cairo
1932-8, passim; Hudjwiri, Kashf al-mafrdiub, tr.
R. A. Nicholson, GMS xvii, 86 f.; Farid al-DIn
e
Attar, Tadhkirat al-awliyd*, ed. Nicholson, i,
24 ff.; Ibn al-Djawzi, Addb Ifasan al-Basri, Cairo
1931; Akhbdr Hasan al-Ba$ri, ms. ?ahiriyya,
Damascus, cf. Fihris (Ta*rikh), 306 (not seen);
Djahiz, al-Baydn wa 'l-tabyin, Cairo 1949, index;
Mubarrad, al-Kdmil, index; Djamharat rasd'il al'Arab, ed. Ahmad Zaki Safwat, Cairo 1937, i,
378-89.
Modern studies: L. Massignon, Essai sur les
origines du lexique technique de la mystique musulmanet Paris 1922, 152-75; H. H. Schaeder, Ifasan
al-Basri, in 7s/., xiv (1925), 42ff.;/H. Ritter,
Studien zur Geschichte der islamischen Frdmmigkeit,
i, Hasan el-Basri, in 7s/., xxi (1933), 1-83; idem, in
I A, s.v. Hasan Basri; J. Obermann, Political
theory in early Islam, Publications of the American
Oriental Society, Offprint series no. 6, 1935;
Ihsan eAbbas, al-Hasan al-Basri, Cairo 1952 (not
seen).
(H. RITTER)

EASAN BEY-ZADE, AHMED (d. ? 1046/1636-7),

Ottoman historian, was the son of 'Ku6uk*
Hasan Bey, who was Re*is al-kuttdb for the four
months of Khadim Meslh Pasha's Grand Vizierate
(Dhu'l-Hididia 993—Rabic II 994/December 1585—
April 1586) and died in Muharram 995/December
1586. Obliged by poverty to abandon the theological
career, Hasan Bey-zade entered the %alem service
(probably in 998/1590 or 999/1591) as a clerk to the
Diwdn-i Humdyun. He was present on the Hungarian campaigns of 1005/1596 and 1007/1598 as
secretary of the serddr. At the beginning of the
Uyvar/Neuhausel campaign of 1008/1599, Ibrahim
Pasha made him his bash tedhkered&i (Nacima,
Tacrikh, ed. of 1281-3, i, 214), in which post, with
a short period as 'acting' re^is al-kuttdb during the Kanizha campaign(Solakzade, 656), he served successive
serddrs until at least 1013/1604. He is mentioned as
defterddr of Anadolu in 1018/1609 (Nacima, ii, 71).
Thereafter, but with many periods out of office, he
held a succession of posts whose sequence and duration is not yet established (defterddr of Tuna (twice),
Aleppo, Karaman; beglerbegi of Kefe, Karaman).
According to Hadidii Khalifa (i, 285 = ed. Fliigel,
no. 2160) he died in 1046/1636-7.
His History of the Ottomans, as yet unpublished,
falls into two parts: the first two-thirds is an abridgement of the Tddi al tawdrikh of Sacd al-Dln [q.v.]; the
rest is apparently original and, for the later reigns,
of great importance, since it depends on Hasan Beyzade's own experiences. Manuscripts are fairly
numerous: to those listed in Babinger, 174 and 414,
in Istanbul Kiitupanderi Tarih-Cografya yazmalan
kataloglan, i/2, 1944, 116-8, by O. F. Kopriilu [see
Bibl.}, and in F. E. Karatay, Topkapt Sarayi . . .
turkce yazmalar katalogu, i, 1961, nos. 745-7, add
Konya, Mevlana Miizesi 3086. The History was first
composed in 1031-2/1622-3 (see Fliigel, ii, 255); but the
manuscripts vary both in their content ( ? two
recensions, see Tarih Dergisi, 11/3-4, 99) and in the
points to which they reach: at least three (Nuruosmaniye 3106, Tarih Kurumu 517, Konya) have
continuations to 1039 (=Solakzade, p. 749, see below),
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and two (Vienna 1049, Koprulii) to 1045/1636
(= Solakzade, 763). The work served as a main
source for Pecewl (see Ta'rikh, i, 3 etc.), Katib
Celebi (see Ftdhlehe, i, n etc.) and Nacima (perhaps
indirectly, through Sharih al Manar-zade, see
Ta'rikh, i, 10, and NAC!MA); while Solakzade [q.v.]
frequently follows it so slavishly that he reproduces
verbatim Hasan Bey-zade's autobiographical references : thus at Ta?rikh, 610 and 635, for example,
ishbu sahib al-huruf and bu fakir refer to Hasan Beyzade (Nacima, e.g., at i, 309, occasionally does the
same). It remains to be investigated whether a complete edition of the work is required or whether its
essential information is in fact already available
through these published texts.
Ilasan Bey-zade is the author also of Usul albikam f l nizdm al-^dlam (MS: Istanbul, Belediye
0.49), dedicated to Celebi CAH Pasha (Grand Vizier
1029-30/1619-21); it is a collection of maxims of
government, abridged from the Rawd al-akhydr of
Mehmed b. Khatib Kasim (d. 940/1533, see 'Othmdnll
m&ellifleri, ii, 17; Brockelmann, II, 429), itself based
on the Rabi*- al abrdr of al-Zamakhshari. A medim&a
in the possession of Prof. Cavid Baysun (for details
see Tarih Dergisi, ii/3-4, 100, n. 8 and TM, x, 322-3)
contains some poems composed by Hasan Bey-zade
(who used, besides his personal name Ahmed, the
makhlas Hamdi), and three fethndmes (one incomplete) which he wrote for the capture of Kanizhe
(1009/1600). In the Public Record Office in London
are preserved two letters informing Queen Elizabeth
of this victory, one from the Sultan (SP 102/4, partial
trans, in B. Lewis, Istanbul and the civilization of the
Ottoman Empire, Norman Okl. 1963, 166-8), the
other from the Grand Vizier (SP 102/61): these were
probably composed by Jlasan Bey-zade.
Bibliography: BursaU Mehmed Tahir, C0thmdnU mtfellifkri, iii, 46; Babinger, 174; IA, s.v.
Hasan-beyzdde (by Orhan F. Koprulii); M. Cavid
Baysun, Rtis ul-kiittab Kuciik Hasan Bey, in
Tarih Dergisi, ii/3-4 (1952), 97-102; idem, HasanBey zade Ahmed Pa$a, in TM, x (1953), 321-40.
(J. H. MORDTMANN-[V. L. MENAGE])

9ASAN BUZURG, founder of the DJalayirid
[q.v.] dynasty.
HASAN CELEBI [see K!NAL!ZADE].
5ASAN DIHLAWl, NADJM AL-DIN HASAN B.
C
ALA AL-SiDjzi AL-DiHLAwi (b. 655/1275, d. 737/
1336), eminent poet and hagiographer of
Islamic India, is principally known for his Diwdn
and for the Fawa*id al-fu*dd, a compilation, made
between 707/1307 and 721/1321, of the dicta of his
preceptor Nizam al-DIn al-Awliya [q.v.]. The authoritativeness of the later work is acknowledged by his
contemporaries, including the historian Diya al-DIn
Baranl [q.v.], as well as in all subsequent hagiographies compiled in India. He was a close friend of
Amir Khusraw and, like him, attached at Multan
to the court of Prince Muhammad (Shahid), son of
Sultan Ghiyath al-DIn Balban (665/1266-686/1287).
They were both attached to the court of cAla al-DIn
KhaldJI (696/1296-716/1316). Later he migrated to
Dawlatabad in Dakhan and died there. His fame as
a poet was eclipsed by that of Amir Khusraw, but in
his own right he is the master of a direct, appealing
style.
Bibliography: Diwdn', among various MSS:
British Museum Add. 24,952 and India Office
Pers. 1223; Kulliyydt, ed. Mascud cAli 'MahwT,
Haydarabad 1352/1933; Fawd'id al-fu*dd, Delhi
1865; see also Storey, i, 1025* for further details
of his work.
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Amir Khusraw, I'didz-i Khusrawi, Lucknow
1876, 51; €Abd al-£al& Dihlawi, Ak&dr alakhydr, Delhi 1332/1913, 101-3; Ghulam Sarwar,
Khazinatal-asfiyd*, i, Lucknow 1914, 344; Mu^ammad Ghawthl, Gulzdr-i abrdr, Urdu tr., Agra 13267
1928, 93-5; Ragman cAli, Tadhkira-i *ulamd-i
Hind, Lucknow 1914, 48-9; Firishta, Lucknow
1864; Baranl, Td>rikh-i Firuz Shdhi, Calcutta 1862,
60, 360; €Abd al-Kadir Bada'um, Muntahhdb altawdrlhh, Calcutta 1924, i, 204; Shibll Nu'mam,
Shicr al-^Adiam, Aczamgarh 1339/1920, v, 129-32;
Nizam! Bada'um, Kdmus al-mashdhlr, Bada5un
1924, i, 204; K. A. Nizami, Some aspects of the
religion and politics in India during the ijth
century, Aligarh 1961, 270; idem, Ta*rikh~i
mashd>ikh-i Cisht, Delhi 1953, x8x; H. Habib,
Cishtl records of the Sultanate Period, in Medieval
India Quarterly, i/ii (1950), 1-43; S. M. Ikram,
Armaghdn-i Pdk, Karachi 1953, 43.
(Aziz AHMAD)
QASAN FEHMl, Ottoman statesman, was
born near Batum, the son of HadidjI-oghlu Sherif
Molla and grandson of one Mehmed Agha. After
primary education there he went to Istanbul, where
he studied Arabic, Persian, and French with private
tutors, as well as law. He began government service
as an employee of the Translation Bureau in i8s8>
subsequently becoming an official in various commercial courts. While so employed he wrote for the
newspapers Takwim-i Tidjdret and Dieride-i Ifawddith. In 1868 he became president of the first medjlis
of the Commercial Court, but was dismissed, probably in late 1871, during the Grand Vizierate of
Mafcmud Nedim Pasha [q.v.]. For some years thereafter he practised law privately.
Upon the institution of the constitutional regime
by Midfcat Pasha [q.v.] and €Abd al-Hamid II [q.v.]>
Hasan Fehmi, then chief clerk of the Translation
Bureau, was elected a deputy by the Istanbul
electors on the fourth ballot, on i March 1877. When
the chamber met on 21 March, it elected him one of
the four secretaries for the first session. On the closing
day of that session, 28 June 1877, Hasan Fehmi
made the major speech, pointing with pride to the
chamber's free discussion and to its beneficial
actions, even though in his view it had not accomplished all it should have done.
Chosen again on 12 November 1877 as an Istanbul
deputy for the second session of the parliament,
Ilasan Fehmi became president of the chamber by
election on the third ballot, taking office on 31
December. As president he was more moderate and
courteous than had been his predecessor A^med
Wefifc Pasha [q.v.] in the first session, but allowed
more digression by those who spoke. The session over
which he presided, prorogued by the sultan on 14
February 1878, passed no bills, but effectively
criticized the ministry. Hasan did not, like Aftmed
Wefik, assume the r61e of government spokesman.
After the chamber's dissolution I€asan Fehmi continued as vice-president of a special chamber committee, over which the sultan presided, to aid
refugees from the Russo-Turkish war.
In 1878 Hasan Fehmi was appointed Minister of
Public Works. While occupying this office he taught
commercial law and international law in Istanbul.
He was also for a time director of the civil list
(Khazlne-i Khdssa ndziri). His lectures on law were
published in summary form in a book entitled
Telkhis-i frubub-i dtiwel, but after a jurnal submitted
to cAbd al-Hamid II the book was suppressed and
he was reprimanded. In 1881 Hasan Fehmi attained
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the rank of vizier, and became Minister of Justice.
In the first months of 1885 he was sent on a special
diplomatic mission to London to negotiate the
Egyptian question. In 1889 he became collector of
customs (Rusumdt emini), in 1892 wall of Aydln, and
in 1895 wall of Selanik, then again collector of
customs and president of the Council of Accounts
(Dlwdn-i mufrdsebdt). He was the second Turkish
delegate to sign the peace after the Greco-Turkish
war of 1897.
Despite his many offices under cAbd al-IJamid II,
Hasan Fehml retained the reputation of being
untainted by the regime, and after the revolution of
1908 was regarded by some affection by the Young
Turks as an "Old Young Turk" and a living link
between the first and the second constitutional
periods. During the two years following the revolution
he was twice Minister of Justice and once President
of the Council of State in various cabinets, and
became a member of the Senate. He died in 1910 in
his house at Edirne I£api and was buried in the family
cemetery at Fatih on Agha Yokushu. His wife was
the daughter of cAbd al-Halim Ghalib Pasha.
Bibliography: Ibrahim Alaettin (Govsa),
Me$hur adamlar, Istanbul 1933-5, ii, 479-80;
Govsa, Turk me$hurlan, Istanbul 1946?, 134;
R. Devereux, The first Ottoman constitutional
period, Baltimore 1963, index; Bursali Mehmed
Tahir, 'Othmdnll mu'ellifleri, ii/i, 155; Mehmed
Zeki Pakalin, Son sadrazamlar ve ba§vekiller,
Istanbul 1940-8, index; Ibniilemin Mahmud
Kemal Inal, Son asir Turk §airleri, Istanbul 1930-42,
index; dem, Osmanh devrinde son sadrtazamlart
Istanbul 1940-53, index.
(R. H. DAVISON)
JJ ASAN FEHMl EFENDI, known as Akshehirli,
an Ottoman Sheykh al-Islam. The son of cOthman
Efendi of Ilgin, he was born in 1210/1795-6, and held
various appointments in the teaching branch of the
^Ilmiyye [q.v.] profession. In 1275/1858-9, on the
death of Yahya Efendi [q.v.], he was appointed to the
office of Ders Wekili, with the duty of teaching and
preaching on behalf of the Sheykh al-Islam. Djewdet,
who had reason to be hostile to Hasan Fehmi, indicates that the appointment was made for want of any
one better, and says that he was known among the
students as kadhubi—the liar (Tezdkir 13-20, ed.
Cavid Baysun, Ankara 1960, 69; according to cAbd
al-Rahman Sheref, he earned this soubriquet by not
fulfilling the promises he made to the influential
people whom he approached). His position became
much stronger after the accession of Sultan cAbd
al-cAziz, whose preceptor he was. In 1863 he accompanied the Sultan to Egypt, where he is said to have
had learned conversations with the Azhari Shaykh
Ibrahim b. CA11 al-Sakka5 [q.v.]. In 1867 he became
J£adicasker of Anatolia, then of Rumelia, and in
April 1868 was appointed, for the first time, as
Sheykh al-Islam. This was a time when the modernization of the apparatus of government was reducing
the jurisdiction and power of the office of the Sheykh
al-Islam; the creation in particular of new administrative bodies dealing with law and education meant
a curtailment of his authority in matters previously
regarded as his exclusive concern {see BAB-I MASH!KHAT]. Hasan Fehmi tried to resist these encroachments. The first object of his counter-attack was the
committee which, under the chairmanship of Ahmad
Djewdet [q.v.] and the authority of the Dlwdn-i
Afykdm-i *Adliyye, was preparing a new Ottoman
civil code, the famous Med^elle [q.v.]. Djewdet and
his committee had successfully resisted the pressure
of the extreme Westernizers, egged on by the French

ambassador Bouree, for a French-style code, and were
preparing a modern statement of Hanafi Muslim
law. They now had to face the opposition, on the
other side, of the 'ulamd*, led by the Sheykh al-Islam,
who saw in the preparation of this code under the
department of justice a usurpation of the functions
and prerogatives of his own office. Hasan Fehmi
offered various obstructions to the work; in 1870 he
procured the removal of Djewdet to other duties and
the transfer of the Medjelle committee, under a new
chairman, to the jurisdiction of his own office.
Djewdet later returned to the chairmanship, but the
feud between him and Hasan Fehmi continued
(EbuFuld Mardin, Medeni hukuk cephesinden Ahmet
Cevdet Pa§a, Istanbul 1946, 64, 70, 78-80, 82, 84,
88 f., 91 ff., 98-9,106, citing Djewdet's own account of
these matters from his unpublished memoranda).
Another objective was the newly opened Ddr alFunun, designed by the Ministry of Education to
grow into a university and serve as the corner-stone
of a modern educational system. Hasan Fehmi was
not present at the ceremonial opening in 1870; there
is good reason to believe that he was instrumental in
bringing about the closing of the Ddr al-Funun in
the following year. There is some evidence that one
of the circumstances leading to this closure was a
public lecture given by Dj->mal al-Dln al-Afgham,
which was reported to the Sheykh al-Islam as being
heretical and blasphemous (Osman Keskioglu,
Cemaleddin Efgani, in Ildhiyat Fakiiltesi Dergisi,
1962, 92-6, where other Turkish sources are cited;
M. Z. Pakalin, Son sadriazamlar . .., iv, Istanbul
1944, 136 ff.; Osman Ergin, Turkiyede maarif tarihi,
ii, Istanbul 1940, 460 ff.; Mehmed CAH cAyni, Ddr
al-Funun ta'rikhi, Istanbul 1927 (not seen); E. G.
Browne, The Persian Revolution 0/1905-09, Cambridge
1910, 7; R. H. Davison, Reform in the Ottoman Empire 1856-1876, Princeton N.J. 1963, 271).
Hasan Fehmi was dismissed from office in September 1871, ten days after the death of his protector the
Grand Vizier cAli Pasha [q.v.], and two weeks after
the return of Djewdet as chairman of the Medjelle
committee and a member of the Council of State. He
returned to office for a second term as Sheykh alIslam in July 1874, and remained until May 1876.
He lost no time in resuming his quarrel with Diewdet.
whom he blamed for the transfer of the Medjelle
committee from the bdb-i fetwd, under his own jurisdiction, to the Sublime Porte (Mardin, op. cit.,
114 ff., 123 f.). The work on the Medjelle proceeded,
however, and by now the Sheykh al-Islam was even
willing to attend the first prize-giving ceremony of
the Galatasaray school in 1875 (Mahmud Djewad,
Ma*drif-i ^Umumiyye Nezdreti ta*rikh£e-i teshkildt
we id[rd*dti, Istanbul 1338, 152). The last eight and a
half months of his tenure of office coincided with the
second Grand Vizierate of Mahmud Nedim Pasha
[q.v.], and ended with his tail. The riots of 10 May
1876 were directed especially against the Grand
Vizier and the Sheykh al-Islam, the rioters demanding the dismissal of both. Hasan Fehmi's unpopularity
was no doubt due in part to his association with a
very unpopular minister. There is also some evidence
that he was personally unpopular among the *ulemd*
and theological students (see for example Mehmed
Memduh, Mir*dt-i shu*undt, Izmir 1328, 64-5, where
he is accused of giving advancement only to his own
followers, and of appointing unqualified persons).
Prof. Davison (Reform..., 325) hazards the guess
that his unpopularity among the students may have
been due to the influence of Djamal al-Din al-Afghani, against whom he is said to have acted in 1870.
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The hostility of Djewdet, better grounded and more
potent, will no doubt have had some effect. Mahmud
Nedim Pasha is said to have tried to pacify the students by offering to replace Hasan Fehmi, but
without avail. Both were dismissed on n May
1876. In 1877 Hasan Fehmi was sent to Medina,
where he died in 1881.
Hasan Fehmi combined the offices of Chief Mufti
of the capital (Sheykh al-Islam) and chief preceptor
of the palace, and was therefore called D^dmi* alriyasatayn. This combination was unusual but not
unprecedented (see for example SACD AL-DIN). He was
the author of a number of books, chiefly text-books
and commentaries, some of which were printed. He
also composed poems in Arabic, Persian and Turkish.
Bibliographyiin. addition to works cited in the
article cllmiyye Sdlndmesi, 1334, 599-601; C0thmdnlt miPellifleri, i, 216-7; cAbd al-Rahman
Sheref, Ta*rikh musdfyabeleri, Istanbul 1340, 306-7;
Ahmed Rasim, Istibddddan fydkimiyet-i milliyyeye,
ii, Istanbul 1925, 120 ff.; Ismail Hami Danismend,
Izdhh Osmanh tarihi kronolojisi, iv, Istanbul 1955,
Index; Niyazi Berkes, The development of secularism
in Turkey, Montreal 1964, index.
(B. LEWIS)
EASAN FEHMI, a Turkish journalist who
achieved a brief celebrity in 1909 as editor of the
newspaper Serbesti, in which he made violent attacks
on the Committee of Union and Progress [see
ITTIHAD WE TERAKK:!]. His murder on the Galata
bridge by an unknown assailant on the night of
6-7 April 1909 (n.s.) was blamed by both the liberals
and the Muhammadan Union [see ITTIHAD-I MUHAMMEDi]on the Committee, and his funeral was made
the occasion for hostile demonstrations and speeches.
A period of mounting tension followed, culminating
in the mutiny of troops of the First Army Corps on
31 March o.s. = 13 April n.s.
Bibliography: Turkish newspapers 7-13 April
1909, n.s.; F. McCullugh, The fall of Abd-ulHamid, London 1910, 23-4, 62-3, 71-4; A. Sarrou,
La jeune-Turquie et la revolution, Paris-Nancy 1912,
76; Yunus NadI, Ikhtildl we inkildb-i 'Othmdni,
Istanbul 1325 (solar), 19 ff.; AH Cevat Bey,
Ikinci mesrutiyetin ildm ve otuzbir Mart hadisesi,
ed. Faik Resit Unat, Ankara 1960, 46; Yusuf
Hikmet Bayur, Turk inkilabi tarihi*, i/2, Ankara
1964, 129, 183-4; B. Lewis, The emergence of
modern Turkey*, 1965, 210-1.
(B. LEWIS)
#ASAN KAFl [see AK HISARI (d)].
#ASAN KttCttK [see CUBANIDS].
HASAN, MlR [see M!R GHULAM HASAN].
^ASAN PASHA, son of Khayr al-DIn [q.v.] and
placed in command at Algiers three times: 1544I55 1 * i557-i56i, and 1562-1567. The son of an
Algerine woman, he was less than 28 years old when
appointed pasha of Algiers for the first time. His
first command (as deputy to his father, who was both
Beylerbey and Kapudan Pasha) was marked at the
beginning by the strengthening of the fortifications of
Algiers, found to be inadequate after the expedition of
Charles V in 1541. On the other hand, he tried to
settle the question of Tlemcen, still as much under
the influence of the Spaniards of Oran as that of the
Turks of Algiers. To this end he organized two campaigns against Tlemcen: one, in 1544, was victorious;
the other, in 1546, was cut short when he learnt of
the death of his father in Istanbul and hastened
back to Algiers. From this time he received the title
of beylerbey which his father had always held.
From 1550 onwards he had in addition to cope with
the Moroccans. The Sacdid Muhammad al-Shaykh
had taken Fez in 1549 and thus become ruler of all
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Morocco. Hasan Pasha thought to ally himself with
him against the Spaniards of Oran, but the Sacdid
profited from this alliance to seize Tlemcen (9 June
1550). Hasan Pasha reacted at once, retook Tlemcen,
and even pursued the Moroccan troops as far as the
Moulouya. This was the beginning of a Moroccan
policy which the Turks were long to pursue.
The beylerbey was recalled to Turkey in September
1551 as the result of many intrigues. He was once
again sent to Algiers in June 1557 to replace Salih
Pasha, who had died the year before.
Relations were again strained between the Sacdids
and the Turks, for the Moroccans had retaken
Tlemcen. Hasan Pasha rapidly ejected them and
even entered Morocco, but for fear of having his
lines of communication cut by the Spaniards he did
not push on as far as Fez. At the same time he sent
to Morocco some Turks, pretending to be deserters,
who succeeding in-assassinating the Sacdid ruler on
23 October 1557. He then turned against the Spaniards, whom he heavily defeated on 26 August 1558.
In 1559 he wished to strengthen the Turkish hold
on Kabylia and inflicted a serious defeat upon his
enemies in September 1559. After this he tried
to enroll the Kabyles in his service against the Moroccans. The outraged Janissaries seized the beylerbey
and sent him in chains to Istanbul (September 1561).
Quickly vindicated, Hasan Pasha returned to
Algiers a year later. He at once made serious preparations against the Spaniards of Oran. The siege
of Mers el-Kebir lasted two months (3 April-7 June
I
563), but failed, as a consequence of the arrival of a
relieving fleet. In the following year Hasan Pasha
received orders to prepare his fleet for the Ottoman
attack on Malta, and he took part in this in July 1565.
Although the siege failed, the Algerians and their
commander served with distinction.
The Ottoman archival sources provide some
supplementary details on Hasan Pasha's career.
Upon his recall from Algiers in 1551, he was appointed
sandiak-begi of Manisa, but held office for only a
short time: he was retired, with a dirlik, in 962/1554
(Basbakanhk Arsivi, Muhimme register no. i, p. 212,
no. 1326, of 15 Muharram 962). The text of the firman ordering him to participate in the attack on
Malta is preserved (Muhimme, vi, p. 263, doc. 561).
As beylerbey he followed his father's policy of
hostility to the French, and was hence accused of
piratical activities against French ships (Miihimme,
vi, p. 637, doc. 1398). After his second recall from
Algiers in 1567, he played a part in the battle of
Lepanto [q.v.]: he was ordered to command part of
the fleet sent from Istanbul to the Archipelago
(Miihimme, xii, p. 244, doc. 510), and during the
battle fought in the centre, with the Kapudan
Pasha, MiPedhdhinzade CA11 Pasha. On 2 December
1571 he was again appointed beylerbey of Algiers
(Muhimme, xvi, p. 313, doc. 555) but did not go to
his post (Muhimme, x, p. 99, doc. 157, of 23 Shacban
979/12 January 1572), probably because he was
already ailing. He died in 1572, and was buried beside
his father at Beshiktash. His elder son Mahmud
commanded a ship at Lepanto; the younger, Mehmed,
was a muteferrika (Muhimme, xxv, p. 93, doc. 1050,
of 3 Dhu '1-Hididia 981).
Bibliography: J. Morgan, A history of Algier,
London 1731, 353, 363, 398, 419,432, 474 *•; Haedo,
Hist, des Rois d'Alger, ch. 6; Sources intdites de
Vhistoire du Maroc, sirie Espagne, ii (1956) and
iii (1961), passim', H. de Grammont, Hist. d'Alger
sous la domination turque, Paris 1887, chaps. 6-8;
al-Ifrani, Nuzhat al-hadl, ed. O. Houdas, Paris
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1888, 50; A. Cour, Uttablissement des dynasties
des chtrifs au Maroc, Paris 1904, chaps. 4 and 6;
P. Ruff, La domination espagnole a Oran, Paris
1900, chaps. 9-13; Aziz Sami liter, $imalt Afrika'da
Tiirkler, Istanbul 1936, i, 124-40, passim-, R. Le
Toumeau, Les cUbuts de la dynastic sa*dienne,
Algiers 1954, chap. 4; Sir Godfrey Fisher, The
Barbary States, London 1957, 76, 81-2, 85.
(R. LE TOURNEAU and CENGIZ ORHONLU)
HASAN PASHA, governor of the Baghdad
eyalei (wildyet) (and intermittently of adjacent
provinces also) from 1116/1704 to 1136/1723, and
father and predecessor of Ahmad Pasha [q.v.],
founded the line of Mamluk rulers of clrafc which
lasted till 1247/1831. A Georgian by origin and son
of an officer of Murad IV, he was born about io68/
1657, educated in the Saray schools, and advanced
rapidly to the governorships of Konya, Aleppo,
Urfa and Diyarbakr. In 'Irafc he showed exceptional
gifts of character by his piety, firmness and justice,
and, by yearly (at times monthly) expeditions,
successfully imposed discipline on the unruly Arab
and Kurdish tribes, secured a high (if never flawless)
standard of law and order, and demanded justice
and honesty from his subordinates. The Ottoman
declaration of war on Persia in 1136/1723 involved
Hasan Pasha in important military operations and
a large-scale invasion of enemy territory in the
winter of that year. He died at Kermanshah before
the spring, and his posthumous title of "conqueror
of Hamadan" was strictly earned not by him but by
his son Ahmad: but his own lengthy tenure of the
Pashalik was rightly judged as outstandingly
successful.
Bibliography: As for Ahmad Pasha [q.v.].
(S. H. LONGRIGG)
EASAN PASHA, CATALDJAL!,
Ottoman
K a p u d a n Pasha. The son of a Janissary from
Cataldja, he was trained as a saddler in the household
of the Cdshnagir Mehmed Agha. The patronage of the
Ddr al-sa'ada aghast Mustafa procured him appointment in the Palace service successively as Matbahh
emlni, Cawush-bashl, Kapldjl-bashl and Mirakhur-i
ewwel [see SARAY]. Upon his appointment as Kapudan
Pasha in 1035/1625-6 he was given in marriage
c 3
A isha Sultan, the daughter of Ahmed I.
As Admiral, he procured the installation of Dianibek Giray as Khan of the Crimea (1037/1627-8). In
1040/1630-1 he destroyed the Cossack fleet which
had ravaged the Black Sea coasts while he was cruising in the Ionian islands and he repaired and refortified Ozi ([q.v.'], Oczakov) on the Dnieper. The
jealousy of the Kd*im-mafydm Redjeb Pasha, who
suspected that he was aspiring to supersede him, led
to Hasan Pasha's dismissal as Kapudan (12 Rabic I
1041/8 October 1631) and appointment as beylerbey
of Budin. While he was supervising the movement
of troops in Rumeli, he died at Doghan Koprusii in
Northern Thessaly. His body was brought to Istanbul
and buried by a mekteb (in Sidjill-i ^Othmdni, ii, 132:
a mesdjid) which he had founded in the Gedik Pasha
quarter.
Bibliography: Mehmed Hafid, Sefinetu 'l-vuzera, ed. I. Parmaksizoglu, Istanbul 1952, 28 and
n. 79; Katib Celebi, Fedhleke, ii, 103, 125, 134;
Mehmed clzzet Ramizpashazade, Kharlta-i Kapudandn-i deryd, Istanbul 1249, 47; Nac!ma, Ta^rlkh,
ed. of 1285, iii, 394, 395,425,428,446, iv, 38, 39, 66,
67; Pe£ewi, Ta*rikh, ii, 152; Mehmed b. Mehmed alRumi, Tewdrikh-i Al-i 'Othmdn, Istanbul, MS Lala
Ismail (Suleymaniye) 300, fol. 40; Hammer-Pur gstall, index (s.v. Hasan Aga). (CENGIZ ORHONLU)

9ASAN PASHA [see DJEZA'IRLI GHAZ! HASAN
PASHA, KAHYA HASAN PASHA, KHADIM HASAN PASHA.
SOKOLLl, TIRYAKl HASAN PASHA, YEMENLI HASAN
PASHA, YEMISHDJI HASAN PASHA].

DAMAD HASAN PASHA, (7-1125/1713), Ottoman Grand Vizier. The sources refer to him
sometimes as "Moral!", i.e., "from the Morea" and
sometimes as "Enishte", i.e., "brother-in-law" (of
the sultan, in this instance). He became a cokadar and
then, in 1095/1683-4, rose to the rank of sildltddr.
On the accession to the throne of Suleyman II in
Mubarrem io99/November 1687 he was made
governor of Egypt (with the status of vizier)—an
appointment that he held until 1101/1689-90, when,
according to the Sidjill-i 'Othmdm, he became
muta$arrtf of Brusa and Nicomedia (Izmid). Hasan
Pasha, in 1102/1690-1, received the hand of Khadidja
Sultan, a daughter of Mefcemmed IV. After serving
for some time as Boghdz mufrdftzl he was sent, in
1105/1693-4, to govern the island of Sakiz (Chios).
The war of the "Sacra Lega" (Austria, Venice,
Poland) against the Ottoman Empire was still in
progress (1684-99). IJasan Pasha now, in 1106/1694,
had to meet at Chios the assault of a Venetian naval
force sailing under the command of Antonio Zeno and
consisting of about one hundred vessels, great and
small, with more than eight thousand troops on
board. Effective resistance was not possible and
IJasan Pasha, after a brief siege, surrendered the
island to the Venetians, the Muslim garrison and the
Muslim population on Chios being allowed to depart,
with their arms and baggage, for Ceshme on the
mainland of Asia Minor. As a punishment for this
reverse Hasan Pasha suffered a brief incarceration,
after which he became governor of Kefe (Kaffa) in
the Crimea (Nusretndme, i/i, 27). He was raised, in
1106/1695, to the rank of fifth and then of second
vizier (Nusretndme, i/i, 27, 33). Hasan Pasha now
held office in succession as mufrdfl? of Edirne (no7/
1695-6: Nusretndme, i/i, no), as Beglerbegi of
Anadolu (1109/1697: Nusretndme, i/3, 302) and as
Beglerbegi of Haleb (1109/1697: Nusretndme, i/3, 307).
Appointed to be bd*immabdm at Istanbul in mo/
1698 (Nusretndme, i/3, 353), IJasan Pasha continued
to serve in different capacities, until, not long after
the accession of Aftmed III, he was made Grand
Vizier on 8 Redjeb 1115/17 November 1703, retaining
that office till 28 Djumada I 1116/28 September 1704.
IJasan Pasha became governor of Egypt for the
second time in 1119/1707 and then, in 1121/1709,
governor of Tripoli in Syria. He served as Beglerbegi
of Anadolu once more in 1124/1712 and later in the
same year was transferred to Rakka in Syria. He
died in Rebic II ii25/May 1713.
Bibliography: Silafcdar Findikllli Mehmed
Agha, Ta^rikh, ii, Istanbul 1928, 296, 297, 300,
498, 499, 787 if.; idem, Nusretndme, ed. I. Parmaksizoglu, Istanbul 1962-4, i/i, 27, 32, 33, no,
115, i/2, 150, 209, i/3, 264, 302, 307, 348, 353, 354J
Rashid, Ta^rikh, ii, 16, 85-6, 270 ff., 275, 282-3,
318-9, 421, 446, 447-8, 539-42 passim and iii,
103 ff., 140 ff., 233, 380; P. Garzoni, Istoria della
Repubblica di Venezia in tempo della Sacra Lega,
Venice 1705, 573ff.; C. Contarini, Istoria della
guerra di Leopoldo Primo . . . contro il Turco
dall'anno 1683 sino alia pace, Venice 1710, ii, 431 ff.;
Hammer-Purgstall, Histoire, xii, 315-6, 361-2, 363,
428, and xiii, 143 ff., 153, 157-9; Zinkeisen, GOR,
v, 173 ff.; Jorga, GOR, iv, 267-8, 290; 1. H. Uzuncarsih, Osmanh tarihi, iv/i, Ankara 1956, 642
(index) andiv/2, Ankara 1959, 644 (index); Sidiillc
Othmdm, ii, 146.
(V. J. PARRY)
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SEYYiD QASAN PASHA, Ottoman Grand
Vizier under the sultan Mafemud I; a native of a
village in the district of Sharfcl (Shebin) £ara IJisar,
he entered the Janissary Odjak, in 1146/1733-4
attained the rank of frul-kdhyasl (lieutenant-general),
took part in the Persian campaigns and in midRablc 11151/29 June-8 July 1738, during the war with
Austria, was promoted to be Agha of the Janissaries.
After receiving the title of vizier on 22 Ramadan
1152/26 December 1739 for his bravery in this war,
he was appointed Grand Vizier on 4 Shaman us6/
23 September 1743, owing his nomination to the
favour of Bashir, the influential Klzlar-aghasl (chief
black eunuch) of the Imperial Ilarem. The continuation of the war with Nadir Shah [q.v.], the cessation
by the convention of 18 January 1744 of the border
warfare with Austria, which had been going on
intermittently since the Peace of Belgrade (1739), an<i
various diplomatic steps, instigated by the celebrated
adventurer Ahmed Pasha Bonneval [q.v.] with a
view to the reception of the Porte into the European
Concert, all fell within his period of office. As a result
of Palace intrigues he was dismissed on 22 Radjab
1159/10 August 1746 and banished to Rhodes. In
the following year (mid-RablcI 1160/13 March-i April
1747) the governorship of I£-il and a little later
(mid-Dhu'l-Kacda/i2-23 November) that of Diyarbakr
was given him, and he died in the latter town at the
end of 1161/1748.
Illiterate, but a wise and experienced man, he
occupied with success the highest posts of the Empire
for almost a decade. As a pious Muslim he built in
1158/1745 in the Bayazid quarter of Istanbul, near
a khan constructed by himself, a two-storey building
including a mosque, a madrasa and a public fountain.
Bibliography: Dilaver-zade C0mer, liadikat
al-wuzard't, suppl. i, jii.', Sidiill-i'Othmdni, ii,
152 f.; IA, s.v. (by Celal Atasoy); Subhi, Ta>rlkht
1273, isob f., isia ff., i69b, 232b; clzzi, Ta>rikh,
653, ff., 1143, i42b, i87b f.; Aywansarayi Hiiseyn,
Hadlkat al-djawdmi*, i, 189; Hammer-Purgstall, vii, 512, viii, 6, 46-75, 118; I. Hakki
Uzuncarsili, Osmanh tarihi, Ankara 1956, iv/i,
index.
(J. H. MORDTMANN-[E. KURAN])
SHERIF tfASAN PASHA, Ottoman Grand
Vizier in the reign of Sellm III, was the son of
Celebi Iladidii Suleyman Agha, one of the acydn
[q.v.'] of Rus6uk, who is mentioned in the year n83/
1770 as leader of the troops of Rus6uk, Silistre and
Yergogii (Giurgewo) in the war against Russia (17691774). He himself took part with distinction in the
raid led by the Crimean Khan into the Ukraine in
the winter of 1769, a campaign celebrated through
Baron de Tott's description (Mtmoires, ii, 202-67),
as serdengetdi aghasl (chief of the volunteers).
In the course of the campaign he was rewarded for
the financial support which he had given the Grand
Vizier Muhsinzade Mehmed Pasha [q.v.] by being
granted the rank of fyapudjl bashl, and on 23 Dlumada II 1187/11 September 1773 was appointed
commandant of Rusduk with the rank of vizier. Being
transferred shortly afterwards to the post of commandant of Silistre, he defended it with success when
the Russians attacked at the end of the year. After
the conclusion of peace (July 1774) he fell into disgrace, lost the rank of vizier and spent a number of
years in exile in Giimuldime and Salonica. After the
outbreak of war with Russia at the end of i2oi/
autumn 1787 he was again given various military
commands on the Danube and, following the death
of Djeza'irli Hasan Pasha [q.v.], he was appointed on
i Shacban 1204/16 April 1790 Grand Vizier and
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Serddr-i ekrem (commander-in-chief) in his place.
While his brother Seyyid Mehmed was able on 25 Ramadan/8June to inflict at Yergogii a considerable
reverse on the Austrians who had declared war on
the Ottoman Empire, his own campaign against the
Russians was most unfortunate; towards the end of
the year the latter captured in rapid succession the
fortresses of Kili, Tul£a, Isafcdja and Ismaca and,
as Sherif Hasan Pasha had moreover brought suspicion upon himself by all kinds of arbitrary actions
and the frankness of his reports, he was surprised in
the night of 9 Diumada II 1205/12-13 February 1791
in his quarters in Shumnu (Shumla) and shot by
the Sultan's orders.
Bibliography: Ahmed Djawld, ffadikat alwuzard>, suppl. ii, 43 ff.; Sidjill-i *0thmdni, ii, 160;
Wasif, Ta?rikh, ii, 63, 267, 290; Diewdet, Ta*rikh*t
iv, 62, 67, v, 18-102; Zinkeisen, GOR, vi, 768,
796-814; I. Hakki Uzunsarsili, Osmanh tarihi,
Ankara 1956, iv/i, index.
(J. H. MORDTMANN-[E. KURAN])

EASAN-I RtfMLC, grandson of the tfzllbdsh
chief Amir Sultan Rumlu, the governor of Kazwin
and Saudi Bulagh, who died in 946/1539-40. Hasan-i
Rumlu was born at Kumm in 937/1530-1, and was
trained in the Safawid army as a bur£i.
Ilasan-i Rumlu is chiefly remembered as the author
of a twelve-volume general history entitled Afysan altawdrikh. Only two volumes are extant, but these
are probably the most valuable ones. Vol. x, covering the period 807-899/1405-1493, exists only in MS.
in Leningrad (Dorn 287). C. N. Seddon published
(Baroda 1931) the text of Vol. xi, covering the period
900-985/1494-1577, and (Baroda 1934) an abridged
translation of this volume (see Storey, i/i, 306-08;
Rieu, Supp., 55; description by Seddon in JRAS,
1927, 307-13, and reviews by V. Minorsky in BSOS,
vii/2 (1934), 449-55, and vii/4 (1935), 99O-3).
Hasan-i Rumlu, as a fclzilbdsh officer, concentrates
on military affairs, and has less information on administrative matters than other chroniclers of the
period; moreover, political caution leads him to
present the actions of the kizllbdsh in the most favourable light. Despite this, the Afaan al-tawdrikh contains valuable biographical material, and remains
the best authority for the reign of Shah Tahmasp
(930-84/1524-76). From 948/1541-2, Hasan-i Rumlu
accompanied the Shah on most of his expeditions,
and was an eye-witness of events from that date until
985/1578, in which year he brought his chronicle to
a close with an account of the accession of Sultan
Muhammad Shah.
Bibliography : references in the text.
(R. M. SAVORY)
EASAN-I KABBAH, first deft of the Nizarl
c
Isma flis at Alamut. Hasan was born at Kumm, son
of an Imaml Sh!cl of Kufa, CA1I b. al-Sabbah alHimyari. He studied at Rayy and there, sometime
after the age of seventeen, was converted to Ismacilism. (The tale of his schoolfellow pact with cUmar
Khayyam and Nizam al-Mulk, his later enemy, is a
fable.) In 464/1071-2 he became a deputy of cAbd
al-Malik b. eAttash, chief Ismail ddci in the Saldiufc
domains; in 469/1076-7 he was sent to Egypt,
presumably for training, where he remained about
three years. (The stories of his conflict there with
the wazir, Badr al-Diamall, are not dependable.) On
returning to Iran, he travelled widely in the Ismail
cause. In 483/1090 he seized the rock fortress of
Alamut [^.t;.] in Rudhbar in Daylaman with the aid
of converts among the garrison. This was one of
the first coups in a general rising against the Saldju^
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power by the Isma^lis, which emphasized seizing
fortresses and assassinating key opponents and had
wide success after Malikshah's death (485/1092);
these insurgents were called Nizaris [g.v.] after they
broke with the Fatimid Egyptian government in
487/1094 in support of the claims of Nizar to the
imamate. Meanwhile Hasan, as leader in Rudhbar,
was taking a number of strongholds there and
making them as self-sufficient as possible. After
498/1104, under Muhammad b. Malikshah, the
Saldjult forces recovered many fortresses, including
the headquarters of Ibn cAttash's son near Isfahan;
Hasan's post at Alamut proved a crucial stronghold,
resisting persistent Saldjuk assaults. In 511/1118 a
major siege of Alamut broke up only on Muhammad's
death. By this time, Hasan seems to have been
recognized as chief throughout the Nizari movement.
His remaining years, till 518/1124, were mostly
peaceful and devoted to consolidating into a cohesive
(but territorially very scattered) state such of the
Nizari holdings as had been retained.
Hasan led a retired and ascetic life and imposed a
puritanical regimen on Rudhbar. He executed both
his sons, one for alleged murder, the other for
drunkenness. He was learned in the philosophical
disciplines and wrote cogently. We have a portion
of his autobiography, an abridgement of a treatise
of his on theology, and possibly other writings. He
expounded in Persian an intensely logical form of
the Shici doctrine of ta^llm, that one must accept
absolute authority in religious faith; this form of
the doctrine became central to the Nizari teaching
of the time and greatly affected al-Ghazali.
Neither in the intellectual nor in the political
sphere do we know how far Ilasan was an originator,
how far simply the most successful exemplar of the
new ways used by the Nizaris. Among later Nizaris,
Hasan came to be looked on as the chief figure of
the "da*wa dj[adida"t the reformed Ismacfli movement dating from the break with the Egyptian
government. He was the fyudidia, the living proof of
the vanished imam after Nizar's death, and the
authorized link with the line of imams who subsequently appeared in Alamut. He was called
sayyid-nd, "our master", and his tomb became a
shrine. Outsiders ascribed to him the organization
of the whole Nizari movement and especially the
organization and training of the fidd*is, dedicated
assassins, who later may have formed a special corps.
What we have of Hasan's writings, in addition to
brief citations and perhaps summaries in later
Nizari works, is preserved in al-Shahrastani and in
Rashid al-Din, Djami*- al-tawdrikh, and Diuwavni
(who is less full); the latter two give primary data
on his life. For discussion and bibliography, see
Marshall G. S. Hodgson, The Order of Assassins: the
struggle of the early Nizari IsmdHlis against the
Islamic world (The Hague 1955). For an uncritical
but interesting modern Ismacai evaluation, see Jawad
al-Muscati, Hasan bin Sabbah (2nd. ed.: Ismailia
Association Pakistan, Karachi 1953 or 1958).
(M. G. S. HODGSON)
EASAN AL-UTRtTSH, ABU MUHAMMAD ALHASAN B. CAU B. AL-HASAN B. cALi B. C UMAR ALASHRAF B. cALi ZAYN AL-CABIDIN [see ZAYN ALC
ABIDIN], born about 230/844 at Medina of a Khurasan
slave girl, died in Shacban 304/beginning of 917 at
Amul as ruler in Tabaristan, is still recognized
under the official name of al-Nasir al-Kabir as Imam
by the Zaydiyya [q.v.] in the Yemen.
Al-Utrush came to Tabaristan in the reign of the
c
Alid al-Daci al-Kabir al-Hasan b. Zayd [see AL-

HASAN B. ZAYD B. MUHAMMAD]; his brother and
successor al-Ka'im bi '1-Hafcfc Muhammad b. Zayd
distrusting him, he endeavoured to found a kingdom
of his own in the east, at first with the support of the
governor of Naysabur Muhammad b. cAbd Allah alKhudiistani, who took Diurdjan from al-Ka'im. But
tale-bearers cast suspicion on al-Utrush and alKhudiistani threw him into prison in Naysabur or
Djurdian and had him scourged, which injured his
hearing and to this he owes his epithet "the deaf".
On his release he returned to al-Ka'im Muhiammad
and in 287 or 288 or (according to Abu '1-Faradi alIsfahani, Mafrdtil al-tdlibiyyin, Tehran 1307,229, line
14, ed. Cairo 1949/1368, 694) not till 289/900-1 he
shared in the latter's defeat at Djurdjan by Muhammad b. Harun, then a partisan of the Samanid [q.v.]
Ismacil *b. Ahmad. Al-Ka5im died as a result of a
wound; al-Utrush fled and went to Damaghan and
Rayy among other places. On the death of the caliph
al-Muctadid in 289/902, he came forward again,
especially as Muhammad b. Harun, who had quarrelled with the Samanids, supported him. Al-Utrush
received a welcome from Djastan of Daylam (or his
son Wahsudan; cf. Vasmer, in Islamica, iii, 165 ff.).
The friendship of the Djastanids, which dated from
the time they and al-Utrush were with al-Ka'im, was
as fickle as their attitude to Islam, which their
ancestor Marzban had adopted only a century
earlier. Several joint undertakings thus came to
nothing; al-Utrush recognized the necessity of first
of all securing a following of his own, and through
them the followers of the Diastanids. He conducted
Islamic missions and cAlid propaganda from Hawsam
among the not yet converted tribes on the coast of
the Caspian Sea and in Gilan and also built mosques.
The Samanid Ahmad b. Ismacil in 298/910 sent
Muhammad b. Sacluk to Tabaristan with orders to
prevent the foundation of the new state; but a
Khurasan army superior in numbers and still more
so in equipment was completely defeated by the
Daylamis under al-Utrush at Shalus in Diumada I
3oi/December 913; many fugitives were driven into
the sea; a detatchment led by Abu '1-Wafa3 Khalifa
b. Nuh escaped to the fortress of Shalus, surrendered
to al-Utrush on a promise of pardon, but was shortly
afterwards massacred by his general and son-in-law
al-Hasan b. al-Kasim b. al-Hasan b. cAli b. cAbd alRahman b. al-Kasim b. al-Hasan b. Zayd b. al-Hasan
b. CAH b. Abi falib. Al-Utrush had in the meanwhile
gone to Amul with the rest of the army, sent for by
the terrified inhabitants, and had taken up his abode
in the former palace of al-Ka'im Muhammad. He was
able to instal his officials from Shalus to Sariya,
unhindered by the Samanids, because just then
Ahmad b. Ismacil was murdered and his son Nasr had
first of all to make his position secure against his
family and the notables. The Ispahbed Sharwin b.
Rustam of the house of Bawand, which had been
very dangerous to the earlier cAlids, made peace with
al-Utrush.
In accordance with the usual experience in the
foundation of cAlid states, more difficulty was found
in getting the numerous relatives to work together.
As al-Utrush was at least 70 when he entered Amul,
and his sons seemed rather incapable, the tension
that had formerly existed between al-Ka5im Muhammad and al-Utrush was now repeated between the
latter and the already mentioned general al-Hasan
b. al-Kasim. The latter broke for a time with alUtrush and even took him prisoner on one occasion,
but had to fly to Daylam in face of the general
indignation. But equally general was the pressure
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brought by the notables upon the dying al-Utnish
to designate this same al-Hasan as his successor, and
they at once paid homage to him after the death of
al-Utrush.
Al-Utrush owed his rise not only to the skilful way
in which he took advantage of the political
discord on the Caspian Sea but also to his unusual
intellectual ability. He was also a poet (cf. Brit.
Mus. MS, Suppl. 1259, iv, and specimens in the Ifdda,
see Bibl.), but he particularly cultivated dogmatics,
tradition and law (cf. also Ibn al-Nadim, Fihrist, 183,
lines ii ff.). His Ibdna has been preserved indirectly
(see Bibl.}; he differs from the Yemen practice in the
ritual of burial and minor points of the law of
inheritance; he also recognized the validity of the
formula of repudiation when pronounced three times
in succession as equivalent to three separate
repudiations, by which he aroused the opposition
of the Twelver Shicls, who were numerous in the
north; one of his sons, Abu 'l-lrlasan cAli, actually
joined them; and he himself used their form of
washing the feet, of course combined with the
general Shi<a refusal to recognize the rubbing
of the covered foot as a substitute for washing;
he also showed himself less strict against members
of other faiths, which is intelligible in view of his
political and missionary aims. A particular Zaydi sect,
the Nasiriyya, was called after him, which was only
merged in the Kasimiyya, which had become predominant in the Yemen, by the Imam al-Mahdl Abu
c
Abd Allah Muhammad, son of the above mentioned
al-Hasan b. al-Kasim.
The latter, known as al-Dacl al-Saghir, succeeded
al-Utrush and was able to conquer Naysabur in so8/
920 through Layla b. Nucman, an old general of his
predecessor, and even to send an army against Tus.
But he was killed in 316/928 when going from Rayy
to the relief of Amul, which was occupied by Asfar
b. Shirwayh al-Daylami and Abu 'l-Hadidiadj
Mardawidj b. Ziyar. His power had always been
limited by the sons of al-Utrush: Abu '1-Kasim
Dja'far b. al-Utrush had taken Amul in 306/918
with the help of Muhammad b. Sacluk, governor of
Rayy, and again in 312/925, on each occasion holding
it for a short time. In 311/924 his brother Abu
'1-Husayn Ahmad had entered it; his son Abu CA11
Husayn and his brother and successor Abu Diacfar
had also to fight an anti-Imam in Dja'far's son
Ismacil, who however was poisoned in 319/931. In
the meanwhile, another relative of al-Utrush, Abu
Fadl Djacfar, had set himself up with the title alTha'ir fi 'llah and soon after 320/932 was able to
occupy Amul for a time, aided by his policy of taking
sides alternately in the wat between the Ziyarid
Washmgir with the Buyids who were now coming to
the front, especially as the Flruzanid al-Hasan and
a certain Ustundar of the Badus(e)panids who had
once been conquered by the Daci al-Kablr al-Hasan
b. Zayd also intervened.
This little €Alid state in the north of the Muslim
world was continually able to hold its own, although
its importance and size constantly changed, among
the petty native princes, the Flruzanids, notably
Makan b. Kali, and Djastanids, Ziyarids, Ispahbads
of the house of Bawand, Buyids and Samanids, even
in spite of domestic troubles. It lasted down to about
520/1126, the year of the death of Abu Talib al-Saghlr
Yahya b. al-Husayn al-Buthani b. al-Mu'ayyad,
who could not prevail in Daylam against the Assassins; we can hardly reckon in this line the alleged
c
Alid dynasty of Kiya-Husaym in Gilan from the end
of the 8th/i4th to the end of the 9th/i5th century.
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Abu Jalib was the great-grand-nephew of the
Imam al-Natifc Abu Talib (see Bibl.) who, born in
340/951, has given us the most important account of
al-Utrush, based on the stories of eye-witnesses, such
as his father.
Al-Birunl, permeated by the ancient Persian
traditions, blames Hasan al-Utrush for destroying
the family organization of the Kadhkhuda, established by the mythical Faridun (al-Athar al-bd&ya, text
224, tr. 210; cf. Barthold, Turkestan*, 214, and idem,
Sotinenya, i, Moscow 1962, 273).
Bibliography : al-Natifc bi '1-Hafck Abu Talib
Yahya b. al-Husayn b. Harun al-But^ani, al-Ifdda
fi ta*rikh al-d>imma al-sdda, MS Berlin 9664, 61-8,
and 9665, fol. 34b-4ob; Abu Djacfar Muhammad
b. Yackub al-Hawsaml, Sharly, al-Ibdna *ald
madhhab al-Ndsir li '1-tfaW, MS Munich, Glaser,
fol. 85 passim; Ahmad b. CA1I b. Muhanna,
*Umdat al-tdlibfi ansdb dl Abi Talib, Bombay 1318,
274-6; Tabari, iii, 1523, lines 13 ff. (and index);
c
Arlb, Tabari continuatus, 47; Abu '1-Mahasin b.
Taghribirdi, al-NuAjum al-zdhira, ed. Juynboll, ii,
194 = Cairo ed., iii, 185; Mascudi, Murud^, vii,
343; Hamza al-Isfahanl, Ta^rikh Sini muluk alard wa 'l-anbiyd?, ed. Kaviani, Berlin 1340, 152 f.;
Ibn Miskawayh, Tadidrib, ed. Caetani, QMS, vii,
5, v, 102; Ibn al-Atiiir, viii, 60 ff.; Zahir al-DIn b.
Nasir al-Dln al-Marcashl, Ta'rikh Tabaristdn waRuydn wa-Mdzandardn, ed. Dorn, St. Petersburg
1850, 300 ff.; Ibn Isfandiyar, Histoty of Tabaristdn,
transl. Browne, GMS, ii, 49,195 ff. (and see index);
Weil, Chalifen, ii, 613 ff.; H. Bowen, The life and
times of *-AH Ibn c/sa, Cambridge 1928, 306 ff.;
Strothmann, Staatsrecht der Zaiditen, Strassburg
1912, 52 ff.; idem, in Isl., ii, 60 ff.; xiii, 31 ff;
C. Melgunoff, Das sudliche Ufer des Kaspischen
Meeres oder die Nordprovinzen Persiens, Leipzig
1868, 53; H. Rabino, MdzandarAn and Asterdbad,
GMS, vii, London 1928, 140; Spuler, Iran, 86, 89;
the second risdla of Abu Dulaf, fol. i93a; Ibn
Fadlan, tr. of his travels, in AIFAO, xvi (1958), 53.
See also DAYLAM (by V. Minorsky), above, ii, 191.
(R. STROTHMANN)
JJASANAK, properly, Abu CA1I Hasan b. Muhamc
mad b. Abbas (d. 423/1032), the last wazir of
Mahmud [q.v.] of Ghazna. Becoming governor of
Khurasan at an early age, Hasanak went on the
pilgrimage in 414/1023 and allowed himself to be
persuaded (Bayhaki, 209) to return via Cairo and
there to accept a robe of honour (khil'a) from the
Fatimid Caliph al-Zahir. This resulted in his being
suspected by the cAbbasid Caliph al-Kadir of being
an adherent of the Fatimid Caliphate. After his
return to Ghazna, therefore, the cAbbasid Caliph
demanded of Mahmud that he should have him
executed «as a Karmati* [q.v.]. (This indicates that
in Baghdad at that time Fatimids and Karmatis
were classed together). Mafrmud clearly regarded the
accusation as unfounded, and went so far as to
appoint Hasanak wazir in 415/1024, his predecessor
Maymandl being thrown into prison. Mahmud
attempted to pacify the cAbbasid Caliph by sending
the robe of honour, and other presents which
Hasanak had received, to Baghdad, where they were
burnt.
During the last six years of Mahmud's reign,
liasanak exerted a remarkable influence over him,
but seems to have opposed his son Mascud [q.v.~\ and
supported the descendants of Mascud's brother
Muhammad. This brought about his downfall after
Mahmud's death (23 Rabic II 421/30 April 1030).
He was immediately banished to Herat (Bayhaki,
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52), accused of offending against Mascud (BaybakI
64) and, mainly as a result of efforts by the finance
minister, Abu Sahl SawsanI, tried on the old charge
of being a Karmati. The cAbbasid Caliph al-Kadk
also, evidently offended that his wishes in 415/1024
had not been complied with, again interfered. After
a trial which Bayhafcl (178-89) describes in detail, in
an account clearly sympathetic to Hasanak, the
latter, clad only in a shirt, was strangled on Wednesday 28 Safar 423 (the corresponding 14 February 1032
was a Monday), and his head given in derision to his
chief opponent SawsanI; his corpse remained tied to
a pillory for seven years.
According to all that can be asceitained from the
sources, Hasanak did not die merely as a result
of court intrigues ?nd the dynastic struggle of
Mahmud's two sons. He was evidently also a victim
of the deeply rooted fear felt by the cAbbasid Caliphs
and the Ghaznavids of an Ismacill revolution, a fear
not entirely unfounded in view of the numerous
subversive currents all over Western Asia and Persia
during the 5th/nth century, even if in individual
cases it was directed against the innocent.
Bibliography: Sources: BayhakI, ed. Ghani
and Fayyad, Tehran 1945 (citations above are to
this edition); Russian translation by A. K. Arends,
Tashkent 1962, esp. 79, 87, 180-9 (cf. also Index,
p. 708 right); al-cUtbI, T. al-Yamini, Tehran 1856,
362-8 (= Lahore ed., 329-33); Athdr al-wuzara?t
Ms. India Office Library, fol. 88a-89b. Studies:
Muhammad Nazim, The life and times of Sultan
Mahmud of Ghazna, Cambridge 1931, Index;
Spuler, Iran, i2of.; C. E. Bosworth, The Ghaznavids, Edinburgh 1963, index. For a general
picture of the period cf. also A. E. Berthels,
Nasir-i Khosrov i ismailizm (in Russian), Moscow
1959.
(B. SPULER)
JJASANl, name given in Morocco to the money
minted on the orders of Mawlay al-Hasan from I299/
1881-2 onwards.
The object was to replace the previous Moroccan
coinage consisting of a multitude of bronze, copper
or silver coins; the gold coins had practically disappeared a long time before. The currency previous
to Mawlay al-Hasan was victoriously rivalled by
different foreign currencies, mainly Spanish, French
and English, especially since the financial crisis
created by the Spanish-Moroccan war of 1859-60
(cf. G. Ayache, Aspects de la crise financiere au Maroc
apres V expedition espagnole de 1860, in RH, ccxx
(Oct.-Dec. 1958), 3-42).
The coins minted were the riydl or douro of a nominal value of 5 French francs, and the nuss (nisf)
riydl or half-douro, both of the standard of 900/1,000,
then three other coins of the standard of 835/1,000:
rub* riydl (quarter of a douro), dirham hasani or
frasani (tenth of a douro) and finally bilyun or gersh
(fcirsh) equal to a twentieth of a douro. All these
coins were silver.
Bibliography: In his account of Moroccan
money, Ch. de Foucauld (Reconnaissance au
Maroc, 22, n. i) does not mention fyasani coins,
although his journey took place after Mawlay alHasan's monetary reform; Ch. R. Leclerc, Le
Commerce et Vindustrie a Fez, in Afr. Fr. —Renseignements coloniaux (August 1905), 309-10; E.
Michaux-Bellaire, U organisation des finances au
Maroc, in AM, xi (1907), 171-251; R. Sidbon
Beyda, La question monttaire au Maroc, Paris 1921;
A. Reynier, La Banque d'Etat du Maroc et les
banques admissions coloniales, Casablanca 1926;
R. Le Tourneau, Fes avant le Protectorat, Casa-

blanca 1949, 284-5; J. L. Miege, Le Maroc et
VEuropc, iii, Paris 1962, 429-36.

(R. LE TOURNEAU)

QASANl (pi. HASANIYYUN), name of the cAlid
[q.v.] sharifs descended from al-Hasan, son of CA1I
and Fatima. tfasani is thus contrasted with tfusayni,
the name of the descendants of their second son. In
Morocco, the surname of Hasani is particularly
reserved to those sharifs descended from Muhammad
al-Nafs al-Zakiyya, son of cAbd Allah al-Kamil [q.v.]
in order to distinguish them from their Idrisid [q.v.]
cousins. The Hasani family have played a considerable part in the history of the Maghrib and the
Western Sahara, not only by reason of their number
but also in giving birth to two great Sharlfian
dynasties; that of the Sacdids [q.v.] in the ioth/i6th
and nth/17th centuries and that of the eAlawids
[q.v.], which has been reigning in Morocco from the
middle of the nth/i7th century to the present day
(the cAlawids are also known under the names of
Filalis or Sidiilmasis and the Sacdids under that of
Zaydanls).
The date and reason for the establishment of the
liasanis in southern Morocco are not precisely known,
and it is hardly possible to verify the legends handed
down to us in the abundant literature. The Arabic
writers, however, are agreed in fixing the arrival of
the first sharifs at Sidjilmasa [q.v.] towards the end of
the 7th/i3th century, either brought back from
Arabia by pilgrims or as a result of the journey of a
special deputation which sought them at Yanbuc, a
little port in the Hidjaz. The inhabitants of the oases
of the Tafilalet (capital: Sidiilmasa) welcomed them
in the hope of ensuring for themselves good dateharvests in the future. The first of these sharifs bore
the same name as his ancestor al-Hasan. He is now
known by the surname of al-Dakhil, that is, the first
to enter. A first cousin of this personage, Zaydan,
appears to have been summoned about the same time
and for the same reasons by the tribes of the oases of
the Wadi Drac. It has been suggested that these
€
Alids may have come to Morocco with the Mackil
tribes [q.v.], who at that time were establishing
their rule over the Moroccan oases south of the
Atlas, where the sharifs would have played their
traditional part as bringers of good luck and judges
in the quarrels of these nomads from Arabia. The
hypothesis is attractive but has not yet been verified.
Several Arab authors have questioned the direct
lineal descent from Muhammad al-Nafs al-Zakiyya,
and even the Sharlfian origin of the first Sacdids, but
today the genealogy of all the Hasanis, though
perhaps not always unquestionable, is in fact not
questioned. The genealogical table published here is
complementary to that given for the cAlids, and
therefore does not go back earlier than the common
grandfather of the Sacdids and the cAlawids.
Bibliography: Ibn al-Kadi, Diadhwat alifrtibds, Fas 1309/1891-2; Idrls b. Aljmad, al-Durar
al-bahiyya, 2 vols., Fas 1309/1891-2; Kadiri, alDurr al-sani, Fas 1309/1891-2; Kattani, Salwat
al-anfd$, 3 vols., Fas 1316/1898-9; A. Cour,
Etablissement des dynasties des Chtrifs, Paris 1904;
E. Levi-Proven$al, Les Historiens des Chorfa,
Paris 1922; J. D. Brethes, Contribution a Vhistoire
du Maroc par les recherches numismatiques,
Casablanca [1939]; H. Terrasse, Histoite du Maroc,
2 vols., Casablanca 1949-50; Nasiri, K. al-Istifad*,
new ed. Casablanca 1955-6, French trans, in AM,
ix (1906), x (1907), xxxiv (1936); G. Deverdun,
Inscriptions arabes de Marrakech, Rabat 1956.
(G. DEVERDUN)
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Genealogical Table of the IJasanl Sovereigns of Morocco
(cf. the table for the cAlids, at vol. i, p. 401)
c

Abd Allah al-Kamil b. al-Hasan b. al-tfasan b. CA11 b. Abl Talib
Muhammad[ al-Nafs
al-N; al-Zakiyya
about fifteen generations
Muhammad
I

Ahmad

£asim

Zaydan
(ancestor of the Sacdids)

both entered Morocco at the end of the
13th century

al-Hasan al-Dakhil
(ancestor of the cAlawids)

Makhluf

Muhammad

C

al-Hasan

A11
I
Abd al-Ragman
I
Muhammad

c

C

AU al-Sharif al-SidiilmasI
Yusuf

du

Mahammad al-Ka'im bi-Amr Allah
I

Afcmad al-Acradi (d. 1557)
c

Abd Allah
al-Ghalib (d. 1574)

I

Mahammad I al-Mahdi (d. 1557)

c

Abd al-Malik
al-Ghazi (d. 1578)

I
Ahmad al-Mansur
al-Dhahabi (d. 1603)
I

al-Ma5mun Abu Paris Mahammad II
(d. 1613)
(d. 1608)
(d. 1613)

Muhammad
J-Masiukh (d. 1578)

Abd Allah <:Abd al-Malik
(d. 1631)
(d. 1623)

c

<A11 al-Marrakushi
(d. 1597)
Zaydan
(d. 1627)

al-Sharif
(abdicated 1636)

al-Walld Mahammad III
(d. 1636)
(d. 1654)

c

Muhammad I
(d. 1664)

Ahmad al-cAbbas
(d. 1659)

Abd al-Malik
(d. 1626)
Sacdids
of Fas

Mahammad

al-Rashid
(d. 1672)

Ismail
(d. 1727)
c

Abd Allah
(d. 1757)

Muhammad II
(d. 1729)

Sacdids of
Marrakush

Muhammad III
(d. 1790)

1
Hisham
(d. 1799)

Yazld
(d. 1792)

1
Ilusayn
(d. 1799)

11
Sulayrm§n
(d. i 822)

c

Abd al-Rahman
(d. 1859)
Muhammad IV
(d. 1873)
al-Hasan I
(d. 1894)

c
Abd al-cAziz
(deposed 1908, d. 1943)

c

+

Abd al-I^afiz
(abdicated 1912, d. 1937)

Yusuf
(d. 1927)
Muhammad V *)
(d. 1961)
al-Hasau II

x
) banished from Morocco from 19 August 1953 until 16 November 1955, his place being taken by his uncle cArafa
b. al-^asan.
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tfASANWAYH, name of one of the Kurdish
chieftains (and of the dynasty descended from
him) who, in the 4th/ioth century and at the beginning of the 5th/uth century, succeeded in founding
and maintaining in Western Iran and Upper Mesopotamia more or less autonomous and lasting principalities.
Ilasanwayh b. Husayn (Abu '1-Fawaris) belonged
to a branch of the Kurdish tribe of the Barzikani,
other groups of which were led by several of his
relatives (Ibn al-Athir, viii, 518-9). The death of two
uncles (349/960 and 350/961) and the use of force
against a nephew enabled him to gather into his
hands a certain number of fortresses and "protections",
frimdydt [q.v.], in the middle Djibal (Karmism region).
The assistance he gave the Buyids in their struggles
against the Samanids and their Iranian allies earned
him favours from Rukn al-Dawla which in turn
permitted him to increase his influence over the Kurds
of these areas. This emboldened him to resist with
force the governor of the province of Hamadhan,
Sahlan b. Musafir, after trouble over the taxes he
owed, and things might have gone badly for him if
the expedition against him organized by Rukn alDawla's wazlr, Ibn al cAmid, had not been interrupted by the latter's death. The dead man's son
and successor, Abu '1-Fath Ibn al-cAm!d, negotiated
with him, and in return for tribute of 50,000 dinars
and considerable numbers of animals, granted him
financial autonomy, with the right to collect taxes
in his province (Safar 36o/December 970). He became
reconciled with Sahlan, who was himself semiindependent, and allied himself with him by marriage.
In the struggle between the Buyid clzz al-DIn
Bakhtiyar [q.v.] and his cousin cAdud al-Dawla [q.v.]
he contrived, while promising his aid to the former
in view of his connexion with the Buyid of the
Djibal, Fakhr al-Dawla, to confine this to sending
him his sons cAbd al-Razzak and Badr and postponing his own arrival until Bakhtiyar was beaten
and put to death. Several unpublished letters written
by Abu Ishak al-Sabi3 (Rasd^il, Paris MS, fols. 55 v.,
94F'» 97r.; Leiden MS, fols. i29r., 200 v.) in the name
of Bakhtiyar or of the caliph al-Ta3ic, bear witness to
these negotiations. Meanwhile, Hasanwayh seems to
have managed to make his peace with cAdud alDawla, who at least took no measures against him;
he died in 369/979 in his fortress of Sarmadj (south
of Bisutun).
Dissension broke out among his numerous sons.
In the struggle in which Fakhr al-Dawla set himself
up against his brothers cAdud al-Dawla and Mu3ayyid
al-Dawla of Rayy, several Hasanwayhids including
c
Abd al-Razzak were on the side of the first, while
others including Badr supported cAdud al-Dawla.
The defeat of Fakhr al-Dawla involved his Kurdish
allies, Sarmadj was taken from one of them, Bakhtiyar, and in the end all the sons of Hasanwayh were
put to death except Badr (Abu '1-Nadjm) who, with
the title of hddiib, was installed as general leader of
the Barzikani Kurds in the name of Mu3ayyid alDawla, heir to the possessions of Fakhr (370/980).
These facts are substantiated by a letter of cAbd alc
Aziz b. Yusuf (C. Cahen, Une correspondance
buyide Mdite, in Studi orientalistici . . . Levi Delia
Vida, i, 87).
Abu '1-Nadjm (later Nasir al-Dawla) is considered
by the historians to be a prince worthy of all praise.
Though a faithful vassal of Mu3ayyid al-Dawla,
whom, for example, he assisted in fighting the
Ziyarid Kabus [q.v.], he was equally loyal to Fakhr
al-Dawla once more, when the latter had peacefully

succeeded Mu3ayyid al-Dawla after cAdud al-Dawla
and Mu3ayyid al-Dawla had died. In the quarrels
between the various claimants to the succession of
£
Adud al-Dawla he successfully supported Fakhr
al-Dawla against Sharaf al-Dawla, suppressed the
revolt of a Barzikani chieftain near Kumm, and on
Fakhr al-Dawla's death appears as a counsellor to
the government of the young heir and his mother,
whom he assisted for example in repelling the claims
of Mahmud of Ghazna (cUtbi, trans. Reynolds, 424).
He came meanwhile to a good understanding with
the new Buyid in Baghdad, Baha3 al-Dawla, through
whose efforts the Caliph conferred upon him in
388/998 the lakab mentioned above. At that time
he possessed the territories of Sabur-Khwast.
Dinawar, Nihawand, Asadabad, Barudjird, and
several districts of Ahwaz, as well as Karmlsm, Hulwan and Shahrzur from time to time. Abu Shudjac
Rudhrawarl, who regards the Barzikani as "the
worst tribe on earth for brigandage", hymns his
skill, energy and justice, which enabled him to impose on them a respect for order, to conduct a sensible financial administration, to develop the mountain roads and the markets (including, at Hamadhan,
a market for the sale of his own produce), to foster
religion, and to secure by large gifts the safety and
welfare of the pilgrimage which crossed his territory;
several surviving coins show that he struck his own
coinage (some new coins of his have been published
by G. C. Miles in Mem. de la mission arch, en Iran,
xxxvii, 143-5).
The last period of his principality brought him
several trials nevertheless. In the quarrels in which
the Buyids or their dignitaries opposed each other,
the assistance or hospitality which he gave to some
involved him in the anger of others. The Hasanwayhids had immemorially been rivals of the Shadiahan
Kurds, their western neighbours (towards Karmism
and Hulwan) and of the most influential family among
them, that of the cAnnazids [q.v.]; Badr had expelled
from his territory Abu'l Fath ibn cAnnaz, who had
taken refuge among some cUkayli [q.v.] Bedouins
in Upper Mesopotamia; in 397/1006-7 there were
hostilities from this quarter. Again, Badr had alienated his eldest son, Hilal, and preferred a younger;
at one moment victorious with the help given him
by the vassal ruler of Shahrzur, Hilal was finally
vanquished by an army sent by Baha3 al-Dawla; but
through this affair Ibn cAnnaz, with whom Badr
had been obliged to reconcile himself, had improved
his position. More generally, the Kurdish subjects
and neighbours of Badr ceased to respect him, and it
was in fighting a minor group that Badr met his
death in 405/1014.
This was the end of the family. It is true that in the
previous year Baha3 al-Dawla had died and Tahir
(Zahir), a son of Hilal, had again taken Shahrzur;
and Hilal, being freed, arrived to take his father's
place. But after a few months they were conquered
and put to death by the son of Abu '1-Fath ibn cAnnaz,
Abu'l Shawk [see C ANNAZIDS], whose power in the
Djibal was henceforth to replace that of the Hasanwayhids. There remained in the hands of the family,
which had been stripped of all other possessions, only
its old stronghold of Sarmadj, where the last heir died
in 439/1047, at the moment when a new conqueror
was entering the country, the Saldjuk Turk Ibrahim
Inal.
Bibliography: Apart from the occasional
sources given in the article, all the information
derives from the history of Hilal al-Sabi3, as it has
been transmitted to us (apart from the brief extract
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preserved for the years 389-92) through the works
of Miskawayh and Abu Shudjac up to 389, Mufc.
b. cAbd al-Malik al Hamadhani up to 367, Ibn alDjawzi, Ibn al-Athir, and Sibt Ibn al-Djawzi
[see BUYIDS/BUWAYHIDS]. Further information
beyond that given here may be found in V.
Minorsky's articles KURDS, in El1, and CANNAZIDS,
in El2, and in his commentary on Abu Dulaf's
travels in Iran, 1955, 93 (on Sarmadi); see also
Zambaur, 211, and B. Spuler, Iran (index).
(CL. CAHEN)

EASDAY B. SHAPRCT (ca. 294-365/905-75),

Jewish dignitary at the court of cAbd al-Rahman III,
and al-Hakam II, in Cordova (see KURTUBA). He
mastered Arabic, Hebrew, Latin and the Romance
vernacular, and specialized in medicine. Originally
perhaps a court physician, he soon figures as a
supervisor of customs and as a diplomat dealing with
embassies from Byzantium and Germany, going on a
mission to Le6n, bringing to Cordova the Queen of
Navarre and her grandson Sancho of Le6n (347/958).
Assisted by a Greek monk he studied, and improved
on the earlier Arabic translation of, the Materia
Medica of Dioscorides, sent from Byzantium.
He was the head (Nasi) of the realm's Jewry.
Hebrew accounts, poems and documents tell of his
services to and contacts with Jews in Spain, the East,
Byzantine Italy, Toulouse, and the Khazar kingdom;
of his court at which Hebrew scholars and poets
served, and of his fostering the development of a
native school of Jewish learning. Probably this
activity, which made Spanish Jewry independent
of foreign lands in communal administration and
cultural orientation, was favoured by the Spanish
caliphate.
Bibliography: S. W. Baron, A social and
religious history of the Jews*, Philadelphia 1957-8;
D. M. Dunlop, History of the Jewish Khazars,
Princeton 1954; E. L6vi-Provencal, Hist. Esp.
Mus., ii; E. Ashtor, History of the Jews in Muslim
Spain (Hebrew), Jerusalem 1960, Ch. v and
159 ff., 233-8.
(M. PERLMANN)
IjASHID WA-BAKlL, a large confederation
of tribes in the highlands of northern Yaman. For
well over two millennia the confederation has kept
its identity and territory with little change.
The article on the confederation by J. Schleifer in
El1, based in the main on al-Hamdam's survey
(4th/ioth century) and on E. Glaser's visit to the
land of Hashid in 1884, sets forth many details not
repeated here.
Since the dawn of history the confederation has
occupied a large part of the region between Sanca3
and Sacda, with Hashid generally established on the
western side and Bakil on the eastern. As both
Sanca3 and Sacda have often been capital cities for
Yamani dynasties, the confederation has been in the
main current of political life. Virtually every
historical work on the Yaman discusses the doings
of Hashid and Bakil, so that it is impossible to
review their annals comprehensively in a short space.
The later kings of Saba3 included a dynasty sprung
from Hashid and another from Bakfl. Even then the
two tribes were commingled, though often hostile
towards each other; both dynasties had Ma'rib as
their capital and the palace of Sal^im as their residence, and both venerated the same deities.
J. Ryckmans, who has worked with the Sabaean
inscriptions, identifies Hashid as intra-Hamdan and
Bakil as ultra-Hamdan. The Arab genealogists
disagree with this identification. According to Ibn
Hazm, the children of Hamdan's son Nawf (wrongly
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given by Ibn Hazm as Nawfal) were a multitude of
tribes (bufun d[amma), all going back to Nawfs
grandsons liashid and Baldl, "the two tribes of
Hamdan (frabild Hamdari)". This scheme places Yam
[q.v.] among the branches of Hashid and Arhab among
the branches of Bakil. At present the tribe of Yam
lives north of the confederation and is regarded as a
separate entity, while the tribe of Arhab lives to the
south and is more closely associated with IJashid
than with its reputed ancestors of Baku.
Another version, recorded by al-Suwaydi, gives
Bakil as grandson rather than brother of Hashid
(Bakil b. Djusham b. Hashid). This version is less
plausible, as it makes every branch of Bakil also a
branch of Hashid; it probably reflects the common
tendency to regard Bakil as the junior partner in
the alliance, a tendency also illustrated by the
assigning to Bakil of second place in the joint name.
For centuries men, families, and larger groups have
moved back and forth between Hashid and Bakil
without bringing about a complete amalgamation.
The verb tabakkala is used by al-Hamdanl in the
4th/ioth century for members of #ashid transferring
their allegiance to Bakil, the converse of which
would be tahashshada.
After the introduction of Islam, the confederation
continued to furnish rulers for the Yaman. The
royal Rasulid genealogist, al-Malik al-Ashraf, states
that the Sulayhids [q.v.] of the 5th-6th/nth-i2th
centuries and the roughly contemporaneous Hamdanids were both descended from Hashid, their lines
bifurcating from Hashid's son Diusham al-Awsat
(Hashid's father was Djusham al-Akbar).
Over the centuries Hashid and Bakil, in a manner
not uncharacteristic of brothers, have often fought
with each other, just as they did in Sabaean times.
Almost always, however, they have both stoutly
resisted the imposition of outside authority. As
Zaydis they have been inclined to be on good terms
with the Zaydi Imams, who have kept strongholds
such as Shahara in the country of Hashid, but even
under the Imams they have shown a spirit of
independence rather than subservience. The Imams
have frequently chosen members of the confederation
as provincial governors. When the Turks were in the
Yaman, they had little success in extending their
jurisdiction into the territory of Hashid and Bakil.
Sources used by the British Admiralty in 1916
estimated the number of fighting men in the confederation at about 50,000, making it probably the
strongest military force in the region. The paramount
chiefs, coming from the Himran of Hashid, also
enjoyed a degree of ascendancy over Bakil.
On the rdle of these tribes in the events following
the revolution of September 1962 see YAMAN.
The majority of the members of the confederation
are townsmen and villagers, engaged in agriculture
and the raising of horses and sheep and to some
extent in trade. The nomadic elements range northwards and eastwards, penetrating into al-Djawf
(Djawf Ibn Nasir), where the influence of the confederation is not inconsiderable. Descendants of the
Prophet (Sayyids) are held in high esteem by these
Zaydis, especially in the land of Hashid, where at
Huth they have one of their main centres in the
Yaman.
Bibliography: In addition to the works cited
under the article in El1, see J. Ryckmans, L'institution monarchique en Arabie mtridionale avant
VIslam, Louvain 1951; Ibn Hazm, D^amharat
ansdb al-carab, ed. E. L6vi-Provencal, Cairo 1948;
al-Malik al-Ashraf cUmar b. Yusuf, Turf at al-asjidb
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f l ma'rifat al-ansdbt ed. K. Zetterst£en, Damascus
1949; al-Suwaydi, Sabd*ik al-dhahab fi ma^rifat
frabd'il al-*arab, Cairo n.d.; J. Werdecker in Bulletin de la Soctitt Royale de Glographie d'Egypte, xx
(i939) (on Glaser's journey of 1884); Admiralty, A
handbook of Arabia, London 1916-7. (G. RENTZ)
HA SHIM. BANC [see HASHIMIDS, HASHIMIYYA,
HIDJAZ, MAKKA].
HASHIM B. CABD MANAF, great-grandfather of the prophet Muhammad. As a grandson of Kusayy, who had made the tribe of Kuraysh
dominant in Mecca and had reorganized the pilgrimage, he held the offices or functions of rifdda and
sifcdya, that is, the provision of food and water for
the pilgrims. For the first he collected contributions
in money or kind from the chief men of Mecca. One
year when food was scarce in Mecca, he brought
baked cakes or loaves from Syria, and crumbled
(hashama) these to make broth (tharld) for the pilgrims; after this he was known as Hashim, though
his proper name was cAmr. To improve the water
supply he dug several wells. He is credited with the introduction of the system of two trade journeys a year
(cf. Kurgan, CVI, 2), presumably by making a journey in summer to Syria. He died on such a journey at
Ghazza (Gaza), leaving behind in Medina a son cAbd
al-Muttalib [q.v.] by Salma bint cAmr of the clan of
al-Nadjdjar. Hashim may have been in his time the
leader of the alliance of the Mutayyabun or its later
developments, from which the descendants of his
brothers Nawfal and cAbd Shams were excluded.
Much of this traditional account (though sometimes
doubted) has probably a solid basis in fact, but the
story of the wager between Hashim and Umayya is
doubtless an invention reflecting the later dynastic
rivalries.
Bibliography: Ibn Hisham, 87-9; F. Wustenfeld, Chroniken der Stadt Mekka, Leipzig 1858-61,
iv, 34-8; also i, 67, 134; iii, 47.
(W. MONTGOMERY WATT)
HASHIM B. CUTBA B. ABI WAKKAS AL-ZUHR!
ABU € UMAR, a Companion of the Prophet and a
neph w of the more famous Sacd b. Abi Wakkas
[q.v.]. Converted to Islam on the day of the conquest
of Mecca, he distinguished himself at the battle of
the Yarmuk, where he lost an eye, and held important
commands under his uncle at Kadisiyya and Pi alula,
where he led the Arab forces. He was killed fighting
on the side of CAH at Siffin.
Bibliography : Caetani, Annali, index; Tabari,
index.
(Ei>0
AHMED HASHIM, (1884-1933), Turkish poet
and writer, the main representative of the Symbolist movement in Turkey, was born in Baghdad.
His father cArif Hikmet belonged to the well-known
Alusi family and was a government official who had
served in various districts as baymakdm and muta$arrif. His mother was a Kahya-zade. Both families
included many members who occupied high posts in
the Ottoman administration. Hashim lost his ailing
mother, who does not seem to have had a happy life
and who was the only true companion of his childhood, at the age of eight. He recalled later in his
poems the memory of his walks with her along the
Tigris. Being himself of poor health and extremely
sensitive, this unhappy childhood left a lasting mark
on his life and work. In 1895 his father brought
Hashim to Istanbul, where he improved his Turkish
at a private school and then in 1896 at the Galatasaray Iyc6e where the children of the upper classes
gathered and where he made friends with many
future poets and writers, particularly Abdiilhak

§inasi Hisar, one of his future biographers. He also
made there his first contact with French literature
(many subjects being taught in this lycee by French
teachers). His literature teacher Miiftuoghlu Ahmed
Hikmet [q.v.] awakened in him a taste for poetry
and is said to have given him a first inkling of the
kind of poetry which he later developed (Ahmed
Hashim, Bize gdre, 40; A. §. Hisar, Ahmed Ha§im,
§iiri ve hayati, 13). He graduated from Galatasaray
in 1906 and entered the Tobacco Administration
(Reji Idaresi) helped by the novelist Khalid Diya
(Halit Ziya Usakhgil), who was a senior official there.
He also registered at the Law School (Mekteb-i
tfufcuk), which he never completed. During this
period he studied contemporary French poets extensively, mainly the symbolists (Halit Ziya Usakhgil,
Kirk yil, v, 157-8). Except for a two-year interval in
Izmir, where he taught French in the local lycee, he
lived in Istanbul earning his living mainly as a
translator in Government offices until the First
World War, during which he served in the Army as
reserve officer, fought at Gallipoli and toured Anatolia. After the war he became an official of the Ottoman Public Debt Administration (Duyun-i 'Umumiyye [q.v.] )and later taught aesthetics and mythology at the Academy of Fine Arts and French at the
School of Political Science (Mekteb-i Mulkiyye] and
the War Academy. In 1924 he went to Paris and
made close contact with French literary circles, contributing an article Tendances actuelles de la litterature
turque to the August 1924 issue of Mercure de France.
In 1928 he made another trip to Paris. The same year
he developed liver trouble and his health gradually
deteriorated. His visit in 1932 to Frankfurt for treatment gave no respite and he died in Istanbul on
4 June 1933, at an age when he had just begun his
most mature work.
Ahmed Hashim possessed an extremely sensitive,
infinitely restless and constantly changing temperament. His great affections and friendships would
change to deep hatreds overnight and then he would
forgive and forget everything in turn. According to
the reports of his close friends (among others
Y. K. Karaosmanoglu and A. §. Hisar, see Bibl.)} in
spite of his brilliant intelligence, poetical genius and
wide culture, he suffered from a strong feeling of
inferiority and a series of complexes. He always
thought that his physique was intolerably ugly, that
he was awkward and unsociable and unattractive to
women. He was convinced that Fate had been unkind
to him. He always felt lonely and unloved in the world.
He never recovered from the circumstances of his
childhood and from the feeling of being "strange and
different" in the early years of his youth. This made
hun at times cruel and cutting. He lived as a bachelor
and married just before his death the woman who
had looked after him, so that "he could have a
mourning widow after him".
Ahmed Hashim began to write his first poems at
Galatasaray when he was fifteen. In these early
poems there is a distant echo of the "Indian School"
of dlwdn poetry in the style of Sheykh Ghalib. But
he is more obviously following in the steps of the
Tanzimat poet £Abd.al-Hakk Hamid in the choice of
morbidly sad and melancholy subjects and of Djenab
Shehab al-DIn in the vaguely symbolist imagery. In
this period his style and language follow more
closely the taste of Djenab Shehab al-DIn and
particularly Tewfik Fikret in the choice of the ArabuPersian sophisticated vocabulary and in the weaving
of Persian izdfes.
After these imitative experiments Ahmed Hashim
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did not write for a few years but read extensively
the French impressionists and particularly the symbolists, whom he found close to his nature and his
conception of poetry. Baudelaire, Verlaine, Rimbaud,
Henri de Regnier, Mallarm6, Samain and the Belgian Verhaeren were his favourites.
In 1909 a group of young poets and writers who
thought that the Therwet-i Fiinun movement was now
out-moded, set up a short-lived new literary group:
the Fedjr-i Ail ("Dawn of the Future"). Although
Hashim joined this new circle, because many of his
friends were members, he himself was already a
distinctly independent personality in Turkish poetry.
Liberating himself completely from the influence of
the Therwet-i Fiinun poets and not caring much for
a group movement, he concentrated on developing
modern Turkish symbolism, the theory of which he
elaborately expounded in various articles and particularly in the preface to Piyale. "Unlike prose,
poetry is not to be understood but to be felt. . .
meaning and clarity are not the aims of the poet. . .
Poetry, like the words of prophets, should be open
to diverse interpretations".
Ahmed Hashim's works underline his desire to
escape from surface representation and invest his
art with a deeper level of consciousness. For him the
Universe exists in and through the mind and conception of the poet. There is no internal and external
world, no division into subject and object, all is
apprehensible by the poet in search of beauty in a
transcendental reality existing deeper than mere
appearances.
In his poetry, he sought to convey by his acute
perception of all the senses and dreams his own communication with and interpretation of that mystic
reality.
For him the unity of music and poetry was a
means to this deeper communication and his verse
is freer and more pliant in both form and rhythm than
that of the earlier modernists. His poetic technique
shows a rejection of the straight comparison and
plainly-worked simile and a preference for symbolic
imagery inspired by his growing interpretation of
that 'deeper reality* in general symbolical conceptions.
Some of his poetry seems obscure as a result of his
development of an essentially personal range of
symbols with which the reader must be acquainted
I'D order to evaluate his verse more deeply. He did not
wish to be more 'explicit*. This symbolic technique
cabled upon the deeper imagination of both reader
and poet and freely created more associations and
nuances which would be stifled by a more concrete
and surface technique. Ahmed Hashim deliberately
attempted to evolve a poetry whose language, of
rhythm and symbol, with its own word-values and
phrase-orders, defied logical analysis yet liberated
and stimulated the mind to a deeper level of consciousness.
In the limited subject-matter and vocabulary of
Ahmed Hashim, dawn, twilight, evening, night,
darkness, the moon, moonlight, lakes, ponds, deserts,
roses, carnations, storks, nightingales, melancholy,
hopeless love, distant and unknown lands and death
are ever-recurring themes and motifs. His poems are
generally short. He ignored all movements and
changes in Turkish language and literature and
remained faithful to carud until the very end, as he
considered the syllabic metre (hedje wezni) "only fit
for folk poems". He lived through wars and revolutions, but his poetry remained completely unaffected
by these. However, the language reform movement
did eventually influence him and his last quatrains
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are written in every-day Turkish without the sophisticated Arabo-Persian vocabulary and without
Persian izdfes. Unlike DJenab Shehab al-Din, whose
experiments in simple (sade) Turkish were mainly
unsuccessful, Ahmed Hashim's were among his best.
And judging by them, it is safe to say that he would
have grown to surpass his early work had he lived
longer.
Except for a few articles, Ahmed Hashim's prose
consists mainly of short essays on casual themes, as
he was sometimes a columnist in various dailies. His
style is condensed, colourful and pithy, often tinged
with cutting irony.
Ahmed Hashim is the author of (i) Gol sd^atleri,
Istanbul 1921 (contains poems previously published in
the then leading literary review Dergdh), (2) Piyale,
Istanbul 1926, 1928 (contains his early poems, the
Shfr-i Kamer series and the famous introduction
which was first published in Dergdh as a kind of
manifesto, (3) Ghurabd-khdne-i Laklakdn, Istanbul
1928 (contains selected essays first published in the
newspaper Aksham), (4) Bize gore, Istanbul 1928,
1960 (part of his essays published in the newspaper
I^ddm, (5) Frankfurt Seyahatnamesi, Istanbul 1933,
1947 (travel impressions), (6) Ahmed Hasim'in
§iirleri, Istanbul 1933 (collected verse published after
his death by the Semih Lutfi Kitabevi).
Bibliography: Rushen Eshref, Diyorlar ki,
Istanbul 1918; H. W. Duda, Bin tiirkischer Dichter
der Gegenwart, in WI, xi (1928), 200-44; Yakub
Kadri Karaosmanoglu, Ahmet Ha^im, Ankara 1934;
Suut Kemal Yetkin, Ahmet Ha$im ve Sembolizm,
Istanbul 1938; §erif Hulusi, Ahmet Ha§im,
hayati ve §iirleri, Istanbul 1946; Yasar Nabi,
Ahmet Ha$im, Istanbul 1952 (with a prose and
verse selection); Mehmet Kaplan, §iir tahlilleri,
Istanbul 1954; Rifat Necdet Evrimer, Ahmet
Ha$im, Istanbul 1959 (contains his complete verse
and the Piyale introduction); A. §. Hisar, Ahmet
Hasim, §iiri ve hayati, Istanbul 1963; A. Bombaci,
Storia delta letteratura turca, Milan 1956, 472-7;
Y. K. Karaosmanoglu, Genflik ve edebiyat hatiralan, in Hay at, February-March 1965.
(FAHtR tz)

AL-HASHIMl (Shaykh Muhammad b. Ahmad b.
al-Hashimi b. cAbd al-Rahman al-Hasam al-Tilimsani), theologian and sufl of Sharif! descent, born
22 Shawwal 1298/17 July 1881 at Subda (in the
department of Oran, Algeria) where his father, a
small land-owner, held the office of judge (kadi}.
After his father's death, Muhammad went to Tlemcen, where he followed various occupations: farmworker, tailor, seller of drugs and spices. He attended
regularly the mosques and madrasas to gain instruction in the religious disciplines and joined the mystic
order (tarlka) of the Darkawa [q.v.] "famed particularly for the learning of its members" (E. Doutte).
His spiritual director (murshid), Muhammad b.
Yallas, had been the disciple in turn of the shaykhs
Muhammad al-Habri (d. 1900) and Ibn al-Habib alBuzidi (d. 1909); then, on the latter's death, he
attached himself to the shaykh Ahmad al-cAlawi
(Ben cAliwa) of Mostaganem. In 1911, Muhammad
al-Hashimi set off with his master for the East. After
a stay of two years at Adana (Turkey), he settled
at Damascus, where he completed his theological
education under different ^ulamd*: Badr al-Din alHasam, Yusuf Nabhani, Abu '1-Khayr al-MIdam, etc.
Shortly after the death of his master Ibn Yallas
(1928), he received from the shaykh al-cAlawi the
office of khalifa of the cAlawiyya-DarkawiyyaShadhiliyya tarlka in the countries of the Near East.
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From then on he devoted himself exclusively to the
teaching of theology (tawhld) and mysticism (tasawwuf}. His lectures at the Umayyad Mosque and in a
number of madrasas (Shamiyya, Nuriyya) were very
well attended; he founded zdwiyas in Damascus and
in the surrounding villages, at Hims, Hamat and
Halab as well as in Transjordan and Palestine. On
his death at Damascus at the age of 80 (12 Radjab
1381/19 December 1961), he left behind him several
thousand disciples and the reputation of a "renewer"
(mudj_addid} of religion. The quality of his teaching
and the virtue and wisdom which he disseminated
caused him to be known as "the Shacranl of his time".
His written works consist of ten or so treatises or
opuscula on tawhld and tasawwuf. (i) In taw hid,
he professes an Ashcarism enriched by the addition
of Avicennan ideas (the distinction of the necessary,
of the possible and of the impossible and the grasping
of these three categories by the intelligence in order
to recognize the divine qualities, the attributes of the
Prophet and the limits of the created world) and
by the developments of the theological school of
North Africa (in particular of the imam al-SanusI,
the doctor and sufi of Tlemcen, d. 895/1490). The
basic idea is that knowledge (Him, ma^rifa} and more
especially the knowledge of tawhld is an individual
obligation upon the believer; it not only protects him
from the error of denying (kufr) or of "associating"
(shirk), but it illuminates him with a certainty
(yakin) which is of divine origin. For the benefit of
readers with varying intellectual capacities, alHashimi wrote a brief "Sunnl profession of faith"
in prose, which he turned into verse in order to make
it more easily memorized (^Akldat ahl al-sunna maca
nazmihd), then a short commentary on this text
(Sharh nazm ^Akldat ahl al-sunna} and, finally, a
much more elaborate commentary entitled Kitdb
Miftdh al-dianna ft sharh ^Akldat ahl al-sunna (these
three works were printed in Damascus in 1379/1960).
Before this trilogy, there had already been published:
Sabll al-sa^ddafl ma'nd kalimatay al-shahdda (Damascus 1347/1939), Risdlat al-batith al-d^dmi* . . . fl ma
yata^allak bi 'l-san^a wa 'l-Sdni* (Damascus I374/
J
955) and Risdlat al-hawl al-fasl al-kawlm fl baydn
al-murdd min wasiyyat al-haklm (Damascus, I376/
i957)» a short theologico-mystic commentary on the
allegory of the swords which, taken separately, are
easily broken and if joined together form a solid support. (2) In tasawwuf, several treatises written in
reply to the theoretical or practical questions of his
pupils have not yet been printed. The only works at
present available are the Sharh Shitrandj. al-cdrifin
("Commentary on the Chess-board of the Gnostics"),
an explanation of a curious diagram attributed to
Muhyi al-DIn Ibn cArabi, in which human destiny
and the mystic's progress towards God, together with
the perils and the grace which attend them, are
illustrated by the hundred squares of a chess-board
(Damascus 1357/1938, reprinted 1964) and al-Hill
al-sadld lima stashkalahu al-murld (Damascus I383/
1964), which investigates in what conditions a disciple may be permitted to change one shaykh or
tarlTta for another. Shaykh al-Hashimi was responsible
for the first edition of the Mi^rddi al-tashawwuf, a
technical glossary of Sufism by Ibn cAdjiba [q.v.].
Bibliography: the essential work on the
c
Alawiyya branch of the Darkawa is M. Lings, A
Moslem saint of the twentieth century, London 1961,
devoted to the shaykh Ahmad al-cAlawI and describing the essential aspects of the mystic method
of training (wird, dhikr, khalwa} used also in the
Syrian tarlka (the author makes occasional refer-

ences to al-Hashimi). Notices on al-Hashimi are
found in the following works, written by two of his
disciples: Sacld al-Kurdi, al-Djunayd, Damascus
1368/1949, 142-6, and cAbd al-Kadir clsa, #akd>ik
*an al-tasawwuf, Aleppo 1384/1964, 355-61.
(J.-L. MICRON)
HASHIMIDS (AL-HAWASHIM), the d y n a s t y of
Has an id Sharifs who ruled Mecca almost without
interruption from the 4th/ioth century until I343/
1924. After the First World War the dynasty provided kings for Syria and Iraq, which later became
republics, and gave its name to the Hashemite
Kingdom of Jordan (see following article). The
eponym of the dynasty was Hashim b. cAbd Manaf
[q.v.], the great-grandfather of the Prophet.
The majority of the Shica recognized as their
Imams descendants of cAli's martyred younger son
al-Husayn. Descendants of the elder son al-Hasan
found their opportunity to wield temporal as well as
spiritual power during the chaotic period following
the Karmati occupation of Mecca.
The Hashimid line of Meccan Sharifs was descended from Musa I al-Djawn ("The Black"), a
great-grandson of al-Hasan and a younger brother of
Muhammad al-Nafs al-Zakiyya. One of Musa Fs
sons, Ibrahim, was the ancestor of the Ukhaydirids
[q.v.] of al-Yamama, and the other, cAbd Allah alShaykh al-Salih (also called al-Rida), was the sire
of the Meccan Sharifs. From cAbd Allah's son Musa
II sprang three of the main branches of the dynasty—
the Musawids, the Hawashim, and the Katadids.
From Sulayman, another son of Musa II, came the
fourth main branch, the Sulaymanids (strictly
speaking, therefore, all four branches were Musawids).
The Sharlfate lasted nearly a millennium, with the
Musawids, Sulaymanids, and Hawashim reigning
for well over two centuries and the Katadids for the
remaining seven centuries and a quarter.
The first of the line to make himself master of
Mecca was the Musawid Djacfar b. Muhammad of
the fourth generation after Musa II. Djacfar is said to
have supplanted a representative of Egypt at an
uncertain date, probably in the early years of the
second half of the 4th/ioth century. Djacfar's success
may have been connected with the rising power of the
Fatimids. Early in the sth/nth century the Musawids
under Abu '1-Futuh al-Hasan failed in an attempt
to bring the Caliphate back to Mecca, and their
authority was later challenged by the Sulaymanids,
who developed a base for their power farther south
on the Red Sea coast [see CASIR]. Neither the Musawids nor the Sulaymanids got an enduring grip on
the Sharlfate. In the second half of the 5th/nth
century they gave way to the Hawashim (so called
here to distinguish them from the larger entity of the
Hashimids), whose eponym was a descendant of
Musa II named Hashim.
In or about 597/1201 (the correspondence of dates
in EIZ, i, 552 is inexact), one of the greatest of the long
line of Sharifs, Katada b. Idrls, swept down from
his stronghold of Yanbuc and drove the Hawashim
out of Mecca. Katada was in the tenth or twelfth
generation after Musa II, and all the Meccan Sharifs
who succeeded him came of his stock.
In the mid-7th/i3th century Muhammad Abu
Numayy I, the eighth Katadid, first mounted the
throne as a partner of his father al-Hasan. Nearly
two centuries then elapsed before the accession of
Muhammad Abu Numayy II, son of Barakat II
[q.v.].
The descendants of Abu Numayy II in time split
into three principal clans which often contended with
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one another for sovereignty over Mecca. The first
clan to establish itself was Dhawu cAbd Allah (the
c
Abadila), named after a grandson of Abu Numayy
II, but it soon yielded to Dhawu Zayd, named after
a great-great-grandson. The third clan, Dhawu
Barakat, named after a son of Abu Numayy II,
shared dominance with Dhawu Zayd from 1082/1672
until Dhawu cAbd Allah regained power under
Muhammad b. cAbd al-Muc!n b. cAwn in 1243/1827.
Muhammad and the seven rulers among his descendants, the last of the Meccan Sharifs, are known collectively as Al cAwn. In 1334/1916 Muhammad's
grandson al-Husayn b. CA1I assumed the title of King,
and in 1343/1924 he abdicated as the forces of cAbd
al-cAziz Al Sucud drew near Mecca.
It is impossible to devise a complete list of the
Hashimid Sharifs of Mecca. The sources for their
history, though ample, contain gaps and contradictions. A general idea of the course of their succession
and of the imperfections of the chronology may be
got from the genealogical tables in Snouck Hurgronje and al-Sibaci. The picture is further complicated by the fact that many Sharifs reigned more than
once (Sacid b. Sacd of Dhawu Zayd, for example,
reigned five times between 1099/1688 and 1129/1717,
and his father had reigned four times before him).
The reign of at least one Sharif lasted less than a day.
Very often two or more Sharifs shared the rule as
partners (shurakd*).
The total number of Hashimids who held office
as Sharif of Mecca between Dja c far b. Muhammad
and al-Husayn b. CA1I appears to have been just short
of a hundred. Of them less than twenty belonged to
the first three branches and slightly more than
eighty to the fourth, the Katadids.
Not only was the rule of the Hashimids disturbed
by frequent internecine struggles, but it was often
interfered with and on a few occasions briefly suppressed by Muslim sovereigns outside al-Hidjaz, beginning with tlj£ Fatimids and cAbbasids and ending
with the Ottomans and Al Sucud. In the khutba the
Sharifs almost invariably recognized one or another
of these sovereigns as their overlord. Given the
tremendous internal and external pressures on the
Sharlfate, its survival for so many centuries should
be accounted one of the more remarkable phenomena
of history and also regarded as an impressive token
of the esteem enjoyed by the Prophet's family in the
Islamic world.
Further details on Hashimid rule and individual
Sharifs will be given in the article MAKKA.
Bibliography: F. Wiistenfeld, ed., Die Chroniken der Stadt Mekka, Gottingen 1857-61; Ahmad
b. Zaynl Dahlan, Khuldsat al-kaldm, Cairo 1305;
idem, Ta^rikh al-duwal al-isldmiyya bi 'l-diaddwil
al-murdiyya, n. pi., n.d.; Ahmad al-Siba% Ta^rikh
Makka, Cairo 1372; Muhammad b. Ahmad alHusayni, Bahr al-ansdb, Cairo 1356; Ibn clnaba,
'Umdat al-tdlib, al-Nadjaf 1337; C. Snouck Hurgronje, Mekka, The Hague 1888-9; G. De Gaury,
Rulers of Mecca, London 1951.
(G. RENTZ)
HASHIMIDS, the royal f a m i l y of the
Hidjaz (1908-25), c l r a k (1921-58), and Jordan
^1921- ). The family belongs to the Dhawu cAwn,
one of the branches of the princely line of the Hashimids of the Hidjaz. Their rise to eminence in the Arab
world was begun by al-Husayn b. CAH and his sons,
C
A1I, cAbd Allah, and Faysal, who in 1894 were
brought to Istanbul by the Ottoman government.
The youngest son, Zayd, was born there.
In 1908, Husayn [q.v.] succeeded in obtaining
appointment as Sharif and Amir, of Mecca. He soon
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became supreme in the Hidjaz and began to expand
his influence in the border areas. He actively sought
to limit the influence of cAbd al-cAz!z b. cAbd alRahman Al Sucud and of Sayyid al-Idrisl in cAsir.
In this phase, the Amir acted as the loyal representative of the sultan. Ideologically conservative,
Husayn was never close to the Young Turks and
relied on his personal connexions among the older
Ottoman statesmen. In 1914, when the Unionist
government attempted to apply centralizing measures in the Hidjaz, relations between the Amir and
the government entered a crisis which, however, was
settled to the satisfaction of the Amir.
In the early phase of World War I, Husayn cautiously looked to his own interests. Still seeking predominance in Arabia, the Amir demanded an Ottoman guarantee of the Hidjaz as a hereditary autonomous amirate. At the same time, he was negotiating with the British in Egypt and with certain
secret Arab nationalist societies. The agreement with
the British, embodied in an exchange of letters with
Sir Henry McMahon, was not entirely satisfactory,
but the Ottoman government, always deaf to the
Amir's requests, became threatening in the spring
of 1916. As a result, in June 1916, the Arab Revolt
began. The term "Hashimid" was used in official
documents to describe the Amir and his acts. In
November, Husayn issued a proclamation as malik
al-bildd al-'arabiyya. The Allies, however, addressed
him only as "King of the Hijaz."
At the end of the war, Faysal, the third son, was
pre-eminent. As commander of the Northern Arab
Army, he was the commander of Allied Forces in
Syria and Transjordan. As representative of the
Hidiaz at the Peace Conference, he negotiated with
the Great Powers. Faysal proved unequal to the task
of mediating the opposing aims of the Allies and of
the notables of Syria and Palestine, who formed
themselves into the Syrian General Congress in 1919.
The Congress refused to accept the mandate system.
Faysal, after accepting the crown of Syria from the
Congress in March 1920, somewhat reluctantly
acceded to armed resistance to the French and was
forced to flee from Syria when the French defeated
the Arab forces in July 1920 [see MAYSALUN].
Husayn, King of the Hidjaz, still dreamed of being
king of Arabia. He was unsuccessful, however, in his
efforts to persuade the British to support him against
c
Abd al-cAz!z Al Sucud. Nevertheless, he would not
seek an accommodation with the WahhabI leader,
despite the military superiority which the Nadjdi
forces had demonstrated in 1919. Husayn, doubtless
seeking support in the contest, adopted the title of
Caliph in 1924. Sucudi military force prevailed, and
Husayn fled from the Hidjaz in October 1924, leaving
C
A1I as king. The latter followed his father when Ibn
Sucud completed the conquest of the Hidjaz in December 1925. Husayn, who spent his remaining years in
Cyprus, died in cAmman on 4 June 1931. CA1I lived
in Baghdad until his death on 13 February 1935.
Faysal [q.v.], with British backing, became king
of clrak on 23 August 1921. He worked diligently
to form the heterogeneous elements of his kingdom
into a unity and to create viable relations with the
mandatory power. His activities culminated in the
Anglo-Iraqi Treaty of 1930 and the admission of
c
lrak to the League of Nations on 3 October 1932.
With clrakl independence achieved, Faysal sought
to create a union of clrak with Syria, but he failed to
win the approval of the dominant political coalition
in Syria.
The death of Faysal ushered in a period of drift.

HASHIMIDS

264

The reign of the young king Ghazi [q.v.] (8 September 1933 to 4 April 1939) was marked by tribal rising,
military coup, rapid succession of cabinets, and increasing agitation against the British connexion.
The course of affairs during the reign of Faysal II
was set by *Abd al-Ilah, who was regent during the
minority of the king (4 April 1939-2 May 1953). The
Regent's policy of furthering Pan-Arab aspirations
under clraki leadership through cooperation with
Great Britain passed its first hurdle when the government of Rashid cAli al-Kilam was suppressed by the
British in May 1941. In 1942-3, the clrakl govern-

attempt to expel Jordan from the Arab League.
(The new name had been adopted in May 1946, but
was not used by any other government until 1950.) The
King's outspoken British orientation and the existence of the British-commanded Arab Legion facilitated the continuous stream of extreme nationalist propaganda which the opponents of his policies
directed against him. On 20 July 1951 cAbd Allah
was assassinated.
King Talal (20 July 1950-11 August 1952) was
incapacitated throughout most of his reign, and his
younger brother Na*if acted as regent until 5 Sep-
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ment initiated talks for the purpose of creating a
federation of clrak, Syria, Transjordan, Palestine,
and Lebanon (the "Fertile Crescent"). The result,
however, was the Arab League, which under Egyptian leadership thereafter blocked clraki hopes. After
1945, clrak committed itself firmly to Great Britain
and the western powers. Egypt took the lead in
opposing the clraki foreign policy, and when clrak
signed the Baghdad Pact with Turkey, Iran, Pakistan
and Great Britain (24 February-12 October 1955),
Egyptian and Syrian displeasure became intense.
c
Abd al-Ilah and Faysal II were killed in the military
coup of 14 July 1958.
c
Abd Allah, the second of Husayn's sons, who had
been the most eminent before 1918 and the first to
embrace Pan-Arabism, moved to Transjordan in
late 1920 with the avowed aim of restoring Faysal in
Syria. He was persuaded instead to become amir of
Transjordan under British mandate. The Amir was
a loyal friend of Great Britain, and on 22 March 1946
a new treaty was signed which proclaimed cAbd
Allah to be the sovereign of an independent state.
During and after World War II, cAbd Allah worked
to expand his kingdom into Greater Syria (TransJordan, Palestine, Syria, and Lebanon), to the embarrassment of clrak and of the British government.
The Greater Syria plan was strongly opposed by
Saudi Arabia, Egypt, Syria, and Lebanon. When
the King included Arab Palestine in the Hashimite
Kingdom of Jordan in 1950, Egypt directed an

Gh;571
(I9I2-39)

Faysal II
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tember 1951. The state of Talal's health was such
that Parliament deposed him and the throne passed
to his son, Husayn, who did not reach his majority
until 2 May 1953. The kingdom was shaken by the
problem of incorporating western Jordan at the
time when the "positive neutralism" of republican
Egypt was exciting the younger generation and
opposition politicians throughout the Arab world.
King Husayn adopted a nationalist course which
culminated in the removal of General John B. Glubb
from the command of the Arab Legion and the
termination of the Anglo-Jordanian Treaty in 1956-7.
The King, however, soon broke with his Egyptianoriented colleagues and accepted American financial
assistance. With Husayn now the object of Egyptian
hostility, Jordan and clrak joined together in the
Arab Federation in response to the formation of the
United Arab Republic in 1958. The Federation came
to an end with the extinction of the Hashimite kingdom in clrak.
Bibliography: The only general survey is a
popular work, James Morris, The Hashemite Kings,
New York 1959. Existing monographic studies deal
only with the pre-i92i period: E. Kedourie,
England and the Middle East: the destruction of the
Ottoman Empire, London 1956; C. E. Dawn,
'Abdalldh ibn al-tfusein, Lord Kitchener, e Videa
della rivolta araba, in OM, xxxvii (1957), 1-12;
idem, Ideological influences in the Arab Revolt, in
The World of Islam: Studies in Honour of Philip
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K. Hitti, ed. James Kritzeck and R. Bayly Winder,
London and New York 1959; idem, The Amir of
Mecca al-Husayn ibn-^Ali and the origin of the
Arab Revolt, in Proceedings of the American Philosophical Society, civ (1960), 11-34; Zeine N. Zeine,
The struggle for Arab independence, Beirut 1960.
For the period since 1921, see the general histories
of clrak and Jordan: P. W. Ireland, *Iraq: a study
in political development, London [1937]; Majid
Khadduri, Independent Iraq, 1932-1958, 2nd ed.,
London and New York 1960; B. Shwadran, Jordan:
a state of tension, New York 1959. The most important of the relevant memoirs and published
sources: cAbd Allah b. al-Husayn, Mudhakkardtl,
ist ed., Jerusalem 1945 (trans. G. Khuri, Memoirs
of King Abdullah, New York 1950, inexact and
incomplete); idem, My memoirs completed (alTakmila), trans. H. W. Glidden, Washington,
D.C., 1954; Amln Riham, Muluk al-^arab, Beirut
1929 (English version, far less valuable, Ameen
Rihani, Around the coasts of Arabia, London 1930);
Ilafiz Wahba, D±azirat al-carab fi 'l-frarn alHshrin, 2nd ed., Cairo 1946; H. St. J. B. Philby,
Arabian days, London 1948; cAbd al-Razzak alHasani, Ta>rikh al-wizdrdt al-Hrdtyyya, 2nd ed.,
i-x, Sidon 1953-61; A. S. Kirkbride, A crackle of
thorns, London 1956; J. B. Glubb, A soldier with
the Arabs, London 1957.
(C. E. DAWN)
HASHIMIYYA, a term commonly applied in the
2nd-3rd/8th-9th centuries to members of the cAbbasid house and occasionally to their followers and
supporters. From early cAbbasid times it was understood to denote the descendants of Hashim b. cAbd
Manaf [q.v.], the common ancestor of the Prophet,
C
A1I, and al-cAbbas; its use by the cAbbasids was thus
interpreted as expressing a claim to the Caliphate
based on kinship with the Prophet in the male line.
Van Vloten, followed by other scholars, showed that
the name had in fact a different origin. From some
passages in the chronicles, confirmed by the heresiological literature, it is clear that the term Hashimiyya
was applied in Umayyad times to a religio-political
faction—those who believed that the Imamate had
passed from the cAlid Muhammad b. al-Hanafiyya
[q.v.] to his son Abu Hashim [q.v.]. After the death of
Abu Hashim in 98/716, his followers split into several
groups, the most important of which held that the
Imamate had been transferred to Muhammad b.
C
A1I b. cAbd Allah b. al-cAbbas and thus, through
him, to the house of c Abbas. The cAbbasids inherited
the party and organization of Abu Hashim, along
with his claims; it was this party, the Hashimiyya,
which was the main instrument of the cAbbasid propaganda and movement in Khurasan, and thus of
the overthrow of the Umayyad Caliphate. The doctrinal content of the Hashimiyya preaching has been
the subject of some disagreement. As the followers
of an cAlid pretender, the group may be described
as of Shicite origin —but at a time when this term
had not yet acquired its later and more definitely
sectarian significance, and when the split of the house
of the Prophet into different branches, with different
claims and separately organized followings, had not
yet taken place. The view of Van Vloten and Wellhausen, that the €Abbasid preaching was of an extremist character [see GHULAT], has been followed by
some scholars, but rejected by others, notably
Moscati and Cahen, who sees in the cAbbasid movement an urge, focussed around the still undifferentiated family of the Prophet, towards profounder islamization and the ending of racial domination. Of this
family, the cAbbasids were the most active and best
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organized, and were therefore able effectively to
mobilize the support and goodwill which the family
could command. After the cAbbasid victory there
was some—perhaps deliberate—ambiguity in the
use of the terms Hashimiyya and Hashmiiyyun.
Statements attributed to al-Saffah and al-Mansur—
as for example in the inaugural khufba at Kufa and
in the correspondence with the cAlid Muhammad b.
c
Abd Allah al-Nafs al-Zakiyya [q.v.]—already put
forward a specifically cAbbasid claim to the Caliphate,
in reply to the cAlid's assertion that no one had more
Hashimi blood than he (Tabarl, iii, 29 ff., 209 ff.).
The third cAbbasid Caliph, al-Mahdi [q.v.], is said to
have abandoned the claim to the Imamate derived
from Muhammad b. al-Hanafiyya and Abu flashim,
and to have based the claim of the dynasty on their
descent from al-cAbbas b. cAbd al-Muttalib as the
kinsman and rightful successor of the Prophet (Nawbakhtl, 43). From this time onwards the political and
messianic aspirations which found expression in
Shicism are focused on the descendants of CA11 and
more especially of Fatima rather than on the Banu
Hashim as such; it may be noted that already in the
surviving Hdshimiyydt of Kumayt [q.v.], with their
sometimes almost messianic overtones (e.g., ed. Horowitz, Leiden 1904, 154, 3), the poet restricts his
praises to the Prophet, CAH, and the cAlids. In cAbbasid times the name Hashimiyya was applied to the
family of the Prophet in general but more specifically to the cAbbasids themselves, and the sectarian
connotation of the term was lost in an oblivion from
which it was rescued only by modern scholarship.
Bibliography: al-Nawbakhtl (attrib.), Firafy
al-Shi'a,ed. H. Ritter, Istanbul 1931, 27 ff.; Sacd
b. cAbd Allah al-Ashcari, K. al-Makdldt wa'l-firafr,
ed. M. J. Mashkour, Tehran 1963, 39 ff., 69; Abu
'1-Hasan al-Ashcari, Makdldt al-Isldmiyyln, ed.
H. Ritter, i, Istanbul 1929, 20-1; Arabshiy anonim xi teka, ed. P. A. GryazneviS, Moscow 1960,
245 b ff.; G. van Vloten, De opkomst der Abbasiden in Chorasan, Leiden 1890; idem, Recherches sur la domination arabe . . ., Amsterdam 1894;
J. Wellhausen, Das arabische Reich, Berlin 1902;
B. Lewis, The origins of Ismdcilism, Cambridge
1940, 28, 31; S. Moscati, // testamento di Abu
Hdsim, in RSO, xxvii (1952), 44 ff.; idem, Per
una storia delVantica si*a, in RSO, xxx (1955),
258 ff.; M. G. S. Hodgson, How did the early ShVa
become sectarian, in JAOS, Ixxv (1955), 1-13; cAbd
al-cAziz al-Duri, Daw* diadid cala 'l-da^wa al*abbdsiyya, in Mad/jallat Kulliyyat al-dddb (Baghdad 1960), 66 ff.; Cl. Cahen, Points de vue sur la
"revolution 'abbaside", in Revue historique, (1963),
295-338. See further CABBASIDS, AHL AL-BAYT,
KAYSANIYYA, RAWANDIYYA.

(B. LEWIS)

AL-HASHIMIYYA, name of the administrative
capital of the cAbbasids before the building of
Baghdad, referring not to a single place but to
wherever the Caliph chose to establish his residence.
The confusion as to the location of al-Hashimiyya
stems from the existence of more than one place of
that name, as each in turn was occupied for a period
as the official residence of the cAbbasid Caliph. The
founder of the dynasty, al-Saffah (d. 132/754), after
leaving al-Kufa, settled at a site opposite Kasr Ibn
Hubayra [q.v.], where he built a city and named it alHashimiyya (situated midway between al-Kufa and
Baghdad; cf. Yakut, iv, 946—confuses with Madmat
b. Hubayra; Istakhri, EGA, i, 85; Ibn Hawkal, EGA,
ii, 166; Mukaddasi,EGA, iii, 53,115,130^). Previously
the Caliph had begun construction at Kasr Ibn Hubayra itself, but he abandoned this location when the
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populace, in preference to al-Hashimiyya, persisted
in referring to the town by the name of its founder,
the last Umayyad governor of clrak, Yazld b. cUmar
b. Hubayra. This same Yazld originally built a city
on the Euphrates near al-Kufa, but was forced to
abandon this site by order of the Umayyad Caliph
Marwan II (presumably Madmat Ibn Hubayra, which
Tabarl and Yakut confuse with Kasr Ibn Hubayra;
cf. Annales, iii/i, 80, 183; Mu'diam, i, 680, iii, 208;
iv, 123, 946; Baladhuri, Futuh, 287). In 134/752, alSaffah moved once again and established his capital
near al-Anbar, formerly the Persian city Firuz
Sabiir, but he died in 136/754 before completing it
(Futuh, 287; Yackubl, ii, 429-30; Bulddn, 237; Ibn
Kutayba, K. al-Macdrif, 189; Dinawari, Akhbdr,
372-3; Ibn Rustah, BGA, vii, 109; Tabari, iii/i, 80,
87; Mascudi, Tanbih, 339; K. al-cUyun in Fragmenta
Historicorum Arabicorum, i, 211). The authorities
report that al-Mansur, who now became Caliph,
established his residence at a new location in the
general vicinity of al-Kufa which, according to alTabarl, was adjacent to Madinat Ibn Hubayra
(Yackubi, ii, 450; al-Tabari, iii/i, 271, 272, 319). This
site is not to be confused with Kasr Ibn Hubayra,
which, as previously noted, was situated midway between al-Kufa and Baghdad. These accounts seem to
suggest that the centre of al-Mansur's administration
was the city near al-Kufa which was first built and
later abandoned by the governor of Marwan II.
There were, therefore, no less than four cAbbasid
capitals: the three capitals of al-Saffah at Kasr Ibn
Hubayra, at the site opposite that town, and at alAnbar, and also the capital of al-Mansur at Madlnat
Ibn Hubayra. The proclivity of the cAbbasid Caliphs
for this constant moving is still unexplained; but it
does suggest that they were searching for a site which
could satisfy certain particular needs. Following a
riot in the court of his palace, al-Mansur began the
journey which led to the founding of Baghdad. In
146/763, the administrative agencies of the government were moved to the new location signifying the
formal transfer of the capital (al-Tabari, iii/i, 129-33,
sub anno 141/758, 271, 418 ff. also gives dates 136, 7;
Khatib,Cairo ed.,i, 67 = Paris ed., 2; Mucdiam,i, 680).
Bibliography: In addition to the works
mentioned in the text: T. Noldeke, Sketches from
Eastern History, London 1892, 123-30; M. Streck,
Die alte Landschaft Babylonien, 54; G. Le Strange,
Baghdad during the Abbasid Caliphate, London
1900, 6-10; E. Reitemeyer, Die Stddtegriindungen
der Araber im Islam, Leipzig 1912, 41 ff., 49;
J. Lassner, Some speculative thoughts on the search
for an cAbbdsid capital, in MW, Iv (1965), 135-7;
see also KASR IBN HUBAYRA.
(J. LASSNER)
HASHISH is a narcotic product of Cannabis
sativa L., hemp. When cultivated under certain
favourable climatic and soil conditions, especially in
India and neighbouring areas, the plant is more
active physiologically; it is there called C. Indica
Lam. Both of these "varieties" are morphologically alike. It is a dioecious plant; the dried flowering
tops of the pistillate plants contain a resin whose
chief constituent is cannabinol. Cannabin also comes
from these tops; today its tannate is used as a
hypnotic, narcotic, and sedative used in hysteria,
acute mania, nervous insomnia, and in menopausal
nervous disturbances.
The Indian hemp was known as a useful plant in
early historic times. In the earliest scientific literature, the ancient Mesopotamian lexical lists, there
is evidence that Cannabis was used both in the
manufacture of cloth and as a drug. In Sumerian,

it is A.ZAL.LA and in Akkadian azallu. These
terms are cognate to the Syriac *azal "to spin." In
the list, it is equated with gurgurru from gardru "to
roll, to twist." Thus, the Persian word for hemp,
gargarindi, is related to the late Assyrian gurgurangu.
Another equivalent in the list is Sami nissati
"herb of grief." An interesting equivalent is the
Sumerian GAN.ZI.G&N.NU where GAN is probably habbilu "robber," and ZI is napiStu "soul."
GUN.NU is "to twist, to weave." The entire meaning, therefore, of the Sumerian word is "plant -fnarcotic -j- weaving," or hemp. In Babylonian
medicine, it was used externally with other ingredients for the stomach, swellings, and loss of control
of the lower limbs. Internally, it was used for depression of the spirits and renal calculus.
Towards the end of the eighth or first half of the
seventh century B.C., the word qunnabu or qunubu
is mentioned in a Sargonid text. The cognates,
Arabic kanib and Persian kanab, often refer to the
hemp seed and its narcotic properties. The Greek
(Wellmann, Dioscorides, III, 148) xavvap^; and Latin
Cannabis also are related.
In ancient Egypt, hemp is noted as a drug in the
Berlin and Ebers papyri, internally, by smoking,
and in a salve. It was called Smtm t (von Deines,
Grapow, VI, 493).
According to Laufer, the Persian bang is a narcotic
prepared from the hemp seed. Bang is cognate to the
Sanskrit bhangd and Avestan banha "narcotic",
Arabic band[, Portuguese bango and French bangue.
Bandi, in the old Arabic literature, was often used
for henbane as a substitute for hemp, thus creating
confusion; the two were often used together in prescriptions.
In ancient China, from 1200-500 B.C., when the
Rh-Ya was compiled, the hemp plant, ma, was
known. In the biography of the physician Hoa-tho
the narcotic properties of hemp are demonstrated in
its use in surgery. Soubeiran gives the modern name
as ma-iao, after Tatarinov.
Herodotus (fifth century B.C.) relates the use of
hemp by the Scythians as a means of cleansing their
bodies. The hemp is thrown on red-hot stones in an
enclosed space. The odour is inhaled until intoxication ; then they dance and sing. Galen discusses the
use of hemp seed to excite sexual pleasure, to extinguish flatus, and for earache. Paulus Aeginata
(seventh century A.D.) uses hemp as a carminative.
As a drug, hemp was used in Arabia, Persia,
Mesopotamia, Egypt, and also in India. In the latter,
it fell at first into the hands of the priestly caste who
employed it in the Hindu religion and customs. Later,
it spread among the people as bhang, a product of the
dried leaves reduced to powder and mixed with
flour and spices, and ganja the flowering and fertilized
tops of the female plants. In India, it was originally
eaten; later its smoking became more common.
Ganja is actually a resin with a rusty green colour and
a characteristic odour; this resin is charas. In India,
men in leather jackets or leather suits pass through
a field of C. sativa rubbing and crushing roughly
against the plants in the early morning after, a fall
of dew. The resinous matter which sticks on is then
scraped off and forms the ganja of commerce. Sometimes, the plant is trodden with the feet or rubbed
between the hands.
It is not surprising, therefore, that the Arabs
acquired a knowledge of hashish after their predecessors all about them had been using the plant in
weaving and medicine for over a thousand years.
One of the earliest physicians in Islam to use Canna-
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bis was Djabir b. Hayyan (2nd/8th century). It is
found as bandi in his Kitdb al-Sumum (47b, isib)
where it is used for narcotic purposes.
Abu Mansur Muwaffak b. CA1I al-Harawi (fl. 4th/
loth century) of Harat, in his Kitdb al-Abniya can
hakd*ik al-adwiya, describes hemp, shdhddnadi
(today, in Persian, it is the hemp seed) as useful for
the manufacture of rope, and medicinally for headache and earache.
Under another synonym, kinnab, Maimonides
(348) also calls it shahrdnad[ and shahddnad[ al-barr
("wild hemp"). Actually, in Arabic works, these
names generally designate the seed and not the resin
or leaves. According to Meyerhof, it was not often
that the Arabs used the resin (today called hashish
and sometimes adulterated with leaf extracts).
c
Umar b. Yusuf b. Rasul (d. 694/1294-5), in his
al-Muctamad jVi-adwiya al-mufrada (Cairo 1951,
258, 399-400), gives shdhddnak as kinnab for ear pain
and for the head. Ibn Rasul states that there are
two varieties, a garden type and a wild one. A dose
is seven dirhams of the oil extracted from the seed.
Ibn al-Baytar (1271, 1349, 1845), of the 7th/i3th
century, has the word shahdhanak, also from shah
ddnah "king of the grains," in his work Djdmi*al-mufraddt.
The Tuhfat al-ahbdb (444) gives kanneb as the
Moroccan synonym. In Morocco, hashish is given
in an electuary (ma^djuri) or in various confections.
It is also prepared as kif which is smoked in small
pipes especially by the lower classes. This is also true
in other regions of North Africa.
How hashish came to become the common Arabic
term for Indian hemp narcotic is uncertain. Those
who take hashish are called hashshdshun (Dozy, i,
289), also as hashishiyyun or hashishiyya. (The word
hashish originally meant "dry herb" coming from
hashsha "to dry" as with drug plants.) This last name
is also sometimes used of the Syrian Ismacllls, who
are alleged to have used—or even introduced—the
drug [see HASH!SHIYYA].
Numerous references to hashish in The Thousand
and One Nights (ca. 600/1200) are to be found. In
these tales, hemp is used mainly as an odorant to
drug people or animals. In his Travels, Marco Polo
discusses hashish in its use as a stupefying agent.
Closer to modern times, the use of hashish in Egypt
was found to be so widespread and deleterious that
Bonaparte issued edicts prohibiting the drinking or
smoking of hemp products. These turned out to be
ineffective, since its habitual use had been going on
for so many hundreds of years.
Today, the use of hemp drugs to produce euphoria
and greater sexual pleasure is very widespread in
India, Asia Minor, Egypt, and in other parts of
Africa. In Egypt, hashish is today very cheap and
is smoked commonly by the poorer classes. This is
also generally true for the region from Tripoli to
Morocco, especially in Algeria. On the west coast of
Africa, the Negroes cultivate the C. sativa and smoke
the fresh or dried leaves in pipes which contain a
piece of glowing charcoal. In the Rif, the drug is
used by the SanusI in religious ceremonies. The same
is true in the Congo where the Kassai and Baluba
tribes have lost some ancient fetishes and have substituted riamba or hemp. The drug is regarded as a
means of protection against illness and as a symbol of
peace.
Hemp preparations are also smoked in East Africa,
Madagascar, and in South Africa. In the latter, a
hemp product called dagga is responsible for 17% of
all admissions to the Pretoria Mental Hospital. The
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Hottentots, Bushmen and Kaffirs smoke hemp
alone or with tobacco. In Turkey a preparation
from hemp called esrar ("secret") is smoked with
tobacco. It is also chewed there.
In Syria, much hemp is grown. There are many
dens in Damascus where frashish and opium are
smoked. Addiction also occurs among the Uzbeks and
Tatars.
In India, where hemp smoking is popular, it has
been shown that moderate use causes no moral
injury. On the other hand, excessive consumption is
physically and mentally injurious and leads to
moral weakness and depravity. The drug is smuggled
today into Egypt from Syria and Lebanon. A United
Nations Commission on Narcotic Drugs declared
in 1950 that 60,000,000 square metres were under
Indian hemp cultivation with an annual production
in Syria and Lebanon alone of 300 tons.
Bibliography: Abdul-Chalig Achundow, Die
pharmakologischen Grundsdtze des Abu Mansur
Muwaffak bin AH Harawi, Historische Studien
aus dem pharmakologischen Institute der Kaiserlichen Universitdt Dorpat, iii, 1893, 139 ff.; W.
Ainslie, Materia Indica, ii, London 1826, 108-11;
J. Berendes, Des Pedanios Dioskurides . . . Arzneimittellehre, Stuttgart 1902, 359; R. J. Bouquet,
Bulletin on Narcotics, ii (U. N. Dept. of Social
Affairs), no. 4; R. N. Chopra, Indigenous Drugs
of India, Calcutta 1933, 73 ff; H. von Deines and
H. Grapow, Grundriss der Medizin der alien Aegypten, vi: Worterbuch der Aegyptischen Drogennamen, Berlin 1959, 493; Galen, De aliment,
facultat., lib. I, cap. 41; idem, De simplic. facultat., lib. VII; M. G. S. Hodgson, The Order of
Assassins, The Hague 1955, 134-9; D. Mel. Johnson, Indian hemp a social menace, London 1952;
B. Laufer, Sino-Iranica, Field Museum of Natural
History, Anthropological series, xv/3, Chicago 1919,
582; Martin Levey, Mediaeval Arabic bookmaking
and its relation to early chemistry and pharmacology,
in Transactions of the American Philosophical
Society, lii/4 (1962), 60; L. Lewin, Die Gifte in der
Weltgeschichte, Berlin 1920, 211-4; I. Loew,
Aramcsische Pflanzennamen, Leipzig 1881; Maimonides, Shark asmd* al-'ukkdr, ed. Max Meyerhof,
MIE, xli (1940); The Merck Index, New York 1940,
117; A.K. Nadkarni, Indian Materia Medica,
Bombay 1954; S. de Sacy, in Memoires de VAcademic des Inscriptions et Belles-lettres, iv/2, Paris
1818, 55-9; Alfred Siggel, Das Buch der Gifte des
Jdbir ibn liayydn, Wiesbaden 1958; J. L. Soubeiran, La matiere meaicale chez les Chinois, Paris
1874, 144-5; R. C. Thompson, A dictionary of
Assyrian botany, London 1949, 220-2; Tuhfat
al-ahbdb, ed. H. P. J. Renaud and G. S. Colin,
Paris 1934; United Nations and Social Council,
Report of the Commission on Narcotic Drugs
(fifth session), December 1950; Max Wellmann,
Pedanii Dioscurides... De Materia Medica,
Berlin 1958 (reprint); P. B. Wilkinson, in The
British Journal of Inebriety, xxvii (October 1929).
(M. LEVEY)
^ASHlSHIYYA, a name given in mediaeval
times to the followers in Syria of the Nizari branch
of the Ismacill sect. The name was carried from Syria
to Europe by the Crusaders, and occurs in a variety
of forms in the Western literature of the Crusades,
as well as in Greek and Hebrew texts. In the form
'assassin' it eventually found its way into French
and English usage, with corresponding forms in
Italian, Spanish and other languages. Af first the
word seems to have been used in the sense of devotee
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or zealot, thus corresponding to fidd*i [q.v.]. As early
as the i2th century Provencal poets compare themselves to Assassins in their self-sacrificing devotion
to their ladies (F. M. Chambers, The troubadours and
the Assassins, in Modern Language Notes, Ixiv (1949),
245 ff.; D. Scheludko, Uber die arabischen Lehnworter
im AUprovenzalischen, in Zeitschrift fur romanische
Philologie, xlvii (1927), 423). But soon it was the
murderous tactics of the Nizarls, rather than their
selfless devotion, that fascinated European visitors
to the East, and gave the word a new meaning. From
being the name of a mysterious sect in Syria, assassin
becomes a common noun meaning murderer. It is
already used by Dante ('lo perfido assassin . . .',
Inferno, xix, 49-50), and is explained by his commentator Francesco da Buti, in the second half of
the 14th century, as 'one who kills another for money'.
During the i?th and i8th centuries the name
assassin—and the sect that first bore it—received
a good deal of attention from European scholars,
who produced a number of theories, mostly fantastic,
to explain its origin and significance. The mystery
was finally solved by Silvestre de Sacy in his
Memoir e sur la dynastie des Assassins et sur Vorigine
de leur nom, read to the Institut in 1809 and published
in the Mtmoires de I1 Institut Royal, iv (1818), 1-85
(= Mtmoires d'histoire et de litter ature orientates, Paris
1818, 322-403). Using Arabic manuscript sources,
notably the chronicle of Abu Shama, he examines
and rejects previous explanations, and shows that
the word assassin is connected with the Arabic
fyashish [q.vJ\. He suggests that the variant forms
Assassini, Assissini, Heyssisini etc. in the Crusading
sources come from alternative Arabic forms hashishi
(pi. hashishiyya or hashishiyyin) and fyashshdsh (pi.
jiashshdshin). In confirmation of this he was able to
produce several Arabic texts in which the sectaries
are called frashishi, but none in which they are called
faashshdsh. Since then, the form hashishi has been
amply confirmed by new texts that have come to
light—but there is still, as far as is known, no text in
which the sectaries are called fyashshdsh. It would
therefore seem that this part of S. de Sacy's explanation must be abandoned, and all the European
variants derived from the Arabic hashishi.
This revision raises again the question of the
meaning of the term, flashish is of course the Arabic
name of Indian hemp—cannabis saliva—and
frashshdsh is the common word for a hashish-taker.
De Sacy, while not accepting the opinion held by
many later writers that the assassins were so called
because they were addicts, nevertheless explains the
name as due to the secret use of hashish by the
leaders of the sect, to give their emissaries a foretaste
of the delights of paradise that awaited them on the
completion of their missions. He links this interpretation with the story told by Marco Polo, and
found also in other eastern and western sources, of the
secret 'gardens of paradise' into which the drugged
devotees were introduced (Marco Polo, edd. A. C.
Moule and P. Pelliot, London 1938, i, 40ff.; cf.
Arnold of Liibeck, Chronicon Slavorum, iv, 16; J. von
Hammer, Sur le paradis du Vieux de la Montagne, in
Fundgruben des Orients, iii (1813), 201-6—citing an
Arabic romance, in which the drug used is called
Band[). This story is early; the oldest version of it,
that of Arnold of Liibeck, must date from the end of
the 12th century. Their chief, he says, himself gives
them daggers which are, so to speak, consecrated to
this task, and then "et tune poculo eos quodam, quo
in extasim vel amentiam rapiantur, inebriat, et eis
magicis suis quedam sompnia in fantastica, gaudiis

et deliciis, immo nugis plena, ostendit, et hec eternaliter pro tali opere eos habere contendit" (Monumenta
Germaniae historica, xxi, Hanover 1869, 179). This
story, which may well be the earliest account of
hashish dreams, is repeated with variants by later
writers. It is, however, almost certainly a popular
tale, perhaps even a result rather than a cause of the
name hashishiyya. The use and effects of hashish
were known at the time, and were no secret; the use
of the drug by the sectaries, with or without secret
gardens, is attested neither by Ismacili nor by
serious Sunm authors. Even the name hashishiyya
is local to Syria (cf. Houtsma, Recueil, i, 195;
Ibn Muyassar, Annales, 68) and probably abusive.
It was never used by contemporaries of the Persian
or any other non-Syrian Ismacilis; even in Syria
it was not used by the Ismacilis themselves
(except in a polemic tract issued by the Fatimid
Caliph al-Amir against his Nizari opponents
—A. A. A. Fyzee, al-Hiddyatu 'l-dmiriya, LondonBombay 1938, 27), and only occasionally even by
non-lsmaclll writers. Thus Makrizi, in a fairly
lengthy discussion of the origins and use of hashish,
mentions a Persian mulhid (probably an Ismaclli)
who came to Cairo at about the end of the 8th century
A.H. and prepared and sold his own mixture of
hashish—but does not call the Isma'ilis hashishiyya,
or mention any special connexion between the sect
and the drug (Khitat, Bulak, ii, 126-9). ffashishi
would thus appear to have been a local Syrian
epithet for the Ismacilis, probably a term of contempt
—a criticism of their behaviour rather than a description of their practices.
Bibliography: B. Lewis, The sources for the
history of the Syrian assassins, in Speculum, xxvii
(1952), 475-89; idem, The Ismdcilites and the
Assassins, in A history of the Crusades, editor-inchief K. M. Setton, i, The first hundred years, ed.
M. W. Baldwin, Philadelphia 1955, 99-132; M. G. S.
Hodgson, The Order of Assassins, The Hague 1955,
espec. 133-7. For the history of the sect see
ISMA C ILIYYA and NIZARIS.
(B. LEWIS)
HASHIYA. pi. hawdshi, meaning (i) the margin
c
(of pages in[fi, ald, bi-] which notes could be written),
then (2) the marginal note itself (or "note" in
general), and, finally, (3) gloss, used in the sing.,
undoubtedly as a profession of modesty, in titles of
independent works, at times of some length, dealing
with comments on subjects treated by earlier authors.
This last usage is comparatively late; none of the
ca. 150 titles listed in Brockelmann, S III, 892-4,
antedates the 8th/i4th century. Although it was
used as a book title all over the Muslim world,
hdshiya enjoyed particular favour among scholars of
the eastern region.
flawdshi, in the second meaning, appears loosely
used in titles of books no later than the sth/nth
century, the presumable date of the ffawdshi of a
certain Ibn Masrur on Aristotle's De sensu (Ibn alMatran, Bustdn al-atibba?}; in the case of IJawdshi
mawdu^dt al-^ulum (Brockelmann, S I, 820), the
attribution of both title and work to Ibn Slna is
dubious. The use of hdshiya in the sense of marginal
note must, however, be much earlier. The practice
itself of using the margins of pages for annotations
was, of course, not an invention of Islamic times,
but, with the general increase in book production, it
achieved there the status of a scholarly custom.
Since, in the manuscript age, nothing not firmly
anchored in the text could be expected to survive the
next copyist, the only possible position for a permanent annotation was within the text itself, and
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the practice of inserting notes immediately after
passages to be annotated was not infrequently
followed; such notes were introduced by a number of
different terms, among them, if rarely, fydshiya. The
margins were used to note down textual corrections,
variant readings, lexicographical explanations (sometimes in another language), additional information
and references, criticisms of the author's views, and
the like, with certain marks often, but by no means
regularly, used to indicate the passage of the text to
which a given bashiya referred. It also was not
unusual to fill the margins with material that had
no direct relation to any particular passage of the
text. This could include extensive remarks, quotations, and even occasionally entire commentaries
or other complete works. The custom of using
margins for other works carried over into printing
and was expanded there.
In the 7th/i3th century, the Shaficite Ibn Diamaca
expressed his opinion on marginal notes in these
terms (Tadhkirat al-sdmic, Haydarabad 1353, 18691): "There is nothing wrong with writing important
notes (hawdshi, fawa*id, tanbihdt] in the margins of
a book one owns . . . . Only important notes that
pertain to the contents of the book in question
should be given, such as notes that call attention to
difficult or doubtful passages, allusions, mistakes,
and the like. Problems and details that are alien to
the contents should not be allowed to deface the
book, nor should there be so many marginal notes
that it becomes disfigured or the student is at a loss
to find out where they belong."
Bibliography : F. Rosenthal, The technique and
approach of Muslim scholarship, in Anal. Or., xxiv,
Rome 1947, 17 f., 39 f., 51 f.
(F. ROSENTHAL)
IjA§HIYA, the entourage of a ruler [see KASRJ.
1JASHMET (?—1182/1768), Ottoman poet, born
in Istanbul. His father was the kddicasker c Abbas
Efendi. Hashmet became a miiderris, but, because
of his satires, was exiled in 1175/1761, first to Bursa
and later to Rhodes, where he died. In his youth he
had been under the protection of the Grand Vizier
Kodja Raghib Pasha, himself a poet, and dedicated
some works to him. His scattered poems were
collected while he was in exile in Bursa by one of
his admirers, Sacid Irnam-zade, who also wrote a
short biography of Hashmet to figure at the beginning
of his diwdn; here one finds the information that
Hashmet was a peerless swordsman and archer. The
romantic epigrams which he exchanged with the
contemporary poetess Fitnat [q.v.] are famous.
Works: (I) Diwdn. In this work (Bulak 1841),
besides two long poems in Arabic recounting the
"beautiful names" of God and Muhammad, these
poems are for the most part nazires to the works
of well-known poets, but are, nonetheless, very
musical and contain some original images. The
terkib-i bend expressing his grief at the death of his
father is notable for its simple, sincere tone. (II)
Intisdb al-muluk or Khwdbndme, a prose work, printed
as a supplement to the Diwdn, in which Hashmet
recounts a dream which he had on the night of the
accession of Mustafa III. All the rulers of the world
come to the new sultan and ask for a job, each according to the speciality of his own country: the Russian
to be chief furrier, the Englishman to be overseer
of the powder-magazine, the Dutchman to be head
gardener, the Frenchman to have charge of the
wardrobe, and so on. (Ill) Surname or Welddetndme,
a prose work describing in a lively and colourful way
the celebrations on the occasion of the birth of a
daughter to Mustafa III (simplified version in Latin
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transcription by Resad Ekrem Kocu, Istanbul n.d.).
(IV) Sanad al-shutard*, a risdla written against those
who condemn poetry and poets from the religious
point of view. In this work, which consists of four
sections and a conclusion, Hashmet claims that
poetry has a divine origin, that there are passages
in metre in both the Kurgan and kadith, and that
Muhammad, his Companions and Muslim rulers have
all attributed great value to poetry and poets. (V)
Shehddetndme, a short risdla explaining the material
and spiritual effects of the shahdda. (VI) Although
Mehmed Sacid Imam-zade mentions that Hashmet
was writing a lexicographical work entitled Durratayn and containing Arabic compound words, no
such work has been found.
Bibliography. Ramiz, Tedhkere, Istanbul Un.
Lib., MS T. 91; M. NadjI, Esdmi, 1308, 121;
Mebmet Thiireyya, Sid^ill-i *Othmdni, ii, 233;
Bursali Mehmet Tahir, 'Othmdnll Mu'ellifleri,
ii, 141; Hammer-Purgstall, Gesch. d. osm. Dichtkunst, ii, 322; Gibb, Ottoman Poetry, iv, 140-50;
Rieu, Cat. of Turkish manuscripts . . ., 204.
(MEHMED KAPLAN)
EASHR [see KIYAMA].
tfASHW [see NAHW].
tfASHWIYYA ^ashawiyya, Hushwiyya, or
Ahl al-tlashw), a contemptuous term derived
from hashw ("farce" and hence "prolix and useless
discourse") and with the general meaning of
"scholars" of little worth, particularly traditionists;
this term is sometimes associated with ehutha*
and ghuthar, and even with ra*d*, "the scum
of the populace" (Ibn Kutayba, Mukhtalif, 96;
tr. Lecomte, 90), and used by some Sunnis of
extremist traditionists or those whose researches
are of very little value. Fairly close to Nabita
[q.v.] and to Mudjbira [q.v.], it is used, in a
narrower sense, of the Ashdb al-tfadith [q.v.] who,
uncritically and even prompted by prejudice, recognize as genuine and interpret literally the crudely
anthropomorphic traditions. A few names of individuals who made themselves notorious in this way
and who belonged neither to the Karramiyya nor to
the anthropomorphist Shicis are mentioned by alShahrastam (ed. Cureton, 77); the Salimiyya (see
I. Goldziher, in ZDMG, Ixi, 79) also came into this
category. Al-Nawbakhtl (Firafrt 7) uses the name
Hashwiyya for well-known traditionists such as
Sufyan al-Thawri or Malik b. Anas, whom he classes
among the MurdjPa [q.v.).
The Muctazilis applied the name of Hashwiyya to
the majority of the Asfrdb al-tfadith, because, although without the unquestioning acceptance of the
Hashwiyya proper and often with the reservation
"without comment" (bild kayfa), they yet admitted
some anthropomorphic expressions.
Bibliography: G. van Vloten, in Actes du
XI« Cong. int. des Orient., 99 ff.; M. Th. Houtsma,
in ZA, xxvi, 196 ff. (with bibliographical references); A. S. Halkin, in JAOS, liv (1934), i f f . ;
A. N. Nader, Mu'tazila, 99; Khafadji, Shifd*, s.v.
(ED.)

HASIB [see ILM AL-HISAB].
QASIK (HASEK), a town in the Mahra
country [q.v.], east of Mirbat [q.v.] in 17° 21' N. Lat.
and 55° 23' E. Long., at the foot of the high mountain
of Nus (Liis), the 'Aafy^v of the Periplus Mans
Erythraei. Before the town lies the "bay of herbs"
(Djun al-Hashlsh), the bay of Hasik (Ra's Hasik),
also called Kuria Muria Bay after the two islands
lying opposite (Kharyan and Maryan in Idrisl). IdrisI
describes Hasik as a small fortified town four days
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east of Mirbat, with many inhabitants, who are
fishermen. Ibn Battuta landed here on his way
through to cUman and found the houses built of
fishbones with roofs of camelskins. In Ibn Battuta's
and Idrlsl's time there was great intercourse between
Hasik and the island of Sofcotra [q.v.] to the south.
The frankincense which was produced in the Mahra
country was exported through Hasik. The town is
now quite ruined. It is called Sufc Hasik and is
inhabited by the Kara and other tribes of the
frankincense country.
Opposite Hasik, according to Miles about 20 miles
from the coast, lie the "seven isles of Zenobia"
(the ITCT& vvjaoi, at Zyjvoptou Xey6[JL£vai of the
Periplus), the Kharyan and Maryan group of IdrisI,
called the Djaza'ir Ibn Khalfan, after a prominent
Mahrl family, by the Arabs of the south coast. The
most westerly of the islands and the one nearest the
coast bears the name Hasikl or Hasikiyya, i.e., the
island belonging to Hasik (the Portuguese, who
visited this island in 1588, called it Hezquiye). Like
the most easterly of the islands, Kibliyya, it is
covered by a large number of peaked hills mainly
composed of red and streaked granite and inhabited
by pelicans and diving birds. Hulton, who visited
the islands in 1836, found only one of them, Hallaniyya, inhabited. He found that the language
resembled that of Sokotra. The huts in which the
few inhabitants lived consisted of loose stones above
which were laid fishbones covered with seaweed.
They belonged to the Bayt (Banu) Djanaba (Djenabi
= Zyjvopto^of the Periplus), the same tribe as lived
on the coast between Hasik and Ra3s al-Hadd. Their
ancestors are said to have migrated hither several
centuries ago, after being driven from Hasik and
Mirbat as a result of feuds with their neighbours.
Ptolemy and Pliny call the people of these islands
'Aaxtaat or Ascitae, a name doubtless connected
with Hasik, although the ancients connected this
name with dax6^ "wineskin".
Bibliography: Hamdam, D^azira (ed. Miiller),
52, i; Ibn Battuta, ii, 214-5, tr. Gibb, ii, 391;
Hulton, Account of the Curya Murya Isles near the
south-eastern coast of Arabia, in the Journal of the
London Royal Geog. Soc., xi (1841), 156-64; K.
Ritter, Erdkunde, xii, 264, 305, 306, 311, 312,
335-47, 656-7; A. Sprenger, Die alte Geographie
Arabiens, 95, 98-9, 313-4(J- SCHLEIFER)
HASSA [see HISS].
tfASSAN, BA (BANU), a branch (bain) of the
South Arabian tribe of Kinda [q.v.], living in Hadramawt and descended from Hassan b. Mucawiya b.
Harith b. Mucawiya b. Thawr b. Mur(at)ti c b. Kinda.
One member of it was cAbd al-Rahman b. CA1I Ibn/Ba
Hassan al-Hadrami (750-818/1349-1415), whose
chronicle (Ta^rikh Ibn tfassdn, also called T. alBaha?) was used by €Abd Allah b. Ahmad Abu/Ba
Makhrama (833-903/1430-98) and his son al-Tayyib
(870-947/1465-1540) for the biographical dictionary
Kilddat al-nahr. A copy of that chronicle is now in
the Bodleian Library. Other works by him are cited
by al-Sakkaf (see Bibl.) but seem to be lost.
Another batn Hassan is said by al-Kalkashandi
to belong to the cUdhra b. Zayd al-Lat branch of
Kalb [q.v.]. Other Hassans are enumerated by Hamdam in his IklU, ii (see Bibl.), where the genealogy
of Al Hassan Phi *l-Shacbayn is given (Berlin MS,
fols. I58b-i59a).
Bibliography: cAbd Allah al-Sakkaf, Ta'rikh
al-shu^ard* al-Hadramiyytn, i, Cairo 1353, 74-6;
al-Kalkashandi, Nihdyat al-arab fi macrifat ansdb
al^arab, Baghdad 1332, 1378, s.v. (Abyari's

ed., Baghdad 1959, omits this and six further
sections = 4 pages!); al-Suwaydi, Sabd*ik aldhahab, Nadjaf 1345, 53; al-Hamdani, Sudarab.
MuStabih, ed. O. Lofgren, Uppsala 1953 (= Bibl.
Ekmaniana 57), 19; O. Lofgren, Uber Abu Mahrama's Kilddat al-na}tr, in MO, xxv (1931), 120-39;
R. B. Serjeant, Materials for South Arabian
history, in BSOAS, xiii (1950), 299; idem, The
Saiyids of tfadramawt, London 1957, ii; idem,
The Portuguese off the South Arabian Coast, Oxford
1963, 53.
(O. LOFGREN)
IJASSAN B. MALIK, grandson of the Kalbi
chief Bahdal b. Unayf [q.v.] and cousin of the caliph
Yazld I, his father being the brother of Maysun, the
famous wife of Mucawiya (it has been thought,
erroneously, that he was the uncle of Yazid I, because
he is often referred to simply as Ibn Bahdal). This
relationship, the nobility of his clan (the Banu
Haritha b. Djanab) and the power of the Kalb tribe
earned for him under Mucawiya and Yazld the
governorships of Palestine and of Jordan.
Before this, he had fought at Siffin in the ranks of
the Syrian army, in command of the Kuda c a of
Damascus (Nasr b. Muzahim, Wak'at Siffin, ed.
Harun, 233). It was he who accompanied the young
Yazld when he arrived at Damascus to assume the
caliphate, and he continued to exert a strong influence over his royal cousin, who had become also
his brother-in-law. On the death of Mucawiya II,
the son and successor of Yazld I, there arose a crisis
(64/684) in which Ibn Bahdal played an important
part by supporting the claims to power of the two
young half-brothers of Mucawiya II, Khalid and
c
Abd Allah. Having entrusted Palestine to a
chief of the Djudham, Rawh b. Zinbac, Ibn Bahdal
betook himself to the djund of Jordan and then to
Djabiya in order to follow events from closer at
hand/The situation at this time was favourable to
the anti-caliph cAbd Allah b. al-Zubayr, for alDahhak b. Kays al-Fihri [q.v.], the governors of
Hims and Kinnasrin, and the rival of Ibn Bahdal
who had driven Rawh out of Palestine had either
secretly or openly taken his side. But the cunning
c
Ubayd Allah b. Ziyad [q.v.] arrived from clrak and
changed the course of events through his intrigues
(at least according to the account of Ibn Sacd, which
seems to be the most objective). In fact cUbayd
Allah persuaded Marwan b. al-Hakam [q.v.], already
on his way to Mecca to offer homage there to Ibn
al-Zubayr, to retrace his steps, and to go to Palmyra,
where he next set himself up as a candidate (on the
later manoeuvres of cUbayd Allah at Damascus, see
AL-DAHHAK B. KAYS AL-FIHRI where, at p. 8gb, 1. 50,
for Kuraysh read Kays). Three parties were formed:
the supporters of Ibn Bahdal, those of Ibn al-Zubayr,
ani the neutrals, who did not mind whether the
caliphate remained with the Umayyads or fell into
the hands of anyone else; Marwan, it seems, had little
confidence in his success. While al-Dahhak was still
at Damascus, Hassan attempted to bring the situation
to a head: he caused to be read out in the Great
Mosque a message in which he extolled the claims
of the Umayyads and accused Ibn al-Zubayr of
unworthy behaviour and hypocrisy. This resulted
in an upheaval, which is known as the "Day of
Djayrun". Finally, it was decided to invite the
Umayyads and the Syrian leaders to a conference at
Djabiya in order to reach an agreement (cUbayd
Allah, not being one of the ashrdf of Syria, was
excluded from it). Owing to his prestige Ibn Bahdal
presided, but he did not succeed in getting his candidate appointed. After 40 days of discussion Marwan
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b. al-Hakam was proclaimed caliph. Before Ibn
Bahdal would recognize him, he had stipulated that
the young Khalid should succeed after Marwan and
that his tribe should receive important privileges
and his own family retain certain prerogatives which
it had enjoyed under the Sufyanids. From then on
his influence declined steadily. Before his death
Marwan obliged him to recognize cAbd al-Malik as
his successor. In the revolt of cAmr al-Ashdak [q.v.~\,
Hassan supported cAbd al-Malik and found himself
among the Umayyads witnessing the assassination
of the rebel. After this event no more is heard of this
Kalbl chief who had, at one juncture, been the
arbiter of the destinies of the Umayyad dynasty. The
probable date of his death is given as 69/688-9
(al-Dhahabi, Ta'rikh, MS BodL, fol. 58 v.; Ibn
Kathir, Biddya, viii, 313).
Bibliography: Ibn Sacd, Tabafydt, v, 28, 29;
Dinawari, al-Akhbdr al-tiwdl, ed. Guirgass, 184;
Yackubi, Hist., ed. Houtsma, 301, 304, 306;
Tabari, ii, 468-77, 483, 576 f., 785, 787 f.; Ibn cAbd
Rabbihi, clkd, Cairo 1293, ii, 314 f.; Mascudi,
Murud[, v, 194, 197-201, 205; idem, Tanbih,BGA,
viii, 307 f.; Aghdni, xvii, in, 114; Ibn cAsakir,
Ta^rikh, s.v.; Ibn al-Athir, Kdmil, iv, 120-3,
126, 246 f.; Sibt Ibn al-Diawzi, Mir'dt alzamdn, Paris MS., fols. 139 r.-i4i r.; Bayyasi, K.
al-I^ldm bi 'l-fyurub f l sadr al-Isldm, Paris MS.,
fols. 85-8; J. Wellhausen, Das arabische Reich,
106-112; Fr. Buhl, Die Krisis der Umayyadenherrschaft im Jahre 684, in ZA, xxvii (1912), 50-64;
H. Lammens, Etudes sur le regne du calife omaiyade
Mo^dwia Ier, in MFOB, iv (1910), 287; idem, Le
califat de Yazid Ier, in MFOB, v (1911), 107; idem,
Uavenement des Marwdnides et le califat de Marwan
Ier, in MFOB, xii/2 (1927), passim, see index.
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JJASSAN B. AL-NUCMAN AL-fiHASSANl, an
U m a y y a d general who played a decisive part in
the consolidation of the conquest of Ifrikiya by
storming Carthage and finally defeating al-Kahina
iq.v.]. It is difficult, however, to trace the course of
his actions on account of the uncertainty of the
chronology and a host of discrepancies. The dates
given for his arrival in Ifrikiya are Muharram 68/
July-August 687, 69/688-9, 73/692-3, 74/693-4, 78/
697-8; and for his fall 76/695-6, 77/696-7, 78/697-8,
79/698-9, 82/701-2, 84/703-4 and 89/707-8. The chronology given by the earliest chroniclers, i.e. by Ibn
c
Abd al-Hakam and the pseudo-Ibn Kutayba, and
confirmed by Ibn cAsakir, is the most probable. It
agrees with the logical sequence of events and makes
it possible to avoid inconsistencies.
Zuhayr b. Kays al-Balawi [q.v.] met his death in
69/688-9 when fighting against the Rum, after evacuating Ifrikiya. cAbd al-Malik b. Marwan, occupied
by the struggle against the anti-caliph cAbd Allah b.
al-Zubayr, was unable to find a successor for him
immediately. But in 73/692-3 Ibn al-Zubayr was
defeated and put to death, and the war with the
Byzantines was resumed. It was, therefore, probably
at this time that Hassan was sent with a strong army
to reconquer Ifrikiya. After taking Carthage and
laying it waste—the inhabitants set sail for Sicily—
he pursued the Rum and their Berber allies into the
region of Bizerta. Defeating them once again, he drove
back the former to Beja ( = Vaga), where they consolidated themselves, and the latter to Bone. After
halting at Kayrawan, he marched against the Kahina.
He by-passed the fortress of Madjdjana without attacking it, and went on, to meet a complete disaster
on the borders of the Meskiana. Hotly pursued as far
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as Gabes, he was forced to evacuate Ifrikiya and went
to await the caliph's orders at the Kusur Hassan (so
named in memory of himself) four days' journey to
the east of Tripoli.
The fall of Carthage had caused deep concern in
Constantinople. The emperor Leontius, who overthrew Justinian II in 695, sent the patrician John
with a powerful fleet to recapture the town, certainly
after the evacuation of Ifrikiya by Hassan. The latter
stayed for three years in Tripolitania. Then, with a
new army, he resumed the offensive, probably in
78/697-8, with the help of certain Berber groups who
were dissatisfied with the policy of the Kahina. The
latter was defeated and perished in the battle. Next
Carthage, abandoned by its defenders, was once again
captured and laid waste. On being dismissed by
€
Abd al-cAziz b. Marwan, the caliph's brother and
governor of Egypt, who replaced him by his protege
Musa b. Nusayr (Safar 79/April-May 698), Hassan
returned to the East. When passing through Egypt
he was stripped of all the booty taken in Ifrikiya. He
died fighting against the Byzantines in 80/699-700.
Hassan's campaigns mark the final consolidation
of the Arab conquest. To him is owed the construction
of the arsenal at Tunis, Ddr al-sind^a [q.v.'], on the
orders of the caliph, who was anxious to create a
powerful fleet, and the rebuilding of the great mosque
of Kayrawan in more durable materials. Following
the example of the attempts then being made in the
East, he tried to provide Ifrikiya too with an efficient
administration and, in order to guarantee the cooperation and loyalty of the Berbers, he gave them
a share in the fay*, particularly in the distribution
of land.
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Khaldun, 'Ibar, Beirut 1958, i, 453-4 and iv, 401;
Ibn Khurradadhbih, Masdlik, ed. and tr. HadjSadok, Algiers 1949, 5 and n. 45; Mukaddasi,
Ahsan al-takdsim, ed. and tr. Ch. Pellat, Algiers
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(M. TALBI)
1-JASSAN B. XHABIT B. AL-MUNDHIR B. HARAM,

of the Khazradj tribe of Yathrib (later Medina),
traditionally known as the "poet laureate" of the
Prophet, is more correctly the most prominent
of several poets who were associated with
the rise of Islam, and one who already had an
established reputation in the Djahiliyya. When
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Muhammad arrived at Medina, Hassan was of mature
age (though probably not yet 60—which is the age
given by most authorities including Ibn Ishak who
relies directly on Hassan's grandson Sacid—or even
52 or 53 years old as other authorities suggest), and
had written panegyrics on the Ghassanid and
Lakhmid princes, visited them in their courts and
received gifts from them. Equally uncertain is the
date of his death, which is variously given as 40/659
or before that year, 50/669 or 54/673. As the last we
hear of Hassan is some time before cAli's assassination, a date around 40/659 is the most likely.
It is not certain exactly when Hassan embraced
Islam, although it is stated that his brother Aws
was one of the earliest converts and was assigned
the Immigrant cUthman b. c Affan as his "brother"
and guest in Medina, a fact which probably partly
accounts for the Umayyad sympathies with which
Hassan is credited, and which are represented by
(or—in the case of spurious poems—reflected in) the
comparatively large number of elegies on cUthman
(8 out of 32) ascribed to Hassan in the Diwan and
elsewhere. However, Hassan himself had an utum
of his own, was rich and kept such company as Kays
b. al-Khatlm [q.v.] the Awsi poet and Sallam b.
Mishkam, chief of the Banu '1-Nadir.
In the year 5/627 Hassan figures in the story of
the slander against cA3isha, when he is said to have
been punished for taking part in the slander, to have
been attacked and wounded by $afwan b. al-Mucattil
[q.v.], and then reconciled by the prophet and given
Sinn, an Egyptian slave girl, and other gifts. However, the story (and Hassan's supposed prominent
part, which is assigned by certain authorities, including Ibn Hisham, to cAbd Allah b. Ubayy [q.v.]
rather than to Hassan) received excessive attention
from later generations, and should be viewed both
as a whole and in detail against the background of
friction between the newcomers and the Medinese
themselves, both in Medina and in the course of the
campaign against the Banu '1-Mustalik when the
story originated. For an examination of the controversial details see W. c Arafat, A controversial incident
in the life of Hassan b. Thdbit, in BSOAS, xvii (1955)It was then, or soon after the siege of Medina,
that the Muslims, and particularly the Medinese
among them, realized the need for the systematic
support of poets, and Hassan's contribution was
especially welcome. For better effect, advice and the
necessary data were given by Abu Bakr. Once he
joined the Muslim community, Hassan employed
his talents on behalf of Islam, though he took no
part in fighting, probably because of advanced age,
rather than cowardice as is most frequently suggested.
In any case, even before Islam, Hassan's role as a
poet predominates.
In 9/630, the "Year of Delegations", Hassan is said
to have had occasion to recite poetry on behalf of
the Prophet in the presence of the important Tamim
delegation. Prominence is usually given to this
visit, the purpose of which, however, is not certain;
and the suggestion that the delegates were converted
on hearing Hassan's poem is doubtful. The fact that
three different sets of poems are found, each of which
is claimed to be the one which served the occasion, is
indicative both of the doubtful character of such
poetry and of the high esteem in which Hassan was
held.
Little is heard of Hassan himself afterwards,
except when cUmar sought his expert opinion on a
poem by al-Hutay3a slandering al-Zibrikan b. Badr;
or when he is occasionally heard reciting his own

poetry. On one occasion, some time later in his life,
he came reluctantly out of retirement to support his
less able son cAbd al-Rahman in a battle of slander
against al-Nadjashl [q.v.]. Otherwise he was growing
old, happy and waxing sentimental when reminiscing
on his visits to the Ghassanids, but sad and reprobatory when contrasting the dignified carousing he
had known at the princely court of the Ghassanids
with the unrestrained enjoyment of newly found
luxury by his own son and his boon-companions.
In the revolt against cUthman, Hassan, Kacb b.
Malik, al-Nucman b. Bashir [qq.v.~\ and others were
vociferous in support of the besieged caliph and
(according to Tabari, i, 2971) even tried to dissuade
the rebels from their intention. After cUthman's
death they went to Mucawiya, who gave Hassan
and Kacb a present of money each and later rewarded
al-Nucman b. Bashir with a governorship.
Hassan had one daughter, who on one occasion
displayed a talent for poetry, and by Sinn, according
to most sources, one son, cAbd al-Rahman, who was
as provocative as his father but shared neither
Hassan's ability as a poet nor his longevity.
Hassan's Dlwan in the recension of Ibn Habib
[q.v.} contains 228 poems on different subjects, the
Slra 29 more, while other poems and single lines are
found elsewhere ascribed to him. Nevertheless at an
early period doubts were cast on the authenticity of
this poetry generally or on specific poems or lines;
recently a detailed study of the poetry ascribed to
Hassan was made by the author of this article with
a view to establishing, on internal as well as external
evidence, the authenticity or otherwise of each poem.
This study indicated that some 60-70% ot this poetry
may be spurious. The poetry in the Dlwdn presents
such a variety of spirit and style, is so full of contradictions and anomalies and contains such a high
proportion of inferior verse, that the poems could
not have been the work of a single author nor all of
them by a poet of high repute.
This spurious poetry should be viewed in the light
of the eventful century following the rise of Islam in
which the events involved the same tribes who had
taken part in the early struggle. Earlier verse was
forgotten or overwhelmed, replaced or supplemented
by new poetry. Verse naturally accompanied tribal,
sectarian or factional disputes; but was written also
to clear the reputation of persons whose record in
the early stages was not complimentary, or else to
supplement and embellish the accounts of the
maghdzi. Some of these poems were the work of
narrators or forgers, while others were ascribed to
Hassan deliberately for prestige or else accidentally.
Evidence sometimes indicates that a poem may be
only partly authentic. More than 30 poems, parts
of poems, or single lines are also ascribed by Ibn
Hisham and other authorities to Hassan's son or
to other persons, including some of Hassan's contemporaries. The long poems of boasting can be seen on
internal evidence to be by descendants of the Ansar
and reflect the inferior status to which they were
reduced after the Battle of al-Harra in 63/682.
Although only briefly, the spurious character of
such poetry was noted by early critics, and Ibn
Ishak was the subject of severe censure by Ibn
Sallam and Ibn al-Nadim, for including in his Slra
spurious poetry ascribed to Hassan and others,
although Ibn Ishak himself pleaded good faith and
lack of the appropriate critical experience. His
editor Ibn Hisham omitted or rejected on expert
authority a large number of such poems, branding
some outright as forgeries, and others as doubtful.
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In the case of Hassan, Ibn Hisham rejected 15 out
of 78 poems which appear in the Sira, of which total
29 are not in Ibn Ilabib's recension of the Diwan,
while 10 out of the 15 so rejected are in the Diwan.
Ibn Sallam writes in his Taba^dt (179) briefly but
significantly, "more poetry was fathered on Hassan
than on any one else. When the Kuraysh quarrelled
among themselves and slandered each other, they
ascribed to him a great deal of poetry which is impossible to sift." For a more comprehensive view of
the sources of this poetry and of the opinions of early
critics, see W, cArafat, Early critics of the authenticity
of the poetry of the Sira, inBSOAS, xxi (1958). The
main reason for ascribing to Hassan a larger proportion of such poetry is Hassan's higher reputation,
already recognized at the advent of Islam.
Bibliography: Aghdni, iv, 1-17 and index;
Ibn Hisham, index s.v.; Tabari, index s.v.; alMubarrad, al-Kdmil, index; idem, al-Fddil, index;
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1932, 32-3; al-Bakri, Simf, ed. Maymani, 31, 170,
etc.; al-Baghdadi, Khizdna, i, 207-11, iv, 288-304,
etc.; al-Kali, al-Amdli, Cairo 1926, i, 41, ii, 112 ff.;
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ii, 4-7; Ibn Durayd, al-Isktikdk, index; idem, alDiamhara, i, 128, 259, ii, 25, etc.; Ibn Hadjar, alIsdba, i, 667-9; Ibn Kutayba, Shi'r, ed. A. M.
Shakir, i, 264-7, 286-7 (= ed. de Goeje, 170-3,
186-9); Ibn Sallam al-Djumahi, Tabakdt, ed.
M. M. Shakir, Cairo 1952, 179-83; Ibn Sayyid alNas, 'Uyun al-athar, i, 190, 290, ii, 32-4, 66, 181,
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HATAY, the name given by the Turks to the
Sanjak of Alexandretta, at the time of the crisis of
1936-9. For the history of the area see ANTAKIYA and
ISKANDARUN.

HATIF, invisible being whose cry rends the night,
transmitting a message; a prophetic voice which
announces in an oracular style a future happening.
Already in the Bible this voice is confused with that
of the prophet (Ezekiel, XXI, 2, 7; Amos, VII, 16).
On the eve of Muhammad's call, mysterious voices
were proclaiming his coming. These were the voices
of "one who was calling" (munddi) or "who was
shouting" (sa*ih: Aghdni1, xv, 76; in the legend of
Madjnun, hdtif is the equivalent of munddi and of
sd*ih: ibid., i, 169; ii, 4; i, 174; a third equivalent,
tali, is found in al-Tabari, iii4, 2337). It is also the
voice coming from an idol (Ibn Sacd, i/i, no) or
from the entrails of a calf sacrificed before an idol
(al-Tabarl, is, 11441.; Ibn Hisham, 134; Ibn Sacd,
i/i, 105), or the voice of a mysterious horseman (ibid.).
Ii is a hdtif which brought the poet Abu Dhu5ayb
news of the approaching death of the Prophet (Ibn
Encyclopaedia of Islam, III
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al-Athir, Usd al-ghdba, Cairo 1286/1869, v, 188).
According to al-Djahiz, this voice usually announces the death of a great person; "nomads and seminomads," he says, "scarcely conceal their belief
in the hdtif\ on the contrary, they are amazed that
anybody can dispute its value" (K. al-ftayawdn,
Cairo 1323-5/1905-7, vi, 62 and cf. 64).
A passage of al-MasciidI, Murudi, iii, 323, admirably
describes the psychological genesis of this phenomenon: "The particular characteristic of the hdtif"
he says, "is to produce an audible voice without
possessing a visible body. There are varying opinions
on the subject of the hawdtif and the djinns', some
say that this phenomenon, mentioned by the Arabs
and used by them to announce news, finds its origin
in the solitude of the deserts, the isolation of valleys,
the journey across vast spaces infested by ghuls
[q.v.] and the swamps filled with wild animals.
For, when man ventures into these places alone, he
thinks; and when he thinks he becomes fearful and
cowardly; in this state he is inclined to false ideas
and harmful illusions, created by the black bile,
which make him imagine events and people, and to
believe the impossible, in a similar way to someone
who is the victim of an obsession . . . The basis of
this phenomenon lies in a wrong way of thinking in
which man creates in his imagination what he reports
about the activity of the hawdtif and the rffiwns."
This phenomenological explanation does not remove all its mystery from the hdtif, and the question
put by al-Djahiz to the man who claimed to know
everything, was much repeated: "Let me know
[about the origin] of the verses [pronounced by] the
hdtif and about the news which is spread during the
night" (K. al-Tarbi* wa 'l-tadwir, ed. Pellat, Paris
1955, 42).
In modern Arabic the word hdtif has been adopted
as the equivalent of telephone.
Bibliography: In addition to the authors
mentioned above, see I. Goldziher, Abhandlungen
zur ar. Philologie, Leiden 1896-99, i, 212. In Cairo
and Damascus there exist two written works, still
in manuscript, which discuss the subject: Abu
Bakr b. cUbayd b. Abi '1-Dunya (d. 281/894),
K. al-Hawdtif (see Brockelmann, S I, 247); Abu
Bakr b. Dja'far al-Khara'itl (d. 327/938),
Hawdtif al-djindn wa-*adid*ib ma yuhkd can alkuhhdn (Brockelmann, S I, 350).
(T. FAHD)
HATIF AHMAD, sayyid of the line of Husayn; his
family, natives of Urdubad (Adharbaydian), in the
time of the Safawids settled in Isfahan, where he was
born. He was the most notable poet under the
dynasties of the Afsharls and the Zand. He divided
his time between his native town, Kumm and Kashan.
He was a man of erudition and a physician., and had
a knowledge of Arabic, in which language he wrote
some poems; in Persian he was the author of an important collection consisting of kasidas, ghazals,
rubd'is and other short works, in which the influence
of Sacdl and Khadju can be discerned. He owes his
fame mainly to a tardjiband (strophicpoem) as remarkable for its finesse and profundity of thought as for
its style, the subject being the uniqueness of God; it
is one of the masterpieces of mystical poetry. He
died in Kumm in 1198/1783.
Bibliography. Diwan (ed. Wahid Dastgardl,
Tehran). Translations of the tardjiband'. by
Schlechta-Wssehrd (in ZDMG, v, 80 ff.), by E. G.
Browne (iv, 284 ff.). Translations of poems: Bland
(Century of Persian ghazals, 38 ff.); Jouannin (in
JA, xi (1827), 244 ff.); Defremery (ibid., vii (1856),
(H. MASSIT
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on a verse translation of the romance, see ibid., i, 497,
iii, 148; an analysis in Arabic is given in the review
Thafydfat al-Hind, Dec. 1954 ff.). An adaptation of the
romance exists in Malay (there is a MS in Paris; see
A. Cabaton, Cat. rom. des mss. . .. indo-polynesiens,
227, no. 61, ii); three chapters of it have been edited
by P. P. Roorda van Eysinga (Tjeritera dari pada si
orang bername Hatim Tayi, in Uittreksels uit Maleische Geschiedenissen, 5-18 (appendix to his Maleisch
en Nederduitsch Woordenboek, Batavia 1825; Dutch
trans, in De Oosterling, i (1835), 352 ff.).
Bibliography: Der Dtwdn des arabischen
Dichters ffdtim Taj, ed.-trans. Fr. Schulthess (cf.
Earth, Zur Kritik und Erkl&rung des Diwans
tfdtim Ten's, in ZDMG, Iii, 34 ff. and R. Geyer,
Zu den Gedichten des IJdtim al-Ta>i, in WZKM,
xii (1898), 308-18); Ibn Kutayba, Shi'r, 123-30;
Mascudl, Murudi, iii, 327-31; Aghdni1, xvi, 96 ff.
(Beirut ed., xvii, 276-302); Baghdad!, Khizdna.
Bulak ed., i, 491-5, ii, 162-6; Ibn al-Shadjarl,
Mukhtdrdt, Cairo 1306, 12-6; Maydani, Amthdl, i,
161-2; Alusi, Bulugh al-arab, i, 72-81; Cheikho,
Shu'ard* al-Nasrdniyya, i, 98-134; Brockelmann,
SI, 55; R. A. Nicholson, A literary history of the
Arabs, London 1907, repr. Cambridge 1941, 85-7;
[O. Rescher], Abriss der arabischen Litteraturgeschichte, i, Istanbul 1925, 64-9; G. Thouvenin,
La Ugende arabe d'Hatim Ta'i dans le Decameron,
in Romania, lix (1933), 247-69.
On the Persian romance: H. Eth6, Cat. Pers.
Mss. India Office, nos. 780-3; Browne, A Cat.
Pers. Mss. Cambridge, nos. 319, 333, 399, 420-2;
Gr.I. Ph., ii, 329 ff.
(C. VAN ARENDONK*)
tfATTlN
[see HIT-TIN].
HAUSA, name of a people, now predominantly
Muslim, dwelling mainly in the Northern Region of
Nigeria.
i. — ORIGINS AND HISTORY.
Our sources for the early history of the Hausa are
limited to the oral traditions of the folklore and to
three chronicles, written at a late date, but purporting
to go back to the tenth century A.D. and certainly
themselves ultimately dependant upon this oral
tradition. They are: "The Kano Chronicle" (Palmer,
Sudanese memoirs, Lagos 1928, iii); "The Hausa
Chronicle" (Mischlich and Lippert, Beitrage zur
Geschichte der Haussastaaten, Berlin 1903); the"Song
of Bagauda" (Hiskett, in BSOAS xxvii/3 (1964) and
xxviii/i and 2 (1965). In addition we have the
traditional account of the history of Katsina which
was recorded by F. de F. Daniel earlier in the present
century and is preserved in an undated and unpublished work under the title of A history of
Katsina.
It seems probable that the early autochthons of
Hausaland were a negro people who lived by a
hunting economy and who at a certain point in their
history became mixed with immigrants of probable
Hamitic origin. This mixing took place in the Sudan,
but there is evidence that in earlier times the negro
stock lived as far north as the northern edge of the
Sahara. Discoveries of arrow heads and agricultural
implements suggest that what is now the territory of
nomads was once the habitat of sedentary negro
agriculturalists akin to the Hausa.
Hausa legends of origin are confused. Some name
Biram as the ancestor of the Hausa Bakwai—the
Seven Hausa States. Others, particularly the wellknown Daura legend of the snake-killer, most
conveniently available in Hodgkin's Nigerian perspectives (London 1960, 54 ff.), attribute the origin
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of the Seven to Bawo, son of Abuyazidi, alias
Bayajidda, the "King of Baghdad" and husband to
the daughter of the king of Bornu. This legend of the
incoming migrants from the north is repeated
elsewhere in the Sudanese cycle of myths of origin,
as for instance in the henna legend of Bornu. The
fact which emerges is that at a point which is generally taken to be the 4th/ioth century, but which may
have been considerably earlier, the autochthonous
negro population of Hausaland bordering on the
southern Sahara became host to and was subsequently dominated by, strangers from the north.
These strangers appear not to have been negroid.
They were also not in the first instance Muslim,
although the Kano Chronicle hints that they may
have already been influenced by monotheism.
Certainly the cult of the autochthons was alien to
them and it was not until several generations had
elapsed that they became absorbed into it.
The causes of these immigrations are still to be
clearly defined. They may, however, be sought in
the political and religious upheavals of the North
African littoral during the early Christian era and the
"Song of Bagauda"—a Kano tradition—attributes
what was probably the last major wave in the tenth
century to famine further north.
As for the autochthons upon whom these immigrations impinged, they are remembered for us in
the Barbushe legend of the Kano Chronicle and in
popular legend. These were a pagan people, ruled by
a hunter-priest-king who practised seclusion and
divination and who appears to have presided over a
cult of idol worship based on animism. The "Song
of Bagauda" portrays these people as living in small
open autonomous village and clan groups scattered
over the country-side. Later, warrior chiefs and early
Sudanese condottieri—the incoming immigrants already mentioned, or their descendants—found "an
easy prey" and the small open settlements became
subjected to the walled city states which the
invaders began to build :
"The people were living widely dispersed over the
open country, not subject to any authority.
There was no chief, no protecting town wall.
Tunbi together with Washa saw an easy prey
And they joined forces, conquering the people
of Kano.
The elders said: let a chieftaincy be established.
They appointed Bagauda, the protector.'
(BSOAS, xxviii/i (1965), 115).
By the beginning of the 8th/i4th century the
immigrants appear to have become seduced by the
surrounding paganism, for we find that the chief
Tsamia has "discovered the secret of the god" and
a modus vivendi is apparent in which the rulers give a
measure of official recognition to the indigenous cult.
During the reign of Yaji (750-87/1349-85) Mandingo
missionaries arrived in Kano and under their tutelage
the chief introduced the Islamic rites of slaughter and
prayer. The Mandingoes also caused a mosque to be
built. Clearly however, a strong anti-Islamic faction
remained. Islam prevailed, but paganism, neither then
nor later, was by any means extinguished. The arrival
of the Mandingoes may be regarded as the first
definite stage in the Islamization of the Hausa. It is
significant that they arrived in the 8th/i4th century.
It was in 725/1325 that Mansa Musa made his famous
pilgrimage and it is probable that we have here an
aspect of the Islamic expansion which took place
under this ruler. It may well be that the Mandingoes
were merchants as well as missionaries and that they
came in search of the gold of the Sudan.
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The arrival in Hausaland of the famous North
African divine, cAbd al-Karim al-Maghili, during the
reign of Mohamma Rimfa (867-904/1463-99) marks a
further stage in the establishment of Islam. In
particular, he appears to have introduced the
Sharica and certain elements of Islamic constitutional
theory to the Hausa, thus providing an ideological
focus around which subsequent constitutional
development could coalesce. Traditionally, alMaghili also personifies the introduction of Islamic
mysticism into the Western Sudan.
Our initial sources for the early period are confined almost entirely to Kano, but it is probable that
the pattern was similar over the rest of Hausaland.
In Katsina, according to Daniel, Islam was received
by the people but rejected by the court (in contrast
to Kano where the opposite was the case). However,
this is subject to the caveat that it may reflect the
later rivalry between Kano and Katsina for precedence in Islam, together possibly with echoes of
the rivalry between Habe and Fulani. The kingdom
of Gobir is known to have existed from the first half
of the 8th/14th century, although our informant, Ibn
Battuta, tells us only that it was pagan. Kano,
Katsina, Zaria and Zamfara are listed by Leo
Africanus in the 9th/i5th century. By the nth/i7th
century the Turkish traveller Ewliya Celebi is
speaking specifically of the seven Hausa tribes.
It appears that an early formative influence upon
Hausa political institutions was that of Mali, for the
Mandingo missionaries were employed by the Kano
chief. As we know from the accounts of the Saharan
travellers, the medieval kingdoms of the Sahara
developed largely under Mamluk influences and there
is evidence in the surviving ceremonial of the Hausa
courts that these influences extended to Hausaland.
Certainly by 813/1410 the rulers of Kano were using
chain mail, iron helmets and lifidi (Ar. libd)—the
North African quilted horse armour. By 844/1440
they were employing eunuchs and a feudal system
based on slave settlements was fully established.
In the 9th/15th century a further development also
becomes apparent, for influences from Bornu begin
to appear in Hausaland. Bornu and Kanem had of
course been in contact with North Africa and Egypt
from a much earlier date, and therefore Bornu
represented in some measure simply an additional
channel for incoming Islamic influences. However,
the Bornu kings had already established a specific
constitutional framework and its influence in Hausaland is to be seen, for instance, in the wide-spread
adoption of Bornu titles. The results which flowed
from these circumstances have been aptly described
by M. G. Smith (Historical and cultural conditions of
political corruption among the Hausa, in Comparative
studies in society and history, vi/2 (1964)): "Thus
political centralization, tributary links with Bornu,
commercial development and the adoption of Islam
by the rulers went hand in hand. Simultaneously
the chiefs became kings, free of traditional norms and
political restraints", while among the people Islam,
the institution of slavery and the hardening feudal
structure of society produced a stratification into
peasants, a trading class, an Islamic learned class,
throne slaves and a ruling aristocracy.
Throughout this period Islam advanced slowly,
but with the powerful pressures of trade and a
superior culture behind it. At the same time, preexisting African institutions continued to be fully
effective, and, as we can see from the evidence of
Islamic and pagan names in the king lists of the
Hausa Chronicle (probably the most useful evidence

that this otherwise suspect document provides), the
dispute between paganism and Islam continued to
characterize the history of the Hausa states. By the
end of the I2th/i8th century the pattern was one of
a number of independent principalities with territorial boundaries broadly defined in the course of
previous centuries, but still constantly in dispute.
The rulers of these states paid lip-service to Islam and
to the Sharica and each was supported by a hierarchy
of malams reputedly learned in Islam, whose function
was to give an air of legality to the sarkis* rule. In
fact however, it appears that their governments were
discrete and arbitrary and very largely at their
individual whim. Islam both constitutionally and in
ritual observance was but casually observed and
was involved in an accommodation with pre-existing
African custom and belief, of which the Hausa
malams were the principal agents.
It was in protest against this situation that, in
1804, Shaihu Usumanu dan Fodio (cUthman b. Fudi)
launched the d[ihdd. This d[ihdd was the violent
culmination of an intellectual argument which had
been developing over the preceding centuries and
which changed its emphasis, but by no means
ceased when the dj4hdd was successfully concluded.
When Shaihu Usumanu and his followers—mainly
Fulani, but with not insignificant contingents of
Hausa peasantry attached—won their war, they set
up a system of government which is usually thought
of as a loose feudal empire. The son of the Shaihu,
Sultan Muhammad Bello, ruled from Sokoto over
what had been the eastern half of the old kingdom of
Gobir, while from Gwando cAbd Allah b. Muhammad,
the brother of the Shaihu, ruled what had previously
been Zamfara and part of Kebbi. For the rest, the
former Habe kingdoms were parcelled out among
the Shaihu's flag-holders who ruled under varying
feudal obligations to Sokoto. Some Habe escaped
the Fulani and preserved substantial rump kingdoms
further north.
The structure of this Fulani polity was not
fortuitous. It was an attempt to actualize in the
Sudan the medieval Islamic constitutional theory
of the central "imamate" delegating authority to
provincial governors and commanders. In theory, at
any rate, this structure was unified by the authority
of the imam, which flowed from divine sanction, and
by the universal applicability of the Sharica. This
theoretical basis of the Fulani state we find exposed
in the apologia of the Fulani leaders, particularly in
iheDiyd* al-bukkdm of cAbd Allah.
The Fulani achieved some initial success in their
political objectives, though inevitably this fell short
of completion. Culturally, their success was both
more complete and more lasting. But during the
following hundred years the centrifugal forces of
dynastic rivalries and tribal tensions caused the
structure of their empire to decay, both morally,
in that the high Islamic ideals of the founders
shrank to mere personal piety in the later rulers,
and politically, in that the Fulani lost a measure
of physical control. Nevertheless, this process
can be, and often is, exaggerated. Barth, . who
visited Hausaland in about 1850, makes it clear
that Fulani rule was still substantially effective.
At the turn of the century, when the British
took over, Fulani power was certainly tattered
at the edges, but the core was still intact and
tribute continued to be paid to Sokoto. The notion
of a corrupt, disintegrating and ineffective Fulani
rule involves major exaggerations and misunderstandings; it owes its origin to the no doubt sincere
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but certainly mistaken interpretations of Lugard
and certain—though by no means all—of his early
administrators.
At the beginning of the present century the
British took over administrative responsibility for
what was formerly the Fulani emirates, and to them
they added Bornu. These became the Northern
Provinces and subsequently the Northern Region of
the Protectorate of Nigeria. They were governed by
what has become known as "Indirect Rule". This is
frequently thought of as the brain-child of Lugard.
In fact, it involved little change, either in practice
or in theory, from the central imamate already
discussed. Sokoto retained its religious authority,
which was by no means merely nominal. Emirs and
local chiefs continued to exercise their traditional
functions, but subject to the direction and control
of European political officers. Taxation was modified
in an effort to eradicate the grosser forms of peculation. Muslim Law was regulated only in so far as was
necessary to avoid violence to the Western conscience. In the early years of the Administration at
any rate, it seems that "Indirect Rule" was a
principle rather than a closely defined policy and
that the degree of direct intervention depended
largely on the personalities and zeal of individual
administrative officers.
The progress of Northern Nigeria to self-government took place over the following half century. It
was characterized by the rapid extension of Islam
in the measure that the Pax Britannica achieved
security and facilitated communications. Modern
means of mass communication have greatly accelerated this process since the Second World War.
The existence of substantial and relatively welltrained indigenous Civil Service cadres made possible
the smooth transfer of power when self-government
became complete on i October 1960. The form of
government adopted by Northern Nigeria was democratic and secular, although, as is to be expected,
Islamic institutions and attitudes inform all political
and social activities, and probably the greatest cohesive factor in Hausa society remains a devotion
to the Islamic way of life.
Hausa i n s t i t u t i o n s : slavery.
Slavery has been one of the most important of the
institutions influencing the development of Hausa
society. There are two aspects: the slave trade;
domestic slavery.
The slave trade from the Sudan was ancient.
It seems probable that the Romans traded in slaves
from the countries south of the Sahara and that the
Arabs, Berbers and other Saharans simply took over
a trade which already existed. By the gth/isth
century Hausaland had become involved in the
complex of the trans-Saharan slave trade, which
focused at points along the southern edge of the
Sahara. There was a southern and a northern area
of activity. The slaves were harvested from the
Plateau and from the forest and riverain country in
the course of war, raiding and kidnapping. It was
native Sudanese who conducted these activities and
it appears that the Arabs did not penetrate in person
into these sub-Saharan areas until relatively late times.
A proportion of the slaves were brought to Kano and
other Saharan "ports" and from here they passed
into the northern transit area, where Arab and
Saharan middlemen took over. Having completed
the Sahara crossing, they became destined for North
Africa, Egypt, the Levant, Istanbul and other parts
of the Turkish empire, and Arabia.
A larger proportion, however, were probably
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absorbed into the domestic slavery of the
Sudan itself. Earth's well-known observation that
"the quiet course of domestic slavery has very little
to offend the mind of the traveller ..." (Travels,
London 1857, ii, 151) appears truthfully to reflect the
reality of this institution in Hausaland. The Hausa
extended family is known as the gandu, a largely
self-supporting unit based on agriculture and
formerly dependent on slave labour. The gandu
slaves were readily assimilated into the kinship group
of the gandu head and as Baba of Kara (Mary Smith,
Baba of Kara, London 1954) records, the gandu head
assumed a paternal relation towards his slaves and
their children, all of whom were brought up in Islam
and became Hausa-speaking. The main hardship
involved in the system, apart from some deprivation
of liberty, was the constant danger of kidnapping and
consequent separation from the gandu kin. Slaves
were readily freed and, as elsewhere in Islam, became
clients of their former master.
The results of the system were far-reaching. The
master-client relationship became fundamental in
Hausa society, while the gandu became over the
centuries a melting-pot where Gwaris, Plateau
peoples, Nupe, Yoruba and others acquired Islam
and the Hausa tongue and where exotic influences
and techniques introduced across the Sahara met and
mingled with the indigenous techniques of the Sudan.
In short, slavery, for all its evils, has been a unifying
force in Hausaland and it is probable that the heritage
of attitudes and loyalties which it has left behind
remains one of the strongest bonds of Hausa society.
Trade.
In Hausaland trade was closely related to the
constitutional and historical developments which we
have already described. The early indigenous settlements must have lived by hunting and by some
farming and probably had little trade. According to
the Kano Chronicle there was, in these early days,
no market.
The visit of the merchants from Mail may have
been exploratory, but by the middle of the 9th/isth
century commercial activity had become established,
associated with the increasing influence of Bornu in
Hausaland. In the reign of Dauda (824-41/1421-38)
a Bornu nobleman settled in Kano and is credited
with the founding of the first market. Slave harvesting to the south appears suddenly to have become
wholesale. The camel was introduced into Kano at
this time. Touareg came to Hausaland, drawn
certainly by trade, and merchants from Gwanja
found their way to Katsina. There are also references
about this time to trade with Zaria and Nupe and
the pattern which emerges is that of fatauci—the
long distance trade of the Hausa—extending northwards into the Sahara and southwards and then
laterally to encompass Nupe and Ashanti and, in
the east, Bornu.
By the nth/i7th century the trans-Saharan trade
had diminished somewhat, although the extent ot
this decline has been over-stated. However, there is
evidence that it was compensated for by an increase
in the lateral trade. The Kano Chronicle tells us that
cowries first came to Hausaland between 1114/1703
and 1143/1731. Doubt has been thrown on this
statement, as part of an assumption that the Saharan
cowry exchange area must have reached Hausaland
at an earlier date. This is still an open question, but
it is certainly arguable that cowries did in fact come
to Hausaland only at this late date, borne up from
the coastal cowry exchange area as part of an expanding tide of lateral trade. But despite this lateral
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trade, the Saharan traffic passing via Hausaland
remained significant and Monteil (De Saint-Louis a
Tripoli par le lac Tchad, Paris 1895) has described
the annual salt caravans which were still plying the
Saharan routes into Hausaland at the close of the
nineteenth century.
Internal trade—kasuwanci—centres round the
institution of the market, which takes place once or
twice a week and is organized on a trade and craft
basis. As in other Islamic markets, each trade has its
own quarter and all are communally responsible for
the proper running of the market, under a market
head. Market dues are payable and Usumanu dan
Fodio lists such imposts—considered by him illegal—
as tasuwa (a tax on butchers) and agama (on cottons
and other market goods). Clapperton and Earth give
further details. The market is supported by fatauci;
by the predominantly agricultural economy of the
Hausa and by the very numerous and diversified
crafts and techniques of which they are masters. In
addition, the market has great social and psychological significance and, as M. G. Smith has pointed out,
despite Islam, the institution still rests upon the
sanctions and approval of the pre-Islamic spirits.
The bori cult.
In so far as it can be translated, the word bori
means "the spirits of the possession cult" and this
possession cult appears to represent the pre-Islamic
religion of the Hausa. It has flourished on into Islam
and is still practised both by Muslim Hausa and by
the non-Muslim Maguzawa. The Hausa conceives of
a whole spirit world which can best be visualized as
parallel to the human world, but inhabited by the
bori. Unlike the supernatural worlds of Islam and
Christianity, this spirit world is in no way transcendent. It is imminent in man's immediate surroundings and is fraught with dangers for humans
unfortunate or foolish enough to trespass upon it.
The spirits are of two kinds: those of the city and
those of the "bush". The first are largely exotic and
contain many Islamic importations; the second
probably represent the original nature spirits of
African popular belief. At some point Allah became
involved in the cult, but as a rather remote and
shadowy deity who resembles the Sky God of the
southern peoples of West Africa. Most of the spirits
are disease demons, such as Kalgo who gives rheumatism and Mai-Aska the Barber, who causes baldness and rashes. Malam Alhaji, clearly an Islamic
borrowing, is normally benign, a kind of "Father
Time" who carries off old people. The bori live in
their own city, Jan Kasa, popularly thought to be
situated somewhere in the Sahara.
The spirits are responsible for all diseases and the
cure depends on discovering the spirit responsible
and then on correct placation. They must also be
consulted and placated in all such important events
as marriage; child-birth; building a house; setting up
a market and so on. The adepts of the bori cult are
the masu bori, who become possessed or are "mounted" by the particular spirits with whom they are
identified. Each spirit has a peculiar sacrifice by
which he or she is conjured up. Thus one has a lame
hen; another a white hen and yet another a speckled
hen and so on.
There are periodic bori dances in the course of
which possession takes place. There is often also a
permanent gidan tsafi—a "temple" at which offerings
can be made.
Islam has clearly become involved in the bori
cult, in that many bori spirits now bear Muslim
names. Also the Islamic djinn have taken their place

among the bori spirits, as have also the ogre-like
figures of the pagan ancestors. The synthesis between
Islam and the bori cult and the persistence with
which nominally Muslim Hausa continue to consult
the masu bori are main targets for the disapproval of
the Muslim moralists.
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ii. — LANGUAGE.
The Hausa language is spoken as a mothertongue by some twelve to fifteen million people,
both of Habe and of Fulani stock, living mostly in
the Northern Region of Nigeria and in the adjacent
Republic of Niger, but also in small colonies of
settlers and traders in most of the large towns and
ports of Africa north of the Congo from Cameroon to
Tripoli and from Dakar to Port Sudan. In Northern
Nigeria it constitutes the majority language and is
used as a second language to English in the legislature
the law courts and for government business, and as
the language of instruction, in most of the primary
schools. It is now written for official and scholastio
purposes in the Roman script (with the addition of
three special letters), but the older Arabic script
(known as ajami) is still extensively used for private
correspondence and religious tracts. There is a
government controlled agency, the Hausa Language
Board, which seeks to arbitrate on matters of spelling
punctuation and new vocabulary. Hausa is also
spoken as a second, or third, language by severa
million more people in Northern Nigeria, notably
Nupe, Kanuri and Birom, and it is used as a lingua
franca or trade language over a large part of West
Africa. Compared with some other African languages
it shows remarkably little dialectal variation, the
principal dialects being those of Kano, Katsina
and Sokoto. Standard written Hausa is based on the
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dialect of Kano, the largest Hausa speaking town
and the provenance of most Hausa traders in foreign
parts.
Hausa belongs to the Chadic group of the Hanoi tic,
or, as it is now often called, Afro-Asiatic, family of
languages, being the only language of the group that
is spoken by more than a few hundred thousand
speakers. Structurally it is extremely reminiscent of
some Indo-European languages, both in its clause
structure and word order and in the use it makes of
grammatical categories such as dative and subjunctive. Its sound system, however, is in some ways
peculiar, especially in the use it makes of glottalization to give distinctions of meaning. All the four
basic consonants, P,T, K, and S, occur in voiceless,
voiced and glottalized varieties, and most of these
can be either palatalized or labiovelarized as well,
at least in the older dialects of Katsina and Sokoto.
Medially, however, these latter distinctions are
generally speaking allophonic. Basically it has only
two vowels, A and I/U, but the pronunciation of
these varies considerably according to phonetic
environment (in the case of I/U, also from dialect to
dialect), and developed from them by the addition
of H or the semivocalic Y and W are the long vowel
and diphthongal sounds aa, ai, au, ii, uu (the last
four as in Arabic and aa as with fatfya plus alif), and
also, in syllables of a restricted pattern, ee and oo.
Various forms of consonant-vowel and vowelconsonant harmony operate in the syllable (including
the spreading of glottality beyond the domain of
the initiating consonant, as with the emphatic consonants in Arabic), and there is also both complete
and partial (umlaut) vowel harmony in successive
syllables of both single words and closely connected
word groups, also many instances of vowel ablaut, both
grammatical and dialectal. The syllable is always of
CV, CVV, or CVC structure, the first C including the
glottal stop (comparable with Arabic hamza, but not
written in the Roman orthography, except where
it occurs medially, mainly in Arabic loanwords), and
the typical word is a disyllabic. The fact that no
word begins with a vowel effectively prevents such
interverbal elisions and erases as are typical of many
African languages, in all but the most rapid speech,
whilst giving to Hausa speech a rather staccato
quality. Syllables have one of two significant tones,
'high' and 'low', this alternance serving to distinguish
both lexical items and grammatical forms. Falling
tones also occur in some special cases. Tone is minimally distinctive in many pairs of words, but the fact
that neither it nor vowel length is indicated in the
standard orthography often makes the elucidation
of a Hausa text rather difficult for one who is not
deeply read in the language. There is normally a
progressive down drift in the clause, which may be
arrested, however, by a succession of high toned
syllables; but this downdrift may be reversed by
interrogative and other special intonations. Unlike
the case with many African tone languages, both
lexical and grammatical tones are relatively invariable, and there are no 'displaced tones' or 'tonal
perturbation'. Stress is a secondary feature, generally linked to tone and vowel length and rarely in
itself discriminatory. Ideophones and interjections
tend to fall outside the normal pitch range, having
either exceptionally high or exceptionally low tones.
Morphologically and syntactically, almost all
Hausa words can be divided into the following categories: nouns, verbs, ideophones and particles. The
first two normally consist of a root or base, simple
or extended to a maximum of four syllables, and a
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termination, in most cases purely vocalic. Ideophones and particles cannot be so analysed and many
of these have consonantal endings, the final consonant, however, having a restricted range corresponding to the range of coda consonants within words
of all classes. Prefixes and suffixes are few, mainly the
feminine suffix -(i)yaal-(u)waa, the 'ethnic* prefix
bd- (e.g. Bd-haush-te 'a Hausa man', fern. Bd-haushlyaa, pi. Haus-aa-waa), and a ma- prefix, which, as
in Arabic, is employed to form veibal derivative
nouns. Perhaps the most striking feature of the
language is the contrast between the morphology
of the verb and that of the noun. The former is organized in a homogeneous, all-embracing, system of
seven 'grades' (these having varied, often rather
subtle, semantic correlates) each grade occurring in
from one to four distinct forms, depending on purely
syntactic criteria, and making a total of twelve
forms in all. Any of these twelve forms may further
be pluralized or intensified in meaning by a reduplication of (the first syllable of) the root. Morphologically these verbal forms differ from one another only
in their termination and/or their tone pattern; there
are none of the affixes that are common—and
functionally comparable—in other African languages.
The tense (better described as an aspect) system is
expressed outside the verb proper by means of
various forms of subject pronoun (in several persons
and tenses distinguishable only in spoken, not in
written, Hausa), whose presence (like that of the subject prefixes in Bantu languages) is normally obligatory in all but the imperative. Conversely the noun
presents a complex and heterogeneous system of inflexion, employing all morphological devices from
simple tonal or terminal vowel change (as with verbs)
to infixation, suffixation, reduplication, or a combination of two or more of these. The main function of
such inflexion is to indicate plurality: there are at
least eight classes of noun plural, with three or more
subclasses in each, and the choice between each of
these is determinated by a whole complex of criteria
in the singular form: tone pattern, radical structure
phonology, terminal vowel and even sometimes
etymology and meaning. Many nouns nave two or
more different plural forms in use even in the same
locality, whilst many other nouns have none. There
is also a great variety of nominal forms derived from
verbal roots, but these do not as a rule pluralize.
Etymologically unrelated verbs and nouns not infrequently have phonically identical bases, but these
very rarely share a common form, i.e., termination
plus tone pattern, the verbal forms, which are grammatically determined, taking priority over the
nominal.
In common with other Kami tic languages, Hausa
has a system of three genders, masculine, feminine
and plural, the last being, in cases where there is sex
reference in the singular, notionally as well as grammatically common. The masculine-feminine dichotomy cuts right across the singular-plural class
system, there being both masculine and feminine
nouns in almost all the eight classes (contrast Arabic).
Most, but by no means all, nouns ending in -a(a) are
feminine and the others almost all masculine, and
names of animals, as in French, are as a rule, assigned
exclusively to one or other gender (except for
domestic animals, which usually have distinct words
for the two sexes). But there is a class of adjectival
nouns which exhibit all three forms (except that,
where the masc. form ends in -aa, this form is
common to the feminine), these concording with
the gender of the noun they qualify or refer to.
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Gender concords also operate in the preverbal
tense-marking, and other forms of personal pronoun
(with masc./fem. distinction in both the 2nd and
3rd persons singular), in demonstratives and
specifiers (but not numerals), in the genitive
copula (agreeing with the head noun) and in the
identity particle equivalent to '(it) is', where
the system of agreement is very complex. A
curious feature of the language is that, where the
male and female of a species are designated by
different words, the plural form of the latter is
common in meaning. Thus 'ewes' signifies sheep,
'hens' poultry, 'mothers' parents and 'daughters'
children; exceptions are 'men' and 'women', and
'stallions', not 'mares', signifying horses.
Tenses are relatively few in number, by African
standards, but their usages, especially in combination with one another and with the many conjunctional particles, are as complex as anything in French
or Latin. In the indicative tenses there is a partial
distinction between those used in general and those
used in relative constructions, the latter including
not only relative clauses proper, but also certain
types of question and of emphatic statement. This
binary system is very similar to that of Fula and
some other quite unrelated languages, as is also the
usage of the subjunctive. There are fewer negative
tenses than affirmative ones, and these are common
to both systems. Other modes of the verbal notion,
such as inception, continuance, repetition, priority,
isolated occurrence etc., are conveyed by means of a
set of auxiliary verbs. Word order is more flexible
than in English, various types of inversion and frontshifting being common, and subtler shades of meaning
can be conveyed by the insertion in the clause of
special particles similar to those of Ancient Greek
and Modern German. Various forms of ellipsis, often
involving suppression of the verb, are also common,
both in, spoken and written Hausa, these giving the
language at times a very terse and almost 'telegraphese' quality. It has a wealth of proverbs, idioms
and stylistic variants and is capable of rendering
almost any Western thought or idiom. Much poetry
is written in the language, this being characterized
by dialectal forms and other special conventions.
The prosody is based upon that of Arabic poetry.
Hausa possesses a very large vocabulary, of mixed
origin. Most of its basic verbal roots (some three
thousand in number) are of indigenous origin (though
a number of these show a remarkable phonic resemblance to Germanic verbs of similar meaning), as are
its numerous ideophones. But, as is to be expected
of a traders' and a Muslim's language, many of its
nouns are palpably loanwords from other languages.
These include a great number of Arabic words, not
only in the specialized spheres of religion, literacy,
politics, justice, war, trade, crops, dress, horse
equipment etc., but also words for such general
concepts as 'affair, plan, discussion, argument, skill,
just, generous, treacherous, brave, etc.' There are
also at least a hundred Arabic verbs in everyday
use, covering such general notions as 'understand,
agree, promise, test, destroy', these being mostly
taken over in either the first or the second form, but
adapted, like the Arabic nouns, into the Hausa
phonological and morphological systems (Hausa
glottalized consonants, for example, substituting
for the emphatic ones of Arabic, and Arabic loan
nouns invariably having regular Hausa plural forms).
Arabic loans represent a number of different historical layers, routes and media of borrowing, sometimes
everyday and learned forms of the same Arabic word

co-occurring in the language (e.g., laifii and *aibuu
'fault, blemish'). It is interesting to note that many
Arabic words have been taken into Hausa that have
not been taken into Swahili, and vice versa. One or
two more literary constructions, e.g. the 'cognate
accusative', would also appear to have been borrowed
from Arabic. Recently, since the European occupation of West Africa, however, the language has
become swamped by loanwords from English and
French, in their respective areas (these again being
assimilated to native models), and borrowing from
Arabic appears to have virtually ceased.
Bibliography: Standard dictionaries of the
language are: G. P. Bargery, A Hausa-English
dictionary and English-Hausa vocabulary, London
1934; R. C. Abraham, Dictionary of the Hausa
language, London 1949. Grammars: C. T. Hodge,
An outline of Hausa grammar, Baltimore 1947
(supplement to Language, xxiii/4 (1947)); R. C.
Abraham, The language of the Hausa people,
London 1959; C. H. Kraft, A study of Hausa
syntax (Hartford studies in linguistics, no. 8),
3 vols., Hartford, Conn. 1963. The influence of
Arabic upon Hausa has not been exhaustively
studied; the following may be consulted: J. H.
Greenberg, Arabic loan-words in Hausa, in Word,
iii (1947), 85 ff.; idem, Hausa verse prosody, in
JAOS, Ixix (1949), 125 ff.; idem, An Afro-Asiatic
pattern of gender and number agreement, in JAOS,
Ixxx (1960), 3i7ff.; idem, Linguistic evidence for
the influence of the Kanuri on the Hausa, in Journal
of African History, i (1960), 205 ff.; F. W. Parsons,
An introduction to gender in • Hausa, in African
Language Studies, i (1960), 117 ff.; N. Pilszczikowa,
Le Haoussa et le Chamito-Stmitique a la lumiere de
Z'Essai comparatif de Marcel Cohen, in RO, xxiv
(1960), 57 ff.; S. Brauner, Bemerkungen zum
entlehnten Wortschatz des Hausa, in Mitt, des Inst.
fur Orientforschung, x (1964), 103 ff.; M. Hiskett,
The historical background to the naturalization of
Arabic loan-words in Hausa, in African Language
Studies, vi (1965), 18 ff.
(F. W. PARSONS)
iii. — HAUSA LITERATURE
Hausa literature falls into three main categories,
or perhaps it is nearer the mark to distinguish two
traditions, and a subsequent process oi synthesis
which is currently in progress. But for convenience
we shall pursue our discussion under the following
heads: (a) the folk literature; (b) the literature of
Islam; (c) modern literature.
(a) The f o l k literature. This is in fact an oral
literature at the ultimate provenance of which we
can only guess. It is highly improbable that it was
ever recorded in writing before the commissioning of
such work by European enquirers. As in all folk
literature, the term "folk" does not mean "simple",
and whatever aspect we study—provenance, interpretation or classification—we are aware of a complex convolution of ideas, motives and themes around
which it is impossible to draw precise boundaries of
time, type or origin.
The tales may conveniently be classified as tales
about animals, tales about people and historical
tales, though clearly such a classification is arbitrary
and there are constant blurred edges where the
division is not precise.
The concept behind the animal stories, probably the earliest chronological stratum of this folklore,
is that all the animals once lived together in amity,
but the tricks of the spider and the thefts and
deceits of the hyena sowed discord and forced them
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apart. The lion was king before man overcame him
with his poisoned arrow—thus the Hausa proverb
Dan Adam abin tsoro—"Man is a thing to be feared".
In these stories the characters of the animals are
stereotyped. The spider is a slick trickster, the hyena
a cunning but gullible thief usually caught out by
her vanity. The he-goat is the most intelligent of the
animals, the jackal the most learned, and so on. The
plots are elementary and have little regard for
cause and effect, or for natural laws. The audience
expects that the animals will behave according to
their well-known characters. What delights is to see
these expectations fulfilled. The animal characters
function at the same level of intelligence and motivation as humans. When man figures in these stories
his rdle is that of a being on terms of equality with
the animal world except when his superior skills
enable him to triumph. This notion of man's immanence in the world of nature is to be contrasted with
the developing concept of his transcendence over
and apartness from the animals, which appears in
the more complex stories about people. We therefore suppose that these animal stories form an early
stratum which has its roots certainly in a premonotheistic and not improbably in a pre-social era.
The tales about people appear to reflect the
increasing complexity of man's relationship to his
environment, and the development of his own society.
Creation and cosmology myths now become common.
Typically, giant pagan ancestors of the Barbushe type (Palmer, The Kano Chronicle, in Sudanese
Memoirs, iii, Lagos 1928, 97 ft.) meet, wrestle, and
leap so high in the sky that their fighting causes the
sound of thunder. More subtly, the woman with many
mouths appears, and stories of the "Pandora's Box"
type offer their explanations of good and evil.
Possibly such stories as that of the man who married
the monkey woman, and the women who grew spider's
eyes mark an awareness of group differentiation and
incipient tribalism.
Of particular importance in these stories is the
character of Auta, the "Baby of the Family", who
is at first simply the enviable character blessed with
luck, but who subsequently becomes the hero and
deus ex machina of the later historical stories.
The historical stories seem to be an extension
of the cosmology and creation myths, for the Barbushe-type ogres who figure in them are certainly
associated with the first confrontation between the
autochthons and the early immigrants. The subsequent growth of city states we find represented in
such typical stories as No. 8 in Rattray, Hausa Folklore, i, where Auta is credited with the building of
the first walled town. By far the richest stratum of
the historical tales concerns Islam-—and not unexpectedly so, since this is, apart from the advent of
the Europeans, the last major social disturbance to
have activated the folklore process. Here the conflict
between Islam and paganism is sometimes overt, as
in the story Ba sarkk sai Allah, in Tremearne, Hausa
superstitions and customs, London 1913, no I. Elsewhere paganism i's represented by some custom
abhorrent to Islam, for instance dog-eating as in
HSC, 30; cannibalism in many examples and most
interestingly in HSC, 76 and 96, where the preIslamic custom of burying live victims with the king
is overcome by Islam. Frequently, as in HFL, i,
8, Auta becomes the hero of Islam, and the hunter
ancestors—for instance the Girringas in HSC,
98—represent paganism.
The sources for these tales are many. Predictably,
we fiixd the familiar and timeless themes of universal
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folklore—Cinderella; Jack the Giant-Killer; the
jealous step-mother; the child-eating witch, and
so on. Their appearance should in no way surprise us,
since they merely serve to confirm what we already
know from historical and archaeological evidence,
that Africa has been constantly in touch with the
great currents of human culture. These classical
themes usually appear as a core around which
chronologically later events and experience have
left their own deposits. Thus most typically in
HSC, 3, where the Cinderella core is embedded
in the Indian story of a miraculous fish (with
possibly also a reference to Kur'an, XII, 31). The
Oedipus core is also common, and is often associated
with the legendary figure of "the king of Agades"
(HSC, 64), a character of some significance in view
of the persistent traditions of immigration into
Hausaland from Agades, by which we understand
the Saharan north.
Again predictably, the Arabian Nights figure in
this folk literature in instances too numerous to
list. Suffice it to record Aladdin, Ali Baba, the Isle of
Women among other familiar characters and themes
from the Nights. To the Nights also may be attributed
tales of bawdy humour in which jealous husbands are
cuckolded and foolish lovers are discomfited. But such
robust humour is ubiquitous and of great antiquity,
and it would be unwarranted to conclude that the
Nights were necessarily the direct or the sole source.
The style of these tales tends to short staccato
sentences where grammatical structures are simple
and literary conceits few. On the other hand idiom is
vivid and varied, as is to be expected in tales meant
to be told. There are few Arabic loan words, and
those that do occur are either basic Islamic terms or
thoroughly naturalized. Many stories begin with
some such conventional opening as Ga ta nan, ga ta
nan and end with the formula Shi ke nan, kungurus
kan kusa. In these folk tales Hausa humour is catholic and at times broad. Fun is poked at the pompous.
The slave is also a frequent butt for ridicule. But on
the whole the Hausa are amused less by simple incongruity and more by the spectacle of human
gullibility, by him who is the victim of his own
short-comings and by him who is hoist by his own
petard.
(b) The l i t e r a t u r e of the Islamic period.
This literature, written initially in the ajami script,
is almost entirely in verse. Also, apart from a few
contemporary compositions, it is religious. Popular
tradition has it that poetry in Hausa was first composed and written down by clsa, son of cUthman b.
Fudi (Usumanu dan Fodio). So far, nothing leads us
to dispute this tradition and we therefore accept that
Hausa first started to be used in formal composition
at the end of the 18th or in. the early igth century.
There are four main categories of this verse: (i)
Begen Annabi—eulogy of the Prophet Muhammad;
(2) Wa*azi (Arabic wa^z)—the threat of eternal
punishment and the promise of divine reward;
(3) Tauhidi (Arabic tawfrid)—Muslim theology, the
'science of the unity'; (4) Fikihu (Arabic fikh)—
Muslim, law. The first is primarily devotional. The
remaining three had a twofold purpose. Firstly, that
of the evangelical Fulani, to reach the common people
with a message of salvation. Secondly, in the postdiihdd era, the purpose of the propagandist, to uphold
the Muslim hierarchy by the sanctions of Islam. These
two purposes provide us with the very raison d'etre of
such a literature in Hausa rather than in Arabic.
Our present evidence strongly indicates that the
poetry grew out of the religious and theological
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tensions associated with the Fulani d^ihdd, its
immediate prelude and its aftermath. It is to be
regarded as an extension of the theological and
devotional writings in Arabic, which had a much
earlier origin. To some extent it reflects the inadequacy of Arabic literacy in the Sudan at a point
when the intellectual battles of the day could no
longer be confined within the circle of those fully
literate in Arabic. An important consequence was
to make Hausa no longer purely a vernacular, but
to give it a status as a language of learning of the
second rank, as we see clearly from the testimony of
Baba (Mary Smith, Baba of Karc, London 1964, 132).
Of the four categories, Begen Annabi is certainly
the most pleasing by Western standards, since it
attempts to express the emotions of personal religious experience in terms of human devotion. Its
imagery is closely influenced by detail from the
slra literature, from the infancy legends of Muhammad, and by incidents from Kurgan and hadith. The
most impressive example—moving and sincere—is
a takhmis by clsa b. cUthman on an original by the
Shaihu. Unfortunately, it is still unpublished.
Wa?azi at its best can be fine apocalyptic ranting,
full of the fiery colour and sulphurous imagery of
the mediaeval Muslim hell, and its counterpart
of lush and fleshy delights in Paradise. A memorable
example is the poem known as Wakar jan mari—
'The song of the red leg irons' also attributed to
c
lsa b. cUthman, and as yet unpublished.
Tauhidi is the most intellectual of Hausa writing.
The unpublished work Ku san samuwar Jalla is an
example of high quality. This presents the arguments for God's existence, His unity, omnipotence
and so on, in Hausa verse, but with extensive use
of Arabic philosophical terms in various degrees of
naturalization. It will be clear that such an exercise
requires considerable command of the original Arabic
disciplines and is the product of a high order of
intellect.
Fikihu is aesthetically unattractive, but certainly
not without interest to the European reader, for it is
a rich source of information on pre-Islamic custom.
To the Muslim it is of paramount importance, for
upon this and upon tauhidi depend his chances of
salvation. Correspondingly, those who can write
this verse hold the salvation of the masses in their
hands and their authority in the Muslim hierarchy
is thus considerable.
These categories of learned poetry are the main
channel whereby the esoteric Arabic vocabulary,
known initially only to an elite, passed through the
process of naturalization into common speech. A
high proportion of this vocabulary has not yet
reached the vernacular, but the poetry remains
popular and by a process of constant enquiry and
the scholia of the malams [q.v.] the borrowing of this
class of learned Arabic words into Hausa is still
proceeding.
In addition to these learned categories there is
popular poetry such as yabo— "praise song"; zambo
—"satire", and the incantations of the bori practitioners. These categories are not normally written
and therefore belong to the oral literature.
The learned poetry is metrical and the metres
conform to the classical Arabic metres, although it
appears that certain minor variants are allowed to the
Hausa poet which would be improper to his Arab
counterpart. Among the most popular metres are
al-tawil, al-kdmil, and al-wafir. Tone plays no part
in this metrical system.
The popular poetry is also metrical, and while it

does not conform to the Classical Arabic metres it
appears to have been influenced by them. Certainly,
to all intents and purposes it too is quantitative, but
it may be that remnants cf an earlier qualitative—
that is a tonal—system have survived marginally
in some of this poetry. This, however, has yet to be
convincingly demonstrated.
(c) Modern literature. By this we mean works
printed in boko (Roman characters), the great bulk
of which has been produced over the course of the
last fifty years. To some extent it is an artificial
development, havin g been initially the introduction of
missionaries, European administrators and the
Western education system. Subsequently it was
nurtured by Departments of Education and such
quasi-government organizations as the Northern
Regional Literature Agency. Its dissemination has
been closely linked to the growth of government
sponsored education. It has been written, in the
main, by men who have passed through the primary
and secondary schools created or supported by the
Administration. But as more Northern Nigerians
began to feel at home in both the world of Islamic
Africa and the world of the secular West, so a synthesis became apparent in which the two earlier
traditions were drawn together to emerge in a new
form of literature influenced by, but certainly not
slavishly following Western patterns.
Our purpose is best served by a brief analysis of
certain outstanding examples of this literature, for
it is still not yet sufficiently extensive to allow of
further general conclusions. Shaihu Umar (Sir
Abubakar Tafawa Balewa, Zaria 1955) is the story
of a boy and his widowed mother who fall foul of
the slave raiders. It has a carefully constructed plot
in which a series of incidents and blows of fate arbitrate the lives of these people, who are shown as the
helpless victims of their own social and political
institutions. It is a story of great human sympathy,
of charity and social concern and is at first sight far
removed from our traditional genres. Yet the institutions which support the plot are those of traditional Muslim learning, slavery, the life of the Sarki's
court and Hausa kinship custom. Indeed it portrays
the Islamic life of the Western Sudan at its dramatic
fin de siecle, immediately prior to the beginning of
the European Administrations. Even the hyena,
that ancient rascal of a remote indigenous traditions,
enters the story at one point to intervene drastically
in the hero's life.
Gandoki of Alhaji Bello (first printed Zaria 1934
and subsequent undated editions) is a very different
tale. Here the plot is rudimentary and without chronological discipline. It starts with a vivid picture of
experiences in the fighting which took place against
Lugard's columns at the turn of the century, and
the central character is a roistering pagan-slaying
boastful warrior who clearly has the blood of the
Nagwamatse in his veins. Then suddenly the story
moves into the fantasy world of jinns and ogres and
the hero moves through a series of marvellous adventures in which the author's debt to the Arabian
Nights is evident. Yet despite the clearly Islamic influences, both literary and moral—for Gandoki is
a devout Muslim—it is clear that the ogres and pagan
enemies whom he slays or enslaves have stepped
out of the Barbushe cycle, for they are the giant
elephant hunters and bogey-men of the cosmology
and early history myths. Once again our traditions
have converged, but to produce a very different
though equally entertaining result.
Magana jari ce of Alhaji Abubakar Imam (fifth
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edition, Zaria 1960) is justly famous. This, a much
larger work than the previous two, is a series of short
stories based largely on the animal cycle but borrowing such exotic themes as "The Pied Piper", which
it then presents delightfully in an African setting,
and numerous themes from the Nights. The whole
is connected by the parrot who is both narrator and
hero, in that he has to invent his tales in order to
prevent the young prince from rushing headstrong
to his doom at the hands of the jealous vizier. The
parallel with the Nights is obvious, but the parrot is
also the spider trickster of the animal tales and
certainly reminiscent of Abu Zayd, the witty,
unscrupulous, improvising rawl of the Mafydmdt. The
work is a mine of information on Hausa custom, is
immensely rich in linguistic material and is unquestionably a classic of Hausa literature. Perhaps
more overtly than our two previous examples it
combines the three traditions which we have described and illustrates their leavens at work.
Clearly Hausa literature is now at a point where
past tradition and recent intellectual experience
provide the materials for important and exciting
new developments. One such is represented by the
recent works of Malam Shu3aibu Makarfi, Zamanin
nan namu (Zaria 1959) and Jatau na Kyallu (Zaria
1960). These are full length plays on such moral and
social themes as juvenile delinquency, mercenary
mothers and prostitutes, written in the latest idiom
of the Kano streets and market-place, full of English
and other neologisms, but interspersed with unctuous asides and moralizing (in verse) by a mai shela
or 'herald' who performs a function very similar to
that of the chorus in a Greek tragedy.
Bibliography, (a) In addition to works
mentioned in the text, Labarun Hausawa da makwabtansu, Zaria 1932, i-ii; Edgar, Litafi na tatsuniyoyi na Hausa, Lagos 1924, i-iii; Shon, Magana
Hausa, ed. Robinson, London 1906. (b) The only
collections of learned poetry at present available
are Robinson's Specimens of Hausa literature, Cambridge 1896, a rather haphazard collection in an
archaic orthography and indifferent translation;
also Wakokin Hausa, Zaria 1957, Hausa texts
transcribed into Roman script, a better selection
than Robinson but marred by certain errors and
misreadings of the ajami manuscripts; M. Hiskett,
The 'Song of Bagauda': a Hausa king list and
homily in verse—/, in BSOAS, xxvii (1964), an
edited Hausa text, with English translation in
BSOAS, xxviii (1965). For a discussion of the
significance of the poetry, M. Hiskett, The historical
background to the naturalization of Arabic loan words
in Hausa, in ALS, vi (1965); for metre Greenberg,
Hausa verse prosody, in JAOS, Ixix (1949); M.
Hiskett, The 'Song of Bagauda'—///, in BSOAS,
xxviii (1965). (c) No critical work on modern
Hausa literature has yet been written. Catalogues
of NORLA and their successors, Gaskiya Press,
Zaria give lists of titles of Hausa novels, etc.,
which are currently available.
(M. HISKETT)
See further NIGERIA.
flAWALA, literally "draft", "bill", is the cession,
i.e., the payment of a debt through the transfer of a
claim. If A has a debt to B and a claim against C,
he can settle his debt by transferring his claim against
C to the benefit of B. In this case A is the transferor
(al-muhil), B the creditor (al-mutyal} who accepts
the cession, C is the cessionary (al-muhtdl 'alayhi).
It would however be incorrect to consider the
hawdla merely from the viewpoint of a cession: it is
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first of all a means of payment to release the muhil
from a debt, therefore, besides the task of the cession
it fulfils that of the declaration and assignment as
well (R. Grasshoff, Das Wechselrecht for Araber.
Eine rechtsvergleichende Studie Uber die Herkunft des
Wechsels, Berlin 1899, 60). It is not identical with
the suftadia [q.v.]; this is on the contrary a pure
transaction of issuing a bill, a special form of the
bawdla, "distinguished by the fact that the muhtdl
'alayhi is absent at the conclusion of the contract
between the muhil and the muhtdl" (Grasshoff, op.
cit., 64). According to the fifyh books the following
prerequisites are necessary to validate a cession: the
transferor and his creditor must conclude a contract,
the transferred debt must be a fixed obligation and
the transferor's debt must be in agreement with that
of the cessionary in kind, manner and conditions of
payment.
The bawdla occurs rather often in Arabic papyri,
usually in the form of "written obligation" (dhukr
fyakk); cf. A. Grohmann, Arabic papyri in the Egyptian Library, i, Cairo 1934, no. 48, and p. 116; ii,
Cairo 1936, no. io26 and p. 118; A. Dietrich, Arabische Papyri aus der Hamburger Staats- und Universitdts-Bibliothek (=Abhandlungen fur die Kunde des
Morgenlandes, xxii/3), Leipzig 1937, no. 4^. The
cessionary may be represented through an agent
(wakil), as in the Papyrus no. i36 (for it see p. 84) in
A. Dietrich, Arabische Briefe aus der Hamburger
Staats- und Universitdts-Bibliothek, Hamburg 1955.
The word hawdla entered Europe through the
commerce of the Italian Levant in the form aval to
indicate the guaranty of a draft. In modern Arabic
fyawdla means draft, cheque or assignment.
Bibliography: R. Grasshoff, Die allgemeinen
Lehren des Obligationenrechts sowie die Lehre vom
Kauf-, Vollmachts-, Gesellschaftsvertrage, Diss. iur.
Konigsberg 1895; idem, Die suftaga und fyawdla der
Araber, ein Beitrag zur Geschichte des Wechsels,
Diss. phil. Konigsberg 1899; E. Sachau, Muhammedanisches Recht nach schafiitischer Lehre (= Lehrbiicher des Seminars fur Orientalische Sprachen zu
Berlin, xvii), Berlin 1897, 373-84; G. Bergstrasser*s
Grundzuge des islamischen Rechts, revised and
edited by J. Schacht ( — Lehrbucher d. Sem. f. Or.
Spr. Berlin, xxxv), Berlin and Leipzig 1935, 66 f.;
Badjuri, Hdshiya 'aid shark Ibn Kdsim al-Ghazzi
'aid matn Abi Shud[dc, Cairo 1307. i 389-92.
(A. DIETRICH)
IJAWALA, as a financial term, assignation;
in Islamic finance, an assignation on a mukdta'a
[q.v.] effected by order of the ruler in favour of
a third party. The term is applied both to the
mandate for the payment and to the sum paid.
It is already established in these senses in cAbbasid
finance (see F. L0kkegaard, Islamic taxation in
the classic period, Copenhagen 1950, 63-5). In
the cAbbasid empire, fyawdla was widely used
in both state and private finances to avoid the
dangers and delays inherent in the transport
of cash. The mandates were known as suftad[a [q.v.]
or sakk [q.v.]. Thus we know that the tax-collectors
('ummdl) of Ahwaz, Fars and Isfahan transmitted
the revenue which they collected to the central
government by suftadfa. In the encashment of the
suftad[a and in all matters relating to fyawdla, the
primary role was played by the diahbadf [q.v.] (see
R. Grasshoff, Die Suftaga und Hawdla der Araber,
Gottingen 1899; W. J. Fischel, Jews in the economic
and political life of medieval Islam, Royal Asiatic
Soc. Monographs, vol. xxii, London 1937, 3-35)ffawdla appears in wide use in Saldjuk finance (H.

284

IJAWALA

Horst, Die Staatsverwaltung der Gross Selguqen und
gorazmSdhs, Wiesbaden 1964, 74-5; O. Turan,
Selfuklular tarihi ve Turk Islam medeniyeti, Ankara
1965, 277-8). It is thought that in some circumstances
it took the form of the direct collection of state
revenue from the peasantry (cf. A.K.S. Lamb ton,
Landlord and peasant in Persia, Oxford 1953, 73),
but this is far from characteristic of fyawdla. For the
Ilkhanid and post-Ilkhanid period in Persia, the
sources are sufficient to show in some detail the
features of frawdla at this time (Rashid ad-Din Facjl!
Allah, Dj[dmi< al-tawdrikh, ed. Bahman Karimi, ii, Tehran 13385., 1024-40, 1068-75; Abdollah ibn Mohammad ibn Kiya al-Mazandarani, Die Resdld-ye Falakiyyd, ed. W. Hinz, Wiesbaden 1952, index s.v. Itawdlat',
Muhammad b. Hindushah Nakhdjawanl, Dustur
al-kdtib fi tacyin al-mardtib, i/i, ed. A. A. cAKzade,
Moscow 1964, 294-302). From the entries relating
to hawdla (fyawdlat) in Ilkhanid financial registers,
it is clear that frawdla consisted in the making of
payments by order from the farm (mdl-i mukdfaca,
the asl-i mdl given in the register) due from a taxfarmer (*dmil). These assignations were always recorded in the monthly and yearly accounting registers
of the central diwdn (daftar-i tahwildt and daftar-i
djamf al-hisdb) under the two main headings of
al-mukarrariyya and al-itldkiyya. Under al-mukarrariyya fell the regular (mufrarrar) payments made
every year by order of the sovereign from the diwdn-i
aHd to kadis, shaykhs, sayyids, students, financial
officials and ydmdjis (the staff of the mandzil), or
for public works. Under al-ifldkiyya fell payments
made to members of the court, palace servants, and
the military. This fundamental distinction is doubtless related to the separation of military and civil
administration in the Ilkhanid state. All these assignations on the provincial tax-farmers ('ummdl)
were made by bardt, ydftadj[a or hawdla (Resdld-ye
Falakiyyd, 162-65). (Agents who came to collect
money for the central treasury were known in this
period as lUi). When the term of his contract (daman)
expired, the tax-farmer (cdmil) submitted these
bardts and ydftadias for auditing to the sdhib-diwdn,
and received a hudidj_at showing the result (ibid. 65).
Mukdtaca and hawdla were the basis of Ilkhanid
finance. But widespread malpractice led Ghazan
Khan to attempt a number of reforms. In the reign
of his predecessor Gaykhatu, the revenue accruing
from the tax-farms was squandered in the provinces,
and as a result assignations were not honoured there
(D^dmi* al-tawdrikh, ii, 1083). In these circumstances
the unpaid military resorted to direct exaction from
the peasantry, driving them from their land and
destroying sources of revenue. Ghazan Khan first
carried out a general survey to determine the sources
of revenue of each locality. Then he reformed the
method of collection (ibid., 1031-4). Revenue was
now collected directly by state officials, and the
military were paid directly, and in cash, from the
state treasury. Finally, the state lands were distributed to the military as ifctd* [q.v.]. The replacement of
mukdta^a and hawdla by a system in which the
state collected revenues and made payments directly
was hard to maintain in a mediaeval state. Under
the conditions of the time it was very difficult and
very expensive to build up the necessary organization, and to transport, store and encash revenues
collected in kind. Of Ghazan Khan's reforms, only
the allocation of state revenue as iktdc to military
personnel resident in the villages had any chance of
success. That the reforms had no lasting effect is
clear from Nakhdjawam's complaints of fiscal mal-

practice with regard to mufrdfa'a and ^wala (Dustur
al-kdtib, 297-8). According to Nakhdjawani, assignations were made on the tamghawdt [see TAMGHA]
in the provinces (cf. Djdmi*- al-tawdrikh, ii, 1048).
Later Khwadja Ghiyath al-Din and Mawlana Shams
al-DIn laid down the principle that these revenues
should be collected by mufrassils [q.v.] of the diwdn,
and that allowances should again be paid directly
from the treasury. But these reforms also lapsed
(on the later history of mukafa'a and frawdla in
Iran, see Tadhkirat al-muluk, ed. V. Minorsky,
London 1943, 79).
In the Ottoman empire, as in other Islamic states,
mufrdta'a and frawdla were the basis of the financial
system. The rich material preserved in the Ottoman
archives makes it possible to establish the system
in detail and to shed light on obscure points in its
earlier history (particularly important are the
mufrdta'dt defterleri and the mdliyye afykdm defterleri
in the Basvekalet Arsivi Umum Mudiirlugu). The
main source of revenue which was exploited by
mukdta^a and on which assignations were made
was the khawdss-i humdyun [see KHASS], which came
under the administration of the defterddr. In general
payments were made at the place where the revenue
was collected through assignations on the tax-farmer.
The system was favoured by such factors as the difficulty of transporting cash and the slowness with
which revenue accumulated from the taxation of
commercial transactions, particularly in the towns.
Thanks to entries made in the mukd^dt registers
of the central government, the defterddr was in a
position to exercise close control over the administration of these revenues in distant provinces.
Another group of revenues — including the acshdr,
which were payable in kind — was assigned to the
military as timdr [q.v.]. The timariot collected these
revenues directly. However, as in the case of Ghazan
Khan's reforms, this system of enfeoffment must
be seen as a departure from the hawdla principle.
Revenues in this category were no longer the subject
of hawdla transactions; in the Ottoman system they
constituted an entirely distinct branch of the administration under the niskandjl [q'.v.~\.
The cdmil (tax-farmer), who took on a mukdfa'a
for a given term (usually three years), made payments in accordance with the assignations of the
central government, to those in whose favour they
were drafted. The payments were always made with
the cognizance of the emln [q.v.] and kadi, the government's supervisory agents, and entered in their
registers. The payments were always in cash. The
kddi gave the tax-farmer a hudidj_et which stated
the amount of the payment, to whom it was made,
by what order, on what date, and from which
mukdta^a. A copy was entered in the kadi's register.
The hudidiet would then be submitted in the accounting which took place when each instalment of the
mukdta^a fell due. If on the other hand the payment
was not made, a mektub stating the reason for this
was given to the bearer of the assignation. The
kadis' registers are among our most valuable sources
for hawdla transactions.
The mandate for the hawdla is a htikm of the sultan.
It specifies how much is to be paid, to whom, and
from what source. Hawdla orders are of three main
types: (i) orders made out directly in favour of claimants, used for the payment of allowances (sdlydne,
c
ulufa, mawddjib] to the military in the provinces;
(2) assignations placed at the disposal of an emln
to cover purchases made in connexion with provincial public works or for the palace (see R. An-
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hegger and H. Inalcik, Kdnunndme-i Sudani ber
muceb-i cof/-i C0swani, Ankara 1956, 35); (3) orders
for the surrender to the sultan's emissary (frul) of
sums for the state treasury (Khizdne-i 'Amire).
The various mukdta^dt in a region tended to be
ear-marked for particular claimants, and their
claims regularly met from the same source. It was
for this reason that the central financial administration was organized into departments with such
names as Anadolu mukdta^asi, madden mukdtacasl,
buyuk kal'a mukdja'asl.
From the nth/i7th century onwards, we find the
revenues of tax-farms being transferred to the central treasury by bill of exchange (police) through
the services of sarrdfs established in the main towns.
tfawdla nevertheless continued to be used. It lost
its importance when tax-farming (mukdja'a) was
abolished after the declaration of the Tanzlmat in
1839. The Tanzlmat introduced a policy of fiscal
centralization. State officials appointed to the
provinces with extensive powers collected revenue
directly. After paying salaries and meeting other
local expenses locally, the mufrassil sent the balance
to the central treasury (see H. Inalcik, Tanzimatin uygulanmasi ve sosyal tepkileri, in Belleten, xxviii/
112 (1964), 629).
In fikh, hawdla was the subject of a separate
kitdb. In the fatwd collections of the Ottoman muftis,
the kitdb al-hawdla sometimes includes fatwds on
fyawdla transactions involving the state, as well as
those relating to transactions between private
individuals, or between individuals and wafcfs (see
Fatdwd-yi Abu'l-Sucud, Topkapi Sarayi MS Ahmed
III 786, ff. 251-2; Fatdwd-yi Yahyd Efendi, MS
Ahmed III 788, ff. 141-3).
In Ottoman Turkish, fyawdla has the further sense
ot a tower placed at a vantage-point; frawdla towers
were sometimes built for blockading purposes near
castles which were likely to put up a long resistance.
This method was used in the blockade of Bursa in
the early 8th/i4th century. Mehemmed II contemplated using Rumeli yisari as a hawdla to blockade
Constantinople if resistance continued. Ottoman
fyawdlas have left traces in Balkan toponymy. One
such hawdla is that built by Mehiemmed II near
Belgrade, now known locally as Avala.
Bibliography: in the article. (H. INALCIK)
IJAWARI, apostle. The word is borrowed from
Ethiopic, in which language liawdryd has the same
meaning (see Noldeke, Beitrdge z. sem. Sprachwissenschaft, 48). The suggested derivations from
Arabic, attributing to it the meaning "one who
wears white clothing" etc., are incorrect. Tradition
delights to endow the earliest Islamic pioneers with
foreign bynames which were familiar to the "people
of the Book". Abu Bakr is called al-Siddik, cUmar
al-Fdruk, al-Zubayr b. al-cAwwam al-Iiawdri.
Moreover, the collective term al-Iiawdriyyun occurs,
denoting twelve persons who at the time of the
"second cAkaba" aie said to have been named by
Muhammad (or those present) as nafcibs of the
inhabitants of Medina "to be the sureties for their
people, just as the apostles were sureties for clsa b.
Maryam, and as I myself (Muhammad) am surety
for my people". Christian influence is also found
elsewhere in the account of the "second cAkaba",
where the total number of those present is put at
70 or 72, apparently on the analogy of the account
in the Gospels of the 70 or 72 apostles (Luke, X, i,
17). Of these 12 Hawdriyyun, nine are said to have
belonged to the Khazradj and three to the Aws.
Their names were said to be : — Sacd b. cUbada,
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Ascad b. Zurara, Sacd b. al-Rablc, Sacd b. Abl
Khaythama, Mundhir b. cAmr, cAbd Allah b.
Rawaha, al-Bara5 b. Macrur, Abu '1-Hayfoam b. alTayyihan, Usayd b. Hudayr, €Abd Allah b. cAmr,
c
Ubada b. al-Samit, Rafic b. Malik. According to
another version, however, the Ifawdriyyun belonged
exclusively to the tribe of Kuraysh and were :
— Abu Bakr, cUmar, cUthman, CAH, IJamza, Diacfar,
Abu njbayda b. al-Djarrah, cUthman b. Mazcun,
c
Abd al-Rahman b. cAwf, Sacd b. Abl Wafcfcas,
Talha b. cUbayd Allah, al-Zubayr b. al-cAwwam
(cf. al-Thaclabi, Kisas al-anbiyd*, Cairo 1290, 344).
These accounts again make it clear to what an
extent the rivalry between Ansar [q.v.] and Muhadjirun [q.v.] has influenced tradition.
The tradition concerning these twelve Muslim
apostles has perhaps, like so many others, arisen as
a deduction from a statement in the Kur'an (III, 45,
LXVI, 14) : Jesus says "Who are my Ansar for God('s
cause) ?" And the IJawdriyyun answer "We are the
Ansdr of God", etc. The parallel with Muhammad's
own position is here clear enough, and it is evident
that, alongside of the Muslim Ansar, the need was
felt for Muslim liawdriyyun.
On the subject of the disciples of Jesus statements
will be found in various Muslim writers, for the most
part deriving from passages in the Gospels; see CISA
and MA J IDA.
Bibliography, in addition to the references
in the text, A. J. Jeffery, Foreign words . . ., 115-6;
Tabari, Tafsir, old ed., iii, 197-200, new ed., vi,
442-8.
(A. J. WENSINCK)
flAWASHl
[see HASHIYA].
HAWAZIN, a large North Arabian tribe or
group of tribes. The genealogy is given as:
Hawazin b. Mansur b. clkrima b. Khasafa b. Kays b.
c
Aylan (see KAYS C AYLAN, C ADNAN, AL-CARAB
(Djazlrat), vi). Properly speaking Hawazin includes
the tribes of cAmir b. Sacsaca [q.v.] and Thakif [q.v.],
but the term is sometimes restricted to what is more
correctly cUdjz Hawazin, "the rear of Hawazin",
comprising Djusham b. Mucawiya b. Bakr, Nasr b.
Mucawiya b. Bakr and Sacd b. Bakr [q.v.]. Among
the places reckoned to belong to Hawazin were:
Amlah, cAds al-Matahil, al-Darda, al-Dabcan, and
Fayf al-RIh; the wadis Awtas, Liyya, Turaba,
Zabya (so Mu^d^avn^ but variants in al-Hamdam);
the waters Dhu '1-Hulayfa and Tiyan and the mount
al-Mudayyih. Before Islam, Hawazin along with
B. Muharib worshipped the idol jDjihar at c Ukaz;
the sddin came from a family of B. Nasr of Hawazin.
Early history. For a time Hawazin paid tribute
to Ghataifan (under Zuhayr b. Djadhima of cAbs),
but they became independent on Zuhayr's death.
Hostility continued, however, and there were many
battles, sometimes between most of Ghatafan on the
one side and most of Hawazin (often in alliance with
Sulaym) on the other, sometimes between individual
tribes, such as Fazara and Djusham. Hawazin was
also bitterly hostile to Kuraysh, against whom it had
fought the wars of the Fidiar. The underlying cause
was the trade rivalry between Mecca and al-Ja'if,
since the inhabitants of the latter town, Thakif, were
either part of Hawazin or in close alliance. One war
began with a quarrel between an ally of Kuraysh
(belonging to Kinana) and a man of Hawazin. The
second and more famous war of the Fidiar arose from
the killing of cUrwa al-Rahhal (of Kilab of cAmir b.
Sacsaca) by Barrad b. Kays (client of Harb b.
Umayya of Kuraysh). Though Kuraysh had to retire
to Mecca on several occasions, they seem to have had
the best of the fighting in the end. Peace was made
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with Hawazin, but al-Ta3if passed into the control of
the section of Thakif known as the Ahlaf, who were
subordinate to Mecca.
Relations with Muhammad. In general
Muhammad had good relations with <Amir b. Sacsaca.
A small section of Sacd b. Bakr (to which tribe his
wet-nurse Halima [q.v.] had belonged) became
Muslims at an early date, though others fought
against him at Hunayn. Otherwise he had little
contact with Hawazin till after his triumphant entry
into Mecca in 8/630. While still settling the affairs of
Mecca, he heard that Malik b. cAwf (of Nasr) was
concentrating a force of Hawazin and Thakif only a
day or two's march away and was thus threatening
both Mecca and the Muslims. Because of the old
enmity between Kuraysh and Hawazin 2000 Meccans
joined Muhammad when he marched to meet this
threat. The battle took place at Hunayn, and, while
Thakif took refuge in al-Ta'if, Hawazin was routed
and lost all their possessions. Muhammad treated
Malik b. €Awf very generously, however, restoring
his wife and children, making a gift of camels, and
recognizing him as chief of Hawazin. The tribe had
to make a payment of sicdya, presumably for the
restoration of the captured women and children.
Malik then helped Muhammad against his former
allies of Thakif.
Later history. During the Ridda, Hawazin are
said to have suspended the payment of sadaka to
Medina, but they did not take up arms against Abu
Bakr. This was doubtless because of the consideration
shown them after their defeat.
Bibliography: Yakut, Mu^dj^dm, index; alHamdani, index; A. P. Caussin de Perceval, Essai
sur rhistoire des Arabes avant I'Islamisme, index;
Mufaddaliyydt, ed. Lyall, esp. i, 716.15 and ii,
302 f.; Montgomery Watt, Muhammad at Medina,
esp. 70-5, 95-105; indices to Ibn Hisham and alWakidl s.vv. Malik b. cAwf al-Nasrl, Shaddad b.
c
Arid, (Abu) Usama b. Zuhayr, Durayd b. alSimma (the latter all of Diusham). See also art.
DURAYD.
(W. MONTGOMERY WATT)
IJAWP, the basin at which on the day of the
resurrection M u h a m m a d will meet his community. This idea is not found in the Kur'an, but
in Tradition, which supplies a great variety of details
of which the following are the more important.
Muhammad is called the precursor (farat) of his
community On the day of the resurrection the latter,
in the first place the poor who have not known the
pleasures of life, will join him near the basin. So far
as one can judge, the question is one of admittance:
Muhammad pleads with Allah for his Companions,
but he is told: Thou dost not know what they have
done since thy death. Some have gone back on their
steps (Bukhari, DjancPiz, bab 73; Musdkdt, bab 10;
Rikdk,bab 52; Ahmad b. Hanbal, ii, 132; al-TayalisI,
no. 995).
The descriptions of the basin raise questions of
cosmological topography. Its dimensions equal the
distance between Djarba3 and Adhruh (variants:
Ayla-Sanca5; cAdan-cUman; al-Madma-Sanca3 etc.)
and its jars are numberless as the stars. Its waters
are white as milk and sweet as honey. It is filled by
two spouts from Paradise, one gold, the other silver.
Some traditions connect the basin with the river of
Paradise, al-Kawthar [q.v.}, but these associations
are secondary, Kawthar having become the proper
name of a river of Paradise only at a later date. The
representation of the throne of Muhammad as being
above the basin is also part of the topography of
Paradise ("a garden of Paradise"). Details taken

from the Bible are fairly numerous, like the very common tradition that he who drinks of the waters of
the reservoir will never thirst (cf. St. John's Gospel,
iv, 14).
It is hardly possible to assign a definite place to the
reservoir among the eschatological sites. According
to a canonical tradition (Tirmidhi, Kiydma, bab
9; Ahmad b. Ilanbal, iii, 178), Muhammad said that
if he is not found near the sirdf he should be sought
near the mlzan or else near the basin. In the creed
known as Fikh Akbar II the basin comes immediately
after the balance (art. 21).—Neither Ghazall, in alDurra al-fdkhira, nor the author of the Kitdb Afrwdl
al-friydma mentions the basin. In the Ifyyd* it comes
between the intercession and the descriptions of Hell
and Paradise, without there being any connexion
with the one or the other. This uncertainty, which
connects the basin sometimes with Paradise, sometimes with the trials at the Last Judgment, has given
rise to the idea of two basins.
Bibliography: The statements in the collections of canonical tradition in Wensinck, Handbook,
s.v. Basin; M Fu'ad cAbd al-Baki, Miftdh kunuz
al-sunna, s.v. al-fyaw<l, p. 165; Tabari, Tafslr, xxx,
i76ff.; the articles of the creeds in Wensick, The
Muslim Creed, index, s.v. Basin; aJ-Ghazali, Ifyya*,
Cairo 1302, iv, 478.
(A, J. WENSINCK)
IJAWJ) (pi. ahwdd, hiydd) is the Arabic, and hence
Persian, Turkish (mod. havuz) and Urdu word for
cistern or artificial tank for storing water. It is
used also for a drinking trough or wash-basin. In
India the word has sometimes been used for any
tank built or excavated by the Sultan for public
utility. For our purpose here, we shall discuss only
the architectural cisterns.
The history of the cistern must be as old as the
real beginning of Islamic architecture, which began
with the construction of the early mosques: water
being needed for ablution before the performance of
prayer, the cistern was from the first as necessary a
feature as the other elements of the mosque. Very
little information is preserved about the earliest
ablution tanks. Probably they were first built in the
sahn of the mosque, for when the mosque of Ahmad
b. Tulun was first opened for prayer (265/879), one
of the criticisms made of it was that it lacked any
place for ablution in its sahn, to which the builder
replied that he had purposely omitted it because of
the uncleanliness which it brought, but that he would
have one built behind the mosque. As the people
complained of the tank being outside the mosque
proper, it can be presumed that this was contrary to
what they had been accustomed to. In later times,
examples of ablution cisterns are found most frequently in the sahn, but sometimes outside the
mosque. This preference may also be in part due to
the Turks who, under Byzantine influence, regarded
the domed interior of the mosque as the sanctuary
proper, while the outside court, corresponding to the
Byzantine atrium, was not looked upon as the sahn
had been in early Islam. The typical Turkish ablution
tank is an octagonal reservoir covered by an octagonal
pavilion resting on columns and arches, with wide
eaves and a low dome. The present octagonal
tank covered by a square pavilion in the sahn of the
Great Mosque of Damascus shows Turkish influence.
The square double-storeyed domed edifice over the
octagonal tank in the sahn of the Mosque of Ibn
Tulun was, however, built before the Turkish conquest of Egypt by Sultan Ladiln in 696/1296, and
may be likened to other multi-storeyed cisterns of
Alexandria. In India the mosque-tanks are usually
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open, and are generally square or rectangular in plan.
Simultaneously with ablution tanks, fountaincisterns were also developed in Islamic architecture,
at first in mosques, and then also in palaces and
gardens. The earliest extant example of such a
cistern appears to be the one underneath the westernmost domed edifice in the safrn of the Great Mosque
of Damascus. It was octagonal with a little parapet
all round, and a jet—probably in imitation of the
phiale which sometimes stood in the atria of the
Byzantine churches—in the middle. The octagonal
cistern in the salj,n of the Great Mosque of Harran
was, in all probability, a fountain-cistern, as was that
in the §afins of the Great Mosque of Samarra (2S4-7/
848-52) and of the Mosque of Ibn Tulrni, the latter
being described by Ibn Dukmafc as a great basin of
marble, 4 cubits in diameter, with a jet of water in
the centre, over which was a gilt dome on ten marble
columns, and round which were sixteen marble
columns with a marble pavement. This was later
rebuilt by Ladjln. Once thus developed, the fountaincistern is often found in mosques of later dates along
with the ablution tank—generally separate, but
sometimes combined in one.
This cistern was, however, particularly developed
in Iran and under its influence in India. A pool of
water set in a plantation was popular not only in
the pre-Islamic lay-out of gardens in Iran, but was
also a frequent motif in the ornamentation of
pottery and metalwork. In the rapid expansion of
the Islamic period, this theme of plants and water
took an extraordinary form in architecture. In
shape, Iranian tanks vary greatly. Most frequent is
the rectangular tank, but square, octagonal and
cross-shaped pools also are not uncommon. The
beautiful tank at the shrine of Nicmat Allah Mahan
combines the octagon and the cross, the octagon
serving as fountain at the intersection of the cross,
the arms of which have diagonally cut corners to
parallel this octagon. More elaborate and very
characteristic are the ogee pools, often polygonal.
In the big tanks, the water is usually still and the
cistern is by preference filled to the very brim. But
running water also had its place, trickling or leaping
through the channels, according to the terrain, or
dropping in musical cascades, and there were
numerous fountains, some five hundred, for example,
in the Hazar Diarib. In India, the design of the
tanks was copied almost exactly, but more often
with multiple and varied jets in the middle. The best
examples of such tanks are to be noticed in the
garden of the Tadj Mahall (second quarter of the
nth/i7th century) in Agra and in the Shalimar
Bagh (1047/1637-8) in Lahore.
There are other forms of the fountain-cistern, not
in the open, but in pleasure-houses. We hear in the
Thousand and One Nights of a pool in a wonderful
domed building decorated with "all kinds of pictures
in gold and ultramarine, and it had four doors, to
which one ascended by five steps; in the midst
of it was a pool, to which one descended by steps
of gold, those steps being set with minerals. In the
midst of the pool was a fountain of gold, with images,
large and small, from the mouths of which the water
issued; and when the images produced various
sounds at the issuing of the water, it seemed to the
hearer that he was in paradise". To this group
belongs the recently discovered Saldjuk Hawdkhana at Rayy—a small vaulted building with a
pool inside, octagonal in plan, and sunk below the
ground level.
Large cisterns, especially for drinking water, fed
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by the nearest wadl or river or by rain-water, were
also built by Muslim rulers. Of these, two kinds may
be distinguished; open and covered or monumental.
Several of the first variety have been discovered in
Tunisia. The two largest, built by Abu Ibrahim
Atimad between 246-8/860-3, are about a kilometre
from the north gate of Kayrawan and receive the
water of the wddi Mardj al-Lil when it is in flood.
They are polygonal, one being composed of seventeen
straight sides and the other of forty-eight sides, with
a round buttress at each corner internally and
externally, and, in addition, an intermediate buttress
externally in the centre of each side. The masonry is
of rubble covered with a very hard coating of cement.
The larger cistern had an octagonal tower in the
middle which Abu Ibrahim used to visit occasionally
in a boat. Most of the other cisterns in Tunisia, such
as cAyn al-Ghurab, Fiskiyat al Arad, Fiskiyat
Eddaliya, Fiskiyat al-Haguia and Hanshir Fortunat,
are round, with buttresses placed internally and
externally along the circular walls.
Open cisterns are found in India and some of
them, such as the Hawd-i Shamsl and Jrlaw<l-i
Khass in Delhi, Haw<l-i Shamsl in Bada'un, and the
great tank of Djahanglr al-Sheikhupura near Lahore,
are very famous. Most of these tanks are now ruined,
and the Hawd-i Khass no longer contains water.
They are of stone masonry (except the last, which is
of brick) and are either square or rectangular in plan
with stairs on all four sides, and they once contained
a pavilion in the centre. The pavilion in the tank of
Djahanglr—an octagonal three-storeyed building
approached by a causeway—still exists. The Haw<jl-i
Khass, covering over seventy acres of land, was built
by Sultan cAla3 al-DIn Khaldjl in 695/1295, and when
fallen into decay was re-excavated and repaired by
Flruz Shah. The repairs were so extensive that
Timur ascribes the tank itself to Flruz vShah.
Similar open tanks, not so much for drinking
water as for ornamentation, are also found in other
parts of the sub-continent. The emphasis here is less
on the tank than on the central structure, which was
intended as a pleasant place to sit in and while away
an hour. Such are the platforms in the Anup Talao
in Fathpur-SIkri (976-94/1568-85), the Dialamandir
or water-pavilion in front of the Sat Manzil (99i/
1583) in Bldjapur and the double-storeyed building
in front of the painted pavilion (probably ioth/i6th
century) at Kumatgi.
Of the monumental variety, we have a good
example in the cistern of Ramla, built during the
reign of Harun al-Rashid in 172/789. It forms an
irregular four-sided figure which tapers from 24 m.
on the north side to about 20.50 m. on the south and
consists of subterranean excavation, lined with
strong retaining masonry walls and divided into six
aisles by five arcades of four arches each, running
from east to west and resting on cruciform piers. On
the east-west arcades rest rubble tunnel-vaults,
reinforced by three arcades running from north to
south, which also, like the former, spring from wallpiers. A staircase runs down the north side to the
bottom of the cistern, which has a well-preserved
pavement. A series of holes averaging 55 cm. square
pierced in the vault of each bay enabled twenty-four
people at the same time to draw water by means of
ropes and buckets. This suggests that the whole
area above the cistern was originally levelled-up and
paved. The cistern of Sidi Bu cUthman in Morocco,
apparently of the 6th/i2th century, and that of the
fortress of Sa6ne, in Syria, of the Crusading period,
belong to this type.
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Another interesting .example of this group,
different in plan but probably an imitation of the
Syrian tradition, is to be seen in the Alcazaba of
Merida in Spain. It is a T-shaped building of stone
masonry and consists of three parts: an entrance
passage with doors for entrance and exit (head of
the T), galleries or corridors of ascent and descent
with a partition wall in the middle, and the water
chamber (stem of the T). All the three parts are
covered by tunnel-vaults, that of the corridors
sloping towards the water chamber, whose vault is
divided into two lengths, the lower covering the part
next to the staircase, and the higher the remainder.
The chamber was evidently filled by an inlet in the
lower part of the wall, but that is not visible from the
surface. The exact date of the cistern is unknown,
but it is supposed that it was made sometime
between the ist/7th and the 4th/ioth century.
Some of the most interesting extant examples of
covered cisterns in India are to be seen in the water
towers in Bidjapur [q.v.] (ioth/i6th and nth/i7th
centuries). They are lofty square buildings of stone
masonry, and were used both as distributing centres
with pipes leading away from them, and as traps to
intercept silt and prevent the pipes being choked,
as well as to relieve the pressure in the pipes.
Muslim rulers were always mindful about the
elaborate arrangement of water—whether in their
mosques and tombs or in their palaces and cities.
To them it was not only a need of life, but also a
religious necessity and the most exquisite refinement
of luxury—the idea of paradise—in a thirsty land.
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flAWp, usual spelling HODH (hawd >• hod = a
horse trough, made of leather mounted on a wooden
frame), name of the n a t u r a l
depression
situated in s o u t h - e a s t e r n M a u r i t a n i a in the
angle of the Senegal and Niger basins. It is bounded
on the north by an escarpment, Dhar Tichitt (zahr
tishit), stretching from Tichitt to Aratane and marking the limit of the Adafer plateau. In the north-east
the escarpment which curves round above Oualata
(Dhar Oualata = zahr Walata) and Nema, forms the
boundary of the table-land of Djouf (Djawf). The
western boundary of the Hodh is much less clearly
marked; after a point facing towards Bassikonnou
and Nara it takes in Timbedra and then turns back
towards Tichitt through Ai'oun el Atrous (cUyun
al-'Atrus).
The Hodh thus consists of a plateau and, below
the escarpment, a plain which in turn is divided into
two regions, in the south a region of grazing lands and
wells, Labiar (al-Bi'dr), and in the North the Aouker
which has been overrun by sand.
Its climate is midway between that of the Sahara
and that of the Sahel. There are three distinct
seasons: the rainy season lasts from July to September, the hot dry season from March to July, the dry
cool season from October to March. The abundant
rainfall gives the grazing land a savannah vegetation
which attracts both caravans and herds.
History.—As a result of its situation on the edge
of the desert, the Hodh has been a disputed region
throughout its long history. According to certain
traditions the Fulani of Macina originated there. The
kingdom of Awdaghost (which included the northern
Hodh) is said to have been established by the Lamtuna Berbers (5th/nth century) and afterwards
conquered by the negro Soninke sovereigns of Ghana
(990), whose capital, Koumbi Saleh, is in the Hodh.
The Almoravids of Yahya b. cUmar are said to have
captured Awdaghost in 1054 and Ghana in 1076.
The death of Abu Bakr b. cUmar (480/1087) seems
to have allowed Ghana to recover her independence,
but the sovereign's authority can hardly have extended beyond the Aouker and the Bassikounou.
In 1203, Soumangourou Kante, king of the Sosso,
seized Ghana. The pagan garrison routed the Muslim
Soninke at Oualata (1224). In 1240, Sounpljata Ke'ita
destroyed the city of Ghana.
Arab invasions occurred in the Sahara towards the
end of the 8th/i4th century, at a time when the berberization of the population was becoming increasingly
intensive. The Soninke towns of Chetou and Birou
became, in Berber, Tishit and Iwalaten (Oualata).
The Mackil Arabs, especially the Hassan branch,
supplied the Berbers with condottieri who were the
chief figures of the wars of that period. The Hodh is
situated at the extreme limit of the range of the
Arab tribes coming from the north who, after being
checked by the Senegal, turned their course eastwards. It was therefore to some extent only the
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fringe of the Arab invasion that penetrated to this ments it became wholly Mauritanian, and has
region.
remained so with the coming of independence.
At the beginning of the gth/isth century, the
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I
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the Hassan Arabs replaced by that of the Mashduf,
1926; P. Marty, Etudes sur VIslam et les tribus du
almost pure Berbers though Arabic-speaking, who
Soudan, les tribus Maures du Sahel et du Hodh, iii,
succeeded in imposing themselves as a result of their
Paris 1921 (with a genealogical table); Cdt.
alliance with al-Hadjdi cUmar and his Toucouleurs,
Rocaboy, Le Hamallisme, MS CHEAM; R. Vaufrey,
who captured Nioro (1850).
Le neoliihique paratoumbien, une civilisation agriAfter 1890, French penetration made itself felt.
cole primitive au Soudan, in Revue Scientifiquet
Nioro was occupied on i January 1891. Two years
Ixxxv (1947), 205-32.
(R. CORNEVIN)
later, Archinard conquered Macina and the Nara
#AWFl, type of popular poetry peculiar to
region. The final occupation of the Hodh was carried Algeria. It consists of short poems of between two
out by Colonel Roulet who, starting from Timbuctu, and eight verses which are sung by girls or young
entered Oualata without firing a shot.
women while amusing themselves on swings or at
In the matter of the religious confraternities, the country excursions. These songs are all anonymous
Kadiriyya tarika was propagated in the I2th/i8th and sung to the same tune, which consists of two very
century, while in the igth century the Tidja- simple melodic phrases. The origin of the frawfi is
niyya, under the influence of al-Hadjdi cUmar, was
obscure; its etymology offers no explanation. The
more influential. But what was to be of considerable genre is more commonly called tafawif, which means
importance in this region was the "differentiated
the act of singing the frawfi. The prejudice of the
Tidjanism" introduced by a sharlf of the Touat, Arabic anthologists against popular poetry, with
c
Muhammad wuld Ahmad wuld Abd Allah (or althe exception of zadial, deprives us of material for
Sharlf al-Akhdar) and his successor Shaykh Hamalla, criticism in this field. Ibn Khaldun (ed. Quatremere,
whose father was sharlf of Tichitt and whose mother iii, 429) connects the kawfi with the mawwal without
was a Toucouleur, and who had brought together giving any explanation; this testimony is all the
a powerful contingent of Moorish tribes linked for more uncertain as in the Bulak edition the term
administrative purposes to thes districts of Nioro,
fcumd is substituted for that of frawfi in the passage
Kiffa, Timbedra, Nara and Nema. The Hamallists hi question; F. Rosen thai, in his translation ol the
were the instigators of the incidents of Kaedi (1930)
Mufraddima follows this reading (iii, 475, note 2).
and Nioro-Assaba (1940).
W. Marcais (Tlemcen, 209) hesitates to "identify
In 1940, almost all the tribes had been penetrated
the modern fyawfi of Tlemcen with the frawfi of Ibn
by Hamallist propaganda, which preached an
Khaldun". He does, however, try, but with all reserve,
actively bellicose Islam and, with its xenophobic to find some connexion between the jiawfl and the
attitude, gathered all the dissidents of eastern
mawwal. According to him the two genres have the
Mauritania and western Sudan. A numerous mara- same number of verses and use the same metre,
bout federation, the Tenouajib, members of whom basi$. Starting fiom this he thinks that he is able to
were recorded in Kayes, Yelimane, Nioro, Kiffa and
trace an evolution of the fyawfl which, at first obeying
Tamchakett, had shown itself hostile to this propa- the rules of classical scansion, gradually detached
ganda, preserving instead a strict Kadirl orthodoxy. itself from the mawwal. "At a comparatively modem
On the occasion of the 1940 armistice the Hamallists date, the original rules of the form being lost, the
admirers of frawfi .. . continued to add, though
thought the moment had come to suppress their
Tenouajib rivals and seize their possessions. But, sometimes in a rather lame fashion, to the classical
after their violent attempt, thirty-three of the tune of these poems, successions of rhyming lines".
This proof is not at all convincing, especially
assailants, among whom was the eldest son of Shaykh
as Ibn Khaldun's attitude that all poetry in the
Hamallah, were condemned to death and shot in
Yelimane. Shaykh Hamallah was deported, first to vernacular is the result of the degeneration of an
Algeria and later to France, where he died during earlier classical genre has distorted the approach to
the problem. This has necessarily made still more
the German occupation.
difficult the problems which arise as soon as the study
If Marty could regard Nioro as the Mecca of the
of the evolution of poetic genres is approached.
Sudan, it is certain that the Hodh was in practice
In fact it appears in the context that Ibn Khaldun
the principal starting point for Islam hi the direction has not tried to establish a direct link between the
of the negro countries. It remains a place of import- Andalusian or Maghribl and the eastern genres, but
ance. It was for that reason that the Governor- that he has merely emphasized what they have in
General of A.O.F. decided, in October 1944, to common—namely that they are popular genres, a
set up the district (cercle] of the Hodh, with cUyun
fact which he emphasizes again when he speaks of
al-cAtrus as its centre; the administration of Mauri- the Egyptian imitation of the mawwal of Baghdad.
tania had proved the necessity of this step.
Nor is the scansion which W. Marcais suggests for
This fact involved modification of the frontier. the verses of the fawfi any more plausible, for his
For a very long time the Hodh had been divided
attempt to find in them a metre of the basij type
between Mali and Mauritania. Under these agree- forces him to resort to completely unjustifiable
Encyclopaedia of Islam III
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subtleties. Syllabic scansion must be applied here,
and any other method can only result in the establishment of irregular schemes.
Another hypothesis, which at first sight seems
more attractive, seeks to find the origin of the haw/I
in Andalusian strophic poetry. S. Bencheneb sees
it as "a debased and popularized form" of this
Andalusian poetry and adds that "from the point
of view of metre, the fyawfi represents an intermediate
stage between the quantitative and the syllabic
measure" (Ch. Escarpolette, 91).
This is in fact to re-state, from the starting point
of the muwashshah, the very same principle of evolution which we have just rejected. The rigidity and
the learned diversity of the structures of Andalusian
strophic poetry, its use of a quantitative metre, its
themes and its vocabulary all exclude any link with
the frawfi. It would be very difficult to regard it even
as deriving from the zadj^al, which also obeys very
strict rules of structure. It is not clear, moreover,
what this intermediate stage of the metre can be.
In the frawfi the metre is syllabic, and furthermore
it plays only an unimportant part. It must not be
forgotten that the hawfi is exclusively sung. It is
the musical stress which controls the whole poem and
the very simple structural arrangement are intended
only to enhance the harmonies which this stress
produces.
The liawfi poems, written in dialect, consisting of
a small number of verses which lend themselves to
syllabic scansion and possess no notable structural
characteristic, seem quite simply to derive from
local popular inspiration. We must adhere to this
conclusion so long as no convincing proof of their
Andalusion or eastern origin is put forward.
Swing games accompanied by songs are widely
found throughout the Maghrib. They are attested
notably at Tangier, Rabat-Sale and at Fez. But the
term fyawfi is reserved for the songs sung at Tlemcen
and in the Algerois (Algiers and Blida). S. Bencheneb
considers that "the fyawfl of Algiers, Blida 01 elsewhere is independent of that of Tlemcen", but there
does not seem to us to be any convincing argument
to prove this independence. If the two types have had
a common source, Andalusian or eastern, it is hardly
permissible to speak of a parallel development. But
if, as is the case in the present state of our knowledge,
this derivation cannot be established, then there are
too many similarities between the ^tawfis of the two
regions to justify such a sharp differentiation. The
establishment of the texts has enabled us to find
very many common features in the frawfis of Tlemcen
and those of Algiers and Blida: common poems,
isolated verses used by both, the same numbers of
verses, the same use of rhymes and above all the use
of the same melody. Certainly the fyawfis of Tlemcen
are more numerous and have more varied themes,
but this could arise merely from a greater popularity
of the genre at Tlemcen.
In another field, that of the bu^ala [q.v.], some
exchanges have taken place. S. Bencheneb has noted
an interesting fact in this connexion: at Mostaganem
fyawfi poems of Tlemcen are sung during ceremonies
at which the omens are consulted; it was only later
that "in certain towns and certain milieus original
poems... replaced the frawfi poems which used to
be sung by women in order to learn their fate. Thus
the genre bufrdla must be derived from the hawfi".
The establishment of the texts of the fyawfi has
allowed the relationship between the two genres to
be seen fairly clearly. Several poems are common to
both, and isolated verses, themes, images and ex-

pressions are found in both. Although the bukala is
not sung, it is clear that the structure of several of
its poems would permit them to be adapted to the
tune of the fyawfi. There should nevertheless be
mentioned the greater thematic and linguistic richness
of the bufrala. This similarity cannot, however, lead
to any serious conclusion concerning the origin of
the two genres, and we can merely state again that
they both belong to a popular literature which
developed parallel with works in literary language
throughout the whole of the Arabic-speaking area.
We have collected 83 poems, 61 of which are of
Tlemcen origin. But it must be mentioned that
several of these poems are sung indifferently at
Tlemcen, Blida or Algiers with variants which are
not always due to the use of a different dialect. These
83 poems are divided thus: (a) 12 distichs, of which
8 are from Algiers; (b) 15 tercets, of which 13 are
monorhymes and 2 rhyming ABB with internal
rhymes; 8 of these are from Algiers; (c) 34 quatrains
of which 23 are monorhymes and 9 rhyme AABB;
(d) ii poems of 5 verses, seven of which are monorhymes, 3 rhyming AAABB and i AAAAB; (e) 8
poems of 6 verses which consist of: 5 poems made up
of two monorhymed tercets, i of three distichs with
different rhymes, 2 made up of one monorhymed
quatrain and one distich; (f) 5 poems of 7 verses
which divide variously into quatrains, tercets and
distichs; (g) i poem of 8 verses made up of two
monorhymed quatrains. We have included in this
list 3 poems which are in reality variants. The
study of the arrangement of the internal rhymes
shows that they are much less numerous than in the
bukala and are arranged in a less contrived fashion.
It is rather a case of seeking for musical assonances
able to sustain the melody of the hawfi.
The themes of the hawfi of Tlemcen are more
varied than those of the hawfi of Algiers; whereas
the latter is almost entirely devoted to love and the
description of the gardens where swing games are
played, the jiawfi of Tlemcen has the following
themes: (a) Poems devoted to Tlemcen, its surroundings or to certain of its districts. It should be noted
that the fyawfi of Algiers has nothing similar except
for one poem devoted to Sidi Ferruch. (b) Religious
themes: sometimes about the Prophet, his daughter
and CAH, sometimes celebrating the Tlemcen saints.
In this connexion there should be mentioned a
definite sympathy for the great figures of Shicism
which is found also in several bufydla poems. Here
too the Algerian fyawfi has no theme of similar
inspiration, (c) Themes of love: these preponderate
as much at Tlemcen as in the Algerois. They sing
of the lover and the happiness or the torment he
gives. The fyawfi of Tlemcen includes in addition
dialogues between lovers and love-songs put into
the mouth of a young man. (d) Themes concerning
different aspects of social life at Tlemcen: the life
of a young woman, her relations with her mother
and her mother-in-law, an account of the attributes
of the members of the family, etc.
The literary quality of these poems is very uneven.
Some are excellently constructed from the point of
view of the sentiments expressed and in the choice of
expressions and images. The use of floral themes in
the description of girls is often a very happy one.
Themes of grief or nostalgic sadness are particularly
suitable to the melody of the jtawfi. Other poems
are more prosaic, but they all faithfully reflect some
aspect of life at Tlemcen and, especially, of the spirit
of its inhabitants. In spite of the upheavals which
social life in Algeria has undergone, the fyawfi is still
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popular, although the young women of today take
rather less interest in this genre which delighted so
many of their forbears.
We have been unable to collect any information
on the melody of the fyawfi; we have however had
it written down in musical notation. Evidence, already
unreliable enough in the matter of the texts, is here
completely lacking, and it is all the more regrettable
since a scientific approach to the problems of popular
poetry, and often of classical poetry also, is impossible
without the recognition of the primary r61e which the
melody plays in it; the problems of structure themselves cannot be solved without a full appreciation
of it. Nor can the question of the origins be approached
until an exhaustive recension has been made of
MaghribI compositions in dialect.
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works (see H. P. J. Renaud in Hesptris, 1938/1, 39)
of Ibn al-Banna5 al-Marrakushi [q.v.].
(J. E. BENCHEIKH)
lijAWl, s n a k e - c h a r m e r or i t i n e r a n t mountebank, from fray y a, snake. The plural is liuwa (so
Lane) or more generally hdwiyyun. In Egypt certain
members of the Gipsy tribes (see NUR!) act in this
capacity. The felldfyin often have recourse to them,
particularly when afflicted with various forms of
skin-disease (karfa) or eczema (kuba). The general
procedure of these quacks is to recite some rigmarole
over a glass containing olive-oil and the white of an
egg, and then to spit into it. The slimy mixture is
thereafter applied as an ointment. Certain members
of the dervish fraternities, such as the Rifaciyya and
the Sacdaniyya, also play their part in the folkmedicine of the Nile Valley as snake-charmers and
viper-enchanters. The reason why their services
are requisitioned is because of the popular belief
that skin-diseases are due to the viper blowing its
poison into the body, and these men claim to possess
the necessary authority to counteract the poisonous
infection.
Bibliography: cAbd al-Rahman Ismacil,
Tibb al-rukka, Cairo 1310-1312, i, 80 ff., ii,
31; Eng. tr. by J. Walker, Folk-Medicine in
Modern Egypt^ London 1935; MW, July 1933, 289.
See also RUKYA.
(J. WALKER)
HAWl, "pertaining to air". Al-Khalil said and
repeated: al-alif al-layyina, al-wdw, al-ya? are
hawd'iyya, that is to say fi 'l-hawa?, "in the air
[exhaled]" (Le Monde Oriental, xiv (1920), 44-5).
For Slbawayhi (ii, 454, 1. 21 f.), al-alif is al-jiarf
al-hdwl, to be understood, according to the Sharh
al-Shdfiya (iii, 261, 1. 14, 264, 1. 4), as dhu 'l-hawd*
"which has some [exhaled] air". These two expressions, hawcfiyya and hdwl, might be thought to be
synonymous, but there is a nuance.
Al-_KhalIl (ibid., 44, 1. 17-8) expresses himself thus
on the subject of the jiuruf mentioned above: "they
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are/* 'l-hawd*, in the air [exhaled], they have therefore
no region of articulation (frayyiz) to which they might
be assigned, unless it is the diawf, the hollow of the
chest". Therefore, without makhradi, either in the
throat or mouth, these fruruf are fi 'l-hawd*: the air
is so to speak their place of existence. Slbawayhi
grants them a makhradi (see J. Cantineau, Cours,
19-20 or H. Fleisch, Traite, § 44b, d, g); but he
insisted on the amplitude (ittisd*-) of this makhradi
which makes them precisely fruruf al-lin [see HURUF
AL-HI2JA5, genesis of the jturufl. The widest is that of
the alif and it offers its fullest width li-hawa> al-sawt
"for the air of the sawt" (Slbawayhi, ii, 454, 1. 22).
He is therefore considering the abundance of the air
passing with the sawt within the full width (ittisa*)
of the makhradi', he attributes this name al-hdwi
to alif as being the most eminent, leaving waw and
ya5, with less extensive makhradi, under their appellation layyina.
Bibliography, in the text; see also HAMZA
(hamza madihura) and HURUF AL-HiaiA3. For a
general discussion of the phonetics of Arabic see
MAKHARIDJ AL-HURUF.

(H. FLEISCH)

JJAWlZA, also known by the diminutive HUWA YZA,
town situated in the swamp country east of the
Tigris between Wasit and al-Basra. It apparently
also lent its name to the surrounding area. The
original town was supposedly founded by Shapur II,
and was later rebuilt in Islamic times by one Dubays
b. cAfif b. al-Asadi during the reign of the Caliph alTa>ic (363/974-381/991). Thus the town is not
mentioned by any of the early geographers. The
population included many Nabataeans, presumably
bearers of the original Aramaic culture which
survives in that region until today. According to
Mustawfi it was one of the most flourishing cities of
Khuzistan (8th/i4th century). The surrounding land
was fertile, and corn, cotton, and sugar cane grew
abundantly there.
Bibliography. Yakut, i, 678, ii, 371 ff.;
Hamd Allah Mustawfi, Nuzha, 108-9 (trans.) =
no-ii (text); Le Strange, 241.
(J. LASSNER)
HAWKING [see BAYZARA].
#AWRA, a town in Hadramawt under the
eastern wall of Wadi al-Kasr, just north of the
confluence of the three valleys of cAmd, Dawcan
[q.v.], and al-cAyn. The town is dominated by a
large castle and a watchtower on the heights above.
The population, reckoned by Ingrams to number
1,500, has a strong Indonesian infusion. The leading
citizens are of the family of Ba Wazir; there are also
descendants of Badr Bu Tuwayrik, the founder of
Kathiri power in IJadramawt. Hawra is, nevertheless,
a Kucayti enclave in Kathiri territory, lying southwest of Shibam, the principal Kucayti centre in Wadi
Hacjramawt.
In al-Hamdani's time (4th/ioth century) #awra
was a large town inhabited by two branches of the
tribe of Kinda. The modern tribe of Nahd north of
Uawra claims descent from Kinda; it is probably
distinct from al-Hamdani's tribe of Bami Nahd, a
division of cAns established in what is now southern
c
Asir. In 1224/1809, during the second invasion of
Uatframawt by the Wahhabis of Nadjd, called
Asttab al-bushut ("the Men of the Cloaks") by Ibn
Hashim, Irlawra was one of the places they pillaged.
Bibliography. H. F. v. Maltzan, Adolph v.
Wrede's Reise in Hadhramaut, 235; Van den Berg,
Le Hadhramout, 13; L. Hirsch, Reisen in Sudarabien, Mahraland und Hadramut, 179, 183;
T. Bent and Mrs T. Bent, Southern Arabia, 210 f.;
Hamdani; Muhammad b. Hashim, Ta?rikh al-
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Dawla al-Kathiriyya, i, Cairo 1367/1948; D. van
der Meulen and H. von Wissmann, IJadramaut,
Leiden 1932; W. H. Ingrams, A Report on the
social, economic and political condition of the
Hadhramaut, London 1937; idem, Arabia and the
Isles2, London 1952.
(G. RENTZ)
#AWRA [see AL-DHI'AB].
HAWRAMAN, AVROMAN, a mountainous region
of the southern Zagros lying west of Sanandadi
(Senna) on the western border of Iran. It extends
for approximately 50 km. south-east from a point
46° o' E., 35° 30' N., to the river Sirwan. The
Hawraman mountain (Avroman Dagh, 2626 m.)
forms a northern extension of the Shaho range, from
which it is separated by the Sirwan. Parallel to both
ranges, east of the river, is the K6 (or Kuh-i) Salan
(2597 m.). The chief products of the area are various
orchard fruits, walnuts, gall-apples and mastic.
The population is a branch of the Guran [q.v.] and
numbers perhaps 10,000 persons, still distinguished
by their language and to some extent dress from the
surrounding Kurds. The members of the Bagzada
family trace their descent, in the first instance, back
through three centuries. Many take the title San,
i.e., Sultan. The principal tribal division is between
the Hawraman-i Luhon, south-west of the main
range, and Hawraman-i Takht to the north and east.
The latter is further divided into Takht proper of
the Hasan-Sam family (with Shar-i Hawraman as
its chief village), Dizll of the Bahram-Bagi, and in
the east Razaw of the Mustafa-Sam. The leading
Luhom village is Nawsuda. Others are Pawa, the
home of a divergent dialect, lying on the western
flank of mount Shaho, and Hadjldj, the easternmost
village of Luhon on the Sirwan; the inhabitants of
both these are known throughout the Near East as
wandering pedlars.
At the beginning of the present century all
branches of the Bagzada family extended their sway
over a number of non-Hawrami villages (notably
Biyara and Tawela, both in clrak and seats of
Nakshbandi Shaykhs), bringing their total holdings
to over seventy villages. Since 1350/1931 most of
them have been dispossessed by the Persian authorities and exiled.
In 1915 three parchments, dating from 88 B.C., 22-1
B.C. and 53 A.D. respectively, were discovered in
the area. These 'Avroman Documents', written in
Greek and Parthian, relate to the ownership of local
vineyards.
Bibliography. K. Hadank, Mundarten der
Gurdn, (Oskar Mann) bearbeitet von . . . , Berlin
1930; C. J. Edmonds, Kurds, Turks, and Arabs,
London 1957; Muhammad Mardukh Kurdistanl,
Kitab-i Ta^rlkh-i Mardukh, ii, Tehran n.d.; cAli
Razmara, D±ughrdfiyd-yi nizami-yi Iran, Kurdistan, Tehran 1941; W. B. Henning, Mitteliranisch, in Handbuch der Orientalistik, Iranistik,
Leiden 1958.
(D. N. MACKENZIE)
IJAWRAN,region of s o u t h e r n Syriabounded
to the east by the volcanic massif of the Djabal alDuruz, to the north by the plateau of the Ladja5 and
the Damascus plain, to the west by Djawlan [q.v.]
and to the south by the Yarmuk, a region which
corresponds roughly to the administrative area, or
liwa*, of the same name and which extends for about
100 kilometres from north to south and 75 from east
to west. The term Hawran was applied formerly to
the whole of the basaltic region which separates
Syria from Transjordania and thus included the
Djabal al-Duruz and the Ladja3. The low plateau
(an average of 600 metres above sea-level) which

forms the "heart" of the Hawran (known as Nukra,
"hollow"), and the slopes of the mountain as well
are covered with arable land produced by the decomposition of volcanic rock; water from the many
springs rising on the side of the massif, together with
the relatively frequent rainfall, allows the growing of
cereals.
Hawran has been inhabited from a very early date.
Its small towns and villages are mentioned in the
Tell el-Amarna letters and in Deuteronomy (III,
4-5), but the region at that time was generally known
as Bashan. Occupied by the Hebrews during the
second half of the second millennium B.C., its
possession was disputed by the kingdoms of Israel
and Damascus; it was finally devastated and conquered by the Assyrians, who remained masters of it
for a century (732-610 B.C.). During the following
centuries, Achaemenid domination assured Hawran
a long period of peace, during which towns developed
and the country became extensively Aramaized. The
Hellenistic and Roman periods were less settled:
at the time of the decline of the Seleucid empire a
number of small autochthonous states grew up around
the Hawran which became the scene of their battles.
It was mainly the Nabataeans, of Arab origin, who infiltrated into the Hawran and settled permanently
in the south, at Busra and Salkhad, while the Idumeans were entrusted by the Romans with maintaining order in the areas of Trachonitis (Ladja3),
Auranitis (Djabal Hawran) and Batanea (the plain
of Hawran). It was in 106 A.D. that the Romans
annexed Hawran, the southern part of which became
part of the new province of Arabia, while the rest,
which was first attached to the province of Syria,
later also became gradually attached to Arabia.
The Roman period was characterized by the
development of towns and large villages, inhabited
mainly by Aramaeans and Jews, and by the increasing infiltration of Arab elements, Nabataean and
Safaitic. This infiltration continued to increase
during the Byzantine period, when new groups,
sometimes from southern Arabia, penetrated into
Hawran and the neighbouring steppes, gaming control of the edges of the desert. Some took service with
the Byzantines. These, the Ghassanids, supplanted
the Banu Salih in about the 5th century A.D. They
were semi-nomads who made in Hawran permanent
encampments, the most famous of which was that
of al-Djabiya [q.v.}. The country then became profoundly arabized, while at the same time Christianity
spread.
Hawran was finally conquered by the Muslims in
Radiab 13/September 634 after the battle of the
Yarmuk which halted the Byzantine counteroffensive. Its population seems to have supported the
Umayyads and, after their fall, rose under the leadership of a certain Habib b. Musa in a revolt which was
suppressed by cAbd Allah b. CA1I [q.v.], the uncle of
the cAbbasid caliph.
During the cAbbasid period Hawran suffered
particularly from the incursions of the Carmathian
bands [see K ARM ATI]. Then, in the period of the
Crusades, the country was the scene of battles and
many raids by the Crusaders who came periodically
to pillage the area, attempting to seize its main
fortresses, or crossed it on their way to attack
Damascus. But Hawran also suffered from the
activities of Zangi [q.v.], when he was attempting to
take Damascus. It was in 614/1217 that the Crusaders
made their last appearance in Hawran. Soon afterwards, in 642/1244, the north of the country was
ravaged by the Khwarazmians who had been sum-
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moned by the Ayyubid mlers, and then, in 658/1260,
the Mongols appeared there, before their defeat by
the Mamluks at cAyn Djalut [q.v.].
In the 6th-7th/i2th-i3th centuries, Hawran was
divided into the two districts of Hawran proper,
corresponding to the Auranitis of antiquity, and of
al-Bathaniyya, corresponding to Batanaea, both of
them belonging to the province of Damascus. It was
then a prosperous region, with numerous villages,
with a large production of cereals, and with a partly
Christian population.
During the Mamluk period the region was composed of the two wildyas of Hawran, with its capital
at Busra, and al-Bathaniyya, capital Adhrica,
together with the niydba of Salkhad whose powerful
fortress was commanded by an amir of high rank. To
it there was probably added a district corresponding
to the Ladja5, with its capital at Zurc. At this time
the country was crossed by the barld [q.v.] route
from Damascus to Ghazza, while the pilgrim caravans
set off from Busra. But the region was, in the 8th/
14th century, troubled by the infiltration of nomad
groups belonging to the Banu Rablca who gradually
settled there.
The Ottoman period saw the penetration of a
further nomad group belonging to the Banu Rablca,
that of the cAnaza, who drove towards the west the
nomads who had arrived earlier and penetrated into
the settled area, spreading disorder and insecurity.
The inhabitants of the villages were forced to pay a
"brotherhood tax" and there arose between the rival
groups, particularly at the beginning of the igth
century, battles to which the pasha of Damascus had
to put a stop. In the I2th/i8th century the pilgrim
route was moved further to the west, the pilgrims
no longer assembling at Busra but at al-Muzayrib,
where from this time an annual fair was held.
The 18th and igth centuries witnessed also the
settlement in the Diabal Hawran of the Druzes who
had originally been dwelling in southern Lebanon.
During the i8th century these mountain people drove
the original inhabitants down onto the plain and
their presence formed a new element of unrest. While,
in about 1844, the Rwala tribe appeared in Hawran
and entered into conflict with the €Anaza, the Druzes
who had remained in Lebanon and who had been
implicated in the massacres of 1860 also fled to the
Diabal Hawran, driving out the last remaining nonDruze inhabitants. During the final years of the igth
century, the Ottomans incorporated Hawran in a
larger province which, in addition to the Diabal
Hawran and Nukra, comprised, Djaydur, Djawlan.
c
Adjlun and the Balka. This new province served
as a base for expeditions intended to subdue
the Druzes, and it was at this time that colonies of
Circassians were introduced into the country. Though
unable to pacify the country entirely, the Ottomans
nevertheless restored security in the plain, where
the nomads ceased to demand from certain villages
the payment of the brotherhood tax. The construction in 1904 of the Hidjaz railway [q.v.] put an end
to the gathering of pilgrims at al-Muzayrib and to
the annual fair there. This railway played a strategic
r61e in the 1914-18 war, particularly during the
retreat of the Turkish army in September 1918.
Occupied by the troops of the amir Faysal for
nearly two years, Hawran revolted in July 1920
when French troops entered Damascus. Another
insurrection, by the Druzes in 1925, was suppressed
with more difficulty. Nevertheless the Druze and
Hawran region experienced under the French mandate a period of relative security and prosperity
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during which the settled population was protected
from the demands of their nomad neighbours.
In the state of Syria, Hawran, restored to its usual
limits, formed a liwa* having its capital at Adhrica
and made up of two kadd^s—Adhrica and Azrac. Its
population in 1933 was 83,000, 77,000 of them dwelling in no villages, some of which, such as Adhrica,
Nawa, Busra and Azrac, are in fact small towns. The
population is heterogeneous: together with the
Druzes, living mainly on the mountain, and the
SunnI Muslim Hawrani peasants, there are found
Circassians, nomads in the process of becoming
settled, and some Orthodox or Catholic Christians,
generally grouped on the edge of the mountain.
Hawran is now a busy and prosperous region. It is
the "granary of Syria", it is crossed by the road and
railway which link Damascus and Jordan, and it is
frequented by the nomads who come there after the
harvest to exchange wool and butter for the various
commodities they need.
Bibliography: D. Sourdel, Les cultes du Hauran a Vtpoque romaine, Paris 1952, introduction;
R. Dussaud, La penetration des Arabes en Syrie
avant VIslam, Paris 1955; J. Cantineau, Les parlers
arabes du Horan, Paris 1946, 1-65; R. Dussaud,
Topographie historique de la Syrie, Paris 1927,
323-81; F. M. Abel, Gtographie de la Palestine, i,
Paris 1938, 8-11; G. Le Strange, Palestine under
the Moslems, 33-5; M. Gaudefroy-Demombynes, La
Syrie a Vepoque des Mamelouks, Paris 1927, 65-9,
178-81, 191-9; R. Grousset, Histoire des Croisades,
Paris 1934-6, index, s.v. Hauran; J. Sauvaget, La
poste aux chevaux dans Vempire des Mamelouks,
Paris 1941, 68; R. Tresse, Le Pelerinage syrien aux
Villes Saintes de VIslam, Paris 1937; Baladhuri,
Futulfi, 112, 135; Yackubl, Bulddn, 326;' Ibn
Khurradadhbih, 77; i Dn Hawkal, 126; Yakut, ii,
358, iv, 316; Ibn Shaddad, al-A'ldk al-khatlra, ii/
2: Liban, Jordanie, Palestine, ed. S. Dahan, Damascus 1963, 55-66; Tabarl, iii, 52, 55-6, 2258; Mascudi,
Tanbih, 372.
(D. SOURDEL)
5AWSHABI (pi. Hawashib), a South Arabian
tribe and sultanate. The land of the tribe, north
of Aden in the western British Protectorate of South
Arabia, is a rough quadrilateral with one of the
shorter sides abutting on the Yaman, whence the
land extends southeastwards to the Fa<lli sultanate
[q.v.], which cuts it off from the sea. North of the
Hawshabi sultanate are the cAmiri and cAlawi states
[qq.v.], while to the south lies the cAbdali state [q.v.]
of Latidj with its dependent Subayhl tribe [q.v.]. The
I^awshabi sultanate is of strategic importance for its
command of the main route from Aden to Tacizz in
the southern Yaman and its control of the upper
reaches of Wadi Tuban, the principal source of water
for Lahdj. The capital, al-Musaymir, is less than
100 km. from Aden and about 80 from Ta*izz. On the
right bank of Tuban, it consists of little more than
the sultan's rude stone palace and a cluster of huts.
The Hawshabi tribe may number some 10,000 souls.
The Hawashib are identified by al-Hamdani (4th/
loth century) as a branch of Irlimyar living on Diabal
Sabir (not far west of their present home) with the
Sakasik and the Rakb, all under a Hawshabi chief.
The implication in El1 that the modern tribe is of
"pure Himyarite descent" is not, however, accurate,
as among its members today a strong African strain
is evident.
Although the Hawashib concluded their first
agreement with the British in 1255/1839, they did
not sign a protectorate treaty until 1313/1895. The
Anglo-Ottoman convention of 1332/1914 defined
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inter alia the boundary between the Hawshabi
territory and the Yaman, but the collapse of the
Ottoman Empire introduced a new situation, and in
recent years both the Mutawakkilite Kingdom of the
Yaman and the Yaman Arab Republic have claimed
the Hawshabi territory as part of "occupied south
Yaman". The JJawashib have at times clashed with
their stronger neighbour Lahd]; at other times they
have recognized the suzerainty of the cAbdali ruler
(see, for example, the text of the pledge of allegiance
in 1312/1895 in al-cAbdall, pp. 177-9, with the names
of many cdfyils of the IJawashib). In 1382/1963 the
^awshabi sultan, Faysal b. Surur, joined the
Federation of South Arabia.
Bibliography: Hamdani; Salafc al-Bakrl, Fi
dj[anub al-Djazlra al-^Arabiyya, Cairo 1368/1949;
Afemad Facjl al-cAbdali, Hadiyyat al-zaman fi
akhbdr muluk Lafrd[ wa-^Adan, Cairo 1351;
H. Jacob, Kings of Arabia, London 1923 (photograph of al-Musaymir palace); C. Aitchison, ed.,
A collection of treaties6, xi, Calcutta 1933; Admiralty, A handbook of Arabia, London 1916-7; idem,
Western Arabia and the Red Sea, London 1946.
(G. RENTZ)
IJAWTA, enclave, enclosure, is the name
given in southern Arabia to a territory generally
placed under the protection of a saint which thus is
considered sacred. The term belongs to classical
Arabic and in fact means "precaution". Nevertheless, inherent in the root h w t is the technical
meaning given to this word by the Arabs in the
south: it does in fact express the action of surrounding, of encircling, but also that of defending, of
guarding and, by extension, of preserving; whence
the substantive fyawt: a red and black twisted cord
which a woman wears round her hips to protect her
from the evil eye (LA, s.v. h wt)>
There exist many fyawpas in southern Arabia.
W. Thesiger found several while travelling from
Salala to the Hadramawt across the interior. He
particularly mentions one at Mughshin, on the edge
of al-Rubc al-Khali, to the north-east of Zufar
(Arabian Sands, 97). The most important hawta of
Arabia is probably that of clnat, to the south-east of
Tarim: it contains the remains of the famous Sayyid
Muhsin b. Salim, of the family of the shaykh Abu
Bakr, the greatest saint of the Hadramawt. Second
in importance is the hawta situated in the region of
the upper WaliidTs: here is buried another great
saint, the fakih cAli b. Muhammad. Lahdj, capital of
the territory of the cAbadil, is also called Hawta
because several saints are buried there.
The sacred nature of the hawta is attested by a
certain number of tabus which protect its fauna and
flora. W. Thesiger states that at Mughshin it is
forbidden to kill the hares. Also his companions
warned him of the dangers involved if one cuts the
branches or the trees in a hawta—an act which would
result in many disasters, and even in death, for its
perpetrator (op. cit., 97). R. B. Serjeant speaks of the
respect (ilttiram} due to the hawta, which is hailed by
a cry called tacshira (tfaram and Hawtah, 44), known
to the early Arabs. These, on arriving near to a place
where they suspected there was an epidemic, placed
their hands behind their ears and uttered ten loud
cries in succession, hoping thus to exorcize the evil.
In the case of the Jiaw^a, the ta^shira expressed the
fear inspired by this holy place, which Serjeant has
no hesitation in comparing with a haram. It does
indeed possess the same main privileges, notably the
security assured to all its inhabitants, protected as
they are by the law of God and of His representative,

the patron saint of the frawja. It is in fact a place of
refuge and sanctuary. The prohibition of all killing
within the holy enclosure is a strict one and the
violation of this rule is considered a very serious
offence. In order to expiate this crime, the guilty
tribe must execute one of its members, though not
necessarily the murderer himself. The comparison
with the fyaram can be taken further. Like the fyaram,
the hawta is composed essentially of two concentric
sections which are not equally sacred. The first of
them encloses the remains of the saint who founded it and over whose tomb a cupola has been
erected. All around this sacred nucleus extends a
wide area whose borders, well- or ill-defined, mark
the extreme limit of the faawta. Beyond this line
the ground is no longer sacred.
In spite of these points which the fyaram and the
frawta have in common, it is difficult to consider the
latter as a true sanctuary. It has in fact been
created by the initiative of an individual: a man
belonging to a family famed for its sanctity declares
to be sacred, one might say tabu, an area of ground
over which he intends to exert his jurisdiction. But
his action depends for its effectiveness on the
agreement of the neighbouring tribes who must
first sanction this decision. Indeed it is they who will
have to defend the hawta and ensure that it remains
inviolate, so that without their agreement arrangements made unilaterally can have no effect.
Serjeant cites the case of a member of the family of
the Sayyids who, having had no success in his
politico-religious offices, had to leave his native
region and found another jiawta elsewhere.
Thus a hawta may be considered as halfway
between the haram, a place where a holy power
manifests itself, and the himd [q.v.], a territory under
the protection of a powerful overlord. The hawta,
which contains no relic when it is created, possesses
one finally when its patron dies.
Once the security of an area declared fyawta is
admitted and assured, merchants, peasants and
others arrive and settle there, by agreement with the
founder, who then bears the title of munsib, dignitary,
and who is accorded certain polito-religious privileges
known as d[dh. Under his authority, the fyawta may
become a meeting place for the tribes, a market, a
centre of exchange where religion arid commerce
often flourish side by side.
Bibliography: W. Thesiger, Arabian Sands,
London 1959; R. B. Serjeant, J-faram and Hawtah,
the sacred enclave in Arabia, in Melanges Tdhd
Ifusayn, Cairo 1962, 41-58.
(J. CHELHOD)
AL-IJAWTA, the name of a number of towns in
Arabia, the more important of which will be cited
here. Those lying in the southern part of the peninsula
contain the shrines of famous saints (see the article
immediately preceding). Hawtat al-Katn, under the
south wall of Wadi IJadramawt some 20 km. west of
Shibam, belongs to the Kucayti sultanate of alShihr and al-Mukalla, the paramount state of the
eastern British Protectorate of South Arabia, and
the palace there has served as the residence of the
Kucayti governor of the Shibam province. Bent has
described the structure: "Like a fairy palace of the
Arabian Nights, white as a wedding cake, and with
as many battlements and pinnacles, with its windows
painted red . . . behind it rise the steep red rocks of
the encircling mountains". Some of the inhabitants
of the town are members of Yafic, the Kucayti
sultan's tribe.
The town of al-Hawta in the upper basin of Wadi
Mayfaca, also in the eastern Protectorate, is not far
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north of eAzzan, the capital of the Waljidi sultanate
of Bal-Haf, within whose domains it falls. Landberg's information on this town of al-IJawta is
digested in El1, ii, 295-6. In the Lower cAwlaki
sultanate, a state of the western Protectorate, the
village of al-IJawta lies on the coast near the mouth
of Wadi Afcwar and the inland town of Afcwar, the
capital of the sultanate. The seat of the cAbdali sultan
of Latidi [q.v.], the premier chief in the western
Protectorate, is the large town of al-lrlawta alDiafariyya, which takes its name from the shrine of
the saint Muzafcim Bal-Djafar, whose ziydra is
celebrated in the month of Radjab.
The tribe of Tamim [q.v.'] has been established in
central Nadjd since pre-Islamic times. One of its
centres is the valley called by al-Hamdani (4th/ioth
century) Batn al-Faki, and now known as Wadi
Sudayr, northwest of al-Riyad. The valley runs down
the eastern slope of Tuwayk and empties into al-cAtk
[q.v.]. Among the settlements of Tamim there alHamdani lists al-Ila'it, which is probably identical
with the modern al-Hawta (Hawtat Sudayr) in the
middle section of the valley, between al-Raw<Ja and
al-Djanubiyya. The population of al-IJawta does not,
however, hail exclusively from Tamim, as there are
elements of Banu Zayd and Banu Khalid present.
Tamim has another centre south of al-Riyad in the
region of cUlayya where Wadi '1-Hawta also runs
down the eastern slope of Tuwayk. Wadi '1-Hawta
is roughly parallel to Wadi Birk [see AL-AFLADJ],
which lies just south of it. In the middle section
of Wadi '1-Hawta is al-Harik or Harik Nacam
(Nacam is the name given by al-Hamdani to the
valley). Farther down, the valley makes a sharp
turn and runs northwards under the name of Wadi
'1-Sawt (mentioned by al-Hamdam) to empty into
Wadi '1-Sahba3 [see AL-KHARDJ]. Just before the
turn is al-Hawta itself, also called Hawtat Bani
Tamim, a group of oases of which the main ones
are al-Hilla and al-Hilwa. Other Arabs live side
by side with Tamim. Close ties link the people of
Tamim in the two Hawtas.
In neither of the Hawtas of Nadjd is there any
indication of the existence of a shrine. The men of
Tamim in these parts are noted for their fanatical
devotion to the teachings of Muhammad b. cAbd alWahhab [q.v.], himself a member of this tribe, who
vigorously attacked the cult of saints and popular
reverence for shrines. In 1918 the late King cAbd
al-cAziz Al Sucud told Philby: ". . . the folk of Hauta
and Hariq are ignorant and difficult, wild and
truculent; leave them to one side and come not
near unto them".
Bibliography: Hamdani; Salah al-Bakri,
Fl djanub al-D^aztra al-cArabiyya, Cairo is68/
1949; Ahmad Fadl al-cAbdali, Hadiyyat al-zaman
fi akhbdr muluk Lahd[ wa-cAdan, Cairo 1351;
Turki b. Muhammad Al Madi, Ta^rikh Al Madl,
Cairo 1376 (details on Tamim and the Hawtas of
Nadjd); J. and M. Bent, Southern Arabia, London
1900; D. van der Meulen and H. von Wissmann,
Hadramaut, Leiden 1932; W. H. Ingrams, Arabia
and the Isles2, London 1952; C. de Landberg,
Arabica, v, Leiden 1898; idem, Etudes, ii/3, Leiden
1913; Admiralty, A handbook of Arabia, London
1916-7; idem, Western Arabia and the Red Sea,
London 1946.
(G. RENTZ)
JJAWWA' (Eve), wife of Adam [q.v.]. This name
5
does not appear in the Kur an, which speaks only
(VII, 18/19-22/23 and XX, 120 f.) of the "spouse"
guilty jointly with her husband of the disobedience
which cost them expulsion from Paradise. The only
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mention of this name in Arabia in pre-Islamic (?)
times was in a verse of cAdi b. Zayd, if its authenticity is reliable. The Muslim writers after the
revelation of the Kur'an all give the name of Hawwa
to the spouse of the First Man. The biblical etymology
of IJawwa (Genesis, III, 20: "mother of all living")
is cited in the name of Ibn cAbbas (Ibn Sacd, Tababdt
i/i, 16), and it is known also (ibid.) that her name in
"Nabataean" was *ththa (the word for "wife" in
Aramaic.) The legendary details concerning the first
couple [see also ADAM, HABIL WA-?AB!L] are most
often adapted from Rabbinical sources and the Syriac
"Cavern of Treasures". Hawwa was created in Paradise from a left rib removed from her husband while
deeply asleep,—a painless operation, as otherwise
no man would feel affection for his wife. Adam gave
her the name Hawwa, because she was formed from
a living being. Adam issued from the dust and
liawwa from a bone: man with age becomes more
and more handsome, and woman more and more
ugly. The espousals of the first couple were celebrated
with the assistance of God and the angels. According
to a tradition, Adam tasted the forbidden fruit only
after having been intoxicated by the wine which
Hawwa made him drink. Ten punishments, among
them menstruation, pregnancy and the sufferings
of childbirth, remind the daughters of Eve of the
fault of their first ancestress. They received, however, as consolation, the assurance that every pious
woman, devoted to her husband, would have a place
in Paradise, as compensation for the grievous
suffering of parturition. If she dies in childbirth, she
takes her place among the martyrs and is united with
her husband in the hereafter. A legend tells .also how
Adam and Eve dressed themselves when they found
themselves naked after their sin: in wool spun by
the woman and woven by the man. Their life after
the expulsion began by a long separation [see ADAM]
but, according to a different tradition, as soon as
they had left Paradise, the husband and wife made
the pilgrimage to Mecca fulfilling all the ceremonies,
and Hawwa had her first menstruation there, after
which Adam stamped his foot on the ground and the
well of Zamzam sprang forth, allowing his wife to
proceed with her ritual purification. Hawwa died two
years after Adam and was buried beside him.
Muslim Neoplatonism and mysticism, Sunni as
well as Shl% make of Hawwa (as of Adam) entities
of their metaphysical hierarchy (intellect-soul, formmatter) ; in Ismacili esoterism, Hawwa is a symbol of
"the spiritual and mystical signification which is
Paradise" (H. Corbin).
Bibliography: in addition to the articles mentioned above: Ibn Kutayba, Macdrif, ed. S.
c
Ukasha, 15; Ibn Hisham, K. al-Tididn, 8-10, 16;
Horovitz, Koranische Untersuchungen, 108 f.; H.
Schlobiess, Encyclopaedia Judaica, vi, col. 857;
Nabia Abbot, Studies in Arabic literary papyri,
Chicago 1957, 38-50; G. Vajda, Juda ben Nissim
Ibn Malka . . ., Paris 1954, 83; H. Corbin, Trilogie
Ismae'lienne, Teheran-Paris 1961, part iii, 126 f.
(J. EiSENBERG-[G. VAJDA])
EAWWA3 [see HAW! and RUKYA].
5
AL-JJAWWA [see NUDJUM].
HAWWARA (also Huwwara; now Howwara or
Hewwara), name of a Berber people. Disregarding the legends which give them a Yemen! origin, we
must remember that ancient Arabic authors do not
agree about their place in the Berber family. The
Muslim geographer al-Istakhri (340/951) regards them
as members of the Butr branch of the Berbers,
whereas most Berber and Arabic genealogists, whose
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opinions are given in the History of the Berbers of Ibn
Khaldun (8th/i4th century), regard them as a tribe
forming part of the al-Baranis branch, believing
them to be descended from Hawwar b. Awrigh
(Ibn cldhari: Awzigha) b. Burnus. It must be said,
however, that according to the Berber genealogist,
Sabik b. Sulayman al-Matmati, and Ibn Hazm [q.v.],
at least a part of the tribes considered to belong to
the Hawwara, that is to say the descendents of
Addas, son of Zadidiik, drew their origin from the
Butr Berbers, thus agreeing with the opinion of alIstakhrl. The tribes of the Hawwara and other
Berber tribes related to them were very numerous.
The principal ones were: the Addasa (Tasa?), the
Andara, the Awtita (Hutita), the Baswa, the
Gharyan, the Haragha, the Banu Irmazyan (Marmazyan), the Kaldin (Kaldin), the Kamlan, the
Karkuda, the Lahan or Lahana (Luhan, Luhana),
the Maghar, the Malila, the Maslata (Masallata), the
Mindasa or Mindas (Mandasa, Mandas), the Misrata
(Misrata), the Razin (Rasln), the Satat, the Tarhuna
(Tarhuna), the Wannifan (Wannlfa), the Warfalla
(Warfal), the Wargha, the Warsatifa (Warsatif), the
Washtata, the Yaghmorasen (Ghomrasen?), the
Zakkawa and the Zanzafa.
In the earliest days, say Ibn Khurradadhbih (232/
846-7) and al-Mascudi (345/956), the Hawwara lived
in the country of Ayas (Oea), that is, Tripolitania,
"a country which then belonged to the Rum/
Byzantines". They continued to live there, along
with other Berber tribes, such as the Nafusa
[q.v.], the Zenata [q.v.], the Mazata [q.v.] and the
Lawata [q.v.], at the time of the Muslim conquest.
It seems that in the later decades of the ist/7th
century, at the time of the great movements of the
Berber peoples, in flight from the invaders and
resettling in the west of Ifrikiya and in the Maghrib
under the leadership of Kusayla [q.v.] and afterwards
under that of Kahina [q.v.], several Hawwarl fractions left Tripolitania, and spread throughout North
Africa. Other Hawwara followed this first wave of
emigration at the time of the Kharidji rebellion
against the orthodox Arabs, a rebellion which broke
out about the year 122/740 and in which practically
all the Berbers took part. The Hawwara, who had
been converted to Islam at the end of the ist/7th
century or the beginning of the 2nd/8th, embraced
with fervour the doctrines of the Kharidil sect,
becoming in turn Sufris [q.v.], Ibadis (-Wahbis) [q.v.]
and finally Nukkaris [q.v.], and took part in every
revolt of this sect from the lising of the Sufris
c
Ukasha and cAbd al-Wahid al-Huwwarl (124/742),
and that of the Ibadi Abu '1-Khattab cAbd al-Acla
b. al-Samh al-Macafiri (140/757-8 [q.v.]), to the revolt
of Abu Yazid Makhlad b. Kaydad (331-5/943-7) and
the rising of 342/953. Because of these revolts,
Hawwarl fractions were obliged to make several
further migrations, from east to west and vice versa.
It is during this period too that some of the Hawwara,
who acknowledged the sovereignty of the Aghlabid
amirs, settled in Sicily, while others found their way
into the Ahaggar. As a result of these migrations,
the Hawwara proper and other tribes regarded as
Hawwarl, by infiltrating amongst the autochthonous
Berbers, occupied some fairly extensive areas,
where they lived as farmers in the mountainous
massifs, or as nomads in flat country, obeying their
own chiefs. These chiefs usually recognized the
nominal supremacy of the various great Muslim
dynasties of North Africa and even of Muslim Spain,
while sometimes organizing themselves into little
independent states. Later, the Hawwara, weakened

towards the middle of the 4th/ioth century by the
pressure of the Fatimids and, in the first part of
the 7th/i3th century, by that of the Hafsid amir,
Abu Zakariyya5, ceased to play any part in political
affairs. The greater part of the nomadic Hawwarl
tribes of Ifrifciya had already by the time of Ibn
Khaldun been completely assimilated by the pastoral
Arabs, whose language and way of life they had
adopted. They paid tribute to the latter and also to
the Hafsid sultans. As for the Hawwarl peoples who
lived in central Maghrib, Ibn Khaldun says that they
"graze flocks of sheep, but, burdened by taxation,
no longer show that pride and independence for
which they were at one time noted, when their
warriors were famous for their victories. Now
scattered and weakened, they have fallen into
degradation". Only the Hawwara of Morocco seem
to have enjoyed a more prosperous situation in the
7th-8th/i3th-i4th centuries and in the following
centuries. In the first part of the 8th/i4th century
they even became very powerful in the Tamesna
district. Many Hawwarl tribes, formerly so powerful,
disappeared leaving no trace, and there are no more
than a few place names to witness to the existence
of these peoples who from the 2nd-4th/8th-ioth
centuries played such an important part in the
history of Ifrikiya and the Maghrib.
We may now consider the Hawwarl tribes in the
3rd-ioth/9th-i6th centuries, that is, the period on
which, thanks to the writings of Arabic historians
and geographers, we have the most complete and
detailed knowledge.
Bar Is a and Egypt. According to Ibn Khaldun,
the Hawwara of Barka came to cultivate their crops
on the land between Alexandria and old Cairo.
Another fraction of this tribe took part in the conquest of Egypt by the Fa timid army in 358/969 and
were given by the Fatimid caliphs a tract of land
where the Hawwara chiefs played some political role
(see below).
Tripolitania and Fezzan. In Tripolitania,
which was the ancient homeland of the Hawwarl
tribes, from about the middle of the 2nd/8th century
mention is made of an ar$ Hawwara ("country of the
Hawwara"). According to the Arab geographers of
the 3rd-6th/9th-i2th centuries, the eastern boundary
of this land ran through Tawargha (Tauorga) and
Waddan (in the oasis of al-Djufra), even through Zala
(Zella), an area in ancient times belonging to the
Mazata, eastern neighbours of the Hawwara. The
western boundary first passed through the city of
Tripoli (one gate of this city was called Bab Hawwara), and then, in the 8th/i4th century, west of the
oasis of Zanziir (Zenzur), where the Hawwarl fraction of the Banu Madjris lived. The southern
boundary of the country occupied by the Tripolitanian Hawwara was formed by the Fezzan. Among
the Hawwara tribes who inhabited the ar# Hawwara
the Karkuda should be mentioned, whose name is
apparently related to that of the ancient town of
Karkuza (Garguza), lying south-west of Zanzur and
mentioned by Tidiani. The Misrata, whose chief
centre was the little town of Suwaykat Ibn Mathkud,
occupied the most eastern part of the coastal zone of
the "country of the Hawwara". They devoted
themselves, according to Ibn Khaldun and Leo Africanus, to trade with Egypt, the Bilad al-Diarld and
the "country of the Blacks". The name of Wad!
Magher (Wadi Mager, to the south-east of Zliten)
doubtless has its origin in that of the tribe of the
B. Maghar, which is mentioned in this part of
Tripolitania in the year 681/1282. The home of the
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Malila is not known. The Iba<li chronicles refer to the
existence of this tribe in Tripolitania in the 2nd/8th
century. The Lebda region—according to Ibn cAbd
al-Hakam the most ancient settlement of the
Hawwara—was occupied by the tribe of the Maslata
(Massallata), whose name survives in that of the
present Diebel Msellata. This tribe was still rich and
powerful in the ioth/i6th century. Earlier, towards
the interior, Arabic sources note the presence of
the Tarhuna, who led a nomadic life in the present
homonymous district, and also that of the B. Gharvan
(mentioned in the 7th/13th century). The Hawwarl
tribe of the B. Washtata, who disappeared at an
early date from Tripolitania, have left their name in
Uestat, a little fort to the south of Gasr Tarhuna.
Further towards the interior, in the neighbourhood of
Bern Ulid and of Bu Ndiem, wandered the B. Warf alia
(today Orfella). This latter tribe, with the Misrata
and the Marmazyan, formed in the srd/gth century the eastern branch of the Tripolitanian
Hawwara, called Lahan (al-Luhan). In 245/859 this
branch was in rebellion against the Aghlabid government. We must also add that to the east of the ard
Huwwara, in the heart of the Mazata country, lived
the Hawwari tribe of the Mindasa.
The Tripolitanian Hawwara, who were the chief
support of the Ibadl imams, Abu '1-Khattab alMacafirl and Abu Hatim al-Malzuzi (d. 155/772),
remained for a long time faithful to Ibadl doctrines,
except for a Malila fragment, who were Sunni, and
the inhabitants of the Kirza (Ghirza) district,
probably Warf alia, who were still pagan in the 5th/
nth century. They became orthodox only towards
the 5th-6th/nth-i2th centuries, except, however,
those living in the Gharyan district and some neighbouring areas, who were still Ibadis in the 8th-9th/
14th-15th centuries.
At Fezzan, Arabic sources mention the existence
at the beginning of the 4th/ioth century up to the
end of the 6th/12th century, of a small Ibadi-Berber
state, whose capital was Zawlla [q.v.] and which was
ruled by the Hawwarl dynasty of the B. Khattab.
A Hawwara tribe, namely the B. Kaldin, lived in the
Fezzan town of Tamerma in the 5th/nth century.
Tunisia. In the south-east of Tunisia, in the
neighbourhood of the town of Gabes and in the southTunisian Diebel, lived the Hawwari tribe of the
Zanzafa, which already by the beginning of the 2nd/
8th century is noted as professing Ibadl doctrines and
obeying a Rustamid governor. Further to the northeast, round about Tozeur, the Saddada oasis perhaps
owes its name to the Satat Hawwaris. Between
Gabes and Sfax, at al-Mahras, in the time of Tidianl
there lived a Hawwari fraction, who came there at
a time difficult to specify, probably about the 6th7th/i2th-isth centuries, from Tripolitania. In the
time of Leo Africanus they spoke the same Berber
dialect as the inhabitants of Djerba, with whom they
were in contact. Some isolated Ibadl Hawwara
established here in the 8th/i4th century are mentioned by Ibn Khaldun. Another Hawwara group lived,
according to Ibadl sources, at Batin al-Mardj in the
3rd/9th century, in the northern zone of the Tunisian
Sahil. West of this region there was, at that time,
an Ibatfi population made up of Hawwara and
Mazata, established in the plain of Kayrawan, the
Fahs Kayrawan of the early Arabic sources. These
seem to be Hawwari groups whose ancestors came
from Tripolitania, in about 141/758, with cAbd alRahman b. Rustam, governor of Ifrikiya for the
Ibadl imam, Abu '1-Khattab al-Macafiri. Later on
these Hawwara groups were joined by the B. Kamlan,
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a Hawwari tribe from the region south of Constantine, brought to the plain of Kayrawan in 315/927
from Hodna, near the later al-Masila, by the
Fatimid prince, Abu '1-Kasim. They appear again in
this district in the year 332/944, in revolt against the
Fatimid al-Mansur, in the ranks of the army of the
famous Nukkari chief Abu Yazld Makhlad b. Kaydad,
of whom, together with their confreres south of
Constantine, they became the most faithful followers.
Another group of the B. Kamlan, from Zab, settled
at Kayrawan, after the defeat of Abu Yazld. Abu
'1-Kasim established some Hawwara also in the
Djabal Zaghwan, a canton to the south of the city
of Tunis. Further to the west, the whole Haut-Tell
of Tunisia was in the Middle Ages the classical
homeland of Hawwari tribes. They appear already
in 124/742 in the neighbourhood of Badja (Beja),
whither they came with the §ufri chief cAbd alWahid al-Hawwarl. It is in the same region that
Arabic sources mention the Hawwara as being in
revolt against the Aghlabid amir Ibrahim b. Al^mad
in 268/882. A Hawwari tribe, the B. Sulaym, lived
in the area to the north of B6ja in the 8th/i4th
century. Two other Hawwara fractions, namely
the B. Wargha (Wergha) and the B. Washtata
(Ushtata), have survived to this day in the Tunisian
Haut-Tell. In the 8th/i4th century the B. Wannlfan
inhabited the district between the plain of Marmadina
(Marmadianna, now Bermajna, along the banks of
the Oued Sarrath) and the neighbourhood of Tebessa.
They are mentioned at this time also at Bulta (Bilta),
in the province of Badja. One fraction still survives,
under the name of Onlfa, near Keff. In the 5th/nth
century, in the district of Sablba (Henshir Sblba),
there was, among other Hawwara fractions, a
branch of the B. Kamlan, whose territory still
stretched some way to the west, in the direction of
Tebessa and Diebel Awras. The Baswa tribe in the
8th/i4th century occupied the lands between T6boursouk and Zaghwan, while the Kaysar tribe
appeared from the year 624/1227 in the plain of
Ebba (Ubba) as well as in the area between this place
and Lorbeus.
Algeria. In Algeria in the ist-2nd/7th-8th
centuries there were several Hawwari tribes and
fragments, distributed between two regions: to the
south of Constantine and to the east of Oran. The
Hawwara are already mentioned there, at Zab, in
124/742. It is here too that several Hawwara groups
(among others the B. Kamlan) are later (in 250/864)
found in revolt against the Aghlabid government.
Other Hawwarite groups came to settle in the Zab
around 342/953, after the defeat which the Fatimid
ruler al-Mucizz inflicted on the Ibadl Hawwara of the
Diebel Awras. They were still living there in the
5th/nth century, north of the town of Tahuda, and
still faithful to Ibadism. Al-YackubI also describes
Hawwari fractions (among others the Saghmar) in
the western Zab. It is probably from the Zab that
certain Hawwara groups found their way to the
Wed Suf and the Wed Righ, where they are described
by Ibadl sources towards the 6th/i2th century.
Certain Hawwari tribes and fractions inhabited,
along with other Berber peoples, the Aures (Awras)
massif and the area to the east of this, towards the
town of Tebessa. Ibadl Hawwara are already found
there towards the end of the 2nd/8th century, at the
beginning of the reign of the Rustamid imam, cAbd
al-Wahhab b. cAbd al-Rahman. A hundred years
later they are again mentioned as dwelling there, by
al-YackubI. At the time of the revolt of Abu Yazld
Makhlad b. Kaydad (whose mother was descended
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from the Hawwara), the B. Kamlan of the Aures the Touareg tribe of the Ahaggar [q.v.], whose name
and other Hawwari fragments who had settled in preserves that of the Hawwara (Howwar > Hoggar).
this area and been converted to Nukkarism by this A fragment of the latter "crossed the sands", says
chief remained to the end faithful to the doctrines Ibn Khaldun, and settled next to the tribe of the
which he preached. It is only in 342/953 that the B. Lamta, "wearers of the veil", who lived near the
Kamlan and the Malila of the Aures submitted to town of Kawkaw (Gao) in the "country of the
a1-Mucizz. Among the Hawwari tribes of the Aures Blacks". Ibn Battuta—who in 754/1353 crossed the
were also the Lahan, who, according to Ibn Hawkal, country of this tribe (which he calls Hukkar <
lived at Dufana (today cAyn Dufana, on the road
Hoggar) while travelling from Takadda (in Air) to
from Batna to Khenshela). Survivors of the ancient Tawat (Touat)—says that its members wore veils on
Hawwara people still lived in the Aures in the 8th/
their faces. The history of the Ahaggar before the
14th century, but dominated by the Lawata. It
8th/i4th century is unknown. However, it seems
seems that the northern boundary of the South
that the arrival of this tribe in the territory which
Constantino territories once inhabited by the
they now occupy must have been connected with the
c
Hawwari tribes was Ayn Mllla (about 50 km to the
defeat inflicted on the Hawwara of the Aures by the
south of the town of Constantine), whose name comes Fatimid ruler al-Mucizz in 342/953 and with the
from that of the Malila fragment. A Hawwara dispersal of the "assemblies" of these rebels, some of
population also still existed at Tifesh in the 9th/i5th whom, Ibn Hammado tells us, fled as far as the
century. To the west of Batna, between this town
"country of the Blacks". We have mentioned above
and Ngaous, the name of Huwwar (Howwar), the a place, west of the Aures, called Thaniyyat Hoggar,
eponym of the Hawwari tribes, survives in that of
which might be the point from which the Hawwara
Teniet Hoggar (Thaniyyat Hoggar, "Gorge of
of the Aures set out for the Ahaggar in the second
Hoggar"), the change from ww to gg being a normal half of the 4th/ioth century. Yakut [q.v.], quoting
phenomenon in Berber phonetics. To the north-west
the lost geographical work of al-Muhallabi (364-Ss/
of the Aures a fragment of the B. Kamlan is fre- 975-96), mentions an important state, with its
quently mentioned by Arabic authors as inhabiting, in
"capital" Aksintila, situated in the middle of
315/927, the plain of Hodna, in the region of the later
Ifrlkiya and ruled by a chief of the Hawwara tribe.
al-Masila. The Hawwara are described there again This account, in other particulars extremely farin the 5th/nth and 6th/i2th centuries. Part of the fetched, may relate to the beginning of the Hawwari
mountainous chain which extends to the north of
confederation of the Kal Ahaggar.
Hodna was occupied in the time of al-Bakrl by the
Morocco. Nothing is known for certain about the
powerful Berber tribe of the B. Yaghmorasen. histoiy of the Hawwari tribes of Morocco, traces of
regarded as belonging to the Hawwara, and number- which, however, are to be found in this country from
ing 60,000. Their chief town, Ghadir Warru has been
the 3rd/9th century, and certain groups of which have
identified as the present Bordj Redir (Bordj Ghadir). survived in various regions of the country to this day.
south of Tocqueville. It seems that the B. YaghmoIt seems possible that the Hawwara came to Morocco
rasen were identical with the Hawwara living at al- with the Berbers of Ifrikiya and of the central
Ghadlr ( = Ghadir Warru?), and submitting to Maghrib, who, according to the author of al-Bayan
Fatimid rule in about 335/946-7, according to Ibn
al-mughrib, went to Tangier with the Muslim
Ilammado. East of Oran and on the western
governor of that city, the future conqueror of Spain,
boundaries of the former department of Algiers, Tarik b. Ziyad. Today a Hawwara fraction is to be
Arabic sources describe the presence of Ibadl found in the plain of Tafrata in the east of Morocco,
Hawwara in the neighbourhood of Tahert [q.v.]
on the right bank of the Muluya, and, further to the
around the end of the 2nd/8th century. Perhaps these north, to the east of the lower course of this river.
were the same groups which had gone from Tripoli- The name of the town of Malila (Melilla), already
tania to Kayrawan with cAbd al-Rahman b. Rustam
attested in the 4th/ioth century, derives from that
and accompanied their chief in his flight to the of the homonymous Hawwara people. In the ioth/
Maghiib, establishing themselves near the capital of
16th century the B. Razin are found in the Rif and
the Rustamid imams. In the time of the imam cAbd
in the 5th/nth century, between Tangier and Ceuta,
a township named Huwwara. In the interior of the
al-Wahhab b. cAbd al-Rahman b. Rustam (168/785-5
to 208/823-4) the Hawwara were in revolt against
Rif, east of the upper course of the Oued Ouergha
this chief and occupied the valley of the Mina (tri(whose name derives from that of the Hawwari
butary of the Chelif), where they had organized a Wargha) and in the neighbourhood of the powerful
small state under the local dynasty of the B. Masala. Dsul tribe (Tasul in Arabic sources) are today to be
The centre of this state was situated, towards the found the homes of the Hewwarat al-Hadjar. It was
end of the 3rd/9th century, on the territory of
this Hawwara fraction whose land was divided and
Hillil and Relizane. In all probability the state of
fell to the Idrlsid prince Dawud (with that of Tasul)
the B. Masala included also the Kalcat Hawwara in 213/828-9. The Hawwari fragment of the B.
[q.v.], today Kalcat B. Rashid, lying in the mountains Ziyad, a branch of those Hawwara, who lived at the
between Relizane and Mascara and in later centuries town of Zulul (Zalul), appeared in the 5th/uth
the headquarters of the Hawwara of the Mina. Some century near the town of Azlla, not far from another
other Hawwari fractions established themselves, branch of this tribe, namety the Hawwarat al-Sahil
probably in the 2nd/8th century, on the plateau of
("Hawwara of the coast"). There were also Hawwara
Sersu and in the massif of Wansherish (Ouarsenis). among the Berber groups inhabiting the Fez region.
Among the Hawwara of Oran were also a fraction
We know this from al-Bakrl, who describes another
of the Misrata, whose name survives in that of the Tarhuna fragment there. A place named Washtata,
c
mentioned by the same geographer as being near Fez,
caves of Mesrata near Kal at B. Rashid, and a branch
of the Mindas, which has given its name to the is known to be connected with the homonymous
plateau on the right bank of the Mina (mentioned
Hawwari tribe. The province of Tamesna, in the
by Ibn Khaldun) and to the present village of Mendez west of Morocco, was occupied in the 7th/i3th
century by the Hawwara and the Zenata, faithful
to the south-east of Relizane.
Ahaggar (Hoggar). This region owes its name to followers of the Marlnid rulers. In the time of Leo
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Africanus these peoples comprised 260,000 warriors.
Another considerable branch of the Hawwara lives
to this day on each side of the lower course of the
Wad Sus. In the time of al-Idrisi (549/1154) the
people of Aghmat, a town to the south of Marrakush,
who carried on trade with the "country of the
Blacks", belonged to the tribe of the Hawwara.
Finally, in the time of Leo Africanus, some Hawwara
lived also in the Sidjilmasa district.
Spain. Some Hawwara fragments left northern
Morocco at an early date for Spain (with Tarik b.
Ziyad, according to Ibn Khaldun). They established
themselves there in remote areas, where they enjoyed
almost complete independence with regard to the
Umayyad amirs. A Hawwari family called B. Zennun
(B. Phi *l-Nun) was dominant in the Shantabariyya
(Santaver) district, where it is mentioned in the year
158/775 as being in revolt against the Umayyad amir
€
Abd al-Rahman I. Some Hawwara lived at Shantabariyya, according to al-Istakhri (340/951) and the
B. Zennun dynasty was still in existence in the 5th/
nth century. In the immediate vicinity of Shantabariyya, east of this area, the B. Razin, another
Hawwari fragment from the north of Morocco,
settled at an early date. They occupied the plain
named after them Sahlat Bam Razin—Albarracin on
modern maps. Obscure in the first centuries of the
Umayyad period, this family acquired a certain
importance in the second half of the 4th/ioth
century, and after the downfall of the Caliphate of
Cordova became independent. To judge by the
place-names of the region, there were also Hawwara
in the neighbourhood of Valencia, where the author
of al-Baydn al-mughrib mentions a place named
Sakiyat Huwwara. The present name of this locality,
Mislata, probably comes from that of the Hawwari
Maslata tribe.
Sicily. It seems from Arabic sources and Christian
documents, as well as from the evidence of placenames, that there were also Hawwari fractions in
Sicily. The Hawwara of Ifrikiya took part in the
Aghlabid conquest of the island in 212/827. They
remained there for a long time. In 592/1196 there
were still Hawwara in Palermo. Among other
Hawwari tribes represented in mediaeval Sicily, the
Misrata, the Malila, the Karkuda and the Andara
should be mentioned. It seems that at least a part of
these immigrants remained faithful to Ibadism. Indeed, the 6th/12th century IbadI author, al-Wisyani
speaks of IbadI in Sicily, probably of Hawwara
origin, as being in touch with their co-religionists in
North Africa. According to another IbadI source,
the Dhikr asma3 ba*d shuyukh al-wahbiyya (6th-7th/
i2th/isth centuries?), Kasr Yanu (Castrogiovanni)
in Sicily constituted the northern limit of the
territory occupied by the Ibadis.
Bibliography: Yackubl, 'Bulddn, 344, 346,
350, 351, 355-6; Ibn cAbd al-Hakam, Futuli,
Ifrikiya wa 'l-Andalus, ed. and tr. A. Gateau,
Algiers 1947, 130-1, 134-7, 140-3; Ibn Saghlr, ed.
A. de C. Motylinski, in Actes du 14* Congres Intern,
des Orient., iii (Paris 1908), 20-4, 32, 39 of the text,
78-82, 102-3 of trans.; al-Istakhri, 44; Ibn Hawkal,
i, 78, 85-6, 104-7; Bakri, ed. and tr. de Slane, 46,
59-60, 67, 69, 73, 76, 106, 112, 143, 144, 146 of the
text, 98, 124-5, 139, 143, 149, 209, 221, 230, 242,
274, 276-7, 279 of the tr.; E. Masqueray, Chronique
d'Abou Zakaria, Algiers 1878, 37, 46-7; Wisyani,
Td>lif, MS. 277 Lw6w, 6, 59, 99, 159 and passim;
Idrisi, 58, 66-7, 85-6, 119 of the text, 66, 76, 97-9,
139 of the tr.; Ibn cldhari, Baydn, i, 25, 41, 42,
58, 65; Yakut, i, 342-3, 815, iv, 430 and passim;
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Ibn Hammad (I. Hammado), Histoire des rois
obeidides, ed. and tr. Vonderheyden, Algiers-Paris
1927, 12, 19, 28, 31, 39, 40 of the text, 25, 34-5,
46-7, 50-1, 60, 62 of the tr.; Dardilni, fababat, MS
Lw6w, fols. 55v, i3iv and passim; Tidjanl, Rihla,
ed. H. H. Abdul-Wahab, Tunis 1958, 85, 134, 215,
216, 229, 245, 264, 265, 268, 316, 317, 327; Ibn
Battuta, iv, 445-6; Ibn Khaldun, Hist, des Berb.,
tr. de Slane, Paris 1925-56, i, 171, 217-8, 232, 241,
242, 248, 272-82, 362-4, 426-7, 527-8, 533; ii, 295,
297, 302-3, 459, 465, 537-8, 541-2; iii, 63, 207-8,
211, 286, 294; iv, 2, 31, 351, 443, 493,496,509,5i8,
521-2; MakrizI, Kitdb al-Itticdz, ed. Bunz, Leipzig
1909, 46, 53, 59; Shammakhi, K. al-Siyar, Cairo
1301/1884, 161, 260-2, 589 and passim; Leo
Africanus, Descr. de I'Afr., tr. Epaulard, Monod,
Lhote, Mauny, Paris 1956, i, 12, 15, 159, 281; ii,
338, 37.1» 399-400, 424; Carette, Recherches sur
I'origine et les migrations des princ. tribus de VAfr.
septrentr., Paris 1853, 163 ff.; Fournel, Les Berbers,
Paris 1875-81, i, 494, 498-9, 519-20, 522, 567; ii,
234, 239, 247, 273, 289, 307-8; A. Moulieras, Le
Maroc inconnu, Paris 1895-9, i, 173, 174, 177; ii,
340, 416-7, 419, 420 and passim; Socin-Stumme,
Der arab. Dialekt der Houwara des Wad Sus,
Leipzig 1894, passim; Vonderheyden, La Berbirie
orientate sous la dyn. des Benou 'l-Arlab, Paris 1927,
39, 41-3, 46, 54, 56, 58, 59, 61, 64-5; M. Amari,
Storia dei musulmani di Sicilia, ed. Nallino,
Catania 1933-7, i, 394, 4*9; ii, 53, 55; iii, 215, 217,
263; R. Brunschvig, La Berberie orientate sous les
ffafsides, i, Paris 1940, 295, 299, 302-4, 318, 321-3,
328; Levi-Provencal, Hist, de VEsp. musulm., i,
1944, 61-2, 272; T. Lewicki, La repartition gdogr.
des groupements ibddites dans I'Afr. du Nord, in
RO, xxi (1957), 301-14, 317-26, 340, 342; idem,
Les Ibddites en Tunisie au Moyen Age, Rome 1959,
7, 14, 15; C. E. Dubler, Uber Berbersiedlungen auf
der iberischen Halbinsel, in, "Sache Ort und Wort".
Festschrift Jako Jud., Romanica Helvetica, xx (1943),
187-8, 196; Bosch Vila, Hist, de Albarracin musulman, Teruel 1959, passim; E. F. Gautier, Le passe"
de VAfr. du Nord, Paris 1952, 240, 293, 326, 384,
385, 387.
(T. LEWICKI)
Egypt and the Sudan. An important historical
role was played by Hawwara of Egypt, a completely arabized group. Their first centre was in
the Buhayra, where they became the dominant tribe.
Some Hawwara were settled in Upper Egypt by
Barkuk (c. 782/1380-1), their chief, Ismacll b. Mazin,
being granted the t'$£dc of Girga [q.v.]. His successor,
c
Umar (d. 799/1396-7) was the eponym of Band
c
Umar, the ruling clan for the next two centuries.
Under the next chief, Muhammad Abu'l-Sunun, a
period of agrarian prosperity began, connected with
the development of sugar-planting. Meanwhile,
Hawwara were expanding in Upper Egypt, and, in
815/1412-3, they attacked and devastated Aswan,
then held by Banu Kanz, an Arabo-Nubian clan.
The authority of the Mamluk sultanate was represented in the Hawwari territory by the governor of
Kus and Akhmim, but with the Ottoman conquest
of Egypt (922-3/1516-7) this appointment lapsed.
The ruling chief, the amir CA1I b. cUmar, was recognized as the governing authority in Upper Egypt:
he is described in Ibn lyas as "administrator of the
districts of Upper Egypt" (mutawalli d^ihat alSa'id), as well as "chief of the Arabs of Upper Egypt"
(shaykh 'Urban al-SaHd). The rule of Banu cUmar
lasted for about sixty years, but ultimately became intolerable to the Ottoman administration. In 983/1576,
Banu cUmar were formally deprived of their powers,
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and a certain Sulayman Bey (? Djanbulad) was
appointed governor of Upper Egypt. In the i2th/
i8th century, there was a revival of Hawwari power,
associated with the tribal chief, the amir Humam b.
Yusuf. He overshadowed the transient governors
of Upper Egypt, who were distracted by the factional
politics of the neo-Mamluk regime. Under Humam,
Upper Egypt enjoyed a period of comparative
tranquillity and prosperity. Piabartl depicts him as a
paragon of Arab shaykhly virtues—openhanded,
hospitable and loyal. A less favourable memory of
the domination of Hawwara has been transmitted by
Burckhardt, who speaks of extortion practised on
merchants, and the reduction of the Copts to servile
status. Humam and his tribe belonged to Nisf Haram,
the group associated with the neo-Mamluk Kasimiyya faction. After the collapse of the KasimI ascendancy in Cairo (1142/1730), remnants of the
defeated faction took service with Humam, and were
assimilated to the local people. Towards the end of
his life, Humam played a critical part in Egyptian
politics by the support he invariably gave to grandees
who had been ousted from power in Cairo. He had
particularly close relations with Salih Bey, the last
KasimI notable, who was exiled by Bulut-kapan
C
A11 Bey (1178/1765). When CAH himself sought
asylum in Upper Egypt (1180/1767), Humam effected
a reconciliation between him and Salih, enabling the
two beys to defeat their opponents, and retake
Cairo. After CA11 had procured the assassination of
§alifc, in 1182/1768, Humam assisted the dead
grandee's followers to capture Asyut, and hold it
against the governor of Upper Egypt nominated by
C
AH. The rebels and Hawwara were ultimately
defeated, and Humam fled, to die near Isna (8
Shacban 1183/7 December 1769). With his death, the
political supremacy of Hawwara came to an end,
but they retained their social and economic importance until the time of Muhammad CA11 Pasha. After
the extirpation of the Mamluks in Upper Egypt,
Ibrahim Pasha proceeded to confiscate the iltizdms
and other sources of the wealth of the old regime
(1813). The descendants of Humam were broken by
this policy, and their tribesmen were subsequently
absorbed into the masses of the peasantry.
In the Sudan two distinct groups are connected
with Hawwara of Egypt. The Hawawir are a nomadic
tribe, having their territory in the steppe, west of
the Nile. They probably represent a southerly wave
of Hawwari expansion from Egypt. The Djallaba
(i.e., pedlars) Hawwara have immigrated into Kordofan and Dar Fur within the last three centuries, admittedly as traders, as their name suggests. Their
designation as Hawwara may imply no more than an
original domicile in territory dominated by this tribe.
Bibliography : al-Makrizi, al-Baydn wa *l-i*rdb
t-ammd bi-ard Misr min al-Acrdb, ed. cAbd alMadjid cAbidin. Cairo 1961, 56-8, 134-6; Ibn
lyas in Die Chronik des Ibn Ijds, v, 2nd. edn.
(ed. Mohammed Mostafa), Cairo 1961, 261, 285,
289, 392, 435, ( = G. Wiet, Journal d'un bourgeois
du Caire, ii, 250, 272, 277, 377, 4*9); al-Djabarti,
'A&tPib al-dtMr, Bulak 1290, i, 318, 335-6, 343-5;
iv, 185; J. L. Burckhardt, Travels in Nubia, London
1819, 531-3; cAli Mubarak, al-Khijat al-dj[adida,
x, Cairo 1305, 54-5; G. Baer, Some aspects of
Bedouin sedentarization, in WI, N.S. v (1957), 85,
89; S. J. Shaw, The financial and administrative
development of Ottoman Egypt, 1517-1798, Princeton
1962, 13, 190-1; H. A. MacMichael, The tribes
of central and northern Kordofdn, Cambridge
1912, 214-21; idem, A history of the Arabs in

the Sudan, Cambridge 1922, i, 335-6; ii, 326.
(P. M. HOLT)
EAWZ, pi. afrwdz (coll. bwdx): (i)—Territory,
suburb, environs of a large town, in North Africa
and especially in Morocco, where the word appeared
at the beginning of the ioth/i6th century: attested
for Fas in Leo Africanus (Description de VAfrique,
trans. Epaulard, i, Paris 1956) and for Marrakush in
manuscript documents (Sources intdites, ist series,
Portugal, ii, Paris 1939 [P. de Cenival] and v, Paris
*953 [R- Ricard]). It was already employed in
Muslim Andalusia with the same meaning, and has
given rise to the Spanish alfoz, district (L. Brunot,
Textes arabes de Rabat, ii, Glossary, Paris 1952). In
Tunisia, the word was known under the Hafsids, but
with a fiscal sense (R. Brunschvig, If afsides, ii, Paris
1947). (2)—With the article, al-Hawz denotes exclusively the region of Marrakush, the Haouz, a
wide embanked plain drained by the wddi Tansift
and its tributaries, and by the wddi Tassawt. Notwithstanding the hills of the Djabilat, it is a monotonous and for the most part arid country, almost
entirely covered with a scrub of thorny jujube trees
where grazing is possible. However, the geographical
situation has endowed the plain with all the elements
needed for prosperity. These were brought into
service by the Almoravids, who founded Marrakush
in 462/1070, provided water for their capital by excavating the khatdtir [see KANAT] and built a bridge
over the wddi Tansift. Under the succeeding dynasty,
the Almohads, Marrakush became the metropolis
of the Muslim West, and the whole of south Morocco
experienced great prosperity. It seems to have been
towards the end of the 6th/12th century that alHawz was distinguished from al-Gharb [q.v.], for the
division of the plains of Atlantic Morocco into two
parts corresponds with the zones imposed on the
nomadic Arab tribes introduced into Morocco by the
Almohad sultan Abu Yackub al-Mansur [q.v.]. "To
the RIyah fell the Gharb, to the Diusham the Hawz",
(A. al-Nasiri, Kitdb al-Istiksd, ii, Casablanca 1954;
Fr. tr. I. Hamet, in AM, xxxii (1927)). It may also
be concluded that it was at this period that began
the erosion of the Berber Tamasna (a wide coastal
strip that straddled the wddi Umm al-Rabic) which
today has completely disappeared. The fall of the
Almohads, the transfer by the Marinids of the capital
to Fas, the continual attempts to secede did not
prevent the Hawz from remaining one of the richest
provinces in Morocco for another century. But the
arrival from the South of the Arab bands of the
Mackil brought anarchy, a rift between the Berber
mountains and the plain now held by the Arabs,
and finally the general ruin of a region in which the
populace, aided by their marabout saints, thought
only of means to resist the political and fiscal manoeuvres of the sultans, whether in the North or the
South. In the western half of the Hawz, the Portuguese interventions were destined to provoke a sharp
revival of the holy war. Under the Sacdids and
c
Alawis, the history of the Hawz becomes identical
with that of Morocco. Today the region is inhabited
by the great Arab tribe of the Rehamna (Rahdmina)
and by numerous groups brought there, from the
most diverse regions, at the wish of the sultans,
though still to some extent preserving their own
particular characteristics. Those living along the
foothills (dir) of the Atlas, without forgetting Arabic,
now understand Berber (L. Galand, Un type de frontiere linguistique arabe et berbere dans le Haouz de
Marrakech, in Orbis, iii/i, Louvain 1954). On the
functions of the so-called makhzan tribes (cAbda,
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Ahmar, Raljamina, Manabaha, liarbil) and of the
Guich of the liawz, see J^ZAYSH; E. Aubin, Le Maroc
d'aujourd'hui, Paris 1904; Lt.-Col. Voinot, Les tribus
guich du Haouz Marrakech, in Bull, du cinquantenaire
de la SocieU de geographic et d'archeologie d'Oran,
15 April 1928. A small tribe from the Hawz, the
Awlad Abl Sibac (O. Bousebaa) has won a great
reputation for its thick woollen carpets (P. Ricard,
Corpus des tapis marocains du Haut Atlas et du Haouz
de Marrakech, Paris 1927).
Certain Moroccan Jews bear the name of IJawzi.
Bibliography: In addition to the references
given in the text: G. Deverdun, Marrakech, des
origines a 1912, Rabat 1959, vol. ii of which (in
the press) contains a full bibliography on southern
Morocco.
(G. DEVERDUN)
HAY3A, in the sense of "astronomy" [see CILM
AL-HAY3A].

HAY'A (A.), synonym (see LA', TA) for 'shape'
(shakl) and 'form' (sura), and also for 'state' (kal) and
'quality' (kayfiyya). Al-Kindi states that, according
to Hippocrates, one of the meanings of the word
''nature' applies to the configuration (hay*a) of the
human body. In the Rasd*il Ikhwan al-Safd* we find:
hay*at al-arkdn: the configuration of the elements;
they use this word also to discuss the thesis of the
materialists who think that the Living and Allpowerful Being is a body, since he exists in a configuration that is distinguished by accidents, such
as life, power, knowledge (*ald hay*a makhsusa biacrdd; ii, 55). In this sense, hay*a is the geometric
shape of a body insofar as it reveals a metaphysical
reality, form, which fashions it from inside. The idea
of hay*a is bound up with that of a form and that of
a motion, which is itself regarded as a form: "The
term 'form' is used for any configuration (hay*a) and
for any action upon a receptive (kdbil) object,
whether single or compound, so that motions and
accidents are forms (suwar)" (Ibn Sina, Shifd*, ii,
282). Avicenna distinguishes motion, as defective
(ndfyisa) form, from completed (tdmma) geometric
shape, such as the square or the circle. The Ikhwan
al-Safa3 have analogous ideas: there is constitutive
form (sura mufyawwima) like length, breadth, depth
(for a body), and perfective form (sura mutammima),
such as shape (shakl): triangle, square, pentagon,
circle etc., and motion (ii, 21). Here shakl is used to
describe the result of motions that produce such and
such a shape, whether in nature or in art. Hay*a is
completed form, considered not by itself, but in
relation to the motion that, in it, completes constitutive form. Hay*a is more alive and more dynamic;
shakl is static. That is why the word hay*a is applied
in particular to the bodies of animals and men,
which certainly contain curves and angles, but
whose configuration is more than an arrangement of
geometric shapes.
From this meaning it is an easy step to that of
'predisposition', which is more frequent in the
technical language of philosophy. It is found in
Avicenna, and it is related to another term from the
same root: tahayyu*: 'aptitude', often used in conjunction with isti^ddd. A text of the Ikhwan al-Safa3,
concerning the development of the soul during
gestation, is particularly clear; it speaks of "the
aptitude (tahayyu*) and predisposition (isti'ddd) that
are stamped (yantabi*) into the soul, which are
first form and potentially apt to become form
in actuality by acquiring the aptitude (Hnd altahayyu*) for receiving moral characteristics, moral
actions, the various types of knowledge, education
. ." (i, 9). We are here concerned with the configu-
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ration assumed by the soul in the interval between its
reality as first form in potentiality and its completion in moral characteristics etc. This intermediate situation is well indicated in the phrase in
which tahayyu* is framed by the two particles Ii- (for,
in order to): "al-sura al-uld bi-'l-fruwwa li-taslra sura
bi-'l-fM Hnd al-tahayyu* li-^ubul al-akhldk . ..".
There is then a hay*a of the soul, just as there is of the
body. Aptitude or predisposition is inherent in hay*a.
In fact, the first meaning of the verb tahayyd>a in
Arabic is: 'to assume one's hay*a? (akhadha lahu
hay*atahu), and it is from this meaning that it takes
on that of 'to be predisposed towards'. Avicenna says
that one of the causes of the excitement of desire is a
discontent (dadjar) arising from one hay*a, and the
wish to change to another hay*a. He speaks also of
particular causes that particularly distinguish one
hay*a, to the exclusion of another (takhsis hay*a dun
hay*a) and make it the object of desire (Shifd3, ii,
288). The dynamism that distinguishes every hay*a
becomes consciousness and desire in the soul.
A very special use of this term, which derives from
the Arabic translation of Aristotle's Metaphysics,
should be noted. The word hay*a is used to express
in Arabic ££i£ or habitus (malaka). At first sight, this
meaning appears very far removed from the preceding
ones; but it may be derived from them, and may
retain some connexion with them. It would seem
that we should start from the force of the Vth form
tahayya*a: 'to qualify oneself by the particular
configuration that one assumes': the fdcil acts on a
munfaHl which reacts on it. Aristotle, in the first
place, defines |£L<;: "olov Ivepyeia Ti£ TOU £x°VT°S
xal e)(opievoi)" (Met., io22b 4). The illustration that
he draws from clothing is well represented by the
Arabic Vth form: one who wears a garment (action)
is clothed by that garment (reaction). Habitus lies
between action and reaction. The definition of this
hay*a is translated: ka-annahd fMu-mma li-Jlladhl
hiya lahu wa-huwa lahd. Ibn Rushd comments: "It
is the action of an agent on an object that undergoes
the action . . . Aristotle says: 'When something acts
and something else undergoes its action, the fact of
undergoing the action (infi'dl) is between the two';
this means: . . . when one thing carries out an action
and acts upon another thing which undergoes its
action, the hay*a is the state (fadla) that occurs
between them. If the hay*a is considered with respect
to the agent, it is called action; if it is considered
with respect to the patient (munfaHl), it is called
passivity (the fact of undergoing the action)". This
commentary is not very clear, for it is based on an
approximate translation. But, short of being a
truism, it can have only one meaning: that the
hay*a unites two characteristics, one active, the
other passive, and as an intermediary transfers the
action that is carried out to the patient, and the
action that is suffered to the agent, the two actions
mingling into one. It should be remembered that
hay*a is an intermediate state, of the same type as a
motion, which allows an object moving towards
actuality to receive a qualification that it possessed
in potentiality. We meet, once again, the lexicographical meanings of Ml and kayfiyya.
A second meaning of el;i<; is that of 'disposition*
according to which a being is in a good or a bad condition' (StaOeais, xa0' *f\v ^ e5 ^ xax&s SiaxeiTai
TO 8taxet[Ji£Vov, Met. A i022b 10). AiaGeai? is rendered wad*. Averroes's commentary: "Hay*a is used
of the state (lidla} that is produced as a consequence
of a composition (tarkib, instead of the wad* of the
translation). It is the hay*a by virtue of which the
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composition of a thing is good or bad. For example,
health ... is a hay*a which results from a composition,
that of the organs and the humours". This hay*a is
good or bad, either in itself, or with regard to another
hay*a. This meaning comes close to that which we
have encountered in Ibn Sina, concerning the
disposition from which desire springs.
Finally this term enters into the nomenclature of
a branch of astronomy (Him al-nudjum) which is
called Him al-hay^a [q.v.]. According to the definition
of the Ikhwan al-Safa3, it is "the knowledge of the
hieratic order of the spheres, the number of the
heavenly bodies,, the divisions of the zodiac and its
stars, their distances, sizes and motions". It is perhaps because hay*a is used of the organic human
body, the microcosm, that the term is applied to
the macrocosmic order.
Bibliography: RascPil Ikhwan al-Safa*, Cairo
1928; Ibn Sina, Shifd*, National Press, Cairo
1952—; Ibn Rushd, Tafsir ma ba'd al-tabi'a, ed.
Bouyges, Beirut 1942.
(R. ARNALDEZ)
JJAYAT (A.), life. The Kur'an mentions life in
very many verses. God is Himself living (hayy),
see II, 255; XL, 65, etc. Al-Tabari writes, in his
Tafsir (ed. Dar al-Macarif, v, 386): "This word hayy
describes Him who has perpetual (dd*ima) life and
a permanent existence (bafyd*) without any initial
or terminal limit, for everything that is not He,
although it be living, has a life that begins at a
definite point and ends at a fixed limit". On this, he
says, all the commentators are agreed. They differ
on other questions. For some God is Himself spoken
of as living because He Himself provides for the
maintenance of His creatures and allots every
creature its portion. He is therefore living by virtue
of His management (tadbir) of the Universe, not by
virtue of Life. For others He is living by virtue of
Life, which is one of His attributes. Others again say
that it is one of His names. Al-Zamakhshari states
that#ayy,in the technical language of the theologians,
describes one who has knowledge and power (Kashshdf, Cairo 1948, i, 291). The question of the Life of
God enters into general discussions on the divine
attributes. A critical account is to be found in the
Fisal of Ibn liazm (Cairo 1317, ii, 153 f.). In the
Mafdtlh al-ghayb, Fakhr al-Din al-Razi, taking up
Avicenna's distinctions between necessary and
possible being, shows that God is the only necessary
being, but that, contrary to Ibn Sina's contention,
the existence of the possible being does not necessarily follow from the existence of the necessary
being in itself, that is to say that creatures do not
necessarily proceed from God; they are created
by Him, in His Wisdom and His Freedom. This is
the sense that should be given to hayy (ii, 307 f.).
The Kur'an also mentions life in this world (alhaydt al-dunyd) in order to contrast it in a religious
and moral sense with the after-life. Life on earth, as
a creation of God and considered in itself, is full of
beauties; but it is nothing in comparison with the
next life (Sura III, 185), and the error of the unbelievers is to cling exclusively to it. Whether the
attractiveness (tazylri) with which life on earth is
invested in the eyes of the unbelievers is the effect of
an illusion for which man is responsible, or the
result of an action of God, is a problem that normally
sets Muctazilis and Ashcaris, Kadaris and Diabaris
at odds with one another (cf. Fakhr al-Din al-Razi,
Mafdtify al-ghayb, ii, 198 f.; commentary on II, 212).
Life in this world, compared with life in the next, is
something that is purely for use (maid*', Sura XIII,
26; XL, 39), that is to say, according to the Tafsir

al-D±aldlaynt a thing of little value which is enjoyed
for a certain period of time and which disappears. It
is diversion and play (lahw wa-laHb) beside the real
life (XXIX, 64; cf. Blachere, Le Coran, ii, 535,
note on al-frayawdn as an intensive of fraydt). The
True Life is the "abode of permanence" (ddr alfcardr). The life of this world may seduce one (gharra;
VI, 70, XXXI, 33, XLV, 34, etc.). A parable summarizes these ideas. It compares life in this world to
the rain that fertilizes the fields; then, when man
believes that he himself has the power to cultivate
the fruits of the earth, God sends His amr, that is to
say, according to the Tafsir al-Djaldlayn, His
judgment and His chastisement, and He mows down
the crops, and it is as if they had never existed
(X, 24). Consequently, life on earth and all that is
connected with it is a gift of God which must be used
with gratitude and piety, not for its own sake, but
in order to expend it in good works and thus orientate
it towards the future Life. Islam does not approve
of contempt for life. Nevertheless the dunyd is an
object of reproach, insofar as it "cuts" the path that
leads to God. Nor is it merely loosely condemned, for
life on earth is attended with values that remain
associated with man in the next life (cf. Ghazali,
Ihyd*, 3rd part, Bulak ed., 151 f.).
As for life in the biological sense of the word, it is a
frequent theme in the Kur'an. There is a kind of
Kur^anic embryology, for example XXIII, 12-4;
XXXII, 7-8; LXXVII, 20. Al-Razi comments: "A
human being is generated from a seed which is itself
generated from the fourth of the excretions produced
by the digestion (min fadl al-ha^m al-rdbic, that is to
say the spermatic fluid). This is generated as a consequence of the consumption of food, which is of
animal or vegetable origin. The animal derives from
the vegetable, and plants are generated from very
pure earth and water" (iv, 188). The end of verse 14 of
Sura XXIII: "Then we developed him in a second
creation", is interpreted as referring to the development of the human being after his birth, during his
infancy and his youth, the creation of understanding
(fahm) and reason (cakl), until his death. The text
reads: ansha?ndhu, "We developed him", because
God established the development of the spirit
(inshd* al-ruti) in man. Al-Razi (ibid.) points out that
this is proof of the error of al-Nazzam, who thinks that
man is spirit and not body, and of the mistake of the
faldsifa, who say that man is indivisible and that he
is not a body. In fact, man is a compound (murakkab)
of both attributes.
Certain Muslim philosophers may have been
inspired by these verses in their representation of life
as a development away from matter, proceeding by
way of organic life to spiritual life. Several passages
in the Rasa*il Ikhwan al-Safa* and in Ibn Tufayl also
give the impression that the idea of some kind of
evolution is not unknown to them. For Ibn Badjdia
(Avempace), in his Risdlat al-Ittisdl, natural heat
(al-fyarr al-gharlzi] exists before all the other parts
of the body; it is the instrument of the instruments;
all the parts of the body function with reference to
it; it exists in all the animals that have blood, and
it is also found in the animals that have no blood;
it is called the motive force (al-fyuwwa al-muharrika)
it is form (sura), and this form is the prime mover,
the natural spirit (al-riih al-gharizi). In the womb the
embryo has organs that make it resemble a plant:
this is what is created in the first place; it is nourished, and grows, like a plant. On emerging from the
womb, the human being makes use of the senses and
resembles an irrational animal. It moves in space and
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has desires: this occurs only because of the arrival of
the spiritual form (al-sura al-rufydniyya)
which
appears in the "common sense" and the imagination.
At this level of life the imaginative form (al-sura almutakhayyila), as the imaginative force (al-kuwwa
al-khaydliyya), is the prime mover. Below this there
is the impulsive nutritive force (al-fcuwwa alzhddhiya al-nazuciyya) and the sensory force for
propagating the species (al-fyuwwa al-munmiya aljiissiyya). Animality begins with sensory spiritual
form, the first degree of the spiritual forms. Below
this is the vegetable kingdom, and it is disputed
whether plants are living creatures; this problem is
made more acute by the relationship of jtaydt and
frayawdn. The plant-man in the womb is potentially
an animal, for the natural spirit that is in it is capable
of receiving spiritual form. The natural spirit that
is in plants is incapable of doing so. The reason for
this is a difference in the mixture of the humours (alimtizddi). Beyond the senses and the imagination
comes thought (al-fruwwa al-fikriyya), when intelligibles, which are potential in the sensory, become
actual.
We can recognize in this structure the broad outline that the commentaries have taken from the
Kur'an. But for the faldsifa this development is not
due to a series of disconnected creative acts of God.
The Aristotelian idea of potentiality introduces a
dynamism into nature itself. Moreover philosophical
doctrine, in the tradition of Plato and Aristotle,
connects life essentially with the soul. For example,
al-Kindi (Rasd'il al-Kindi al-falsafiyya, ed. Abu
Rida, Cairo 1950, i, 226) sees life as an accident that
happens to the body, since the living being disappears when life is extinguished, while the body
retains its corporeity. The natural heat or natural
spirit which is in the heart of the animal is not itself
life; it is merely a disposition by virtue of which the
animal can receive life (uciddat flhi li-yandla bihd
'l-fyayat}. Al-Kindi gives two versions of the Aristotelian definition of life: the (first) entelechy of a
natural body (with organs) capable of receiving life
(which has life in potentiality): (i) tamdmiyya d[irm
tabi'i dhi dldt, kdbil li-'l-fraydt; and (2) istikmdl awwal li-djism fabi*i dhi ftaydt bi-'l-fyuwwa.
Thus the conceptions of life in Islam offer us a
particularly clear example of the interpenetration of
Greek ideas and Kur'anic images, even though the
faldsifa, by transposing disconnected creative acts
of God into terms of the continuity of natures, have
altered the fundamental Islamic meaning.
Bibliography: Further to that given in the
article, there may be mentioned Abu IJayyan alTawliidi, Risdlat al-tfaydt, ed. I. Kaylani, in
Trois tpitres . . ., Damascus 1951, Fr. tr. Cl.
Audebert, mBEt.Or., xviii (1963-4), 147-95.
(R. ARNALDEZ)
l^AYATl-ZADE, Ottoman family of physicians
and 'ulamd*, the prominent members of which are:
(i) Mustafa Fey<li, said to have been a convert
from Judaism (born Moshe ben Raphael Abravanel)
and to have acted as interpreter during the interrogation of the 'Messiah' ShabbStay Sebi ([q.v.], see
also DONME), became re*is al-atibbd* [see HEKIMBASHi] in 1080/1669-70 and died in 1103/1691-2. He
is the author of a 'khamsa' entitled al-Rasd*il almushfiyya fi 'l-amrdd al-mushkila, on the nature,
symptoms and treatment of various diseases, based
on the Latin works of various European writers of
the 16th century and the first half of the I7th
century (Fernelius, Fracas tor, Mercado, Fonseca,
etc.); the five treatises concern (i) Hypochondriac
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affection, (2) true hypochondria, (3) syphilis, (4)
plica polonica, and (5) malignant fever (MSS:
British Museum, Add. 5984 (see Rieu, CTM, 125 f.),
Istanbul, Topkapi Sarayi (see Karatay, nos. 17991801), etc.).
(2) His son, Mehmed Emin, also a physician,
followed at the same time the Hlmiyye career and
was for seven months in 1746/1159 Shaykh al-Islam
(Danismend, Kronoloji, iv, 537).
Bibliography: Bursali Mefemed ?§hir, 'Othmdnlt mu*ellifleri, iii, 232 f.; A. Adnan-Adivar,
Osmanh tiirklerinde Him, Istanbul 1943, 111-3;
A. Galante, Mtdecins juifs, Istanbul 1938, 13-14;
idem, Nouveaux documents sur Sabbetai Sevi,
Istanbul 1935, 95, 106; S. Rozanes, History of the
Jews in Turkey (in Hebrew), iv, Sofia 1935, 116;
Izzet, Hekim-ba§t odasi, 33.
(ED.)
HAYATILA, Arabic broken plural from Haytal,
the name given by Islamic writers to the (H)ephthalites or White Huns, the Ye-Ta of the Chinese
authors, a steppe people from Mongolia who settled
along the Oxus during the fourth or fifth centuries
A.D. and formed one, or perhaps several, powerful
kingdoms. The first Huns to appear in Khurasan,
some twenty-five years earlier than the arrival of
Huns in Europe, were the Chionites of Ammianus
Marcellinus (XVI, 9, 4; XVII, 5, i; XVIII, 6, 22).
Their name may consist of the Pers. xiyon 'Hun* -fGk. tribal ending -tTai; though W. B. Henning
(ZDMG, xc (1936), 17) regarded the termination of
'EcpOaXiTOCi as a Sogdian plural form. The Chionites
attacked the eastern frontier of Iran ca. A.D. 350,
but when opposed by Shapur II they came to terms,
and eventually under their king Grumbates they
joined his expedition against Roman Mesopotamia.
At the siege of Amida (A.D. 359) the son of Grumbates was killed, and the body cremated, a striking
detail which tallies with archaeological data for the
European Huns (Nandor Fettich, La trouvaille de tombe
princiere hunnique a Szeged-Nagysztksos, 105); from
the Bishkent valley in. Tadjikistan; and for Karashahr
according to the Chou shu. Subsequent movements
of certain 'Kidarite Huns' can be traced in Bactria
and Gandhara, but the use of this designation by
Priscus for the fifth century may involve an anachronism. The name, at least, derives from that of their
first king, Kidara, well attested in the late fourth
century by coins, and also in Chinese annals (cf.
W. M. McGovern, The early empires of Central Asia,
408).
According to Ghirshman, the Chionites (who may
indeed include the Kidarites) were identical with the
(H)ephthalites; but sinologists such as McGovern
and Enoki believed the latter were a fresh horde who
descended on Tukharistan during the fifth century
A.D. and drove the Kidarites into Gandhara. Eastern
invaders repulsed from Iran by Bahrain V in A.D.
427 may have been from either group. But it was
specifically to the Hayatila that Firuz resorted for
aid to gain the throne of Iran from his brother
Hormizd III in A.D. 457. Later he turned against
the Hayatila and attacked them, but was defeated
and captured by their king, called Akhshunwar by
al-Tabarl or Khushnavaz by Firdawsl. He obtained
his release by leaving his son Kubad as a hostage, but
later ransoming him returned to the attack, and
charged his cavalry into a hidden ditch to perish with
all his men. According to Tabari, i, 879, his opponent
had the bodies interred in tumuli (al-nawdwis). The
classic account of the (H)ephthalites in this context
is by Procopius, Wars, I, 3, who claims that though
Huns by name and race, they did not live as nomads,
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were of fair complexion and regular features (a detail
the history of the Northern Chou dynasty, Berkeley
scarcely corroborated by paintings at Bamlyan) and
1959, especially 11-12; D. Sinor, Introduction a
practised inhumation of the dead, up to twenty of
Vetude de VEurasie Centrale, Wiesbaden 1963,
his boon-companions being buried with each chief.
232-3.
(A. D. H. BIVAR)
This contrasts with the cremation found amongst
JJAYAWAN "the animal kingdom", Arabic
the Chionites. The Sasanian Kubad owed his restor- word derived from a Semitic root (cf. Hebrew iTf!)
ation in A.D. 488 or 9 to (H)ephthalite support. In implying a notion of life (hayat [q.v.]). It is attested
A.D. 557 Khusraw Anushirwan allied himself with the only once in the Kur'an (XXIX, 64), where it means
"the true life" and is used of the other world; the
Khan of the Turks, called Sindjibu or SiX$pouXo<; in
the Arabic and Byzantine sources, to crush the (H)ephdictionaries state that a spring of Paradise is also
thalites. The fullest account is that of Firdawsi, who called by this name, but the most usual meaning of
names the vanquished ruler Ghatf ar. This is apparent- hayawdn, used as a singular or a collective, is an
ly the KaTouX<po<; of Menander Protector (FHG, IV, animal or animals in general, including man, who
206 and 225), who is called Wazar or Waraz in Tabari, is more precisely called al-hayawdn al-ndtik.
i, 859. After a fierce battle the Hayatila were dispersi. Lexicography. The fauna of the Arabian peed, and their lands partitioned between the Turks and
ninsula has been covered under AL-CARAB, DJAZIRAT—
v, and it is probable that it has scarcely changed since
the Sasanians. To the same period belongs the enigmatic ruler npky MLK*, whose name appears thus in pre-Islamic times, except for the disappearance of
Pahlavi script on coins of the Kabul area, and who the lion which occurred long ago, and the more
may also have minted at Andarab. The extent to recent disappearance of the ostrich; even in the
which the kingdom of Zabulistan [q-v.], south of the peninsula however the ancient terminology, as found
Hindu Kush, was distinct from that of the Hephtha- in the classical lexicographical works, has not always
lites in Bactria is disputable. Even after the arrival survived; furthermore, in the other Arabic-speaking
countries, the indigenous or imported fauna, while
of the Arabs in Khurasan during 31/651, (H)ephthalite survivors from Harat took part in resistance to it has common Mediterranean characteristics, does not
c
c
have a nomenclature which is absolutely identical
Abd Allah b. Amir in Kuhistan (Tabari, i, 2886),
with that of ancient Arabia, for dialect terms have
while as late as 85/704 others are mentioned with
'Tibetans' and 'Turks' during confused fighting in the been formed or borrowed from local languages (see
c
for instance V. Monteil, Faune du Sahara occidental,
rebellion of Musa b. Abd Allah b. Khazim (Tabari, ii,
1153). Yakut, s.v. Badghis, calls this district the
Paris 1951), and furthermore the same word may be
applied in different regions to different animals [see
'headquarters of the Hayatila' (Ddr mamlakat alesp. FANAK]. In general, however, for the betterHaydtila), a reminiscence of the tribe's participation
known animals, the terminology is very similar
in the wars of the local chief Tarkhan Nizak against
the Arab governors, in particular Kutayba b. Muslim.
throughout the Arabic-speaking countries.
Earlier, the main centre of the Hayatila was proAs regards the classical period, this vocabulary
formed the subject, as early as the 2nd-3rd/8th-9th
bably at Kunduz.
Unless it survives in Khaldii Turkish (see below), centuries, of a series of monographs dealing particuthe language of the Hayatila is entirely unattested, larly with domestic animals (horse, camel, etc.), and
the Arabic dictionaries have carefully recorded it; a
like that of the European Huns. The 'Iranian' hypothesis of Ghirshman and Enoki—based on the coin lexicographical work such as the Mukhassas of Ibn
legends in cursive Greek script, though these are Siduh gives to animals a space proportionate to their
sometimes difficult to decipher— has now been over- importance in the life of the Arabs (vi, i35-viii, 186),
and the richness of the Arabic vocabulary to describe
taken by the discovery of earlier inscriptions at
Surkh Kotal which prove the language in question certain species of animals has long been recognized.
This wealth is due partly to the fact that investigators
to have been the local Iranian dialect of Bactria. For
the speech of the Hayatila themselves, the 'Turkish' have collected terms belonging to various archaic
hypothesis, supported by Minorsky's evidence, now dialects, partly to the multiplicity of metaphors used
holds the field. According to the Chou Shu, the by the poets, and finally to a highly developed
Hayatila practised polyandry. Eastern Hun military differentiation between the animals according to age,
equipment, probably Kidarite, is represented on a sex, ability to reproduce, colour of fur or plumage,
silver dish (O.M. Dalton, Thetreasure of the Oxusz, 1964, formation of limbs, lips etc.; thus it is that Fr.
53, no. 201), and included a straight sword, possibly Hommel, Die Namen der Saugethiere bei dev siidtwo-handed, and a compound bow, but no stirrups. semitischen Volkern, Leipzig 1879, records more than
120 words for the horse and more than 160 for theThe view that such modern tribes as the now Pashtuspeaking Ghilzai-Khaldji of Afghanistan, or the camel. However, the number of really specific terms
Turkish-speaking Khaladj of Iran represent descen- varies, in accordance with various factors, from one
to four:
dants of the Hayatila was shown by Minorsky to
(a) Most wild animals are indicated by one single
have the authority of al-Khuwarizml, Mafdtlh alterm, if we exclude synonyms or the names of
*ulum, 119. To connect the Persian-speaking Djavarieties which are difficult to identify (cufrdb
ghuri of Afghanistan would also be attractive, but
"eagle", fern.; ta>us "peacock", masc.; etc.).
in all cases the links are very tenuous.
(b) Two terms are used for: (i) wild animals which
Bibliography: R. Ghirshman, Les ChionitesHephthaliteSj Cairo 1948; Kazuo Enoki, On the live in flocks: a collective noun and a noun of unity
used for either sex (naml "ants"/nam/a "an ant"),
nationality of the Ephthalites, in Memoirs of the
Research Department of the Toyo Bunko, xviii but the noun of unity, characterized in this case by
the same suffix as the feminine, tends to be felt as
(1959), 1-58; H. W. Bailey, Hdrahuna, in Asiatica
(Festschrift Friedrich Weller), Leipzig 1954, 12-21; indicating the female (fyamdm "pigeons"//wiwawa
"a pigeon" > "a female pigeon"); (2) wild or domV. Minorsky, The Turkish dialect of the Khalaj, in
BSOAS, x (1940-42), 417-37, esp. 426 ff.; Geo estic animals in which the sexes are distinguished:
the masculine form is reserved for the species and
Widengren, Xosrau Anos"urvdn, les Hephthalites et
les peuples turcs, in Orientalia Suecana, i (1952), for the male when the feminine form comes from the
69-94; A. Miller, Accounts of the Western Nations in same root (kalb "dog"lkalba "bitch"); when the
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opposite is the case, the word for the female, though
grammatically feminine, has a masculine form and
often indicates both the female and the species
(dabu* (fern.) "hyena"/^*M (masc.) "male hyena").
(c) Three terms are used for a certain number of
species: a collective noun, a noun of unity used
regardless of sex, and a term to indicate the male of
certain animals who live in flocks (natdm "ostriches"/
nacdma "an ostrich" of either sexlzalim "male
ostrich"). In cases such as bimdr "donkey" / bimdra
and atdn "female donkey", frimdra seems to be a
secondary fern, and not a noun of unity for either
sex (cf. Hebrew famdrlatori).
(d) For some domestic species which live very
close to the Bedouins, four terms can be found: one
for the species, one for the individual regardless of
sex, one for the female and a fourth fot the male
(ibil "camels" / bacir "one animal of the herd" / ndfya
"female camel" / d[amal "(male) camel"). In this
category the name of the species is generally masculine in form but treated grammatically as feminine
(e.g., ibil, ghanam, etc.) because of the preponderance
of females over males.
Examination of a certain number of names of
animals shows that the name of the female is independent of that of the male and that the formation
of the feminine by the addition of the suffix -t > -a
is secondary; this "particularizing" suffix serves
basically to form the nouns of unity used for either
sex (baghla means a he-mule as well as a she-mule)
but, the females being always more numerous than
the males among the animals which live in herds, the
noun of unity comes to be confused with the noun
for the female (e.g., dadj[dd[a "one fowl of the poultry
yard" > "hen"). On this question, see Ch. Pellat,
Sur quelques noms d'animaux en arabe classique, in
GLECS, 25 May 1960.
Among the great number of names found in the
lexicographical or zoological works, the existence
should be noted, along with specific or metaphorical
terms, of appellations formed like the kunya [q.v.] or
the macrifa [see IBN] of humans: umm hubayn
"chameleon", ibn dwd "jackal", etc.; these metonymical forms, widely used throughout the centuries
especially in Arabic dialects (see Dozy, Suppl.,
s.vv. ibn, abii, umm), have sometimes ended by
supplanting the corresponding specific term, but this
cannot be considered as a systematic personification
of the animals in question, for a number of plants
have similar names; we might rather consider them
as euphemisms used with prophylactic intent or as a
kind of pet-name, notably for example when such
an attractive creature as the sparrow is called Abu
Muhriz, Abu Muzdfam, Abu Ya'frub, etc.
2. Animals among the pre-Islamic Arabs.
All the same the Bedouin, like other peoples, attributed to animals the qualities and the faults of
humans, as is proved by a number of proverbs which
are undoubtedly pre-Islamic. These proverbs almost
all appear in the form of an elative followed by the
name of the animal; thus generosity is attributed to
the cock (askhd min Idfiza), perfidy to the lizard
(akhda* min dabb), stupidity to the bustard (ahmak
min hubdrd), boldness to the lion (adira3 min al-layth),
etc. (see the collections of proverbs, and especially
the index to the proverbs in the K. al-Iiayawdn of
al-Djahiz).
It has been noticed moreover that a certain number
of tribes of ancient Arabia bear the names of animals:
Asad "lion", Kuraysh "shark", etc. and it has been
suggested that they might have a totemic signifiEncyclopaedia of Islam III
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cance; on this subject, W. R. Smith (Kinship and
marriage in early Arabia, London 1903) collected
some factual details about survivals of animal cults,
prohibitions of certain foods and other indications,
and inferred from them the existence of a totemic
system among the early Arabs; his theory has not
on the Whole, however, been accepted by ethnologists,
and it is possible that the importance which the
Bedouins of necessity attach to animals of every
kind does not arise at all from totemism but is simply
a form of animalism (see J. Henninger, in F. Gabrieli
(ed.), Uantica societd beduina, Rome 1959, 85-6 and
references there given). It is perhaps worth recalling
here that the early Arabs portrayed the souls of the
departed in the form of a bird (hdma), usually a sort
of owl, which flew for some time around the tomb
and on occasion cried out for vengeance (see I.
Goldziher, in Globus, Ixxxiii (1903), 3 ff., analysed
by G.-H. Bousquet, in Arabica, 1960/3, 257-60).
Although the Prophet rejected this belief (Id *adw*
wa-ld hdmat" wa-ld safar*), it has lived on under
Islam in various forms [see TAYR].
The Kur'an (V, 102/103, VI, 139/138 ff.) inveighs
against the practices of the d^dhiliyya which consisted of consecrating certain animals to certain gods,
or of applying a taboo to certain camels, sheep and
other animals among the herds. The animalism of
the early period included also, as well as the baliyya
[q.v.], various sacrifices, concerning which it suffices
to refer to the comprehensive work of J. Chelhod, Le
sacrifice chez les Arabes, Paris 1955; a number of
them, however, have been retained in Islam [see
DHABIHA] and Muslims today still perform sacrifices
on many occasions (see, e.g., A. Jaussen, Coutumes
des Arabes au pays de Moab, 337-63). Animals were
and still are associated with the practice of sympathetic magic such as istimtdr [q.v.]; even quite recent
zoologists expatiate happily upon the method of interpreting the sight of one or another animal in a dream
[see TACBIR AL-RU'YA], also on the magic properties
of the different organs, of which sorcerers make great
use [see SIHR]. Fabulous animals inhabited the deserts
[see GHUL], and it was often in animal form that the
djinns [q.v.] approached humans. Animals such as
camels, horses, cows, sheep, greyhounds, cats and
bees possess baraka [q.v.], but dogs, cats and others
also possess the evil eye (on all these questions see
E. Westermarck, Pagan survivals in Mohammedan
civilization, London 1933, passim).
3. The creation of animals. Apart from the
proverbs mentioned above, the folklore of early
Arabia, in the form in which it has reached us,
contains hardly any animal stories (see below);
at the most we find legends explaining the creation
or the modification of certain animals. Thus the
mouse (fa*ra) was a miller's wife or a Jewess who
was metamorphosed; similarly certain lizards were
formerly tax-gatherers, etc. (see al-Djahiz, Tarbic,
197 and references). This question of animal metamorphoses (maskh) retains a certain importance, even
under Islam, while the Kur'an, apparently, solved
the problem; for it states repeatedly that animals
were created by God (II, 159/164, XXXI, 9/10,
XLII, 29, XLIII, 11/12, XLV, 3/4) "[starting] from
a liquid" (XXIV, 44/45) and that, of every thing,
God "created a pair" (LI, 49). To the word ddbba
(pi. dawdbb), which is used here instead of hayawdn
and refers more especially to riding animals and
domestic animals, is opposed, in the verses intended
to emphasize the Divine solicitude, the term an*dm,
the herds, of which God sent down "eight (single)
pairs" (XXXIX, 8/6; see also XXV, 51/49, XXXVI,
20
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71); camels deserve a special mention for "they were
created by Him for you" (XVI, 5).
However, early beliefs concerning the temporary
or permanent metamorphoses of certain humans
into animals are confirmed by such verses as "Those
whom Allah has cursed, against whom He has been
angry, of whom He has made monkeys and pigs"
(V, 65/60) or "We have said (to those who have
broken the Sabbath): "Be despicable monkeys!'"
(II, 61/65; see also VII, 166). There were two problems
for commentators to solve: the first was to find out
to what events the verses quoted above referred,
and the second to examine the fate reserved for these
creatures who had been metamorphosed. It goes
without saying that the replies to the first question
were various; al-Kisa5!, for example (Kisas alanbiya*, 274 f.), considered that the monkeys were
Israelites who had undergone metamorphosis in the
time of David for having caught and cooked fish on
a Saturday, and that the pigs (op. cit., 307) are contemporaries of Jesus who did not believe in
him. The same Kisa% following other authors,
thinks that the animals resulting from these metamorphoses multiplied, while others on the contrary
think that they died without issue, that is to say
that God had created independently the species in
question (see al-Djahiz, K. al-Hayawdn, iv, 68).
The belief in creation by metamorphosis or in the
modification of certain animals is still current (see,
e.g., H. Masse, Croyances et coutumes persanes, Paris
1938, i, 185 ff.). To maskh is closely linked the question of metempsychosis, at least for the unorthodox
sects and the theologians who admit the transmigration of souls into the bodies of animals [see HULUL,
TANASUKH]. We should note in passing that the
Beast [see DABBA] is associated in Muslim eschatology
with the Last Judgement and that a Kur'anic verse
(VI, 38): "No creature is there [crawling] on the earth,
no bird flying with its wings, but they are nations
like unto yourselves . . . . Then to their Lord they
shall be mustered", permits commentators to consider that the animals too will experience the Resurrection and the Last Judgement [see KIYAMA].
Furthermore, the Kur5an, which mentions some
dozen different species, contains five suras named
after animals: the Cow (II), the Bee (XVI), the Ant
(XXVIII), the Spider (XXIX), and the Elephant
(CV)—the largest and the smallest creatures thus
being included.
4. Animals and Muslim law. Islam concerns
itself with animals in many other connexions, and
there is hardly a chapter of Muslim law which does
not deal with them. Domestic animals are subject
to the zakdt [q.v.]', the sale of animals [see BAY C ,
TIDJARA] is bound by restrictions in connexion with
the legality of the consumption of their flesh (e.g.,
it is forbidden to sell pigs; however it is permitted
to sell leeches, though it is forbidden to eat them);
the question of their barter against other animals
(see J. Schacht, Origins, 108) or of a contract for
delivery with prepayment [see SALAM] is also debated;
ritual sacrifices are the subject of precise instructions
as is the killing of animals intended for eating
[see DHABlHA]; to this chapter is connected that
of hunting and game [see SAYD] and, secondarily,
of furs [see FARW]; the prohibitions imposed on
pilgrims in a state of ifrrdm form another legal
question [see HADJS! and IHRAM], while some
traditions of the Prophet lead to the posing of the
question whether, outside the state of ihrdm, it is
legal to kill certain animals and, on occasion, to
eat their flesh. Thus the fundamental problem is

reached, which concerns on the one hand food, and
on the other the use for other purposes of one or
another portion of a forbidden animal. In what
follows we shall concern ourselves with the juridical
status (hukm] of the various species of animals.
The IjCur'an enumerates on several occasions the
prohibitions concerning the eating of the flesh of an
animal which has not been ritually slaughtered,
concerning the spilt blood, and the pig (V, 4/3; see
also II, 168/173, VI, 146/145, XVI, 116/115), but in
tl>e last verse it provides for the lifting of the prohibitions in a case of absolute necessity (on the
question of the pig, see KHINZ!R; for the spilt blood,
we remember that the early Arabs, when they were
dying of thirst in the desert, sometimes resigned
themselves to slaughtering a camel and drinking its
blood [madiduh; see Arabica, 1955/3, 327]). Traditions
of the Prophet and Islamic jurisprudence concede
this darura, but in general they are much stricter,
for they impose prohibitions upon species of which
nothing is said in the Kur'an, but without, it seems,
restoring pre-Islamic practices (on which at present
we possess only inadequate data). In fact the juridical
schools have endeavoured, in a completely empirical
way, to put an end to the uncertainty which existed
in the early period of Islam (see I. Goldziher, Muh.
St., ii, 74) and to draw up lists of animals the consumption of which is lawful (haldl), prohibited
(fyardm) or reprehensible (makruh), without reaching
absolute agreement (the ffaydt al-I}ayawdn of alDamiri, used with caution, is the most useful manual
on this, for the author indicates the legal classification of each species according to the various
schools).
In order to arrive at the frukm, several general
criteria, Kur'anic or based on tradition, have been
applied by all the schools. Thus, by virtue of V,
97/96 "Permitted to you is the game of the sea and
the food of it", all fish are lawful and their flesh may
be eaten without ritual slaughter; however, some
marine or aquatic animals are declared hardm or
makruh, or are still the subject of discussions, for
they come within the sphere in which other criteria
are applied; thus the frog, which would normally
be Jtaldl, is regarded as frardm because the Prophet
forbade the killing of it (see below). Moreover, some
fukahd* zealots, in their meticulous search for anything impure, condemn the eating of those aquatic
animals which have names resembling those of unlawful land animals ("dog of the sea", "pig of the sea",
"ass of the sea"; their zeal leads them to prohibit
an animal which has the same name as a forbidden
animal even in a language other than Arabic, as
with the ass, which in West Africa has the same name
as the pig, cf. A. Gouilly, L'lslam dans I'Afrique
occidental francaise, Paris 1952, 205), or those which
have the same shape (especially the eel, which is the
same shape as the serpent). They go so far as to
declare unlawful all marine creatures which have
not got the shape of fishes (Hanafis), with the explanation that the Kur'anic text authorizes fishing,
but not necessarily the eating of everything caught
(al-Marghinani, Hiddya, ms. Paris ar. 6763, fol.
248 v.). Special cases are the scatophagous fishes,
fishes found inside the belly of another fish, and
above all the tdfi, dead fish floating in the water,
which is lawful only for the Malikis and the Shaficis,
though the Hanafis permit the tdfi if it has been
killed by an accident and has not died a natural death,
which leads to a discussion of whether death from
heat or cold is to be considered as natural (al-Marghinani, op. cit., fol. 249 v.). The crustaceans are often
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unlawful or reprehensible, as is the whole class of
animals with shells.
By virtue of the verses (V, 6-7/4-5) "The good
things (tayyibdt) are permitted you", we find included
in the chapter of what is fyaldl those animals whose
flesh is esteemed for its flavour (chickens, sheep,
etc.); conversely, the peacock and other animals are
declared fyardm because of the bad quality of thenflesh. By the same token istifcdhdr or istikhbdth,
i.e., the habit of consuming unpleasant food, causes
animals possessing it to be classed among those
which are hardm: e.g., scarab beetles. In this field
there is a certain amount of indecision and not a
little subtlety: the stork for example, which would be
haldl, is regarded as hardm because it eats snakes.
Snakes themselves are fyaldl, but eating them classes
the stork among the carnivores. Indeed, among the
Traditions of the Prophet which are also invoked,
there is one (see Abu Dawud, xxvi, 32; Zayd b. CA11,
Corpus iuris, no. 538), which was to serve also as the
basis for a division into bahd*im and sibd* (see below),
and according to which all carnivores are forbidden
whether they are mammals equipped with fangs
(dhu ndb) or birds provided with claws (dhu mikhlab);
but it is not universally accepted, and the Malikis
(see al-Kayrawani, Risdla, ed. and tr. Bercher,
8
Algiers 1949, 299) permit the eating of the flesh of
birds of prey, while the Awzacis (see al-Damiri, s.v.
al-bdzi) consider that no bird is fyardm. AH the jurisconsults regard the cat, the dog, the wolf, the crocodile etc. as hardm, and travellers report with disgust
any cases of eating dogs which they witness (see,
e.g., al-Mukaddasi, Description de V Occident musulman,
Algiers 1950, 61 and n. 172); the fox is generally
considered as lawful, the jackal and the wild cat
are the subject of disagreement, and the hyena is
lawful, except for the Malikis, who pronounce it
makruh. (The Prophet, questioned on the lawfulness
of the hyena, is said to have replied: "But who eats
the hyena?"; see al-Damlrl, s.v. arnab; Ibn Madia,
xxviii, 15; al-Tirmidhi, xxiii, 4). The classification
of the elephant is disputed, for although it is a
herbivore, it possesses means of defence which are
termed ndb in Arabic.
According to another fyadith the Prophet is said
to have forbidden the killing of bees (because God
made a revelation to them [see NAHL]), ants (for
the same reason [see NAML]), frogs (because they were
close to God when the Throne was upon the water and
because their croaking is a praise to God), hoopoes (because of the part which one of them played with Solomon [see HUDHUD]),and finally the surad (magpie)
which was the first to fast; it follows that it is also
forbidden to eat the flesh of these animals, although
opinions do not altogether agree on this. Swallows
and bats are the subjects of the same prohibition
because the Prophet forbade the killing of them for
similar reasons, but the jurisconsults are far from
agreeing on the authenticity of the hadiths about
them. Conversely, certain animals are jiardm because
the Prophet ordered them to be killed for their impious
conduct; these fawdsik are the kite (hidd*a), the black
and white crow (abkac), the scorpion, the mouse and
the cakur dog; the kite and the dog are already
included in another prohibition; the other varieties
of crow are lawful, while the prohibition concerning
the mouse extends to all rodents with the exception
of the jerboa, which in any case is sometimes classed
among the hashardt or insects, which are considered
as jiardm, except by the Malikis; thus the scorpion
is already forbidden under this heading, but the idea
of ftashardt is rather confused, for among them is
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found the lizard (which is haldl) and the hedgehog
(fyaldl among the Shaficis); on the other hand, locusts
[see DJARAD], which form a supplementary food for
the Bedouin, are not forbidden by any school,
even if found dead (this, with fish, is one of the
two maytas which according to one jtadith are
lawful). But some insist that they must have been
intentionally killed and their heads cut off. (Yet
against this may be cited CA11, who is reputed to have
said kulhu kullahu "eat them all", when shown a
heap of locusts some of which were already dead;
al-Marghinani, op. cit., fol. 249 v.). Reptiles are in
general considered unlawful or reprehensible, except
among the Malikis who merely apply the criterion of
harmfulness and authorize the eating even of poisonous snakes if the poisonous part has been cut off.
The lizard (dubb), however, is often recognized as
lawful, by virtue of some fradiths which state that
the Prophet abstained from them merely because of
personal dislike, but some others say that this species
represents a tribe of the Banu Israel which had been
metamorphosed, and this leads to their being prohibited (al-Bukhari, Ixx, 10, 28; Abu Dawud, xxvi,
27; al-Dariml, vii, 80; Ibn Sacd, i/2, i n f . , etc.;
cf. al-Ghazali, 7#ya5, ii, 93). Animals which are
considered to have no liquid blood are in general
regarded as lawful, since blood is what constitutes
the impurity of animals which have not been ritually
slaughtered (al-Ghazali, Ifyyd*, ii, 83). Many, however,
are forbidden (except by the Malikis) because of the
disgust which is felt for them and which causes them
to be classed among the khabd*ith, "unclean foods",
discouraged by the Kur'an (VII, 156/157). This
vicious circle, from the logical point of view, is moreover applied to other foods and allows all prohibitions
to be canonized. This is particularly true for the
hashardt al-ard, (sometimes khashdsh), a term
which embraces in a variable and inconsequential way
the small animals which live on the ground, and are
in general forbidden or reprehensible, in spite of a
fradith (Abu Dawud, xxvi, 293; cf. Damirl, s.v.).
They include scorpions, all kinds of insects, and
worms. Concerning the latter there is much disagreement, for it is difficult not to eat them accidentally with other foods. Some schools make efforts
to distinguish those which have been engendered by
the food itself from those which have not, those which
are alive or dead, those which have ruJt or not (cf.
discussion by al-Djaziri, Kitdb al-Fikh, ii, 3 and n. i).
In general birds without talons are permitted, but
certain of them are the subjects of discussion, and
receive different classifications according to the
schools; this is the case notably with the parrot and
the owl.
It goes without saying that a certain number of
animals have not received any classification, because
it has not occurred to anyone to eat their flesh.
Similarly for very rare species the question has not
been solved because it has not arisen; thus al-Damiri
mentions that nobody has been concerned with the
rhinoceros, which he himself considers at first sight to
be fyaldl; the case of the giraffe is disputed; and
finally the monkey is regarded as fyardm except by
the Malikis; here there intervenes, as in the case of
the nisnds (see Ibn al-Ukhuwwa, Ma'dlim al-kurba,
ed. R. Levy, London 1938, 105, tr. 34) the new idea of
a resemblance between animals and humans, which,
by a kind of natural law, prevents people eating
these creatures without a formal prohibition being
necessary (Ibn cAbd al-Barr, apud al-Damirl, s.v.
frird, where is found moreover a hadith condemning
the eating of monkeys).

5o8

tfAYAWANN

Among domestic animals, while the camel, the ox,
the sheep etc. present no problem, the equidae give
rise to disagreements; the horse is lawful for the
Shaficls and the Hanbalis, while the other schools
consider it makruh', the domestic ass is hardm,
except for the Hanbalis who regard it as makruh,
while the wild ass is fyaldl for all schools except the
Hanafls. The mule, arising from a crossing of two
differently classified species, is prohibited, except
that, at least for those who regard the horse as fraldl,
the offspring of a horse and a wild she-ass is permitted.
In contrast to the other schools, the Zahiris, and
particularly Ibn Hazm [q.v.'], remain faithful to their
fundamentalist criterion and base themselves on
Kur'an, VI, 119 ". . . seeing that He has distinguished
for you that He has forbidden you", to reject prohibitions which are not found in the Kur'an.
The Shlcls do not differ radically from the Sunnis;
although they differ from them on points of detail,
they nevertheless base their decisions on identical
criteria. Thus the kadi al-Nucman (Kitdb al-Iktisdr,
ed. Muh. Wahid Mirza, Damascus 1376/1957, 95-6),
who sets forth the doctrine of the Ismacills, points
out that God has forbidden the eating of carrion,
spilt blood and pork (Kur'an, V, 4/3) and that the
Prophet declared unlawful carnivores with fangs and
birds with talons (see above); he adds that the hyena
and the fox are forbidden, and that the eating of the
lizard, the hedgehog, insects (hashardt), snakes and
all the small reptiles or insects included under the
name of khashdsh is to be discouraged; only locusts
caught alive while in flight are permitted. However,
the Shicis include among the flesh which is forbidden
or reprehensible that of several particular birds
(the lark etc.) and that of two new categories: birds
which hover more than they fly, and birds which
lack both a gizzard and other organs (Querry,
Droit musulman, ii, 232 ff.). The Ismacilis authorize
the eating of horse-meat only in the case of an animal
useless for any work, and they forbid absolutely the
flesh of mules and domestic donkeys; also hardm are
animals which habitually eat excrement (dialldla),
unless they have been fed a certain time on herbage.
It is also fyardm to consume the milk or the eggs of
forbidden animals, but abstention from eating
certain parts of permitted animals—the glands, the
spleen, the genitals etc.—is also recommended.
Among aquatic animals those which have no kishr,
i.e., scales (cf. Leviticus, XI, 9, Deut. XIV, 9) are
forbidden, as are those which are not alive when
caught. In cases of necessity, however, all these prohibitions are waived.
These general considerations leave the way open
for argument, especially in the case of animals which
are difficult to classify; an example is the cat-fish
(djirrl; see H. Laoust, Profession de foi d'lbn Batta,
136-8). Divergences appear as well among the
Shlci sects; thus Ibn Battuta (ii, 352; tr. Gibb, ii,
468) relates that for the HanafI inhabitants of Sinope
(Sanub) the best way of assuring themselves that a
traveller and his companions adhered to Sunnism
was to offer them a hare, for the Rafidis do not eat
the flesh of this animal (though the Ismacilis do).
To the question of the legality of killing certain
animals is added the forbidding of pilgrims in the
state of ifrrdm [q.v.] to shed blood, from which arises
the problem of how one is to deal with vermin; the
question arises also in connexion with prayer [see
SAL AT].
At another level arises the question of the way in
which animals are to be treated; for example it is
permitted to kill a cock, but the Prophet forbade

reviling it because it performs the religious function
of awakening the Faithful at the time of prayer;
the same rule applies to fleas "who awakened a prophet". In general Muslims are counselled to treat
animals, and particularly their mounts, well, for they
will have to give account in the next world of any
cruelty which they have inflicted on them in this
(on behaviour towards animals, see G.-H. Bousquet,
Des animaux et de leur traitement selon le Judatsme,
le Christianisme et I'Islam, in St. Isl., ix (1958),
31-48; H. Ritter, Das Meer der Seele, Leiden 1955,
ch. xxii).
The problem presented by the use of the parts of
animals regarded as frardm is a complex one which
cannot be given here the full treatment which it
deserves (al-Damlri gives precise details on this
topic). By way of example, among the Malikis
(al-Kayrawani, op. cit., 297), the Muslim who has
had of necessity to eat the flesh of an animal not
ritually slaughtered may not use its skin as a prayer
rug, nor may he sell it. Similarly, before the skins of
wild beasts (sibd*) may be used as prayer rugs, or
sold, it is necessary for them to have been ritually
slaughtered. Although pigs are forbidden in the
Kur'an, the Malikis allow the use of hogs' bristles.
It is hardly possible within the limits of this article
to enlarge on the subject of the lawfulness of animals,
the complexity of which in Islamic law is due to
what the doctors consider to be the insufficiency of
the Kur'anic regulations. Prohibitions concerning
food being considered necessary—as is proved by
the fact that later "prophets" hastened to enact
more of them [see, e.g., HA-M!M]—the schools, in
order to develop the system outlined in the verses
at the beginning of this section, applied various
criteria (on which they are not always unanimous),
so that in order to present this intricate subject more
completely, it would be necessary to list all the animals
and to indicate for each one the hukm adopted by
each of the different schools. It would also be instructive to compare these classifications with the
Biblical regulations (Leviticus, XI, 1-47; Deuteronomy, XIV, 4-21; see also Isaiah, LXV, 4, LXVI,
3, 17) and with the criteria laid down: it is lawful
to eat ruminant quadrupeds with cloven hoofs (this
excludes the horse, the donkey, the camel, the rabbit,
the hare and the pig), also aquatic animals equipped
with fins and scales; birds which are held in abomination and reptiles which are lawful are listed separately. The prohibitions set forth in the Old Testament
are regarded in the Kur3an (IV, 158/160) as a punishment inflicted on the Jews for their iniquity and their
disobedience to God, and the Holy Book of Islam had
no reason to be so severe, but the scruples of the
fukahd* led them to adopt a more rigorous position
and to restrict the alleviations from which Muslims
could benefit. In certain cases custom supersedes
a legal ruling which is considered to be too liberal:
thus, the coney (wabr) is in general considered lawful,
in contrast to the Biblical regulation, but it is the
object of prohibitions based on custom, for example
among the Egyptian Bedouin (see G. W. Murray,
Sows of Ishmael, London 1935, 90), or among the
settled communities of Southern Arabia (see Freya
Stark, The southern gates of Arabia, Penguin ed.,
London 1945, 67 f.).
5. Animals in l i t e r a t u r e . Several animal
species occupy a notable place in pre-Islamic Arabic
poetry. To give an idea of the extent of this, in vol. i
of al-Madidni 'l-haditha of F. al-Bustani, Beirut
i945> which provides a representative survey of this
poetry, are mentioned, under various names, about
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Apart from djinns and ghuls (see above) there
80 animals among which camels [see IBIL], horses
[see FARAS], ostriches [see NACAM] and lions [see ASAD] exists also a certain number of fabulous animals,
are the most frequent (M. M. D. al-Nowaihi has mainly birds [see 'ANKA*, RUKHKH, S!MURGH].
In the folklore of certain regions of the Muslim
studied this question in an unpublished thesis presented at London in 1942: Animals in ancient Arabic world animal stories are most numerous; in North
poetry [excluding the horse and the camel]; a thesis Africa, in particular, they form an important element
entitled Le chameau dans la podsie arabe anttislamique, of the native Berber literature and show numerous
affinities with the corresponding western tales; here
by E. K. Zakharia, is in course of preparation at
it is the jackal [see IBN AWA], half way between the
Paris).
wolf and the fox, which is the central figure (see
In Arabic poetry in the Islamic period, animals of
H. Basset, Essai sur la literature des Berberes, Algiers
the desert naturally tend to occupy a less important
1920. 240 ff.). In the dialectical Arabic of North
place, even among the classical and neo-classical
writers, although these continue to describe their Africa, the perceptible Berber influence is added to
camels and to boast of their journeys across the the eastern borrowings drawn principally from Kalila
empty spaces; in spite of the abundance of new wa-Dimna; apart from the jackal, the most usual
sources of inspiration, the "modernists" did not figures are well-known animals: the donkey, the ox,
the ram, the he-goat, the hen, the dog, the cat, as
hesitate to display their linguistic knowledge in
well as the fox, the gazelle, the hyena and the lion.
taradiyydt [q.v.] in which they built up artificially an
extraordinarily rich vocabulary. Some of them wrote Most of the manuals and collections of texts in dialect
charming verses on pet animals, especially Mufc. Arabic reproduce some of these stories (see Bibl.
(Cn. PELLAT)
b. Yasir (see Ch. Pellat, Muhammad b. Yasir al- of the art. HIKAYA).
Riydshi wa-ashcdruh, in Machriq, 1955, 289-338) or
6. Animals in art. Representations of animals
al-Kasim b. Yusuf b. al-Kasim (see D. Sourdel, occupy only a restricted place in the art of the Islamic
Vizir at, 229 and index), who composed elegies on countries, limited by the tendencies towards nongoats, cats, birds (see K. A. Fariq, An 'Abbdsid
representationalism and decorative abstraction which
secretary-poet who was interested in animals, in 1C, typify this art and which, though varying considerxxiv (1950), 261-70). During the following centuries
ably from one region and one period to another in
the crow [see GHURAB] and the lion retain their place their development, contribute in large measure to the
in literature (for they symbolize respectively the originality of Muslim civilization [see FANN]. For it
sadness of separation, and strength and boldness),
was primarily religious restrictions which led to
while new species appear: e.g., the elephant and the the prohibition of all representations of living beings
giraffe. Descriptions of nature induce new themes and which explain their total absence from public
and original symbols, and the poets describe the buildings such as mosques. Such restrictions, however,
ugliest animals as well as the pleasantest; the in no way prevented painted or sculptured composipigeon [see HAMAM], the nightingale [see BULBUL],
tions of a secular character from taking their inthe peacock [see TA'US] are used as symbols, not
spiration from nature, and in particular from fauna,
only in Arabic, but also in Persian and in Turkish
even when they avoided too precise a delineation of
literature. The poets of the Muslim West concerned physical form, or from frequently testifying, within
themselves very much with pets, ignoring the camel,
the bounds of Islamic culture, to the continuance
which they scarcely knew (see H. P6res. Potsie or revival of very ancient traditions.
andalouse, 235-47).
A systematic inventory of the zoomorphic figures
In the field of prose the situation is quite different.
thus used and their main types has not yet been
No stories of animals are found in pre-Islamic Arabia, undertaken. The diversity of the various fields in
which in any case did not, generally speaking, which such an inquiry would have to be conducted,
possess a very highly developed folklore [see HIKAYA], from architectural ornament to illustrations of
and the fables attributed to Lukman [q.v.] date for
manuscripts and ranging through all the luxury
the most part from after the beginning of Islam. articles produced by craft-work, suffices to show its
The translation of Kalila wa-Dimna [q.v.] was thus importance. But the results obtained would no doubt
something of a revelation, but it remained a master- vary greatly according to the nature and material
piece which was occasionally imitated but never
of the objects under consideration [see CADJ, BILLAWR,
surpassed. First should be mentioned the verse etc.]. It would also reveal the differences of treatment
rendering of these fables by Aban al-Lahiki [q.v.], accorded to each species of animal, based on ideas
then that by Ibn al-Habbariyya [q.v.] in his Natd*id[
derived either from literature or from daily obal-fipna f t nazm Kalila wa-Dimna; next the imitaservation as well as symbolic and magic significance
c
tions of Sahl b. Harun [q.v.] in his K. 'fha ld wa[see ASAD, FIL, etc.]. This point has been made clear
'Afrd and his K. al-Namir wa 'l-thaHab (a ms. of
in the all too rare studies of any profundity based on
C
which has just been identified in Tunis; see A. alcertain iconographic animal motifs, such as, for
Mhiri, in Ifawliyydt al-Djamfa al-Tunusiyya, i example, the unicorn or the ibex devouring a snake
(1964), 19-40), of Ibn Zafar [q.v.] in his Sulwdn al(cf. R. Ettinghausen, Studies in Muslim iconography,
rnutd* ft t-udwan al-atbdc, as well as the K. al-Sddifr
I, The unicorn, Washington 1950, and The "Snakewa 'l-bdghim of Ibn al-Habbariyya and the Fdkihat
eating Stag" in the East, in Late and mediaeval
al-khulafa* of Ibn cArabshah [q.v.]. None of these
studies in honour of Albert Mathias Friend Jr.,
works appears to have gamed the same success as
Princeton 1955, 272-86).
Kalila wa-Dimna, and it may be said that Arabic
Even before other investigations of this kind are
literature still awaits its La Fontaine.
undertaken, it may be stated that certain animal
We note also that a certain number of animals figures, employed as much for their ornamental
are introduced in the Thousand and one nights and
qualities as for the different connotations that they
that in it the theme of metamorphosis is widely might convey and often associated with the glorifiused (see N. Elisseeff, Themes et motifs des Mille
cation of royal power, made their appearance in
et une nuits, Beirut 1949, 93, 142-4, 193 and passim', Islamic art as early as the Umayyad period. Certain
M. I. Gerhardt, The art of story-telling, Leiden 1963, elements of the bestiary were thus incorporated in the
sculptures carved in half-relief on the facade of the
305 ff.).
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palace of Mshatta [q.v.], while subjects of the same
order, though more familiar, were painted on the
vaulting of the bath at Kusayr cAmra [q.v.], and the
principal mosaic of the castle of Khirbat al-Mafdjar
[q.v.] had as its theme two facing gazelles grazing
and a lion attacking one of them, on each side of
a majestic tree. Mention must also be made of the
realistic representation of a galloping horse and
wounded deer in a fresco of Kasr al-Hayr al-Gharbi
[q.v.], for in these experiments we can see the first
illustrations of a taste which was subsequently to
prove enduring in the Muslim world. For a long time,
indeed, the decoration of palaces and rich mansions
sought to find a place for a whole stock of more or
less stereotyped animal motifs taken from the
Sasanid or Hellenistic East, and later associated
with the life of luxury and pleasure lived by the new
holders of sovereign power.
The same reasons explain the frequency of these
motifs on articles of furniture connected with the
daily routine of princely life and, whether ceramics
or metal artefacts or even precious fabrics, characterized alike by the need to ensure the glory, happiness and good fortune of the patrons who had ordered
them. For this reason, particular preference was shown
for representations of those animals which had long
been utilized as the symbols of royal power (the lion,
the bird of prey, etc.), which might evoke the
sovereign's pastimes (hunting scenes), or which had
been endowed with some beneficent properties of
talismanic and astrological origin (signs of the Zodiac). These images provided the craftsmen with the
essential elements for linear decorations (painted,
engraved, or worked on a flat surface) which generally combined interlaced floral and geometrical forms
with bands embellished with strings of quadrupeds
or birds, as Well as medallions decorated with
figures exactly repeated or sometimes symmetrically
facing each other. They also formed the subject of
the rarer sculptures in relief imitating the silhouettes
of well-known animals especially for ewers and
incense-burners.
Examples of this kind remain relatively rare
during the earliest centuries of Islam, from which
period we can cite only the bronzes influenced by
Sasanid tradition, such as the group to which belongs
the so-called aiguiere of Marwan II. But their
number steadily increased with the development
of cAbbasid civilisation and its growing receptivity
to foreign customs, some of which were tainted with
heterodoxy. A significant proof of this is afforded
by the Buwayhid articles of goldsmith's work or
textiles which, with due observance of the aesthetic
laws of stylization and repetition, were decorated
with such animals as felines, ibexes, elephants,
eagles, peacocks and even griffins (analyses of these
motifs in G. Wiet, Soieries persanes, Cairo 1947).
But we can also take as an example the ivory boxes
made in Muslim Spain in the 4th/ioth century [see
C
ADJ] and Egyptian Fatimid sculptures in crystal,
ivory or wood (see particularly G. Marcais, Les figures
d'hommes et de bites dans les bois sculpts d'tpoque
fdtimite conserve's au Muste arabe du Caire, in Melanges
Masplro III, 1935-40, 241-57), not forgetting the
dishes and bowls of faience with lustre decoration
that were made at that time in different parts of the
Muslim world.
Of these various instances in which animal decoration takes a prominent place, some employ a
range of figures of "heraldic" style, to be found
principally in clrak or Iran, and whose Sasanid
antecedents can be recognized without difficulty:

simplified interpretations of these motifs appear even
in the most common types of ornamented pottery
(see, for examples from the 5th/nth century, sherds
found at Bust and studied in J.-C. Gardin, LashkariBazar II. Les trouvailles, 45-9 and index). Other
figures reveal the appearance of touches of a
delicate realism which, in their veracity of detail or
sense of movement, renew the handling of classical
subjects and give an authentic freedom of posture
to the animals carved on Egyptian panels or painted
with rapid strokes on pottery of the same origin (cf.
the remarks of R. Ettinghausen, Early realism in
Islamic Art, in Studi Orientalistici in onore di Giorgio
Levi Delia Vida, i, Rome 1956, 250-73). But it was
above all in Saldjukid or later art, in the 5th/nth
and 6th/12th centuries and from the time when the
expansion of the new Turkish empires had opened up
the way in the Near East to increased Iranian and
Asiatic influences, that the effects of this realism
made themselves felt most forcefully.
It was then that the most remarkable animalshaped metalwork objects known in the Islamic
countries were produced, objects which, in recent
years, successive exhibitions devoted to Iranian art
have made it possible to bring together and compare.
At the same period, on public buildings in Upper
Mesopotamia and Anatolia, there appeared numerous
representations of animals, carved in stone or stucco
and intended primarily to serve as talismans, sometimes inspired by an astral symbolism then very
widespread (motif of knotjed dragons, selected signs
of the Zodiac) (cf. M. van Berchem, Amida, Heidelberg 1910, 78 ff., and D. S. Rice, Medieval Harran,
in Anatolian Studies, ii (1952), 65-6). With these
we may compare the types of contemporary coinage,
especially the Artukid and Danishmendid, which
provided similar motifs—in earlier periods, only a
medal of the cAbbasid caliph al-Mutawakkil had
borne on the obverse the figure of a dromedary (cf.
T. Arnold, Painting in Islam, Oxford 1928, pi. LIX d)
—while a later echo is to be found in the "lions of
Baybars" which were to mark, as though with a
coat-of-arms, the principal constructions and foundations of this Mamluk sultan.
In the same period too zoomorphic figures were
utilized in linear ornamentation to decorate the walls
of public buildings or on specimens of the minor arts
(see the analyses of decorations of this type, with
excellent drawings, in the studies of D. S. Rice
devoted to specimens of Islamic metal-work inlaid
with silver). The masterpieces which owe a large
proportion of their interest to such manifestations
belong as much to Iran or Saldiukid Anatolia as to
Syria and Egypt (first under the Ayyubids, then
the Mamluks), and not forgetting the region of Mosul
(for its workshops of bronze-workers, see AL-MAWSIL).
But it must be noted that only the provinces of
Khurasan witnessed the development of those
astonishing types of zoomorphic inscriptions,
restricted to objects in metal, which have quite
recently attracted attention and which made use of
the silhouettes of animals either to delineate the
actual characters, or else to "animate" them by
outlining them within the interlaced foliage which
formed the background (see D. S. Rice, The Wade
Cup in the Cleveland Museum of Art, Paris 1955,
21-33). No doubt this must be regarded as the most
perfect example of the adaptation of fauna to the
requirements of the arabesque to be found among the
typical aspects of ancient art in Islam.
It was moreover in the Iranian or Indo-Iranian
arts that, during the later periods, the taste for
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animal motifs continued to serve as a pretext for
ornamental stylizations that are full of freshness and
delicacy, while in the other regions of the Muslim
world they were gradually abandoned. Safawid
brocades and carpets thus provide, up to a recent
period, an illustration of the resources of this at
once graceful and conventional repertory, which
research in the Mongol period had successfully
revived, but which thereafter was to remain unknown
to Muslim artisans working elsewhere than in Persia.
Side by side with these zoomorphic elements of
Islamic decoration, we must also not overlook the
representations of animals multiplied, though in
quite a different spirit, by Muslim painters and
miniaturists, who very frequently took their models
from the animal world and succeeded in giving
interpretations of markedly ornamental character,
yet sometimes not devoid of exactness or even
realism.
Indeed, even in an ancient period, at the time of
the rise of what it has recently been suggested should
be called "Arab painting" (cf. R. Ettinghausen,
'Arab painting, Geneva 1962), and which corresponds more precisely with a flowering that took
place in post-Saldjukid Irako-Mesopotamian or even
Syro-Egyptian culture (from the end of the 6th/12th
to the 8th/i4th century), the actual nature of the
works illustrated, books of adab including collections
of fables or technical treatises sometimes touching
on zoology, further encouraged the very particular
popularity that representations of animals then
enjoyed. By way of example it will suffice to refer
to the illuminated copies of the Kalila wa-Dimna
of Ibn al-Mukaffa c which have survived (copies in
Paris, B.N., Ar. 3465 and 3467; Munich, Staatsbibl.
C. arab. 616; Cairo, Nat. Lib., Pers. lit. 61; Oxford,
Bodl. Libr., Pococke 400) as well as copies of the two
K. Mandfi* al-Hayawdn edited by Ibn Bakhtlshuc
(in Persian; New York, Morgan Lib., M. 500;
Washington, Freer Gall. No. 27-5) and by Ibn
al-Durayhim al-Mawsill (Escorial, Ar. 898), without overlooking the K. al-Baytara of Ahmad b.
al-Husayn b. al-Ahnaf (Istanbul, Topkapi Saray,
Ahmet I I l 2 i i 5 ) o r the Kashfal-asrdr of Ibn Ghanim
al-Makdisi (Istanbul, Siileymaniye, Lala Ismail 565)
and the K. al-Hayawdn of al-Djahiz (see O. Lofgren,
Ambrosian fragments of an illuminated manuscript
containing the zoology of al-&dhiz, Uppsala-Leipzig
1946).
But in these various works, to which might be
added the "genre scenes" with figures of familiar
animals found occasionally in other illustrated
manuscripts of the same period (see, for example,
the scenes known as "the herd of camels", "the
departure of the caravan", or "the discussion near
a village" in a MS of the Makdmdt of al-Harlri:
Paris, B.N., Ar. 5847), it is of particular interest to
note a stylistic continuity which makes it permissible
to speak of a style of portrayal of animals peculiar
to the pictorial art thus represented. This style
might essentially be defined as the "combination
of shrewd perception of the animal's special qualities
with a natural way of presenting them" (R. Ettinghausen, Arab painting, 136).
In point of fact, in the earliest known copy of
Kalila wa-Dimna, of the beginning of the 7th/i3th
century (MS Paris, B.N. ar. 3465), it is easy to see
what care has been taken to give life and expressiveness to animal forms, little by little escaping from the
conventionalism inherent in the traditional Iranian
style, which incidentally is reflected in the balance
of each picture. The apogee of this tendency is
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ultimately found in such a typical work of the socalled Baghdad school as the MS Hariri-Schefer
previously referred to, signed by a certain al-Wasitl
in 634/1237. It can be seen to disappear finally with
the rise of the formalism that was to characterize
Mamluk painting, while it was to be reborn in a new
form in the truly Persian schools of painting which
were to take shape after the rupture brought about
by the Mongol conquest. These schools were indeed
to preserve the feeling of the animal's movement,
even when in place of the earlier attempts at realism
they substituted the return to a more ornamental
conception of the different subjects treated and when
their masterpieces took shape under the inspiration
of extremely varied aesthetic sensibilities (in addition
to the classical works on the subject, see the recent
work of B. Gray, Persian painting, Geneva 1961).
Thus it is possible to confer upon the Muslim
miniaturists, considered as a whole, the well-deserved
epithet of "master animal-painters", a title which it
would seem difficult to reconcile with the regulations
restricting the freedom of the creative imagination
in that civilization, but which none the less justly
emphasizes one of the most attractive aspects of
art in Islam.
Bibliography: There is no comprehensive
study devoted to this question. Various individual
studies have been referred to in the text. For
further study of certain of the aspects discussed
above, reference should be made to K. A. C.
Creswell, A Bibliography of the architecture, arts
and crafts of Islam, London 1961, to which may
now be added E. J. Grube, Three miniatures from
Fusldt in the Metropolitan Museum of Art, in
Ars Or., v (1963), 89, 95, and H. Goetz, IndoIslamic figural sculpture, ibid., 235-41.
(J. SOURDEL-THOMINE)
7. Zoology among the Muslims. On the
scientific plane, one might have thought that the
works devoted to animals by Aristotle [see ARISTUTALIS], the founder of rational zoology, would
have allowed those Arab scholars who were willing
to use the results of Greek learning to make great
progress in the knowledge of the animal kingdom
and to introduce zoology among the disciplines
cultivated by the Muslims, on a level with, for
example, scientific geography, mathematics or
medicine. But, in spite of Yahya b. al-Bitrik's
translation of Aristotle's Historia animalium (2nd3rd/8th-9th centuries), zoology has never been a very
popular discipline and the increasingly limited place
which it occupies in the various theoretical classifications of the sciences is significant in this respect.
In the classification of Aristotle it forms an integral
part of "physics", linked with psychology, and it is
still found with the soul (nafs) among the physical
and natural sciences (al-'ilm al-tabfi} in al-Farabi's
Ihsd? al-^ulum, ed. cUthman Amm, Cairo 1949, 99
(see L. Gardet and M.-M. Anawati, Introd. a la tUol.
mus., 106); it appears as an independent science
among the Ikhwan al-Safa3 (Gardet-Anawati, 109),
is classed among foreign sciences in the Mafdtijt
al-'ulum of al-Khwarizmi (Gardet-Anawati, in),
but is no longer found in the Ilriyd* of al-Ghazall
(Gardet-Anawati, 117), or in the Prolegomena of Ibn
Khaldun (Gardet-Anawati, 123-4). It does not seem
either to have interested al-Kalkashandl, who does
not cite any work of zoology proper among Les
classiques du scribe igyptien (G. Wiet, in St. Isl.,
xviii, 50-3).
This growing indifference to zoology shown by
Arab thinkers and writers is very difficult to explain

312

tfAYAWAN

when one considers the interest taken in animals by
Muslim law, but is probably due in great part to the
absence of organized research and specialist works
of truly scientific character, although zoological
gardens (fyayr al-wafrsh) in which the rarest and
fiercest species of animals had been assembled at
great expense (see A. Mez, Renaissance, 383; Eng.
tr., 404-5, where also organized combats are mentioned) ought to have aroused the curiosity of scholars
and encouraged them to undertake thorough studies.
But zoology among the Muslims remained at the
literary, or perhaps one may say the religious stage;
it cannot even be called descriptive in the works of
those authors who have made efforts to give some
order to previously discovered facts and to produce
alphabetical catalogues. The innocent cause of this
deficiency is very probably al-Diahiz [q.v.], the
author of a monumental Kitdb al-ffayawdn in seven
volumes, the confessed aim of which is not the
scientific study of the animal species but the demonstration of the existence of the Creator through
the observation of His creation (ii, 109 ff., iii, 209 ff.)
and the glorification of the Divine Wisdom which has
created nothing completely useless or harmful:
dangerous or malicious animals (which it is permissible to kill, i, 307-8) are in fact a trial (mihna) imposed
on men by God (iii, 300). Al-Djahiz is perfectly well
acquainted with Aristotle and allows himself on
occasion to criticize him (e.g., vi, 17) and quotes
from him quite extensively (see T. al-Hadjiri,
Takhridi nusus aristatdliyya min Kitdb al-Ifayawdn
li 'l-Didfriz, in Madiallat Kulliyyat al-Addb, Alexandria 1953 ff.), but he is convinced that he has no need
of recourse to Greek ideas, given that practically all
that is found in the zoological works of the "philosophers" is known already to the Bedouins (iii, 268);
thus, though an admirer of the Sahib al-Mantik,
he deliberately ignores Aristotle's principles of
classification, admittedly rather negative and
difficult to grasp (see Parties des animaux, tr. J.-M.
Le Blond, Paris 1945, i, 66), in order to adhere to a
rudimentary empiricism.
After having stated (i, 26) that created things
are divided into three categories: muttafik (similar),
mukhtalif (different), mutadddd (opposite), alDiahiz, after some hesitation as to the place to give
to the stars, the four elements, etc., distinguishes
on the one hand inorganic (d^amad = inert) and on
the other organic matter (ndmin = growing). He
then divides the organic section into two "kingdoms":
animal (frayawdn) and vegetable (nabdt); the animal
kingdom is in turn subdivided into four branches
according to the way in which the animal moves:
walking (md yamshi), flying (md yatir), swimming
(ma yasbaJt), crawling (md yansdh); this classification,
which is based simply on current observation, is the
same as the Biblical division (I Kings, IV, 33:
"[Solomon] spake also of beasts, and of fowl, and of
creeping things, and of fishes") and corresponds to
one of the Platonic criteria of classification. Starting
from these "classes", al-Diahiz experiences some
embarrassment, for not only does he admit that his
own division is not a rational one since he is obliged
to exclude the ostrich from the "class" of birds while
including the bat, but he has to give up the attempt
to adopt too rigid subdivisions because of inability to
pass from the particular to the general in defining
the fundamental attributes of the species and the
genera. Finally, he mixes functional criteria and habits
of life to determine the species, and though he has a
vague idea of what were to be the "orders", "families"
and "genera" in the modern systematic classification,

he adheres in general to the species which he divided
into the four categories mentioned above:
1. animals which walk: men (nds), the bahd^im
(i.e., non-carnivorous quadrupeds, either domestic
or wild), the sibd* (fierce animals, i.e., carnivores,
domestic or wild), insects (fyashardt) without wings.
2. animals which fly: of these there are only three
"orders": (a) carnivorous birds (sibd*) which in turn
are subdivided into "noble" (ahrdr, i.e., large birds
of prey such as the eagle, the vulture, etc.), "common"
(bughdth, less equipped with means of defence), and
little birds which feed on insects; (b) the birds which
are bahd*im, i.e., in general the grain-eaters which
protect themselves by fleeing; (c) the hamadi*
winged insects.
In the course of his work he distinguishes many
different species of reptiles, but he does not suggest
any classification. Similarly he does not venture to
classify the fish (among which he includes intentionally mammals such as the whale), and in any
case he says that he has not found in early poetry
enough reliable evidence, the accounts of sailors being
untrustworthy (vi, 16).
The Kitdb al-Hvyawdn, which is a work of adab
of religious character and not of natural science, is
characterized by the greatest disorder. Its sources
are varied, but the most important are the literary
data collected by the investigators of the 2nd and
3rd/8th and gth centuries, enriched by oral traditions,
by information obtained from conversations and
current observation, and also by little experiments
performed by the author himself or by his MuHazili
friends, e.g., that which concerns the effect on
animals of spirituous drinks (ii, 228-9), or his researches on spontaneous generation (iii, 348), of which
he is a convinced supporter (iii, 372, v, 371, etc.)
against those who deny it and claim that an animal
can be begotten only by an animal (v, 349). AlDiahiz takes a particular interest in hybrids and
devotes to the mule [see BAGHL] a treatise which
follows the K. al-Hayawdn. On another plane,
following the method of Aristotle, who links zoology
with the study of the soul, he scatters throughout
his work pertinent notes on the psychology of
animals (e.g., vi, 69 ff. on pride) and, considering
the influence of environment to be ot major importance, he sketches a doctrine of evolution which
is not without interest. In all, nearly 350 animals
are examined in a manner more or less profound but
always unsystematic, and to find one's bearings use
must be made of the excellent index to the edition
of cAbd al-Salam Harun; it is thus possible to gauge
the zoological knowledge of the early Arabs and to
gain an idea of the opinions which they held on certain
animal species. Being a good Muctazill, who submits
everything to the criterion of reason, al-Diahiz
makes an effort in passing to demolish some legends
(e.g. ii, 14) and mingles with the traditions which he
relates thoughts of his own which, if they were not so
chaotically expressed, would earn him an horourable
place between Aristotle and Buffon.
While his Baydn has been to a certain extent
systematized and presented in a more orderly form
by al-cAskarI [q.v.] in his K. al-Sind^atayn, the K. altfayawdn and zoology in general have hardly inspired
later writers. At the time when adab flourished, Ibn
Kutayba [q.v.] in his cUyun al-akhbdr (tr. L. Kopf,
The natural history, etc., Paris and Leiden 1949)
and a little later Abu Hayyan al-Tawfcidi [qv.]
in his Imtd* (tr. L. Kopf, in Osiris, xii (1956),
390-466) devoted some space to animals but without
bothering about scientific classification. Similar
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treatment is given in the popular encyclopaedias by a contemporary of al-Damiri, Mehmed b. Stileyof which the Mustafraf (ch. Ixii) of al-Ibshihi man (MS Topkapi Sarayi, Revan Koskii, 1664), the
[q.v.] is a typical example. The Ikhwan al-§afa5, Tuhfat al-zamdn wa-kharidat al-awdn of the Turkish
on the other hand, set out clearly, at the end encyclopaedist Mustafa b. cAli al-Muwakkit, which
of the second part of their RascPil. the hierarchy contains a system of zoology based on al-Damiri and
of created things which comprises, in ascending al-Kazwini, and finally a Persian translation of the
order: minerals, plants, animals, man, the heavenly Jfaydt al-hayawdn made for Sellm I by Hakim
bodies; in each of these categories the highest Shah Kazwini. Finally, a book of zoology, Khawdss
rank is close to the lowest rank of the next category; al-hayawdn, was compiled in the I2th/i8th century
thus the palm-tree, which belongs to the highest by the Persian writer Hazin \q.v.].
rank among the vegetables, is very little removed
Bibliography: Apart from the references in
from the snail (fyalazun), which possesses only
the text, A. Malouf, Arabic zool. diet., Cairo 1932,
the sense of touch because the Divine Wisdom
is a useful manual for the identification of the
does not endow an animal with organs of which it
names of animals; glossaries for particular areas
has no need. The top of the scale among animals is
are found in A. Hanoteau and A. Letourneux,
occupied by the monkey, who is close to the unLa Kabylie et les coutumes kabyles, Paris 1893,
civilized human, placed on the lowest rung of the
i, 208 ff. (the fauna of Kabylia); J. B. Panouse,
next subdivision. Man constitutes a separate cateLes mammiferes du Maroc, Tangiers 1957, 191 ff.;
gory because he alone possesses all the privileges
V. Monteil, Faune du Sahara occidental, Paris 1951.
which are granted only separately to animals.
See also A. Mez, Renaissance, 429-31 (Eng. tr.
It was not until the 7th/i3th century that al455-8) and passim; D. Santillana, Istituzioni, Rome
Kazwini (d. 682/1283 [q.v.]) made systematic use of
n.d., index, ii, 665; J. J. Rivlin, Gesetz im Koran,
earlier ideas and inserted a treatise on zoology in his
Kultus und Ritus, Jerusalem 1934; Maswani,
'Adjd^ib al-makhlukdt; he divides living things into
Islam's contribution to zoology and natural history,
three "kingdoms", places animals at the top of the
in 1C, xii (1938), 328-33; on a fragment of a
scale and attaches considerable importance to their
hitherto unknown work on zoology, see A. J.
methods of defence which he uses as the criterion
Arberry, in JRAS, 1937, 481-3. On the so-called
of classification:
"Twelve animal" calendar, see TA'RIKH and L.
1. animals which repel their enemies by their
Bazin, Remarques sur les noms turcs des "Douze
strength, such as the lion or the elephant;
animaux" du calendrier dans I'usage persan, in
2. those which protect themselves by fleeing, e.g.,
Melanges H. Masse*, Tehran 1963, 21-30.
the gazelle, the hare, birds;
(Cn. PELLAT)
3. those which are equipped with a special means
ANIMAL STORIES IN PERSIAN LITERATURE
of defence, like the hedgehog;
4. those which live in a protective fortress (hisn),
In looking for the origin of the animal story in
e.g., rats or snakes.
Persian literature, we are handicapped by the virtual
But he then divides animals into seven categories: absence of secular works prior to the 4th/ioth
(i) man; (2) djinns\ (3) "mounts" (dawdbb: horse, century. The earliest extant literary sources in
mule, donkey); (4) domestic animals (nacam)', which animal stories occur (if we except the sur(5) wild animals; (6) birds; (7) insects, reptiles, etc. viving fragments of Rudakl's (d. 329/940-1) Kallla
In the last three parts of his treatise, he devotes wa-Dimna and Sindbddndma) are Abu ']-MacalI
to animals notes in alphabetical order in which some Nasr Allah's translation of the former, made in
general and completely non-scientific remarks are
538-9/1143-5, and Zahiri Samarkandl's version, of
followed by the magic or medicinal properties the latter, composed in 556-7/1160-1. Of these,
(khawdss) of the different organs of the animal. while Kallla wa-Dimna is certainly from India, the
In comparison with al-Piahiz, this was a distinct
Sindbddndma has been convincingly demonstrated
decline.
by B. E. Perry (The origin of the Book of Sindbad,
The same can be said, on the truly scientific plane,
Berlin, 1960) to be of Persian origin, though probably
of the Haydt al-hayawdn al-kubrd of al-Damirl (d. not earlier than the 2nd/8th century. The Hazdr
808/1405 [q.v.]), who does not put forward a new afsdna, the presumed Persian original of the Alf
classification but limits himself to reproducing (s.v. lay la wa-layla, can be traced back to roughly the
frayawdn) that of al-Diahiz, but brings together use- same period. The Pahlavi translation of the Sanskrit
fully, in alphabetically arranged notes, philological Pantatantra can on the other hand be quite safely
remarks, various traditions, the juridical status of
assigned to the 5th century A.D., and even Ibn althe animal concerned (with the arguments of the
Mukaffa c 's Arabic version of this is earlier than, the
jurists of the various schools), the proverbs to which
Sindbddndma. Is this, then, when and how the
it has given rise, the magical or medicinal properties animal story entered into Persian literature? Acof its different organs, and finally the interpretation cording to Ibn al-Nadim, author of the Fihrist (c.
of dreams in which it appears.
400/1008), "the first who made separate compilations
On occasion physicians or naturalists such as of khurdfdt and made books in which to put them and
c
Ibn Bakhtishu (K. Mandfi* al-hayawdn, see above, laid them up in libraries and in some gave speaking
§ 6), Ibn al-Baytar [q.v.] or al-Antakl [q.v.] took an parts to beasts were the early Persians" (Makala
8, Fann, i, translated by D. B. Macdonald, The
interest also in animals, but the only branches of
zoology which have really been the subject of profound earlier history of the Arabian Nights, in JRAS, 1924,
364-5). In the context, the last term refers to the first
and systematic studies are hippology [see FARAS],
two Persian dynasties, and the passage is at any rate
farriery [see BAYTAR, KHIYALA] and also ornithology
evidence that by the 4th/ioth century the view was
in its application to hawking [see BAYZARA].
Outside the strictly Arabic field, so far as is current that the telling of stories about animals was
known to the writer, no original work is found. A. buried deep in Persian tradition. Theodor Benfey
(Pantschatantra, Vol. I, p. xxi, Leipzig 1859) put
Adnan Adivar (Osmanh Turklerind*, Him, Istanbul
i943> i5> 76, 91) mentions only one Turkish trans- forward the theory that fables in which animals play
lation of the Haydt al-hayawdn, with some additions, the role of human beings are of Indian origin, while
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those in which they act as animals are "Aesopic",
that is, Near Eastern.
In the classical Persian literature the animal tale
is introduced primarily to illustrate moral or mystical
points, notable examples being the tfadifcat alfyabiba of Sana5! (d. 525/1130), the Tafslr of Abu'lFutuh Razl (d. 538/1143), the Asrdr-ndma and the
Ildhi-ndma of cAttar (d. ca. 627/1229), and above
all the Mathnawl of Djalal al-DIn Rumi (d. 672/
1273-4). More directly in the tradition of the earliest
animal story collections are the Marzbdn-ndma of
Warawin! (622/1225), the Tutl-ndma of NakhshabI
(730/1330), the 8th "garden" of Djami's Bahdristdn
(893/1487) and the Anwdr-i Suhayli of Husayn
Waciz Kashifl (d. 910/1504-5). These are followed by
the Latd'if al-tawdyif of Fakhr al-DIn CA1I Sail
(<!• 939/I532-3), the Djdmi*- al-tamthil of Muhammad
Djabalarudi (1054/1644), and other similar collections
that have no particular moral intent. Aside from all
this, there still remains much fresh material to be
recovered from the current oral literature.
We may tentatively classify the animal tales of
Persian written and oral literature as follows:
(i) Moral tales, in which animals behave much as
human beings, and serve as types.
(ii) Tales in which both animals and humans are
involved, the animals often showing human characteristics such as speech.
(iii) Adventure stories and romances, in which
humans play the major roles, while animals appear
in helpful or hostile capacities, usually with magic
powers.
(iv) Stories involving mythical animals.
In the oral literature, as against the written, the
last two categories are the more common. Examples
include the Hatim Ta3!, Rustam, Husayn-i Kurd,
and Shiruya cycles.
The list of animals that figure in the tales is extensive. Many are identified with particular characteristics. The lion is the symbol of majesty, both
tyrannical and beneficent; the bear is stupid, selfish
and kindly, the wolf simple and kindly, the fox
cunning, the jackal shrewd, the peacock and the
hoopoe vainglorious, the parrot worldly-wise, the
elephant clumsy and gullible. However, even unclean
animals like the dog and the pig may be found
playing sympathetic roles.
Bibliography. Apart from the texts and
references mentioned above, the following folk-tale
collections may be consulted for examples of
animal stories: Amir Kuli Amini, Dastdnhd-yi
(Withal, Isfahan 1945; A. Christensen, Contes
persans en langue populaire, Copenhagen 1918;
Ilusayn Kuhi Kirmani, Pdnzdah afsdna-i rustd^l,
Tehran 1955; D. L. R. and E. O. Lorimer, Persian
tales, London 1919; Subhi Muhtadi, Afsdnahd,
Tehran 1945; 1946; idem, Afsdnahd-yi kuhan,
Tehran 1949, 1954. See also H. Masse, Les versions
persanes des conies d'animaux, in Udme de VIran,
Paris 1951, 127-49.
(L. P. ELWELL-SUTTON)
ANIMALS IN TURKISH TRADITIONS
In various Turkish languages, the Turkicized forms
of the Arabic hayawdn (hay van, ay van, ay ban, etc.)
indicate the animal species, excluding man; the
Kirghiz word d^anibar, with the same meaning, is
made up of a Persian element, d/[dn (soul) and a
Turkish element, bar (there is, has); dj[anavar (= canavar) in the Turkish of Turkey (from the Persian
d&dnwar, "possessing a soul") has a more particular
meaning: wolf, wild boar, fierce animal, wild beast,
monster; the words dianll, diandlfy, etc. derived from

the Persian d^an, and tirig, diri, tlnllg, etc., from
Turkish roots, are used to indicate all animate beings,
including man.
Many Turkish tribes had animal names; others,
as for example the 24 clans descended from Oghuz
Kaghan, each had a bird emblem; many Turkish
personal names are derived from names of animals;
furthermore a large number of beliefs and practices,
which are today tinged by Islamic features, are
survivals of an animal cult which formed one of the
important elements of the religions of the Turks
before they were converted to Islam. The wolf has
a specially important place in these: according to an
account attested in a 7th century A. D. Chinese
source, the Tou-K3iu were descended from the union
of a she-wolf with a man [see ERGENEKON] ; vestiges
of an ancient wolf cult are still attested in Anatolian
folklore (see Ali Riza, Anadolu'da Bozkurt, in Halk
Bilgisi Haberleri (= HBH), i, 1930, 200 f., ii, 1930,
32 f.). The bear is also the main subject of many
stories which are related today (at least in Turkey)
as true adventures, but which are nevertheless the
scarcely discernible remains of ancient myths (see
P. N. Boratav, Histoires d'ours en Anatolic, in FFC,
no. 152, Helsinki 1955). In the same category of
survivals of an animal cult can be classed the stories
of eponymous heroes reared by a lioness (see Kitdb-i
Dede Korkut, ed. and tr. E. Rossi, Vatican 1952, 193;
Abu Bakr b. cAbd Allah b. Aybak, Kanz al-durar,
Istanbul, Topkapi Sarayi, ms. Ahmed III 2932, vol.
vii, 173 f.)Among the accounts in oral tradition concerning
animals (animal stories of the fable type and stories
of marvels with animal heroes are treated separately
in the article HIKAYA), a number, aetiological in
type, are part of the international repertoire; among
them are those which form part of the cycle of the
Flood and those which are related to the Hoopoe of
Solomon. The source of these must be Biblical and
Kur'anic traditions (commentaries and apocrypha).
But a great number of aetiological legends concerning
various animals are certainly either original creations
of Turkish folklore or original re-castings of themes
borrowed from the traditions belonging to the
countries which the Turks had occupied. The horse
occupies first place, through its importance in
narrative literature; there are recounted legends
concerning its supernatural origins: a race of horses
said to be descended from a stallion which inhabited
the depths of the waters, one of winged steeds, or a
race of horses whose ancestor, tamed by an eponymous
hero, was called the "horse of fire" (for this last race
see Abu Bakr, op. cit., vii, i8of.). In the epics and
other heroic tales, the horse is represented as a
devoted companion of the hero; it ;s endowed with
speech and is able to converse with its master in
order to give him advice and warn him of dangers.
The veneration of the horse seems to have conferred
on it, in certain circumstances, an aura of saintliness.
The tomb of the horse of Sultan cOthman II at
tiskiidar became a place of pilgrimage; it was known
as At-Ewliyasi ("Saint of the horses") and sick
horses were brought to it (see Istanbul Ansiklopedisi,
s.v. At Mezan).
From a more general point of view, popular superstitions attribute to certain animals magical powers
because they are considered capable of embodying
evil spirits [see DJINN]. The metamorphosis of men
into animals and, less frequently, of animals into
men, belongs, apart from the repertory of stories of
the fantastic, to the field of miracles performed by
saints.
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Some animal species have their patron saints;
these usually take the form of the animals which
they protect. The superstitions, legends and practices
connected with these supernatural beings can be
traced for the most part to rites belonging to hunting
and the beliefs attached to them. Originally the
guardian spirit was identical with the animal itself;
this explains the designation, among the Kirghiz
for example, of the animal species by the name of the
patron saint: Oysul Ata (<Uways al-Karanl), patron
saint of camels, also "camels", Kambar Ata, patron
saint of horses and "horse", etc. In Turkey the stag
is still considered sacred and the patron saint of
stags (sometimes a woman) is believed to strike the
hunters who pursue them (see Y. Z. Demircioglu,
Yurukler ve kdyliilerde hikdyeler, masallar, Istanbul
1934, 115 f., i2of.). There are also legends describing saints metamorphosed into stags or riding
on them (cf. the legend of Abdal Musa, in S.N. Ergun,
Turk §airleri, Istanbul n.d., i, 166-9, and that of
Geyikli Baba, in A. Golpmarli, Yunus Emre ve
tasavvuf, Istanbul 1961, 10-3).
The saints also possess the power of charming
animals, including wild animals and fabulous beasts
such as dragons. There is a wealth of legend providing
edifying examples of their kind actions towards
domestic and wild animals. The ox, being used for
ploughing, has acquired, more particularly in the
rural districts of the cAlawi-Bektash!s, an especial
veneration; several episodes of the legendary biography of Hadidii Bektash are stories inspired by this
notion (Vildyetndme of Hadidii Bektash, ed. Golpinarli, 53 ff., 83, tr. E. Gross, Leipzig 1927, 90, 93;
Vildyetndme of Hadjim Sultan, ed. R. Tschudi and
G. Jacob, Berlin 1914, 28, 32), Shepherds are
considered to have certain supernatural powers,
generally interpreted as proofs of sanctity; many
stories of folklore stress the intimate understanding
between them and their animals and a part of their
magic powers was manifestly due to the animals.
Turkish art—even in the Islamic period—has been
fairly rich in animal themes. In weaving, embroidery
and knitting a number of stereotyped figures are
stylized representations of animals. On one kind of
prayer rug—the most ancient types of this ritual
accessory—the only decorative element is the reproduction of animal skins: sheep, stag, goat, bear. It
appears that this type represents the transitional
stage between the use of an actual animal skin and
that of a prayer rug with ornamental figures of a
secular character (see Yusuf Durul, Turkmen,
Yiiriik, Afsar hah ve kilim motifleri iizerinde bir
ara§tirma, in Turk Etnografya Dergisi, ii (i957)>
65-6, pi. XL and XLI).
In the imagery of popular anonymous works and
in the works of known artists (of drawings, paintings
and miniatures), animals are depicted as often by
motifs which are stylized, often to the point of being
abstract, as by a very realistic representation situated
in the context of everyday life: scenes of hunting,
stock-rearing, training, etc. (see S. Eyuboglu and
M. §. Ipsiroglu, Sur I'Album du Conqutrant, Istanbul
n.d.; Malik Aksel, Anadolu halk resimleri, Istanbul
1960).
Bibliography: In addition to the works cited
in the article, see J.-P. Roux, La faune et la flore
dans les socitUs altalques, doctoral thesis, in the
press; Ahat O. Bikkul, Topkapi Sarayinda has
ahtr, in Guzel Sanatlar, vi (1949), 118-31; Oktay
Aslanapa, Turkish arts, Istanbul n.d.; H. Z. Kosay,
Hayvanc^hk, in Turk Etnografya Dergisi, iii (1958),
5-59; for the legends, beliefs and practices relating
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to the animal world, see the series of reviews of
the Turkish periodical Turk Folklor Ara$ttrmalan
by P. N. Boratav, in Orienst x (1957) onwards,
and the same author's bibliographies at the end
of the- chapters Vepopee et la "frikdye" and Le
conte et la Ugende, in Ph.T.F., ii, 38-44 and 62-7.
(PBRTEV NAILI BORATAV)
flLAYp, menstruation. The laws of purity concerning menstruation are less complicated and less
severe in Islam than in Judaism, but much more
so than in Christianity. A discharge which exceeds
the legal duration fixed by the doctors of the Law
for the menses is called istifrdga; these irregular losses
involve only minor impurity, fradath [q.v.]. Contact
with a woman who is menstruating does not result
in impurity (contrary to the laws of Judaism) and
although the Kur'an (II, 222) forbids sexual relations
with her, the violation of this taboo is not penalized
in this world. Menstruation being one of the circumstances which, involving a major impurity, invalidate the state of purity, a ghusl [q.v.] (complete
washing of the body) with water which is legally
pure is necessary to re-establish that state of purity
in which the performance of the saldt etc. is valid.
To those in this state of major impurity, in addition
to the consequences of fradath, the following prohibitions apply: they may not recite the Kur'an (except
for one or two verses only to ward off the Devil) nor
remain in the mosque (or even walk through it).
Furthermore the Ramadan fast and the saldt performed by those menstruating are not valid, and the
fast is even forbidden to them. The regulations concerning the nifds (lochia) are almost the same as those
concerning menstruation: thus the ghusl of the woman
who has given birth takes place when there is no more
discharge, the fixed interval of forty days (Leviticus,
Zend-Avesta) being unknown, at least in theory. The
casuistical differences between the various schools
on this subject may be omitted here.
The hayd plays an equally important part in
family law: it determines the prescribed period of
waiting (Hdda) before a widow or a divorced wife
may remarry. It determines also the legitimacy of
certain children (the theory of the child asleep in the
womb), fikh conceding that long periods of gestation
may occur.
Bibliography: The collections of tiadiths (cf.
Wensinck's Handbook) and the books of fikh all
discuss the question, near the beginning (see
HADATH).
(G. H. BOUSQUET)
liAYDAR, "lion" [see AL-ASAD]; by-name given,
particularly by the Shlcls, to CAH b. Abi Talib [q.v.].
I-IAYDAR, SHAYKH, the 5th Safawid shaykh in
line of descent from Shaykh Sail al-Dm Ishak, the
founder of the Safawid tarilza. The son of Diunavd
[q.v.] and Khadidja Begum, the sister of the Ak
Koyunlu ruler Uzun Hasan, Haydar succeeded his
father as head of the Safawid tarlka at Ardabil in
864/1460.
Haydar, by his marriage to Halima Begi Agha (or
Marta; better known as cAlamshah Begum), the
daughter of Uzun Hasan and Despina Khatun, the
latter the daughter of Calo Johannes, the Emperor
of Trebizond, maintained the close alliance with the
Ak Koyunlu which had been formed by his father
Djunayd. Haydar was thus at once the nephew and
the son-in-law of Uzun Hasan, and the brother-inlaw of Yackub, who ruled the Ak Koyunlu empire
from 883-96/1478-90.
With the overthrow of the Kara Koyunlu empire
by Uzun ^Hasan in 872/1467, the Ak Koyunlu-
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§afawid alliance, based as it was solely on considerations of political expediency, broke down as
Safawid political and military ambitions came into
conflict with those of the Afc Itoyunlu. Before
making a trial of strength with the Ak Koyunlu,
however, IJaydar decided to blood his forces against
the "infidels" of Circassia and Daghistan—probably
the Christian Alans (Ossetes) living north of the
Darial pass (Bab al-Lan), and the Kabard Circassians. To reach these regions, Ilaydar, like his
father in 863/1459, had to cross the territory of the
Shirwanshah. He led three expeditions against the
Cerkes: in 888/1483 (thus Hinz, based on Hasan-i
Rumlu, Afrsan al-tawdrikh; the Tdrikh-i *dlamdfd-yi Amlnl has 891/1486: see V. Minorsky, Persia
in A.D. 1478-1490, London 1957, 69; 117 ff.); 892/
1487; and 893/1488. The Shirwanshah Farrukhyasar
seems to have allowed the first two Safawid expeditions to cross his territory unopposed, but in
893/1488, when Haydar turned Safawid arms
against Farrukhyasar himself, and sacked the town
of Shamakhi, Farrukhyasar appealed for help to his
son-in-law, the Ak Koyunlu sultan Yackiib. The
detachment of troops sent by Yackub, under the
command of Sulayman Bidian-oghlu, was the
decisive factor in the defeat of the Safawids on 29
Radjab 893/9 July 1488 at Tabarsaran on the river
Rubas, south-west of Darband. Haydar was killed;
his body was recovered in 915/1509 by Shah Ismacil I
and interred in the Safawid mausoleum at Ardabil.
Haydar thus died only a short distance from the
place where his father Djunayd had been killed
thirty years earlier, but the essential point of
difference between the Safawid expedition of 863/
1459 and that of 893/1488 is that, whereas the former
was repulsed by the unaided efforts of the troops of
Sharwan (Shirwan), in the latter case Ak Koyunlu
intervention was required. This suggests that
Safawid strength in 893/1488 was greater than in
863/1459, and this is borne out by subsequent
events. Yackub's action gave formal recognition to
the fact that from this time on the Safawids constituted the principal threat to the Ak Koyunlu
empire.
Haydar left three sons by cAlamshah Begum:
C
A11, who succeeded him as head of the Safawid
tarika; Ibrahim; and IsmacU (later Shah Ismacil I).
It was Haydar who devised the distinctive Safawid
red headgear (tddi), with twelve gores or folds (tark)
commemorating the twelve Shici imams. This earned
his followers the soubriquet of klzttbash or "redheads'*
—a term of abuse in Ottoman mouths, but used with
pride by the Safawids.
Bibliography: The Persian and Turkish MSS
listed in W. Hinz, Irans Aufstieg zum Nationalstaat im fiinfzehnten Jahrhundert, Berlin and
Leipzig 1936, and pp. 72-89 of this work; V.
Minorsky, Persia in A.D. 1478-1490, London 1957,
61, 65-82, 117-9.
( R - M- SAVORY)
EAYDAR B. 'ALl HUSAYNI RAZI, Persian historian, b. ca. 993/1585, date of death unknown;
author of a large history of the world, which in the
manuscripts is sometimes called "Mad^ma*-" and
sometimes "Zubdat al-tawdrikh", and is generally
known as "Ta*rikh-i flaydari". The work is arranged
according to geographical divisions in five bdbs:
i. the Arab world; 2. Persia; 3. Central Asia and the
Far East; 4. the West; 5. India, each of which is
arranged chronologically. They deal with political
history and frequently reach into the time of the
author, so that occasionally otherwise inaccessible
accounts have been preserved. (Ch. Rieu's view that

the work is nowhere original is based on an error.)
A second part which was to deal with philosophers,
learned men and poets was apparently not written
(in any event it is not known.) The work does not
contain a dedication to a prince and only portions of it
have been published; otherwise it has been used only
in manuscript form. Its value lies particularly in the
information it gives on Central Asia.
Bibliography: Storey, 1/2/1, 124, 1241 (Manuscripts, partial editions); Richard Gosche,
Vber die Chronik des Haidar Ben Ali . .., (monograph with selections), in manuscript, see Rieu,
CPM, iii, 887b.
(W. BARTHOLD-[B. SPULER])
C

HAYDAR AL! KHAN BAHADUR rose to

power in Mysore (Mahisur) during the second half
of the 18th century. His family claimed descent from
the Kuraysh and to have migrated to India from
Mecca at the end of the ioth/i6th century. He was
born in 1721 at Dodballapur, 27 miles north-west
of Bangalore. When he was five years of age his
father, Fath Muhammad, a soldier of fortune, lost
his life while in the service of the Nawab of Sira.
Left an orphan, Haydar was brought up by his
cousin, Haydar Sahib, an officer in the Mysore army.
Haydar first entered the service of cAbd alWahhab, brother of Nawab Muhammad CA11 of
Karnafaka, and then secured a small command in
the Mysore army. Having distinguished himself in
the siege of Devanhulli (1749), he received the title
of Khan from Nandiaradj, the dalawdyi (commanderin-chief) and the most powerful man in Mysore. He
then fought in the Carnatic wars, and Nandiaradi,
much impressed by his abilities, made him fawdiddr
of Dindigul (i755). In 1758 Haydar was rewarded
with the fort and district of Bangalore for reconciling
Nandiaradi with the Radia and discharging the
arrears of pay to the soldiery. He then received the
title of Bahadur for repelling a Maratha invasion;
and when shortly after Nandiaradi retired from
politics (June 1759), he took his place. But in August
1760 his diwdn, Khande Rao, with the support of
the Radia, plotted his overthrow. Haydar, however,
defeated Khande Rao and put him into a cage.
But he forgave the Radja and allowed him to
continue as a figurehead on the throne.
Haydar's energy and ambition, and his conquest
of Sira, Bidnur, Sunda and the Malabar (1761-6)
aroused the hostility of his neighbours. Between
1764 and 1772 the Peshwa Madhav Rao thrice
invaded Mysore and annexed some of the districts.
But he died in 1772, and Haydar, taking advantage of
this, occupied all the Maratha territory south of the
Kistna.
On 12 November 1766 the English and the Nizam
formed an alliance to overthrow Haydar, and
jointly invaded Mysore. But Haydar managed to
win over the Nizam, and with his help carried the
war into the Carnatic. Although after a year the
•Nizam deserted him, he fought alone and succeeded
in concluding a favourable peace (4 April 1769). But
the English refusal +* help him against the Marathas
and to enter into a fresh treaty made him hostile
towards them and drew him closer to the French.
The English attack on Mane, a French possession
under his protection, furnished him with a casus
belli; and in July 1780 he invaded the Carnatic,
ravaging the countryside and conducting a vigorous
compaign against the English. But he died on 7
December 1782 at Narasingarayanpet, near Chittoor,
leaving his eldest son, Tipu Sultan, to continue
the war.
Haydar was tall, robust and of fair complexion.
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Brave and resourceful, he never despaired in defeat. | historians who have discussed Chinese Turkestan
Though illiterate, he was an able ruler. He was I and the events of the ioth/i6th century. The historharsh but just, ruthless to his enemies but kind to ical narrative as well as the geographical sections
inserted in it (descriptions of various provinces, towns,
his friends. He appointed Hindus to positions of
responsibility, endowed temples and, in deference etc.) give a wonderful picture of the conditions of his
to Hindu sentiment, retained the Radja on the time. In Russia extensive excerpts from the Tatrikh-i
throne of Mysore, himself remaining only as dalawdyi Rashidi have been published, in particular by Velyaand Nawab of Sira, a title conferred on him by minov Tsernov (Issledovanie o kasimovskikh tsaryakh
Basalat Djang and confirmed by the Mughal i tsarevitakh, ii, 130 f.) and C. Salemann (Melanges
Emperor.
Asiatiques, ix, 321 f.); while in Western Europe the
Bibliography: Husayn <AH Khan Kirmanl, work is known particularly through the English
Nishdn-i tfaydari, Bombay 1307/1890; transl. translation made by E. Denison Ross and edited
by W. Miles in 2 vols., London 1842, 1846; J. with notes by N. Elias (The Ta*rikh-i Rashidi of
Michaud, Histoire des progres et la chute de VEmpire
Mirza Mufyammad tfaidar Dughlat, London 1895;
de Mysore sous les regnes d'Hyder-Ally et Tippoo cf. the review by W. BartholdinZa^isfct vost. otd. arkh.
Saib, 2 vols., Paris 1801; Wilks, History of Mysore, obshf., x, 215 ff.). See also Elliot, History of India,
ed. M. Hammick, 2 vols., Mysore 1930; Bowring, v, 127 ff. No complete edition of the text has yet been
Ifaidar *Ali and Tipu Sultan, Oxford 1893; published. In addition to the Ta*rikh-i Rashidi,
N. K. Sinha, ffaidar 'Ali, Calcutta 1949; J. van
Haydar Mirza has been identified as the author of a
Lohuizen, The Dutch East India Company and
narrative poem in eastern Turkish, apparently comMysore, The Hague 1961.
posed during winter campaigns in Tibet and Ba(MOHIBBUL HASAN)
dakhshan in 935/1528; the concluding section, which
0AYDAR MlRZA (his real name was Muhammad was added later, is dated Radjab 939/Jan.-Feb. 1533.
Haydar; as he himself says, he was known asMIrza The work is preserved in manuscript in the Martin
Haydar; Babur calls him Haydar Mirza), a Persian Hartmann collection in Berlin. The author is not
historian, author of the Ta^rikh-i Rashidi, born in named, but has been identified on internal evidence
905/1499-1500, died in 958/1551 (for his descent see
(Ahmet-Zeki Validi [Togan], Ein turkisches Werk
DUGHLAT); through his mother he was a grandson von Ilaydar-Mirza Dughlat, in BSOS, viii/4 (1937),
of the Caghatay Khan Yunus and a cousin of Babur. 983-9).
Most of our knowledge of his life is gleaned from his
Bibliography: in the article; see further
own work; Babur (ed. Beveridge, p. n) devotes a few
Storey, 273-6 and 1273.
lines to him; the Indian historians Abu 'I-Fadl and
(W. BARTHOLD*)
Firishta give some information about his later years.
IJAYDAR-OfiHLU, more correctly
KARA
After the assassination of his father (914/1508) he HAYDAR-OGHLU, ME0MED, sometimes given the
had to flee from Bukhara via Badakhshan to Kabul, title of "Beg". His father, Kara Irlaydar, is mentioned
which he reached in 915/1509. Received like a son in the sources simply as a brigand; according to
by Babur, he took part in the victorious campaigns Ewliya Celebi (Seydfratname, iv, 472-3, and cf,
c
against the Ozbeks and in the recon quest of Bukhara Na ima, iv, 240) he took to the mountains in about
1050/1640 and began to plunder caravans in the
and Samarkand, but abandoned his benefactor in
918/1512, betook himself to Farghana to the Mongol passes between Eskishehir and Izmir (Smyrna).
prince Sacid Khan, received from him the title Gurgan During the Grand Vizierate of Kara Mustafa (and
(son-in-law) and accompanied him against Kashghar hence before 1052/1643, when the vizier was executed),
and Yarkand. In the Mongol empire as restored by a nefir-i cdmm against Kara IJaydar was proclaimed
Sacid Khan he held a prominent position; by the in Anatolia, i.e., the civilian population was impressed
Khan's orders he carried out several campaigns to in the hunt. He was surrounded near Uluborlu and
distant lands like Badakhshan, Kafiristan, Ladak killed.
and Tibet. On the Khan's death in 939/1533 and the
The first mention of the son in the sources (Na'ima,
accession of his successor cAbd al-Rashld, who was
loc. cit.) refers to the autumn of 1057/1647, but he
no friend of the house of Dughlat, Haydar Mirza had was presumably active before this, engaged in
to leave the country and go over to the Timurids, brigandage in the passes between Ankara, Sarukhan
against whom he had fought as recently as 936/1529- and Ilamid-eli, i.e., on the main caravan routes from
30 in Badakhshan. In 948/1541 he succeeded in
Persia, the Arab countries and Izmir to Bursa and
conquering Kashmir and founding a practically in- Istanbul. His headquarters were at Sogud-4aghl
dependent kingdom for himself there, although his (north of Eskishehir), and all the notorious bandits
coins were struck first in the name of the native prince of the day were in his following (Ewliya encountered
Nazuk Shah and later in the name of the Emperor
them at Ballk-hisar near Ankara and mentions their
Humayun; in 958/1551 he was slain during a rising of
names, ii, 418-26); the most prominent of them was
the native population.
Katirdil-oghlu [q.v.]. These brigands, called in the
It was while ruler of Kashmir that Haydar com- sources eshkiya? and d^eldli [q.v., in Supp.], were
posed his work, which was called after his former from time to time joined by substantial numbers
(700, in 1058/1648) of the vagabond troops of
sovereign cAbd al-Rashid. The second part, which describes the vicissitudes of the author's life and the Anatolia called sekbdn, sarudia (saridj^a), or
events of his own time, was written as early as 948-5O/ more generally levend [qq-v.]; when they could not
1541-4, the first (history of the house of Caghatay find employment with a pasha or in the service of
the state, these wandering soldiers would attach
from the accession of Khan Tughluk Timur in 748/
1347-8) not till later (951-3/1541-4)^5 Babur testifies, themselves to a rebel leader and support themselves
the author had received a good literary training, and by brigandage (see £. Ulucay, Saruhan'da e$kiyahk
this is also apparent in his work; the book had a great ve halk hareketleri, Istanbul 1944; M. Akdag, Celdlt
success not only among Haydar's compatriots (it was isyanlan, 1550-1603, Ankara 1963; M. Cezar,
Osmanli tarihinde Levendler, Istanbul 1965). At one
twice translated into Eastern Turkish) but in other
countries also (India, Turkestan and Persia) and was point Haydar-oghlu, wishing to enter the service
used as an authority by all later geographers and of the state with his following, asked for appointment
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as a sandiafr-begi; but (in spite of the substantial
bribe which he sent to the Grand Vizier (Nacima, iv,
249, 347), this was refused. Thereupon he attacked
the great Pilgrim caravan between Akshehir and
Ilghun. He was in control of all the roads, and
obliged the local people, peasantry and notables, to
enter his service. The vizier Ibshir Mustafa Pasha
[q.v.], beglerbegi of Karaman, was then appointed
ser'asker and ordered to suppress Haydar-oghlu in
co-operation with the beglerbegi of Anatolia, Ibrahim
Pasha (by a firman dated Dhu 'l-Kacda IO57/
December 1647, see £. Ulucay, op. tit., doc. 120;
cf. Nacima, iv, 270). All the troops of all categories
which were left in Anatolia (the absence of so many
on the campaign in Crete had left the brigands a
clear field) were put under his command. Although
Ibshir Pasha hemmed in ftaydar-oghlu at Sogiiddaghi, he was unable to capture him (letter to
Istanbul of 25 §afar 1058/21 March 1648), and the
brigand escaped because Ibshir Pasha received new
orders to march against the rebellious wall of Sivas,
Varvar cAli Pasha [q.v.] and because of the momentous events at the capital—the deposition of Sultan
Ibrahim. The new sultan, Metiemmed IV, sent
against IJaydar-oghlu the young and inexperienced
new beglerbegi of Anatolia, Aljmed Pasha, who was
defeated near (Afyon-) Karaljisar (Shacban ios8/
August-September 1648) and killed by Katirdjioghlu. The pasha's untrustworthy sarudj[a and
sekbdn troops went over to Haydar-oghlu. Haydaroghlu's prestige and power now became the main
preoccupation of the authorities: Ketendji C0mer
Pasha-zade Meljmed Pasha was appointed beglerbegi
of Anatolia and given unlimited powers (istikldl) as
commander of the operations against him; in the
firman of appointment he was warned that the
capture of the brigand was afad-yi murdd-i humdyun,
and all the available troops of Anatolia and Karaman
and the sandiafr of Bolu were placed at his disposal
(for the firman, dated i Ramadan 1058/19 September
1648, see Ulucay, doc. 124; his letter to the kadis of
Sarukhan, doc. 123). A renewed offer by the brigand
to submit if he was granted an office was again
rejected, whereupon he plundered Karahisar, and
then marched upon Isparta. Near there he was
ambushed and wounded and taken prisoner by the
mutesellim of the sandjak of Hamid-eli, Abaza (in
Ewliya: Kodja) IJasan Agha (Nacima, iv, 374-5 and,
a slightly different version, Ewliya, ii, 474). He was
brought before the Grand Vizier in Istanbul who
ordered him to be hanged at Parmak-kapi (details
in Ewliya, ii, 474-9).
Even in his lifetime Kara Haydar-oghlu, like other
brigands, was romanticized as a popular hero who
had taken to the mountains to avenge his father's
death. A ttirkii on him written by Katib cAli was set
to music and widely sung (see £. Ulucay, Uf E$kiya
turktisU, in TM, xiii (1958), 87-90).
Bibliography : In the text.
(HALiL INALCIK)
EAYDARABAD (a) the name of a city in the
Deccan (Dakhan) of India, situated 17° 22' N.,
78° 27' E., now the capital city of the Indian state
of Andhra Pradesh, and formerly the capital
successively of the later Kutb Shahi kings of
Golkonda, of a Mughal $uba after Awrangzib's
conquest of the Deccan, of the Nizam, and of the
state of Haydarabad after the independence of
India; (d) the name of a former state of the
Indian Union, now absorbed within the provinces
of Andhra Pradesh, Maharashtra, and Mysore
(Mahisur); formerly the territory of H.E.H. ('His

Exalted Highness', a British title conferred in 1918)
the Nizam.
a. IjAYDARABAD CITY

The site of the present city was selected in 997/1589
by the fifth Kutb Shahi dynast, Muhammad Kuli
Kutb Shah, on the right bank of the river Musi, a
tributary of the Krishna, some ii km. east of the
fortress of Golkonda [q.v.]t and at first given the name
of Bhagnagar after a Hindu dancing-girl named
Bhagmati, one of the sultan's concubines. A city
quickly grew up on this site, since there was no room
for expansion in the overcrowded Golkonda where,
moreover, the water-supply was inadequate. The
exact date of the transfer of the seat of government
from Golkonda to Ilaydarabad is not known,
although this seems to have taken place within a
dozen years of the foundation; IJaydarabad was not
at first fortified, Golkonda remaining as the citadel
of the capital. At this time North India was in the
hands of the Mughals, and envoys from Akbar were
well received in 999/1591; the Kutb Shahi sultan
sent valuable presents to Akbar which were accepted
as tribute, and his domains were left unmolested.
The new city prospered, some of its finest buildings
dating from this time (see below), until the intervention of the Mughal prince (later the emperor)
Awrangzib in the dispute between Mir Djumla [q.v.]
and cAbd Allah Kutb Shah in 1065/1655 when
Haydarabad was plundered before the sultan bought
peace; but the peace was uneasy, and Haydarabad
again fell to the Mughals under Awrangzib four
years before the great siege of Golkonda in 1098/1687.
After the conquest IJaydarabad became the residence
of the subaddrs of the Deccan, under the last of
whom, Cm Kilic Khan, Nizam al-Mulk, the governor
Mubariz Khan commenced the fortification of the
city by a stone wall. After the important and decisive
battle of Shakarkhelda [q.v.] in 1137/1724, by which
the Nizam al-Mulk crushed the plan of his deputy
Mubariz Khan to usurp power in the province,
Haydarabad became the capital of the now independent Deccan province under the Nizam al-Mulk,
who received the title of Asaf Djah from the Mughal
emperor Muhammad Shah; the titles Nizam al-Mulk
and Asaf Djah henceforth became hereditary in his
family. The new province which Asaf Djah thereby
acquired—roughly co-extensive with the modern
state of Haydarabad before its dissolution, plus the
northern province of Barar and the so-called
Northern Sarkars—is described below. The political
history of the city thereafter is little different from
that of the state. The city has grown continually as
it became the centre of an increasingly organized
state, its suburbs soon spreading on both sides of the
river Musi far beyond the old city walls completed
by the first Asaf Djah. The central district of the
state, called Atraf-i balda, is the sarf-i khdss or
'crown1 assignment around Haydarabad city itself,
and was constituted, with the other districts, in
1865; the municipality of ftaydarabad, with four
divisions in the city proper and five in the suburbs
(now much extended), was created in 1869; the
suburbs include the important cantonment of
Sikandarabad ('Secunderabad'), named after Mir
Akbar cAli Khan Sikandar Djah, the sixth Nizam,
which now has its own city corporation. Haydarabad
is an important communications centre (road, rail
and air), with a modern hospital, important museums,
one of the best equipped astronomical observatories
in India, and the flourishing cUthmaniyya (Osmania)
University (1918). With a population of well over a
million, it is the sixth largest city in India. Textiles,
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including fine velvets, carpets, red earthenware,
glass and paper are produced by industries within
the city, and excellent cigarettes are made in IJaydarabad from local tobacco.
Monuments.—The old city is surrounded by
a bastioned wall, completed by the first Asaf Djah,
with thirteen gates and a number of smaller posterns.
The city is connected to the northern suburbs by
four bridges, the oldest of which (Purand put) was
built by Muhammad I£uli Kutb §hah in 1001/1593.
The same ruler was responsible for the buildings in
the central focal point of the city, notably the Car
minar, Car kaman, Car su ka fcawcj, all around a
crossing of four roads leading to the four quarters
of the old city; also the Dar al-shifa', cAshurkhana, and Djamic masd|id. The Car minar, 'four
minarets', is a triumphal archway, 30 m. square in
plan, its ground storey consisting of four great
arches of 10.8 m. span, each facing a cardinal point;
above this is an arcaded triforium running round the
building supported on carved corbels, with a smaller
arcade and a perforated marble screen above it; at
each corner stands a minaret 55.8 m. in height from
the ground level, each decorated with a double
arcaded balcony at the level of the triforium supported by a continuation of the corbel course; a
further single arcaded balcony encircles each shaft
above roof-level (this is the characteristic feature of
the Kutb Shahi architecture); and each minaret is
topped by yet another such balcony supporting a
round kiosk with an ogee dome foliated at its base
in the Bidjapur [q.v.] manner. The small rooms
inside the upper storey are said to have been used for
instruction by shaykhs; but, from the strictly
ceremonial and royal nature of the use of this
building under the Kutb Shahls and Asaf Diahis,
this story may be doubted. (See Annual Report
Arch. Dept. Hyderabad State 1917-18 AD (1327 P.),
Plate Ha; ibid, 1918-19, 3-4 and plans on PL III-IV.)
The Car kaman, 'four bows', (ARADHyd 1918-19
(1328 F.), 4), are four wide arches near the Car
minar built over the four roads leading to the four
quarters of the city, near to which stands the Car su
kafcaw<J,'carfax cistern'; near this once stood Muhammad Kuli's Dad mal?all, 'palace of justice',
destroyed by a powder explosion in 1771 (described
by the French traveller Tavernier in 1062/1652).
West of this complex is the M a k k a masdiid, the
principal mosque of the city, commenced by cAbd
Allah Kutb Shah, continued by his successor Abu
'l-I€asan, the last Kutb Shahi sultan, and completed
at Awrangzib's order; the llwdn, with two large
domes, is 67.5 m. long and 54 m. deep, standing
behind a vast saJin 108 m. square; the tombs of
Nizam cAli Khan and later Asaf Diahis stand in
the mosque. The old remains of a contemporary
hammdm stand in its courtyard. In the north of
the old city is the c Ashur-khana, 'room of the
tenth [of Mufrarram]', still in use for the Muljarram
ceremonies, with fine Persian faience decorating its
walls. The Dar al-shif a 3 , also built by Muhammad
Kuli Kutb Shah, is in the north-east quarter of the
city, a large building with arcaded chambers for the
care of the sick, lying all round a paved quadrangle,
formerly in use also as a school for the Yunani system
of medicine; a mosque, built at the same time,
stands opposite its entrance. Many other buildings
of Kutb Shahi times stand in the city and suburbs,
notably the Toll masdiid of the time of cAbd
Allah Kutb Shah (inscription in mifrrdb giving date
of 1082/1671 by abdiad); description in ARADHyd.
1916-17 AD (1326 F.), 3 if., Plate 116 and c, plan
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on Plate Ilia; also the mosque and other buildings
of the Shaykhpet suburb, see ARADHyd. 1936-37
A.C. (1346 F.), 2 ff., with an inscription of 1043/1633,
cf. EIM, 1935-6,21-2 and PL XIII. Between ^Jaydarabad and Golkonda, on the 'Uthman Sagar road, surmounting two small hills, are the bdrddari of Taramati, a Hindu concubine of Muhammad Kuli Kutb
Shah, and the elegant but .incomplete (no minarets)
mosque of 'Pemmati', cl. 1073/1662, for which see
ARADHyd. 1924-25 AD (1334 F.)t 2-4 and Plates
III-VI. Of the other Kutb Shahi monuments the
Gosh a mat all stands north of the old city, a
palace built by the last sultan with an extensive
pleasure-park for the zandna and an ornamental
tank, now dry and used for football matches. The
Da>ira-yi Mir Mu'min is a burial ground east
of the city consecrated by a Shici saint who came to
tfaydarabad from Karbala* in the reign of €Abd
Allah Kutb Shah; the cemetery, now used for Sunnis
as well as Shica, contains many fine tombs and
gravestones, including the fine domed tomb of the
Mir himself in Kutb Shahi style (for which see
GOLKONDA ad fin.}.
There are also in and around Haydarabad many
palaces and other buildings of the Asaf Djah
dynasty, from the Purani IJaweli of the first Nizam,
the Cawmafcalla palace in the centre of the city
which is the principal city residence of the Nizams,
modelled on a royal palace in Tehran, the palace
of Sir Salar Jung now used as a museum, to the
late 19th century Falaknuma palace outside the city
on the south-west, with a Corinthian facade, Louis
XIV reception hall, and other exotic features.
The city water supply depends on tanks, to which
modern waterworks are now attached, excavated in
former times. The IJusayn Sagar, about 8 sq. miles
(2100 hectares), lies between Haydarabad and
Sikandarabad, the road between the two cities
running along the band on its east; it was originally
excavated by Ibrahim Kutb Shah in 983/1575 as a
reservoir for Golkonda and was filled by a channel
cut from the Musi. South-west of the city is the Mir
c
Alam tank, built by French engineers in the Nizam's
service early in the i9th century, while the Mir
Djumla tank to the south-east, now no longer used,
was constructed in 1035/1625.
Of European monuments the old British Residency
of 1803-8, now a women's college, and the tomb of
the French soldier M. (Michel Joachim Marie)
Raymond (corrupted locally to 'Musa Rafrim'!),
d. 25 March 1798, are worth notice.
b. HAYDARABAD STATE.
When the old sultanates of the Deccan [see
DAKHAN] fell one by one to the Mughal emperors
Shah Diahan and Awrangzib in the nth/i7th
century (the Nizam Shahi sultanate of Afcmadnagar,
to which the former clmad Shahi sultanate of Barar
and the Barid Shahi sultanate of Bidar had already
been attached, in 1042/1633; the cAdil Shahi sultanate of Bidiapur in 1097/1686; and the Kutb Shahi
sultanate of Golkonda in 1098/1687) their lands
eventually became one great Mughal province—
except for those tracts which had been taken by the
Marafhas [q.v.]—under a single subaddr, uniting in
this office the governorships of the former six Deccan
provinces (the five sultanates mentioned above, plus
Khandesh), with headquarters at Awrangabad. The
confusion in the affairs of the Mughal empire after
the death of Awrangzib in 1118/1707 was certainly
reflected in the affairs of the Deccan §uba, until the
appointment in 1132/1720 of Kamar al-Din Cin
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JCilic Khan, entitled Nizam al-Mulk, set the internal
administration in order (he had indeed been subaddr
of the Deccan some six years earlier, but had then
had insufficient time at his disposal to reorganize
the province). This noble, the ablest man in the
Mughal empire, was after two years recalled to Dihli to
become chief minister, but retained his Deccan appointment, leaving Mubariz Khan to govern as his
agent at ftaydarabad. The latter, instigated by Nizam
al-Mulk's enemies, opposed him on his return to the
Deccan to combat a Maratha invasion, but was
decisively defeated at the battle of Shakarkhelda
[q.v.', later named Fatfckhelda] on 22 Mufrarram
1137/11 October 1724, the date usually taken as the
beginning of Nizam al-Mulk's dynastic rule over the
Deccan, although his independence had been virtually
complete two years earlier when he led the opposition
against the Mughal kingmakers, the Sayyid brothers
of Barha. After his victory he marched for Uaydarabad, which he made his capital; the Mughal emperor
Muhammad Shah, wise enough not to oppose him
further, sought rather to conciliate him by the award
of the further hereditary title of Asaf Diah.
Asaf Diah had soon to recognize the power of the
Marathas in the Deccan, to whom the Mughal emperor had in 1130/1718 granted the right to levy the
cess known as fawth, one-fourth of the land revenue;
their demands were met by Asaf Diah's agreement
to pay this tribute from his own treasury—thus excluding the Maratha tax-collectors from the necessity
of entering his dominions—while abolishing the
unauthorized sardeshmukhi and rdhddri extortions
[for these taxes see MARATHAS]. The agreement was
concluded on behalf of Shahu, the Maratha ruler;
but the Maratha Peshwa Hadji Rao, now rising to
a position of great power, pursued a more aggressive
policy towards Asaf Diah, who in ii4o/late 1727
invaded Maharashtra against him. Badji Rao's light
guerilla cavalry eventually completely out-manoauvred Asaf Djah, who did not receive the expected
support from the Peshwa's rivals, and the campaign
ended with the cession of several border forts to the
Marathas. Local conflicts, however, continued, until
eventually by a secret agreement between Asaf
Diah and the Peshwa the Marathas left the Deccan
undisturbed except for the levy of tawih on condition
that Uaydarabad remained neutral during the
Maratha invasions of the Mughal empire to the north;
but at last, when the Marathas were at the gates of
Dihll, Asaf Diah went to the aid of the Mughals. In
the years he was away from the Deccan (ii5o-3/
1737-40) he gained no success in the north, and
returned to find not only increased Maratha depredation in his own dominions but a plan on behalf of
his son Nasir Diang to usurp the Haydarabad
government. The rebellion was suppressed, and
Asaf Pjah turned his attention to Arkat («Arcot»)
in the Madras district (usually erroneously described
by European writers as the "Carnatic"; see KARNATAKA), where the local Nawwab, having failed to pay
compensation to the Marathas and tribute to IJaydarabad, had been supplanted by a powerful Maratha
army and his province had virtually fallen into
anarchy. Asaf Diah in 1156/1743 expelled the Marathas, deposed the Nawwab and installed his own
agent as the new Nawwab, and returned to Haydarabad laden with treasure.
The first Asaf Diah died in 1161/1748, having by
his character, integrity and capacity made the single
viable state of tJaydarabad out of the old disorganized
medley of the Mughal Deccan provinces. His dominions had been enriched by his patronage of

theologians, scholars and poets (he himself left two
volumes of Persian poetry); among his buildings
are the city walls of Burhanpur and IJaydarabad, the
canal at Awrangabad, and the city of Nizamabad.
For further details of his life, including his career
before coming to the Deccan, see NIZAM AL-MULK.
On Asaf Diah's death the succession was disputed
between his second son Nasir Diang, and his
daughter's son Muzaffar Diang; the latter was supported by the French under Dupleix, and on Nasir
Diang's death in 1164/1750 he obtained the throne,
engaging many French mercenaries for his army. But
Muzaffar Diang was killed within two months, and
the French support was transferred to Salabat
Diang, Asaf Diah's third son. His succession was
opposed by the Maratha Peshwa Baladji Rao, who
supported Asaf Diah's eldest son, the mild and
scholarly Ghazi al-Din Khan, who had been his
father's representative at the Mughal court—doubtless hoping thereby to be able to rule the Deccan as
his deputy. Ghazi al-Din marched from Dihli with
a strong Maratha escort; but Bussy, the commander
of Salabat Diang's French contingent, entered into
a treaty with the Peshwa by which the latter would
defend the Deccan against all comers in exchange
for the cession of much of Khandesh and other
western districts. Ghazi al-Din's death by poison in
late 1165/1752 secured Salabat Diang's succession—
but to a reign in which he was a puppet in the hands
of a succession of unscrupulous regents (although
the best of them, Samsam al-Dawla Shah Nawaz
Khan, the author of the Mughal biographies in the
Mahathir al-umara*, in his four years of office 116770/1753-7, brought financial stability out of the
previous insolvency), and in which he was completely
dependent for protection on his French mercenaries.
Shah Nawaz Khan was overthrown by French intrigue, and in the ensuing confusion the Marathas
again attacked the west; Nizam cAli Khan, the
fourth son of Asaf Diah, obtained the regency and
negotiated a treaty with the Marathas in which
further western districts were ceded to them, including the fort of Naldrug [q.v.]. The British successes in the Seven Years' War under Clive in the
"Carnatic" (i.e., the Madras coast) caused the French
influence in Ilaydarabad to decline, and a promise
of British support to Nizam cAli Khan caused the
dismissal of most of the French troops. Haydarabad's
sudden military weakness caused a further fullscale Maratha invasion, with the early loss of Afcmadnagar and Udgir and later invasion of the central
districts; in the peace treaties of 1173/1760 much of
Awrangabad province, Bidjapur district, Bidar
district, and the forts of Asirgafh, Dawlatabad,
Bidiapur and Burhanpur were ceded to the Peshwa;
but within a year the Marathas had been utterly
defeated at Panipat [q.v.], the Peshwa Baladii Rao
had died and been succeeded by a minor son, and
internal dissensions had reduced the southern
Maratha power to frailty. Nizam cAli Khan had in
turn invaded Maharashtra and regained nearly half
of the previous losses; on his return he imprisoned
Salabat Diang and assumed the government himself
at the end of n75/July 1762, his reign of over forty
years at last bringing peace and stability to the state
of Haydarabad.
In 1178/1765 the coastal districts north of Madras
(the "Northern Circars" [i.e., sarkdrs] of the older
histories) were ceded to the British by the Mughal
emperor, having been previously under French
administration. Nizam cAli considered these tracts
to be a portion of his dominions, and in the following
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year advanced to recapture them, but without success;
the British negotiated a treaty whereby they retained the districts and undertook to maintain a
body of troops for employment by IJaydarabad
whenever required; the treaty was extended in 1768
to include the Nawwabs of Arkat in the obligations
to assist the Nizam. In 1790, when war broke out
between Tipu Sultan [q.v.] and the British, a tripartite offensive and defensive agreement was concluded
between tfaydarabad, the Marathas, and the East
India Company, who shared the land ceded by
Tipu when he sued for peace. In 1798 by further
treaty the Company agreed to assign a subsidiary
force of infantry and artillery to the Nizam, who
was to pay a subsidy of 24 lakhs of rupees for its
maintenance; later a contingent of cavalry was
added; but Haydarabad was aided also by mercenary
troops under French, American and Irish commanders,
the Frenchman, Raymond, by his able suppression
of an attempted revolt by the heir-apparent cAli
Djah, having attained a position of some eminence;
he died, however, in 1798, but the presence of so
many French troops was a source of anxiety to the
British, who were able to compel their surrender and
their dismissal from the Nizam's territories; their
excellent equipment, together with the foundries
and arsenals established in IJaydarabad by Raymond,
fell into the jHaydarabad contingent's hands. This
force was soon in action with the East India Company
against Tipu Sultan at Shrirangapattanam ("Seringapatam") near Mysore; after the victory most of the
conquered territory was divided between the Company and the Nizam; a further treaty shortly afterwards fixed the river Tungabhadra as the frontier
between the Nizam's and the Company's territories.
In 1802 a commercial treaty provided for the admission of Irlaydarabad produce into British territory, and vice versa, on payment of a 5 per cent duty.
In 1803 Nizam cAli's health was failing, and the
Maratha radjas Holkar and Sindhia, dissatisfied
alike with the reinstatement by the British of Badji
Rao II as Peshwa and the possible accession in
Ilaydarabad of the pro-British heir-apparent Sikandar Djah, prepared to invade the Nizam's dominions.
The British and ISaydarabad campaign under
Wellesley against the dissident Maratha forces
culminated in the battles of Ase ("Assaye") and
Argawn which crushed the southern Maratha ambitions and secured the safety of the Nizam's dominions. Sikandar Djah duly succeeded as Nizam in
the same year; during his reign of twenty-six years
the Peshwa was overthrown (1818) and the British,
who had thereby technically succeeded to the right
of exacting cawth, released the Nizam from the obligation to pay it. Sikandar was succeeded in 1829 by
his son Nasir al-Dawla, who reigned for twentyeight years with a rare spirit of religious toleration.
The notable events of his reign included the suppression in 1839 of a Wahhabi [q.v.] conspiracy, in which
the late ruler's brother Mubariz al-Dawla was implicated; serious Shici-Sunni riots in 1847, which
did not abate until the Nizam's government made a
pro-Sunni settlement; the assignment in 1853 of the
districts of Barar, cUthmanabad (Naldrug) and the
Raycur do*db to the British who in turn agreed to
maintain a British auxiliary force, not part of the
Nizam's army, of 5000 infantry, 2000 cavalry, and
four field batteries of artillery, and to release the
Nizam from the unlimited obligation to provide
service and assistance in the event of war; and,
perhaps the most significant event in the modern
history of yaydarabad as a state, the accession of

Nawwab Salar Diang [q.v.] as minister in 1853.
When Nasir al-Dawla died in May 1857 his eldest
son Af<lal al-Dawla succeeded to the throne at a
critical period in Indian history, for it was feared
that if IJaydarabad joined the Sepoy Mutiny the
whole of Bombay and Southern India would follow
suit; but IJaydarabad adhered to the British cause,
and in consequence of the Nizam's services in the
revolt the districts of cUthmanabad and the Raycur
dd^db were restored and the "assigned districts" of
Barar became a British trust territory. Nasir alDawla died in 1869 and was succeeded by his threeyear-old son Mir Mafcbub cAli with (Sir) Salar
Diang as regent and administrator. The latter set
about constituting IJaydarabad as a model state
with an administrative system parallel to that of the
British territories in India, his immediate task being
to improve the finances of the state by suppression
of the extortion of the local Arabs and Rohillas, by
abolishing the system of revenue-farming and establishing a new revenue survey and settlement
operated by government collectors, by abolishing
revenue payments in kind, and by continued efforts
to restore government credit from the local moneylenders (sdhukdrs); corruption among government
officials was ruthlessly stamped out, and four young
nobles of integrity were appointed to the judicial,
revenue, police and "miscellaneous" ministries under
the guidance of Salar Diang, who at first retained
direct control over the army, treasury, postal,
diplomatic and other departments; later the revenue
ministry took over, besides the land revenues,
customs, forests, posts (including a postage stamp
department from 1869), the mint (many private
mints were suppressed; the fydli sikka rupee was
introduced as the standard coin of the realm in 1854,
its rate of exchange against the British rupee fluctuating considerably at first, but greatly stabilized
with the introduction of the new mafrbubiyya rupee
in 1904. See further SIKKA), and the treasury. The
"miscellaneous" department had care of public
works, including irrigation, the coalfields, education
(schools were set up in the chief village of each
ta'alluk; by 1872 there were already 125 such schools
outside the capital, which had a further 16 including
the Church of England school (1834) and the Oriental
College (= Ddr al-culum) of 1854, which acted as a
teachers' training college; higher education was
provided at the Anglo-Vernacular school of 1857,
renamed Hyderabad College in 1880 and affiliated
to Madras University, and at the Civil Engineering
College established in 1869 in connexion with the
Public Works department), workshops and stores,
and later also the municipalities and the medical
department (many dispensaries were established
throughout the state, with surgeons and dispensers at
all district headquarters; almost all of these were
trained at the Ilaydarabad medical school established
in 1846 under the direction of successive surgeons
to the British Resident—the first, MacLean, having
already trained 16 Muslims as surgeons and physicians by the time he retired in 1854); this department
later took on responsibility for the State Railway
opened in 1874. Sir Salar Diang died in 1883, leaving
a sound and generally efficient administration which
was modified only in detail by his successors; the
experience gained under him was the basis of the
official code (%anun£a-i mubdrak) promulgated in
1892 for the guidance of the prime minister, reinforced the following year by the establishment of a
council composed of all the ministers of the state.
Mir Mahbub cAli Khan attained his majority in
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1884, and was succeeded by his son, the present
Nizam Mir 'Uthman CA11 Khan Bahadur Fatfc
Djang, in 1911. Under both these rulers the process
of modernization of the state continued, with notable
improvements in sanitation, education, communications and other public works; further departments
parallel to those of British India were introduced,
including a government department of publications,
and the excellent department of archaeology which,
besides assuming responsibility for the preservation
of the archaeological monuments of the state, undertook an extensive programme of research and publication in which much attention was given to Hindu
and Buddhist material (for example the caves at
Adjanta, Elura [q.vJ] and Awrangabad; the corpus of
Telugu inscriptions, etc.) as well as to Muslim history
and monuments. Muslim learning in a wide field was
represented by the Ilaydarabad journal Islamic
Culture (1927). The political boundaries of the state
remained more or less unchanged, except that
administratively the Assigned Districts of Barar were
leased in perpetuity to the British government in
1902 at an annual rental of 25 lakhs of rupees; while
the titular sovereignty of the Mughal emperor at
Dihli had been theoretically recognized by IJaydarabad until the deposition of the last emperor in
1858, and recognized by the inscriptions on coinage
from the Ilaydarabad mint, the paramountcy of the
government of India was not recognized in liaydarabad until it was explicitly asserted by Lord
Reading in 1926. The British title of "Exalted
Highness" was conferred on the Nizam in 1918 in
recognition of Haydarabad's contribution to the
allied war effort, and in 1936 Barar was added to his
title, the heir-apparent being styled "Prince of
Berar".
At the time of the partition of India into the new
dominions of India and Pakistan the Nizam's government opted for accession of the state to Pakistan; the
state was, however, forcibly integrated into the
Indian Union in 1948, although maps published in
Pakistan continued to show IJaydarabad as a part
of Pakistani territory for long afterwards. The
Indian States Reorganization Commission's recommendations resulted in an Act whereby from i November 1956 the former state of Haydarabad was
redistributed on a linguistic basis between Bombay
[now Maharashtra] (Marathi), Mysore (Kannada)
and Andhra (Telugu), Haydarabad city becoming
the capital of Andhra Pradesh. The Muslim population was much depleted by emigration to Pakistan,
although there has been no official discrimination
against Muslims in the new predominantly Hindu
state; Haydarabad is still an important Islamic
cultural centre, with Urdu the common language of
Muslim intercourse.
Bibliography: For the early history of the
first Nizam al-Mulk see W. Irvine, Later Mughals,
ed. and continued by Jadunath Sarkar, 2 vols.
Calcutta 1921-2, and bibliography given there;
short notices in Khwafi Khan, Muntakhab al-lubdb,
Bibl. Ind., Calcutta 1869, Eng. tr. in Elliot and
Dowson, History of India . . ., vii; Ghulam CAH
Azad, Khazdna-i ^dmira, Hth. Kanpur n.d.; Shah
Nawaz Khan, Mahathir al-umard*, Bibl. Ind.,
Calcutta 1887-95, Eng. tr. Beveridge, Bibl. Ind.,
1912; borrowing from these three but adding much
fresh detail, Mir Abu '1-Kasim [the minister Mir
c
Alam, writing 1802], Hadlkat al-^dlam, lith.
Haydarabad 1310; Lachmi Narayan [recte Lakshmi
Narayan] Khattri, Ma^dthir-i Asafl, India Office
MS Eth6 468. The important Marathi news-
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letters from the Peshwa's agents at the Haydarabad
court are contained in G. S. Sardesai (ed.), Selections
from the Peshwd Daftar, 45 vols., Bombay 1933 ff;
idem, ed., Selections from the Poona Daftar, Bombay
1930; references to the Persian letters and other
documents in Jadunath Sarkar, Fall of the Mughal
empire, Calcutta 1932. References to material from
English and French factory records analysed and
corrected in H. H. Dodwell, Dupleix and Clive,
London 1920. For Eyre's embassy to Asaf Djah,
J. T. Wheeler, Madras in the olden time, iii, Madras
1862; Lettres et conventions des gouverneurs de
Pondichery avec difftrents princes hindous, 16661793, Pondicherry 1914; for other primary sources
quoted in the periodical literature see Pearson, nos.
21035-80, and Supp,, nos. 5426-39. See also bibliographies tO NIZAM AL-MULK and MARATHAS.
For the later history of the state, especially the
reforms of Sir Salar Djang: Syed Hossain Bilgrami
and C. Willmott, Historical and descriptive sketch
of His Highness the Nizam's dominions, 2 vols.,
Bombay 1883-4; Gazetteer of Aurangabad, Bombay
1884; on these are based the various series (Main
and Provincial) of the later editions of the Imperial
gazetteer of India, with revised information being
continually added from Census reports and the
communications of local administrative officers. Of
biographies by officials resident in Haydarabad
that of Col. Meadows Taylor, Story of my life, 2
vols., London 1877, is notable. See also bibliography tO SALAR DJANG.
Further material relevant to Haydarabad will
be found in the following articles: AWRANGABAD,
BERAR, BIDAR, BIDJAPUR, DAKHAN, DAWLATABAD,
ELURA, GOLKONDA, GULBARGA, KARNATAKA, KUTB
SHAHIS, MARATHAS, NALDRUG, PARENDA, RAY&UR,

UDGIR, WARANGAL. On the coinage, land tenures,
and language, see respectively SIKKA; TENURE OF
LAND; URDU. See also the general articles on India
under HIND.
(J. BURTON-PAGE)
HAYDARABAD (Sind), a town in the former
province of Sind (West Pakistan) situated between
25° 23' N. and 68° 20' E. and covering an area of
36 sq. miles, is the third largest city in West Pakistan
after Karachi and Lahore, pop. (1961) 434,537 (of
which the Muslims numbered 422,786). Built on the
site of the ancient Nirunkof, which fell to the arms
of Muhammad b. Kasim al-Thakafi at the time of
the first Muslim conquest of Sind in the 2nd/8th
century, the town is of comparatively recent origin,
having been founded in 1182/1768 by Ghulam Shah
Kalhofa, the then ruler of Sind, whose capital
Khudabad in the district of Dadu had been partially
destroyed by floods in 1171/1757. He constructed a
large brick-fort, covering 36 acres, on a ridge locally
known as Gandjo Takar and renamed the town
Haydarabad (after CA1I b. Abi Talib, also known as
Haydar). Ghulam Shah died in 1187/1773 and was
buried in the HIrabad quarter of the town near the
modern Central Jail, in the complex known as the
Tombs of the Mirs. The town passed into the possession of the Talpurs in 1198/1783, on the overthrow
of the Kalhofa dynasty, who also made it their
capital. The new ruler Fath CA1I Khan made many
changes and rebuilt the town after his own liking.
The Talpurs continued to rule till 1259/1843 when,
after the battle of Miyani, the town passed into the
possession of the British along with the entire province of Sind. For strategic, political and commercial
reasons the new rulers transferred the capital to
the port of Karachi, which gained in prosperity at
the cost of Haydarabad.
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The old town, built in. a haphazard way, consists
of narrow lanes and bystreets lined with dingy,
old-fashioned, many-storeyed houses. A peculiar
feature of these houses is that they carry on their
roof-tops strange-looking contraptions for catching
the sea-breeze blowing from Karachi. These windcatchers deceived Sir Charles Napier, during his
victorious march on Sind, into taking them for small
guns. The main street known as Shahl Bazar is
slightly wider but is crowded at all hours of the day.
The citadel built by Ghulam Shah is now practically
in ruins; it was inhabited till recently by Muslim
refugees from India who have now been moved to the
new colonies constructed for them. In earlier days
the fort was surrounded by a ditch, now completely
filled with debris, which separated it from the old
town (for a full description of the town and the fort
as they stood in 1836, see the Gazetteer of the Province
of Sind, "B" volume II, Hyderabad District, Bombay 1920, 40-4). In April 1906, an explosion in the
ammunition stored in the fort destroyed many
buildings and shops both within the fort and outside.
Thereafter the fort was handed over to the civil
authorities. In the compound of the blown-up magazine were buried many British officers who fell in
the battles of MiyanI and Dubba.
Among the notable buildings in the town are the
tombs of the Mirs, the former rulers of Sind, at the
northern extremity of the ridge on which the town
stands. While the tombs of the Kalhofas are fine
specimens of Sindhi architecture, those of the Talpurs are a poor imitation of modern styles. All the
tombs are richly decorated with coloured tiles set
in geometric and floral patterns, but both the colours
and designs are of inferior workmanship. Under the
Talpur rule, the tombs of their vanquished rivals,
the Kalhofas, suffered greatly from neglect; indeed
they still lie neglected although they are now in the
midst of a very busy district and are protected under
the Ancient Monuments Preservation Act. With the
moving of the University of Sind to this town in
1954 and in 1962 of the Sindhi Adabl Board, established by the Government for the development of
Sindhi language and literature and for the publication of works in Persian or Arabic by earlier authors
of Sindhi origin, it has become a prospering centre of
cultural activities. The town also houses the recently
established Shah Wall Allah Academy, devoted to
research on the philosophy of Shah Wall Allah
[see AL-DIHLAWI] and his contribution to Islamic
religious and theological thought.
The town has considerably expanded in recent
years and two new suburban townships—Latlfabad
and the Industrial Trading Estate—have sprung up,
adding to the amenities of the town. The languages
spoken are Urdu and Sindhi, and the population
consists of many ethnic elements, such as Balocis,
Sayyids, Radjputs, pure Sindhis of Djaf and Med
origin and the Mewatis.
Bibliography: Gazetteer of the Province of
Sind, "B" volume II, Hyderabad District, Bombay
1920, 39-50; Imperial Gazetteer of India, Oxford
1908, xiii, 312-22; District Census Report, Hyderabad, Karachi 1961, 1-26, 1-29-32; Abdul Hamid,
Towns of Pakistan, Karachi 1950, s.v.; Postans,
Personal Observations on Sind, London 1843;
W. F. Napier, The conquest ofScinde, London 1845;
Richard Burton, Sind, London 1851; idem, Sind
revisited, London 1877; J. Burnes, Narrative of
a visit to the court of Sind in 1828, Edinburgh 1831;
Henry Cousens, Antiquities of Sind, Bombay 1929,
s.v.; H. Pottinger, Travels in Baluchistan and Sinde,

London 1816; Alexander Burnes, Travels into
Bukhara and a voyage on the Indus, London 1834;
Del Hoste, Memoirs on Sind, London 1832; Edward
Backhouse Eastwick (An Ex-Political), Dry Leaves
from Young Egypt*, London 1851; Annemarie
Schimmel in WI, n.s. vi/3-4 (1961), 223-43 (the
activities of the Sindhi Adabi Board, Karachi).
(A. S. BAZMEE ANSARI)
JJAYDARAN, an ancient place-name in southeast Tunisia—which may be located in the neighbourhood of Gabes on the road leading from that town
to Kayrawan—where, on n Dhu 'l-Hidjdia 443/
14 April 1052, the Sanhadja forces under the
command of the Zirid amir al-Mucizz b. Badis were
annihilated by the Hilall hordes, to whom the
Fatimid caliph in Cairo had handed over Ifrifciya
as a reprisal for its recognition of the cAbbasid caliph
of Baghdad. There were not two battles at IJaydaran,
taking place, at one year's interval, on the same day
and in the same place, as a misinterpretation of a
passage in the Baydn of Ibn cldhari has suggested.
After fondly entertaining the hope of enrolling the
Banu Hilal and minimizing the importance of an
invasion whose causes are perhaps as much demographic as political, the Zirid staked all to stop the
barbarian flood. Haydaran commemorates the
collapse of the Zirid power, the end of the civilization
typified by Kayrawan and the start of a new era
for the whole Maghrib, which thereafter, progressively
from East to West, was to suffer from an increase in
nomadism so serious that its effects are still visible
today.
Bibliography: H. R. Idris, La Berberie orientals sous les Zirides, i-ii, Paris 1962.
(H. R. IDRIS)
JJAYFA, modern Haifa, a port at the foot of
Mount Carmel. The name does not occur in the Bible,
but appears frequently in the Talmud and in later
Jewish sources, and is mentioned by Eusebius as
°Ecpa. In the early Muslim centuries Haifa was overshadowed by cAkka [q.v.], and is first described by
Nasir-i Khusraw, who was there in 438/1046. He
speaks of the palm-groves and numerous trees of this
village (dih), and mentions the nearby sands of the
kind used by Persian goldsmiths and called by them
Makki sand. He also found shipwrights who, he said,
made the large, sea-going ships called Djudi (Safarndma,ed. and Fr. trans. Ch. Schefer, Paris 1881, text
18, trans. 60; ed. Kaviani, Berlin 1340 s., 26; English
version in PPTS, iv, 13).
The Crusaders on their way south At first by-passed
Haifa. They soon turned their attention to this
useful port, perhaps still containing a shipyard, and
ca. Shawwal 493/August noo, after a siege of about
a month, captured Haifa with the help of a Venetian
fleet. According to Albert of Aix (vii, 22-5, RHC.Occ.,
iii, 521 ff.) the population were Jews, who inhabited
this place with a special grant from the Fatimid
Caliph, for which they paid tribute, and who defended
it in arms, with the help of Muslim troops. After the
capture, the Jewish and Muslim garrison and population, apart from a few who escaped, were assembled
and massacred.
Under Prankish rule Haifa acquired some importance, and was often a subject of dispute between the
Prankish barons. Idrisi, whose account belongs to
this period, describes it as an excellent anchorage
and as the port of Tiberias (ed. Gildemeister, in
ZDPV, viii (1885), Supp.). During the wars between
the Crusaders and the Muslims, the fate of Haifa,
like other ports on the Palestine coast [see ARSUF,
KAYSARIYYA, YAFA], was linked with that of cAkka.

IJAYFA
In 583/1187, after the fall of 'Akka, Haifa, with other
places, was occupied by Saladin's forces (Baha3 al-Din
b. Shaddad, al-Nawddir al-Suljdniyya, ed. G.
Shayyal, Cairo 1964, 79; Abu Shama, Rawdatayn1,
ii, 88; Muhammad al-Hamawi, al-Ta^rikh al-Mansuri,
ed. P. A. Gr^aznevi6, Moscow 1960, fol. 92 b; Ibn
Wasil, Mufarridi al-kurub, ed. G. Shayyal, ii, Cairo
1957, 202. In view of the evidence of the Muslim
sources, the statement of some Prankish sources,
repeated by most modern Western historians of the
Crusades, that Haifa was captured before the fall of
c
Akka must be rejected (see W. B. Stevenson, The
Crusaders in the East, Cambridge 1907, 250). In
587/1191, anticipating the Prankish recovery of
c
Akka, Saladin demolished the walls and fortifications of Haifa, before abandoning it to the Franks.
Haifa now remained in Prankish hands, and was
refortified by King Louis IX of France ca. 1250-1.
In 663/1265 it was abandoned by its inhabitants
before the advance of Baybars, who razed its fortifications to the ground. It was later recovered by the
Franks, and was finally reconquered by the Mamluk
Sultan al-Ashraf Khalil in 690/1291, after the
reconquest of cAkka.
In the Mamluk period Haifa was affected by the
general policy of keeping the Palestine coast in a state
of devastation, as a precaution against a return by
the Crusaders. Kalkashandi mentions it only as a ruin
(SubTi, iv, 155 = Gaudefroy-Demombynes, La Syrie
a Vepoque des Mamelouks, Paris 1923, 124). The first
Ottoman survey registers of the conquest [see
DAFTAR-I KHAKANI] do not list Haifa among the
inhabited places. At about the same time Piri Re'is,
in his description of the Palestine coast, mentions
only a ruined castle (U. Heyd, A Turkish description
of the coast of Palestine in the early sixteenth century ,
in IEJ, vi/4 (1956), 206 and 210-1). By 1019/1611,
however, a Turkish document speaks of Prankish
merchants who "used to come" to the port (iskele)
of Haifa. They had stopped coming because of
molestation, which was therefore to cease (U. Heyd,
Ottoman documents on Palestine 1552-1615, Oxford
1960, 129). In this period Haifa seems to have formed
part of the possessions of the Tarabay [q.v.] family.
In 1032/1623 it was besieged by Fakhr al-Din II
Macn [q.v.], who offered to raise the siege if Afrmad
Ibn Tarabay would undertake not to attack the
Safad area. The latter, however, preferred to destroy
Haifa rather than risk its falling into the hands of
his enemy (I. Ben-Zvi, Eres-Yisrd*el we-yishuvdh
biyytmS ha-shilton ha-'Othmdni, Jerusalem 1955, citing
E. Roger, La terre sainte, Paris 1664, 76-7; P. Carali,
Fakhr al-Din II, i, Rome 1936, Italian 80, Arabic 83;
Ahmad al-Khalidi, Lubndn fi cahd al-amir Fakhr
al-Din . . ., ed A. J. Rustum, Beirut 1936, 197-8).
More frequent mention by travellers confirms the
increasing use of Haifa during the i7th and i8th
centuries, though the population seems to have
remained very bmall. During the late forties or early
fifties of the i8th century Haifa and its surroundings
came into the possession of Shaykh Zahir al-cUmar
[q.v.]. In Shawwal n74/May 1761 cOthman Pasha,
the Ottoman governor of Damascus, having been
authorized by the Sultan to annex Haifa and its
surroundings to his province, sent thirty soldiers on
a French ship from Beirut to Haifa, with orders to
seize the village and fortress by a sudden attack.
Forewarned by his spies, Shaykh Zahir was able to
drive the ship away by gunfire. After this incident
he destroyed the existing village and built a new one,
some two kilometres to the north-east, to which he
transferred the inhabitants. He called the new village
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al-Hmdra al-diadida, the "new construction", but it
came to be known as JJayfa al-djadida, new Haifa.
It was defended by walls with round towers on the
three land sides and by a rectangular, two-storey
fortress, armed with guns, overlooking the Village
and the harbour. Mikhail Sabbagh remarks that this
fortress was built allegedly for defence against
infidel (?Maltese) pirates, but actually against
possible attacks from Nabulus. It was called Burdi
Abu Salam or Burdi al-Salam. Some ruins remain
on the hill which is still called al-Burdf. (U. Heyd
[then tyVTj, Ddhir al-*Umar (in Hebrew), Jerusalem
1942, 29-30, 39-40, 94, citing Nucman Kasatli,
Mulakhkhas ta?rlkh al-Zayddina, in Madjallat alDiindn, 1877, 851; cAbbud al-Sabbagh, al-Raw<jL
al-zdhir fi ta*rikh Ddhir, Ms in American University
Library, Beirut, fol. gz and b; Mikha3!! Nifcula
al-Sabbagh, Ta'rikh al-Shaykh £dhir al-^Umar
al-Zayddni = Documents inedits pour servir a Vhistoire du patriarcat melkite d'Antioche, iv, ed. P.
Constantin Bacha, IJarisa n.d. [? 1927], 45-6).
The new village built by Shaykh Zahir was the
nucleus of modern Haifa. After his fall it was ruled
by Djazzar Afcmad Pasha, and in 1799 was captured
by the French, who, however, abandoned it after their
failure to take cAkka. In 1837 it was captured by
Ibrahim Pasha of Egypt, and in 1840, with cAkka,
suffered damage when the two ports were bombarded
by Turkish, British, and Austrian ships.
The gradual silting up of the port of cAkka had
resulted in a diversion of traffic to Haifa, which began
to grow in size and importance. The Jewish population was increased by newcomers from Morocco,
Turkey and later from Europe. A new element was
the Templars, a group of German Protestants from
Wiirttemberg who settled in Haifa in 1868. Though
their purpose in coming was pious, they inaugurated
the modern economic development of Haifa. They
built roads, introduced four-wheeled carriages, and
established regular passenger services to cAkka and
Nazareth. Among other activities, they built a
steam-mill, planted vineyards, and introduced
modern agricultural methods. Another group of
religious settlers were the Baha5is [q.v.], the followers
of Baha5 Allah [q.v.] who died in exile near cAkka
in 1892. The tomb of his precursor the Bab [q.v.]
and of his son cAbd al-Baha5, known as cAbbas
Efendi, are in a mausoleum on the slopes of Mount
Carmel; Haifa is the administrative centre of the
Baha'i religion.
In 1886 work was begun on a government carriage
road from Haifa to Tiberias and pjanin; in 1898, on
the occasion of the visit of the German Emperor
and Empress, a pier was built, and a carriage road
was constructed from Haifa to Jaffa. Despite these
developments the population remained small. Towards the end of the igth century Turkish estimates
put it at about 6000 souls, most of them Muslim; by
the outbreak of war in 1914 they had risen to between
10,000 and 12,000, of whom about half were
Muslims, and the rest Catholic and Orthodox Christians, with a few hundred each of Jews and of German
Templars (for a Turkish impression of the German
and Jewish settlers, and their work, see Bereketzade
Ismacil Hakki, Ydd-i madl, Istanbul 1332/1914,
132 ff.). In late Ottoman times Haifa was the seat
of a kadd* in the sand^ak of cAkka in the wildyet of
Bayrut.
On 23 September 1918 Haifa was occupied by
British troops and, as part of the mandated territory
of Palestine, entered on a phase of intensive growth
and development. A new era in the economic life of
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al-Djawf [q.v.]. Muhammad Ibn Rashid was known
for the quality of his horses; he kept some 500 head
in the Ha'il area as cavalry mounts and for export.
Horses were no longer raised there in significant
numbers in 1385/1966.
Important quarters in the modern town, in addition
to those mentioned above, are al-Djudayyida, alZabara, and al-Wusayta. The garden suburb of alSuwayfila is now contiguous with Ha'il, and the
formerly barren tract known as al-Nukra, between
Ha5il and Kufar, is cultivated. The Amir of Ha3il in
1385/1966 was cAbd al-cAziz b. Musacad b. Djiluwi,
who was installed ca. 1341/1923 by cAbd al-cAziz Ibn
Sucud. He administers an area of some 160,000
square kilometres including the towns of Kiba,
Tayma, and Khavbar.
Bibliography: Ibn Bishr, 'Unwdn al-mad[d,
Cairo 1373; Lady Anne Blunt, A pilgrimage to Nejd,
London 1881; C. M. Doughty, Travels in Arabia
Deserta, Cambridge 1888; J. Euting, Tagbuch einer
Reise im Inner-Arabien, Leiden 1896; Ibn
Ghannam, Rawdat al-afkdr,
Bombay 1337;
Hamdani; C. Huber, Journal d'un voyage en
Arabie, Paris 1891; J. G. Lorimer, article "Hail"
in Gazetteer of the Persian Gulf, 'Oman, and Central
Arabia, Calcutta 1908-15; A. Musil, Northern
Negd, New York 1928; H. Philby, Saudi Arabia,
London 1955; A. Sprenger, Die alte Geographic
Arabiens, Bern 1875; R. B. Winder, Saudi Arabia
in the nineteenth century, New York 1965; Yakut.
(J. MANDAVILLE)
AL-^JAYMA, a district in the Yaman mountains
c 3
southwest of San a . The district, which is divided
into al-Hayma al-Kharidiiyya (Outer or Western alHayma) and al-Hayma al-Dakhiliyya (Inner or
Eastern al-Hayma), straddles the main route to
Sanca3 from the seaport of al-Hudayda. Ascending
from Tihama, one passes through the district of
Haraz [q.vJ] to reach al-Hayma. Manakha, the
capital of tlaraz, lies ca. 2300 m. above sea level.
Eastwards the way drops some 800 m. into the sink
or graben of Mafhak ,named after the main town of
Outer al-Hayma. Glaser identifies Hamdani's Dhat
Djirdan with Mafhak, where Harris speaks of "the
strange fortress . . . grandly situated on a pinnacle
of rock some five hundred feet above the valley".
Approaching Inner al-Hayma, the way rises again;
Suk al-Khamis (Khamis Madhyur) is over 2300 m.
and Karn al-Wacl ("the Horn or Peak of the Mountain
Goat", not "deer-antlers" or "Deer-Horn" as in El1,
ii, 220, and iv, 144) to the north is over 2900 m. The
main town of Inner al-Hayma, al-cUrr (pronounced
al- c lrr), which has been identified with Hamdani's
al-Sayad, is not far west of Hadur Shucayb [q.v.],
the great mountain dominating the separate district
of Hadur.
In the north al-Hayma extends to the upper basin
of Wadi Surdud, and in the south to the land of
Anis and Wadi Sahara. In the east the land of Banu
Matar lies south of the district of Ha^ur. Among the
northern valleys of al-Hayma are al-Rabuc, Mafhak
al-Shamali, and Saycam, all of which flow into
Surdud. In the south Marhab, which runs down
from Djabal al-Manar near Suk al-Khamis, and
Mafhak al-Djanubi flow into Saham.
Contrary to the statement in El1, ii, 220, a good
deal of coffee is grown in al-Hayma. Harris describes
one scene there: "What a wonderful valley it was,
full of coffee-groves, and luxuriating in all the
glories of gorgeous vegetation, amongst which
banana-leaves could be plainly distinguished, waving
their great green heads!" Glaser considered that the
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best coffee of al-Hayma came from the region of
al-cUrr. Rathjens and von Wissmann mention fig
trees, peaches, and large sycamores to provide shade.
These two authors and Deflers give other details on
the flora.
The district of al-tfayma is believed to be Hamdani's land of the AkhrudJ, an offshoot of Hamdan.
Today the district is regarded as a stronghold of
Zaydism, even though the Ismacilis of the tribe of
Yam in Nadjran [q.v.] penetrated there during their
advance on Haraz in the igih century. In the last
years of the Mutawakkilite Kingdom of the Yaman
and the first years of the Yaman Arab Republic, the
People's Republic of China built a paved highway
from al-Hudayda through al-IJayma to Sanca3.
Bibliography: In addition to the works cited
in El1, see Husayn b. cAli al-Wisi, al-Yaman alKubrd, Cairo 1962; A. Deflers, Voyage au Yemen,
Paris 1889; W. Harris, A journey through the
Yemen, Edinburgh 1893; and C. Rathjens and
H. v. Wissmann, Sudarabien Reise, iii, Hamburg
1934 (maps and photographs).
(G. RENTZ)
EAYR [see HA'IR].
#AYS [see Supplement].
#AY$A BAY$A, nickname of the Arab poet
SHIHAB AL-DlN ABU 'L-FAWARIS SACD B. MUHAMMAD
B. SACD AL-SAYFI AL-TAMIMI. He was born c. 4Q2/
1098-9 and died at Baghdad on 6 Shacban 574/11
January 1179. He studied fikh under al-Wazzan alShaficl at Rayy and tiadith under Abu Talib IJusayn
b. Muhammad al-Zaynabl and others, but turned to
poetry and belles-lettres and gained fame by the
elegance of his style. At Hilla he eulogized the Banu
Mazyad. Then he went to Baghdad. In his odes he
praised the caliphs, e.g., al-Mustarshid, al-Mu^tafi,
and al-Mustadic, but also the Saldjuk sultans, e.g.,
Mahmud b. Muhammad and his brother Mascud b.
Muhammad, after whose death he was imprisoned
for a while by order of al-Muktafl. He enjoyed the
patronage of the vizier Anushirwan b. Khalid and
especially of the latter's rival CA1I b. Tarrad alZaynabi. He also eulogized other grandees of his
time, e.g., al-Djawad Muhammad b. CA11, the Atabeg
Ghazi b. Zangi, and the Begteginid CAU Kiicuk.
As a writer Haysa Baysa is a representative of the
florid style in vogue in Arabic poetry and ornate
prose from the 5th/nth century. His Diwdn and his
Rasd*il, now lost, were studied by al-Samcani—
probably in the thirties of the 6th/i2th century—
under the author's guidance. Ibn al-Athlr, al-Mathal
al-sd*ir (Bulak 1282 A.H.), 251, 14 greatly admires
the opening of one of Haysa Baysa's poems in honour
of Ghazi b. Zangi.
Haysa Baysa was very proud of his Arab lineage,
claiming descent from Aktham b. Sayfi [q.v.]. He
dressed himself like a Bedouin chief, riding on horseback through the streets of Baghdad fully armed.
He also affected Bedouin speech, pronouncing the
qdf like g; he was fond of obsolete words—he got his
nickname from the expression ft fraysa baysa "in
straits and distress"—and addressed everyone in the
classical language with all its grammatical niceties.
The biographers give instances of the affected style
of his private letters which made them nearly unintelligible to the addressee. These weaknesses made
him an easy target for the satire of his enemies, e.g.,
the physician Ibn al-Kattan (d. 558/1163).
Bibliography: Ibn Hadjar, Lisdn al-Mizdn,
iii, 19 ff.; Ibn al-Athir, xi, 300; Ibn Abi Usaybica,
i, 233 (in the article on Hibat Allah b. al-Fadl); Ibn
Khallikan, no. 254; Subki, Tabakdt al-Shd'fiHyya,
iv, 221; Damiri s.v. ba^a^', Brockelmann S I 441;
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C
A. Di. Al Tahir, al-Shi<r al-carabi fi '/-c/ra£ wabildd al-'Adiamfi '/-co?r al-saldiu&, Baghdad 1961,
i, 207-20 and index.A large selection from Haysa
Baysa's poems and letters is to be found in clmad
al-Din al-Isbahani's Kharldat al-frasr, section on
c
lrafc, i, ed. Mulj. Bahdjat al-Athari, Baghdad
I
355/I955» 202-366, and extracts from his Diwdn
appear in MS 4314 of the Rampur library (= 3046
of the Institute of Arabic manuscripts).
(J. W. FOCK)
HAYTAL [see HAYA-TILA],
C
5
AL-HAYXBAM B. AD1 AL-jA !, Abu cAbd alRahman, author of historical works (akhbdri) born
at Kufa ca. 120/738 in a family originally from
Manbidj, died at Fam al-Silh in 206, 207 or 209/821,
822, or 824. Of his life it is known only that he attended the cAbbasid court more or less regularly from
the. reign of al-Mansur to that of al-Rashid, that he
was imprisoned by the latter after a criticism of
al-cAbbas b. cAbd al-Muttalib that his wife's family
had slanderously attributed to him, and that alAmin freed him on his accession. It is known also
that he had disputes with poets, notably Abu Nuwas,
who is said to have addressed satirical verses to him in
which he accused him of having forged a false genealogy for himself. On the whole, he is blamed for an improper curiosity, and students of Tradition have no
confidence in him, because he is thought to have fabricated#«4*£&s;al-Diahiz himself, who, however, quotes
him quite often in his works (see Ifayawdn and
Bay ant index), seems to consider him as proverbial
for the lack of authenticity of his stories (K. al-Bukhald*, ed. Hadjiri, 203); but of course he numbers him
amongst the Kharidjis. Nevertheless, al-Haytham is
a source for al-Yackubi, al-Tabari, al-Mascudi and
other historians. The author of the Murudi aldhahab considers him well-informed on the history
of the Arabs and quotes him frequently, along with
Ibn al-Kalbi, Abu Mikhnaf and other authors of the
2nd/8th century, most of whose works have been
lost. The Fihrist (Cairo ed., 145-6) and Yakut
(Irshdd, vii, 261 ff. = Udabd*, xix, 304 ff.) credit
al-Haytham with some fifty works, which can be
divided into several groups but which all relate to
one branch of history:
Ancient history (K. Buyutdt al-cArab; K. tfilf
Kalb wa-Tamim, etc.); general and Islamic history
(al-Ta>rikh murattab ala 'l-sinin-, Ta'rikh al-Furs
wa-Bani Umayya; K. al-Dawla, etc.); genealogy
(Nasabfayyi*, etc.); biographies (K. al-Mu'ammarin;
K. Wuldt al-Kufa\ K. 'Ummdl al-shurat li-umara>
al-'Irdfr', Tabafrdt al-fufrahd* wa 'l-mufraddithin, etc.);
monographs (Akhbdr Ziydd b. Abih; Akhbdr al-ftasan
al-Basri', K. Khawdtim al-khulafd* etc.); polemic
between cities (K. Fakhr ahl al-Kufd 'aid ahl alBasra); mathdlib (K. al-Mathdlib al-saghir; K. alMafhdlib al-kabfr', K. MatMlib Rab?a\ Asmd'
baghdyd Kurayshfi'l dj[dhiliyya, etc.). Not one of his
works has survived.
Bibliography: besides the sources quoted in
the article: Aghdni, index; Ibn Kutayba, Ma'drif,
ed. cUkasha, 384 (p. 533, he deals with another
Haytham); cAskalanl, Lisdn al-mizdn, vi, 209-11;
Wiistenfeld, Geschichtsschreiber, no. 44; Brockelmann, S I, 77, 213.
(Cn. PELLAT)
HAYCLA, a technical term taken from the Greek
($AT), "matter" as opposed to "form", sura (elo*o<;),
or more precisely "primary matter" in the philosophical sense. The corresponding Arabic word is
mddda; the sense that is sometimes very close to
that of e«n?wr, "element", should also be noted. In
the 3rd/9th and 4th/ioth centuries, the term hayuld

is current in translations from the Greek, and in the
researches and systems that draw their inspiration
from these. According to the taste of the various
schools and authors, hayfild is sometimes substituted
for mddda, and sometimes distinguished from it,
as "primary matter" is distinguished from "secondary matter"; frequently, however, the two terms are
considered as being virtually synonymous. In its
slightly differing connotations, hayuld belopgs to
the vocabulary (i) of the Shlci (particularly Ismail!)
thinkers, and (2) of the "Hellenistic Philosophers"
(faldsifa). We find it again in the treatises of Him alkaldm which discuss the arguments of both of these
groups.
A complete survey would be very extensive. The
following constitute some points of refeience:
1. In Abu Bakr al-Razi, al-hayuld is the third of
the "Five Eternals (i.e., Principles)", in its strict
sense of "primary matter" (Rasd'il falsafiyya, ed.
P. Kraus, Cairo 1939, i, 195 ff.).—A recension and
summary of al-Tazl's arguments was made in Persian
by Nasir-i Khusraw, and in Arabic by Fakhr al-Din
al-Razl. The "Second Eternal", the Universal Soul
(al-nafs al-kulliyya)t shook and agitated Matter in
order to produce the world—without success; it
needed the help of the "First Eternal", al-Bdri*t the
Creator (op. cit., 308). Matter is then subjected to
Form.
2. Emanatist world-views, particularly in Shlcism,
take up the theme of Primary Matter, emanating or
radiating from the Supreme Principle, and eternal.
In Karmati cosmology, as well as, for example, in
the Kitdb 'al-Yandbi< of the Ismacili Abu Yakcub
al-Sidiistam (4th/ioth century), al-hayuld is the third
emanating Principle. According to al-Sidjistani, it
is when the First Intelligence imagines its "Follower", the Universal Soul, that Matter comes into being.
The last "is powerless to manifest itself by itself; it
needs the help of Form, that is Nature, since Matter
is by definition that which can manifest itself only
with the help of something else" (text and trans.
apud H. Corbin, Trilogie ismaelienne, TehranParis 1961, 62/85). We find an analogous cosmogonical
process in Ibn Sma, but here al-hayuld is replaced
by the Celestial Body.
Three characteristics seem to be inherent in this
Ismac!li Matter: (a) it is pure virtuality vis-a-vis
Form (cf. also Mulla Sadra ShirazI, 4th/ioth century);
it can "manifest itself" only by means of Form; (b)
it has, as it were, a positive desire for Form; (c) it
nevertheless keeps its autonomous position as the
third emanating Principle. Nasir-i Khusraw says
that when all the souls of the sublunary world have
found their true Homeland again, not only the
Universal Soul, as Abu Bakr al-Razi would have it,
but Matter also "will be liberated, released from its
subjection to Form, just as it was in pre-eternity"
(H. Corbin, introduction to the Kitdb Didmi* alfyikmatayn of Nasir-i-Khusraw, Tehran-Paris 1953,
133). The "desire for Form", constitutive of Matter,
therefore remains, as it were, ambivalent: it is a
positive desire to be manifested in Being, but a
desire that is also a subjection.
A tradition attributed to Empedocles had a great
effect on the elaboration of IsmacIH systems (cf.
Asiu Palacios, Abenmasarra y su Escuela, Madrid
1914, chap. V, 54 ff.). In the extracts of pseudoEmpedocles reproduced by the Kitdb al-Milal wa
'l-nifral of al-Shahrastani (ed. Cairo 1320, ii, 168),
the first, and thus the most noble "Thing Caused"
is called al-'unsur, "(primordial) Element", simpler
than Intelligence, Soul, Nature and the Mixtures
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(murakkabdt) that are "beneath it", but not completely simple (the Creator alone, al-mubdic, is
absolutely simple), since it is compounded of love
and discord. It may, however, be called "The First
Simple Intelligible", awwal al-basij al-ma'kul.
This *unsur, the First of the Five Emanations
(the same theory is found in the summary of Thales
given by al-Shahrastani, op. tit., 158), seems to have
done much to foster the idea of a primordial spiritual
or intelligible Matter (al-hayuld al-rufydniyya). We
find the influence of this again in Mulla Sadra
Shirazi in Iran, in Ibn cArabl, and in Ibn Masarra
in Andalus. In this sense, too, cAbd al-Karlm alDjlli calls God the hayuld of the Universe.
3. The RascPil Ikhwan al-Safd* give us, as it were,
an abridged (and sometimes rather clumsy) version
of the Ismacili views on Primordial Matter. The
risdla on "matter, form, time and place" (ed. Cairo
1347/1928, ii, 4 ff.) reaffirms clearly that the principle
of individuation (contrary to the Aristotelian tradition) comes not from matter but from form. "All
bodies are of one single genus—which is of one single
substance and one single matter. Their differences
come from form; this is why some are purer and
nobler than others" (op. tit., 6). It is sura, not
hayuld, that is changeable and volatile (cf. risdla on
"Intellect and the Intelligible", iii, 230-2).
The risdla on "Matter and Form" (ii, 4-5) explicitly
states that hayuld can be understood in four ways:
(a) "the Matter of art", hayuld al-sandca, every
substance that serves as material for the craftsman;
(b) "Physical Matter" or "the Matter of nature",
hayuld al-$abi*a, that is the "four elements" of which
all sublunary bodies are composed, and to which they
return when they decay; (c) "the Matter of the
Whole", hayuld al-kull, "the absolute (mutlafr) body
from which the Cosmos emanates"; (d) "primary
Matter" (or, here, rather "primordial Matter"),
al-hayuld al-uld, defined as simple, intelligible "substance" (d^awhar), not perceptible to the senses, and
as the "form" (sura) of all Selfhood (huwiyya). The
term hayuld, then, is used for "secondary matter"
(already formed), as well as for "primary matter"—
or rather the Ikhwan al-Safa5 do not refer to this
classical distinction; their idea of hayuld uld is not
that of "pure potentiality". In fact, the hierarchy
of four "Matters" that they evoke causes them to say
that every existing thing is, in different respects,
both "form" and "mattei"; each one of the four
classes of hayuld is "form" with respect to the class
above it. ". . . The Absolute Body is form in Primordial Matter . . . The latter is a spiritual form emanating from the Universal Soul, which is itself a spiritual form emanating from the Universal Intellect,
which emanates from the Creator" (Rasd*il, iii, 230).
According to the Ismacili idea of "form" (see above),
all form, even spiritual form, can disappear, since it
is limitation. The Creator (al-mubdic) alone remains
(op. tit., 231), and every existing thing returns to
Him (op. tit., 232).
This hierarchy of the four connotations of hayuld,
as synthesized by the Ikhwan al-Safa5, accords
closely with the hierarchy subsequently adopted by
Ibn cArabl. It is, in fact, probably its source, or one
of its sources. In the FutuJidt, a descending, no
longer ascending, enumeration reproduces the essentials of this hierarchy, with one notable addition. A
fifth connotation appears, mentioned first because
it refers to the highest reality: hayuld as intelligible
matter, whether it be created or uncreated, coexistent with Being itself, and "The Reality of Realities",
fyabifrat al-hakdyify (see analyses and ref. apud Asfn
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Palacios, op. tit., 112-3).
4. Although it is Emanatist, the system of the
faldsifa does not, in its turn, follow the Ismft'ili
cosmogonies. Primary Matter loses its position, both
as Primordial Element and First Emanation (lines
of thought influenced by pseudo-Empedocles), and
as Third Emanation (cf. al-Sidiistam), in favour of
an idea that is properly philosophical; primary
matter is a pure potentiality (fruwwa), actuated only
by form.
The words mddda and hayuld both belong to the
vocabulary of falsafa. The expression al-mddda alula for "primary matter" is frequent in al-Farabi;
it is found also in Ibn SIna (e.g., Shifd', al-Ildhiyydt9
Cairo 1390/1960, 279). In his Risdla fi 'l-hudud (apud
T*sc rasd'il, Cairo 1326, 84, French trans. A.-M.
Goichon, Introduction a Avicenne, Paris 1933, 81)
Ibn Sin a gives mddda and hayuld as exactly synonymous, while at the same time appearing to reserve
for mddda the connotation of "secondary matter"
(he does, however, use hayuld, too, in this latter
sense). Immediately after this he defines 'unsur
(primordial element) as "the first principle of [those
things which are] subjects of inhesion: that which,
taken absolutely, denotes primary matter, al-hayuld
al-uld" (op. tit., 84-5/82). Al-cilla al-'unsuriyya in
the sense of "material cause" should also be noted
(Shifd*, loc. tit., 278; Nadidt, Cairo 1357/1928, 211).
We are a long way here from the 'unsur of pseudoEmpedocles and "spiritual matter". What is more,
in the faldsifa, it is no longer form that is the
principle of limitation, and thus of individuation, but
matter as being quantified: determinate in Ibn SIna
(Ishdrdt, ed. Forget, Leyden 1890, 46), indeterminate
in Ibn Rushd.
Thus, in contrast to Ismaclll cosmogonies, we find
in the faldsifa (in a very Platonic and Neoplatonic
manner) a kind of depreciation of hayuld (or mddda).
Al-Farabi, in his Mafrdla fi ma'dni al-'atf, calls
primary matter (here al-mddda al-uld) "the basest
of objects" (ed. Dieterici, Philos. Abhand., Leyden
1890, 46). In his sketch of an ontologically ascending
hierarchy (ibid.), he proceeds from the lowest degree,
which is primary matter, to the second, which is
Nature (tabi'a). This "is corporeal form residing in
primary matters"; the text has mawddd hayuldniyya, thus uniting in one single expression the two
roots, Arabic and Greek. The superior degrees of
being rise towards separate existences (i.e., separate
from all matter).
Matter is the place or receptacle (mafyall) of
form. Ibn SIna says: "If it is by itself a receptacle,
with no composition, it is called absolute primary
matter, al-hayuld al-mutlaba" (Nadidt, 300). Hayuld
(or mddda) and its correlative/opposite sura are the
terms used to express Aristotelian Hylemorphism,
or rather a Hylemorphism remodelled on Neoplatonic lines. Matter exists for form, and, in sublunary
beings, form for matter (e.g., al-Farabi, al-Madtna
al-fddila, ed. Dieterici, Leyden 1895, 20-1; the term
used is mddda, but in one example, mddda wa hayuld:
similarly in Macdni al-cakl, 46). Ibn SIna, in another
connexion, stresses the interaction of matter and
form, giving priority to form: "It is untrue that
matter (mddda) is in some way the cause of form.
Form alone is that by means of which matter necessarily exists" (Shifd*, Ildhiyydt, 85). It follows from
this that "form is anterior to matter (hayuld); not
that it always exists potentially of itself; but (hi
composition) it is actuated only by means of matter
(mddda)" (ibid., 88). On the following page (89):
"Form exists only in matter (hayuld)". It should be
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noted here that the world of "material forms" (suwar
mdddiyya, a common expression) is not confined to
the corporeal world. Primary matter, hayuld, can
receive forms other than corporeal (Ishdrdt, 98). Ibn
Sma appears here to allude to the world of Celestial
Souls, showing also, perhaps, some influence of the
Shlcl "spiritual matter". The world of Separate
Intellects, however, is usually represented as free
from all matter.
In the famous Risdla fi 'l-Hshfc (ed. Mehren,
Leyden 1894, 5-7), it is the term hayuld that denotes
the first of the three simple Selfhoods that have
no existence of themselves: matter, form, accident.
They too are pervaded by the impulse of cishk, of
"desire"; it is with an "innate" (gharlzi) desire, we
might say "an ontological desire", that matter
desires form, without which it does not exist, and
form desires matter, as its substratum. We find here
again the positive desire for form that we have already
found in Ismacili systems.
Many other references to thefaldsifa could be given.
We should note in Ibn Slna (an Aristotelian line
of thought, influenced by Alexander of Aphrodisias ?)
the idea of a "material intellect", al-^akl al-hayuldni,
conceived of as pure potentiality vis-a-vis all knowledge, and so called because "of its resemblance to
primary matter, which by itself possesses no form,
while being the subject for all existing forms" (Nad[dt,
165). The expression is not found in al-Kindi, or in
the Ma'dni al-cakl of al-Farabi. We find it again in
Ibn Rushd.
5. 'To represent the idea of "matter", Him al-kaldm
normally uses mddda. Hayuld, however, occurs many
times in the Ashcaris and the later Maturidis, who
summarize and refute falsafa. From them the term
passes into the normal philosophical vocabulary. Of
very many examples which could be given, here are
three. Al-Diuwaynl (Irshdd, ed. and trans. Luciani,
Paris 1938, 13/32) introduces hayuld in connexion
with the (refuted) thesis of the mulfyida ("heterodox"). He says that they call substances (d[awdhir)
"hayuld" or "mddda", and accidents "form" (sura).
The ideas in questions are represented better by the
"modern" Ashcaris. In his Muhassal (Cairo n.d., 83),
Fakhr al-DIn al-Raz! gives a clear summary of the
thought of Ibn Slna; bodies are composed of matter
and form (hayuld and sura); hayuld is the receptacle
of form. Finally, in his Ta'rifdt (ed. Fliigel, Leipzig
1845, 279), al-Djurdjanl defines hayuld as "a Greek
word" denoting "foundation" (asl) and "matter"
(mddda). He says that the "technical sense" is
"substance" (dj[awhar) which, in a body, is in a state
of receptivity to everything that happens to the
body; hayuld is the "receptacle of corporeal and
specific forms". (The notion of d^awhar is itself
open to discussion at this point.)
Bibliography: (apart from works cited in the
article): L. Massignon, Passion d'al-ffalldi, Paris
1922, 630 ff.; S. van den Bergh, Die Epitome des
Metaphysik des Averroes, Leyden 1924, passim;
A.-M. Goichon, Lexique de la langue philosophique
d'Ibn Sind, Paris 1938, nos 736-8 and 439, n; Abu
Rida, Rasd*il al-Kindi, Cairo 1369/1950, i, introduction to the Risdla fi 'l-*afrl, especially 319-31;
H. Corbin, Vimagination creatrice dans le soufisme
d'Ibn cArabi, Paris 1958, 220-1; idem, Histoire de
la philosophie islamique, Paris 1964, 196, 308-10.
(L. GARDET)
#AYY, Arabic name for the "clan", that is to say
of the primary groupin gin nomadic life, excellently described by Noldeke as one of warriors who
bivouac "at the same encampment and move about

together. The bond between its members is regarded
as a blood relationship, and entails their collective
responsibility for any murder committed by a fellowtribesman, as well as the imperative obligation to
avenge bloodshed. An alliance between two clans
is cemented by magico-religious rites involving the
mingling of blood, and the swearing of an oath while
dipping the right hand into a vessel originally filled
with blood is taken from this ceremonial. These
facts, brought to notice by Robertson Smith in 1885
in his famous work on kinship and marriage in
ancient Arabia, still entirely retain their validity, but
his interpretation of the Semitic social institutions as
being totemism was challenged as early as 1886 by
Noldeke in his critical study of the work. Although
this theory of totemism today appears to have lost
some of its attraction, the hypothesis of a matriarchal period preceding the patriarchal one is supported by numerous arguments. The terminology
for the sections of tribes includes several names of
parts of the body, such as batn "stomach", fakhidh
"thigh", etc., which are explained by Robertson
Smith, not without probability, as metaphors originally signifying the uterine parent, and then, after
the change to the patriarchal system, the male organs
symbolized by the knees, kidneys or thighs. Comparable features will be found in Germanic and IndoEuropean vocabularies. Even the term which designates kinship in the clan indicates clearly enough
that this must previously have been one of maternal
filiation, for rahim is nothing but the name of the
uterus. As for the word hayy, it seems natural to
include it in the same series, noting that the root
hyw, clearly apparent in hayawdn "animal" and in
the Kur'anic spelling of hay[w]dt "life", certainly
attained this abstract sense only after having previously borne a concrete meaning that is revealed
by the substantive hayd* "vulva", from which the
secondary abstract meaning of "modesty, shame"
also derives. This symbol of fecundity must have
been common Semitic. However, in Hebrew the
corresponding root haydh has only the meaning "to
live", but the name of Eve, the mother of the human
race, Hawwah, which is explained in Genesis (III,
20) by a Piel form "who gives life", could well represent the concrete starting point of the same semantic
derivation.
In certain modern dialects the word hayy denotes
a quarter in a town or settlement, more precisely a
quarter inhabited by the same ethnic or tribal
element [see MADINA, MAHALLA].
Bibliography: Robertson Smith, Kinship and
marriage in early Arabia, Cambridge 1885; Noldeke,
review of the preceding, in ZDMG, xl (1886), 176;
J. Henninger, Le probleme du totemisme chez les
Arabes apres quatre-vingts ans de recherches, in
Actes du VI* Congres intern, des sc. anthr. et ethn.,
Paris 1964, ii, 401-4; idem, La sociltt bedouine ancienne, in L'Antica societd beduina (Univ. di Roma,
Studi Semitici, 2), Rome 1959, 69-93; Bible du
Centenaire, Paris (Societe Biblique) 1941, i, 4, n. /.
(J. LECERF)
#AYY B. YAKZAN, the name of the principal
c h a r a c t e r of two philosophical allegories,
one by Ibn Slna, Kissat Hayy b. Yakzdn, and the
other by Ibn Jufayl, Risdlat Hayy b. Yakzdn fi
asrdr al-faikma al-mushrikiyya (L. Gauthier's vocalization; Hourani gives it as mashrifriyya). Until the
end of the igth century the Risdla of Ibn Tufayl was
much better known than Ibn Slna's short work, the
contents of which if not the title were unknown. The
similarity in titles led to the belief that there was a
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close kinship of thought, and at times' that the one
was a translation of the other. Mehren, TfaiUs
mystiques, i, 7-8, translates the title given in izggf
1882 to the Risdla published in Istanbul: "Ttaitt
ffayy ben Yaqzdn sur la philosophie orientale, que
ri'mam Abou Djafar ben Thofeil a tire des ouvrages
prlcieux du grand maitre Abou Ali ben Stnd", the last
page containing a note: Ibn Khallikan attributes this
treatise to Ibn Sina; "perhaps he wrote it in Persian,
and so we may have an Arabic translation of it, made
by Ibn Thofeil". De Goeje, in Leiden, was the first to
notice, on examining a manuscript, that Ibn Sina's
work was in fact written in Arabic and that the title
was all it had in common with the other. Its authenticity is now indisputable and it figures in all the
bibliographies, but the text was only established and
published two centuries after that of Ibn Tufayl.
I. — Kissat Ifayy b. Yakzdn, by Ibn Sina, who
wrote it while imprisoned ir the fortress of Ferdadjan,
probably in 414/1023, as it seems likely that his
captivity took place between 412/1021-2 (when the
Buyid prince Sama3 al-Dawla succeeded his father
Shams al-Dawla, who, at the time of his death, still
had* Ibn Sina as his doctor) and 414/1023-4 (when the
town of Hamadan was captured by ^Ala3 al-Dawla,
whose minister he was). The Account of Hayy b.
Yakzdn is mentioned by Djuzdjapl in his bio-bibliography of Ibn Sina, which is repeated by all the
Arabic notices. Ibn Sina's work inspired the poetic
allegory Hayy ben Mekls, by the Spanish Hebrew
author Abraham ibn cEzra (1092-1167).—Critical
editions: i) Mehren, Traites mystiques, i, 1889, the
text preceded by a kind of paraphrased resume which
is not a translation, and accompanied by extracts
from the commentary written in Arabic by Ibn
Zayla, a disciple of Ibn Sina. 2) Corbin, 1952, with
a translation which does not follow the Arabic text
exclusively, but takes into account the Persian
translation and even the Persian commentary.
These accompany the text and are also printed in
extenso; both were written at the request of prince
c
Ala 3 al-Dawla in the five years following Ibn Sina's
death, by an anonymous writer who may be Djuzdjani (Coibiri, Avicenne et le recit visionnaire, ii, 151).
The division into paragraphs by the Persian commentator gives great clarity to a text which in itself
is very difficult. The French translation does not
attempt to render the text either integrally or
exclusively; moreover, the copious notes which
accompany it and the Etude sur le cycle des Recits
avicenniens profess to elucidate it almost exclusively
by means of Iranian and gnostic traditions, often of
much later date than Ibn Sina. However, SuhrawardI
wrote that he saw no allusions to these in the Account
of Hayy b. Yakzdn and that Ibn Sina had no knowledge of ancient Persian sources (Corbin, Le Recit
a*initiation et Vhermetisme en Iran, in Eranos Jahrbuch, xvii, 124 and 135, and Cycle des Recits avicenniens, 48-9).
Mehren manifestly did not understand the
Account, which he judged to be written in "an
obscure and involved rhetorical style", with "a
terminology so mystical" that the meaning is lost.
Indeed, the paraphrase conveys almost no meaning
and does not give any hint of any of the sources
which reveal themselves to the attentive reader. His
lack of knowledge of the doctrine expounded in Ibn
Sina's main works was for him an insurmountable
obstacle.
To the reader familiar with Ibn Sina, however, the
A ccount brings a wealth of echoes of themes already
discussed, to such a point that the French trans-
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lation published by A.-M. Goichon in 1959 is illustrated with a continuous commentary drawn from
these very works of philosophy and medicine,
thereby following the Persian commentator's advice.
Indeed, the latter concluded his work with these
words: "It must be realised that a simple statement
has been given here of each of the questions discussed
in this epistle. A complete expos6 of them can be
found in the major works. The Master Avicenna has
himself discussed them ..." (following Corbin's
translation).
Adhering as closely as possible to the Arabic text,
this new translation was checked by comparing all
the ideas expressed, phrase for phrase and often
word for word, with the passages in the great works
that they called to mind. This method allows the
meaning of the Account of tfayy b. Yakzdn to be
fully appreciated, both in the general sense and in
detail. It is then seen to be a poetic narrative, related
in form to the celebrated Poem of the Soul and
similarly based on a philosophic doctrine which,
beneath the decorative imagery, remains very
precise.
This philosophical meaning was confirmed by
research into the sources. These were discovered in
Aristotle, Plato, Porphyry, Galen, Ptolemy, FarabI,
in the Kur 3 an, in popular Semitic and Iranian legends
and the Arab geographers. But certain chapters are
specifically Avicennist, in particular the three most
beautiful ones which conclude the Account.
The unity of the work can then be grasped: it is
that of the theory of forms taught by Ibn Sina.
Alike given by the active Intellect which is the last
of the pure Intelligences, the material forms constitute the terrestrial world, whilst on the other hand
the intelligible forms permit the knowledge of the
universe peculiar to the human spirit which, with
their help, can pass beyond the attainments of the
senses. The material forms of the astral bodies and
those of the pure Intelligences are above the active
Intellect and the sublunar world, but can also be
known. The Account of Hayy b. Yakzdn is thus found
to include the Avicennist theory of knowledge even
as far as its loftiest reaches, the Prime and Necessary
Being.
The name given to the work is then easily explained. Hayy b. Yakzdn is the proper name of the
active Intellect; "Living", since Ibn Sina places
perfection in life in intelligence and action, "son of
the Wakeful One", because he emanates from the
penultimate pure Intelligence which knows neither
sleep nor inattention. This name is closely connected
with the theory of creative emanation professed by
Farabi and Ibn Sina. The active Intellect is also,
through knowledge surpassing the perceptible
woild, the soul's guide towards its prime Principle,
the Being that shines forth over all others.
We now give an outline of the Account:
The human soul, mastering its sersual faculties,
comes with these, as it were while walking, to the
edge of intellectual knowledge. A splendid Sage,
whose beauty is unassailable by time, appears before
it, and the soul desires his acquaintance. He is the
first to speak (it is he who gives the intelligibles), a
conversation develops; the Sage gives his name—
Living, son of Wakeful. "My profession", he said,
"is to travel through all the countries of the world,
to be able to embrace them all in an exhaustive
knowledge (it is he who possesses all the intelligibles).
My face is always turned towards my Father (the
Wakeful), and I have received from him the keys to
all knowledge". Looking at his interlocutor, the soul
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with its human nature, he tells it that its features
reveal it to be the possessor of the best of the natures
in the terrestrial world; but it must beware of its
evil companions. These are the taste for .carnal
pleasures, violence and- giddy imagination, that
retails both true and false. It is, however, impossible
to remain aloof from these on earth; it is necessary
at least to compel them to obey, to preserve a
balance, and not to let them take control.
With this warning, the soul reflects and is then
quite ready to learn how to keep these difficult
companions under restraint. It would be very happy
to travel like the Sage. He replies that, in its present
condition, it can only make a journey punctuated
with halts. And the soul replies by questioning him
about the regions that he knows and about which he
has undertaken to acquire complete information.
He then sketches out for the soul a metaphysical
geography of the world. One of the regions, bounded
by the East and the West, is well known and a
subject of study; it is there that forms are to be
seen in matter, it is the world as ordinarily
presented to man. The latter can only penetrate into
the other two regions by means of a strength not
entirely natural to him, since it must have the help
of the active Intellect. Ibn Sin a here makes use of
popular geographical data about the terrible Ocean
which none can cross, and describes it as the home of
matter, the region in the West where the material
forms come for refuge, to lose themselves, just as the
sun disappears over the horizon. Symmetrically, the
East is the place of origin of the light which the
forms, whether material or intelligible, carry with
them. A description which takes its features from
the mountain of Kaf reveals the land of the intelligibles, reached by the human spirit after a dreadful
ascent. To walk above the abyss, to climb ever
higher towards more perfect forms, is possible only
by means of a vigour renewed by fresh, ever-flowing
water from a spring near the motionless source of the
living Being. The two commentators have seen logic
in this ever-moving water with which the human
intelligence was to revivify itself; as for the source of
the living Being, it is motionless because the intelligible form, which is in the active Intellect at the
origin of the material form, is quite certainly
removed from all mobility. With the help of logic,
the reasoning soul can traverse the deserts and
darkness of the unknown, the sea of matter, and
scale the mountains of the intelligibles. After the
darkness of the unknown the soul, still fortified by
logic, reaches a great light. It is the light arising from
the explanations given by Hayy b. Yakzan.
Under the symbolical form of a band of emigres
fighting against the inhabitants, the Sage explains
to the soul the incessant changing of forms in matter.
Many of the terms recur in the Epistle on Love, the
Poem of the Soul, the soul which little by little
becomes accustomed to being in contact with "the
ruin deserted" by previous forms, which has become
its body.
The forms are the light which creeps into the
obscurity of matter, given, according to the latter's
requirements in its dark preparation, by the luminous
active Intellect. It is for this purpose that Hayy b.
Yakzan must know all beings and all circumstances
perfectly. But the corruptible world can only be a
ruin temporarily decked out. "Every animal and
every plant has come by night into this country",
for every form comes invisibly. "Joy and beauty are
taken from a distant place", the place whence come
the forms which are the light, whether material in

beings, or intelligible in the spirit.
Between this living, immaterial Orient and the
world of corruptible matter is located the world of
incorruptible matter, that of the astral bodies, nearer
than our own to the "window of light*'. It is the
Region of stability and peace, for there the forms are
not driven away from matter. The heavens are
described as spaces populated with inhabitants whose
features express the physical characters of the astral
bodies according to Ptolemy. The Empyrean, the
ninth sphere, is described as the dwelling of the pure
Intelligences. "Beyond there is no more inhabited
land". The elements are outstripped, the vast
earth, the mass of water, winds imprisoned, flaming
fire ...
How can these forms, which have just been shown
us under their aspect of substantial forms, be
possessed by intelligence as intelligible forms ? They
are first captured by the five senses, then handed
over to the general or common sense which is as it
were a guardian responsible for the five paths taken by
the watchers for news. It hands over all its prizes to
the memory; this places them at the disposal of the
intelligence, which gives fecundity to the intelligible
forms (that is to say universality), if imagination has
not previously spoilt them. Like a sun, intelligence
rises between the senses and the imagination,
despite the satanic rule that they enact upon it,
insinuating themselves through the breath into
man's inmost parts. If it succeeds in holding them
in a harmonious, submissive state, intelligence lives
in a sense in the realm of the angels. It mounts
upwards to regard the pure Intelligences themselves,
the primordial creation through the medium of
which being descends from the prime necessary
Being, down to the very lowest creatures. The soul
contemplates the Intelligences, each in its own
immutable place, grouped round the supreme King
like children around their father, in a region without
matter.
Above all these, and above all expression, is the
King, the prime and necessary Being, in an absolute
unity, with none of the divisions that our language
attributes to him, "all countenance through his
beauty, all hand through his generosity", so dazzling
that he is veiled by his own radiance. Some men,
those the best, leave the baseness of this world to
make their way in solitude towards him.
Here the Sage, the active Intellect, directlyi ntervenes; he reveals that to awaken a human soul to
these lofty realities is his own way of serving the
King, and adds: "If you wish, follow me towards
Him". This invitation is the last episode in the
Account.
The links between this work and Ibn Sma's other
writings appear to be extraordinarily numerous, close
and precise. If certain translations have failed to
grasp them, it is because they have minimised or
paraphrased the unexpected terms, while they
are in fact the key to the passage in which they
occur. On consideration, it is impossible to see a
dream, a fancy or theosophy, in these pages; one
can only admit that they present the philosopher's
thought in a new and poetic, but faithful and coherent, form. A philosopher is not forbidden to be a poet.
On several occasions Ibn Sma showed that he had
the ability to be one, and he did not remain dryly
didactic, but enriched by his own sensibility the
discoveries of his intelligence. The highest knowledge
open to the human soul, that of the pure Intelligence
which is the King creator, is expressed with a tone of
undeniably personal emotion, which is repeated
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when the other works speak of knowledge through
the depth of the heart, the sirr. This is the point that
is the most profound, the closest to mysticism in the
true sense, in Avicennan literature. It is to be noted
that, in the Account of IJayy b. Yafadn, the poem of
the intelligibles concludes before the union with God,
which in fact surpasses them.
At the beginning of the minor work Fi 'l-kadd* wa
'l-fcadar, Ibn Sina refers to a shaykh who resembles
Ilayy b. Yakzan and who may not be far removed
from being this character himself.
II. — Risdlat Jfayy b. Yafrzdn fi asrdr al-frikma almushrifriyya, written by the Andalusian philosopher
and doctor Ibn TTufayl, the protector of Ibn Rushd,
very probably between 565/1169 and some years
before 581/1185, the date of the author's death. The
Risdla is his best known work and the only one to
survive intact today. List of the manuscripts and
editiors: i) Gauthier, Ibn ThofaU, 43-51; 2) Gauthier,
#ayy ben Yaqdhdn, 2nd ed., XXII-XXXIII, completing the brief list included in the ed. of 1900. The
Risdla was published for the first time in 1671, with
a Latin translation, by Edward Pocock at Oxford
(reprinted 1700), followed immediately by two
English translations and one Dutch made from the
Latin, and also a German one in 1726. Translations
from the Arabic text: Hebrew, by an unknown
author, with Hebrew commentary by Moses of
Narbonne in 1349; then from the text established by
Pocock: English, Ockley, Londor 1708 and 1731;
German, Eichhorn, Berlin 1783; Castilian, Pons
Boigues, Saragossa 1900 (repr. Cairo 1905). It is
possible that Defoe's Robinson Crusoe, the first part
of which appeared is 1719, owed something to
Ockley's translation of Ibn Tufayl. Another English
translation by P. Bronnle appeared in London in 1904
(revised A. S. Fulton 1929). Three editions of the
text alone in Cairo 1882,1921; two in Constantinople,
one in Beirut (1936). Critical edition of the text with
French translation: Gauthier, Algiers 1900, followed
by a new edition of the text, improved by the use
of new manuscripts and accompanied by a new
translation, Algiers 1936. Russian translation,
Kuzmin, St. Petersburg 1920; Spanish, Gonzalez
Palencia, Madrid 1934, from the text established by
Gauthier.
Without any doubt, Ibn Tufayl borrowed the title
from Ibn Sina; but curiously enough, it was to
introduce a philosophical thesis entirely contrary to
that writer's. We have just seen that the very name
of Hayy b. Yakzan and his role were inspired by the
theory of emanation, which makes the active
intellect the last of the separate Intelligences. By
attributing to it the gift of the intelligibles to the
'human soul, Ibn Sina deprived the latter of its
highest intellectual function, namely the abstraction
of the intelligibles. Ibn Tufayl, says Gonzalez Palencia
in his introduction (22-3), teaches that one cannot
apply to separate essences either our categories of
thought or our ways of reasoning, and he raised the
question of the unity of human intellect. In out
opinion, Ibn Tufayl went further; for he returns to
the name which denotes the active Intellect to
attribute it to a man. This man, the Philosophus
autodidactus as Pocock called him in the title of his
translation, succeeds precisely in discovering, quite
alone, the sciences and philosophy, and clearly by
means of abstraction. That is to say, he appears as
"the incarnation in man of the active Intellect", as
Gauthier puts it (Ibn ThofaU, 89), or better still as
the personification of the specifically human active
Intellect. Its true function is thus restored to man's
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intelligence. This is a fundamental change in the
doctrine described above, presented in the form of
imaginative writing. This work sums up the controversies which continued for two centuries in the
West; for it implies the theory that St. Thomas
Aquinas put forward nearly a hundred years later,
that the perfection of human nature requires that
the active intellect should not be external to man
(In Aristotelis librum de Anima commentarium,
§§ 730 and 734).
The prologue to the Risdla refers expressly to Ibn
Sina in regard to the choice of this name and those of
Asal and Salaman which occur in the narrative. On
some particular points it refers to his doctrine and
to that of al-Ghazali, which are studied and compared
with "opinions expressed in our own time", as words
which have made it possible to isolate the truth
(1936 ed., 6-7). Four long textual quotations from
the Ishdrdt (ed. Forget, 202-4, French trans. 493-7)
leave no doubt that Ibn Tufayl approved of Ibn
Sina's expose of the Sufis' states, their asceticism
and the beginnings of ecstasy, and probably also the
ending of his Account of Ifayy b. Yafrzdn which,
however, is not quoted verbatim. This harmony of
views is all the more evident in that the freedom with
which he handles his source is also more marked, as
well as the dissatisfaction which Farabl and the
Shifd* inspire in him, no less than the Andalusian
scholars (trans. 10-11 f.). No kind of allusion to any
esoterism in Ibn Sina is made.
Ibn Tufayl's story has often been summarized,
among others by Carra de Vaux, El1, art. IBN
TUFAIL, and more briefly by Gauthier himself (Ibn
ThofaU, 62-3) as follows:
"On a deserted Indian island situated on the
equator, and thus under particularly favourable
conditions, from amidst the ferment of the surrounding clay a child was born, with neither father nor
mother. According to another version, the author
tells us, he was brought to the island by a current,
in a chest which the mother, a persecuted princess
dwelling on a neighbouring island, had been compelled
to entrust to the waves to save her child's life. This
child was Hayy b. Yakzan. He was adopted by a
gazelle which suckled him and acted as his mother.
He grew up, observed and reflected. Possessing a
superior intelligence, he was not only able to supply
all his needs with ingenuity but, through a combination of observation and reasoning, he soon
discovered by himself the highest physical and
metaphysical realities. The philosophical system
which he finally evolved, which was naturally that
of the faldsifa, led him to try to find in mystical
ecstasy the intimate union with God which constitutes at once the plenitude of knowledge and
sovereign, continual, eternal felicity. Withdrawing to
a cave where he succeeded in fasting for forty days on
end, he trained himself to separate his intellect from
the external world and from his own body by
exclusive contemplatioa of God, to unite himself
with his Lord; in this he finally succeeded. At that
moment, he met Asal, a devout man who had come
from the neighbouring island to devote himself in
peace to the ascetic life on this little island which he
believed uninhabited. Asal teaches language to this
companion as singular as unexpected, and he is
astonished to find in the philosophic system discovered by Hayy b. Yakzan a transcendent interpretation
of the religion that he himself professes, as well as of
all the revealed religions. He takes him to the neighbouring island which is ruled by the devout king
Salaman, and commissions him to disseminate the
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sublime verities that he has discovered. But the
project fails. Our two philosophers finally have to
recognise that pure truth does not at all suit the
vulgar, enslaved by the senses; to penetrate those
materialistic intelligences, to act upon those rebellious
wills, it is obliged to clothe itself with the symbols
that constitute the revealed religions. They therefore
left these poor people for ever, recommending them
faithfully to observe the religion of their fathers; and
they returned tc their desert island, to live the
superior and truly divine life which very few are
privileged to achieve" (Ibn Thofatl, 62-3; another
more detailed resume", 101-13). Hayy, Asal and good
king Salaman represent respectively Philosophy,
Theology and simple Faith (Ibn Rochd, 20).
The bock can also be divided, under a more
schematic form traced out by G. F. Hourani (The
principal subject . . ., 40), as follows: i. The author's
introduction, sources of knowledge on mystical
philosophy. — 2. Unassisted, Hayy progresses from
the most elementary knowledge to the loftiest
mystical state. — 3. Harmony of Hayy's philosophy
with the religion which Asal claims to be revealed. —
4. Attractions of the external aspects of religion for
the majority of men. — 5. The author's conclusion.
According to Gauthier, the book's essential
purpose is to show "the harmony between religion,
principally the Muslim religion, and the philosophy
of the faldsifa" (Ibn ThofaU, 89, repeated in Ibn
Rochd, 20). Every reader seems to have interpreted
the work in his own way. Munk: a simple treatise of
natural philosophy; Pocock: the history of an autodidactic philosopher, whose life traverses the whole ascent possible for human reason; Renan: Sufi mysticism
(cf. Ibn ThofaU, 64-6); Mehren: ir tuition can lead
man to the same development as civilization, etc.
Gauthier's interpretation was rejected by E.
Garcia G6mez, who discovered a popular story
bearing some analogies with Ibn Tufayl's work; he
claimed to find in it a proof of a source common to
both Ibn Tufayl and B. Garcian who, in the i7th
century, wrote an allegorical novel in which Gauthier
sees an imitation of Ibn Tufayl. The opinion expressed
by Garcia G6mez would change the whole perspective
of the novel; but this hypothesis does not explain the
references to the philosophers clearly indicated by
Ibn Tufayl, still less the numerous passages inspired
by their works and those of the physicians, without
any indication of source but still very recognizable.
Gauthier's thesis is challenged on grounds more in
keeping with the subject by G. F. Hourani, who
points out (The principal subject, 42) that the
prologue, following Ibn Sina, announces the description of a mystical state, which in fact is dealt with in
the second part, that of Hayy's progress, and presented at the end of the book as the object of all his
desires, since he abandons men in order to come
back to it.
To the reader, it certainly seems that the book's
purpose is to show the capacity of the human
intelligence. It is capable not only of discovering the
sciences and the existence of the soul, but also of
sensing God, beyond the corruptible world, and of
attaching itself uniquely to Him when He has been
found. The journey made by Hayy is necessarily
described in terms of the scientific knowledge and
philosophy then understood, and at the same time an
answer is given to the great preoccupation of the
faldsifa, by confirming the harmony between
philosophy and religion. It is a kind of consummation
of the experience of Hayy b. Yakzan, but it is very
difficult to believe that the latter had been imagined

in order to provide proof of it. The result however,
when acquired, was to be compared by Gauthier and
Hourani with the more exclusively philosophical
theory of this harmony as expounded by Ibn Rushd,
particularly in the Fast al-Mafrdl.
Bibliography: I. — Ibn Sina. Manuscripts
noted particularly by Anawati, Essai de bibliographic avicennienne, 1950, no. 219, and Mahdavi,
Bibliographic d'Ibn Sina, 1954, no. 65. — A. F.
Mehren, Traiies mystiques, fasc. I, Leiden 1889,
UalUgorie mystique Hayy ben Yaqzdn, preceded by
an article with the same title in Muston, 1886. —
Risdlat tfayy b. Yakzdn, 91-113 in the collection
Diami* al-badd*ic, Cairo 1917, Istanbul 1937, 41-53
in that of Ahmad Amin, tfayy ibn Yakzdn H-bn
Sina wa-'bn fufayl wa 'l-Suhrawardi, Cairo 1952;
but the very short work published under this name
and attributed to Suhrawardi is in reality the
'Story of the exile from the West', Kissat alghariba al-gharbiyya, written to supplement what
he considered to be a lacuna in the Hayy b.
Yakzdn of Ibn Sina, which makes no mention of
the great Mount Sinai in the esoteric sense. —
Critical text, Persian translation, Persian commentary, French translation by H. Corbin, Le
recit de Hayy ibn Yaqzan, vol. i of Avicenne et I*
recit visionnaire, Tehran 1952, followed by vol. ii,
Etude sur le cycle des rlcits avicenniens, 1954. —
A.-M. Goichon, Le recit de flayy ibn Yaqzdn
comment^ par des textes d'Avicenne, Paris 1959,
French translation, with explanatory comments
taken from other works of Ibn Sina, and notes;
eadem, Le prtUndu esoterisme a* Avicenne dans le
Recit de Hayy ibn Yaqzdn, communication to the
XXIVth Congress of Orientalists, Munich 1957,
published in extenso in Giornale di metafisica, 1959,
538-46; eadem, La iheorie des formes chez Avicenne,
in Atti del XII Congresso internazionale difilosofia,
ix, 131-8; eadem, Le Sirr, Vintime du cosur, dans la
doctrine avicennienne de la connaissance, in
Melanges JanBakoS, Prague 1965.
II. — Ibn Tufayl. For editions and translations,
see the text and Brockelmann, I 460, II 704, S
I 831. Also the 1952 edition by Ahmad Amm,
already referred to, and a French translation by
Quatremere, in ms. at the Staatsbibliothek,
Munich; Leon Gauthier, Ibn ThofaU, sa vit,, ses
ceuvres, Paris 1909; idem, La iheorie d'Ibn Rochd
(Averroes) sur les rapports de la religion et de la
philosophic, Paris 1909, particularly 168-74,
analogy of thought between Ibn Tufayl and Ibn
Rushd; idem, Ibn Rochd (Averroes), Paris 1948;
E. Garcia G6mez, Un cuento arabe, fuente comun
de Abentofdil y dt, Gracidn, in Revista de Archivos,
Bibliotecas y Museos, 1926; George F. Hourani,
The principal subject of Ibn TufayVs Hayy ibn
Yaqzdn, in JNES, xv (1956), 40-6; idem, Averroes
on the harmony of religion and philosophy, London
1961.
(A.-M. GOICHON)
IJAYYA (A.) "snake", generic name of the ophidians, embracing all kinds of reptiles (ma yansdh)
from the most poisonous to the most harmless, the
viper (af*d) appearing to be the most clearly distinguished species among them. Terms such as hanash,
aym, thu^bdn, aswad, rakshd*, sill, etc. are given in
classical Arabic to species which are not always
easily identifiable from the descriptions in the early
zoological works, there being a certain amount of
confusion in this field; and present-day terminology
is still far from being precise even in dialects and for
the species which actually live in the Arabic-speaking
countries (see e.g., V. Monteil, Faune du Sahara
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occidental, Paris 1951, 81-8); it is desirable that some
fresh researches should be made.
There are various ideas on the origin of the snake:
some present it as a creature of Satan, others as the
result of a metamorphosis, while others hold that
it was created by God, Who, when He drove it from
Paradise, made it fall at Isfahan or at Sidjistan
(whence the great number of vipers in this region).
The word frayya appears only once in the Kur'an—
in the description of Moses's staff being changed into
a serpent (XX, 21/20).
There naturally exist in folklore monstrous or
fabulous serpents, the most enormous of which is
probably the tinnln (see al-Djahiz, TarbP, s.v.); here
it need be noted only that these animals have an
important place in popular beliefs, for they are one of
the forms in which d[inns most often choose to appear.
The faayya enjoys an extraordinarily long life,
never dying a natural death; twice a year, in spring
and autumn, it casts its skin and gains fresh strength.
When mating, snakes curl themselves one round the
other; the female lays 30 eggs (the same as the number
of her ribs and of the days of the month), but only a
few are hatched because ants gather on the eggs and
destroy most of them. The eggs are of elongated shape
and of various colours. The female stays with the
eggs until the young are hatched, while the male
constantly crawls round about.
The tongue of the snake is so deeply split that
some believe it to have two tongues. Snakes feed on
birds, mice, frogs, young chickens and pigeons, eggs,
meat, grass, etc., but never on dead animals, and if
no food is available they can live on air. They swallow
food without chewing and break down any bones in
their stomachs by coiling themselves tightly round
a tree. They need no drink, but once having started
to drink they may absorb an excessive amount of
liquid and die of it; they are particularly fond of milk.
They have eyes like nails, fixed and immobile in
their heads, which grow again if torn out in the same
way as their fangs, or their tails if cut off. A snake
which has become blind or has come blinded from
below ground regains its sight by rubbing its eyes
against fennel. They are attracted by fire but flee
from naked men. They possess extraordinarily strong
backs and, although they have neither claws not
limbs with which to cling, they are able to withstand
a man's attempts to drag them from their holes
unless he charms them. All snakes except the viper
can swim, but they are unable to climb up walls.
The snake is friendly to the spider, the fox and some
other animals, but is very hostile to man, pigs, and
weasels. Cats, wolves, eagles, hedgehogs, pigs, etc.
all eat snakes and sometimes die of it; in pre-Islamic
times some tribes ate them, and this custom is a
favourite theme of the satirical poets. In Islam it is
as meritorious to kill a snake as to kill an infidel.
Snakes are widely used in medicine. Widely varying
interpretations are put upon their appearance in a
dream.
For protection against snakes and their poison
[see SUMM], there exist various forms of incantation
[see RUKYA] used by the rdki or rakkd*, who may also
be a snake-charmer (hdwl [q.v.] or frawwd*).
Bibliography : Djahiz, If away an, index; Damirl,
JJaydt al-hayawdn, s.v.; Kazwlm, cAdidJib, s.v.;
these works contain material which might profitably be used as the basis for a monograph.
(J. RUSKA*)
JJAYYAN B. KEALAF [see IBN HAYYAN].
C
HAZAIM [see ARUD].
HAZARA [see Supplement, and iRAN-Languages].
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HAZARA, name of a district in West Pakistan, lying between 33° 44' and 35° 10' N. and 72° 33'
and 74° 6' E. at the base of the western Himalayas
with an area of 6,292 sq. miles, and a population of
i|05o,374 (1961), of whom the overwhelming majority, i.e., 99.98%, are Sunnl Muslims, with many
accretions and deviations from othodoxy as the
entire population is under the influence of the local
mullds. In shape the district is like a long tongue,
120 miles in length, extending from the south-west
to the north-west, its tip, the Kaghan valley, running
up between Kashmir and the mountainous regions
that drain into the Upper Indus. This Kaghan valley
with the hamlet of Balakote was the scene of a battle
in 1831 between the forces (mudidhidin) of Ahmad
Barelwi [q.v.] and the Sikhs, in which the former
were routed and their leader killed.
The etymology of Hazara is obscure; it is said to
be the Persian version of the Mongol ming and refers
to the 'thousands' in which the invading Mongol
armies were divided (cf. Hazaradjat). In 802/1399
Timur [q.v.], on his way back from his invasion of
India, settled a number of Karlugh Turks in this
district (cf. Abu'l Fadl, A'in-i Akbari, Engl. transl.
by Blochmann, Calcutta 1870, 454; Tuzuk-i Djahdngiri, Engl. transl., Rogers and Beveridge, ii, 126).
However, during the Mughal times a large part of
this country was known as the Pakhli Sarkar, whose
inhabitants were mostly Turks. Their descendants,
although greatly diminished in number, still exist
up to this day. In pre-Muslim times the country was
a stronghold of Buddhism, with the ancient city
of Taxila as one of the flourishing centres. Three
rocks with Asoka's famous edicts inscribed on them
can still be seen one mile from Mansehra. From the
ist/7th to the 6th/12th century this country
remained under Hindu domination. Ruins of ancient
villages and settlements, forts, stupas and citadels
are still found scattered all over the land. In the
time of the Chinese traveller Hiuen Tsang it was
known as Wu-lashi, by which name it is frequently
mentioned in Rddjatranqinl. It is inhabited by
various tribes, some of them doubtless of exotic
origin, like the Tarins and Mashwams. Finding their
own country too small, the Afghan and Pathan
tribes living beyond the Indus, especially the Swatis,
invaded and occupied the area sometime in the nth/
17th century. The Karlugh Turks were dispossessed
and driven out. In this game of inter-tribal possession
and dispossession, the Gudjars [q.v.], one of the
ancient tribes living in the area, were great sufferers.
They were dispossessed by the Pathan tribes of
Tarms and Utmanzais. There are no written records
relating to this period when the law of the survival
of the fittest was in full operation and a weaker tribe
was harassed, attacked and consequently displaced
by a stronger tribe. Unable to defend itself the weaker
tribe called in its neighbours for help in return for
land, consequently losing its possessions to the
rescuers. Real history in this district, however, begins
with the invasion of the Pandjab by Ahmad Shah
Durrani in 1166/1752, when close attention was paid
to a reorganization of the local administration. This
was again tribal in character, the chiefs of the various
tribes living in the area being made responsible for
the collection of land revenue in return for allowances
fixed by the Kabul government. With the enfeeblement of Durrani rule, these chiefs became unruly
and shook off Kabul suzerainty. Notable among them
were Sacadat Khan, chief of the Swatis, who founded
Gafhi Sacadat, later called Gafhl Hablbullah, one
of the scenes of battle between the mudidhidin of
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Sayyid Ahmad Barelwl and the Sikhs; Diacfar
Khan, chief of the Khanpur Gakkhafs [q.v.] from
1789-1801; Gulshir Khan, head of the Tanawlis, and
Nadilb Allah Khan, chief of the Tarlns who held
sway over a great part of the Hazara plain up to 1799
and later his widow Baf 1 Begam till the beginning of
the Sikb rute in 1818.
Taking advantage of internal dissensions, the Sikh
governor of Rawalpindi, Makhkhan Singh, invaded
Hazara, occupied the country and built a fort at
Saray Salih (Serai Saleh). Emboldened by the Sikh
occupation of Kashmir, Makhkhan Singh pressed
the Tarin chief, Muhammad Khan, also for revenue.
This was resented by the tribe, who attacked the
Sikh force, overcame their resistance and murdered
the governor. The defeated Sikhs vacated the fort
of Saray Salih and retired to the stronghold of
Attock built by the emperor Akbar. This reverse was
followed by a number of skirmishes between the
Hazara tribes and the Sikhs, in which the Sikhs
practically always lost. The repeated Sikh reverses
brought prince Sher Singh, eldest son of Randiit
Singh, the Sikh ruler of the Pandjab, to the scene:
he established himself in the Haripur plain and built
a fort at Tarbela. Not satisfied with the measures
taken by Sher Singh, Randjit Singh deputed Hari
Singh Nalwa, the governor of Kashmir, to subdue
the refractory tribes. Hari Singh, known for his
ferocity, fell on the tribes and cut them down
mercilessly. Nalwa celebrated his victory by building
a fort at Nawarishahr and then marched on to lower
Hazara. As a reward for his exploits Randiit Singh
conferred on him the governorship of the country.
His rule, which lasted from 1822 to 1837, was marked
by unprecedented barbarity and is still remembered
by the residents with horror. It was during the
governorship of Hari Singh, founder of the town of
Haripur which now houses the biggest telephone
equipment manufacturing factory in Pakistan, that
the followers of Ahmad Barelwl infiltrated into the
district and rose against the oppressive Sikh rule,
but were defeated and crushed (1828) and finally
routed in 1831 at the historic battle of Balakote.
That very year Hari Singh brought the semiindependent tribes of the Gakkhafs, and the £>hunds
under his control. Gradually Hari Singh succeeded
in subjugating the entire country and bringing under
his sway the various tribes who had refused to
recognize his authority. His rule ended with his death
at the battle of Djamrud, at the mouth of the Khavbar pass, in 1837. The Sikhs, however, continued to
hold Hazara till 1847 when it was ceded to the British
by Radja Gulab Singh, ruler of Kashmir, in exchange
for a part of Diammu district. In May 1847 a British
officer, Maj. James Abbott, was deputed to administer
and organize the country. For a number of years he
remained in Hazara, occupying positions of control
and responsibility. He established a fine administration ushering in an era of peace and prosperity for
the country. As a tribute to his services the flourishing
hill-station of Abbottabad was founded in 1853 and
named after him. "Among the people of Hazara he
left a name which will not die". The country-wide
military revolt of 1857 also had its repercussions in
this district but the disturbance was soon brought
under control. Thereafter it remained practically
peaceful except for the agrarian riots of 1868 and
1888 in the Agror valley. It suffered great scarcity
in the widespread famine of 1783, and again in 1877-8,
1896-7 and 1899-1900, the last two being not so
severe as the previous ones. Hazara has made
considerable progress during the post-Independence

period and with the construction of new roads and
marked improvement in the means of communications a new era of increased prosperity has been
opened for the district. With the merger of the feudal
states of Phulfa and Amb in 1950 with the district
and the establishment of the new capital of Pakistan
at Islamabad in 1959, the district is likely to develop
rapidly.
Bibliography: Gazetteer of the Hazara District,
London 1908 (contains much useful information
especially with regard to the activities of the
mudj[dhidin of Ahmad Barelwl, although now
partially outdated); District Census Report, Hazara
(issued by the Government of Pakistan), Karachi
1961, 1-8 to 1-13; Abu'l Fadl, A*in-i Akbarl, Engl.
transl. by Blochmann, 504, 563; Tuzuk-i Djahangiri, Engl. transl. by Rogers and Beveridge, ii, 126;
Imperial Gazetteer of India, Oxford 1908, xiii,
76-8; O. Caroe, The Pathans, London and New
York 1962, index (supplies much useful information not found elsewhere); M. A. Stein, Ancient
geography of Kashmir, Calcutta 1899, 130; McCrindle, Invasion of India by Alexander, Westminster
1896, 129; H. F. Schurmann, The Mongols
of Afghanistan, 's-Gravenhage 1962, noff. (only
for the etymology of Hazara); Ghulam Rasul
Mihr, Sargudhasht-i Mudj[dhidin, Lahore 1956,
463-84; Mahtab Singh, Tawdrlkh-i Mulk-i Hazdra, Eth6 506: Becher, Mutiny report (Hazara),
MS. in the Central Record Office, Peshawar.
(A. S. BAZMEE ANSARI)
HAZARASP (Persian: "a thousand horses"), a
town in Kh w arizm, near the left bank of the Oxus
[see AMU DARYA] at the outlet of a navigable canal,
a day's journey from Khlwa and 10 farsakh from
Gurgand] (Hamd Allah Mustawfi, Nuzha, 179 ff.).
The town had wooden gates and was surrounded by
a moat (Mukaddasl, 289), which almost entirely enclosed it, so that in 616/1219 there was only one
entrance. Hazarasp was a strong fortress, and at the
same time an important trading centre with large
bazaars, lying on the trade route from Amul on the
Oxus to Khwarizm (Yakut, iv, 471 = Beirut 1957, v,
404). As a result of its military importance, Hazarasp
was fought over at various times in the Middle Ages:
in Muharram 4o8/June 1017, Mahmud of Ghazna
defeated the Khwarizmians here and occupied their
country; in Djumada I-II 542/October-November
1147 the town was besieged by Sandjar in his struggle
with the Khwarizm-shah Atslz [q.v.] (Djuwayni, ii,
8 f.). In 599/1203 the Khwarizm-shah Muhammad II
defeated the Ghurids [q.v.] who had advanced up to
this point, and forced them to retreat (Ibn al-Atfur,
xii, 122; Zak. Kazwmi, ii, 55). After the Mongol invasion the town declined in importance. It continued
to exist, however, and today is a klshlak and the
centre of the Hazarasp area in the district of Khorezm/Ozbegistan, on the road from Cardjui to Urgent,
with a railway station; cotton is produced, and vines,
melons, vegetables and silkworms are cultivated in
the district.
Bibliography: Le Strange, 450-2, 472; Barthold, Turkestan, index; BSE*, xlvi (1957)! 23;
S. S. Balsak and others, Die Republiken Mittelasiens, German edition, Berlin 1944, 62 (Wirtschaftsgeographie der UdSSR, x). (B. SPULER)
HAZARASPIDS, one of the local dynasties
characteristic of Persian mediaeval times, which
after the downfall of the Saldjuk empire succeeded
in maintaining their position in the hot, humid and
mountainous regions of Iran throughout the Mongol
period and to some extent into Timurid times, and
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which thus contributed to the preservation of a
native Persian individuality even under foreign
dynasties.
From their capital Idhadj [q.v.], the Hazaraspids
ruled over eastern and southern Luristan [q.v.] from
about 550/1155-6 to 827/1424, though the extent of
their domains varied greatly. They were descended
from a Kurdish chieftain, Fadlde, and were known
also as the "Fadlawl dynasty" after him. The tribes
grouped around this chieftain had left Syria (when?)
and after wandering through Adharbaydjan had
reached the district round Ushturan-Kuh in
Luristan in the early 6th/i2th century. Here in
about 550/1155-6 Fadloe's descendant in the ninth
generation Abu Tahir (no. i below) gained
independence from the Salghurids [q.v.'] in the area
round Kuh-i Slluya, and assumed the title "Atabeg"
[q.v.]. His son Malik Hazarasp, however (no. 2),
after whom the dynasty is named, makes his
appearance in history only at the beginning of the
7th/1 sth century. By driving out the Shul tribe
[q.v.] and extending his domain to just west of
Isfahan, he became the real founder of the small
principality. He was clever enough to remain neutral
between the cAbbasid Caliph al-Nasir [q.v.] and the
Khwarizm-Shah Muhammad II [q.v.]. In this he was
helped by the not inconsiderable forces (infantry and
cavalry) which he had been able to assemble round
him from Iranian and Arab tribes also recently
arrived in the area. On the other hand, his successor
Takla (no. 5), having won many victories over the
Salghurids, finally quarrelled with the Mongols;
Hiilagii had him executed in Tabriz in 655/1257.
But in this case as in others the Ilkhans [q.v.] left the
local dynasty undisturbed. It was obliged from that
time on to bow to their authority, contribute troops
and from time to time render homage to successful
Ilkhan rulers (such as Arghun in 1284 and Gavkhatu
in 1291). In return the Hazaraspids were granted
various territories, including Khuzistan. When
A f r a s i y a b I (no. 8) tried to go even further and
seize Isfahan, Hamadan and Fars (690/1291), he
finally paid for the attempt with his head in 1296.
His successor (no. 9), who grew up at the Ilkhan
court, adapted himself remarkably well to their
wishes, paid an annual tribute of 91,000 dinars and
even tried to introduce Mongol laws in his territory,
without, however, falling out with the *ulamd* and
the dervishes, on whom he bestowed lavish presents.
Nor did he discontinue local customs, according to the
description given by Ibn Battuta (ii, 30 ff.; tr. Gibb,
ii, 287 ff.) of his visit to the country.
After the disintegration of the Ilkhan empire (736/
1335) Luristan was repeatedly subjected to attacks
by the Muzaffarids [q.v.]. They made many incursions, and also interfered in disputes between
individual members of the family. More dangerous
were the attacks of Timur, who finally in 798/1395-6
carried off Pir Ahmad (no. 14) and two of his
brothers to Samarkand. But it was not until about
827/1424, after renewed troubles, that his grandson
Ibrahim [q.v.] b. Shahrukh ended the Hazaraspid
dynasty.
Many details in the history of the Hazaraspids are
uncertain, and there are many contradictions in the
accounts passed down, so that all sorts of chronological problems arise. The following list of rulers can
therefore be given only with reservations:
1) Abu Tahir [Ibn CA1I] ibn Muhammad, 543/1148-9
to 556/1161.
2) Malik Hazarasp, son of the above; the dynasty
is named after him. Mentioned from about 600/1203-4.
Encyclopaedia of Islam III

337

The date of his death is given as 626/1228-9 or 6so/
1252-3.
3) clmad al-Dm, d. 646/1248-9, son of no. 2.
4) Nusrat al-DIn Kalfca, d. 649/1251-2,
brother of no. 2.
Nos. 3 and 4 only appear in Ghaffari (cf.
below), fol. i37f.; in other sources Malik
Hazarasp's reign is reported as continuing until
650 (cf. above).
5) Tikla (Takla), son of Hazarasp, mentioned
from 655/1257; executed probably in. 657/1259.
6) Shams al-Dm Alp Arghun, brother of no. 5,
657/1259 to 673/1274-57) Yusufshah I, son of no. 6, 673/1274-5 to about
687/1288.
8) Afrasiyab I, son of no. 7, about 687/1288 to
27 Dhu '1-Hidjdia 695/26 October 1296.
9) Nusrat al-DIn Ahmad, brother of no. 8, beginning of 6g6/end of 1296 to 730 or 733/1329-30 or
1332-310) Rukn al-DIn Yusufshah II, son of no. 9, 733 ?/
1332-3? to 740/1339-40.
n) Muzaffar al-Dm Afrasiyab II (Ahmad), son
(or brother, according to Ibn Battuta, ii, 30 f.) of
no. 10, 740/1339-40 to 756/1355.
12) Nawr-i Ward, son of no. n, ruled only briefly,
756/1355.
13) Shams al-DIn Pashang, cousin (or nephew) of
no. 12 ( ? presumably a descendant of Yusufshah II),
756/1355 to 780/1378-9.
Malik Pir Ahmad, 78o/
1378 to 811/1408-9
14) Civil war between
(with interruptions)
15) his sons:
Malik Hushang, soon
killed.
16) Abu Sacid, son of Pir Ahmad, 811/1408-9 to
about 820/1417.
17) Shah Husayn, son of no. 16, about 820/1417 to
827/1424.
18) Ghiyath al-DIn, grandson of Hushang, 827/
1424; deposed by the Timurids, who thus put an end
to the dynasty.
Bibliography: Sources: Apart from the
general histories of the time (Rashid al-DIn;
Mlrkhwand), particularly Wassaf, lith. Bombay
1269/1852-3, 249-67; Ta*rikh-i guztda, i, 537-47,
723 ff., 745 (dependent on this is Shams [al-DIn]
Bitlisi, Shara,f-ndma, St. Petersburg 1860-2, i, 23-52
(trans. Charmoy, 2 vols., 1868-97); Muhammad b.
C
A1I Shabankaralfca. 734/1342-3), Mad^ma^al-ansdb
(Storey, i, 84 f.), appendix; Ka^I Ahmad Ghaffari
(ca. 972/1564-5), Nusakh-i diihdn-drd (Storey, i,
116, 1240). Accounts: V. Minorsky, in El1, s.v.
Lur-i Buzurg; Spuler, Mongolen*, 161-3; cAbbas
Ikbal (Eghbal), Ta'rikh-i mufassal-i Iran, Tehran
J
933> 442-8; older accounts: A. Mouradgea
d'Ohsson, Hist, des Mongols*, Amsterdam 1852,
iii-iv (Index); H. H. Howorth, Hist, of the Mongols,
London 1876-88, iii, 751-4. List of rulers and
genealogical table in Zambaur, 234.
(B. SPULER)
HAZARFANN [see HUSAYN HEZARFENN].
1-jAzI [see KAHIN].
IjAZIM B. MUHAMMAD B. (AL-)HASAN B.
KHALAF B. HAZIM A.L-ANSAR! AL-KARTAaiANNl ABU
'L-tlASAN, poet, grammarian and theorist
of rhetoric, born in 608/1211 in Cartagena, in a
family of Awsi ancestry. From his father, who was
kadi of the town, he received an education oriented
towards grammar, the Arabic language, tradition
and Malik! fifrh; he continued his studies in Murcia,
22
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and then in Seville and Granada and came under the
influence of al-Shalawbin [q.v.], who inspired him
to study Greek philosophy through the medium of
the works of the philosophers writing in Arabic,
above all Ibn Sina. After his father's death (632/1234),
he went to Marrakush where he shared in the literary
activity in the entourage of the Almohad caliph alRashld (630-40/1032-42); he then crossed the Maghrib
to take up the position of secretary in the chancellery
of the Hafsid Abu Zakariyya' I (625-47/1228-49).
His immense learning in the fields of grammar and
rhetoric, his "reasoned knowledge (dirdya), even
more profound than his erudition (riwdya)" (Ibn
Rushayd) won him great authority among his contemporaries and disciples, among whom were such
figures as Abu Hayyan al-AndalusI, Ibn Sacld, Ibn
Rushayd, al-Tidjanl and many others. He died in
Tunis on 24 Ramadan 684/23 November 1285.
The work of Hazim al-Kartadjanni is concerned
with three main fields. His poetic writings,
partly preserved in manuscript (especially Escorial,
382, 454) and in contemporary or later works (see
Bibl.) deals with the customary subjects and reveals
the influence of al-Mutanabbi, so evident in Muslim
Spain; in particular, it includes panegyrics of the
sovereigns of Marrakush and Tunis, the longest
(1006 verses) and most remarkable of which is his
urdiuza known under the name al-Maksura and
dedicated to the Hafsid al-Mustansir (647-75/1249-77);
"among the conventional themes, which include
abandoned encampments and the descriptions of
storms and camels, amid this long "pastiche", the
creative flame sometimes springs up, as [E. Garcia G6mez] notes; the eulogy of the Hafsid caliph, his victories, his palaces and his armies, is too imprecise, but
it has strength and grandeur; youthful regrets about
Spain are felicitously combined with the lament for
captive Spain and the appeal to the caliph, who
alone would be able once again to wrest it from the
Christians" (cf. R. Brunschvig, &aj'sides, ii, 407);
E. Garcia G6mez, Observaciones sobre la "Qasida
Maqsura" de Abu l-ffasan Jidzim al-Qartdjanni, in alAndalus, 1933, 81-103 has drawn attention to the
documentary value of this poem, which contains
interesting autobiographical facts and details of a
historical and geographical nature; it has been the
subject of several commentaries, the only one of
which to have survived being that of al-Gharnati
(Raf* al-hudjub al-mastura *an mafydsin al-Maksura,
Cairo 1344/1925, 2 vols.; the text of the Mafrsura
is also contained in ms. Escorial 382).
In the field of grammar, Hazim is the author of
an unfinished didactic poem and of an attack on the
Mufrarrib of Ibn cUsfur [q.v.] entitled Shadd alzunndr *ald diakfalat al-fyimdr; this work is lost.
Lastly, it is as a theorist of rhetoric that
Hazim is particularly deserving of interest. He is the
author of a Kitdb al-Tadjnls and of a treatise on
prosody, which have not survived, of a Kitdb alKawdfi and, above all, of the Minhddi al-bulaghd*
wa-sirddi al-udabd* (= al-Mandhid[ al-adabiyya),
only the last three parts of which survive; these
have recently formed the subject, on the basis of
the unique manuscript of the Zaytiina (now in the
Library of the Univ. of Tunis), of a critical edition by
M. H, Belkodja (Tunis 1966); the third manhadi had
already been published by CA. Badawi in Melanges
Taha Husain, Cairo 1962, 85-146. In this work,
each part is curiously divided into ma'lams and
ma'rafs themselves sub-divided into paragraphs
called alternately i#d*a and tanwlr\ the use of
this elaborate terminology is an indication of

Ilazim's inclination towards a logical and subtly
graded categorization, an extended analysis with
a view to the elaboration of an original theory.
Compared with similar treatises of Arab rhetoric,
the Minhddi al-bulaghd* is notable for the place held
in it by Aristotle, whom Hazim knew mainly from
the chapters on the art of oratory and poetry in the
Shifd* of Avicenna, and for the efforts of the author
to try to apply the theory of Greek philosophy to
Arabic literature; in this respect, the Minhddi
occupies a very special place in the history of literary
criticism.
Bibliography: In addition to the references
in the text: Ibn al-Abbar, Takmila, ii, 633, no. 1650;
IbnSa^id^l-Kidhal-mu^alld,Cairo 1959,20-1,no. 3;
c
Abdari, Rihla, ms. Zaytuna (Tunis) 5093, issbi57b; Ibn Rushayd, Rijila, ms. Escorial 1735 etc.,
passim-, Tidjanl, Rihla, ed. cAbd al-Wahhab, Tunis
1377/1958, 184; Ibn al-Khatib, Ifrdta, ed. clnan, i,
208; Damamini, al-ffawdshi al-hindiyya, i, 189-90;
Suyuti, Bughya, 214; idem, Itkdn, Cairo 1278, ii,
119-20; idem, Muzhir, i, 188-9; idem, Iktirdh,
Delhi 1313, ii; Zarkashi, al-Burhdn fi 'ulurn alKur*dn, Cairo 1957-9, i, 59, 60, 311, 491, ii, 101,
408, hi, 71, 105, 288, 314, 407; Ibn al-Kadi, Durrat
al-hid[dl, ed. Allouche, Rabat 1934-6, i, 137, no.
381; Makkari, Azhdr al-riydd, iii, 171-82; idem,
Analectes, index; Hadidii Khalifa, ii, 323, 352-3;
c
Ayyashi, Rihla, ed. Fas, ii, 254; al-WazIr alSarradj, al-ffulal al-sundusiyya, Tunis 1287, 219,
303; Ibn Makhluf, Shadiarat al-nur, Cairo 1350,
197, no. 667; M. cAllam, Abu'l-Hasan Hazim alKartdd/ianni wa-fann al-Maksura fi'l-adab alc
arabi, in Ann. Fac. Lettres *Ayn Shams, 1951,
1-31; M. H. Belkhodja, ed. of the Minhddi albulaghd*, Tunis 1966, with an introduction from
which the present notice has been taken. (ED.)
JJAZlN, MUHAMMAD B. ABI TALIB, known by the
name Shaykh CA1I Hazin, claimed to be a descendant
of the shaykh Zahid-i Gllam who was spiritual director to the shaykh Safl al-DIn, ancestor of the Safawids. His father had left Gilan to settle in Isfahan,
where Hazin was born in 1103/1692. In 1722 the
Afghan invasion condemned him to a wandering
existence for some years: he travelled to Mecca,
went to Baghdad, and thence to Persia; but political
and military events made him decide to emigrate to
India (1734) where he spent the rest of his life in spite
of his distaste for that country, to which he devoted
only two of the 48 chapters of his Memoirs (Ta^rikh-i
ahwdl, ed. with English tr. by F. C. Belfour, London
1830). He died in Benares in 1180/1766, esteemed
alike by the Muslims, the Hindus and the British.
His Memoirs are notable for the ease and relative
simplicity of the style and contain a profusion of
significant material relating to the events and leading
men of that troubled period. They are markedly
superior to his other works: his Diwdn, consisting of a
variety of poems, in style lies midway between the
classical style and the so-called Indian style [see
SABK-I HINDI] ; besides the Tadhkirat al-mucdsirin (on
the contemporary Persian poets), he also wrote a
treatise on farriery (Faras-ndma) and a treatise on
zoology (Khawdss al-frayawdnor Tadhkira Saydiyya).
Bibliography: Kulliyydt, Lucknow 1293;
Ethe, in Gr. I. Ph., ii, 310; Rieu, Catal. Persian
Mss. Brit. Mus., 372 b; Siyar al-muta*akhkhirin,
615; Riydd al-shucard*, fols. 138-50; Naghma
*andalib, fols. 65-70; Storey, i/2, 840-9.
(M. HlDAYET HOSAIN-[H. MASS£J)

HAZlRAN [see TA'RIKH].
HAZMIRIYYON, Moroccan religious bro-
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therhood, founded by the two brothers Abu Zayd
c
Abd al-Rahman and Abu <Abd Allah Muhammad,
sons of cAbd al-Karim al-Hazmiri. The Hazmira to
which they belonged formed part of the confederation
of the six tribes of the Dukkala.
The first of these brothers died, at a very great age,
at Fez, in 706 or 707/1306-8 and the second, at
Aghmat, in 678/1280, at the age of 60. In view of
these dates, the brotherhood can have been founded
at the earliest only during the second quarter of the
7th/i3th century.
Ibn Kunfudh al-Kusantlm (740-810/1339-1407),
in his Uns al-fakir, listed the principal brotherhoods
which existed in Morocco during the period in which
he was conducting there his researches on the saint
Abu Madyan Shucayb and his disciples, i.e., between
759/I358 and 777/1376. He counted six main ones:
the tcPifa of Abu Shucayb of Azemmour, the Shucavbiyyun; the Sanhadjiyyun which, in the ribdt of Tit,
situated about 12 km. south-west of Mazagan, comprised the Banu Amghar; the Magiriyyun, the
td*ifa of Abu Muhammad Salih, founder of the
ribaj of Asfi (Safi), who was himself one of the Banu
Magir; the Hudjdiadj, whose members had to have
performed the Pilgrimage to the Holy Places; the
Hahiyyiin, settled in the Atlas to the south of Marrakush. The last one mentioned, and the most recent,
was that of Abu Zayd al-Hazmiri. The author specifies that it was that of the Ghamatiyyun (its centre
was indeed at Aghmat).
The first two of these brotherhoods grew out of the
teaching of Abu Shucayb Ayyub, who died at Azemmour in 561/1165, and his disciple Abu Yacza who
is said to have lived for some 130 years (43S-572/
1046-1176). In view of the fact that the Hahiyyun
and the Hazmiriyyun were inspired by the teaching
of Abu Muhammad Salih, himself a direct disciple
of Abu Madyan, and that the Hudidjadi were created
and organized to fulfil the precepts of the great saint
of Asfi, who considered that he must encourage his
fellow Berbers to perform the Pilgrimage to Mecca,
it may be concluded that of the six brotherhoods
listed by Ibn Kunfudh, four are connected with the
school of Abu Madyan.
In the actual case of the Hazmiriyyun and of the
other brotherhoods linked to Abu Muhammad
Salih, it is clear that the main object of these corporations was to Islamize the Berbers, who were too
much inclined to form their own and even local brand
of Islam, and to keep them in contact with the
sources of orthodox Islam. It is worthy of note that
the promoters of this missionary movement represented a generation of cultured Berbers who had a
sound knowledge of Arabic and who were very
different from Abu Yacza, for example, who was an
uncouth and completely illiterate Berber. Abu
Muhammad Salih had travelled in the East and spent
twenty years at Alexandria. Abu Zayd and his
brother Abu Muhammad taught at Aghmat and their
halka was very well attended. The famous Ibn
al-Banna3 of Marrakush was one of the disciples
of the first of these in Sufi matters: mounted on his
mule, he came most regularly to consult his master
at Aghmat whenever he needed explanations from
him on geometry (handasa) or other subjects. Ibn
Kunfudh relates that another such person who was
interested in prosody (Him al-carud) was able, much
to his surprise, to obtain the information he needed
from Abu Zayd.
Abu Zayd enjoyed as great a reputation for holiness
as for scholarship. We hear of his travelling to Marrakush, secured to his mount as a precaution because of
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his great age, surrounded by his servants and by a
crowd of devotees who thronged round him, each of
them trying to rub his face with a piece of his clothing.
His fame must have reached the sultan, since he
ventured to go to the ruler, who at this time was the
Marinid Abu Yackub Yusuf, in order to induce him
to raise the blockade of Tlemcen. His mission having
been unsuccessful, he was making a retreat in the
mosque of the Sabirin at Fez when news reached him
of the death of the sultan and the raising of the siege.
But he did not have time to return to his native
Aghmat, as he died almost immediately after this.
His tomb is at Bab al-Futuh, in the central section
of the burial ground which is known as rawdat alanwdr because of the large number of saints buried
there.
Abu €Abd Allah seems to have led a more secluded
life than this brother, but its piety and the harsh
mortifications which he inflicted on himself earned
him a reputation which survived long after his death.
Ibn Kunfudh visited his tomb, perhaps in about
769/1367-8, when he was kadi in the country of the
Dukkala. "Crowds flock to it" he says "to obtain the
divine blessing". These pilgrimages, it seems, continued well after the 9th/i5th century. Among the
important pilgrims who were faithful to the memory
of Abu €Abd Allah al-Hazmlri were the Sacdi sultan
Mansur al-Dhahabl (d. 1603), and the cAlawi sultan
Sidl Muhammad b. cAbd Allah (d. 1790).
The brotherhood of the Hazmiriyyun probably
continued to exist until the 9th/15th century, that
is until the period when the teaching of al-Shadhili,
taken up by al-Djazuli, was to grow into the Marabout
movement and Sharifism, resulting in the formation
of new brotherhoods, based in various ways on
Diazulism. The earlier pre-Shadhili brotherhoods,
bereft of their missionary zeal and fearing the return
of the heresies, which had in fact contributed widely
to the Isalmization of the rural population, had fulfilled their r61e in history and prepared the way for
the many popular religious movements which were
to have a profound influence on Moroccan history
during the following centuries.
Bibliography : On the biography of the two
saints and their mand&b there exists a manuscript
work of one Ibn Tidjlat, of whom nothing is known
apart from the fact that he was a fatyh who was
still living at Marrakush in 719 or 720/1320, and
who may therefore have known the two men. It
is entitled Athmad al-^aynayn wa nuzhat al-ndzirayn
f l mandkib al-akhawayn Abi Zayd wa Abi cAbd
Allah al-Hazmiriyyayn, and cAbd al-Salam Ibn
Suda mentions that there is a copy in the library
of the Fasiyyln (see Dalll mu^arrikh al-Maghrib
al-afcsd, Tetuan 1950, 209); on the documentary
value of this manuscript and the bibliography of
these two saints, see E. Levi-Provencal, Les
historiens des Chorfa, Paris 1922, 223-4. In addition
see cAbbas b. Ibrahim al-Wdm bi-man hall Marrdkush wa Aghmat min al-a*ldm, Fez 1937, iii, 162-92;
the text of Ibn Kunfudh, Uns al-fatyr wa *izz alfrakir, established by Muhammad al-FasI and A.
Faurehas just been published (Rabat 1965); there
are several manuscript copies of it in the Rabat
Public Library and one in the Karawiyyln.
(A. FAURE)
HEADGEAR [see LISAS].
HEBRON [see AL-KHAL!L].
HEGIRA [see HIDJRA].
HEKlM BASHI, (HAKIM-BASH!), "Chief of the
Physicians", in the Ottoman Empire the title of the
chief Palace physician, who was at the same
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time head of the health services of the state : besides
being in charge of all the Palace physicians, surgeons,
oculists, pharmacists, etc., he exercised supervision
over all the physicians of the Empire, Muslim or
non-Muslim; it was he who appointed and dismissed
all physicians, surgeons and pharmacists, who kept
a check on them, who examined aspirants to these
professions, and who appointed and promoted
worthy candidates.
Physicians were employed in the Palace, whether
permanently or temporarily, probably from the
earliest times. In the reign of Mehemmed II the skill
of Kutb al-DIn Ahmad, the former physician of
Abu Sacid the Timurid, procured his appointment as
head of all the physicians of the Ottoman court, who
at that time included Shukr Allah Shirwani, Khwad1a
c
Ata> Allah cAdiami, Lari, and others. His daily
stipend was 500 afrtes, which remained in later years
the usual salary of the Hekim-bashi; there were also
the perquisites of official gifts of summer and winter
garments, and personal gifts as well.
The Hekim-bashi counted as one of the officers
of the Khass-oda. He resided in the Bash Lala
Kulesi, built under Mehemmed II [see SARAY]; he
was to some extent subordinate to the Bash Lala
(Chief Preceptor of the sultan, see LALA). When the
sultan fell ill, his was a most important responsibility;
if his patient died, he was usually dismissed. The
medicines which he prescribed were made up under
his supervision by the Palace pharmacists in the
pharmacy situated in the Bash Lala Kulesi; they
were placed in vessels sealed by the Hekim-bashi
and the Bash Lala and administered to the royal
patients as required.
From the time of Mehemmed II onwards, such
famous and skilled holders of the post as Yackub
Pasha [q.v.], Lari Celebi, Akhi Celebi and Ghars alDin-zade were also highly favoured intimates of the
Sultan. In later years, on the eve of the (solar) New
Year (21 March), the Hekim-bashi made a special
electuary called Newruziyye, which he presented to
the Sultan and to the high officers of the Palace and
of the government. One indication of the high esteem
which they enjoyed is that their status and comfort
were increased by the grant of arpaliks [q.v.] in the
form of fiefs usually situated near Edirne, Tekirdaghi and Gelibolu.
From the ioth/i6th century onwards, the Hekimbashi was known also as Re^is al-atibba3 (for his
elfydb, see Feridun, M unshod at al-saldtin* i, 12).
Archive documents of this period show that he controlled the appointments, transfers and promotions
of the Chief of the Palace surgeons (Dierrah-bashi) and
the surgeons, physicians, herbalists fashshdb) and
compounders of beverages (sherbetdii), by submitting
recommendations to the Dlwdn; he also attended to
the staffing of the hospitals of Bayezid I at Bursa and
of Mehemmed II at Istanbul, and to the appointment
of physicians to such institutions as the Palace of
Ibrahim Pasha and Ghalata-sarayi [q.v.], filling
vacancies when necessary with kul-oghullari [q.v.]
who had "practised the art of herbalism in Frengistan and the Arab lands'* or "acquired the art of
surgery in Frengistan". When he retired, he continued
to receive his stipend.
The Hekim-bashi belonged in principle to the
*ilmiyye career; he was sometimes promoted to the
rank (pdye) of d^fterddr or vizier. In the nth/i7th
century the post was still of importance : according
to a ruzndmte register of 1013/1604 and the risdle of
c
Ayn-i cAli, the Hekim-bashi then had under him
over 20 Muslim and over 40 Jewish physicians;

Ewliya Celebi records (i, 530) that in the middle of
this century the Hekim-bashi held a mewlewiyyet
[q.v.} of 500 aktes and had a hundred servants.
Thereafter the post became less important; at the
end of the I2th/i8th century it began to be reckoned
as one of those depending on the Aghas of the Dar
al-Sacadet and came completely under their influence,
the holders of the post being frequently changed.
From 1836 onwards appointments to the post were
made from the miilkiye branch of the administration.
The title was changed in 1844 to Ser-Tabib-i Shehriyari, and with the establishment of the Ministry of
Medical Affairs (fibbiyye) in 1850 the holder's duties
were limited to those of private physician to the
Palace.
Bibliography :TastikdpTuzade, al-Shafrd'ib alnucmdniyya, passim (the physicians are usually
grouped in a separate tabafra at the end of each
reign); Tayyar-zade cAta3, Ta^rikh-i <Atd>, i,
193 ff.; Rashid, Ta'rikh, iv; Subhi, Ta'rikh, fol.
71; clzzi, Ta'rikh, 56, 153; Djewdet, Ta'rikh, vii,
263; Lutfi, Ta*rikh, v, 70; Istanbul, Basvekalet
Arsivi, Miihimme def. iv (of 968/1560-1), 155, 164,
198; Ruus defterleri (Kepeci tasnifi), no. 225 (of
980-1/1572-4), pp. 353, 296, 163, 229, 120, 170,
203, 295; I. H. Uzuncarsili, Osmanh develetinin
saray te§kildti, Ankara 1945, 364-8; M. D'Ohsson,
Tablau general. . .,a vii, g f f . ; Bursali Melimed
Tahir, <0thmdnli mu'ellifleri, iii, 200 ff.; 1. H.
Uzuncarsili, Osmanh Tarihi, ii, Ankara 1949, 592;
Hammer-Purgstall, Histoire, iv, 131, 413-4; A.
Adnan-Adivar, Osmanh Ttirklerinde Him, Istanbul
1943 (expanded version of idem, La science chez
les turcs ottomans, Paris 1939), passim', CO. Sh.
Uludagh, Besh bu£uk aslrllk Turk fabdbeti ta'rikhi,
Istanbul 1925; Izzet, Hekim-bap odasi, ilk eczane,
Bas-lala kulesi, Istanbul 1933; A. Siiheyl Onver,
Eski hekimba$tlar listesi, Istanbul 1940; idem,
Hekimb^ ve hattat K&tip-zdde M. Refi (ol. 1769),
Istanbul 1950; idem, Hakim Hac^ Pa$a, Istanbul
J
953; M. Z. Pakalin, Osmanh tarih deyimlen ve
terimleri sdzliigu, s.v.; Gibb and Bowen, index,
s.v.
(M. TAYYIB GOKBILGIN)
HELL [see DJAHANNAM].
HENNA [see HINNA'].
HEPHTHALITES [see HAYATILA].
HERALDRY [see HILAL, RANK, SHICAR].
HERAT [see HARAT].
HEREKE [see KALI].
HERESY [see BIDCA, GHULAT, ILHAD, TAKFIR,
ZANDAKA].
HERl RtJD [see HARI RUD].
HERMES [see HIRMIS].
HERSEK [see BOSNA].
HERSEK-ZADE, AHMED PASHA, (b. 860/1456,
d. 932/1517), whose Slavonic surname was HERCEoovid, O t t o m a n statesman, Grand Vizier of
the sultans Bayezid II and Selim I, was the youngest
and favourite son of the duke Stjepan VukcicKosaca (1405-66), a great Bosnian vojvoda and lord
of south-east Bosnia; from his title "herceg (duke)
of St. Sava" his domains were named Hercegovina
and his descendants Hercegovi<5. Aftmed Pasha's
mother was named Barbara; she was the daughter
of a certain "dux de Payro" (d. 1459). Alined
Pasha was born in Herceg-Novi (Castel Nuovo) in
early May 1456 or mid-July 1459. He spent his
childhood there and was for some time at school in
Dubrovnik. In Christian countries he was known
as Prince Stjepan. Under that name he is found in
his native country until the end of 1472. After
having quarrelled with his brother the herceg Vlatko
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because the latter had seized his share of their
father's estate, he went to Istanbul, embraced Islam
and received the name of Afemed, under which name
he is mentioned for the first time in 1474. As early
as 882/1477 he is mentioned in a firman of Mebemmed
II as the "servant of my kingdom Afcmed Beg". The
reason for his going to Turkey and embracing Islam
is shrouded in tales and legends which have been
diligently recorded by Ewliya Celebi (Scyabatndme,
iii, 4, vi, 421, 423-4; see also J. Radonid in Vatroslav
Jagi6-Festschrift, Berlin 1918, 406-14). In the
following year (883/1478) he is found in the retinue of
Me^emmed II in the Albanian campaign as the
sultan's mlr-i calem.
Before 14 December 1481 he was married to the
princess Khundi Khatun, daughter of Bayezid II,
and became first sand^a^begi of Bursa and then
beglerbegi of Anatolia. In this capacity he fought
against Prince Diem (Djumada I 887/July 1483) and
helped his father-in-law to strengthen his position on
the throne. As beglerbegi of Anatolia he was appointed,
in the first ten days of Rabic I 891/7-16 March 1486,
as commander-m-chief of the expedition whose aim
was to avenge the Turkish defeat in Syria (889/1484),
in which the sultan's son-in-law, Ferhad Beg, had
been killed, and to take from the Mamluks of Egypt
the towns of Adana and Tarsus; but he was defeated,
wounded, captured (Safar 891/6 February-6 March
1486) and taken to Cairo (Dhu 'l-Kacda Sgi/November
1486). In Mukarram 8g2/January 1487 he was
released from captivity and sent back to Turkey.
Already at the end of the following month he is
mentioned as vizier. Before 3 Rabic II 893/17 March
1488 he had become kapudan pasha, for on that date
he led the Ottoman fleet in an operation, carried out
in co-operation with the land forces, against the
Mamluk army, but his fleet was all but destroyed in
a storm, and also the Ottoman land forces were
defeated at Agha Cayiri (8 Ramadan 893/16 August
1488). After this unfortunate expedition, Alimed
Pasha remained on his timdr at Gallipoli until the
autumn of 1489, when he was again appointed
beglerbegi of Anatolia. When the Mamluks besieged
Kaysari [q.v.], Afcmed Pasha, in Rabic II 895/
February-March 1490, was sent against them for the
third time as commander-in-chief. The outcome of
this campaign is not absolutely clear, but it is
certain that Abmed Pasha was not taken prisoner
by the Mamluks either then or at any time later, but
only on the one occasion in 1486, and it is to his
captivity at that period that the Arabic inscription
in Cairo published by Van Berchem (see Bibl.)
relates. In the spring of 1493 and in Djumada II
90i/February 1496 Al?med Pasha is referred to as
beglerbegi of Anatolia. On 4 Radjab 902/8 March 1497,
or some days later, he became for the first time
Grand Vizier; but in the following year (after
19 August 1498) he was dismissed and appointed
kapudan pasha and sand^akbegi of Gallipoli. In this
capacity he took part in the following year in the
attack on Aynabakhti [q.v.], which was taken on
19 Mufcarram 905/26 August 1499. In the spring of
1500 he became vizier and in this capacity, in the
autumn of 1501, commanded the Ottoman fleet in
the fighting against France and the defence of
Midilli [q.v.]. Shortly before December 1502 he again
became Grand Vizier, concluded a treaty of peace
with Venice (13 Djumada II 908/14 December 1502)
and a truce with Hungary (25 Safar 909/20 August
1503). He remained in office until 18 Rablc II 9i2/
7 September 1506, in a period of great difficulty and
unrest, when the country was afflicted by famine
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and plague, and also by general insecurity on sea
and land. It is probable that he was subsequently
again appointed kapudan pasha and sandiakbegi of
Gallipoli, although he is mentioned in the sources in
this office only in the spring of 1509, with the title
of vizier. In September 1510 he became effectively
vizier and in Rabic II 9i7/July 1511 he became for
the third time Grand Vizier (upon the death of
Khadim cAli Pasha), but at the end of Diumada II
9i7/end of September 1511 he was dismissed at the
insistence of the Janissaries, who had mutinied and
who regarded him as the chief obstacle to the accession to the throne of prince Selim. Before that, they had
looted his residence and he only just escaped with his
life. As the new Grand Vizier, Kodja Mustafa Pasha,
was very soon executed (918/1512), AJimed Pasha,
who was then Second Vizier, was again appointed
Grand Vizier and in that capacity took part in
Selim I's victorious campaign against Persia (battle
of Caldiran [q.v.]). He remained in office until 9
Ramadan 920/28 October 1514, when he was dismissed and sent into retirement. As his successors,
Dukagin-zade Ahmed Pasha and Khadim Sinan
Pasha, very soon incurred the displeasure of the
ruthless and hot-tempered Sultan Selim, Afcmed
Pasha became Grand Vizier for the fifth and last
time on 29 Radjab 921/8 September 1515. Seeing how
easily the officers of Selim I could lose their lives, he
attempted to avoid the appointment, pleading old
age, illness, and exhaustion, but consented at the
insistence of the sultan and the other viziers. Suffering
torments from rheumatism, he rarely attended the
diwdn but dealt with affairs in his own house. The
following incident demonstrates that it was by no
means easy for him to serve Selim. At the end of
April 1516 the news was received at the Porte that
the Safawis were besieging Diyarbakr. On learning
this, the sultan became extremely angry and vented
all his wrath on his viziers. Then Ahmed Pasha
suffered one of the worst days of his life: the sultan
summoned him to the diwdn and in anger seized him
by the throat and began to strike him about the head
so that all his turban became unwound. He was
immediately deprived of his office and his liberty,
and, together with the vizier Piri Pasha, escorted to
Yedi Rule (23 Rabic I 922/26 April 1516), but, on
the intervention of the new Grand Vizier, Khadim
Sinan Pasha, both of them were pardoned and set
free on the same day. At the time of Selim's
campaign against Egypt Ahmed Pasha was muJtdfiz of Bursa, and after the victory went to Cairo to
congratulate him. On 9 Diumada II 923/23 June
1517 he was received in a last audience by the sultan
and given a reward. He died on 2 Radjab 923/21 July
1517 while returning from Egypt in the Kizil Col
mountains on the borders of Dhu '1-Kadr. He was
buried beside the mosque which he had built in the
village of Dil, near Yalova, which is called Hersek
after him. Here he built also an Hmdret and an
aqueduct. His mosque in the village of Dil was a
masterpiece of Ottoman architecture. He built
another mosque in the village of Rus near Keshan
(in the sand^ak of Gallipoli); he made over a number of villages to his wakfs.
Having spent forty years in the service of three
important sultans, Ahmed Pasha played a prominent
role in the Ottoman empire. Even while he was the
sultan's mlr-i calem he had so much influence with
Mehemmed II that through his invervention Gedik
Ahmed Pasha was released from prison. He enjoyed
still greater prestige with his father-in-law, Bayezid
II. He was remarkable for his wise and independent
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opinions in the diwdn, which he bravely maintained
even before Sellm I. He was a friend and protector
of the republic of Dubrovnik. His foreign contemporaries also thought highly of him. The Venetian
ambassador, Andrea Gritti, describes Atimed Pasha
as "valentissimo di buon animo e ingenuo". He was a
courageous, but not very successful, general. He
excelled as a skilled diplomat and politician.
Ahmed Pasha had a daughter named Huma (who
died after 1551) and two sons, All Beg and Mustafa
Beg, both of them born before 1509, in which year
they were circumcised. cAli Beg distinguished himself as a lyric poet and wrote under the makhlas Shiri.
He is mentioned until 1545, and Mustafa Beg until
1582. With him the Muslim branch of the Hercegovic"
family died out.
Bibliography: Feridun, Munsha*dt al-saldtin,
i, 406-48; Hammer-Purgstall, index, s.v. Hersek
Ahmedpascha; idem, GOD, i, 272-3; Ibn lyas,
BaddW al-zuhur (-umur) fi wakaW al-duhur, iii,
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Materiaux pour un Corpus Inscriptionum arabicarum, He partie: Egypte, fasc. i, Cairo n.d., 547;
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povelje i pisma, ii, Belgrade 1934, nos. 787, 840,
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Urkunden in tiirkischer Sprache, Vienna 1921,
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und Serbiens im Mittelalter, Munich-Leipzig 1914,
174, 177; M. A. Simsar, The waqfiyah of *Ahmed
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Historija Bosne, Belgrade 1940, 548, 563, 584 f.;
S. Cirkovic, Herceg Stefan Vuk£i6-KosaSa i njegovo
doba, Belgrade 1964, 238; I. Bozid, Dubrovnik i
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Turkei im XIV und XV Jh., Belgrade 1952;
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(H. $ABANOVl6)

HEYBELI ADA [see MARMARA].
HEZARFENN [see HUSAYN HEZARFENN].
HEZARGHRAD. Ottoman name of R a z g r a d in
north-east Bulgaria, on the Beli Lorn. A prehistoric
settlement, it is the site of the classical Abritus, in
whose ruins a Slavo-Bulgar township grew up. No
details are known of its fate during the Ottoman
expansion; it was probably occupied in the course of
Candarli CA1I Pasha's campaign of 790/1388. It
begins to be mentioned only towards the middle of
the ioth/i6th century as a village, variously named
Yenidje, Hezarghrad-i Djedid and Kayagjfk, belonging to the kadd* of Cernovi (Cerven). The Ottoman name Hezarghrad is a deformation of a pre-

Ottoman name Hrazgrad. With three other villages
it was, in the ioth/i6th century, incorporated in the
waffs of the Grand Vizier Damad Ibrahim Pasha.
In the second half of the ioth/i6th century it is
mentioned as a kasaba [q.v.], the administrative centre
of a ka<id* in the sand^ak of Nicopolis. The town and
the district around contained a significant population
of Turkish colonists, yuriiks [q.v.] among them. In
the middle years of the century there were over
400 Muslims in the town (Turks, and also many
converted Bulgarians), and about 1300 Christian
Bulgarians. In 1050/1640 there were in the town
800 Bulgars (and 10 Catholics, immigrants from
Dubrovnik). In 1069/1659 there were no more than
some 350 Bulgars, while the Muslim population had
increased to 7000 (with 30 Catholics). Later there
were also some Jewish and Armenian inhabitants.
Situated in a fertile district, Hezarghrad rapidly
became a vigorous commercial town, where numerous
crafts flourished, one of the chief centres for the
export of raw hides to Dubrovnik. There were over
300 shops in its commercial quarter. A code of regulations for its market was in existence in the
ioth/i6th century (Paris, Bibl. Nat., MS a.f.t. 85,
fol. 118 v). In the igth century there was in the
town a Government saltpetre factory.
A pleasant town, it contained several mosques,
the best known being those of Ibrahim Pasha and
Melimed Pasha. There were 12 khans, some medreses,
a clock-tower, baths, fountains, and a bridge over
the river. The sources mention two churches in the
nth/i7th and igth centuries. The town suffered
many disasters, attacks by brigands, and massive
emigration between the i6th and igth centuries.
The Bulgarian inhabitants of the town played an
active part in the political and religious struggles
for independence in the igth century.
Bibliography: Neshri, Kitdb-t Cihan-nilmd,
i, Ankara 1957, 245-59; J. Leunclavius, Hist. Mus.,
Frankfurt 1591, 266-76; Ewliya Celebi, Seydhat
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Umjetnosti, cxxx (1897), 107; Sestini, Viaggio da
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Library, oriental section, Fonds 117, 20, no. 26ig,
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Razgrad 1930; B. Cvetkova, Sur Vaspect dtrnographique de certaines regions dans la Bulgarie du
nord-est aux XVe-XVI< siecles, in Bull, du Muste de
Kolarovgrad, Varna 1965; B. Nedkov, Sur le nom
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(B. CVETKOVA)
HIBA, one of many Arabic words used to express
the concept of "gift", and the preferred legal term
for it, see following article.
The giving of gifts, that is, the voluntary transfer
of property, serves material and psychological
purposes. In the pre-history of man, it probably
antedates the contractual payment for goods and
services. In Islam, it has retained its inherited
functions as an important component of the social
fabric and has exercised a considerable influence on
political life. Literature (in the narrow sense of the
term) tells us more about gifts than it does about
commercial transactions.

HIBA
A Muslim definition of "gift", attested for the
5th/nth century and reported by the Ottoman
jurist Ibn Nudjaym, speaks of it as "something to
which no condition is attached" (in contrast to
bribes, cf. E. Tyan, Histoire de I'organization judiciaire, Leiden 1960, 289; F. Rosenthal, op. cit. (below),
136, n. 8). The latent or obvious purposiveness of all
gifts was, however, fully realized. In one of the
many attempts made to distinguish between the
different Arabic words for "gift", which were arbitrary from the etymological point of view and rarely
obtained the sanction of usage, hiba is considered the
transfer of property from a more highly placed
person to one on a lower level of society (and, therefore, also as applicable to God's gifts to man);
hadiyya, on the other hand, implies an effort on the
part of a person on a lower level of society to get
into the good graces of a recipient of a higher social
status (and the word, therefore, is not and cannot be
used in connexion with God) (Abu Hilal al-cAskari,
al-Furuk al-lughawiyya, Cairo 1353,138, but contrast,
for instance, Ibn Kutayba, *Uyun al-akhbdr, Cairo
[reprint] 1964, iii, 38, who finds no inherent distinction of social levels in hadiyya). The purposiveness of
giving is above all indicated by special linguistic
usage. Thus, the Arabic vocabulary knows a
meaning of the root m.n.n (minna, manndn) which
implies an objectionable insistence by the giver upon
the obligations created for the recipient as a result
of gifts received. The Kur'an, LXXIV, 6, using the
verb istakthara, warns against giving (m.n.n) in the
expectation of receiving a larger gift in return, this
being the widely, if not generally, accepted interpretation of the passage (cf. al-Tabari, Tafsir, Cairo
1321, xxix, 80 f.; Worterbuch der klassischen arab.
Sprache, 64^). The third and tenth conjugations of
gh.z.r are noted as special terms for the procedure,
which, in the minds of some lexicographers, is a
custom preferably associated with strangers, in
accordance with an alleged hadith (cf., for instance,
Ibn al-Athir, Nihdya, Cairo 1322, iii, 181; LA, vi, 326,
and the commentators on sura LXXIV, 6).
Generosity was acknowledged to be one of the
primary virtues of the pre-Islamic Arabs, among
whom it naturally found its principal expression in
hospitality, and the generosity shown in Islam to
guests remained a custom much remarked upon. The
ideal of a wasteful, spendthrift generosity as
exemplified by Hatim al-Ta'i [q.v.] was to some
degree counteracted by the Aristotelian definition of
generosity (hurriyya, sakhd*) as a subdivision of
moderation (sophrosyne, ciffa), involving the prudent
balancing of income and spending; in this sense, the
giving of gifts as an expression of generosity required
taking into account the appropriate size of the gift
and the deserving character of the recipient (cf., for
instance, Abu '1-Hasan [al-cAmiri], Sa*dda, ed.
M. Minovi, Wiesbaden 1957-8, 87 f.; Miskawayh,
Tahdhib, Cairo 1322, 8). However, the philosophical
virtue blended well with the traditional appreciation
of the liberal spender. The admiring reports in
literature of anecdotes about outstanding generous
men (d^awdd) and their acts of generosity (diud)
never ceased to interest Muslim readers. The lively
discussion of the opposite vice, stinginess (bukhl
[q.v.]), is merely another way of illustrating the
Muslim esteem of generosity. To pre-Islamic and
Classical tradition, Muslim religious tradition
further added the concept of generosity shown to
the needy, charity (sadaka [q.v.']), as a virtue of great
merit.
The giving of gifts was viewed as an activity
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among equals and an expression of friendship.
Characteristically, Ibn Kutayba discusses the
subject of gifts within the larger context of friendship, and hi the eyes of the religious authorities, the
giving of gifts helps toward the establishment of
better personal and communal relations. Gifts were
exchanged on joyous personal occasions, such as
weddings or circumcisions. Special occasions for the
exchange of small gifts among relatives and friends
were various holidays, among them the Hd al-fipr
[q.v.] as well as the festivals of nawruz and mihrdj[dn
[qq.v.] (Mez, Renaissance, 400 ff.). The latter festivals
were, however, also used at times as occasions on
which the people had to present major "gifts" to
their ruler. Gifts on festive occasions, as well as
other gifts, were often accompanied by appropriate
verses deemed worthy of preservation in literature,
or by messages in artistic prose.
From the personal sphere of generosity and
friendship, where the motivation was primarily
psychological, there was a short step to the—broadly
speaking—politically motivated giving of gifts by
or to persons holding positions of authority in the
community. The higher a person was placed within
the power structure, the more he was expected to
dignify his status and secure his position by frequent
manifestations of largesse. The lavish gifts of caliphs
and powerful wazirs are often mentioned and
commented upon. They were correctly interpreted
as a sign of firmly established power and political
success. Obviously, such "gifts" were as a rule
expected forms of remuneration. The rich rewards
bestowed upon poets and artists, and the unhappy
occasions on which such rewards were not forthcoming, were the result of the sponsorship of the arts
felt to be part of the duties of the government. Gifts
by rulers were in a way the more spectacular extension of regular government spending, and they
fascinated writers and readers more than the routine
character of the latter.
Gifts to persons in positions of authority were
usually proffered for the purpose of engaging or
rewarding their services. At times, this came to be
customary procedure, and officials (occasionally even
those in the highest places) depended on it for their
income. It was an obvious source of moral corruption
and political decay, and was, in turn, nourished by
them. It is difficult for us to judge how much harm
was done in Muslim history by what in one setting
was but a generally accepted and approved method
of doing business, and, in another, a cancer corroding
the very structure of society. However, the great
dangers inherent in the acceptance of gifts by
officials in the course of their official duties and, in
particular, by officials of the judicial administration
were often noticed and complained about. The
borderline between gifts that, however undesirable,
were legally permissible, and forbidden bribes
(rashwa [q.v.]) was hard to define in theory and even
more difficult to preserve in practice. The problem
was realized and constantly investigated. The
solutions suggested show awareness of its urgency,
but, as is only natural, they were not really effective
(cf. F. Rosenthal, Gifts and bribes, in Proceedings of
the American Philosophical Society, cviii (1964), 13544; al-Ghazali, Ifryd*, Cairo 1352/1933, ii, 136-8;
KatibChelebi (Hadidii Khalifa), The balance of truth,
trans. G. L. Lewis, London 1957, 124-7).
Finally, the exchange of gifts occupied an important role in international relations as a custom
regularly observed wherever diplomatic contact took
place. Gifts were exchanged between Muslim rulers

344

HIBA

and between Muslim and non-Muslim rulers through
their ambassadors or through persons who functioned,
or presumed to function, as such; usually, participants in the lower ranks were not left out. The value
of the gifts was determined by considerations of the
status and the prestige of both giver and recipient,
as well as by political expediency and the purpose to
be achieved. The descriptions of diplomatic gifts
often mention unusual objects and permit us to
gauge the value attached to rare luxury items and
other possessions. More important, they throw some
light upon economic conditions and regional products
in the countries of giver and recipient and upon their
relative standing as to wealth and industrial development.
As in the societies preceding Islam and contemporary with it, the personal giving of gifts came
under the scrutiny of the law (see below). The
propriety of diplomatic gifts and of gifts to officials
was occasionally questioned by jurists. Rules were
proposed to govern the tender and acceptance of
such gifts. Presumably, they were disregarded most
of the time (cf. Rosenthal, op. cit., and, for an
apparently complete copy of Taki '1-Din al-Subki,
Fasl al-ma^dl fl haddyd al-'ummdl, Ms. Chester
Beatty 4870, fols. 1-5).
In addition to human giving, we find the concept
of God as the giver of gifts, which concerned Muslim
theology. All existence, including that of man himself, is a gift of God's kindness (ni'ma), and so are
all special benefits, talents, and achievements of man.
Sufism quite generally tends to describe every
spiritual breakthrough by the mystic toward the
achievement of his mystic striving as being given
by God, and every material manifestation of saintliness in the form of miracles as possible only through
some divine gift (mawhiba). While God's gifts are
unselfishly given and cannot be matched or requited
in any way, human beings are expected to show their
gratefulness (shukr [q.v.]) by obeying the divine
commands and doing what is right in the eyes of
God; yet, their gratefulness can never exhaust the
depth of their obligation to their Maker. The role of
God as the unique Giver requires mention here,
because it does have implications for the attitude
toward human giving. It propounds an example
that cannot be reached by man. He has the choice of
either imitating it as the ideal of true, moral giving,
or of using it in order to condone as human frailty the
moral failures often accompanying human giving.
Bibliography: In the article, and in the
individual sections following. See further BAKHSHISH, IN C AM, PISHKASH.
(F. ROSENTHAL)
i.—THE CALIPHATE
The giving of presents was a practice which permeated all levels of mediaeval Islamic society, its
aim being to cement the bonds of obligation and
dependence which ran through the structure of that
society. At the highest level, the exchange of presents
was an integral part of diplomacy. In ch. xxi of
the Siydsat-ndma, Nizam al-Mulk refers briefly
to the diplomatic use of presents, and Fakhr-i
Mudabbir Mubarakshah devotes a whole chapter of
his treatise on war and statecraft to the despatching
of ambassadors and the gifts which they should
bear (Addb al-muluk, India Office MS 647, bdb xii,
fols. 46b-52a). Also, the general works on secretarial
practice (kitdba) often refer to the letters which should
accompany presents or which should be sent in
thanks for them. Thus Hilal b. al-Muhassin al-SabP's
Ghurar al-baldgha has a chapter on haddyd (cf. W.

Bjorkman, Beitrage zur Geschichte der Staatskanzlei im
islamischen Agypten, Hamburg 1928, 14-15). Kalfcashandl gives several examples of the correspondence involved on the occasion of gifts of robes of
honour, horses, hunting falcons, game, fruits, etc.
(mukdtabdt al-tahddi w'a 'l-muldjafa) and when seeking gifts (istihdd*), in his Subli al-acshd, viii, 339 ff.,
351-6, ix, 100-24.
The most important non-Islamic power with which
the Caliphs had to deal was, of course, Byzantium.
The Emperors themselves had long appreciated the
value of careful diplomacy, of impressing envoys by
the splendour of their court and of using costly gifts
to mollify opponents; and for the luxury textiles and
mechanical contrivances which were the staple presents, the Emperors had the productions of the state
workshops to call upon (cf. W. Ensslin in Byzantium,
an introduction to East Roman civilization, ed. Baynes
and Moss, Oxford 1948, 306-7). The Caliphs, for their
part, exerted themselves equally to impress Christian
ambassadors. The Frankish chronicler Einhard
speaks of the rich gifts sent to Charlemagne by
Harun al-Rashid in the course of their celebrated
diplomatic exchanges, involving the textiles and
aromatics of the Islamic world and such exotica as
an elephant and a water clock (Vita Karoli Magni,
ed. and tr. L. Halphen, Paris 1923, 47). In 305/917-18
al-Muktadir staged an especially lavish reception in
his palace for the envoys of Constantine Porphyrogenitus, in the course of which rich gifts were exchanged (cf. Kadi Ibn al-Zubayr, Kitdb al-dhahhd^ir
wa 'l-tufyaf, 130 ff.). Many of the Baghdad-Constantinople diplomatic exchanges revolved, as did this
last mission, around the making of truces on the
Anatolian frontiers and the ransoming of prisoners.
Just over a century later, Constantine Monomachus
in 441/1049-50 sent an embassy with presents to the
Saldjuk Sultan Toghril seeking for peace and for the
ransoming of the Georgian prince Liparit Orbeliani;
when Toghril, on the intercession of the Marwanid
ruler Nasr al-Dawla Ibn Marwan, released Liparit
without a ransom, the Emperor sent further presents
and allowed the construction of a mosque in Constantinople (Ibn al-Athlr, ix, 380).
When the Caliphs and other Islamic rulers delegated their military or civil authority to subordinate
rulers or governors, presents were invariably bestowed on the recipient of the office, as a material sign
of the grantor's favour. In an age when dress was so
decisively an indication of official or social status,
and when wealth was often stored in the form of
textiles, it is not surprising that richly-embroidered
or bejewelled robes of honour are the most constant
element in these presents [see KHILCA]. Such centres
of manufacture as Damascus, Baghdad, Mawsil,
Isfahan, Rayy, Nishapur and Marw, all produced
luxury textiles for these robes, and in some cases,
rulers had special workshops producing luxury goods
for court consumption or for bestowal as gifts;
Narshakh! mentions the bayt al-tirdz at Bukhara,
whose products were taken each year to Baghdad in
lieu of taxation (The history of Bukhara, tr. Frye,
19-20; see also HARIR and TIRAZ).
In 284/897 al-Muctadid was compelled to invest
c
Amr b. Layth with Transoxania in succession to the
Tahirids, who had exercised an overlordship in that
region. He sent with the investiture diploma seven
robes of honour, a crown set with sapphires and other
gems, eleven horses with golden accoutrements and
bejewelled caparisons, and chests of clothing and
luxury articles (Gardizi, Zayn al-akhbdr, ed. Nazim,
17). In 369/979 cAdud al-Dawla demanded from al-
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Ta5ic that he should be crowned in Baghdad, should
have further honorific titles and should be given robes
of honour. The feeble Caliph had to assent to the
Buyid Amir's coronation at Baghdad, and invested
him with the robes and two swords; three days later
he further sent a linen tunic, a gold dish and a crystal
vessel and goblet (Ibn al-Djawzi, al-Muntazam, vii,
98-100). In 513/1119 the supreme Saldiuk Sultan
Sandjar appointed his nephew Mahmud b. Mufcammad ruler of clrafc and Djibal and, in addition to the
usual robes of honour, sent a horse with luxurious
equipment and an elephant with a bejewelled litter
(Rawandi, Rdhat al-sudur, 170). The presents sent
by the Caliph al-Mustarshid in 527/1133 to Mascud b.
Muhammad, when he recognized him as Sultan in
the western Saldjuk lands, included seven ceremonial
durrd*as or tunics of various materials and colours,
one being in the cAbbasid colour of black, a jewelled
crown, two arm bracelets (siwdr), a gold collar, two
swords and two banners (Sadr al-DIn Ilusayni,
Akhbar al-dawla al-Saldjufyiyya,
102). Victorious
military commanders were honoured in the same
way when they entered the capital; on Muhammad b.
Sulayman al-Katib's return from Rakka and a victorious campaign against the Karmatls, al-Muktafi
presented him and other commanders with robes of
honour, a gold collar and two arm bracelets (cArlb,
3, under 291/904; cf. Mez, Renaissance, 131; Eng.
tr., 133).
The bestowal of lesser honours, those of a social
rather than a military or political nature, was likewise
accompanied by presents. In 321/933 al-Kahir made
Ibn Mukla a nadlm or boon-companion in the Caliphal
entourage, and at the same time gave him robes of
honour, began calling him by his kunya or his
patronymic, and added further gifts of a silver-gilt
dish of ambergris, perfumes and musk, a second
dish, a crystal decanter and goblet and a silver
washbowl. Five years later, the Turkish general
Beckem was honoured in similar terms when he
became al-Ra<^i's nadlm (Miskawayh, in Eclipse of
the ^Abbasid Caliphate, i, 258-9, 396, tr. iv, 293-4, 440).
On the other hand, the grant of honours and
awards from the Caliph usually involved the recipient
in much reciprocal expense. Even when the secular
authority of the cAbbasids was at a low ebb, such as
the period of Buyid and early Saldjuk domination
in the 4th/ioth and 5th/nth centuries, their moral
and spiritual influence was still very important. They
alone could legitimize de facto power, and for the
privilege of this approval, the provincial ruler who
sought an investiture diploma (*-ahd, manshur] or a
grant of honorific titles (alfydb} had to be prepared to
pay. The sale of honours and the seeking of presents
were, indeed some of the means by which the Caliphs
augmented their meagre resources during these lean
years. According to Hilal al-Sabi3, the requiring of
presents from those who had been invested with
office or who had received some honour from the
Caliphate was a comparatively recent practice, dating
only from the period of Caliphal penury, i.e., from
early Buyid times; but in his own time, presents
were required not only for the Caliph but for the
secretaries and the court retinue (Rusum ddr alkhildfa, ed. M. cAwwad, Baghdad 1383/1964, 100).
Much protocol was involved in the exchange of
presents, and a definite tariff, according to the
occasion, was recognized. This tariff (rasm) is mentioned in the Ghaznavid historian Bayha^Ts Ta^rikh-i
Mas^udi. when Sultan Mascud discussed with his
vizier Maymandi the presents which were to be sent
from Ghazna to Baghdad to greet the new Caliph
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al-Ka^im; in return, the Sultan sought confirmation
of his claim to his father's conquests and diplomatic
support against the Karakhanids (a sidelight on the
diplomatic value of presents is that Mas'ud wanted
to extract from the Caliph a promise that robes of
honour and presents should never be sent direct to
the Karakhanids but only through his own intermediacy). It was agreed that the Caliph personally
should receive 20,000 mans of indigo and his court
circle 5,000 mans, and personal presents were also
given to the Caliphal envoys (details in Bosworth,
The imperial policy of the early Ghaxnawids, in Islamic
Studies, i/3 (1962), 65). Toghrfl's acquisition of the
title Malik al-Mashrik wa 'I-Maghrib in 449/1058,
the date of his first meeting with the Caliph in
Baghdad, cost him 50,000 dinars, 50 of the finest
available Turkish ghuldms with appropriate horses
and arms, a quantity of cloth, etc.; for his marriage
at Tabriz in 454/1062 with al-Ka'im's daughter,
presents had to be distributed not only to the Caliph
himself, but also to his chief wife, to the wall al^ahd
c
Uddat al-DIn (the later al-Mufctadi) and to the princess's own mother (Ibn al-Atiur, ix, 436-7; Bundari,
22).
It was the custom to exchange gifts at such festivities as weddings (cf. the munificence of al-Hasan b.
Sahl when his daughter Buran married al-Ma^mun
at Fam al-Silh, described in, e.g., Jabari, iii, 1081-5,
Tha'alibl, LatfPif al-ma^drif, ed. de Jong, 73-4,
Kadi Ibn al-Zubayr, 98-101, and Nizami cArudl
Samarkand!, Cahdr mafydla, Browne's revised tr.,
21-2), circumcisions and the old Iranian festivals of
Nawruz and Mihrdjan, the observance of which early
became general in the central and eastern parts of the
Caliphate. We hear, too, of personal gifts from subjects to rulers; doubtless some private advantage
was often sought. A Zoroastrian mobedh presented a
flask of precious ointment to al-Mutawakkil; and a
landowner of the Ghazna district, one Mank CA1I, had
the custom of annually presenting the Ghaznavid
Sultans with pickles, savouries, dried meats and fine
cloth (Mascudl, Murudi, vii, 229; Bayhaki, ed. Ghani
and Fayyad, 128-9).
The goods and products most frequently given as
presents have emerged through the examples given
above, with fine textiles, aromatics and spices, and
jewels, to the fore. However, the gifts sent westwards
by governors and rulers on the eastern fringes of the
Islamic world usually included some of the specialities of those eastern regions and even of the Indian
and Chinese worlds beyond. Very prominent were
Turkish slaves from the Central Asian steppes, greatly
in demand for the new professional armies of the
Caliphs and provincial rulers [see GHULAM i. The
Caliphate, and ii. Persia]. From the 3rd/9th century
onwards, the tribute and presents forwarded by the
Tahirid governors of Khurasan and then by the
Samanid Amirs of Khurasan and Transoxania always
included large numbers of Turkish slaves. In a very
detailed list in Bayhaki, 416-17, of the presents sent
to Harun al-Rashid by cAli b. clsa b. Mahan (governor of Khurasan 180-91/796-807) are 1,000 each of
Turkish male and female slaves, and other Central
Asian specialities mentioned in it include hawks and
falcons for hunting, Badakhshan rubies, Nishapur
turquoises and Tukharistan horses. Particularly
interesting is the inclusion of 200 pieces of Chinese
porcelain (clnl faghfuri), which already at this early
date were making the long and hazardous journey
across Asia (on this product see P. Kahle, Chinese
porcelain in the lands of Islam, in Opera minora, Leiden
*956, 326-61). Elephants sporadically appeared in
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Irak and Persia in early cAbbasid times as presents
from Makran, Sind and the eastern parts of Afghanistan; beasts captured in the Kabul region were sent
by the Saffarids, and Mahmud of Ghazna regularly
sent them to the Caliph among presents from the
plunder of his Indian campaigns. Finally, it may be
noted that the presents which were despatched to
Baghdad from the corners of the Islamic world were
not all exotic and luxury articles; in 327/938 al-Ratfi,
hard pressed in his capital, was glad to receive from
the IJamdanid ruler of Mawsil Nasir al-Dawla
al-Hasan boatloads of flour, barley and livestock
(Miskawayh, in Eclipse, i, 405, tr. iv, 449).
Bibliography: given in the article. Reference
may also be made to the section on the giving of
presents in Spuler, Iran, 367-9, and also to the
section in Hilal al-Sabi', Rusum ddr al-khildfa,
100-3, headed "The presents which should be
offered to the Caliph when a person is invested with
an office or honoured with being called by his kunya
or with honorific titles", with examples from the
Buyid period. Of outstanding interest is the K.
al-Dhakhd^ir wa '1-tufyaf of the Fatimid official
Kadi Abu '1-Husayn Ahmad b. al-Zubayr, ed.
Muh. Hamld Allah, Kuwait 1959, which dates from
ca. 463/1071. Inter alia, the author describes here
famous offerings of gifts amongst rulers in preIslamic and Islamic times, with many examples
from cAbbasid and Fatimid history.
(C. E. BOSWORTH)

ii — MAMLUK EGYPT
The presentation by Muslim rulers of costly and
often exotic gifts to European heads of state; for
long a common practice, accounted in large part for
the mediaeval western view of Islam as a world of
luxury and splendour. This view was nourished nowhere more abundantly than in Mamluk Egypt, whose
rulers staged lavish receptions for foreign envoys and
outdid themselves in bestowing upon them expensive
presents to be carried back home to their sovereigns
(see Heyd, Histoire du commerce, ii, 679 n. 7; and
BSOAS, xxiv (1961), esp. 202, n. 3). Despite the wellknown laconism of Muslim chroniclers regarding
foreign embassies to Cairo, they almost invariably
mention the exchange of gifts (hadiyya), accompanied
usually by some estimate of their value (e.g., Ibn
Taghribirdi, vi, 599, vii, 6, 112-13, 215-16; idem,
Hawddith, 471-3, 699; Ibn lyas, BaddW, iii, 17, 25, 62,
145-46, 248, 292-93, iv, 55, 257, 269, 284, v, 9-11).
In the archival material more detailed descriptions
are to be found, either in the texts of letters or in
separate lists appended to these (e.g., al-Kalkashandl,
Subh, viii, 122; Alarc6n y Sant6n—Garcia de Linares,
Documentos, nos. 146, 149; Capmany y de Montpalau,
Memorias, iv, 73-5). Such descriptions appear also
in the diaries and "relazioni" of European envoys,
often in great detail (e.g., Catellaci, in Arch. Stor.
Ital., Ser. 4, viii (1881), 173 ff.; lorga, Notes et extraits,
iii, 119 (Cron. Zancaruola); Schefer, Voyage d'Outremer, 147-226). The importance of these gifts was
such that omission of them attracted attention and
appears to have been a calculated insult, as in the
Mamluk embassy to Venice in 913/1507 (BSOAS,
xxvi (1963), 516 n. 3).
Possibly the most celebrated instance of gifts from
a Mamluk sultan to a European ruler was Kaitbay's
dispatch in 892/1487 of an embassy to Lorenzo de*
Medici, of which there are several contemporary
Florentine accounts in prose and one, somewhat
later, in oil by Giorgio Vasari in the Palazzo Vecchio
at Florence (see Documents from Islamic Chanceries,

ed. S. M. Stern, Oxford 1965, 39-41, 43 and Frontispiece). In this case it was the bizarre collection of
animals (especially a giraffe) which aroused the
curiosity and aesthetic sensibilities of the Florentines.
Among the correspondence of the Mamluk sultans
with other rulers, both Muslim and Christian, one
finds examples of special requests for gifts, apparently
of articles obtainable only in the lands of the proposed
donor; such are the letters from the Timurid Shah
Rukh in 833/1429 requesting copies of Ibn Hadjar's
commentary to Bukharfs Sahifr, and of Makrizf s
Suluk (Nud[um, vi, 650); and from Sultan Shacban
to Galeazzo Visconti in 768/1366 seeking white
gerfalcons (lorga, iv, 6-n; and art. BAYZARA). A
more unusual instance of this is the letter from
James II of Aragon to the Mamluk sultan al-Malik
al-Nasir Muhammad b. Kala'un asking for some
relics of St. Barbara reputed to have been among
his treasures (Golubovich, Biblio. Terra Sancta, iii,
233; and cf. A. S. Atiya, Egypt and Aragon, 42-52).
In addition to rare animals and unusual wares
from the further Orient the gifts of the Mamluk
sultans to foreign envoys and their principals included precious and elaborate stuffs of local manufacture, presented sometimes as cloth not made up,
sometimes as robes of honour [see KHILCA], a practice
also observed at European courts in diplomatic
relations with Mamluk Egypt (see Mayer, Mamluk
costume, 63-4; and BSOAS, xxvi (1963), 518 n. 2).
Occasionally the gifts brought to Cairo by foreign
envoys played a decisive r61e in determining the
amount of attention the Sultan and/or his officials
might be prepared to devote to an embassy, as in
918/1512 when the Venetians, French, and Safavids
among others were contenders for the favours of
Kansuh al-Ghurl (Schefer, loc. cit.; Sanuto, Diarii,
xv, 193-208; Ibn lyas, iv, 225 ff. who remarks
(pp. 268-9) that at that moment there were no fewer
than 14 ambassadors in Cairo!), or in 894/1489 when
Florence was eclipsed in the eyes of the dragoman
TaghriberdI by Venetian wealth and prestige (cf.
Docs. Isl. Chanc., p. 44).
Bibliography : in the text.
(J. WANSBROUGH)
iii. — IN THE WEST
i. The term hadiyya is commonly used with the
restricted meaning of "a sumptuous gift solemnly
offered to a sovereign", either by another sovereign
(his equal or a vassal) or by a group of some kind, or
—much more rarely—by an individual of high rank.
The circumstances in which such gifts were
offered or exchanged were many: embassies intended
to form political, economic or matrimonial links, or
sent to deliver congratulations on the occasion of an
accession or a great victory. In the rare cases of
presents being offered by individuals, these were
important dignitaries (minister, chamberlain, etc.)
wishing to retain or to regain the favour of their
sovereign; this was the case notably, at the court of
the Umayyads of Cordova in the 4th/ioth century,
with the wazlr Abu cUmar Ahmad Ibn Shuhayd and
c
Abd al-Rahman III and with the hddiib al-Mushafi
and al-lrlakam II (see E. L6vi-Provencal, Hist. Esp.
mus., index s.v.). These gifts nearly always consisted
of several articles and included both objects of great
value and curiosities (furaf, tufaaf, ghard^b) peculiar
to the country of the sender.
In the former category we find gold and silver,
either in ingots, as coins, or made up into vessels;
pearls and precious stones; sumptuous cloths
(brocades, etc.) in the piece or made up into gar-
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ments; carpets, arms and armour (notably the famous
shields of leather made from the skin of lamp [q.v.], a
type of antelope peculiar to the western Sahara);
harness; state tents; furs; perfumes; ambergris,
musk; thoroughbred horses; falcons; slaves. More
rarely there were presented copies of the Kur'an, of
historic value or richly bound and ornamented! with
precious stones. In an exceptional case we hear of the
prince of Genoa sending to the Marinid sultan Yusuf
b. Yackub, in 691/1292, "a tree in gilded metal
bearing birds which an ingenious mechanism made
to sing", similar to that which had been made for the
c
Abbasid caliph al-Mutawakkil (see Ibn Abi Zarc,
Rawt al-fyirjds, lith. Fas 1305, top of p. 281). Among
the curiosities are found particularly African animals:
elephants, giraffes, zebras, lions, civet-cats, parrots
speaking various languages.
The reception of these gifts and of their bearers was
an occasion of great ceremony. The exotic animals
were paraded in a procession for the people to admire.
When such gifts were offered by Christian rulers, the
Muslim recipients chose to regard them as tribute.
In fact these hadiyyas were considered by the
European states as essentially intended to enable
them to obtain favourable commercial treaties, to
protect themselves against the Barbary corsairs, and
to facilitate the ransom of prisoners. In addition to
clocks and watches and Chinese porcelain, the Muslims
particularly appreciated cannons and muskets,
gunpowder, sulphur and lead, wood and rope for
building and the rigging of warships, although the
export of such items to the infidels had many times
been prohibited by the Papacy.
The practice of sending these hadiyyas of tribute
disappeared only during the first half of the igth
century, following the French occupation of Algiers
(1830) and the defeat of the Moroccans in the wadi
Tsli (1844).
2. In Morocco especially, and particularly, it
appears, from the time of the beginning of the
c
Alawid dynasty, the hadiyya was an obligatory gift
made to the sultan by his subjects; from being the
spontaneous homage of gratitude and of vassal
status it ended as a supplementary tax.
Particularly at the time of the two canonical feasts
and of that of the mawlid (coll. mulud], but also on
the occasion of certain festivities (a sultan's accession,
his solemn entry into a town, etc.), the inhabitants of
town and country had to offer to their sovereign,
together with their homage and their good wishes, a
hadiyya, the nature and the amount of which were
fixed by the government.
In the towns, the costs of the hadiyya, in money
and in kind, were divided by the governor among the
quarters of the town and the guilds. The Jewish
community had its own hadiyya, often consisting of
items of gold or silver work. In the rural areas, the
frd*id of each tribe was charged with the division and
with the collecting of the sum imposed. To it were
very often added local products: sumptuous cloths,
carpets, horses, slaves, etc. The whole was taken to
the town where the sultan was residing at the time
by delegates (hadddya), escorted by their kd*id.
The presentation of the hadiyyas to the sultan
began on the day following each of the three feasts
and las ted. for several days. It took place in the open
and was the occasion for picturesque ceremonies,
often described by European travellers.
Bibliography: i. Ibn Khaldun, 'Ibar, iv, 138,
144; tr. de Slane, Histoire des Berberes, 4, 84, 118,
153, 240, 242, 404; Salawi, K. al-Istiksd*, tr.
Fumey, ii, 172. — 2. Michaux-Bellaire, Les impdts
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marocains, in AM, i (1904), 61; E. Aubin, Le
Maroc d'aujourd'hui, 1904, 136, 140-4.
(G. S. COLIN)
iv. — PERSIA
The exchange of presents on the occasion of
ambassadorial visits is a very ancient custom,
common throughout the Orient; it survived into
Islamic times in Persia and indeed is continued
today, even if in a different form more adapted to
modern diplomatic practice. There is now a distinction between different classes of gifts, with precisely
defined terminology: presents to equals (hadiyya),
from inferiors to superiors (pishkash), and from
superiors to inferiors (in*dm, usually of money)
(E. G. Browne, A year amongst the Persians, London
1950* 73 ff.)« Firdawsi appears still to use hadiyya
indiscriminately for any kind of present (F. Wolff,
Glossar zu Firdosis Schahname, Berlin 1935, s.v.
Hadye; the term hiba does not appear here).
At least from the Mongol period onwards, presents
from governors etc. are described as pishkash [q.v.],
a form of tribute. In the Safawid chronicles,
there are descriptions of rulers' accessions to the
throne and similar ceremonies, where pishkash wa
tuhaf wa hiddyd-yi muluk-i atrdf were offered
(Firdaws! knows tufyfa only in the sense of "rarity,
marvel"). BUdk (T. belek, cf. Mahmud al-Kashghari,
Dlwdn lughdt al-Turk, ed. Kilisli Rifcat, i, 322;
pseudo-Arabic plural bildkdt) is also found as a
description of presents from the Timurids to the Ak
Koyunlu. Hadiyya (and also tufyaf) has become the
normal expression for the exchange of presents on
diplomatic missions. The fact that at the Safawid
court these gifts were recorded by the pishkashniwls (Tadhkirat al-muluk, ed. Minorsky, GMS, n.s.
xvi, London 1943, 156) simply indicates a broadening
of this clerk's duties.
Islamic rulers practised this exchange of gifts not
only on the signing of treaties and at their accession,
but also on family occasions such as the circumcision
of a son. Nizam al-Mulk had an already quite
Machiavellian conception of the principal purpose of
diplomatic missions: it was to profess subservience
to the opponent by the presentation of rich gifts,
lull him into security, and reconnoitre his strength or
weakness in the event of a war (Siydsat-ndma, ed.
Schefer, 90, tr. 133; tr. Schowingen, 198; tr. Darke,
98-9, 101).
The type of presents exchanged between Islamic
rulers varied little from the early Middle Ages until
modern times: jewellery, brocade and other costly
stuffs, which were given to the Caliph by the famous
Byzantine mission of 937 A.D., continually recur in
the lists of presents given by Persian rulers too; also
included were money, weapons, perfumes, saddlehorses, slaves, and many other things. The Turks
quickly adopted Iranian customs: Toghrllbeg, on the
occasion of one mission to the Caliph, sent 10,000
dinars, precious stones and precious cloths. A famous
exchange of gifts was that between Mahmud of
Ghazna and Kadr Khan: Mahmud presented gold and
silver dishes, precious stones (or pearls), "Baghdad"
vessels, beautiful clothing and carpets, weapons
(battle-axes and Indian swords), horses with costly
trappings, ten elephants, camels with luxuriously
appointed litters, sandalwood and ambergris, leopardskins, falcons and eagles, and slave girls. Kadr
Khan responded with a large sum of money, horses,
slave-girls, falcons and products of Turkestan
(weasel, squirrel and fox pelts) and, significantly,
objets d'art of Chinese origin (brocade, articles made
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of horn, etc.). Similar -presents were given by the
Ilkhans to foreign rulers: money, armour, precious
stones, cheetahs, silverware, musk, and garments of
green and white wool. No doubt some symbolic
significance attached to a throne of rattan-wood
(£ub-i khayzurdn) with canopy (sdyabdn), which an
Ak Koyunlu ruler received from India. The renowned
Kuh-i-Nur diamond came briefly to the Safawid
Court in 1544 when Humayun [q.v.] sought refuge
in Persia. Costly Prankish robes and other European
products came into the possession of the Safawids
before 1600, principally from the Turks. Arab
horses, always much coveted, were given by the
§afawid Shah to the Ottoman mission in 968/1560-1,
as well as the usual robes of honour (khila* [q.v.]) and
gilded saddles and harness. For India, Persia was
a transit country useful as a source of Arab
horses; Shah cAbbas I once sent the Emperor
Akbar (as well as costly stuffs) 100 stallions and
mares of Arab and Georgian stock. From the Indian
court came elephants and exotic beasts (tigers,
leopards, gazelles, rhinoceroses, parrots and hippopotamuses), but also (perhaps originally from
Europe?) optical instruments, as well as armour
set with jewels. A valuable sabre presented by
Akbar must have had symbolic significance (victory
over the enemies of the Safawids). Even in the very
lively diplomatic exchanges with European courts
after 1600 A.D., the §afawids confined themselves
to the traditional list of presents (slaves naturally
did not figure here). Anthony Sherley was commissioned by the Shah to take to various European
rulers presents of sabres, bows and arrows, turban
silk, belts of pure linen and broad woollen belts. The
Persian embassy to Louis XIV in 1715 presented
106 small pearls, 280 turquoises and two gilded boxes
of mummy balm [see MUMIYA].
From the Crusades onwards, Europeans were well
acquainted with oriental customs and preferences,
and also, through trade with the East, they were
well provided with objects suitable for presents. We
therefore find that in the lists of presents of European
missions to the Ilkhans, apart from tents, leopards
and hunting dogs, precious stones, etc., there are
included silk, purple dye, velvet, canopy material,
and parasols decorated with precious stones. When
in the Safawid period relations between Europe and
Persia were renewed and intensified to a hitherto
unparalleled extent, technical equipment found its
way to Persia along with the presents previously
customary. Moreover, gifts began to be chosen more
to suit individual tastes; specialities of particular
countries gained prominence; and firearms were on
some occasions delivered in numbers which already
approximated to a kind of 'military aid'. The embassy
from Philip III of Spain in 1617 brought to Shah
c
Abbas I brocade, dishes and vessels of silver-gilt,
harness and armour, but also surgical instruments,
locksmiths' and carpenters' tools (the Shah was in
some way a forerunner of the Czar Peter the Great
in his interest in carpentry), as well as portraits of
the Infanta of Spain and the Queen of France
(European paintings also came into Persia by way
of the Armenians of Djulfa). Portraits were then
very often offered by other embassies too. From
France came spy-glasses, crystal chandeliers and
crystal mirrors, and (the result of Far East trade)
porcelain from China, veils from India, and tea;
but there were also cannons of the most modern
design, and carpets of silk and gold thread from the
Savonnerie factory (near Paris). A coach and four,
which the East India Company wished to present

to the Shah in 1621, was not greatly welcomed in
Persia, where there were no roads; on the other
hand the Shah accepted with enthusiasm 1,500
arquebuses from the same mission, whereas he
criticized armour as unserviceable in war. A Russian
mission also had little luck later with a carriage
drawn by six horses, which was brought only with the
greatest difficulty from Djulfa to Isfahan. More
welcome were the valuable Russian sables and the
barrels of vodka, which the Shah greatly appreciated.
An embassy from Holstein brought among other
things amber caskets. The gifts offered by the
Dutch ambassador in 1652 were equally conventional,
if more luxurious: 2,000 ducats (only gold coins were
accepted, as Tavernier states; silver coins, not to
speak of forged coins, the Shah rejected), scarlet
cloth, a large mirror, ambergris and amber boxes,
Hindustani metal bowls, Japanese lacquer wares and
exotic birds. Clocks in costly cases were also favourite
articles for presents. The Russian embassy of 1817
had already fallen in with the standards of the other
European countries in its choice of presents. The
gifts included a set of cut-glass, a set of St. Petersburg porcelain, toilet mirrors, a clock in the form of
an elephant, guns, pistols and sabres from the
renowned arms factory of Tula, two wall mirrors,
diamonds and rings, as well as the traditional sables.
The gifts of the British mission of 1812, on the other
hand, seem to have been chosen more to suit the
personal tastes of Fath CA1I Shah: several coaches
(kindly received but never used), a pianoforte (the
Safawids had once received an organ from Moscow),
a large mahogany dining table and 70 mirrors. Most
of these, however, were broken on the difficult
journey from Bushir to Tehran.
Christian clergy, too, who were sent as envoys of
the Pope or of their Orders, did not present themselves at the Safawid Court without presents, but in
these cases even less costly gifts were accepted with
indulgence. A Capuchin presented nautical and
astronomical instruments (a compass and an
astrolabe), a Dominican a clock and "petites nippes
de peu de valeur" (as Chardin puts it). A Carmelite
mission from the Pope had the extreme naiivetd to
present Shah cAbbas I with a costly crucifix, at
which, however, the Shah took no offence. Safl I
received from the Vicar-Provincial of the Carmelites
an edition of the Psalms in an Arabic translation,
together with a few water-melons, and from the
Bishop of Baghdad a portrait of Urban VIII.
Innocent XII sent Shah Sultan Husayn in 1700
Venetian brocade, striking clocks, a few pictures,
mirrors with filigree frames, a microscope .and a
magnifying glass, and a block-and-pulley. Organs,
spectacles and lifting-gear, also intended for the
Shah, were left behind in Aleppo. An Archbishop, on
the other hand, presented himself before Nadir
Shah in the traditional manner with a splendidly
bridled horse as a gift.
The presentation of gifts was accompanied by a
solemn ceremonial. Here it was of the utmost
importance to make as great an impression as
possible. Thus the presents of Philip III of Spain in
1617 were borne in by not less than 600 servants.
Individual missions would arrive in the Persian
capital with a baggage train including hundreds of
persons. On the other hand, the relatively few
presents given by cAbbas I to Anthony Sherley were
transported on 32 camels. For the Persian embassy
to Louis XIV things were simpler: the interpreter
carried the presents (pearls and turquoises) in a
casket which, like the ambassador's credentials, was

HIBA
wrapped in gold brocade. On Persian soil the ambassadors and their often numerous retinue were
entertained at the expense of the Shah, and provided
with saddle- and baggage-horses. On top of this
there would be personal presents, for the ambassador
himself usually a robe of honour, horses with
trappings, and other gifts, and for his suite presents
of more or less value according to rank. Provincial
governors were also in the habit of honouring passing
ambassadors with presents. Johann Cunaeus, on
returning to Holland, was permitted to keep robes
of honour and sabres, and one of 15 horses given to
him, and for the other gifts he received compensation
on account of the expenses incurred by him personally. At the beginning of the igth century ambassadors were already receiving decorations (the Lion
and Sun Order), but in addition still received the
traditional robes of honour.
Bibliography: Ibn al-Zubayr, Kitdb alDhakha?ir wa 'l-tufraf, ed. Muhammad Hamid
Allah, Kuwayt 1959 (deals inter alia with the
Buyid era); Gardizi, Kitdb Zayn al-akhbdr, ed.
Muhammad Nazim, Berlin 1928, 83 f.; Spuler,
Iran, 367 f.; idem, Mongolen, 372; Faqll Allah b.
Ruzbihan Khundil, Ta*rikh-i ^Alam-drd-yi amini,
abridged translation .... by V. Minorsky, Persia
in A.D. 1478-1490 (Royal Asiatic Society Monographs, vol. xxvi), London 1957, 59, 85, 98, 101;
Hasan Rumlu, AJtsdn al-tawdrihh, ed. C. N. Seddon
(Gaekwad's Oriental Series, vols. Ivii and Ixix),
Baroda 1931, i, 514, ii, 181; Sukumar Ray,
Humayun in Persia (R.A.S. of Bengal Monogr.
Series, vol. vi), Calcutta 1948, 26, 31 and 31 note i;
Iskandar Munshl, Ta*rikh-i ^dlam-ard-yi cAbbdsi,
Tehran 1334/1956, 115, 207; Lucien-Louis Bellan,
Chah Abbas I. Sa vie, son histoire (series Les
grandes figures de VOrient), Paris 1932, 127, 237,
241 f.; A chronicle of the Carmelites in Persia and
the Papal Mission of the XVIIth and XVIIIth
centuries, London 1938, 124 ff., 307, 344, 627.
From the very comprehensive body of literature
comprising accounts of travels, which were often
linked with diplomatic missions, only the most
important works can be mentioned here: Sir
Anthony Sherley and his Persian adventure, ed.
Sir E. DenisoD Ross, London 1933; Jean B.
Chardin, Voyages du Chevalier Chardin en Perse,
ed. L. Langles, Paris 1811 (10 vols.); Cornelis
Speelman, Journal der Reis van den Gezant der
O.S. Compagnie Joan Cunaeus naar Perzie in
1651-52, ed. A. Hotz (Werken uitgegeven door het
Historisch Genootschap, Derde Serie, no. 26),
Amsterdam 1908 (contains numerous detailed
lists of presents given and received, with financial
accounts in the supplement); Adam Olearius,
Ausfuhrliche Beschreibung der kundbaren Reise
nach Muscow und Persien . . ., Schleswig 1683;
J. B. Tavernier, Voyages de Tavernier en Turquie,
en Perse et aux Indes, ed. J.-B.-J. Breton, Paris
1810; Maurice Herbette, Une ambassade persane
sous Louis XIV d'apres des documents intdits,
Paris 1907; J. Morier, A second journey through
Persia, Armenia and Asia Minor . . . . between the
years 1810 and 1816, London 1818; Moritz von
Kotzebue, Reis naar Perzie met het Russisch
Kaizerlijk Gezantschap in den Jare 1817, The
Hague 1819.
(H. BUSSE)
v. — OTTOMAN EMPIRE
The giving of presents had some curious ramifications in the Ottoman Empire. During the centuries in
which their armies stood at the gates of Central
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Europe, the Sultan and his viziers were well aware of
their power. Accordingly they could expect considerable sums of money to be spent on providing the
"presents'* which were offered to them by ambassadors.
The justification for expecting such presents was
to be found in the case of the Turks (as with other
Muslims) in their regarding foreign ambassadors as
guests of the Sultan and the Government. Since they
were given hospitality and entertainment, it was
expected at the Ottoman Court that they would pay
their respects with "guests' presents". It was also
considered necessary that foreign ambassadors
should receive presents. These included gifts for-the
ruler of the land to which the envoy was returning
after the discharge of his mission (see EL£I and, for
a general discussion of diplomatic practice, SAP!R).
The usual presents for this purpose were fine
materials and clothing, finely wrought bows, and
spices. The ambassador himself almost invariably
received the khilca [q.v.], which had the same significance as a European Order.
The presents brought by the envoys also consisted
in the majority of cases of examples of their native
arts and crafts, or the natural products or animals of
their homeland. In the case of Western and
Central Europe, typical gifts were goldsmiths'
work, textiles, richly ornamented clothing, or
chandeliers. Great Britain would also send mastiffs,
and Poland greyhounds. The Slav countries,
Poland and Russia, would often present "Nordic
wares" as they were called, and as they were known
to Arab geographers of the early Middle Ages: furs,
especially sables, falcons and other birds, walrus
tusks for making trinkets, and also medicines; but
equally they included products of native industry:
chandeliers, clocks, dishes and so on. The extensive
collection of porcelain in the present-day Topkapi
Sarayi Museum (especially celadon) originates
largely from presents from China at the time of
the Manchu dynasty (1644-1912).
It is a fundamental truth of human nature that
these presents should be prized not only for their
ideal, but also for their material value, and that the
circle of those who expected such gifts should grow
continually. In the course of time it embraced not
only the Grand Vizier and his ministerial colleagues
but many dignitaries, the Agha of the Janissaries,
the Governors of particular provinces, especially
those which the ambassadors had to traverse on
their journeys to and from the Court, but most
important of all the interpreter of the Sublime Porte
[see TARDJUMAN] and his assistants, upon whom
ambassadors unversed in the language were almost
entirely dependent. According to Islamic social
custom, any gifts explicitly destined for ladies were
unacceptable, and indeed their existence was hardly acknowledged in diplomatic life at the Ottoman
Court at that time. Naturally one might indulge the
hope that some present or other might come into
their possession by indirect means, and arouse their
interest in the donor's country.
As ambassadors came into direct contact with the
leading Government officials and even the Sultan
only at the presentation of their credentials, at
official meetings and on taking leave, whilst at the
same time they must attempt somehow to exert some
influence during their sojourn of months or even
years at the Sublime Porte if they were to safeguard
the interests of their own countries, "presents"
proved a useful means of attracting notice. They
could indeed play a decisive rdle, and many a vizier
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or interpreter was not above demanding presents—
even with threats. These gifts naturally involved the
envoy in considerable expense, and it was understandable in view of the frequent changes among the
influential officials, especially in the nth/i7th and
I2th/i8th centuries, that many ambassadors delayed
for a time before sending a present. It was always
possible that a newly-appointed official might be
very quickly relieved of his office, as in the case of
Surnazen Mehmed Pasha, who was Grand Vizier for
only four hours on 6 March 1656. On the other hand,
such a swift reversal of fortune did not occur, as in
if the case of Ahmed Kopriilu [see KOPRULtt] five years
later, it could have highly unpleasant consequences
for the dilatory ambassador (French in this case).
It goes without saying that under such circumstances these so-called "presents" acquired more and
more the character of bribes for officials, and that
the representatives of the various Powers continually
tried to outdo one another in the extravagance and
frequency of their gifts. Equally there can be no
doubt that the interests of the Ottoman Empire
were not always served by this custom (as on the
Pruth in 1711; see BALTADJ!, at end). The sideeffects of present-giving, therefore, undoubtedly
contributed to the ruin of the Ottoman Empire and
the decline of its moral standards.
Bibliography: B. Spuler, Die europdische
Diplomatic . . . in Konstantinopel . . ., II, in Jahrbucher fur Kultur und Geschichte der Slaven, N.F.
xi (1935), 192-6 (with bibliography of sources and
lists of presents); R. Mantran, Istanbul dans la
seconde moitU du XVII9 siecle, Paris 1961, 513-83
(scattered references, with bibliography).
(B. SPULER)
HIBA, gift inter vivos, transfers the ownership of a thing during the lifetime of the donor, and
with no consideration payable by the donee. The term
sadaka is used to designate charitable donation,
which does not require offer and acceptance and
which, moreover, is always irrevocable. As for the
term hadiyya, this is preferably applied to the
donation of a movable object, given as a present;
according to certain Shaficis it would be valid even
without acceptance on the part of the donee.
Gift is a contract. It is formed, say the scholars, by
Idjab wa-kabul, by offer and acceptance; though this
mutual agreement, however indispensable (barring
exceptional circumstances), does not have the same
juridical value in all the schools.
(a) According to the Hanafis and the Shaficls, mere
acceptance by the donee not only does not transfer
ownership as in sale, it does not even create any
obligations binding on the donor. Transfer of ownership is effected only by the donee's taking possession,
when this has been authorized by the donor. Until
this taking of possession (kabd), the donee can neither
compel the donor to deliver the subject of the gift,
nor put himself in possession against his wishes. The
death of the donor or of the donee before possession
is taken terminates the agreement. It is true that
the Shaficis admit subrogation of the heirs in the
rights of the propositus, but since the latter had no
right at all, this subrogation does not lead to a
situation very different from that resulting from
the Hanafi solution.
(b) In Malik! law, mutual agreement or, if preferred,
the acceptance of the donee added to the offer of the
donor, creates a true contract which, even if it does
not transfer ownership—this is acquired only by
kabd, taking possession—does procure some very
great advantages for the donee. Indeed the latter has

the right to compel the donor to effect delivery of
the thing given, and consequently the transfer of
ownership, a right which then passes to the heirs of
the donee if the latter dies before taking possession.
It should be added that in Malik! law the donee
could dispose of the thing given, even before delivery,
in case of the donor's decease, provided he took care
to have his act officially recorded by the kadi.
(c) Of the four SunnI schools it is the Hanbali
alone which attributes to the mutual agreement the
effect of transferring ownership, at least when it is a
question of gifts of things which are not measured
by capacity or weight (Ibn Kudama, Mughni, v,
591). Where the latter are concerned (precious metals,
foodstuffs, grain), taking possession again becomes
indispensable.
Since gift is a "necessarily impoverishing" act,
it can be performed only by individuals whose capacity is complete. Hence it is forbidden even to the
semi-incompetent, the prodigal, the weak-minded,
even if attended by his guardian (wall). But it is
permissible for the person of full capacity to donate
inter vivos the whole of his property, despite the fact
that such an act is morally reprehensible if it is
aimed at depriving prospective heirs or at favouring
some over others. To this rule the jurists add three
qualifications, the first two common to all schools,
the third peculiar to the Malikis. The bankrupt
(muflis) cannot dispose by gift of goods acquired
by him before the sentence of interdiction. Gifts
made by an individual at the point of death (fl
marad al-mawt) are assimilated to bequests. In other
words a person suffering from a fatal disease, or one
who finds himself in danger of death, although
enjoying all his mental faculties, cannot give more
than a maximum of one third of his property, with
the further condition that the donee should not be
one of the heirs. Finally, in Malik! law the married
woman, although considered fully competent as in
the other schools, is not entitled without her husband's authorization to give more than one third of
her possessions, the husband alone being entitled to
contest the validity of a gift in excess.
Broadly speaking, everything susceptible of being
sold can be donated. However, this assimilation
applies fully only in >Shafici and Hanbali law. The
Hanafis are stricter in gift than in sale, prohibiting
as a general rule the gift of undivided property
(mushdc) when it is divisible by nature; this is an
important reservation, for a share in property indivisible by nature (slave, animal, tiny house) can
always be donated, the taking of possession, of
course, being total in such cases (Hiddya, iii, 164).
The Malikis, on the other hand, display a more
liberal attitude towards gift than towards sale,
authorizing the gift of something future, uncertain, or
insufficiently defined as to kind, quality or value. In
their view the exigencies of the law with respect to
sale are dictated by an anxiety to avoid risk and
illicit profit; they lose their raison d'etre in the case
of acts of liberality, since these call for no consideration from the side of the donee.
Revocation of g i f t s : this is a point where the
differences between the schools seem quite arbitrary,
despite the efforts of the jurists to explain these
differences in the light of certain hadiths which the
proponents of the two conflicting doctrines invoke,
in opposite directions of course. Thus on the one hand
we have the Hanafi doctrine, according to which the
donor is normally entitled to revoke his gift (barring
impediments), unless he is related to the donee within
the degrees where marriage is forbidden, or is the
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spouse of the donee; and on the other hand, the
contrary doctrine according to which every gift is
normally irrevocable unless it is made by the father
(Hanball doctrine), by the father and possibly the
mother ^ Maliki doctrine), by any male ascendant
(Shafici doctrine), in which cases it can be revoked,
barring impediments.
The right to revoke, more or less liberally accorded
by the various schools in terms of the quality of the
donor, disappears in the presence of one of the
following impediments:
(a) The death of the donor, revocation being a right
attaching to the person, or the death of the donee,
since the property then passes from his ownership;
(b) Alienation by the donee of the thing given,
with or without consideration;
(c) Its loss or destruction, whether due to the
passage of time, to accident, or to the act of the
donee himself;
(d) Changes produced in the thing given also
create an obstacle to revocation. It is not necessary
that these changes be such as to have modified the
nature of the thing, or even its physical appearance;
it is enough for an animal to have grown bigger or
fatter, a slave to have become more handsome, a
house to have been whitewashed, etc. One would
suppose that this kind of impediment would be most
often invoked in order to render a gift irrevocable.
(e) In three schools, the Maliki, Hanball and Shafi%
revocation is impossible where it could harm the
creditors of the donee; for the first two of these
schools, everyone who became a creditor after the
gift would be damaged by the revocation, since in
allowing credit to the donee he took into account the
totality of his assets; all this severely restricts the
field where revocation applies in the Maliki and
Hanball systems. It should be remembered that
sadaka, charitable donation, is always irrevocable,
in the opinion of all jurists.
Besides gift proper (hiba), the essential characteristics of which have just been outlined, there are
certain special forms of donation about which a few
words may be said, if only to establish the degree to
which they are valid.
'Umrd, as defined by the Hanafi, Shaficl and Hanbali schools, is gift with full ownership but as a life
interest, the donee undertaking to restore the property on his death, at the latest. The condition is treated
as void and the cumrd assimilated to an ordinary gift.
But in the Maliki school, 'umrd is a gift of the
usufruct and as such valid; thus it becomes very hard
to distinguish from ^driyya or loan for use.
As for gift with consideration, hiba bi-shart alc
iwad, whereby the donee undertakes to compensate
the donor, this is treated by most schools as a simpb
sale or barter, and consequently subject to the rules
governing contracts of transfer for valuable consideration. The Hanafis give it a hybrid character : an
act of liberality in view of the conditions of its formation, a sale in view of its effects; the transformation
coming about at the moment of taking possession;
this is why gift for consideration is never revocable.
With the exception of India, Pakistan and the
Muslim countries of the Arabian Peninsula, where
gift is still governed by the rules of fikh without
modification, most of the Muslim countries which
have embarked on the process of codification have
moved the whole subject into their civil codes of
obligations and contracts (not including personal
status). In Egypt, for instance, gift is regulated by
arts. 486 to 504 of the Civil Code of 1948; in Syria by
arts. 454 to 472 of the Civil Code of 1949. Although
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in this they have broadly followed the rules of Islamic
law, the withdrawal of gift from the domain of
personal status, where it was traditionally placed,
has been accompanied by many changes in the rules
of Hanafi law. Indeed it is in the countries of Hanafi
persuasion that this phenomenon is especially apparent. For instance, nearly all these countries have
purely and simply abandoned the restrictive and
complicated ruling of their school relative to the gift
of undivided or jointly-owned property. The Sudan
gave the lead on this point with its Judicial Circular
no. 13 of 1913. Likewise, there is a tendency no
longer to demand taking possession as a condition
of validity, provided the gift is effected by an authentic deed (Egyptian Civil Code art. 490; Syrian Civil
Code art. 458). Lastly, the Maliki principle that the
donor binds himself immediately to ensure delivery
of the thing given has been substituted in most
places for the Hanafi rule under which no obligation
rests on the donor before possession is taken (Egyptian Civil Code art. 493; Syrian Civil Code art. 461).
Bibliography: All works of fikh. See, inter
alia, Marghinani, Hiddya, ed. HalabI, 1937, iii,
164 ff.; Zayla'I, Tabyin, Bulak ed.,2 v, 91-105;
c
Ala> al-Dm cAbid!n, Kurrat 'uyunal-akhbdr, Bulak
ed.2, 1326, ii, 298 ff. for Hanafi law. Ramli,
Nihdyat al-muhtdd[, ed. HalabI, v, 405 ff. for
Shafici law. Khalll, Mukhtasar, tr. Bousquet,
iii, isoft.; commentaries by Dardir-Dasuki, ed.
HalabI, iv, 97 ff. for Maliki law. Ibn Kudama,
Mughni*, Cairo 1367, v, 591 ff.; Shawkani, Nayl
al-awtdrz, Cairo 1344, v, 246 ff. (221 ff. of the
commentary) for Hanball law. O. Pesle, La donation dans le droit musulman (Maliki school), Rabat
1933 *> Linant de Bellefonds, Des donations en droit
musulman, Cairo 1935; A. A. A. Fyzee, Outlines
of Muhammadan Law3, Oxford 1964, 208-63 (for
India).
(Y. LINANT DE BELLEFONDS)
HIBAT ALLAH B. DJAMI' [see IBN DJAM!C].
HIBAT ALLAH B. MALKA [see ABU 'L-BARAKAT].
HIBAT ALLAH B. MUHAMMAD B.AL-MUTTALIB MADJD AL-DIN ABU 'L-MACALI, vizier of the caliph al-Mustazhir. Hibat Allah was appointed
vizier in Muharram soi/August-September 1107, but
he was dismissed in Ramadan under pressure from
the Saldjuk sultan Muhammad b. Malikshah. It is
true that the caliph soon restored him to office,
forbidding him to employ any dhimmis [q.v.], but in
502/1108-9 or 503/1109-10 Hibat Allah was once
again dismissed and he and his family were forced to
seek the protection of the sultan.
Bibliography: Ibn al-Athir, x, 305, 309, 318,
33°, 335(K- V. ZETTERSTEEN)
HIBR [see KITABA].
HIBRI, makhlas of cAbd al-Rahman b. Hasan
(b. Edirne 1012/1603-4, d. Serez 1087/1676),
historian of Edirne. His father, 'Sal-bash' or
'Khabbaz-zade' Hasan Efendi, held a series of posts
in the Hlmiyye career, dying in 1039/1630 as a
muderris at the Sahn in Istanbul ( c Ata% 733). Hibri,
after studying at his native Edirne and at Istanbul,
followed the same career: he held a series of posts as
muderris, mostly at Edirne, but after 1070/1659 was
appointed kadi of various places; the last being
Serez, where he is buried.
His minor works are (i) a version in Turkish,
entitled Riydd al-cdrifin, of the "40 tfadiths" of
Husayn Waciz [see KASHIFI] (see Abdiilkadir Karahan,
Islam-Turk edebiyattnda Kirk Hadis, Istanbul 1954,
228-30); (2) a book of muliddardt entitled IfadcPik ald[indn, composed in 1040/1630-1 (see F. E. Karatay,
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Topkapi Sarayi .... tiirkce yazmalar katalogu, ii,
Istanbul 1961, no. 2728); (3) a concise History of the
Ottomans, from the beginnings to the reign of
Ibrahim I, with lists of viziers, etc., entitled Defter-i
akhbdr; it is of some importance for the events of
his own time (see 1st. kiit. tarih-cografya yazmalan
kataloglan, i/2, Istanbul 1944, no. 40); (4) and (5)
short accounts of Murad IV's conquests of Baghdad
and Rewan (A. S. Levend, Gazavdt-ndmeler . . .,
Ankara 1956, in); (6) a risdle on the times of prayer,
composed in 1067/1656-7; (7) a small dlwdn.
He is remembered for his Anis al-musdmirint
completed in 1046/1636-7 (but added to in later
years), a history and description of his native town.
In the tradition of earlier 'histories of cities' in
Arabic and Persian literature (but apparently for the
first time in Ottoman literature, if a few panegyrics
of Istanbul are excluded), he describes in detail the
mosques and other public buildings and records the
famous men of the town. It was used by IJadjdjI
Khalifa for the relevant section of his Diihdnnumd
(tr. J. von Hammer, Rumeli undBosna, Vienna 1812,
1-15), and was revised and considerably expanded by
Badi Ahmed Ef. (d. 1908) as Riyd#-i belde-i Edirne
(unpublished: 3 vol. autograph MS in the library of
the Selimiye mosque, Edirne). The so-called Ta*rikh-i
Diewrl Celebi, 2 parts, Istanbul 1291-2, appears to
consist, in part at least, of extracts from the Anis
al-musdmirin and the Defter-i akhbdr (see Babinger,
214).
Bibliography: Hammer-Purgstall, x, 691-2:
Bursali Me^med Jahir, 'Othmdnll mu*ellifleri, iii,
97-8 (Badi Ahmed Ef. at iii, 31); Babinger, 212-4;
Tayyib Gokbilgin, Edirne hakk^nda yazilmi^
tarihler ve Enis-ul miisdmirin, in Edirne (armagan
kitabt), Ankara 1964, 77-117 (full biography and
summary of contents of the work).
(V. L. MANAGE)
IJIDA5 [see CHINA'].
JJIDAD [see CIDDA, LisAs].
HIDAYAT, §ADI£ (b. 17 February 1903; d.
9 April 1951) was perhaps the most revolutionary of
modern Persian writers. The variety of his literary
output is represented by works of diverse interest,
but it is essentially as a writer of fiction, especially
of the short story, that he enjoys his real position.
His daring experiments in technique and in thought
have exercised a powerful influence on the development of modern Persian fiction.
Apart from his early education, Hidayat does not
seem to have pursued any regular course of studies.
He held various minor jobs at different times including one as translator in the Faculty of Fine Arts at
Tehran University. His first book, Fawd^id-i giydhkhwdri (Benefits of vegetarianism), was published in
1928 in Berlin by the journal Iranschdhr (Iranschahr
Publications Series 2, No. 21). He visited Europe and
India, and was staying in Paris when he committed
suicide.
A writer of sensitive imagination, Hidayat's
personality is vividly reflected in his serious themes,
which almost invariably tend towards melancholy
situations and characters with clearly marked physical and psychological traits. The tone ranges from
solemnity to irony and is dominated by a sense of
isolation and misery often culminating in the death
motif. No one who reads Hidayat for the first time
can fail to be struck by his sympathy for individual
suffering, mental and physical, his interest in the
irony of human contradictions, and his concern for
the frustrated and deformed. His language reveals a
masterly use of colloquialism with all its expressive

richness. The influence of Western literature is unmistakable, and Hidayat in his best known work,
Buf-i kur (The blind owl), which is a mixture of fantasy and realism, evokes a certain affinity with
writers such as Franz Kafka, Edgar Allan Poe and
Gerard de Nerval.
Bibliography: Works: Vincent Monteil, Sddeq Heddyat, Tehran 1952; 'Afrdyid u afkdr dar
bdra-i Sddifr Hidayat, Tehran 1333; P. N. Khanlari
in Nukhustin kungra-i nawtsandagdn-i Iran, Tehran
1325; Henry D.G. Law in Life and Letters, vol. 63,
no. 148, December 1949; CasselVs Encyclopaedia
of Literature, ii (under Hidayat, Sddiq), London
1953; G. Scarcia, Hagi Aqd e Buf-e Kur . . ., in
AIUON, n.s. viii (1958), 103 if.; J. Rypka, Iranische Literaturgeschichte, Leipzig 1959, 393-5; A.
Pagliaro and A. Bausani, Storia della letteratura
persiana, Milan 1960, 866-9; La chouette aveugle
(French translation of Buf-i kur by Roger Lescot),
Paris 1953; The blind owl (English translation by
D. P. Costello), London 1957.
(MUNIBUR RAHMAN)
mDH A' [see LIB AS].
HIHalA5, Arabic term often translated by "satire",
but more precisely denoting a curse, an invective
diatribe or insult in verse, an insulting poem,
then an epigram, and finally a satire in prose or
verse. The etymological sense of the Arabic root
h.d[.w may perhaps be deduced from the Hebrew
root Jl3in the basic sense of which is "to utter a sound
in a low voice, to murmur" and hence "to meditate"
(so too in Syriac), but also "to pronounce incantations
in a low voice" (see L. Koehler, Lexicon in Vet. Test,
libros, 1949, 224; Konig, Hebrdisches Worterbuch, 75;
Genesius, Lexicon, Leipzig 1833, 266; Jastrow, i, 331).
It is by a curious approximation or a premature
resemblance that Matta b. Yunus [q.v.~\ translated
the Greek xcofxcpSCa by hid^a3, while he rendered
TpaycoSia by madih, in his Arabic version of the
Poetics of Aristotle (the respective equivalents of
these terms in modern Arabic are malhdt and ma*sdt;
see CA. Badawi, Aristutdlis, Fann al-shi^r, Cairo 1953,
85 and passim). In fact, hidja? was the antonym of
madhlmadify [q.v.] and the synonym of dhamm,
provided that the insulting criticism was expressed
in verse; in consequence, the poetic genre known as
hidid* was to stigmatize the failings that were the
antithesis of the qualities glorified by madblmadifr.
This genre has been widely cultivated by the Arabs
ever since the pre-Islamic period, either in separate
and generally very short pieces, or as the thematic
element of a fyasida [q.v.] of traditional structure. It
appears, however, to have taken as its successive
forms the sadic, the rad[az and finally the kasida,
according to I. Goldziher, who is the first orientalist
to have undertaken any serious research into the
significance and social value of the pre-Islamic
hid/id?; in his Abhandlungen zur arabischen Philologie
(i, Leiden 1896, Ueber die Vorgeschichte der Higd*Poesie, 1-105), he has formulated a theory which may
be summarized as follows (i, 27): "The hid^d* is in
origin an incantation, a curse .. . The origins of the
hidid* are perhaps connected with the old conception according to which the utterance pronounced
in solemn circumstances by those who have the
mental aptitude and requisite qualities exercises an
ineluctable influence upon the persons (and also
things) to whom this utterance is addressed. In the
primitive hid/id*, the poet thus appears with the
magic force of his utterance inspired by the dj[inn";
I. Goldziher (i, 42) quotes the words which Balak
caused Balaam to be ordered to pronounce (Numbers
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XXII, 6) as the earliest instance of hidid*. Following Meynard, Surnoms et sobriquets dans la literature
him, several orientalists have also regarded it as an arabe, in JA, 1907). The Shucubls [q.v.] had practically
incantation, a curse which the ancient Arabs hurled no difficulty in finding weighty arguments against
at the enemy (see, e.g., Cl. Huart, Histoire des Arabes, the Arabs in the mathdlib of the tribes, for the most
Paris 1912, i, 99; I. Guidi, U Arabic anteislamique, part based on verses of hidid*, and Abu cUbayda
Paris 1921, 40-1; M. Gaudefroy-Demombynes, Le [q.v.] is reputed to have taken infinite pains to
monde musulman jusqu'aux Croisades, Paris 1931, 62; investigate and group together in monographs all
idem, Ibn Qotaiba, Introduction au Lime de la poesie the particulars that might serve to enrich the dossier
et des poetesy Paris 1947, XVIII). After recalling in
of the Arabs' adversaries.
this last work that hid£d* "takes its origin, as GoldIn all the circumstances of war and peace, reactions
ziher has shown, from the curse that a man, with the to hid£d* were generally violent; when occasion
aid of a potent phrase, hurls against some person or offered, the victims sometimes went so far as to cut
tribe", Gaudefroy-Demombynes adds, however, that out the tongue of the slanderer and to kill him; in
the poetic hidia* is not entirely identical with the other cases, the insults provoked armed conflicts, but
imprecation that Muhammad casts, together with a when the man slandered was not compelled by his
handful of sand, to align the cohort of angels against fyilm [g.v.] to pardon, he generally limited himself to
the enemy; "but, by uttering insults according to the jousting (tahddii), an echo of which is provided by
inspired rhythmic formulae of his verse, [the poet] the Ayydm al-^Arab [q.v.]. In a later period, when
knows that they must produce formidable results. manners had become milder, the r61e of insulter was
It is not only his own anger and personal rancour not always without its dangers, to such an extent
that he incorporates in his verse, but also those of
that some poets whose function it was hesitated to
his tribe whose honour (Hrd) he has in his hands; make use of it (see Gaudefroy-Demombynes, Ibn
... he knows how to hurl an insult that is at once Qotaiba, Introduction, 57-8).
poetic, virulent and crude and that brands an
During the pre-Islamic period, whilst the poet who
individual or group of men for ever". Although practised madji glorified the elements of the Hrd of
Gaudefroy-Demombynes thus attenuates Goldziher's the tribe or person to whom the eulogy was addressed,
too rigid thesis, it is because B. Fares (UHonneur
the man who devoted himself to hid[d* did all he
chez les Arabes avant Vlslam, Paris 1932, 214-8 and could to outrage the adversary's Hrd, in a poetic
passim] had in the meanwhile discussed the magic form. A searching analysis would make it possible to
character attributed to hidja3. Noting that the draw a distinction between the individual hid/la3 and
imprecations quoted by Goldziher in support of his the collective, hidid* depending on whether it attacks
theory are in rhyming prose (sadf [q.v.]) and come the Hrd of a group or that of an isolated individual;
from the mouth of the kuhhdn [see KAHIN], B. Fares it is certain that originally it was collective, but the
shows that "the poet, on the battle-field, hurls no differences are made less evident by the fact that
imprecations whatever", but rather invective against poets did not scruple to attribute to the whole tribe
the adversary, and endeavours to secure his downfall the culpable characteristics of a single member, in
by calling down on his head his "elements of
general one of its chiefs, or on the contrary to credit
dishonour", his mathdlib [q.v.] and his reverses of
the latter with the faults traditionally attributed to
fortune, while all the time threatening him with
the whole group.
destruction, to which threats later critics were
Generally speaking, all the real or imaginary
incidentally to give the name tahdid, linking them failings of the person under attack were stigmatized:
with fakhr [see MUFAKHARA]; it was because it
avarice, refusal to provide hospitality for travellers,
humiliated that the hid^d* was regarded as an in- lack of intelligence, cowardice, timidity, failure to
strument of war; and thus the poet was called
keep his word, lack of hilm, the obscurity of his foremidrah al-fyarb al-^awdn. B. Fares adds: "it is by the bears, mixed blood, etc. Collectively, they were
very violence of the insult that the enemy is brought
charged with the smallness and weakness of the
low and, in this combination of action and reaction, group, the mediocrity of its poets and orators, the
there is indeed some element of magic . . . Thus, defeats suffered, the undistinguished ancestors and
while differing in respect of character and form, the the falsification of the chiefs' genealogies, the
hid/la3 and the kdhin's formula for imprecation are in
abandoned conduct of some women, various
agreement from the functional point of view". It is detestable habits, as when certain members of the
indeed undeniable that, without resorting to magic clan were charged with having one day eaten the flesh
to the same degree as the sad/f of the kuhhdn, the of a dog or human flesh, etc. The grossness of the
hidia* has a very pronounced impressive character accusation was already a measure of its success, and
and that it is readily associated with the super- in certain insulting formulae one could trace a
natural practices and spells intended to weaken the recollection of unnatural practices long since
adversary physically, if not to annihilate him. The vanished.
Prophet himself was not insensitive to the attacks to
To examine the matter more closely, it seems
which he was subjected and in which he saw evil
omens; though valuing magnanimity and commend- much more difficult to compose a credible panegyric
ing forbearance to his followers, he did not hesitate to than an abusive poem, for it is not necessary to
possess much critical sense to discern the extravacurse some of those who had satirized him.
In any case, the hid^d*, taking the adversary's gance of the eulogy, whereas the more excessive the
honour as its target, dishonoured and, what is more, attacks the more acceptable they appear, at least in
humiliated him; it marked its victims for all time the eyes of the poet's friends, and the hidid* seems
and, even when it was defamatory and calumnious, to some extent to be more appropriate to a milieu
its effects were difficult to escape; numerous where hatred was deeper and more frequent than
anecdotes are told regarding the lasting consequences sincere and disinterested friendship. This perhaps is
of an original insult; how many bad reputations have the explanation of the reflection of Ibn Sallam
(Tabakdt fuliul al-shutara*, ed. Shakir, 217) who
been created thus, and how many nicknames,
directly relates the richness of the poetic output to
insulting but permanently adopted, have resulted
from deliberate or jocular invective (see Barbier de the frequency of conflicts and maintains that, in the
Encyclopaedia of Islam III
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pre-Islamic period, "poetry was abundant only in
regard to wars between the clans . . . If Kuraysh
had little poetry, it was because they harboured no
hatreds and were never at war".
It is in the struggles that took place between
Muslims and polytheists that we see the important
part played by hid^d*, and the verses of the Kur'an
(XXVI, 224-7) condemning poets, except for those
who were believers, are a retaliation against the
attacks to which the nascent Islam was subjected;
the Prophet himself had to resign himself to using
the services of several poets to combat his adversaries
with the appropriate weapons to dishonour and vilify
them, even going so far as to pledge his supporters
the aid of Gabriel (see Ibn Sallam, Tabakdt, 181);
the most celebrated and virulent of these champions
of Islam is Hassan b. Thabit [q.v.], but we should
also note at least Kacb b. Malik [q.v.] and cAbd
Allah b. Rawaha [q.v.], who is less mordant but
perhaps more effective in the mockery with which he
overwhelmed the incredulity of the Meccans, If
hid/id* had not been so influential in Arabia, the
Prophet, who disavowed it, would certainly not have
gone so far as to incite the poets against the infidels;
incidentally he said that the shafts they shot were
more potent than arrows.
Under the first caliphs, hid^d* was rejected as being
contrary to the teachings of the new religion, but to
a certain extent it continued to be practised, feared
and encouraged, for religious, political and racial
reasons. It was primarily cultivated in what C. A.
Nallino (Raccolta di scritti, vi, Rome 1948, noff.;
French trans., La literature arabe, 170 ff.) calls
the poetry of the troops (delle milizie). Feeble
when the enemy was non-Arab, it reached
the vivacity and verve of the ancient hid/la*
as soon as the adversaries present could understand (see, e.g., the accounts of the Battle of the
Camel [see DJAMAL]). Perhaps of greater interest are
the poems inspired by the politico-religious hatreds
born or inflamed during the early days of Islam, an
especially eloquent echo of which can be found in
the works of the Kharidjis [q.v.] and in isolated poets
like al-Acsha of the Banu Hamdan [q.v.] or Ibn
Mufarrigh [q.v.].
Hidia3 was also practised in a quasi-official
manner, in that sovereigns tended to surround
themselves with poets able to defend their glory and
attack their enemies; thus al-Akhtal [q.v.] hurls
invectives at all his master's foes, while at the same
time insulting his own rivals, Djanr and al-Farazdak
[qq.v.], who heaped abuse upon each other and set
out to procure each other's destruction in Nakd^id
[q.v.] which remain a characteristic example of
hidid* of the Bedouin type—but of a hidia3 henceforward deprived of its social character and reduced
to a punishment in the form of an insult delivered by
opinion (represented in this case by the poet) upon
anyone who failed to conform with the modes of
existence, outlook and behaviour inspired by the
sentiment of honour.
This character is even more markedly absent from
another form of hidja?, of the most sordid sort, which
came into being at the very beginning of Islam: for
the poet, it consists in earning himself a reputation
for foulness of speech, with the aim of extorting
nothing less than blackmail from potential patrons.
Thus, for al-Hutay3a [q.v.], that "eroder of honours"
(mikrdd al-acrdd), invective was a means of subsistence, for the terror inspired by his reputation
won him a stream of gifts. This extortionate poet
had a crowd of emulators in the 2nd/8th century,

and a certain rhymester reached the point of simply
writing on his stick the object of his desire, so great
was the dread of his comments in verse [see AL-HAKAM
B. CABDALJ.

In the same period, hid^d* became epigrammatic
in the hands of poets of greater or lesser renown
who respected nothing and took malicious pleasure
in denigrating their opponents, and sometimes even
their friends, by addressing crude and obscene
observations to them; the Aghdni teems with verse
of this type, the writers being Bashshar, Ilammad
c
Adjrad, Ibn Munadhir, Di^il [qq.v.] and many
others; amongst which the fyiydn [see KAYNA] were
never behindhand, since the epigram had become a
pastime of the upper classes.
The indecent hidid* underwent a relative eclipse
in the srd/gth century when neo-classical poetry
flourished, although Ibn al-Rumi [q.v.] became a
past-master of the art of abuse, and a quantity of
satirical verses is to be found in Abu Tammam, alBuhturi, and then in al-Mutannabi [q.v.]. They are,
however, in no way comparable with the writings of
the 2nd/8th century, nor with the works of later
poets such as Ibn al-Hadjdiadi or Ibn al-Habbariyya
[qq.v.]', the propensity of these last poets for sukhf
[q.v.] inspired them to write virulent, gross and
obscene epigrams which they addressed to patrons
whom they held to be too miserly; the principal
themes were avarice, meanness of spirit, and lowly
origin, but more and more insinuations crept in, not
to say accusations, of homosexuality and other
deviations.
The theorists had, however, endeavoured to restrict
the subject-matter of hidid* by restoring greater
moderation; for them, it consisted essentially in
refusing every praiseworthy quality to the person
under attack and attributing to him defects of a
purely moral order such as avarice, greed, lack of
courage, etc. Physical defects should not be taken
into consideration, nor, for some, even the smallness
of the group (see al-cAskarl, Sind^atayn, 105);
Kudama [q.v.] and other critics stood up against the
grossness of the hidid* and recalled the remark of
Abu cAmr b. al-'Ala3 [q.v.]: "the best hidjid* is that
which can be recited by a girl without loss of
modesty", but Ibn Rashik [q.v.] admits that it
should be adapted to the milieu for which it was
intended, although he prefers the discreet and
subtle allusion to over-emphatic assertion (see A.
Trabulsi, Critique poetique, Damascus 1955, 228-30).
In Muslim Spain, where the eastern tradition was
faithfully followed, Ibn Bassam [q.v.] stated in his
Dhakhira (vol. iii, still unpublished) that he had not
included any hidid* in his anthology, in order not
to spoil it; Ibn Bassam lived in an austere period,
which explains his scruples, but his contemporary
al-Fath b. Khakan [q.v.] and others as well did not
refrain from attacking their fellows, though without
exceeding the limits permitted by decency, at least
as understood by Arab authors.
In regard to style, the literary form of the hid^d*,
which is very supple, allows the use of generally clear
and simple language; only the subtlest epigrams
appear obscure on account of the allusions that they
contain.
This genre being exclusively poetic in origin, one
would hardly expect to find any hidja? in prose; and
yet, from the srd/gth century, simple prose tends to
replace certain functions of poetry, and al-Djahiz
[q.v.] does not disdain to include in his Kitdb alTarbi*- wa 'l-tadwir some satirical pages in the best
vein, and even to create satire with a portrait of
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Muhammad b. al-Djahm al-Barmaki ([g.v.]; ed. T.
al-Hadiirl, in al-Katib al-Misrit February 1947,
55-62) and some rasd^il in which he pokes fun at his
closest friends, though without malice. In the following century his emulator, Abu Ilayyan al-Tawfcldl
[q.v.] further developed the genre with the Mathdlib
al-wazlrayn (ed. I. Kaylanl, Damascus [1961]) and,
in the 5th/nth century, the Andalus! writer and poet
Ibn Shuhayd [q.v.] drew satirical portraits of great
subtlety (see Ibn Bassam, Dhakhira, i/i, passim);
here we are concerned with an intellectual and
literary hidid* which has nothing in common with
the writings in verse described above. Perhaps we
should also mention the Mafrdmdt [q.v.], which again
contain a large proportion of true satire; it is only
here that the translation of xcofjt-cooloc by hidid? is
strictly justifiable. Satire of manners, which has
scarcely been cultivated in Arabic [see AL-DJ.AHIZ,
and HIKAYA] has not resulted in comedy any more
than mafcdma, but it will be noted that comedy made
its entry into the Arab theatre before the other"
dramatic genres [see MASK AH].
Hidid* in verse, of more or less the classical type,
has not disappeared even at the present day; leaving
aside its too unfamiliar survivals in dialectal Arabic,
we find in many poems invectives which would not
be disowned by the ancient poets, although the
subject matter has for the most part changed; now
the themes are mainly colonialism, imperialism,
foreign (even Arab) governments, and hostile
political parties, which are the target for attacks in
verse by poets, and pamphlets too are renewing the
ancient tradition; the great difference lies in the
fact that gross insults are mostly banished from this
verse, the best examples of which recall the wittiest
and subtlest writings of certain poets of the and/8th
century.
Bibliography : in addition to the sources given
in the article: Poems of hid^a* occur throughout
the diwdns of the ancient poets and the great
collections such as the Baydn of Djahi?, the K. alShicr wa 'l-shtfard3 of Ibn Kutayba, the Aghdni,
etc.; certain anthologies devote to it a chapter
entitled bob al-hidid*, in particular the tfamdsa of
Abu Tammam, the cl%d of Ibn cAbd Rabbih, the
Mustatraf of Ibshihi, etc.; in the same way, the
critical works generally contain a bob al-hid[d*,
particularly the Nakd al-shi^r of Kudama, the
c
Umda of Ibn Rashik, etc.—The principal works
of orientalists were named at the beginning of the
article; to them should be added: W. Ahlwardt,
Ueber die Poesie und Poetik der Araber, Gotha 1856,
51-2; T. Husayn, Fi 'l-adab al-didhili, Cairo 1927,
122-40, 171-81; F. Gabrieli, Estetica e poesia
arabica, in RSO, xii (1930), 293-300; cAbbas M. alc
Akkad, Ibn al-Rumi, Cairo 1932, 217-43; M.
Husayn, al-Hid^a* wa 'I- hadjdjd^un, Cairo 1947;
E. J. Webber, Comedy and satire in HispanoArabic Spain, in Hispanic Review, xxvi (1958),
i-n; R. Blachere, HLA, ii, 380-2, 417-25.
(Cn. PELLAT)
ii.—PERSIA
Though hid[d is more specifically "satire", this
section of the article will contain general considerations on Persian humour.
Persian humour finds its expression in various
literary genres: hadjw (satire), d[awdb (parody) etc.
Amongst the rhetorical figures most widely used to
obtain humourous effects are tadmin or "quotation",
where a poem by another author is taken as the
basis and inserted in one's own poem, macaronic
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verses (mulamma^dt, a mixed composition of Arabic,
Persian and sometimes Turkish elements), etc.
Humorous or jocose poetry is moreover defined by
classical Persian literary critics under various headings, with reference to its contents rather than to
its form. So we have fayyibdt (jocose poems), kufriyydt
(blasphemous or heretical poems), khamriyydt (winepoems), hazaliyydt (facetious poems) etc., and in
prose the lafd^if (pi. of lafifa), i.e., facetiae.
It would be impossible here to make even a sketchy
history of Persian humour. Almost all the poets of the
classical tradition wrote at least some verses in this
style, which was already present in the Arabic
literature of the early €Abbasid period, from which
Persian took so many forms and ideas. One of the
oldest Persian specialists in humorous verses was
Suzani of Nasaf (d. 569/1173-4 or 574/1179) who
founded a sort of school of this kind of poetry in
Transoxiana: Abu CAH Shatrandj of Samarkand,
author of the "Stork Kasida" or fra$ida-yi laklak,
Djannati of Nakhshab, Lamici of Bukhara. By far
the greatest of Persian parodists and satirists is
however the contemporary of Uafiz, cUbayd-i Zakani
of I£azwin (d. ca. 772/1371), whose masterpiece is the
Akhldfr al-ashrdf ("Ethics of the Aristocracy"), in
prose mixed with verses, composed in 740/1340; the
authorship of his famous long kasida Mush u gurba
("the Cat and the Mouse"), is now doubtful (Minovi).
In the following century Abu Isfcak or Busbak of
Shiraz (active in the first decades of the 9th/i5th
century), called A$ ima (foods), specialized in writing
jocose poems concerning food (Kanz al-ishtihd*,
"Treasure of Appetite"; Diwdn-i Afima, etc.). It is
significant that he, a carder of cotton, was connected
with the mystical order of Shah Nicmat Allah of
Mahan (near Kirman) and showed some maldmatt
tendencies (parodies of his own master's mystical
poems). A specialist in "cloths" was Nizam al-Din
Mafcmud Kari of Yazd (first half of 9th/i5th century),
author of the Diwdn-i Albisa ("Sartorial Poems").
For later times, we mention only Yaghma (17821859), also coming from a poor family, a very popular
poet of the Kadjar period. But, as has been said
above, almost all the great classical poets (e.g. Sacdi,
and, later, Ka'ani and others) indulged in writing
fayyibdt or hazaliyydt.
A special aspect of Persian humour is that represented by folk verses or folk tales, which are not
generally included in the traditional histories of
Persian literature. Their central character is that
of the "fool of God" of the type of the Italian
Bertoldo, with a different name in different places. In
Iran we find Mulla Nasr al-Din, Mulla Du-Piyaza,
Shaykh Buhlul, Mulla Mushfiki etc. He is rather a
panislamic than a typically Iranian character (Si
Diuha in Arab countries, Nasrettin Hoca in Turkey,
Birbal in Muslim India, Pak Pandir, Pak Kadok and
others in Malaya and Indonesia etc.).
As regards classical Persian humour we must never
forget that its stylistic background remains that
(definable in general as decorative-symbolic) of all
classical Persian literature. The abrupt insertion
of ultra-realistic elements into this stylistic background produces by contrast a singular vis comica.
One of the most comic passages of Zakani is, for
instance, a nazm in Firdawsian style inserted in the
chapter of the Akhldk al-ashrdf devoted to chastity;
in the static decorative style of the Shdhndma when
it describes battles and duels, accompanied by a
couple of moralizing verses, Zakani describes here, in
the most direct and asymbolical way, the homosexual intercourse between two famous heroes of the
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Shdhndma, Rustam and Human. The stylized majestic decorativeness of the verses of Firdawsi applied
to such an incongruous object creates almost automatically a powerful vis comica. We should also
keep in mind that the stylistic bases of our Western
humour generally differ from those of the classical
Persian literature; a verse of the famous fytsida in
-an by Amir Mucizzi, where the poet in love is
compared to a chicken roasting on a spit, invariably
produces laughter in an unprepared Western reader,
who interprets this purely static image in a dynamic
way. One of the elements of classical Persian humour
is however simply the exaggeration of the background
style. For instance in Zakani's works in prose mixed
with verses the background style is that of Sacdi's
Gulistdn: but the exaggeration in the use of this style
is clearly visible, e.g. the continuous interruption of
even short sentences through minute "commentaries"
in verse form.
Another element often present in Persian comical
works is the dynamic personification of
i n a n i m a t e objects which, for obvious reasons,
plays only a secondary role in our modern Western
humour. The complete lack of mythological trends
in the Muslim world, the highly developed Neoplatonic static symbolism of its style may explain—by
contrast—the comic force of such a stylistic device.
The pots that become pregnant and give birth to
infant pots in the famous lafifa of Mulla Nasr al-Din,
or the personified "beard" of Zakani's Rishndma
might produce only a smile in a Westerner, but in the
stylistic world of classical Persian literature the
abrupt appearance of a ribald old character called
Rish al-Din Abu 'l-Mal?asm ("Beard of the Religion",
"Father of Virtues" [mahdsin, also "beard" in Persian]) out of a hole in a wall is so uncommon "stylistically" that it creates laughter. And—here is
another element of Persian classical humour—the
vis comica is even augmented by the irreverent
macaronic play on words implicit in the name of this
character (risk, Persian for "beard" is macaronically
combined with din through an Arabic iddfa). The
use of courtly and religious Arabic words or elements
together with the most common, and often vulgar,
Persian names (e.g. the Arabic article al- in the
humorous "Dictionary" by Zakani, called Tatrifdt,
one of his most remarkable productions) creates a
humorous effect not easily understandable by
people living in different stylistic milieus. This
contrast is even emphasized when, as is often done,
the satirical author applies solemn Kur'anic passages,
or hadiths or classical Arabic verses, to quite common
or vulgar actions, as a commentary on them. This is
especially possible in such an excessively mixed
language as that of classical Persian style, but it is
not lacking even in folk tales of the Mulla Nasr
al-Din type.
The whole may give sometimes the impression of
social criticism or realism, but we should
always keep in mind the stylistic motives that lie
at the basis of all this. Generally speaking, classical
Persian humour seems to be the by-product of
highly refined urban milieus that contrast with the
ignorant mullds on one side, but, on the other side,
also with the equally ignorant peasants (so often
criticized by Zakani); we are in a palaeo-bourgeois
and rather bookish world, creating a sort of "clerks'
humour" equally anti-mystic and anti-popular.
This does not mean, of course, that social and
sometimes even bitter social criticism is absent from
Persian humour. Numerous elements of it are present,
especially in Zakani's Akhldfr al-ashrdf and even

more in the works of recent satirists. Last but not
least, Persian writers of this genre supply us with
extremely important information—not yet sufficiently studied—concerning the common life of the people
of their time, on food, clothes, customs, social institutions, etc., which is so difficult to obtain from
other, more serious, contemporary sources.
Bibliography: A. Bausani, Storia della Letteratura persiana, Milan 1960, esp. 450-63, 388;
idem, // "Libro fclla Barba di 'Obeid Zakani",
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iii.—TURKISH LITERATURE
The characteristic of hidj_d (hidiw, mod. hiciv) in
Turkish literature is that, with rare exception, it is
blended with humour. It has been expressed both
in verse and in prose and was not confined to any
particular literary genres.
In Ottoman Turkish literature the earliest example
of satire is the famous Khar-name (the Book of the
Donkey) by the gth/isth century poet Sheykhi [q.v.]
of Germiyan (?-833/i43o?). This is a poem of about
124 couplets (the number varies in the different
manuscripts) in mathnawi form and in khafif metre,
which is included in most diwdns (a good copy is in
Istanbul Un. Lib., T.Y. 2408, fols. 6ob-63b, which
is better than that of the text in the diwdn published
in facsimile by the Turk Dil Kurumu, Istanbul 1942,
63-70). A donkey, tired, broken down and emaciated
by hard labour and ill-treatment, is one day allowed
by his master to graze in the meadow. There he sees
well-fed oxen enjoying life, and particularly envies
their horns, which are like crowns on their heads. He
goes to an old and experienced donkey and asks
him the reason for this injustice. The old wise
donkey explains to him that the reason why oxen are
so privileged is that they work in the corn and barley
fields whereas all that donkeys can do is to carry
wood. Inspired by this explanation, the donkey rushes
to a cornfield and begins to devour the green corn
with delight. When he has eaten his fill he rolls on
the ground and brays loudly. Thereupon the owner
of the field appears, gives him a thorough beating and
cuts off his tail and his ears.
This short poem contains in miniature all the
elements of a classical mathnawi. The sources do not
agree to whom the work was dedicated. Although
some MSS mention Murad II in the introductory
part, the evidence is stronger for Mehemmed I, who
was treated and cured in Ankara by Sheykhi, a physician by profession, during the sultan's Karaman
campaign (818/1415). The Sultan rewarded the poet by
giving him the fief of the village Tokuzlar or fokuzlu.
As Sheykhi was on his way to the village, the former
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owners of the region held him up, beating him and
wounding him badly, and took away everything
he possessed. The Khar-name is an indirect complaint
about these enemies, jealous of the imperial favours
Sheykhi enjoyed. The tidy composition, the simple
and straight-forward style without the usual Persiantype conceits and plays on words, the strong satire
couched in subtle humour make this little poem a
masterpiece almost without parallel in this genre
until Diya (Ziya) Pasha's gafer-ndme in the Tanzimat period.
During the gth/isth and ioth/i6th centuries many
dlwdn poets wrote satirical fyfas against their rivals
and enemies, but the famous name for hid/id in the
classical period is Nefci [q.v.]. This outstanding
frasida-vfTiteT composed a special book of satires,
Sihdm-i badd (Arrows of Fate), which contains
violent satirical poems in the forms of frasidas and
fritcas against leading personalities of his time, viziers,
scholars, poets, government officials and his own
father. The majority of these satires contain gross
invectives and obscenities and reflect the violent
and arrogant temperament of the poet. Nefcl thus
takes vengeance on his victims by exposing their
vices and enumerating the injustices they had made
him suffer. Nef CI was very popular at the courts of
Ahmed I and particularly of Murad IV, who enjoyed
reading his vitriolic attacks on personalities also
known to him. It is not surprising that this made
Nefci many enemies. According to an anecdote
reported in most contemporary sources, Murad IV,
on a stormy day in 1039/1630, was reading the
Sihdm-i Kadd in the Beshiktash Palace when lightning struck nearby. Drawing an evil omen from this,
the sultan tore up the book and forbade Nefc! to write
any more satires. But the poet could not resist the
temptation very long. He wrote in 1044/1634 a
violent hidjwiye against Bayram Pasha, who was
then deputy Grand Vizier. According to one of the
various versions of the story (reported by Sharih almanar-zade, reproduced in Nacima, iii, 235) the
Sultan asked Nefci whether he had anything new,
and the poet produced his satire. The sultan showed
it to Bayram Pasha and the angry vizier obtained the
poet's execution.
Nefci's contemporaries, mostly victims of his invectives, and many poets of the I2th/i8th century,
particularly Hashmet (d. 1182/1768), occasionally
wrote satirical kiPas, but the next outstanding name
in hid[d after Nefci is the Tanzimat poet and writer
Piya (Ziya) Pasha (1825-1880) whose Zafer-ndme
(1868), a very subtle satire on his enemy CA1I Pasha
(1815-1871), the famous statesman, is a most original
composition. It consists of three parts: (i) a fcasida
in praise of the 'victorious' completion of CA1I
Pasha's mission in Crete (1867), supposedly written
by Fadil Pasha, the mutasarrifof Izmit; (2) a takhmis
of this frasida by a certain clerk Khayri Efendi, a
supporter of CAH Pasha; (3) a prose commentary on
this takhmis supposedly by Hiisnii Pasha, the head
of the Police. In the whole work, written in a refined
style with a careful choice of words and similes,
C
A1I Pasha, most of his great and minor supporters,
and the abuses of the time are made the subject of a
very subtle irony. Although all the classical niceties
of dlwdn literature are used in this work, Diya
Pasha succeeded in giving it a very personal and
original touch.
Various Tanzimat writers and their successors
produced in poetry, plays, novels and newspaper
articles many examples of social and at times political
satire. Because of the strict censorship, some of this
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had to be published outside the country. Most of the
political satire aimed at the person of Sultan cAbd
al-Hamid II [q.v.] and his autocratic rule, like
Tewflfc Fikret's famous poems Sis (the Mist, 1901)
describing Istanbul during this reign and Bir lafyza-i
te*ekhkhiir (One moment's delay, 1906) about the
unsuccessful plot against the life of the Sultan, or
his sarcastic poems Doksan beshe doghru (Towards
Ninety-five, i.e., A.D. 1878, when the parliamentary
regime was brought to an end, 1912) and Kh"dn-i
Yaghma (The Table of loot, 1912), against the lawless rule and abuses of the Union and Progress
governments, after the Constitution of 1908.
In the novel, social satire produced an interesting
genre: several writers took 'the westernizing snob',
the blind imitator of European manners and customs,
as the central figure of their work and tried to kill by
ridicule this new and, in their view dangerous, type
of Turkish society. Ahmed Midhat's (1844-1912)
Feldtun Bey ile Rdfcim Efendi (1875) and later Vah
(1882) and Karnaval (1881) began the series; they
were followed by Redja'izlde Ekrem's (1847-1914)
*Araba Sevddsl (1889, published 1896) and ]-Iusayn
Rahmi's (1864-1944) Shfy (1897), Shlpsevdi (1900)
and C0mer Seyf al-DIn's (1884-1920) EfruzBey (1919).
At the turn of the century hid[d in Turkish poetry
is brilliantly represented by Mehmed Eshref (18471912) who, after a year's imprisonment for his political activities, went to Egypt (1903) and wrote there
his famous satirical frasidas and fyifas in which cAbd
al-Hamid II, his pashas, and his regime are mercilessly attacked in a very personal style where irony
and sarcasm dominate.
A number of poets developed after the revolution
of 1908 a new genre of satire in the form of pastiches
or nazires, with the same metre and rhyme as wellknown kasidas and ghazals of the great classics,
particularly of Fudull, Nef ci and Nedim. Two names
stand out: Fadil Ahmed Aykac (born 1884), the
author of the Diwdnde-i FdaLil (1913), and Khalil
Nihad Boztepe (1882-1949), the author of Sihdm-i
ilhdm (1923). These two poets and a few other minor
writers of this school wrote humorous satire mainly
of a political nature, generally aimed at the individuals playing a prominent part in Turkey during
the years 1908-1923.
Between 1908 and 1920 the essayist, short-story
writer and humorist Reflk Khalid Karay [#.v.]
(1888-1965) produced the best specimens of political
satire in prose. In many essays he attacked and
ridiculed the governments of the Committee of Union
and Progress, their leading personalities, and Istanbul
society during the First World War and immediately
after. His mastery of the language and his colourful,
vivid and flowing style, always scintillating with
subtle irony, remained unrivalled in modern Turkish
until a new prose style was developed by the generation of young writers following the language reform
movement of the 1930*3. Most of his satirical essays
have been collected in the following works: (i) Sakln
aldanma inanma kanma (1915, in Roman script
1941); (2) Kirpi'nin dedikleri (1916, 1940); (3) Agho
Pasha'mn khdtirdti (1918, 1939); (4) IstanbuVun
ityuzu (1920; in Roman script as IstanbuVun bir
yuzu, 1939); (5) Ghughuklu sd'at (1922, 1940); (6)
Tanidfylarlm (1922, 1941).
In contemporary Turkish literature, several
writers make use of humorous satire to combat extreme traditionalism, bigotry and political intolerance. The most popular and successful writer of this
school is Aziz Nesin (b. 1915), the prolific short story
writer, novelist, essayist and playwright (for a list
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of his main works see Behcet Necatigil, Turk edebiyatinda isimler sdzliigu, Istanbul 1964, 157), who is
essentially known as a humorist but who actually
aims at killing by ridicule social and political prejudices and the shortcomings of a society in transition.
In Turkish folk-literature social and political satire
is one of the principal themes, and the tales of Nasr
al-DIn Khodja and Bektashl anecdotes, folk tales, the
stories told by meddafa (public story-tellers) abound
in satirical criticisms of public figures and social
prejudices. Satirical interpolations in the improvised
conversations on set themes in the Ortaoyunu and
the Karagoz [qq.v.] are very frequent. These public
performances have often been censored and at times
temporarily suspended when the element of satire
was thought to be dangerous.
In folk poetry a special satirical genre called
tashlama has been developed. Tashlamas may have
a great variety of subjects, but social injustices are
one of their main targets (see flhan Basgoz, Turk
halk edebiyati antolojisi, Istanbul 1963, 16 and 129).
In Eastern Turkish (Caghatay) literature the great
9th/i5th century poet and writer CA1I Shir Nawa5!
is the most outstanding representative of satire. In
many of the ghazals and rubd^is in his four diwdns
there are powerful satirical passages against hypocrites and bigots. In a typical ghazal he addresses the
wdHz (the preacher) in these terms: 'What lies, what
ridiculous behaviour, O preacher! Are you not
ashamed of the community? They asked you to
moderate people's uncouthness by counsels; who
told you to kick and break the pulpit?. .. The tears
on my cheeks are because of my hidden suffering and
not because of the effect of your sermon, O preacher!
To drink wine at night, and by day to tell people
not to drink it, these are really nice virtues, O
preacher!' (TDED, xii (1962), 43-4). Examples of
interesting social satire of minor literary value have
been given by some late Eastern Turkish poets in
Turkestan like Makhmur (end of the i8th century),
Mukimi (d. 1903) and Furkat (d. 1909).
In Adharbaydjanl Turkish two writers stand out
in hidid : Mirza Feth CA1I Akhund-zada (1812-1878),
a leading modernist and the first Turkish playwright, who in his plays severely criticized, in
humorous style, the feudal society of his day, superstitions, social and religious prejudices (see A. Caferoglu, Die aserbeidschanische Literatur, in Philologiae
Turcicae Fundamenta, ii, Wiesbaden 1964, 671-4).
But the best representative of the satire proper is
Mirza CA1I Ekber Sabir (1862-1911), who, together
with some minor poets and writers of the humorous
and satirical review Molla Nasreddin (founded in
Tiflis in 1906), waged a relentless campaign against
fanaticism and ignorance, and the conventional concepts of the old diwan literature.
Bibliography: Koprulii-zade Mehmed Fu'ad
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iv. — URDU
Early Urdu poetry cultivated by the Sufi poets of
Gudjarat and the court poets of Dakkan is free from
satirical elements, which begin with Djacfar Zattalli,
a late nth/i7th century poet who makes a speciality
of obscene themes and phraseology. In his Persian
satires also he uses Urdu colloquial and obscene
vocabulary.
With Mirza Rafic Sawda (1713-1780) [q.v.], the
greatest hadiw (hidid) writer in Urdu poetry, satire
suddenly reappears and attains a developed form.
Sawda's satires are social as well as personal. His
social satires such as Kaslda-i shahr dshub and
Mukhammas-i shahr dshub are 'complaints' of the
life and times at a juncture when owing to the rapid
decline of Mughal power the feudal order of Dihli's
society was disintegrating; and life in the city was
precarious and undignified on account of the depredations of the Marathas and the Djats and the
invasions of Nadir Shah and Ahmad Shah Abdali.
Most illustrative of the decadence and decline of the
feudal society in Dihli are Sawda's Kasida-i tadhlk-i
ruzgdr, a satire on a nobleman who had fallen on evil
times, and Mathnawi dar hadjw-i Siddi Fulad Khan,
kotwal-i Shahdiahdndbdd, which is also full of some
personal venom. Sawda's personal satires such as
those directed against a satirist of lower calibre, Mir
Dahik, tend to be incisive, sardonic and vulgar. The
most criticised of Sawda's personal satires is Kasida
dar hadjw-i shakhsi ki muta^assib bud, written from a
Shlci polemical viewpoint against the theologian
Wall Allah Dihlawi [q.v.].
Sawda's great contemporary Mir Taki Mir (17221810) [q.v.] had a lyrical genius suited to the writing
of ghazals, but the element of social satire is also
present in his 'complaints' like the Dar hadjw-i
khana-i khud.
Hadiw developed in the Lucknow school of poetry,
but its use was limited. Here, in comparatively secure
social conditions, social satire is rarely found.
Instead we have personal exchanges between poets
like Insha. (1756-1817) and MusliafI (1164-1824).
Insha, the better satirist of the two, had a frivolous
virtuosity which his more dignified contemporaty
lacked.
The satirical heritage of the Lucknow school
produced a striking synthesis with counter-modernism
under the impact of Western ideas and institutio s
in the verse of Akbar Allahabad! (1846-1921), the
pre-eminent social and political satirist of modern
times.
Thematically Akbar's satire is anti-West. It aims
to ridicule, in isolated verses as well as in short poems
like Dihli Darbdr, Bark-i kilisa and Curzon Ndma,
the glamour of British Indian life and institutions,
and beyond it the very essence of Western civilization.
He often directed his satire against Sayyid Aljmad
Khan [q.v.] and the modernism of the cAligarh
movement. Akbar achieves his satirical effect by an
intelligent cynicism, by reducing the sublime and the
scientific to the ridiculous, by an amazing inventiveness in the interplay of rhymes, by coining and
establishing a symbolical satirical vocabulary of his
own, by an instinct for playing to the conservative
gallery and by a passionate though pessimistic faith
in the values of the Muslim past.
The tradition of political satire established by
Akbar soon became a broad movement. The freedom
movements organized by the Indian National
Congress, the Khilafat Conference and the Muslim
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League produced a school of more sustained and
topical satire. Its outstanding representative was
Zafar CAH Mian, a political leader of shifting loyalties
and the editor of the Zaminddr. During and since the
1920*5 topical political satire became one of the
regular and attractive features of Urdu journalism.
Prose satire in Urdu had its beginnings in the
ddstdn literature of the early nineteenth century,
especially in the Tilism-i hushrubd. From the prose
ddstdn the satirical elements travelled to the modern
novel and are discernible in Ibn al-Wafrt, a novel in
which Nadhir Aljmad (1836-1912) seems to ridicule
Sayyid Ahmad Khan's adoption of the Western style
of living. Sarshar's (1845-1903) novels have also an
element of social satire. Caricature, bordering on
generalized satire, forms the subject matter and
details of the novels of Sayyid Sadjdjad Husayn,
founder and editor of the humorous journal Awadh
Pan6.
Awadh Pant, modelled on Punch, was published in
Lucknow in 1877 and continued until 1912. It was
conservative in social outlook and opposed Sayyid
Atmad Mian's loyalism and modernism. Much of
its satirical content is directed against the cAllgarh
movement and Western institutions. Awadh Pant
established the tradition of prose satire in Urdu
journalism, which is traceable in a number of journals
that have succeeded it as well as in the columns of
caustic political comment which are a permanent
feature of Urdu newspapers.
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AL-HIDjA3, IJURtTF [see HURUF AL-HIDJA'].
HIHJAB (A., from the verb fradiaba "to hide from
view, conceal") is used of any veil placed in front
of a person or an object in order to conceal it from
view or to isolate it. In medicine, it is a membrane
which separates certain parts of the organism:
al-fyididb al-hddiiz or hidjdb al-d[awf "diaphragm",
al-hididb al-mustabjin "pleura" and frididb al-bukuriyya "hymen" (al-Tahanawi, Kashshdf; LA; Dozy,
SuppL).
Scarcely anything is known of the pre-Islamic use
of this word; but the Kur3an, though it is found
there only seven times, provides as valuable information on the basic and metaphorical meaning of
the term as it does, to a certain extent, on its evolution. In general hid[db in the Kur'an means a
separation: it is the veil or the curtain behind which
Mary isolated herself from her family (XIX, 17); it
is also the separate establishment (later the gynaeceum) which was imposed at first only on the wives
of the Prophet (XXXIII, 53; cf. XXXIII, 32),
apparently on the advice of cUmar. On the Day of
Judgement, the saved will be separated from the
damned by a frididb (VII, 46), which is glossed as
wall (sur) by the commentators, who deduce this
interpretation from Kur'an LVI, 13. "It belongs
not to any mortal that God should speak to him,
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except by revelation, or from behind a veil" (XLII,
51), a veil apparently intended to protect the elect
from the brilliance of the Divine countenance.
tfididb is finally a sort of veil which envelops, either
actually (the sun which vanishes behind the veil
of the night, Kur'an, XXXVIII, 32) or in a mystic
sense, people and things. This last meaning is particularly worthy of note. The unbelievers say to the
Prophet "our hearts are veiled . .. ; and in our ears
is a heaviness; and between us and thee there is a
veil (XLI, 5). "We place between thee, and those
who do not believe in the world to come, a curtain
obstructing (frdidb** mastur**)" (XVII, 45). The
commentators do not agree on the meaning
of the expression. It is considered to be
either an invisible curtain sent by Allah to conceal
the Prophet from the eyes of those who sought to
kill him (Djaldlayri) or a veil which dimmed the
intelligence of renegades so that they were incapable
of understanding the recitation of the Kur'an (alBaycjawi). The latter interpretation is to be compared
with Kur'an, LXXXIII, 14 f., where it is stated
that profits "rust" the heart so that truth cannot
penetrate it.
In a jiadith reported by Abu Dharr, bidtfib is used
as a synonym for the veil of death. "Allah", the
Prophet is reported to have said, "will pardon His
servant so long as the veil has not fallen"—"O
Messenger of God, what does the fcididb consist of?"
—"It is", he said, "when the soul dies while it is
mushrika (one who "associates" other gods with
God)".
In classical and contemporary Islam, frid[db
seems to have developed, often starting from Its
IKur'anic bases, in four different directions.
I. The separation, which was imposed at first
only on the wives of the Prophet, was later extended
to all free Muslim women. The wearing of the veil
marks the transition from childhood to puberty,
and from spinsterhood to marriage. It is true that
the material used to cover the head and face is
usually referred to by the words lithdm, bind',
burfru* (Dozy, Diet, des vStements)-, but jtididb, while
meaning also the veil itself, refers particularly to
an institution.
Pre-Islamic Arabic poetry proves that the custom
had already been observed before the time of Muhammad, the veil having been the prerogative of
women of a certain rank, who used for this nasif,
sitr, sidif, etc. (cAli al-Hashimi, al-Mar*a fi 'l-shicr
al-didhili, 79-80, 146). The verses of the Kurgan
in which the wives and daughters of the Prophet
are commanded "to draw their veils close to them"
(XXXIII, 59 — diilbdb, dialdbib —) and "to the
believing women ... to cast their veils over their
bosoms" (XXIV, 31) probably date from the year
5 (Ibn Sacd, Tabafydt, viii, 173-4). Nevertheless
c 5
A isha is said to have worn the veil from the time
of her marriage with Muhammad (ibid., viii, 59),
which took place in Shawwal in the year i (alBalaclhuri, Ansdb, i, 403).
It is certain that this custom was very little observed in Medina. The Kur'an justifies it in fact on
the ground that thus "it is likelier [the believing
women] will be known and not hurt" (XXXIII, 59).
But with the expansion of Islam the custom spread
rapidly in Arabia and elsewhere. It was adopted
by almost all the women in towns, especially those
belonging to the leisured classes; but neither the
Bedouins nor the peasant women nor working women
adopted it completely.
The wearing of the veil, being general in the towns,
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where intellectual movements developed and spread,
contributed to a large extent to the keeping of Muslim women in a sort of seclusion. At the end of the
igth century, however, under the influence of the
reformist ideas of the Khedive Ismacil, who founded
in Cairo in about 1290/1873 the first school for
girls, some Egyptian women abandoned the veil.
But the real champion of feminism was Kasim Amm.
In his work Tafrrir al-mar*a, in which is apparent
the influence of Shaykh Muhammad cAbduh's
liberal interpretation of the Kur'an, he denounced
the keeping of women in a state of subjection,
stated their right to education and stressed the evils
of the veil, which he considered to be "the vilest
form of servitude". Nevertheless, he did not demand
that it be totally abolished, but simply proposed
that it should conform only with the strict demands
of religion. As a jurist, he stated that there is in fact
in Islamic law no text which justifies the use of the
veil in the way which was then current. This opened
the battle for the emancipation of women. Kasim
Amln also returned to the charge in his other work,
"The new woman*'. These works shocked Egypt and
feelings ran high on the subject. Talcat Pasha
IJarb, who led the opposition, wrote in reply two
works in which, also in the name of religion, he defended the old system of education. The women
were evidently on the side of Kasim Amln. Malak
Eifni Nasif, better known by her pseudonym
Batdthat al-Badiya, edited his Nisd'iyydt, and Mayy
Ziyada wrote a series of articles on the problem which
she dedicated to her colleague. In 1925 the Egyptian
feminist movement was born. Its president, Madame
Huda Shacrawl Pasha, formally abandoned the veil
in 1926, and her gesture has been imitated increasingly by other Muslim women.
II. tfididb signifies also the curtain behind which
caliphs and rulers concealed themselves from the
sight of their household. This custom, which appears
to have been unknown to the early inhabitants of
the IJidiaz, seems to have been introduced in Islam
by the Umayyads, probably under the influence
of the Sasanid civilization. The partition is also known
as sitdra and sitr, but the custom is the same, and
it finally developed into an institution (to be distinguished from the hidj_dba, sometimes also called
frididb, which indicates the office of chamberlain
[see HADJIB]).
According to the Ps.-Djakiz, Mucawiya and the
majority of his successors were separated from their
household by a curtain (sitdra) so that none of the
latter could see the actions of the caliph when, under
the influence of drink, he was no longer in control of
himself (Le livre de la couronne, tr. Ch. Pellat, 59).
The behaviour of the €Abbasid rulers was sometimes
less discreet: al-Amin in particular preferred the
company of his courtiers and familiars to being
isolated behind a hanging (hidj_db) (ibid., 70).
Introduced into Andalusia, North Africa and Egypt,
this institution grew more complicated as court
life developed, particularly among the Fatimids,
where there gradually became established an elaborate ceremonial comparable with that of Byzantium (M. Canard, Le ctrtmonial fatimite). It
should be mentioned that, although it was always
the same institution, with the Fatimids, influenced
as they were by Shici ideas concerning the divine
nature of the Fatimid imam (cf. al-Makrizi, Khifat, i,
456, where he is compared to the Deity), it seems to
have been prompted by other considerations and
to have responded to different needs. The caliph,
considered as the hypostasis of the Active Intellig-

ence of the world, was almost the object of worship.
Because of this he was expected to hide himself as
far as possible from the eyes of his faithful followers,
who were thus protected from the radiance of his
countenance.
In Cairo, the official in charge of the curtain was
called §d}tib al-mad^lis (al-Kalkashandi Subfy, iii,
485; al-Makrlzl, Khitaf, i, 386), a different office
from that of sdhib al-bdb, or master of the door, who
was the same as the Great Chamberlain. He was
called also mutawalli 'l-sitr (al-Makrizi, op. cit., i, 411)
and sdfrib al-sitr (M. Canard, op. cit., 374; Alf
layla wa-layla, i, 147, ed. of Imprimerie catholique, Beirut 1956). He was the Chief Eunuch and
sometimes combined with the office of Master of
the Curtain that of Chamberlain (M. Canard, op. cit.,
374 n.). During receptions it was his particular duty
to inform the vizier when the caliph was installed
in his place and to give the order to his two assistants
to raise the curtain in front of the ruler. The latter
then appeared seated on his throne and facing the
gathering. At the end of the audience the curtain
was lowered and he then returned to his apartments
(al-Kalkashandi, op. cit., iii, 499 f.). A sitr was also
suspended in front of the door of the audience chamber when the ruler wished to ride in procession on
the occasion of the New Year. The vizier and the
important dignitaries waited outside, near to the
sovereign's mount. At the proper moment the curtain
was raised and the caliph came out, preceded by his
eunuchs, and mounted his horse (al-Kalkashandi,
op. cit., i, 506).
The use of the hid^db was current in Fatimid
receptions and solemnities, and its use during
Ramadan should be particularly mentioned. On the
second, third and fourth Fridays of this month, the
caliph visited the mosque. On his arrival he ascended
the minbar and sat under the cupola (kubba). At
his invitation, the vizier also ascended, approached
him, publicly kissed his hands and his feet, and closed
the curtains. The ruler was thus hidden as though in
a litter (hawdadi). He then pronounced a short sermon, after which the vizier opened the curtains
(al-Kalkashandi, op. cit., iii, 511; al-Makrizi, op. cit.,
i, 451 ff.). On the day of Hd al-fitr [q.v.], after the
solemn prayer, the kadi, from the minbar, named
one by one the dignitaries who had been granted
the honour of mounting the steps and of occupying
the places on the left and the right of the sovereign.
At a signal from the vizier, everyone veiled himself
and then the caliph, also veiled, began to speak.
At the end of the address they withdrew their veils
(al-Kalkashandi, op. cit., iii, 514).
At the Shici ceremony of mourning for the death
of IJusayn, the caliph, his face veiled, on a seat without a cushion, received the dignitaries, who were
also veiled (al-Makrizi, op. cit., i, 431).
Ibn Khaldun distinguished several sorts of frididb
which a state adapts to its needs as it develops.
The first is adopted when nomadism is abandoned
and the sovereign, giving up primitive customs,
separates himself from the people and allows only
his intimates to cross his threshold. With the development of the state and of the complexity of its
workings, a second frididb is instituted: this allows
only those who are initiated into the customs and
etiquette of the court to have any communication
with the sovereign. In their turn the ruler's familiars
and intimates also place a Jtididb between themselves
and the people. Finally, as the state declines, the
dignitaries who have placed on the throne the heirs
of the reigning dynasty sometimes seek to seize for
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themselves the privileges of power. The dictator
then sequesters the sovereign: he isolates him from
his family and from his councillors by a hidj_db,
making him believe that his dignity demands that
he be separated from them (Mukaddima, ii, 100-3,
tr. Rosenthal, ii, 111-3).
III. In the eyes of the mystics, hididb represents
everything that veils the true end (al-Dlurdiani.
Ta'rifdt, 86), all that makes man insensitive to
the Divine Reality. "It is a curtain interposed between the novice and his desire, between the marksman and his target" (Massignon, IJalldj, 699). It
is produced by the impression, on the heart, of the
images of the tangible world, which hinder the manifestation of the truth. The man who is "veiled"
(mdbdiub) is he whose heart is closed to the Divine
light, because his awareness is dominated by sensual
or mental passion. "Your veil is your infatuation",
said al-Halladj (Massignon, op. cit., 699). In fact
there are many causes of this veiling. The more
man's natural tendencies are fed with food, the
stronger does his lower soul become, and passion
spreads impetuously through his limbs; and in each
vein a different sort of veil comes into being (alHudiwiri, Kashf, 325). The realization of the mystical union is impeded equally by the internal feelings
which are centred on the soul, the reason and the
spirit. The veil of the nafs is the passions and the
desires, that of the heart is all observation which
has no foundation, and that of the reason is its
dwelling on intelligible meanings (al-Tahanawl,
Kashshaf, i, 276).
The opposite of the hidjab which is characterized
by the contraction (kabd [q.v.]) of the heart is the
kashf (revelation), which means, by contrast, its
expansion (hasp [q.v.]), its spreading open. Kabtj, and
basf are two involuntary states which no human
effort can produce or destroy, for they proceed from
God (al-Hudiwiri, op. cit., 374). However, when the
lower soul is so weakened that it is incapable of
overcoming obstacles, and when passion is annihilated, then all vain desires are effaced in the manifestation of the truth. The veil is rent and he who
seeks God attains the fullness of his desire (alHudiwiri, op. cit., 325).
IV. Finally, hididb is a mystical separation, a
supernatural isolation, a supra-terrestrial protection,
in fact an amulet [see TILASM] which renders its
wearer invulnerable and ensures success for his
enterprises. A shaykh or a fafcir writes cabbalistic
signs and Kur'anic verses on a sheet of paper which,
for a small sum, he gives to petitioners. These writings are considered to be most efficacious and to
have the power to attract a husband's love, to cure
a sick person, to render a barren woman fertile and
even to protect from bullets. They are worn round
the neck and must never be taken off (Jaussen,
Moab, 35 f. and 381; the same use of the word
jtididb is found in Syria and among the nomads
of the Negev who have recently been the object of
a study by J. Chelhod).
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HIIUABA [see HADJIB].
AL-HIQJAR (sing, hidjra), settlements established
by cAbd al-cAziz b. cAbd al-Rahman Al Sucud (d.
1373/1953), then Sultan of Nadjd, to promote the
sedentarization of the Bedouins of Saudi Arabia
during the first quarter of this century.
During the first decade of his career, cAbd alc
Aziz Al Sucud attempted to revive the old religious
enthusiasm among the virile, but often volatile,
Bedouins as a basis for the recovery and the control
of his realm. After the mutawwi^un (preachers) had
spread religious enlightenment and prepared for the
idea of an agricultural, settled life, the first and most
successful hidjra, or Bedouin settlement, was established in 1330/1912 at al-Artawiyya, between alKuwayt and Nadjd, in the dira (tribal territory) of
Mutayr. This settlement was soon followed by another at al-Ghatghat in the dira of cUtayba. In both
settlements members of various tribes constituted
the fraternity of Ikhwan [q.v.], though the mixing
of tribes was not practised in most of the colonies.
The prospect of conflict with both Al Rashid of
Ha'il and the Sharifs of Mecca gave impetus to the
process of settlement, and eventually there were
about 130 such colonies in al-Hidjaz and Nadjd.
So successful was the movement in arousing the
religious ardour of its members that some of the
Ikhwan became more zealous than cAbd al-cAziz
himself and turned against him in rebellion. In the
final crushing of the Ikhwan rebellion (1348/1930)
some of their settlements were razed to the ground.
The King then set out to create the nucleus of a
modern, standing army which proved its worth in
establishing peace throughout the length and breadth
of his Kingdom.
Bibliography: cAbd al-Rahman Nasr, *-Ahil
al-Djazira, Cairo n.d.; Ahmad cAbd al-Ghafur
c
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Cairo 1354; Hafiz Wahba, Djazirat al-cArab fi
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AL-^IDjAZ, the birthplace and still the spiritual
centre of Islam, is the north-western part of
the Arabian Peninsula. As the site of the Kacba,
as the home of the Prophet Muhammad and the
scene of Allah's revelations to him (manzil al-wahy),
and as the capital district of the early Islamic state,
al-Hidiaz is for Muslims as much the Holy Land
(al-bildd al-mufraddasa) as Palestine is for Jews and
Christians. Muslims are, in fact, even more zealous
in guarding the inviolate character of their chief
shrines; the areas surrounding Mecca (Makka) and
Medina (al-Madina al-Munawwara) are sacred preserves {jtarams) which only Muslims are allowed to
enter, and restrictions have often been placed on the
penetration of non-Muslims into other parts of alHidiaz.
While agreeing in general that al-Hidjaz means
"the barrier", the Arabic sources differ in interpreting its application. The commonest view is that
the barrier is the mountain chain of al-Sarat [q.v.]
separating the lowland of al-Ghawr or Tihama [qq.v.]
along the Red Sea from the interior uplands of Nadid
[q.v.]. Another view holds that the barrier stands
between al-Sha5m in the north and al-Yaman in the
south, and modern geological research has shown
that the mountains of these two regions lie beyond
the Arabian Shield [see (djazlrat) AL-CARAB] to which
al-Sarat belongs.
The concept of al-Hidjaz as an obstacle also derives
from the fact that much of its area is covered by lava
tracts (harras [q.v.]), which make it "a black barrier"
(Yakut, s.v.). Among the best known fyarras in the
early Islamic period were those bearing the names of
Layla, Wakim, al-Nar, and Banu Sulaym. Further
research needs to be done on identifying these and
on determining the correct forms of the modern
names. On a visit to Tabuk, for example, the author
learned that the frarras to the south are called alR.hat (vowelling uncertain) and cUwayri^, not alRaha and al-cUwayrid as often given on maps.
No substantial agreement exists on defining the
geographical limits of al-Hidjaz. Although Tihama
is, strictly speaking, not a part of al-Hidiaz, it is
often included in the region. Mecca in the hills has
been called Tihamiyya, and Medina half Tihamiyya
and half Hidiaziyya. In the east al-Hidjaz is sometimes carried as far as Fayd near Adja3 [q.v.] and
Salma, but this is an extreme interpretation, as is the
one that extends al-Hidjaz northwards into Palestine.
The most circumscribed version of the northern
extent excludes Madyan and its hinterland IJisma
from al-Hidjaz. In the south al-Hidiaz once marched
with al-Yaman, but in recent times cAsir [q.v.] has
been interposed between the two. As treated in this
article, al-Hidiaz corresponds in general to the
Western Province of the modern Kingdom of Saudi
Arabia.
For descriptive purposes al-Hidiaz may be divided
into three sections: northern, central, and southern.
The central section, by far the most important for
the history of Islam, is dealt with first.
The central section may be taken as bounded
in the south by the lands in the vicinity of al-Ta'if,
Mecca, and Diudda [qq.v.], and in the north by the
lands in the vicinity of Medina and Yanbuc [qq.v.].
From the verge of Medina a vast harra runs along
al-Sarat for about 300 km. almost to Mecca.

The old road from al-Ta5if went north to the valley
of al-Nakhla al-Yamaniyya, down which it descended
towards Mecca. In this valley was Karn al-Manazil,
the early mfyat [see IHRAM] for pilgrims from southern
Nadid and Oman; the present mikdt is a place called
al-Sayl ai-Kabir in the same valley. In al-Nakhla
al-Sha'miyya was Dhat clrk, the ml^dt for pilgrims
from northern Nadid and Iraq coming along Darb
Zubayda, the route which the consort of Harun alRashld provided with cisterns and other amenities.
Dhat clrk is often mentioned as the limit of al-Hidiaz
in this direction. A paved highway now winds down
the mountains from al-Ta3if directly to Mecca, so
that the long loop to the north is avoided. The two
Nakhlas, now called simply al-Yamaniyya and alShamiyya, empty into Wadi Fatima (classical Marr
al-Zahran), the fertile bed of which is crossed by the
road from Mecca to Diudda.
Throughout the history of Islam travellers between
Mecca and Medina have had a choice between two
ways, one following the coast (al-Tarik or al-Darb
al^Sultani) and the other running east of the great
harra (al-Tarik or al-Darb al-Sharkl), with variations
in the itinerary for each way. Before the introduction
of motor vehicles those choosing al-Tarik al-Sultanl
usually by-passed Diudda in order to save time.
Three hours out of Mecca were the domed tomb and
mosque of the Prophet's last wife, Maymuna [q.v.],
in Sarif, where she was married. North of Wadi
Fatima the road went through cUsfan, the scene of
the Prophet's raid on the tribesmen of Libyan [q.v.].
Next the road traversed the cultivated area of
Khulays set back some distance from the coast. Not
far beyond al-Kadima the Red Sea would be sighted.
Rabigh, though a port, had no proper harbour; ships
anchored well away from the shore and transferred
their cargoes to local sailing craft. As the mlkdt for
pilgrims coming overland from Syria, Egypt, and
al-Maghrib, Rabigh succeeded the now ruined village
of al-Djufrfa, which lies in a valley reaching the sea
just south of Rabigh. Pilgrims coming down the
Red Sea enter into ifyrdm as their ship passes Rabigh.
North of Rabigh is the reputed burial place of the
Prophet's mother, Amina, at al-Abwa3 [q.v.], now
called al-Khuravba.
From Rabigh secondary routes ran northwards
through the mountains to Medina, providing a more
direct but more difficult approach than al-Tarik alSultani, which continued to hug the coast. From the
port of Mastura an alternate route known as "the
detour" (al-Malaff) turned inland, but the main road
did not do so until it reached Badr Hunayn [q.v.],
where the Prophet humbled Kuraysh on the battlefield. The road from Yanbuc, which has taken the
place of al-DJar [q.v.] as the principal port for Medina,
joins the road from the south at Badr, whence alTarik al-Sultani ascends Wadi al-Safra5 towards
Medina. In this valley cAbd Allah b. Sacud of Nadid
won a signal victory over Ahmad Tusun and his
army from Egypt in 1226/1811.
Now that an asphalt highway joins Mecca and
Medina via Diudda, Rabigh, and Badr, it is easier
and faster not to take the short cuts through cUsfan
and the mountain passes farther north.
The usual course for al-Tarik al-Sharki runs northwards down cAkik Dhat clrk [see AL-CAKIK]. Sometimes it goes through the old oases of IJadha and
Sufayna on the eastern edge of the harra, and at
other times it passes a little to the east of them. The
oasis of al-Suwarikiyya (modern al-Suwayrikiyya),
also on the eastern edge of the harra, is even farther
off the road. North of the modern mine of Mahd al-
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Dhahab, now abandoned, al-Tarik al-Sharki proceeds
for a space down another valley named al-cAkik
south-east of Medina, which is different from the
"blessed valley" of al-cAkik west of the city.
The main route from Medina to Nadjd forks just
after the oasis of al-Hanakiyya, one branch continuing
eastwards to al-Kasim and the other heading northwards to Ila'il. The main route east from Mecca
(Darb al-Hidjaz) now runs from al-Sayl al-Kabir via
al-Kaciyya and al-Dawadimi to al-Riyad, replacing
the old pilgrim trail via al-Kunsuliyya and alKuwayciyya.
The northern section of al-IJidjaz may be
taken as extending to the boundary between Saudi
Arabia and Jordan, which stretches from a point
south of al-cAkaba [q.v.] over to the range of alTubayk. The occupation by the state of Israel of a
position on the Gulf of al-cAkaba has made it impossible for pilgrims to follow the old overland route
from Sinai via al-cAkaba. Among the small ports are
Hakl and Makna on the Gulf of al-cAkaba, and alMuwaylih, Daba, al-Wadjh, and Amladj (orthography
uncertain) on the Red Sea. From al-Wadjh tracks
cut across the mountains to meet the interior highway
at or near al-cUla.
During the past century the heaviest traffic in the
northern section of al-Hidjaz has been over the
routes east of al-Sarat, first the old Syrian pilgrim
road through Tabuk and al-cUla [qq.v.] and then the
Hidjaz Railway [q.v.], which in most places followed
the pilgrim road closely. The railway was damaged
during the First World War, and reconstruction did
not begin until 1383/1964. In the meantime a paved
highway was being built north from Medina to Tabuk
and the Jordan boundary. The highway runs through
Khaybar and Tayma3 [qq.v.], both of which lie a considerable distance east of the pilgrim road and the
railway.
The southern section of al-Hidjaz has higher
mountains, more rainfall, and much more cultivation
than the other two sections. A road parallels the
coast from Djudda through the ports of al-LIth, alKunfudha, and Haly (Haly Ibn Yackub [q.v.], once
regarded as the southern limit of al-Hidjaz) to alKaljma, now reckoned as the beginning of Tihamat
^Asir. The lower parts of the valleys that flow seawards furnish good areas for agriculture.
A highland road from al-Ta3if leads to the oasis of
al-Khurma (not Khurma, as shown on the map in
E/2, i, 708) on the far side of the range of Hadn (this
range is often given as the limit of al-Hidiaz in these
parts). Another highland road links al-Ta3if with
Turaba (or Taraba), also on the other side of Hadn,
and a third takes a more direct course to Bisha [q.v.],
beyond which lies Tathlith at the southeastern end
of al-Hidjaz. Eastward-bound travellers use tracks
from the border areas to al-Riyad, Wadl al-Dawasir,
and other places in Nadjd. Agriculture in the highlands is concentrated in the eastern oases and along
the crest of al-Sarat.
The map in E/2, i, 891, shows the principal tribes
in al-IIidjaz in the time of the Prophet, apart from
Kuraysh of Mecca and al-Aws and al- Khazradi
[qq.v.] of Medina. These three have long since disappeared from al-Hidjaz as important tribal aggregations, their members having been absorbed into
the broader Islamic community. The populations of
Mecca, Medina, and Djudda have become cosmopolitan; many non-Arabs are resident there, and the
importance of tribal connexions is dwindling.
Dispersed remnants of Kuraysh remain in al-Hidjaz,
mainly as small tribes or clans claiming descent from
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the Prophet [see SHARIF], some of whom have
adopted the Bedouin way of life. ICuraysh has been
the mother of sovereigns and dynasties, producing
the Rashidun Caliphs, cAbd Allah b. al-Zubayr, the
Umayyads, the cAbbasids, and a number of lesser
ruling houses in al-Irttdjaz itself, foremost among
them being the Hashimids [q.v.] of Mecca. Other
noteworthy survivors of Kuraysh in al-lrlidjaz are
Banu Shayba [q.v.], the hereditary custodians of the
Kacba.
The map also does not show the three Jewish
tribes of the Medina area, Banu Kaynukac, Banu
Kurayza, and Banu 'l-Na<Jir [qq.v.], all of whom seem
to have disappeared leaving no trace.
From the central section of al-Hidjaz the tribes of
Sulaym and Hilal [q.v.], a branch of Hawazin, took
part in the mass migration of Bedouins to Egypt and
on to al-Maghrib in the 5th/nth century. Their place
has been occupied by Irlarb [q.v.] as the dominant
tribe in the area between the two Holy Cities.
In the vicinity of Mecca and al-Ta'if four ancient
tribes still exist: Hudhayl [q.v.], from whose ranks
sprang an array of poets; Thakif [q.v.], the early
masters of al-Ta'if; Fahm, the tribe of the brigand
bard Ta5abbata Sharran [q.v.]; and Sacd b. Bakr, the
tribe that is reported to have introduced the young
Muhammad, the future Prophet, to Bedouin ways
while he was in the care of the nurse Halima [q.v.]
(the people of Sacd are today all settled in villages).
Among the more modern tribes are the Djahadila
along the coast south of Djudda and cAdwan in the
mountains south of al-Ta^f, whose chief, cUthman
al-Mu4a5ifi, played a prominent role in the struggle
involving the sharif Ghalib of Mecca, the House of
Sucud, and Mubammad cAli of Egypt during the
early I3th/i9th century.
In the northern section of al-Hidjaz the tribes of
c
Udhra and Djudham [qq.v.] have vanished, their
ranges now being occupied in a general way by alHuwaytat [q.v.] towards the coast and Banu cAtiyya
in the interior. Muzayna [q.v.], Fazara, and Sacd
Hudhaym have dissolved, but Bali [see El1 and El*,
s.v. AL-BALAWI] and Djuhayna [see E/2, Suppl.]
remain as flourishing entities based respectively on
al-Wadjh and Yanbuc.
The tribes shown on the map for the southern
section of al-Hidjaz have given way to the great
confederations of Zahran and Ghamid [qq.v.] in
the highlands and numerous other tribes in their
neighbourhood and in Tihama.
The borderlands between al-Hidjaz and Nadjd are
occupied by elements of the modern tribes of Mutayr,
c
Utayba, the Bukum, and Subayc [qq.v.], who have
replaced such older tribal groups as Ghatafan and
Hawazin [qq.v.]. In the far south is the tribe which
bears the hoary name of Kahtan [q.v.].
As the history of al-Hidjaz is intimately bound up
with the history of Mecca and Medina and the many
other places and the various tribes referred to above,
it will not be recounted here. Suffice it to say that
since the beginning of time al-Hidjaz was the official
name of an independent polity for less than ten
years, under the reign of King al-Husayn b. CA1I from
1334/1916 to 1343/1924. Since 1344/1925 the whole
of al-Hidjaz has belonged to the domains of the
House of Sucud.
Always a poor land inhabited by a people who
chafed under the restraints of law and order, alHidjaz is now in many ways coming upon brighter
times. The rapaciousness of the tribes, which for
centuries made the overland pilgrimage a perilous
undertaking, has been curbed and intertribal feuding
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brought to an end. Impressive improvements in area of 'thronging suns' and 'feverish winds' where
communications by land, sea, and air; closer ties attacks of dysentery were a frequent curse, was a
with the outside world; and developments in edu- remarkable feat. Water supply presented the greatest
cation, public health, and other fields are bringing difficulty and was partly overcome either by conan easier life to many of the inhabitants. The revenue structing wells and working them by steam-pumps
received by the Saudi Arabian government from the or windmills or by bringing water in railway-trucks.
petroleum industry has freed al-^idjaz from its former Considerable engineering difficulties were encountered
dependence on the bounty of Muslims abroad.
near cAmman with its steep gradients (where the
Bibliography: See the bibliographies for train while ascending to Kesir had to be taken up in
Djazirat AL-CARAB, MAKKA, and AL-MADINA. The two sections), and near al-eAkaba al-yidjaziyya,
topography of al-IJidiaz is depicted with a rel- where the line reached a height of over 3,700 ft.
atively high degree of accuracy on detailed maps above sea level and immediately afterwards descended
(i: 500,000) published by the United States Geo- through sharp curves in the wild ravine known as
logical Survey (1958-62). Toponyms are given in Batn al-Ghul. Construction was made possible
the Latin and Arabic scripts, but the standard of
through the employment of military labour—three
accuracy for these does not match that of the regular Ni?dm battalions and two specially enrolled
topography. The areas discussed in this article are battalions raised by conscription—totalling about
covered by geographic maps I-2ooB, 1-2046, 5,650 men, who received a special additional allow1-2056, I-2ioB, I-2iiB, I-2i6B, and I-2I7B in ance for their work. Military labour was confined to
the series entitled "Miscellaneous Geologic Investi- simple navvying and the laying of the permanent
gations". Corresponding geologic maps are also way, while the more difficult work like constructing
available. The data on the i: 500,000 maps are the bridges, station buildings, culverts and tunnels
summarized on a map of the Arabian Peninsula was given to Italians, Greeks and Montenegrins.
( i : 2,000,000) issued in separate English and
The railhead reached Zarka5 (203 km. from
Arabic versions by the USGS (2nd ed., 1963).
Damascus) in 1902, Katrana (326 km.) in 1903,
(G. RENTZ)
Macan (459 km.) in 1904, Dhat al-Hadidj (610 km.)
HIDJAZ RAILWAY, one of the two major rail- in 1906, al-cUla (993 km.) in 1907, and Medina
way projects (the other being the Baghdad Railway) (1320 km.) in 1908. The Darca Haifa section (160 km.)
of the reign of cAbd al-IJamid II. Its ostensible was completed in 1905. The railway cost about
purpose was to facilitate the fradidi by means of a £4,000,000, including the purchase of rolling-stock
railway laid between Damascus and the Holy Cities, and construction of necessary buildings (Consular
and its construction was used to further the Pan- Reports). Between 1904 and 1917 the Darca-Haifa
Islamic policies and propaganda of the Sultan. It also section was extended to Bosra, and branch lines
served the more practical strategic and military pur- from cAkka to Balad al-Shaykh (17 km.), cAfula to
pose of transporting troops to the often turbulent Ara- Ludd (100 km.), Wadi al-Sur to al-cAwdia> (155 km.),
bian provinces of the Empire and thus establishing al-TIn to Bayt Hanum (39 km.) were added (Foreign
effective control over them. It had been contem- Office Handbook, Syria and Palestine, London 1920,
plated for a long time. In May 1900, the Sultan, by 69). The laying of the main tract (Damascus-Medina,
an Imperial irdde, created two Commissions, one Darca-Haifa), which averaged 182 km. a year—a rate
supervisory at Istanbul under clzzet Pasha, a of progress not achieved even by the Anatolian
Damascene who was a member of the palace staff, Railway—was the quickest in the history of the
and the other executive at Damascus under the Ottoman Railways. With the exception of a few
wall of Syria. At the same time cAbd al-JJamid, carriages which were made at the marine arsenal,
himself donating a gift of £ T. 50,000, appealed to the entire material was purchased from abroad; rails
Muslims all over the world for subscriptions. But not I and sleepers were supplied by Belgian, German and
all contributions were voluntary: civil and military American firms and the rolling-stock by Belgian and
officials of the Empire were ordered to contribute German firms only. The length of trains was usually
a part of their salary and a special stamp duty was determined by the weight the engine could haul up
levied on all classes and creeds. The balance sheet the steep gradients of the cAmman and Yarmuk
generally showed a surplus, and the scheme never valleys. Originally hand-brakes were used but
suffered from lack of finance. Included in the project Hardy's system of automatic brakes was gradually
was a branch line from Darca to Haifa, for which the introduced (Consular Reports). The gauge being
concession had been granted to a British firm in 1.05 m., the carrying capacity of the railway was
1890 but which the firm had failed to complete. The never great, and was considerably diminished by the
few miles of line actually laid by the firm and the necessity of taking large supplies of wood (originally
building material were purchased by the Hidjaz coal was used) and water on each train. An additional
Commission. Two other branch lines, one from problem was that boiler tubes were often damaged
Zarka3 to the phosphate mines near al-Salt and by the minerals in the desert water. In consequence,
another from Macan to cAkaba (later abandoned in
in 1914, only 15 engines were reported to have been
1905, in consequence of the frontier dispute between fit for service (Admiralty Handbook, Arabia, London
Egypt and Turkey), were also planned. In 1901, the 1917, ii, 37-41). Only a small percentage of pilgrims,
Italian engineer, La Bella, originally entrusted with some 16,000 a year, used the railway (the great
the construction work, was replaced by the German majority being Syrians and Kurds), for the bulk of
engineer, Meissner, under whose direction the con- the pilgrim-traffic passed through Djudda. The
struction was completed, though beyond al-cUla journey from Damascus to Medina took about 62
only Muslim engineers were employed. The Damascus- hours, at an average speed of 23 km. an hour. The
Medina line was surveyed by Mukhtar Bey, a single fare was £ 3.10 sterling for third class passenTurkish engineer; it generally followed the old gers (Consular Reports). The main stations were
pilgrim and caravan road, deviating only occasionally Damascus, Darca, Haifa, Katrana, Macan, Tabuk,
to avoid hills and unsuitable ground. Its construction Kalcat al-Mucazzam, Mada'in Salih, al-cUla, Hadiyya
through a country mostly waterless, vividly described and Medina. Generally the stations were about 20
in T. E. Lawrence's Seven pillars of wisdom as an kilometres apart and were used as 'garrison forts', for
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protecting the line against the constant Bedouin held at Jerusalem in December 1931 discussed the
attacks. During 1908, 128 attacks were reported; issue and reiterated the demand made in the earlier
Bedouins cut telegraph wires, destroyed rails, petitions. Meanwhile, Ibn Sucud had modified his
damaged station buildings and robbed passengers. former attitude and was willing to discuss the
The railway, 'the unholy Prankish thing* as they technical problems of re-opening the railway without
called it, threatened their vested interests in the pressing his own claim to ownership forthwith,
pilgrim traffic in which the Grand Sharif and the while reserving his rights. In 1938, the British
wall of IJidiaz were also involveoXConsular Reports). Government, desirous of winning the good-will of
Their combined hostility, the Young Turk Revolution
Ibn Sucud in view of the situation in Palestine, was
and the Turco-Italian war brought construction to a prepared partly to finance the repairs of the section
standstill >and the original plan for railway extension lying in his territory and proposed the holding of a
to Mecca could not be carried out. The project for a conference in the following year. The outbreak of
line between DJudda and Mecca, for which a survey the Second World War once again shelved the issue.
had been made in 1911, was shelved for the same The section between Macan and Medina is being rereasons.
built (1966) under a contract given to British firms.
Bibliography. A detailed account of the
The Hidjaz railway 'belied the political hopes of
railway is available in the Consular Reports
its projectors'. Far from being the 'backbone of
preserved at the Public Record Office, London:
Ottoman territory in Arabia', it marked its uttermost
F.O. 78, 195, 368, 371, 424; Auler Pasha, Hedeastern fringe. Expensive to build and difficult to
schasbahn, Gotha 1906; H. Guthe, DieHedschasbahn
maintain, it hardly contributed to the economic
von Damaskus nach Medina: ihrBau ihreBedeutung,
growth of the peninsula or to any appreciable
Leipzig (Eduard Gaeblers Geographisches Institut)
increase in population along its course (Foreign
n.d.; Muhammad Inshaullah, The history of the
Office Handbook, Arabia, London 1920, 26).
Hamida Hedjaz Railway project (in Urdu, Arabic
However, it proved to be a great boon to the developand English), Lahore 1908; cOthman Nuri, *Abd
ment of Haifa, which prior to the opening of the
al-IJamid-i Thanl we dewr-i salfanatl, Istanbul
Darca-Haifa line was a small port outshone by its
1327/1911, 718-23; Sacid Pasha, SaHd Pashanln
rival Jaffa. With the opening of the railway, Haifa
khafirdti, Istanbul 1328/1912, ii, 376-9; Times
developed steadily, diverting from Beirut the export
Index, s.v.
(Z. H. ZAIDI)
of grain from the IJawran and the import trade with
Damascus and Arabia. In 1907, the total value of
AL-^m^JR, ancient ruin site in north-western
Haifa's exports was £ 270,000; in 1912 it increased Saudi Arabia (approx. 37° 50' E. and 26° 45' N.)
to £ 340,000; in 1907 its total imports excluding near the small settlement of Mada5in Salifc, some
railway material amounted to £ 240,000; in 1912 it
70 miles (no km.) south-west of Tayma. It has been
grew to £ 375,100 (Admiralty Handbook, Syria identified as the "Eypa of Strabo and the Hegra of
(including Palestine}, London 1919, 304, 492). The
Pliny. The name al-Ilidir has fallen into disuse and
entire railway was in operation until World War I, Mada5in Salih has been substituted. As used by the
when Lawrence successfully damaged parts of the Bedouins of the region, the name refers to a flat
section between Macan and Medina which since then area, about 3 km. from North to South and 2 km.
has remained out of operation. After the war, the from East to West, its northernmost point being the
ownership of the railway passed to the territories land surrounding the Mada^in Salifc station of the
through which it ran, Syria owning Damascus - IJidjaz railway. The plain, in which are located
Darca, Darca-Samakh; Palestine owning Haifa- several Bedouin water wells, is surrounded by, and
Samakh; Transjordan, Darca-Macan and Saudi dotted with a number of sandstone cliffs and buttes.
Arabia, the Macan-Medina sections. (This was con- The tracks of the tfidjaz railway cross the plain from
firmed by the arbitral award of 18 April 1925, by North to South. The quite extensive ruins of the
the Swiss Professor M. Eugene Borel appointed by ancient commercial town of al-IJidjr are approxithe League of Nations). Between 1923-39, Britain mately in the centre of the plain, where the railway
and France, the mandatory Powers, made efforts to tracks take a southwesterly direction. A large field
restore the Macan-Medina section (others sections of potsherds as well as remains of buildings and
being already in operation) but failed because of
part of the town wall testify to the importance of
Ibn Sucud's insistence on treating the railway as a al-lrlidir in antiquity. Much more impressive than
waty and thereby demanding the proprietorship of
the ruin field, however, is the large number of
the entire line on behalf of the Muslims. When, in structures carved into the cliffs all around the plain,
January 1923, the problem was discussed at the and in particular on the rock called Kasr al-Bint.
Lausanne Conference, Britain and France, desiring Most of these structures are family tombs, with
to recognize the religious character of the railway, loculi generally sunk into the floor, but occasionally
declared their readiness for the formation of a carved out of the sides of th&mam chamber. Many of
the tomb* have elaborately carved facades, with
Muslim consultative body, representing the four
States, to advise on the upkeep of the railway and finely chiselled pillars, lintels and cornices, sometimes
the improvement of pilgrim conditions. On 6 August ornamented with urns or representations of birds,
1928, a conference was held at Haifa to tackle the often topped by a double set of steps ascending from
the centre, almost indistinguishable from some of the
problem of restoring the Macan-Medina section but
failed because of Ibn Sucud's demand for the owner- tombs found in Petra. In the complex of rocks called
Djabal Ithlib, at the eastern edge of the plain, is
ship of those parts of the line which were in mandated
territories as a preliminary to the restoration of the another series of rock carvings consisting mostly of
railway. In November 1928, the Permanent Mandates small niches with, carved columns, urns, or bird
Commission received petitions from certain Muslims figures, which probably had religious significance.
of Syria and Transjordan to transfer the entire At the entrance to a narrow canyon in Djabal Ithlib
is also a very large hall, referred to as Diwan or
control and operation of the railway to a Muslim
Commission (League of Nations, Permanent Mandates Madilis al-Sultan, carved into the sandstone—about
Commission, Minutes of the Fifteenth Session, 189-90, 10 metres wide, by 12 metres deep and 8 metres high
262, 279-80). This being refused, the Muslim Congress —which also is considered to have been connected
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with religious ceremonies. At the opposite end of the
canyon, where the walls separate, there is a long
channel carved in the north face of the cliff, which is
believed to have been used to bring water into the
site.
Vast numbers of inscriptions have been found in
al-Eidir: in Arabic, Aramaic, Thamudic, Nabatean,
Minaean, Lihyanite, and even in Hebrew, Greek, and
Latin. No archaeological excavations have as yet
(1966) been conducted in Mada'in Stall!?, but from
what evidence is available it is held that al-IJidir
was second only to Petra in importance during the
Nabatean period [see NAB AT]. The Kur'an relates
(VII, 71 ff.) that this region was inhabited by a
godless people, the Thamud [q.v.], who carved their
houses out of rock. God sent the prophet §alih to
exhort them to mend their ways, but the people of
Thamud not only persisted in their idolatry, but also
slew the camel which the prophet Salifr had miraculously conjured out of a cleft in the rock to give
evidence of his divine mission. God then sent an
earthquake that destroyed the town and its people.
This story was the origin of the name Mada'in Saliti
(Salili's towns) now given to the area Geologists see
no evidence of an earthquake in Mada'in Salib; some
believe that, because the Arabic term for earthquake
can also be rendered as a "calamity from God", the
town and its people may have been destroyed by
another sort of disaster, such as a plague. There are
other references to al-Hidjr, or Mada'in Salih, in
Arab legends: one mentions that this is the place
where God ordered the patriarch Abraham to
abandon Hagar and her son Ishmael, who are both
said to be buried here. Another legend relates that
when the Prophet Muhammad was going through
the area with his army, on the occasion of the raid
on Tabuk (9/631), he would not permit his soldiers to
refresh themselves at the wells, because this was an
accursed spot. After having flourished during the
Nabatean period, the site of al-Hidp: seems to have
declined rapidly. In the first half of the 4th/ioth
century al-Istakhri mentions it as being only a
village with few inhabitants.
The first European to visit al-IJidir, and to bring
back a well illustrated description of its monuments,
was C. M. Doughty. Al-I^idjr was later also visited
by J. Euting, C. Huber, and (more recently) by
H. St. J. B. Philby. The most complete account of
the monuments of Mada'in Salib is that of J. A.
Jaussen and R. Savignac, who visited the region in
1907.
Bibliography: Ibn Hisham, i, 898 f.; Yakut,
ii, 208; C. M. Doughty, Travels in Arabia Deserta;
J. Euting, Tagbuch einer Reise in Inner-Arabien,
Leiden 1896, 1914; A. Grohmann, Kulturgeschichte
des Alien Orients, Arabien, Munich 1963; C. Huber,
Journal d'un voyage en Arabie, Paris 1891; J. A.
Jaussen and R. Savignac, Mission archeologique
en Arabie, Paris 1909; H. St. J. B. Philby, The
land of Midian, London 1957.
(F. S. VIDAL)
HIDJRA, latinized as Hegira, the emigration
of M u h a m m a d f r o m Mecca to Medina in September 622. The first stem of the verb, had[ara,
means "to cut someone off from friendly association"
(cf Kur3an IV, 34/38) or "to avoid association with"
(LXXIII, 10); there is often an explicit or implicit
reference to a sexual relationship, as in the first
Kur^anic verse. The third stem hdd[ara refers to a
mutual ending of friendly relationships. Thus hid[ra
properly does not mean "flight" as it has been traditionally translated but connotes primarily the
breaking of the ties of kinship or association (cf. C.

Snouck Hurgronje, Twee populaire Dwalingen verbeterd, in VerspreideGeschriften, Bonn 1923, i, 297-305,
esp. 305; also LA, vii, no-8).
The reason for Muhammad's leaving Mecca is the
loss of support from his clan on the death of Abu
Jalib (about 619) and his replacement as chief of the
clan by Abu Lahab, who had commercial relationships with some of Muhammad's bitterest opponents.
From the fact that after his visit to al-Ta'if (in 619
or 620) Muhammad had to seek the protection
(d[iwdr) of the clan of Nawfal before entering Mecca,
it is to be inferred that Abu Lahab had refused
protection (fabari, i, 1203 from Ibn Isfrak; in Ibn
Hisham, 251, but only as a note by Ibn Hisham
himself). After various attempts, including the visit
to al-Ta'if, to find a suitable sphere for continuing to
propagate his religion, Muhammad negotiated
successfully with representatives of all the main
Arab clans of Medina, finally concluding an agreement with them at al-cAkaba [q.v.] during the
pilgrimage of 622 (June-July). This agreement is
known as "the pledge of war" (baycat al-faarb), since
the men of Medina agreed to defend Muhammad by
force of arms, if necessary. Even before this agreement
Muhammad had begun to encourage his Meccan
followers to go to Medina, and in all about seventy
went in small parties, until of those willing to go
only Abu Bakr, CAH and Muhammad with their
womenfolk were left.
By this time Kuraysh are said to have become
suspicious, and this was probably the case (though by
no means all the stories which became attached to the
Hidjra are to be believed). Ibn Ishak says that at a
meeting of most of the clans it was agreed that
chosen young men, one from each clan, should
simultaneously attack Muhammad with their swords
and kill him; in this way, since so many clans were
involved, Hashim could not exact revenge but would
have to be content with blood money. The young
men assembled at Muhammad's house, but he slipped
away secretly, leaving cAli in his bed to make them
think he was still asleep. Whether this story is
accepted or not, Muhammad must have slipped out
of Mecca secretly in the company of Abu Bakr,
since a later passage of the Kur'an reminds men of it
(IX, 40): "If you do not give him support, still God
already supported him when the unbelievers drove
him out as the second of two; the two were in the
cave, and he was saying to his companion, Do not
grieve; God is with us . . .". They spent three days
in the cave, then accompanied by cAmir b. Fuhayra,
a freedman of Abu Bakr, and a nomad as guide, and
mounted on two camels, made their way by an
unusual route to Medina. Their arrival at Kuba3 in
the south of the oasis of Medina is dated Monday
12 Rabic I by Ibn Isfrak, which in the accepted
calendar corresponds to 24 September 622, but is a
Friday. The reason for their going into hiding and
avoiding the main road is presumably that when
Muhammad left Mecca he would cease to be under
the protection of Nawfal, but until he reached
Medina he would not come under the protection of
his followers there.
In the document sometimes called the Constitution of Medina (Ibn Hisham, 341-4) those who had
thus made the hidjra with Muhammad appear as
the "emigrants (muhdd[irun) of Kuraysh", and have
collectively a position comparable to that of one of
the Arab clans of Medina. As time went on the status
of muhddjiir (fern. muhddj[ira) came to be greatly
prized, perhaps sometimes placing people in a higher
category in the diwdn or stipend-list; and the status
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was granted to others than those who had actually
journeyed from Mecca to Medina in 622. Members of
nomadic tribes could pledge themselves to Muhammad with the pledge of migration (bay'at hidira)
(Ibn Sacd, iv/2, 66, line 3); they then settled in
Medina, presumably as his clients (mawdli', cf. alBukhari, Mandfyib, 2), thus counting as belonging
to the "clan" of muhadiirun. Those who went to
Abyssinia about 615 and remained there until fetched
to Medina by Muhammad in 7/628 were counted as
having made a hidira, viz. to Abyssinia; perhaps this
was part of the inducement to go to Medina. A consequence was that those who had gone to Abyssinia,
returned to Mecca before 622 and then made the
hidira with Muhammad could claim two hidiras (cf.
Ibn Sacd, iv/i, 79 line 8; viii, 205 foot). The tribe of
Muzayna was given the status of muhadiirun without
actually settling in Medina (Ibn Sacd, i/2, 38, 11-4);
Aslam and Khuzaca were in a similar position. There
is also evidence of other uses of the status of
muhddjir (al-Mawardi, al-Afrkdm al-sultdniyya, ed.
Enger, 220; tr. Fagnan, 270).
Nafi c b. al-Azrak, leader of the Kharidii sect of
the Azarika, held that only those who actively supported him were genuinely Muslims, and spoke of
them as muhddjirun, who made the hidira to his
camp, which was ddr al-hidjra (al-AshcarI, Makdldt,
i, 86-9).
Muslim dates are normally given according to the
era of the hidira (see TAJR!KH) which may be distinguished by the initials A.H. (= Anno Hegirae). This
era does not begin on the date of Muhammad's arrival
at Medina, but on the first day of the lunar year in
which that event took place, which is reckoned to
coincide with 16 July 622. This result is based on
the assumption that intercalary months did not
occur after the Hidira, but this is by no means
certain (see further TA'RIKH).
Bibliography: Ibn Hisham, 323-35; Tabari, i,
1228-35; al-Mascudi, Murudi, iv, 137 i., ix, 39, 53,
87; F. Buhl, Das Leben Muhammeds, Leipzig 1930,
191-5; W. Montgomery Watt, Mufyammad at
Mecca, Oxford 1953, 145-51; idem, Muhammad at
Medina, Oxford 1956, 242, etc.; F. Krenkow, The
topography of the Hijrah, in 1C, iii (1929), 357-64.
(W. MONTGOMERY WATT)
HIDJRA [see HIDJAR].
HIF£ [see KIRA'A and KUR'AN].
JJIKAYA (A.), verbal noun of fyakd, originally
meaning "to imitate", but which, in consequence of
a readily explained semantic evolution, came to
acquire the meaning of "to tell, to narrate"; similarly
the noun bikdya, starting from the meaning of
"imitation", has come to mean more specifically
"mimicry", and finally "tale, narrative, story,
legend". In classical Arabic the intensive form
fydkiya meant a "mimic" and modern Arabic has
adopted the active participle kakin to translate
"gramophone".
The radical Ti.k.y.\w. is not represented in the
Ku'ran but it is found in fradith with the primary
meaning of "to resemble" or "to imitate" (see LA,
s.v.), a meaning expressed and retained up to the
present in the 3rd form, frdkd; this is the only
meaning given to it in the classical dictionaries; the
Lisdn, which makes no mention of the meaning of
"to relate" for the verb and "story" for the noun,
states that both the first and the third forms have a
slightly pejorative shade of meaning: "to try to
imitate, to ape". The problem is therefore to discover
by what process hakd and frikdya have acquired the
meaning which they now usually have; then we
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shall try to draw up a classification of stories and to
establish the place occupied by those which are now
called fyikdya in the Arabic narrative or recreational
literature.
I. — Once again al-Djahiz provides a convenient
starting point. In a well-known passage of the Bay an
(ed. Harun, i, 69-70), he discloses that there existed
imitators (fydkiya) able, he says, not only to copy
the mannerisms, gestures, the voice and the habits of
speech of the different ethnic groups which formed
the population of the empire, and more particularly
of the capital, but also to reproduce with the most
exact fidelity the demeanour and bearing of various
types of people, the blind for example, and finally to
imitate the calls of wild and domestic animals. AlDjahiz adds that these imitators created real types
whom they endowed with all the characteristic
traits of the groups that they were mimicking. This
gift of imitation, which demands no ordinary power
of observation, had long been exploited in the East
by professional and amateur entertainers (see J.
Horovitz, Spur en griechischer Mimen in Orient,
Berlin 1905), and we find for example in the "Book
of the crown" of the Ps.-Djahiz (tr. Pellat, 149), an
anecdote of a courtier who managed to restore
himself to favour with a Persian king by means of
a stratagem based on mimicry of the cries of various
animals. A. Mez (Abulkdsim, ein bagddder Sittenbild,
Heidelberg 1902, xv-xvi) has already remarked that
the proliferation of mimics and the development of
a form of entertainment much favoured by monarchs
was certainly helped by the existence of Arabic
dialects very different from one another and by the
more or less successful attempts made by the nonArab populations to speak the language of the conquerors. There were often mimics among the entertainers and the jesters who were regularly or
occasionally admitted into the presence of the
sovereigns, and al-Mascudi (Murudi, viii, i6iff.;
cf. A. Mez, Renaissance, 386-7, Eng. tr.,4o8) confirms
this in relating the success with al-Mucta<Jid of one
Ibn al-Maghazill who mimicked (yafyki, yufrdki, frikdya) all kinds of people, with an accompanying
patter of humorous anecdotes (nddira). The fyikdya,
in fact, could not be a silent mimicry, and the performer was obliged to compose a little recitation or
think up a story to add piquancy to his imitation.
Thus one must be well experienced to avoid translating fyikdya in such cases by "story", although
one can understand that this term, originally applied
solely to the imitation, later covered the gestures and
the words, and finally the words alone, especially
when authors began to commit to writing the words
recited by the fydkiyas. This evolution, further
encouraged by the carelessness of writers over the
exact use of words, hides to a large extent the fact
that the mimics persisted, proof of which, however,
is to be found throughout the Middle Ages; A. Mez
(Renaissance, 399; Sp. tr. 505; the English translation, p. 423, misses the point) mentions one in 415/1024
and it is worthy of note that the performance in
question entailed also shadow plays (khaydl).
Although the modern theatre takes its origins from
abroad, its historians have not failed to find antecedents for it precisely in the frikdya and the khaydl
(cf. J. Landau, Studies in Arab theater and cinema,
Philadelphia 1958, i ff.); they have also been
induced to take into account the existence, in
Turkey, of the meddah (madddly, [q.v.]) or mukallit
(mufyallid, corresponding exactly to the jidkiya)
who related anecdotes while performing amusing
imitations and expressive mimicries and even
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dressed up in accessories symbolic of the characters
that he wished to imitate. This profession seems
to have declined in Turkey as in other Muslim
countries, particularly in Egypt where, at the
beginning of this century, a certain A^mad Fahim
al-Far had formed a company which presented
in Cairo plays which were very popular, thanks to
his skill in imitating the cries of animals and in
reproducing different scenes (see J. Landau, op. cit.,
3-4 and bibl. quoted). On the nwddafy of North
Africa see MADDAH. We cannot omit to mention
here that it is again a derivative from the root
b.k.y.Jw., fykdwdti, which is used in the East for a
teller of tales, whose mimicry is closely related to
that of the early fydkiya.
From the 4th/ioth century onwards elements of
mimicry (see J. Horovitz, op. cit., 21-7) appear in the
genre of the mafydma [q.v.], which however the literary
efforts of Badic al-Zaman and his successors have
separated from the fyikdya proper. On the other hand
it was at the same period or at the beginning of the
5th/nth century that there appeared a work, unique
in Arabic literature, which calls to mind the
mafrdma while differing from it quite clearly in its
technique—the IJikdyat Abi 'l-Kdsim al-Baghdddi of
Abu '1-Mutahhar al-Azdi (ed. A! Mez, Abulfrdsitn). It
marks a new though brief phase in the semantic
evolution of the term frihdya. In his preface the
author reproduces the very passage of al-Diatdz
mentioned above, and this reference justifies in his
opinion the creation of a new type of work which
would put on the stage a single character, typifying
the mentality of the inhabitants of the capital; in his
introduction Abu '1-Mutahhar promises also a
fyikdya badawiyya, a picture of Bedouin manners,
which has not survived. In the text which has come
down to us, the scene is Baghdad, in a bourgeois
milieu. The hero, Abu '1-Kasim, is a sort of vagrant
who entertains this society and reels off jokes and
sarcastic remarks in doubtful taste; after the evening
meal the revellers sink into a drunken stupor,
awaking only at the call of the muezzin; then Abu
'1-Kasim harangues them and castigates their
impiety, urging them to repent (cf. F. Gabrieli,
in RSO, xx (1942), 33-45). The quotation from alDiafci? enables us to see the meaning that the author
wanted to give to this Ifikdya, which is a realistic
presentation of the manners of Baghdad, a picture
borrowed from real life, and this is why A. Mez has
translated the title of this play by ein bagddder
Sittenbild, it being quite impossible to translate
frikdya by "story". In attempting to produce a
"type", Abu '1-Mutahhar displays a certain advance
on al-Djaljiz, who in his studies of manners, notably
in the "Misers", merely put together anecdotes without achieving a synthesis.
Nevertheless, this Ifikdya of Abu '1-Mutahhar,
who does not seem to have been imitated, raises
several problems; on the one hand its links with the
mafrdma are not clear, given that the author, details
of whose life are not known, certainly seems to be
later than Badic al-Zaman; no doubt he wished to
create a distinct genre. On the other hand, D. B.
Macdonald (in El1, art. HIKAYA) considers that the
cause of the evolution which ended in the Hikdya
must be sought in the influence of the Aristotelian
doctrine of (jiCjjLY)ot<; in art (Poetics, i-iv); indeed
Matta b. Yunus, in his translation of the Poetics,
(ed. Badawi, in Fann al~shi*r, Cairo 1953, 86 et
passim) uses the word fyikdya to translate (Jti(jnqai£
(where Badawi in his new translation uses the third
form mufydkdt); it is certainly possible that the idea

of literary art as an "imitation" of life might have
produced the genre represented by Abu '1-Mutahhar,
but the reference to al-Djahiz suffices to a large
extent to explain this innovation which, by its
scenic depicting of life, in any case marked a new
stage in the development of the previous form of
hikdya.
In the course of the following centuries we
sometimes find the verb frakd with the meaning
of "resemble", "imitate", but it is so archaic that
the commentators have to explain it, particularly
when it appears in the Mafydmdt of al-IJariri
(ed. de Sacy2, ii, 420) who, moreover, uses it together
with fyaddatha, akhbara, rawd, with the meaning of
"tell", "narrate", at the beginning of the makdmdt.
The use of fyakd with the preposition can as a synonym
for rawd "report something on the authority of
somebody" had long been current (e.g., al-Djahiz,
Tarbi', § 57) and the Agkdnl (viii, 162) even provides
one example of its use with the meaning of "to tell";
it can be deduced from this that the semantic
evolution of the verb was more rapid than that of
the noun frikdya, which is found however in alHusrl (Djam* al-d^awdhir, 4) with the meaning of
"a reported anecdote" and at least once in alHariri (ed. de Sacy2, i, 13) to signify the fables
(amfhdl) of Kalila wa-Dimna, while in the same
passage the author remarks that his mafcdmdt are
also fyikdydt, that is, a reproduction of contemporary
life. Thus when jtikdya later comes definitively to
mean "tale, story, legend", the word forms a complete contrast with its primary meaning, since that
applied exclusively to the present and could not
indicate an imitation of the past; we must consequently suppose that before being used of all kinds
of stories it went through a phase of meaning a
story which was invented, but which was borrowed
from real life, or was at least true to life; we have no
proof of this, but the ftikdya of Abu '1-Mutahhar
provides a sufficiently strong link in the chain, and
we shall see that in Morocco Tikdya has retained the
meaning of a story which is more or less truthful
so long as it is not unlikely.
It should not be forgotten that the term frikdya
belongs also to the terminology of the sciences of
tradition and that the expression hakaytu canhu
'l-fraditha jiikdyatan implies a literal quotation, a
verbatim reproduction; in grammar jiikdya means
the use in a narrative of the verbal form which would
have been used at the time when the event narrated
took place; the expression frikdyat sawt, "onomatopoeia", preserves the primitive sense of the term;
fyikdyat i*rdb, or simply hikdya, means the exact
repetition of a word used by a speaker with a vowel
of declension no longer appropriate to its function
in the new context, e.g., "ra^aytu Zaydan"—"man
Zaydan ?" (instead of Zaydun), but this fyikdya is not
permissible when the noun is followed by a qualifying
element (see L. Machuel, Voc. des principaux termes
techniques de la grammaire arabe, Tunis 1908, 27).
The word appears again for example in the Fihrist
(Cairo ed., 422, 429, 445, etc.) to indicate a textual
copy as well as an account of the facts, equivalent
here to riwdya. The same meanings are found in
Ilamza al-Isfahani (ed. Gottwald, 17, 64, 65, 201)
and in the Aghdni (notably i, 4), although in this
last passage Tiikdya is used of the reproduction of
words heard, without any claim to verbatim
quotation. On the other hand, al-Zamakhsharl
(Asds al-baldgha, s.v.) says that the Arabs use
frikdya in the sense of "language", which they
consider to be an imitation or a representation,
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and this explains why in the Syrian and Lebanese
dialects the verb hakd is normally used for "to
speak". In Spain, Dozy (Suppl. s.v.) notes frikdya
also in the sense of "model", but for him it is already
primarily a "story".
Thus it seems that it was from the 8th/i4th
century onwards that jiikdya, whose primary meaning
is now considered archaic, acquired the general
meaning of "tale, story, narrative, legend"; it is
current in the Thousand and one nights and appears
in the title of the Kitdb al-ffikdydt al-'adjiba wa
'l-akhbdr al-ghariba edited by H. Wehr, DamascusWiesbaden 1956, from a MS of the beginning of the
8th/i4th century; in this last collection however each
separate story is still called hadith, which is one of
those general terms whose technical meaning tends
to obscure its other uses. Thus we have here significantly combined three words which are evidently
interchangeable: fyikdya, khabar, and also badith,
which it might be profitable to restore to the group
of words used in Arabic for "story".
The Kur'an contains a certain number of narratives
which are of a religious character and are to serve for
the edification of the Believers; in the Holy Book
"to narrate, tell" is expressed by bassa, fraddatha,
and nabba^a, three terms which tend later to become
specialized, forming with their derivatives and those
of other roots a collection of lexicographic material
which deserves examination. In fact the diversity
of the words used in the first centuries of Islam would
seem to indicate that tales, legends and stories of all
kinds were in vogue and that they were distinguished
from one another with great precision; on the other
hand, each of them through the centuries has
undergone an evolution distinctive enough to merit
a special article, so that we need not attempt to
discuss here the history of all narrative literature:
—frissa is used of every kind of story, but this
word has been applied particularly, through the use
of the verb bassa and the noun fcasas in the Kur'an
and of the professional ^ussas [see SISSA], to edifying
tales and stories of the prophets. It is to be noted
however that nowadays it has been adopted to mean
a novel, its diminutive uksiisa, pi. akdsis, being in
its turn used for a short story.
—[ustura] is Kur'anic in the expression asdjir alawwalln "the fables of the Ancients" (vi, 25, viii, 31,
xvi, 26/24, xxiii, 85/83, xxv, 6/5, xxvii, 70/68, xlvi,
16/17, Ixxxiii, 13), which has a distinctly pejorative
connotation when used by unbelievers inclined to
compare the revelation with fables and old wives'
tales to which no credence should be given. The
difficulty which lexicographers have in finding the
singular of asdtir proves that this term, probably
deriving from the Greek IdTOpia or the Latin
historia, had served to form a pejorative plural (cf.
abdtil) and that the corresponding singular had been
forgotten or had never existed. Nowadays the term
has been reinstated in the singular form ustura with
the particular meaning of legend or myth.
—naba? has in the Kur'an the meaning of "news",
"announcement" which it has retained until the
present day (vi, 66/67, xxvii, 22, xxxviii, 67, xlix,
6, etc.) but it is also found there with the meaning of
an edifying tale, a story of a prophet (ix, 71/70, v,
30/27, vi, 34, etc.); in this sense it has been completely
replaced by fyasas and frissa.
—khabar [q.v.] is also Kur'anic, with a meaning
similar to that of naba': "information, an account of
someone or something". In later literature this word
was to have a great vogue and to be applied to a
narrative of historical or biographical character.
Encyclopaedia of Islam, III

369

Although a khabar need not necessarily be authentic
in the eyes of the critics, in principle the term could
not be used of a story presented as fictitious; it
appears however parallel with bikdydt in the title
of the collection, edited by H. Wehr, cited above.
—sira [q.v.] is found in the Kur'an only with the
meaning of "state" or "appearance", but in literature
it has also that of "conduct", "way of life", "biography" (especially of the Prophet); it is the term
used for the romantic biographies of famous characters of antiquity or of the Islamic era [see CANTAR,
BAYBARS, etC.].

—fradith [q.v.] as used in the Kur'an can be translated by "discourse", but it means also an edifying story
(e.g., that of Moses, xx, 8/9, Ixxix, 15); on the other
hand, afrddith (plural of ufrdutha rather than of
fyadith) is used of legendary tales (xxiii, 46/44, xxxiv,
18) and, in a general way, of lying talk. Independently
of its technical meaning in the science of Tradition,
fyadith is in general use for a story, a tale, a narrative;
it is found so used in the Agham, the Fihrist, the
stories published by H. Wehr and elsewhere.
—mathal [q.v.} in the Kurgan is not only an image
or a likeness, but also an example (xviii, 52-54, xxv,
35/33, etc.), indeed even a parable (xii, 72, xviii, 43/45).
In later usage it is a proverb as well as a story
invented to illustrate a doctrine or explain a circumstance of life; it is used to describe the apologues of
Kalila wa-Dimna [q.v.] and, in general, fables of
animals.
Outside the I^ur'an we find in literature the
following:
—riwaya [q.v.], oral transmission of a hadith, a
poem or a story; this term, which retained this
connotation in the technical language of tradition,
grammar and criticism, was sometimes synonymous
with Tiikdya in the sense of transmission and account
of facts. In modern Arabic it has been adopted to
mean a story, a novel, a play or a film.
—nddira [q.v.] has been used since the early Middle
Ages for a witticism, an anecdote, especially a
humorous one; the genre of the nddira contains
enough typical characteristics to justify a separate
article. In the article NADIRA will be found the rules
which narrators were supposed to follow.
—saniar, pi. asmdrf is primarily a conversation, an
evening gossip, for it comes from a root meaning "to
chat in the evening" (cf. Kur'an, xxiii, 69/67), but
it is one of Ibn al-Nadim's favourite words for stories
told at an evening gathering and, in general, stories,
for, contrary to what Musa Sulayman maintains
(al-Adab al-fcasasi*, Beirut 1956, 16-7), stories can in
principle be related only at night (see infra). It seems
that samar is used mainly of tales of the supernatural, but also of reports, since Ibn al-Nadim
sometimes refers to authentic siyar and asmdr
(asmdr safrifra, Cairo ed., 424). After frikdya came to
be used in a general sense, samar regained its earlier
meaning of conversation at an evening gathering.
—khurdfa, finally, is said to be the name of an
c
Udhri who was carried off by demons and who on
returning related his adventures; nobody had
believed him and the expression fradith Khurdfa
"story [worthy] of Khurafa" had acquired the meaning of "entirely fictitious talk", "humbug"; however
the Prophet himself vouches for the existence of the
character and the authenticity of his statements (see
al-Djaljiz, tfayawdn, i, 301, vi, 210; al-Maydani, s.v.
fradith Khurdfa). With the dropping cf the first
element of the expression, and through contamination
by the root kh.r.f., "to talk nonsense", khurdfa
became a common noun applied to a fabulous
24
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story. It is the word used by al-Mascudi (Murudj[,
iv, 89 f.), in a well-known passage on the nucleus
of the Thousand and one nights, to translate the
Persian afsdna and indicate stories in general.
The Fihrist, which makes great use of it, seems
to contrast it with samar, apparently attributing
to it a more fictitious character. This term
has remained current until the present with the
meaning of "superstition", "fairy tale", "legend".
It is interesting to note that in certain Moroccan
dialects Itjkaya denotes a story more or less truthful,
but in any case probable, khurdfa a story of marvels
and fossa a historical account (see L. Brunot,
Textes arabes de Rabat, ii, 163-4). In Tunisia (see
W. Mar<?ais, Glossaire de Takrouna, s.v.), we notice
khrdfa with the meaning of "baseless talk" and
khrdyfi "boaster, humbug", while kharrdf still
denotes a story-teller; elsewhere (cf. G. Boris,
Lexique du parler arabe des Marazig, Paris 1958,
s.v.), khorrdfa is a story and fyhaya a short tale or
anecdote.
II. — It would perhaps be rash to claim that the
early Arabs, preoccupied solely with poetry and
rhetoric, paid no attention to the tales of marvels
and to the legends which are the common heritage
of primitive man, but the brief semantic study given
above certainly does not prove that they took a
great interest in them, for, in fact, only the plural
asdfir, and that a probable borrowing from a foreign
language, is attested in the Km°an. Further, it was
by Persian legends learned at al-Hira that al-Nadr
b. al-Harith [q.v.] replied to the stories in the Holy
Book, treating them as asdtir al-awwalin (see Ibn
Hisham, Sira, Cairo ed. i375/*955, i, 300), which
caused him, it is said, to be alluded to personally in
some verses (notably Ixviii, 15). In fact, these edifying
stories introduced in the Kur'an would seem to show
that the early Arabs were familiar with stories and
legends, but it is probable that the sanctification of
Kur'anic statements which were held to be historical
truths, particularly on things concerning the annilated peoples of cAd, Thamiid, etc., resulted in a
certain mistrust of narrative literature or at least of
that part of it which could not immediately be
Islamicized to illustrate the Kur'an and edify the
faithful.
It is certain that, generally speaking, where the
pre-Islamic period is concerned, the sphere of the
legend is not distinguished from that of history and
the historians of the first centuries did not hesitate
to reproduce, quite uncritically, ideas originating in
folklore which entered the stream of universal
history [see TA'RIKH] ; an examination of the Kur'anic
vocabulary, however, reveals a dividing line between
that which is to be considered in any case as
authentic and contributing to the edification of the
Muslims: hadith, kasas (or kissa), khabar, naba* and
mathal, and that which is a fictitious story, useless,
even dangerous and in any case unworthy of a
Believer: asdfir and its synonyms: asmdr, khurdfdt,
which were later to be comprehended under the
name kikdydt.
A part of the materials constituting the narrative
literature seems to have been reduced to writing as
early as the ist/7th century, and the names of eAbid/
c
Ubayd b. Sharya [q.v.], Wahb b. Munabbih [q.v.]
and of the Kitdb al-Tid[dn immediately spring to
mind; it is interesting that these were legends of
southern Arabia that could be turned to account by
Islam, in the same way as the stories of a Kacb alAhbar [q.v.]. Other secular data received an Islamic
flavour through being associated with famous people

who were above suspicion, such as cAbd Allah b.
c
Abbas to whom is attributed for example the legend
about the *ankd* [q.v.]. From the and/8th century the
situation changes in the sense that the searchers
are led by thXi boundless zeal and curiosity to
collect everything which they find, no longer distinguishing between ideas which have a religious or
truly scientific value and what is merely secular
literature. It seems to have been at this time that
there were collected love stories, of which the Fihrist
provides a very full list [see CISHK], tales intended to
explain proverbs [see MATHAL], historical traditions
[see AYYAM AL- C ARAB, TA^RiKg], stories of animals
and aetiological legends [see HAYAWAN], witty
stories [see NADIRA] and probably also tales of the
supernatural, since certain of these found in the later
collections are of Arab origin. At the same time the
centre of the Islamic world was inundated with
translations from Persian which provided scholars
with elements deriving from Persia and India [see
especially BILAWHAR AND YUDASAF], while translations from Greek also brought their share of
mythological material. Thus, in the 3rd/9th century
there was available to the public a very rich narrative
literature which in later centuries was to be further
enriched by various types of gestes which it would
be an exaggeration to call epics [see HAMASA,
SIRA].
Musa Sulayman, in his study of narrative literature
(al-Adab al-frasasi) already cited and his anthology
(Yufrkd *an al-^Arab2, Beirut 1955-6, 2 vols.) which
illustrates it, covering a wider field than that outlined above, draws up a classification which deserves
mention. In his view this literature is divided into
two broad categories: i. the borrowed kasas,
represented chiefly by the Thousand and one nights
and Kalila wa-Dimna; 2. the genuinely Arab frasas
which can be subdivided into: historical (akhbdri:
stories concerning musicians and singers, tales of
love, traditions about fakhr, hid^a3, etc.); heroic
(butuli: cAntar, Bakr and Taghlib, al-Barrak, etc.);
religious (dinl: ^isas al-anbiyd*, etc.); lexicographical (lughawi: the mafrdmdt); philosophical (alTawdbic wa 'l-zawdbic of Ibn Shuhayd, the Risdlat
al-Ghufrdn of al-Macarrl, Hayy b. Yakzdn of Ibn
al-Tufayl, al-Sddiji wa 'l-bdghim of Ibn al-Habbariyya). From this classification it appears that for
one thing the author does not take account of all the
relevant literature, that for another some of his
interpretations are mistaken (particularly about Ibn
Shuhayd), and finally that he denies that the Arabs
possessed any original stories of the supernatural. It
is best therefore to refer to the essential source for
information on this literature in the first centuries
of Islam, the Fihrist of Ibn al-Nadim, who gives to
the first fann of his eighth mafydla the title: akhbdr
al-musdmirin wa 'l-mukharrifin wa-asma* al-kutub
al-musannafa fi 'l-asmdr wa 'l-khurdfdt (the copyist
uses at this very point the expression fyikdyat khatf
al-musannif to indicate that he is copying verbatim);
he first lists there the works concerning the asmdr and
the khurdfdt, treating separately the translations of
texts of Persian, Indian and Greek origin; he includes in this fann traditions about Babylon and the
Arsacids, then the love tales, the stories of the
supernatural in which appear djinns [q.v.] who have
amorous dealings with humans [see also GHUL], and
finally accounts of the wonders of the sea [see
'ADJA'IB]. Ibn al-Nadim states that the first to
compile collections of khurdfdt were the Persians of
the first period, i.e., the Kayanids, and adds that
this material went on growing until the Sasanids;
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later these tales were translated into Arabic, and
Arabs added stories of their own. It is at this point
that Ibn al-Nadim speaks of the hazdr afsdn which
were to form the nucleus of the Thousand and one
nights [see ALF LAYLA WA-LAYLA] and of the attempt
of Djahshiyarl [q.v.] to collect a thousand tales
(samar)—Arabic, Persian, Greek, etc.—by calling
upon story-tellers (musdmir) and making use of
written collections, but retaining only those which
seemed to him the most interesting.
M. F. Ghazi (La literature d*imagination en arabe
du II'IVIIP au V'\Xl< siecle, in Arabica, iv/2 (1957),
164-78) has tried to make use of these pages of the
Fihrist, but his work is not free from errors and the
result is rather disappointing, for the titles listed by
Ibn al-Nadim are not established with certainty and
are liable to give rise to erroneous interpretations.
It is evident that the great majority of the collections
mentioned have not survived, having either been
absorbed into the Thousand and one nights or
relapsed into oral tradition where they have become
more or less part of the folklore of the various
Ar*abic-speaking countries. Here we have something
rather strange. In the first half of the 4th/ioth
century, Hamza al-Isfahani (ed. Gottwald, 41-2)
declared that about 70 books of entertainment were
very much read in his time; some decades later, Ibn
al-Nadim gives a still longer list of them, asserting
that the asmdr and the khurdfdt were very popular
in the cAbbasid period and especially under alMufctadir, which encouraged the bookseller-copyists
to reproduce them and perhaps themselves to collect
new tales. A. Mez (Renaissance, 242-3; Eng. tr. 253;
Sp. tr., 311-2) attributes this infatuation for narrative
literature, and for stories which a critic as experienced
and informed as Ibn al-Nadim considers feeble and
lacking in vigour, to the decline of pure Arab taste
and the vogue for things foreign; as this decline
increased we would expect to find a continuing
success for this form of narrative literature; yet,
although the works of adab [q.v.] continue to include
short anecdotes and although collections for entertainment are still composed in great numbers by
little-known udabd* [see NADIRA], complete disdain
is evinced for the tales of the supernatural. We know
what has happened to the Thousand and one nights,
which Arab scholars have never been able to consider
worthy of the slightest esteem, seeing in it merely a
trivial diversion incompatible with the tastes which
a true Believer should profess. In other words this
masterpiece of world literature, which was revealed
to the Arabs themselves by orientalists, has remained
foreign to Arab literature even though, while of
foreign origin, it contains authentic clraki and
Egyptian elements (see N. Elisseeff, Themes et motifs
des Mille et unenuits, Beirut 1949, 47 ff.). The disdain
felt by the educated classes for stories amply explains
why Arab folklore has developed in a completely
different way from that of other parts of the world,
and why the phase of its being handed on in written
form, in the golden age of Arabic culture, was followed
by a return to an exclusively oral tradition, even
though chapbooks, hawked in the markets, continue
to circulate at popular levels. It is also remarkable
that myths and legends never inspired Arabic
writers, while a Firdawsi, although he had no
more direct access than they to the original
tradition, succeeded in employing materials equally
well-known to the Arabs to create so superb an epic
as the Shdhndma. We must on the other hand refer
here to the influence exercised in the West by the
so-called Arabic stories, and we shall merely recall

37i

that, in imitation of Galland, several orientalists
collected in their turn stories generally drawn from
literary works or from popular works which echoed
them: Petis de la Croix and his Mille et un jours,
Paris 1830, Gaudefroy-Demombynes and Les cent
et une nuits, Paris 1911, and above all R. Basset, the
eminent folklorist who in his Mille et un contes,
remits et Ugendes arabes, Paris 1924-6, has made such
instructive comparisons.
III. — To be fair, it must be said that some
modern Arabic authors are trying hesitantly to
revive the ancient themes in order to make of them
truly literary works, but it is quite certain that, on
the whole, folklore hardly inspires contemporary
writers, who are more interested in imitating the
West, neglecting this traditional material. The
choice would not in fact be an easy one, for the world
of today is more attracted by the frikdya in the sense
in which Abu '1-Mutahhar al-Azdi understood it than
by the myths of antiquity, and one even has the
impression that the ordinary people have less and
less the time to listen to the stories and tales which
delighted their ancestors—at least when they did
not consider it beneath their dignity to be interested
in them.
The observation of present or recent conditions in
North Africa and elsewhere gives us an idea of what
may have occurred formerly in Arab countries, and
R. Blachere (in Semitica, vi (1956), 83-4) has put
forward the hypothesis that the Kur'anic term
asdtlr was applied to stories which were told by men,
while khurdfdt indicated those reserved for women.
This is quite possible, but the two spheres are not
everywhere so neatly distinguished as the observations of H. Basset (Essai sur la litterature des
Berberes, Algiers 1920, passim), which inspired R.
Blachere's interesting hypothesis, would lead us to
believe. Although, in general, adult men affect to
disdain old wives' tales, they are often prepared to
produce from the depths of their memory stories
heard in their youth and ostensibly forgotten. There
are some who do not refuse to yield to the insistence
of the researchers and to relate, even in the day-time,
fantastic or supernatural tales; thus the author has
been able to collect, both in North Africa and in the
Middle East, examples from friendly storytellers,
whose memories, however, were sometimes at fault.
But such a search does not reproduce normal conditions and it can be said that traditionally two fields
are to be distinguished: the tales of the supernatural,
the ancient asmdr which correspond to the German
Hausmdrchen, are told by women, especially old
women, while the heroic tales and historical legends
are the province of men.
Women famous as story-tellers were booked long
in advance and gathered round them each evening,
after supper, in a village- or town-house, an audience
consisting especially of women and children; the
ceremony took place preferably in winter, but in
certain hot regions gatherings of this sort were
suited to the coolness of the long summer evenings.
Tradition forbade story-telling during the day,
perhaps because everyone had work to do, but
primarily because to tell a story is an act which
savours of magic; according to popular belief, any
infringement of this prohibition was penalized by a
supernatural punishment, the nature of which varied
from place to place; in one place, the woman who
told stories during the day would give birth to dwarfs
or monsters, in another her offspring would be
killed by wild beasts, or she would be threatened
with having children with ringworm, unless by

372

HIKAYA

chance one could, as was believed at Fas, count
eleven beams in the ceiling. Several ways existed of
escaping the punishment, but in most cases the
prohibition was respected, for the story-teller felt
that she was embarking on a dangerous action. It is
true that every story had to begin with a sacred
formula intended to create the right atmosphere and
to attract the attention of the audience, but it seems
that this formula was in essence propitiatory. The
kdn ma kdn of the male and female story-tellers of
the East is only a survival without any apparent
meaning, but elsewhere we discover more explicit
formulas, whether they have retained their pagan
character or become islamicized; the following is one
which is given by M. El-Fasi and E. Dermenghem,
Conies fasis, 16: kdn tottd kdn, hrttd kdn lldh f-kull
mkdn, md takhwa nanno Id ^afd wd-ld mkdn, hdiid
kdn l-hbffk wt-s-susdn f-vtyer m-ribi *alih zs-sdlytu
w-vs-sdldm, fottd kdn . . . ('there was and there was
Allah in every place; no earth and no place is empty
of Him; and there was basil and lily in the lap of the
Prophet—upon him be prayer and greeting; and
there was ...'). In the same way, when the story was
finished, a formula at the end repelled evil influences,
if need be, as in Kabylia, making them pass into the
body of an animal. In general all these formulas
tend to become reduced in length without in the
least losing their prophylactic character; in Berber
for example, the story-teller says at least "Our tale
is finished, but the wheat and the barley are not
finished". And even in such an abbreviated formula
as this: tuta tuta, khzlsvt 'l-haddutd, "mulberry,
mulberry, end of our story", heard in Syria, something of magic survives.
As for men, R. Le Tourneau (Fes, 555-6) has
observed the story-tellers (fddwi, pi. fddwiya or
fddwa) of Fas who "intoned to the rhythm of a square
tambourine the deeds of Arabs of former times;
the majority of the listeners (about fifty in winter,
up to two hundred in summer) knew the stories
already and rebuked the narrator or prompted him
if by chance his memory failed him, but they took
great pleasure in hearing for the hundredth time the
story of journeys, of single combats, of deeds of
treachery and daring, and allowed themselves to be
lulled or moved by the endless repetition of stereotyped formulas". The same writer relates that a
shoemaker famed for his talent as a story-teller
would take up his place on a chosen site between
the casr and maghrib prayers and "recited day after
day a long story which he was able to make lively and
sometimes poignant". His repertoire however consisted of only three stories: 'Antar, which lasted a
year, the story of the Ismacllls (i.e., the Fatimids),
which lasted six months, and the romance of Sayf
Dhu '1-Yasal (sic = Yazan), which lasted four months.
At the end of the session, a member of the audience
made a collection and handed it over to the storyteller.
It is not possible within the scope of this brief
article to study the popular tales which are gathered
together wholesale in the cycle of the Thousand and
one nights on the one hand and the great romances
of chivalry on the other, and it is desirable that
those collected up to now and those still to be
collected should be submitted to an investigation at
least as far-reaching as that which H. Basset has
devoted to the Berber field; such a study would
certainly bring to light new sources and perhaps lead
to a solution of the numerous problems which
remain unanswered. Mention should be made of the
recent work of Mia I. Gerhardt, The art of story-

telling, a literary study of the Thousand and One
Nights, Leiden 1963.
Bibliography: The main sources are given in
the text; see also: Carra de Vaux, Les penseurs de
I'I slam, i. Paris 1921; V. Chauvin, Bibliographic
des ouvrages arabes ou relatifs aux Arabes, iv, Liege
1892; Pearson, 23806-914, suppl., 6339-52; CA.
€
Abdel-Meguid, A survey of story literature in
Arabic from before Islam to the middle of the
nineteenth century, in I si. Quarterly, i (1954), 104-13;
idem, A survey of the terms used in Arabic for
"narrative" and "story", ibid., 195-204.—E.
Montet, Le conte dans I'Orient musulman, Paris
1930; R. Blachere, Regards sur la lititraiure
narrative en arabe au Ier siecle de Vhegire (VII*
s.J.-C.), in Semitica, iv (1956), 75-86, contains
some original ideas of which use has been made in
this article.—The bibliography of R. Basset, Mille et
un conies . . ., contains a long list of Arabic works
which contain various stones.—For the field of
Arabic dialects, see CARABIYYA, iii, 2-3, adding
especially Artin Pasha, Conies populaires inediis
de la Vallee du Nil, Paris 1895; E. Littmann,
Modern Arabic Tales, i, Ar. text, Leiden 1905;
S. Bencheneb, Les conies d'Alger, Oran 1946;
Dresse Legey, Essai de folklore marocain, 1926;
G. Marchand, Conies et Ugendes du Maroc, Rabat
1923; M. El-Fasi and E. Dermenghem, Conies
fasis, Paris 1926; idem, Nouveaux conies fasis
Paris 1928; see also H. Peres, Varabe dialectical
algerien et saharien, Bibliographic analytique,
Algiers 1958, index, s.v. Conies; the bibliography
of W. Fischer, Die demonstrativen Bildungen
neuarabischen Dialekte, The Hague 1959, is almost
exhaustive and consequently contains all the
stories in Arabic dialects which have been
published.—For the Berber field, see BERBERS, vi.
(Cn. PELLAT)
ii. — PERSIAN LITERATURE
The term hikdya is regarded here as referring in
classical Persian literature to the short prose story,
which cannot be said to form a true literary genre in
Persian tradition, since hikdydt are inserted in many
other types of literary composition (history, mystic
writings, satire, etc.) in addition to the collections of
fyikdydt properly so-called. Thus the hikdya is of
different types according to the various works in
which it is used: hence we have the imaginary fable,
the allegorical moral tale, the semi-realistic anecdote,
the mystic "fioretto", etc., and each of these subgroups of frikdydt may have a different origin and
history.
One type of hikdya of particular importance is the
fable of Indian origin. There is no doubt at all that
this is the origin of the Kalila wa-Dimna [q.v.]
collection which, starting from the Arabic translation
made by Ibn al-Mukaffa c [q.v.] (d. ca. 142/759) from
the Pahlavi version of an Indian original, appeared
in many neo-Persian translations, both in verse and
in prose. Already at an early date all these translations were superseded by that of Abu 'l-Macali
Nasr Allah b. cAbd al-Hamid (538/1143-4), already
in a rather flowery style, but considerably exceeded
in ornamentation by the later recension by Husayn
Waciz Kashifi (d. 910/1504-5) under the title of
Anwdr-i Suhayli (The Lights of Canopus). Yet
another imitation of Kalila wa-Dimna was the
Marzbdn-ndma of the prince Marzban b. Rustam b.
vShahriyar, originally written in the 5th/nth century
in the dialect of Tabaristan and re-written in ornate
neo-Persiatl in the Marzbdn-ndma of Sacd al-DIn of

HIKAYA
Varamin (622/1225) and in the Rawgat al-'ukul of
Muhammad b. Ghazi of Malatya (end of the 7th/i3th
century).
Other cycles of very popular fables also had
remote Indian origins and underwent developments
similar to those of Kalila wa-Dimna. Notable among
them were the Sindbdd-ndma (Book of Sindbad,
which should not be confused with Sindbad the
Sailor of the Thousand and One Nights; this is
the framework story of the Forty Viziers or of the
Seven Viziers), the Bakhtiydr-ndma, similar to the
preceding work (Book of the Ten Viziers), the
Tuti-ndma (Book of the Parrot), all of them moralizing works, whereas the Kisas-i fahdr darwish
(Stories of the Four Dervishes) are pure fiction. All
of these texts were re-written several times by
various authors in prose and in verse.
The ornamental style which, in these stories,
varies with the contents, becomes purely an aesthetic
sport in one literary genre which might be classed as
frikdya, namely the makdma [q.v.]; the first makdmdt
in Persian, those of Ilamid al-Din (d. 559/1164), are
simply translations from the Arabic of Badic alZaman al-Hamadhani, who was however himself of
Persian birth.
The task of collecting as many hikdydt as possible
and classifying them under various different rubrics
was fulfilled in the enormous collection of Muhammad
c
Awfi [see CAWFI], DjawamV- al-hikdydt wa-lawdmi*
al-riwdydt, which collects together more than 2,000
stories and anecdotes (first half of the ?th/i3th
century); it was inspired by such Arabic works as
al-Faradi ba*d al-shidda of al-Tanukhi (d. 384/994),
which was re-written in Persian by cAwfi himself
and others.
Anecdotes of the humorous type were collected
also by €Ubayd-i Zakani (8th/i4th century), whose
Risdla-yi Dilgushd is merely a collection of hikdydt,
often obscene, in Arabic and in Persian.
The unequalled master of the frikdya is Sacdi
[q.v.] in his Gulistdn (656/1258), which is basically
only a collection of light moralizing hikdydt in prose
interspersed with verse, divided according to subject;
it has been imitated more than once, among the best
of the imitations being the Bahdristdn of Diami
(d. 898/1492) and the Kitdb-i Parlshdn of Ka'ani
(d. 1270/1854).
This brief survey excludes the "novel", which,
although it possesses some of its characteristics,
cannot be classed as hikdya. The novel in its modern
sense is practically non-existent in the classical
literature, where its place is taken by long fabulous
stories (ddstdn) (generally not very highly thought
of by the classical historians of literature), the
earliest example of which is the Samak cAydr (585!
1189) of Sadaka b. Abi '1-Kasim Shirazi, full of the
imaginary adventures of cavaliers who aspire to the
hand of the princess, daughter of the emperor of
China. This romance was followed by many others,
some of them midway between learned and popular
literature, which relate the extraordinary adventures
of various heroes (e.g., of Amir Hamza [see HAMZA],
uncle of the Prophet) and which were particularly
popular in India.
*
It is possible to consider as collections of liikdydt
also the Tadhkirat al-awliyd* or semi-legendary
"biographies" of saints, the most famous of which,
in Persia, is that of Farid al-Din cAttar (6th/i2th
century).
What all this heterogeneous material has in
common is primarily a matter of style: the narrative
style of the short tale, which in general appears in
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two main forms, the straightforward and the ornate.
In the first case the narrative is advanced by extremely simple stylistic and syntactical means, with
very rare use of subordinate clauses, or none at all,
in a series of statements expressed in brief sentences
which follow each other without any links. The
attempts to make such a disjointed narrative more
"complex" generally took the form of an elaboration
in ornamentation. If the rhetorical ornaments are
removed however, the basic style is found to be
straightforward. The development is not necessarily
from the plain to the ornate and the two styles may
be found together in works of the same period and
sometimes of the same author.
Thus, on the eve of the modern era, Persian narrative
art found itself somewhat at a disadvantage when
faced with the powerful influence of European novels
and short stories, which in the West had a long
history behind them: among the most difficult and
fascinating tasks of modern Persian writers is to
create a complex realism which surpasses the earlier
realism attempted in the frikdydt and a narrative
style which, rejecting the use of complicated ornament, achieves a simplicity which is not merely
straightforward narration; and they have sometimes
produced some noteworthy results in this direction
(e.g., Djamalzada, Sadik Hidayat, Sadik Cubak,
etc.).
Bibliography: J. Rypka, Iranische Literatur geschichte, Leipzig 1959 (which contains references
to the principal editions of the texts cited and
further bibliography).
(A. BAUSANI)
iii. — THE NARRATIVE GENRES OF TURKISH
LITERATURE AND FOLKLORE.

The word hikdye, attested also in the form hikdyet
« Ar. hikdya) in Ottoman texts, means, when it
is used with the auxiliary verb et-, "to relate", "to
narrate". It means a story, when it is accompanied
by simple or compound verbs such as de-, sdyle-: "to
say", naklet- : "to relate". As a generic term, the
word has not had, in the Turkish of Turkey, any
specific sense, but has indicated each and all of the
narrative genres : tale (masal < Ar. mathal), legend
(menkabe, efsdne), anecdote (latife,flkra), story, novel,
romance. It is only in recent scientific terminology
that it has acquired the value of a precise technical term to indicate three clearly defined genres:
in oral tradition, a lengthy story in prose alternating
with verse passages (the hikdye of the *dshik, see
below), or a mimed story in prose performed
by professional story-tellers (the hikdye of the
medddhs [q.v.]\ in modern written literature, a
novel (see below).
In the modern Turkish of Turkey, the word
efsane « P. afsdna) is used as a technical term to
mean a legend; but, in the current language, past as
well as present, it can have, with the words masal
(< Ar. mathal) and hurafe (< Ar. khurdfa), the
pejorative sense of "a completely fantastic story,
fabricated or superstitious".
There should also be mentioned the uses, which
nowadays have completely disappeared, of certain
other terms. First the words compounded with name
(Pers. ndma) added to the name of the hero or to the
word denoting the main theme, to indicate large
scale narrative works, usually in verse but sometimes
also in prose : Iskender-ndme (the "Romance of
Alexander"), Hamza-ndme (the "Geste of Hamza"),
Ghazawdt-ndme ("Stories of holy wars"), Feth-ndme
("Stories of conquest"), Wildyet-ndme ("Hagiography"), Oghuz-ndme ("Stories about the Oghuz"),
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etc. This latter term has, in the Book of Dede Korkut,
which, in the recension which has survived, was
probably compiled in the gth/isth century (see
P.N. Boratav, Dede Korkut hikdyelerindeki tarihi olaylar ve kitabin te'lif tarihi, in TM, xiii (1958), 31-62),
the meaning of "epic episode composed and declaimed
in honour of the main hero of the adventures related".
In the same work are found also two terms, boy and
soy, used together with the verbs which are derived
from them : boy boyla-, soy soyla-\ the former has
the meaning of "to relate, in the epic style, a story
which describes the memorable deeds of a hero", the
second "to declaim (or sing or chant) the verse
sections of an epic narrative". The term boy is, in addition, used in the titles of the twelve episodes found
in one of the two manuscripts (that of Dresden,
which is nearest to the lost original) of the Book of
Dede Korkut; it accompanies the name of the hero
and means simply "episode" : Bamsl Beyrek boyl,
"Episode of Bamsi Beyrek"; Basat Depegozi dldurdiigi boy, "Episode [in which is related how] Basat
killed Depegoz", etc. Boy and soy, synonyms, mean
strictly "tribe", "clan", "family"; they were probably
originally used to denote the stories and songs
recounting the memorable deeds of a clan (cf. the
term toy, "feast", "banquet", "wedding ceremonies",
used also for "wedding song"; see P. N. Boratav,
Halk hikdyeleri ve halk hikdyeciligi, Ankara 1946, 52,
117, 120, 294-7). In the sense of "episode", the word
boy has been replaced in the later epic narrative
tradition of eastern Anatolia by the word kol ("arm",
but also "branch", "detachment") ; it denotes an
episode in the great narrative corpus of the adventures of the noble bandit Koroghlu : Demirdjioghlu
fyolu, Ayvaz kolu, etc. In the second, and more
Ottomanized, manuscript (that of the Vatican) of
the Book of Dede Korkut, the term boy is replaced
in the titles by hikdyet : tfikdyet-i Bamsl Baryik,
etc.; even the title of the book (Kitdb-i Dedem Korkut in the Dresden manuscript) is, in that of the
Vatican: IJikdyet-i Oghuzndme-i Kazan Beg ve
ghayrih.
The terms klssa (pi. bisas) and mendkib (sing.
menkabe) have been used in the same sense as the
words formed with -name, but more often for prose
works dealing with epico-religious themes; from the
first is derived the word klssakhwdn, the equivalent
of the Arabic kassds, used of the teller (or "reader")
of stories about the pre-Islamic prophets, the champions of Islam or the great mystic figures: Klsas-i
enbiyd, Mendkib-i ghazawdt-i SeyyidBattdl, Mendkib-i
Hadji Bektash, etc.; siyer (sing, siret; Ar. slra,
pi. siyar) is the term reserved for stories of the life
of the Prophet Muhammad. As an example of technical terms used for specific genres of narrative
literature there should also be mentioned maktal
which means, in the tradition of Shici circles, the
account of the death of Husayn at Karbala3.
From about the beginning of the ioth/i6th
century, there spread through the territories of the
Ottoman empire a tradition of popular poetry, that
of the 'dshlks [q.v.] (literally "lovers"). These poetsingers of the same type as the troubadours of the
mediaeval West were the successors of the ozan
("bards") of Oghuz poetic tradition. They composed
and disseminated lyric poetry but they also carried
on the epic tradition. They transformed the heroic
epic into a new genre called fyikdye. This Jiikdye
retained certained formal and thematic elements
from the ancient tradition, but it was enriched either
by borrowings from foreign literatures or by original
contributions from the new social conditions. This

narrative tradition has survived until the present
day; it is still represented by story-teller singers in
the provinces of Kars, Artvin and Erzurum in eastern
Turkey. The frikdyes with heroic themes such as those
of the Koroghlu cycle and the frikdyes like those of
Kerem, of Gharlb, etc. which tell love stories have
the same formal and stylistic patterns : the narrative
and the ordinary dialogues are in prose; the "pathetic" monologues and dialogues, in verse, are intercalated in the narrative, sung to the accompaniment
of the saz (an instrument of the lute type) by the
c
asAI^-storyteller himself. A number of these stories
are romanticized biographies of *dshiks who have
really existed, but even in this case a certain measure
of the supernatural and the legendary is introduced.
Nevertheless, in comparison with the tales of marvels,
the romances of chivalry (such as the Geste of Battal)
and the hagiographies, the hikdye shows a clear
tendency to realism. In the biographies of the
*dshiks, the poems inserted are from the works of the
poet in question, reproduced more or less faithfully.
The fyikdyes which do not belong to this category of
"romantic biographies" are, in both the prose and
the poetry section, the works of 'dshlk-"writers"
who, starting with themes drawn from oral or written
sources, and sometimes even from some event in their
immediate circle, develop them according to the
rules and conventions of tradition, inserting poems
of their own composition at the points of the narrative
which seem most suitable. The various processes and
the successive phases of such a production—in part
improvised while it is being recited—have been observed among cdshik-" writers" ( = musannif) of the
present day (see P. N. Boratav, op. cit., 130-86, and
more particularly 158-63).
A number of hikdyes in the Anatolian repertoire
are common to other Turkish-speaking peoples; to
mention only a few examples : the episode of Beyrek
in the Book of Dede Korkut has spread beyond the
Oghuz area among the Karakalpaks, the Ozbeks,
the Kazakhs, and the Altais; various episodes from
the Koroghlu cycle exist in Adharbaydjam, Turkmen,
Ozbek and Tobol Tatar versions (and even nonTurkish versions : Armenian, Georgian, Kurdish,
Tadjik) ; the romantic biographies of the ^dshlks
such as Kerem and Gharlb are known in Adharbaydjan and Turkmenistan, and the romance of the
loves of Tahir and Ziihre in these two countries and
in Ozbekistan (see P. N. Boratav, U&popee et la
"hikdye", in Philologiae Turcicae Fundamenta, ii,
Wiesbaden 1964, 11-44).
The hikdyes, vary in length. Those of Koroghlu
form a vast cycle in which each episode (kol) is
related independently and is in general of the same
length as a full-scale hikdye. When recited by a
skilled story-teller a lengthy hikdye may entertain
his audience for several sessions (evenings), each
lasting 3 or 4 hours. If in addition he is encouraged
by an enthusiastic audience of connoisseurs, a good
story-teller can always find a pretext to prolong his
recital as much as he wishes, filling it out artificially
with non-narrative additions: musical sections (instrumental and vocal) added at the beginning and in
the middle of the story (when "pauses" are reached),
anecdotes and short tales (= fraravelli) introduced at
random, etc.; the sessions may also be prolonged by
interventions sung by talented members of the
audience. The shorter hikdyes (lasting one or two
hours) are known as serkushte (< serguzesht] or fyaside.
There are some written recensions of the hikdyes of
the cdshiks. Some igth century manuscripts exist
(see P. N. Boratav, op. cit., 206-10); also in the igth
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century, some lithographed editions were produced,
very probably baseed on manuscripts; however,
editions based on oral versions are also possible, without the intervention of copies circulating in manuscript : some quite recent editions (in Latin characters, hence printed since 1928) produced by this process are known (see P. N. Boratav, op. cit., 212-3).
There should also be mentioned the classical themes
such as Leyla and Medinun, Ferhad and Shirin, etc.,
which, without being completely assimilated to the
frikdyes, particularly in their verse sections, have
nevertheless become part of the repertoire of popular
frikdyes which are distributed in the form of books
sold in the streets by pedlars, first in lithographed
then in printed form.
The classics of Arabo-Persian narrative prose
such as Kalila wa Dimna, Tutindme, and the Thousand and One Nights have, since the beginnings of
the Islamic Turkish literatures, existed in written
recensions recorded in the various Turkish-speaking
areas. The culmination of this literature, in the
Ottoman area, at the end of the i8th century, is
the famous collection Mukhdyyeldt-l lediinn-i ildhi
of cAz!z Efendi (see A. Tietze, in Oriens, i (1948),
248 f.). But very few examples are known of the
true popular story which has passed into a written
version: there may be mentioned a Ddstdn-i Ahmed
ffardmi (written version in verse, of the folk-tale
type no. 153 in the Turkish catalogue, no. 9566 of
the international catalogue of Aarne-Thompson), an
anonymous work, probably 8th/i4th century; a
short verse tale by cAsh!k Pasha (7th/i3th century),
which corresponds to the folk-tale type no. 1626 of
the international catalogue. The collection Billur
Koshk, containing 13 stories drawn from oral tradition, is a fairly recent compilation, probably
of the igth century. On the other hand, the comic
narrative literature, which seems to have drawn a
large part of its subject matter from oral tradition,
has appeared much more frequently in written versions. The collections of amusing anecdotes of Nasr
al-DIn Khodja [q.v.] begin from the ioth/i6th century to supplant the others because of their popularity. More recent anecdotes such as those of Bekrl
Mustafa or Indjili Cavush, both of them actual
persons of the nth/i7th century, which at first were
transmitted orally, were also to appear in modern
editions in books peddled in the streets. The anecdotes concerning the adherents of heterodox sects
(e.g., the Takhtadji and the Kizilbash), and also the
"discriminatory" stories which different racial,
regional or religious communities tell against one
another, remained until fairly recently exclusively
oral. Nevertheless there are to be found in some
nth/i7th and I2th/i8th century manuscripts jokes
about the Rafidis which appear again later, attributed to the Bektashls.
In Turkey, the modern novel and short story began
as a kind of negation of the ancient narrative traditions, both classical and popular. It is nevertheless
true that the first modern novels and stories were
deeply influenced by works of these two ancient
traditions. Although they succeeded in eliminating
all irrational and supernatural elements, yet so far as
style, forms of expressions and construction are
concerned, the old narrative techniques of the storytellers of scholarly literature and of the medddhs were
to survive for a long time, right up to the period of
the realist-naturalist novel of the beginning of the
2Oth century, for example in the works of the great
novelist Husayn Rahmi [Giirpmar] [q.v.'] (1864-1944),
who here follows his master Ahmed Midhat (1844-1913),
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the father of the modern novel in Turkey. The very
titles of the early novels which appeared at the same
time as the first works of Ahmed Midhat are significant in this respect : Musdmeretndme (1872-5) by
Emm Nihad, Siyer-i Strvindz (1873-4) by T. cAbdl.
At this time works of this genre were called "roman",
but also fyikdye, as is illustrated by the title of an
anonymous novel ffikdye-i Ferddne Khanlm (1872^3);
thus the word tykdye acquired a new meaning and it
was thereafter to be reserved for the "story" in
written educated literature. The composite term
kuciik hikdye (short story) refers only to the length
of the story.
Bibliography: In addition to the works cited
in the article, see Kopruliizade Meljmed Fu5ad,
Turklerde khalfr fyikdyediiligine Wid ba'dl mdddeler,
in TM, i (1925), i ff.; O. Spies, Turkischc Volksbucher, Leipzig 1929; Mustafa Nihat Ozon, Turkcede roman, Istanbul 1935; Ilhan Basgoz, Turkish
folk stories about the lives of minstrels, in Journal of
American Folklore, Ixv (1952), 331-9; W. Eberhard,
Minstrel tales from southeastern Turkey, BerkeleyLos Angeles 1955. Bibliographies in the above
works and in Philologiae Turcicae Fundamenta, ii,
Wiesbaden 1965; the latter work gives, in the
relevant chapters, accounts of the narrative genre
in the literatures of all the Turkish-speaking
countries, followed by extensive bibliographies.
For Turkish tales see the catalogue by W. Eberhard
and P. N. Boratav, Typen turkischer Volksmarchen,
Wiesbaden 1953.
(PERTEV NAiLi BORATAV)
iv. — URDU
Urdu prose developed much later than Urdu verse.
The prose frikdya is therefore shortlived in Urdu and
gave place to the Westernized forms of the novel in
the later nineteenth and of the short story in the
early twentieth century [see URDU]. Most of the
fyikdya literature in Urdu consists of translations from
Persian; but these translations have often a literary,
and certainly a historical value, which their originals
lack.
The hikdya made its first appearance in the
mathnawis [q.v.] written in the courts of Bidjapur
and Golkunda in the Dakkan, and were later rewritten in prose when it developed in the north in the
early nineteenth century. The outstanding prose
work of this genre written in the Dakkan is Mulla
Wadihi's Sabras (ed. cAbd al-Hakk, Awrangabad
1932). It is a prose allegory adapted from Muhammad
ibn Sibak Fattahi Nishapuri's (d. 852/1448) Dastur-i
'ushshdk (ed. R. S. Greenshields, Berlin 1926). Its
theme is the quest of the elixir of life, and it has
certain unexplained thematic similarities with the
Roman de la Rose. The quest motif is interwoven in
a pattern of allegorization of the conventions of love
familiar in Islamic poetry, in the story of the love
of Prince Dil (heart) for the Princess Husn (beauty)
with the personification as characters of all the
symptoms of desire in the lover and of 'rigueur* and
resistance in the beloved. The allegorical story has
certain magical elements linking it with the prose
ddstdn literature rendered into Urdu in the early
nineteenth century. It is written in rhyming prose,
blending literary idiom with Dakkani colloquialism.
In Islamic India the ddstdn was a form written in
prose as well as orally recited. Ddstdns were narrated
by professional story-tellers in the houses of noblemen
or in special gatherings at Delhi, Lucknow, Benares
and tfaydarabad. The art of ddstdngtfi in speech
and writing survived well into the 1930*3 with
Mirza Bakir CA1L
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The basic material of the ddstdn-literature was the
cycle of Amir Hamza, written and recited in most
Muslim countries from Turkey to Indonesia. Ddstdn
characters fell broadly into three categories: the
hero, the heroine and their chivalrous friends;
'tricheurs' (*ayydr) who supported them and supplied
some comic relief in the narrative; and the sorcerers
or magicians (diddugar) who were their adversaries.
The ddstdn has a repetitive pattern of almost
identical stock situations in which heroes aided by
*ayydrs challenge sorcerers in a magical landscape
with a labyrinthine monotony which drags on to
enormous lengths.
The authorship of Ddstdn-i Amir Hamza is attributed apocryphally to Akbar's [q.v.] poet-laureate
Fay<li: It was rendered into Urdu from Persian by
Ashk under the auspices of the Fort William College
in 1215/1801. The entire ddstdn runs into seventeen
volumes divided into a number of series. The first of
these series is Nawshirwdn Ndma. The most popular
series is the seven-volume filistn-i Hushrubd, the
first four volumes of which were translated from a
Persian original by Mir Muhammad IJusayn Djah,
and the remaining three by Ahmad IJusayn Kamar.
An imitation of the IJamza cycle is the Bustdn-i
khiydl, a ddstdn of 4,000 pages composed in Persian
by Mir Taki Khan under the patronage of the
decadent Mughal emperor Muhammad Shah (usi/
1719-1161/1748). It was translated into Urdu by
Khwadia Aman Dihlawi and Mirza Muhammad
c
Askari among others. In stylistic quality the
Bustdn-i khiydl is inferior to the Ilamza group,
though both rely on linguistic cadence, rhymed
sentences and ornate phraseology.
Fasdna-i 'adid^ib (1824), Mirza Radjab cAli Beg
Sarur's (1787-1867) short volume :>f inter-related
stories, is thematically descended from the ddstdns
and has the same involved magical elements, but it
is distinguished from them by its brevity, its occasional reflection of the actual life of the period and
its primary pre-occupation with the concentrated
decorativeness of style. These new characteristics,
especially the last, were inherited by Pandit Ratan
Nath Sarshar (1846-1902) in his novels, which also
reflect the influence of ddstdns in love scenes and
certain conventional situations.
Cahdr darwish, originally a collection of interrelated stories in Persian, has wrongly been attributed
to Amir Khusraw [q.v.]. It was composed probably
during the nth/i7th century. It has been rendered
into Urdu in two literary versions of considerable
importance. One of these was Muhammad Husayn
e
Ata Khan's Naw farz-i murassa* compiled in 1798
in a highly Persianized style. It was rendered into
simpler and idiomatic Urdu prose by Mir Amman
Dihlawi at the Fort William College in 1801, under
the title Bdgh-u bahdr. Both these works constitute
landmarks in the development of Urdu prose. Another
Naw farz-i murassa* of inferior literary quality was
compiled at the Fort William College by Zarrin in
1801.
Sayf al-mulk wa Badi* al-dj[amdl, a story from the
Arabian Nights, was first rendered as a mathnawi by
the Dakkani poet Ghawwasi in 1035/1625. It was
written as a prose romance by Mansur cAli in the
early nineteenth century.
Other remarkable specimens of the Jiikdya literature
of the early nineteenth century include Haydt alfrulub, Wali Muhammad b. Hafiz Miran's rendering
of Bakir Madjlisi's work on the stories of the prophets;
Shaykh Saliti Muhammad cUthmani's Sayr-i 'Ishrat,

4idntic al-hikdydt (1825), an imitation of Sa'di's
Gulistdn; the Haft gulshan, a collection of Nasir cAli
Khan Wasiti's translated from Persian into Urdu by
Mirza Lutf CAU Wila; Beni Narayan's Car gulshan,
translated from Persian in 1811; and two collections
of prose tales Mor pankhi and Rashk-i pari composed
by Ahmad cAli about 1241/1825. Ashk, the translator
of Ddstdn-i Amir tfamza, also wrote a prose romance,
Gulzdr-i Cin, in 1219/1804. I-Iaydar Bakhsh IJaydari's
(d. 1833) Ard*ish-i makfil belongs, like several other
tales written in the early nineteenth century, to the
tfatim Ja'i cycle, tfaydari is also the author of
Layld Madjn&n and Gulzdr-i ddnish, which is a
translation of Shaykh clnayat Allah's Bahdr-i ddnish
containing stories of feminine wiles and infidelity.
IJaydari's most famous work Totd kahdni, compiled
in 1215/1801 at the Fort William College, belongs to
another group in the frikdya literature, that of stories
of Indian origin. Piya al-Din Nakhshabi's Tufi
Ndma (731/1330) is the Persian version of a Sanskrit
collection of seventy stories, Suka saptati. The
central plot around which the stories are clustered
evolves around a faithful parrot who keeps an
unfaithful wife, whose husband is away on a distant
journey, from adultery by relating to her a series of
stories to keep her absorbed and out of mischief. A
simpler abridged version reducing the number of
stories to thirty-five was compiled in Persian in
1049/1639 by Muhammad Kadiri. Ghawwasi's Urdu
mathnawl Tuti Ndma (1049/1639) is based on
Nakhshabi's version, while IJaydari's prose Totd
kahdni is based on Kadiri's abridgement.
Other stories of Indian origin compiled at the
Fort William College include Singhdsan Battisi by
Kazim cAli Djawan and Lallu Lai; and Baytdl
Patisi translated into Urdu by Lutf cAli Wila with
the help of Lallu Lai. Wila also translated a Hindi
romance, Mddho Mai.
Insha's (1756-1817) Kahdni Rani Ketaki awr
Kanwar Udaybhdn ki (1803) is a story of Indian
origin in which not a single word of Arabic or Persian
origin has been used.
A famous Indian cycle is of the quest of a rare
flower Bakdwali, which is also the name of a woman.
The story was rendered into Persian in 1124/1712 by
c
lzzat Allah Bangali, and from this version it was
translated into Urdu by Nihal Cand Lahori (eds.
Calcutta 1815, 1827; Garcin de Tassy's French
summary in JA, 1836). Earlier versions of this
romance were written in Dakkani verse in 1035/1625
and 1151/1738. The most famous Urdu version of the
Bakawali romance is Daya Shankar Nasim's
mathnawi Gulzdr-i Nasim composed in 1254/1838.
Bibliography : Garcin de Tassy, Histoire de la
literature Hindouie et Hindoustanie, Paris 1839;
R. B. Saksena, A history of Urdu literature,
Allahabad 1940; Muhammad Sadiq, A history of
Urdu literature, London 1964; Kalimuddin Ahmad,
Fan-i ddstdngtfi, n.d.; T. Grahame Bailey, A
history of Urdu literature, Calcutta 1932; I c djaz
Husayn, Mukhtasar tdrikh-i adab-i Urdu, Karachi
1956; A. Bausani, Storia delle letterature del
Pakistan, Milan 1958; Wikar cAzIm, Hamdri
ddstdnen, Lahore 1956: Mahmud Shirani, Pandjab
men Urdu, Lahore 1963; idem, Makdldt, Lahore
1948; Nasir al-Din Hashimi, Dakkan men Urdu,
Hyderabad 1935; Shams Allah Kadiri, Urdu-wi
kadim, Lucknow 1930; Sayyid CAH cAbbas
liusayni, Ndwil ki tdrikh awr tankid, Lucknow
n.d.; Mawlawi cAbd al-Hakk, Bdgh u bahdr, in
Urdu, x (1930), 395 ff.
(Aziz AHMAD)
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Hikayat in Malay as in Arabic means 'story, tale,
narrative, historical account'. It occurs in the titles
of two Sumatran works of the early Qth/i5th century,
the history of the rulers of Pasai (Ht. Raja Raja
Pasai) and Ht. Iskandar Dhu 'l-Karnayn, the story
of Alexander the Great as a missionary of Islam
derived from a Perso-Arabic source. Probably a
little later and done in the Javanese quarter of isth
century Malacca are a Ht. Perang Pandawa Jaya (or
Bharatayuddha), a Ht. Sang Boma (or Bhaumakawya) and a number of hikayat based on the
Javanese shadow-play cycle (ca. 750/1350) of Panji
tales. To the same period belongs a Ht. Seri Rama
or Malay version of the Ramayana. But the "Malay
Annals" (isth-i6th cent. A.D.) say that when
d'Albuquerque conquered Malacca in 1511 A.D., the
Malays had a Ht. Amir Hamza and a Ht. Hanafiah
(Hanafiyya)—both from the Persian. Another early
Malay hikayat is a Ht. Yusuf.
Tales of the Prophet, which also date from the
early Indo-Persian phase of the Malays' Islamic
culture, all bear the name hikayat, e.g., the stories of
the mystic light (nur) of Muhammad, of the moon
splitting at his command, of his shaving and of his
death.
The name is applied to versions of famous cycles of
tales from Muslim sources. The Persian Tfyi-ndme
was translated under the names Ht. Bayan Budiman
(Tale of the wise parrot) or Ht. Khoja Maymun
(Tale of the lucky merchant):a lady in I5th century
Malacca was named Sabariah (Sabariyya, Patience)
after one of its characters. Two versions of the
History of the Seven Viziers (Ht. Bakhtiydr), the
Ht. Ghuldm (or Ht. Raja Aybakh) from the Arabic,
and a complete version of the Ht. Kallla wa-Dimna
all date from the nth/i7th century. The most recent
version of the last was translated ca. 1825 from the
Tamil by Raffles' clerk, Munshi cAbd Allah, and
called Ht. Pancha Tanderam. The same translator
termed his own autobiography the Ht. 'Abd Allah.
Down to the first half of the igth century the
Muslim Malay continued to enjoy many hikayats
translated from Indian sources, where princes and
princesses of divine origin triumph over every wile of
demon, giant and man and where invulnerable
heroes defeat monsters with the bow of Arjuna or
the sword of Japhet and solve riddles with the help
of spirits, genii, and sages both Hindu and Muslim.
The advent of Islam saw the Hinduized legends of
Muslim India turned into hikayat embellished with
reminiscences from Persian tales, allusions to heroes
of the Shdhndma like Kobad, Djamshid and Bahrain,
episodes from the Alexander legend, references to
Baghdad, Medina, Egypt and Byzantium and (as in
the Ht. Shdh-i Mardan) expositions of Sufi mysticism.
One of the last was a Ht. Bustamman.
Malay history began with imitations of the Javanese historico-romance and though a Malay scholar
ascribes the differentiation of history from fiction to
the publication by the British education department
of a Kitab Tawarikh Melayu (2nd ed., 1921), Malay
historians have often preferred to hikayat words like
sejarah (annals), salsilah (genealogies) or names like
Bustdn al-Saldtin (Garden of Kings) or Tuhfat alnafis (Precious gift) as titles for their works.
Catalogues list more than a hundred and fifty
works in classical Malay that are termed hikayat.
Bibliography: R. O. Winstedt, A history of
Classical Malay literature (with bibliography), in
Journal of the Malayan Branch of the R.A.S.,
xxxi/3 (1958); C. Hooykaas, Literatuur in Maleis en
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Indonesisch, Groningen and Djakarta 1952 (Malay
tr., Penyedar sastera, Kuala Lumpur 1963); A.
Bausani, Note sulla struttura delta "hikayat"
classica malese, in AIUON, n.s. xii (1962), 163-92
(and bibl. cited there).
(R. O. WINSTEDT)
HIKMA, wisdom, but also science and philosophy. The ancient usage of the word lent itself to
this evolution, which was favoured by the meaning
of the Greek 009^. On the purely Arabic side alDjurdiam, who gives the word fyukm the primary
meaning of "to set the thing in its place" (Tacrifdt)t
seems thereby to suggest the sense of equilibrium and
stability that Leon Gauthier found and that is well
fitted to express the force and maturity of wisdom.
The Kur'an calls it al-frikma al-bdligha (LIV, 5),
wisdom which has attained its maturity. It uses
frikma many times in the current sense of "wisdom",
a wisdom, however, which implies knowledge of high
spiritual truths. "The Book and wisdom" together
often constitute a single gift (II, 123/129, 231, III,
75/81, IV, 57/54, us, XXXIII, 34). Wisdom was
granted to David, to Jesus, to Muhammad, even to
Lukman (II, 252/251, XXXVIII, 19/20; V, no,
XLIII, 63; II, 146/151; XXXI, 11/12). It is a great
asset (II, 272/269); it is linked with the idea of
purity (II, 123/129). The Tacrtfdt understand it not
only of every word that accords with the truth,
which implies knowledge, but also of science and
action, of the science of the licit and the illicit, of
the sciences of the religious law, and also of the
secrets that elude common knowledge, that is to
say the secrets of the Divine Essence. It is then
al-hikma al-maskut 'anhd, "the science about which
one remains silent".
On the Greek side, "wisdom" from the beginning
extended to the sense of "science", since the seven
Sages included several scholars, Thales certainly
being among them. The astronomer Cleostratos was
a philosopher, as was Anaximander, said to be the
author of the first book about nature. The Sages were
called 9uatoX6yoi Science and philosophy were
founded at the same time, in a study of nature which
at the start made no distinction between them. It
extended to things in themselves and to actions
which it was desired to render perfect. A reflection
of this original unity appears in Ibn Sina's fine
definition: "Wisdom (hikma) is the passage of the
soul of man to the perfection possible for him
within the two bounds of science and action". It
includes, on the one hand, justice and on the other
the perfecting of the reasoning soul, inasmuch as it
comprises the theoretical and practical intelligibles
(Burhdn, 260).
Distinctions became established in proportion as
increasing knowledge called for specialization, but
they were recognized as forming part of a whole.
Thus the beginning of the Mantifr al-mashrifyiyyin
presents hikma as the main stock from which spring
directly the usul or al-^uliim al-asliyya, the fundamental sciences, such as the study of the world and logic,
while medicine, agriculture and the other individual
sciences are derived sciences, branches, furu*. The
lost work, of which the Manfifc is a fragment, was
entitled al-IJikma al-mashrifriyya, but we do not
know what sciences it covered. Diurdjam tells us
only that the hukamd* ishrdkiyyun were under the
leadership of Afldtun (Ta'rifdt), Plato? Plotinus?
Naslr al-DIn al-Tusl follows Ibn Sina and leaves the
individual sciences, medicine, agriculture and the
others, in their subordinate place.
The tradition of the inclusion of the sciences in
wisdom seems indeed to have remained unbroken
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from the Greeks to the Arabs. A short manual of
medical ethics which forms part of the Corpus Hippocraticum affirms that "the physician who is at the
same time a philosopher is the equal of the gods".
Similarly, CA1I al-Tabari, a Persian physician of the
3rd/gth century, wrote in Arabic a compendium of
medicine which is one of the oldest in that language,
entitled Firdaws al-frikma, "Paradise of wisdom". Its
arrangement is inspired by Oribasius and Paul of
Aegina, not by al-Razi or Ibn Sina; the sources
quoted are: Hippocrates, Galen,. Aristotle and
Hunayn b. Isfrak [q.v.], a contemporary of the
author. This little book also deals with the
natural sciences, and concludes with a sketch of
medicine in India; it was quoted by E. G. Browne,
Arabian medicine, Cambridge 1922, and analysed
by Meyerhof. Djabir b. Hayyan said 3n the subject
of the [supposed] founder of alchemy: "Know that
•successive philosophers have made science benefit
from a long evolution and have given it an extraordinary power, thus attaining their objective" (cf.
the translation of Kraus, 54-5), This alchemist was
known as the Wise. Kusta b. Luka, a Christian of
Greek origin, was a physician and philosopher, and
at the same time a mathematician and astronomer.
Ibn al-Kifti applies the term fyukamd* to all the
celebrated men whose biographies he gives in his
Ta*rikh al-frukamd*, among them Ptolemy, Hippocrates, etc.; he even describes Galen as al-fyakim alfaylasuf. For Ibn Sina, the opinion of the hukamd*,
as being wise and learned, does not derive from the
same origin as that of ordinary men. The former
are concerned with truth and seek for it, the latter
with the everyday outlook.
Ibn Slna's treatise on the classification of the
sciences appears in the same line, hikma taking the
place of the root and trunk, its ramifications covering the whole field of the sciences then explored. The
work begins with a description of wisdom-science:
"it is the art of observing, by means of which man
acquires the realisation (actuation, tafrsil) within
himself [through the knowledge] of everything that
has being and of what he must necessarily practise in
order to elevate and perfect himself and become an
intelligible world, similar to the existing world"
(104-5). ffikma, he continues, is divided into a
theoretical part, seeking for certain knowledge of
the beings whose existence is not dependent on man,
tiuth thus being its objective, and a practical part,
which aims at the good which can be procured by
man's actions. In the first part, forming the various
branches of wisdom, are found the natural sciences,
mathematics and the "divine science" relating to
tawfrid, divine unity; in the second, ethics, domestic
economy, politics, social relations in the city,—all
this in the framework of Aristotle's work. Each of the
fundamental sciences named is in its turn sub-divided,
sometimes remaining in the Aristotelian line, from
metaphysics to mineralogy, and sometimes going
beyond it, particularly in the spheres of derived wisdom-science, al-hikma al-farHyya: here, in the ramifications of the natural sciences, are to be found
medicine, astronomy, magic, the last-named having
as "its aim the mingling of [incorporeal] forces with
the substances of the terrestrial world", chemistry
with its use of the properties of mineral substances,
etc. Algebra is a science (Him) derived from mathematics, as is hydraulics, etc. Finally, wisdom includes
the nine sections of Mantifr, that is to say the
sciences of expression in speech, firstly logic, then
rhetoric and poetry.
In this classification, frikma embraces that which

belongs to science (Him) following the terminology
of the Mantify al-mashri^iyyin, the classification used
by the Ikhwan al-safa3, al-Farabi, al-Khawarizml, alGhazali and Ibn Khaldun (tables and references
collected by Gardet and Anawati, Introduction d la
thtologie musulmane, 108-23). In another short work,
c
Uyun al-hikma, "the Sources of wisdom", Ibn Sina
expresses himself in a manner very closely allied to
that of Afrsdm al-*ulum, to such a degree that the only
part published deals with purely scientific subjects
under the name al-liikma al-tablHyya, natural
sciences, physics, with motion, time, the proof of
the incorporeal Prime Mover, the soul, the source
of voluntary motion. Ibn Sina uses hikma as the
synonym of Him, but seems to prefer the richer
meaning of hikma. This last is not restricted to the
sense of "philosophy", or even of "philosophy considered as wisdom" (in the words of Gardet, La
pensee religieuse d'Avicenne, 18, 30). In the same
perspective, medicine appears as a hikma applied to
the behaviour of the human body and, through it,
of the soul.
IJikma appears as a lofty spiritual conception of
the world, penetrating all knowledge within the grasp
of man, and even attaining to faith in God in revelation. It goes beyond falsafa, which denotes only
Hellenistic philosophy; it transcends science, Him:
"Science consists in grasping those things which it
appertains to human intelligence to grasp in such a
manner that no error enters into it [. . .] and if this
is done by means of certain proof and actual demonstrations, this is called fyikma" (cAhd, 143). By bringing absolute rectitude, both in his search and in
the application, "The truly Wise Man is he who,
having formed an opinion on a question, speaks to
himself as to others, which signifies that he has spoken
the truth faithfully" (Safsapa, 6).
Averroes seems to take frikma rather in the limited
sense of "philosophy", as against "religion" (Fasl
al-makdl)', nevertheless he calls it "the supreme art",
sind^at al-sandW; ibid, 5, line 7).
Bibliography: In addition to the references
in the text: P. Brunet and A. Mieli, Histoire des
sciences, i, 113-4, 117-8, 158, 223; G. Sarton, Introduction to the history of science, 1, 65, 72, 602; P.
Kraus, Jabir ibn Hayyan, II, Jabir et la science
grecque (Mem. Inst. d'Egypte, xlv, 54'5); CAli bRabban al-Tabarl, Firdaws al-hikma, ed. M. Z.
Siddiki, Berlin 1928, analysis by Meyerhof, in Isis,
xvi (1931), 1-54; Farabi, Catalogo de las ciencias, ed.
and tr. A. Gonzalez Palencia, Madrid 8i953;
7/tsa3 al-^ulum, ed. c Uthman Amm, Cairo 1949;
Ibn Sina, Shifd*, Cairo, 1956 and 1958, Mantik, v,
Burhdn, 260, and vi, Safsata, 6; Mantifr al-mashrikiyyin, Cairo 1328/1910, 5; in the collection Tisc
rasd?il, Cairo 1329/1908, Aksdm al-Hdum al~
c
akliyya, 104-18; *Uyun al-hikma, 2-4; Fi *l-*ahd,
143; Mubabathat, in A. Badawi, Aristu Hnd al'Arab, Cairo 1947, 234-6; Ibn Rushd, Fasl almafrdl, ed. and tr. Gauthier, Algiers '1948, s.vv.
"philosophic", "sagesse"; ed. G. F. H. Hourani,
Leiden 1959; English transl., G. F. Hourani,
Averroes on the harmony of religion and philosophy,
GMS, N.S. xxi, London 1961; J. Stephenson, The
classification of the sciences according to Nasiruddin
Tusl, in Isis, v (1923), 329-38; L. Gauthier, La
racine arabe HKM et ses derives, in Homenaje a D.
Francisco Codera, Saragossa 1904, 435-54; A. M.
Goichon, Lexique de la langue philosophique d'lbn
Sina, no. 177.
(A. M. GOICHON)
HlLA [see HIYAL].

HILAL
HILAL, the new moon, the crescent.
i. — IN RELIGIOUS LAW
The new moon is important in Islamic religious law
because, in the Islamic lunar calendar [see TA'RIKH], it
determines, among other things, the date of the pilgrimage [see HADJDJ], and the beginning and the end of
Ramadan [q.v.], the month of fasting [see SAWM].
The Kur'an refers to the new moon in sura II,
189 (a verse of indeterminate date; Gesch. des Qor., i,
181): "They ask thee about the new moons; say :
'They are fixed times (mawdfcit) for the people and
for the pilgrimage.' " Another relevant passage is
sura II, 183 f. (to be dated shortly before the Ramadan of the year 2; Gesch. des Qor., i, 178): "O ye who
believe, fasting is prescribed for you as it was prescribed for those before you—maybe ye will show
piety—during a certain number of days (ayydman
macduddt)." As the observation of the new moon
even in a clear sky is subject to chance, as described,
for instance, by Ibii DJubayr (162), whereas the terms
mawdkit and ma'duddt in the Kur'an seem to refer to
an exactly determined date or period, it seemed indicated that the beginning of the month should be
determined by calculation, and several systems of
calculation came into being. An argument in favour
of calculation (hisdb) was also drawn from sura X, 5
(belonging to the third Meccan period; Gesch. des
Qor., i, 158) which reads: "He it is who has made the
sun a glow and the moon a light, and has given it
determined stations (wa-kaddarahu mandzil), that
ye may know the number of the years and the
reckoning (hisdb) [of time]." Calculation was, however, rejected by the Sunnis, the Ibadls, the Zaydis,
and the "Twelver" Shicls, whereas the Ismaculs
adopted it, and whilst traces of it are found in the
literature of the other schools, it has become a distinguishing feature of these last (and of the presentday Bohras). It is, of course, generally agreed that
the actual observation of the new moon at the beginning and at the end of Ramadan is decisive, and
the difference comes down to this, that if the new
moon has not been observed on the evening of the
twenty-ninth day the majority consider the thirtieth
day as still belonging to the month in question, so
that both Shacban and Ramadan may have thirty
days, which can never happen under the rule followed
by the Ismacilis.
There is an arbitrary interpretation of the words
ayydman macduddt as referring to a fast of three days
in each month which had allegedly preceded as a
religious duty the fast during Ramadan; the interpretation aims at eliminating the seeming implication
of the words in favour of calculation; the traditions
in which it is expressed (Tabarl, Tafsir, Bulak 1323,
ii, 76) can be dated between c Ata 3 (d. 114 or us/
732-33) and Ibn Abi Layla (d. 148/765). The commentators Tabarl, Djassas, Ibn al-cArabi, and Fakhr alDin al-Razi (Mafdtih al-ghayb, Istanbul 1307, ii,
170 ff.) reject this interpretation, and Kurtubi (alDj.dmi* li-ahkdm al-Kur^dn, Cairo 1353/1934, ii, 256,)
does not even mention it.
The opinion of the majority is expressed in a tradition from the Prophet which occurs in the six
classical collections and in many other works of
fiadith (for detailed references, see Wensinck, Handbook, s.vv. Fast(ing) and Ramadan; further, Kanz
al-^ummdl, iv, nos. 6060 ff.); its main isndd goes
through Malik—Nafic—Ibn cUmar, and it can therefore be dated in the first half of the second century
of the hidjra (cf. my Origins, 176 ff.). A typical version
of it (in Malik's Muwatta\ Kitdb al-Siydm) runs: "The
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Prophet spoke of Ramadan and said: 'Do not fast
until you see the new moon, and do not break the
fast until you see it; but when it is hidden from you
[by cloud or mist], give it its full measure (fa-kduru
lahu).' " Because the expression fa-frduru lahu could
be taken to mean not only the computation of thirty
days from the last new moon but also the calculation
of the mansions of the moon, it was replaced in other
versions by fa-*akmilu *l-*idda, "complete the reckoning" (an expression taken from sura II, 185), or
by "count thirty".
According to another tradition, going back
(through Nafic) to Ibn cUmar only, which occurs in
the Sunan of Abu Dawud as a corollary to his version
of the tradition from the Prophet, Ibn cUmar on the
twenty-ninth of Shacban used to have the new moon
looked for, and if it was seen that was that; if it was
not seen in a clear sky, he continued to eat on the
following day, and if there were clouds or dust in
the sky he started fasting; but he finished his fast
[at the end of Ramadan] together with the rest of the
people and did not follow that method of counting.
This reflects two early, not necessarily conflicting,
attitudes, the meticulousness typical of the pious
and the desire to follow the community, i.e., the
orders of the imam, and both have left other traces
in traditions. It was as a counter-move against this
tradition that the (later) tradition from the Prophet was
provided with the isndd Malik—Nafic—Ibn cUmar.
The Hanbali school has essentially adopted the doctrine attributed to Ibn cUmar, whereas the other
orthodox schools of law follow the implications of the
tradition from the Prophet. (That one ought to start
fasting after the 29th day of Shacban, if the view
of the new moon was obscured by clouds, is also the
doctrine of the "Twelver" Shicis, expressed, e.g., in a
tradition from Djacfar al-Sadik in Tusl's Tahdhib.)
Questions of detail concerning the observation of
the new moon began to he discussed at an early date,
e.g., what to do when it is seen in the forenoon or
in the afternoon at the end of Ramadan; see Abu
Yusuf, Athdr, no. 819, for a normative statement of
Ibrahim Nakha c i (presumably authentic); Muwatta*,
Kitdb al-Siydm, bdb i, tradition 4, for the doctrine of
Malik; Kanzal-cummdl, iv, nos. 6614 ff.; Shams al-DIn
Ibn Kudama, in al-Mughnl wa 'l-Sharji al-kabir, iii, 6.
There were, however, in the words of Ibn al-cArabi,
"some ancient authorities" (bacd al-mutakaddimin)
of the Sunnis who "erred by resorting to calculation,
i.e., determining through study of the mansions of
the moon that it would be visible if the sky were
clear" (Ahkdm al-Kur*dn, Cairo 1331, i, 35). A
detailed discussion of this opinion which, according
to Ibn cAbd al-Barr, was held by members of the
highest group of Tabicls, is found in the commentary
of cAyni on Bukhari, on the tradition from the Prophet mentioned before (ed. Istanbul 1308 ff., v, 182).
Among the somewhat later upholders of it are mentioned Mutarrif b. cAbd Allah b. Yasar (d. 220), a
companion of Malik (Ibn Sacd, v, 325; Ibn Farhun,
al-Dlbdd_i al-mudhahhab, s.v.), Ibn Kutayba (d. 276),
and Ibn Suraydj (sic, not Ibn Shurayh; d. 306), a
famous Shaficl scholar (Tad] al-DIn al-Subkl, Jababdt
al-Shdfi'iyya, ii, 87-96; Ibn Hubayra, K. al-Ifsdfr
*an ma'dni 'l-Sifrdh, Aleppo 1347/1928, in); this
last is said to have attributed a similar opinion to
Shafici. But it was felt that astrologers should be
given no part in determining the incidence of a
religious duty, and an author as early as Jafcawl
(d. 321), in his Shark Ma'dni 'I-Athdr, where we
shpuld expect him to discuss it, does not mention
this point at all.
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For the final doctrines of the orthodox schools,
By the middle of the 5th/uth cent., however,
see their authoritative handbooks and : Ibn Rushd
the doctrine of the "Twelver" Shicis had become
al-Hafld, Biddyat al-mudjtahid, Istanbul 1333, i, definitely hostile to all traces of the method of cal1961.; Kitdb al-Fifrh <ala 'l-madhdhib al-arba'a, culation, and JusI, the Shaykh al-Ta5ifa (d. 459),
Kism al-clbadat, 2nd ed., Cairo 1349/1931, 514 ff.; in the Tahdhib (Teheran 1307) and in the Istibsdr
also: Sommario del diritto malechita, t ran si. I. Guidi (Lucknow 1307), engages in sharp polemics against it,
and D. Santillana, i, Milan 1919, 207 ff.; Juynboll, referring to those who use calculation (asjidb alHandleiding*, looff.; H. Laoust, Le Precis de droit
*adad or 'adadiyyun) as deviationists (shudhdhddh
d'Ibn Quddma, Beirut 1950, 65 f.; idem, Essai sur les al-Muslimin)t explaining away or rejecting outright
doctrines societies et politiques de ... B. Taimiya, as unreliable the traditions in its favour, and adducCairo 1939, 336 f.—For the Ibadis: Muhammad b. ing counter-traditions, e.g., traditions from MuhamYusuf Atfiyash, Shark Kitdb al-Nllt ii, Cairo n.d., mad al-Bakir and particularly from Uja'far al179 ff. — For the Zaydis: al-Husayn b. Ahmad al- Sadik to the effect that Ramadan may have 29 days
Siyaghl, al-Rawd al-nadir, Shark Madimu* al-Fikh only, a tradition which makes CA1! reject the proceal-Kabir, Cairo 1350, ii, 503 ff.
dure of jiisdb, and a tradition from the Prophet,
transmitted by Muhammad al-Bakir from CA1I,
The "Twelver" Shicls insist on the principle of
observation of the new moon even more strongly, which expresses a doctrine identical with that
and reject calculation even more forcefully than the common to the orthodox schools. In the Mabsut,
Sunnls. Their main authoritative traditions, found TUSI mentions the "reports" (riwdydt) concerning
in their four classical collections, are: "The people the methods of counting five or sixty days objectively,
of the kibla are only bound by observation (ru*ya), but adds that a person using them must formulate
the Muslims are only bound by observation" (from the intention of a voluntary fast, as if the day in
question still belonged to the month of Shacban;
D]acfar al Sadik), and: "When you see the new moon
fast, and when you see it break the fast; it is not done the only concession he is prepared to make is that
by assumption and surmise (wa-laysa bi-'l-ra*y if no new moon has been observed during the whole
wa-la 'l-tazanni)" (from Muhammad al-Bakir). The year, the method of counting five days may be used.
same doctrine is formulated in their authoritative Muhakkik al-Hilli, too, in theShardV al-Isldm (transl.
works of fikh, from the spurious Fikh al-Ridd (Tehe- A. Querry, Droit musulman, i, Paris 1871, 195), exran 1274; the imam al-Rida d. 202), through the plicitly rejects all kinds of calculation, and the
Afw£mc and the Hiddya of Ibn Babuya al-Saduk modern commentator Muhammad Hasan b. Bakir
(d. 1268/1851; Diawdhir al-Kaldm, ii, Tabriz 1324,
(d. 381; in al-Diawdmi*- al-Fikhiyya, Teheran 1276),
212 ff.) argues at length against it and tries to eradicthe MufrnPa of al-Mufid (d. 413; Teheran 1274),
ate all its traces; he engages in pointed polemics
and the Mabsut and the Nihdya of Shaykh al-Ja'ifa
against opponents in the present time (whom he
al-Jusi (d. 459; the first Teheran 1271, the second
c
in al-Qiawdmi al-Fifrhiyya), to the ShardW al-Islam does not name but who are obviously the Bohras)
whose Ramadan is one or two days short (p. 214).
of al-Muhakkik al-Hilli (d. 676) and later works.
Both the forceful rejection of calculation from the
At the same time, the older sources admitted
various methods of calculation as alternatives if the early sources onwards and the recrudescence of
polemics against it at a later period would seem to
new moon could not be observed on the evening of
c
the 29th Shacban on account of cloudiness. One I derive from the need the "Twelver" cShi ls felt to
method consists of counting from the day of the differentiate themselves from the Isma ills.
The method of calculation became a distinguishing
week on which fasting has started in the preceding
year, and starting to fast on the fifth (or in a bissex- feature of the Ismaclli movement at an early date.
tile year, the sixth) day of the count; this method, The Zaydl imam al-Kasim b. Ibrahim (d. 246/860)
which takes the length of the lunar year of 354 days says of them that they start fasting and break the
into account, is said to have been checked over fifty fast two days early, and count the month from one
years and found correct, but is available only to him ! disappearance of one moon to the next—an erroneous
who knows chronology and the incidence of bissextile rationalizing (K. al-Radd cala-'l-Rawdfid, MS Berlin
years. Another method consists of counting 59 days 4876 (Glaser 101), 105 r, quoted by W. Madelung,
from the new moon of the month of Radjab if it has Isl., xxxvii (1961), 47). Tabari (d. 310/923), under the
been visually observed, and starting to fast on the year 278, in speaking of the Karmatians, describes
sixtieth day. Traditions authorizing these methods the doctrine of what is obviously an heretical group
by the authority of the imams of the "Twelver" of Ismacilis, and quotes a sura which they recite at
Shicls are found in the Kdfi of Kulinl (d. 328; Tehe- the opening of their ritual prayers; it contains the
ran 1315) and in the Kitdb man Id yahdurhu Fakih passage, a variation on the Kur'an, suras III, 189
of Ibn Babuya (Lucknow 1307) as well as in the and X, 5: "Say: 'The new moons are fixed times for
Fikh al-Ridd and in Ibn Babuya's Mukni* and
the people, their outward aspect (zdhiruhd) (serves)
Hiddya. A third method consists of estimating the to make known the number of years, calculation
age of the new moon when it becomes visible for the (hisdb), months and days, and their esoteric meaning
first time, and determining the beginning of the
(bdtinuhd) is My intimates who make known My way
month retrospectively; a rule concerning this is to My servants'" (Annales, iii, 2129; cf. Madelung,
c
related, on the authority of imam Dja far al-Sadik, 7s/., xxxiv (1959), 41). The method of calculation
in Kullni's Kdfi, the Fikh al-Ridd, and other works. was introduced by the Fatimids in Ifrlkiya in 331,
and in Cairo, after the conquest of Egypt, in 359
To the same context belongs the doctrine that
(REI, 1935, 178, with reference to Abu Bakr alRamadan has always 30 (and Shacban always 29)
c
days; this is expressed in traditions from Dja far al- Malikl, Riydd al-nufiis; MakrizI, Itti'dz; and Ibn
Hadiar al-cAskalanI, Raf- al-isr). There is no stateSadik in Kulinl and elsewhere (but not accepted by
Ibn Babuya in the Mukni'), and it has its parallel ment of principle on calculation in the DaWim alin a Sunni tradition from the Prophet to the effect
Isldm of the Ismacili frddi Nucman b. Muhammad
that Ramadan and Dhu '1-Hidjdia are never short
(d. 363/925), though he regards the actual observ(Id yanfrusdn; see Wensinck, Handbook, s.v. Rama- ation of the new moon as decisive on the basis of
4an), which was made innocuous by interpretation.
traditions from CA11 which are common to him and
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to the "Twelver" Shicls; but he emphasizes the rule
which alone was of practical importance to him,
that if the imam is present or can be reached, he is
the one who decides when to start and when to break
the fast (ed. A. A. A. Fyzee, i, Cairo 1370/1951, 323);
there may be some desire not to alienate the nonIsmail masses here. The author of the Madfdlis
al-Mustansiriyya (ca. 450/1058) argues at length in
favour of the principle of calculation (madilis 19,
30, and 31; ed. Muhammad Kamil Husayn, Cairo n.d.,
128 and note 64, 131, 133 f.); he says that ru>ya
implies fyisdb, just as the zdhir points to the bdtin\
only the imam combines them both, and it is a miracle
that the hisdb has worked perfectly in the 150 years
since the Mahdi introduced it (as the Mahdi <Ubayd
Allah died in 322, this cannot be taken literally if the
date 331 given for that event (see above) is correct);
for the author, calculation comes down to the regular
alternation of months of 30 and of 29 days, Ramadan
having always thirty. This is also the practice of the
contemporary Bohras (Mustaclian Ismacil!s), and it
results in their celebrating the Muslim festivals one
day, or sometimes two days, earlier than the others
(cf. Sh. T. Lokhandwalla, in Stud. 1st., iii, 1955, 132).
The question does not arise for the Khodjas (Nizarian
Ismacills), whose fast is essentially different from
that of the other Muslims (cf. Syed Mujtaba Ali,
The origin of the Khojdhs and their religious life
today, (thesis Bonn) Wiirzburg 1936, 68 f.; J. N.
Hollister, The Shi^a of India, 389 f.).
Bibliography, in the article.
(J. SCHACHT)
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Fig. 8). Since this building seems to have been originally a victory monument (O. Grabar, The Umayyad Dome of the Rock in Jerusalem, in Ars Orientalis,
iii (1959), 33-62), these crowns, as symbols of the
defeated enemies of Islam, reflect a pre-Islamic usage
now introduced into a Muslim context. However, the
preserved crowns, which had been placed in churches
as ex.-votos, show as the main suspended element
a cross (H. Schlunk, Arte Visigodo . . ., in Ars Hispaniae, ii (Madrid 1947), 312-6, figs. 328-30); as this
could not be represented in a Muslim shrine, it had
to be exchanged for another, more innocuous motif
which had also a royal association (Sakrale Gewander
des Mittelalters. Ausstellung im Bayerischen Nationalmuseum, Munich 1955, 17, No. 17, colour pi.). It is
significant that the crescent has here a non-Muslim
connotation.
The use of a hildl as a decorative emblem on royal
horses is also a continuation of a Sasanian custom
(A survey of Persian art, ed. A. U. Pope, LondonNew York 1938-39, iv, pis. I76C, 2026,2296; F. Sarre,
Die Kunst des alien Persien, Berlin 1925, pi. 99). In
these instances the emblem is made of valuable material or at least executed in fine workmanship.
Possibly the earliest preserved example is one made
of rock crystal, with the name of the Fatimid Caliph
al-Zahir li-iczaz Din Allah, 411-27/1021-36, which was
later incorporated into a Gothic monstrance of about
1350, Germanisches Nationalmuseum, Nuremberg
(cf. C. J. Lamm, Mittelalterliche Glaser und Steinschnittarbeiten aus dem Nahen Osten, Berlin 1929, i,
213, No. 21,ii, pi. 75; Fig. 7). The usage continues into
the Seldjuk period (6th-7th/i2th-i3th centuries)
ii. — IN ISLAMIC ART.
when bronze crescents are decorated with other
The crescent appears first as an emblem in designs (Fig. 10). The hildl as equine decoration surthe Islamic period in combination with a five- or vived till the Ottoman period, as an example comsix-pointed star on the obverses and reverses of
posed of two boar tusks mounted in gold was capArab-Sasanian coins, such as the anonymous coins, tured in the Battle of Slankamen in 1691 (E. Petrasch,
c
including one probably struck for Abd al-Malik in
Die Turkenbeute . . . Trophdensammlung des Mark'
Damascus in 75/695 (G. C. Miles, Mihrdb and *Anazah, grafen Ludwig Wilhelm von Baden, Karlsruhe,
in Archaeologica Orientalia in Memoriam Ernst
Badisches Landesmuseum, 1956, pi. 15).
Herzfeld, Locust Valley 1952, 156-71, pi. 28, No. 3;
The emblem also had early decorative uses in a
Fig. i), the more numerous ones struck for the Umay- human context. Its heavy-set shape with the points
yad governors of the East, till ca. 84/698, and for the nearly touching each other is to be found as gold
€
Abbasid governors in Tabaristan, till ca. 197/812 and gilt silver jewelry (earrings or pendants), decor(J. Walker, A catalogue of Arab-Sassanian coins, ated with filigree and cloisonne enamel, the latter
London (British Museum) 1941, 130-60; G. C. Miles, showing bird designs. This type of trinket was made
Rare Islamic coins, New York 1950, 1-15; idem, The in the 5th/nth or 6th/i2th century, both in Egypt
iconography of Umayyad coinage, in Ars Orientalis, (where such work was found in al-Fustat) and Spain
iii (1959), 208-10, pi. i, nos. 1-6; idem, Some new light (Marvin C. Ross, An Egypto-Arabic cloisonne* enamel,
on the history of Kirman in the first century of the in Ars Islamica, vii (1940), 165-67; Mohamed
Hijrah, in The world of Islam. Studies in honour of
Mostafa, The Museum of Islamic Art, a short guide,
Philip K. Hitti, London-New York 1959, 98). This Cairo 1955, 36, 112, fig. 28; Katalog, Sammlung E.
usage is due to the adaptations of pre-Islamic coin und M. Kofler-Truninger, Luzern, Kunsthaus Zurich
types, mostly those of Khusraw II, but also of Yaz1964, pi. 131; Fig. 9). The same shape is to be found
digird III and Hormuzd IV, where this marginal among the tooled decorations on Mamluk bookelement had been customary. A crescent alone occurs bindings (8th/14th century; Fig. 6). The hildl occurs
also occasionally on the reverse of Arab-Byzantine also together with a seven-pointed star, as inlaid
coins (J. Walker, A Catalogue of the Arab-Byzantine stone work, on the walls of Saint Sophia of Trebizond
and post-reform Umaiyad coins, London (British
(Fig. 5), built by the Emperor Manuel I (1238-66).
Museum) 1956, Nos. 78-9, 81; Miles, Iconography of
This Byzantine Church shows strong Seldjuk inUmayyad coinage, pi. i, Nos. 7-9, 12-4; Fig. 2). fluence in its wall decorations; so far no crescents of
While this was the first official use of the hildl, it such an elaborate nature have, however, been found
had no historical consequences.
on contemporary Muslim buildings or objects of
Another early use of the hildl is to be found in the Anatolia, although a crescent-shaped element occurs
mosaics of the Kubbat al-Sakhra in Jerusalem of
in the pseudo-Kufic border of a Seldjuk "Konya72/691. It occurs there as the customary finial of
carpet" (Istanbul, Turk ve Islam Eserleri Miizesi,
Sasanian-type crowns and, more frequently, as an
Nos. 692/3, see Oktay Asianapa, Turkish arts . . .,
element suspended from Byzantine-type crowns Istanbul 1961, pi. VII) and there are a few crude
where it is combined with a large pearl usually placed
masons' marks of that shape on the stones of carajust beyond the horns (K. A. C. Creswell, Early vansarays (K. Erdmann, Das anatolische KaravanMuslim architecture, Oxford 1932, i, pis. n, 16-8; saray des 13. Jahrhunderts, Berlin 1961, i, 82, 134,
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177). The occurrence in, Trebizond in a near-Muslim
context is significant, as it is the earliest so-far-known
use of the crescent and star in what is now Turkish
territory since the Islamic conquest of Asia Minor (T.
T. Rice, Decorations in the Seljukid style in the
Church of Saint Sophia of Trebizond, in Beitrdge zur
Kunstgeschichte Asiens. In Mentoriam Ernst Diez, ed.
O. Aslanapa, Istanbul 1963, 112 and pi. 8; examples
from Anatolia of the pre-Islamic period are given
in Fevzi Kurto|lu,Turk bayragi veAy Yildiz, Ankara
1938, chapter III, figs 15-6,19, 21-8). A function with
a possibly royal connotation is implied by the use of
a brilliant golden "moon" above a jade lion on the
top of a black umbrella held over the head of the
'Abbasid caliph. This is reported by the mid-7th/
13th century Chinese author, Chau Ju-kua, in his
account of Baghdad. The translators and commentators of the text have cogently argued that this
moon must have been a crescent, since a circular
emblem would have been taken for a sun (Chau Jukua', on the Chinese and Arab trade in the twelfth and
thirteenth centuries, tr. by F. Hirth and W. W.
Rockhill, St. Petersburg 1911, 135 and 137, n. 3).
Another use of the crescent started in the 6th/12th
century when symbolical personifications of the
planets, including that of the moon (kamar), were
widely applied to metal objects. The earliest dated
example so far found is on a magic mirror, dated
548/1153, in the Museum of Islamic Art, Cairo (D. S.
Rice, A Seljuq mirror, in Communications . . . First
International Congress of Turkish Art, Ankara, 1959,
Ankara 1961, 288-9, pi. 224). Here the emblem consists of a human figure seated cross-legged and holding a crescent whose two points meet before the face.
Such representations of the crescent-shaped moon
appear on many brass or bronze objects, where six
planets are usually grouped around the central sun;
they are inlaid in silver, usually placed on the bottoms of large trays, basins, on the covers of large
vessels or pen-boxes and even on the back of astrolabes of the 7th/i3th and 8th/i4th centuries, made in
Iran, the Djazira (Mosul), Syria, and Egypt (F.
Sarre-Max van Berchem, Das Metalbecken des Atabeks Lulu von Mosul in der Kgl. Bibliothek zu Munchen,
in Miinchener Jahrbuch der bildenden Kunst, i (1907),
22, 27, figs, i and 13; G. Wiet, Objets en cuivre, Cairo
1932, pi. XLVII; M. S. Dimand, Unpublished metalwork of the Rasulid Sultans of Yemen, in Metropolitan
Museum Studies, iii (1931), fig. 2, etc.). The crescent
appears also at least as early as the second half of
the 6th/i2th century in connexion with the pertinent
figures of the Zodiac, namely, in combination with
Cancer as its domicilium, or with Taurus as the exaltation of the Moon and with Scorpio as its dejection.
In the case of the planets' exaltations and dejections,
the dragon symbolism of Djawzahr, the pseudoplanetary node of the moon's orbit, is also introduced (Fig. 13); (W. Hartner, The pseudoplanetary
nodes of the moon's orbit in Hindu and Islamic iconography, in Ars Islamica, v (1938), 113-54. figs. 1,2,
12-20; idem, Zur astrologischen Symbolik des 'Wade
Cup', in Aus der Welt der islamischen Kunst, Festschrift fur Ernst Kuhnel, Berlin 1959, 239, figs. 4 and
14; D. S. Rice, The Wade Cup in the Cleveland
Museum of Art, Paris 1955, 17-20, figs. i4b/5, pi.
VI Ib). From the 7th/13th century on, illustrations
of the seven planets appear in cosmographical works,
such as al-Kazwim's ^Ad^d^ib al-makhlukdt, Munich,
Bayerische Staatsbibliothek, C. arab. 464, fol. ior.,
dated 678/1260 or the late 8th/i4th-century "Sarre
Manuscript", Washington, Freer Gallery of Art,
No. 54. 33r. (Fig. n); F. Saxl, Beitrdge zu einer

Geschichte der Planetendarstellung in Orient und
Occident, in Isl.t iii (1912), 152-5, figs. 4 and 8). Here
the figure appears seated, with or without a crown,
with or without a long sword on its lap, but always
holding up a crescent moon which frames its face.
The representations here and on the metal objects
are analogous to the personifications of the sun, which
has a radiating hollow disc before or in place of its
face. The iconography reflects the explanation in the
text which compares the sun to a king and the moon
to the vizier or heir apparent.
Isolated figural representations of the hildl appear
in various media. Possibly the earliest example is on
a piece of lustre pottery of the Fa timid period, nthi2th century, from Syria or Egypt, now in the Musee
du Louvre; here (Fig. 12) two female busts are
framed by the horns of a crescent moon (R. KoechlinG. Migeon, Islamische Kunstwerke, Berlin 1928, pi. 8),
representing an iconography rather like the Roman
one as found for instance on the cult image of Aphrodite in Aphrodisias (Illustrated London News, 5 Jan.
1963, 21, fig. 5). The motif appears also on coins of
Saladih (Mayyafarikin, 587/1191) and of the atabegs
of Mosul, al-Djazira, and Sindjar, between 585 and
657/1189 and 1258 (Figs. 3, 4), where they form parallels to other astronomical coins of the period showing
the figural symbols of the Sun, Mars, and Sagittarius
(S. Lane-Poole, Catalogue of oriental coins in the
British Museum, London 1877, iii, Nos. 529-33, 567-9,
589-92, 645-51, pi. X, 568, XI, 646 and Behzad Butak,
Resimli Turk paralan, Istanbul 1947, Nos. 75, 81,
94, and 114). A whole series of the isolated, personified hildl appears also quite frequently on silverinlaid brass and bronze vessels of the 7th/i3th century, in which cases they form parallels to the sun
symbol on other pieces, while an abbreviated form of
the crescent moon figure presents only a crowned head
within the crescent as the centre of an animated
arabesque decoration (Fig. 14). Formerly it was
thought that the inclusion of the full crescent moon
figure on inlaid metal pieces represented a tell-tale
hallmark of the famous Mosul production of inlaid
metalwork, being either the coat of arms of Badr
al-DIn Lu'lu3 or the emblem of the city. D. S. Rice
marshalled all the pertinent reasons why this cannot
be so, and he also pointed to the fact that the motif
is not restricted to Mosul but appears in Egypt and
Syria as well (Inlaid brasses from the workshop of A hmad
al-Dhaki al-Mawsili, in Ars Orientalis, ii (1957), 321).
The specific reason why the isolated symbol was so
popular has not been established, although it seems
very likely that it had an astrological or magical basis.
A crescent-shaped figure constitutes also a blazon
in the Mamluk period of the late 7th/i3th and first
half of the 8th/i4th centuries. Although the emblem
occurs fairly frequently on pottery vessels and sherds
(L. A. Mayer, Saracenic heraldry, Oxford 1933, 25,
pis. XI-XIIa; J. Sauvaget, Poteries syro-me'sopotamiens du XIV* siecle, Paris 1932, pi. 31, 36, No. 121),
it appears rarely in connection with specific persons.
It is found as a simple charge on undated coins of alMansur Salah al-DIn Muhammad (on top of a bird),
or (alone) on those of al-Ashraf Nasir al-DIn Shacban
II and al-Mansur cAla3 al-DIn CA1I, or as part of a
composite blazon on those of al-Zahir Sayf al-DIn
Barkuk and of al-Nasir Nasir al-DIn Abu 'l-Sacadat
Faradj (P. Balog, The coinage of the Mamluk sultans
of Egypt and Syria, New York 1964, Nos. 395, 471,
506, 507, 598, and 659). It can be specifically associated with only four persons below the rank of sultan,
i.e., (i) and (2) Sunkur al-Acsar, and, after his death
in 1309, his daughter Fatima (D. S. Rice, Studies in
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Islamic metalwork, I, in BSOAS, xvi (1952), 564-78);
(3) CA11 b. Hilal al-Dawla (died 739/1338); in this
case Mayer thought of the possibility of a canting
coat in view of his father's name (Mayer, Heraldry,
25, 54, pi. XLII, 15); (4) Sarim al-DIn Ibrahim b.
'Afcil al-Shihabl (Mayer, op. cit., 25, 122, pi. XLII, 3
and XLVII, 2); here Mayer considered the possibility that the emblem did not represent actually a
crescent, but an oriental horseshoe, which looks like
a circle enclosing a tangental oval or circular area.
He refers to Abu '1-Fida5 who states that the emblem
of the Master of the Stable (amir akhur) is the horseshoe (ed. J. J. Reiske, iv, 380). Since a blazon corresponded to the symbol of the office a Mamluk received
when he was dubbed amir and was then kept for
life, and there is evidence that the crescent was
given to persons who occupied an office other than
that of the amir akhur, this interpretation seems unlikely. Furthermore, Abu '1-Fida* speaks of conditions under the Khwarizmshah Muhammad b. Takash
and not of those of Mamluks, closely related as they
may have been. The context of the same horseshoelike design used by the Ottoman Turks also makes it
clear that in the ioth/i6th century it was understood
as the crescent moon.
The hildl occurs also in the coinage of the Rasulid
al-Ashraf Ismacil (about 781-83/1379-81); here the
sultan's name is placed on the large crescents whose
circular sections between the horns are filled with
a seated figure, three swords, a chalice, or a lion with
a raised tail (H. Niitzel, Munzen der Rasuliden..., in
Zeitschrift fur Numismatik, xviii (1892), 129-38,
Nos. 35, 38, 52, 54). Balog is probably correct when
he says that in this and other instances the Rasulids
imitated the Mamluk heraldic tradition (Coinage of
the Mamluk sultans, 19), especially since their decorative art, too, was strongly influenced by Egypt.
The hildl was also used in religious settings. W.
Barthold states after N. Marr that when in the 5th/
nth century the Cathedral of Ani was converted into
a mosque the cross on its dome was replaced by a
silver crescent, which could imply a symbolical
value or at least a cultural identification for this
emblem (W. Barthold, Contribution au probleme du
croissant comme symbole de VIslam, in Bull, de rAcademic des Sciences de Russie, 1918, No. 6, 476, quoted
in A. Sakisian, Le croissant comme embleme national
et religieux en Turquie, in Syria, xxii (1941), 66). Later
evidence of the custom is provided by the had[di
certificate for a lady pilgrim, dated 836/i432(Fig. 15),
where all domed and gabled structures in a schematic
miniature showing the Kacba and the surrounding
buildings have a hildl finial (British Museum, Add.
27,566; R. Ettinghausen, Die bildliche Darstellung
der Ka'ba . .., in ZDMG, xii (1934), 115, fig. 2). This
usage is corroborated by a painting, apparently based
on careful observation by Gentile Bellini (or a member of his school), which shows that the dome and
minarets of the Mosque of the Umayyads in Damascus were decorated with hildl finials (J. Sauvaget,
Une ancienne representation de Damas au Musee du
Louvre, in BEt. Or., xi (1945-46), 5-12, pi. i). The
same conclusion can be drawn from a miniature
showing the Suleymaniye Mosque in Istanbul in a
manuscript dealing with the history of the reign of
Suleyman, written in 987/1579 (V. Minorsky and
J. V. S. Wilkinson, A catalogue of the Turkish manuscripts and miniatures. The Chester Beatty Library,
Dublin 1958, No. 413, pi. 12) or from a representation of the Kacba of 1151/1738 (ibid., pp. 78-80, pi.
36). Such an architectural finial (*alam) of gilded metal
with the name of the Mamluk Sultan al-Mu3ayyad
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Abu Nasr Shaykh (815-24/1412-21) has been preserved in the Armour Collection of the Topkapi Sarayi
Miizesi. Unlike these examples, which have at least a
terminus ante quern, the large collection of such emblems on domes and minarets compiled by Riza
Nour is to a large extent of doubtful value, as we do
not know when most of these finials were made and
applied (L'histoire du croissant, in Revue de Turcologie,
i, book 3 (1933), 232-74, pis. 1-17; Tahsin Oz, Istanbul
camileri, Ankara 1962,13-5, figs. 13 and 18). A sacred
context of the hildl in Ottoman Turkey is also provided by its use on the domed cover of the reliquary
containing the Cloak of the Prophet [see KHIRKA-I
SHERIF] made by order of Murad III and now in the
Treasury of Topkapi Sarayi Miizesi or by the decorative rendering of a prayer in a manuscript attributed to the ioth/i6th century (Minorsky and
Wilkinson, Turkish manuscripts . . . Chester Beatty
Library, 52, pi. 27). On the other hand there cannot
have been a strong religious association with the
hildl in the Muslim world, as the emblem occurs also
on secular buildings, e.g., in the representation of
garden pavilions on a brass bowl of probable Mamluk workmanship of the 9th/i5th century (D. S. Rice,
Studies in Islamic metalwork, IV, in BSOAS, xvi
(i953), 502-3 pi. X), and on military flags and textiles as well (see below). There are also many renditions of mosques and other buildings dating from the
ioth/i6th century to the I2th/i8th century which
lack the crescent finial, and the motif plays no role
on prayer rugs or on tiles applied to the walls of
mosques (K. Erdmann, Ka'ba-Fliesen, in Ars Orientalis, iii (1959), 192-7, where only two of eight illustrated examples show the hildl: figs. 3 and 4). This
indicates that in Muslim eyes, and in particular
during the Ottoman period, the hildl was not of great
importance. It certainly does not seem to have had
a major religious significance and was apparently
applied mostly for decorative purposes.
The hildl occurs on the flags of Selim I (Fig. 18), of
Khayr al-DIn Barbarossa, the latter being later used as
his tomb cover (both in the Topkapi Sarayi Miizesi),
and on those captured during the battle of Lepanto
in, 979/i57i (Fig. 17). It had then no standardized
form, for it appears both as a thin sickle, the ends of
which are still a slight distance from each other, and
as a heavy, circular form with the ends touching each
other and covered with religious formulas; both
shapes enclose either a star or the names of the Prophet or of the first four caliphs. It is significant that
the crescent occurs on each flag several times, and
even then it is only one of several motifs used, which
include other celestial bodies (the sun and stars);
weapons (the legendary sword of CA1I, the doublepointed Dhu 'l-Fakdr [q.v.], which in turn can have
a crescent-and-star pommel, swords with blades
showing wavy edges, daggers); and religious slogans
such as the shahdda and Sura LXI, 12 (many examples in Fevzi Kurtoglu, Turk bayragi ve Ay Yildiz,
figs. 47-52, 54-5, 64-5, 69; Sakisian, in Syria, xxii
(1941), fig. i, flag in the Palazzo Ducale, Venice;
Du, May 1962, flag in the Chiesa San Stefano dei
Cavalieri, Pisa; Fig. 17). Such a combination of
victory-proclaiming symbols, including a series of
hildls, occurs also on the flags captured at the siege
of Vienna in 1683 (Sakisian, fig. 2, flag in St. John
Lateran, Rome; Kurtoglu, fig. 60, in the Municipal
Museum, Vienna) or in the battle of Slankamen of
1691 (Fig. 19; Petrasch, Tiirkenbeute, fig. i, a combination of hildl, star, Dhu 'l-Fakdr and hand). The
flag on a state barge in Wehbl's Surname, written
ca. 1720-25 for Ahmed III, shows a row of three large
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suns, each separated from the other by two small
crescent moons (Topkapi Sarayi Miizesi, MS Ahmed
III 3593)- Other Turkish flags, too, present the
hildl only occasionally in small size and places of
lesser importance or no hildl at all (Riza Nour, pi.
XXIII, Kurtoglu, figs. 53A-B, 56-60, 80, 88). However, a number of flags from the ioth/i6th to the end
of the I2th/i8th centuries display three, four, or even
six hildls on a red or green ground, and in each case
without a star or any other emblems (Riza Nour,
pis. XVIIMX, XXIV, and XXX; Kurtoglu, figs. 71,
73-6, 78, 86-7). On the other hand a flag as late as
that made in 1793 for Sellm III, in the Deniz Miizesi,
shows only the imperial tughra and the Dhu '1-Fakar
(Kurtoglu, fig. 58; Sakisian, in Syria, xx (1941), 73).
A number of Turkish pole arms, horsetail standards
(tugh) and ship lanterns of the ioth/i6th century in
the Palazzo Ducale in Venice have crescent-shaped
finials, although contemporary Ottoman miniatures
seem to indicate that these military and naval objects
often lacked this emblem.
The earliest datable textile with a hildl is a pair
of silk trousers made for Sultan Siileyman (Fig. 16),
a context which precludes any religious significance
of the emblem at that time; here, the heavy, fully
circular crescent encloses a sun (or a large star) and
the whole is surrounded by other stars (Tahsin Oz,
Turk kuma§ ve kadifeleri, Istanbul 1946-51, i, pi.
XXVI). The motif continues to be used by subsequent sultans in varied forms, e.g. the crescent in
combination with flowers; a triangular arrangement
of three heavy crescents, each filled with one or two
smaller identical shapes; or a sickle-shaped form
covered with floral patterns enclosing several stars
(Oz, i, pis. XXIX, XXX, XXXIMII; ii, pis. XLIII,
L, LXV, LXXIV, LXXX, LXXXV-VI).
The hildl was also occasionally used to decorate a
fermdn', for instance, one of Mehemmed IV, which
has a crescent filled with flowers on the onion-shaped
top of the tughra (Turk ve Islam Eserleri Miizesi,
T. 2242).
It has been claimed, for instance by B. V. Head, in
his Historia numorum. A manual of Greek numismatics, Oxford 1911, 269-70, that the frequent use
of the crescent and star among the Ottoman Turks
was the result of Byzantine inheritance. Bronze coins
of Byzantium, especially of Imperial times, are said
to have applied this emblem on the reverse as a
symbol of Artemis-Hekate, because this moon
goddess let her light shine unusually bright during a
critical siege. There the crescent and star, however,
is only one of many emblems found on the coins of the
city under Roman domination from the ist century
B.C. to the early 3rd century A.D. (R. Stuart Poole,
Catalogue of Greek coins. The Tauric Chersonese,
Sarmatia, Dacia, Moesia, Thrace, etc., London
(British Museum) 1877, 105, No. 99); it occurs also
on the coins from Pontus of Mithradates II (240190? B.C.) and Mithradates Eupator (121-63 B.C.)
and on those from Carrhae (Harran), a place
famous for its cult of the moon, god Sin, from Marcus
Aurelius (161-180) to Gordian III and Tranquillina
(240-244). In view of the enormous time gap between
the early numismatic and later Ottoman examples,
it seems unlikely that the pre-Islamic usage could
have exerted an influence, particularly as the hildl is
also to be found in the Islamic world before its use
by the Ottomans. Byzantine influence is more likely
in the case of the hildl-shaped Fatimid earrings, especially if the generally held assumption that the
very similar Byzantine examples date from the 6th
to the loth century should prove to be correct (cf.

Early Christian and Byzantine art, an exhibition held
at the Baltimore Museum of Art, 1947, pi. LXII, Nos.
445, 488, LXIV, No. 4883, and Byzantine art. Ninth
exhibition of the Council of Europe, Athens, 1964,
Nos. 417-8, 420, 434, 437, 440, 442-3, with Sammlung
E. and M. Kofler-Truninger, Luzern, Kunsthaus
Zurich 1964, pi. 131).
While the hildl remained one of many Turkish
motifs and was till the end of the I2th/i8th century
never a formalized, official symbol, its r61e in the
Western world was quite different. From the middle
of the 15th century on, views of Oriental cities like
Jerusalem, Istanbul and Algiers show the major
buildings capped by a crescent (typical examples in
many paintings of Carpaccio). Even more frequent
was its use on Turkish flags and boats in pictures
of military engagements (examples given by Sakisian,
Syria, xxii (1941), 66-7; Du, May 1962). It was also
given as a finial on the sceptres held by various
Turkish sultans (Sakisian, fig. 5). Another use was
as watermarks in European paper manufactured for
the Levant in the i7th and i8th centuries, for instance, the combination of three crescents known in
Venice as trelune (C. M. Briquet, Les filigranes, Paris,
ii, 314-5, Nos. 5374-5; see also W. Nikolaev, Wafermarks of the medieval Ottoman documents in Bulgarian
libraries, Sofia 1954), which has actually been found
in a Maghrib! Kur3an discovered in Nigeria (N. Abbott,
Maghribi Koran manuscripts of the lyth and i8th
centuries, in American Journal of Semitic Languages
and Literature, Iv (1938), 62). The crescent appeared
even in fireworks, as in that arranged by Louis XV
in 1132/1720 for the Turkish Ambassador Yirmi Sekiz
Mehmed Efendi [q.v.'], who to his surprise was told
that since each country was symbolized by a special
emblem, a crescent—in this instance placed on a
fiery tripod and surmounted by a crown—represented
his pddishdh and Turkey (Sefdretndme-i Fransa,
Istanbul 1283, 76; Paris sefdretndmesi, Istanbul 1306,
138).
It was only in the early igth century, when
Sellm III created a military organization [see NIZAM-i
DJED|D] in imitation of European troops, that an
imperial flag consisting of a crescent and star on a
red ground was officially adopted for the Turkish
army and navy, analogous to the official flags of
Europe. When this sultan was dethroned in 1807,
his new army was abolished and its flag given up
(but not by the navy). After the massacre of the
Janissaries in 1826, the modern-type army was reestablished by Mahmud II and in 1827 the flag instituted by Sellm III was once more given to the army
(Yacoub Artin Pacha, Contribution a Vetude du blason
en Orient, London 1902, 158-9). An ornamental rendition of this sultan's tughra shows therefore a crescent and six-pointed star next to the name, but,
characteristically, even here the design of a sun
occurs elsewhere in the panel (Ankara, Etnografya
Miizesi, No. 7603; Fig. 20). The flag of the Ottoman
Empire was retained when Turkey became a republic in 1923.
The next country to adopt the hildl for its flag
was Tunisia. Under Husayn I (1824-35) a red flag
was adopted, bearing in its centre on a white circle
or oval a red crescent turned away from the hoist and
containing a six-pointed star. From the end of the
reign, of Ahmad I (1253-71/1837-55) on, a five-pointed
star was substituted. Egypt used the white crescent
on a red ground while the country was under Ottoman
rule, but in 1923 the royal government selected a
green ground and had the upright white crescent
filled with three white stars between its horns. This
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design, with a horizontal crescent containing the
three stars in a green circular field, was also placed
in the centre of the national coat of arms consisting
of a displayed eagle, which was adopted when the
country became a republic in 1953. The national
flag with the crescent and stars was used until the
founding of the United Arab Republic in 1958.
Pakistan took the so-called Muslim League flag in
1947 which was formed by a white crescent on the
slant, turned away from the hoist, and a white fivepointed star on a green field; to this a broad white
stripe along the hoist was then added. In 1951 Libya
chose the flag of Cyrenaica (used there since 1947)
which consisted of a white upright crescent facing
away from the hoist and a five-pointed white star on
the broad central stripe of a tricolor—red, black, and
green. Malaya adopted in 1950 a flag for the new
federation, which displays a golden upright crescent
facing away from the hoist together with a golden
eleven-pointed star on the dark blue field of the
canton, while the main part of the flag consists of
eleven white and red horizontal stripes. Some of its
constituent states, such as Selangor, Johore, Kelantan, and Trengganu also had the crescent and star
in characteristic colours, compositions, shapes and
positions. With the founding of Malaysia in 1963, the
scheme of 1950 was enlarged to a crescent with a star
of 14 points and 14 red and white bars. The next
Muslim country to follow the pattern was Mauritania, which, since its independence in 1960, has used
a horizontally placed golden crescent and a five-pointed star on a green ground. The latest major Muslim
country to adopt the hildl was Algeria, which places
a red crescent on the inner green area of its flag so
that only its horns project into the outer white field,
which also carries a red five-pointed star. This flag
was officially adopted in 1962 but had already been
in use during the War of Liberation. Even this list
does not exhaust the countries which have adopted
the hildl for their flag. For instance the national flag
of the Maldive Islands carries a white crescent turned
away from the staff and placed on a green rectangle
which is framed by a red stripe and edged by a
narrow black and white stripe along the hoist. The
sultan's flag has the crescent combined with a white
star. In Muslim countries (with the exception of Iran)
a red hildl on a white ground was also adopted for
the equivalent of the Red Cross symbol, being placed
near the staff and turned away from it; and there are
many other major or minor Muslim organizations
which also make use of the symbol, e.g., the Mahdi
flag of the Sudan, in which a crossed spear and hildl
are superimposed on three horizontal stripes of green,
orange and black. All this indicates that since the
beginning of the igth century the hildl, usually
combined with a star, has become the Muslim
emblem par excellence.
Owing to the new symbolical importance of the
hildl, the emblem was also used on postage stamps
of most Muslim countries. It was first introduced in
Turkey in its first stamps, issued in January 1863.
In view of the present-day identification of Islam
with the hildl and star, the Department of the Army
of the United States Government has designated
this emblem as the appropriate symbol for the top of
headstones which are furnished for Muslim veterans
buried in national cemeteries, analogous to the
Christian Cross, the Jewish Shield of David, and the
Buddhist Wheel of Righteousness. For the same
reason, a white five-pointed star and crescent turned
away from the hoist on a red rectangular central
field, surrounded by a wide white frame, with the
Encyclopaedia of Islam III
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words "Islam, Equality, Justice, Freedom'* set on a
slant in the corners, has been taken by the "Black
Muslims" of America as their symbol.
Outside this official context the hildl continues to
be used for decorative purposes in more recent times.
It is occasionally found on carpets (Amos B. Thayer,
Turcoman rugs, New York 1940, pi. 21) and in Maghribi jewelry (Paul Eudel, Dictionnaire des bijoux de
VAfrique du Nord, Paris 1906, 34-5, 52, 57, 91, 141,
181, 199, and 239). Rather crude versions are also at
times used as camel brands, marks of ownership, or
tribal marks (wasm), see Artin Pacha, Contribution
a Vetude du blason en Orient, 202-20, 242-4;
Henry Field, Camel brands and graffiti from Iraq,
Syria, Jordan, Iran, and Arabia, Suppl. to JAOS,
xv (Oct.-Dec. 1952), with extensive bibliography.
Bibliography : So far there has been no general
treatment of all the aspects of the subject. Publications on specific themes are given in the article.
(R. ETTINGHAUSEN)
HILAL, eponymous ancestor of the tribe of the
Banu Hilal whom the Arab genealogists trace back
to Mudar according to the following lineage: Mudar
—>• cAvian -> Kays -> Khasafa -*• clkrima —> Mansur
—>• Hawazin —> Bakr —>• Mucawiya —>• Sacsaca ->
c
Amir —>• Hilal. Its three main divisions were the
Athbadj, the Riyah and the Zughba. This tribe
naturally played its part along with the other groups
of the cAmir b. Sacsaca in the pre-Islamic tribal
struggles or Ay yam al-^Arab [q.v.] and in the affairs
connected with the beginning of Islam such as that
of BPr Macuna [q.v.]. It is likely that it did not
support Islam until after Muhammad's victory over
the Hawazin at Hunayn (8/630), but, like the other
c
Amir b. Sacsaca, it did not participate in the ridda.
It remained in the Nadjd, its initial habitat, longer
than the other tribes of the same group who also
inhabited it as their primitive domain. Although
renowned for its courage, it did not win any particular
fame during the conquests. During the first half of
the 2nd/8th century, some of the Banu Hilal (and
Banu Sulaym) were invited to emigrate to Egypt
where they soon became numerous. This exodus did
not, however, diminish their turbulence, which
increased considerably under the cAbbasids, especially
when, in the 4th/ioth century, these brigands joined
with the Karmatis to bring about a state of anarchy.
After defeating and driving back the Karmatis
(368/978), the Fatimid al-cAziz b. al-Mucizzj seeking
no doubt to deprive his defeated enemy of their best
allies, had a large number of the families of the Banu
Hilal and Banu Sulaym deported into Upper Egypt.
Moreover this move was in accord with Egypt's
role as a centre of attraction for the nomads of
Arabia and Syria. Continuing to pillage and to
fight amongst themselves, the new emigrants had
to be confined to the Sacid and forbidden to cross
the Nile. But when the ZIrid al-Mucizz b. Badis had
broken with his suzerain al-Mustansir (439/1047) and
recognized the cAbbasid Caliph, al-Yaziiri, the
Fatimid minister, advised his master to take revenge
on the Sanhadja by handing over Ifrlkiya to the horde
of the Banu Hilal, of whom, at the same time, he
would rid himself. The chief organizer of the invasion
of the Banu Hilal, of which he also assumed command
—and the man who reconciled the Riyah and the
Zughba—was probably the amir Amin al-Dawla
wa-Makmuha Hasan b. CA1I b. Mulhim.
Better than the saga of the Banu Hilal, upon
which however he also draws, Ibn Khaldun gives the
fullest information on the composition and the principal leaders of the invaders. The most important
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Fig. i (a and b). Anonymous Umayyad dirham in
Arab-Sasanian style with mihrdb and ^anaza ( ? ) on
reverse. New York, American Numismatic Society.

PLATE XI

Fig. 2 (a and b). Anonymous Umayyad fals
from Hims in Arab-Byzantine style. American
Numismatic Society.

Fig. 3. Copper "dirham" of
the Zangid Nasir al-DIn
Mahmud. Mosul, 627/1229.
American Numismatic Society.

Fig. 4. Copper "dirham" of
the Zangid clzz al-DIn
Mascud I. Mosul, 585/1189.
American Numismatic Society.
Fig. 5. Inlaid-stone composition. Trebizond, Church of Saint Sophia.
Middle of 7th/isth century (After photograph of Prof. David Talbot
Rice. Drawing by Frank A. Haentschke).

Fig. 6. Flap of Mamluk leather binding with gold and blind tooling. New York, A. Minassian Collection.

HILAL

Fig. 7.

PLATE XII

Rock crystal decoration for a horse with the name of the Caliph al-Zahir li-iczaz din Allah.

Egypt Fatimid period, 411-23/1021-32 (now mounted in a Gothic monstrance, Venice, ca. 1350).
Nuremberg, Germanisches Nationalmuseum, KG. 695.
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Fig. 8.

Mosaic with a Byzantine-type crown.
Jerusalem, Kubbat al-Sakhra, 72/691.

PLATE XIII

Fig. 9. Gold jewelry with filigree
work. Egypt, Fatimid period. 5th-6th/
nth-1ath century. Paris, Musee du
Louvre, MAO 139.

Fig. 10. Bronze ornament, probably
for a horse. Iran, Seldjuk period.
6th/i2th century.
Washington, Private Collection.

Fig. n. Figure of Kamar, from an illuminated manuscript
of ^Adi&ib al-makhlukat by al-Kazwml ("Sarre Manuscript").
Probably c lrak, Diala'irid period. End of 8th/i4th century.
Washington, Freer Gallery of Art, No. 54.33 recto.

HILAL

PLATE XIV

Fig. 12. Pottery bowl with lustre decoration. Egypt or Syria, Fatimid period, 5th-6th/nth-i2th century.
Paris, Musee du Louvre, No. 7872.

Fig. 13. The Moon with the zodiacal figure of
Cancer as its domicilium and two menacing
double-headed animal heads as symbols of the
eclipse-producing Djawzahr dragon. Detail from
the "Vaso Vescovali". Eastern Iran, Seldjuk
period, about 600/1203. British Museum.

Fig. 14. Arabesque composition with the abbreviated
figure of hildl. Syria or Egypt, Mamluk period. Early
8th/i4th century. Modena, Museum, No. 2062
(Photograph by courtesy of the late Professor D. S. Rice).
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PLATE XV

Fig. 15. Hadj_dj_ certificate in scroll form for the pilgrim Maymuna bint Muhammad b. cAbd Allah al-Zardali
836/1432. British Museum, Add. 27,566.
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Fig. 16. Trousers (shalvdr) of Sultan Suleyman, the I
Magnificent, made of light blue silk with gold and silver
decorations. Topkapi Sarayi Miisezi, No. 4414 (After
Tahsin Oz, Turk Kuma§ ve Kadifeleri, i, pi. XXVI).

Fig. 17. Turkish flag used in the Battle of Lepanto, I
1571. Pisa, Chiesa San Stefano dei Cavalieri. Photograph f
by courtesy of Mrs. Lilly Stunzi.

PLATE XVI
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Fig. 18. Flag of Sultan Sellm I. Istanbul, Topkapi Sarayi Muzesi, No. 824.

PLATE XVII
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PLATE XVIII

Fig. 19. Turkish flag used in the Battle of Slankamen, 1691. Karlsruhe, Badisches Landesmuseum, No. D. 23.
Photograph by courtesy of Dr. Ernst Petrasch.

Fig. 20.

Tughra of Sultan Mahmud II (1223-55/1808-39). Ankara, Etnografya Miizesi, No. 7603. Photograph
by courtesy of Dr. Hamit Ziibeyir Kosay.
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tribe, that of the Athbadi, comprised the Durayd and
the Karfa. The Banu Mirdas formed the main division of the Riyah. To the Zughba, whose divisions
are unknown, must be added the cAdi, also (according
to Ibn Khaldun and Ibn Bassam) descendants of
c
Amir b. Sacsaca. Towns and provinces are said to
have been allotted in advance by al-Mustansir to
the various tribes and their leaders, but it was really
only a matter of legitimizing a posteriori subsequent
appropriations, in the form of an anticipatory grant
of a domain yet to be conquered. The Banu Hilal,
setting out in 442/1050-51, at tirst ravaged the province of Barka, which they left to the Banu Sulaym
who had followed them, and they did not approach
Ifrikiya until the beginning of the 7th/13th century.
Ibn Khaldun compares the wave of half-starved
nomads to a cloud of locusts. Al-Mucizz b. Badls did
not immediately recognize the extent of this unforeseeable scourge; lacking an effective army, he even
tried to enlist the invader into his service by marrying
one of his daughters to the chief of the Riyah. But
the ever-increasing pillaging destroyed this hope,
and military action became necessary. The Zirid
army tried to stop the nomads at Haydaran [q.v.]
in the region of Gabes (443/1051-52) but, in spite of
its numerical superiority, it was utterly routed. The
countryside, the important villages and soon the
towns fell into the hands of the nomad chiefs. Anarchy
and insecurity spread further and further. While the
pressure of the Banu Hilal round Kayrawan was
increasing (446/1054-55), the capture of Beja by
Mu3nis b. Yahya al-Sinnabarl al-Mirdasi consolidated
the seizure of the valley of the Medjerda. Tripoli and
its province had fallen to the Zughba. Al-Mucizz
married three of his daughters to Arab amirs but
this did nothing to check the continual devastation
and was no more effective than was a return to
Fatimid obedience in 446/1054-55. Finally, on 27
Shacban 449/29 October 1057, the Zirid took refuge
at al-Mahdiyya with his son Tamim. On i Ramadan
449/1 November 1057, Kayrawan was sacked by the
Banu Hilal, a disaster from which it never recovered.
The presence of the Athbadj and the cAdi is attested
shortly afterwards in the central Maghrib where,
allied to the Hammadid, they fought against the
Zanata. Gradually the Athbadj established themselves
as auxiliaries of the Hammadids, and the Riyah, of
the Zirids. In 457/1065, the Hammadid al-Nasir,
at the head of a large coalition of Berbers and Banu
Hilal (Sanhadja, Zanata, Athbadi and cAdI) formed
against the other Arab groups (Riyah, Zughba and
Sulaym), suffered a defeat at Sabiba which was as
serious for his dynasty as that of Haydaran had been
for the Zirids. The consequences, however, were less
abrupt and less immediate owing to the relief of the
Central Maghrib, which was much less favourable for
the expansion of the nomadic Banu Hilal than the
plains of Ifrikiya. But, by 461/1068-69, the grip of the
Banu Hilal was such that he had to abandon his
capital, the Kalca, for Bougie (Bidfaya) which he had
just founded. In about 466/1073-75 the Zughba,
driven from Ifrikiya by the Riyah, went to put
themselves at the service of the Hammadids; before
this they had proceeded to the "sale of Kayrawan"
a phrase which symbolizes well the discomfiture oi
the Sanhadja. The Banu Hilal were too closely in
volved in the history of the last Zirids and Hammadids to be spoken of separately. In the general
anarchy, certain of the chiefs of the Banu Hilal set
themselves up as independent rulers, from simple
condottieri like Muhriz b. Ziyad, who made himself a
lair in the ruins of Carthage at La Malga (al-Mucal

.aka), to dynasties such as those of the Banu '1-Ward
at Bizerta and the Banu Djamic at Gabes. After
recovering the latter town in 489/1095-96, the Zirid
Tamim was forced to yield it to the Zughba—whose
expulsion had not been complete—and they later lost
it to the Riyah. Maggan b. Kamil b. Djamic, amir
of the Munakasha, a division of the Dahman who,
together with the Fadigh/Fadic formed the Riyahid
tribe of the Banu CAH, established himself there as
master. In 491/1097-98, it was the turn of the cAdi
to be driven from Ifrikiya by the Riyah, apparently
towards the west. The conquest of the littoral of
Ifrikiya by the Normans (543/1148) had scarcely any
influence on the position of the Banu Hilal, whose
grip on the country was on the contrary greatly
strengthened until the arrival of the Almohads.
Abd al-Mu3min seized the Hammadid states without
difficulty and in a single expedition (547/1152),
but, before he could return to Morocco, he had to
put down a serious uprising of the Arabs of the
Central Maghrib who had been driven back towards
the Sahara or nominally subjected. Aware of the
deep-seated incompatibility between the peace
imposed by the Almohads and their own mode of
existence, they united en masse, determined to put
all to the stake. The Arab wave (Athbadi, Riyah,
Zughba, cAdi, Kurra), after massing in the region of
Beja, spread out in the Constantinois, but was routed
on the plain of Setif (i Safar 548/28 April 1153).
Some of the conquered chiefs were taken to Marrakush
and released, others were able to go there later to look
for their families, who had been transported there
and well treated. This behaviour was the first sign
of a policy of enrolling contingents of the Banu Hilal.
The presence of Arabs, probably members of the
Banu Hilal, is attested in the army with which Abu
Muhammad cAbd Allah, the son of the Caliph cAbd
al-Mu3min, tried in 552/1157 to take Tunis from the
Khurasanid; he was prevented by the Riyah of the
lord of La Malga, Muhriz b. Ziyad. Since the disaster
of Setif, the Arab amirs had often gone to the court
of the Almohad, who loaded them with gifts. According to official Almohad letters of 551/1156, it
is they who requested the Caliph to nominate his
eldest son Abu cAbd Allah Muhammad as governor
of Ifrikiya and heir presumptive. Before he left
Ifrikiya, which he had just conquered in a single
campaign (555/1160), cAbd al-Mu^min wanted to
transfer the Banu Hilal to Spain, to wage the Holy
War there. He informed the amirs of the Banu
Riyah of his intention, demanding of them 10,000
men, and the agreement was concluded. But the Caliph
had scarcely begun the return journey when the
Arabs defected. The Almohad forces routed them
in Rabic II 555/endof April 1160, at Djabal al-Karn,
south of Kayrawan. The conquered amirs were permitted to go to Morocco to recover their captured
wives, who were returned to them. In eastern Barbary
the Banu Hilal always rallied round the banner of
rebels against Almohad rule, such as Karakush and
the Banu Ghaniya and played an important and
active role in liafsid history, the vicissitudes of which
are too long to recount even briefly. The Marinids
also had to cross swords with the Banu Hilal who had
been settled on the Atlantic plains by the Almohads.
From the 7th/i3th century it becomes more and more
difficult to distinguish the Hilal from the Sulaym and
other nomadic Arab tribes who followed them and
pursued their work of devastation.
The invading Banu Hilal, probably, like most
Arab nomads, little concerned with religion, made
less contribution to the islamization of Barbary—
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in fact they themselves were rather re-converted to
Islam by the strength of religious influences in the
Maghrib—than they did to strengthening its Arab
character. Indeed, whereas the Arabs of the conquest
had been absorbed in the Berber population, especially
in the towns—Islam is essentially urban—those of
the 5th/nth century led, in all fields, to a promotion of nomadism which was absorbed so little that
almost all the Arabic-speaking Bedouins of the
present-day Maghrib are their descendants. Also,
many large villages and towns have come under
their influence in consequence of the necessary
modus vivendi which was soon established between
the sedentary population and the nomads. In the
East as in the West, neither ethnography nor dialectology have yet made it possible to discern a type
specifically belonging to the Banu Hilal, and it is
perhaps too late to do this.
Bibliography: Hamdani, D^azlra, 50, 84, 119,
121, 136, 263; Bakri, Mu'diam, index; Yakut,
index; Tabari, i, 1591, 1655, iii, 1338, 1339 and
index; Ibn al-Athir, ii, 131, 199, vii, 9, 12-3, viii,
476, ix, 388-90, x, 30-1, xi, 122,139; Aghdnl, index;
Ibn Khaldun, Berberes, index; F. Wiistenfeld,
Genealogische Tabellen', idem, Register, 223-4;
idem, in Gottinger Studien, ii (1847), 421, 424, 461,
464; Ch. Andre Julien, Histoire de VAfrique du
Nord, ii, revised by R. Le Tourneau, Paris 1952;
G. Marcais, Les Arabes en Berbirie du XI* au
XIV* siecles, Constantine-Paris 1913; idem, La
Berberie musulmane et VOrient au Moyen Age,
Paris 1946; R. Brunschvig, tfafsides, index; H.
R. Idris, La Berberie orientate sous les Zlrides,
i-ii, Paris 1962; H. Terrasse, Histoire du Maroc,
i-ii, Casablanca 1949-50.
(H. R. IDRIS)
THE SAGA OF THE BANU HILAL
The movement of the Banu Hilal into Africa and
the battles they had to fight in order to conquer the
country form the historical basis for a collection
of tales of heroism and love, the romance, or rather
the saga, of the Banu Hilal (SlratBanl Hildl), which
has come down to us in two versions (al-Sira alShdmiyya and al-Sira al-Iiididziyya} and in three
cycles.
The first cycle tells the story (more properly the
Sira) of the Banu Hilal in the Bilad al-Sarw wac
Ubada: Hadhba3 and cAdhba3, the two wives of
HilaFs son al-Mundhir, give birth in the same night
to two sons, Djabir and Djubayr. The latter goes
away with his mother and later becomes sultan of
the Nadjd. In the Bilad al-Sarw reign the amirs
Hazim and Rizk of the line of Djabir. Rizk marries
al-Khadra3, the daughter of the sharif of Mecca,
whom he assists against the king of Rum, He has a
son by her, the swarthy Barakat, later named Abu
Zayd (Zed). Hazim's successor is his son Sirhan
(Sarhan), who is succeeded by his son Hasan, who
marries Kharma, queen of the Yemen, after conquering the fire-worshippers of the land of Bardhakha,
against whom Kharma had invoked his aid. With the
aid of Abu Zayd, India is then conquered, after which
Hasan passes with Kharma into the Bilad al-Sarw
wa-cUbada.
The second cycle deals with the migration (rihla]
of the Banu Hilal into the country of Nadjd; because
of a famine, the Hilal go from the Bilad al-Sarw into
the Nadjd, where they are warmly welcomed by the
prince Ghanim and his son Dhi'ab (Diyab, of the line
of Djubayr) and by their tribe the Banu Zughba.
The Hilal triumph over the prince al-Haydabi, who
is the foremost of the seven rulers of the Nadjd;
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Hasan, who marries al-Nafila, the sister of Dhi*ab.
then reigns over the Nadjd with several viceroys. A
struggle occurs between Dhi5ab, who kills two of
Hasan's brothers, and Abu Zayd; DhPab yields and
peace is restored.
The subject of the third cycle is the migration of
the tfilal towards the West (taghrlba) and thenwars with the Zanati ruler of Tunis; in the year
460/1068 Abu Zayd marches with his followers towards Tunis, in order to find a better place of abode
than the Nadjd, where famine is widespread. Sacda,
the daughter of the Zanati ruler, who is particularly
attracted to Mirci (Marci), one of the companions
of Abu Zayd, works on their behalf. Abu Zayd then
returns to the Nadjd and the Banu Hilal start to
move westwards. After several adventures (the
journey through the land of the Persians with the
seven sultans and their battles in this country, the
capture of al-Mariya, the daughter of the kadi
Budayr, battles with al-Ghadban, king of the Kurds
and the Turkomans, with al-BardawIl b. Rashid
(i.e. Baldwin I, 1110-1118), al-SarkasI Ibn Nazib,
al-Firmend, ruler of Egypt, al-Madi, king of Bilad
al-Sacid, etc.), they enter the territory of the Zanati
caliph. The latter marches against the Hilal and
kills two brothers of DhPab. After al-Zanatl has been
killed with the aid of Dhi'ab, the struggle begins
for possession of the seven thrones and the fourteen
strong castles of the land of the west. Hasan and
Abu Zayd are then treacherously killed by Dhi'ab.
Their orphans try to avenge these assassinations.
Under the leadership of Buraykic, son of Hasan and
nephew of DhPab, and of al-Djaziya, sister of Hasan,
they march against Dhi'ab and kill him, after he has
stunned al-Djaziya with a kick. Buraykic, who then
seizes power, governs tyrannously and provokes a
general uprising of the Banu Zughba, in which he is
killed by Nasr al-DIn, a son of Dhi'ab.
Of the two principal heroes of the legend, Abu
Zayd and Dhi'ab, the latter had an historical
existence; but he played only an insignificant role,
thus resembling Roland, the main hero of the poem
of the Carolingian cycle.
This short resume records only the characteristic
features of this tale, which is of the highest importance
for the history of language and civilization, and
which contains a great number of separate narratives.
Bibliography. R. Basset, Un Episode d'une
chanson de geste arabe, in Bull, de Corr. Afr.,
1885/1-2; idem, La Ugende de Bent El Khass, in
RAfr., xlix (1905), 18-34; A. Vaissiere, Cycle
heroique des Ouled-Hilal, in RAfr., xxxvi (1892),
242-3, 312-24; Musa Sulayman, al-Adab al-kasasi
Hnd al-^Arab, Beirut 1956, 85-89; A. Bel,
La Djdzya, chanson arabe precedee d'observations
sur quelques Ugendes arabes et sur la geste des
Banu Hilal, in JA, 1902-3; Ahlwardt, Vergleich.
d. arab. Handschriften der Konig. Bibl. zu Berlin,
Berlin 1896, viii, nos. 9188-9361; Chauvin,
Bibliog., iii, 128-9; M. Hartmann, Die Benl HildlGeschichten, in Zeitschr. fur afrikan. und ozean.
Sprachen, iv, 289 ff.; Brockelmann, II, 62, S II,
64.
(J. SCHLEIFER*)
HILAL B. AL-MUHASSIN B. IBRAHIM AL-$ABP,

s e c r e t a r y and w r i t e r of the Buwayhid period, belonging to a family of Sabean scholars and secretaries
which had come from its native Harran to settle
in Baghdad and which included among its members
the historian Thabit b. Sinan.Hilal's grandfather,
Abu Ishak Ibrahim [see AL-SABi3], was director
of the Chancery at Baghdad and it was in his service
that Hilal (b. at Baghdad in 359/969) began his
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career in the time of the amir Samsam al-Dawla
(K. al-Wuzard*, 151). Little is known however of the
details of his career, except that he became in his
turn the Director of Chancery under the vizier
Fakhr al-Mulk during the reign of the amir Baha*
al-Dawla; it was at this time, in 403/1012, that he
embraced Islam, being the first member of his
family to do so. When his master fell into disgrace
(407/1016-7) Hilal is said to have received from him
30,000 dinars which he was allowed to keep under
Mu'ayyid al-Dawla, and it was on this capital that
he lived until his death in 448/1056.
His administrative duties and his rank at the
court of the Buwayhid amirs allowed Hilal al-Sabi5
to write works which, while often adhering faithfully to the genre of adab, constitute, because of the
documents of which their author has made use and
the evidence reproduced in them, valuable sources of
information. Hilal is known particularly for his
Kitab al-Wuzara* which he wrote in the time of the
vizier Ibu Marina, i.e., during the latter part of his
life, and of which there is preserved only the beginning, which concerns the viziers of the caliph alMuktadir. But the Rusum ddr al-khilafa, published
in 1964, which deals with questions of protocol at
the court and in official correspondence, also
provides extremely important documentation. Of his
History y which was a continuation of that of Thabit
b. Sinan and covered the period up to 447/1055,
there survives only a short fragment covering the
years 389-93/999-1003. Finally the Ghurar albaldgha is a collection, still unpublished, of models
of private and official letters and containing also
some texts of brevets of appointment. There are
attributed to Hilal various works which have not
survived, notably a Kitab Akhbdr Baghdad, cited by
Yakut, and a collection of anecdotes entitled alAmdthil wa H-a^ydn which seems to have been
different from the K. al-Wuzard* though part of its
content was similar.
Bibliography: Brockelmann, I, 239-5, SI,
556; D. Chwolson, Die Ssabier und der Ssabismus,
Saint-Petersburg 1856, i, 606-10; Yakut, Udaba>,
vii, 255-7; Ibn al-Djawzi, Muntazam, viii, 176-9.
The K. al-Wuzard', edited by Amedroz in 1904,
was re-edited in Cairo in 1958; some fragments of
the lost section, reproduced by later writers, have
been collected by M. cAwwad, Afcsdm ddWa min
K. al-Wuzard*, Baghdad 1367/1948; H. Busse, Das
Hofbudget des Chalifen al-MuHadid billah (279/5922^9/902), in IsL, xliii (1967), 11-36 (contains
German tr. of K. al-Wuzard*, Cairo ed., 15-27,
= ed. Amedroz, 14 ff.); see also D. Sourdel,
Voriginality du Kitab al-Wuzard* de Hilal al-Sdbi',
in Arabica, v (1958), 272-92. The edition of Rusum
ddr al-khildfa by M. cAwwad (Baghdad 1964)
includes an introduction which contains all the
necessary references for the biography of Hilal.
(D. SOURDEL)
HILALf, BADR AL-DIN, Persian poet of the late
9th/isth—early ioth/i6th centuries, of Turkish
origin, born in Astarabad. While a young man he
went to Herat and enjoyed the patronage of CA1I
Shir Nawa3!. Sam Mirza, who gives the fullest account
of Hilall, states that although he was known as a
Sunni, he was executed as a Shici heretic by c Ubayd
Allah Khan in 936/1529-30. Apart from his diwdn,
consisting mainly of ghazals, he composed three
mathnawis. These are, in chronological order: (a)
Shah u Darwish, the content of which Babur criticized
on moral grounds (The Bdbar-ndma, GMS, i, i8ib),
but which Eth£, who translated it into German

verse, regarded as a mystical poem (Gr.I.Ph., ii,
302): (b) Sifdt al-*dshiklnt an ethical poem; (c) Layla
u Madjnun, which Hilali considered superior to his
earlier mathnawis and which is distinguished from
the versions of his predecessors by having a happy
ending. A recently published bdfyr-i fawil in Turkish
(E. R. Rustamov, Uzbekskaya poeziya v pervoy
polovine XV veka, Moscow 1963, 20 ff.) displays also
Hilali's ability in his mother tongue.
Bibliography: CA. Khayyam-pur, Farhang-i
sukhanvardn, Tabriz 1340 s., s.v.; Diwdn-i Hildli-i
Diaghata>l bd Shah u Darwish wa Sifdt al-^dshi^ln-i
u, ed. Sacid Nafisi, Tehran 1337 s. (the biographical
material from the tadhkiras and other sources is
brought together in the introduction of this
edition); K. Ayni, Badruddin Hiloli, Stalinabad
1957.
(T. GANDJEI)
QILF, etymologically "covenant", "compact",
"friendship" and, by extension, "oath", the frilf being
generally confirmed by an oath (frasam, yamln).
The term is used of three different varieties of
institution, all of which originate in the customs of
pre-Islamic Arabia.
In a primary sense, fyilf merges with the institution
of wald*, which consists of the admission of an
individual to a clan, by an agreement with one of the
members of this clan or by collective assent. This
individual, known as mawld, is generally accorded
the same social and juridical position, from the
standpoint both of rights and of obligations, as the
original members of the tribe. There is even established a right of succession between him and the
member of the tribe with whom the agreement is
made [see MAWLA].
The second type of bilf consists of the agreement
between the clans within one tribe through which
they settle on a common line of conduct in the
general interest. Such was probably the case with
the Pilf al-fudul [q.v.].
A ttilf may also be arranged between opposing
clans within one group, or between different groups,
for the accomplishment of a particular object such
as a war or the pursuit of a tha*r,—and which is
dissolved when the object is accomplished. In this
instance it is of an accidental and temporary nature.
Hence the term hilf came to mean an alliance in the
modern sense of the term. Of this type were the two
frilfs arranged on the occasion of the disagreement
which arose between the clans of Kuraysh on the
subject of the allocation of the ritual offices of the
Kacba and of the Pilgrimage: hilf al mutayyabln for
the former, hilf la'akat al-dam for the latter.
Ililf properly so-called however is the compact
which, entered into between quite separate tribes, is,
in principle, very general in scope and conduces to
the amalgamation of these tribes.
It was concluded with solemn formalities, as
indeed were the other types of hilf. The parties
gathered around a great fire, "the fire of the £#/",
where they exchanged their reciprocal undertakings,
calling down anathemas on the party which broke
them. Other rituals were still in use. The Aghdnl
mentions the custom by which those assembled
plunged their hands into a leather bottle filled with
perfumes, blood or ashes. There are mentioned other
rituals, of a religious character, which took place
during the conclusion of hilfs between the clans of a
single tribe. The pre-Islamic sources do not appear to
mention on these occasions the formal taking of an
oath, but there was implicit throughout the ritual the
sense of such an oath in the minds of those taking
part.
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In principle, the fail/did not diminish the autonomy
of the tribes or the degree of equality between them;
and they retained their respective dwelling places
and their grazing-grounds. Its object was, as well as
establishing a permanent state of peace between the
tribes, also to unite them for purposes of common
defence, for enterprises of ghazw [q.v.], for vengeance
(tha*r), for mutual aid in the payment of settlements
to third parties and for the common use of pasturage.
The agreement was sometimes accentuated by the
fact that the two tribes adopted a common dwelling
place or, more often, that one of the groups came and
settled on the other's territory. The effects of this
latter practice, reinforced by the continuation of the
compact and by community of interests, usually led
to the amalgamation of the groups. This was later
sealed by the adoption of a common eponym, either
real or invented. According to the author of the
c
/#<2, the Arab tribes which had not originally been
made up of disparate elements united by a fyilf were
very rare.
The hilf in this sense was to be condemned in Islam,
as a result of the pronouncement attributed to
Muhammad: "There is no fyilf in Islam". It was
indeed contrary to his principle, which was that all
the ancient tribal distinctions should be fused into
a single community and that this community must
inevitably oppose all others, in order to absorb them
or at least to subjugate them (the obligation of the
diihad). It is true that another saying is reported
which announces the survival of the hilf, but it
must refer only to the frilf-wald*, which is in any
case no longer permitted except between Muslims,
or perhaps to the maintenance of those fyilfs which
had been concluded earlier.
It is not clear to what extent the new principle is
adhered to in the specifically Arab milieus which
continue to live according to the ancient traditions
of tribal organization. There may however be
mentioned the use among the Arabs of Transjordania
of forms of agreement known as ben-^amma, the
object of which is to establish a state of peace
between tribes. One of these forms implies the
recognition by the contracting parties of a common
ancestral origin such as may lead, as in the ancient
fyilf, to their being united.
Bibliography: Goldziher, Muh. St., i, 63-9;
W. Robertson Smith, Kinship and marriage in
early Arabia2, Cambridge 1903, 53 ff ; A J.
Jaussen, Coutumes des Arabes au pays de Moab,
149 ff.; E. Tyan, Institutions du droit public
musulman, i, Paris 1954, 23 ff., 36 ff.; Aghdni3, v,
61 ff.; Ibn Hisham, Sira, i, 124, 186; Kalkashandi,
Subb, i, 409.
(E. TYAN)
IJILF AL-FUpt)L, a famous pact concluded
between several KurayshI clans a few years before
the Prophet's mission, more precisely, according to
certain authorities, in Dhu 'l-Kacda on the return
from the war of Fidiar [q.v.]. The traditions concerning
the events which brought it about are divergent, but
can be reduced to the following outline: a merchant
of Zabld (or elsewhere, or even the poet al-Jamahan
al-Kaysi) sells merchandise to a leading man of the
clan of the Banu Sahm who proves to be a bad payer
and wants to harm the merchant. The latter climbs
up the Djabal Abl Kubays and, complaining loudly
of the treatment he has received, appeals to the
Kurayshls to see justice done to him. This appeal,
together with the fears of extermination which they
felt as a result of the supernatural punishments which
had smitten the Banu Sahm, brought about the
conclusion of the hilf al-fudul. The circumstances of
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it are differently reported, but it seems likely that alZubayr b. €Abd al-Muttalib and cAbd Allah b. Djudc
an [q.v.] played the principal roles; in the latter's
dwelling the representatives of the following clans
are said to have gathered: Banu Hashim, Banu
'1-Muttalib, Banu Zuhra, Banu Taym al-Lat and
Banu Asad b. cAbd al-cUzza (this last clan is replaced
in al-Mas€udi by the Banu *l-Harith b. Fihr), to
conclude the pact; after washing the Black Stone
and drinking the rinsings, the participants, standing
with one hand held above the head, vowed to be all
"like a single hand with the oppressed and against
the oppressor", to have justice done to all victims
whatever their origin and their situation and to
afford mutual aid and assistance.
The name of this pact has given rise to widely
differing interpretations: for some, a similar agreement had been concluded by several Piurhumls
[q.v.] of the name of al-Fadl (or bearing names
derived from this root); for others, it originates from
the undertaking of the participants not to leave the
outstanding debt (fadl) to the recalcitrant debtor;
and for others, some clans which did not participate
in the pact saw in it something superfluous (fudul);
according to al-Djakiz, it owes its name to the outstanding virtues and advantages it presents, so that
the tribes who took part in it were called al-Fudul.
The multiplicity of explanations put forward
proves that the reason for this name was forgotten
very early, even though Islam did not repudiate the
agreement. The Prophet is said moreover to have
been present when it was concluded and to have said
later: "I was present in the abode of €Abd Allah b.
Djudcan at such a pact that I would not wish [to
exchange] for the "red cattle" (frumr al-na*am=the
best camels), and if I were invited to [agree to it],
now that we are in Islam, I would accept willingly".
The pact ended with the death of the last of the participants, but it was sometimes effectively recalled down
to the Umayyad era and on certain occasions threats
were made to bring it into operation. In the 3rd/9th
century, al-Djahiz drew arguments from it to prove
the superiority of the Hashimls over the cAbd Shams
( = Umayyads), who had not participated, and he
considers it to be the noblest pact ever concluded
by the Kurayshls. Recently M. Hamidullah (who
had at his disposal a manuscript of the Munammafy
of Ibn Habib) has taken into account the tradition
that there existed among the Diurhumis a fyilf alfudul, which lasted for several centuries and, regarding it as an "order of chivalry", has attributed
its restoration to the remorse felt by al-Zubayr
after the war of the Fidjar.
Bibliography: Ibn Hisham, Sira, ed. Sakka,
etc., i, 133-5; Ibn Sacd, Taba^dt, i/i, 42; Djaljiz,
in Sandubl, Rasd*il, 71-2; Ya%ubi, Historiae, ii, 16;
Ibn Kutayba, Ma'drif, ed. cUkasha, 604; Mascudl,
Murudi, iv, 122-4; Aghdni, Beirut ed., xvii, 218-22;
Ibn Abi '1-Hadid, Shark Nahd[ al-baldgha, iii,
455; LA, s.v. fdl-, SuhayH, al-Rawd al-unuf, Cairo
1332, i, 91; H. Lammens, La Mecque a la veille de
VHegire, 54 ff.; M. Hamidullah, Le prophete de
VIslam, Paris 1959, i, 47-8.
(Cn. PELLAT)
AL-^ILLA, a town situated on the Euphrates
midway between al-Kufa and Baghdad near the
ruins of ancient Babil. Not to be confused with
several like-sounding places, it is sometimes called
Irlillat Ban! Mazyad or Hillat al-Mazyadiyya after
Sayf al-Dawla, Sadaka b. Mansur b. Dubays b. CA1I
b. Mazyad al-Asadi, who founded the town in 495/
1102 (Kazwini gives the date 436/1044, but this is an
error) on the west bank of Nahr Sura, the main
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subsidiary of the Euphrates. In later times (6th/i2th
century) this waterway came to be known by the
name of the parent stream, the former name
gradually going out of use. An earlier settlement
called al-Diamican existed on the intensively cultivated east bank, but the major built-up area was
the new town across the river. At a spot which
Yakut describes as having hitherto been a gathering
place for lions, Dubays settled with his troops,
building magnificent dwellings and palaces. The
town also contained a wide variety of markets and
gave every indication of being prosperous. This
prosperity continued well after the death of the
founder, for after the decline of Kasr b. Hubayra,
in the 6th/12th century, it became the half-way
town along the pilgrim route linking al-Kufa and
Baghdad. A large bridge of boats was constructed in
order to facilitate movement across the river,
presumably to take the place of the great Sura
Bridge which was located at the above-mentioned
site. Ibn Djubayr describes this bridge as having
been moored by iron chains tied to wooden posts on
each bank of the river. He found the town to be
large and prosperous, of oblong shape, and protected
only by mud walls. Ibn Battuta, writing two centuries
later, was also struck by this magnificent bridge, and
by the prosperity of the town in general. His contemporary Kazwini adds that the population was
made up of Twelver Shicis and that a religious shrine
was situated there. The town continues to exist in
modern times.
Bibliography: Ibn Djubayr, 214; Yakut,
Mu'diam, ii, 322 ff.; iii, 861; Ibn Battuta, ii, 97,
tr. Gibb, ii, 324 f.; Kazwini, 138; Le Strange, 71.
(J. LASSNER)
AL-IJILLl, (l) DjAMAL AL-DlN HASAN B. YlJSUF

B. cALi B. MUTAHHAR, called cAllama-i Hilli (the sage
of Hilla) after his native city Hilla [q.v.], which was
for a long time the recognized centre of the Shicls
when Sunni rulers were in authority in Baghdad. He
was born on 19 Ramadan 648/15 December 1250,
eight years before the capture of Baghdad by the
Mongols, and died ii Muharram 726/18 December
1325. He came of a great family of Shici theologians,
which produced in a comparatively short period ten
muditahids. He studied religious subjects with his
father and uncle, and philosophical subjects with the
great philosopher, astrologer and theologian Nasir
al-Din Tusi [q.v.].
c
Allama-i Hilli is said to have written as many as
five hundred books and treatises on every branch of
Islamic learning, seventy-five of them specifically
named in the Kisas al-^ulama3 and the Amal alAmil. The modern Shici writers cAmili and Agha
Buzurg (see bibliography) name many private
libraries in Iraq and Persia where original manuscripts are to be found. Only eight of al-Hilli's works
are published, however, and are regarded by the
Imami Shica as the most authentic expositions of
their dogma and practice. Two of them, al-Bdb alMdl 'ashar, together with its commentary by
Mikdad-i Fadil (English tr. by W. M. Miller, Oriental
Tr. Fund, N.S. xxix), a recognized creed of the Ithna<
asharis, which has superseded every other in modern
times, and Sharfy Tadjrid al-i^tikdd, on scholastic
theology, have become classics of the Imami faith,
and are universally taught in all the Shici madrasas
as fundamental texts.
c
Allama-i Hilli moved to Persia, in about 705/1305,
and is said to have successfully conducted many
debates with the leading Sunni theologians of his time
in the court of Oldieytii [q.v.], the eighth Il-Khanid

ruler of Persia, who, after renouncing Christianity,
became a Sunni Muslim, but was ultimately converted by cAllama-i Ittlli into a staunch Imami Shici.
It was perhaps at his suggestion that Oldjeytu
ordered the names of the Twelve Imams and especially
the formula, CAH wall Allah, to be engraved on the
coins (see S. Lane-Poole, Catalogue of Oriental coins
in the British Museum, London 1881, vi, 44 ff.);
hence it may be said that through cAllama-i Hilli's
efforts Imami Shicism was for the first time declared
the state religion of Persia (see H. Howorth, History
of the Mongols, London 1888, iii, 559). His services
were so much appreciated by the Shicis that soon
after his death his grave in Mashhad became one of
the centres of veneration for those who go on
pilgrimage to the tomb of Imam cAli al-Rida.
(2) Another eminent jurist-theologian of Hilla,
often described as Muhakkik-i Hilli and also known
as Muhakkik-i awwal. is Nadim al-Din Djacfar b.
Hasan b. Yahya, born 638/1240-1, died 726/1326. He
distinguished himself as the author of ShardW alIsldm, which came to be recognized as the authoritative work on Shici law (Fr. tr. by A. Querry,
Russian tr. by Kasembeg).
Bibliography: in addition to the works
mentioned in the text: (i) Muhammad b. Hasan
al-Hurr al-cAmili, Amal al-Amil, lith. Tehran
1320 h., 40; Muhammad b. Sulayman Tunakabuni,
Kisas al-culamd*, Tehran (latest edition 1954),
355 ff.; Muhammad Bakir al-Khwansari, Rawddt
al-dfanndt, Tehran 1888. 171 ff., 235; Muhsin alc
Amili, Acydn al-shi'a, Damascus 1946, xxiv, 277334; Hasan al-Sadr, Ta'sis al-Shica li-culum alIsldm, Baghdad 1951, 270, 313 and 397 ff.; Agha
Buzurg al-Tihrani, al-Dhari^a ild tasdnif al-shi'a,
Nadjaf 1959, xiii, 117 and 133, and other volumes, as he describes books in alphabetical order;
Shaykh Yusuf Karakush, Ttfrikh al-Hilla, Nadjaf
1965, i, 87-8, ii, 32-4; Brockelmann, II, 164;
Browne, iv, 406; W. M. Miller op. cit., pp. xi-xiv;
D. M. Donaldson, The Shi^ite religion, London 1933,
268 f. and 296.
(2) al-Hurr al-cAmili, op. cit., 34; Khwansari,
op. cit., 145; Tunakabuni, op. cit., 364 ff.; cAmili,
op. cit., xvi, no. 3059, 371-91; Hasan al-Sadr, op.
cit., 305; Agha Buzurg, op. cit., xiii, 47 ff. and
other volumes, passim; Karakush, op. cit., ii, 20 ff.;
Brockelrnanii, I, 406; S I, 711-2; Browne, iv, 405;
Donaldson, op. cit., 295 f.
(S. H. M. JAFRI)
HILM (A.), a complex and delicate notion which
includes a certain number of qualities of character
or moral attitudes, ranging from serene j u s t i c e and
moderation to f o r b e a r a n c e and leniency,
with s e l f - m a s t e r y and dignity of bearing
standing between these extremes. The term, which
is sometimes linked with Him, more however from
stylistic considerations and a taste for paronomasia
than from any conceptual association, is basically
contrasted with djahl [see DJAHILIYYA] and safah
or safdha; a derivative from the latter root appears
in the expression saffaha 'l-ahldm, which can be
translated "to put the most imperturbable out of
countenance, to make them lose their temper".
The Arabic dictionaries give only fragmentary definitions of hilm; in the LA, it is "levelheadedness
and reason", whilst halim is glossed by "patient";
for the TA, hilm consists of controlling oneself and
not allowing any violent emotion or anger to burst
out; for the Muhlt, it is "the state of the soul which
preserves its calm and does not easily allow itself
to be carried away by anger" (see also Ibn Abi
'1-Hadid, Sharh Nahdi al-baldgha, iv, 290, 335
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and passim). From these definitions it emerges
and Shu ayb (XI, 89/87), is generally rendered by
that the lexicographers consider the basic element
"long-suffering", "patient", "gifted with tolerance",
of fyilm to be self-mastery, dignity, detachment
"slow to punish"; it is also the 33rd of the asmd*
(though without the last of these going as far as
husnd [q.v.]. Thus the Kilr'an does not appear to
the ataraxia of the Greeks, as T. Izutsu suggests
impose the virtue of hilm on the Muslims; but in
in The structure of the ethical terms of the Koran, strict logic, granted that Islam is opposed to Dj_dhiTokyo 1959, 26; revised version under the title:
liyya and that d/[ahl is the fundamental characteristic
Ethico-religious concepts in the Qur*dn, Montreal
of that period, it follows that fyilm must be the
1966, 31, 69); but they make no reference to the
essential feature of Islam. This is the reasoning that
pardoning of offences, whilst in the modern period
is followed by Goldziher (op. cit.), for whom the new
(as probably for many centuries) the word hilm
religion "desired the triumph of a hilm superior to
generally connotes the qualities associated with
that known by Arab paganism". This original opinion
patience, leniency, understanding (cf. H. Wehr,
has recently been revived and developed by T.
Worterbuch, s.v.), or even gentleness (ibid.-, Beaussier,
Izutsu (op. cit., 25), who thinks that "Muhammad's
s.v.). In a recent work, S. H. al-Shamma (The ethical
whole work on its ethical side may very well be
system underlying the Qur^dn, Tubingen 1959, 7)
represented as a daring attempt to fight to the last
gives it simply the meaning of "good conduct".
extremity with the spirit of jdhiliyyah, to abolish
The problems posed by this word are however not
it completely, and to replace it once for all by the
so simple. I. Goldziher (Muh. Stud., i, 319 ff.;
spirit of hilm". Indeed, the notion of hilm is simply
analysis by G.-H. Bousquet, in Arabica, vii/3, 246-9),
implicit in Islamic ethics and can be deduced a
in studying the concept of dj_dhiliyya, very justly
contrario from the use of the word djahl and its dericontrasts dfahl with hilm, which implies "an idea of
vatives in the Kur 5 an; but it also emerges from
physical solidity, and then of moral integrity and
certain verses, the most characteristic of which is
solidity, of calm dispassionate reflexion and gentlecertainly the following (XXV, 64/63): "The [true]
ness in social intercourse. The hallm is the civilized
servants of the Beneficent are those who walk the
man", as opposed to the dj_dhil, the "barbarian".
earth modestly and who, when addressed by the
Goldziher adds that muruwwa [q.v.~] allowed it to be
didhil, answer 'peace!' ". In fact, to eradicate the
known in what cases it was permissible however
tendencies of the Arab people, it was fitting to subto resort to d^ahl, that is to say to allow oneself to
stitute a "civilization" for the "barbarism" of the
be carried away by a somewhat crude spontaneity,
djidhiliyya, to make the Arabs civilized men, capable
for hilm could be a mark of weakness (cf. al-Maydani, of holding their instincts in check and of pardoning
i, 220; al-halim matiyyat al-dj_ahul).
insults, in short of spreading abroad the virtue of
hilm hitherto restricted to an elite; this reform of
Now B. Fares (Uhonneur chez les Arabes avant
manners was to be favoured by the belief in the Last
VIslam, Paris 1932, XXI), who had used only the
Judgement, which imposes a rule of life on earth,
second volume of Muh. Stud., makes hilm one of
and in Allah, Who combines in Himself all the elements
the four elements of honour, along with generosity,
of hilm and of responsibility for avenging men by
intelligence and courage (op. cit., 56). While noting
chastising the guilty.
(ibid., 55) that hilm "consisted in not giving way to
This analysis of Muslim ethics, suggested by
one's anger", this writer recognizes that it sometimes
Goldziher and restated more systematically by
went beyond simple moderation to "become idenIzutsu, does not provoke any major objection,
tical with forbearance; in that case, the chief wilexcept that the Muslims do not appear to have
lingly suffered insults and refrained from avenging
consciously made hilm a directing principle of their
them, regardless, strange as it may seem, of his own
conduct, even though their behaviour in fact corhonour". For this attitude, so much at variance with
responded with the definition of this multiple virtue
the toughness of the ancient Arabs, B. Fares finds
and, in practical life, a true Muslim is necessarily
an explanation in the fact that dishonour provoked
halim.
by the practice of hilm enhanced the group's prestige,
The proof of the survival of the pre-Islamic
while the tyranny of the chief was averted. In reality
notion of hilm without any Muslim admixture
this form of hilm, the scorning of insults, cloaks a
is to be found in the first place in the facts put
considerable moral force, since indifference can, if
forward to explain the origin of the saying (alhe possesses a certain nobility of character, adMaydani, i, 229): ahlam min al-Ahnaf. This
minister a more profitable lesson than a physical
noble Tamimi (d. 67/686-7 [see AL-AHNAF]) still
penalty to the guilty man, but it can only be an
represents the typical pre-Islamic sayyid, and
aristocratic virtue. Tradition indeed relates numerthe hilm which has made him proverbial contains
ous anecdotes in which important personages can be
the following elements: self-mastery, leniency in
seen turning a blind eye to faults of greater or lesser
respect of his enemies, repression of anger, inclinagravity, while in similar circumstances, according to
tion towards the serious, discretion, and hostility
the writers, men of the common sort would be carried
to denunciation. After him, the man who seems to
away and take to fighting. Abu 'l-cAtahiya (Dlwdn,
have been regarded as most halim isMu c awiya;but,
286-7, verses 3 ff.) relates hilm to silence (samt), "in
on the one hand, this caliph belonged to a dynasty
which the halim finds a protection against all that
which had not yet shed all its bedouin character and,
might injure his honour (cird)". Before Islam, thereon the other hand, an analysis of his Tiilm shows that
fore, hilm seems to have been compounded of a
he had made of it a political principle: he succeeded
mixture of characteristics which conferred upon those
through his leniency in disarming certain of his
who possessed them, and who were sayyids, an
enemies, and through his liberality in securing
incontestable moral authority.
the submission of others, saying that war is more
With Islam, if one is to judge by the interprecostly than generosity; such a tylm can in no way be
tations of it that have been given, hilm was to
regarded as a Muslim virtue (cf. H. Lammens,
change its character entirely, at least in principle.
Etudes sur le regne du calife omaiyade Mocdwia I).
The word itself is absent from the Kur'an, and the
Al-Djahiz, who of all the ancient authors took the
adjective halim, qualifying Allah (passim), Abraham
greatest pains to analyse sentiments and traits of
(IX, 115/114, XI, 77/75), Isaac (XXXVII, 99/ioi)
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character, has no difficulty (Fadl Hdshim *-ald *Abd
Shams, in Rasa*il, ed. Sandubi, 104) in destroying
the legend of the kilm of al-Ahnaf and Mucawiya by
observing that neither of them fulfilled the conditions of a true fralim, who must in fact possess a
combination of qualities which he enumerates,
notably in a fine passage in the Kitmdn al-sirr (ed.
Kraus-Hadjiri, 40), and which incidentally have
nothing specifically Muslim about them. The adab
writers subsequently name various other great men
renowned for their fyilm, in particular al-Ma'mun
(see al-Ibshihi, Mustatraf, Cairo n.d., i, 262), but
in general they base themselves primarily on tradition, either pre-Islamic or dating from the very first
centuries of Islam (see particularly Ibn Kutayba,
'Uyun, passim\ Ibn cAbd Rabbih, 'Ifrd, Cairo 1346;
1928, ii, 75). Even in al-Djahiz, in the passage just
referred to, there appears a new element, but one
to be expected from a Muctazill: it is reason which
must curb the passions. In his Tahdhlb al-akhldk (25),
Miskawayh lists frilm among other qualities and defines it (232) as "the consultation of reason" (istishdrat
a/-ca#/); al-Ghazali, in his Ibyd? (book xxv) brings
together anger, hatred and jealousy, but links fyilm
with anger and defines it as the plenitude of reason,
the mastery of self, the subjection of the passions
to reason. Ibn Sina introduces it into the system of
Greek philosophy [see FALASIFA, at p. 766b]. AlHarawi (K. al-Tadhkira al-harawiyya fi 'l-ly,iyal
al-frarbiyya, ed.-tr. J. Sourdel-Thomine, in Bfit.Or.,
xvii (1961-2), 236, 246) regards fyilm bacd al-fyudra
as one of the qualities of the ruler. The author
of a popular encyclopaedia such as al-Ibshihi in
the 36th chapter of his Mustatraf (i, 252-65) groups
together pardon, fyilm, good-nature and the repression
of anger, and quotes a certain number of memorable
sayings which all go back to the first centuries of
Islam, with the conclusion that each must try to
acquire these qualities and to imitate the Prophet
who was the most hallm of men.
Thus it appears that frilm is naturally regarded as
a praiseworthy quality but not as a cardinal virtue
in Islamic morality; in popular estimation generally
restricted to self-control and the forgiving of
insults, it is a quality whose effects are turned
outwards; however, the thinkers and moralists tend
to make it a sort of internal restraint, of mastery over
the passions, thanks to the intervention of reason,
which must decide the conduct to be followed in any
particular circumstance.
Bibliography : in the article. Also, Ch. Pellat,
Concept of bilm in Islamic ethics, in Bull, of the
Inst. of Isl. St., nos. 6 and 7 (Aligarh 1962-3).
(CH. PELLAT)
HILMAND (HELMAND), name of a r i v e r (the
Etymandrus of Arrian, the Erymanthus of Polybius,
the Haetumat of the Avesta, the Hidhmand of the
ffudud al-'dlam) which, with its five great tributaries
(Khud Rud, Tirin, Arghandab, Tarnak, Arghasan)
drains all south-west Afghanistan (see map at i,
222 above). Rising in a valley at the convergence of
the Kuh-i Baba and Sangakh ranges, the river flows
in a southwesterly direction through Hazaradjat
and Dihrawat to Khwadja cAli, where it turns westward, and finally north, to lose itself in the lakes of
Sis tan. It is navigable downstream from the important crossing on the Kandahar-Karat road at
Girishk. The waters of the lower Hilmand have been
used for irrigation since antiquity; after the Second
World War an ambitious project was undertaken to
use the waters of the Hilmand and its tributaries for
irrigation west of Kandahar, but it has encountered

many difficulties.
Bibliography: V. Barthold, Istoriko-geografifosky obzor Irana, Pers. trans. Tehran 1930,
120 ff.; Le Strange, 338-9 and index, s.v. Helmund;
IJamd Allah Mustawfi, Nuzha, index, s.v. Hirmand;
tfudud al-'dlam, index; Ta^rikh-i Sistdn, ed.
Bahar, Tehran 1935, index s.v. Hirmand; H. W.
Bellew, From the Indus to the Tigris, London 1857;
J. P. Ferrier, Caravan journeys, London 1857;
T. H. Holdich, Gates of India, London 1910;
A. C. MacMahon, Survey and exploration in
Seistan, in Geog. Journal, ix and xxviii; P. Molesworth-Sykes, Fourth journey in Persia, in Geog.
Journal, xix; Gazetteer of Afghanistan*, part vi,
Calcutta 1908; P. G. Franck, Afghanistan between
East and West, Washington D.C. 1960.
(M. E. YAPP)
AHMED HILMl EFENDI, igth century Turkish
translator. Born in Cskiidar, he was trained in the
language chamber [see TERDJCME ODAS!] of the
Ministry of Foreign Affairs, and subsequently held a
number of official appointments. He is mentioned as
having been Ottoman Consul in Tabriz and a member
of the Embassy in Tehran, and in 1876 was elected a
deputy in the first Ottoman parliament. He died in
1878 of typhus, contracted while caring for refugees
from the Russo-Turkish war, and was buried at the
Karacaahmet cemetery in Oskiidar.
Alimed Hilmi played a pioneer role as a translator
of books on history and economics. His major
historical enterprise was a Turkish translation
and adaptation of an English book (Chambers's
Historical questions with answers. Embracing ancient
and modern history, London and Edinburgh 1865).
Entitled Ta*rikh-i ^umumi, this work appeared in
2 vols. in Istanbul in 1285/1868-9; a second, expanded
edition was published in 6 volumes in 1293-4/1876-7.
The second edition contained more extensive treatment of Islamic history, drawn from the Saha*if alakhbdr of Munedjdiimbashit^.v.]. Though not the first
Turkish translation of a European historical work [see
TARDJAMA], the Ta^rlkh-i cumumi was the first modern
work on world history published in Turkey; its
appearance, which was followed by the publication
of numerous other translations and adaptations of
works on European and world history, introduces a
new phase in the Turks' awareness of history and
their own place in it. It was published under the
auspices of the official Translation Committee
appointed in 1865, of which Ahmed Hilmi was a
member (on this committee see Mahmud Kemal
Inal, Osmanh devrinde son sadnazamlar, 1308; §.
Mardin, The genesis of Young Ottoman thought,
Princeton 1962, 239). In addition, Ahmed Hilmi is
said to have published a book entitled Td*rikh-i Hind,
and consisting, according to C0thmdnli mtfellifleri,
of a translation of a history 'written in the ancient
language of India*.
Besides history, Afcmed Hilmi was also interested
in economics, and in 1286/1869-70, according to
'Othmdnll mtfellifleri,
published <-Ilm-i tedblr-i
therwet, an economic treatise translated from the
German.
Bibliography: Babinger, 364-5; ^Othmdnli
miPellifleri, iii, 49; E. Kuran, Ottoman historiography of the Tanzimat period, in Lewis and Holt,
Historians, 424; B. Lewis, History-writing and
national revival in Turkey, in ME A, iv (1953), 219.
(B. LEWIS)
AHMED QILMl, known as Shehbenderzade, a
Turkish journalist who first achieved prominence
after the revolution of 1908, when he returned to
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Istanbul from exile in Fezzan, and started a periodical
called Ittihdd-i Islam. He also contributed to Ikddm,
Taswir-i Efkdr, and, later, the weekly gikmet [see
DJARIDA, iii], and wrote a considerable number of
books, some of which were published. These include
a history of Islam and books on the Sanusi order and
on Ibrahim Giilshani [qq.v.]. He died in 1913.
Bibliography: Babinger, 397; cOthmdnli
m&ettifleri, ii, 156-7.
(ED.)
TUN Ail IJILMl, Turkish writer and politician.
Born in Eskidiuma in 1863, he became involved in
illegal political activities while still a medical student.
After serving a brief term of imprisonment, he fled
to Europe in 1895, and joined the Young Turk group
in Geneva, where in 1896 he founded, with others,
the Ottoman Revolutionary Party (C0thmdnli
Ikhtildl Firfrasl); he was particularly effective as a
writer and propagandist with a simple and direct
popular appeal. In 1900, together with cAbd Allah
Djewdet and Isfcals Siikuti [qq.v.l, he made his peace
with the Sultan and was appointed Secretary at the
Ottoman Embassy in Madrid, but later reverted to
opposition. Returning to Turkey in 1908, he held
various official positions and became a member of
parliament. Later he joined the Kemalists and was
a member of the first Grand National Assembly in
Ankara. He died in 1928.
Bibliography. Ibrahim Alaettin Govsa, Turk
me$hurlan ansiklopedisi, Istanbul n.d., 175; §. A.
Mardin, Jon Tiirklerin siyasi fikirleri 1895-1908,
Ankara 1964, 96-7 and passim, with a bibliography
of his writings on pp. 238-9; Ahmed Bedevi Kur»an,
Inkilab tarihimiz ve Ittihad ve Terakki, Istanbul
1948, 89 ff.; cf. idem, Osmanh imparatorlugunda
ve Turkiye Cumhuriyetinde ink^ldb hareketleri,
Istanbul 1959, 216; E. E. Ramsaur, The Young
Turks, Princeton 1957, 37, 53-4; Y. H. Bayur,
Turk inktldbt tarihi, 11/4, Ankara 1952, 68-70.
(B. LEWIS)
HILMl PASHA [see HUSAYN HILMI PASHA;
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evokes the history of the prophet §alih: "O my
people, this is the camel of Allah, which is for you a
sign. Leave it to graze on the land of Allah" (XI, 64,
VII, 73^ This apparently refers to a consecrated
animal which had to live in freedom on the territory
of the god. Nevertheless Islam, which turned against
wasm and the consecration of animals to divinities
(V, 103, VI, 138 f.), intended to put an end to these
pagan practices. Henceforward, the sole territory to
be strictly sacred was Mecca, its inviolability having
been decreed by Allah Himself (Kur'an XVII, 91;
al-cAynl, *Umda, v, 89 and 92). By extension, under
the terms of a special measure made on its behalf by
the Prophet, Medina enjoyed the same religious
prerogatives as the Meccan fraram. But the institution of fyimd was not suppressed as such: Islam
simply reduced it to its secular applications. It was,
accordingly, to this practice that Muhammad and
the first caliphs resorted in reserving for the mounts
of the Muslim armies, both for the camels acquired
by the Treasury and for the smaller herds belonging
to the poorer Muslims, the use and possession of
certain pasturages (in the places called Naklc,
Rabadha, Sharaf).
The Muslim jurists dispute the validity of the
measures taken by Muhammad's successors for,
according to a celebrated ftadith, "there is no fyima
save for Allah and His messenger".
Bibliography: Ibn al-Kalbi, Kitdb al-Asndm;
Maydani, Madima*- al-amthdl, Bulak 1284, i, 427;
Yakut, Beirut 1956, ii, 307, iii, 24, 330, 336, 457,
iv, 282, v, 301; cAyni, cUmdat al-kdri*, ad locc,;
Alusi, Bulugh al-arab f i ma^rifat *ahwdl al-cArab,
iii, 31 ff.; Mawardi, al-Afykdm al-sultaniyya, 178 ff.
(ch. XVI), Cairo n.d.; Lammens, Le berceau de
VIslam, 60-70.
(J. CHELHOD)
UIMAR (A.), donkey (fern, atdn and himdra).
The Arabs make a distinction between the domestic
donkey (ahli) and the wild donkey (wafyshi, faro?,
*ayr al-cdna). Domestic donkeys are used to turn
IBRAHIM HILMI PASHA].
mills, as beasts of burden and as mounts, but alHIM A (A., literally "protected, forbidden place"), though the Prophet is said to have owned one,
an expanse of ground, with some vegetation, named Yacfur, and although the animal has been
access to and use of which are declared forbidden by esteemed by famous persons, it is not ridden by
the man or men who have arrogated possession of it Arabs of high rank, who even employ a formula of
to themselves. The institution, which dates back to apology (hashd-kum, a^azza-kum Allah, etc.) when
pre-Islamic Arabia, seems to have a secular origin. they utter its name. The zoological works provide
To protect their flocks from the ill-effects of drought, details of its characteristics: it is able to find its way
the powerful nomadic lords used to reserve to even if it has travelled a road only once before;
themselves the grazing and watering rights in it is sharp of hearing; its braying, provoked by the
certain rich pasturages. The story is well-known of
sight of a demon (whereas when a cock crows it is
the famous Kulayb b. Rabica who, having appro- said to have seen an angel), carries a great distance,
priated certain meadows, fixed as the limits of his and is so disagreeable that a dog howls with pain on
frimd the points within earshot of his dog's bark. hearing it; in order to prevent it braying a stone
A strange she-camel having strayed into the middle should be attached to its tail; if it sees a lion it either
of his herd, he shot an arrow which wounded it stops or runs towards it, and this saves it; it is not
mortally. In reprisal, Djassas killed Kulayb. Such is very prone to illness but is very sensitive to cold; if
said to have been the origin of the celebrated war of
someone who has been stung by a scorpion sits back
Basus.
to front on its back the pain felt is transmitted to the
donkey. The uses made of the different parts of its
The fyimd was often placed under the protection of
the tribal deity. It was then assimilated with the body are innumerable. From the juridical point
fraram in whose privileges it participated. Its fauna of view it is not generally permitted to eat its flesh
[see HAYAWAN, iv] and it is forbidden in principle to
and flora were protected, and it enjoyed the right of
asylum. The inviolability of the fyimds of the idols mate a mare with a domestic ass [see BAGHL].
Fals and Djalsad is well-known. The animals conWild asses are all so similar to one another that
secrated to them grazed there safely, and no-one there is nothing to distinguish among them. The
dared to kill or steal them. The straying animal that stallion is so jealous that it tears off with its teeth
crossed over the boundary was lost to its owner, for the testicles of young asses; for this reason the sheit then came under the god's tutelage.
asses do not rejoin the herd until their young are
The Kur'an, which recognizes only the fyaram strong enough to run away. As the herd usually does
(XXVIII, 57, XXIX, 67), does however make a not separate, it is very easy to hunt the wild ass:
discreet allusion to the institution of himd when it the hunter hides in a ravine and kills the first one
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to pass; the others, instead of turning back, stay
together and are easily killed; but this detail does
not correspond with the data of poetry collected by
G. Jacob (Studien in arab. Dichtern, iii, 115). It is
permitted to eat the flesh of the wild ass, except for
the Hanafis.
Wild asses are considered to live much longer than
domestic ones (up to 200 and even 800 years!), and
the breed which enjoys the greatest longevity is that
known as akhdariyya; it owes its name to al-Akhdar,
the stallion of Ardashir which, having reverted to a
wild state, is said to have been the founder of this
breed which is considered to be the most beautiful.
Bibliography: Djahiz Jiayawdn, index; idem,
Bighdl, index; Kazwlm, ed. Wiistenfeld, i, 376;
Damirl, s.v.; Ibn al-Baytar, in Leclerc. Notices et
extraits, i, 458; Polak, Persien, ii, 99; Reitemeyer,
Beschreibung Agyptens im Mittelalt0r, 73; V.
Monteil, Faune du Sahara occidental, Paris 1951,
32; R. Mauny, Tableau geographique de I'Quest
africain au moyen dge, Dakar 1961, 282-3, 359-6.
(J. RUSKA*)
IJIMAYA, term used of practices and instit u t i o n s of "protection" which are almost unrecognized by fikh but which were in fact important
in classical Islamic society.
In one sense, where the synonym khafdra [q.v.]
is usually employed, himdya has meant, from the
pre-Islamic period, the protection given, in return
for financial compensation, by a nomadic tribe or
group to the settled inhabitants or more particularly
to travellers who are in the territory controlled by
them; this khafdra may be conceded in a regular
manner by a head of state or may be seized by the
group concerned.
In a second sense, which concerns more broadly
the whole social structure of the mediaeval East,
himdya is related to certain practices or institutions
of Byzantium or of the late Roman. Empire. There
existed in the Muslim world, as in these empires,
relations between patron and client; but we are not
here concerned with the personal forms of this
relationship (which in the early centuries of Islam
were usually called the wala? of the mawld [qq.v.])
but rather with certain practical forms of "protection" of the property of men whose personal status
was unaffected. In this case himdya is the aspect of
protection by a superior which corresponds to the
practice which from the point of view of the inferior is called taldjPa or ildid*. Fikh recognizes
taldji^a in a limited sense, which for it consists of "a
fictitious sale resorted to by a person who wishes to
protect his possessions from possible confiscation"
(cf. Y. Linant de Bellefonds, in Revue Internationale
de Droit Compare, x (1958), 513). More generally, in
the practice of the first three or four centuries of
Islam, taldjtfa, literally "putting under protection",
consisted of the "commending" by an inferior (who
might be either a humble person or a person of some
importance) to a superior of a possession of which the
former remains the legal owner but for which, by
virtue of a tacit agreement, the latter is to be responsible vis-a-vis the administrative authority and
more particularly the tax authorities. It is true that
the inferior rewarded by a fee the service rendered
by the superior, but it must be admitted that, in
accordance with the conditions under which the
payment of the tax was made, he might often still
find this advantageous. The right to receive this fee
was itself the property of the superior and a himdya
might be inherited like anything else which counted
as property. It can thus be seen how in fact this could

result in a sort of sharing of property between the two
parties to the contract, and even, when the inferior
party was a person of humble rank, in actual dispossession: the contract being merely a tacit agreement, it was impossible for the victim to prove his
ownership against the assertion of a superior who
appealed to the tax registers. And it can readily be
understood how himdya, in this instance imposed by
force or as a way of repaying debts, was one of the
methods used by those in power to build up for themselves vast domains, in which the former owners
of the separate estates were now merely sharecroppers. Although from the 4th/ioth century
onwards there is no further mention of taldji^a or of
himdya in this sense, this is not because small estates
were better protected, but on the contrary because
on the one hand fewer of them remained and on the
other the concession in new forms to the officers of
the new military aristocracy of iktdcs [q.v.] granting
them all the administrative and fiscal rights over
a district rendered useless to both sides the intermediate practice which until then had been current.
There existed at the same time as this himdya of
land another which resembled, in greater or less
degree according to circumstances, both tald^i^a and
khafdra. Important persons received or assumed the
"protection" of a territory, essentially of the crops
and the roads, against bandits; for this they needed
a police force, and they received a fee which was
commonly called simply himdya. In this case too
they might be acting by virtue of an official concession or have arrogated to themselves a responsibility
which might or might not be recognized. The members of the newly arisen military aristocracy in the
4th/ioth century developed this type of himdydt
to their own profit, though the Buyid dynasty,
which grew from the military aristocracy, tried to
regulate and discipline the practice. In the following
century these himdydt also disappeared as the result
of the strengthening of the great governmental
iktdcs which conferred on the military chiefs more
complete powers over their territories.
The name himdya was, however, to remain in use
for several centuries longer as the designation of
another, narrower, institution. Sometimes in towns
undisciplined groups such as those of futuwwa [q.v.]
imposed on the merchants, for example, their "protection". But, in general, the term hdmi, plur.
humdt, was used for the chief of police of a quarter
in a large town like Baghdad or Cairo, or of a small
town; this official naturally levied for his services a
himdya tax, the legitimacy of which was contested
by the early jurists (on the grounds that the ordinary
taxes were intended among other things precisely
to meet the expenses of ensuring public order), but
which had now become a tolerated custom. In the
same way little local potentates continued to "protect" bridges, passes etc.
Bibliography: Sources and studies are given
in Cl. Cahen, Notes pour Vhistoire de la Himaya, in
Melanges Louis Massignon, i (1956), 257-303; see
also Max van Berchem, Matdriaux pour un
Corpus Inscriptionum Arabicarum, Jerusalem, i, no.
107, and the note by G. Wiet in JESHO, v (1962),
39.
(CL. CAHEN)
POST-CLASSICAL
i. — THE MIDDLE EAST
The term himdya, as meaning "protection", has
been used in various contexts. In a popular sense,
in the field of power politics, France for instance
considered herself the "protecting" European power

HIMAYA
of all Catholics in the Levant, while Russia claimed
a similar role over all Eastern Orthodox subjects of
the Ottoman Sultan [see KOdtfK KAYNARDJA, Treaty
of]. The term referred also to the status of those members of the non-Muslim communities (Christian and
Jewish) in the Ottoman Empire, especially in its
Levant provinces, who in the nineteenth century enjoyed the consular "protection" afforded by a number
of European powers, e.g., Austria, Great Britain,
France, Italy, Russia [see BERATL!, IMTIYAZAT].
More specifically, himdya refers to various bilateral
treaty arrangements, particularly those contracted
between Great Britain and the shaykhly rulers of
states on the western seaboard of the Persian Gulf,
from Muscat (Maskat) and Oman (cUman) to
Kuwayt (the so-called "Trucial" Coast), in a system
built up in the course of the nineteenth century on
the basis of the general Treaty of Peace of 1235/1820.
In return for British protection, rulers were bound
by treaty to desist from acts of piracy or of war with
one another. In concluding these bilateral arrangements, which gave Great Britain some jurisdiction
over defence and the conduct of the external affairs
of these states and principalities, the British government was motivated by the desire to protect and
secure its maritime interests in the Gulf. Only since
the end of the nineteenth century did other factors
play a part, such as a strategic threat from the
hinterland of Arabia or from other European powers
(e.g., France). See the articles on the individual
states: AL-BAHRAYN, DUBAYY, AL-KATAR, KUWAYT,
MASKAT, SHARDJA, C UMAN, etc.

Similar bilateral agreements exist between Great
Britain and the rulers of states in South Arabia—
what are referred to today as the Western and
Eastern Aden Protectorates. Here too Britain's
treaty obligation is to protect the independence of
the various rulers who have such a relationship with
her; the rulers on their part undertake not to cede
any portion of their territories to another state or
power, or to enter into agreements with them without
consultation with Great Britain [see CADAN—iii, and
cross-references there].
The protection exercised by Great Britain over
Egypt was based not on a bilateral agreement but
on a unilateral British act following the outbreak of
the First World War: the Declaration of 18 December
1914 formally terminated Ottoman suzerainty over
Egypt (until then an autonomous province of the
Ottoman Empire, ruled by the dynasty of Muhammad
C
A1I but recognizing the Ottoman Sultan as its
suzerain) and legalized the status of the British
occupation begun in 1882. The new status was
subsequently recognized by article 147 of the Treaty
of Versailles. The Protectorate was ended, as it had
begun, by a unilateral Declaration of the British
Government (22 February 1922). See MISR.
Bibliography: J. C. Hurewitz, Diplomacy in
the Near and Middle East, a documentary record,
2 vols., Princeton 1956; J. B. Kelly, The legal and
historical basis of the British position in the Persian
Gulf, St Antony's Papers no. 4, Middle Eastern
affairs no. i, London 1958; Sir Tom Hickinbotham,
Aden, London 1958; Lord Lloyd, Egypt since
Cromer, 2 vols., London 1932.
(P. J. VATIKIOTIS)
ii. — NORTH AFRICA
(I) In North Africa, in the modern period, this
term has been used officially of the protection
exercised by a foreign Christian power over certain
individuals, then over states.
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(a) In Tunisia, the principle of the protection of
individuals arose from the earlier system of the
Capitulations (imtiydzdt) granted to various European powers throughout the Ottoman Empire.
In Morocco, so far as France was concerned, this
right of protection goes back to the treaty concluded
in 1767 between Louis XV and the cAlawid sultan
Muhammad b. cAbd Allah. The protected
persons were those natives (Muslims and Jews) who
were in the service of the French consuls (secretaries,
interpreters, guards) and of the French merchants
(brokers, rural agents). This protection conferred
absolute freedom of movement, exemption from dues
and taxes and a guarantee against any arbitrary
action by the local authorities.
During the igth century, several agreements of the
same type were concluded with other European
powers, beginning with England and Spain. In 1880,
Morocco was forced to accept the Convention of
Madrid which laid down definitively the conditions
of the protection. This applied to diplomatic
personnel and to the employees of European
merchants: brokers (simsdr) and agricultural agents
(mukhdlit). One so protected was described as
himdya, whereas a Moroccan was only raHyya,
"subject to the common law".
Those possessing this privileged status were able
to escape from the normal taxes and from the judicial
system, and were protected from arbitrary action and
the extortion of money; thus they formed a sort of
state within the state. For their part, the foreign
powers desired only that the protection should be
used to increase their political following. Thus we
see the protection extended to wealthy individuals,
high officials and even to ministers. In 1883, the
powerful sharif of Wazzan [q.v.'], al-Hadjdi cAbd alSalam, leader of the great religious brotherhood of
the Tuhamiyya-Tayyibiyya (ddr al-damdna), requested and obtained the status of French-protected
persons for himself and for his family. When he
introduced protection in 1767, the only aim of the
great statesman, the sultan Muhammad b. cAbd
Allah, was to protect trade in his kingdom with
foreign nations and thus to increase the revenue from
customs. As he saw it, the benefit of protection was
to be restricted to a small number of people living
in the few ports which were open to trade with the
Christian countries. But the gradual increase in the
number of protected persons, in the country as well
as in the towns, and their evasion of their responsibilities to the state, was an important factor in the
decay of the Moroccan state which reached its final
stage at the beginning of the 2oth century. Thus the
protection of individuals prepared the way for the
establishment of a protectorate over the state itself.
(b) The French protectorate in Tunisia lasted
from 1881 to 1956 and that in Morocco (apart from
a zone conceded to Spain in the north) from 1912 to
1956. During these periods the other foreign powers
gradually renounced their rights of protection over
individuals.
Bibliography: Michaux-Bellaire, Le Gharb, in
Arch. Mar., xx, 201; G. Kampffmeyer, Weitere
Texte aus Fes und Tanger, in MS OS, xvi (1913), ii,
70-1; Le Tourneau, Fes avant le Protectorat, 178.
(II) Among the Berbers and Arabs (especially
nomads) of North Africa there existed numerous
forms of protection, occasional or permanent,
exercised over individuals or groups, the latter more
especially in the regions (bldd ds-siba) where the
government was unable to ensure security.
(a) Protection of individuals, (i) Here, as
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everywhere, a guest was accorded protection for
three days [see injARA]. (2) If a stranger, generally a
merchant, wished to cross safely a tribe's territory,
he addressed himself to a dignitary, often a descendant of the Prophet (shrif) or of a saint (mrafof), who
would give him one of his servants as an escort, in
return for a fee, or gave him to carry an object well
known in the region as belonging to him: an irontipped staff, a burnous, a rosary, etc., which served
as a kind of passport for the traveller. The same form
of paid protection was also applied to the periodical
trading caravans which plied, for example, between
TafUalt and Fez and Marrakush. This protection was
agreed, by contract, by the whole of a tribe which
supplied an armed escort.
The name of the iron-tipped staff, m^zrdg (= classical mizrdfr) was ultimately used of all forms of
protection, and it was said: X fi-mdzrdg-Y, "X is
under the protection of Y". The Berbers of Morocco
used in the same circumstances the word Amur,
"hunting spear".
If a burnous was given, the Moroccans called the
protector kdsi, literally "one who has clothed" or
Z9$df; zfafa referred both to the protection and to the
fee. These last two terms derive from the Berber
dzaftaltdzdtta, "cloth".
In mediaeval Arabia there existed a similar
method of protection in which the protector gave to
the person protected a turban or a cap (cf. Ibn
Battuta, i, 354; Eng. tr. Gibb, i, 220).
In Morocco the protector was also, though less
commonly, known as raff ad, "he who supports", or
duwwdz, "ferry-man" (root df-w-z). Another general
term for protection was cndya (= classical Hndya,
"care"), and it was said X fi-cndy0t-Ys "X is under
the protection of Y". In all cases a protector who
proved false was publicly exposed to ignominy.
(3) Another type of protection was when a person
under a threat begged a dignitary to grant him
shelter and assistance. One case would be that of a
man who, as the result of a crime, had been forced to
flee from his tribe in order to escape the vengeance
of the family of his victim. He would present himself
before the man whose protection he desired in the
ritual attitude of the supplicant: prostrating himself
on the ground, with bare feet, a knife between his
teeth and his arms crossed behind his back like a
bound prisoner. He was thus in a state of zwdg and
said to the dignitary: ana mzdw0g flk "I implore
your help". These terms come from the Berber
where the verb zug has the double sense of "banish"
and "implore assistance".
Another procedure was that of the cdr. A person
who was the victim of an arbitrary action (maglum)
requested a protector to intervene to put an end to
his miserable state. During a ceremony consisting of
various rites, the supplicant said: carf Hlk, "let my
disgrace be yours [if you do not see that I obtain
justice]", or: ana fl Cdr0k, "my disgrace is yours".
This procedure of a formal summons to act, under
threat of the transfer of the car, often came to
resemble a sort of blackmail in which the person
entreated could not, without incurring dishonour,
refuse to intervene. The same method of intimidation was also employed when begging the protection of saints.
In serious cases such as that of the defeated
imploring the mercy of their conquerors, the ritual
of supplication was often accompanied by the
sacrifice of a valuable animal: a bull, a camel or a
horse; its throat was cut (dhbiJta), or it was hamstrung (Pargiba, from the classical form cur$ub).

Finally, surrounding the zdwiyas [q.v.] covering
the tomb of an important saint, there existed an
area of sanctuary (£orw, frmd, see 9111 A), where
persons who were being pursued could find a sure
refuge.
(b) Protection of groups. From the time of
the second Arab invasion in the middle of the
5th/uth century, the group of the Ma%il [q.v.'j
gradually occupied the pre-Saharan zone up to the
Atlantic coast. They imposed their protection on
the settled Zanata in the oases and the $sur, extorting
a tribute (iiawa) known as khafdra, "protection due"
or Hnaya. Until the 2oth century their example was
followed by powerful nomadic Berber tribes in
southern Morocco: Ayt-Khabbash, Ayt-cAtta. From
the first quarter of the 7th/i3th century, during the
period of anarchy which preceded the disappearance
of the Almohads, a Zanata nomad tribe, the Banu
Marin, had overrun northern Morocco and imposed
on the settled population a khafdra in return for
ensuring their protection and the safety of the roads.
(c) There existed also institutions of mutual
protection. In the majority of the regions in which
the authority of a central power was not effective,
the tribes were divided into two opposing groups,
historically stable, known as sdffs or teffs. When a
tribe belonging to a specific bff was attacked by a
tribe of the opposing bfft it automatically received
help from the other tribes of its Idff.
There existed also pacts (*-ahd) of mutual protection
between two groups which were usually already
ethnically linked. These were solemnized by a
ritual fraternization marked either by a solemn
exchange of items of clothing (burnous or sandals),
or by a co-lactation (usually symbolic only) making
each member of one group the foster-brother of
those in the other. The latter procedure was known
as fdgaftdta, from the Berber verb tted "to suck".
It should be noted that the majority of these
forms of protection were found in early Arabia and
that many of them were condemned by Islam. It
would, however, be rash to conclude from this that
these practices were all imported into North Africa
by the Arab conquerors. Any coincidence is due to
independent, but parallel, efforts made by separate
peoples to impose a minimum of order and justice
in anarchical societies.
Bibliography: E. Westermarck, Ritual and
belief in Morocco, i, 518; Katta.ni, Salwat al-anfds,
lith. Fez 1316, i, 54; Hanoteau and Letourneux,
La Kabylie et les coutumes kabyles; L. Mercier,
Uarabe usuel dans le Sud oranais, in Recueil de
m&moires .. . XIV0 Congres des orientalistes, iii,
315, 329; P. Odinot, Le monde marocain, 101;
G. Kampffmeyer, Texte aus Fes, in MSOS,
xii (1909), sect, ii, 20; G. S. Colin, Chrestomathie
marocaine, 206; W. Marcais, Textes arabes de
Tanger, 324, 396; G. Salmon, Le $Droit d'asile* des
canons, in Arch. Mar., iii (1905), 144; E. Laoust,
£tude . .. des Ntifa, 340; L. Massignon, Le
Maroc . . . d'apres Lion I'Africain, 184; F. de la
Chapelle, Une cite de VOued Dra* sous le protectorat
des Nomades: Nesrat, in Hesp., ix (1929), 36;
Dj. Jacques-Meunie", Les oasis des Lektaoua, in
Hesp,, xxxiv (1947), 420; M. Ben Cheneb, AdhDhakMrat as-Saniyya, Algiers 1921, 36; R.
Montagne, L'Aghbar, in Hesp., vii (1927), 17 and
map appended; Justinard, Notes sur Vhistoire du
Sous, in Arch. Mar., xxix (1933), 64; Loubignac,
Textes arabes des Zaer, 293; H. Bruno and Bousquet, Les pactes d'alliance chez les Berberes du
Maroc central, in Hesp., xxxiii (1946), 353; S.
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Fraenkel, Das Schutzrecht der Araber, in Orientalische Studien Th. Ndldeke ..... gewidmct, i, 293.
(G. S. COLIN)
|?IM$ (Latin Emesa, French and English Horns,
Turkish Humus), town in Syria (36° E. and 34° 20' N.)
500 m above sea level on the eastern bank of the
Orontes (Nahr al-cAsi), in the centre of a vast
cultivated plain which is bounded in the east by the
desert and in the west by volcanic mountains.
Situated at the entrance to a depression between the
mountains of Lebanon and the Djabal Ansariyya,
Hims benefits from the climatic influences of the sea
which come through this opening and enjoys a less
continental climate than the rest of Syria; it has an
average annual temperature of 16° C. It has also the
heaviest rainfall, which averages annually 600 mm,
while nearby Hamat [q.v.] has only 350 mm.
The varied soil, made up of alluvium and disintegrated basaltic coulees, favours agricultural and
pastoral activity thanks to the richness of its water
resources. Already in the 2nd millennium B.C. the
Egyptians had dammed the Orontes and were perhaps
the lirst to organize the irrigation system which has
been perfected in the course of time. In the Middle
Ages a canal led the water of Salamiyya to irrigate
the cultivated land on the east of the town. A modern
irrigation system was constructed in 1938 below the
lake. A canal leads off from the dam and branches out
into several secondary canals which permit irrigation
between the Orontes and Hims.
Hims is on an important crossing of routes. It is
situated on a shelf, the Hims gap, which is the
easiest passage from the Persian Gulf to the Mediterranean via Palmyra and which since remotest antiquity has been the channel for the produce of Mesopotamia and nowadays enables the pipelines from Kirkuk
to run petroleum to Tripoli and Baniyas; it is situated also midway along the route joining Aleppo and
Damascus. Before the construction of the railway the
journey to Damascus took five days on horseback.
The single-track D.H.P. railway, built in 1902,
ensures connexions with Bayrut [q.v.] through Rayak.
Under the Ottoman Empire this railway had a
strategic role, as was shown before 1914 by a very
important military platform at Flims.
HISTORY
Human settlement on this site has been conditioned
for five thousand years by irrigation, the origin of
which goes back to the most distant times. In the
2nd millennium B.C. Hims still had only an obscure
r61e, the principal towns of the region being Kadesh,
which the Hittites occupied in the time of Rameses II,
and Katna, the present Mishrife. Yakut says that the
name of the town is attributed to an eponym: Hims
b. al-Mahr b. Haf b. Muknlf al-cAmaliki, and that
the town was founded by the ancient Greeks who
planted there the Palestine olive. Hims must be
among the towns founded by Seleucus Nicator or
among those to which he gave a Greek name, but up
to the present it has not been identified. In 64 B.C.,
when Pompey made Syria a Roman province, Hims
fell within the orbit of the Empire. There is no doubt
that Roman town-planning left its mark on Hims,
for one can still trace a town built on a square plan
with a citadel in the south-west corner, but in the
present-day network of streets the decumanus and
the cardo are scarcely discernible. Well before Islam,
numerous Arabs settled in the area and, from 81 B.C.
until 96 A.D., a local Arab dynasty reigned at Hims.
The most illustrious of these princes was Sampsigeramus, who preferred to dwell at Rastan (Arethusa)
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where he controlled one of the routes over the
Orontes. The pyramidal mausoleum, which this
prince built at Hims in 78 A.D. was destroyed in 1911.
With its temple of the Sun, worshipped in the form
of a block of black basalt, Hims rivalled Baclabakk
[q.v.] in ancient times.
The crossroad of empires, Hims emerged from
obscurity when, in the time of Domitian, it received
the name of Emesa. Under Antoninus Pius, in the
2nd century A.D., Him§ began to strike coins, but
the town did not occupy a leading position among
the towns of the Roman Orient until the young highpriest of the Sun HeMogabalus was made Emperor
by his troops (217 A.D.). Ruling under the name of
Marcus Aurelius Antoninus, he had as successor
another citizen of Hims, his cousin Alexander
Severus who fought the Sasanians. In 272 IJims saw
the defeat of Zenobia, queen of Palmyra, conquered
by the Roman legions.
The paucity of Christian inscriptions at Him?
attests to the existence of a pagan majority, elements
of which were to persist down to the Middle Ages.
Nevertheless, since the beginning of the 5th century,
Christianity had been firmly implanted at Emesa,
which was a bishop's see in the ecclesiastical province
of Lebanese Phoenicia, dependent on Damascus.
Later, with the discovery of the head of St. John
the Baptist near the town (452), Emesa became
an ecclesiastical metropolis. Among the Arab tribes
which were then settled in the area were the Banu
Tanukh.
At the time of the Arab conquest numerous seminomadic Arab tribes came from the south to settle in
the area. Hims then became an important Yamani
centre and was included in the area of the Banu
Kalb, who were great horse-breeders. After the battle
of the Yarmuk, the Emperor Heraclius abandoned
Hims. When the Muslim army, under the command
of Abu cUbayda b. al-Djarrah [q.v.] accompanied by
Khalid b. al-Walid [q.v.], appeared before the walls
of the town, the population asked for amdn and
agreed to pay a ransom of 71,000 dinars. The Muslims
entered Hims without bloodshed in 16/637 and
turned the church of St. John, which was then one of
the largest in Syria, into a mosque. It is related that
almost five hundred Companions of the Prophet came
to live in the newly-occupied town. Under the Caliph
c
Umar the governor was Sacid b. cAmir. In 26/647,
Mucawiya took Hims and Kinnasrm and included
them among the provinces of Syria; then, when the
latter was divided into five military districts, Hims
became the capital of one of these dfunds [q.v.].
During this Muslim period, this djund comprised all
the region north of Hims where Kinnasrm [q.v.] and
the ^Awdsim were situated. The khardd/l of the diund
brought 800,000 dinars into the Treasury. The caliph
appointed as governor the amir Shurahbll, who
proceeded to share out the houses, the Muslims
occupying the districts and houses abandoned by the
Christians. At the battle of Siffln [q.v.] in 37/657, the
inhabitants of Hims took the side of CA1I and for a
long time Shicism held a preponderant position in
this area.
In 41/661, under Yazld b. Mucawiya [q.v.], the
d[und was deprived of its northern region which
went to form a new djund with Kinnasrm, Aleppo
and Manbidi as its main centres. The boundary
between the two seems to have been a line passing
through Baniyas, Tartus, Djisr al-Shughur, Macarrat
al-Nucman, Apamea, Shayzar, Hamat, Rastan,
Salamiyya, Karyatayn and Tadmur.
On the death of Yazld the governorship of Hims
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is said to have been conferred on al-Nucman b.
Bashir (d. 65/684), but many authors maintain that
it went to his son Khalid b. Yazid who had built a
palace at Hims. In 126/744, on the death of Yazid III,
Marwan II [q.v.] intervened in Syria, with the support
of the Kaysls. He attacked Sulayman b. Hisham,
who was assisted by the Kalbis. In 127/754, Sulayman, defeated, fled to Hims and from there to Kufa.
Hims held out for a time against Marwan II but
he finally took the town. In order to prevent the
town, whose djund then numbered 20,000 Yamams,
from being used as a base of operations for the
Kalbis, he razed the walls. In 128/746 order was
restored.
In 132/750 there appeared in Syria cAbd Allah b.
C
A11 al-cAbbasi [q.v.], who was to overthrow the last
Umayyad, Marwan II. From that date Syria fell
under the control of clrak. In 137/754, the cAbbasid
caliph gave Aleppo, Kinnasrin and Hims to Salih b.
C
A1I b. cAbd Allah b. al-cAbbas. The cAbbasid period
was a dark one in the history of the town; the population, mostly of Yamani origin, rose up against the
Kaysls and provoked numerous punitive expeditions
from the time of Harun al-Rashid (170/786-193/809)
onwards. Hims was prosperous at that period, for
its revenues, according to al-Djahshiyarl, amounted
to 320,000 dinars and 1000 camel-loads of grapes.
The last punitive expedition took place under alMustacln who, in 250/864, put Aleppo, Kinnasrin and
Hims under the same governor.
When the cAbbasid caliphate weakened, Ahmad
b. Tulun [q.v.], the governor of Egypt, extended his
authority over Syria in 264/878. The Tulunid power
was to maintain itself until 282/896. In 269/883
Ahmad b. Tulun named as his representative the
amir Lu'lu3 who imposed the authority of the
sovereign upon Hims, Aleppo, Kinnasrin and the
Diyar Mudar. The Karmatis [q.v.] appeared at this
period and sowed trouble throughout the region. In
290/903 their leader Husayn, known as Sahib alShama, came to Hims from Damascus. In order to
avoid extortions the townspeople agreed to the
reading of the khutba in the name of the new master.
The latter seized Hamat, Salamiyya and Macarrat
al-Nucman before reaching Aleppo, where the
Hamdanids took up arms against him.
In the middle of the 4th/ioth century Hims sought
the support of the Hamdanids of Aleppo to avoid
falling into the power of the Ikhshldid governors of
Damascus. In 333/944 the Hamdanids were victorious
at the battle of Rastan on the Orontes and Sayf alDawla [q.v.] seized Hims, which was to remain in the
hands of his dynasty until 406/1016. In 356/967, on
the death of Sayf al-Dawla, Hims had been governed
for a year by Abu Firas [q.v.]. The illustrious poet
attempted a rebellion against Sacd al-Dawla but was
defeated, taken prisoner, and executed on 2 Djumada I 357/4 April 968.
In the following year Nicephorus Phocas occupied
Hims during his victorious campaign in Syria,
transformed the great mosque into a church, had
divine service celebrated there, and then set fire to
it. In 362/973 Nicephorus Phocas departed and the
Hamdanids governed the town again. In Radjab
364/March-April 975, the Byzantine general John
Tzimisces succeeded in occupying a large part of
Syria and levied tribute from Hims, Damascus,
Bayrut and Baclabakk. At this time there appeared
a Turkish amir, Alptakm Bakdjur, who revolted at
Hims against the Hamdanids of Aleppo; having
failed to receive the Byzantine reinforcements on
which he was counting, he was forced to withdraw.

Three years later Sacd al-Dawla granted him Hims as
a fief. The memory of this amir has been preserved
by a Kufic inscription, the sole remaining trace of a
minaret which was demolished in 1912. liims
remained one of the stakes in the Arabo-Byzantine
rivalry and was set on fire by the Greeks in Rabic II
373/September 983.
In 385/995 the Emperor Basil II established his
authority over Aleppo, Shayzar and Hims. This
town was taken only after a lively resistance; it was
devastated and then placed under the authority of
the Byzantine duke of Antioch. In 389/999, on the
orders of the basileus, the town was burnt.
In 406/1016 Hamdanid power came to an end and
Aleppo fell to the Mirdasids [q.v.]. Ten years later
Salih b. Mirdas [q.v.], amir of the Banu Kilab, was in
control of Hims, then, in 420/1029, Shibl al-Dawla
Nasr b. Mirdas governed the town.
From the middle of the 5th/nth century the
Fatimids extended their power into Syria, and Hims
did not escape them. A pro-Fatimid amir, Khalaf
b. Mulacib [q.v.], was in command at Hims in 475/1082
and caused much trouble by his brigandage and
depredations. In 483/1090, in response to a complaint
about him from the Seldjuk princes and commanders
in Syria, the sultan Malik Shah wrote instructing
them to attack and remove him. Ilims was taken
after a siege. Khalaf was captured and sent to
Isfahan. The town was given to Tadj al-Dawla
Tutush. Then in 487/1094 it passed to his son
Ridwan, ruler of Aleppo. Ridwan's atabeg, the amir
Djanah al-Dawla Husayn, after quarrelling with his
ward, took refuge at Hims and made himself independent there in 490/1097. Later, when the Franks
arrived, he was to join forces with Dukak against
them.
After the capture of Antakiya (491/1098) the
Crusaders made a first attack southwards; they
sacked Macarrat al-Nucman but besieged Hims in
vain. The town was then under the amir Karadja, a
former mamluk of Malik Shah, representing Dianah
al-Dawla. Contrary to a legend accepted by d'Herbelot and later by Pococke and Le Strange, the
Franks did not succeed in capturing the town, which
they named "La Chamelle". They merely cut off the
port of Tartus [q.v.]. In the middle of 496/May 1103,
Dianah al-Dawla was assassinated by three Ismac!lis
inside the great mosque of Ilims. Prompt action by
Dukak, the ruler of Damascus, forestalled a Prankish
attempt to take advantage of the situation by
attacking Hims, and brought the city under Damascene control. Ibn al-Athir's story, which puts the
murder of Dianah al-Dawla a year earlier than all
the other sources, and thus places it at the moment
when Djanah al-Dawla was preparing to attack
Raymond of Saint Gilles, together with his account
of Raymond's immediate attack on IHims, may be
dismissed. The following year Dukak died and
Zahir al-Din Tughtakm succeeded him, leaving
Karadja as governor of Hims. From this period
Hims became a huge military camp against the
Franks, an assembly-point for troops, an arsenal, a
depot for heavy siege equipment and in addition
it supplied large contingents for the war.
In 506/1112, Khayrkhan (Karakhan) succeeded his
father as master of Hims. Two years later Nadjm
al-Din II Ghazi appeared outside Hims but Khayrkhan overcame his opponent in Shacban 5o8/
January 1115.
In 512/1118 Zahir al-DIn Tughtakm b. Burl [q.v.]
took Hims and imposed his suzerainty upon Khayrkhan. Five years later the atabeg of Damascus
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attacked Hims once again but had to retreat before
Khayrkhan, who had received reinforcements.
In Rablc II 52o/May 1126 the Franks invaded the
territory of Hims and laid it waste, but clzz al-Dln
Mascud b. Ak Sunkur came from Aleppo and relieved
the town. In 524/1129, Zangi [q.v.] had in the ranks
of his army the amir Khayrkhan, but he dismissed
him, made him a prisoner and laid siege to Hims,
demanding that the population should surrender the
town. In order to encourage the besieged townspeople to surrender, he inflicted the most excruciating
tortures on their amir Khayrkhan before their eyes,
but the town did not yield. A few years later, when
the amir Khumartash was governing Hims in the
name of the sons of Khayrkhan, Zangi came once more
to besiege the town, which was one of the best
fortified and had an impregnable citadel. Khumartash called in the aid of the amir of Damascus Shihab
al-DIn Mahmud. The sons of Khayrkhan negotiated
the cession of Hims to the prince of Damascus in
Rablc I 530/December 1135, the latter giving the
governorship of the town to the chamberlain Yusuf
b. Firuz.
In Ramadan 5si/May 1137 Zangi again drew up
his forces outside Hims, where Anar offered a
vigorous resistance. A few months later, during
another siege which was to last three months,
correspondence was exchanged between Zangi and
Shihab al-DIn Mahmud which resulted in a matrimonial alliance, the prince of Damascus marrying a
daughter of Zangi, while the latter took as wife
Safwat al-Mulk, queen-mother of the prince, who
brought him Hims as her dowry. The governor of
the town, Mucin al-DIn Anar, received Barm, Lakma
and Hisn al-Sharki by way of compensation. Two
years later, on the death of Zangi, Anar lost no time in
re-establishing his suzerainty over the governor of
Hims. Al-Rahba, on the Euphrates, and Tadmur
depended upon this place. An important point in the
struggle against the Franks, a rallying-point for
Muslim troops, sheltered from surprise attacks on
the right bank of the Orontes, Hims was one of the
operational bases in the centre of a line running from
north to south, from Aleppo through Shayzar and
Hamat towards Damascus, Bosra and Salkhad. Nur
al-DIn installed himself there in 544/1149. At the time
of the siege of Damascus by the Franks of the Second
Crusade, Hims served as a rallying-point for the
troops of Nur al-DIn and for those of Sayf al-DIn
Ghazi.
The contemporary geographer al-ldrisl describes
Hims as a town with active markets and paved
streets, notes that it possesses one of the largest
great mosques in Syria and mentions particularly
the numerous canals which irrigated orchards and
gardens. In 548/1153 Nur al-DIn encamped at Hims
and prevented supplies from being taken into
Damascus, hoping to bring about the surrender of
that town. When, a few months later, Nur al-Din
succeeded in taking Damascus on 10 Safar 549/25
April 1154, he gave Hims in compensation to Mud|Ir
al-DIn Abak, the defeated amir who, however, was
able to remain there for only a short time.
The successive earthquakes of the year 552/1157
sorely tried Hims and the other towns of northern
Syria, and, with the earth tremor of 565/1170, the
already weakened defence works suffered heavy
damage.
After the first expedition of Syrian troops into
Egypt (559/1164), the amir isfahsaldr Asad al-DIn
Shirkuh received Hims as an iktdc from Nur al-DIn,
together with al-Rahba and Tadmur. This was the
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origin of the Asadi dynasty of Hims. In 564/1169
Shirkuh died and Nur al-Din reclaimed the town
from his son, Nasir al-DIn Muhammad, to award it
to another amir.
In the middle of 57o/beginning of 1175, Saladin
took Hims and Hamat. Four years later, when he
reorganized northern Syria, he gave back the town to
his cousin Nasir al-DIn Muhammad b. Shirkuh. Reinstalled in Hims, the Asadi dynasty's task was to
keep in check the Franks of Tripoli, who were increasing the frequency of their raids into the rich
agricultural region around Hims where they also
made off with horses. Ibn Djubayr, who passed
through Hims in 580/1185, notes the good condition
of the walls round the town.
In 581/1186, al-Malik al-Mudiahid Asad al-DIn
Shirkuh II succeeded his father at Hims. In 602/1205
he fought the Hospitallers of Hisn al-Akrad [q.v.]. In
604/1207, he had to appeal to the Ayyubid prince of
Aleppo, al-Malik al-Zahir GhazI for aid. The following
year al-Malik al-Mansur Ibrahim took command at
Hims; several times he had to push back the
Provencaux of Tripoli and the Hospitallers of Hisn alAkrad, and to assure a better defence he supervised
the maintenance of the town walls and restored the
Bab al-Masdud.
In 623/1226 Hims took part in the quarrel of the
Ayyubid princes, Ibrahim being the ally of al-Malik
al-Ashraf of Aleppo. The town was attacked by alMucazzam clsa, prince of Damascus.
In 640/1242 Ibrahim with troops from IJims
overcame the Khwarazmians who had come from
the East. He died in Damascus in 644 and
his remains were transferred to IJims where his
son al-Ashraf Musa succeeded him. In 646/1248
the Ayyubid of Aleppo, al-Malik al-Nasir, took
Hims and temporarily interrupted the control
of the Asadi dynasty over the town. In Safar
658/February 1260 the town was taken by the
Mongols, Musa recovered his possessions and fought
alongside Hulagu's troops at cAyn Djalut [q.v.]. After
the defeat, on 25 Ramadan 658/3 September 1260, he
obtained the amdn of Kutuz and resumed his post at
Hims. A short while afterwards a Mongol army was
routed near Hims by the prince of that town in cooperation with the prince of Hamat. Baybars [q.v.]
came to power in Cairo in 659/1261 and repaired the
citadel at Hims, supplying it with provisions so that
it might resist any eventual return by the Mongols.
Al-Ashraf Musa died in 661/1262, and with him the
Asadi dynasty, which had ruled at Hims for almost
a century, was extinguished. The town lost its
independence; from this time forth it was commanded
by a deputy governor and was sometimes dependent
on the amir of Hamat and sometimes on the ruler of
Damascus.
In 680/1281 Hims witnessed the victory of Kalawun
[q.v.] over a coalition of Armenians and Mongols.
From the reign of Muhammad b. Kalawun onwards
Hims played no further political role; it was governed
by an amir of a thousand troops and, later on, the
command was given to an amir of tablkhdna. None
of these governors left any lasting impression on the
history of the town. In the citadel, the nd*ib was a
mamluk of the Cairo sultan. At this time an official
pigeon-house was installed at Hims to ensure postal
contact with Kara in the south and Hamat in the
north. In Rablc I 699/December 1299 Ghazan
crushed the Mamluks at Hims but did not remain
in the district. According to the geographer alDimashlsl, Hims was at that time the smallest
governorship in Syria and comprised Shamsm,
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Shumaymis and Salamiyya; the niydba of Hims was
included in that of Damascus. The anarchy prevailing
in Syria in the gth/isth century does not seem to have
arrested the economic life of Hims, if the Mamluk
decrees of 817/1414 and 844/1440 are to be believed,
for these indicate the important position held by the
weavers in this town where wool and especially silk
had been worked for centuries, rivalling Alexandria
in the quality and beauty of its products. Timur
Lang [q.v.], after taking Aleppo in 803/1400, seized
Hamat and Hims before occupying Damascus.
During the following century no event of importance
occurred at Ilims, the territory of which was exposed
to the depredations of Bedouins. In 916/1510 the
town was menaced by the powerful tribe of the Al
Fadl b. Nucayr; it was relieved with the assistance
of Sibay, the governor of Damascus, who on this
occasion seized an abundant booty consisting
particularly of camels and sheep. When, in 922/1516,
the Ottoman sultan Sellm had subjected Syria,
Hims became one of the five liwds attached to
TTarabulus. On the death of the Sultan in 926/1520, the
governor of Damascus, Djanbirdl al-Ghazali [q.v.],
proclaimed himself independent and seized Tarabulus,
Irttms and Ilamat. The post of governor of Hims was
given to the mufyaddam Ibn al-Harfush. We have a
picture of IIim§ in the ioth/i6th century by Pierre
Belon, who describes it as a town with good walls of
hewn stone and with a citadel built, he says, by the
Romans. Although the surrounding walls were
almost intact, the town within the walls was quite
ruined. Within the walls, says the French traveller,
"there is nothing beautiful to be seen except the
bazaar and the bazestan in the Turkish style".
Under Siileyman I and Selim II several surveys of
lands, of the adult male population, and of the taxreturns were made for the towns and provinces of
Syria (for Hims, see B. Lewis, The Ottoman archives
as a source for the history of the Arab lands, in JRAS,
1951, 152-3). Through the Ottoman fiscal regulations
we have information on the economic activity of
£[ims at this period. The yoghourt brought to the
town by the Turkomans was exported as far as
Damascus; the watermills for corn and sesame
were numerous, and the oil-presses were very busy.
Grapes remained one of the country's main resources.
There were good harvests of rice which had just been
added to the products of the cultivated marshland
for feeding the town. The main industry was weaving.
Hims was one of the largest centres for silk, the
neighbouring mulberry trees feeding the silkworms,
and here were made mottled fabrics, run through
with gold thread, which were exported as far as
Istanbul. At Hims, camels and cattle in transit
from Damascus towards Aleppo met the flocks of
sheep and goats coming down from Aleppo and
Hamat for Damascus.
In the course of the centuries, the Ottomans
destroyed the gates in the town walls one after the
other and in 1785 Volney could describe Hims as "a
town, formerly strong and well populated, now no more
than a fairly large ruined village, where there are no
more than 2,000 inhabitants, partly Greeks and
partly Muslims. There resides an agha who holds
on sub-lease from the pasha of Damascus all the
countryside as far as Palmyra. The farming lease was
given to the pasha for 400 purses or 500,000 livres,
but it brings in four times as much" (cf. Voyages,
1823 ed., iii, 18-9). The agha was of a local family.
In 1246/1831 Hims was seized by adventurers and
then fell into the power of Ibrahim Pasha who, until
1256/1840, was to represent the authority of Muham- !

mad CA1I in Syria. At this time a particularly serious
revolt flared up in the town, and the Egyptian troops
had difficulty in repressing it; one of its consequences
was the almost total demolition of the Citadel. After
1840 the town was again under Ottoman rule.
At the present time Hims is an important agricultural centre and an active industrial city; the
Military School is there. The chief town of a muhdfa?a,
it had a population of 50,000 inhabitants in 1920 and
more than 130,000 in 1962, one-fifth of whom are
Christians, mostly Greek Orthodox. The plain of
Hims produces cereals, notably barley and corn,
with extensive cultivated areas in the east. All around
Hims numerous ruins of franaydt bear witness to the
efforts made by man for centuries to exploit the
earth; with state encouragement many new villages
are being built upon the ruins of old settlements, and
one of the original features of the region is peasant
ownership, the cultivator being the owner of the
ground he is working. Moreover, the technique of
the rural economy is attaining there a very high
degree of perfection. Besides barley and corn
are to be found maize (declining since 1940), lentils,
and cotton (encouraged since 1940), as well as sugarbeet, which has been cultivated since 1949. Trees
grown include poplar, lime, cypress, and fruit trees
such as the apricot, pomegranate, pear, apple and
plum. The vine, grown east of Hims beyond the
marshland and in the basaltic area of Wa3ar on
the left bank of the Orontes, has been one of the
principal resources of the country since antiquity.
Its wine was praised by the poet al-Akhtal in the
days of the Umayyads. It is a most economical crop;
the vines are neither treated with copper sulphate nor
stummed; they are not staked up and the branches
grow along the ground. The grapes are sold fresh or
dry or turned into dibs (molasses).
Around Hims the cultivated marshlands and the
market-gardens covering nearly 1,200 hectares form
the greatest patch of green in the Orontes valley. It
is the most intensively cultivated part of the valley's
irrigated zone. Nowadays these gardens are made up
of small properties (sayfiyya) of an average area of
30 dunums, mostly owned by one family, and
represent the fruit of man's diligent and meticulous
labour over centuries. As the meeting-point for the
agricultural area, Hims is an important market. The
townsmen have few relations with the western
plateaux but prefer to trade with the Bedouin tribes,
since no obstacle separates them from the desert. ID
summer the Bedouin comes up to the Orontes to buy
in the markets while the townsman takes the dairy
produce and entrusts to the nomad the flocks he
owns. An important centre of consumption, Him§
takes the agricultural products and in return
supplies the country with clothes and manufactured
goods. For centuries there has been developing in
the town a processing industry; corn and barley are
treated for the starch necessary for finishing in the
textile industry. There is a considerable manufacture
of dibs (molasses) and at a recent date 16 presses were
still in existence. In 1949 there were two factories
treating sesame to make sirddi or tahina (an emulsion
of oil mixed with seed-pulp). The most important
industry and trade is still weaving; since the early
Middle Ages the fabrics and silks of Hims were
renowned in the markets of the world. Before 1914,
4,000 looms employed 30,000 workers; in 1933 there
were more than 4,300 looms; nowadays silk and
cotton goods are exported to Egypt and clrak.
Modern factories have been built at Hims and in
the area; there are two flour-mills (1938), a distillery,
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a starch-works, a glucose factory, a sugar factory
(1949) and a vegetable-oil factory which treats
cotton and sunflower-seed (1951). Finally, from the
far distance can be seen the petroleum storage-tanks
shining in the sun, while tall chimneys indicate the
presence of an important oil refinery. The oil is
transported by pipe-line from Kirkuk to Tarabulus
or Baniyas but, to meet the needs of the country,
some of it is refined at Hims.
Situated at the crossing of important routes, an
agricultural and industrial centre, Hims plays a
leading role in the Syrian economy.
ARCHAEOLOGY
The rectangular enceinte of antiquity had almost
entirely disappeared in 1895 when M. van Berchem
passed through Hims. Of the gates only the names
remain, a few stones still indicating the position of
some of them. Starting from the north-east there are
around the town the following gates: Bab Tadmur,
where a ramp incorporating Hellenistic remains
emerged from the town. Southwards a deep wide
ditch followed the defensive wall which was reinforced by round and square towers, the remains of
which can still be seen. Bab al-Durayd survives
only in the name of the district situated in the
south-east corner of the town. In the south large
blocks of stone indicate the site of the Bab alSiba c ; not far away was the Bab al-Turkman.
The Bab al-Mas dud, on the western side, restored
several times during the Middle Ages, still bears the
appearance of a well-maintained fortified work with
the remains of the bases of columns; a square tower
stood on each side of the gate. The road which leads
back in a northerly direction is called Sharic alKhandak, thus preserving the memory of the vanished
moat. Another gate, the Bab Hud, opened into the
wall before one arrived at the north-west corner,
which was marked by three round towers that are
still standing. Finally, in the north face near the
great mosque there opened the Bab al-Sult which
no longer exists.
The Citadel: In the south-east corner of the
town, dominating the town with its silhouette, the
citadel rose up on a mound 275 m in diameter. The
origin of this tell, which seems to be artificial, is
thought to be Hittite or Aramaean. Numerous
travellers described it, up to the beginning of the
19th century. During the Egyptian occupation
(1831-40), Ibrahim Pasha destroyed it and left
inside only the Djami 0 al-Sultan which has now
disappeared. On the north front a particularly
important tower, repaired in 1952, exists in part and
bears two inscriptions of 594/1198 and of 599/1202 in
the name of the Asadi al-Malik al-Mudjahid Shirkuh.
There remain of the Ayyubid and Mamluk citadel
only a few stones of the glacis, a huge cistern,
stretches of the walls and the half-ruined square
towers overlooking the moat.
The mosques: Most of the ancient mosques in
Hims and particularly the Great Mosque and the
mosques of Abu Lubada, al-Fada'il, al-cUmari and
al-Siradj share three characteristics: the minaret,
the prayer-hall and the mastaba. The minaret is
square and about twenty metres high; at the base
there are foundations consisting of huge stones
together with re-used column bases and stones, some
carrying fragments of Greek inscriptions. Higher up
the basalt foundations become less massive. At the
top, on each face, there opens a high double-bay
surmounted by an octagonal drum, which itself
bears a whitewashed cupola. The prayer-hall, roofed
Encyclopaedia of Islam, III
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with a series of ribbed vaults and having within it
facilities for the minor ablutions, opens through large
doors into the courtyard. At the north of the
courtyard a raised area, the mastaba, partly shaded
by a vine, is used for prayer in the open air.
The Great Mosque of Nur al-Dln is situated
in the north of the town amidst the sw£s. The "continuity of site" of sanctuaries leads us to suppose
that this mosque is built on the site of the Temple of
the Sun and of the cathedral of St. John, the forecourt of which was once occupied, it is said, by the
original mosque. The mosque is a huge rectangular
edifice with the main axis running east-west. It has
two entrances: the western entrance leads from the
road into the courtyard; the southern entrance opens
into the Bab al-Siili quarter and leads by a long
vaulted corridor to the prayer-hall. This latter is
99 m long by 17 m wide and has two long bays, each
covered by 13 ribbed vaults. Each of three mifyrdbs
in the south wall is framed by two columns of white
marble. The central mifyrab still bears in its conch a
gilded mosaic which could be earlier than the sth/nth
century. To the left of this mitirdb a door opens into
a square room lit by a lantern and reserved for the
Nafcshbandiyya {q.v.}. The prayer-hall opens out into
the courtyard through eleven wide doors. This
oblong courtyard has a dais (mastaba) paved with
black and white marble, with a small basin for
ablutions; an ogival stone sharply incurved, in which
a hole has been made, serves as a mfyrdb; to the north,
beneath a pillared portico, open seven rooms, while
the western part of this riwdfr, having taps, is used for
ablutions.
Near the Great Mosque, in the market to the
west, there was formerly a cupola surmounted by a
weather-vane in the form of a copper statuette
standing on a fish. This cupola was regarded as a
talisman against scorpions.
There are at the present time about fifteen
jiammdms which are still in use, the most
frequented being the Ha mm am $afa 3 , the
H a m m a m c Uthmani, the H a m m a m al-Siradj
and the Hammam Saghlr. The latter, situated
in the Suk of the goldsmiths, is a wafyf of the Great
Mosque. From its lay-out it seems to be the oldest
bath in Him?.
From the age of caravans Hims still preserves
about twenty khdns, some of which have been made
into bus garages. Although the Khan al-Sabll,
where the traveller Ibn Djubayr stayed, seems to
have disappeared, there remains a Khan A sad
Pasha and a Khan al-IJarlr, which is in fact a
fraysdriyya where silk has been sold for centuries.
The Subs, paved in the Middle Ages, are now tiled,
and not only the cloth bazaar but also those of the
goldsmiths and of their neighbours the chest-makers
are very busy. The suk of the pastry shops is in the
centre, while the vegetable and dairy-produce
markets are on the edge of the commercial area,
together with the basket-makers, the saddlers, the
metal-workers and the blacksmiths.
Places of pilgrimage are numerous outside the
old town (see al-Harawi, Ziydrdt, 8-9); the most
frequented is the Djami c Khalid b. al-Walid
situated in the northern suburb. The fame of this
sanctuary goes back at least to the Ayyubid era and
retained its attraction under the Mamluks. Khalid
b. al-Walid, who died at Medina, and his wife Fa44a
are said to be buried there; Yakut wonders whether
this is not rather the tomb of Khalid b. Yazld b.
Mucawiya who built a palace nearby or even that
of Khalid b. clyad b. Ghanm, the Kuraysh! who
26
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conquered the Djazira [q.v.]. The original mausoleum
was situated by the side of a mosque; it was altered
by Saladin, then by sultan Baybars in 664/1265; alMalik al-Ashraf Khalid b. Sayf al-DIn Kalawun had
works carried out there in 691/1292. In 1326/1908
it was all demolished and rebuilt in the Ottoman
style on the model of the mosques of Istanbul by
Nazim Pasha, the governor of Syria. The sultan
€
Abd al-Iiamid devoted 6,000 dinars to works which
were completed in 1331/1913. The prayer-hall is
almost square (32 m x 30 m) covered by nine
cupolas, of which the central cupola, which is 12 m
in diameter, rises to 30 m and rests on four strong
pillars. A public park has recently been made of the
vast cemetery which surrounded the monument.
Some of the burials date back to Roman times, as
is testified by the sarcophagi found there.
Among the mazdrs may be mentioned, outside the
Bab al-Durayd, the ma$dm of Ka c b al-Ahbar,
which is a mosque on the upper floor; in the neighbouring cemetery there is a fairly large square building with a cupola: it is the Makam Dja c far;
further on, amidst whitewashed basalt tombs, a
sizeable arch indicates the Ma^am c Abd alc
Azlz.
At IJims there are also the tombs of two Ayyubid
princes, the Masdjid al-Khi<Jr to the south of the
town, where al-Malik al-Mansur Ibrahim is buried
(d. 644/1246 at Damascus) and, within the walls, the
turba of al-Malik al-Mudjahid Asad al-DIn Shirkuh II,
a very dilapidated cubic edifice dating from 637/1239,
surmounted by an octagonal drum with a brick
cupola.
The exigencies of modern town planning have led
to the disappearance, in 1960, of a convent of
Mawlawiyya derwishes, formerly situated west of
the town near the present Government House and
dating from 840/1437. Finally, the existence of two
large ruined dwellings may be indicated: the Bayt
al-Zahrawl and the Bayt Mallah, vestiges of
former prosperity.
Of the ten churches at present in Hims, none
presents any great archeological interest, neither the
Greek Orthodox church of Mar Elyan nor the former
seat of the Syrian Catholic Patriarch Umm alZannar, since the buildings are modern.
Outside the walls many water-mills grind grain
on the Orontes; the most ancient are the Tahun
al-Sab c a, dated by an inscription of 824/1421, the
Tafcun al-Khusuba, dated to 975/1567 by a
Turkish inscription, and the mill of al-Mimas
which lacks an inscription.
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HIM$ (The battle of). The first great trial of
strength between the Mamluks and the Mongols
took place more than twenty years after the battle
of cAyn Dialut [q.v.} at Sims in 680/1281. Though
this battle was won by Kalawun, the real architect of
the victory was undoubtedly Sultan Baybars [q.v.],
who, in the seventeen years of his rule (658/1260676/1277), built a war-machine which, in spite of the
decline it underwent during the four years following
his death, proved to be strong enough to break one
of the mightiest armies which the Mongol Ilkhans
ever put into the field.
In the battle of cAyn Dialut the Mamluks were a
new and unknown enemy to the Mongols, who were,
therefore, taken by surprise. By the time of the
battle of Kims, however, the Mongols had become
well acquainted with this army by a long series of
encounters, so that they came to I^ims very well
prepared. As Baybars al-Mansurl justly remarks,,
never before had the Mongols marched on Syria
with such huge armies; hence the victory of Elims
was far more remarkable than the preceding ones
(fol. H7a12.17).
The battle was fought out at the depression (waffi)
of Hims near the tomb (mashhad) of Khalid b. alWalid. The Mongol army numbered 80,000, of whom
50,000 (according to one version) or 44,000 (according
to another) were Mongols. The rest were Georgians,
"Rumis", Armenians, Franks and Muslim apostates
(murtadda). As they advanced, the flank of their
maymana reached as far as IJamat and that of their
maysara as far as Salamiyya. Their fcalb of 44,000
soldiers was composed solely of Mongols. They
intended to launch a heavy attack on the kalb of the
Mamluk army. The maymana of the Mongols was
also extremely strong. (On the eve of the battle a
Mongol deserter gave the Mamluks valuable information about the strength of the Mongol army;
earlier a Mamluk deserter had given the Mongols
similar information about the Mamluk army). The
numerical strength of the Mamluk army is not
mentioned in the sources. It was divided into
maymana, maysara, $alb, dj[and^dn and d^dllsh. The
maymana consisted of the Ayyubid prince of IJamat
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and of a number of Mamluk amirs with their private
armies. At its head were placed the bedouins of
Syria under the command of clsa b. Muhanna. The
maysara, strengthened as a result of the warning of
the Mongol deserter, consisted of the ?ahiriyya of
Baybars under the command of Sun^ur al-Ashlar,
and of a number of Mamluk amirs with their private
armies. At its head were placed the Turcomans and
the troops of #isn al-Akrad. The didlish, which
served as the vanguard of the fyalfo, consisted of the
viceroy (nd^ib al-salfana) and other amirs with their
private armies, as well as an unspecified number of
Kalawun's mamluks. Sultan J£alawun was in the kalb,
under the Royal banners, having with him 4,000
picked soldiers of the fralfra, 800 Royal Mamluks and
an unspecified number of his own mamluks. The
composition of the diandfrdn is not mentioned in the
sources. Shortly before the battle the Sultan chose
200 of his own mamluks and, leaving his banner,
went with them to the top of a hill overlooking the
battlefield. Any fulb {q.v.] which had been shaken
received by his orders a reinforcement.
The maysara of the Tatars dealt at first a heavy
blow to the Muslim maymana, but could not shake it.
The Egyptian maymana counter-attacked quickly,
and routed the Tatar maysara. On the other side of
the battlefield the maymana of the Tatars succeeded
in inflicting a heavy defeat on the Egyptian maysara,
and with it was routed the left part of the centre
(diandjt al-^alb al-aysar). Both the defeated Mamluk
wing and the victorious Tatar wing had no idea of
what was going on at the other end of the field, and
they went on with their flight and pursuit. Part of
the routed Mamluk maysara reached Safad another
part reached Damascus, and a third part arrived as
far as Gaza. The pursuing Tatars halted after a
while, dismounted and waited for the rest of the
Mongol army to join them, but as their fellows did
not appear, they decided to go back to the battlefield. (The features common to all battles between
the Mamluks and the Mongols are discussed
above, s.v. IIARB, pp. 187-8). There the Muslims
went on winning, but their strength was already
failing. Fortune was, however, oil the side of the
Muslims, for the Mongol commander, Mankutimur, wrongly concluded that the army confronting him was still very strong. In fact, however,
Kalawun was left with only 300 horsemen (according
to one version) or 1,000 (according to another).
With this small force Kalawun attacked the Tatars
and defeated them. Meanwhile the victorious maysara of the Tatars returned to the battlefield. In
order to conceal the whereabouts of his army from
the returning Tatars, Kalawun ordered his drums to
be silenced and the Royal banners folded. His ruse
succeeded, for the Tatars passed by him without
noticing anything. As soon as they had their backs to
him he attacked them from the rear, and inflicted
upon them a heavy defeat. The number of the
Tatars killed during their retreat far exceeded the
number of those who died in the field of battle.
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3IMYAR [see YAMAN].
AL-glMYARl [see IBN CABD AL-MUNCIM;AL-SAYYID
AL-HIMYARl],

HINA, BAKU (HiNAWl), a settled tribe of
inner c Uman, southeastern Arabia, in earlier times
of considerable political and military importance and,
since Shaman i373/May 1954, again prominent by
one of its members, Ghalib b. CAH b. Hilal, becoming
an IbadI Imam of cUman. Banu Hina (mostly
Iba<JIs) were one of the two leading factions in the
civil warfare of the early I2th/i8th century in cUman.
Led by Khalaf b. Mubarak (known as al-Kusayyir,
"the Short") they and their allies were opposed by
a group led by the Banu Ghafir (mostly Sunnis).
Since that time all the tribes of HJman have aligned
themselves with these factions as Hinawls, usually
groups of traditionally southern descent, or as
Ghafirls, generally tribes of northern ancestry.
The chief settlements of Banu Hina are al-Ghafat.
residence of the shaykhly section known as Awlad
Zakri, and Balad Sayt. A section known as alMakharim inhabit the Djabal al-Kawr area, while
other members of the tribe share the village of Sayf an
with the Banu Shukayl. The paramount shaykh,
C
A1I b. Zahir b. Ghusn, is established at Mudaybl, the
chief village of al-Hubus tribe [q.v.}, where in I384/
1965 he was acting as wall of the Sultan of Muscat and
Oman. Many of the group of Banu Hina who occupied
the lower section (al-Sufala) of Nazwa moved to alGhafat after the events of i377/*957 (see C UMAN).
Nearly all the members of the Banu Hina make their
living on small agricultural holdings in inner cUman.
Lucerne and wheat are the principal crops grown in
addition to the date palm.
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(J. MANDAVILLE)
^INATA (A.), embalming. The root is common
to the Semitic languages and meant at first "to
change colour", especially in ripening fruit (hence
jtinfa, "wheat") and then the stain left by fragrant
oils etc. Both senses are preserved in Arabic and
Hebrew. Jfanndf (Ar.) is explained as one who follows
the trade of fyindta; Samcam explains both fyanndt
and franndti as corn-chandler. Aramaic alone seems
to have hanndfd meaning embalmer. Hanup is perfume
or scented unguent, but always in connexion with
death; "when Arabs prepared to fight, they put
fyanut on themselves and made themselves strong
for death" (cAbid b. al-Abras, (1913), 17). Thabit
b. Kays, who carried the flag of the Ansar, anointed
himself, put on grave clothes, dug a hole in which
he sank to his shins and fought from it till he was
killed. This custom is thrown back to Thamud:
when they knew that destruction was certain, they
anointed themselves and put on skins as grave clothes.
The practice was not confined to fighters, for a
poet says "every one alive will be anointed (for
death)"; it was not entirely utilitarian, for when a
man is at the point of death there should be some
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perfume "to honour the angels". Martyrs, including j
a pilgrim killed by a fall from his camel, were not
anointed. The Gospel story provides parallels, "she
has anointed my body for the burial" and the spices
carried to the tomb.
Ilanut was of different kinds; "the best fyanuj is
camphor" is contradicted by "camphor and fyanut"
and "put fyanuton my head and beard and camphor on
the places of prostration", which are the parts of the I
body that touch the ground during prayer, the forehead (forehead and nose), palms of the hands, knees
and toes. Hanut consisted of dharira, which is either
sweet rush or some mixture, musk, *anbar (probably
saffron), camphor, Indian reed and powdered sandal
wood. Some insisted on dry camphor and others
forbade saffron for males. As a scent with the dead,
musk is more pleasant than camphor but the latter
is better for drying the body, keeping it cold, hardening it and keeping away insects. Camphor should
not be put in the water with which the body was
washed but on the body after it had been dried.
Some said that hanuf must be put on the body;
some that it might be between the grave clothes but
not on them; others allowed it on the clothes and on
the bier. How was hanuj to be used? All the terms
employed are ambiguous but there are so many
that there is no doubt as to what is meant. It was
put on the eyes, nose and ears, on the belly and under
the chin and armpits, on the navel, between the
thighs, behind the knees and on the soles of the feet.
Some would close the orifices of the body with
cotton wool, some put it in the anus and one writer
adds that the object is to keep out worms. A theorist
forbade the extravagant use of cotton wool, for the
corpse should look like one and not like a bundle.
But cotton wool should not be put in the nose, throat
or anus. There was a custom of putting a knife or
weight on the belly lest the heart should swell or the
belly burst before interment.
These practices do not amount to what is now
called embalming. A man was killed in Basra during
the revolt of the Zandj in 257/871 but his body was
not found till two years later; it was not changed
(had not putrefied) but the skin had stuck to the
bones and the belly had no slit in it. A possible
explanation of the last phrase is that the Arabs were
familiar with the evisceration of the dead. Some
ruled that exhumation was not lawful, in the Yemen
for example, but reburial was so common as to call
for no remark. "His bones were dug up and reburied"
is probably to be taken literally. Later sabara, from
sabir, meaning aloes or some other bitter vegetable
substance, was used as equivalent to hanata. Aloes
seems to be mentioned by Arabic writers only in
the story of Thamud; otherwise it is found only in a
Syriac lexicon. Many stories presuppose embalming.
In 559/1164 a man died in Mosul and the body was
taken by Baghdad, Hilla, Kufa with excursions to
Karbala3 and Nadjaf, to Mecca and c Arafat, where
it was treated as a pilgrim, and at last to Medina to
be buried in the ribdt which the man had founded.
In 615/1218 the lord of Damascus died; his death
was kept secret, the body embalmed, placed in a litter
with a slave to fan it, and taken to Damascus.
In 665/1257 a man died in Baghdad and his body
travelled with the pilgrims, but they had to return
home so the body was left with some bedouin till the
following year. These examples suggest that embalming was effective and prevented decay. On the other
hand Ibn Battuta (ii, 313; tr. Gibb, ii, 447) says
that a son of Sarukhan was embalmed, put in a
coffin and placed in a chapel without a roof so that

the stench might escape; this was apparently in
73I/I33L
When Sayf al-DawIa died (356/967) the body was
washed several times with water and various essences,
and anointed with myrrh and camphor; 100
mithk&l of ghaliya was put on the cheeks and neck,
30 mithfcdl of camphor in the ears, eyes, nose and
on the back of the neck. The grave clothes were
worth 1000 dinars; then the body was put in a coffin
and camphor strewn over it. When Ibn Killis died
(380/990) the caliph gave the grave clothes, 50
pieces of dabiki linen, each weighing 30 mithkdl
because of the gold thread, and fran&t, a box of
camphor, two flasks of musk and 50 man of rosewater,
the whole worth 10,000 dinars (Makrizi, Khitat
(1270), ii, 7; hanut seems here to be a collective
name for the perfumes).
Bodies brought to Karbala3 and Nadjaf for burial
may be in rough coffins or wrapped in matting, and
any embalming is rudimentary for the stench is horrible. Modern dictionaries give the meaning 'embalm*
but LA says that ahnafa'l-rimth means 'turned
white'. Now in Tunisia hanut may be pistachio-resin,
cloves and boutons de rose.
Bibliography: LA and TA, s.v.; Dozy,
Supplement, s.v. sabara; Bukhari, Sahih (d[and*iz),
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embalming among the Turks, see TAHNIT.
(A. S. TRITTON)
HINAwl [see HINA; C UMAN].
HIND, the name currently employed in Arabic for
the Indian sub-continent. The current names in
Persian were Hindustan, Hindustan, "land of the
Hindus" [q.v.], whence Ottoman Turkish Hindis tan.
The present article comprises the following sections:
i. the geography of the sub-continent as described
by the mediaeval Muslim geographers;
ii. the ethnography of the sub-continent at the
present day;
iii. its languages;
iv. a survey of its history, with cross-references to
the individual rulers, dynasties, etc., treated
separately;
v. the spread of Islam, the distribution of Islamic
sects, the activities of Muslim scholars;
vi. Islamic culture;
vii. Indo-Muslim architecture;
viii. music.
For Anglo-Muhammedan law, see SHARICA; for
political parties, see HIZB ; for the development of the
apparatus of modern government, see HUKUMA; for
the events leading to partition and for the history
of Pakistan since independence, see PAKISTAN.
(ED.)

i. — THE GEOGRAPHY OF INDIA ACCORDING TO THE
MEDIAEVAL MUSLIM GEOGRAPHERS.

(a) The term "Hind": The Muslim geographers
of the mediaeval period generally used the term
"Hind" to denote regions east of the Indus. It was
also applied to practically all the countries of SouthEast Asia, when used imprecisely in such phrases as
'the Kings of Hind', or 'the lands of Hind', which
included not only India but also Indonesia, Malaya,
etc. The term 'Sind' as used by them referred to Sind,
Makran, Baluchistan, portions of the Panjab and the
North-West Frontier Province. Thus no single term
covered the whole of India. Only 'Hind' and 'Sind'
used together denoted the whole of mediaeval India.
The geographical accounts of India in Arabic and
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Persian literature are therefore covered under two I who followed Ptolemy in their world cartography,
committed grave mistakes in incorporating their
separate headings, namely, 'Sind' and 'Hind*.
(b) Geographical position, boundaries and contemporary data in the framework of maps that
area: Muslim geographers, following Claudius were conceived and drawn by Marines and Ptolemy a
thousand years earlier. Ptolemy's maps of India
Ptolemy, divided the inhabited quarter of the earth
(al-rub* al-maskun) into seven climes, each running erred in depicting wrong courses of the rivers, e.g.,
the Ganges flowed south instead of east and dischargparallel to the equator from east to west, and
covering the area north of the equator up to the ed itself into the Arabian Sea at the south-western
Island of Thule as described by Ptolemy. India was coast; peninsular. India was shown much smaller
usually placed between the first and the third climes. than its actual size, and Ceylon was highly exaggeratIn the Iranian system of climes, which divided the ed. These and other defects of the Ptolemaic charts
'inhabited world' into kishwars by drawing seven were handed down to the Muslim cartographers, who
did not try to improve upon them. Thus, the concircles of equal size and placing six of these around
the fourth in such a way that they touched each figuration of India is confused on the maps of alKhuwarizmi (his sectional maps of the world have
other, India was placed in the second kishwar (alMascudi, Murud[, i, 181). Although the Muslim recently been reconstructed by S. Razia Jafri, of
geographers were acquainted with the Greek division Aligarh Muslim University, on the basis of the
of the land-mass into three continents: Asia (Asiyd), latitudes and longitudes given by him in his work
Kitdb Surat al-artj,} as well as on those of al-Idrisi.
Europe (Urufa) and Africa (Lubiyd), they did not
use it much. Al-Birunl, however, describes India as The geographer-cartographers of the Balkhi School
part of "the northern continent" (meaning thereby of geography, like al-Istakhrl and Ibn IJawkal
[qq.v,], who probably followed some ancient Iranian
Asia) and bordering on the 'Great Ocean* (al-Bafrr
traditions of cartography, likewise do not show
al-A^am, the Indian Ocean) (A.I. [for this abbreviation and others employed in this article, see Bibl.], peninsular India on their world maps. Their regional
maps of Sind are useful, but one does not get any
i, 197; Sifa, 5). His image of India was of a plain
idea of the shape of the country from these maps.
surrounded on three sides (north, west and east) by
Al-Biruni's description of south India, when
lofty mountains forming a part of the long range of
mountains that extended from China in ths east and represented on paper, does result in the shape of a
crossed the whole of Asia and Europe latitudinally, peninsula but not quite as large as it actually is. His
reaching as far as the lands of the Franks and the 'map of the seas' also shows the peninsula in a
limited way.
Galicians. India was placed to the south of this long
(d) Boundaries and area: For the Merchant
range and the waters (rivers) of this range flowed
down through the Indian plains (A.I., i, 198). Al- Sulayman, India was more extensive than China, in
fact twice its size (Akhbdr', 26; cf. Ibn al-Fakih, 14),
Biruni was the only Muslim geographer who conceived of India as having been a sea in the geological and according to al-Ya€kubI, India extended from
the region of China in the east up to Daybul in Sind,
period and perhaps the first scientist to present this
concept. He arrived at this conclusion by observing and from clrak up to the Arabian Sea and Irlidjaz
(i, 93). Al-Mascudi [q.v.] describes India as a vast
the different types of stones, round and big, near the
country comprising land, water and mountainous
mountains (of the north) and both above and under
the surface of the earth, but becoming smaller regions. The limits of India, according to him,
extended up to 'the kingdom of the Maharadf
further away and finally getting pulverized into sand
near the mouths of the large rivers and near the sea. (Sumatra) in one direction and adjoined Khurasan.
Sind and Tibet in the other. Sind was the borderland
He says, ".. . if you consider all this, you could
between 'the kingdom of Islam and Hind' (Murud[t
scarcely help thinking that India has once been a sea
which by degrees has been filled up by the alluvium i, 162-3, 349); its boundaries are described as follows:
the Ocean in the east, the Arabian Sea (in the west),
of the streams'* (op. cit., i, 198).
Daybul (to the south) and the regions adjacent to
Again, according to the Muslim geographers and
navigators India lay on the great mediaeval sea-route China in the north (Tanblh, 32). Al-Istakhri gives the
between the Persian Gulf and China. The Arab measurement of India's length from Makran, across
Kannawdj up to Tibet as being about four months*
navigators of the early Middle Ages divided, for
navigational convenience, the seas lying along this journey, and its width, from the Sea of Fars across
Kannawdj, as being about three months' journey
route into 'the seven seas'. These were: (i) Batir
(cf. Ibn IJawkal, Sura, 16). As for its boundaries, to
Pars (the Persian Gulf); (2) Bafcr al-Larwi (after the
ancient name of Gujarat, Ldr [Larike of Ptolemy], the east lay the Sea of Fars, to its west and south
from Sanskrit Ldta, see Sauvaget, Akhbdr, 35, note "the Kingdom of Islam' and to its north, China.
4.3); this was the portion of the Arabian Sea Tibet, according to this author, lay between China
and India, (the land of) the Kharluldis and the
stretching between Oman and the Laccadives;
(3) Bahr Harkand (Bay of Bengal, from Sanskrit Toghuzghuzz and the Sea of Fars. Part of it was in
India and part in China (al-Istakhrl, 16, 19). Sind,
Harkeliya representing Eastern Bengal; kand may
be due to the influence of the Iranian kand meaning according to al-Istakhri, included Makran, Turan
'town'; in M. Filliozat's view it may have some re- and al-Budha. To the whole of its east lay the Sea of
lation with the Tamil word arikandam, one of the nine Fars and to its west Kirman, the desert of Sidjistan
divisions of the world as regarded by the Indians, see and its districts. To its north lay the country of alSauvaget, Akhbdr, 35, note 4.2); (4) Bafrr Kalah (the Hind and to its south a desert stretching between
Strait of Malacca; Salahat, from Malay selat, salat, Makran and al-Kufs, on the rear side of which lay
meaning 'strait', see Akhbdr, 4); (5) Bafrr Kardandj the Sea of Fars. The Sea of Fars encircled these lands
(Panduranga ?); (6) Balir Sanf (the Sea of Champa; on the eastern side and to the south of this desert,
the Kingdom of Champa lay between the sea and the because the sea stretched from Saymur (Chaul, in
the Kolaba district of Bombay) towards the east
mountain all along the eastern coast of Indo-China,
see Akhbdr, 44-5); (7) Bahr al-SIn (the Sea of China). roughly up to Tiz of Makran; then it turned round
(c) Maps of I n d i a : Muslim geographer-cartothis desert until it formed an area around Kirman
graphers like al-Khuwarizm! [q.v,~\ and al-Idrlsi [<?.£.], and Fars (Jafri, 7). Exactly the same boundaries of
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Sind are given by Ibn IJawfcal (Jafri, n), who
included in India, Sind, Kashmir and a portion of
Tibet (Sura, 9). Describing India's boundaries, he
says that to its east lay the Sea of Pars, to its west
and south Khurasan and to its north China (Sum, 11).
According to him parts of Tibet lay in India and
parts in China (Sum, 15).
An exaggerated account of India's limits and
boundaries is, however, found in Marvazi who says:
"Their lands are numerous, with extensive areas,
and the outlying parts of them are far-flung, stretching as they do down to the limit of habitation where
cultivation and procreation cease and the existence
of animals comes to an end" (Marvazi, 39). The
anonymous author of ffudud al-cdlam gives the
following boundaries of Hindustan: east of it lay the
countries of China and Tibet; south of it, the Great
Sea, west of it the river Mihran (Indus); north of it,
the country of Shaknan and some parts of Tibet
(Hudud al-^alam, 86); and the boundaries of Sind
given by him are: east of it is the river Mihran;
south of it, the Great Sea; west of it, the province of
Kirman; north of it a desert adjacent to the Marches
of Khurasan (Hudud al^alam, 122).
The apparent disparity between al-Istakhri and
Ibn Hawkal on the one hand and the author of
ftudud al-*dlamon.thQ other as noticed in the above
accounts with regard to the boundaries of India, is
not actual but due only to a difference in the way of
looking at the maps used or drawn by them. Generally
speaking, if the maps and the descriptions are read
correctly, the Sea of Firs or the Great Sea (Indian
Ocean) lies to the south of India; China and Tibet to
the north and east; Kirman, Sidiistan, Khurasan, etc.
to the west; and the relative positions of Sind and
Hind are correct. Again, according to the reckoning
of al-Istakhri and Ibn IJawkal, the length of India
from the borders of Makran up to Tibet would be
about 3600 Arabian miles or 3840 geographical miles
(counting i day's journey to be an average of 30
Arabian miles). Similarly, the width of India from
the Indian Ocean (Sea of Fars) across Kannawdj
would be about 2700 Arabian miles or 2880 geographical miles.
(e) Regions : The western, north-western, southern and eastern regions of India were thoroughly surveyed by the early Muslim geographers and travellers
both for political and for commercial reasons. Among
the early writers Ibn Khurradadhbih, the Merchant Sulayman, al-Baladhuri, al-Mascudi, alYackubi, Kudama b. D]acfar, Ibn Rusta, Ibn alFaklh, al-Istakhri, Ibn Hawkal, al-Mukaddasi, alKhuwarizmi and al-Idrisi give topographical accounts
of western and southern India. Of these, those of
al-Baladhuri, al-Istakhri, Ibn Hawkal and alMukaddasi are of special importance with regard to
Sind and the Panjab. They not only furnish us with
information on important cities and towns of these
regions, but give distances and describe roads;
their maps of these regions are of great value. The
majority of the later Muslim writers seemed to have
borrowed from them. The itineraries given by alBiruni cover a wider region of India and some new
areas not mentioned by the Muslim writers up to his
time. Al-Birum was critical of the Indian method of
measuring distances; so he uses the farsakh for his
measurements. The Arab geographers also used the
(Arabian) mile in their topographical accounts. AlBlruni gives the distances between important towns
and ports of India and gives an approximate idea of
the coastal regions by naming the important ports.
From his topography one can get a sufficiently clear

idea of the road-systems of India of this period. His
information covers practically the whole of northern
and central India as well as the western and eastern
regions and parts of southern India. Moreover, his
account is original and covers for the first time a
detailed account of Kashmir. From the accounts of
the Muslim geographers some idea about the regions
of the country may be formed. Roughly speaking the
following regions are described by them: (i) Sind,
covering the region between Daybul, al-Mansura and
Multan, including the lower course of the Indus;
(2) Turan (covering parts of Baluchistan); (3) Makran
(along the coast of Sind and Baluchistan; (4) alKashmir al-sufla or al-Kashmir al-kharidja (the
Panjab and the Himachal Pradesh); (5) Diazirat alMaydh and Kat or Klsh (Kachh and Kathiawar);
(6) 'the land of al-Djurz or Djazarat or Lara-desa*
(Gujarat and parts of Rajasthan); (7) Malwa (central
India); (8) al-Kumkam (Konkan, Maharashtra);
(9) Malibar or Manibar (Kerala); (10) Kanara
(Kanada); (n) al-Aghbab or al-Akhwar (the region
facing Ceylon on the Indian coast); (12) al-Macbar
(the Coromandal Coast, Madras); (13) Urisin or
Uwarihar (Orissa); (14) Bankala (Bengal); Kamru
or Kamarub (Kamarupa, Assam); (15) Gangasayara
(mouth of the Ganges); (16) Assam; (17) Naypal
(Nepal); (18) 'the mountains of sulphur* or Himamanta (the Himalayan ranges); (19) Kashmir aldakhila or al-Kashmir al-culya (Kashmir Valley);
and (20) *the country of Kanddf or 'al-Kinnawdj', or
'Madhyadesa*. It was so called because it was the
centre of India from the geographical point of view
in that it lay halfway between the sea (Indian Ocean)
and the mountains (the Himalayas), and was in the
middle of the hot and the cold provinces and also
between the eastern and the western frontiers of
India (A.I., i, 198).
(f) Ports and towns: Some of the important
ports on the western coast of India with which the
Arab navigators were acquainted and which are
described by Arab geographers and travellers in
their accounts are: Daybul (mediaeval main port of
Sind, near modern Karachi), Barudj or Baru§
(Broach), Sindan (Sandjan, 50 miles north of Thana,
Bombay), Subara (Sopara, near Bassein, in the
Thana district of Bombay), Tana (Thana), Saymur
(modern Chaul, in the Kolaba district of Bombay),
Sindabur (the Island and the bay of Goa, cf. Gibb,
Ibn Battuta, 363-4; but Nainar identifies it with
Shadashivagad (Nainar, 74)), Hannaur (Honavar),
Mandjaror (Mangalore), Hili (the name of the mediaeval kingdom, Hi or Eli, has left a trace in Mount
Delly. The mediaeval port is probably now represented by the village of Nileshwar, a few miles north of
the promontory, cf. Gibb, Ibn Batttita, 364), Fandarayna (identified with Panderani by Gibb, Ibn
Battuta, 234; with Pantalayini, Pantalayini Kollam,
north of Quilandi, by Nainar, 35), Kulam Malay
(Quilon, Malabar).
The main sea-ports of the east coast of India
described by the Muslim geographers are: Ballin
(probably Negapatam; it was from here that the
Arab sea-route to the east bifurcated. Arab boats lay
at anchor here for some months; then, those bound
for China sailed straight to the Nicobar Islands, and
others, going to Bengal and Assam, sailed north),
Kandja (Conjeevaram) and Samundar/Sumundar (an
important mediaeval Indian port visited by the
Arabs. V. Minorsky places it south of Baruva and
north of Ganjam, see ffudud al-cdlam, 241. However,
the more probable identification is with the Sunur

HIND
Kawan (Sonargaon) of Ibn Battuta, see Gibb, Ibn
Battiita, 271).
The Coromandal Coast was called al-Ma^bar ('the
place of crossing') because it was from here that the
boats of the Arabs sailed or crossed over from India
to China, probably at the port of 'Ballln',
The number of inland cities and towns described
by Arab writers is too large to be mentioned here
fully. We may, however, enumerate some of the more
important towns: Mansura/Mansuriyya (the Arab
capital of Sind; ruins of the town 47 miles to the
north-east of Haydarabad, Sind), Nirun (at the site
of the present Ilaydarabad, Sind), Multan, Kannawdj,
Nahrwara/Anhalwara (Patan, Gujarat), Asawal
(Asapalli, near Ahmedabad, Gujarat), Kanbaya
(Cambay) and Malwa (Mandu or Udjdjain); then,
Tanjore, Rameshar (Rameshwaram), Mandaribin
(Mandurpattan, Mandapam), Somnat (Somnath),
Dhar, Uzayn (Udjdjayn), Meghar (Mewar), Mahura
(Mathura), Kalandjar, Kwallr (Gwalior), Kadjuraha
(Khadjuraho), Adjudha (Adjudhya), Banarasi (Varanasl), Batllputra (Patna), Munkeri (Monghyr),
Kuzdar (Khozdar), Arur (Rohri), Paraswar (Peshawar), Djeylam (Jehlum), Salkut (Sialkot), Radikiri
(Radjgiri), Sunnam, MIrat (Merut), Taneshar
(Thanesar) and Adhistan (Srinagar); then Uwarlhar
(Uriyade4a), Prayak (Allahabad), and Vayhind
(Ohind, which lay between the Indus and the Kabul
river, just above their confluence, Ifudud al-^dlam,
253-4); then, Dili! (Delhi), Dawlatabad the proposed
capital of Muhammad b. Tughluk (Gibb, Ibn
Batttita, 204), Hansi, Sudkawan (Satgaon), Sunurkawan (Sonargaon), Koel (old Aligarh) and Maitra
(Madura).
(g) Islands: The word dj[azira was used by the
Muslim geographers both for an 'island* and a
'peninsula'. Thus, al-Maydh (Kathiawar), Kulam
Malay (Quilon), etc. are described by some as
'islands'. Among the islands of India, the Maldives (alDibadfdt) (meaning 'the Islands' from Sanskrit Diva
with the Perso-Arabic plural termination -ad[dt), the
Andaman and the Nicobar (Lankabdlus) islands are
described in great detail. The Maldives were famous
for boat-building activities and for the craftsmanship of their artisans. These islands were ruled by a
queen who along with her husband lived on the
Island called Anb.riya (probably Ptolemy's Eiren&,
see al-Idrisi, India, 24 and [comm.] 114).
Arab merchant boats on the way to China also
called at the Andaman and Nicobar Islands. The
inhabitants of the former are described by Sulayman
as cannibals, having curly hair, ugly faces and long
legs and those of the latter as being white in colour
and having scanty beards (Akhbdr, 5, 8).
(h) Climate, Soil and Crops: On the basis of
the information provided by the Muslim geographers
one can form a rough idea of the climatic conditions,
the soil and other topics relating to physical geography. The climate of India is generally described
as hot and some geographers compare it to that of
Ethiopia and describe the common features between
them. Al-Biruni describes the Hindu division of the
year (A,I,} i, 357-8): the people of Kathiawar divided
the year into three parts; i. Varshakdla, beginning
with the month of Ashddha', 2. Sitakala (i.e., the
winter); and 3. Ushnakdla (i.e., the summer). But
his actual description of the climatic conditions
'seems to pertain mainly to northern India. He says,
'the rains are the more copious and last the longer
the more northward the situation of a province of
India is, and the less it is intersected by ranges of
mountains". Multan had no rains but in Bhatal and
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Indravedi (Antarvedi, the old name of the lower
Doab, extending from about Etawah to Allahabad,
op. cit., annotation, 321) it rained for four months
heavily and incessantly, beginning from Asha<Jha,
as though buckets full of water were being poured
out. Around the mountains of Kashmir up to the
peak of Djudari it rained heavily for two and a half
months, beginning with £ravana; on the other side
of this peak, there were no rains. Hence, Kashmir
had no varshakdla but continuous snowfall during
two and a half months, beginning with Magha, and
shortly after the middle Chaitra continuous rains set
in for a few days, melting the snow and cleaning the
earth. This rule, he says, has an exception; however, a
certain amount of extraordinary meteorological
occurrance was peculiar to every province of India
(op. cit., i, 211-2). The rainy season was considered
to be the most important season of India by almost
all Muslim geographers. Sulayman describes the rains
as being very heavy (Akhbdr, 26).
The soil of India is usually spoken of very highly
by the Muslim geographers. Passages relating to
cultivated lands and agriculture are also found in
their writings, as are those pertaining to waste-lands,
mountainous regions and deserts.
Seasonal crops are also described by Muslim
geographers, Ibn Battuta, describing those of
northern India, mentions the following as the grains
of the kharif crop: al-kudhru (a kind of millet) in
abundance; al-shdmdkh, Panicum frumentaceum,
(called to-day sdnwd or sdnwdn in the eastern
districts of Uttar Pradesh, and sdnwak in its western
districts and in Panjab); it was cooked with buffalo
milk and formed the food of 'the good and poor
people'; al-mdsh (Indian peas); al-mundi (moong);
lubyd (haricots); al-mut (mooth); and barley. The
grains of the rabi*- crop were: wheat, chick-peas and
lentils. Rice had three crops in the year and India
produced a type with large grains. Sesame and
sugar-cane were cultivated in the kharif season.
Referring to the food of the people of Nahrwara
(Patan, Gujarat) al-Idrlsi says that it consisted of
rice, chick-peas, beans, haricots, lentils, Indian peas,
fish and animals that died a natural death (al-Idrlsi,
India, 60-1).
(i) Mountain ranges: Not all the Muslim
geographers had an overall view of the mountain
ranges of India, though many of them describe
ranges that they knew either through first-hand
knowledge (which was very rare) or through earlier
original sources. The Himalayas, the mountains of
Kashmir, the Kamarupa Mountains (Kdmarun), the
ranges of the Western Ghats, the hills of Kathiawar
(Girnar Hills, Marvazl, 43), the mountains of Thana
(Tana) and a few other mountain ranges of India
were known to many, but few go into the details of
these ranges or describe their exact locations or
directions. A very early attempt, though based on
Ptolemy's account, was made by al- Khuwarizmi, who
gives the geographical positions of many of the
Indian ranges (see Surat al-ar$). Following the same
Ptolemaic system and sources, al-Idrisi also gives the
Ptolemaic names of some of the Indian mountains
(e.g., Ondiran, Gr. Ouindion — Vindhya Mountains)
and adds some additional ones known to the Arabs.
A clear picture of India's mountain ranges is,
however, presented by al-Biruni and by the Ifud&d
al-^dlam. Al-Biruni describes mainly the mountains
of the north, north-west and the north-east. Describing the Himavanta. (Himalaya) he says that the
mountains formed the boundaries (north, north-west
and east) of India. In the middle of the snowy
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Himavanta lay Kashmir, and they were connected
with the country of the Turks. "The mountain
region becomes colder and colder till the end of the
inhabitable world and Mount Meru" (A.I., i, 258).
Al-Biruni conceived of the Himalayas as extending
longitudinally; the rivers that arose on their
northern side flowed into the Caspian Sea, the Aral
Sea, the Black Sea or the Baltic, whereas those that
arose on the southern slopes passed through India
and some flowed into 'the great ocean' (Indian
Ocean), either singly or jointly (op. cit., i, 258). The
mountains of Kamru (Kamarup, Assam), according
to him, stretched as far as the sea (i, 281). He also
describes some Tibetan ranges, on the authority of
a certain traveller. From Bhoteshar (bhaufta-itvara,
lord of the bhauptas, or Tibetans, A.I., annotations, i,
318) to "the top of the highest peak is 20 farsakh.
From, the height of this mountain, India appears as
a black expanse below the mist, the mountains
lying below this peak like small hills, and Tibet and
China appear as red. The descent towards Tibet and
China is less than one farsakh" (op, cit.t i, 201-2).
He describes Kashmir as being surrounded by "high
and inaccessible mountains" (i, 206). Kulardjak
mountain is described as a cupola, and here the snow
never melted (i, 207-8). The Djudari peak was
situated between Dunpur and Barshawar (i, 211). The
author of Jtfudud al-^dlam conceived of the Central
Indian ranges as "starting from the western coast of
India, stretching eastwards and then splitting into
two so that its outer ramification . . . comprises the
Himalaya, Karakorum, Pamir and the ranges north
of the Oxus, while the inner ramification . . . comprises the part of the Himalaya immediately north
of Kashmir which is then connected with the Hindu
Kush &c." (Ifudud al-^alam, commentary, 196).
(j) Rivers: Of the rivers of India, the best
known to the Muslim geographers were those of the
north and north-west. References are, however, found
to the rivers of the eastern and the south-eastern
regions. Al-BIruni conceived of the rivers of India as
rising either from "the cold mountains in the north
or from the eastern mountains, both of which in
reality form one and the same chain, extending
towards the east until they reach the great ocean,
where parts of it penetrate into the sea at the place
called the Dike of Rama" (A.I., i, 258).
The Indus and its tributaries and the rivers of
the Panjab are the best described, and many details
pertaining to their sources and courses can be found
in the works of the Muslim geographers. According
to al-Biruni the river Ghorvand fell into the river
Sindh (Indus) near Gandhara (Ohind); the rivers
Biyatta, known as Djaylam (Jhelam), the Candaraha,
the Biyah (Beas), the Irava, and the Shatladar
(Satlej) all united below Multan at a place called
Pancanada and formed an enormous watercourse.
After it passed Aror as a united stream, the Muslims
called it Mihran (Indus); see A.I., i, 259-60 and cf.
al-Mascudi, Murudi, i, 278, who says that it was
called Mihran after it passed (to the south) the town
of Shakira. The earliest reference to the Mihran is
found in Ibn Khurradadhbih (62, 173-4) and al~
Khuwarizm! (Surat al-ard, 131) who describes 'the
Lesser Mihran' (Mihran al-Saghir) and 'the Greater
Mihran' (Mihran al-Kabir), of which the former
seems to stand for the Narmada and the latter for
the Indus (see also Ifudud al-^dlam, 72, 196, 198, 210,
236). The mouth of the river, according to the
Muslim geographers, was divided between two
points, one near Lohran! (near Karachi) and the
other in Kachh (A.I,, i, 260). The river has since

changed its course. Again, al-Mansura (the Arab
capital of Sind) was encircled by a branch of the
Mihran, forming an island. But this branch of the
Indus no longer exists today. A branch of the Ravi,
according to these writers, flowed past Multan.
The Ganges (variously described as Djandjis, or
Kank) was the second best known river to these
writers. It was well-known as the sacred river of the
Hindus, where they practised self-immolation and
other religious rites. According to al-Birum it arose
in a place called Gangadvara and flowed into the sea
at a place called Gangasayara (Ganga-sagar) (A.I., i,
199-201). Those Arab geographers who followed the
Ptolemaic description of the Ganges, like alKhuwarizmi and al-Idrisi, depict this river on their
maps as flowing south (!) instead of following its true
eastern course. Again, some Muslim geographers do
not distinguish between the Yamuna and the Ganges,
thus causing great confusion and misplacement of the
towns along its banks. But al-Birum calls the
Yamuna "Djawn" (A.I., i, 261).
Besides these two main river-systems, among the
other large rivers of India described by the Muslim
geographers are: the Narmada, SarsutI (A.I., ii, 105);
the Godavari (Kuddfarid); the lower course of the
Brahmaputra; the Meghna, called "the Blue river"
by Ibn Battuta (Gibb, Ibn Battuta, 271); a Nahr
al-Tib is also mentioned by some (al-Idrisi, India,
111-2, tentatively identified by me with the Godavari
or the Kistna). There are many other smaller rivers
and rivulets described by them, the details of which
it is not possible to give here.
(k) Flora: Among fruits, the citron is specially
described (al-Mascudi, Murudi, ii, 438). According to
Ibn Battuta sweet oranges were iound in abundance
in India, but the sour variety was rare. There was a
third variety with a taste between sweet and sour
and about the size of a citron (al-llm) (Ibn Battuta,
iii, 128). Jack-fruit (Ar.: al-shaki wa 'l-barki, Malayalam: chakka] Hindi: kathal) is mentioned (alIdrisi, India, 34; Ibn Battuta, iii, 127). Mango (Ar.:
al-^anba, Hindi: dm', Marathi: amba) and the
condiments prepared from it are described in detail
(al-Idrisi, India, 34, 35; Ibn Battuta, iii, 125-6;
Istakhri, 173; IbnHawkal, 320; al-Mukaddasi,482). It
is compared with peach in taste. Mahuwd (Bassia
latifolia or longifolia) was, according to Ibn Battuta
(iii, 129), found in abundance in Delhi and some
other parts of India. Jdman (Ar.: al-yamuna,
Eugenia jambolana) is described by many Arab
geographers (Istakhri, 173; Ibn Hawkal, 320; alMukaddasi, 482; al-Idrisi, India, 42; Ibn Battuta,
iii, 128). Figs and grapes were rare in India according
to the Arab writers. Among some fruits mentioned
by Ibn Battuta (iii, 125-9) are tendu (tenda is
Diospyros ebenum or glutinosa); kasird (kaseru
is a fibrous root eaten as a fruit, Scirpuskysoor, see Fr. tr. at iii, 129). Al-Kalkashandi
(Spies, 49) describes several fruits: sugar-cane,
bananas, date-palms, peaches, mulberries, jujube,
quince, pears, apples, and green and yellow melons.
Sugar-cane (fyasb al-sukkar) is usually described by
the writers on Sind and Makran, where sugar-candy
(Ar.: al-fanidh, Sanskrit: phdnita) was manufactured
from it in abundance.
Of the plants and woods, bamboo (al-kasb or
khayzurdn] is described as growing in abundance in
the mountains of Thana (Maharashtra), see al-Idrisi,
India, 62-3; the plant whose bark was used by the
ancient Indians as paper is called by al-Mascudi
kddhi (Murudj[, ii» 202), but al-Biruni gives the
correct spelling, tan (tar, Borassus flabelliformis),
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A.I., i, 171. This was not the same as bhojpattarbark which came from a tree said to be a kind of
birch (Betula bhojpatm) used in making $u$$asnakes (Shakespeare, s.v.).
The betel leaf (Ar.: tanbul, Hindi: pan; leaf of
Piper bettle) was according to al-Mascudi (Murud[,
ii, 84) very popular with the Arabs of Yemen and
IJidjaz, and especially in Mecca. The coconut tree
and the pepperplant (al-filfil) are described by many.
Al-ba$kam (Brazil-wood, Caesalpinia sappan) was
found in abundance in south India (al-Idrisi, India,
63-4). Indian cotton is described as being superior to
that grown in Baghdad (al-Kal^ashandi, Spies, 93).
Aloes-wood (al-€ud) grew in abundance in the
mountains of Kamarup (Assam) (al-Idrisi, India, 64)
and the Indian variety is described as the best in
the world. It was called Bankdli (of Bengal) and
Samandaruk (of Samundar, see above), see alBiruni, Sifa, 128. The banyan tree is mentioned by
many writers (see al-Mascudi, Murudi, ii, 81-3).
A variety of vegetables and aromatic plants are
mentioned, e.g., cucumber, pumpkin, egg-plant,
turnip, carrot, asparagus, ginger, onion, garlic,
fennel, thyme, cardamom, tamarind (Ar.: thamar
Hindi, 'the Indian fruit', Hindi: *imli), etc. (see alKalkashandi, Spies, 49-50).
Of the flowers, rose, nenuphar, violet, narcissus,
jasmine and the blossom of henna, etc., are mentioned
(al-Kalkashandi, Spies, 50).
(1) Fauna: A variety of Indian wild and domestic
animals are mentioned, but the elephant occupies the
most Important place in the geographical accounts
for its various qualities and its great size (Ibn
Khurradadhbih, 67; al-Idrisi, India, 36; Ibn Rusta,
134; Marvazi, 46-7; Buzurg b. Shahriyar, ^Adid^ib,
163-5; al-MascudI, Murud[, iii, 11-26). The Indian
rhinoceros (al-karkaddan) is also described for its
commercial value. Its horn was a very precious
commodity used for making ornaments, etc. Strange
stories connected with it are also mentioned (see Ibn
Khurradadhbih, 67-8; al-Mascudi, Murud[, i, 385-7;
al-Idrisi, India, 30-1). Among other animals, the
two-humped camel of Sind (Istakhri, 176; Ibn
IJawkal, 323) and sharava (probably a wild boar)
found in Konkan, Maharashtra (A.I., i, 203) are
mentioned. Among the domestic animals, waterbuffaloes, cows, goats and sheep, two types of horses
(the Arabian and the pack-horse), mules and donkeys
are mentioned (al-Kalkashandi, Spies, 47-8). Some
fishes and water-animals are also mentioned, e.g.,
al-mizara (probably the eels belonging to the moray
family of the order of Apodes, al-Idrisi, India, 72,
132), crocodiles, grahu (an Indian alligator or a
shark?) and a fish called burlu (al-Biruni thought it
was the dolphin, A.I., i, 204); another dangerous
water animal, graha jalatantu or tanduwa, is described
by al-Biruni (A.I., i, 204); this may be the octopus.
Of the Indian birds, peacocks, pigeons, the
domestic fowl, cranes, bulbul (probably the shrike,
Lanius boulboul, see Shakespeare, s.v.) are mentioned.
(m) Commercial products : Of the commercial
commodities of India, the Muslim geographers
mention especially the cotton cloth of Bengal as
early as the 3rd/9th century (Ibn Khurradadhbih, 67;
Akhbdr, 13; Marvazl, 48). Shoes manufactured in
Cambay, Indian swords, aloes-wood from Assam,
diamonds from Kashmir, gold from Kamarup (Ibn
Khurradadhbih, 67; Marvazi, 48), pearls from
Thana (Bombay) (al-Idrisi, India, 55), sugar-candy
from Sind, are mentioned as commercial commodities.
Bibliography: in the text, where it has been
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convenient to employ the following abbreviations
(further to those listed at the beginning of the
volume): Akhbdr = Akhbdr al-$in wa *l~Hind.
Relation de la Chine et de VInde rMigeg en 851, Ar.
text with Fr. tr. and notes by J. Sauvaget, Paris
1948; al-Biruni, A.I. = Alberuni's India, by
E. Sachau, repr. New Delhi 1964; al-Biruni,
Sifa = Sifat al-ma^mum *ala 'l-Biruni. Biruni's
picture of the world, ed. A. Zeki Velidi Togan,
Memoirs of the AS I, no. 53, New Delhi 1941;
Buzurg b. Shahriyar, 'Adia'ib = K. *A&a*ib alHind. Livre des Merveittes de I'Inde, Ar. text
ed. P. A. van der Lith with Fr. tr. by L. Marcel
Devic, Leiden 1883-6; Gibb, Ibn Battuta ~ Ibn
Bat tut a, travels in Asia and Africa, tr. H. A.
R. Gibb, London (Broadway Travellers Series)
1927 (Ibn Battuta's account of India was
translated into German by H. von MMk, Die
Reise des Arabers Ibn Batuta durch Indien und
China, Hamburg 1911); al-Idrisi, India = India
and the neighbouring territories, tr. with commentary
by S. Maqbul Ahmad, Leiden 1960; Jafri = S.
Razia Jafri, Description of India (Hind and Sind)
in the works of al-I$fakhri, Ibn ffaufcal and alMafcdist, in Bull, of the Inst. of Islamic Studies, v
(Aligarh 1961), 1-67; al-ICalkashandi, Spies =
O. Spies, An Arab account of India in the i4th
century, Stuttgart 1936; al-Khuwarizmi, Surat alar4 = Kitdb Surat al-ar$, ed. H. von MMk, iii,
Leipzig 1926; al-Mukaddasi = K. Afysan al-ta$dsim
/£ ma'rifat al-akdlim, ed. M. J. De Goeje, Leiden
1906 (BGA, iii2); Marvazi = Sharaf al-Zamdn Tdhir
Marvazi on China, the Turks and India, Ar. text
ed. with Eng. tr. and commentary by V. Minorsky,
London 1942; Nainar = S. M. H. Nainar, Arab
geographers' knowledge of southern India, Madras
1942; Shakespeare = J. A. Shakespeare, Dictionary of Hindustani and English, and English and
Hindustani, London 1849. (S. MAQBUL AHMAD)
ii.—ETHNOGRAPHY
The Indian sub-continent has been divided since
1947 into the two nations of India and Pakistan,
with populations of 439,234,771 and 93,720,613
respectively (all statistics refer to 1961). The
82,556,634 Muslims of Pakistan comprise 89% of
the total population (97% in West Pakistan and
80% in East Pakistan), the only sizeable minority
being the 4,386,623 caste Hindus and 4,993,046
scheduled castes in the latter Province. India's
population contains 46,939,357 (10.69%) Muslims.
The proportion of Muslims is greatest in the areas of
earliest Muslim penetration, viz., the northern
States (Assam 23.29%, West Bengal 20.0%, Bihar
12.24% and Uttar Pradesh 14.63%, only the Pandpb
showing a small proportion (1.94%) owing to the
emigration of Muslims at the time of Partition), and
Kerala (17.91%). The remaining States have proportions of between 4% and 9%, except for Orissa's
1.23%. Diammu and Kashmir contains 2,432,067
(68.3%) Muslims.
The population of the sub-continent increased over
the decade 1951-61 by 22% in India and 23% in
Pakistan, that is, by an average of some 9% million
annually. Densities vary widely with ecological
conditions. East Pakistan, with an average density
of 922 per sq. mile, has a pattern similar to that of
those valley and coastal areas of India where live the
majority of Indian Muslims. West Pakistan, with an
average density of only 138 per sq. mile, contains
both highly populated irrigated areas (e.g., Sargodha
and Mardan districts) as well as the arid zones of
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Baluclstan and Sind, where the density is often less
than 10 per sq. mile, matched in India only in
western Radfasthan. The net increase in population,
and the consequent high densities in certain regions,
pose the most severe problems of land shortage and
create a need for urgent economic development.
Several physical types can be distinguished in the
sub-continent. There are few Muslims amongst the
Mongoloid peoples in the Himalayan region or
amongst the Veddoid tribal peoples in the hills of
central and eastern India; most are either of the
short-statured, brachycephalic type associated with
the pre-Aryan population, or of the taller, fairer and
•dolichocephalic Mediterranean type. These latter
types are mixed in the various regions, though the
former predominates in the south and the latter in
the north-west, and it would be erroneous to give
the terms Dravidian and Aryan to them, these being
best used for the two main families of languages
spoken in the sub-continent.
Muslims in each language area speak the regional
tongue, but many also have a knowledge of Urdu,
particularly in West Pakistan, the Gangetic plain,
and those parts of India where Muslim princes ruled
before 1947. Diacritical features, such as dress,
headgear and type of beard may distinguish Muslims
from others; so may diet, styles of poetry and music
and other secular cultural traits. On the other hand,
some social features are common to all inhabitants
of both nations.
The overwhelming majority of the population of
the sub-continent is rural (82% in India and 87% in
Pakistan). Pastoralists are found in the more arid
zones; estates growing rubber, tea and coffee exist
in both countries and have an economic importance
as gainers of foreign exchange which far outweighs
the area they cover and the numbers they employ;
there is some shifting cultivation and settlement
amongst tribal people; but, for the most part,
settlement is in villages of between 200 and 5,000
people, depending on ecological and historical
factors. In Kerala, the Himalayan foothills and the
Bengal delta, however, settlement is of scattered
homesteads; and in those more arid areas of India
and West Pakistan without canal irrigation homesteads are encountered wherever there is a well.
Upon the size of the settlement depends the number
of non-agricultural specialists, larger villages having
a full complement of agricultural, household and
religious services available, and smaller villages or
isolated homesteads calling on specialists from
outside.
The major food crops grown include rice, mainly
in the coastal areas of south India and in Bengal and
Sind, and wheat, sorghum, maize and other grains
elsewhere. Each crop requires a different amount of
labour, this being supplied by the farmer and his
family, by labourers and, at times of peak activity,
by neighbours on a co-operative basis. Women of
poorer families work in the fields except where the
rules of purdah prevent them. Labourers may be paid
with daily wages; or they may, like the specialists,
be under annual contracts and be paid in kind at
each harvest. The trend in recent years has been to
make payments in cash, and this is part of a move
from a largely subsistence economy towards a
greater dependence on cash crops such as sugar cane,
jute, cotton and groundnuts. This has resulted in
stronger links with urban markets and with wider
price and demand fluctuations; and this, together
with the increase in the demand for manufactured
articles, has been a factor breaking down the social

as well as the economic isolation of villages.
The structure of rural political power rests on the
interconnected bases of control of land and political
statuses. In many areas, land is held by individual
farmers (raHyyat\ see RACIYYA) on direct engagement
with the State; in some regions, especially in former
princely states and in parts of Bengal, Uttar Pradesh,
Pandjab and Sind, there are large landlords (zammd&f,
djaglfdar^
ta€attufydar) whose holdings are now
diminished to varying extents under legislative
restrictions in both countries; and in a few areas,
notably western Pandjab, land is held by a coparcenary lineage, with shares distributed amongst
members (paiied&f). Economic power in zammdan
and pc&ledari villages is focussed on the landlords,
and in raHyyatwan villages members of several
families and castes may hold land, though there is
usually a dominant group here too. Economically
subordinate are the occupancy tenants, tenants-atwill, labourers and artisans [see TENURE OF LAND],
The system of village government is similar in
most parts of the sub-continent, standardized as it
has been by the Mughal and British administrations.
There is a headman, responsible for the collection of
land revenue and the maintenance of law and order,
a village accountant responsible for the land records,
and village watchmen under the headman. The
headman's office may be divided between its revenue
and police functions. It is usually a hereditary post,
and may be divided among land holding lineages, or
held by an absentee landlord's bailiff. In the tribal
areas, especially among the Pafhans of north-west
Pakistan, there has always been a large degree of
autonomy, and here political control operates
mainly through the balanced oppositions within the
segmentary lineage systems around which the
tribes are organized. Since 1947, programmes of
community development and of decentralization of
administration (known as PancayatI Radj in India
and Basic Democracies in Pakistan) have led to the
emergence of locally elected committees from the
village to the district level. These have taken over
many of the headman's duties, especially in India,
and the office of headman has correspondingly
declined in importance.
Muslims participate in the above political and
economic activities. In India, their importance varies
partly with the statuses of the Hindu castes from
which many were converted, and partly with the
degree to which they have been able to maintain and
wherever necessary adapt economic and political
positions acquired before and during the period of
British rule to conditions in independent India. In
Pakistan, of course, Muslims fill virtually all economic
and political rdles.
The urban population lives both in small towns
which function as markets and administrative
centres, and in the larger cities, Pakistan has three of
these, viz., Karachi (1,916,000) [see KARAd!], Lahore
(1,297,477) [see LAHAWR] and Dacca (556,712) [see
DHAKA], India has 12 cities with over half a million
inhabitants of which the largest are Bombay
(4,152,056) and Calcutta (2,927,289). The process of
industrialization has produced a growing managerial
and professional middle class and a skilled labour
force drawn from different strata of the rural
population. This is larger in India than in Pakistan,
where industrialization started to a large extent only
after 1947, and it supplements the traditional urban
classes of traders and entrepreneurs, among Muslims
notably those of the Memon, Bohora and Khddia
communities, whose members play an important
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part in the economy of western India and Pakistan.
The most important social distinction among
Muslims is between the Ashraf, Muslims of foreign
ancestry, and those descended from local converts.
The division among Ashraf between Sayyid, Shaykh,
Mughal and Pafhan is recognized throughout the
sub-continent. Sayyids are those reckoning descent
from the Prophet through his daughter Fatima;
Shaykhs are said to be descended from the early
Muslims of Mecca and Medina; the Mughals entered
the sub-continent in the armies of the dynasty of
that name; and the Pafhans are members of Pashtospeaking tribes in north-west Pakistan and Afghanistan. Members of these divisions are found all over
both countries. Other groups of foreign descent, such
as the Sidis [see HABSH!], Persians and IJadramawtis
are highly localized and are negligible in numbers
and influence.
The non-Ashraf population is not usually designated
by a single name, although Atraf or Adjlaf and
Arzal are terms sometimes used for its higher and
lower strata. It consists for the most part of converts
from Hinduism, and embraces people of many
statuses and occupations. People belong to named
populations (kawm) of traditionally landholding
groups (e.g. Bhaffl, Diandiua), farmers (e.g. Aram),
artisans (e.g. Tarkhan or carpenter and Pindjara
or cotton carder) and service groups (Musalli or
sweeper). It is debatable whether these kawm
should be called 'castes' or not. Here a distinction can be drawn between the nature of the
fcawm in India and in Pakistan. Non-Ashraf groups
in Indian villages appear to be sociologically similar
to the Hindu castes which encapsulate them. They
have ascribed occupations associated with status
(whether they practise them or not); they are endogamous; they observe rules of restricted interdining
with other Muslim and Hindu groups which they
consider lower than they are; and their decisions
are enforced by councils of prominent men. It is
therefore possible to argue that they are strata in the
caste system. The Ashraf divisions are less clear-cut.
Whilst retaining hierarchical notions, there is some
inter-marriage between divisions, much of it hypergamous. Moreover, there is an upward movement
from non-Ashraf into Ashraf groups, especially into
the Shaykh division. It would thus be better to see
Ashraf divisions more as status categories than as
castes.
Social distinctions in Pakistan, as well as being
between Ashraf and non-Ashraf are also between
groups of different socio-economic status, especially
between landowners and artisans. The Sayyid is
given the highest social status and the Musalli the
lowest according to values attached to their occupation and descent; but there are no ritually-based
restrictions on social intercourse of the kind existing
in the society which surrounds Muslims in India.
Hence, stratification in Pakistan is based more
clearly than it is in India on statuses in which economic and political factors are dominant.
Some features of Muslim social organization cut
across orthodox Islamic behaviour. An important
example is the prohibition in northern India of
cross- or parallel-cousin marriage amongst many
non-Ashraf groups. Consequently, kin ties are
widespread and this, combined with territorial
exogamy, makes for an extended kin-group of the
type characteristic of north Indian Hindu organisation. In Pakistan, by contrast, the Islamic practice
of both types of cousin marriage, subject to equal or
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hypergamous status (kafd*a), exists everywhere
except, for the moment, amongst some refugee
groups. Consequently, local lineages themselves
become intra-marrying (though not formally endogamous) units, resulting in a pattern of small local
kin-groups. Another variation is met with among the
Mappillas [q.v,] of Kerala, who stem from intermarriages of Arab traders with local women as well as from
conversion; for Mappillas in north Malabar are
organized in matrilineally-defined groups, in which
marriage is matrilocal.
Again, the pattern of inheritance has not always
been fully Islamic. Instead of property being divided
amongst both sons and daughters, customary procedure has normally excluded daughters in favour of
male collaterals, except when the former have themselves married agnates. Pakistan law has now started
to replace such customary law by Islamic personal
law in this and other domestic contexts. For example,
new provisions safeguarding divorce and polygamous
marriages support, by a liberal interpretation of
Kur'anic injunctions, a general policy in favour of
increased women's rights.
The vast majority of Muslims are members of the
Sunni sect, and of these some two-thirds of the
Muslim population of both countries adheres to the
Ilanafl legal school, those belonging to the Shafici
being found mainly among Mappillas; Sunnls with
Wahhabi tendencies exist in Uttar Pradesh, East
Pakistan, and in the northwestern areas of West
Pakistan. There are, in addition, smaller groups of
Sunnis, of which the most important are the Memons,
to be found in the major cities on the west coast, the
Mahdawls of Gudjarat and the Dhikris of Baludistan.
Lastly, mention must be made of the Ahmadiyya sect
whose two branches, the Lahawri and the KadiyanI
(the latter now settled in Rabwah, West Pakistan)
are proselytizers overseas and active in the educational and social fields at home. Of the Shicis, the bulk
of the Ithna-cashariyya division is found in Uttar
Pradesh and thereabouts, with Lucknow (Lakhna3u)
as the main centre. Of the Ismacilis, Bohoras and
Khodjas (including the Agha Khani sect) are found
in most major cities, especially in western India and
in West Pakistan.
At a different level from these divisions lies the
network of allegiances held by a very large number
of Muslims to pirs. Some of these ptrs are members
of ba-sharc Sufi orders, of which the most important
are the Cishtiyya, the Suhrawardiyya, the Kadiriyya
and the Nakshbandiyya [qq.v.]; others are members
of bi-sharc orders [see IBAHATIYYA]; and yet others
are not formally adherents of any order, but
are simply ascetics with personal folio wings. The
orders are centred at major shrines, such as
those of Khwadia Mucin al-Din at Adimer and
Shaykh Farld al-Dm Shakargandi at Pak Paffan
for the Cishti order; but besides these there are
many minor shrines whose guardians (sometimes
the descendants of the person buried there) have
taken on the duties of a ptr. These include
the instruction and spiritual guidance of disciples
(murid) who may enter the order or may remain as
lay disciples, and the provision of aid for secular
problems such as illness and family difficulties to
both disciples and other followers. The rdles of
spiritual guide (murshid) and of general helper are
combined in the pir, but a person can have only one
plr as his murshid, whereas he can go to various
pirs for aid of some kind. As a result of this twofold
role, pirs have considerable spiritual and secular
influence, particularly in West Pakistan where many
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of the main shrines are situated, and where Sufism
first entered the sub-continent.
Distinct from these activities is the worship at
the mosque. Most villages in Pakistan have a mulld
and there are often several mosques, one of which is
used for the Friday prayers. In many cases, however,
the mulld has less influence than has the pir. Formerly, there was considerable syncretism of Hinduism
and Islam, particularly in the Pandjab and its environs and among the less educated; there are references to the mixed composition of devotees at shrines
and to the way in which saints were given both
Hindu and Muslim aspects. Since 1947, however,
this pattern has greatly diminished, though examples
of it are still to be found in rural India.
Detailed ethnographies of the Muslims of the
subcontinent are rare, and a great deal of research
needs to be carried out before an authoritative
account can be given of the social organization and
culture of Muslims there and of their relations to
fellow citizens of other religions.
Bibliography : G. Ansari, Muslim caste in
Uttar Pradesh, Lucknow 1960; F. Barth, Political
leadership among Swat Pathans, London 1959;
M. L. Darling, The Punjab peasant in prosperity
and debt, Oxford 1925; idem, Rusticus loquitur,
Oxford 1930; Z. Eglar, A Punjabi village in Pakistan, New York 1960; J. J. Honigmann, Three
Pakistan villages, Chapel Hill 1958; Inayatullah
and Q. M. Shafi, Dynamics of development in a
Pakistani village, Peshawar 1963; A. K. N. Karim,
Changing society in India and Pakistan, Dacca
1956; D. M. Schneider and E. K. Gough eds.,
Matrilineal kinship, Berkeley 1961; M. T. Titus,
Islam in India and Pakistan, Calcutta 1959; I.
Ullah, Democracy in rural communities in Pakistan,
in Sociologicus, ix (1959), 36-47; A. C. Mayer, Pir
and murshid: an aspect of religious leadership in
West Pakistan, in Middle Eastern Studies, iii
(1967), 160-9; D- N. Wilber ed., Pakistan, New
Haven 1964; O. H. K. Spate, India and Pakistan:
a general and regional geography, London 1954,
especially part 2, 'The People', pp. 97-196.
(A. C. MAYER)
iii. — LANGUAGES.
The presence of four great language families in the
sub-continent is due to several waves of invasion by
different ethnic groups in prehistoric and early
historic times. The oldest such faniily appears to be
the Mun da (which, with KhasI spoken in the Assam
hills and classified with the Mon-Khmer family, is
sometimes regarded as "Austro-Asiatic"; but not
enough is known about the affiliations of Munda for
this interpretation to be acceptable to all scholars),
spoken by over 6 million speakers, of whom the
Santali, with over 3 m. speakers, are the most
numerous. Small though the numbers are, the Munda
languages are important in Indian linguistic history,
partly as providing the linguistic substratum for
some languages now classified in other families, and
partly as a source of borrowed words and constructions in other, more important, languages. These
languages have had no connexion fwith Islam.
The Dr a vidian (Sanskrit Drdvida-) family extends
mainly over southern India, and its original connexions with language families outside India have not
been determined. It is generally assumed that the
Dravidian speakers occupied a much more extensive
area of India, including the north and north-west,
before the Aryan invasions; both the presence of a
pocket of Dravidian speakers, the Brahui, in Baloeis-

tan, and the linguistic evidence of early Dravidian
influences on Sanskrit, are consistent with this
assumption. (The problem of the language of the
inscriptions of the seals found in the Indus Valley
civilizations of Harappa and Mohendjodaro is not
at present soluble; internal philological evidence from
the Rigveda suggests that these cities were those
overrun by the early Aryans ca. 1500 B.C., but this
neither proves nor disproves that their civilization
was Dravidian.) There are now some 108 m. speakers
of Dravidian languages: 30 m. Tamil, in Madras;
17 m. Malayalam, in Kerala; Kannada (Kanarese)
17 m., in Mysore; 38 m. Telugu, in Andhra; rather
under i million speaking Tulu, and another 3 m.
speaking the "tribal" Dravidian languages in north
Madras, Ufisa, and districts of central India, of
which Gondi, with i| m. speakers, is the most important; recent figures for Brahul are not available,
but there are probably less than 50,000 speakers.
Of these languages Tamil, Telugu, Kannada and
Malayalam alone have any written literature, but
in these four the literature is rich and, at least in the
case of Tamil, goes back to the early centuries of the
Christian era. Brahul is the only Dravidian language
to be spoken exclusively by Muslims; some others
are spoken by small Muslim minorities, e.g., MalayaJam by the Mappilla {q.v.~\ community in Kerala;
Tamil by some Muslims in Madras state and in
Ceylon, having a small Islamic literature [see TAMIL] ;
Kannada and Telugu to a lesser extent in Mysore
and in the former Hyderabad state [see HAYDARABAD], where the preferred language of Muslims is
Urdu or Dakhni (see further below).
The I n d o - A r y a n languages [q.v.'], the Indian
branch of Aryan or Indo-Iranian, the most easterly
representative of the Indo-European language
family, were introduced into India during the Aryan
conquest of the second millennium B.C. The
earliest literary remains show little difference between the Indian side, as represented by the hymns
of the Rigveda, and the Iranian side, as represented
by the Gathas of the Avesta. The Rigveda represents
a north-west Indian linguistic development; a more
central variety of the Indo-Aryan speech became
elaborated and *'purified" (sam-s-krta) into (classical) Sanskrit, the language of the sacred texts of
Hinduism. The position of Sanskrit in India has been
comparable to that of Latin in Europe: a language
cultivated for religious and literary purposes, and
consequently enjoying a high prestige; its artificial
form has been preserved to the present day, and its
influence has been considerable and constant on all
the other languages of India, Dravidian as well as
Indo-Aryan. Sanskrit has had a little importance
for Islam in India: several rulers have patronized
Sanskrit poets and Sanskrit learning; translations
have been made at their orders from literary and
religious works [see, for example, DARA SHUKOH];
and a few Sanskrit inscriptions refer to the works of
Muslim rulers and others. From colloquial dialects
originally contemporary with Sanskrit arose the
Prakrt ("natural") speeches (including the language
of the As"okan inscriptions; Pali, one of the sacred
languages of Buddhism; £auraseni and Arddhamagadhi, the languages of Jainism), which by about
the end of the first millennium A.D. had become the
early stages of those different modern Indo-Aryan
languages which are now spoken all over north
India and Pakistan.
There are some 320 million speakers of IndoAryan languages in India. The following figures,
reduced to round millions, are based on the 1961
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census returns: Marathi, with Konkani, 35 m.;
Ufiya, 16 m., the three main Bihar! speeches 17 m.,
Assamese 7 m., Bengali 34 m.; Hindi 134 m., Urdu
23 m.; Pandiabi n m.; Gudiarati 20 m., Bhili 2^ m,,
Radiasthani dialects 15 m.; Pahafi speeches 4^ m.;
Sindhi i£ m. These figures do not, of course, include
speakers of Urdu, Bengali, Pandiabi and Sindhi in
Pakistan. For most of the languages the areas in
which they are spoken is obvious, as since 1956 India
has been organized on a system of "linguistic states":
thus, Gudiarati is the language of Gudjarat, etc.
Hindi [q.v.] above includes both Western Hindi and
Eastern Hindi, which properly belong to different
groups of the central speech; Urdu [q.v.] is linguistically a form of Western Hindi, separated by higher
vocabulary and by script (see further below);
Western Hindi, written in the form of script called
Nagari or Devanagari, is now the official language
of the Indian Union, and it may be suspected that
the figure given above has been somewhat inflated by
Indians anxious to show the national language as
their mother-tongue, as the 1961 census seems to
have been carried out without any discrimination
on the part of the recorders. Hindi and Urdu [see
also the art. HINDUSTANI] have as their homeland
the western U.P. (United Provinces [scil. of Agra
and Awadh] = Uttar Pradesh), especially the upper
Ganges do^db around Mirafh ("Meerut"); but they,
or their lowest common denominator Hindustani,
are spoken over the whole of northern and western
India and western Pakistan as a lingua franca, and
Urdu (or, in the south, its archaic sister Dakhni) is
the common language of Indian Muslims. All these
Indo-Aryan languages, Urdu not excepted, are influenced to a greater or less degree by borrowings
from Sanskrit. The most important of these languages,
in an Islamic sense, are firstly Urdu and Bengali,
national and official languages of West and East
Pakistan, both with a considerate amount of Muslim literature of all genres; Sindhi is most usually
written in a modified variety of the Persian script
by Sindhi Hindus as well as by the Muslims of Sind,
but has little literary cultivation; Hindi, on the
other hand, although thought of usually as a "Hindu"
form of language, has a considerable Muslim element
in its extensive literature, both mediaeval under
Sufi inspiration and modern under igth and 2oth
century Muslim writers, and indeed some modern
writers have published virtually the same works in
Hindi and Urdu forms; Pandiabi is used beside Urdu
as the speech of Muslims in the Pandjab, although
the bulk of Pandiabi writing is Sikh inspired and
in the Gurmukhi script; Gudjarati is the common
speech of Muslims in Gudjarat as well as an impure
Urdu with many Gudiarati loans, but except for a
little religious and sectarian literature is not much
cultivated by local Muslims for literary purposes;
Gudiarati is also the Indian language adopted by
the Parsi community.
The Iranian branch of Indo-Iranian is represented in
Pakistan by Balocl[see BALU£ISTAN] with perhaps £ m.
speakers, an archaic variety of Persian; and by Pashto
[q.v.], with about 2 m. speakers in Pakistan and many
more in Afghanistan, with a considerable literature of
its own in a script modified from that of Persian,
and in some use also as a lingua franca in the northwest; it has borrowed much from Indian sources.
There are also a few minor Iranian tongues, known
collectively as Ghalca, in the Pamir region. By far
the most significant of the Iranian languages in India,
however, is Persian itself. Nowhere now a mothertongue of any community in the sub-continent, it
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was for long the medium of communication of the
Muslim elite and the major literary vehicle of Islam
in India, the official language of the Mughal court as
long as it lasted and of some independent states (e.g.,
IJaydarabad) until the present century, and in the
late 18th century even the proceedings of the English
courts of the East India Company were recorded in
Persian; it was a necessary subject of study for the
educated Hindu as well as for the Muslim until
English became the ascendant language in India,
and it was probably through the Hindu scribes—
mostly of the Kayasth class—employed in the
Mughal administration that large numbers of Persian
words and expressions became current in north
Indian languages; the Indian contribution to Persian literature is considerable [see IRAN, Literature],
the various histories compiled under the Muslim
rulers being the prime source of Indian history for the
mediaeval period. Persian is also the usual language
of Muslim inscriptions in India, except for the preMughal period in Bengal [see KITABAT]. Besides its
importance in its own right, Persian has exercised a
deep influence on the vocabulary of all Indo-Aryan
languages (and indeed to a lesser extent Dravidian
languages also), most especially Hindi and Urdu;
but whereas Hindi, especially the mixed variety
which emanates from Indian official sources, draws
its culture-words and expressions of modern abstract
concepts from Sanskrit, Urdu continues to draw on
Persian for such expressions, including a vast corpus
of words borrowed or derived from Arabic. The
effect of these progressive changes has been to make
modern Hindi and Urdu almost mutually unintelligible, although they are essentially the same
language; Hindi has probably advanced further than
Urdu in the direction of unintelligibility to the uneducated peasant. Urdu, and to some extent Bengali,
Pandiabi, and Gudiarati, have also borrowed from
Persian certain of its literary genres; the ghazal, for
example, is not known in Hindi or Marafhi literature.
Of other Indo-Iranian languages, lying between
the Iranian and the Indo-Aryan branches, are the
Dardic and Kafir languages [q.v.], although the
former are probably to be looked at as a group of
Indo-Aryan languages which, isolated from the
innovations of IA in the plains, have developed on
their own. They are confined to the mountainous
regions in the north-west of Pakistan and Kashmir,
are numerically insignificant, and have no literature,
except for Kashmiri [q.v.] itself, which has 2 m.
speakers in India and perhaps f m. more in Pakistan.
The fourth language family represented in the
sub-continent is the Tibeto-Burman, introduced
particularly in north-eastern India by migration
rather than by invasion. It includes Tibetan itself
and some closely related Himalayan languages,
a group of eastern 'pronominalized' Himalayan
languages with a Munda substratum, the Boro and
Naga groups in Assam. These are all minor tribal
languages of no numerical significance and of no
importance for Islam, except only for Balti spoken
by Muslims in the north of Kashmir and written in a
form of Persian script.
One language spoken in the extreme north of
Pakistan has not yet been related to any other
language family; this is Burushaski [q.v. in Supplement].
Of the non-Indian languages spoken in the subcontinent by far the most extensive is English, which,
introduced by the East India Company, quickly
became the important language of commerce and
later of general communication for the educated
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Indian. It is still an official language of government
in both Pakistan and India, is the general vehicle of
higher education and hence the vehicle for the
diffusion of European culture and ideas in both
dominions, and is indeed the only pan-Indian
language (the known English has more appeal than
the unknown Hindi for the south Indian). There is
extensive publication in English in both India and
Pakistan, including a vigorous daily press; there are
many specialist and popular Islamic publications,
and probably English is of more account than are
Persian and Arabic in maintaining touch with the
doings of the rest of the Islamic world. In the i8th
century Portuguese was an important language of
trade, which lingered on in Bengal, in the face of
heavy English competition, until the 18205 (T. W.
Clark, The languages of Calcutta, 1760-1840, in
BSOAS, xviii (1956), 453-74); it was in use also in
the ports on the west coast of India, and was in
official use beside Konkam in Goa until the departure of the Portuguese; there is a considerable
Portuguese loan-word element in most Indian
languages. French was used as a language of administration in the former French possessions, but had
very little effect on Indian languages beyond
providing for some a window on European culture;
this aspect has in fact been extended in independent
India through the French cultural centre in Pondicherry.
The Arabic element has been referred to above
in connexion with Persian, which is linguistically
the source of most of Arabic borrowing; but Arabic
is of considerable importance in its own right as the
language par excellence of Islam. It has been studied
in the madrasas as the essential linguistic tool of
Islamic studies since the first establishment of Islamic power in India, and has been the vehicle of
much writing in India on Kur'anic exegesis, fyadith,
fikh, tasawwuf, and grammar. The earliest inscriptions of the Dihli sultanate are in Arabic, and Arabic
was used in preference to Persian in the inscriptions
of pre-Mughal Bengal; but it never seems to have
been used as the language of an elite as was Persian,
and as a spoken language seldom went beyond the
purpose of theological discussion. The exception was
among the bands of Arab mercenaries who were
maintained at some courts. Some Semitic or Hamitic
language was presumably once spoken by the Habshi
[q.v.] community, but no study of the modern
Habshi communities, even at Djandjira, has been
made by a competent scholar to determine the
affinities of their present language.
Indian languages are little spoken outside the subcontinent (Ceylon, of course, is taken as belonging
to the Indian linguistic area; the main language is
Sinhalese, an Indo-Aryan language, and the Dravidian Tamil is spoken by Indian immigrants in the
north) except by emigr6 communities: Gudjarati
and some Hindi/Urdu by Indian communities in
East Africa, a dialect of Eastern Hindi by Indians
in Fiji, Pandjabi by Sikhs in various parts of the
world but especially in south-east Asia and eastern
Iran, Tamil by some labouring communities in
Malaya, while Sanskrit and Pali are studied, if not
spoken, in east and south-east Asia and the East
Indies as the sacred languages of Buddhism. The
only Indian language to have reached Europe is the
Gipsy or Romani, with European, Armenian and
Syrian branches; whether recent Indian and Pakistani immigrants to Europe and America will retain
anything of their own cultures after another two
generations is doubtful.

Scripts.—The native Indian scripts are all
arranged on the same principle: they are syllabaries,
not alphabets, in that each unit of writing is either
a vowel or a consonant (or consonant-cluster) followed
by a vowel; all vowels other than a are expressed by
signs above, below, before or after the consonantcharacters; where consonant-characters are written
without vowel-sign the vowel a is considered to be
inherent in the character. There are thus three categories of symbol: vowel-character, vowel-sign, and
consonant-character; there are also modifiers by
which nasality as a feature of the vowel may be
indicated, or which replace a nasal before a consonant of the same class, or which indicate that a
consonant is to be pronounced without the inherent
vowel. Since consonant-articulations may be clustered
and consonant-characters cannot be written in
series without implication of a separating vowel, it
follows that consonantal ligatures are a feature of the
writing system: thus the Sanskrit kdrtsnya- 'totality*
is written with two characters, kd and rtsnya. The
Indian syllabaries have been arranged since antiquity in an order based on strict phonetic principles
(see W. S. Allen, Phonetics in ancient India, Oxford
1953).
All these Indian alphabets are written from left
to right. Two main graphic varieties of the script,
Nagari and Sarda, have been responsible for the
main forms of the characters in the modern scripts,
with much mutual influence, and regional development has altered the form of the characters, and
introduced a few new principles, so that now many
scripts in use for contiguous languages are mutually
unintelligible. The simplest form, Nagari or Devanagari, is in use for Hindi, Marafhi, Nepali and
generally for Sanskrit; Gudjarati is a modified
cursive form of this; Bengali and Assamese differ
somewhat in appearance from Nagari, many characters having a £arda origin; and Pandjabi in the
Gurmukhi script has even more of the £arda element.
All these have the appearance of being written below
a straight line which forms the head-stroke of the
characters. Other scripts, as a result of having been
early written on palmyra leaves, have developed a
cursive form to avoid splitting the writing material
with straight lines: such are Ufiya and the southern
scripts, all different, used for Tamil, Telugu, Kannada
and Malayalam; the Sinhalese script is a near
relation of these, and the scripts in use for most southeast Asian languages (Burmese, Mon, Siamese,
Cambodian, Javanese, Cham), and for Tibetan, are
all Indian in origin. Specimens of most of these
scripts are illustrated by Grierson, and their palaeographic relations described by Biihler (see Bibliography).
The Perso-Arabic script entered India with the
conquest and has been, of course, studied by Muslims
in all ages for its value in the literature of Islam; at
first, however, it was used only sporadically for
writing in the languages of India (e.g., the Hindi
poems of Amir Khusraw [#.#.]). Necessarily modified
to embrace the peculiarities of the Indian consonantal system [see, for example, DAL, DJ!M, HA?, WAW,
YA>] it later became used for some Indian languages
in common use by Muslims, especially Urdu, Pandjabi, Kashmiri, Pashto, Sindhi; a very small amount
of writing in this script in Bengali is known, Bengali
Muslims normally using the same script as, the
Bengali Hindus; and it has hardly ever been applied
to GudjaratL There are some works in Hindi in this
script—their language and subject-matter having
prevented them from being regarded as works of
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Urdu literature. In addition to the articles on the
individual languages, see further KHATT.
Bibliography: Indian languages have been
widely studied in the last two centuries, and there
is an enormous literature. References to the
languages most germane to Islam will be found
in the individual articles on these in this Encyclopaedia, especially BENGALI, GUDJARATI, HINDI,
HINDUSTAN!, KASHMIR!, PASHTO, SINDH!, TAMIL,
URDU. For the linguistic affiliations of these see
DARDIC

AND

KAFIR

LANGUAGES,

INDO-ARYAN

LANGUAGES, IRAN — Languages.
General accounts of the languages of India:
G. A. Grierson, Language, in Census of India, 1901,
i/i, 247-348; idem, Linguistic survey of India,
20 vols., Calcutta 1904-27; S. K. Chatterji, Languages and the linguistic problem, Oxford Pamphlets
on Indian Affairs, OUP Indian Branch 1943;
A. L. Basham, The wonder that was India, London
1954, Chap, ix 'Language and literature'. On the
Indo-Aryan languages: J. Bloch, Uindo-aryen du
Veda aux temps modernes, Paris 1934; S. K.
Chatterji, Indo-Aryan and Hindi, Ahmadabad
1942; T. Burrow, The Sanskrit language, London
*955> especially for the position of Indo-Aryan
and Indo-Iranian in the Indo-European framework, and for Chap. VIII, 'Non-Aryan influence on
Sanskrit'; on this topic also S. LeVi, J. Przyluski
and J. Bloch, Pre-Aryan and Pre-Dravidian,
Calcutta 1929. For a definition of the various
phases of the Sanskrit language see J. Clifford
Wright, Non-classical Sanskrit literature, London
1966, i ff. Comparative lexicography of IndoAryan in R. L. Turner, Nepali dictionary, London
1931; idem, Comparative dictionary of the IndoAryan languages, London 1962-6. For Dravidian: R. Caldwell, Comparative grammar of
the Dravidian languages*, London 1878 (now
somewhat out-of-date); J. Bloch, Structure grammaticale des langues dravidiennes, Paris 1946;
T. Burrow and M. B Emeneau, Dravidian etymological dictionary, Oxford 1961. On the Indian
scripts: J. G. Biihler, Indische Palaographie,
Strassburg 1896.
(J. BURTON-PAGE)
iv. — HISTORY
This article aims at being no more than a guide
to the numerous articles on individual topics of the
Muslim history of India and Pakistan to be found
elsewhere in the Encyclopaedia, and to relate these
to a chronological framework
The pre-Muslim history of India is mostly outside
the scope of this Encyclopaedia; aspects of the culture
of this period, however, are relevant in the development of Muslim scientific knowledge and in the
peculiarly Indian developments in Islam and Islamic
institutions. For the scientific aspect an account of
the relevant culture of pre-Muslim India will be
found in DJUGHRAFIYA, iii; for its religions, Hinduism
and Jainism, see HINDU and DJAYN, and for the
Indian aspects of mysticism which are relevant to
Islam see TASAWWUF. References to the state of the
land at the time of the various occasions of Islamic
conquest will of course be found in the articles on
the major Muslim powers and regions of India,
especially DIHLI SULTANATE, BANGALA [in Supplement], GUDJARAT, SINDH, DAKHAN.
Muslim history in the sub-continent begins with
the Arab invasion and capture of Sind in 92-3/711-2,
which thereby came under first the Umayyad and
later the cAbbasid caliphates; this period is, however,
no more than a curtain-raiser, since caliphal authority
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was almost extinct by 257/871, although two Arab
principalities in Sind endured for a little longer. For
this period see SINDH; MUHAMMAD B. KASIM; and
references under AL-HADJDJAPJ and UMAYYADS. For
the Arab principalities see MANSURA and MULTAN,
and also under DAYBUL.
Hindu rulers in the west and north-west of India
were not slow to see the dangers to themselves in
the establishment of an active Muslim state at
Ghazna in the 4th/ioth century; the first conflict
between Hindu and Muslim powers came when a
ruler of the Pandjab invaded the territory of the
Ghaznawid Sebiiktigin, but the balance of power
was soon reversed and Sebiiktigin became the
aggressor, compelling the cession of Kabul. Sebiiktigin's empire was consolidated and extended by his
successor Maljmud, who between 389/999 and 417/
1027 entered India fifteen times on marauding raids,
the chief towns plundered being Wahind, Multan,
Nardin (Tara'ori), Thanesar, Baran, Mathura,
Kannawdj, Gwaliyar, Kalindjar and Somnath,
although permanent occupation of the captured
territories never seems to have entered his mind,
and in consequence Islam was not established there;
except in the Pandjab which became the Ghaznawids*
frontier province and in which, in Lahawr (Lahore),
they established their capital after losing Ghazna to
the Ghurids. For the history of these years see
especially the articles GHAZNAWIDS, SEBUKTIGIN,
MAHMUD B. SEBUKTIGIN, GUDJARAT, and

PANDJAB.

The Ghaznawids' successors, the Ghurids, were
the next pre-eminent Muslim power to harass India
from the north-west, although at first the ruler of
their eastern province, Shihab al-DIn (later MuHzz
al-DIn) Muhammad b. Sam, merely continued the
ghdzi tradition of Matimud of Ghazna by making
rapid local incursions: thus in 571/1175-6 he supplanted the Ismacili rulers of Multan by an orthodox
governor, and later took the fortress of Ucch [#.#.];
in 574/1178-9 he marched through Multan and Ucch
to Pafan in Gudjarat, where his exhausted army
was defeated. Sind and Daybul were acquired the
next year, and in 582/1186-7 Lahawr was finally
added to the Ghurids' territories, this last conquest
ending Ghaznawid rule in India and placing the
Ghurids in a favourable strategic position for an
assault on upper India. A Ghurid army was defeated
in 587/1191 at Tara'ori [q.v."\ by aCawhan force under
Prithviradja, but a further Ghurid army was successful at the same place in the following year and Hansi
and Dihli (Delhi) [gq.v,~\ were occupied. Mirafh and
Koyl (the modern cAHgafh) [qq.v.] and the territory
south-west as far as Adimer [q.v.] soon capitulated
to the invaders under their local commander !£utb
al-Din Aybak, and Mucizz al-Din returned in 592/
1195-6 to take Bayana. Thereafter affairs were left
in Kutb al-DIn Aybak's hands, and he, after defeating
attacks by local Hindu rulers, occupied Bada'un in
594/1197-8, Kannawdj the following year, Gwaliyar
in 597/1200-1 and Kalindiar in 599/1202-3; he was
appointed wall cahd-i Hindustan by Mucizz al-Din
shortly before the latter's death in 602/1206. The
political role of the Ghurids in India was still limited,
and Aybak was more concerned after Mucizz al-Din's
death with maintaining his position vis-a-vis Tadj[
al-Din Yildlz, the Ghurid governor in Ghazna, than
with extending, or even consolidating, the Ghurid
possessions in India; indeed, at this time certain
local Hindu rulers were accepted as tributaries. But
the Ghurids nominally controlled wider possessions
in India than those administered by Kutb al-Din
Aybak, for two other local governors, who like Aybak
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were Turkish slaves, were established in remoter |
provinces: Nasir al-Din Kabaca in Multan and Sind
and Muhammad b. Bakhtiyar Khaldji in Lakhnawti
in Bengal. At Kutb al-DIn Aybak's death in 607/710
he was succeeded by his son Aram Shah, but Aybak's
son-in-law Iletmish was set up at Dihli by a group of
army officers; after he had overcome initial opposition he was able to consolidate his Indian position
to the extent of severing the political connexion with
Afghanistan, where the Khwarazm-Shahs had
supplanted the Ghurids and in turn were being
harassed by the Mongols under Cingiz Khan, and
by securing the main strategic points of north India.
Under him Islamic government received a settled
form in north India, and he may be regarded as the
founder of the Dihli sultanate. For events in this
period see especially GHURIDS, MUHAMMAD B. SAM;
UCCH, LAHAWR, HANSI, KUTB AL-DIN AYBAK, DIHLI

and DIHL! SULTANATE. For events in Bengal see
BANGALA [in Supplement], LAKHNAWT!, MUHAMMAD
B. BAKHTIYAR, and KHALDJI. For events in Multan
and Sind see SINDH. For the establishment of the
Dihli sultanate see DIHL! SULTANATE and ILETMISH.
For the rule of Iletmish at Dihli see DIHL! SULTANATE. For his early struggles for possession see also
NASIR AL-DIN KABA&A. and TADJ AL-DIN YiLOiz; by

his victory over Kabada, Iletmish established his
authority over Sind in 623/1226; he also recovered
Bengal, where the successors of Muhammad b.
Bakhtiyar had for some time enjoyed virtual independence. He was succeeded in 634/1236 by his
daughter, the only female ruler in Muslim India
[see RADIYYA], and later by his third son Nasir
al-Din Mahmud [q.v.] (644-64/1246-66), although in
this reign de facto power was exercised by Ghiyath
al-Din Balban as na?ib. The latter, who later succeeded as sultan, was engaged in ceaseless military
activity to consolidate Dihli as the principal power
in north India against the local Hindu dynasties,
especially those of Mewat; he suppressed an attempt
at independence by the Bengal governor Tughril
in ca. 680/1281-2; and had to maintain constant
strong garrisons on his north-western frontiers, where
skirmishes with the Mongols, although not a serious
threat to India, were frequent. Sind, however, seems
to have remained virtually independent under its
local rulers, the Sumra dynasty, who gradually
became converts to Islam. The so-called 'House of
Balban' was never a real dynastic power in the Dihli
sultanate, although Balban was succeeded for a
time by his grandson Mucizz al-Din Kaykubad (and
theoretically by his great-grandson Kayumarth), and
his second son Nasir al-Din Mahmud Bughra Khan,
followed in turn by his son Rukn al-Din Kayka'us,
assumed the title of sultan in Bengal. For this period
of the history of India see DIHLI SULTANATE ; BANGALA
[in Supplement]; MEWAT. For the rise of the local
Sind dynasty see SINDH and SUMRAS.
A coup by Khaldii Turk officers led to the establishment of the next dynasty of the Dihli sultanate.
Djalal al-Din assumed the royal title in 689/1290,
succeeded after six years by his nephew cAla.3 al-Din,
under whom the sultanate assumed an imperial
character. Attacks by the Caghatay Mongols were
repulsed; Gudjarat was conquered in 697/1298,
several victories in Radjasthan subdued most of that
area in the early 8th/i4th century, the Yadava
kingdom of Devagiri was taken in 707/1307, the
Kakatiya kingdom of Tilingana was laid under
tribute two years later, and even the southern
Pandya kingdom was invaded and plundered. cAla3
al-Din entered into matrimonial alliances with

defeated Hindu rulers' families, and was a shrewd
administrator whose principal concern in this field
was the regulation of prices. The Khaldii dynasty
lasted only four years after his death; the last sultan,
Kutb al-Din Mubarak, was assassinated by his
favourite slave, a Hindu convert, who usurped the
throne as Nasir al-Din Khusraw; a brother of the
first sultan was, however, an ancestor of the Khaldjis
of Malwa (see below). For the events of this period
see KHALDJI; CALA* AL-DIN MUHAMMAD KHALDJ!;
MALIK KAFUR; NASIR AL-DIN KHUSRAW; AM!R KHUSRAW; also references under DAWLATABAD, GUDJARAT,
RADJASTHAN, TILINGANA. For Bengal, where from
about 696/1297 the province had been divided into
an eastern and western part with capitals at Sonargawn and Lakhnawti respectively and where Dihli
had not reasserted its suzerainty, see BANGALA
[in Supplement], LAKHNAWTI, SONARGAWN.
With Islam threatened by the excesses of Nasir
al-Din Khusraw, a djihad was declared against him
by Ghazi Malik, the governor of Dipalpur, who
succeeded to the sultanate as Ghiyath al-Din Tughlufc
in 720/1320. An account of the events leading to the
Tughluk succession is given in GHIYATH AL-D!N
TUI^HLUK i; see also NASIR AL-DIN KHUSRAW. Further
military activity consolidated and expanded the
territory of the sultanate: the Pandya kingdom of
Madura (Macbar) was annexed, Diadfnagar in Orissa
(Ufisa) invaded, and Bengal, then suffering from
civil war, partly re-annexed; for this expansion see
MADURA, TILINGANA, URISA, WARANGAL. Tughlult's

son Djawna Khan, entitled Ulugh Khan, who
succeeded his father in 725/1325 as Muhammad b.
Tughluk, was the general who brought about this
consolidation; yet after his accession his oppressive
rule led to many rebellions, some of which resulted
in a permanent loss of hegemony: Macbar (735/
1334-5), Gulbarga (740/1339), Warangal (746/1345-6),
and Dawlatabad, which he had earlier attempted to
make a second capital, in 748/1347. This last loss
led to the proclamation of an independent sultanate
under 'Ala* al-Din Bahman Shah in the Deccan.
By the close of his reign (752/1351) Bengal was again
independent [see FAKHR AL-DIN MUBARAK SHAH],
and the Sumra dynasty in Sind had been succeeded
by the Sammas [g.v.]. For the events of these reigns
see, in addition to the articles already cited,
MUHAMMAD B. TUGHLUK; TUGHLUKIDSJ DAR AL-DARB,

iii (for Muhammad b. Tughlul^'s token currency);
DAWLATABAD; for Madura see also DJALAL AL-D!N
AHSAN SHAH; for events in the Deccan see DAKHAN
and BAHMANIDS, and references under VIDJAYANAGARA. For Kashmir, where Islam had been introduced
ca. 715/1315 by Shah Mir or Mirza, who later became
the first Muslim ruler of the country, see KASHMIR
and SHAH MIRZA.
Muhammad b. Tughluk's nephew Firuz Shah
(usually conveniently but inaccurately differentiated
as Firuz Shah Tughluk) succeeded in 752/1351 to a
reduced domain. He early led expeditions to restore
the Dihli hegemony over Bengal, in 754/1353-4 and
760/1359; but that province, reunited since 753/1352,
retained its independence under Ilyas Shah [q.v.]t
whose successors remained in power for another
half-century. His prolonged expedition to Sind
against the Sammas of Thaftha restored Dihli's
suzerainty over Sind for a short time only, although
in expeditions against Kangfa and Ifawa [qg.v.] he
was more successful. His reign was generally peaceful
and prosperous—particularly in the hindsight of
historians writing after the Timurid invasions Of the
end of the 8th/i4th century—and he is remembered
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as an innovator in agriculture and especially irrigation, a remitter of the harsher taxes (but as an
upholder of the necessity of levying dfizya from
Brahmans: see DAR!BA, 6 a.), and as a constant
public builder; but he was mild to the extent of
culpable leniency, and his delegation of authority
to his subordinates eventually weakened the royal
power. For his reign see FIRUZ SHAH TUGHLU£, DIHL!
SULTANATE, and TUGHLUKIDS; for the events in Sind
see SINDH and THATTHA; for events in Gudjarat
see GUDJARAT (6); for the position in Bengal see
specially ILYAS SHAH and SIKANDAR B. ILYAS; for
his agricultural policies and irrigation works see
FILAHA, v; NAHR; and references under DJAMNA;
for his buildings and other public works see DIHLI,
DIHL! SULTANATE (ART), DJAWNPUR, HISAR FIRUZA,
SARHIND.

Some half-dozen kings of the Tughluk: line followed
Firuz after his death in 790/1388, none (except the
last: see below) for more than a year or two. The
Dihli sultanate was in a state of political disintegration, and many provincial mufrfd^s achieved
virtual independence at this time. Even before
Flruz's death the mufyd* Malik Radja of Karwand
near Thalner had been able to act independently of
Dihli after about 784/1382 [see FARUKIDS, KHANDESH].
The Bahmanis of the Deccan strengthened their
independence and enlarged their dominions, the
second sultan, who succeeded in 759/1358, bringing
in careful and extensive administrative reforms; for
these see MUHAMMAD SHAH i BAHMAN!. The constant
skirmishing with the neighbouring Hindu kingdom
of Vidjayanagara flared up in 766/1365 in the first
major battle between Hindus and Deccani Muslims;
accounts vary, but it seems that the boundaries
drawn between the rival powers were more in
Vidjayanagara's favour and that consequently the
Bahmanis cannot have had the better of the argument. For this campaign and the conflicting evidence
see VIDJAYANAGARA. Some five years later the
Vidjayanagara ruler extinguished the Muslim dynasty
of the small southern sultanate of Madura [q.v.]. In
Malwa [q.v.] the governor, Dilawar Khan, had failed
to remit to Dihli the revenue collections of the
district since 795/1392, although he did not declare
himself independent until 804/1401 [see DILAWAR
KHAN]. In the eastern provinces of the sultanate,
disaffected Hindus were rejecting all obedience to
Dihli when the (IJabshl?) eunuch Malik Sarwar,
Khwadja Djahan, was sent there in 796/1394 to
control them; having done this he occupied Diawnpur
as suljdn al-sharfr and there made himself independent
of Dihli [see DJAWNPUR, SHARKIDS; also ITAWA,
KOYL]. Disorder had similarly arisen in Gudjarat,
where Zafar Khan had been sent by Dihli in 793/I39I
to establish the Tughluk authority; he pacified the
province, but remained there as a virtually independent ruler during the confused Tughluk rivalries in
the north; yet he did not assume the royal prerogatives until 810/1407 (although his son Tatar Khan
had had himself proclaimed king five years previously); for these events see GUDJARAT and MUZAFFAR
SHAH GUDJARAT! i.
In 800/1398 Pir Muhammad, governor of Kabul
and grandson of Timur, attacked India, capturing
Uddh and Multan [qq.v.]; the chiefs and nobles of
Dipalpur had also submitted to him, but later
revolted and killed his governor. This seems to have
been made a casus belli by Timur in 801/1398-9:
Dipalpur and Bhafner, where the rebels had taken
refuge, were sacked, and Timur proceeded through
Panipat to Dihli, chastising the Djafs [q.v.] on the
Encyclopaedia of Islam, III
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way: the sultan (Mabmud Tughlufc) fled, Dihli was
occupied, and was given up to pillage, plunder and
wholesale massacre. On his withdrawal in the spring
of that year, the Dihli sultanate was left in virtual
anarchy and moral, political and financial bankruptcy, although Mafcmud Tughluk had returned to
his 'capital city without an empire' after the Timurid
armies had withdrawn; de facto authority seems,
however, to have been exercised by Maljmud's
minister Mallu I^bal Khan [q.v.]. The Sayyid Khidr
Khan held Multan, Lahawr, Dipalpur and other
localities as governor owing allegiance to Timur or
to his son Shah Rukh. In addition to the now fully
independent Muslim states mentioned in the last
paragraph, many minor Muslim governors had
become more or less independent, and the local
Hindu chieftains, particularly those of the D63ab,
had thrown off all pretence of recognizing the suzerainty of Dihli. Mafcrnud Tughluk's military governor
of the Do'ab, Dawlat Khan Lodi—who after the
death of Mallu came to occupy the same position
in the state as Mallu had—gained some small success
in re-asserting the authority of Dihli over the
neighbouring states; he and Khidr Khan were the
chief contenders for power in the north, and after
the death of Matunud Tughluk in 815/1412 or 1413
(the evidence on this point is conflicting) Dawlat
Khan was raised by the nobles to the Dihli throne.
In about 806/1404 Islam had suffered a setback in
Bengal with the defeat of Ghiyath al-Din Aczam
Shah by Radja Ganesh of Dinadjpur; and this Hindu
minister continued to wield power (and, according
to some Muslim historians, persecuted Muslims; but
their accounts are not well authenticated and may be
tendentious) until his death in 818/1415. Apparently
he never assumed the royal title; but a succession
of minor Muslim kings were puppets in his hands.
He was succeeded by his son, who had been converted
to Islam as Djalal al-DIn Muhammad. For the events
of these years in north India see TIMUR; MAHMUD
TUGHLUK; KHIDR KHAN; DAWLAT KHAN LOD! [in
Supplement]; for encroachments by the Diawnpur
sultan Ibrahim see IBRAH!M SHAH SHARK! and
SHARKIDS ; for Radja Ganesh see BANGALA [in Supplement].
In the Bahmani kingdom the fifth ruler, Mu^iammad Shah II [q.v."], a liberal and enlightened sultan,
enjoyed a long reign (780-99/1378-97) undisturbed
by foreign campaigns, and showed his administrative
ability in his famine relief measures during 78g-97/
1387-95. On his death, one Tughalcln, chief of the
Turkish slaves, seized power and installed a puppet
ruler; but Firuz and Afrmad, two grandsons of the
first sultan, resenting the degradation to which the
royal family was being subjected and being assured
of support, rose to power; Firuz succeeded as the
next sultan in 800/1397, his brother Ahmad becoming
Amir al-Umara3 and Khan-khanan. Firuz reorganised
the administration, in which Brahmans came to be
extensively employed—probably to balance the
high proportion of influential 'foreigners' (Iranis and
c
lra^is) whom previous sultans had favoured. He
was three times involved against Vidjayanagara
(800/1398, 809/1407, 820-2/1418-20), possession of
the Raydur [q.v.] dd*db being the main point of
contention; in 802/1399, after the foundation of the
new city of FIruzabad on the river Bhlma, he was
engaged against the Gond rad|a of Kherla [q.v.], and
shortly afterwards against Tilingana. About 803/1401
he is said to have sent an embassy to Timur and to
have obtained from him a brevet of sovereignty over
the Deccan; this is not recorded by historians of
27
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Tlmur's reign, but its truth seems confirmed by the
actions of other southern rulers: an understanding
of mutual assistance between the rulers of Gudiarat,
Malwa, Khandesh and Vidjayanagara against the
Bahmani kingdom, and a demand from these rulers
to Firuz to keep the peace. Firuz was able to maintain
excellent relations with the Hindus of the Deccan,
taking wives from several prominent Hindu houses,
not excluding Vidjayanagara (being persuaded,
although a Sunni, to contract mutca alliances in this
respect: Shici doctrines were at this time penetrating
the Deccan). Opposition to Firuz towards the end of
his reign centred around the Cishtl saint Gisu Daraz
[g.v.], who favoured his brother Alrniad; and to
the latter Firuz assigned the throne in 825/1422. For
this period in the Deccan see, in addition to the
references above, BAHMANIDS, VIDJAYANAGARA,
ILICPUR.
In Dihll the sultanate had fallen to Khidr Khan in
817/1414, who, however, never assumed the royal
title. He and his house, the so-called Sayyid dynasty,
ruled Dihli until 855/1451; their rule was never
,strong, and military force was always necessary for
the mere collection of the revenues; their military
expeditions were undertaken in attempts to maintain
the small prestige remaining to the sultanate: e.g.
817/1414 Katahr [g.v.]; 818/1415-6 Nagawr [g.v.],
which was being approached by Aljmad Shah of
Gudjarat; 821/1418 Bada'un; 823/1420 Mewat,
Gwaliyar and Ifawa [gg.v.]; 826-32/1423-8 constant
trouble with Bayana; and unhappy relations with
most of the neighbouring states. The sultanate was
menaced by uprisings of disaffected Turkish nobles
(the 'TurkbaCfias'), the Khokars of the Pandjab,
and, in the 8305/14305 in the reign of Mubarak Shah,
Mughals from Kabul; and the rulers of the new
Muslim sultanates of western India and the Deccan
had become strong enough to attack some of the
possessions of the Dihli sultanate, such as Gwaliyar
by Hushang of Malwa in 826/1423, Kalpi in 834/1431
by Malwa and Ibrahim Sharki of Djawnpur simultaneously. During the reign of the third Sayyid,
Muhammad Shah (838-49/1434-45), the governor of
Sirhind, Malik Bahlul Lodi, gradually came to
control the whole of the Pandjab; Bahlul defended
the Sayyid kingdom in 844/1440-1 against the
invasion of Mabmud Khaldji of Malwa, probably
to keep Dihl* "^cure for himself; and the last Sayyid
king, cAlam Shah, who had moved his court to
Bada3un, voluntarily resigned the throne to Bahlul
in 855/1451. For this period of the Dihli sultanate
See KHIDR KHAN, MUBARAK SHAH, MUHAMMAD SHAH
B. FARID, BAHLUL LODI; KHOKAR; MUGHAL; KALPI J

and references under MALWA and SHARKIDS.
In Malwa, Dilawar Khan had been succeeded by
his son Hushang Shah [g.v.] in 808/1405, who was
accused of parricide and attacked and carried off
by Muzaffar Shah of Gudjarat [see DHAR]; he was
reinstated in 811/1408, and thenceforth transferred
his capital from Dhar to Mandu [g.v.]. He invaded
Gudiarat several times in the early part of his reign,
although when in 824/1421 Hushang in search of
elephants invaded Ufisa his dominions were in turn
invaded by Gudiarat armies; in 831/1428 he supported
the radja of Kherla [g.v.] against the Bahmams but
was badly beaten by a Bahmani army; in 834/1431
he attacked Kalpi [g.v.] at the same time as Ibrahim
Sharki of Dfawnpur and, gaining possession of it,
left a governor there, who, being at some distance
from Malwa, was soon able to assert a considerable
degree of independence. On Hushang's death in
838/1435 [?] the barbaric rule of his eldest son

Muhammad Shah caused Mafomud Khan, a former
general and counsellor of Hushang and son of his
minister Malik Mughlth [g.v.], to remove Muhammad
and, Mughlth having declined it, assume the throne
as Mafrmud Shah Khaldji in 840/1436. In spite of an
attempt by Afrmad Shah I of Gudiarat to secure
the throne for Mascud, a son of Muhammad Ghuri.
Mafemfid consolidated his position, and during his
long reign (33 years) the Malwa sultanate reached its
greatest extent. He several times attacked Citawr
in Mewar [g.v.]. eventually compelling its ruler,
Rana Kumbha, to acknowledge his suzerainty
(858/1454); he exacted tribute from the rulers of
minor Hindu states to the north of his dominions
(Bundi, Kofa, Kumbhalgafh, etc.) and, while engaged
in the conquest of Mandasor, 'recovered from the
idolaters' the city of Adjnier [g.v.] (861/1457);
disputes over Kalpi led to occasional war with the
sultanate of Djawnpur; he caused the khufba to be
read in his name in Bayana; several times he
invaded the Deccan to attack the domains of the
Bahmani minor Nizam Shah, once (865/1461) being
utterly defeated, but able later to despoil Barar and
to defend his outpost at Kherla [g.v.]; and even
Dihli, as noticed above, was not safe from his ambition (844/1440-1). But he was a good Muslim and a
great builder and patron of the arts, and in his time
Malwa acquired renown as a centre of learning. For
the details of his reign see, in addition to the references above, MAHMUD SHAH i KHALDJ!, MALWA, MANDU;
CANDERl; also references under GUDJARAT.
The Gudiarat sultanate had, at much the same
time, similarly profited by a long reign. Ahmad I
had succeeded his grandfather Muzaffar I in 813/1410
and spent much of his reign in hostilities with neighbouring Radjput princes, especially Idar [g.v.],
Campaner [g.v.] and Djunagafh [g.v.], and with his
Muslim neighbours; his interest in Malwa has been
described above, but he was also involved against
Khandesh and the Bahmanis. He founded the new
capital of Ahmadabad [g.v.] in 813/1411, Afemadnagar
ca. 830/1427, and consolidated Islam throughout
Sorafh [see DJUNAGARH; although this town itself
did not become a centre of Islamic propaganda until
ca. 874/1470 in the reign of Mahmud], where Islam
was already well established in the coastal towns
[see for example MANGROL]. He extended the Gudiarat
dominions southwards into the northern Konkan
coast from 834/1431 by the capture of Thana [g.v.]
from the Bahmanis [see also MAHIM]. His strict but
impartial justice, and through him the example of
the religious teachers of Bafwa and Sarkhedj near
Alimadabad, did much to establish the firm rule of
Islam throughout Gudiarat in the early gth/isth
century. The policy of constant pressure on Gudjarat's
Hindu neighbours was maintained under Muhammad
I (846-55/1442-51) and Kutb al-Din Afrmad Shah
(855-62/1451-8), the latter having once entered into
a Muslim alliance with Mafrmud of Malwa against
Citawr. With the accession of Mahmud I in 862/1458
Gud|arat entered the period of its greatest prosperity;
for the attempt at usurpation by Shams Khan
Nagawri before Mahmud's accession see NAGAWR.
For the general history of Gudiarat in this period
see, in addition to the references above, GUDJARAT.
The small state of Khandesh, where Malik Radia
(= Radia Ahmad) had been appointed to an ikffi
by Firuz Shah and where he had established himself
sufficiently to act independently of Dihli since ca.
784/1382, early sought alliance with Malwa through
a royal marriage; but on the temporary division of
the state between Malik Radja's two sons on his
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death in 801/1399 the elder brother, Nasir, dissatisfied with lack of support from Malwa against Ahmad
I of Gujarat who had intervened on behalf of the
younger brother Hasan, had to recognize the overlordship of Gudjarat, 820/1417. A Khandesh attack
on Nandurbar ini 833/1429 provoked Gudjarat
reprisals, and an alliance with the Bahmanis was
sought by marriase: but when his daughter complained that her Husband was neglecting her, Nasir
Khan invaded the Bahmanis' northern territories;
however, his army was defeated and only the
threatened assistance of Gudjarat led to a Bahmani
withdrawal. cAdil Khan (d. 844/1441) and Mubarak
Khan (d. 861/1457) accepted Gudjarat suzerainty,
but in 904/1498 cAdil Khan II failed to pay tribute
and was chastised by Mafcmud Begfa. After the
death of cAdil Khan II in 907/1501 a disputed
succession caused the intervention in Khandesh of
the stronger neighbouring powers. None of the
Faruki rulers was recognized as equal by the sultans
of Gudjarat, Malwa, A^madnagar or the Deccan,
and were known as Khan rather than Shah. For
Khandesh in this period see FARUKIDS and KHANDESH.
and references under GUDJARAT and MALWA.
Bengal, where rival sultanates had been established
in the late 7th/i3th century at Lakhnawti (capital
later transferred to Pandua) and Sonargawn, had
been reunited about 753/1352 under Ilyas Shah,
and after Firuz Shah Tughluk's vain attempts to
recover the province (see above) was never again
molested by Dihli. The Ilyas Shahi succession had
degenerated into a number of puppet kings under the
influence of the Hindu minister Radia Ganesh of
Dinadjpur, and was terminated by the accession
of Ganesh's son the Muslim convert Djalal al-Din
Muhammad in 818/1415; his reign seems to have
been a time of peace and prosperity for Bengal, to
judge by the magnificence of the monuments and
the evidence for the growth of sea-borne trade with
China; and he has the rare distinction of receiving
praise for his justice and equity from both Muslim
and contemporary Hindu sources. There was, however, a continual threat to the western regions from
the Djawnpur sultans, and the existence of coins
dated Saka 1339-40 (= 819-20/1416-18) of Danudjamardana-deva and Mahendra-deva perhaps shows
the temporary rise of local Hindu chiefs to power in
regions away from the capital. He was succeeded
by his son Shams al-DIn Afrmad Shah in 836/1432,
in whose reign Bengal was invaded by Ibrahim
Shark! of Djawnpur, against whom Afrmad Shah
sought help from Timur's son Shah Rukh. On his
assassination a year later the Ilyas Shahi dynasty
was restored, and with the Djawnpur rulers continually engaged with the Dihli sultans the removal
of the western threat brought some peace; although
Arakanese disturbances on the east led to the loss
of Cafgam [see CHITTAGONG]. However, the sultanate
was extended south to Bagerhat and westward to
Bhagalpur (now in Bihar). One of the many changes
in the course of the river Ganges [see GANGA] caused
the transfer of the capital from Pandua back to
Gawf-Lakhnawti. In the reign of the second sultan
of the restored dynasty, Rukn al-Din Barbak
(864-79/1459-74), the Habshi [g.v.] slaves are first
known to have become prominent, aod it was they
who finally superseded the Ilyas Shahis in 892/1486.
For this period in the history of Bengal see specially
BANGALA (in Supplement), ILYAS SHAHIDS, NASIR
AL-D!N MAHMUD i, RUKN AL-DIN BARBAK; and
references under SHARKIDS and HABSHI.
Some of the incidents between the sultanate of
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Djawnpur and its neighbours have been mentioned
above. Its first ruler, Malik Sarwar, left at his death
in 802/1399 a kingdom extending from Koyl (cAligafh)
in the west to Tirhut and Bihar in the east. It early
received tribute from the sultans of Bengal, for
whom it obviously represented a buffer state between
the Dihli sultanate and themselves; but later, as its
strength grew, it was all too often the aggressor
against Bengal. The reign of Malik Sarwar's adopted
son and successor, Mubarak (802-4/1399-1402), was
distinguished only by the last Tughluk attempt to
regain Djawnpur; but the long reign of Ibrahim
(804-44/1402-40) established the Shark! sultanate as
one of the major powers of northern India. His
campaigns against his neighbours have been mentioned above; but his reign was distinguished by his
patronage of art, letters, and religion, and by the
great building activity in the capital. Ibrahim's son
Mahmud (844-61/1440-57) continued the indecisive
hostilities with Malwa and unsuccessfully besieged
Dihli in an attempt, inspired by malcontents in that
city, to oust Bahlul Lodi in 856/1452; an uneasy
peace resulted, for Bahlul saw that Djawnpur
constituted a greater threat to the Dihli sultanate
than the petty campaigns in which he was involved
in the Pandjab. Mahmud seems to have had greater
success against Cunar, south of Banaras, shortly
after this, and Muslim historians credit him also
with a successful incursion into Ufisa. In 861/1457
he died and was succeeded by Muhammad Shah,
whose initial successes against Bahlul were wasted
by disturbances in Djawnpur provoked by his
cruelties; he was killed in the following year and
succeeded by his brother Husayn. IJusayn overran
Tirhut and successfully raided Ufisa with the not
uncommon aim of capturing elephants; his army was
at that time possibly the strongest in India, and he
made several attempts to take Dihli, instigated by
his wife, the daughter of cAlam Shah the last Sayyid
king of Dihli. He was finally decisively defeated by
Bahlul in early 884/spring 1479, and Dihli annexed
the Djawnpur territories; Husayn retired to Bihar,
and in spite of fomenting dissensions between the
Lodi princes after the death of Bahlul he never
recovered his kingdom. For the history of this region
see SHARKIDS, DJAWNPUR; BIHAR, ITAWA, KALPI;
IBRAHIM SHARK!, MAHMUD SHARK!, HUSAYN SHARK!;
and references under DIHLI SULTANATE, MALWA and
URISA.
Multan recognized the suzerainty of Dihli until
847/1443-4; the first Sayyid king of Dihli, Khidr
Khan, had in fact been appointed governor of
Multan by Timur, but under the weaker later
Sayyids Multan was left without a governor. Shaykh
Yusuf Zakariyya3 Kurayshi was elected governor, but
was soon dispossessed by a ^Langah chief of the
district of Sibi who proclaimed himself as Kutb
al-Din Muhammad. Yusuf took refuge in Dihli and
persuaded Bahlul Lodi to send an army to recover
Multan, but the province remained in Langah hands
under its first two able rulers Kutb al-Din (d. 864/
1460) and Husayn (d. 908/1502); under the next
ruler, Mafrmud, the affairs of the province became
troubled, rule eventually passing to Shah Husayn of
the Arghun dynasty of Sind, with Mughal support,
in 932/1525. For this region see MULTAN, LANGAHS,
and references under SINDH.
In Sind itself at this time the Samma dynasty was
still ruling, isolated, independent, and little troubled
by or for their neighbours; Sind history for long is
purely local with no great concern either for the rest
of India or for Islam, and until the late gth/isth
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century few details of it are known beyond the list
of its kings—and even here the chronology is uncertain. The later Sammas were, however, connected by
marriage with the sultanate of Gudiarat. Mughals
of the Arghun clan began to exert some influence in
lower Sind in the last quarter of the Qth/isth century,
in the long reign of Nanda, Diam Nizam al-Din
(ca. 866-914/1461-1508); and in ca. 876/1472, on a
report that 40,000 rebels had risen against the Diam,
Majimud I of Gudiarat marched against them. On
a previous report of persecution of Muslims by
Hindus in Sind, Maljmud had intervened there, to
be informed that the Sind Muslims knew little of
Islam and married freely with Hindus. In 898/1493
Shah Beg Arghun of Kandahar occupied some forts
in northern Sind, and eventually, after the death of
the last of the Samma DJams in 933/1527, the
Arghuns became rulers of Sind. For details of this
period see SINDH, SAMMAS, THATTHA.
Kashmir, like Sind, had at first little connexion
with other Islamic powers in India, although the
reign of Shihab al-Din (755-74/1354-73 ?—here again
the chronology is uncertain) saw the arms of Islam
victorious over most of Kashmir's immediate Hindu
neighbours and the rise of Kashmir to the status of
a great power, although the rule within its borders
was characterized by religious toleration. Under
Sikandar (ca. 791-815/1389-1413), however, a fierce
policy of persecution of Hindus, banishment of
Brahmans, iconoclasm, and immigration of Muslims
from other regions made the country a predominantly
Muslim state, earning for Sikandar the title of
Butshikan ("Breaker of Idols"). That policy was
strikingly reversed under the greatest of the Kashmir
sultans, Zayn al-cAbidin (823-75/1420-70), who
recalled the exiled Brahmans and permitted the
observance of Hindu practices by that community
provided the ordinances of their sacred books were
observed; he abolished the d^izya and also illegal
taxes and cesses, and was active in building public
works, including bridges and canals; he was a patron
of the arts, especially literature and music. Kashmir
was still little involved with other kingdoms of India,
although the sultan maintained friendly relations
with Indian and other rulers, Hindu and Muslim
alike. After his death the power of the royal line
declined and the nobles manipulated the throne
with a succession of puppet kings; several tribes
obtained great power at this time, one of whom,
the Cakk, later usurped the throne. For the region at
this time see, besides KASHMIR, the articles SHIHAB
AL-DIN,

SIKANDAR

BUTSHIKAN, ZAYN

AL- c ABIDiN;

also SRINAGAR and, for the wooden bridges of
Kashmir, references under KANTARA.
To revert to Dihli: Bahlul Lodi, who had peacefully
acquired the Dihli throne in 855/1451, at first gained
by this more in prestige than in territory, for he was
already master of the Pandjab and Sirhind and the
area of the sultanate under the Sayyids had been of
little extent. On his early expedition to repossess
Multan from the Langahs, some of the old nobles of
the last Sayyid king invited Mahmud of Djawnpur
to attack Dihli; the attack was repulsed on BahluPs
prompt return, but Djawnpur remained the most
powerful threat to Dihli over the next quartercentury, with major conflicts in 856/1452, 861/1457,
878/1473-4, 881/1476, and 884/1479. On the last
occasion BahlviFs victory was decisive; he recovered
all the Djawnpur territories for Dihli, and established
his son Barbak Shah on the Djawnpur throne. Many
of BahluPs tribe of Afghans came to India during
his reign., and, by dividing his territories before his

death among his relations and most influential
nobles, he wrought the Dihli sultanate into an
Afghan confederacy. Sikandar L6di, who succeeded
his father in 894/1489, was soon compelled to intervene in Djawnpur, where his ineffective elder brother
was incapable of dealing with large-scale rebellion
by the Hindu zaminddrs fomented by l^Iusayn
Sharki from his exile in Bihar; Barbak was replaced,
and Sikandar forced Husayn to flee to Bengal; he
had brought Bihar again within the sphere of influence of Dihli by 899/1494. After occupying
Sambhal [q.v] and holding court there for four years
he turned his attention to the subjugation of the
smaller Radiput states near Dihli, especially the
territories of Gwaliyar, founding a new capital at
Agra [q.v.] the better to conduct his campaigns:
thus Dholpur fell in 907/1502, Mandrayl in 910/1505,
Utgir in 911/1505, Narwar in 914/1508; Canderi
[q.v.] was virtually governed as a dependency of
Dihli (although nominally on behalf of the pretender
to the throne of Malwa, Safcib Khan "Muhammad
Shah") from late 919/1513 after Sikandar's intervention in the Malwa domestic struggles, although
it later passed into Radiput hands. Sikandar Lodi,
perhaps the greatest king of the dynasty although
his fierce intolerance of Hindus and destruction of
their temples was hardly the way to command
popular support, died in Agra (922/1517) and was
succeeded by his eldest son Ibrahim; but at the
suggestion of a prominent faction of the nobility
the small kingdom was partitioned and Ibrahim's
younger brother (?) Djalal Khan was established
on the revived throne of Djawnpur. The moderates,
however, condemned this policy, and Djalal Khan
became the figurehead of a rebellion against Dihli
fomented by members of the Lohani and Farmuli
clans in Bihar and Djawnpur. Djalal Khan, before
his surrender and death, had fled for refug*. to
Gwaliyar, giving Ibrahim the pretext for annexing it
in 923/1518; but the rebellion had caused Ibrahim to
suspect even the loyal nobles, whom he dismissed
and degraded indiscriminately. Disaffection spread;
and when the son of Dawlat Khan Lodi, the powerful
governor of Lahawr, reported to his father the
iniquities of Ibrahim's rule Dawlat Khan applied to
the Mughal Babur for help. A similar request had
come from Ibrahim's uncle, cAlam Khan L6di, who
had hopes of gaining the Dihli throne. It soon became
plain that Babur's intervention in Indian affairs was
prompted more by his own interest than that of the
Lodis; cAlam Khan failed to take Dihli on his own,
Dawlat Khan died in flight having been dispossessed
of Lahawr by Babur, and Babur's army moved on
through the Pandjab to encounter and defeat the
Dihli Afghans at the battle of Panipat in 932/1526.
Within the next four years the whole of north
India had become subject to the Mughal power.
For this period see DIHLI SULTANATE; LODIS, BAHLUL
LODI, SIKANDAR LODI, IBRAHIM LODl; MUGHALS J
BABUR; LAHAWR, PANIPAT, PANDJAB, SIRHIND.
In the Deccan the last of the Bahmani kings had
fled from Bidar a year after the victory of the
Mughals in the north, although the old Bahmani
sultanate had been partitioned nearly forty years
previously. Its history from the reign of Ahmad
Shah Wall is largely one of faction between local and
foreign Muslims. Atimad soon (826/1423) devastated
Vidjayanagara, and then annexed Warangal, whose
radja had assisted Vidjayanagara against the Bahmanis; but probably the threat of the proximity of
Vidjayanagara to Gulbarga caused Ahmad to move
his capital to Bidar [q.v] shortly thereafter. Three
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northern campaigns between 829/1426 and 831/1428
brought Mahur [q.v.] under subjection and secured
also Gawilgafh [q.v.]; and the fort of Narnala [q.v.]
was rebuilt, thus strengthening the Bahmanis'
northern frontiers for an assault on Malwa in pursuance of the empty claim on that kingdom and on
Khandesh and Gudjarat on the ground of Timur's
"grant" of them to Firuz: Malwa had in fact provided
the Bahmanis with a casus belli by demanding
allegiance from the radja of Kherla [q.v.], a Bahmani
tributary. A Malwa army was defeated in 832/1429,
and an alliance with Khandesh was effected by a
marriage between the two houses; but a rash attack
on Gudjarat the next year led to a Bahmani defeat
and the loss of Thana [q.v.]. Afcmad died in 839/1436;
towards the end of his life he had shown great
partiality for foreigners, especially Persians, and he
seems to have accepted Shici beliefs under the
tutelage of Khalil Allah "Butshikan" [q.v.]. He was
succeeded by his eldest son cAla> al-Din Afcmad,
under whom the foreigners rose to greater power
after their victory over an invasion from Khandesh.
In 847/1443 the Vidjayanagara forces—in which
large numbers of Muslim mercenaries had recently
been recruited—invaded the Deccan but were
eventually overcome. Three years later the foreigners
were inveigled into a disastrous campaign in the
Konkan and, through Dakhni treachery at court,
many of them (including 1200 sayyids) were butchered in the massacre of Cakan. Before the king's death
in 862/1458 the Deccan had been twice more invaded
by Malwa, and an attempted rebellion in Tilingana
crushed by a recently arrived foreigner, Majimud
Gawan [q.v.]. The next king, Humayun, in a reign
of three and a half years, endeavoured to strike a
balance between Dakhnis and foreigners and to
consolidate the kingdom; his ruthless persecution of
adherents of his rebel brother earned him the title
of Zalim, "the Tyrant", apparently unjustly. A
regency followed until ca. 870/1466 with Mahmud
Gawan as wazlr, not without further trouble from
Malwa when the infant king's dominions were
defended with the help of Mafrmud Begfa of Gudjarat.
Mahmud Gawan was sent on an extensive campaign
in the Konkan coast between 874/1469 and 876/1472,
where local Hindu chiefs were causing heavy loss
to Muslim merchantmen and pilgrim-vessels by
piracy—probably with encouragement from Vidjayanagara; the country was laid under tribute, and
as a sort of bonus to the campaigns the Vidjayanagara
port of Goa [see SINDABUR] was taken by the Bahmanis in 876/1472. Tribute was also exacted from Ufisa
in 882/1478; a mutiny in the eastern provinces with
Vidjayanagara support was quashed, and the
Vidjayanagara lands were invaded, in 885-6/1480-1.
A conspiracy between some Dakhnis and Habshis
led to Mahmud Gawan's murder in the latter year
and consequent political chaos. Muhammad III died
in 887/1482, and his successor Mafrmud's reign of
25 years saw the gradual decline of the state. The
ruler became completely subservient to Kasim Barid
in the capital, and the provincial governors became
increasingly autonomous: thus Malik Ahmad Nizam
al-Mulk in his new city of Ahmadnagar, Path Allah
c
lmad al-Mulk in Barar, and Yusuf cAdy Khan in
the western province (Gulbarga and Bidjapur) all
broke away from the Baridi ascendancy at Bidar in
about 895/1490, still, however, acknowledging Bahmani suzerainty; since all were succeeded in their
territories by their sons they may be considered as
the founders of new dynasties. Sultan Kuli Hamadani,
governor of Tilingana, was appointed to Golkonda
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in 903/1498 with the title of gutb al-Mulk; after
about 924/1518 he ceased to send tribute to Bidar
and became virtually independent. When Kasim
Barid died in 910/1505 he was succeeded as chief
minister by his son Amir Barid; Bahmani sultans
occupied the throne until 934/1528, but as no more
than puppets of the Barids; and the Barid family
succeeded to the Bidar throne when the last Bahmani
ruler fled. Perhaps the last concerted action of the
Bahmani state was the expedition in 898/1493 to
punish Bahadur Gilani, the refractory governor of
Goa who, having turned pirate, was plundering ships
of the Gudjarat fleet: it was in the interest of all the
provincial governors to avoid giving Mahmud Begf a
of Gudjarat an excuse for an invasion of the Deccan,
and their combined force defeated the rebel. For the
Deccan during this period see DAKHAN; BAHMANIS,
GULBARGA, BIDAR, GISU DARAZ, MAHMUD GAWAN,

HUMAYUN SHAH BAHMANI; references under MALWA,
VIDJAYANAGARA,

GUDJARAT,

FARUKlDS,

KONKAN,

SINDABUR; for the political factions see also HABSH!,
and for Shici-Sunni tensions see SHICA. For the
establishment of the five successor sultanates see
C
ADIL SHAH! and BIDJAPUR, BAR!D SHAH!S, C IMAD
SHAHlS, KUJB SHAHlS, NIZAM SHAHlS.

In Malwa Mahmud Khaldii had been succeeded in
873/1469 by his eldest son Ghiyath al-Din, a religious,
simple and peaceable man, whose reign was devoid
of external incident. His eldest son Nasir al-Din
succeeded to the throne on his father's abdication in
906/1500, and in his earlier years continued an old
struggle with the Hindu rana of Mewaf. His tyranny
caused his elder son to revolt in 916/1510; on his
death in the following year his third son was enthroned as Mahmud II, the succession being disputed by
the second son Sahib Khan, who was proclaimed as
Muhammad II by a rival faction. Mafrmud eventually
became established through his Hindu ministers,
especially Medini Rai [q.v.], in spite of interventions
against him by Sikandar Lodi of Dihll and Muzaffar
II of Gudjarat; but Medini Rai's growing power
caused Ma^mud to flee to Gudjarat later for protection. Muzaffar took Mandu in 924/1518, massacred
the Radjput garrison, and restored Mahmud. Medini
Rai and the Rana of Mewaf later invaded Malwa,
defeated the army and captured the king, who was
generously restored to Mandu; but the northern
part of Malwa was annexed by Mewaf. Mabmud
offended Bahadur, the new sultan of Gudjarat, by
sheltering a rival; Bahadur captured Mandu in
937/*53*» and annexed Malwa to Gudjarat. In 94i/
1535 Mandu was taken by Humayun in his war with
Bahadur, but the following year a former officer of
the Khaldjis, Mallu Khan, assumed the royal title
as Kadir Shah. The latter was dispossessed by Sher
Shah Sur, who left Shudiacat Khan as governor of
Malwa in 952/1545; his son Bayazid, known in
popular legend as Baz Bahadur, succeeded him in
962/1555 and, refusing to acknowledge the restored
Humayun, assumed the royal title; he surrended
Malwa in 968/1561 to an army sent by Akbar.
For this period see MALWA, MANDU, and references
under GUDJARAT, BAHADUR SHAH GUDJARATI, MEWAR,
HUMAYUN, SHER SHAH SUR.

In Gudjarat the 54 years reign of Mafrmud I,
862/1458-917/1511, brought the sultanate its greatest
prosperity and extended Islam into southern Radjputana, Sorafh and the northern Konkan: in 865/
1461 he secured cUthman Khan in Dialor [q.v.], in
871-4/1467-70 overcame D|unagafh [q.v.], extended
Islam into Sindh and Kacch in 875/1472 and
next put down piracy in Dwarka [q.v.]; in 887/
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1482 the campaign was opened against Paw§gafh
and Campaner [q.v.~\. In 913/1508 he was allied
with the Mamluks of Egypt in a naval campaign
against the Portuguese, who had arrived in the
Indian Ocean in 1498. Muzaffar II, who succeeded
in 917/1511, was soon involved in a clash with
Malwa (capturing Mandu in 924/1518 from a Radiput
faction and restoring Mafrmud II there) and with
Rana Sangram of Citawr in Mewaf [see IDAR] ; there
was some diplomatic intercourse with the Portuguese,
now established at Goa, who first sought permission
to build a fort at Diw (Diu) and later twice tried to
take Diw by force. Bahadur Shah, 932-43/1526-37,
attacked the Nizam Shahis of Afcmadnagar in 935/
1528 to settle a territorial dispute with Khandesh,
conquered Malwa in 937/1531, lost Bassein to the
Portuguese in 941/1534 and the following year gave
them permission to build a fort at Goa; from 941/1534
he was engaged in a long war with Humayun until
the latter returned to face the Sur threat. After
Bahadur's murder by the Portuguese in 943/1537
the history of the sultanate is largely one of puppet
monarchies and rival factions of nobles. In 944/1538
an Ottoman fleet attacked the Portuguese at Diw,
but received only lukewarm support from Gudjarat;
the Portuguese power increased, and the Muslims of
Diw and Bharoc [q.v.] were massacred in 953-4/1546-7.
After this time the Habshi [q.v.] community rose
to some power, as did the Mirzas [q.v.], who had taken
control of Siirat, Bafoda, Bharo6 and Campaner; they
were defeated in Akbar's conquest of Gudjarat in
980-1/1572-3. For this period see, in addition to the
references given above, GUDJARAT, BAHADUR SHAH
GUDJARATI, MALWA, HUMAYUN; for the Portuguese

in the Indian Ocean see SINDABUR, also KHADIM suLEYMAN PASHA.

In the neighbouring state of Khandesh a disputed
succession eventually led to cAdil Khan III being
installed as ruler in 914/1509 by Mahmud Begfa, who
had overcome the opposition by the Nizam Shahi
forces supporting a rival claimant. cAdil Khan
married the daughter of the next Gudjarat sultan,
Muzaffar II, and their son Muhammad I (926-43/
1520-37) co-operated in many campaigns with his
uncle Bahadur vShah of Gudjarat, received from him
the title of Shah, and was designated his heir-apparent ; he died, however, before he could reach Gudiarat
and claim his second throne. The reign of his successor Mubarak II saw in 969/1562 a defeat of a
Mughal army and in 972/1564 the compulsion to
accept Mughal overlordship: chaos in Gudiarat, the
annexation of Malwa by the Mughals, and the
growing concern of Ahmadnagar with her southern
neighbours, had so altered the balance of power
between the great sultanates that the position of
Khandesh as a buffer state was no longer tenable.
Khandesh at first connived at the Mughal manipulation of the Ahmadnagar throne, and joined the
Mughals in the siege of Ahmadnagar in 1004/1596, but
later the Mughals, having been opposed by the last
Khandesh ruler Bahadur Shah, besieged him in Asirgafh and Khandesh became a Mughal province in
1009/1601. For this period see FARUKIDS, KHAN DESK,
BAHADUR SHAH GUDJARATI, ASIR, BURHANPUR, THAL-

NER, and references under AKBAR.
In Bengal a succession of Habshi rulers had
succeeded the Ilyas Shahis in 892/1486, of whom
the second, Sayf al-Din Firuz (d. 895/1489), reestablished order; but later Habshi rule became
intolerable, and a Tirmidhi sayyid, cAla3 al-Din
Husayn, was brought to the throne in 899/1493. He
disbanded the Hindu infantry, expelled the Habshis,

and transferred the capital from Gawf to Ikdala;
he recovered the provinces lost in the six preceding
reigns, and in 904/1498 was able to annex part of
Assam: his army had been reinforced by the influx
of the disbanded Djawnpur forces after Sikandar
L6di had driven IJusayn vSharki from Bihar to the
protection of Bengal. In the years 918-22/1512-6
there were extensive military campaigns in the
Tripura and Arakan regions as well. IJusayn Shah's
reign saw also a great development of Bengali
literature, a liberal attitude towards the Hindus and
the growth of the syncretistic Satyapir [q.v.] sect.
In the reign of his son and successor Nusrat Shah
(925-38/1519-31) many Afghans arrived in Bengal
from Dihli after Babur's defeat of Ibrahim Lodi.
After 934/1528 there were clashes with the Portuguese on their first appearance in Bengal [see CHITTAGONG]. His brother Ghiyath al-Din Mabmud, who
had usurped the throne from his nephew in 939/1533,
was early faced with a rebellion by a brother-in-law
who leagued himself with the Afghan Sher Khan
[see SHER SHAH SUR] and defeated the governor of
Monghyr (Munger [q.v.]). Sher Khan later invaded
Bengal, whose army pressed Portuguese captives
into service; but on the fall of Gawf in 945/1538
Sher Khan assumed the royal title in Bengal—only
to lose it later that year to Humayun. For details
of Bengal in this period see BANGALA (in Supplement),
DIHLI SULTANATE, HABSJHi, HUSAYN SHAH, LAKHNAWTI,
L6DIS, SHARKIDS.

In north India after Panipat Babur's first task
was consolidation and extension of his authority,
for many who had supported him as an ally against
Lodi oppression turned against him when it became
obvious that he intended to remain. Thus he first
occupied Dihli and Agra in 932/1526, moved his
forces eastwards down the Ganges to Djawnpur and,
by his defeat of Rana Sanga of Citawr, secured his
western territories against Radiasthan the next
year; by the defeat of an eastern Afghan force in
935/1529 he extended his paramountcy up to Bengal.
For the events of his reign, his character and his
Indian policies, see BABUR. After his death in the
following year he was succeeded by his son Humayun,
whose first act on his accession was to assign Kabul,
Kandahar and the west Pandjab to his brother
Kamran [q.v.], and to make smaller assignments to
his younger brothers. A force of Afghan supporters
of Mahmud Lodi, brother of the last Lodi king,
which had taken Djawnpur in 937/1531, was defeated,
although the ablest soldier among them, Sher Khan
the future Suri emperor, was enabled to continue
his preparations against the Mughal power through
Humayun's preoccupation with again securing his
western front against the ambitious Kamran. A
brother-in-law, Muhammad Zaman Mirza, gave
Humayun further trouble in offering his services to
Bahadur Shah of Gudiarat, and the latter's refusal
to surrender the rebel led to war between the Mughals
and Gudiarat, and to their first conquest and occupation of that province in 942/1535-6. For details see
BAHADUR SHAH GUDJARATI; GUDJARAT; HUMAYUN;

MANDU; MUGHALS. A rebellion to put a younger
brother on the Mughal throne caused Humayun's
return to the centre, whereupon Mallu Khan profited
by his withdrawal to proclaim himself ruler of Malwa
as Kadir Shah [see MALWA]. Humayun continued to
be troubled by rebellious or independent-minded
relations after his return to the centre [for these
see MIRZAS], and Sher Khan was able to consolidate
his position and occupy all the south of Bihar [q.v.];
he was soon able to besiege Gawf, the Bengal capital,
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but by the time Humayun had at last made up his
mind to crush Sher Khan the latter had occupied
Rohtasgafh [q.v.]. Humayun marched to Gawf and
occupied a deserted city, and then found that Sher
Khan had cut his line of communication to Dihli;
on his retreat he was defeated first at Cawsa in
946/1539, later near Kannawdj the following year,
and fled towards Sind since he found no welcome in
his brother Kamran's territories. Expelled from Sind
by the Arghun ruler, Shah Husayn, he eventually
arrived at the court of Shah Tahmasp [q.v.] of Iran
for the start of his fifteen years' exile. For details
of all these events see AFGHANISTAN, v, 2; HUMAYUN;
MIRZAS; MUGHALS; SHER SHAH SUR.

Meanwhile, Sher Shah had assumed sovereignty
over Humayun's former possessions, and had
regained the Pandjab by driving Kamran back to
Kabul, establishing a fortress at the northern Rohtas
[q.v.]. In 948-9/1542 he conquered Malwa from
Kadir Shah, who fled to Gudiarat, and in the next
year laid waste Raysen in revenge for its radja's
massacre of Muslims at Canderi [q.v.] and established
his authority in Radjasthan, being killed in an
explosion there at Kalindjar in 951/1545. During his
periods at the capital he set about reorganizing the
revenue system of the country. His reforms are
described s.v. DARIBA, 6 b. He was succeeded by his
younger son Islam Shah, who took stern measures
to suppress the adherents of his elder brother. This
revived tribal strife among the Indian Afghans. The
NiyazI tribe, in particular, rebelled in the Pandjab
and at first allied themselves with the malcontent
Gakkhaf [q.v.] community, but later intervened in
Kashmiri affairs and were killed by the Cakk tribe
there, Islam Shah having regained the Pandja.b. A
revolt of a different kind was suppressed by the
execution of one Shaykh cAla3i, a follower of the
teachings of Sayyid Muhammad of Djawnpur [see
AL-DJAWNPURI], which put an end to the Mahdawi
[q.v.] movement in India. On Islam Shah's death in
961/1554 he was succeeded by an infant son who
was within days murdered by his mother's brother
Mubariz Khan. The latter ascended the throne as
Muhammad cAdil Shah, and retained it only by the
generalship of a Hindu administrator named Hemu;
two other Suri nobles, cousins of Sher Shah, contested
the throne by rising in rebelUon in their own provinces, and all three were calling themselves Sultan—
c
Adil Shah in Malwa and the tract from Agra to
Djawnpur, Sikandar from Dihli to RShtas in the
Pandjab, and Ibrahim in a Pandjab region further
north still—when Humayun, who had regained
Kabul, took advantage of the tribal squabbles among
the Surs to reconquer his former empire. The army
of Sikandar was defeated at Sirhind in 962/1555, and
Humayun went on to reoccupy Dihli without opposition. Within six months he had died after a fall
from a height, and his elder son Akbar, then not
fourteen years of age, succeeded to the Mughal
throne. For details of this complicated period see
DIHLI SULTANATE; HUMAYUN; ISLAM SHAH SUR;
SHER SHAH SUR*, SIKANDAR SHAH SUR; SURS; and,

for

domestic affairs under the Suri dynasty, also DIHLI;
NARNAWL; ROHTAS; ROHTASGARH; SAHSARAM.
On Akbar's accession the three Suri ex-monarchs
were still active, although Muhammad cAdil was
shortly afterwards killed in a clash with Bahadur
Shah of Bengal; Sikandar was the most dangerous,
although Muhammad cAdil's old minister, Hemu,
was also campaigning against the Mughals, ostensibly
on behalf of his former master but privately on his
own account. Hemu soon occupied Dihli, but was

423

killed in the battle between his followers and Akbar's
smaller force at the familiar plain of Panipat in 9&4/
1556. Sikandar Stir resisted until 11^-964/1557 before
surrendering. The Mughal generals quickly recaptured
Adjmer, Gwaliyar and Djawnpur [qq.v.], the young
emperor remaining under the influence of the "fyamm
party", his former nurses and foster-mother and their
husbands and children, at Agra. Since Akbar's
tutor, the general Bayram Khan [q.v.]9 was a Shici
he was unpopular at the court, and in 967/1560
Akbar, doubtless under the persuasion of the
"fyaram party", announced that he was assuming
charge of the government; within two years he
was able to free himself from the fyaram influence
as well. Malwa had been occupied in 968/1561,
rebelled the following year, and was finally
subdued by Akbar in person in 971/1564; his
generals in that year crushed an attempt at Afghan
resurgence in Bihar. In the next few years Akbar
had to contend with rebellions on the part of an
Uzbek faction at court, and of his distant relations,
princes of the house of Timur, the Mirzas [q.v.] of
Katahr (later Rohilkhand), who had received small
assignments after the Mughal restoration; the latter
invaded Malwa and made their way to Gudiarat,
where in the local disorder they possessed themselves
of much land, especially in its southern provinces.
Meanwhile the Radjputs were defeated in Citawr
(975/1568) and, in the two following years, Ranthambor and Kalmdjar. The heir, Salim (later Djahangir),
was born in 977/1569 at Sikri, where in 979/1571
Akbar founded his new capital, later known as
Fatlipur Sikri [q.v.]. Next Gudjarat was conquered
—one party in the civil strife had invited his assistance, and the sultanate was showing itself incapable
of dealing with the Portuguese threat on its coast
and its interference with the Mecca pilgrim traffic—
in 980/1572-3. Good relations were established with
the Portuguese to protect the pilgrim traffic; but
about this time Akbar began to have his doubts
about the sufficiency of Islam.
Soon after this, Da3ud Khan Kararani [q.v.]t who
had succeeded to the Bengal throne, refused to
acknowledge Akbar's supremacy, and invaded Bihar.
Akbar marched against him, drove his Afghan army
out of Bihar, and invaded Bengal; Da3ud surrendered,
but later rebelled and was finally defeated and killed
in 984/1576. For the affairs of Bengal and Bihar at
this time see BANGALA (in Supplement), and references
under DA^UD KHAN KARARANI. Khandesh, the buffer
state between the Mughal empire and the Deccan,
was occupied in 985/1577. In 988/1580 the first
Jesuit mission reached Agra; religious toleration was
preached in the court, largely as a result of the
influence of Abu '1-Fadl cAllami and his brother
Faydi [qq.v.], but that toleration now appeared to
exclude Islam. Many Muslims, believing their faith
in danger, supported the idea of replacing Akbar by
an orthodox sovereign; first Bihar and later Bengal,
where a faction of Kakshal Turks had become
prominent, rebelled and the Kakshals proclaimed
Akbar's younger brother Muhammad Hakim, the
ruler of Kabul, as their sovereign. The latter indeed
marched on Hindustan, but was repulsed by Akbar
and made his submission, and the rebels in the east
were put down gradually by Akbar's generals. In
990/1582 he promulgated his syncretistic faith, the
Din-i Ilahi [q.v.], and two years later introduced
an Ilahi [q.v.] era. The year 994/1586 saw the
annexation of Kashmir, and a. first abortive attempt
on Afrmadnagar. By 1001/1593 Sind, Ufisa and
Kafhiawad had made their submission, and within
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another three years Barar, the first of the Deccan
provinces which were the object of Mughal ambition,
had been ceded to Akbar; the fortresses of Gawilgafh
and Narnala followed, in 1009/1600 Afrmadnagar
was taken by storm, and the following year Asirgafh
[q.v.] fell. Akbar died in 1014/1605, his last few years
having been clouded by disagreement with Salim,
the heir-apparent. For India in Akbar's time see
AKBAR, MUGHALS, MUHAMMAD HAKIM, and references
under the various cities and provinces mentioned
above. For his revenue system see DAR!BA, 6 b, and
TODAR MALL. For religious tolerance in his reign
see DJAYN and PARS!, as well as ABU 'L-FADL CALLAM!,
FAYDI and D!N-I ILAH!. For the art and literature
fostered in his court see HIND, Architecture; HIND!;
C
ABD AL-RAH!M, KHAN-I JOIANAN; TASW!R, India.
Salim succeeded, as Djahangir, to a powerful
empire, and was soon challenged by his own son,
Khusraw [q.v]; his rebellion was promptly put down
and the rebels severely punished—including the
Sikh [q.v] leader Guru Ardjun Singh, whose execution
provoked the constant hostility of the Sikhs to the
Mughal power. In the north Shah cAbbas [q.v.] of
Persia laid claim to Kandahar, and Djahangir moved
to Kabul to be near the potential trouble, at the
same time sending armies against the Rana of
Mewaf; operations were also commenced against the
Deccan from Burhanpur, but the former IJabshi
slave Malik cAnbar [q.v] developed guerilla tactics
for use against the Mughals by trained bands of
Maratha soldiers, and by 1019/1610 had recovered
Afcmadnagar and expelled the imperial forces.
Further attacks on the Deccan proved useless and
the Mughals in fact lost more territory, which was not
regained until 1030/1621 when prince Khurram, the
future Shahdjahan, who had been placed in command
of the Deccan force, met with some success at last.
The following year Kandahar fell to Shah cAbbas,
and Khurram, ordered to retake it, went into open
rebellion against his father; he moved quickly
through Central India and Ufisa to Bihar, and
Malik cAnbar profited from the disorganization by
taking Bidar. Khurram's activities in the distant
provinces of the empire led him at one point to join
forces with Malik cAnbar against the imperial forces,
but he was eventually reconciled to his father.
Djahangir died in 1037/1627 and was buried in
Lahawr, which he had raised to the status of a capital
city. For details of his reign see DJAHANG!R, MUGHALS.
and NUR DJAHAN, and also AGRA and LAHAWR, and
references under MALIK C ANBAR; for his great artistic
interests see HIND, Architecture; BUSTAN, KASHMIR,
SHR!NAGAR; for his elaborate coinage see SIKKA, and
for paintings in his reign, TASW!R, also MANOHAR,
MANSUR.
Shahdjahan's reign too started with a war of
succession, and after that a rebellion on the part of
Khan Djahan Lodi [q.v], who defected to Alimadnagar; this led to a renewed conflict with the Deccan
kingdoms, Akmadnagar being invaded in 1039/1630
and finally surrendering to the Mughals with the
capture of Dawlatabad [q.v,] three years later. The
Mughals now had to take account of the Marafhas
[q.v]) some of whom had now joined the Mughal
forces but who were always a potential source of
danger. Attempts to take Bidjapur were at first
unsuccessful, but a peace was concluded with that
kingdom, in exchange for the promise of tribute, in
1045/1636. Shortly afterwards Prince Awrangzib was
appointed viceroy of the Deccan, and Shahdjahan
returned north, where he began building his new
Dihli. In 1047/1638 Kandahar was ceded to the

Mughals by its governor cAli Mardan Khan and held
for eleven years, after which it was retaken by the
Persians; three attempts to recover it failed between
1059/1649 and 1063/1653. Before these an attempt
to subdue Balkh had been a failure. After these
northern campaigns the Mughals again directed
their efforts to the conquest of the Deccan until the
sickness of Shahdjahan in 1067/1657 led his four
sons to quarrel among themselves for the throne.
The third son, Awrangzib, was victorious over his
brothers Dara Shukoh, Shah Shudjac and Murad
Bakhsh [qq.v], and assumed the imperial title, with
the regnal name of cAlamgir, placing his father in
confinement in the court of Agra where he died in
1076/1666. For Shahdjahan's reign see SHAHIDJAHAN,
MURALS, and references under MARATHAS; for
events in the north see also KANDAHAR; for the
Deccan see DAKHAN, also B!DJAPUR, NIZAM SHAH!S,
and references under HAYDARABAD; for Awrangzlb's
early career as governor of the Deccan see AWRANGzis. For Shahd|ahan's buildings see, in addition
to HIND, Architecture, AGRA, DIHLI, LAHAWR, TADJ
MAHALL.

Before Awrangzib had assumed the throne, the
western Deccan had already been troubled by
vShivadji [q.v] the Marafha adventurer, who had
encroached more than once on the imperial dominions,
and had met with success against the cAdil Shahi
armies as well. He was attacked by the Mughal
armies, to whom he surrendered in 1076/1666, concluding a treaty which gave him the right to collect
one-fourth (tawth) of the revenues in Bidjapur; this
was no doubt agreed by Awrangzib with a view to
weakening the Bidjapur resources, but its effects
were far-reaching as the right to fawth was arrogated
by Shivadji's Maratha followers wherever they later
conquered; for details see MARATHAS, also references
under HAYDARABAD, ii. When various Afghan tribes
(Yusufzays, Afridis) rebelled beyond the Indus in and
after 1082/1671, Awrangzib went, to Ilasan Abdal
[q.v.] for two years, which gave Shivadji even more
scope to continue his depredations in the Deccan.
He assumed the insignia of royalty, and abandoning
an alliance with the cAdil Shahis, he joined forces
with the Kutb Shahis to invade the Madras coastal
tracts (the "Carnatic" of British historians; see
KARNATAKA) and Mahisur ("Mysore") in 1085/1647,
taking from the cAdil Shahis a number of their
southern districts. When he died, six years later, he
had created a nation out of the Marafhas who had
been the former subjects of the Ahmadnagar and
Bidjapur sultanates, and who were to be Awrangzib's
strongest and most persistent rivals for the rest of
his life—indeed, of the Mughal empire as long as it
lasted as a power, and of the British in India as well.
Awrangzib moved to the Deccan in 1093/1682, and
remained there in constant warfare until his death
25 years later. After exacting a peace treaty with
Golkonda he captured Bidjapur in 1097/1686;
Golkonda fell next after a siege of nearly a year; and
within the next few years all the former forts of the
c
Adil Shahi and Kutb Shahi sultanates had been
taken, and many forts recovered from the Marafhas,
to enlarge the Mughal empire to its greatest extent.
The years 1101-9/1690-8 were spent trying to wear
down the fortress of Djindji ("Gingee"), where
Radja Ram, son and successor of Shivadji, had set
up new headquarters; years of petty sieges against
minor Hindu kings followed, but the army was
becoming exhausted and a retreat was at last made
to Aljmadnagar, where Awrangzib died in 1118/1707.
For his reign see AWRANGZIB, MARATHAS, MUGHALS.
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SHIVADJI; references to his bigotry under DJIZYA,
iii; for the important digest of Muslim law made at
his orders see AL-FATAWA AL-CALAMGIRIYYA. For his
buildings see HIND, Architecture, DIHL! and LAHAWR.
The Deccan sultanates, the last two of which
were extinguished by Awrangzib, grew out of the
chaotic BahmanI empire, its provincial governors
having gradually asserted their autonomy since about
895/1490. Their history is a record of continuous
strife among them, with occasional uneasy alliances
but rarely the community of interest to combine
against their common foes. The immediate successors
of the Bahmanis in Bidar were the Barld Shahis.
whose domination over the later Bahmanis has been
noticed above. Their sultanate was gradually whittled
away in the north and west by Bidjapur, against
whom they were allied on several occasions with
the neighbouring sultanates. The Raycur [q.v.] do*db
was a continuous bone of contention between
Bidjapur and Vidjayanagara [q.v.], and the only
occasion on which the four southern sultans seem
to have been united in a common cause is in 972/
1564-5 when their confederacy finally crushed the
power of Vidjayanagara at the battle of Talikofa
[q.v.]. Bidar was finally annexed by Bidjapur in
1028/1619. For details of this sultanate see BAR!D
SHAHlS, also BAHMANlS and BIDAR.

The clmad Shahi sultanate of Barar was remote
enough to stand aside from part of the Deccan
conflicts, although there were occasional border
clashes with the Nizam Shahis of Aljmadnagar. In
933/I527 Barar was invaded by the Nizam Shahis
and the Barid Shahis; the ruler, cAla> al-Din clmad
Shah, fled to Khandesh from where he invited the
help of Bahadur Shah of Gudjarat, who promptly
invaded the Deccan [see BAHADUR SHAH GUDJARAT!].
The ruler was restored, and Barar was for some time
left unmolested while the larger sultanates were
quarrelling among themselves. In 969/1561-2 Darya
c
lmad Shah, the son of cAla3 al-Din, had been succeeded by his infant son Burhan, and the minister Tufal
Khan took de facto control over the sultanate. The
latter stood aloof from the confederacy which
defeated the Vidjayanagara kingdom, and plundered
the Nizam Shahi dominions while their ruler was at
Talikofa; the cAdil Shah and Nizam Shah sultans
invaded Barar in 973/1566 to punish Tufal, but
strife between them saved the clmad Shahi state
from destruction at that time. Eventually the Nizam
Shahis, intent on strengthening their position to
match that of the cAdil Shahis who had annexed
many former Vidjayanagara possessions in the south,
again invaded Barar in 981-2/1574-5, capturing
Tufal Khan in Narnala and forcing the surrender of
Gawilgafh; with the imprisonment of Tufal Khan
and Burhan clmad Shah, the Barar sultanate was
extinguished and absorbed in the Nizam Shahi
dominions. For the detailed history of this sultanate
See

C

IMAD SHAHIS, GAWILGARH, ILI&PUR, NARNALA,

as well as references under NIZAM SHAHIS.
The Nizam Shahis, like the Barid Shahis and
c
lmad Shahis, were Sunnis, although after about
944/1537 Burhan I adopted Shicism. The ancestral
home of the Nizam Shahi kings was at Pathri in
Barar, the claim to which led to several Nizam
Shahi raids on clmad Shahi territory. For the most
part, however, the Nizam Shahis were in a constant
state of dispute with their larger neighbours, the
c
Adil Shahis and the Kutb Shahis, in turn, one
sultanate always eventually being compelled to
intervene in a war between any two others lest the
balance of power be upset to the disadvantage of the
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non-belligerent party. In this strange way the rival
sultanates were in fact able to keep going where the
Bahmanis had failed, and to destroy the powerful
Vidiayanagara kingdom to their south. To give an
account of these three sultanates seriatim would
involve unnecessary repetition and, since the political
history of each is so closely bound to that of its
neighbours, would fail to show clearly the events in
the Deccan in relation to a chronological framework;
the purely domestic affairs of each sultanate are
less relevant to the history of Islam in India, for each
"produced more history than it could consume locally."
Yusuf, the founder of the cAdil Shahi dynasty,
had been a Shici and established that form of Islam
in his dominions. On his death in 915/1510 his son
Ismacil was a minor, and a regent reintroduced the
Sunni faith; this was politically to the disadvantage
of the "foreigners**, who were as powerful a faction
in Bidjapur as they had been in the Bahmani sultanate, and were on this occasion successful in returning
to power and reintroducing Shicism. But the state
was torn by political rivalry, and was not powerful
enough to prevent the Portuguese from capturing
Goa [see SINDABUR] later that year. Their troubles
with Vidjayanagara immediately followed when that
state, in 916/1510, annexed the Ray6ur [q.v.] do*db.
Four years later Bidjapur was strong enough to
defeat Amir CAH Barid, who had established a provincial governor at Gulbarga—now virtually part
of the Bidjapur state—on behalf of the puppet
Bahmani king. Shortly after this the cAdil Shahi
sultan, in reward for extricating a Persian ambassador
from detention at Bidar, had received recognition of
his royal title from Shah Ismacil, the Safawi sultan.
By 927/1521 Bidjapur was in a position to try to
recapture the Ray£ur do*db, although the attack
failed; the Hindu king had been incited to take the
do*db by Amir CAU Barid, against whom Bidjapur
sought an alliance with Aftmadnagar, marrying the
sister of the Bidjapur king to the Nizam Shahi
sultan. But the princess's dowry, the fort of ShSlapur
[q.v.], was never ceded to Alimadnagar, and so in
931/1525 the Nizam vShahis, in alliance with Barar
and Bidar, invaded Bidjapur but were defeated and
driven out. The invasion of Barar by Bidar and
Afrmadnagar, which resulted in the Gudjarat sultan
Bahadur Shah's attack on the Deccan, has already
been mentioned; Ahmadnagar and Bicppur were
on this occasion united against the invader, but even
on this occasion Amir cAli Barid had tried to interfere between them and Ismacil cAdil Shah marched
to Bidar to punish him. Bidar fell, but was restored
to the Barid Shahis on condition that Kalyani and
Kandhar [qq.v.] were ceded to Bidjapur, and that
assistance should be given to recapture the do*db.
Ray£ur and Mudgal were regained shortly, but the
Barid Shahis did not in fact cede the two northern
forts. In 937/1531 Bahadur Shah of Gudjarat had
annexed Malwa and Burhan Nizam Shah, alarmed
by his growth of power, offered allegiance to him
and obtained from him recognition of his royal
title; Bahadur's aim was to enlist Burhan's support
against the Mughals, but secretly Burhan suggested
to Humayun an attack on Gudjarat. Later that
year Burhan's insolence to Ismacil cAdil Shah, who
was attempting to force the promised cession of
Kalyani and Kandhar, led to further AljmadnagarBidjapur war, in which the Nizam Shahis were
defeated; but next year, 938/1532, an agreement was
reached between these two powers permitting
Ahmadnagar to annex Barar and Bidjapur to annex
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Golkonda. The campaigns started, but were cut
short by the death of Ismacil cAdil Shah, in 941/1534,
upon which first Malm Khan and shortly afterwards
Ibrahim succeeded to the Bidjapur throne. Ibrahim
reintroduced the Sunni faith, dismissed the "foreigners", and introduced Kannada and Marafhi as court
languages in place of Persian—thus allowing the
employment of many Hindus in the administration.
A few years afterwards Burhan Nizam Shah was
converted to Shicism, and consequently relations
worsened between him and Ibrahim; in 947/1540
Burhan marched again on the cAdil Shah! kingdom
arid annexed Sholapur, then drove Ibrahim out of
Bidjapur, occupied the town, and set off in pursuit
of Ibrahim; the latter received reinforcements and
drove the invaders to Dawlatabad, where Burhan
bought peace by relinquishing his claim to Sholapur.
Smarting under his defeat he persuaded Diamshld
Kutb Shah and the radja of Vidjayanagara to join
a confederacy against Bidjapur in 950/1543. These
three powers, together with CAH Barid, invaded
Bidjapur that year and the next without success; on
a third attempt CAH Barid decided to support the
Sunni Ibrahim rather than the Shici Burhan, causing
the latter to invade Bidar and taking three strongholds on the Bidar-Bidjapur border. In the consequent troubles in Bidjapur a disaffected minister
and the king's younger brother, cAbd Allah, sought
the aid of the Portuguese at Goa, who were claiming
the Konkan coast. A rebellion in the Konkan was
crushed by Ibrahim. Further attacks on cAdil Shahi
territory were made by Burhan, with Vijdjayanagara
support, in 954/1547 and 959/1552, the Raycur
do^db again being annexed to Vidjayanagara on the
latter occasion. In 961/1553 Burhan died and
eventually his son Husayn gained the Attmadnagar
throne after a war of succession. Djamshid Kutb
Shah had similarly been succeeded by his youngest
brother Ibrahim. At this time the cAdil vShahis
actually turned to Vidjayanagara for assistance in
962/1555, against a rebel noble Sayf cAyn al-Mulk,
and alone waged war against the Portuguese in the
northern Konkan. Ibrahim cAdil Shah died in g6$l
1558 and was succeeded by his son CAH, who reestablished the Shici faith and readmitted the
"foreigners". On cAli's enlisting Vidjayanagara aid
again, this time for the recovery of Sholapur, his
kingdom was again attacked by the Nizam Shahi
and Kutb vShahi forces; but the Kutb Shahi opposition was suddenly withdrawn: the Kutb Shahis
could not risk supporting a Sunni state against a
Shici one. cAli's demands for the return of Sholapur
and Kalyani became more insistent, and in 967/1559
it was Aljmadnagar which was invaded, by the
c
Adil Shahis, Kutb Shahis, and a large Vidjayanagara
contingent; a Barar army soon joined in, invading
Afrmadnagar from the east. The Kutb Shahi ruler
later withdrew and the clmad Shahi contingent
changed sides, but still Ilusayn Nizam Shah had
to sue for peace from the Vidjayanagara commander
who had now become the dominant party in the
confederacy. Bidjapur and Vidjayanagara continued
the campaigns for the next few years; but the Hindu
army of Vidjayanagara offended allies and enemies
alike by their excesses on their campaigns, including
desecrating mosques and violating and enslaving
Muslim women; their arrogant radja now demanded
large tracts of land from both Golkonda and Bidjapur.
On this the Muslim rulers sank their differences, and
in 972/1564-5 marched on Vidjayanagara and defeated
an enormous army at the battle of Talikofa [q.v.].
The Vidjayanagara empire was destroyed and its

lands divided among the victors. The Muslim alliance
did not last long: the Nizam Shahis, where Husayn
had been succeeded by Murtada, and the cAdil
Shahis were soon at war again, although in 977/
1
569-70 they again united against a common enemy,
the Portuguese. The cAdil Shahis attacked Goa, the
Nizam Shahis Cewal ("Chaul"); but the Portuguese
were so adroit at manipulating dissensions in their
opponents' forces, and in playing off one enemy
against the other, that both towns held fast against
overwhelming odds and the attackers were forced
to conclude peace treaties. CAH cAdil Shah turned
to the former Vidjayanagara territories for easier
conquests, and it was this aggrandisement of the
Bidjapur lands which caused similar ambitions on
the part of Afrmadnagar, whose ruler annexed Barar
in 981-2/1574-5, as mentioned above. A general state
of warfare persisted between Ahmadnagar and
Bidjapur for some years to come, not without
internal troubles such as the rebellion of a Nizam
Shahi prince in 987/1579 who fled to Akbar; later
wars of succession in Ahmadnagar between 996/1588
and 999/1591 ended in the accession of that prince
as Burhan II. In Bidjapur the minor Ibrahim II
had succeeded CAH I, and the Habshi Dilawar Khan
rose to supreme power, re-establishing the Sunni
faith (for the IJabshi factions in both sultanates see
HABSH!) ; during the Bidjapur internal struggles, the
Ahmadnagar forces contested Naldrug [q.v.], a
border fort between the two states. Before the
accession of Burhan II in Ahmadnagar the effective
control of the state had been in the hands of one
Djamal Khan, a Mahdawi, who persecuted Sunni
and Shici alike, which led to the intervention of
Bidjapur and the defeat of Djamal Khan a few months
before the millennium. At least four contending
factions in Ahmadnagar after the death of Burhan II
in 1003/1595 led the minister to appeal for help
from Murad [q.v.], Akbar's second son, governor of
Gudjarat; Burhan II, though once in Akbar's
service, had refused to swear fealty to the Mughals,
and in fact the Mughal armies in Gudjarat and
Malwa were already preparing for an attack on
Ahmadnagar when the appeal arrived. The city of
Ahmadnagar was soon under siege, and in 1004/1596
Cand Bibi, sister of Burhan II and widowed queen
of CAH cAdil Shah I, purchased its liberty by the
cession of Barar. The fortresses of Gawilgafh and
Narnala held out, only to fall to the Mughals two
years later, and after another two years Atimadnagar
itself was finally taken by storm. For the Mughals
in the province after that date see above. Malik
c
Anbar [^.t;.] held the state together for another
twenty-five years, ousting the Mughals and restoring
a nominal Nizam Shahi dynasty; but Afrmadnagar
was disintegrating under Mughal pressure, and
Bidjapur was able to acquire more of Ahmadnagar
territory. In 1046/1636 the Mughals at last invaded
Bidjapur and forced a peace by which Mughal
suzerainty was acknowledged, and the region was
comparatively peaceful for the next twenty years;
Shahdjahan objected to the succession of cAli cAdil
Shah II in 1068/1656 and ordered the invasion of
the kingdom, but his illness stopped operations.
Bidjapur now faced danger from another quarter,
the Marafha armies who had risen under Shivadji;
and Marafha depredations slowly nibbled away the
kingdom on the north and west utHil its remains fell
to Awrangzib in 1097/1686. The Kutb Shahi kingdom
ot Golkonda was less troubled than its neighbours
after the battle of Talikofa, and knew a long period
of peace and prosperity under Muhammad Kuli
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Kutb Shah during which the city of Haydarabad
[q.v.] was built and adorned; for six years (noi-7/
1603-9} a Persian embassy from Shah cAbbas resided
in Haydarabad. That peace was preserved under
Muhammad Kutb Shah, 1020-35/1611-26, although
in 1024/1615 the Dutch established themselves at
Masulipafam, on the Madras coast, and the English
there seven years later. The next ruler, cAbd Allah
Kutb Shah, was able to extend his dominions to the
south; with the help of his minister Mir Djumla
[see MUHAMMAD SAC!D] ; but the Mughals were already
active to the north, and in 1045/1635-6 Shahdjahan
forced the payment of tribute from Golkonda. Mir
Djumla became increasingly powerful in the eastern
provinces, and in a quarrel between himself and the
king appealed for aid from prince Awrangzib; this
led to the first Mughal siege of Golkonda in 1066/1656,
which was bought off. In 1078/1667 the Marafha
ShivadjI exacted tribute, and was indeed provided
with money and troops to recover some of the
Kutb Shahi forts which had been annexed by
Bidjapur. The accession of the last king, Abu '1-Hasan
Kutb Shah, in 1083/1672, was followed by the rise
to power of two Brahman ministers; their position
in a Muslim kingdom, the assistance given by Golkonda to Bidjapur against the Mughals, and the fact
that it was in any case a Shici kingdom, were all
sufficient cause for Awrangzib to renew the attack
in 1096/1685; the capital, and the kingdom, fell
to the Mughals two years later. Awrangzib had
conquered the Deccan, but destroyed the balance of
power; for Bidjapur and Golkonda no longer stood
between the Mughals and the Marafhas, and the
southern states became an easy prey for disaffected
adventurers from the north. This enormously
complicated phase of Indian history is partly covered
by the articles C ADIL SHAHS, BARID SHAHIS, B!DAR,
BIDJAPUR,
DAKHAN,
DAWLATABAD,
GAWILGARH,
GOLKONDA, HABSHl, HAYDARABAD, ILICPUR, C IMAD
SHAHlS,
KALYANI,
KANDHAR,
KUTB
SHAHIS,
MARATHAS, MUDGAL, MUGHALS, MUHAMMAD SAC!D

Mir Djumla, NALDRUG, NARNALA, NIZAM SHAHIS,
RAYCUR,

SHOLAPUR,

SINDABUR,

TALlKOTA,

VIDJA-

YANAGARA; some references under SH!CA; and articles
on the major dynasts of the five Deccan sultanates.
The Mughal empire lasted barely five years as an
empire after Awrangzib's death. There was again
a war of succession, culminating in the accession
of Bahadur Shah I, whose five years' reign was a
constant struggle to retain the Mughal authority in his
dominions: Kam Bakhsh, a younger brother, usurped
Haydarabad; the Radjputs, especially in Marwaf
[see DJODHPUR], were in rebellion against Mughal
authority; a rebellion of Sikhs [q.v.] broke out in the
Pandjab; and he provoked resentment in Dihli and
Lahawr by commanding the introduction of Shici
forms in worship. The emperor Djahandar Shah
[q.v.] succeeded in 1124/1712, soon to be supplanted
by Farrukhsiyar [q.v.] supported by the Sayyid
brothers of Barha [q.v. in Supplement], the effective
kingmakers of the Mughal empire for some years to
come. Attempts to quell the rebellions of the Radjputs
and Sikhs were partly successful; the Djafs [q.v.],
near Dihli and Agra, and the Marafhas, too strong
to be attacked, received revenue concessions.
Farrukhsiyar attempted to remove the Sayyids, and
was consequently deposed by them in 1131/1719.
Neither Rafic al-Daradjat nor Rafi c al-Dawla retained
the throne for more than a few months before the
Sayyids produced Muhammad Shah [q.v.]; but there
was so little faith in the monarchy, and less in the
Sayyids, that provincial governors and nobles were
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able to assume independence of Dihli more or less
as they desired. Kamar al-Din. Cm Kilid Khan,
entitled Nizam al-Mulk [q.v.], opposed to the Sayyids,
abandoned his province of Malwa and established
himself first at Asirgafh; for a time he returned to
Dihli as minister, but retired again to the Deccan
ostensibly on hearing of Marafha depredations there.
His deputy in the Deccan had been ordered by
Dihli to oppose him; he defeated this deputy at the
battle of Shakarkhelda [q.v.] in 1137/1724, and made
himself independent in the Deccan with JIaydarabad
as his capital. Dihli could only conciliate him in his
position of great strength with the title of Asaf
Djah, since then borne as a hereditary title by his
descendants, the Nizams of Haydarabad. The
Marafhas—who were supported in their activities
against Dihli by the Nizam—appeared now in Malwa,
Gudjarat, and Bundelkhand. The Djafs grew in
power, and an imperial officer, CAH Muhammad
Khan, had become practically independent in Katahr
(later Rohilkhand [q.v.]) to the east of Dihli. Badji
Rao, the Peshwa [q.v] of the new Marafha empire,
was recognized as governor of Malwa in 1148/1735,
and constantly demanded from the Mughals fresh
territory and tribute. Shortly after this Nadir Shah
[q.v.], who had become ruler of Persia, raided Afghanistan and occupied Kabul, and large numbers of
Afghan refugees took refuge with the pro-Afghan
C
AU Muhammad Khan in Rohilkhand. Nadir Shah's
advance on India continued, and in 1131/1739 Dihli
was sacked by his army and a general massacre of
the inhabitants began; after collecting what treasure
he could—enough to keep Persia free of taxes for
three years!—he restored Muhammad Shah to his
throne and left, annexing Kabul and the trans-Indus
provinces on the way. Dihli was left stupefied and
desolate.
The province of Bengal was less disturbed than
the centre. Its government after the time of Awrangzib, together with the provinces of Bihar, Ufisa and
Allahabad, was held first by Dja'far Khan, known
better as Murshid Kuli Khan [q.v.]; his son-in-law
Shudjac al-Dawla [q.v.] after him had handled the
province well; but the successor of Shudja.c, Sarfaraz
Khan, a weakling, was supplanted in early ii53/
1740 by cAliwirdi Khan [q.v.], who was twice successful in repelling attempted Marafha invasions of
Bengal. The Marafhas were, however, successful in
Ufisa, which was surrendered to them in 1164/1751.
c
Aliwiirdi Khan was succeeded in 1171/1756 by
Siradj al-Dawla, who was defeated the following
year by Clive at Plassey.
Nadir Shah was murdered in 1160/1747, and an
opportunist commander of his, Afrmad Khan, took
over the royal possessions and the royal title as
Ahmad Shah Durrani [q.v.], and advanced with an
army through the Pandjab to Dihli; defeated by
an imperial army, the Afghans retreated. They
returned two years later to besiege Lahawr, and the
revenue of part of the Pandjab was ceded to them.
A third invasion, in 1165/1751, brought them Multan
and the remainder of the Pandjab; in 1170/1757
a fourth invasion took Dihli and ransacked it; two
years later a Durrani army came to expel the Marafhas from the Pandjab, and by 1174/1761 the Marafha
power in the north was broken at the third battle
of Panipat in which the Durranis were joined by
Mughal, Awadh and Rohilla troops. These Rohillas,
the Afghans of Rohilkhand, had more than once
risen against Dihli and the virtually independent
province of Awadh,, arid had been on a previous
occasion subdued by Marafha troops invited by Dihli.
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The Durranis on their numerous visits had acted
as the rulers of the Mughal empire; when they were
absent the real power was manipulated by the
governor of Awadh, Safdar Djang [q.v.], the nephew
and successor of Sacadat Khan [q,v.]t a Persian Shicl.
The titular monarch at the time of Panipat was
Shah cAlam II, who had tried to gain control of
Bihar and Bengal without success. He came under
British protection from 1765 to 1771 when he was
recalled to Dihli after the Marafhas had again risen
to power; but Awadh, under Shud|ac al-Dawla, the
Diafs of Bharatpur, and the Rohilla leader Nadjib
Khan held the balance of power, rather than any
remnant of Mughal authority. On an occasion when
the Marafhas were engaged elsewhere the Rohilla
Ghulam Khan, in 1788, attacked Dihli and seized
and blinded Shah cAlam II, and the Marafha leader
Sindhia continued his virtual domination of Dihli.
In 1803 the Marafha army was thoroughly defeated
by the British general Lord Lake, and under British
protection Shah cAlam II was restored to his barren
title and hollow empire: although titular monarchs
remained until the deposition of Bahadur Shah II
in 1857 after the Mutiny, the Mughal empire had
ceased to exist. For the period of the later Mughals
See MU£»HALS» BAHADUR SHAH I, DJAHANDAR SHAH,
FARRUKHSIYAR, MUHAMMAD SHAH, SHAH CALAM II,
BAHADUR SHAH II; DJATS, MARATHAS, RADJPUTS,

SIKHS; NIZAM AL-MULK; NADIR SHAH; AHMAD SHAH
DURRANI; ROHILLAS ;PAN! PAT. For Awadh see AWADH,
SACADAT KHAN, SAFDAR DJANG, LAKHNA 3 U. For

the

events in the Deccan after 1137/1724 see NIZAM ALMULK and HA YD ARAB AD. For Bengal see BANGALA (in
Supplement), MURSHID KUL! KHAN, CALIWIRDI KHAN.
SIRADj; AL-DAWLA, MiR
DHAKA, MURSHIDABAD.

DJACFAR,

also

CALCUTTA,

To the south-west of the Nizam of Haydarabad's
dominions, in Mahisur ("Mysore"), a ruler who
established himself about 1750 was Ilaydar cAli
[4.0.], who fought against the local Marafhas, against
the Nizam, with the Nizam, or with the French,
against the British, and carved out for himself a large
kingdom. He died in 1782 and was succeeded by his
son Tipu [#.#.], who was killed in a British attack in
1799. For this region and its events see HAYDAR CALI,
TIPU SULTAN, MAHISUR, SHRlRANGAPAT TANAM.

After 1857 there was in effect no Muslim rule in
India. For the history of the Muslim community
thereafter see MUSLIMS. The community was educationally backward and thus at a disadvantage in
matters of government in comparison with the
Hindus. For aspects of the betterment of the community see especially AHMAD KHAN, CALIGARH, DEOBAND,
DJAMCIYYA, DJAMI'A, TADRIS; also DJARIDA, India
(in Supplement). For Muslim involvement in politics
see HIZB, India; INDIAN NATIONAL CONGRESS; MUSLIM
LEAGUE. For events leading up to the division of what
has hitherto been called India in this article into the
two dominions (later republics) of India (Bharat) and
Pakistan, see PAKISTAN, also DJINAH, MUHAMMAD CAL! ;
LIYAKAT CAL! KHAN ; MUHAMMAD iKBAL; for the constitution and government of Pakistan see DUSTUR xiv
and HUKUMA v.
It is perhaps not quite correct to say that there
was no Muslim rule in the sub-continent before 1947,
since the British government did recognize independent "Native States", some of which were under
autonomous Muslim rulers, where the British
retained the right to intervene if requirements of
public safety demanded it and were represented by
Residents officially appointed. Haydarabad was the
largest of the Muslim states, but there were many

smaller ones. See, for example, BAHAWALPUR, BHOPAL,
DJUNAGARH, KASHMIR (under B. Hindu Maharadfa
but with a predominantly Muslim population),
KHAYRPUR, RAMPUR. See also BALUCISTAN.

Bibliography: A separate bibliography to
cover the various aspects of the Muslim history
of the sub-continent would be enormous and would
duplicate the detailed bibliographies of the many
entries referred to above; reference should therefore be made to the special bibliographies given
under each article.
(J. BURTON-PAGE)
v. — ISLAM
(a) Growth of Muslim society
The growth of Muslim society in India took place
through four processes—conquest, conversion, colonization and migration. It is difficult to say what
proselytizing agencies worked in Sind, but we are
told that on the instructions of the Umayyad Caliph
c
Umar b. cAbd al-cAz!z an announcement was made
that whoever embraced Islam in Sind would be
accorded all the rights enjoyed by the Arab rulers
themselves. Some tribes of Sind consequently
embraced Islam, Dahir's son, D|ay Singh, being one
of them. But when the Umayyad political control
weakened in Sind, they went back to their original
faiths. Mukaddasi found that the impact of Islam
was confined to only a few towns. In Makran, he
writes, the people were Muslims only in name.
The rise of Ghazna under Sultan Mahmud (388421/998-1030) marked the beginning of a new era in
the history of Indian Islam, yet Mahmud's invasions
created a gulf between Islam and Hinduism.
Notwithstanding the fact that the ruler of Baran,
Rai Hardat, had embraced Islam with 10,000 of his
followers at the hands of Mahmud (cUtbI, 305;
c
Unsurl, 141), the general effect of his invasions was
not favourable (al-BIruni, Kitdb al-Hind, tr.
Sachau, 22).
The establishment of the Ghaznavid hold on the
Pandjab linked India with the cultural centres of
mediaeval cAd|am. However, the real growth of
Indo-Muslim society took place after the Ghurid
conquest of northern India. References to conversions
at the hands of Shihab al-D!n Muhammad Ghuri
(d. 602/1206) or of his slave-officers are few and far
between (Minhadj, 152; Firishta, i, 59). The Sultans
of Delhi did not devise any agency for conversion,
and minor acts of royal favour, as recorded by
Ibn Battuta (iii, 179; tr. yon Mzik, 82), could
hardly act as incentives to change one's faith. When
Muhammad b. Tughluk (725-52/1325-51) embarked
upon his Deccan experiment, one of his objects was
to prepare the ground for the spread of Islam in that
region (Nizami, Saldtin-i Dihli kdy madhhabi
rudtfidndt, 338-45). He exhorted the saints and the
€
ulamd* to go to different parts of the country to
propagate Islam. But if Muhammad b. Tughluk
helped in the expansion of Islam in the south or in
the growth of Muslim society in that region it was
done indirectly. Muslim society grew in India through
conversions which took place voluntarily at tribal
levels, and often through the peaceful persuasion of
Muslim mystics.
The social set-up of India in the 5th/nth and the
6th/12th centuries was based on the principle of
caste. According to al-Biruni the caste Hindus lived
within the city walls and enjoyed all the privileges
of city life, the non-caste people were compelled to
live outside the city walls and were denied all civic
amenities, as the idea of physical pollution was one
of the basic principles of the Hindu social system.
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When the Muslims conquered these caste-cities they
threw open their gates to everybody, with the result
that the egalitarian principles of Islam attracted
large number of non-caste Hindus and professional
groups to the fold of Islam. It was this conversion of
the lower caste population to Islam which swelled
Muslim society in this country. The Muslim saints
handled the problem of conversion with great
sympathy, understanding and love. The Cishtl
saints, for instance, attracted the Hindus to the
Muslim way of life, without demanding formal
conversion (Fawd^id al-fu*dd, 182-3, I 53)> taught the
dhikr to them without demanding initiation into the
mystic fold (Maktubdt-i Kalimi, 74, 25), and when
any Hindu desired that his conversion be not
disclosed to his family or tribe, they readily agreed.
This sympathetic and comprehending attitude
enhanced the effect of their persuasion. According
to Abu '1-Fadl and Dara Shukoh, Shaykh Mucm alDin Cishtl converted large numbers of non-Muslims
to Islam (A'in-i Akbari, ed. Sir Sayyid, 207; Safinat
al-awliyd*, 93). Farid al-DIn Gandj-i Shakar converted to Islam numerous tribes living in and around
Pak-patan. Even as late as the ioth/i6th century,
<Abd al-Kadir Bada'um saw Shaykh Da'ud of
Lahore converting 50 to 100 Hindus and their
families to Islam every day (Muntakhab al-tawdrikh,
iii, 34-5). This process continued throughout the
mediaeval period. Arnold (The preaching of Islam,
255-93) nas thrown revealing light on the rdle of
mystics in the expansion of Muslim society in India.
In addition to this, population pressure and
disturbed conditions in Central Asia and Persia
drove large numbers of Muslim families to India
during the 6th/i2th and the 7th/i3th centuries.
Later the Afghan rulers invited many Afghan families
to come and settle in India. Many Shica families
migrated from Persia and settled in the south. The
process of Muslim settlement under the Hindu
rdd[ds, which had begun with the Arabs, continued
also later. There are references to the presence of
Muslims at Kannawdj, Bahraic, Bada3un, Benares
and Adjmlr and some other towns of Uttar Pradesh
and Bihar before the establishment of Muslim
political power in these areas (Nizami, Religion and
politics in India during the ijth century, 76-8). With
the establishment of Turkish rule, these early
Muslim settlements turned into great religious and
cultural centres.
The masdjid, the madrasa and the khdnfrdh sustained
the community life of the Indian Muslims and contributed to its expansion. The masd[ids sustained the
external structure of the faith; the madrasas supplied
the intellectual nourishment, while the khdnfydhs
ensured that the fervour of spiritual life did not
freeze in the day to day life of the community.
(b) Growth of Muslim religious thought
Muslim religious thought during the 6th/i2th and
the 7th/13th centuries was exercised within the
framework of classics produced outside India on the
different branches of religious sciences. In tafsir, the
Kashshdf of Zamakhshar! and the Tafsir of Imam
Nasiri, in hadith the Mashdrik al-anwdr, in fifth the
Hiddya and the manual of al-Kudurl, and in
tasawwuf, the Ruh al-arwdh, the Kimiyd-i sa^ddat
and the cAwdrif al-ma^drif dominated the scene
and the general trend—produced by the spectacle
of the dissolution of the Muslim social and
political structure of mediaeval cAdjam at the
hands of the Mongols—was to preserve existing
knowledge rather than to explore new avenues
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of thought and enquiry. A subtle conflict between
the Ash^ri and the Muctazili attitudes is, however,
discernible in the religious thought of the period.
With the introduction of Ibn al-cArabi's works
(Fusus al-hikam and al-Futuhdt al-Makkiyya) in
India during the 7th/i3th century there was a stir
in Muslim religious thought. Since the pantheistic
ideas of the Great Shaykh were in consonance with
the spirit of the Upanishads, they became identified
with the movement of rapprochement between the
Hindu and the Muslim religious attitudes. The rise
of mystic poetry in Ghazna at this time and the
composition of the mathnawi of Djalal al-DIn Ruml
[#.#.]—which was first quoted in the mystic gatherings
of Shaykh Nasir al-DIn Ciragh (675-757/1276-1356)—
further strengthened the influence of Ibn al-cArabi's
thought. Eminent scholars, like Sayyid CA1I Hamadam (d. 786/1384), Sharaf al-DIn Dihlawl (d. 795/
1392), and Shaykh CAH Maha'imI (d. 835/1431), wrote
commentaries on the Fusus al-frikam, and Shaykh
C
A1I Maha3imi even attempted a commentary on the
Kur3an (Tabslr al-Rahmdn wa tayslr al-Manndn) in
the light of Ibn aI-cArabi's ideas. It became the
theme of Mascud Bak's (d. 800/1397) poetic compositions and inspired also his prose-work, Mir^dt
al-^drifin. Ibn al-cArabi's ideas had become fairly
popular in Muslim religious circles when Ibn
Taymiyya's teachings reached India through one of
his pupils, Imam cAbd al-cAziz Ardabill (Ibn Battuta,
iii, 252; tr. von Mzik, 128), and Muhammad b.
Tughluk came under its influence. It found its
reflection in the Tughluk sultan's attitude towards
different problems of religion and politics, particularly his relations with the mystics. As was inevitable,
there ensued a conflict between the ideas of Ibn alc
Arabi and those of Ibn Taymiyya. The orthodox
section of Muslim society had so far tolerated the
acceptance of pantheistic ideas by the mystics as a
basis for their spiritual experience, but now that it
became the basis for the organization of small social
groups—as one finds in the Futuhdt-i Flruz Shdhi
(Aligarh ed., 8-10)—they viewed it as a serious
threat to the very structure of the sharica and its
function as the regulator of the Muslim conscience.
The culamd* and the Tughlukid sultans began to
combat the tendencies released by the pantheists.
The production of an enormous literature on fifch
during the 8th/i4th century—more than in any
other period of Indian history—was inspired by a
desire to provide a defensive ideological apparatus
against the upsurge of pantheistic ideas which
seemed to weaken the external structure of faith.
While accepting wahdat al-wudj_ud as the basis of
all spiritual experience, Shaykh Nasir al-DIn Ciragh
emphasized close adherence to the Kur'an and the
sunna and discontinued many mystic practices (e.g.,
prostration before the shaykh), which did not
conform to the externals of the sharica. He did not
agree with many of the ideas of Ibn Taymiyya
(Khayr al-mad[dlis, intr. 29-31), but he met the
challenge of the time by making a serious effort to
bridge the gulf between the formalist scholars and the
mystics. That a mystic of his eminence should be
styled "the second Abu Hamfa" shows the extent to
which in his own person he had succeeded in bridging
the gulf. His disciple Sayyid Muhammad Gisu Daraz
criticized the thought of Ibn al-cArabi, and even
planned to write a book in refutation of his ideas
(Maktubdt-i Shah Muhibb Allah, Aligarh University
MS, 90).
For some time the balance seems to have been in
favour of Ibn Taymiyya's school of thought, but the
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views of Ibn al-cArabi, which provided the necessary
ideological meeting-ground for Islam and Hinduism,
made a deeper impact and the stream of religious
thought began to flow in that direction. The gth/i5th
and the ioth/i6th centuries saw a mushroom growth
of new sects, ideologies, philosophies and attitudes in
India, most of them based on a pantheistic approach
to religion. The Bhakti movement, the Shattari order,
and the Rawshaniyya sect were the expressions of
the same attitude, which laid greater emphasis on the
spirit than on the form of religion. Shaykh Muhammad Ghawth of Gwaliyar translated Amrit Kund
into Persian, and thereby introduced Hindu mystical
ideas and Yogic practices into the Sufi discipline.
Bayazid Ansari, the founder of the Rawshaniyya
movement, laid greater emphasis on the interiorization
of religious rites and practices than on outward conforming to the externals of religion. When Akbar
appeared on the Indian scene, the ideas of Ibn alc
Arabi held sway. In his eagerness to evolve a
common religious outlook, Akbar made certain
experiments with the ideological support of pantheistic philosophy, which hurt the religious susceptibilities of the orthodox section and produced fears
that in the process of evolving an amalgam of
different religions the individuality of Islam might
be jeopardized. Had Akbar not intervened, IndoMuslim religious thought would probably have
proceeded on entirely different lines, but Akbar's
attempt to assume the leadership of these syncretic
forces provoked a severe reaction, which expressed
itself on one side in the production of hadith and
juristic literature by scholars like Shaykh cAbd alHakk Muhaddith and on the other side gave birth
to the powerful movement of the Nakshbandl
Shaykh Ahmad Sirhindi [g.v.], popularly known as
Mudjaddid-i Alf-i Thani.
Under the influence of his teacher Shaykh cAbd alWahhab MuttakI, Shaykh cAbd al-Hakk had followed
a very cautious and non-committal policy towards
the ideas of Ibn al-cArabi (Akhbdr al-akhydr, 263),
but Shaykh Ahmad Sirhindi published abroad his
tirade against Ibn al-cArabi's pantheistic approach
to religion and mysticism. He considered it an
expression of an immature spiritual experience,
fraught with great dangers to Muslim society and
religion, as it facilitated the absorption of ideas and
practices by Muslims which ran counter to the
monotheistic ideals of Islam. He condemned on that
account the religious experiments of Akbar. Drawing
his inspiration from the Kur3anic verse, "For you
yours, and for me my religion" (CIX, 6), he declared
against an admixture of Muslim and non-Muslim—
Hindu, Buddhist, Djayn and other—ideas by
Akbar. He succeeded in winning over large numbers
of Mughal nobles to his side, and through them he
sought to bring about a change in the atmosphere
of the court. Djahanglr had to give up Akbar's
policy of meddling in religion and making religious
experiments, while Shahdjahan and Awrangzib
came definitely under the impact of Shaykh Ahmad
Sirhindi's ideas. Shah Kalim Allah of Delhi (10601142/1650-1729) wrote to a disciple, who was trying
in vain to influence the thought of Awrangzib, that
the Emperor was completely under Nakshbandl
influence and could not be converted to any other
point of view. However, in the nth/iyth century two
definite ideological schools—one in favour of and
the other against the doctrine of pantheism—were
in the field. Dara Shukoh, Miyan Mir, Mulla Shah,
Sarmad, Shah Muhibb Allah of Allahabad stood for
pantheistic ideas; Awrangzib, Kh w adja Macsum (son

of Shaykh Ahmad), and others stood for the religious
and spiritual concepts adumbrated by Shaykh
Ahmad Sirhindi. The conflict assumed such proportions that even a foreign traveller, like Bernier,
noticed this conflict (ed. Constable, 345-7). So much
so, that when the war of succession broke out
between the sons of Shahdjahan it was not merely a
conflict between the two sons of an Emperor, but a
clash of ideals between the spirit of Mudjaddid's
Tawfyid-i shuhudi and the spirit of Akbar's Din-i
ildhi. Dara Shukoh had written the Madj[mac albahrayn and had translated the Upanishads,
Awrangzib concentrated his energies upon the
compilation of Fatdwd-i 'Alamgiri (for the personal
supervision of the work by the Emperor, see Shah
Wall Allah, Anfds al-'drifm, Delhi 1917, 24).
Notwithstanding the great impact of Shaykh
Ahmad Sirhindi's thought on the contemporary
religious attitude, the dynamic element of Muslim
religious thought in India found some of his views
spiritually untenable and socially inconsistent with
Indian conditions—particularly when the atmosphere
created by Akbar's religious experiments no longer
existed—and two eminent saints associated with his
own school—Shah Wall Allah Dihlawi and Mirza
Mazhar Djan-i Djanan—took up an attitude which
completely altered the Nakshbandi position with
reference to pantheism (Faysala, cited below) and
Hinduism (Kalimdt-i tayyibdt, 37-40). During the
12th/18th century, Muslim scholars were concerned
with effecting a compromise between the conflicting
ideas and concepts of the preceding era. Shah Wall
Allah wrote a small treatise, Faysalat wafydat alwud[ud wa 'l-shuhud (Delhi 1324), and contended
that there was no substantial difference between
the ideas of Ibn al-cArabi and Shaykh Ahimad
Sirhindi: both meant really the same thing, and
their difference was nothing more than that
between two metaphors. He also said that it
was his mission to reconcile the two concepts
whose underlying reality was one and the same.
Though some other followers of the Mudjaddid,
like Khwadia Mir Nasir cAndalib (Ndld-i 'Andalib,
Bhopal 1310), Khwadia Mir Dard film al-kitdb,
Delhi 1308), and Ghulam Yahya (Kalimdt al-tfakk,
MS, Aligarh), did not agree with his point of view,
Shah Wall Allah, so far as he was concerned, closed
the controversy which had been raging in Indian
Muslim thought for several centuries. Shah Wall
Allah's son Shah Rafi c al-Dln rebut L. '. the arguments
of Ghulam Yahya in his Da«"-gh v~r ; atil (MS no. 1699
Bankipore), and paved t!_3 wa> for the return of
pantheistic ideas as the basis of spiritual experience.
Shah Wall Allah of Delhi (d. 1763) was a seminal
personality in the intellectual life of the Indian
Muslims. He exercised a profound influence on the
religious thought of his contemporaries, and many
of the religious movements of the period, though
differing in their approach, drew inspiration from
his outlook and insight. On one side the orthodox
school of Deoband, which aimed at resuscitating
the traditional and classical values of early Islam,
clung to his ideology, on the other hand Sir Sayyid
Ahmad Khan, who stood for a complete reorientation
of religious thought in the light of Western rationalistic tendencies, looked to him for support and
guidance.
Shah Wall Allah was the last great thinker of the
Middle Ages who realised the need of re-interpreting
Islamic thought in the light of reason and pointed
out that the codification of shared laws should be
related to the specific requirements of a particular
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region and should take into consideration the social,
religious and legal practices of the society concerned.
This dynamic religious approach opened fresh
avenues for the re-interpretation of the basic religious
values. On being asked which of the four schools of
Sunmfikh he belonged to, he said: "I try my best to
combine all the points of agreement in all the schools,
and in matters of variance I adhere to what is proved
by the genuinefyadith—which,thank God, I can do.
If anybody asks me for a fatwd, I give it according to
whatever school he wishes". This liberal method of
recourse to any school of Sunnl law which suited the
circumstances was of great significance to the
succeeding generations. It may be pointed out that
in its attempt to bring its laws into consonance with
the spirit of the modern world, Egypt was guided by
this very principle.
The new spirit of iditihdd which Shah Wall Allah
wanted to awaken could be possible only if religious
thought was extricated from narrow and sectarian
controversies. With this aim in view he translated the
Kur'an into Persian and his two illustrious sons—
Shah cAbd al-Kadir and Shah Rafic al-DIn—translated it into Urdu, so placing the main source of
Muslim religion within the reach of all Indians.
Besides, he and his sons popularized the study of
liadlth and prepared many thought-provoking commentaries on them. He was thus responsible for the
revival of religious learning in India which had an
impact on the entire Muslim world.
The impact of Wahhabi ideology was felt in India
in the beginning of the igth century when Sayyid
Ahmad Brelwi (1201-46/1786-1831) returned from
the Hidjaz, influenced by the thought of Muhammad
b. cAbd al-Wahhab of Nadjd. He trenchantly criticized the adoption of non-Islamic ideas by the Muslims
and advocated purification of Muslim religious ideas
in the light of the Kur3an and the sunna. The
literature produced by his followers, particularly
MawlSna Muhammad Ismacil Shahid (d. 1831),
breathes the spirit of Wahhabi ideology.
The infiltration of western influences into Muslim
society created a stir in the Muslim mind in the igth
century. The superiority of the West in technique,
science, and industry was an established fact, but
the British Government was considered to be the
supplanter of the Mughal rule in India and could not,
therefore, be accepted. This created a conflict in the
Muslim mind which is revealed in the strange but
significant position taken up by Shah cAbd al-cAziz,
the eldest son of Shah Wall Allah. On the one hand he
praised English efficiency in art and industry
(Malfuzdt, 51) and permitted the study of the
English language (Fatdwd-i €Azizi, 195) and on the
other side he issued a fatwd declaring all land under
British occupation as ddr al-fyarb (Fatdwd-i *Azizit
17). This position was not, however, maintained by
the succeeding generations. Those who studied the
English language and sciences willingly accepted
British rule, and those who refused to accept
British rule totally refused to learn the English
language and literature. As was inevitable, two
diametrically opposite tendencies developed in
Muslim religious and social attitudes, one represented
by the cAl!garh movement under Sayyid Ahmad
Khan (1817-98) and the other by the Deobandl
school of thought under Mawlana Muhammad
IjCasim (1832-1880). It is, however, significant that
both Sayyid Ahmad Khan and Mawlana Muhammad
Kasim were pupils of Mawlana Mamluk al-cAli
(d. 1850), a pupil of Shah cAbd al-cAziz's pupil
Mawlana Rashid al-DIn Khan.
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The Christian missionary activity which started
in the wake of the establishment of British rule in
India found a reaction in contemporary Muslim
thought. Many eminent scholars like Mawlana
Raljmat Allah Kayranawl, Mawlana Al-i IJasan,
Dr. Wazir Khan and Mawlana Muhammad Kasim
turned to the production of mundzara literature
(religious disputations) in order to combat the
Christian missionary propaganda. The atmosphere
of casuistry thus created continued to absorb the
attention of religious-minded Muslims, and in
Amritsar a great centre of theological discussions
and mundzara rose up under Mawlana Thana5 Allah.
In the second half of the igth century theological
controversies within the fold of Islam itself made
their appearance. The ahl-i hadlth advocated
recourse to faadith as the chief source of guidance and
discouraged adherence to juristic schools; the ahl-i
Kur*dn laid greater emphasis on direct recourse to
the Kur3an in all matters, instead of seeking guidance
from the Traditions of the Prophet or the formulations of the jurists; and the Brelwi school, under
Mawlana Ahmad Rida Khan, trenchantly criticised
and condemned the Wahhabi approach towards
religion.
The greatest challenge to Muslim religious thought,
still in the meshes of mediaevalism, was posed by
Western thought and civilization. Sayyid Ahmad
Khan was the first to react to this new situation.
"Today we are, as before, in need of a modern cllm-i
Kaldm (new scholasticism)", he declared in 1884, and
in fact he himself laid the foundations of modern
scholastic thought in Islam. He fought mediaeval
obscurantism through his journal Tahdhlb alA khldk and advocated a rational approach to religion.
He rejected taklid, blind adherence to religious law,
and asked for a re-interpretation of the Kur'an in the
light of reason, to suit the new trends of the time.
Furthermore, he took the first momentous step
towards a comparative study of Islam and Christianity by writing a commentary on the Bible
(Tabyln al-Kaldm, Aligarh 1862). In his Khufabdt-i
Afymadiyya (Aligarh 1900) he rebutted the teachings
propounded by the Christian missionaries. Amongst
those who followed Sayyid Ahmad Khan's example
of reconstructing religious thought in Islam, the
names of Mawlawl Ciragh CA1I (d. 1895), autho1" of
The proposed political, legal and social reforms, and
Sayyid Amir cAli (1849-1928), author of The spirit of
Islam, stand out pre-eminent in the history of
Muslim religious thought of the period.
Amongst those who sought a reorientation of
Muslim religious thought in a way different from
that of Sayyid Ahmad Khan, the names of Mawlana
Abu '1-Kalam Azad (1888-1958) and Dr. Muhammad
Ikbal (1876-1938) are particularly noteworthy.
Mawlana Abu '1-Kalam Azad was deeply influenced
by Diamal al-Din Afghani (d. 1897), Muhammad
c
Abduh (d. 1905) and Rashid Ri$a (d. 1935), and he
enthusiastically broadcast through his journals alHildl and al-Baldgh the same spirit of religious
enquiry and dynamism which Afghani and his
school of thought had tried to infuse into the Middle
East. But the greatest contribution of the Mawlana
is his incomplete commentary on the Kur*dn
(Tardfumdn al-Kur^dn, 2 vols.), which marks the
beginning of a new era in the history of Muslim
exegesis. The Mawlana discarded the apparatus of
philosophic disquisition of the Muctazilites and the
spirit of ratiocination developed by Sayyid Ahmad
Khan and others of his school of thought. He commended a natural, direct and unsophisticated
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approach to the study of the Kur'an and declared
all attempts at resolving the conflict between
religion and science as irrelevant, since scientific
problems, according to him, were not the domain of
religion. But it was difficult for the Mawlana to
escape the spirit of the age in which he lived. His
humanistic approach and theosophic attitude give
an idea of the mental climate of the period.
Dr. Muhammad Ikbal, who had made an intensive study of western and eastern religions and
philosophies, emphasized the reconstruction of
Muslim religious thought in the light of the problems
posed by the modern world. He looked upon religion
as a powerful factor in the evolution of a man's
personality and the betterment of human society.
"His Islam", writes Smith, "repudiated the conception of a fixed universe dominated by a dictator
Cod and to be accepted by servile men. In its place
he would put a view of an unfinished growing
universe ever being advanced by man and by God
through man,". He criticized those ecstatic elements
of religious thought which made man parasitical and
indolent. He pi cached a life of self-assertion and
self-realization. "The moral and religious ideal ot
man is not self-negation but self-affirmation", he
declared. IkbaPs thought had a very deep impact
on the contemporary Muslim religious attitude.
Another great conflict in Indo-Muslim religious
thought took place in 1938 when Mawlana Husayn
Ahmad Madam (1879-1957), who taught hadith at
Deoband for several decades, attempted a reconciliation of religious thought with the national
trends in the country and declared that religion did
not constitute any basis for separate national
individuality and that the Hindus and the Muslims
of India were one nation. Dr. Muhammad Ikbal
opposed this view and the controversy (Ma^raka-i
din wa watan, ed. cAbd al-Wahld Khan, Lucknow
n.d.) continued for years and found reflexion in
political life also.
(c) Muslim religious movements
A number of Muslim religious movements have
appeared in India dm ing the last 700 years. Abu'lFadl refers to 14 mystic orders, and the author of
Dabistdn al-madhdhib to a number of religious groups,
sects and movements which have flourished there.
Significantly enough, most of these movements were
inspired by mystic ideas and even where orthodoxy
initiated them, it was often through the medium of
mysticism that they reached the people. Considered
as a whole and from the broad point of view of their
impact on Indian life, these movements reflect four
distinct attitudes and tendencies: trom the 6th/i2th
to the ioth/i6th century they aimed at the "expansion" of Muslim religion and society in India;
during the nth/i7th century they were concerned
mainly with the "reform" of Muslim religion and
society; in the I2th/i8th century "regeneration"
was attempted, while movements that sprang up in
the igth century mainly strove for "reorientation",
either in the light of classical traditions of Islam or
in the light of Western thought.
Movements for Expansion: Five important
mystic orders—the Cishtiyya, the Suhrawardiyya,
the Firdawsiyya, the Kddiriyya and the Shattdriyya
—worked during this period. Though these mystic
orders differed from one another in certain points of
detail—e.g., their attitude towards the state, to
samd* (audition parties), the relative value of the life
of sukr (intoxication) and safyw (sobriety), and the
degree of emphasis on the shari^a laws etc.—they all

agreed that the leitmotif of the mystical spirit was to
strive for the moral and spiritual uplift of man
through the expansion of Islamic ideas. They tried
to adjust and adapt themselves to the mental and
emotional climate of the regions in which they
worked and adopted many Hindu and Buddhist
rites, like the practices of bowing before the shaykh,
presenting water to visitors, circulating zanbil,
shaving the head of new entrants to the mystic circle,
audition parties (samdc) and the Cilla-i-mackus (the
inverted tilla). This identification with the surrounding conditions helped them in attracting nonMuslims to their fold. Besides, almost all the principal
saints of these silsilas were believers in the pantheistic thought which also provided common ground
for intellectual contact with the Hindus.
M o v e m e n t s for R e f o r m : In the nth/i7th
century the general drift and direction of the Muslim
mind was towards tne reform of Muslim society from
within. The Nakshbandl silsila, which was introduced
in India by Khwadia Baki bi'llah (971-1012/15631603) during the closing years of Akbar's reign,
reached its high-water mark under his principal
disciple, Shaykh Ahmad Sirhindi, whose disciples,
according to Djahangir, operated in every important
town and city of India. The efforts of Shaykh Ahmad
Sirhindi were directed towards the reform of Muslim
society. He was not concerned, as were the mystics
of the preceding era, to expand the faith amongst nonMuslims. He aimed at consolidating it by reforming
it and removing its un-Islamic trappings. An uncompromising monotheist, he did not agree with
those religious experiments of Akbar which he had
made with the ideological support of the pantheistic
thinkers and which had elements which ran counter
to the very basis of the orthodox Islamic concept of
tawhid. He condemned the prevalence of bid^as
(innovations), which meant to him dissuasion from
looking to the Prophet as the source of all religious
guidance and inspiration. He permitted the exercise
of friyds and iditihdd, provided it was within the
framework of the Kur3an and the sunna. He
condemned those culamd* and sufis of his day who
encouraged deviations from the sunna under the
garb of idjtihdd. He approached the rulers, the
sufis and the culamd* in order to bring about a
change in their outlook on life. It was due to his
efforts that Diahanglr abandoned Akbar's policy
of making religious experiments, the sufis came
closer to the shari^a and rejected the doctrine of
wahdat al-wud[ud, and the culamd* turned to the
revival of religious learning.
Era of R e g e n e r a t i o n : The I2th/i8th century
was an era of regeneration in Indian Islam. Shah
Wall Allah (1114-76/1703-63) and Shah Kalim Allah
(1060-1142/1650-1729) were the two outstanding
figures who attempted to revive the original teachings
of Islam—one at the intellectual, and the other at
the spiritual level. Shah Wall Allah gave a new
impetus to the revival of the religious sciences. He
laid the foundation of a new school of scholastic
theology; bridged the gulf between the jurists and
the mystics; softened the controversy between the
exponents and the critics of the doctrine of wafydat
al-wudiud and awakened a new spirit of religious
enquiry. He addressed all sections of Muslim society
—rulers, nobles, culamd*, mystics, soldiers, traders,
etc.—and tried to infuse a new spirit of dedication
in them. His seminary, Madrasa-i Rahimiyya,
became the nucleus of a revolutionary movement for
the reconstruction of religious thought in Islam and
scholars flocked to it from every corner of the
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country. His concentration on fifch and tasawwuf and
his attempt to make them complementary was
determined by his conviction that through a dynamic
use of these two active principles both the structural
and the spiritual aspects of Muslim religious life
could be resuscitated and a healthy balance (tawdzuri)
between the form and the spirit—which had been
shattered during the preceding years—could be
maintained. His work was continued by his sons and
successors. The extent to which he and his family
contributed to the revival of Muslim religious
sciences may be judged from the fact that the
majority of Muslim institutions all over India from
the 12th/18th century onwards owe their existence to
their efforts. Shah Kalim Allah's work was in a
different direction. He revived and revitalized the
Cishti [q.v.] order on the lines of the saints of its first
cycle, checked the growth of esoteric tendencies, and
sent his disciples near and far to propagate the
Cishti mystic ideals. The rise of a number of Cishti
khanfrdhs in the Pandjab, the Deccan, the North
West Frontier, and Uttar Pradesh was due to the
efforts of his spiritual descendants (Nizami, Ta*rikh-i
mashd^ikh-i Cisht, Delhi 1953).
Era of Reorientation: The i9th century saw
the reorientation of Muslim religious thought as
demanded by the new problems arising out of the
impact with Western thought and culture. Three
different reactions to this situation are discernible
in the religious movements of this period—(i) to
reorientate religious thought on traditional lines, or
(ii) to evolve a new c//w-i Kaldm to meet the situation
and to accept whatever the West could give; or
(iii) to attempt to steer a middle course. The Wahhabi
and the Fara'itji movements were inspired by a
desire to resuscitate classical Islam through the
reform of Muslim society and the restoration of its
political power. The movement initiated by the
*ulamd* of Deoband aimed at revitalizing Muslim
society through the revival of religious learning, and
looked with a feeling of distrust towards western
thought and learning. The €Aligarh movement,
organized by Sayyid Ahmad Khan, tried to meet the
challenge of the time by accepting Western education
and giving a new orientation to Muslim social,
educational and religious ideals. There was considerable opposition to Sayyid Ahmad Khan and his
social and educational ideals and religious views, but
ultimately the movement succeeded, and it was
tnrough cAHgarh that Indian Islam became acquainted with the West and its achievements in the
realm of thought. The establishment of the Nadwat
al-*ulamdy, which stood for effecting a compromise
between the excessive "this-worldliness" of cAHgarh
and the excessive "other-worldliness" ol Deoband,
was in fact an off-shoot of cAHgarh, and Mawlana
Shibll (1857-1914), who played a prominent part in
its establishment, was one of those who were closely
associated with the cAHgarh movement. Shiblfs idea
of writing a series entitled "Heroes of Islam"—which
included Ghazzali, the caliph Ma3mun and Abu
IJanlfa, and which was responsible for reviving
interest in the history of Islam—was inspired by
Sayyid Afcmad Khan, who also asked Hali, another
friend of his, to write a musaddas, in order to awaken
the Indian Muslims from their stupor by presenting
a vivid story of their rise and fall. The Dar alMusannifin of Aczamgarh, which has published a
number of outstanding religious works, is an offshoot
of the Nadwa and is run mainly by its alumni.
The Djama^at-i Isldmi, an organization of considerable religio-political significance, established by
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Mawlana Abu 'l-A la MawdudI in 1941 with a view
to providing guidance to both the modernists and
the classicists (MawdudI, Tafhimdt, Lahore 1947),
has checked the permeation of Communist ideas in
Muslim youth, but its attitude towards the jurists
and the sufis of Islam has been resented in Muslim
religious circles.
Towards the end of the igth century a new
religious movement was initiated by Mirza Ghulam
Ahmad (1839-1908) from Kadiyan, known as the
A^madiyya, and it soon assumed the shape of a new
sect of Islam. The Murza claimed to be an avatar of
Krishna as well as Jesus returned to earth and the
Mahal; also the buruz (reappearance of Muhammad).
The movement has spread to various parts of the
world, with a small band of converts in Britain, on
the continent of Europe and in the United States.
The purely religious and spiritual movements of
the Indian Muslims during this period centre round
three great figures, Shah Ghulam CA1I of Delhi (11561240/1743-1824), Mawlana Ashraf CA11 of Thana
Bhawan (d. 1943), and Mawlana Muhammad Ilyas
of Delhi (d. 1944). The influence of Shah Ghulam
C
A1I reached distant parts of the Muslim world
(Athdr al-sanddid, chapter iv, 18), through his
disciples, such as Shaykh Khalid al-Kurdi. Mawlana
Ashraf CA1I has many works to his credit, big and
small, dealing with various aspects of Muslim life
(cAbd al-Bari Nadawl, Q[dmic al-Mud^addidm). He
also strove to popularize and strengthen the Cishti
order. Mawlana Muhammad Ilyas set up a centre for
moral and spiritual instruction at Delhi, and started
a brisk religious activity. His movement (Abu
1-Hasan CA1I Nadawl, 1-fadrat Mawlana Mufyammad
Ilyas aur un kl dini dacwat, Lucknow 1947) has
spread to different Arab countries, and his followers,
who go about far and near in small groups known as
dlamd^ats, concern themselves only with the purification of religious life. The Mawlana first applied his
methods of religious persuasion to the Maywatis
(Gazetteer of Ulwurr, London 1878), an illiterate and
half-converted tribe living in the eastern regions of
Delhi. This is, in fact, the only significant Muslim
religious movement in India at present.
(d) The ShiHs: Ithna-^asharis and IsmaHUs
Long before the influence of the Ithna-cashariyya
[q.v.~\ spread in India, the Ismaciliyya [q.v.] entered
the country and started brisk religious propaganda.
In the last quarter of the 4th/ioth century,
Fatimid political power was established in Multan,
and was overthrown by Sultan Mahmud of Ghazna
in 396/1006. Undeterred, the Ismacili missionaries
spread out into Sind, the Pundjab and Gudjarat, and
by their strenuous efforts retrieved much of their
lost political prestige. When Shihab al-D!n Muhammad of Ghur appeared on the Indian scene, he found
the Ismacllls quite powerful. In 571/1175 he dislodged
them from Multan and many of them "went underground living in the guise of Hindus'* (Ivanow,
Brief survey of the evolution of Ismailism, 20).
Embittered and annoyed, the Ismacilis entered into
an alliance with the Khokars and assassinated
Shihab al-Dm (602/1206) at Damyak on the Indus.
The Sultanate of Delhi found itself committed to an
anti-lsmacill policy, and when Iletmish secured a
manshur from the cAbbasid Caliph the secret Ismaclll
opposition became open and aggressive. During the
reign of Radiyya (634-7/1236-40), a Karmatl
preacher—Mawlana Nur Turk—gathered together
his supporters from Gudjarat, Sind and the Doab and
organized a coup d'ttat to establish Ismacill power
28
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at Delhi (Tabafrdt-i Ndsiri, 189-90). The Sultans of
Delhi adopted stern measures against all forms of
Ismacllism. The Ibahatis (Amir Khusraw, Khazd'in
al-futub, ed. M. Wahid Mirza, Calcutta, 20; Futubdt-i
Firuz Shdhi, Aligarh, 7-8), whom some consider
Ismacilis (M. Habib, The Campaigns of 'Alduddin
Khalii, 12; Hodivala, Studies in Indo-Muslim
history, 282-3; !• H. Qureshi holds a different view,
see art. IBAHATIYYA and references there given),
were severely dealt with by cAla> al-DIn Khaldii
(695-715/1296-1316) and Firuz Shah Tughlufc
(752-90/1351-88). According to clsami, cAla3 al-DIn
KhaldjI had punished the Bohoras also (Futufy alsaldtin, 301). Firuz Shah Tughluk refers to some
extreme Shici groups of Delhi as Rawdfid and says
that they reviled the first three Caliphs and liadrat
c 3
A isha, the wife of the Prophet, and considered the
Kurgan as mulfyafrdt-i 'Uthmdni (Futufydt-i Firuz
Shdhi, 7). Sayyid Djalal al-DIn Bukhari, popularly
known as Makhdum-i Djahaniyan (d. 785/1384), has
given an account of some Shlca sects in his conversations embodied in Sirddi al-Hiddya (MS India
Office D.P. 1038). Though some Shica families trace
their pedigree to him, he himself, like Sayyid
Muhammad Gisu Daraz of Gulbarga (Djawami^ alkalim, 10, 20, etc.), seems to have been opposed to
Shica doctrines. The Sirat-iFiruz Shdhi (MS Bankipore
vii, 547) also deals with some Shica sects known in
India during the 8th/i4th century.
In the gth/isth century appeared the Shica states
of the Deccan—the cAdil Shahls of Bldiapur (8951083/1489-1686), the Nizam Shahls of Ahmadnagar
(896-1043/1490-1633), and the Kutb Shahls of
Golkonda (917-1083/1512-1687)—and their rulers
propagated Shlca teachings and practices in the
south. Muhammad Kuli Kutb Shah was the first
marthiya-gu (reciter of elegies) in Urdu. Shica
influence increased in northern India when the
Safawid power was established in Iran (907/1502) and
particularly after the return of Humayun (962/1555)
from that country. The emigration of Shlcls from
Persia to India continued during the reign of Akbar
End reached a significant stage when Djahanglr
came to the throne. The great Shlcl scholar and divine
Kadi Nur Allah Shushtarl was flogged to death by
the order of Djahangir for writing his Ihfrdk al-Ifa^k.
The propagation of some of the Shici views created
resentment in the mind of the Sunni scholars and
there appeared a large number of works—such as
Risdla Radd-i Rawdfid by Shaykh Ahmad Sirhindi,
thelzdlat al-khafd>,by'shah Wall Allah, the Radd atShi'a by Mulla Muhammad Muhsin of Kashmir
(d. 1191/1777), the Radd-i Rawdfid by Shah Kalim
Allah and Tufyfa Ithnd-'ashariyya by Shah cAbd alc
Aziz—in which some of the basic concepts of the
Shici were subjected to criticism.
During the I2th/i8th century Shlca states were
established at Murshidabad (in Bengal), Awadh and
Rampur (in Uttar Pradesh) and Khayrpur (in Sind)
and these states played a very important role in the
spread of Shlcism in India and the popularization of
its various religious practices. Separate Shica congregational prayers and their distinct corporate
religious life began with the efforts of Sayyid Dildar
C
A1I of Nasirabad (d. 1235/1819). The Shlcas of India
commemorate the martyrdom of the Imam Husayn
by exposing ta'ziyas (miniatures of the tomb of Imam
Husayn), holding madilises in imdmbdrds, and
reciting elegies during the first ten days of the month
of Muharram. The imdmbdrds have a very important
place in the cultural and religious life of the Indian
Shlcas. (For accounts of Shicas in India, see Muham-

mad al-Husayn al-Muzaffarl, Td*rikh al-Shica, Nadjaf
1352 A.H., 232-60; J. N. Hollister, The Shi'a of
India, London 1953).
Of the Shlci religious literature produced in India,
the Il&ak, al-frakk wa ibtdl al-bdtil and the Mad[dlis
al-mu'minin of Nur Allah Shushtari, and the *Imdd
al-isldm and al-Shihdb al-thdfrib of Sayyid Dildar CAH
deserve particular mention (for a comprehensive list,
see cAbd al-Hayy, al-Thakdfa al-isldmiyya fi
'l-Hind, Damascus 1958, 217-22).
The Khodjas and the Bohoras [qq.v.] represent the
best-organized Shica communities in India (see also
S. C. Misra, Muslim communities in Gujarat, Asia.
Publishers, 1964). They emphasize esoteric (bdtini)
discipline and believe in an hierarchical system
which controls and regulates the entire life of the
community. The Khodjas, according to their own
tradition, originally belonged to the Lohana caste of
Hindus. A Persian Ismacill missionary, Pir Sadr alDin, converted them to Ismacilism. Among his
successors, who organized the Ismaclli communities
in the Pundjab, Sind and Kashmir, were Seth
Sham Das, Trikam and Seth Tulsi Das respectively, all bearing Hindu names and enjoying the
title of mukhi (chief). Sadr al-DIn called the Prophet
of Islam the avatar or incarnation of Brahma, Adam
the avatar of Shiva and cAli the avatar of Vishnu
(S. Nanjiani, Khoja Vrttant, Ahmadabad 1892, 208;
Bartle Frere, The Khojas, the disciples of the Old Man
of the Mountain, in Macmillan's Magazine, xxxiv
(London 1876), 431-4). The majority of the Khodias
—who are Nizari Ismacilis—are followers of the
Agha Khan.
The principal source of Ismacili fikh is Kadi
Nucman's Dacd*im al-Isldm (ed. A. A. Fyzee, 2 vols.,
Cairo 1951-60). Contrary to the Ithna-cashariyya,
the Ismacili law rejects mutca marriage as invalid.
On the question of bequests to heirs (A. A. A. Fyzee,
in Bombay Law Reporter, Journal, 1929, 84; JRASt
1930, 141; The Ismaili law of wills, London 1933 and)
mut*a (Bombay Law Reporter, Journal, 1931, 30;
JBBRAS, 1932, 85), the Ismacili law agrees with
the Ilanafi school.
(e) Growth of Muslim religious sciences and literature
The Muslim religious literature produced in India
does not merely furnish the indispensable background
to the active religious life of Muslim India, but it also
supplies the key to an assessment of the influence oi
Indo-Muslim religious thought on the Muslim world.
Kur3anic studies, particularly kird*dt and tadjwid,
have been very popular in India even so early as
the 6th/12th century, when in small places like Aror
(near Multan) one could receive instruction in
reciting the Kur'an according to its seven recognized
methods of recitation (Siyar al-^drifin, 103).
Referring to three experts in frird*dt during the reign
of cAla3 al-DIn KhaldjI (695-715/1296-1315) Diva alDIn Barani says that "their equals were not to be
found in Khurasan or clrak". This Indian tradition
of specialization in kird*dt continued throughout the
ages. Dara Shukoh (1024-69/1615-59) found more
than five thousand fydfiz living in a single quarter of
Lahore (Malfuzdt-i Shah cAbd al-'Aziz). But tafsir
literature made little progress in India during the
early period, as the works produced at the time
catered for limited tastes; some were written for the
^ulama*, others for the sufis', thus the Tafsir ah
Rahman wa taysir al-Manndn of Shaykh CA1I alMaha'imi was inspired by a desire to find Kur'anic
support'for the pantheistic ideas of Ibn al-cArabi,
and the Ba]ir-i mawwddj, of Shihab al-DIn Dawla->
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tabadi [q.v.] was an essay in rhetoric, beyond the
comprehension of the ordinary man. A disciple of
Shaykh Nizam al-Dln Awliya, Khwadja Kasim, is
reported to have written the (lost) Latdyif al-tafsir
with the specific purpose of making the thoughtcontent of the Kur5an popularly intelligible (Siyar
al-awliya*, 207). It was Shah Wall Allah, through his
Persian rendering of the KuPan, and his sons, Shah
Rafic al-DIn and Shah cAbd al-Kadir, through their
Urdu .translations, who popularized Kur'anic
learning and made its thought-content available to
the people. His al-Fawz al-kabir, on the principles of
tafsir, was the first work of its nature written in
India. In this he protested against subjective
commentaries on the Kurgan and laid down the
principles which should guide one who undertakes
this task. Shah Wall Allah having prepared their
ground, many commentaries on the Kur'an appeared
in India during the succeeding centuries. A comparative study of his works—Fatjt al-Rahman,
al-Fawz al-kabir and ftu&djat Allah al-bdligha—
with the literature on exegesis produced in India, and
even elsewhere, during Ihe last two centuries, would
reveal the extent of Shah Wall Allah's influence
on Muslim religious thought.
It was in the sphere of faadith literature that
Indian Islam made a remarkable contribution.
According to Rashld Rida, India revived and
resuscitated the science of hadith in the ioth/i6th
century when it was dying out in the Arab world.
The earliest contribution of India to fyadith literature
is the Mashdrili al-anwdr of Radi al-DIn Uasan alSaghanl; then comes the Kanz al-^ummdl of Shaykh
C
*A1I Muttaki (d. 975/1567) in which Suyuti's Didmi*
al-Diawdmi* has been more scientifically rearranged.
According to Abu 'l-lrlasan al-Bakri: "The whole
world of learning is indebted to cAllama Suyuti, but
Suyuti himself is under obligation to Shaykh CA11
Muttaki". The systematic study of fradith literature
in India was initiated by Shaykh €Abd al-Hakh;
Muhaddith of Delhi and was developed by Shah Wall
Allah. Shah Wai! Allah's main emphasis was on the
Muwatta? of Imam Malik because it fitted in with his
juridico-theological thought and was of great value
in deciding matters relating to the fifyh. Consequently
he rearranged the Muwatta* according to the order of
chapters given in the books of fifth.
Apart from fyadith, Indian Islam produced two very
important works on the life of the Prophet—the
Maddrid/i al-nubuwwa (Persian, 2 vols., Delhi 1269)
of Shaykh cAbd al-Hafck Muhaddith and the Slrat
al-Nabi (Urdu, 6 vols., Aczamgarh 1918-39), by
Shibli and Sulayman Nadawl.
Besides a large number of commentaries on different
classics on fikh, like the Hiddya, Talwify, liusdmi,
Mandr, etc., Indian scholars produced independent
works on fikh, like Fatdwd-i Tatar Khdniyya
(MSS, Zubayd Afemad 269) by Mawlana cAlim b.
c
Ala> al-Din during the reign of Firuz Shah Tughluk
(752-90/1351-88) and the Fatdwd-i ^Alamgiri [q.v.],
by a board of scholars under the personal supervision of the Emperor Awrangzib (1027-1118/16181707). If the fatdwd collections made in India
throughout the centuries were properly edited and
their contents analysed, the religious aspirations of
the Indian Muslims throughout the ages could be
more specifically studied. While the law books seem
to ignore completely the specific problems of Muslims
in the Indian environment, the fatdwd collections
throw considerable light on this aspect. On* usul alfifrh, the Musallam al-thubut of Muhibb Allah
Bihari (d. 1119/1707) is a work of great merit.
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Probably on no other aspect of Muslim religious
life was more literature produced in India than on
mysticism. The malfuz literature (collections of
conversations of mystic teachers)—e.g., Fawd*id alfu*dd, Khayr al-madj[dlis, Ma^ddin al-macdm,
Sirddi al-hiddya, Lafd^if-i
Kuddusi, Durr alma'drif, Anwar al-Rafyman—is a mine of information on the religious life and attitudes of the
Muslim community as shaped in the Indian milieu.
The earliest Persian work on Islamic mysticism,
Kashf al-mahdjub of Shaykh CA1I Hudiwiri, was
produced in India, and the place it enjoyed in
religious thought may be judged from the remark of
Shaykh Nizam al-Din Awliya3 that for one who had
no pir, the Kashf al-mahdjub was sufficient guidance.
The letters of Shaykh Ahmad Sirhindi, known as
Maktubdt-i Imam Rabbdni, have a place of their own
in the Muslim mystic literature of the world. The
Shaykh gave a new depth and a new content to
mystic terms, which he explained and elucidated in
the light of his own spiritual experience. The fact
that these letters were translated into Turkish and
Arabic shows the reception they had in the Muslim
world. On the theoretical aspects of mysticism,
works like the Tawdli* al-shumus of Kadi Ilamid
Nagawri, the^ Asmd? al-asrdr of Gisu Daraz, the
Ma'rifat al-nafs of €Abd al-Awwal and the cllm alKitdb of Mir Dard, have a value of their own.
In the sphere of scholastic theology the tfudidiat
Allah al-bdligha of Shah Wall Allah of Delhi may be
considered one of the most original contributions of
Indian Islam to Muslim religious thought. Its
impact may be traced in the works of Diamal al-Din
Afghani, Muhammad cAbduh and Rashid Rida. In
this work he^nade a serious attempt to rethink the
whole system of Islam without completely breaking
with the past. "Perhaps the first Muslim", remarks
Dr. I^bal, "who felt the urge of a new spirit in him
was Shah Wall Allah of Delhi" (Reconstruction of
religious thought in Islam, 97). His other work,
Izdlat al-khafd*, is another outstanding contribution
te^a clear understanding of the significance, historical
r61e and religious meaning of the institution of
khildfa. He looked upon the patriarchal caliphate
as normative and wanted to see its spirit working
as an operative principle in the social and political
life of the Muslims.
(f) Influence of Islam on India and vice versa
Islam made a deep impact on the religious thought
and social behaviour of Indians. The development of
monotheistic ideas and the consequent re-orientation
of Hindu religious thought—as evinced in the Bhakti,
the Sikh and the Arya Samadi movements—was
greatly inspired by Islam. It is true that monotheistic
ideas were present in some Hindu scriptures also, but
they were covered by a polytheistic veneer. Islam
made possible the transition of Hindu thought from
polytheism to monotheism. Another significant
change in the religious behaviour of the Hindus
brought about by contact with Islam was the belief
that every individual coul^l approach God without
the help of intermediaries. The saints of the Bhakti
—Kabir, Nanak, Dadu, Cataniya, Pipa, Sena etc.—
who claimed direct contact with the Ultimate
Reality received encouragement from Muslim
religious thought and behaviour. The sacred book of
the Sikhs, Guru Granth, contains numerous references
to Muslim mystics, particularly Shaykh Farid
Gandj-i Shakar, which indicates also the source for
the infiltration of monotheistic ideas into the Sikh
scriptures. Besides, the idea that religious knowledge
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and learning should be available to all without any
discrimination is the result of Islamic influence. The
Hindu social system had refused to the common man
any access to religious texts. Islam encouraged the
universalization of religious knowledge amongst the
Hindus. The emphasis on congregational prayer
amongst the Muslims had its effect on the Hindus also.
The Hindu temples constructed before the advent of
Islam provided space for individual prostration
before the deity; while the temples constructed subsequently contain more space and seem to have been
influenced by the Muslim idea of congregational
prayer. Hinduism, as we know from the account of
al-BIruni, was not a proselytizing creed. In fact, it
was more inclined to excluding people than to
admitting them into its religious fold. From the
8th/i4th century onwards we find that Hinduism also
adopted proselytizing methods.
Islam was also, in its turn, deeply influenced by
Indian surroundings and Indian religious attitudes.
Many of the mystic practices—meditation, concentration, control of breath, tasawwur-i shaykh etc.
—were borrowed from the Hindu Yogis and the
Buddhists. Through his Bafyr al-fyaydt and the
Djawdhir-i khamsa, Sayyid Muhammad Ghawth of
Gwaliyar popularized Yogic practices amongst the
Muslim mystics. Some of these adjustments to
Indian conditions were necessitated by the circumstances in which the saints had to inculcate their
mystic doctrines among the masses. For instance, it
is stated that Shaykh Farid permitted some of his
disciples to practice dhikr in the Pandjabi language
(Kashkul-i Kalimi, Delhi 1308, 25); Shah Fakhr
al-DIn of Delhi (1126-99/1717-84) said that in India
the khutba before the Friday congregation should be
read in "Hindawi" (Fakhr al-jdlibin, Delhi 1315,
23), and Sayyid Muhammad Gisu Daraz considered Hindi poetry emotionally more effective
in his audition parties than Persian poetry (Djawdmi*al-kalim, 173). At another popular level we find
excessive faith in magic, sorcery, miracles, graveworship, and the superstitious belief that epidemics
could be averted through the performance of certain
practices inconsistent with Islamic teachings. Since
there was always a danger of idolatrous habits
entering the religious life of the Muslims, Muslim
religious leaders—both the ^ulama? and the sufis—
frequently warned the people against adopting such
practices. Sayyid Muhammad Gisu Daraz objected
to the adoption of Yogic practices and Shaykh
Ahmad Sirhindi directed his powerful and incisive
criticism against all kinds of innovations. The fear
underlying this attitude was that the idolatrous
background of many Hindu institutions would affect
the monotheistic character of Islam. When a Hindu
wrote to Shaykh Ahmad Sirhindi that Rdmd and
Rahim were the same, he objected to it and said that
Rdmd was a human being and could not therefore be
considered identical with the Allah of Islam. Shah
Wall Allah and Shah Ismacll Shahld fought against
the adoption of all those Hindu practices with which
idolatrous leanings and ideas were associated. An
attempt at synthesis at a higher level of Hindu
and Muslim religious thought was made by Dara
Shukoh. As an individual scholar of comparative
religion, Dara Shukoh occupies an unrivalled place
in Indian history, but his thought did not make any
great impact on the contemporary Muslim religious
attitude.
It was in the sphere of social life and customs that
the influence of Hinduism on the Indian Muslims
was the most far-reaching. Since most of the people

were converts from Hinduism, it was not possible for
them to break away completely from their social
background. In varying degrees and at different
levels the Hindu traditions and customs were consequently continued among the Muslims. In certain
rural areas, where conversion was not complete, many
of the social customs, even some religious practices
of Hinduism which had become a part of their
social life, were accepted. In ceremonies connected
with birth, marriage, mourning etc. the impact of
Hindu traditions was quite remarkable. In certain
Muslim families of Awadh and the Pandjab, the
Muslim law of inheritance was ignored in preference
to the customary law. Though Islam had softened
the caste ideas of Hindus, considerations of family
and kafa*a in matrimonial matters found ready
acceptance in Muslim society also. If a survey is made
of the forces and factors which have brought Indian
Islam closer to Hindu society, it will be found that
the pantheistic thought of the Muslim mystics, which
found its affinity in the religious thought of the
Upanishads, has invariably brought Islam and
Hinduism closer, while the idolatrous connotations
and concepts associated with many Hindu institutions pulled them apart. This was to some extent
implicit in the situation. "The Upanishads", writes
S. Radhakrishnan, "no doubt, shattered the authority
of these gods in the world of thought, but did not
disturb their sway in the world of practice" (Indian
philosophy, i, 453). Similar has been the case with
reference to Hindu festivals and many of the heroes
of ancient India. In the case of many of the festivals,
—though based on Indian climatic changes—the
Indianising process has forced their acceptance by
the Muslims, but their polytheistic religious associations have made them subject to the criticism of the
orthodox.
Bibliography: Only a select bibliography of
works which throw light on the various aspects of
Indian Islam is given below. cAbd al-Hayy's alThakdfa al-Islamiyya fi 'l-Hind (Damascus 1958,
102-250) contains the most comprehensive bibliography of Muslim religious literature produced in
India.
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Hindustan cArbon kinazar mayn, 2 vols., Dar al«
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(b) Kur'anic Literature: cAla> al-DIn b.
Ahmad Maha'mil, Tabsir al-Rafamdn wa taysir almanndn, Delhi 1286; Shihab al-Din Dawlatabadi,
Bahr -i mawwddj., Lucknow 1297 (Suras I-VI); for
MSS see Storey, 10, 1193; Faycii, Sawdfic al-ilhdm,
Nawal Kishore 1306; Shah Muhibb Allah Ilahabadi,
Tard[amat al-Kitdb, MSS, Zubaid Ahmad, 239;
Mustafa b. Muhammad Sacid, Nudjum al-furkdn,
Madras 1292; Shah Wall Allah Dihlawi, Faty al*
Rahman, Hashmi Press 1296; idem, al-Fawz alkabir, Delhi 1898; Shah Kalim Allah Djahanabadl,
Kir an al-Kurydn, Meerut 1290; Shah cAbd alc
Azlz Dihlawi, Path al-cAziz, Lahore 1278; Shah
c
Abd al-Kadir Dihlawi, Mudfy-i Kurgan, Houghly
1245; Kadi Than a* Allah Panlpati, Tafsir-i
Mazhari, Meerut 1301; Muhammad Hasan Amrohwi, Tafsir-i burhdn fi-ta^wil al-Kur*dn, Amroha
1322; Sayyid Ahmad Khan, Tafslr al-Kur*dn,
Aligarh 1880-95; idem, al-Tahrir fi usul al-tafsir,
Aligarh; Siddlk Hasan Khan, Path al-baydn fi
mafrasid al-Kur^dn, Bhopal 1290; idem, Iksir fi
usiil al-tafsir, Kanpur 1290; Ashraf CA1I Thanwl,
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Nadawl, cArd al-Kurgan, A'zamgarh 1924; Abu
'1-Kalam AzM, Tar&j*ma»al-Kur*dn, Delhi 1931;
Aslam Djayrad^puri, Tatrikh al-Kur*dn, AHgarh
1326; Mawdudl, Tafhim al-Kur*dn, Pathankot and
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vi. — ISLAMIC CULTURE.
The transplantation of Islamic culture on the
Indian sub-continent began with the incorporation
of Sind into the Umayyad Caliphate after 95/713,
and came to be represented by such scholars of
badith as Abu Macshar and Abu Turab (c. 171/788),
and by the poet Abu 'l-cAta*.
Sind became the main channel of Indian studies in
the early €Abbasid times, especially through the active
interest of Yahya al-Barmaki. The fragmentary renderings of Hindu scientific works touched, however,
merely the periphery of the external Arab equipment of
learning; their influence on the Arab lexique technique
was slight; and the movement of translations from
Sanskrit, which in any case had completely ignored
the total corpus of Hindu scriptural and speculative
literature, came to an end as the political grip of the
c
Abbasids over Sind loosened. The transmission of
Hindu mystical ideas into Sufism has been argued
for and against, through the controversial Abu CAU
al-Sind! [q.v.] and al-Halladf [q.v.] who travelled
through Sind. Not much evidence of a recognizable
form of the culture of Sind under the Ismac!ll influence (c. 366/977) has survived.
Parallel to the conquest and occupation of Sind
were the peaceful commercial and missionary activities of Arab traders on southern Indian coasts;
and theories have been hazarded of the possible
inspiration of the Muslim presence on the great Hindu
movements led by ShankaracSarya (788-850) and
Ramanudia (d. 1137). These may be discounted in
the absence of any direct evidence, and because
every element of the teachings of these Hindu
thinkers can be traced to purely Hindu sources.
With the occupation of the Pandjab by the
Ghaznawids [q.v.] (c. 381-582/1001-1186) Lahore as
a centre gave Muslim Indian culture the Persian
contours it has largely preserved throughout the
centuries, continually accepting and modifying
certain additional Indian features. The pattern of
Ghaznawid culture as it developed on the GhaznaLahore axis shows a transition from an Arabic
intellectual base (al-Birimi [q.v.], al-cUtb! [q.v.]} to
Persian (Bayhaki, Gardiz! and al-Hudiwir!) and a
shift of emphasis to sufistic and theological studies
(Ismac!l al-Bukharl, d. 450/1058). The Ghaznawid
tradition of Persian poetry was cultivated in Lahore
by Mascud Sa€d Salman [q.v.] (437-515/1046-1121)
and Abu '1-Faradi Run! (d. 484/1091). This period also
marks the phase of incubation, if not of actual early
growth, of Urdu [q.v.].
After the Ghurid conquest of Lahore the cultural
scene shifted to Iletmish's Dihli and Kubada's
Multan. In these courts literary history established
itself with cAwfl [q.v.] (c. 617/1220), political thought
with Fakhr-i Mudabbir, and historiography with alDiuzdian! (c. 658/1260) and Hasan Nizam! (c. 6i4/
1217) who, with their successors, form the chief link
in Persian between the early Ghaznawid and the IIKhanid historians. About this time two major Sufi
orders established themselves in India, the Suhra-
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wardiyya in Multan and the Cishtiyya [q.v.] in
Dihli/Adjmer. A balance was maintained by Iletmish
between the shari'a and the farifca, inaugurating
a tradition of the tolerant co-existence of the
two religious disciplines which Islamic culture in
India subsequently tried quite successfully to
preserve. Refugees fleeing before the Mongol
onslaught brought to India fresh waves of Islamic
traditions from Central Asia and northern Persia,
emphasizing conservative trends in an atmosphere
of external (Mongol) threat and internal (Hindu)
challenge. The institution of the madrasa [q.v.] was
introduced under the 'Slave' sultans, and works of
al-Ghazall [q.v.] and al-Razl [q.v.] were translated
into Persian.
The ilite of the court, at first purely Turkish,
opened its ranks under various pressures to Afghan
and later to indigenous converted elements. Under
c
AlaD al-Din Khaldji (695-715/1295-1315) external
religious conformity was enforced on the Muslim
population, whereas the writings of Amir Khusraw
[q.v.] reflect the borrowings into Islamic culture
from Hindu ways of living, popular vocabulary
and music. Muhammad b. Tughluk's (725-52!
1325-51) policies of re-establishing political and
intellectual links with the Dar al-Islam, his patronage
and employment of a foreign Muslim ilite and his
early proclivities towards rationalism and eclecticism
paved the way in the growing Indo-Muslim culture
for certain intellectual trends such as Ibn Taymiyya's
[q.v.] fundamentalism imported during this period
by cAbd al-cAziz ArdabUI, pre-Taftazam rationalism,
and an intellectual curiosity relating to certain
elements of the Hindu complex of religions such as
Djaynism and yoga, emphasizing in general a
movement towards exoteric and political rather than
esoteric and mystical Islam. Enigmatic intellectualism, imported from Central Asia by Badr Ca6,
became the fashion in Persian poetry. In the reign
of Flruz Tughluk (752-90/1351-88) [q.v.] the state
became a traditionalist theocracy, providing certain
social welfare elements for the Muslims, and abolition
of torture and cruel punishments for all elements of
the population. His reign saw the establishment of
the disciplines of fikh and lexicography in India, but
painting and even poetry were discouraged.
The complete Persianization of the administration
by Sikandar Lodi (849-923/1488-1517) introduced
the Hindu official into the intellectual sphere of
Islam, and this in due course of time led to the specific
cultural development of certain communities like
the Kayasthas, the Khatris, the Kashmiri Brahmans
and the cAmils of Sind, who retained their Hindu
religion but identified themselves culturally with the
Muslims.
The successor states of the Dihll Sultanate [q.v.]
mark a regionalization of Muslim culture in India.
In Bengal a number of Hindu social and religious
institutions were integrated into the Muslim way of
life, and the Bengali language and literature show a
simultaneous series of borrowings from Sanskrit and
Persian sources. In the Dakhan (Deccan) a regional
form of Urdu was developed into a rich literary
language. The maritime states of Gudjarat and the
Dakhan balanced Hindu cultural borrowings with
fresh re-orientations from the external Dar al-Islam.
During the 8th/i4th and 9th/isth centuries §ufi
proselytization achieved mass appeal, and Hindu
resistance to it developed in the form of various
bhakti movements, borrowing from Islam its emphasis on the Unity of God and its egalitarianism,
but fortifying, against its spiritual, economic and
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social pull, a reformed and latitudinarian Hinduism
among the lower castes. The bhakti movements in
their attitudes, receptive and resistant, towards
Islam ranged from the syncretism of Kabir and
Dadu Dayal to the counter-conversionist trends of
Caytanya.
Timurid cultural elements from Samarkand and
Harat were introduced into India after Babur's
[q.v.] conquest (932/1526). For a short while the
Turkish language assumed at court the position of
literary supremacy, only to be finally displaced by
Persian during the Suri interregnum (946-62/1539-55)
and after Humayun's [q.v.] return from Persia
which also marks in India the establishment of the
Mughal school of painting [see TASWIR].
Akbar's [q.v.] (963-1014/1556-1605) policies of
integrating the Hindus into the political and social
life of Muslim India influenced the attitude of the
Muslims in the direction of eclecticism. These
policies also evoked an orthodox reaction represented
by theologians like cAbd al-Hafcfc Dihlawi, who reintroduced in India an emphasis on the study of
hadith, and Nafcshbandiyya Sufis like Shaykh
Ahmad Sirhindi [q.v.] who brought Indian §ufism
very close to orthodoxy. The programme initiated
by Akbar, and earlier by Sultan Zayn al-€Abidin of
Kashmir (822-75/1420-76) of translations of Hindu
religious and liteiary classics marked the beginning
of a more liberal understanding of Hinduism. Coexistent with these internal eclectic features was the
constantly flowing cultural stream from Persia and
Transoxiana bringing an administrative 6liie which
developed into the Irani and Turani factions in the
Mughal court, rationalist trends, artists and architects, and chiefly poets. During the ioth/i6th and
nth/i7th centuries India rather than Persia was the
focus of Persian poetry, and the 'Indian Style*
(sabk-i Hindi [q.v.]) assumed its highly intellectualized
and curiously stylized features in the tradition of
Fighani Shirazi.
Akbar's eclectic tradition remained the cultural
denominator of the reigns of his successors Djahanglr
[q.v.] and Shahdjahan [q.v.] with a slight focal
adjustment in favour of orthodoxy. The uth/i7th
century marks the culmination of the growth of
syncretic sects, some of them rooted in Hinduism
but borrowing liberally from Islam such as the
Kabir Panthis, Vayragis, Lingayats, Husaynl
Brahmans, etc., others rooted in Islam with converse
borrowings such as Madaris, Pagalnathls and others,
others again developing into independent religions
like Sikhism which has a strong anti-Muslim bias.
The conflict of the eclectic and orthodox trends of
Mughal culture is to some extent reflected in the
essentially personal trial of strength between Dara
Shukoh [q.v.] and Awrangzlb [q.v.] resulting in the
latter's victory (1069/1695) and the establishment
of a theocratic regime, discriminatory against the
non-Muslim elements, and in the compilation of the
encyclopaedic juridical work Fatdwd-i ^Alamglrl.
In the political and economic anarchy that
followed the rapid decline of the Mughal empire in
the early I2th/i8th century mass syncretization
followed, borrowing extensively from Hindu institutions. The leadership of the Muslim community
for the first time passed on to the cwJawa3, especially
Shah Wall-Allah [see AL-DIHLAWI, Shah Wall Allah],
his successors, and his militant followers of the
early nineteenth century, the Mudjahidin. Parallel
movements in Bengal, aimed at clearing Indian
Islam from borrowed' accretions, show WahhabI
influences. The Muslim ilite of Dihll and Lakhna^
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(Lucknow), decadent and economically bankrupt,
developed a new creative impetus by using Urdu
instead of Persian as the language of poetry. Like
the Persian poetry written in India, Urdu poetry,
except in mathnawis, tended to ignore the Indian life
and background totally in theme and image alike.
The aftermath of the Mutiny of 1857 marks the
sharp turning point of Indo-Muslim culture towards
modernism represented mainly by Sayyid Ahmad
Khan and the 'Aligarh movement. Cultural trends
inclined towards separatism and were dominated by
a fear of cultural and possibly religious submergence
of Indian Islam into the religion and culture of the
Hindu majority. This fear of submergence is reflected in the Urdu-Hindi controversy (c. 1870
onwards), revivalism, pan-Islamism and finally in
the movement for the achievement of a separate
state, Pakistan [q.v.]. The official cultural orientation
in Pakistan has been to play down the glories of
Muslim architecture and literature in the areas
outside the present frontiers of Pakistan, and to
substitute instead a new concept of cultural heritage
derived from regional literatures and local monuments
situated within the geographical limits of Pakistan.
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vii.—ARCHITECTURE
—;
At the time of the Muslim conquest, India was a
land with a rich artistic tradition: temples and
monasteries abounded, Hindu shrines of all descriptions and sizes were found by almost every hillside
and spring, cities were rich and well-planned, Hindu
rulers had built for themselves forts and palaces,
and the remains of earlier phases of Indian civilization
—such as the Hindu, Buddhist and Djayn cavetemples, and the Buddhist stupas and monasteries—
were numerous. Architecture was characteristically
of stone, its construction derived from timber
prototypes: beams and lintels were supported on
columns or brackets, and roofs tended to a stepped
pyramidal shape, through having been built in
diminishing horizontal courses. Domical shapes were
known, often carried on octagonal bases, but were
often solid and in any case had little structural
affinity with the true voussoir-built dome. The
northern temples usually had curvilinear towers,
again often solid; these, and some of the domical
forms, had a characteristic crowning feature which
later became part of the Indian Islamic dome
decoration, a ribbed ring known as dmalaka (from
the fruit it resembles, the Emblic Myrobalan,
Phyllanthus emblica) surmounted by a pot-shaped
moulding, the kalasa (lit. 'water-jar'); to these a base
of stone foliations in the form of lotus-petals might
be added. The entire ornamental feature was on
occasions supported by ribs on the curvilinear
towers, and it has been suggested that at least part
of the origin of ribbed domes in India is to be found
in this device. The arch is not known at all as a
structure, and only rarely as a decorative form; but
recesses used freely on both internal and external
walls lead to a proliferation of vertical lines and to
unnecessary horizontal plinths and mouldings.
Window-openings were rare: the interior of the
Hindu temple was poorly lighted, its kernel being
the secret shrine of an idol god whose mysteries were
known only to a few initiated priests and were not
for public display. The exterior, however, was as
luxuriant and prolix as the interior was esoteric and
recondite, for all its surfaces were covered with a
profusion of exuberant sculpture of iconographic
significance, in which the human form preponderated.
Free-standing statuary was also known, with the
human form again dominant; but frequent also were
the vehicles and attendants of the Hindu gods,
especially Shiva's bull, and also the lingd, the
representation of the phallus as the generative
principle of the world. The Indian painting tradition
must also be mentioned as part of the artistic heritage;
but there is as yet insufficient evidence for an
unbroken tradition of Indian painting from the
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Adjanfa frescoes to the period of the pre-Mughal hill
schools. Of the other arts, metalwork, especially cast
bronze, had reached a high degree of refinement at
the time of the conquest; coins were heavy and
fairly crude, but certainly some of the northern
coin-designs were appropriated by the early Muslim
rulers [see further SIKKA]; and there were fully
developed indigenous arts of music (see viii, below)
and dance (implicit in much pf the sculptural
evidence), which do not concern us here.
There is as yet insufficient archaeological evidence
of the first Islamic buildings on Indian soil which
must have been produced by the conquest of Sind
in the and/8th century, although excavation at
present being undertaken at Bhambor and elsewhere
may eventually reveal the site of Daybul [q.v.]', for
a further account of these see SINDH, and see also
MANSURA. The buildings after the 6th/i2th century
conquest of the north, however, show the Muslims'
reaction to indigenous building very plainly; for the
traditions of the idol-temples, with their plethora
of florid figure representation, their gloom and
secrecy, and above all the nature of the worship they
implied, were not only anathema to Islam but were
its direct antithesis. The earliest phase of Muslim
building is in Delhi [see DIHLI], and is here represented
by the re-use of pillaged material from Hindu and
Djayn temples; destruction of the religious buildings
of the enemy is known, of course, in many religions
other than Islam, and indeed in India there is more
than one record of a Hindu king doing just this to
his neighbour's lands. Reutilization of the pillaged
material is a feature of the initial phase of Muslim
occupation in many regions of India, for example, at
Adjmer and Djalor [qq.v.] in Radjasthan; Bharoc,
Khambayat and Pafan [qq.v.] in Gudjarat; Djawnpur
[q.v.]; Bidjapur, Dawlatabad and Warangal [qq.v.] in
the Deccan; Lakhnawti, Pandua and Tribeni [qq.v.]
in Bengal; Dhar and Mandu [qq.v.] in Malwa; and
many other sites. The first example, the Masdiid
Kuwwat al-Islam at Dihli ([q.v.] for description and
plan), is in fact built on a temple plinth, and some
twenty-seven temples were pillaged to provide
columns, walls, roofing materials, and paving;
sculptured figures were mutilated or were so set in
walls that the unworked sides of the stones were all
that could be seen. This mosque was at first a plain
enclosure, but in 595/1199, eight years after its
foundation, a large mafrsura screen was erected
between the western liwan and the courtyard,
and the arch appears for the first time: but
these arches are corbelled out, not voussoired,
and it appears that the work was done by
Hindu artisans working under general Muslim
direction and as yet having no mastery over
the alien architectonic forms; moreover, the courtyard side of the maksura is covered with carving,
mostly typical Hindu floral motifs and ornaments,
but also some bandeaux of naskh calligraphy, in
such a way as to suggest that local workmanship
was being employed. In the south-east corner of the
mosque buildings the minaret known as the Kutb
Minar presents a stylistic contrast, as its tapering
fluted storeys develop the polygonal outline of the
mindrs at Ghazna which must be its immediate
prototype, and features of typically Hindu derivation
are almost entirely absent.
The extension of the Kuwwat al-Islam mosque
and the first completion of the mlnar were carried
out by Iletmish in the early 7th/13th century, and
to his reign belong the Afha'i din ka dihompfa
mosque at Adjmer [q.v.], his own tomb of ca. 632/1235, I
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and his son's tomb of 629/1231, the earliest monumental tomb in India (there are earlier dated tombstones : see HANS!) ; also minor buildings at Dihli and
Bada'un ([q.v.]; the Djamic Masdiid has been so
much repaired and rebuilt that scarcely any of
Iletmish's fabric is visible), at Ray ana, and at
Nagawr [q.v.]. In none of these buildings is there a
true arch or dome, although all the masonry has welldressed surfaces, often elaborately carved. The tomb
of Iletmish's son, Nasir al-Din Mafcmud, stands
within an octagonal cell which seems to be the
earliest use of the octagon in Muslim India; it
appears next as the phase of transition in Iletmish's
own square tomb, to support, presumably, a dome
of which there is now no trace (and which, one must
imagine, was also corbelled and not voussoired). In
the latter tomb the octagon is formed by simple
corbelled squinch arches across each corner. These
early buildings are of so heterogeneous and, often,
of so makeshift a nature that there is little of a
coherent style about them. The buildings of the
emperor Balban, similarly, are few and largely
uninteresting, except for the significant appearance
of the true voussoired arch in his tomb, now a mere
unprepossessing lump of decaying masonry.
With the Khaldii dynasty, however, a distinct if
short-lived style appears, the keynote of which is
provided by cAla3 al-Din's southern doorway into
the Masdiid Kuwwat al-Islam complex and known
as the cAla5i Darwaza. This, like other examples of
the style, is built with specially quarried stone and
not improvised from Hindu materials; its chief
characteristic is the shape of the arch, which is
voussoired and of the pointed horseshoe shape and,
in the case of external arches, has on the intrados a
fringe of conventionalized stone spear-heads. The
masonry is well finished and jointed, decoration in
the form of bandeaux of calligraphy and a running
merlon-like ornament being now more prominent
than the diaper and rosette patterns in bassorelievo with which the earlier builders were wont to
cover entire walls. At the cAla'i Darwaza, but not in
the other examples of Khaldii work, the entire
surfaces are so treated, and in addition show the use
of white marble bandeaux of inscriptions, pilasters and
architraves. Works of similar style exist at Dihli (the
so-called Diamacat-khana mosque at the shrine of
Nizam al-Din Awliya') and Bayana, near Agra; but
other buildings of the Khaldii period are found as
far afield as Djalor [q.v.] in Radjasthan, at Bharod,
Khambayat, Pafan and Siddhpur [qq.v.] in Gudjarat,
at Bhilsa in Malwa, in Dawlatabad in the northern
Deccan, and elsewhere, many of these incorporating
much pillaged temple material but showing also many
of the characteristics mentioned above, and most
significant in pointing out the expansion of this
early Sultanate style.
Under the Tughluk dynasty the Dihli empire was
greatly extended, and with the expansion came the
spread of the Dihli style to all parts of that empire.
Of the works of the first ruler, Ghiyath'al-Din Tughluk,
there are insufficient remains to show how early the
Tughlukian traits developed: besides the ruins of his
capital city, Tughlukabad, only his own tomb. But
a major work for which he was responsible before his
accession to the Dihli throne is the mausoleum of the
saint Rukn-i cAlam at Multan [q.v.], originally
intended as his own tomb. Some features of this,
especially the batter of the walls and the sloping
corner turrets, are reflected in the walls of Tughlukabad and in the strong batter of Tughluk's tomb;
and perhaps the profile of the dome also is closer

442

HIND

to the pointed Multan model than to the shallow
domes of the cAla3i Darwaza and the Djama'at
Khaiia of tne preceding dynasty. The characteristic
Multani features of raised tile-work and wooden
structural courses, described below when the Pandjab
style is considered, are however absent in the extant
Dihli examples; nor is the octagonal shape retained.
Tughluk's son Muhammad b. Tughluk [q.v.] shortly
after his accession conceived the grandiose idea of
forming a second capital at Dawlatabad [q.v.] and
transporting there the 61ite population of Dihli, and
the necessary services. The old Hindu fort, the
former Dewgiri, at the new capital was much
extended, and it seems likely that the Khaldii
mosque there was modified at this time since its
rear wall has tapering angle turrets, although its
interior arrangements seem undisturbed. Muhammad's occupation of Dawlatabad was only for about
five years, after which he returned to Dihli, where
most of his building projects were carried out. His
administration seems to have impoverished the royal
treasury, and the fine stone-work of earlier reigns
almost disappears and is replaced by cheaper material,
plaster over a rubble core; but, from the sudden
appearance in the 8th/i4th century of buildings in
the Deccan which are obviously close to the earlier
Dihli styles, it is to be supposed that many of the
artisans taken to Dawlatabad drifted away from that
centre and formed other allegiances: certainly the
earliest Bahmani tombs at Gulbarga (see further
below) would support this view. Muhammad b.
Tughluk's royal palaces at Dihli, the Bidjay Mandal
and the Hazar Sutun, are now in too ruined a state
to permit of certain conclusions as to architectural
style; the majority of the remains of his period in
Dihli are in fact more commonplace works: the fort
walls of cAdilabad and Diahanpanah, and the
interesting sluice or water-regulator called Sat
pula. The only significant innovation is to be found
in the Bidjay Mandal remains: the earliest Indian
example of intersecting vaulting. Some ceramic
fragments are known from the cAdilabad excavations.
Under Muhammad's nephew Firuz Shah Tughluk
the building art received an enthusiastic patron.
Not only did he build extensively on his own account,
but he arranged for the renovation or restoration of
many of the monuments of his predecessors. But a
strict economy had now to be practised, and plans
and costings for each projected undertaking came
first under the scrutiny of the Dlwdn-i wizdra. Red
sandstone and marble were no longer used, and in
Dihli the favourite materials were the local quartzite
for columns, jambs, arches and reveals, with the
other elements built of compact plaster, usually
whitewashed, over a random rubble core. Ornament
is generally reduced to a minimum, and where it
exists it is more usually of moulded plaster than of
carved stone. The sombre and ascetic effect of this
architecture produced under conditions of financial
stringency is in marked contrast to the exuberance
of plastic ornament of the preceding regimes, and
was certainly foreign to the instincts of the traditional
Indian craftsman. But aspects of the Hindu tradition
are certainly found in buildings of this phase,
exemplified in the use of beam-and-bracket construction for many of the openings—a main doorway
tends to show a large arched opening in which a
smaller opening of lintel-and-bracket construction is
recessed; but this device is met with earlier in
Ghiyath al-Din Tughluk's tomb—and in the use of
sloping eaves (£hadidj[d) supported on corbels, which
now appears for the first time. An innovation

which seems to be of extra-Indian provenance,
however, is the machicolation which now appears in
fortified works [see BURDJ, iii]. There seems also to
have been some experiment in the planning of
mosques: the courtyards of the Sandjar mosque at
Nizamuddin and the mosque at Khifki village are
both partially covered. Several mosques are now
built on a high plinth over a tahkhdna storey and are
approached by flights of steps, and a frequent device
is the flanking of a gateway or a mihrdb buttress by
a pair of tapering pillars; roofs now begin to show a
multiplication of domes, and domed corner turrets
appear in many works (those in Sultan Ghari, the
tomb of Iletmish's son, are most probably to be
attributed to Firuz Tughluk's renovations). One
innovation, in the mosque of Begampur, is a feature
of many later styles and was probably introduced
from the region of Djawnpur after Firuz's conquest
of that region: the central bay of the facade of the
western llwan is occupied by a tall arched pylon
which completely conceals the large central dome
from the courtyard. Most of the tombs of the period
are of the square type, including Firuz's own, but of
great architectural significance is that of his wazlr
Khan-i Djahan Tilingani, d. 770/1368-9, which is
octagonal; the tomb-chamber is surrounded by a
veranda with a shallow dome-like cupola and three
arched openings on each of the eight sides, continuous eaves, and a single central dome crowned by
the dmalaka motif. The tomb is surrounded with a
fortified enclosure. Other buildings of Firuz Tughluk
are known from Djawnpur [q.v.], Fatljabad, where a
pillar in the fort records Firuz's lineage [see KHATT.
KITABAT], and Ilisar Firuza [q.v.]\ many of these,
reflecting a stage of new conquest or refoundation,
are improvisations from Hindu material, but show in
addition some regional trends not apparent in the
buildings of the capital: thus the now destroyed Cihil
Sutun at Djawnpur ([q.v.] for illustration) was entirely
trabeate, was roofed on its upper storey with a
curvilinear ribbed pyramid, and was decorated with
stone stringcourses, parapets and plinth. Two
buildings of the end of the Tughluk period show
perhaps a reaction to the Firuzian austerity: the
tomb of Kabir al-Din Awliya5 at Dihli, a poor and
half-scale copy of the tomb of Ghiyath al-Din
Tughluk, showing a revival of polychromatic work
in red sandstone and white marble, and the Diamic
Masdjid at Iri6 [g.v.], entirely arcuate with some good
stonework, and exhibiting in its fa?ade arches and
squinches a recession of planes, a familiar device
under succeeding dynasties.
The sack of Dihli by Timur in 801/1398-9 left the
sultanate with little resources and less prestige, and
for many years the building art in the region of the
capital is represented almost entirely by tombs. The
tombs of the so-called "Sayyid" rulers are octagonal,
continuing the tradition of the Tilingani tomb
with structural improvements, especially in raising
the springing of the dome by a tall drum; and the
shallow domes over the octagonal arcade have been
replaced by small pillared kiosks (thatris, lit. 'umbrellas')—the beginnings of a feature which later is
to characterize the architecture of many schools,
including the Mughal; and the batter of the outer
walls is retained. The Lodi monuments show the
gradual rehabilitation of the building art, although
indeed most of these also are tombs. There is a
series of monumental tombs, mostly anonymous, in
the plain to the south of Dihli, all of a square type
not previously known in the north, since all their
upright lines are truly vertical and there is no
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batter. The area of their ground-plans is less than
that of the octagonal tombs, but their height is
greater; and their side walls are often broken up to
the eye by dividing each fa?ade with deep stringcourses with sunk blind arches above and below to
give the impression of two or three storeys, although
the interior is a single square cell; frequently a
central bay of each side is extended upwards to
enclose a main arch of nearly the whole height of
the wall, the actual doorway being set in this arch
with a lintel-and-bracket; and the west wall is
usually closed to accommodate a mihrdb. But Lodi
tombs also exist in the octagonal style, including—
apart from numerous octagonal pillared pavilions—
the fine tomb of 'Ala5 al-DIn cAlam, the largest of the
series, at Tidjara, and the tomb of Sikandar, ca. 924^
1518, at the Dihli suburb of Khayrpur. The latter
perhaps represents the link between the former habit
of placing tombs in a fortified enclosure, of which
the Tilingani tomb is the last extant example, and
the Mughal practice of surrounding the mausoleum
by a garden; for this tomb stands in a large walled
'enclosure with decorative corner turrets and an
ornamental doorway. Part of the west wall is built
upwards and buttressed to form an additional
external mifyrdb, and is presumably a kdndtl mosque;
the feature is known in other tombs of this period.
Here, as in some of the square tombs, part of the
external surface is embellished with glazed tiles,
mostly blues and greens; and the dome, as in the
earlier tomb of Shihab al-Din Tad] Khan, ca. go6f
1501, has an inner and outer shell. Two mosques of
the period are particularly significant in the development of a style which persists until well into the
Mughal period; the mosque of Abu Amdjad at
Khayrpur, of 899/1494, has massive tapering pillars at
each rear angle, and also flanking the buttress of the
mihrdb, each with a band of vertical fluting alternately
angled and rounded as in the lowest storey of the Kutb
Minar, the central bay of the fa?ade projected
outwards and upwards, a succession of receding
architraves and soffits in each arched opening, and
incidentally the finest cut-plaster decoration in
Dihli (Goetz, op. cit. below, considers it second only
to that of the Alhambra palace at Granada). The
other mosque approaches more nearly the type of the
early Mughal and Suri periods; this is the Mofh ki
masdjid of ca. 911/1505, where the tapering buttresses
are confined to a position flanking the mihrdb
projection on the west wall, and the rear angles are
furnished with two-storeyed open octagonal towers.
The pylon-like frame of the central arch, and the
recession of planes in the arch outlines, are similar
to those of the Khayrpur mosque; but as well as
fine cut-plaster the decoration includes coloured
tilework and the contrasting use of red sandstone and
white marble. The interior is also remarkable for the
stalactite pendentives which support the side domes
(the main dome is carried on squinch arches). This
mosque design is continued in the Djamali mosque
of 943/1536—thus in the reign of Humayun; but
this is the date of completion—where the stonework
is of very high quality; the central archway of the
facade of the west liwdn is very much taller, so that
its arch reaches above the parapet level of the side
aisles, and the fluted buttresses appear flanking this
pylon on the courtyard side; and the intrados of
that arch is decorated with the spearhead fringe.
Beside the mosque is the tomb of Djamali [q.v.],
externally unpretentious but still containing the
finest coloured decoration in the whole of Dihli. The
Djamali mosque is the immediate model for the
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mosque built by Sher Shah Suri in the citadel of his
new city of Dihli, where every feature is elaborated
and refined, and polychromatic faience takes its
place in the external ornament. Outside Dihli there
is a small amount of Lodi work, much of it still
inadequately studied, especially of the time of
Sikandar L6di, who made Agra [q.v.'] his capital;
especially noteworthy is the large mausoleum called
Cawrasi Gumbad at Kalpi [q.v.]. One mausoleum at
Dihli, that of clsa Khan Niyazi, shows the persistence
of the octagonal variety of tomb well into the Suri
period (954/1547-8), its construction being almost
identical to that of Muhammad Shah erected over a
hundred years before; but here there are more traces
of encaustic tile decoration, and a large separate
mosque stands on the western wall of the outer
enclosure, its central dome flanked by two thatris
over the side bays. This octagonal style goes further:
in Dihli it peters out in the tomb of Adham Khan,
but receives its supreme developments in the Suri
monuments at Sahsaram in Bihar [see further below].
The regional styles of Indian Muslim
building.
At least a dozen major regional styles may be
distinguished before the expansion of the Mughal
empire brings about a certain degree of unification
throughout the sub-continent; and many of these
styles must be further sub-divided. A variety of
factors is responsible for this diversity: for example,
brickwork predominates in the Pandjab and Bengal
styles, where there is little building stone obtainable
locally; in Gudjarat, where the local stonemasons
had shortly before the Muslim conquest been
producing exquisitely carved temples for the Djayns,
Muslim art retains the tradition of elaborate stonework; in Bidar and Dawlatabad the presence of
foreign craftsmen has produced a few buildings
in a pure Persian tradition; and so on. These new
styles for the most part develop after independence
from a central authority has been achieved by the
regions to which they belong, although in some cases,
as at Gulbarga, the Dihli traditions have persisted
for some time.
i. — The Pandjab. — Lahore was a dependency
of the Ghaznawids and the Ghiirids long before the
conquest of Dihli. No monuments of this early period
have survived, although some pieces of woodcarving
from doorways in the city, now in the Lahore
museum, retain features derived, through the
Ghazna tradition, from Saldjuk ornament. The
earliest extant monuments are in Miiltan and U6£h
[qq.v.], a series of tombs of local saints. The earliest,
that of Shah Yusuf Gardizi, of 547/1152, is a solid
oblong building covered with blue-and-white tiles
to form a plane external surface; but the later
buildings are all tall domed buildings, from the tomb
of Baha3 al-Hakk, d. 660/1262, a square battered
base surmounted by an octagonal drum and the
earliest true dome in the sub-continent, to the
magnificent mausoleum of Rukn-i cAlam, which
Marshall (op. cit., below) describes as "one of the
most splendid memorials ever erected in honour of
the dead"; this resembles the previous examples in
being built of baked brick but with some structural
bonding courses of wood in addition, with a lofty
second storey which forms an octagonal drum, with
a hemispherical dome, and with pinnacles at each
external angle, but differs from them in its lowest
storey which is also an octagon, with battering faces
and engaged tapering buttresses terminating in
pinnacles at each outer angle. The external decoration
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is worked out in stringcourses of tile-faced brick
and bands of raised diaper pattern, bands of calligraphy in carved brick, and the typical Multan
tilework (known also at U6£h but nowhere else)
wherein the main geometrical patterns are raised as
much as 2 cm. above the tile background; this adds
greatly to the richness of the tilework by adding
depth and a constant effect of light and shade where
the sheen of a plane surface would have become
dulled by the dust which pervades Multan in the
summer. The interior decoration includes fine woodcarving in shisham wood, with the six-pointed star
(a common Ghaznawid motif, but otherwise rare in
India until early Mughal times) in the spandrels of
the wooden mifyrdb and scrolls of arabesque ornament
similar to that of the maksura of the Kuwwat alIslam mosque at Dihli.
ii. — Bengal. — Stone in the Bengal provinces is
almost confined to the black basalt of the Radimahall
[q.v.] hills in the Malda district; but the fine alluvial
clay is freely available, the material for the characteristic Bengali bricks and terracottas. The earliest
buildings, at Tribeni [q.v.] and Chofa Pandua [see
PANDUA, Chofa] are mostly adaptations of pillaged
Hindu temple material, using pillars built of large
stones without mortar, and shallow corbelled domes;
the tomb of Zafar Khan Ghazi, of 698/1298, shows
an early use of the arch, and mihrdbs in finely
moulded terracotta. The greatest of the early
buildings, after the independence of Bengal, is the
large Adina mosque at Hadrat Pandua [see PANDUA],
of 776/1375, in which again use was made of Hindu
materials, although it appears that some of the
stonework was original work executed by Hindu
craftsmen in Muslim employment; it is enclosed by
a multiple arcade which carried nearly 400 small
domes, and has a large central aywdn-like hall in the
western liwdn, with an elaborate stone mifyrdb and
minbar, of which the roof has fallen; the stonework
is mostly a thin ashlar veneer over a brick core. In
a somewhat later phase, represented by the Eklakhi
mausoleum at Pandua, the other characteristics of the
Bengal style make their first appearance, notably a
curve on each cornice of the square tomb-chamber
which derives from a local method of constructing
huts with bamboo rafters, octagonal corner buttresses, and ornament in terracotta and glazed tile;
here the interior of the enormously thick chamber is
an octagonal room which directly supports the
single hemispherical dome. Some similar buildings
were erected at Gawf [see LAKHNAWTI] after the gth/
15th century under the later Ilyas Shahi and the
Husayn Shahi rulers; the decorations became
especially lavish, some domes being gilded; besides
the square buildings with a curved cornice on each
side appears the oblong pitched-roof building with
the curved cornice on the long sides and gables at
the short sides—a type later taken to northern India
at the time of Shahdiahan. Some buildings of the
mid 9th/i5th century at Bagerhat, built by one
Khan Djahan, a renegade from the Dihli court,
show corner turrets and lintel-and-bracket doors set
within pointed arches very similar to those of Firuz
Shah Tughluk's buildings in Dihli of a century
earlier (see above), although retaining the local
curved cornice. Many of these local features persist
in the Bengali architecture of the Mughal period.
iii. — Djawnpur sultanate. —The early buildings of Djawnpur and its suburb Zafarabad are
adaptations of the time of Firuz Shah Tughluk, who
laid the foundations of a large mosque on the site of
a temple to Afala Devi. This was completed, however,

under the Shark! kings, with four other mosques of
similar style—all the other buildings of this once
magnificent city were destroyed by Sikandar Lodi.
Again, Hindu remains were freely utilized in the
construction; but the building is in coursed stone,
with no plaster facing as in Dihli, and there is an
abundance of stone carving of high skill. The special
characteristic of the Djawnpur mosques is the
immense pylon which fills the central bay of the
western liwdn, completely concealing the large dome
behind it (see illustration s.v. DJAWNPUR), in some
cases three times as high as the other bays of the
llwdn. The trabeate construction is used freely
within the prayer-halls and in the side arcades,
although the liwdn facades are arcuate, and are
freely ornamented with recessed arches which are
either blind or carry thick window grilles; and the
intrados of the arch is usually decorated with the
spearhead fringe. All these mosques are well finished
externally, especially the mifyrdb walls, and the
tapered buttress, so familiar in the Dihli sultanate
buildings, is used freely at the external angles.
Similar mosque styles are to be found at Banaras,
Ifawa, and Kannawdi [qq.v.].
iv. — Gudiarat.—The very rich stone-building
tradition of the Hindu and Djayn craftsmen was
appropriated by the Gudiarat Muslims, and made
Gudjarat at once the richest and the most distinctive
of the regions in architecture. The artisans appear
to have been less bound here than were their fellows
in other regions to the whims of individual rulers or
to rigid prescriptions by punctilious 'ulamd*, and
indeed it often appears that the requirements of
Islamic building rather emancipated them from the
dogma of the schools of temple architecture, for of
all the styles of Indian Islamic building that of
Gudiarat is the most Indian, and its purely local
characteristics are obvious, even in the earliest
stages where pillaged temple material was being
used under the orders of governors of the Dihli
Khald]is. The earliest surviving Muslim building,
the tomb of Shaykh Farid at Pat'an [q.v.] of ca. 7oo/
1300, is merely a converted temple, and very little
more organization appears in the Adina mosque
there, of the same time, where over a thousand rich
temple pillars are assembled to a mosque plan (the
building has now fallen almost entirely). In Bhar66
[q.v.] only a little later the Djamic Masdjid is a
planned construction and not a mere improvisation,
for the outer walls are obviously constructed of
stone cut for the purpose; but the western liwdn is
of three bays which appear to be three temple
mandapas used unaltered except for the obliteration
of figure iconography in the ornament. The arch is
not used, so that the liwdn has an open pillared
facade with no maksura-screen—a mosque-type
more frequent in Gudiarat than in other regions.
The Diamic Masdjid at Khambayat (Cambay),
however, of 725/1325, does have an arched wall
closing the liwdn. The walls of this mosque, of
alternate deep and shallow courses, are uncharacteristic of Gudiarat and recall the Khaldii workmanship
of Dihli. A feature appearing here for the first time
which later becomes a favourite device in Gudiarat
is a semicircular engrailed arch, of no structural
significance, carried between two pillars inside the
central arch of the facade; this directly copies the
tor ana doorways of the local Hindu and Diayn
temples. This Khambayat mosque has an entrance
porch which is almost an exact copy of that of a
temple at Modhera built three centuries before, as
is that of Hilal Khan Kadi's mosque at Dholka
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(733/1333); but here there is another significant
innovation: the fa$ade is ornamented with two tall
turrets flanking the central arch. These are in fact
solid, but are the obvious types from which the
Gudiarat minarets are derived (isolated mindrs, for
example the Kutb Minar at Dihli, are not unknown
elsewhere in India, but the Gudiarat mosques
present their first systematic use). Other buildings
of this first phase of Gudiarat building are to be
found at Mangrol [q.v.] and Petlad. A second phase
is represented by the buildings of Afcmad Shah I
in his new capital at Ahmadabad, although even
there the earliest buildings, Ahmad Shah's first
mosque and the mosque of Haybat Khan, follow the
pattern of the Diamic Masdiid at Khambayat; but
soon after them the mosque of Sayyid cAlam, of
814/1412, shows several elements which are developed
and perfected in the later Ahmadabad buildings,
including heavy projecting cornices, well-built and
projecting bases for the minarets with internal
stairs (the tops of the minarets above the parapet
level of the roof have fallen), and an elevated portion
of the roof forming a clerestory to admit more light
to the central chamber. Ahmad's chef d'ceuvre is his
Diamic Masdiid of ten years later. The western
liwdn has its central chamber flanked by a bay on
each side raised above the level of the more distant
bays of the western facade by a clerestory roof
supported on an open colonnade, the central chamber
itself having a second such clerestory carrying the
main dome; the light thereby admitted to the
central chamber has first to pass through carved/
stone screens, which are another typical feature of
the Gudiarat architecture. The side riwdks are all
of the simple pillared construction without arches.
This mosque, with Alimad Shah's own tomb and a
screened enclosure containing the tombs of the
queens, form part of Ahmad Shah's careful town
planning, all lying on a central royal way to his
palace, on which stands a triple-arched triumphal
gateway. All these buildings are in the same harmonious style, which was continued in Ahmadabad
under his immediate successors, Muhammad and
Kutb al-DIn Ahmad. Muhammad's reign saw the
beginning of building at Sarkhedi [q.v.] with the
mosque and tomb of Shaykh Ahmad Khattu, the
former a vast hypostyle hall with an enormous
courtyard, the latter a large square building with
arches on all sides filled with stone screens, the
central tomb-chamber itself being further surrounded
by pierced brass screens. This Gudiarat practice of
using perforated screens round a tomb-chamber is
imitated in later periods in remoter parts of India.
Two buildings of Kutb al-Din Ahmad's time are
in sharp contrast to other local architecture, the
tomb of Darya Khan in Ahmadabad and Alif Khan's
mosque at Dholka; both are in brick, with arches
throughout on heavy piers, with none of the usual
Gudiarat ornament, and seem to have been built by
foreign workmen. They are isolated specimens and
had no influence on the local style.
A third stage in Gudiarat architecture appears in
and after the time of Mahmud I Begfa [q.v.], from
the middle of the gth/isth century. The mausoleum
of Sayyid cUthman in a village across the river from
Aljmadabad shows in the tomb a greater competence
in handling the dome, which is carried by pillars in
the form of a dodecagon, than previous examples;
and the attached mosque, which is entirely of the
open-faced trabeate variety, shows minarets for the
first time in this type of mosque, placed at the two
ends of the prayer-hall. The arcuate mosques of this
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time, those of Miyan Khan Cishti of 860/1456 and
Bibi A6ut Kuki of 876/1472, show the minarets still
centrally placed, flanking the middle bay of the
prayer-hall—but by now rather over-elaborate and
dominating the structure. An innovation is a type
of oriel window, carried on brackets and fitted with
a perforated stone screen, set in the liwdn facade.
The Shah cAlam mausoleum, of 880/1475, shows an
increased use of the arch in tomb-buildings, again
with outer and inner perforated screens. Some five
years later the tomb of Kutb al-cAlam, at Bafwa,
10 km. to the south of Afcmadabad, is not only
arcuate throughout but of two storeys; but there are
irregularities in the construction, as though the
builders were still experimenting with the arch as
a structural device. The defects have been remedied
in the tomb of Sayyid Mubarak (889/1485) at
Mabmudabad, where perhaps an architect from
outside Gudiarat was concerned, for the parapet and
the clerestory roof bear dhatris similar to those of the
Lodi buildings in Dihli; but the Gudjarati feature
of the pierced screens round the tomb-chamber
continues. Chatris also appear over the entrance
porch of the Djamic Masdiid in Mahmud's new city
at Campaner [q.v.~\. This mosque is very similar in
plan to the Diamic Masdiid built at Ahmadabad a
hundred years earlier, and has a similar double
clerestory; but the decoration is richer, particularly
externally: the rear wall of the liwdn shows seven
mifrrdb buttresses of design similar to the bases of
the mindrs, and the four corners bear straight
octagonal towers resembling small mindrs without
balconies; the oriel windows carried on rich corbels
add to the exterior richness, as do the smaller
pierced screens in every opening. Other mosques in
Campaner are of similar design but smaller and with
only a small central clerestory; in particular the
Nagina Masdiid, which has panels of carved tracery
at the bases of the mindrs in the form of intertwining
plants. Other works of the time of Mahmud include
his palaces at Sarkhedi and his own tomb there by
a lake—which has, in addition to various pavilions,
a set of sluices carved with the same attention to
detail as the mindrs of Gudiarat mosques—and other
buildings at Ahmadabad, of which the mosque of
Mufrafiz Khan, fawdj_ddr of the city, is the finest;
this is an example of the arcuate style of mosque
with the mindrs at the ends of the liwdn. Towards
the end of Mahmud's long reign the tomb and
mosque of Rani Sabari shows the usual decorative,
almost jewel-like, ornament and tracery to its best
advantage by being built on a smaller scale than
most of the buildings so far considered; but here the
mosque minarets have ceased to be functional,
becoming merely slim tapering pinnacles. Other
outstanding works, of a different class, are two
step-wells (GudJ. vdv), described s.v. BA'OLI.
The common Afrmadabad mosque style, with
arcuate liwdn and central mindrs, is continued by
buildings towards the close of the Gudiarat sultanate,
for example Rani Rupawati's mosque of ca. 921/1515.
One late example, from 980/1572-3, the year before
Akbar's conquest of Gudiarat, is an exquisite mosque
built by Shaykh Sacid al-Habshi [see HABSHI], the
tympana of the arches on the western side filled
with stone traceries of filigree-like delicacy, representing palm-trees and creepers, the finest in the
Muslim world, of which perhaps the blind traceries of
the Nagina Masdiid at Campaner are the immediate
ancestor.
After the Mughal conquest it would appear that
many of the skilled craftsmen were taken by Akbar
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to north India; certainly there are many features of
Gudjarati workmanship in Akbar's Fathpur Sikri
(see below).
v. — Malwa.— In contrast to Gudiarat, the
contiguous province of Malwa was comparatively
uninfluenced by a prior Hindu artistic tradition.
There were certainly temples, for the earliest
buildings, at the end of the 8th/i4th and beginning
of the gth/isth centuries, are built of temple spoil.
These are three mosques at Dhar [q.v.], all of
trabeate construction; but the portico of the Piamic
Masdiid shows an interesting attempt to interpose
pointed arches between the columns, without any
structural significance. The two earliest mosques at
Mandu [q.v.'], Dilawar Khan's of 808/1405-6 and
Malik Mughith's of 835/1432, have similar liwdns,
but the latter is raised on a high basement in which
there is a range of arched cells; here the pillars of the
llwan have some pointed arches interposed, as at
Dhar, but also with the resulting spandrels filled in
with plate tracery. The llwan is domed, but the
phase of transition is crudely effected by lintels and
their octagon bases are irregular. There are two
domed turrets at the angles of the east (entrance)
walls; these, and the shape of the llwan domes,
recall those of Firuz Tughluk's time in Dihli. This
second mosque is of the time of Hushang Shah [q.v.],
whose own complex of buildings dominates the
centre of Mandu: the Djamic Masdiid, the madrasa
(later nicknamed Ashrafi Mafcall), and his own
tomb. The mosque is built on a tall (4.5 m.) plinth,
with arched cells on either side of the entrance
porch; these and a few open arches, at courtyard
level, perhaps originally filled with screens, and two
restrained stringcourses, are the only external
decoration, except for a band of merlon-like decoration, of a type already noticed at Dihli, above the
thad/idid. The llwan and side aisles are built entirely
of true arches on plain slender columns. The mifyrab
arches show the spearhead fringe, recalling the
Dihli Khaldji style, and the minbar is covered by a
large stone canopy of obvious Hindu temple design.
Hushang's tomb, a little earlier (the mosque was
completed by Mal?mud I in 858/1454), is a square
domed structure of white marble throughout (the
earliest building to be so treated) except for sparing
ornament of deep blue glazed tiles, standing in a
large enclosure. At each corner of the dome is an
engaged domed turret, a common feature in the
Mandu tombs and already present over the entrance
to the Piamic Masdiid. The domes are characteristic
of Malwa—a tall cylindrical drum carries the haunch
without any intervening structure or decoration,
while above the haunch the dome may be developed
as a hemisphere or smaller spherical section or as a
shallow cone. Later buildings at the capital (described
s.v. MANDU) become elegant, and in the final stages
even meretricious: palaces, pavilions, fountains and
water-channels, kiosks and balconies. The open
thatrl appears, and some of the domes are ribbed.
In one building, known now as Gada Shah's house,
there are the remains of some wall-paintings.
A northern manifestation of the Malwa style is
found at Canderi [q.v.], where the Djami0 Masdjid
shows the characteristic stilted domes; the convoluted brackets supporting the dhad^did are a
somewhat exaggerated form of a type seen in Mandu
as early as Hushang's tomb, a form which becomes
exaggerated and elaborated further in Fathpur
Sikri (see below).
The general characteristics of the Malwa style are,
in addition to the stilted dome, the fine masonry of

walls and doors, very restrained ornament, and the
frequent use of engaged domical turrets round a
central dome. The mindr, so prominent in the neighbouring provinces of Gudiarat and Khandesh, is not
used.
vi. — Khandesh.—This small province had a
building art with a character of its own, although the
mixed origins of that art are to be found in the
neighbouring provinces of Gudiarat, Malwa, and the
Deccan. The Farufci [q.v.] khans ruled first from
Thalner [q.v.] and later from Burhanpur [q.v.], and
their buildings are mostly at these two places and at
Asirgafh and Cikalda. The Thalner tombs are not
dissimilar to the typical square Mandu mausolea in
general plan, but the dome is usually carried on a
separate octagonal drum, and over the wide thadjdia,
there is a high decorated parapet; the door and
window openings are better spaced than in the
Mandu examples, and there is more external
decoration. An octagonal tomb is covered with fine
basso-relievo carving in geometric patterns, and its
arches bear on the intrados the spearhead fringe.
All these tombs date from the first half of the 9th/
15th century. Little remains of the palace at
Thalner and the Badshahi Kilca at Burhanpur, and
the next significant buildings are two late ioth/i6th
century mosques at Burhanpur. The Pjamic mosque
has an arcaded fagade with mindrs at the ends,
while the Bibi ki masdiid has two heavy mindrs
flanking the central arch as in the Campaner mosque
in Gudjarat; the design of these mindrs, however, is
original: from octagonal bases they pass to a
hexadecagon, above which is a circular storey with
oriel windows facing each cardinal point, with a
hemispherical dome forming a fourth stage; balconies
on heavy brackets separate these four stages. The
Piamic Masdiid at Asirgafh, although built after the
Mughal conquest, perpetuates the Gudiarati tradition.
At Cikalda an enormous gateway (Bafa Darwaza)
has an arch of the wide Gulbarga style (see below)
but is decorated with the lion-and-elephant motif
of the Gond kings (cf. similar devices at Gawilgafh
[q.v.]).
vii. — The Bahmani sultanate.—The principal phases of Bahmani architecture are to be found
at Gulbarga and Bidar [qq.v.], although the kingdom
was early provided with a powerful system of
fortifications and many of the Bahmani strongholds
contain important buildings; for these see especially
DAWLATABAD, GAWILGARH, ILldPUR, MAHUR, MUDGAL,
NALDRUG,
NARNALA,
PARENDA,
RAYdiJR,
and
WARANGAL.

The Djami0 Masdiid in the old citadel of Gulbarga,
although of a type not reproduced later, since its
sahn is completely roofed over, shows nevertheless
some features that were to characterize Bahmani
architecture and to spread some of the styles of the
successor sultanates. The arches of the outer arcade
are specially noteworthy: of obtuse angle at the
apex, of wide span, and springing from very low
imposts. An earlier mosque in the city is a mere
compilation of temple spoil, as are the two early
mosques at Bidjapur [q.v.] built by the Bahmani
governors. The earliest group of tombs at Gulbarga,
all of the second half of the 8th/i4th century, are
similar to contemporary examples at Dihli with
weak semi-circular domes and battering walls. A
later group of tombs, the Haft Gunbad, shows
similar sloping walls and domes, but with a refinement of decoration. The outer faces are divided into
two apparent storeys with blind arches in each, these
arches being of the type which comes to typify the
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Bahmani style, stilted above the haunch with
straight tangential projections to the apex. Some of
these tombs are double— i.e.y there are two tombchambers with continuous walls but separate domes,
standing on a common plinth—and show a few
features of Hindu decoration. The tomb of Gisu
Daraz [q.v.], built after the transfer of the court to
Bidar, is a single square building with upright sides
but otherwise similar to the other Gulbarga tombs.
At Bidar the early Tughluk influence has been added
to by features of Persian inspiration: thus the early
royal palace, the Takht Maljall, while retaining the
Bahmani arch, was profusely decorated with
encaustic tiles, including a tiger-and-rising-sun
device. The foreign element is most pronounced in
the madrasa of Mahmud Gawan [q.v.] of 877/1472,
which has a prototype in the madrasa of Khargird
in Khurasan; its internal facades surrounding a
central courtyard show a single arch of the height of
the building on each of the three-storeyed sides, the
Persian aywdn pattern. The circular mindr is also of
a Persian pattern, as is a detached mindr built ca.
840/1437 at Dawlatabad. The entire surface of the
madrasa is covered with multicoloured tiles. The
royal tombs at Bidar, ranging over a period of some
80 years from the first example of 839/1436, show the
progress of the Bahmani style. The stilted arches are
in general retained, although one tomb unusually shows
arches struck from four centres rather like the
Mughal arch of north India or the English Tudor
arch. Some of the tile-work of these tombs is superb,
and includes some historically and hagiographically
important inscriptions. The domes progress from a
hemispherical type stilted over an octagonal drum
to a type which, being greater than a hemisphere,
shows a tendency towards the bulbous pattern which
develops in some of the successor sultanates, and the
parapets progress from a line of shield-shaped
merlons to a line of stone trefoils. All these tombs
have a single entrance doorway, the other sides being
either solid or closed by screens, with mihrdbs in the
western walls; none of them has turrets or thatris in
addition to the central dome.
viii. — Barid Shahi, c lmad Shahi, Nizam
Shahi.—The Nizam Shahis [q.v.} of Afcmadnagar,
although independent there from the beginning of
the 9th/15th century until the Mughal conquest,
evolved no distinctive architectural style of their
own but perpetuated something like the middle
Bahmani style with decorative borrowings from
Hindu art (and later from the style of Bidjapur);
such of these buildings as are worthy of note are
discussed s.v. NIZAM SHAH!S. Nor was the clmad
Shahi style of Barar significantly different from its
Bahmani parent except for the use in the mosque
facades of a pylon at each end of the llwdn bearing a
square thatri with deep eaves, heavy brackets, and
stone screens in each side; see further GAWILGARH,
also ILICPUR, NARNALA. The buildings of the Barid
Shahis, however, the successors of the Bahmanis in
Bidar, do show some notable independent characteristics. The typical Bahmani stilted arch continues,
but the dome becomes even more bulbous, usually
three-quarters of a sphere. A frequent tomb-pattern
is a square domed cell with an open arch on all four
faces; thus, since there is no integral mihrdb, a small
mosque is built beside the tomb. The trefoil parapet is
commonly used. A common feature of the decoration
is a chain-and-pendant motif in plaster, but good
tile-work is still a frequent ornament. The latest
buildings tend to become over-ornate, and the
influence of the Hindu mason becomes more apparent.
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ix. — c Adil Shahi. —The style of the cAdil
Shahi buildings at Bidiapur [q.v.] is the most
developed and the most original of the Deccan
sultanates. The earliest dated cAdil Shahi building,
a mosque of 918/1512-3, already shows features which
characterize this style throughout: the base of the
dome surrounded by a ring of vertical foliations, so
that the dome resembles a bud surrounded by petals;
and a three-arched fagade in which the central arch
is much wider than the flanking arches. Another
early mosque reveals another Bidjapur speciality in
its arch spandrels, a medallion supported by a
bracket-shaped device, moulded in plaster. The
works executed before the death of cAli I in 987/1579
are mostly in rubble covered with dense and durable
plaster, and include the city walls and gates (most
of these with the typical wide centre arch flanked by
two narrow ones), many palaces and audience halls,
and some notable mosques. One of these, in memory
of the sayyid cAli Shahid Pir, which unusually has
a transverse wagon-vaulted roof, shows the (equal)
facade arches surrounded by an outer band of
cusping, remarkably similar to that of the recentlydiscovered Djurdjir mosque in Isfahan [q.v.]. This
device recurs in the other buildings, for example the
Pjamic Masdjid of 985/1576, where it decorates only
the central arch of seven, which also bears the
medallion-and-bracket device; the great dome of
this mosque is supported by an original system of
vaulting by which two intersecting squares, both
oblique to the square chamber underneath, form an
octagon; this system is later used to great effect in
the colossal mausoleum of Muhammad cAdil Shah.
This mosque also shows a feature made much of
by later Bidjapur builders, an elegant exterior. The
domes in this early phase are hemispherical; mindrs
are not used, although bases for them exist in the
Djamic Masdjid; small ornamental pinnacles (guldasta), however, are freely used at angles of the
parapets and over mifrrdb buttresses, of a type found
on some of the Bahmani tombs at Bidar.
After 987/1579, under Ibrahim II and later sultans,
fine sculptured stonework replaces the earlier rubbleand-plaster. The dome becomes a three-quarter
sphere; the cornices and eaves are supported by
intricate carved brackets, often with the added
decoration of hanging stone chains and locket-like
pendants (is there a connexion between these and
the chain-and-pendant plaster device of the Barid
Shahis?), and the parapets become delicate lace-like
borders. But many of the earlier features persist:
the band of foliations at the base of the dome, the
occasional cusping of a central arch, the medallionand-bracket motif, now often carved in stone, the
characteristic wide central and narrow flanking
arches, and the love of vertical projections above the
sky-line; but these have often become pseudomindrs, in that they appear over solid bases and rise
at the sides of mosque facades where in other styles
true mindrs are found, although they are slender
and solid and hence can only be decorative; they
frequently carry miniature domes, and fascicular
clusters of minuscule minarets along their shafts, in
each case with the petal-like foliation. The enormous
mausoleum of Mubammad (d. 1067/1656), known as
the Gol Gunbadh, reverts to the hemispherical dome,
and has a large staged octagonal turret of the height
of the building at each corner; but the prototype of
these is the small octagonal pinnacles found in the
earliest buildings. In tombs of the closing years of
the dynasty, there is a tendency to exaggerate an
intermediate stage, a square storey between the
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parapet of the tomb-chamber and the drum of the
dome, so that in extreme cases the globular dome
appears almost separated from the ground floor. The
best of the vast number of buildings at the capital
are described s.v. B!DJAPUR; but some Bidjapur
characteristics are encountered far afield, for example
in two mosques standing outside Naldrug [q.v.] fort,
and at the great entrance arch to the dargdh of
Gisii Daraz at Gulbarga.
x. — K u t b Shahi. — The style of the ICutb
Shahi buildings, first in Golkonda and later in the city
of IJaydarabad [qq.v.], is distinctive more on account
of its luxuriant ornament than any originality in
structure. The principal building material is stone,
usually grey granite or trapstone, but rather than
being carved this is ornamented with stucco and
encaustic tiles. The tombs of the dynasty at Golkonda,
and the mosques and gateways there and at Haydarabad, show the comparative fixedness of the style
over a century and a half from the time of Sultan
Kuli's independence in 924/1518. The tombs are
almost all square in shape and constructionally
resemble the Bahmanl tombs in Bidar; the earlier
ones are single-storeyed, and only once is the outer
face divided into two apparent floors by an upper
row of blind arches; some of the later tombs have
two storeys, the lower one forming a projecting
arcade around the building. The domes are all
bulbous, usually a three-quarter sphere, and are
foliated at their bases in a similar way to the Bldjapur
domes; but the later buildings develop this into a
double or triple band of foliation. The Kutb vShahi
buildings emphasize especially the upper parts of
walls between the eaves and the parapet, and the
rich ornament here is sometimes projected out from
the fa$ade to form a balcony carried on brackets.
The parapets are crenellated with trefoil-shaped
merlons, as in the later Bahmanl and Barid Shahi
styles, and are frequently interrupted by small
guldastas; at the corners these may be replaced by
small minars. The Kutb Shahi mindr, whether
decorative or functional, has its shaft encircled one
or more times with an arcaded gallery, and bears
a miniature dome with the characteristic foliations.
Designs of Hindu provenance are not infrequent in the
ornament, especially in the later periods; but these
were accepted in the earliest period, as they occurred
freely in the Kakatiya work taken over in the old
Bahmani province of Warangal—for example, in the
Bala liisar darwdza at Golkonda.
xi. — Kashmir. — The architecture of this region
is remarkably different from that of all other
countries of Islam, as it is essentially in wood: great
logs of dewddr (Cedrus deodara) laid horizontally and
joined by crude carpentry, and used also as piers to
support any superstructure; the interstices between
courses may be filled with brickwork or plaster
covered with glazed tile. There is of course a constant
fire risk, and many buildings have undergone
repeated rebuilding, usually, however, reproducing
the form of the original structure. The typical Kashmiri Muslim building is the tomb-shrine (ziydrat) of
a local saint: a cubical ground floor (sometimes set
on a stone or brick plinth), covered by a pyramidal
roof which may be in several tiers, topped by a long
and slender wooden fleche. The same type with
flanking courtyards may be used for mosque buildings, with the addition of a square open pavilion
between roof and fleche to form a platform for the
mu^adhdhin (the minaret is not used). Such a pattern
is used in the mosque of Shah Hamadan in Shrinagar.
a two-storeyed building on the plinth of a Hindu

temple, with projecting wooden balconies and the
eaves supported on a log cornice; the pyramidal
tiered roof is covered with an impervious layer of
birch-bark and then with turves planted liberally
with irises and tulips, above which rise the ma'dhina
platform and the fleche. The Diami* Masdjid in
Shrinagar, dating from the end of the 8th/i4th century, but three times rebuilt, is the most ambitious
example of pre-Mughal Kashmiri architecture: a vast
square courtyard is surrounded on each side by a
wide arched wing which carries a central ziydrat-like
structure, that on the west having a tall central brick
arch. Much of the lower walling is in brick, but the
surrounding colonnades are composed entirely of
dewddr trunks on stone plinths. Some fine stone
tombs of the 9th/i5th century exist, constructed
from temple spoil, but domed and covered with
glazed tiles. For these, and for later Mughal work in
Kashmir, see KASHMIR and SHRINAGAR.
xii. — Sind.—The building style of Sind, while
not so egregious as that of Kashmir, stands apart
from other provincial Indo-Muslim styles since it has
many affinities with the building art of eastern
Persia, and where Indian motifs appear they often
seem to be used with neither organization nor
fluency in their use. They are represented especially
by the remaining tombs at Thaffha [q.v.], where
some building stone was available, although the
characteristic medium of the country was brick. The
stonework of one of the earliest remaining tombs,
that of Djam Nizam al-Din (d. 915/1509), is in stone
which seems to have been carved by Hindu workmen
who were not good enough to find work in Gudjarat;
perhaps they came across the Radjastan desert with
only the memory of the designs, or were the local
employees of the Sammas, recent converts to Islam
but with rather faded memories of a dilute Hinduism.
The carved Arabic inscriptions are in excellent
thulth, incongruously set next to bandeaux carved
with the geese of Hindu mythology. Other stone
tombs are ornamented with shallow and often
curiously discontinuous geometrical carving. The
brick tombs certainly show a great familiarity with
the material; solid dense bricks, after all, were known
in Sind at the time of the prehistoric Mohendjodaro.
They are built on stone foundations, to counteract
the destroying effects of the high salinity of the
Thattha soil, and their surfaces are covered with the
tilework for which Sind is renowned. Common
tilework patterns include dark blue rectangles outlined with white, to give the effect of an imitation
mortar-joint; the tiles themselves are of hand-baked
terracotta, very heavy, and the glazes are generally
white, light-blue, turquoise, and dark blue, very
occasionally also yellow. Generally the design is
continuously worked in multicoloured tiles, but
occasionally very small tiles, like tesserae, each of
one colour, are built up to form a mosaic. The design
of the tombs, especially their domes, and the few
remaining mosques, is essentially Persian rather than
Indian, although this may be due to early Mughal
influence. Certainly some of the Thaffha buildings of
later times revert to a trabeate style in sandstone,
such as the mausoleum of clsa Dian Tarkhan the
younger, d. 1054/1644, which recalls the buildings
of Fathpur Sikri (see below) and also is the only
building in which the intrados of the arch is embellished with a spearhead fringe.
The Mughal schools.
Shortly after Babur's arrival in India in 932/1526
he ordered buildings to be erected; he was unimpressed with Indian edifices, and disgusted with the
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lack of the formal gardens to which he was accustomed. Most of his works were, therefore, secular, consisting of terraced gardens with pavilions and
summer houses, hardly anything of which has
survived. Two of his mosques exist, one in Panipat
and one in Sambhal: works large but utterly undistinguished. Little more can be said about the
buildings of Humayun's reign (except those works of
a previous period now completed, described above);
but Humayun's importance is in the craft traditions
imported with him after his exile rather than the
ideas of his own.
In point of time, the Sur sultan Sher Shah [q.v.]
followed Humayun although his buildings are a
continuation of pre-Mughal styles. There is, indeed,
little characteristic architecture remaining of the
first part of Humayun's reign from which a comparison might be made, since Sher Shah systematically destroyed Humayun's city of Dihli called
Dinpanah. In his tombs at Sahsaram [q.v.] in Bihar,
Sher Shah perfected the octagonal pattern, and may
indeed have planned these buildings in the decade
before he came to power. The earliest (ca. 94*/i535)
of these, the tomb of his father Ilasan Khan, is
experimental: there is no plinth, and the drum is a
bare wall without fenestration or thatris. Unlike the
Lodi examples, the Sahsaram tombs have vertical,
not battered, walls. The next tomb, that of Sher
Shah himself, is amplified not only from this but also
from the Dihli models; it is in five stages, rising to
50 m., and set in the middle of an artificial lake
connected to the shore by. a causeway to which
access is given by a domed guardroom; the lowest
stage is a square plinth rising out of the water, the
next a vast square platform with a thatri at each
corner, on which stands the octagonal tomb chamber
in three further stages, the two lower with thatrls at
the corners. The roof is crowned with a massive
lotus finial. The tomb of his successor Islam Shah
also stands within a lake, but smaller; the better
preservation of its causeway shows this to have been
constructed on a cantilever principle, each pier with
projecting balconies and carrying a thatri. In Narnawl
Sher Shah built the tomb of his grandfather Ibrahim
Khan, a square building not unlike the square Lodi
tombs, but finished in better stone and with a
shallower dome.
After Sher Shah's accession in 947/1540 he started
building at Dihli, fortifying first the Purana Kilca
and adding an exquisite mosque, with the corner
turrets already noticed in the Moth ki Masdjid and
the Djamali mosque, and with a refined form of the
recessed arch: a lower arch set back from a taller one.
The arches are struck from four centres, and the
spearhead fringe is again in evidence. The stonework
is very finely jointed, enriched with fillets of white
marble, with fine coloured inlay patterns of a type
similar to that later found in Akbar's mosque at
Fatfrpur Sikri. The interior decoration is similar to
that of the Moth ki Masdjid, but with every part
refined. Other important building products of Sher
Shar were at Rohtasgafh [q.v.] in Bihar [q.v.] and his
new fortress of Rohtas [q.v.] in the Pandjab, as well
as many single buildings at other towns.
The first major building to be erected during
Mughal rule is Humayun's mausoleum, not begun
until 976/1568-9, and erected, not in his lifetime
after the usual practice, but by his widow. The
cenotaph-chamber, which stands on a vast high
plinth, is essentially square in plan, with each corner
of the square chamfered off and with a recessed
central bay in each side. Each of these bays contains
Encyclopaedia of Islam III
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a deep arch, as high as the walls on either side of the
bay, constructed as a half-dome, and smaller arches
of varied height and levels fill the remaining facades
of each wall. The central chamber is surmounted by
a tall drum, which carries a high double dome, with
a thatri of Lodi type, open and on slender pillars,
at each corner, and two smaller square fhatris over
each central arch. The dome is slightly curved at its
base, but its general shape echoes that of the arches
below; the arches introduce a new shape to north
India, as their curves are struck from four centres.
The building is in red sandstone with white and grey
marble inlay (sparing use of other colours as well),
executed in star-shaped designs at the drum below
the dome, well inlaid but not polished in situ: this
inlay work is to be classified as opus sectile rather
than as the finely polished marquetry-like pietra dura
of later Mughal periods. A smaller tomb of not
dissimilar design is that of Akbar's foster-father,
Atga Khan, at Nizamuddin; but Humayun's tomb
gains enormously in effect not only by the vast
plinth (which contains the true tomb immediately
below the cenotaph) but by the vaster garden in
which it is set—a great square, subdivided into
squares and squares again by paths, flower-beds, and
parterres. It marks immediately the advent of a new
style in India, and is of great importance as the
immediate Indian prototype for other monumental
mausolea. A fuller description, with plan, is given s.v.
DIHLI. See also BUSTAN.
Akbar's building projects, many and varied,
reflect something of the man. They start at Agra
[q.v.] fort, on the trace of the previous Lodi fort,
with the gateways: a half-octagon flanking tower on
each side of the four-centred arch of the gate, the
towers decorated with blind arches below and open
arches on the upper storey, with thatris over towers
and gateway; internally, the arch carried a spearhead
fringe of a more elaborate and conventionalized form
than that of previous reigns; the whole is decorated
in opus sectile. Palaces inside the fort are in much the
same style, and include projecting balconies supported on richly carved corbels, with much beamand-bracket workmanship; some of the brackets, in
sandstone, seem to have been borrowed directly from
wood-building techniques. Similar buildings were
commenced, in very similar styles, at Lahawr and,
on a smaller scale, at Allahabad. The new capital, at
Fatlipur Sikri [q.v.], is a sandstone city. The palaces
are for the most part built in the trabeate style, with
shallow domes and heavy eaves recalling Lodi work,
occasional arches with the spearhead fringe, carved
brackets resembling those of Radjasthan temptes,
and superb carving. There is some inlaid opus sectile
work in white marble, especially on the mosque;
the inside of the mosque, however, is of finely
polished marble mosaic inlay, the first attempt
towards the technique of pietra dura. Some buildings
in the city, such as the Diwan-i khass, with an extraordinary bracketed central column supporting a
platform in the middle of the single room, and the
Pan£ mahall, a five-storeyed pyramidal open
pavilion, are unique structures, part of Akbar's
personal whimsy, with no significance in the development of the Mughal style; but one of interest and
archaeological significance is the tomb of Salim
Cishti, after 979/1571, a square chamber with an
outer verandah which is screened with marble
lattices on the outside: a feature characteristic not
of north India at all, but Jfamiliar in the tombs of
Gudjarat (see above). The eaves are supported on
convoluted brackets which have a prototype in
29
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Canderi [q.v.]. Another Gudjarat feature, apparently,
is the reservoir which lies beneath the sa^n of the
great mosque (on these features see J. Burton-Page,
Fatehpur Sikri, in R. E. Mortimer Wheeler (ed.),
Splendours of the East, London 1965, 143-53).
Of Akbar's reign in Dihli is the last of the octagonal
tombs, that of Adham Khan, of 969/1562; it is
without the wide 6hadidja which characterizes the
earlier octagonal tombs, and, being also without
thatris, looks curiously insipid. Of about the same
time is the Masdiid Khayr al-Manazil, with a fourcentred arched fa?ade, an imposing gateway with
opus sectile decoration, and corner turrets at the rear
of the llwdn similar to those on the Lodi Mofh ki
Masdiid and the Suri mosque in the Pur ana kilca.
At Djawnpur [q.v.] is a fine bridge, with screened
pavilions over each pier, across the river Gomti, and at
Gwaliyar is the tomb of Muhammad Ghawth, which
has the typical Gudjarati screened arcades. For
provincial Mughal architecture in Bengal and
Gudjarat, see MUGHALS.
Djahangir's interest was more in miniature
painting [see TASWIR] than in architecture, and
there are few examples of the buildings of his reign;
although it is known that he extended Akbar's
buildings at Agra and Lahawr forts, beginning at
the latter a "picture wall" in mosaic tiles showing
hunting, polo and court scenes, and completed the
building of Akbar's tomb: a four-storeyed pyramidal
building, over-ornamented with fhatrls, with a large
half-dome archway in each face, opus sectile ornament,
and an open square with a cenotaph, all in marble,
at the top, standing in a vast ddr-bdgh garden. The
entrance gateway is imposing, with a tall white
marble mlndr at each corner—the first appearance
of this feature in the north. The two most important
buildings of Djahangir's reign are the tomb at
Agra, begun 1031/1622, of his father-in-law Mirza
Ghiyath Beg entitled Ictimad al-Dawla, in marble
inlaid in Persian motifs (cypresses, vines, flowers,
vases, wine-cups) in true pietra dura, with four short
corner towers, and fine marble tracery screens; and
the tomb of cAbd al-Ral?im Khan-i Khanan [q.v.],
similar to that of Humayun's tomb but without the
corner chambers. The former tomb heralds the
decorative techniques of the Tadj Maliall; the latter
is the immediate prototype of its design. For other
buildings of Djabangir see PALAMA'U.
Shahdjahan's buildings show the Mughal style at
its height, although the earliest, the completion by
Nurdjahan of Djahangir's tomb at Shahdara, near
Lahawr, continues the opus sectile tradition; it is of
only a single storey, with a lofty mlndr at each corner,
again in an immense garden; it is more important
for its decoration than for its structure, not only on
the surface of the building, but in the pietra dura of
the cenotaph, in white marble, calligraphy (the
ninety-nine names of God) appearing in delicate
pietra dura here for the first time. Shahdjahan
himself replanned the buildings at Agra and Lahawr
forts, replacing some of the earlier sandstone structures with marble ones; these are characterized by
engrailed arches, tapering supporting columns and
pietra dura ornament, especially on walls and at the
teet of columns and their plinths; and the marble
was delicately channelled and carved. There appear
at Agra, for the first time in north India, two oblong
pavilions with a Bengali-style curved cornice to the
roof; and at Lahawr fort also is a pavilion in the
style of a Bengali tawtala hut. These works were
perhaps a preliminary essay for Shahdjahan's own
grandiose fort, the Lai kilca (from its red sandstone

enclosure walls; see BURDJ, iii) in his new city at
Dihli [q.v.] called Shahdjahanabad. The palace
buildings are distinguished for their symmetrical
planning along an ornamental marble canal, with
chutes and cascades; in structure they are similar to
those at Agra, except that the columns tend to be
thicker, and the pietra dura work and the marble
carving are of the highest quality. Before the fort
was begun, however, the construction of the mausoleum of his queen, Mumtaz-i Mahall, had been
started. This building, known to everyone by its
corrupted title of Tadj Mahall [q.v.], is in the village
now called Tadjgandj outside Agra, on the opposite
bank to the fort: a complex of buildings with a
square mausoleum with a tall mlndr at each corner
of its plinth, and a red sandstone mosque and an
identical dj[awdb, used as a mihmdn-khdna, flanking
it on a platform at the river end of the great oblong
garden; the garden divided by paths and parterres,
with central crossing water-channels, and an
imposing gateway. The entire mausoleum, plinth, and
the four mlndrs are worked in white marble with
pietra dura in semi-precious stones, and there is a tall
white marble dome, surrounded by four marble
chatrls-, the dome is slightly bulbous. This is the
perfect culmination of the tomb-type starting with
Humayun's tomb of a century earlier, through cAbd
al-Rahim Khan-i Khanan's tomb, with decoration of
the type started in the tomb of IHimad al-Dawla
and perfected at the forts of Agra, Lahawr and
Shahdjahanabad. In Dihli the plans for the city were
completed with the Djamic Masdjid, 1057-9/1648-50;
the llwdn, in red sandstone with white marbles,
has a large central half-dome arch, with five smaller
flanking arches on each side, all engrailed; two
mlndrs at the courtyard ends of the llwdn; and three
bulbous marble domes. A similar mosque, much
smaller, was built in Agra at about the same time
for his daughter Djahan Ara [q.v.]] here the arches
revert to the plain (not engrailed) four-centred type.
Another important building of Shahdjahan's reign,
of a different type, is the mosque of Wazir Khan in
Lahawr, of about 1044/1634; here the ornament is
more akin to the arts developed in Persia, consisting
of true mosaic tile decoration on the external surfaces,
floral, calligraphic, geometrical, especially with the
cypress (sarw) and the plane (tindr) (for the nature
and technique of this art see KHAZAF) ; the internal
surfaces are painted in tempera and cut-plaster [see
Djiss]. Other buildings of Shahdjahan are at Adjmer
(two marble lakeside pavilions) and Kashmir
(terraces in the Shalimar gardens, laid out by
Djahangir).
In the reign of Awrangzib the building art began to
lose its vitality, although the Moti (pearl) Masdjid he
added to the fort of Shahdjahanabad, ca. 1070/1660,
retains the delicacy of earlier craftsmanship (the toolarge bulbous domes are a later addition). The
effeteness is starting to be apparent in the great
Badshahl Masdjid of ca. 1085/1674 added to the west
of Lahawr fort, with four tall mlndrs at the corners of
the courtyard, four short ones at the corners of the
llwdn', the three domes are a little over-bulbous, and
the llwdn facade presents too many blank spaces. A
few years later the tomb of Awrangzib's wife,
Rabica Dawrani, was built at Awrangabad; it
stands in a walled garden, which is its best feature;
for it is a half-scale copy of the Tadj Mafcall, with
a thin engrailed central arch, bulbous dome,
disproportionately heavy mlndrs, a cramped skyline
with insufficient room for the corner fhatrls,
attenuated guldastas, which combine to give it an air
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of assiduous mediocrity. Awrangzib's mosques at
Banaras and Mathura, on the other hand, are
orthodox and well-proportioned, so it must be
assumed that he played no personal part in their
construction. A far better tomb building is the last
of the great square mausolea, the tomb of the wazlr
§afdar pjang [q.v.] at Dihli (d. 1166/1753), of good
proportions, even if the dome is a little too bulbous,
in finely worked fawn sandstone, and in the last great
cdrbdgh garden.
The Nawwabs cf Awadh, in their capital of
Lucknow, became the artistic successors to the
Mughals. Their earlier buildings are similar to the
Awrangzibi buildings, large and impressive, but overdecorated; their later ones, produced in a sort of
bastard chateau style under the influence of a
French adventurer with magnificent vision and no
taste, mix up Corinthian capitals, fluted domes,
compositions of round romanesque arches, ogee
arcades, and odd ideas gathered from the Mughals,
Ancient Greeks, and the European "Palladian"
school. The Sikh style of the Pandjab is at least of
consistent late-Mughal extraction, but tends to overproliferate thatris and the fluted dome, and to be too
partial to the Bengali cornice. Some of the Radjput
palaces have preserved better elements of late Mughal
style, especially at Amber and Djaypur, and have
combined it with an excellent masonry technique.
In the south a strange hybrid Islamo-Vidjayanagara
style was evolved at Hampi [q.v.], and later scions of
the Vidjayanagara house, after the dissolution of their
empire, remembered some elements in their palace of
Candragiri. The few buildings of the Mahisur
sultanate of Haydar cAli and his son Tipu are less
bizarre, particularly the tomb of the dynasty at
Shrirangapaftanam [q.v.]. Other local Muslim styles
are more aberrant: for example, the igth century
tombs at Djunagafh, which appear to translate the
fancy knobs of a Victorian bedstead into stone, not
without skill.
Bibliography: There is as yet no single
comprehensive work of professional standard on
Islamic building in India, nor can there be until
the historical development of certain aspects of
structure and decoration is fully worked out.
Information is still most inadequate on foundations, course work and bonding in masonry and
brickwork, and the methods of setting out; on
plasterwork, incised, moulded, fresco-painted and
polished; on ceramic decoration and its relation
with some types of plasterwork; on fenestration;
on woodwork, carved or inlaid; on decorative
techniques involving polished stone: opus sectile
and pietra dura-, and on the development of such
features as kiosks (thatris), merlons and parapets,
zandna-galleries, even on major structural works
such as bridges, riparian buildings such as landingstages and ghdfs, and domestic architecture. A
"grammar of ornament" is also an urgent necessity.
There are, it is true, many brilliant works in which
most of these points are dealt with over a short
period or in a limited region; but they are outnumbered by the lacunae. Of general works the
most comprehensive is Percy Brown, Indian
architecture (Islamic period), Bombay n.d. (1943?);
good shorter accounts are H. Goetz, Arte delV
India musulmana e correnti moderns, in Le civiltd
deW Oriente, Rome 1962, iv, 780-882; Y. D.
Sharma, Islamic monuments, in A. Ghosh (ed.),
Archaeological remains: monuments and museums,
XXVI International Congress of Orientalists,
Delhi 1964, ii, 241-328; M. S. Briggs, Muslim
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architecture in India, in G. T. Garratt (ed.), The
legacy of India, Oxford 1937, 223-55; J- H.
Marshall, The monuments of Muslim India, in
Cambridge history of India, Cambridge 1937, iii,
568-640; Percy Brown, Monuments of the Mughal
period, ibid., iv, 523-76; for a general account with
particular reference to Pakistan: R. E. Mortimer
Wheeler, Five thousand years of Pakistan, London
1950, specially 61-128; idem, Splendours of the
east, London 1965, 68-71. A tendentious account,
written in support of the untenable thesis that all
Indian art springs directly from Indian roots, by
E. B. Havell, Indian architecture; its psychology,
structure and history from the first Muhammadan
invasion . . ., London 1913. Older works: J.
Ferguson, History of Indian and eastern architecture,
London 1876; revised ed. by J. Burgess and R. P.
Spiers, 2 vols., London 1910 (esp. ii, 186-335);
V. A. Smith, History of fine art in India and
Ceylon . . ., Oxford 1911, 391-420. There is much
material available on local aspects of Muslim
building, especially in A. Cunningham, Archaeological survey of India, xxiii vols., Simla and Calcutta 1873-87; various authors, especially J.
Burgess, in Archaeological Survey of western India,
Old series, ii, iii, iv, 1875; vi, 1877; viii, 1879; xi
1885; xi a, 1890; Archaeological survey of India,
New Imperial series (combining New Series of some
provincial surveys, from 1876); also Progress
reports of circles of the Survey, from 1890; after
1902-3 superseded by Archaeological Survey of India
Annual Reports, supplemented by monographs
entitled Memoirs of the archaeological survey of
India. Detailed lists of contents of all volumes
relevant to Islam in K. A. C. Creswell, Bibliography
of the architecture, arts and crafts of Islam, Cairo
1961, passim; individual articles after 1905 listed
also in Pearson. Since Indian independence many
articles in Ancient India, from 1946. Some articles
of archaeological importance in EIM. Critical
bibliography, before 1948 only, in Annual bibliography of Indian archaeology, i-xv, of the Kern
Institute, Leiden.
Works dealing with restricted areas or periods,
following the order of the article: on the Dihli
sultanate, in addition to the detailed bibliographies under DIHLI and DIHLI SULTANATE, ART:
F. Wetzel, Islamische Grabbauten in Indien in der
Zeit der Soldatenkaiser, Leipzig 1918; S. K.
Saraswati, Art, in R. C. Majumdar (ed.), History
and culture of the Indian people, vi: The Delhi
sultanate, Bombay 1960, 661-739; Y. D. Sharma,
Delhi and its neighbourhood, XXVI International
Congress of Orientalists, Delhi 1964. See also
bibliographies to DJAWNPUR, raid, KALPI, NAGAWR.
For the Pandjab see the bibliographies to LAHAWR,
MULTAN, UC£H; see also R. E. M. Wheeler, op. cit.;
J. Burton-Page, The tomb of Rukn-i Alam, in
R. E. M. Wheeler (ed.), Splendours of the East,
London 1965, 72-81; S. Feroze, Uch the ancient, in
Pakistan Quarterly, v/i (1955), 22-6. For Bengal:
A. H. Dani, Muslim architecture in Bengal, Dacca
1961; S. M. Hasan, Development of mosque architecture with special reference to pre-Mughal Bengal,
2 vols., unpublished Ph. D. thesis, University of
London, 1965; see also bibliography to LAKHNAWTI, PANDUA, TRiBENi. For Djawnpur specially
A. Fiihrer, The Sharqi architecture of Jaunpur,
ASI, NIS xi, Calcutta 1889, and bibliographies
to DJAWNPUR and ITAWA. For Gudjarat: J.
Burgess, Memorandum on the antiquities at
Dabhol, Ahmedabad, Than, Junagadh, Girnar
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and Dhank, AS Western Ind., OS ii, Bombay
1875; idem, Memorandum on the remains at
Gumli, Gop, and in Kachh, etc., ASWI, OS iii,
Bombay 1875; idem, Lists of the antiquarian
remains in the Bombay Presidency . . ., ASWI,
OS xi, Bombay 1885; idem, Report on the
antiquities of Kdjhidwdd and Kachh . . ., AS I,
NIS ii, London 1876; idem, On the Muhammadan
architecture of Bharoch, Cambay, Dholka, Champanir and Mahmudabad in Gujarat, AS I, NIS
xxiii, London 1896; idem, The Muhammadan
architecture of Ahmadabad, 2 vols., ASI, NIS xxiv,
xxxiii, Calcutta 1900-5; idem and H. Cousens, The
architectural antiquities of Northern Gujarat . . .,
^4S/, NIS xxxii, London 1903; H. Cousens,
Revised list of antiquarian remains in the Bombay
Presidency . . ., ASI, NIS xvi, Bombay 1897. See
also Bibliographies to AHMADABAD, BHARO£,
CAMPANER,

KACdH,

KHAMBAYAT,

MAHMUDABAD,

SARKHEDJ. For Malwa: G. Yazdani, Mdndu: the
city of joy, Oxford 1929; M. B. Garde, Guide to
Chanderi, Gwalior 1928; and bibliographies to
CANDERI, DHAR, MANDU. For Khandesh see
Bibliographies toBURHANPUR, KHANDESH.THALNER.
For works of the Bahmanis: Gulbarga in Reports of
Arch. Dept. Hyderabad, 1335^.11925-6, ^344^-1
1934-5, and xj^6F./J9j6-7; Bidar in G. Yazdani,
Bidar: its history and monuments, Oxford 1947;
and bibliographies to BAHMANIS, ii; BIDAR;
GULBARGA. For the Barid Shahi style: as for
Bidar. For Bidiapur, specially H. Cousens, Bijapur
and its architectural remains, ASI, NIS xxxvii,
Bombay 1916, and bibliographies to B!DJAFUR
and NALDRUG. For Kutb Shahi architecture see
bibliography to HAYDARABAD. For Kashmir little
except W. H. Nicholls, Muhammadan architecture
in Kashmir, in ARASI, 1906-7, Calcutta 1909,
161-70. For Sind see Wheeler, op. cit., 68-71;
M. Idris Siddiqi, Thatta, Karachi 1958; and
bibliographies to * DAYBUL, MANSURA, THATTHA.
For the monuments of Sher Shah: A. Cunningham,
ASI, xi, 132-9; Maulvi Muhammad Ilamid
Kuraishi, List of ancient monuments . . . in Bihar
and Orissa, ASI, NIS Ii, Calcutta 1931, 54-66,
139-41, 146-91, 197-202, 207-19; ARASI, 1922-3,
34-41; Wetzel, op. cit., 92-105, Abbildungen
272-334; Percy Brown, The influence of Sher
Shah Sur on the Islamic architecture of India, in
Proc. 3rd Ind. Hist. Cong., 1939, 636-46, (also in
Bengal past and present, Iviii (1940), 57-63);
H. Goetz, The mausoleum of Sher Shah at Sasaram,
in Ars Islamica, v/i (1938), 97 f. See also the
bibliographies to DIHLI, NARNAWL, ROHTAS,
R6HTASGARH,

SAHSARAM,

SHER

SHAH,

SURS.

For the buildings of the Mughals: E. W. Smith,
Mughal architecture of Fathpur-Sikri, 4 vols.,
Allahabad 1896 (ASI, NIS xviii); idem, Moghul
colour decoration of Agra, Allahabad 1901; idem,
Akbar's tomb, Sikandarah, near Agra, Allahabad
1909; Nur Bakhsh, Historical notes on the Lahore
fort, in ARASI, 1902-3, 218 ff.; idem, Agra fort
and its buildings, in ARASI, 1903-4, 164 if.;
W. H. Nicholls, Jahdngir's tomb at Shahddra, in
ARASI, 1906-7, 12 ff.; idem, Mughal gardens of
Kashmir, in ARASI, 1906-7, i 6 i f f . ; idem,
Shdlimdr bdgh, Delhi: plan and brief text in AR,
Arch. Surv. Panjab and U.P., 1904, 75-8; E. B.
Havell, A handbook to Agra and the Taj . . .,
London 1912; Zafar Hasan, Mosque of Shaikh
<Abdu-n-Nabi, MASI ix, Calcutta 1921; J. Ph.
Vogel, Tile mosaics of the Lahore fort, Calcutta 1920
(ASI, NIS xli); Har Bilas Sarda, Ajmer: historical

and descriptive, Ajmer 1911; J. L. Kipling, Mosque
of Wazir Khan at Lahore, in /. Ind. Art, ii/ig
(1887), 17-8; E. H. Hankin, The drawing oj
geometric patterns in Saracenic art, MASI xv, 1925;
M. A. Chaghtai, Le Tadj Mahal a'Agra (Inde),
Brussels 1938; J. Burton-Page, Lahore fort, in
R. E. Mortimer Wheeler (ed.), Splendours of the
East, London 1965, 82-93; idem, Wazir Khan's
mosque, Lahore, ibid., 94-101; idem, The Red Fort,
Delhi, ibid., 130-41; idem, Fatehpur Sikri, ibid.,
142-53; idem, Taj Mahal, Agra, ibid., 154-65. See
also bibliographies to ADJMER, AGRA, AWRANGABAD, DIHLl, LAHAWRJ MUGHALS, art.

(J. BURTON-PAGE)
viii. — Music
The first detailed account of secular Indian music
occurs in the Ndtyashastra by Bharata, which has
been dated variously from the 3rd century B.C. to
the 5th century A.D. Although this work is primarily
devoted to drama and stagecraft, music is an
important topic in it. Musical theory had, by this
time, already reached a high state of development
and is described in considerable detail. The melodic
system is based on modes (didti) which are constructed on heptatonic series of notes (murdchana) beginning on the successive degrees of two parent scales,
Shaddjagrama and Madhyamagrdma. These scales
were composed of 3 different sized intervals, comparable to the major wholetone, minor wholetone and
semitone of "just intonation". These were expressed
(approximately) in terms of their highest. common
factor, about a quartertone, called shruti. Thus the
intervals are described as containing 4, 3 and 2
shrutis respectively. An interval of i shruti was not
considered musical.
Cultural exchanges between India and the outside
world included music and musical instruments
before the advent of Islam. Greco-Roman influence
is clearly evident in the Gandhara sculptures and the
musical instruments depicted corroborate this.
Furthermore, Roman singing boys are said to have
been imported into India in about the 2nd century
A.D. (Periplus of the Erithraean Sea) and 12,000
Indian musicians are said to have been sent to
Bahrain Gur in Sasanid Persia (Thacalibi, Histoire des
rois des Perses, tr. Zotenberg, 1900, 566-7).
During the next few centuries it appears that
Indian music underwent considerable change. In
Matanga's Brhaddeshi, of about the 3rd/9th century,
a new technical term, rag (= Skt. rdga), was introduced. The essence of the concept of rag was the
recognition that certain combinations of notes were
endowed with particular sentiments, ras (= Skt. rasa).
These rags, which had crystallized from the ancient
modes (didti), formed a melodic basis for the composition of songs (giti). Gradually, as the rags completely displaced the d[dtis, the two original parent
scales lost their significance. In the Sangita Ratndkara (607/1210-645/1247) it is stated that 264 rags
were currently in use. This important Sanskrit
treatise, composed by Sharngadeva at the court of
the Yadava dynasty in the Deccan before the
Muslim conquest of this area, discusses sangita in its
three aspects, vocal music, instrumental music and
dance. Although Sharngadeva attempted to follow
the earlier theorists, he was obliged to admit that
much of the ancient music was extinct.
Indian music was known and held in high regard
in the Islamic world in the 3rd/gth century, when it
was praised by al-Djatiiz (Sudan, ed. van Vloten,
84; ed. Harun, Rasd'il, i, 223; cf. M. Z. Siddiqi,
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Studies in Arabic and Persian medical literature,
Calcutta 1959, 32), and in the 4th/ioth century, alMascudi, evidently referring to the emotional impact
of rags, reports that Indians "frequently hear songs
and musical performances, and they have various
sorts of musical instruments which produce on man
all shades of impressions between laughing and
crying . . ." (Murudi, i, 169 = tr. Pellat, § 177).
Indian musical theory, too, was not entirely unknown,
for the Caliphs of Baghdad are said to have ordered
the translation of a number of Indian treatises,
among which was one on Indian music entitled
Biydphar (Ta*rikh al-frukamd*, ca. 595/1198) which
has been interpreted as Vidydphala "fruit of science",
but has not yet been traced (H. T. Colebrooke,
Miscellaneous essays, London 1873, ii, 460).
In several respects Indian music was probably
similar to Persian and Arabic music, especially as
all three were modal systems based on melody
rather than harmony. Each of them was concerned
with the cosmic implications of music as well as its
power to influence the individual. In India, the
modes are ascribed to specific periods of the day,
and are further associated with seasons, colours and,
of course, the Hindu deities. Similar associations, at
first attached to the strings of the lute (al-Kindi)
and later extended to include the modes, are also
found in Arabic musical treatises.
Thus the conquering Muslims encountered in
India a musical system which was not entirely alien,
and their reaction to it appears to have been favourable. The poet Amir Khusraw, who was expert in
both Indian and Persian music at the court of cAla3
al-Din Khaldji (695/1296-715/1316), states, without
equivocation, that "Indian music, the fire that
burns heart and soul, is superior to the music of any
other country. Foreigners, even after a stay of 30 or
40 years in India, cannot play a single Indian tune
correctly" (M. W. Mirza, Life and works of Amir
Khusrau, Calcutta 1935, 184). Amir Khusraw is
credited with the introduction into Indian music of
a number of Persian and Arabic elements which
include new vocal forms, as well as new rags, tdls
(= Skt. tola, time measure) and musical instruments.
Of the vocal forms, two are of particular importance;
kawl, which is said to be the origin of kawwdli, at
present a form of religious song, and tardna, a song
composed of meaningless syllables, both of which
are prominent today.
From this time until well into the Mughal period,
foreign music, particularly from Iran, was frequently
heard in the Indian courts along with Indian music.
Under these circumstances, it is not surprising that
there were numerous attempts to introduce new
elements into Indian music. Many of these were
subtle rather than drastic innovations, but they
nevertheless brought about modifications in the
character of Indian music without actually changing
its basic form.
Music flourished in Islamic India in spite of the
puritan faction which believed that music was
unlawful in Islam. The impetus was supplied by the
rulers, some of whom were not only patrons but
excellent musicians in their own right. Sultan
Muhammad b. Tughluk (726/1325-752/1351), although
a ruler of strong religious convictions, yet kept 1,200
musicians in his service and had, in addition, 1,000
slave musicians (Mahdi Hussain, Rehla of Ibn
Ratuta, Baroda 1953, 50-1). Sultan Zayn al-cAbidin
of Kashmir (819/1416-872/1467) encouraged literature,
painting and music and ordered the writing of a
treatise on music which is, unfortunately, not extant
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(Abdul Halim, History of Indo-Pak music, Dacca
1962, 79). IJusayn Shah Shark! (863/1458-935/1528)
[see SHARKls], initially of Diawnpur, was an incomparable performer and an innovator second only to
Amir Khusraw. His most important contribution was
the introduction of a new form of song, khaydl, which
gave much greater scope for technical virtuosity than
did the traditional and austere dhrupad. The rivalry
between the advocates of these two forms of song and
their respective styles of singing has continued until
recent times, when the khaydl finally gained supremacy.
This was a period of great musical activity. Sultan
Sikandar Lodi [q.v.] (895/1489-923/1517) took a keen
interest in music in spite of his religious orthodoxy.
Under his patronage, probably the first treatise on
Indian music in Persian, the Lahd[at-i Sikandar
Shdhi, was composed. This was a traditional work
based on Sanskrit treatises. In Gwalior, however,
Radja Man Singh Tonwar (891/1486-922/1516) was
responsible for the formulation of a more progressive
treatise in Hindi entitled Man Kawtuhal. This work
was compiled by the leading musicians of his court
and incorporated many of the innovations that had
been introduced into Indian music since Amir
Khusraw's time. In spite of this endeavour, traditional Indian musical theory continued to be expressed, for the most part, in Sanskrit treatises which bore
less and less resemblance to court music as time
went on. To some extent, the traditional Indian
music has been preserved in South India, but here
too the music has evolved, albeit in its own direction.
Patronage of music reached its peak under the
Mughal Emperors, Akbar, Djahanglr and Shah
Djahan. The lists of the leading musicians, both
Hindu and Muslim, who were attached to their
courts is impressive, and included such famous
musicians as Tansen, his son Bilas Khan, and Baz
Bahadur. Baz Bahadur was the last Muslim ruler of
Malwa, whose tragic affair with RupmatI, a singer
and dancing girl, has become legendary. In the later
part of his life, after he had lost his empire, he became
one of the leading musicians in Akbar's retinue. It
is interesting to note that nearly all the vocalists
attached to these courts were Indian, while many of
the instrumentalists were foreigners, some of whom
came from Mashhad, Tabriz and Harat (Abu '1-Fadl,
A*in-i Akbari, tr. H. Blochmann, Calcutta 1873, i,
611-3). In. addition to this court music, large
orchestras (nawbat), consisting of wind and percussion
instruments, were maintained. These usually played
at regular periods in the nakkdr-khdna or nawbatkhdna, which were located in the gateways of palaces
and shrines (ibid., i, 50-1). A similar tradition,
nawba, had been known in Arabia several centuries
earlier (H. G. Farmer, A history of Arabian music,
London 1929, 153-4).
In the beginning of the nth/i7th century, music
flourished in the Deccan under the patronage of
Ibrahim cAdil Shah II, a renowned poet. The
Kitdb-i Nawras contains a collection of his poems
intended to be sung in different rags. These are,
however, referred to as makdms and give an indication
of the similarity between the Indian and Arabic
musical systems.
Under the Emperor Awrangzib (1068/1658-in8/
1707) music suffered a temporary set-back, for,
although he was fond of music and was skilled in its
theory, he relinquished all pleasure and chose a life
of asceticism early in his reign. The cause of Indian
music was, however, revived under the later Mughals,
Bahadur Shah (1118/1707-1124/1712) and Muhammad
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Shah (1132/1719-1161/1748). The latter was a famous
singer who composed many khaydls, some of which
can still be heard. In 1137/1724, an important,
Sanskrit musical text, Sangita Pdrid/jdta, was
translated into Persian and the manuscript bears
the seal of Muhammad Shah's state librarian (O. C.
Gangoly, Rdgas and Rdginis, Bombay 1948, 63). The
original work was written by Pandita Ahobala in
1076/1665 and contains the first Indian attempt at
measuring intervals in terms of string lengths.
With the decline of the Mughal Empire, music was
maintained in the provincial courts, but not on such
a lavish scale An important Hindi treatise, entitled
Sangit Sdr, was compiled by the musicians of
Maharadja Pratap Simha of Djaypur at the beginning
of the igth century, while in 1813, Muhammad Ricja
("Rezza"), a nobleman of Patna, composed a treatise
entitled Naghmdt-i Asafi, a work which is considered
to be the beginning of modern musical theory in
North India. Whereas in the mediaeval period many
new rags had been introduced and the prevailing
system of classification in terms of rdgas (masculine
modes) and their rdginis (female consorts) had been
extended to include putras (sons) and bhdryds
(wives of sons), a system which does not appear to
have had any musical basis, in the Naghmdt-i Asafi
a new system based on classification in terms of
scale (thai) was advocated. This basis for the classification of rags is generally accepted in the present
period.
The process of integrating musical theory and
musical practice still continues. At the beginning of
this century great strides were made in this direction
by the efforts of V. N. Bhatkhande, who was both a
musician and a Sanskrit scholar. His theories are
based on songs which he collected from a number of
eminent musicians, many of whom were Muslim and
could trace their ancestry to the Mughal court
musicians. Bhatkhande's system can be briefly outlined as follows:
The octave is composed of twelve approximately
equal semitones, but the intonation of these, with
the exception of the perfect 4th and 5th of the
standard tonic or drone note, sd, may vary from rag
to rag and from musician to musician. More than 200
rdgs are extant, most of which are classified in 10
groups on the basis of scale (thai). These are :
Kalyan
Bilaval
Khamadi
Bhayrav
Purvi
Marva
Kafi
Asavari
Bhayravi
Tori

C D E F # G A B C
C D E F G A B C
C D E F G A B ^ C
C D'? E F G A^ B C
C D > E FJJG A!? B C
CD?EFJJGABC
C D E? F G A B^ C
C D E^> F G A? B^ C
C D? E^ F G A^ B> C
C T& E> FJf G A> B C

A performance of classical or art music generally
consists of two parts; dldp, introductory improvisation establishing the melodic features of the rag;
and bandish, the composition, which in vocal music
may be khaydl, dhrupad, tardna or one of several
more modern forms, and in instrumental music as
played on the stringed instruments, sitdr and sarod,
is generally gat. This composition is set in a particular
tdl, a cyclic time-measure punctuated by a stress
pattern which is marked on a pair of drums, tabld.
The composition is generally short and is used as a
springboard for improvised variations dependant on

the creative ability and the virtuosity of the performer. While the variations maintain the interest of
the audience, a deeper emotional impact is achieved
through the gradually increasing tempo and the
progressive complexity of the music which finally
culminates in a powerful climax.
Bibliography: The secular music of preIslamic India in Sanskrit treatises, notably?
Bharata, Ndiyashdstra, especially chapters XXVIIIXXXIII, text and translation Man Mohan Ghosh,
Calcutta 1961; Matanga, Brhaddeshi, Trivandrum
1928; Sharngadeva, Sangita Ratndkara, Madras
1945, Eng. trans., i, ch. i, C. Kunhan Raja, Madras
1945For the Islamic period; M. W. Mirza, Life
and works of Amir Khusrau, Calcutta 1935; Abu
'1-FacJl, A*in-i Akbari, tr. H. Blochmann, Calcutta
1873, i, 50-1, 611-3; op. cit., tr. H. S. Jarrett;
Calcutta 1894, iii, 245-58; Nazir Ahmed, Lahd[at-i
Sikandar Shdhl, in 1C, xxviii (1954), 410-7; idem,
Kitdb-i Nauras, in 1C, xxviii (1954), 333-71;
Ahobala, SangUa Pdrid[dta, Hathras 1956, with
Hindi translation; V. N. Bhatkhande, A short
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H. A. Popley, The music of India, Calcutta 1950;
G. H. Ranade, Hindusthani music, Poona 1951;
H. L. Roy, Problems of Hindustani music, Calcutta
1937; V. N. Bhatkhande, Hindusthani sangU
paddhatl, Hindi tr., Hathras 1956-7, 4 vols.; idem,
Kramik Pustak Mdlikd, Hindi tr., Hathras 1954-9,
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(N. A. JAIRAZBHOY)
HIND BINT AL-KHUSS, or simply BINT ALKHUSS, name by which is known a woman of the
pre-Islarnic era, whose eloquence, quickness of
repartee and perspicacity became legendary. According to al-Shibli (Akdm al-murd[dn, Cairo 1326,
71), the word khuss denotes the son of a man and of
a diinniyya (while 'amluk is applied to the offspring
of a djinn and a woman), and thus we perceive the
origin of the legend which arose probably from, the
belief of the intervention of d^inns in the generation
of human beings endowed with exceptional gifts.
In spite of affirmations such as that of LA (s.v.)
in respect of al-Khuss: "well-known member of the
lyad", the historicity of this man and his daughter
is open to serious doubt; nevertheless it is significant
that some authors call the daughter Hind bint alKhuss b. Habis b. Kurayt al-Iyadi (al-Iyadiyya),
while they give to another woman, presented as her
sister, the name of Djurn(a) c a bint Habis b. Mulayl.
Fuithermore, they give her also the nickname al-
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Zarka5 and it is possible that in the welter of legends
collected in the first centuries of Islam this Hind was
more or less confused with Zarka5 al-Yamama. It is
thus for instance that Karam al-Bustam, in his
edition of the Dlwan of al-Nabigha al-Dhubyani
(Beirut 1953, 45), calls "Zarka3 al-Yamama bint alKhuss" the one who solved the problem posed by
the poet in a poem in -di, where the question is raised
of finding the number 66; here the commentators
are divided, some according the merit of the solution
to Zarka3 al-Tamama, others to Bint al-Khuss.
Finally al-Djahiz (Bayan, i, 312-3) and others after
him mention the hesitation of Ibn al-Acrabi (al-Khuss,
al-Khuss, al-Khusf) and the decision of Yunus b.
Habib (al-Akhass). Only the author of the Bay an
seems to put in doubt (Tarbi* wa-tadwir, § 63) the
existence of this woman, of whom it is said that she
used to go to cUkaz, serve as arbiter and give her
opinion about camels, horses, marriage, men, women,
and express in refined words opinions of great simplicity. Some of her answers; in rhyming prose, became
proverbs, probably at an early date, because the
first evidence for her name is in a verse of al-Farazdak
which does not seem to figure in the printed Diwan\
her "sayings" have been collected by philologists
and cited as shawdhid and as examples of very
trenchant statements.
Although she is said to have refused to marry,
her conduct was not blameless, and it is to her that
people attribute the proverb kurb al-wisdd wa-tul
al-siwdd "nearness of the pillow and length of confidences" ( = opportunity makes the thief).
It is interesting to note that the legend of Bint
al-Khuss, probably brought by the Banu Hilal,
remains very much alive in Algeria, where some
"sayings", very similar to those found in the classic
works, are attributed to her, and where she passes
as the leader of a tribe or the daughter of an Arab
king.
Bibliography: sayings in rhyming prose, proverbs and repartees of Bint al-Khuss are found
scattered in Djahiz, Bay an and Hayawdn, index;
Ibn Kutayba, cUyun, ii, 214; Kali, Amdll, i, 199,
ii, 218, 235, 256, 257, iii, 107, 119; Ibn al-Sikkit,
TahdMb al-alfdz, Beirut 1896, 353; Ibn Abl Tahir
Tayfur, Baldghat al-nisa*, 58; Ibn SIduh, Mukhassas, ii, 31; Djawharl, Sahdh, s.v.; cAskari, Sindcatayn, Cairo 1320, 320; Maydani, Amthdl, ii, 40
and passim', Ibn Nubata, Sarh al-^Uyun, 222-3
(in the margin of Safadi, SharkLdmiyyat al-cAd[am,
ii, 179-80); they are assembled in larger quantity
in Suyuti, Muzhir, ii, 333-6 (bad translation in
Perron, Femmes arabes avant I'lslamisme, ParisAlgiers 1858, 43-6).—The only study is that of R.
Basset, La Ugende de Bent El-Khass, in R Afr.,
1905, 18-34 (with numerous references).
(CH. PELLAT)
HIND BINT CUTBA B. RAB!CA, m o t h e r of
M u c a w i y a ; this Meccan woman, who belonged to
the clan of the cAbd Shams (see the list of her maternal
ancestors in Muh. b. Habib, Muhabbar, 19), had
mairied as her third husband Abu Sufyan b. Harb,
to whom she bore other children besides the future
caliph. Traditions hostile to the Umayyads draw an
extremely repellant portrait, apparently something
of a caricature, of this short, stout woman who quite
certainly had a highly passionate temperament and
who on different occasions made violent utterances
that have remained famous. Her hatred of Muhammad was increased still more by the fact that Hamza
[q.v.] killed her father in the battle of Badr. With
other women, she accompanied the Meccans on their
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expedition against Medina in 3/625, and was one of
the most ardent in urging on the men to the fight;
when Hamza perished in the battle of Uhud, she is
said to have mutilated his corpse and bitten his liver*
According to some authors, she was condemned to
death by the Prophet at the time of the capture of
Mecca (8/630; see al-Dial?iz, Tarbic, index s.v.
Fartana), but it is more probable that she was
present—however unwillingly—to see the homage
paid to the victor (see Mufrabbar, 408). Later, she
had every reason to be satisfied with events when her
son became governor of Syria and, according to one
account, she took part in the battle of Yarmuk with
undiminished ardour, exhorting the Muslims to
circumcise their uncircumcised adversaries with
their swords. In the end, Abu Sufyan divorced her,
for which action she is said to have avenged herself
by different intrigues. Some traditions place her
death in the reign of cUmar, others under cUthman,
so that she did not live to see her son's exalted
destiny.
Bibliography: Ibn Hisham, 466, 536-7, 557,
562-3, 580 if., 815; Wellhausen, Wdfridi, 102, 128,
133, 324, 334, 344, 35o; Ibn Sacd, Tabakdt, ii/i,
98, viii, 4; Tabarl, i, 1348, 1386, 1400-1, 1415-6,
1642-3, 2766-7; Baladhurl, Futuh, 135; Yackubi,
Historiae, ii, 48, 61; Ibn Hadiar al-cAskalam,
Isdba, iv, 820-2; Nawawl, Biog. Diet., 856; M. alHafnawi, Abu Sufyan b. Harb, Caiio 1959.
(FR. BUHL*)
MIRZA HINDAL, ABU NASIR MUHAMMAD, surnamed Hindal, the name by which he is known to
history, since he was born during his father's campaign to India, the youngest surviving son of the
emperor Babur [q.v.], by his wife Dildar Begam,
the mother of Gulbadan Begam [q.v.]. He was born
in Kabul in 925/1519 and educated there under the
care of his foster-mother Maham, the first wife of
Babur and the mother of Humayun [q.v.]. At the
time of Babur's death in 937/I53O he was in Badakhshan fighting against the Ozbeks, deputizing for
Humayun who was away in Kabul. On the accession
of Humayun he returned to India and received
Alwar [q.v.] in d[dgir as well as 2,000 rupees in cash
from the family treasury.
In 940/1533, when he was only 14 years old, he
was sent against Tatar Khan, a powerful noble, who
had rebelled against Humayun and joined hands with
Bahadur Shah of Gujarat (933-944/1526-1537).
During the battle of Cawsa (Chausa) in 946/1539,
in which Humayun suffered a crushing defeat at
the hands of Sher Shah Sur [q.v.], he, in league with
Kamran [q.v.], the rebel brother of Humayun,
played an ignoble role and deserted Humayun at a
very critical juncture. Similarly during Humayun's
campaign in Bengal (945/1538-39) he acted rather
treacherously and, taking advantage of his royal
brother's absence in Gawr, unfurled the banner
of revolt at Agra [q.v.]; he occupied the Imperial
palace and, assuming kingship, began to issue firmans.
Shaykh Buhlul, the elder brother of the celebrated
saint Muhammad Ghawth of Gwalior, who was sent
by Humayun to make Hindal see reason and dissuade
him from pursuing his rebellious activities, was
executed by the orders of Hindal on the charge of
treason (cf. Gulbadan Begam, Humdyun-ndma,
134-5; al-Bada3uiu, i, 459; Akbar-ndma, i, 338).
Humayun felt grieved at the Shaykh's death but
did not consider it prudent to punish his rebel
brother. It was in HindaPs camp at Rohfl, near
Bhakkar [q.v.], that Humayun first saw Hamlda
Banu Begam in 948/1541 and decided to marry her.
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This match was resented by Hindal, in whose
entourage Hamida happened to be. On Humayun's
refusal to give up, Hindal felt offended and without
the royal permission left for Kandahar which he
seized from Kamran's men. Even this act of open
revolt was condoned by Humayun, who allowed
him to retain his newly gained possession. The
territory of Badakhshan was conferred on him for
gallantry during the battle of Kunduz in 953/1546.
He was killed on 21 Dhu'l-Hidjdia 952/21 November
1551 in a surprise attack by Kamran's men while
engaged in reconnoitring operations at night in the
vicinity of Dju-yi Shahi in eastern Afghanistan,
where he was temporarily buried. His coffin was later
removed to Kabul and interred near the grave of his
father, the emperor Babur. He was more faithful
to Humayun than his other ambitious brothers,
Karnran and cAskari. He was married to Sultanim
Begam, a sister of Sayyid Mahdi Khwadja, husband
of Babur's sister, Khanzada Begam. His daughter
Rukayya Begam was Akbar's first wife but bore
him no children. She died at the advanced age of
84 on 7 Djumada I 1035/19 January 1626 at Agra
(cf. Gulbadan Begam, 274).
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Urdu transl., Karachi 1955, index; W. Erskine, A
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Imamuddin), Dacca 1964; Haydar Dughlat,
Ta^rikh-i Rashidi, Eng. transl. N. Elias and E. D.
Ross, London 1898; Bayazid Bayat, Tadhkira-i
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(A. S. BAZMEE ANSARI)
HINDI, the national language of the Republic of India, is now generally regarded as that
form of the central north Indian speech which draws
its erudite vocabulary from Sanskrit and its culture
from Hinduism, and for literary purposes as including
not only the standard dialect (Khafi boli) but also
the eastern Awadhi, the central Brad], and the
bardic poetry of Radjasthan [see also HIND, Languages], Formerly, and as late as the igth century, it
was also used to describe the speech of north Indian
Muslims, those of Hind as opposed to Dakhan, the
speech of the Hindus being distinguished as Hindawl.
The term has now been replaced entirely in its
Muslim sense by Urdu [q.v.]; in the remainder of this
article the term Hindi is used in its Hindu sense.
The relevance of Hindi to Islam is threefold: there
is a small but important corpus of Hindi works by
Muslim writers; Muslim rulers and nobles have been
active patrons of Hindi poetry; and there has been
a considerable Muslim influence on Hindi vocabulary,
with a more limited influence on grammar (including
phonology, morphology and syntax) and on style.
The Muslim poets' interest in Hindi began early,

long before the emergence of anything resembling
Urdu as an Indian Muslim language; thus under
Ghaznawid rule in Lahore in the 6th/i2th century
Mascud b. Sacud Salman is credited with a Hindi
dlwdn as well as diwdns in Arabic and Persian (cAwfi,
Lubdb, ii, 246). The first Muslim poet of Hindi whose
works have come down to us is, however, Amir
Khusraw Dihlawi [q.v.], who wrote at the Khaldii
and Tughluk courts in the late 7th/13th and early
8th/i4th centuries; his Hindi output is small beside
his prolific Persian works: a few riddles and macaronic
Hindi/Persian verses, and the short rhyming PersianHindi dictionary, the Khdlik-bdrl. an important
early vehicle for the diffusion of common Persian
words in north India.
The north Indian bhakti movement—sometimes
seen incorrectly as a Hindu reaction seeking to
strengthen Hinduism against the advancing pressure
of conversions to Islam; in fact its origins date from
long before the conquest and its early growth was in
regions of slight Muslim influence—saw little Islamic
theological and philosophical influence, although the
number of Arabic and Persian loanwords used in the
Hindi of its exponents is noteworthy. The poet Kabir
[q.v.], of a Muslim weaver (d[uldhd) family from
Banaras (Benares), is unquestionably most strongly
influenced by the Hindu bhakti tradition, even though
his theology is a deistic monotheism with Vedantic
affinities; but his preaching appears to be directed
as much to Muslims as to Hindus, and his followers,
the Kabirpanthis, have both Hindu and Muslim
branches. His exact chronology is most uncertain,
but he does seem to have been a contemporary of
Sikandar Lodi; Kabir criticism is bedevilled by the
fact that his followers composed verses in his name,
and the true Kabir and the pseudo-Kabir sometimes
overlap disconcertingly. Some of the authentic
Kabir poetry is collected in the Adi Granth, the Sikh
scriptures put together in 1012/1603, which shows
clearly the formative effect of Kabir on Nanak [q.v.],
his younger contemporary. Nanak's writings in the
Granth show him to have been somewhat closer to
Hinduism than was Kabir; perhaps both show,
especially in their emphasis of the worship of the
Name of God and in the importance they attach to
the teacher, the influence of the Pandjabi Sufi
teachers of the previous centuries starting with Farid
al-Din Mascud [q.v.], two of whose verses in a sort of
"Pandjabized" Hindi (perhaps modernized by later
redactors) occur in the Granth.
An important school of writing in Awadhi (Eastern
Hindi) known as prem-gdthd (lit. 'love song'), of Sufi
inspiration, depends entirely on Muslim authors.
The works are all narrative love stories, some of them
owing much to the poetic conventions of the Sanskrit
romances; but the love stories of two humans are
to be taken as allegories of the soul's love for God
and its ultimate union with Him. The earliest such
work is the Canddyan of Mawlana Da'ud, of about
77i/i37o» on a popular romantic tale which appears
to have been known as far east as Bengal (cf. Rai
Krishnadas, An illustrated Avadhi MS of Laurchanda
in the Bharat Kala Bhavan, Banaras, in Lalit Kald,
1955-6, 65-71). Some of the Canddyan's successors
of the gth/isth and ioth/i6th centuries are now
known only by their names, although the stories on
which they are based are still current in folk-literature
(cited by Djayasi in Padmdwat, xxiii, stanza 17; see
further Ganesh Prasad Dwiwedi, Hindi me premgdthd awr Malik Muhammad Djdyasi, in Ndgari
Pra&drini Patrikd, xvii/i, 61 ff. (in Hindi)); but
,in the extant Mrgdwati of Shaykh Kutb CAH of
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Djawnpur, known as Kutban, the allegorical element
seems slight in spite of I£utb cAli's having been a
murid of Shaykh Burhan al-Din of Kalpi (composed
909/1503-4). Slightly later (ca. 936/1530) is the
Madhu-mdlati of Mir Sayyid Mandjhan, who was
later a luminary of the Suri courts; although incomplete, the work is one of the finest Hindi romances
of pre-Mughal times, with a well-constructed allegory
and a striking description of the beauties of nature.
By far the most prominent writer of this school is
Malik Muhammad Djayasi [q.v.], b. 900/1494, whose
Akhiri kaldm (930/1523) is a short poem on the Day
of Judgment, and whose Akhardwat, of about the
same period, is an acrostic on the characters of the
Devanagari script of Sanskrit and Hindi to which
mystic significance is attached; his magnum opus is
the Padmdwat of 947/1540, a prem-gdthd partially
based on the siege of Citawr in 689/1290 by €Ala5
al-Din Khaldii, in which the poet sees the hero
Ratansen as man's soul, the elder queen Nagmati as
worldly care, the young queen Padmawati as wisdom,
Citawr as the body, the parrot who brings the message
of Padmawati's beauty to Ratansen as the true
teacher, Raghaw Cetan the Brahman, who betrays
Padmawati to cAla3 al-Din, as Satan, and the sultan
c
Ala° al-Din himself as illusion, this tcfwil being
explicitly stated in the closing verses. The Padmdwat
has formed a model for later Awadhi Sufi poets (and,
further afield, for the Bengali [q.v.} poet Alawal),
the most notable of whom is Sayyid c Uthman of
Djawnpur, a Nizamiyya Cishti of a silsila very
similar to that of Mufryi al-Din, Djayasi's teacher;
his Citrdwali of ca. 1022/1613 shows a Nepalese
prince marrying first the princess Kamalawati and
then renouncing her to conquer princess Citrawali:
the allegory is the necessity for the renunciation of
ignorance in order to attain true knowledge. Similar
are the Gydn-dlp of Shaykh Nabi of ca. 1028/1619,
the Hans-diawdhir of Kasim Shah of Daryabad of
1143/1731, Nur Muhammad's Indrdwati of 1157/1744,
and a Yusuf-Zulaykhd by Shaykh Nisar of Shekhiipur
of 1200/1786. All these works have in common,
besides the allegorical treatment of a love-story, a
poetic form closely resembling the traditional
mathnawi but couched in purely Indian metrical
forms; and all, though the language is Awadhi,
use the Persian script (although Devanagari recensions are also known).
With the coming of the Mughal courts, the Indian
vernaculars flourished under royal patronage. Even
Babur is known to have composed a verse in Hindi
(cf. T. Grahame Bailey, Early Urdu conversation, in
BSOS, vi/i (1930), 205-8; although Urdu stricto sensu
had not at that time come into being), and certainly
had admitted a large number of Hindi words to the
Turki of his autobiography (list in M. A. Ghani,
History of Persian language and literature at the
Mughal court, Allahabad 1929, i, 59). His grandson
Akbar, who was thoroughly Indianized, is known as
the author of several Hindi couplets, in which he
signs himself Akabbar sdhi ( = Shah), but most of
all for the patronage he extended to Hindi poets,
Muslim and Hindu alike. And the liberality of his
age created conditions for the writing of the finest
Hindi devotional poetry by Sur Das and Tulsi Das,
who were in no way dependent on court patronage;
they were poets of Hindu bhakti, devotion to a
personal god who for the love of his worshippers was
incarnated in human form: Krishna in the case of
Sur and his followers, Ram in the case of Tulsi.
Naturally there are no Muslim poets of this school,
for the implicit theology is the antithesis of Islam;

457

the one Muslim name among its writers, Sayyid
Ibrahim called Ras Khan (b. 980/1573), is an apostate.
The Krishna-cult, however, had in some writers an
aspect capable of secular interpretation in the stories
of the boy-god's dalliance with the cowherd girls of
Brindaban, especially with the principal Radha;
and while with devotees the Radha-Krishna stories
were no more than symbolic of the longing of the
human soul for union with the divine, in the hands
of others they could provide a convenient peg on
which to hang erotic verses. Eroticism io Indian
poetry had a long and refined tradition and was
closely linked with Indian theories of poetics, and
it was this deliberately cultivated display of the
poetic art which came into great favour at the
Mughal courts as the indigenous counterpart to
Persian court poetry. At Akbar's court Hindi verses
were written by radia Todar Mall [q.v.}, by Birbal
of DJaypur, to whom many witty and humorous
apophthegms are ascribed (the modern Birbal-ndmas
preserve perhaps the spirit but certainly not the
words of the genuine Birbal), the brothers Abu
'l-Fa<Jl and Fay<Ji [qq-v.], and above all by €Abd
al-Rafcim Khan [q.v.], entitled Khan-i Khanan, who
wrote under the tahhallus Rafcim. His Satsal is a
collection of seven hundred couplets (dohds) on a
variety of themes, each a neatly polished pen-picture,
in which the essential philosophy and experience of
this cultivated soldier is everywhere apparent; in
his Nayikd-bhed, a conventional genre of Indian
poetry which depicts the various types of heroine,
he' has used the barwayya metre which he did much
to popularize; some of his barwayyas are written in
Persian or in Persian and Hindi mixed, some verses
in other metres are Sanskrit/Hindi macaronics, and
a treatise on astrology is in Persianized Sanskrit; he
is also remembered as the translator into Persian of
Babur's Turki memoirs, and as the patron of the
Hindi poet Gang Kavi. On Rahim see specially
V. Vidyalankar, *Abdur Rahim Khdnkhdndn and his
Hindi poetry, in 1C, xxiv/2 (1950), 123-33.
The same traditions continued under Diahangir
and Shahdjahan, both emperors taking an active
interest in Hindi poetry, rewarding poets, and
causing Hindi works to be transcribed into Persian
characters; and Mirza Muhammad b. Fakhr al-Din
Muhammad's Tuhfat al-Hind, written for Awrangzib,
shows his interest in the vernacular: an introduction
dealing with the Devanagari script and the grammar
of Bradj-bhasha is followed by chapters on prosody,
rhyme, rhetoric, ars amoris, and music (Syed Masud
Hasan Rizavi, The Tuhfatu'l-Hind. . ., in Jhd
commemoration volume, Poona 1937, 309-14). The
Mughal courts set the fashion for the provincial courts
of Hindu kings, and in particular Ofcha, Diavpur.
Gwaliyar, Nagpur, Bundi and Satara patronized
Hindi poetry; in the Mughal court Awrangzib's third
son Aczam Shah is particularly known as an enthusiastic patron, and a special recension of Bihari Lai's
Satsal (composed 1073/1662, the highest point of
Hindi court poetry, a natural descendant of Rahim's)
was made in his honour. Other poets who should be
mentioned here are Ghananand, a Kayasth, for
some time an amanuensis of Muhammad Shah, one
of the most personal and idyllic of love-poets, killed
in Nadir Shah's sack of Dihli; and Sayyid Ghulam
Nabi Bilgrami, known as Raslin, who in the nsos/
17405 produced a learned work on rhetoric and a most
felicitous treatment on the beauty of heroines; and
the Brahman convert cAlam, in the service of prince
Mucazzam (later the emperor Bahadur Shah), who
with his wife—now known by no other name than
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Shaykh—jointly composed hundreds of light epicurean verses.
Prose literature in the modern Indian languages is
little known before the igth century. With the
founding of Fort William College in Calcutta in 1800,
for the purpose of instructing the servants of the
East India Company in Indian languages, an impetus
was given to the development of prose, especially in
Hindi and Urdu, by the commissioning of translators;
although one work of Hindi prose, Rani Ketkl ki
kahdni, had already been completed in 1800 by
Insha5 Allah Khan [q.v.], who was in the service first
of Shah cAlam II in Delhi and later of Sacadat cAli
Khan in Lucknow and was an accomplished Urdu
poet. The Hindi produced under these auspices was
in fact the Khafi boli dialect, that is to say virtually
the same dialectal standard of the northern speech
as in the case of Urdu, the literary form of which
was by now well established; and herein lies the
innovation of the Fort William school of Hindi
writing, for previously only Awadhi and Bradj had
attained literary status, although Khafi boli had for
centuries been the spoken norm in the Delhi region;
and in practice this new literary language was little
more than the language of Urdu-speaking Hindus, in
which words of Arabic and Persian origin had been
replaced by words either Sanskrit or of Sanskrit
origin. Although its chief exponent, Lalludji Lai
[q.v.], was also an Urdu writer, he went to the extreme
of using Sanskrit words of learned rather than popular
currency, and the new Hindi was accepted in consequence by a miUtant orthodox Hindu element rather
than by the Hindu element as a whole. The Christian
missionaries in Madras and Bengal had, in their
Hindi translations of the Christian scriptures, naturally preferred to use religious terms already familiar
to the Hindu mind, and thus increased the Sanskritic
element. Macaulay's appointment in 1834 as President
of the Committee of Public Instruction nearly visited
this Hindi with its death-blow, by his insistence on
the value of Western education for Indians and his
vigorous but uninformed and injudicious denials that
classical Indian learning had anything to offer;
Persian continued as the language of the courts until
1837, when Urdu replaced it; and, when the question
of the medium of instruction in the schools arose
after the report of the Parliamentary Committee of
1854, the adoption of Hindi was vehemently opposed
by Sayyid Ahmad Khan [q.v.] on the grounds that
it was a rustic tongue and the language of idolaters
(in this view he was supported by the French Professor Garcin de Tassy). But at this time Radia Shiw
Prasad (not a radja in the traditional sense; the title
of radja was a British conferment) became an inspector of schools in the Department of Public Instruction
and produced some sixteen text-books for school use
in a language not far removed from Urdu, but in
Devanagari script, which allowed the use of Hindi in
the schools' curricula; in a preface to one of these he
condemns those "who always urge the exclusion of
Persian words, even those which have become our
household words . . . and use in their stead Sanskrit
words quite out of place and fashion, or those coarse
expressions which can be tolerated only among a
rustic population"; and he endeavoured to bring this
Hindi to a wider public through his newspaper
Bandras Akhbdr. But the form of the language he
used was felt to offer too many concessions to Muslim
usage, and the more militant orthodox Hindu
politicians, especially Radia Lakshman Singh, gradually brought about the rejection of Shiw Prasad's
Persianized diction in favour of a more highly

Sanskritized style. Hindu-Muslim tension was thus
reflected on a linguistic plane.
The subsequent growth of Hindi into a literature
rather than merely a written language, first by the
efforts of Bharatendu Harishcandra and later by
Mahawir Prasad Dwiwedi, does not concern us here,
as the linguistic and stylistic differences between
Hindi and Urdu became greater and Muslims found
In Hindi an expression to which they could not give
their allegiance. Authors who used both Hindi and
Urdu as literary vehicles are very rare —PremSand
[q.v.] is a notable exception. Community feeling and
nationalism have preserved the Hindu-Muslim
linguistic dichotomy in both Hindi and Urdu (in a
way which has not affected Bengali), the short-lived
Hindustani Movement [see HINDUSTANI] having
commanded little popularity; but the protagonists of
the Sanskritized Hindi, which now has the blessing
of the Government of India, have not had things all
their own way: shortly after partition, village communities near Delhi and in the Indian Pandjab preferred
to listen to the news broadcasts of Pakistan Radio
from Lahore, finding their Urdu more comprehensible
than the Hindi broadcasts of the All-India Radio.
Recently there have been signs of an increased
acceptance of Hindi by some north Indian Muslims.
The above account has excluded Dakhni, which
will be treated under URDU. It must be mentioned,
however, that many old Dakhni texts are now being
published in Devanagari transcription in India,
often under the name of "Dakhni Hindi", and it is
probable that before long Dakhni will be studied in
India as part of Hindi literature (cf. Baburam
Saksena, Dakkhini Hindi, Allahabad 1952).
Bibliography: in addition to references in the
article: on the language: S. K. Chatterji, IndoAryan and Hindi, Ahmadabad 1942; for Awadhi:
Baburam Saksena, Evolution of Awadhi, Allahabad
1938 (chapter on source materials for the study of
Awadhi out-of-date, containing no reference to
material discovered after 1922); for Brad]: Dhirendra Varma, La langue braj, Paris 1935. On Hindi
literature: there are no reliable histories of Hindi
literature in European languages; Garcin de Tassy,
Histoire de la langue hindouie et hindoustanie,
Paris 1839, and G. A. Grierson, The modern
vernacular literature of Hindustan, Calcutta 1889,
are both long out of date; in Hindi specially Ram
Candra vShukla, Hindi sdhitya kd itihds*, Benares
1952 and Ram Kumar Varma, Hindi sdhitya kd
dlocandtmak itihds2, Allahabad 1948. Chamupati,
The Muhammadan poets of Hindi, in Visva-Bharati
Quarterly, iv/i (1926), 81-6; A. Halim, Growth and
development of Hindi literature during the SayyidLodi period, in JASPak, ii (1957), 69-89. On Hindi
poetry in the Mughal courts, specially S. P.
Agrawal, Akbari darbdr ke Hindi kavi, Lucknow
1950.
(J. BURTON-PAGE)
SABK-I HINDI [see SABK-I HINDI].
HINDU, the name given to the largest religious
community of India, conquered by the Muslims in
the 6th/12th century. Early Muslim knowledge about
the religious belief of India was very small: and no
wonder, for Hinduism is utterly different from Islam
in most of its ways. It is essentially polytheistic, has
no official scripture (although many sacred books),
no canon, many different schools of belief and of
philosophy and yet really no orthodoxy, and above
all no prophecy; it tolerates the worship of idols,
which are nevertheless not a necessity; it knows no
organized worship, although it has temples—but
devotion in these is optional and individual; its
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religion is inseparable from its concepts of society
and of state; and its goal is not the release
of the soul to a paradise and to a physical
resurrection, but the release of the soul from
a particular body for the purposes of rebirth
until eventually the soul is freed from the
necessity of transmigration. What, perhaps, impresses the oldest Muslim writers, the Arab geographers, most about Hinduism is its utter difference
from Islam, and its social strictures and exclusiveness
—the way, for example, certain people were excluded
from eating with, or taking food from the hands of
others. Its beliefs were not investigated for Islam
before al-Biruni [q.v.] compiled his K. Ta^rikh alHindin Ghazna in the 5th/nth century; this deals,
however, mostly with the beliefs of the Brahman
community, the highest grade in the Hindu social
order [see BARAHIMA], a rigid system (although
divided into six more orthodox schools, and a
number of less orthodox ones) communicated by
oral tradition from father to son or from hereditary
teacher to selected and initiated pupil, based on the
Vedas (the hymns to the gods composed by the
Aryan people in their migrations to India in the
2nd millennium B.C.) and their later mythological
accretions and their philosophical interpretations.
Al-Birum, though he mentions many popular
practices, does not seem to have gone so far as
collecting material on "popular" Hinduism, the
beliefs of the non-Brahman population: a plethora of
superstitions, taboos, local godlings including snakes,
propitiation of ancestors, magical spells, sacred
objects and places, and a system of ritual exclusiveness and restrictive practices far in excess of the
system of the Brahmans. For the Brahmans, the
priests of the community, are the descendants of
the upper grade in the original Aryan hierarchy who
have kept their old beliefs most pure; the lower
grades intermarried more freely with the Dravidian
and aboriginal inhabitants of the country they
conquered, and absorbed more of the indigenous
beliefs. To the Muslim conquerors all these shades of
Hindu belief were anathema; their practitioners were
not A hi al-Kitdb, and therefore in theory they could
not be beneficiaries of the dhimma [see DHIMMI], and
be given the choice of paying the djizya [q.v.]', the
alternatives were Islam or death. This, however, is
not easy for a minority to impose on a majority, and
there is early evidence (from the Cac-ndma, a Persian
work of ca. 613/1216 said to be a translation of an
Arabic account of the conquest of Sind) of the
Sindhis being allowed the status of dhimmi. There are
references to diizya early in the chronicles of the
Dihli sultanate, but these may relate to the payment
of tribute by Hindu chieftains.
The rulers of India seem to have taken little
interest in the belief of their subjects before the
reign of Akbar. That ruler introduced many forms
drawn from Hindu worship (as from that of the
Djayns and Parsis [qq.v.] and from Christianity) into
his personal devotions, and later into his own
syncretistic faith the Din-i Ilahi [q.v.]] how much
these meant to the orthodox Muslim of the time is
illustrated by Bada'uni's scathing comments in the
Muntakhab al-tawdrlkh. Akbar's religious curiosity
was followed by that of his great-grandson, Dara
Shukoh [q.v.], in whom it was perhaps more dangerous
to Islam in India as he saw the mixing of the
two seas (madima* al-bahrdyn; cf. Kur'an, XVIII,
59-60) of Muslim and Hindu pantheistic mysticism
as a scholastic counter to orthodoxy, and sought
in this the common factors of Hinduism and
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Islam. He was correct in identifying these
common factors, for the mysticism of the pantheism
which developed from polytheism in the Hindu
philosophers, particularly those of the Vedantic
schools, is little different theologically from
the pantheistic mysticism of, say, Ibn al-cArabi;
however, the consensus of the Muslim community
on Dara's beliefs was certainly that he was guilty of
heresy.
Although the apparent rapprochement of Islam to
Hinduism in the writings of the Indian sufis suggests
that Islam in India may have come under Hindu
influence, this does not in fact appear to have been
the case; although some trends in Hindu mysticism
may have stimulated the sufi mystics. This mysticism
was in Sufism long before its arrival in India, and
indeed al-Halladi [q.v.] is not far from the thought of
the Upanishads. The real union of Islamic and
Hindu notions comes rather from the Hindu side, in
the syncretistic movements of north India in
the 9th/i5th and ioth/i6th centuries: Kabir [q.v.],
in spite of his name, is more in the Hindu tradition
than the Muslim, and indeed his Islam appears to
have been learnt at second-hand; what singles him
out from other Hindu preachers is his uncompromising monotheism, expressed pantheistically,
rather than the usual mediaeval Hindu monotheistic expression which is a henotheism and
susceptible of compromise. The later Islamic influence in some of the syncretistic cults, such as the
Pran-nathls, the Kabir-panthis, the Dadu-panthis,
and not excluding the Sikhs [q.v.], stems directly
through Kabir's monotheism.
Hindu influences on some of the Muslim writers of
Hindi [q.v.] are rather literary than religious. When
Indian literature began to be studied as an art-form
in the Mughal courts and under Mughal patronage a
whole additional repertory of image and metaphor,
already couched in Hindu terms, became available
to the Muslim poet; indeed, we know that much of
this repertoire was already familiar to the sufl poets
of Awadhi [see MALIK MUHAMMAD DJAYASI]. But its
acceptance by Muslim poets such as Rahim [see
C
ABD AL-RAHIM KHAN-i KHANAN] certainly does not
involve the acceptance of the theology; indeed, it does
not seem to involve it on the part of many Hindu
writers.
There do, however, seem to have been some Hindu
influences on Muslims in social rather than in religious
practices. The Hindu conception of caste (djdt,
dj_dti), a pre-Aryan social division of society
which, by being grafted on to the Aryan concept of
social order (varna), has acquired Brahmanical
sanction and consequent sanctification, has certainly
spread to Muslim minority communities in some of
the remoter districts of India. Caste is, for example,
usually endogamous, and some Muslim communities
have adopted similar restrictive endogamic patterns
to those of their Hindu neighbours; in some cases
even community of worship has ceased to be observed,
and commensality has been replaced by mutually
restricted eating groups. This is particularly noticeable among recent converts from Hinduism, especially from the lower caste Hindus or from the socalled "untouchables"; it applies also to converts to
Christianity in districts where a competent ministry
is only rarely available.
(J. BURTON-PAGE)
HINDU RUSH, extensive range of mountains in
northern Afghanistan, which forms the watershed
between the river systems of the Amu Darya and the
Indus [qq.v.]. The range 'extends in a westerly
direction from the junction of the Mustagh and
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Sarikol ranges in the region of the Pamirs to where
it is extinguished among the low hills of the Paropamisus range. The Kiih-i Baba mountains are not
so much an extension of the Hindu Rush as an
overlapping range, separated from the Hindu Rush
itself by the Bamiyan valley. The origin of the name
Hindu Rush is obscure. Popular etymology derives
it from the Persian kushtan, "to kill", and according
to Ibn Battuta (iii, 84) it refers to the death of slaves
being carried from India to Turkestan.
The range may be divided into two sections. The
westerly section, to which the name Hindu Rush is
locally confined, stretches from near Bamiyan to
the Rhawak pass. This part contains a large number
of passes, some of which have formed the traditional
routes of merchants, pilgrims and conquerors
between Turkestan and India. The eastern section
from the Rhawak pass to near the Rilik pass, which
links Hunza with Yarkand, separates Badakhshan
and Wakhan on the north from Nuristan (Rafiristan),
Hunza and Citral on the south. Because of the
greater difficulty of the country to the south, the
passes in this area, among which are the Dora,
linking Citral with Badakhshan, and the Baroghil,
have never been used to the same extent as those in
the western section. Until the later part of the
nineteenth century they were little known to
Europeans, but in the course of the last quarter of
that century a great deal of exploration was done
on behalf of the Government of India, especially in
connexion with the Afghan Boundary Commission
in 1885.
Although the range presents substantial difficulties to north-south communications, they have
never been found insuperable. The main routes are
all open for six months of the year. Historically the
most used routes between Rabul and the north were
that via the Pandjshir valley and the Rhawak pass
(11,650 feet), which was used by Alexander the
Great and by Timur, and the route up the Bamiyan
valley over the Ak Ribat Pass (12,500 feet), which
was used by the early Buddhist pilgrims and by
Cingiz Rhan. The first motor road, completed in 1933
with the aid of German engineers, followed neither
of these routes, however, but turned north down the
Bamiyan valley from Shikari. Like its predecessors
it involved an extensive detour. In the reign of
Aman Allah Russian engineers had suggested a more
direct route across the difficult Salang pass (11,700
feet). In 1956 this project was again taken up and
by 1964 a new road had been completed involving
the construction of a tunnel, one and a half miles
long, beneath the Salang Pass. This new road
shortened the journey between Rabul and the north
by 125 miles, a fact of great economic and political
importance.
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HINDC-SHAHlS, a native dynasty of northern
India who were the first great opponents of Ghaznawid and Islamic expansion into the Pandjab.
Biruni in his Tahkik ma li 'l-Hind describes them as
originally Turks from Tibet who ruled in the Rabul
river valley; it is possible that these "Turks" were
Hinduized epigoni of the Rushans and Ridarites
pushed eastwards by the Hephthalites [see HAYATILA].
During the 4th/ioth century these first HinduShahis were replaced by a Brahmanic line. In the
time of the first Ghaznawids Sebiiktigin and Mahmud
[qq.v.], the Hindu-Shahis constituted a powerful
kingdom stretching from Lamghan to Multan and
the southern foothills of Rashmir and based on
Udabhandapur or Wayhind (modern Und near
Attock).
In the course of his campaigns down the Rabul
valley, Sebiiktigin attacked and twice defeated the
Hindu-Shahi Radia Djaypal. Mahmud intensified
the struggle; Djaypal was captured and sold as a
slave in Rhurasan, and by 399/1008-9 his successor
Anandpal had been driven out of Peshawar and
Wayhind. Despite the efforts of Anandpal's son
Trilocanpal to rally the support of other threatened
princes, the "Turuskas", as the Ghaznawids' Turks
appear in Indian sources, drove him into the eastern
Pandjab. With his death in 412/1021-2, the dynasty
ceased to exist as a major impediment to Ghaznawid
penetration towards the Ganges-Djumna basin,
although some Hindu-Shahi princes took refuge in
Rashmir and others founded minor independent
principalities in the mountains of Citral and Gilgit.

Bibliography: Biruni, India, tr. Sachau,
London 1888-1910, ii, 10-14; M. A. Stein, Zur
Geschichte der Sahis von Kabul, in Festgriiss an
Rudolf von Roth, Stuttgart 1893; M. Nazim, The
Hindu Shdhiyya kingdom of Ohind, in JRAS, 1927,
485-95; idem, The life and times of Sultan Mahmud
of Ghazna, Cambridge 1931, 86-97, 194-6; H. C.
Ray, The dynastic history of Northern India
(early mediaeval period), Calcutta 1931-6, i, 55-106;
N. Dutt et al., eds., Gilgit manuscripts, i, Srinagar
1939, Introd., 34-6.
(C. E. BOSWORTH)
HINDUSTAN [see HIND].
HINDUSTANI, also HINDUSTANI, HINDOSTANI,
is or has been used in India, confusingly, to mean
at least three different forms of language, the first
two of which are common.
i.—As a synonym for Urdu [q.v.] as spoken in
North India; i.e., the Muslim speech of Hindustan
as opposed to the Deccan; antonym Dakhni.
ii.—As a name for that speech which is the common
denominator of Urdu and Hindi [q.v.], coloured neither
by recondite loanwords from Persian nor by loanwords from Sanskrit: the sort of language in which
a Muslim villager might converse with a Hindu
villager, and vice versa; in this sense, also the customary simplification of speech made by an educated
Muslim or Hindu to an uneducated person of his
own community. In this form common Persian
loanwords are used freely by both Hindus and
Muslims. In this sense may be included also a
common bazaar speech of north India which may
extend west to Bombay and east to Calcutta,
a sort of Hindi/Urdu without genders and sine
flexione.
The spoken norm of the district round about
Mirafh ('Meerut') is described by Grierson in the
Linguistic survey of India as 'Vernacular Hindustani';
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but this term is now not in use by linguists, and has
never been an Indian usage.
iii.—A conscious attempt, made for political
purposes, at a language acceptable to both Muslims
and Hindus in speech and in writing, especially the
written language of the "Hindustani movement" of
the 19305 and early 19405; one may see in this
movement, which arose within the Indian National
Congress [q.v.], a political attempt to placate both
the Muslims within the Congress party and also the
Muslim League. This was virtually Urdu, shorn
perhaps of its more recondite Persian loanwords,
written in the Devanagari script used for Hindi,
indicating the Urdu letters #, kh, gh, z (including 4, dh, z and possibly zh) and / by modifications
of the Devanagari characters ka, kha, ga, ja, and
pha. By some Hindus this form was spelt Hindusthdnl
(Sanskrit sthdna is cognate to Persian -stdn). Any
hopes the movement had of establishing this hybrid
as a national language for India were never high,
and seemed to recede completely during the 1939-45
war; afterwards there was no necessity for its
resuscitation.
(J. BURTON-PAGE)
HINGLADJ [see LAS-BELA].
JJINNA3, henna (known to botanists as the
Lawsonia alba of Lamarck, a name preferable to
the L. inarmis of Linnaeus, which corresponds only
to the young form of the plant, the adult form being
spinosa], s h r u b whose leaves possess medical
properties and are used as a dye. In Arabic, the
word most commonly used is hinnd*, but in the
earlier language there were used other words which,
however, were applied also to other dye-producing
plants: saffron (za'fardn), safflower (frurtum, *usfur)
and curcuma (kurkum); these are yarannd and
rakun, rifrdn, irkdn; the three last are perhaps
connected with yarakdn "jaundice" and with the
root kn* which conveys the idea of "to dye dark red",
but which has no corresponding noun.
The whitish flower of henna was called fdghiya or
faghw. It has a sweet and strong perfume which is
reminiscent of that of mignonette (in Cairo today
mignonette bears the unexpected name of tamr
frinnd) and it is for this perfume that henna is
cultivated in the gardens of the Near East. The
flower was used to make a scented oil (duhn alfaghw).
Henna and its uses are known from the Atlantic
to the Ganges. It was not grown in Muslim Spain.
In Africa it is cultivated in semi-desert regions
around the Sahara: Sus, Darca, Tuwat, Bilad alDjarid, Kabis, Tripolitania, Egypt, Nubia, Nigeria.
In Morocco, surprisingly, henna is grown in abundance, much further to the north, in the suburb
of Azammur [q.v.] at 33° 17' N.; it was probably
introduced by the Shtuka, moved there from Sus.
In Asia, henna is cultivated throughout the Near
East (that of cAskalan [q.v.] was famous at the beginning of the Middle Ages), in Iran and in western
India. It appears to be a native of the last two regions.
In medicine, the astringent properties of the leaves
were used, in a decoction, for treating burns, thrush
and swelling accompanied by inflammation. Applied
as poultices to the palms of the hands and the soles
of the feet, they closed the pores and reduced perspiration. But it is as a cosmetic that henna is most
generally used and has finally acquired a ritual use
as a prophylactic. Its dried leaves, finely crushed
or ground, then sieved, are mixed to a paste with a
little water; this paste, applied as a poultice overnight, dyes a reddish orange colour of varying
intensity. Old men use it to dye their beards and
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both sexes to dye their hair a tawny blonde. Young
women use it, mixed with other ingredients (tan,
indigo, etc.) to dye their hair black and to strengthen
it. Women also, to make themselves attractive,
decorate with henna their nails, the backs of their
hands and the tops of their feet on all festive occasions. Almost everywhere throughout the Muslim
world, one of the feast days preceding the consummation of a marriage is set aside for the ritual dyeing
of the bride's hands and feet with henna; a parallel
but simpler ceremony may take place for the bridegroom. It is also not uncommon to see a fine horse
with its forelock, mane, tail or feet dyed with henna;
or perhaps a fine sheep destined for sacrifice.
In all these cases the true aim of the dyeing is
probably less to embellish than to protect against
the evil eye: there is considerable evidence that prophylactic powers are attributed to the colour red.
So long as the henna is not applied so as to form
designs similar to tattooing (parts of the skin being
left undyed by masking them) Islam readily permits
it and its virtues are proclaimed in many fradiths.
The Arabic name for henna has spread to most of
the Muslim languages. In Persian it is pronounced
kind, without shadda; in Turkish it is kina. The
Spanish alhena (with the stress on the e) derives from
a form with a shortened final vowel: fyinnat which
has become general in dialectical Arabic. It should be
mentioned that here and there, in North Africa, the
euphemism fyannet ffl-btor "henna of the cattle"
indicates a mixture of dung and chaff used as plaster
for threshing-floors, walls, etc. In Hindi, henna is
called mehndi (menhdi) from the Sanskrit mendhika.
The properties of the leaves and the flowers of
henna were known and used by the ancient Egyptians and by the Hebrews.
Bibliography: Ibn al-Baytar, Traite des
simples, tr. Leclerc, i, 469, no. 719; Lane, Manners
and customs of the modern Egyptians, index, s.v.
Henna; E. Westermarck, Ritual and belief in
Morocco, index, s.v. Ifenna; idem, Marriage ceremonies in Morocco, London 1914, index s.v. frenna;
W. Marcais, Textes arabes de Takrotina, i, 399-400,
ii, 959-62 (plus the many references given in these
last two works); G. Jacob, Studien in arabischen
Dichtern, iii, 50: V. Loret, La /lore pharaonique,
2nd ed., 80.
(G. S. COLIN)
HINTATA, a famous Berber confederation
in the central Moroccan High Atlas, of the stock of
the sedentary Masimida [q.v.]; according to Ibn
Khaldun (clbar, French trans, de Slane, Histoire des
Berberes, ii, 281), Inti was the current ethnic designation of these mountain-dwellers. During the 6th/
i2th and 7th/i3th centuries they played an important part in securing the success of the Almohad
movement and in strengthening the Mu'minid dynasty
by being the first to support the Mahdl Ibn Tumart
[q.v.]. Their chief Faska-u-Mzal then received the
name of a Companion of the Prophet, Abu Hafs
c
Umar [q.v.]. This eminent figure held a leading
position in Almohad history and his grandson, Abu
Zakariyya3, later founded the Hafsid dynasty in
Tunis, in 625/1228 [for the Hintata of Tunisia see
HAFSIDS]. The Hintata fought on every battlefield
in the cause of the Almohads, and provided the
dynasty with chiefs of real worth and unassailable
fidelity. Those who remained in the country settled
down permanently in the upper valleys of the Wadl
Drac. After the tragic events that marked the end of
the Almohads in 667/1269, the family of the Awlad
Yunus, whose origin seems to have been connected
with Abu Hafs cUmar, gave their support unreser-
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vedly to the Marmids, and for a long period played
an important political and fiscal part in South
Morocco. It was among them that sultan Abu clnan
found refuge and solace, in 759/1358, before his
death. Their representatives acted as more or less
independent viziers under the Marinid princes who
were appointed as governors of Marrakush and its
neighbourhood. One of these, cAmir, had a distinguished career (Ibn al-Khatlb wrote his praises) and
ruled at his pleasure over vast territories. Intoxicated
by power, he married the widow of a sultan and
finally led a revolt. He was besieged in his mountains,
captured after a long siege, brought to Fas and
flogged to death in 771/1370. In conformity with an
old Berber tradition, his family did not lose its
authority but continued to command the town and
the tribe. Funerary inscriptions found at Marrakush,
in the royal metropolis of the Kasaba, confirm that
at the very time when the Portuguese settled at Safi,
the kings of Marrakush were the actual descendants
of the Hintati shaykhs. From Portuguese sources we
can see that, when the Marmids finally lost their
authority, the chiefs of the Hintata received a share
of the power thus vacated in South Morocco and
quietly established themselves in the ruined Kasaba.
The same sources confirm that, even at the time of
their fullest power, the "kings of Marrakush" never
had any great authority outside the town and its
suburbs. Their relations with their mountain kinsmen
were far from cordial, and they won no renown in
their encounters with the Portuguese who, after the
conquest of Azammur [q.v.], had made Marrakush
the avowed object of their ambitions. Nuno Fernandes
of Ataide attacked the town on 23 April 1515, but
unsuccessfully, as a result of the help brought to the
town's defence by the Sacdid sharifs. Ten years later
these same Sacdids seized Marrakush for themselves
by securing the assassination of the last known
Hintati amir, Muhammad b. al-Nasir Bu-Shantuf.
From that date, the Hintata vanished from Moroccan
history. Even their name has disappeared.
Bibliography : R. Montagne, Les Berberes et le
Mahhzen dans le Sud du Maroc, Paris 1930; P. de
C6nival, Les emirs des Hintata, "rois" de Marrakech,
in Hesp., xxiv/4 (1937), which gives the complete
historical bibliography; H. Terrasse, Histoire du
Maroc, 2 vols., Casablanca 1949-50; Ahmad al-Nasiri, K. al-Istiksd, new edition Casablanca 1954-6,
vols. ii, iii and iv; French trans, by A. Graulle,
G. S. Colin and I. Hamet, in A M, xxxi (1925) and
xxxii (1927); G. Deverdun, Inscriptions arabes de
Marrakech, Rabat 1956; idem, Marrakech, des
origines a 1912, Rabat 1959; A. Huici, Historia
politica del Imperio almohade, 2 vols., Tetuan 1957;
Sources intdites, ist series, Portugal, in the index
published with vol. v (R. Ricard), Paris 1955.
(G. DEVERDUN)
HIPPOCRATES [see Supplement, s.v. BUKRAT].
HIPPODROME [see MAYDAN].
HIPPOLOGY [see BAYTAR, FARAS, FURUSIYYA],
JjIIRA3 also written HARA J , and without hamza),
a mountain three Arabian miles to the north-east of
Mecca, often mentioned along with another mountain
opposite, Thabir [q.v.]. It was near the shi^b or
quarter of the family of al-Akhnas, on the left of the
pilgrim road to clrak.
Muhammad is said to have been in the habit of
spending a month each year in a cave on liira3
engaged in tahannuth, presumably some form of
religious devotion, and to have been visited here by
an angel (Ibn Hisham, 152; cf. Tabari, i, 1147 f.,
1155); this experience is sometimes identified with

the beginning of revelation; and hence the present
name Djabal al-Nur, "The Mountain of Light". He
is also said to have gone to Hira3 on his return from
the visit to al-Ta^f in about A.D. 620, and to have
waited there until he was assured of protection m
Mecca (Ibn Hisham, 251).
Bibliography: Yakut, Mucd[am, ii, 228;
F. Wiistenfeld, Chroniken der Stadt Mekka, i, 426,
493; iii, 447; iv, 332; Ali Bey, Travels, ii, 65;
Burckhardt, Travels in Arabia, i, 320 f.
(T. H. WEIR-[W. MONTGOMERY WATT])
AL-IJIRA, name of the capital of the Lakhmids [q.v.].
The name is comparable with Syriac birta "encampment", and the locality was no doubt so
named from having been at first a camp settlement;
several of the legends about the beginnings of Hira,
summarized in Yakut's Mu*dj_am al-bulddn, imply
that this was so. This sense of the word is not extant
in classical Arabic, but is found in the Epigraphic
South Arabian hrtjhyrt (see A. F. L. Beeston in Le
Museon, n.s. Ixvii (1954), 311-3), while the Classical
lexica record analogous senses for the verb tafyayyara
( — akdma] and the noun hayr.
(A. F. L. BEESTON)
The facts of geography—salubrious air, a fertile
neighbouring region, and proximity to the Euphrates
—all adequately explain the choice of the site for the
settlement, which was located to the south-east of
present-day Nadjaf in clrak. But it was a political
factor which transformed al-HIra from a relatively
obscure locality to the most important Arab city in
the Fertile Crescent during the three centuries
preceding the rise of Islam, namely, the emergence
of the powerful Lakhmid dynasty, who made it
their capital and advanced it to a position of dominance which became still more apparent with the
decline of Hatra, Edessa, and Palmyra, in the 3rd
century A.D. Al-HIra became so much a Lakhmid
city that it was referred to as "Hira of Nucman" after
one of the Lakhmid kings. These adorned the city
and its environs with castles and palaces, e.g., alKhawarnak and al-Sadir, while Christian princesses
of the Royal Family founded some famous monasteries, e.g., Dayr Hind. The city reached its heyday
during the reign of the illustrious Mundhir III (A.D.
503-554) when it became the centre of political,
diplomatic, and military activities in which Persia,
Byzantium, and the Arabian Peninsula were
involved. For the Sasanids, however, it remained a
fortress for the protection of Mesopotamia against
the raids of the nomads and a caravan city of vital
importance for the transit trade between Persia and
the Arabian Peninsula.
Owing to its geographical location, al-HIra became
the confluence of three interacting cultural currents:
the Persian, the indigenous pagan Arab, and the
Byzantine, represented mainly by Nestorian Christianity; and herein lies its more enduring significance.
It was most probably at al-HIra that the Arabic
script was first developed. As the seat of a Nestorian
bishop, it was a centre whence Christianity was
transmitted to the Arabian Peninsula. As the capital
of the Lakhmids, it attracted to their royal court
Arab poets from the Peninsula, e.g.,cAbid, Tarafa,
and al-Nabigha, and thus gave an impetus to the
cultivation and perfection of the Arabic panegyric.
It also produced a major pre-Islamic poet, cAdl b.
Zayd [q.v.], who belonged to its famous Christian
community, the 'Ibdd, and whose poetry reflects the
various facets of Hira's urban culture.
Although it was captured and ravaged by the
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Ghassanids [q.v.] twice in the 6th century A.D., it
was with the decline of the Lakhmids and their
eventual downfall that the city started to lose its
importance and prestige: after the death of Nucman
III in A.D. 602, it received a Persian governor; in
12/633 it capitulated to a Muslim army under Khalid
and undertook to pay tribute. As the pre-Islamic
world to which it belonged came to an end, the city
with its Christian associations and monuments led a
precarious and anachronistic existence, witness the
events which affected it during the reigns of Harun
al-Rashld (170-93/786/809) and al-Muktadir (295-32O/
908-32). Al-Kufa, the new Muslim foundation,
totally eclipsed it, and finally, it vanished from the
face of the earth. But for the Arab poet it remained
an example of fallen greatness and vanitas vanitatum,
even as late as the 4/1 oth century, when it inspired
a famous cAbbasid poet, al-Sharif al-Radi, to compose
two elegies.
Bibliography: Tabari, i, 821 ff., 858, 2016 ff.,
2038 ff.; iii, 645-6; Index, 698; Yakut, ii, 375-9;
G. Rothstein, Die Dynastie der Lakhmiden in al&ira, Berlin 1899, esp. 12-40; A. Musil, The
Middle Euphrates, American Geographical Society,
New York 1927, 99-118, 283-314; D. Talbot Rice,
The Oxford excavations at tfira, in Ars Islamica,
i/i, 51-73; Irfan Shahid, Byzantino-arabica', the
Conference of Ramla, A.D. 524, in JNES, xxiii/2,
115-31.
(IRFAN SHAH!D)
HIRAKLA [see EREGLI].
3
JJIRBA (A.), chameleon. Triptote with the
meaning of "the head of nails joining the links of a
coat of mail", this word, because of its ending, is
often treated as diptote and feminine, although it is
masculine and for its feminine form has fyirbd^a.
However, the female chameleon is most often called
wnm frubayn, while the male is referred to by a
number of kunyas, of which the most frequent in
Muslim Spain, abu bardkish, often leads translators
into error (see E. Levi-Provencal, En relisant le
Collier de la colombe, in al-Andalus, xv/2 (1950), 353).
This reptile, which is classified with the atindsh
and is close to the dabb [q.v.], is well known to the
Arabs, among whom it is proverbial for its "chameleonism" (talawwun), its ability to become invisible
by turning the same colour as that of any object on
which it happens to be. Its natural colour is grey when
it is young, and yellow when adult, but it becomes
green in sunlight. It lives by warmth, and can be
seen, from morning to night, following the path of
the sun (in order, it is said, to shade its body with its
head); thus the poets compare it with the adherents
of various religions, who turn to pray in different
directions. At midday, when the ground is too hot,
it climbs to the top of a tree, and is then compared
to a monk in his cell; but when the sun is at its
zenith, it appears to go mad because it can no longer
see it. Since it is slow-moving, God has given it an
eye which can move in all directions and enables it
to look out for its prey without having to move.
Thanks to its tongue, which is rolled up in its throat
but which can stretch a cubit or three spans when it is
extended, it snaps up insects coming within its reach
without needing to make any other movement, so
much so that it immediately resumes an immobility
so complete that it seems to be part of whatever it is
sitting on. However, it mostly hunts its food at night.
Should a man disturb it, it swells up and appears
threatening, but is in fact quite harmless. It has four
paws and a hump similar to that of a camel, but the
physical description of the animal is scarcely touched
on in zoological works.
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Besides its "chameleonism", it is proverbial also
for its caution (frazm), for it will not let go of one
branch until it has a firm grip of another when
moving about.
It is not forbidden to eat the flesh of this animal,
but it is scarcely sought after. Certain parts of its body
have medicinal properties, and a chameleon seen in a
dream portends various happenings.

Bibliography:
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Damiri, s.v.; Kazwinl, 'Ad[d>ib, s.v.; see also ABU
KALAMUN and the bibliography to the article DABB.
(Cn. PELLAT)
JIIRFA [see SINF].
HIRMIS (HARMAS, HARMIS, HIRMIS), Hermes
Trismegistus, that strange god incarnate, on the
one hand the Hellenistic name of the Egyptian god
Thoth, on the other hand the author of philosophical,
scientific and magical works (see Pauly-Wissowa,
art. Hermes Trismegistos, by W. Kroll), passed in
both of his capacities into Islam. Islam, it is true,
transformed the god into one of the heroes of olden
times, who, according to his name Trismegistus (almuthallath bi 'l-hikma and the like), appears divided
into three individuals. The "first Hermes" is
identified with Akhnukh (Enoch) and Idris. He lived
in Egypt before the Flood and built the Pyramids
(see HARAM, their name being connected with his)
and other sanctuaries (bardbi); on their walls he
wrote down the scientific achievements of the first
men, in order to preserve them from destruction and
loss by the Flood. The second (al-Bdbili) lived after
the Flood in Babylonia and revived the study of the
sciences, but migrated, according to one version
(Fihrist, 352, see below), to Egypt. The third wrote
after the Flood in Egypt about various sciences and
crafts.
This relation originates from Abu Macshar's
K. al-Uluf (Abu Sulayman al-Mantiki, Siwdn alfyikma, Ms. Br. Mus. Or. 9033, fol. 32v: Akhbdr alumam) and is reproduced by Ibn Djuldjul, Tabakdt
(written 377/987-8), ed. Fu'ad Sayyid, 5 f. (with
ample annotation), Sacid al-Andalusi, Tabakdt alumam, ed. Cheikho, 18 f., 38!, Ibn al-Kifti, ed.
Lippert, 6f., 346 ff., and Ibn AM Usaybica, 16 f.
A different report is given in the Fihrist (238 f.) on
the authority of Abu Sahl b. Nawbakht; at 351 ff.
he spokes of the Babylonian Hermes only, whom he
obviously confounds with the "First Hermes", cf.
J. W. Fuck's annotated translation, Ambix, iv,
1951, 89 f. The origin from ancient Babylonia of the
main lines of Abu Macshar's report, as well as the
endowment of the three Hermes with features
deriving from the earliest history as related in the
Bible and Apocrypha, was shown by M. Plessner,
St. I si., ii (1954), 45 ff. The difficulty of admitting
that the Flood had taken place in Egypt too, was
evaded by al-Mubashshir b. Fatik, Mukhtdr alhikam, ed. Badawi, 7 f., where he separates the
pre-flood Hermes from the Egyptian, and assumes
two floods, the second of which "drowned the
inhabitants of Egypt only", obviously a reminiscence
of the Exodus of the Children of Israel.
A variant of Abu Macshar's account appears in the
alchemical K. Dhakhlrat al-Iskandar. Hermes hid
the writings on pre-flood science in a tunnel (sarddb)
near the sea-shore, from whence they were recovered
by Balinus [q.v.], to be passed on to Aristotle; he in
his turn presented them to Alexander, who before
his death ordered Antiochus I to conceal them in
the wall of a monastery in Amorium (cAmmuriya
[q.v.]), where the book was discovered after the
conquest of the town by al-Muctadid. Yet another

464

HIRMIS

account, which does not mention the Flood, is given
in the introduction to the K. Sirr al-khali^a by
Balinus. The thaumaturgist, incited by the inscription on a statue of Hermes, digs beneath it and
meets the threefold Sage in a subterranean crypt as
an aged man holding an emerald tablet in his hand
and having by his side the book eventually published
by Balinus; this book ends with the text on the
table. Both the last-mentioned works have been
analysed by J. Ruska, Tabula Smaragdina, 1926,
cf. M. Plessner, in IsL, xvi (1927), 77-113; the story of
the discovery as told in the sirr served as a pattern
for further Hermetic writings in Arabic. A new
translation of the story and the tablet text was
published b.y F. Rosenthal, in Das Fortleben der
Antike im Islam, 1965, 332 ff.
Abu Macshar's account has survived in Latin
translation in several texts (e.g., J. Ruska, AGMNT,
xi (1928), 28-37) and influenced other texts, e.g., the
Summa philosophiae by Ps.-Robert Grosseteste, ed.
L. Baur, 1912, 275 ff.; cf. L. Thorndike, History of
Magic, ii, 1923, 449, and the Breslau doctoral thesis
by August Bertsch, Studien zur Summa philosophiae
des Pseudo-Robert Grosseteste, Brunswick 1929
(typescript), 37. On the survival of the story in
mediaeval Hebrew literature see M. Plessner, in
St. I si., ii, 53 f.
Traces of the story of three Hermes also occur in
the legendary history of ancient Egypt as reported
by numerous authors on the authority of the still
puzzling Ibn Wasif Shah (Sacid, Tabakat, 39 calls
him al-Wasifi). G. Wiet, UEgypte de Murtadi, 1953,
19, points to that Hermes who lived under alBudashir b. Kuftarim; see now the references and
parallels in Picatrix, tr. H. Ritter and M. Plessner,
1962, 322 ff. The connexion with the Alexander
Romance, already recognizable in the abovementioned Dhakhirat al-Iskandar, is still further
elaborated in other Arabic Hermetica; the ps.Aristotelic Sirr al-asrdr (Secretum secretorum] also
contains the Tabula Smaragdina. The Hermetic book
al-Istamdkhls (see below) appears as the vademecum
given by Aristotle to Alexander in which some
talismans to help the king on his expedition to India
are enumerated; the main contents of the text have
been incorporated by al-Makin [q.v.] in the Alexander
portion of his history, cf. also M. Plessner, in OLZ,
1925, 912-20.
In the stories about the SabPans, Hermes appears
partly as a god (e.g., Fihrist, 322,24), partly as a
prophet with philosophical features, cf. the analysis
of the account of the Fihrist, 318 ff., by F. Rosenthal,
Ahmad b. at-Tayyib as-Sarahsi, 1943, 41 ff. (at p. 47
add D. Chwolsson, Ueber die Ueberreste der babylon.
Literatur in arab. Uebersetzungen, 1859, 93 ff->and
against it A. von Gutschmid, in ZDMG, xv (1860),
42 ff. [Kleine Schriften, ii, 1890, 694 ff.], where the
influence of the account on Ibn Wahshiyya's alFildha al-Nabatiyya is implicitly discussed).
The large number of extant Arabic writings
bearing the name of Hermes, and the still larger
number of quotations from Hermetic books not
preserved induced L. Massignon to exaggerate the
role of "Hermes" as the promo tor of the Hellenistic
tradition in Islam; he also claims for some books a
Hermetic character which are simply Neoplatonic
or gnostic (A. J. Festugiere, La revelation d'Hermes
Trismegiste, I, Appendice III, 384-400: Inventaire de
la litterature hermetique arabe, cf. his Addenda in the
second edition, 438-9). Unfortunately, his paper read
to the Eranos-Tagung 1942 and alluded to at the
beginning of the Inventaire has never appeared. So

long as Hermes is not explicitly quoted, we have no
right to style books as Hermetic simply because of
their general character as described by Massignon,
388-9; it is the make-up of these books as revelations
that constitutes their belonging to the Hermetica.
About the list of alchemical books (p. 391) cf. now
Fiick, I.e. Here are given a few comments on
Massignon's list of extant books (pp. 393 ff.).
Ill A i: The books of Crates and al-Habib contain
sermons from the Turba Philosophorum, as stated by
Ruska (T.Ph., 1931), but are not its sources, rather its
derivates (cf. M. Plessner, Vorsokratische Philosophic
und griechische Alchemic in arabisch-lateinischer
Ueber lieferung, to appear shortly).
Ill 62: The books containing philosophical and
ethical sayings of Hermes are much more numerous;
to the collections in Ibn al-Kifti and al-Shahrastani
quoted by Massignon, add Hunayn b. Ishak, Addb
al-faldsifa, part II, Ch. 13 (supplement to Loewenthal's translation in K. Merkle, Die Sittenspruche der
Philosophen, 1921, 45 f.), Miskawayh, Di&wlddn
khirad, ed. Badawi, 1952, 214-6, Ibn Durayd,
Mudjtana, 1342, 75, al-Mubashshir, I.e., 7-26, Abu
Sulayman al-Mantikl, I.e., fol. 32V-34V. A great many
sayings are common to all or almost all these sources;
every text has, however, sayings not shared by the
others. A comparison, also with Greek anthologies,
is badly needed. In al-Mubashshir's account Hermes
shows strong monotheistic features similar to those
described by al-Sarakhs! (see above), but more
elaborate and more specific.
Ill B 4: The talismanic texts are to be supplemented by the magical stone-books [see HADJAR]. An
example is MS Berlin, Wetzstein II 1208 (Ahlwardt
6216, cf. A. Siggel, Katalog der arab. alch. Handschriften Deutschlands: Berlin, [1949], 135 f.). For
these texts and the astrological ones (III B 5) see
now the introduction and indices to Picatrix, tr.
H. Ritter and M. Plessner, 1962, and the forthcoming volume of studies on the book by the author
of this article. Certain passages of the cosmology
found in al-Istamdpis are quoted in al-Mascudi,
Akhbdr al-zamdn, 1938, 7 f. = Abrege des marveilles,
tr. Carra de Vaux, 13.
V A: The sayings of Hermes quoted by Ibn
Umayl have been translated and discussed by
H. E. Stapleton, G. L. Lewis and F. Sherwood
Taylor in Ambix, iii, 1949, 69-90.
The so-called Postumus (Festugiere, 340, and
addition, 436 f.) has been published by G. Levi
Delia Vida, La dottrina e i Dodici Legati di Stomathalassa, uno scritto di ermetismo popolare (ARANL,
Memorie, VIII, iii, 8), 1951. A number of Arabic
hermetical texts and accounts have appeared in
English translation in vol. iv of W. Scott, Hermetica^
1936. According to al-Mascudi, al-Tanbih, ed. De
Goeje, 31, Hermes assumed the existence of seven
southern climata corresponding with the northern.
The influence of Arabic Hermetica on Renaissance
thought is in part discussed by Frances A. Yates,
Giordano Bruno and the Hermetic tradition, 1964. An
attempt to explain Kyot's account of Flegetanis in
Wolfram's Parzival with the help of Arabic Hermetica
in order to strengthen the hypothesis of the hermetical
character of the epic has been made by H. and R.
Kahane, The Krater and the Grail: Hermetic sources
of the Parzival, 1965.
Bibliography: In the article and in L.
Massignon's Inventaire', see also A. E. Affifi, The
influence of Hermetic literature in Muslim thought,
in BSOAS, xiii (1950), 840-55; J. Kraemer, Das
arabische Original des ''Liber de porno'", in Studi
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orientalistici in onore di G. Levi Delia Vida, i,
484 ff.; A. Siggel, Das Sendschreiben das Licht
uber das Verfahren des Hermes der Hermesse, in
7sJ., xxiv (1937), 287-306; F. Rosenthal, AlMubashshir ibn Fdtik, in Oriens, xiii-xiv (1961),
esp. p. 145; al-Biruni, Athdr, index.
(M. PLESSNER)
HIRZ [see TAMA'IM].
QISAB, "account to be rendered to God".
Although the Kur'an sometimes uses hisdb in the
sense of computation (X, 5 and XVII 12), it is very
often used by antonomasia as the "reckoning" which
God will require from a man on the Day of Judgement. The expression yawm al-hisdb (XL, 27;
XXXVIII, 16, 26, 53; cf. XIV, 41), "the Day of
the Rendering of Accounts", is synonymous with
yawm al-dlny "the Day of Judgement". The eschatological fyisdb is to be given to God alone (XIII, 40;
XXVI, 113); He will require it from all men, but
especially from the ungodly (LXXXVIII, 26; XIII,
18 and 21; XXIII, 117). And God "is prompt in
demanding an account" (II, 200; III, 19 and 199,
etc.). Each man will receive a "book" which is a
statement of accounts, a "roll" on which his actions
are inscribed. If the good deeds outnumber the bad,
he will receive it "in his right hand" and the hisdb
will be in his favour (Kur'an, LXXXIV, 7-10;
LXIX, 19-20; cf. XVII, 71); those to whom the
account is unfavourable will receive it in their left
hand (LXIX, 25-6), and will be punished.
These Kur'anic statements may be compared
with many earlier traditions, Iranian, Jewish and
Christian. The rendering of accounts and the
weighing of actions was known to Mazdaism (see J.
Pavry, The Zoroastrian doctrine of a future life, New
York 1929, and P. J. de Menasce, Skand-Gumdnik Vi£dr, text and French tr., Fribourg (Switzerland) 1945, 58-9). Approximate equivalents are
found in post-Biblical Judaism (Aboth III and IV;
cf. Volz, Jiidische Eschatologie, 266) and in early
Christianity (analysis and references apud Tor
Andrae, Der Ursprung des Islams und das Christentum,
in Kyrkohistorisk Arsskrift, 1925). Later, certain
Kur'anic commentaries and in particular certain
works of popular edification drew for this subject
on Jewish or Christian accounts, isrd^ttiyydt and
masihiyydt, which were clearly recognized as such.
Each religious milieu, however, developed and applied
to its own spirit this common basis of eschatological
ideas (cf. the remarks of Tor Andrae, op. cit., 255).
The imagery used in their descriptions is irrelevant
to our discussion of the treatment of these matters
by the Muslim theological schools (Him al-kaldm).
To survey all these data would involve a comprehensive discussion of the whole problem of the
"retribution for deeds", of "promise and threat"
(al-wa^d wa'l-waHd [q.v.]) in the next world. We
select for treatment here only some problems which
concern the nature of the fyisdb itself, or its forms,
and give a brief indication of the general solution
given by the different schools.
i. The "weighing" (al-wazn). The very term
jtisdb evokes the ideas of counting, measuring,
evaluating. The majority of the Muctazil!s, and to
an even greater extent the Faldsifa, gave it a metaphorical meaning. The "Pious Men of Old" and,
with certain reservations, the Ashcaris, adhered to
the literal meaning (see below): the just Judge will
present everyone with an account of his deeds, which
will be "added up" and "weighed". With the "book"
(kitdb) containing the statement of the account, as
mentioned above, there then appears the "balance"
Encyclopaedia of Islam III
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(mizdn), with reference to Kur'an, XLII, 17; LV,
6-8; LVII, 25. The "Reckoning" of the Last Day is
also "the weighing", al-wazn (VII, 8): good deeds
will be heavy and bad deeds light (VII, 8-9).
2. The question of "merit"
(al-istifyfrdb).
Every human act is repaid by God with either a
reward or a punishment. For the MuHazilis, a good
deed thus of necessity "merits" reward and a bad
deed punishment. On the day of the Reckoning,
the "merits" attached to the deeds are either added
or subtracted. The majority of the Muctazills and
Kharidils believe that the evaluation is qualitative,
considering that one single "great sin" (kabira) may
render void the "merit" earned by any earlier good
deeds, and be punished with eternal fire. However
the later MuHazills of Basra, al-Diubba5! and his
son Abu Hashim, believed that a quantitative evaluation is concerned, in which good and bad deeds
are set against and cancel out each other. The group
which prevails in number and in "weight" necessarily
determines the reward, in the case of good deeds, and
the punishment, in the case of bad (for summary of
arguments see, e.g., Fakhr al-Dmal-Razi, Muhassal,
Cairo n.d., 173).
Ashcaii tradition, on the other hand, holds that
there is no "merit" attached to human deeds (alRazI, op. cit., 172-3; al-Djurdjani, Shark al-mawdkif,
Cairo 1325/1907, viii, 305 ff.); and that it is impossible
for one set of acts to cancel the other. For, as the
Kur'an says (XCIX, 7-8): "Whoso has done an
atom's weight of good shall see it, and whoso has
done an atom's weight of evil shall see it". The value
of faith would never be compromised by sins, however grave and numerous, in view of the famous
fradith, "Those whose heart contains even one atom
of faith will come out of hell" (al-Bukharl, Imdn, 33).
Furthermore, every good deed of the believer will be
"multiplied" simply by the freely-given grace of
God, while each of his bad deeds counts "as one
only". In fact all rests in the hands of God. And it is
known, thanks to the promises which He has given,
that God will not condemn the believer, even if he
is sinful, to eternal hell. He can either condemn
him in His justice to a limited period in hell, or, in
His mercy, grant him complete pardon. It is therefore
not certain that there are, even temporarily, any
sinful believers in hell.
This is a point upon which the Hanafis-Maturldis
disagree with the Ashcaris (cf. cAbd al-Rahman b.
C
A1I, Nazm al-fard^id, Cairo n.d., 2nd ed., 38-9).
For the Maturldls indeed, God may certainly pardon
this or that sinner, but not all. "It is obligatory that
some of those who have committed a great sin should
be punished" by a period in hell (al-Lakani, Diawharat al-tawhid, ed. Luciani, Algiers 1907, verse 117).
For God has attached a punishment to great sins
(kabd^ir)—a temporary punishment if the sinner is a
believer—and God's "promises" cannot be "vain".
This question of retribution for deeds, the very
object of the hisdb, leads to the two related questions
of repentance (tawba [q.v.]) and of the intercession
of the Prophet (shafdca [q.v.]).
3. M e t h o d by which the Account will be
rendered. As we have seen, the Kur'anic verses
mention, in connexion with the fyisdb, the "book",
a statement of his deeds, which will be given to every
man on the Day of Judgement; and tradition makes
the mizdn, the Kur'anic "balance", the instrument
for the "weighing" of the deeds. The Muctazills and
some later Ashcarls interpret both in a metaphorical
sense. The "book" is "the knowledge of the debit
and credit" which God will make clear to every man
30
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at the time of the resurrection, while the "weighing" i
of the deeds symbolizes the justice and equity of
God; but God has no need of a "real" weighing to
pronounce His sentence. And human actions, since
they are only transitory accidents, are unable to
"return again" to existence once they have been
"reduced to nothing" (for a summary of this argument
see e.g., al-Ghazali, Ifrtisdd, Cairo n.d., 8, and alDjurdiani, op. cit.t 321). Furthermore they cannot
possess the attributes of lightness or weight which the
act of weighing presupposes (al-Diurdjani, ibid.).
Abu '1-Hudhayl of Basra and Ibn al-Muctamir of
Baghdad state, however, that the existence of the
Balance is "possible", but they make no pronouncement on its factual reality.
On the other hand, Hanbalis, Hanafls-Maturldis,
and the great majority of the Ashcarls, relying on
the fyadiths and "the religion of the Ancients", agree
in recognizing the existence of these eschatological
entia. The Balance in particular is called "reality"
(hakk) in the Wasiyyat Abl Hanifa, the Fikh Akbar
II, and later the Fikh Akbar III (cf. A. J. Wensinck,
The Muslim creed, Cambridge 1932, index), as well as
in the profession of faith of al-AshcarI (Ibdna, Cairo
n.d., 9) and the various Hanb all creeds (cf. H. Laoust,
La profession de foi d'Ibn Batta, Damascus 1958, 95
and note 2). The Wahhabi profession of faith adds
to it "the registers of actions" (H. Laoust, Ibn
Taimlya, Cairo 1939, 621). The HanbaHs state that
it is a question of real things; but the Ashcaris and
Maturldis qualify this by saying that we cannot
know the exact conditions under which they exist.
It is vain to try to discover whether "the weighing
of deeds" is useful or not: God acts as He wills.
And al-Ghazali adds (Iktisdd, 89) that it will be of
use not to God but to man, who will thus understand
the just Divine decision.
There are many traditional accounts which expound and elaborate this basic eschatology with a
very abundant imagery. A resume of them is found
in al-Badjuri's popular manual of kaldm, Hdshiya . . .
*ald Djawharat al-tawhid, Cairo 1352/1934, 101-6.
A subsidiary part in the Reckoning is also played by
"the witness of the members" (Kur'an, XXIV, 24)
and the test of the Bridge, the Sirdt (XXXVI, 66;
XXXVII, 23-4).
The third form of the root hsb was to be used in
Sufism, in a sense which is no longer eschatological
but spiritual, to indicate the account of his conscience
which the devout person presents to God. Hence
arose the by-name of al-Muhasibi given to Harith
b. Asad: "he who excels in the examination of his
conscience".
Bibliography: in the article. To this may be
added many hadiths, devotional works or works of
popular preaching, and various manuals of Him
al-kaldm, in the chapters on "The Last Things"
(al-wa'd wa 'l-waHd).
(L. GARDET)
HISAB, in the sense of "arithmetic", "mathematical calculation" [see CILM AL-HISAB]; in the sense
of "accountancy" [see MUHASABA],
HISAB AL-CAI£D

(

—- AL-KABDA BI 'L-YAD,

AL- C UKAD,

AL- C UKUD,

AL-YAD), d a c t y l o n O H i y ,

digital c o m p u t a t i o n , the art of expressing
numbers by the position of the fingers. Some indications prove that the ancient Arabs not only at
times used to show their outstretched hands, bending
down one or more fingers when necessary, to indicate
some small numbers (see I. Goldziher, in Arabica,
viii/3, 272), but also had the ability to express larger
numbers by holding their fingers in a given position
(see G. Levi Delia Vida, in IsL, x (1920), 243), and

it is not impossible that certain gestures used by the
Prophet were described or interpreted by his contemporaries as indicating numbers according to a
system already in use (cf. H. Ritter, in IsL, x (1920),
154-6), particularly the position of his hand in the
tashahhud [q.v.], although the traditional accounts
are far from agreeing with later practice (see I.
Goldziher, op. cit.). The practice of dactylonomy in
Persia is mentioned by Plutarch (Fr. tr. Ricard,
Vies, ii, 514, n. 25); and from the first centuries
of Islam, Arab or Persian poets would for example
make a subtle and veiled allusion to some person's
lack of generosity by saying that his hand made 93
(the figure indicated by the closed hand, the sign
of avarice), which suggests that the system of which
we possess later descriptions was known at a very
early stage, perhaps through the medium of the
Persian scribes. Hamd Allah Mustawfi credits Ibn
Sina with having invented, in 420/1029, calculation
by dactylonomy, and thus freed accountants from
the bother of using counters; thus al-Suii (d. 335/946)
wrote in his Adab al-kuttdb (Cairo 1341/1922, 239):
"The scribes in the administration refrain, however,
from using these [Indian] numerals because they
require the use of materials [writing-tablets or paper ?]
and they think that a system which calls for no
materials and which a man can use without any
instrument apart from one of his limbs is more
appropriate in ensuring secrecy and more in keeping
with their dignity; this system is computation with
the joints (cakd or *ukad) and tips of the fingers
(bandn), to which they restrict themselves". Nearly
a century earlier this method of calculating on the
fingers must have been already in use, for al-Djahiz
(d. 255/868) advises schoolmasters (K. al-Mucallimin,
B. M. MS, Rieu 1129, I3rO to teach the frisdb alc
afyd (al-'ufyad) instead of the liisdb al-Hind, i.e.
calculation by means of the "Indian" numerals; the
same author placed among the five methods
of expression (baydn) what he called <akd (or
*ufcad, according to the reading of G. E. von
Grunebaum, who identifies it with digital computation
[see BAYAN]), and which for him is a calculation
(hisdb) needing "neither spoken word nor writing";
now, the verses of the Kur'an (VI, 95, 96, X, 5,
XVII, 13/12, LV, 4/5) which he quotes in support
of his affirmation of the virtues of hisdb (Baydn,
ed. Harun, i, 80; see also i, 76; Hayawdn, i, 33) all
refer to the cycle (husbdn) of the sun and moon, to
the calculation of years and to computation; thus
it might perhaps refer to counting on the fingers,
following a method curiously reminiscent of that
expounded by the Venerable Bede in the 7th century
A.D., in De temporum ratione (in Migne, Patrol.,
xc, 295; text and trans, in J.-G. Lemoine, 14-7).
What makes this hypothesis quite probable is
that the same English writer, in the first chapter
(De computa vel loquela digitorum) of the work
named, expounds a system of dactylonomy almost
exactly identical with that contained in the very much
later Muslim treatises of al-Mawsili, Ibn al-Maghribi,
Ibn Shucla, Taybugha, and Ibn Bundud (see Bibl.),
which did not seem earlier than the 8th/i4th century,
and also in the Farhang-i Qiahdngiri (between 1005
and 1017/1597-1608), which reproduces a text of
C
A11 Yazdi (d. 850/1446) in Persian, but in the Arab
tradition.
Under this system, the figures are represented as
follows :
1, by bending down the little finger;
2, by also bending down the third finger;
3, by adding the middle finger to them;
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4, by bending down the third and middle fingers
only;
5, by bending down the middle finger only;
6, by bending down the third finger only;
7, by bending the little finger very low;
8, by bending both the little and the third fingers
very low;
9, by adding the middle finger to them;
10, by placing the tip of the forefinger on the middle
of the thumb;
20, by extending the thumb and forefinger simultaneously;
30, by putting together the tips of the thumb and
the forefinger;
40, by stretching out the thumb over the base of the
forefinger;
50, by bending down the thumb at right angles;
60, by curling the forefinger round the thumb;
7o, by placing the tip of the thumb on the central
joint of the forefinger;
80, by placirg the tip of the forefinger on the thumbnail (but there are variations);
90, by placing the tip of the forefinger on the base
of the thumb;
100, by opening the hand (but there are variations);
"the gesture which, in the right hand, serves as a
sign for units from i to 9, in the left hand indicates
the same number from 1,000 to 9,000; . . . and
what, in the right hand, serves as a sign for tens
from 10 to 90, in the left hand indicates hundreds
from 100 to 900". From 10,000, the system described
above differs fairly considerably from Bede's, but
on the whole the two methods are practically identical; it has been possible to establish that the
figure i is not obtained by stretching out the forefinger, as Muslim tradition would have us believe.
This system was known in the West from antiquity,
but it was no longer used after the early Middle Ages;
in the East, it is very probable that it was known
to the scribes of whom al-Suli speaks (see above)
and that it remained in use until quite recently,
being practised to perform arithmetical operations
(apart from division). No ancient description of the
method being available, here is one still known to
old men in Tunisia (communication by M. Souissi):
to multiply, e.g., 6 by 8: bend the little finger of the
hand (= 6) and the first three fingers of the right
hand (= 8); the total of the bent fingers (1 + 3 = 4)
indicates the tens and the product of the fingers
unbent ( 4 x 2 = 8) the units.
On the other hand, another method is also used
tor certain commercial transactions involving rare
and very costly merchandise, especially pearls, when
buyer and seller do business in the presence of witnesses and do not wish to reveal the terms of the
transaction concluded. The two negotiators, sitting
face to face, have their right hands hidden under a
covering, and touch each other's fingers according
to a precise code; although the units in the different
numerical series are not distinguished, those concerned know what is meant:
1, 10, 100, 1,000 are indicated by taking hold of the
forefinger (which here retains its
value; see above);
2, 20, 200, 2,000: by taking the forefinger and middle
finger;
3, 30, 300* 3,ooo: by taking the forefinger, middle and
third fingers;
4, 40, 400, 4,000: by taking all four fingers;
5, 5o» 5o°> 5,ooo: by taking the whole hand;
6, 60, 600, 6,000: by pressing twice on the forefinger,
middle and third fingers ( 3 x 2 ) ;
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7» 70, 7oo, 7,000: as for 4 and then as for 3 (4+3);
8, 80, 800, 8,000: by pressing twice on all four fingers (4 x 2);
9, 90, 900, 9,000: as for 5 and then as for 4 (5 +
4).
This system, recorded by Tashkopruzada, Miftdfr
al-sa'dda, Haydarabad, i, 329-31 (reproduced by
Radial Khalifa, cf. von Hammer, Encyclop&dische
Ubersicht der Wissenschaften des Orients, 315) and by
Niebuhr, (Description deVArabie, French trans., 1779,
i, 145, in particular), is still practised in the island of
Bahrayn, in the Red Sea and probably elsewhere
(cf. Pere Anastase, in Machriq, 1900; H. de Monfreid,
Secrets de la mer Rouge, Paris 1931, 100). H. Fisquet,
Histoire de VAlgerie, Paris 1842, 171, records it for
Algeria. A similar procedure, in use in Bengal, utilises
the joints and not the whole finger, but it has not
been recorded in the Middle Eastern countries.
The origin of the systems briefly described above
is obscure; in any case, those which are, or were,
in use in the Arab countries do not seem to be in any
way indigenous (see I. Goldziher, op. cit.) or at least
do not go back to Arab antiquity; on the other hand,
tesserae found in Egypt indicate the numbers according to the method of bending the fingers, and it
is not unreasonable to see in this the possible origin
of the system described by the Arabic and Persian
sources. In another connexion, the terms employed
raise a difficulty, for although hisdb al-yad or h. alkabda bi 'l-yad are clear, this is not the case with
words taken from the root *kd which, apparently,
denote the knuckles and joints, but also signify
"contract". In the last analysis it is possible that an
earlier method than those of which records have been
preserved may have consisted of counting on the
finger joints and that the terminology was later
applied to other systems.
Bibliography: The chapter of the Farhang-i
Qiahdngiri of Djamal al-Dm Husayn Indju has
been translated by S. de Sacy, De la maniere de
compter au moyen des jointures des doigts usitee dans
I'Orient, in JA, iii (1823); by A. Rodiger, Uber die
im Orient gebrduchliche Fingersprache fur den Ausdruck der Zahlen, in ZDMG, 1845, 112-29; and by
S. Guyard, Chapitre de la preface de Farhangi
Djihangiri sur la dactylonomie, in JA, 1871,106-24.
The kasida of Muh. b. Ahmad al-Mawsili fl hisdb
al-kabda bi 'l-yad (MS. Paris, Bibl. Nat. 4441) has
been published by P6re Anastase, ^Ukud, in
Machriq, iii (1900), 169 ff. (see also 119 ff.), and
translated in A. Marre and Boncompagnoni, i,
309: Manitre de compter des anciens avec les doigts
de la main (comment, of Ahmad al-Tarabulus!
published and trans, by H. Ritter, in 7s/., x (1920),
154-6, 243 ff.). The texts of Ibn al-Maghribi, Ibn
Shucla and Taybugha al-Ashrafi al-Baklamishl alYunani have been published by J. Ruska, Arabische
Texte uber das Fingerrechnen, in IsL, x (1920),
87-119. The chapter entitled Fl ma'rifat cafrd
al-asdbi* of the Mafydldt of Ibn Bundud has been
translated by G. S. Colin, in REI, 1932/1, 59-60.
— Studies: I. Goldziher, Uber Gebarden- und
Zeichensprache bei den Arabern, in Zeits. fur
Volkerpsychologie, xvi (1866), 369-86 (analysis by
G.-H. Bousquet, in Arabica, viii/3 (1961), 269-72)
deals generally with sign-language; idem, in
ZDMG, Ixi (1907), 756-7; the principal work
on the question examined in the present article
is that of J.-G. Lemoine, Les anciens procedes de
calcul sur les doigts en Orient et en Occident, in REI,
1932/1, 1-58; see also M. B. al-Athari, in MMIA,
v (1925), 70-9; A. Fischer, Uber Finger-Zahlen-
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figuren bei den Arabern, in Islamica, vi (1934),
48-57, as well as the art. ISHARA.
(Cn. PELLAT)
HISAB AL-DJUMMAL. method of recording
dates by chronogram. It consists of grouping
together, in a word (significant and appropriate) or
in a short phrase, a group of letters whose numerical
equivalents, added together, provide the date of a
past or future event. Such a chronogram is known as
a ramz, and in Turkish a ta?rikh [q.v.].
A more complex variety is called mudhayyal', here
the principal chronogram is completed by a supplementary chronogram (dhayl) and it is the sum of the
two which provides the date.
For the correct interpretation of these chronograms
it is of course necessary to take into account the
difference in numerical value which, for certain
letters, exists between the abd[ad [q.v.] of the East
and that of the Maghrib (including Muslim Spain).
It has been noticed that this involves six of the
characters which, in the Cadmean order, come after
the nun: sin, shiny sad, dad, zd? and ghayn. In Persian
and in Turkish, the letters which are peculiar to those
languages (P, C, 2, G) have the same numerical value
as the Arabic homographs.
The to? marbuta may be counted as a hd* or as a to?
according to whether it occurs in pause (wakf) or in
liaison (dard£). The doubled (mushaddada) letters
may be counted as one or as two. Similarly, the initial and terminal alifs may be added in or ignored, as
necessary.
These chronograms are commonly employed in
inscriptions (generally in verse) commemorating a
foundation. They are equally common in didactic
historical summaries of the urd/[uza genre, particularly
in obituaries (wafaydt).
In epigraphical texts, the chronogram is sometimes
painted in a colour which stands out from that of the
rest of the inscription. In manuscripts it is found
written in larger letters. The phrase which constitutes the chronogram is nearly always announced by
the preposition ft, "in", or by one or other of the
words cdma, or sanata "in the year . . ."
In Morocco it was in the nth/i7th century,
during the period of the Sacdid dynasty [<y.v.]» that
particularly frequent use began to be made of chron-
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ograms, not only in inscriptions on monuments
but also in obituaries.
The principal author in the latter category was the
secretary and court poet, Muhammad b. Ahmad alMaklatl (d. 1041/1631), the author of a Idmiyya
which was a continuation of a similar work by
Muhammad b. CA1I al-Fishtali (d. 1021/1612).
In the following century, Muhammad al-Mudarrae
(d. 1147/1734) composed an urdtflza of the same type
on the notabilities of Fez. <Abd al-Wahhab Adarrafc
(d. 1159/1746) was the author of another, on the
saints of Meknes.
Wide use has been made of all these rhymed obituaries with chronograms by the historians and biographers of Morocco, notably Muhammad al-Kadiri
(d. 1187/1773) in his Nashr al-mathdni, and Muhammad b. Djacfar al-Kattani (d. 1339/1920) in his Salwat
al-anfds.
The process of adding the numerical value of all
the letters forming a word (in this case a proper name)
is the basis of a divinatory procedure, known as
Ifisdb al-nim, by which it can be predicted which
of two rulers at war will be the victor and which the
vanquished. This process has been described at
length by Ibn Khaldun in his Prolegomena (see ed.
Quatremere, 210-4; Fr. tr. De Slane, i, 241-5; Eng.
tr. Rosenthal, i, 234-8); see further slMivA3 and zA3IRADJA).
Bibliography: The subject has been treated
very briefly by Carra de Vaux at the end of his
article TA'RIKH in El1', E. L6vi-Provencal, Les
historiens des Chorfa, 79-80 (see also, in the index
to his work, the names of the writers mentioned
above); Ufram, Nuzhat al-tfddi, tr. Houdas, 28,
55, 66, 82, 168, 190, 191, 195, 234, 265, 341, 451;
Salawl, al-Istiksa3, Cairo 1312/1894, i, 179-80; iv,
281; G. S. Colin, Une nouvelle inscription arabe de
Tanger, in Hesp., iv (1924), 94(G. S. COLIN)
HISAB AL-fiHUBAR "calculation [by means] of
dust", method of calculation borrowed from
Persia which owes its name to the use of a small
board (takht) on which the calculator spread, by
shaking a cloth or by another method, a fine layer of
dust; he then used a small stick to draw the figures
known as ghubdr numerals and eliminated a partial
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IIISAB AL-GHUBAR — m§AR
result by covering it with a little dust, which he then
gathered up for use again when he had finished his
operation. On the various operations thus performed,
See CILM AL-HISAB.

This procedure supplemented those already
known to the Arabs: dactylonomy (hisdb al-cafrd
[q.v.']), counting by means of pebbles (basd, whence
t&sa'; cf. calculus), and mental calculation (fyisdb
maftuh or hawdty, etc., but little is known of its
origin and in particular the question arises whether
the use of dust is not the accidental result of a
mistranslation of a Persian or other term, the tablet
originally having been plastered with clay, a material
on which figures could much more easily be engraved
and erased by means of a stylus flattened at one end.
Tn any case this procedure was possible only
from the time when figures became known. The
devanagari figures were introduced in Baghdad in
about 155/770, but it is known that although
Muhammad b. Musa al-Khuwarizml (d. ca. 232/846)
helped to spread al-hisdb al-hindi, the mathematicians, astronomers, etc. for long preferred to continue
using the old system of referring to numbers by the
letters of the alphabet [see ABDJAD, HISAB ALDJUMMAL]; on the other hand the ghubdr figures
which derive from al-hisdb al-hindi seem to have
spread fairly soon to the Maghrib and to Spain,
where they were adopted by the mathematicians,
and the history of their development finally became
blended with that of the numerals known as "Arabic",
which are used in Europe. The table opposite shows
the development of the ghubdr numerals up to the
point where they passed into use in the Christian
West.
Bibliography: Ibn al-Banna3, Makdldt fi
n-hisab, MS Tunis 10301; Kalasadi, Kashf alastdr (al-asrdr) 'an fyuruf al-ghubdr, MSS Tunis
3292, 3934, 4775; idem, Kashf al-d[ilbdb 'an Him
al-jtisdb, MS Tunis 2043; Sharishi, K. al-Talkhls
ba'd al-sabk wa 'l-takhlis (treatise on mental
calculation), MS Tunis 2046; Bashlawi, Risdla fi
n-hisdb al-maftuji, MS Tunis 2043; Rouse Ball,
History of mathematics, Cambridge 1889; J. A.
Sanchez Perez, La aritmetica en Roma, en India y
en Arabia, Madrid-Granada 1949, i2off.; M.
Cohen, La grande invention de Vecriture, Paris 1958,
385.
(M. Souissi)
QI$AR, siege. The following articles deal with
siegecraft and siege warfare. On fortification see
BURDJ, HISN, KAL C A and SUR.

i. — GENERAL REMARKS
Siege warfare was one of the essential forms of
warfare when it was a matter of conquest, and
not merely of plundering raids, in countries in
which, from ancient times, most of the large
towns had been protected by walls and where, during
the Middle Ages, the open countryside was to an
ever increasing extent held by fortresses [see HISN
and KALCA]. Although the forces available were
rarely sufficient to impose a complete investment,
they blocked the normal ways of access to the stronghold under siege and thus brought about its surrender
by famine or threat of famine, unless relief brought
from outside or a sortie by the besieged dispersed the
assailants; nevertheless, their stocks of supplies made
it possible for the besieged to hold out for quite a
long time, if their morale was strengthened by the
hope of rescue and by devotion to their prince, and
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it sometimes happened that the besiegers, being illprepared for lengthy operations [see HARB] or sceptical of the advantages to be gained by others than
the prince, lost heart and gave up the struggle. The
nomads, who had no siege engines at their disposal
and who attached little value to cultivation, sometimes secured the surrender of important towns by
devastations that brought lasting ruin to the inhabitants; but the regular troops, who realized the
advantage that lay in safeguarding the revenues
from the land and who shared the general opinion as
to the enormity of the crime of actual destruction in
countries where physical conditions rendered any
rapid recovery impossible, generally abstained from
destroying plantations of trees and irrigation works;
apart from military operations properly speaking,
their chief aim was to secure some complicity inside
the stronghold or, by means of a ruse, the capture
of a local lord whose liberation would be made
conditional upon the surrender of the stronghold.
The actual operations were carried out with the
help of siege machines—apart of course from the
personal weapons—which, while continuing ancient
traditions, had nevertheless achieved some measure
of technical progress and, during the latter half of
the Middle Ages, were employed far more extensively
than hitherto. At first, whenever possible, they tried
to fill in part of the moat, so that it could be crossed.
In the case of towns, attempts might be made, either
by a surprise attack or as the result of treachery, to
scale the walls with the help of ladders, when the
first to enter would run to open a gate for those
following, a manoeuvre that had no serious chance of
success except at night. More usually, when the
nature of the ground allowed it, they tried to push
forward to the foot of the fortifications wooden
towers with several storeys—burd£, dubbdba—from
the top of which the assailants could fight their
opponents on the walls and ultimately leap down
on them. Above all, they made efforts to breach the
ramparts of towns, or to pierce openings in castle
walls or make them collapse, by the use of either
mines or engines. Mines (nakb), in the use of which
the Khurasanis appear to have had an enduring
aptitude, were excavated from points situated outside the ramparts and if possible hidden from the
sight of the defenders; supported by wooden props,
they were extended forwards until they came underneath the chosen target; the wood was then set alight,
as a result of which the ground subsided (if it was not
solid rock), and with it the building standing above;
the besieged defended themselves by digging countermines, in time to intercept the route taken by the
enemy sappers. Siege engines were, roughly speaking,
of two categories: some caused a certain point in the
wall to be battered by direct blows, these being the
battering-rams (kabsh, sinnawr) known throughout
the Middle Ages; others hurled a missile, these in
turn being divided into three groups, according to
the method of propulsion—mangonels (mand^anl^
[q.v.]), in which the swinging of a beam forced back
by a team of men or (as in the Western "trebuchet")
worked by a counterpoise, struck the missile with
great force and thus propelled it against the point
under bombardment, light ballistas ('arrdda [q.v.']),
in which the same effect, with a less heavy projectile,
was obtained by the twisting of a cord; and lastly,
from the end of the 6th/12th century, the huge
"wheel cross-bow" (kaws al-ziydr), operated like the
ordinary cross-bow to shoot a powerful arrow, but.,
requiring several men to operate it. For most of the
time, these engines were built or at least assembled
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almost on the spot, on account of difficulties of transportation, and wheeled forward on wagons to the
exact place required; for their successful use, certain
conformations of ground were obviously necessary,
and these conditions were often absent from fortresses
in mountainous country.
The defenders protected themselves by showering
arrows on the soldiers operating the siege engines,
and these then had to be protected by huge shields
and palisades. When they were at the foot of the
walls, they threw down stones, pitch, etc. onto them.
Above all, they tried to set fire to the machines by
throwing naphtha [see NAFT], with such success that
the machines, and especially the towers which
offered a large area for attack, had to be covered
with hides rendered fire-proof by vinegar. For the
construction or adjustment of these machines it
might happen that engineers were used who (strictly
speaking not being combatants) were non-Muslim,
particularly in the early centuries.
Bibliography: see DJAYSH and HARB, in particular the work of K. Huuri and the notes by Cl.
Cahen to the Traittd'Armurerie. All the chronicles
contain descriptions of sieges, which have not been
the subject of any systematic analysis; of particular interest are those referring to the wars between Saladin and the Franks and, in the following
century, to the Mongol conquest and the Mamluk
counter offensive. Artillery in the age of fire-arms
has been omitted from this article; for this subject,
see BARUD.
(CL. CAHEN)
ii.—MUSLIM WEST
The methods of warfare used by besiegers and
besieged were basically the same in the West as in
the East; the differences were mainly those of
vocabulary. For basic details see E. LeVi-Provencal,
UEspagne musulmane au X* siecle, 1932, 150; H. R.
Idris, La Berbfrie orientate sous les Zlrldes, ii, 533; R.
Brunschvig, La Berbtrie orientale sous les If afsides, ii,
87.
Among siege engines, the mangonels of the Marinid
period had become very powerful. During the famous
sieges of Tlemcen for example, they were capable
of bombarding the town with cannon-balls made of
marble, some of which have been found there, the
largest with a circumference of two metres and
weighing 230 kilograms, whereas at the siege of alMahdiyya (601/1204) by the Almohad Sultan alNasir, the largest of the projectiles weighed only
120 pounds (al-Kirfds, tr. Beaumier, 329). During
the Marinid period there appeared also a new engine:
the kaws al-ziydr, which seems to have been a huge
ballista or sling; it took eleven mules to carry it
when dismantled. The small ballistas
(ra*dda,
c
arrdda, for the classical Canada [q.v.]) became more
numerous: the besiegers used them on the platforms
of their approach-towers while the besieged used them
for throwing fire-balls to set fire to these towers.
As regards portable arms, it is noted that, from
the first half of the 5th/nth century, the besiegers
were liberally armed with very deadly crossbows
(kisi 'afrkdra) with which they prevented the besieged from appearing at the loop-holes to shoot at
the sappers. To enable him to supervise the operations, the leader of the besieging army had an observation post (markaba, daydabdn, more rarely shird').
Exact details of the siege operations themselves
are rare. There exist interesting passages on the
siege of Barbastro in 457/1065 (Ibn cldhari, alBaydn al-mughrib, iii, e*d. Le"vi-Provencal, 227), on
the siege of Saragossa in 512/1118 (al-Kirfds, tr.

Beaumier, 233, Rabat ed., ii, 88), on the two sieges
of Gafsa by the Almohads (Ibn cldhari, section on the
Almohads, ed. Huici, 1963, 165-8; Hesperis, xxviii
(1941), 45, 62), on the two sieges of Tlemcen by the
Marinids (Ibn Khaldun, al-'Ibar, vii, 94, 221, 257,
tr. de Slane, iii, 373, iv, 143, 221) and on that of
Almeria in 709/1309 (al-clbar, vii, 249, tr. iv, 204).
A most unusual procedure was employed by the
Almohad cAbd al-Mu3min, in 540/1146, to demolish
a part of the ramparts of Fez: he built a dam upstream on the river which flowed through the town,
then, when enough water had accumulated, broke
the dam so that the resulting torrent swept away the
ramparts (LeVi-Provencal, Documents intdits d'histoire almohade, 164 and note i).
Some sieges lasted for several years: the Marinid
Sultan Yusuf b. Yackub blockaded Tlemcen for
eight years and three months, and the siege ended
only when the besieging ruler was assassinated, this
causing his army to disintegrate. In fact the surrounding wall of a town would enclose not only
buildings but also extensive open spaces which could
be cultivated or serve as pasture land. There exist
some details of the prices which the besieged inhabitants of Valencia (al-Andalus, xiii (1948) 140)
and of Tlemcen (al-^Ibar, vii, 96, tr. de Slane, iii,
377) had to pay for food.
The very long duration of some sieges led to the
besieging army transforming its military camp
(maJtalla) into an actual town with its own fortified
walls, its Great Mosque, its baths and its markets.
The best known of these were al-Mansura [q.v.] (or
rather al-Mansuriyya) in front of Tlemcen, and Santa
Fe", built in 1491 by the Catholic Monarchs during
the siege of Granada, but many others are mentioned by the historians.
(G. S. COLIN)
iii.—PERSIA
The techniques of investing fortresses and the use
of siege machinery were certainly known in preIslamic Persia, for there were skilled engineers in
the armies of the Sasanids (cf. Christensen, Ulran
sous les Sassanides2, 212-13), and it was, of course,
allegedly a Persian, Salman al-Farisl, who showed
the Muslims how to build a defensive trench (khanda%) on the western side of Medina against the
attacking Kuraysh in 5/627. Moreover, the Persians
had built defensive walls against outside barbarians
in several strategic zones, such as at Darband on the
western shore of the Caspian and at Calus and Kazwln against the depredations of the Daylamis (cf.
Mascudi, Murudi, ii, 196-7, on Anushirwan's wallbuilding activity, and also ibid., ix, 5 ff.), and this
tradition was kept up in Islamic times (cf. Tabari,
iii, 1275, on the walls built at Tamisha in Gurgan by
a local Iranian commander in 224/839).
The Arabs of the desert were almost total strangers
to the use of siege techniques—within the Arabian
peninsula, only al-Ta'if had any defensive walls—
and had the psychological dislike common to nomadic
peoples of solid walls and buildings. Yet as they
advanced eastwards into the Islamic world, it was
necessary for them to acquire these skills, for Persia
abounded in castles and fortified places, above all
in such regions as Adharbaydjan, Fars, the Caspian
region and Khurasan (cf. Spuler, Iran, 499-502).
Further east still, and not to be reached by the Arabs
for some decades, were the fortified villages and
estates of Khwarazm, recently revealed by Soviet
archaeology (see S. P. Tolstov, Auf den Spur en der
altchoresmischen Kultur, Berlin 1953, 73 ff.). When
the Arabs attacked Ctesiphon in 16/637, the Persians
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employed heavy catapults or mangonels (madidnib,
sing, mandianifr) and lighter ones (*arrdddt) against
the Arab forces, but a man named Sacd Shirzad
built twenty mandianiks for the Arabs, and thirteen
years later the Arabs were using mangonels at the
siege of Istakhr (Tabari, i, 2427; Ibn al-Athir, ii,
396; Baladhuri, 389).
During the Umayyad period, the sources frequently
mention the Arabs' use of siege techniques against
the city walls and strong points of the Iranian east.
In 92/710, the governor of Khurasan, Kutayba b.
Muslim, besieged Shuman in Khuttal, using a powerful mangonel called al-Fafrdid* "the wide-legged",
whose stones fell in the local ruler's palace and killed
a man; and at Samarkand two years later, Kutayba's
Arabs destroyed the city walls with catapults (Tabari,
ii, 1230, 1244-5; Ibn al-Athir, iv, 437, 453). As is
implied by the Sasanids' use of catapults against the
attacking Arabs at Ctesiphon, these machines—or
at least the lighter and more mobile ones—could be
used in normal, open fighting, as well as in sieges.
Thus it is recorded that in 121/739 the Tamimi and
Azdl troops of Nasr b. Sayyar were opposed by two
*arrddas of the rebel al-Harith b. Suraydj (Tabari, ii,
1692; Ibn al-Athlr, v, 178).
In the cAbbasid period, techniques became more
complex, and many new ways were developed in the
fighting with the Byzantines on the Anatolian
frontiers, where heavily-fortified strongholds abounded [see CAWASIM]. It was probably here that the use
of flaming naphtha, hurled either in pots from slings
or by mechanical means into the enemy's positions,
was learnt, and corps of specialist soldiers for hurling
naphtha, naffdtun, are often mentioned. They were
employed, for instance, by al-Muctasim's general
al-Afshin in the campaigns against the KhurramI
rebel Babak [q.v.] in the difficult and mountainous
terrain of Adharbaydjan, especially at the siege of
Babak's stronghold of Badhdh (Tabari, iii, 1211,
year 222/837); and in the next century, Caliphal
troops in Pars hurled spears to which pots of naphtha
were attached (mazdrik al-naft) against the incoming
Daylamis (Miskawayh, in Eclipse of the CAbbasid
Caliphate, i, 282, tr. iv, 321, year 322/934). More of
terror value than anything else must have been the
sacks of serpents hurled by means of catapults into
the enemy's camp by the §affarid Amir Khalaf b.
Ahmad in 354/965 when he was besieged by rebels
in one of the strongholds of Sistan (cUtbl-Manim, i,
101).
The Ghaznavid army, as developed by the great
Sultan Mahmud, was probably the most highlydeveloped fighting machine ever known in the Islamic world, and we would expect it to be suitably
equipped for siege warfare. Heavy machinery was
drawn along by elephants, and these beasts were
themselves fitted with rams for battering down
walls and buildings (for a slightly later, similar use of
these beasts, see Djuwaynl-Boyle, ii, 360, when
elephants captured from the Khwarazmian army
were used by the Kara Khitay to batter down the
gates of Balasaghiin). Specialist personnel such as
engineers, sappers and miners were used in the
Ghaznavid army to work the catapults and to mine
beneath walls. Their skills were particularly necessary
during the campaigns of Mahmud and his son Mascud
in Ghur in central Afghanistan, where the local
chiefs' resistance was centred on towers and strong
points. These towers were bombarded with rocks,
and mines were driven beneath them; Bayhaki says
further that lassoes were thrown up to the battlements of one fortress so that the Ghaznavid troops
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might scale the walls (see C. E. Bosworth, Ghaznevid
military organisation, in 7s/., xxxvi (1960), 65, 68;
idem, The Ghaznavids, their empire in Afghanistan
and eastern Iran 994-1040, Edinburgh 1963,118, 121).
The Saldiuks, as a Turkish steppe people, had to
learn the techniques of siegecraft when they entered
the Islamic world, and for some time they retained a
respect for solid buildings and fortifications. Bundari,
37, mentions Alp Arslan's admiration for the walls
of Amid in Diyar Bakr, which were celebrated for
their strength (cf. Nasir-i Khusraw, Safar-ndma, ed.
Dabirsiyakl, Tehran 1335/1956, 9); he touched the
walls with his hands and then passed his hands over
his breast in order to acquire for himself something
of the walls' strength (Ii 'l-tabarruk). The Saldiuks
overran Persia and drove the townspeople there into
submission by cutting them off from their agricultural supply regions rather than by direct assault, but
Toghrfl in 442/1050 kept up the siege of Isfahan for
nearly a year till the Kakuyid Abu Mansur Faramurz
surrendered (Ibn al-Athlr, ix, 384-5). The army of the.
Great Saldiuks soon acquired a special division for
siege warfare, with engineers, sappers and naphthathrowers; as in the cAbbasid period, contact with the
Byzantines doubtless hastened this process. During
Alp Arslan's Georgian campaign of 456/1064, the
Sultan used his corps of naffdjun against the wooden
barricades of Am, and then pushed westwards from
there into Anatolia. In the course of sieges there, he
constructed platforms from sacks filled with straw
and earth for his archers, crossbowmen and naphthathrowers, and he also built a wooden tower with an
awning of felt soaked in vinegar to protect the
attackers on the tower from having boiling liquids and
fire hurled at them; from this tower, the Saldjuk
troops battered down the walls (§adr al-DIn altlusaynl, Akhbdr al-dawla al-Saldjufriyya, 39-40).
In the early part of Malik Shah's reign, after the
suppression of Kawurd's rebellion in 465/1073, the
Sultan gave special charge of the mangonels and siege
machinery of the army to one of his foremost commanders, the slave eunuch <Imad al-DIn Sawtigin
(Bundari, 49).
The sources are particularly full of information on
siege techniques during the period of the KhwarazmShahs, Ghurids and Mongols (6th-7th/i2th-i3th
centuries), when the science reached the peak of its
development in mediaeval Islam. It was recognized
that bombarding a town with catapults not only
pounded down the walls—which in the Iranian world
were usually only of sun-dried brick anyway—but
also had a psychological effect, making life inside
the town insecure from the continual hail of missiles.
It was by such a process of spreading despair and
terror that the Khwarazmians brought the Ghurid
defenders of Harat almost to surrender in 600/1203
(Diuwaym-Boyle, i, 320-1). Coming as they did
from a low-lying region intersected by canals and
river channels, the Khwarazmians had an eye for
the skilful utilization of rivers and waters in sieges.
After the Ghurid Sultan Mucizz al-DIn Muhammad's
death in 602/1206, the Khwarazmian army again
invested Harat. The attackers dammed up the
Hari Rud so that the city walls became surrounded
by water, and carried on the onslaught from boats.
When the Shah cAla> al-DIn Muhammad arrived in
person, he ordered the dam to be broken down and
the pent-up waters released; the rushing floods
caused a long section of the walls to collapse, and
after some fighting the city was taken by the Khwarazmians. Shortly afterwards, the governor of Harat,
Husayn Kharmfl, rebelled against the Khwarazm-
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Shah, so this time the latter had the Harl Rud
diverted into a moat round the city, whose banks
were artificially raised by tree-trunks and debris.
The increased water-level soaked the foundations
of the walls; then the water was let out from the moat
with a rush, causing part of the walls to collapse,
and the attackers were able to climb across the debris
to the city gates (Diuzdjani, Tabakdt-i Ndsiri, tr.
Raverty, i, 259-60; Djuwayni-Boyle, i, 335). An
interesting example of the Trojan horse technique
occurred on the death of the Ghurid Ghiyath al-DIn
Mahmud in 609/1212, when rival members of the
dynasty intrigued for possession of the capital
Flruzkuh; eighty men were smuggled into the city
inside treasure-chests, but the plot was betrayed and
the men seized and killed (Djuzdjani, op. cit., i,
408-9).
It is well-known, both from Islamic sources and
from the accounts of European travellers within the
Mongol dominions, that the Mongols developed the
techniques of siege warfare to a high degree. Cingiz
Khan's corps of mandianifcis or mangonel-operators,
headed by the Noyin Abaka, is said to have numbered
several thousands (ibid., ii, 1047), and the personnel
here included many Chinese and some Europeans.
Hiilegii's army included Chinese mand[anikis,
naphtha-throwers and men to operate multipleshooting bows (carkh-anddzdn). It was the Mongols
who brought the multiple-shooting bow (carkhkamdn) into the Islamic world for the first
time; some of these were used by Cingiz for
his attack on Nishapur in 618/1221. Concerning
foreign specialists in Mongol service, Marco Polo
mentions a Nestorian Christian and a German
artillery master employed by Kubilay; and for
the invasion of Khurasan, Cingiz had a renegade
Persian soldier from the district of Ustuwa in northern
Khurasan, who was in charge of the catapults and
the deployment of infantry (NasawI-Houdas, 53-4,
tr. 90-1). The Mongols' siege machinery was usually
transported on carts, and John of Piano Carpini says
that a standard item in the Mongol soldier's equipment was ropes for dragging this machinery along,
funes ad machinas trahendas (cf. K. Huuri, Zur Geschichte des mittelalterlichen Geschiitzwesens aus orientalischen Quellen, Helsinki-Leipzig 1941, 123-4,
180-92).
In their siege tactics, the Mongols showed considerable resourcefulness. They usually began by
herding together as cannon-fodder a group of the
local population (fyashar), who were then used as a
protective shield behind which the Mongol soldiers
could fight or as carriers of ammunition for the catapults (cf. Djuwaynl-Boyle, i, 92-3, siege of Khodiand.
and ibid., i, 107, attack on Dabusiyya and Samarkand). The catapults and heavy artillery would then
be brought as close to the invested walls or fortifications as possible; at Djand in 616/1219 the defensive
moat had first of all to be filled in, after which the
catapults, battering-rams and scaling-ladders could
be used (ibid., i, 89). At Multan, the Mongol general
Torbei Tokshin apparently mounted his mangonels
on rafts in the Indus river (ibid., i, 142), and at
Nishapur, the Mongols are said to have set up 200
mangonels in a single day; they used timber felled
in the nearby, well-wooded oasis of Bushtakan to
build protective bulwarks and to construct catapults,
testudines (dabbdbdt) and battering-rams (NasawlHoudas, 54, tr. 91-2). Where there were no stones
available as ammunition for the catapults, e.g., at
the siege of Gurgandi in Khwarazm in 617-18/1220-1,
blocks of mulberry wood were soaked in water and

then used; at the same time as this bombardment, the
moat was filled with debris and a peasant hashar was
pushed forward in a crescent formation to demolish
the defensive earthworks.
The use of gunpowder and artillery in the Islamic
world naturally had a profound effect on siege techniques; for a consideration of these new methods in
Persia, see BARUD. v.—The Safawids.
Bibliography: Material has largely to be
gleaned from the historical sources extending over
the whole period, but there are specific sections on
siege warfare in Spuler, Iran, 493-4, 499-502, and
idem, Mongolen, 413-16. Quatremere's notes on the
use of naft, on peasant hashars and on catapults
and engines of war in his Hist, des Mongoles de la
Perse, i, 132-7, 204-5, 284-92, are still valuable.
Finally, Huuri's work (see above), esp. 123 ff.,
180-92, should be consulted for the technical details
of the various types of catapult and mechanical
bow.
(C. E. BOSWORTH)
iv.—THE MAMLUK SULTANATE
The history of siege warfare in the Mamluk
Sultanate has to be dealt with against the following
background.
Most of the great wars of the Sultanate were fought
in the early decades of its existence. These wars were
conducted mainly against the Crusaders, where siege
warfare was the decisive, indeed almost the only,
factor, and against the Mongols, where field battles
were the decisive factor [see HARB], though sieges
played a by no means negligible role. Thereafter the
Mamluks fought only minor wars; the two notable
exceptions were the war against Timurlang, where
siege warfare had some importance, and the final
war against the Ottomans, where it had none. In the
minor wars sieges were very numerous, but these
conflicts were too trivial to promote the development
of siege methods and siege instruments.
During most of the Mamluk period, the main
machine employed for throwing heavy missiles in
sieges was the mandfanik [q.v.], but its heyday was in
the 7th/13th century, particularly in its closing
decades. With the final expulsion of the Crusaders, or
shortly after that date, the great history of that
machine comes to an end.
For seventy to eighty years after the end of the
Crusades the heavy siege artillery of the Mamluks
consisted solely of mand[aniks. During the sixties
of the 8th/i4th century, however, the revolutionary
weapon of gunpowder was introduced into the
Mamluk Sultanate, which was one of the first Muslim
countries to employ it. The Mamluks used artillery,
up to the end of their rule, solely as a siege weapon;
yet in spite of its revolutionary character, it served
for a very long time only as an auxiliary to the
mandjanlk. Only towards the end of Mamluk rule
did it succeed in superseding it, and even then not
completely. Some time during the second half of
the gth/isth century firearms became the main siege
weapon, but never reached the point, as in parts of
contemporary Europe and the Ottoman Empire, of
breaking the immense superiority which defence had
enjoyed over attack in siege warfare in the later
Middle Ages. (For additional information see D.
Ayalon, Gunpowder and firearms in the Mamluk
Kingdom—a challenge to a mediaeval society, London
1956, and art. BARUD).
What is characteristic of siege warfare under the
Mamluks is that a machine hurling missiles, whether
it was the mand[anik or artillery, was in fact the only
really important sie^e machine which they used.
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Other siege instruments, like the penthouse (dabbdba),
the moveable tower (burdj_) and naphtha (naff) had
their heyday in the pre-Mamluk period. In the
Mamluk period they did not count for very much(see below). During the early decades of their rule
the Mamluks employed in their sieges very frequently,
and with considerable success, the system of mining
(nafrb) side by side with their extensive use of the
mandianik.
Despite the lack of direct evidence, there are many
indications that counterpoise mandianiks were
extensively used by the Mamluks (and also, though
perhaps on a much smaller scale, by other Muslim
and Eastern states).
One of the outstanding features of the employment
of the mandianik in Syria and Egypt in the 6th/i2th
and 7th/isth centuries, particularly in the struggle
against the Crusaders, is the great increase in their
numbers in the sieges of the Mamluks in comparison
with the sieges of the Ayyubids. The Ayyubid Sultans,
including Salah al-Din, used a maximum of ten
mandianiks in a single siege, and very frequently
much fewer: one, two or three such engines are a
common phenomenon (al-Fath al-Kussi, 331; Ibn
al-Athlr, xi, 120, 320, 331; xii, 6, 34, 42; Abu Shama,
ii, 129, 135, 184, 192, 235; RHC, Hist. Or., iv, 254;
Suluk, i, 84; Deschamps, Les chateaux des Croises,
ii, 52, 64. For a notable exception see Ibn al-Athir,
xi, 37). For additional information on the employment of mandianiks under the Ayyubids see al-Fath
al-Kussi, 154; Sibt, 435, 447; Suluk, i, 95, 96, 97,
243). Towards the end of Ayyubid rule a certain
increase may be noticed (Suluk, i, 331; Nudjum
(ed. Cairo), vi, 329). The only rulers within the
boundaries of the Islamic territories who came near
the Mamluks in the extensive use of mandianiks
were the Ilkhanid Mongols of Persia, who quite
frequently used twenty to twenty-five of these engines
in a single siege (Ibn Kathir, xiii, 234, 269; al-Nahdi
al-sadld (in PO), xii, 437; Ibn al-Furat, vii, 41;
Suluk, i, 426, 475. See also Huuri, 191-2, where some
exaggerated numbers are included, and note 4 on
p. 191). The numbers of the mandianiks which the
Mamluks employed against the Crusader castles were
similar, though in all probability some of these
engines were of a more developed type than those
of the Mongols (see below) (Suluk, i, 565-6; Zettersteen, Beitrdge, 16; Ibn Kathir, xiii, 313, 327; alNahdi al-sadid, xiv, 553; Ibn al-Furat, viii, 80, 136;
Suluk, \, 608, 778, and note 2; Djazari, 16; the best
description of the distribution of Mamluk mandianiks
in a siege is that concerning Kalcat al-Ruru). But all
the former records were broken in al-Ashraf KhaliFs
siege of Acre (690/1291). Abu '1-Fida3, who witnessed
the siege of Acre, states that it was besieged by a
greater number of big and small mandianiks than
any other town ever was (Abu '1-Fida3, iv, 24).
According to some of the Mamluk sources they
numbered 92; according to others, 72 (al-Djazari,
Sauvaget's tr., 5; Ibn al-Furat, viii, in, 112; Suluk,
i, 764; Nudjum (ed. Cairo), viii, 5-6 (and note on
p. 6); Manhal, iii, fol. 62 b; Ibn lyas, i, 123). The
numbers of Mamluk mandianiks in that siege quoted
by Barhebraeus (300) or by the anonymous writer of
Excidium Acconis (666) (cf. Huuri, 173, note 3; see
also J. Prawer, A history of the Latin Kingdom of
Jerusalem (in Hebrew), Jerusalem 1963, ii, 529)
should be regarded as a gross exaggeration, to be
explained perhaps by the desire of the Christian
authors to inflate the power of the besieging Muslims.
In 671/1272-3 Baybars I, who expected a Prankish
attack by sea, fortified the port of Alexandria with
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100 mandianiks (Khipaf, i, 175; Suluk, i, 608). It
should be noted in this connexion that the sources
mention much more often the number of mandianiks
of the besiegers than of the besieged. For numbers of
mandianiks in sieges see also Huurij 164-5, 172-3
(some of the numbers quoted there are certainly
exaggerated). For references on the use of mandianiks
in the Crusading period cf. ibid., 156, note i.
After the expulsion of the Crusaders from Syria
and Palestine the Mamluk sources quote only very
rarely the number of the mandianiks taking part in
sieges, although they were used frequently. There
are, however, some clear indications that their
numbers declined considerably (see, e.g., Ibn Kathir,
xiv, 213, 281, 282; also ibid., 203-9). Whereas our
information on the number of mandianiks participating in a siege in the Mamluk Sultanate is fairly
rich, that on the number of cannons employed in
sieges is very meagre; this is one of the greatest
drawbacks in the study of the history of firearms
under the Mamluks (Ayalon, Gunpowder and firearms . . ., 30).
The characteristic feature of the sieges of the 7th/
13th century is the great increase in the number of
missile-throwing machines, as well as the considerable
variety of their types in comparison with the past.
The new type, the trebuchet, developed into several
kinds of machines based on the same principle. The
Muslims often hurled naphtha by means of trebuchets which seem to have been of the lighter kinds of
this type of machinery.
The Mamluk sources speak of four kinds of mandianiks: "Prankish" (frand[iyya),
Maghribine or
"Western" (maghribiyya), "black bullish" (kardbughdwiyya] and "devilish" (shaytdniyya). These
types are mentioned far more frequently under the
Mamluks than under the Ayyubids, and p'erhaps
more frequently than under any other Muslim
mediaeval ruler. Before the 7th/13th century these
names are hardly mentioned in the sources, and
quite shortly after the end of that century they
disappear completely or almost completely from them,
or at least from the chronicles. This fact reflects the
abrupt halt, indeed decline, in the development of
the mandianik, when the great challenge of the
Crusaders' presence in Muslim territory was removed.
The sources do not explain the differences between
these four types, but certain important conclusions
can be drawn from the information they furnish
(see further MANDJANIK).
Mining (nakb), a system of siege warfare which
had been known for many centuries but which had
been used quite rarely before the 6th/12th century,
reached the peak of its success in the late 6th/i2th
and in the 7th/i3th centuries, used particularly by
the Muslims. It was carried out in the following
way. An underground tunnel (nakb, pi. nukub, and
much more rarely sirb, pi. asrdb, or surub) would be
started a certain distance from the fortification or
wall, and would be dug towards it. Immediately
under the fortification, it would be widened, deepened
and strengthened with timber props; then it would
be filled with brushwood, straw and other combustible materials, and the whole construction would be
set alight. The wooden props, together with all the
combustibles, would be burnt, and the undermined
fortification would collapse. Mines were, of course,
effective mainly against fortifications built on a more
or less soft soil; they were much less effective on
those which were built on rock foundations, or were
surrounded by deep water (for an interesting attempt
to overcome the hardness of the soil, see Abu Shama.
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RHC, Hist. Or., iv, 254-5). The great advantages of
this system were that the sappers were completely
safe from the missiles and naphtha of the defenders,
to which the burdj[ and the dabbdba were so dangerously exposed, and that the besieged garrison,
unaware of the operation, was frequently taken by
surprise. The best defence against such attack was
for the besieged to dig a counter-tunnel, and, when
the enemy's line of approach was discovered, to dig
into it, kill the miners or smoke them out, and to
destroy their work. Mining was used in Syria during
the Crusades much more frequently than in Europe
and by the Muslims much more often and more
systematically than by the Crusaders: Richard the
Lion Heart employed, in his siege of Darum in 1192,
highly skilled Muslim miners from Aleppo, whom he
had captured in the siege of Acre (Grousset, ii, 86,
and references in note 3). It is noteworthy that
Saladin, in his siege of Sahyun in 584/1188, had
with him many Aleppine foot soldiers who were
famous for their bravery (Ibn al-Athir, xii, 5-6).
It may well be no accident that Saladin had in his
service an £lite of miners and foot soldiers, trained in
siege warfare, both from the same town. The Mamluks
employed mining on a far larger scale than the
Ayyubids, and especially in their sieges of the last
Crusaders' castles (Mir^dt al-zamdn, 225, 462, 467,
474; al-Diazari (Sauvaget's tr.), 16; al-Nahdi alsadld, xii, 470, 490; Slrat al-Malik al-Mansur, 152;
Ibn al-Dawadari (ed. Roemer), ix, 131, 261; Bar
Hebraeus (Budge's tr.), 492-3; al-Yunini, ii, 317-8;
Ibn al-Furat, viii, 80, 112; Suluk, i, 69, 84, 489, 491,
498, 747, 767; al-cAyni, RHC, Hist. Or., ii/i, 242;
Nudjum (ed. Cairo), v, 36, 40; vii, 138; viii, 6; ibid.
(ed. Popper), vi, 407, 462, 467; vi, 52, 370. See also
Quatremere, Mongols, 252-5, note 81; Rey, Etudes
sur les monuments . .., Paris 1871, 36, 37 and passim;
Oman, i, 134; ii, 50-2; Grousset, ii, 550; iii, 703-4,
743, 755, 762; Deschamps, ii, 66; Fedden, 38-9;
Prawer, ii, 50, 452, 456-7, 460, 488, 539, 541).
The sappers were called nafykdbun (more rarely
nakfydba). The act of mining was called nakaba or
nakkaba. Those engaged in extracting stones from
the fortifications were called hadididrun. Carpenters
(nadididrun) were also employed in the mining
operations. The act of setting the combustible material alight was called callaka (rarely ahraka). (In
addition to the above references see also al-Fatfy
al-Kussl, 166; Slrat al-Malik al-Mansur, 89; Ibn
al-Furat, viii, 80; Suluk, i, 1003; Nud[um (Cairo),
viii, 6; ibid. (ed. Popper), v, 407; Quatremere,
Mongols, 284 note 95; Ansari (ed. Scanlon), 92). After
the Crusades the employment of nukub declines
considerably, though it by no means disappears
(see the references pertaining to the post-Crusade
period quoted above). Of particular interest and
importance are the descriptions of the nukub dug by
the Mamluks in their sieges of Arsuf (663/1365)
(Suluk, i, 528-9), and al-Markab (684/1285) (Abu
'1-Fida3, iv, 27; Slrat al-Malik al-Mansur, 78-9;
Ibn al-Furat, viii, 17-8. See also Nud^um (Cairo),
vi, 40).
One of the reasons for the Mamluks' success in
their mining operations was that, in their sieges of
the Crusaders' coastal fortresses, they were free to
use their siege methods more thoroughly and with
less restraint than under ordinary conditions, because
they did not intend to keep or repair these fortresses
after their capture, but to raze them to the ground.
The two main siege weapons by means of which
the Mamluks succeeded in capturing the castles of
the Crusaders, and thus bringing to an end their

rule in Syria and Palestine, were the mandiamfr and
the nu^ub.
Mamluk siege warfare and naval power.
One of the greatest weaknesses of the Mamluks in
their sieges of the Crusaders' coastal towns and
fortresses was that they could never invest them
completely, for the sea was always open to the besieged. In the whole Mamluk offensive against the
Crusaders there was not a single case of a simultaneous
siege from land and sea, not even in the reign of
Baybars I, when the Mamluk navy was at its peak.
All the Mamluk sieges along the coastal strip were
carried out almost as if a Mamluk navy did not exist
at all. Never in a Muslim offensive against the
Crusaders was the weakness of the Muslim navy so
apparent as in the great and final offensive.
In the siege of Acre Prankish warships, specially
protected against fire, attacked the besiegers from
the sea (Abu '1-Fida3, iv, 25; RHC, Hist. Or., i, 164);
and Mamluk warships did not hinder the Franks
from bringing reinforcements, evacuating refugees
from besieged or captured fortresses, or landing
them in ports which were still in Crusader possession
(see e.g., Ibn Kathir, xiii, 321; al-Nahdi al-sadid, xii,
539-40; Ibn al-Furat, viii, 80, 112; Suluk, i, 747,
764, 765; Nudium (Cairo), viii, 8, ii; see also Prawer,
ii, 454-541, passim, and the evidence and instances
below. For a rather isolated and feeble intervention
of the Mamluk navy see Stevenson, The Crusaders
in the East, 355). The Mamluk navy would certainly
have been unable to impede the landing of a Prankish
expeditionary force at any point of the Syro-Palestinian coast, including the besieged fortresses, had such
a force been sent. It was even less capable of doing
so than in the time of Saladin, when, after the battle
of Hittin [q.v.], the Muslims were within sight of a
total expulsion of the Crusaders, but lost their
chance because of European naval supremacy.
The capture of Crusader towers or fortresses built
in the sea gave the Mamluks particular difficulty.
Such structures were in front of Sidon (the famous
Chateau de Mer), Marakiyya, Ladhikiyya and Ayas
(in the Gulf of Alexandretta); there was also the
fortified island of Arwad, northwest of Tripoli.
Ayas and Arwad were left to be dealt with after
the expulsion of the Crusaders. Sidon's "sea-castle"
was handed over to the Muslims almost without
fighting, when the capture of Acre made the position
of the Crusaders hopeless (Deschamps, i, 64, 73-6; ii
17, 18, 227-30, 253-4; Grousset, iii, 762, and note 2;
Prawer, ii, 498, 544). As for Marakiyya, the fortress
or tower (fyisn, burd[) which commanded the entrance
of its port constituted its main fortification. It rose
in the sea at a distance of two bowshots from the
shore and was strongly fortified. Sultan Kalawun
decided that "the siege of this fortress is impossible,
because it is in the sea, and because the Muslims have
no ships to cut off its provisions and to stop those
who want to enter or leave it" (Ibn cAbd al-Zahir,
Slrat al-Malik al-Mansur, Cairo 1961, 88). This
statement reflects the ineffectiveness of the Mamluk
navy, not only in the case of Marakiyya, but also in
all the other sieges of the Prankish coastal fortifications. No less revealing is an episode which occurred
during the capture of Tripoli: a group of Franks took
refuge on the small islet of St. Thomas situated
opposite the town, "which could be reached only by
ships", but "because of the eternal good fortune of
the Muslims (al-sa^dda al-azaliyya li'l-muslimiri)"
an exceptionally low ebb enabled the attackers to
reach the islet on foot and horse, and round up the
fugitive Franks (Ibn al-Furat, viii, 115-21; for a
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corroborative, though somewhat different version,
see Abu '1-Fida', iv, 23, and cf. Grousset, iii, 744).
This reflects the chronicler's feeling that but for divine
intervention the Muslims would have been incapable,
even in the flush of victory, of coping with such
a small defenceless target, so near the shore.
Unable to conquer the sea-fortress of Marakiyya
by his own means, Sultan Kalawun brought pressure
to bear on Bohemond of Tripoli, who forced its
defenders to hand it over to the Mamluks. It was
destroyed with great difficulty by a joint effort of
the Mamluks and the Franks (683/1285) (Sirat
al-Malik al-Mansur, 87-90; see also Nudium (Cairo),
vii, 315-7; Grousset, iii, 704). The tower (burdji)
protecting the entrance to the port of Ladhikiyya
could be captured only because it was damaged by
an earthquake (Sirat al-Malik al-Mansur, 151-2; see
also Grousset, iii, 734). The island of Arwad was the
only stronghold which was captured (702/1302) by
a naval operation (warships from Egypt and army
from Tripoli) (Abu 'l-Fida>, iv, 47; Ibn al-Dawadari,
ix, 80; Zetterst6en, Beitrdge, 108; al-Nahdi al-sadid,
xx, 21; Suluk, i, 923; Nudium (Cairo), viii, 154-7;
Ibn Khaldun, v, 416; Durar, iii, 269; Khifat, ii, 195).
The fortifications of Ayas [q.v.] included a fortress
and three towers, the strongest of them a sea-tower
one and a half bow-shots from the shore; it was
captured (722/1322) only after a bridge 300 ells long
was built between it and the shore (the same method
was employed in the capture of the Ladhikiyya
tower: Sirat al-Malik al-Mansur, 152; see also
Deschamps, ii, 231, concerning the capture of Sidon's
"sea-castle"; Zetterst6en, Beitrdge, 150, 194; Abu
'1 Fida*, iv, 91, 115, 119; Ibn Kathir, xiv, 102; Suluk,
ii, 420-1, 429-30, 436; Manhal, ii, fol. lib; Ibn
Khaldun, v, 430). See alsoBAHRiYYA and D. Ayalon,
The Mamluks and naval power—a phase in the
struggle between Islam and Christian Europe, in
Proceeding of the Israel Academy of sciences and
humanities, i/8 (Jerusalem 1965).
The dabbdba, the burdi and the naft.
These three siege weapons, which earlier played a
very important role in the struggle between the
Muslims and the Crusaders, were of small significance
in the final stages of that struggle, or in the period
that followed the expulsion of the Crusaders.
The burdi and the dabbdba were mainly Prankish
weapons (Cahen, Traite", 57, note 2), which were not
really adopted by the Muslims, or, at best, adopted
by them on a very limited scale. Because these two
machines were only little known to the Muslims when
they appeared on the scene of battle, and because
they caused, for a certain time, great fear and
admiration, they were described in the Muslim
sources in greater .detail than the mandj_aniks. The
best descriptions of the dabbdba are from the siege
of Alexandria by the Sicilian navy in 570/1174
and from the siege of Acre in 586/1190-1 (see, e.g.,
Abu Shama, Kitdb al-Rawdatayn, i, 235; ii, 162-4,
166,180,185; Suluk, i, 56-7; Ibn al-Athir, xi, 272; xii,
33; JA, (1849), 22 55 Quatremere, Mongols, 284-6,
note 95). The best descriptions of the burdi are from
the siege of Acre in 586/1190-1 and the sieges of
Damietta in 615/1218 and 647/1249 (see Ibn al-Athir,
xii, 28, 42; Abu .Shama, i, 98; ii, 153 ff., 162; Suluk, i,
103,104,189, 207, 339, 34.8 and note 6: Khitat. i. 21 s-6:
Quatremere, Mongols, 286, note 95; JA, (1849), 225;
Reinaud, Extraits, 291; Joinville, 47, 52; see also
Cahen, Traite", 18-9). Only on extremely rare occasions did the Muslims employ this kind of siege
machine against the Crusaders either in the Ayyubid
or the Mamluk period. Saladin used dabbdbdt in his
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siege of Karak in 580/1184-5 (RHC, Hist. Of., v,
254-5) and °ne dabbdba in his siege of Tyre in 583/1187,
several months after the battle of Hittin (Ibn alAthir, ix, 366; see also Deschamps, ii, 66, on the
siege of Karak in 1184). In the siege and capture of
Caesarea and Arsuf by Baybars I in 663/1265 dabbdbas
were employed (Suluk, i, 526-7; Prawer, ii, 450, 452).
In all the big sieges of the Crusader castles which
followed the siege of Caesarea and which sealed the
fate of the Crusaders, there is hardly any mention of
either the dabbdba or the burdi amongst the siege
machines of the attackers. (In Prankish sources
additional instances of the use of these two weapons
by the Muslims may be found, but the fact that the
Muslim sources hardly mention them indicates their
minor role. For Muslim protective measures in the
siege of Acre see Prawer, ii, 542-7. On Crusader siege
machines see ibid., 47-50.) More than a century was
to pass before the ephemeral re-appearance of this
kind of siege machine took place. Timurlang used a
"wooden fortress" or "tower" in his siege of Damascus in 803/1400, which was burnt down by the defenders. He built another which served him no better
(Nudium (ed. Popper), vi, 65; al-Daw* al-ldmi*, iii,
48). Sultan Barsbay erected a burdi when he laid siege
to Amid in 836/1433, but it was ineffective (Nudium
(ed. Popper), vi, 705). Neither Ibn Fadl Allah
al-cUmari (d. 749/1349) nor al-Kalkashandi (d.
821/1418) mentions the burdi or the dabbdba in
their chapters on siege machines (Ta*rif, 207-9;
Subh, ii, 136-8), though they include a number of
obsolete weapons in their descriptions.
A siege machine which seems to have been similar
to the dabbdba or the burdi and which was called
zaMiafa, was used by Baybars I in his siege of Caesarea [see above]. Its use by the Mamluks is mentioned
occasionally at later dates (Suluk, ii, 428, 429;
Ta^rikh Bayrut, 38). This machine is thus described
by Ibn Sasra, whose chronicle covers the period
786-99/1384-97: zahhdfdt tadiri 'aid 'l-ard mithla
'l-'adial wa-calayhd diulud (al-Durar al-mudiyya,
ed. W. M. Brinner, text, 81, Eng. tr., 113). For a
description of dlat al-zahf, which seems to have been
identical with zahhdfa, see Dozy, Supplement, s.v.;
for the mention by Abu Shama of abrddi al-zahf, see
Huuri, 158 note i.
The rise of naph tha (naft [q.v.]) as a major weapon
in siege warfare during part of the Crusading period
was caused primarily by the appearance of the
burd[ and the dabbdba on the scene of action; it was
the Muslim answer—and a most effective one—to
the great menace caused by these new Prankish
weapons (see, e.g., Ibn Shaddad, RHC, Hist. Or., iii,
221-2; al-Fath al-Kussi, 227; Suluk, i, 57, 103-4;
Sibt, 498; Duwal al-Isldm, ii, 117; Joinville, 47, 52;
JA, (1850), 219, 244; Oman, ii, 46, 48-9; also most of
the references given above for the burdi and the
dabbdba, many of those given below in this section
and in general NAFT. On the different versions
concerning the origin (Damascus or Baghdad ) of
the Muslim naphtha employed in the siege of Acre
in 1189-91, see Ibn al-Athir, xii, 29; Abu Shama, ii,
153; Ibn Shaddad, 102).
One of the main reasons for the decline of naphtha,
together with the burdi and the dabbdba, was that it
was such an effective counter-measure to them;
another was that since the castles of the Crusaders
were built of stone, with hardly any wood in them
(Smail, Crusading warfare, 228), the effective use of
naphtha as an offensive weapon, during this period
when the initiative passed definitely and finally
from the Franks to the Muslims, was precluded. At
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that period it is mentioned rarely (for its mention as
an offensive weapon by the Mamluks in their struggle
against the Crusaders, see Ibn al-Fufat, vii, 46; viii,
80; Suluk, i, 747) and (in contrast to the near past)
no particular importance is attached to it. On its
decline and almost complete disappearance after the
Crusaders, see Gunpower and firearms, 12-3, and
NAFT.

The arbalest. The heavier types of arbalest or
crossbow were employed in siege warfare (both by
the attackers and the defenders), in sea warfare and
in naval attacks on coastal fortifications. It could
hurl both non-inflammatory and inflammatory
missiles (lighter types were used in field battles,
particularly by the infantry). The commonest name
in Arabic in the Mamluk period for the crossbow type
of weapon was $aws al-ridj.1 wa'l-rikab (often shortened to kaws al-ridjl}, which seems to have been given
to crossbows of various sizes, including those employed in sieges. The arbalest does not seem to have
been a very important weapon in Mamluk battles
either against the Crusaders or against the Mongols.
For a full discussion, see KAWS.
Bibliography: volume and page references
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(D. AYALON)
v.—OTTOMAN EMPIRE
The Ottomans at first, in the 8th/i4th century,
had little of the knowledge and few of the means
needed for siege warfare. Their acquisition of such
towns as Bursa (1326), Nicea/Iznik (1331) and
Nicomedia/Izmid (1337) was the result not of formal
siege, but rather of prolonged blockade. The Ottomans
sought—and with success—to cut off each of these
towns from contact with the outside world. Towards
the population of the adjacent lands the Ottomans
adopted an attitude of muddrd, i.e., of mildness and
restraint designed to reconcile them to Muslim rule,
to win, if possible, their co-operation and also to
demonstrate to the beleaguered towns that submission would not mean ruin (on "vire", i.e., the
surrender of a fortress, as carried out later between
the Ottomans and the Christians in the ioth/i6th
and nth/17th centuries see, e.g., (i) L. Bonelli, //
trattato Turco-Veneto del 1540 (in Centenario della
nascita di Michele Amari, 2 vols., Palermo 1910),
ii, 353 ff., also P. Wittek, The Castle of Violets: from

Greek Monemvasia to Turkish Menekshe, in BSOAS,
xx (1957), 604 ff. and M. Tayyib Gokbilgin, Venedik
ars,ivindeki vesikalar kulliyattnda Kanuni Sultan
Siileyman devri belgeleri, in Belgeler (Tiirk Tarih
Belgeleri Dergisi), i/2 (1964), Ankara 1965, 203 ff.—
all on the surrender of Monemvasia and Napoli di
Romania to the Ottomans in 1540; (ii) Bosio, iii,
618 (a brief truce during the siege of Malta in 1565);
(iii) Pecewi, ii, 181 ff. (on the fall of Gran to the
Imperialists in 1595); and (iv) Anticano, Frammenti,
I
73» 3*8 (the surrender, to the Ottomans, of Canea
and Retimo during the Cretan war of 1645-69).
As the Ottoman state grew in size and resources,
so its command increased over the techniques and
instruments of siege-craft as elaborated and brought
to high perfection during and following the time of
the Crusades—, e.g., mantlets, moveable towers,
mangonels, ballistas, etc. (cf. in general, K. Huuri,
Zur Geschichte des mittelalterlichen Geschutzwesens aus
orientalischen Quellen, Helsingfors 1941; also Kananos
(Bonn 1838), 460, 462, 469 on one of the earlier
examples of Ottoman siege warfare, i.e., the unsuccessful attempt of Murad II to take Constantinople in 1422. As late as the sieges of Candia
(1667-9) and of Vienna (1683) the Ottomans would
seem to have made use of the sling (Scheither, 77)
and of the "pioulitza" (Cacavelas, 138, 139, 177), a
device (perhaps the catapult?) for the throwing of
bombs and stones).
The art of siege warfare was changing, however,
even as the Ottomans acquired these older techniques. Gunpowder and cannon had begun to exert
an influence more and more decisive on the conduct
of sieges. None the less, the Ottomans long continued
to use, side by side with newer modes of procedure,
techniques derived from the practice of an earlier
age (cf., e.g., (i) mantlets at Otranto in 1480 (Foucard, 163), at Malta in 1565 (Cirni, ii3r, ii4v), at
Nicosia in 1570 (Lorini, 71: "palchi di tavole,
coperti con pelle di bufali a guisa di testuggine, per
difendersi da' fuochi") and also at Hamadan in
1724 (L. Lockhart, The fall of the Safavl Dynasty . . .,
Cambridge 1958, 269); (ii) wooden towers at Malta
in 1565 (Bosio, iii, 673, 684: "un'altra Machina di
legnami . . . in modo di Torre", furnished with a
platform designed to hold five or six arquebusiers
and to be raised or lowered at will); and (iii) "trabuchi" at Rhodes (Sanuto, xxxiii, 573 and xxxiv, 67)
during the siege of 1522). The Ottomans also
retained the old method for bringing down the walls
of a fortress, i.e., to dig approach trenches, to
excavate the foundation of the walls, wooden beams
being employed to support the stone-work, and then
to set fire to the beams, so that the walls would
collapse, once the timber was burnt through (cf., at
Rhodes in 1522, Bosio, ii, 574 and Tercier (1759),
754; also Montecuculi, 345).
The offensive weapons prominent in earlier times—
i.e., the ram and the bore, the ballista, the mangonel
and the trebuchet—began to decline in importance,
as the gun was elaborated into an effective means of
siege warfare. Guns, it would seem, came into use
amongst the Ottomans in the reign of Mehemmed I
and perhaps even at an earlier/date (cf. BARUD, 1061).
Artillerists recruited from the German and Italian
lands, from Serbia and Bosnia (cf. BARUD, 1062) soon
made available to the Ottomans an efficient train of
siege guns. Experts of European origin would indeed
constitute a major and enduring element in the
Ottoman technical services (cf. BARUD, 1062) connected with siege warfare—the artillerists (Topdiular], the transport corps (Top *Arabad[Uar), the
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bombardiers (Khumbaradillar) and the sappers
(Laghlmdillar).
At first the Ottomans often carried into the field
not the ponderous guns indispensable for siege work,
but supplies of metal for the casting of cannon, as
need dictated in the course of a given campaign (cf.
Barletio, ii, so6r, 3b7r; Promontorio-de Campis, 61,85;
da Lezze, 103; Sanuto, xxxi, 86; also BARUD, 1061).
Guns cast before a fortress might be broken into
pieces at the termination of a siege, the metal being
carried off for re-use on a future occasion (cf. N.
lorga, Notes et extraits pour servir a I'histoire des
Croisades . . ., 46 ser., Bucarest 1915, iv, 368). These
modes of procedure, in due course, fell into desuetude.
A late example, however, can be seen in the Cretan
War of 1645-69, when the Ottomans, transporting
clay for the moulds from Kaghidkhane to clnadiyye,
found it more convenient to cast some at least of
their cannon in the field than to bring them whole
from the mainland (cf. Silitidar, i, 307, 467, 481;
Rashid, i, 198, 205-6; Hammer-Purgstall, Histoire,
xi, 312-3). The Ottoman Grand Vizier Alimed
Kopriilu, in the course of the siege of Candia (1667-9),
ordered guns to be made, in Crete, of a calibre which
would allow the fopd[ular to use the cannon-balls
that the Venetians had fired from the fortress (cf.
Hammer-Purgstall, Histoire, xi, 310).
Ottoman siege guns, in the time of Mekemmed II
and for long thereafter, tended to be of vast weight
and size (on the large cannon of Mefremmed II cast
in 868/1464 and now preserved in the Tower of
London see BARUD, 1061, 1065). Abundant evidence
can be gathered about these guns from the sources
which describe the great Ottoman sieges—, e.g., of
Constantinople in 857/1453 (Barbaro, 21, 27, 35, 39,
44), of Skutari (Ishkodra) in 883/1478-9 (Barletio,
3ior-v, 3i3r, 3i4r-v), of Rhodes in 885/1480 (Germanicarum rerum scriptores varii, ed. Freher, ii,
Frankfort 1602, 158, 159; C. Foucard, Fonti di
storia Napoletana nelVArchivio di Stato in Modena.
Otranto nel 1480 e nel 1481, in Archivio Storico per le
Provincie Napoletane, vi/i (Naples 1881), 135 if.;
Vertot, ii, 308, 602); of Otranto in 885/1480 (Laggetto, 23) and of Diu in 945/1538 (Ribeiro, 255 if.).
One of the large badj_alushka guns that the Ottomans
carried to Malta in 973/1565 weighed "ciento y
ochenta quintales de metal, y tira una bala de un
quintal de peso de hierro colado" (Verdadera relation,
2ir-v; Cirni, i25r; Bosio, iii, 534-5, 695). The power
of a bad[alushka was notable indeed: there is mention
at the same siege of "quatro basiliscos, que el uno
dellos passava veynte y un pues de terrapleno de
claro en claro" (Verdadera relation, 78r)—and the
shot fired from them still entered to a depth of
"sette palmi", even after the Christians had devised
an ingenious means to make their defences less
penetrable (Cirni, gSr-v; Bosio, iii, 545, 625).
The Ottomans also made use of mortars: hawdyi
(Ibn Kemal, facs. 50, 307, 496 = transcr. 45, 289,
448; Fdtih ve Istanbul, 1/3-6 (1953-4), 307; Selaniki,
8; BARUD, 1063) or frawdn (Ewliya. Celebi, viii, 398;
Silitidar, i, 244, 443, 485 and ii, 395; Marsigli, ii, 30-1).
Of these mortars there is frequent mention—, e.g.,
at Belgrade in 860/1456 (L. Wadding, Annales
minorum . . ., Rome 1731, xii, 344); at Negroponte
in 874/1470 (dalla Castellana, 435: "xxx mortali,
cioe bonbarde, tanto larghe quanto lunghe . . . la
petra di ciascuna dugiento rotoli, che monta libre
siecento, e butavano in acre, e al cascare cascavano
entro la terra"); at Skutari (Ishkodra) in 883/1478-9
(Barletio, 3I3V, 3i4r: a mortar throwing shot of
"mille e dugento libbre in aria"); at Rhodes in 928/

477

1522 (de Bourbon, i3r-v: mortars hurling "pierre de
marbre" and "boulletz de cuyvre ou bronze pleins
d'artiffice de feu"); and at Malta in 973/1565 (Cirni,
I25r and Bosio, iii, 512, 613: "due Morlacchi Petrierr,
Puno de'quali tirava la palla di due palmi di diametro,
e Paltro di tre palmi").
On the rate of fire the sources offer no more than
scattered and incomplete data. At Skutari (Ishkodra)
in 1478-9 the Ottomans, with eleven great guns in
action, fired per diem on different occasions 178, 187,
183, 168, 178, 182, 194, 131, 193 and 173 shots
against the fortress (Barletio, 3ior-v, 3i3r-v; da
Lezze, 104). Twelve basilisks, at Rhodes in 1522, are
said to have fired 130 times in all per diem (Fontanus, in Lonicerus, ii, 390). A large Ottoman gun,
throwing shot three quintals in weight, was discharged 20 times per diem at the siege of Napoli di
Romania in 1538 (Hammer-Purgstall, Histoire, v,
285).
Information about the range of the Ottoman
siege guns is rare. At Malta in 1565 some of the
Ottoman batteries (later moved closer to the fortress
walls) fired at first from a distance as great as "mil
passes, y mas de Sant Ermo" (Verdadera relation,
3iv, 39v, 4ir; cf. also Bosio, iii, 534: "in distanza di
180. canne da Architetto, secondo la nota, che ne
lascid Girolamo Casser, Ingegniere della Religione".
M. Roberts, Gustavus Adolphus, London 1958, ii,
228, note 3, suggests that 720 metres would be a
liberal estimate for the effective range of large
cannon in the i6th and the I7th centuries). Also
infrequent are references to the range of the arquebus.
Ulloa, describing the Djerba campaign of 1560,
observes of the Ottoman "schioppettierr" that "quei
loro schioppetti erano si lunghi, che tirando arrivavano a cinquecento passi" (Ulloa, 8v). Ottoman
arquebusiers fighting at Malta in 1565 and using
"las escopetas del larger de ix. palmos de canon, y
las q menos de siete" maintained an accurate fire at
a distance of "seyscientos passos" (Verdadera relation,
34V, 68r; also Bosio, iii, 597, referring to "archibusoni
da posta").
The gunpowder that the Ottomans used was often
excellent. It gave off, at Malta in 1565, a white
smoke—an effect of its fineness—clearly distinguishable from the black smoke of the Christian
powder (Verdadera relation, io2v; Cirni, 8sr; Bosio,
iii, 614). Montecucculi also praised it for an excellence
which revealed itself in "le bruit, la force et la
longueur des coups" (Montecuculi, 283-4). Ewliya
Celebi describes the "cothmdnlt bdrutlari" as moist
and inclined to befoul the touch-hole of the cannon,
whereas the powder from Egypt and Baghdad was
well made—indeed he compares it on a number of
occasions with the gunpowder obtained from the
English (EwliyaCelebi,iv, 413; vi, 314; x, 175, 454,
727. Much powder—some of it among the best at their
command—came to the Ottomans from Europe and
in particular from the English and the Dutch: cf.
BARUD, 1063). A passage in the Tuhfat al-kibdr notes,
however, of the gunpowder from Egypt that it was
not over-clean, had no great propulsive force and did
harm, moreover, to the touch-hole of the cannon
(Tuhfat al-kibdr, 7ir; also Nacima, iii, 52; other
adverse comments of much later date, in Peter
Businello Staatsekretdrs der Republik
Venedig
historische Nachrichten. . . der osmanischen Monarchic,
in C. W. Liideke, Beschreibung des Tiirkischen
Reiches, Zweyter Theil, Leipzig 1778, 131, and in
Schels, 306-7).
The cannon-balls fired from the Ottoman guns
might be of stone, iron, lead and even bronze (cf., at
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Rhodes (1522), Sanuto, xxxiv, 64, 78; at Gran
(i543)> Hammer-Purgstall, Histoire, v, 372; and at
Malta (1565), Verdadera relation, i2iv). Often,
where possible, the cannon-balls would be collected
after firing for further use against a fortress (cf., at
Malta (1565), Cirni, 104* and Bosio, iii, 636). With
problems of windage in mind the Ottomans often
wrapped their shot in sheepskins, thus ensuring a
better effect from the explosion of the charge
(Montecuculi, 280-1). At Malta in 1565 the Ottoman
gunners, in preparing the charge for their cannon,
used sacks of powder proportionate in size to the
range and to the result which it was desired to
achieve (cf. Bosio, iii, 614). The great size of their
siege cannon and the thickness of the gun-barrels led
the Ottoman topd^ular at times to fire the guns
without giving them sufficient time to cool (cf.
Verdadera relation, 4ov, 68r; and, on the cooling of
guns, Ducas (Bonn 1834), 273 and Foucard, 165).
The Ottoman gunners—a large proportion of whom
came from Europe—made use of their cannon in
accordance with methods practised in the armies of
Christendom: e.g., concentrated fire from batteries
directed at one particular section of a fortress wall
(Anticano, 147-8: Crete, 1646; cf. also Pecewi, ii,
193—on the Christian gunners at Gran, 1595); crossfire from various batteries of guns (Bosio, iii, 538'9Malta, 1565); and, in addition, the use of medium
cannon to cut deep into the walls of a fortress and
then of the heavier guns to bring down the stonework through the violent impact of large cannonballs (Collado, 24v-25r; Stella, in Schwandtner, i,
610-1; also BARUD, 1062. On the methods practised
in Europe cf., e.g., Mendoca, 5ir-v and MarsigliVeress, 29-30). Sometimes the Ottomans fired
groups of guns in a regular sequence (Bosio, iii, 309:
Tripoli in North Africa, 1551). A number of batteries
might combine to cover the defences of a fortress
with a "curtain barrage" destined to be raised at,
but not before the precise moment when the Ottoman
forces stormed the walls (Bosio, iii, 648: Malta,
1565). A device employed at Malta in 1565 was the
placing, close to the fortress walls, of "alcune picche
. . . havendo nella cima certo fuoco artificiato", the
Ottoman gunners being thus enabled to maintain an
accurate cannon-fire at night-time (Verdadera
relation, g8r; Cirni, ii3r-v; Bosio, iii, 628, 676. The
sources for the same siege note, too, the superb skill
and precision of the Ottoman arquebusiers, even
when firing in moonlight: Viperanus, lov; Bosio, iii,
539-40, 561, 611).
Much care and effort was given to the siting of the
siege guns: there are references, e.g., to emplacements
with "doors" opening and closing, as the cannon
fired at the fortress (Barletio, 3ior: Skutari in 1478-9);
to "bastioni di terra, chiusi e serrati di vimine e
virgulti, intorno a grossi pali contesti" (Bosio, ii, 330:
Rhodes in 1480); and to "mantelletti foderati di
fuori di grossi tavoloni di legno incastrati con travi,
e dentro erano pieni di terra, molto ben pestata e
battuta" (Bosio, ii, 553: Rhodes in 1522—cf. also
Fontanus, in Lonicerus, ii, 390). Where earth was
lacking (as in rock-bound Malta), "sacas de lana,
gumenas viejas, tiendas viejas, y velas" might be
used to build "bestiones, trincheas, y hinchir fossos"
or "cueros de bueyes para reparos, y muchos de
cabras . . . para hazer bestiones" or even "paglia
con del lino a fare ripari da piantare 1'artiglieria"
(Verdadera relation, 22v, 23r and Cirni, 53v: Malta
in 1565). There is mention, too, of pre-fabricated
materials and devices, e.g., at Malta in 1565: (i)
wooden frames filled with earth and employed as

"cestones para las piecas" (Verdadera relation, 37v);
(ii) "tronere di legno fatte a posta per piantare
1'artiglieria, le quali fermavano con certi chiodi
grossissimi" (Cirni, 46v); and (iii) "i fusi di ferro, i
ceppi, le piatteforme, i gabbioni, e le troniere di
legnami, tutte fatte, e pronte" (Bosio, iii, 512). At
Rhodes in 1522 some of the Ottoman guns, set on
"tavoloni", fired on the fortress at night, being
covered over with earth and sand in the day-time, so
that the Christians might not locate them (Bosio, ii,
554). Each gun emplacement was furnished, it would
seem, with flags equal in number to the cannon
established there (Verdadera relation, 77v-78r and
Cirni, 53v: Malta in 1565). The Ottomans also built
defences for the protection of their arquebusiers—,
e.g., during the Djerba campaign of 1560, "tre
bastioni in forma rotonda, k modo di torrione, di
legname fortemente con travi incatenati, terrapienati
di fascine, e terra" (Ulloa, 36v) and, at Szigetvar in
1566, "certi bastioni di molte sacca di lana, e bambace, dietro a' quali stando i Gianizzari, senza
pericolo assaltavano le mura" (Impresa di Zighet, in
Sansovino, 454r-v). How great was the forethought
given at need to the exact location of the guns and
of the arquebusiers can be inferred from the fact
that Mehemmed II—with the siege of 1480 in mind—
caused drawings to be made beforehand of the fortifications at Rhodes (Bosio, ii, 315).
The Ottomans had at their command instruments
of siege warfare other than guns and mortars. Amongst
them was the khumbara (kumbara), i.e., bombs and
grenades of various kinds—, e.g., "khumbara hawdnlarl" (Silihidar, i, 244 and ii, 47); a large khumbara
weighing 70 okkas (Silifcdar, i, 595); "frazdn (kazghari)
fyumbara" (Ewliya Celebi, viii, 398, 414); "sepet
khumbarasl" (Silihdar, ii, 395, also Nusretndme,
ed. 1. Parmaksizoglu, i/i-3, Istanbul 1962-4,
i, 81); "/if* humbarast" (Nusretndme, i, 81); "tomlek
kumbarasl" (Ewliya Celebi, v, 191); and "shisheden
ma*mul khumbaralar" (Nacima, iv, 140. Cf. also
on the khumbara BARUD, 1063). As for hand grenades
(e.g., of glass (slrca (shishe) el kumbaralari) or of
bronze (tundi el khumbarasl)—cf. Ewliya Celebi,
ii, 119 and viii, 414, 432; Rashid, i, 208; also
Cacavelas, 138, 139 and BARUD, 1063) much use
was made of them, above all in 1667-9 during
the siege of Candia in Crete (Rashid, i, 208: the
Ottomans manufactured per diem in the course
of the siege 1000 bronze hand grenades—cf. also
Silihdar, i, 484 and Scheither, 77. Marsigli, ii, 33
observes, however, that the Ottoman "granata da
mano, pure mal fatta, e di effetto assai tenue").
The sources mention quite often other techniques
and devices that the Ottomans used in their siege
warfare—, e.g., (i) the firing, from their cannon, of
small shot, lengths of chain (Ewliya Celebi, x, 676;
Silihdar, i, 337: "sa&ma ve demir zen&jirler" and i,
705: "zendj_ir dolu toplar") and also pieces of iron
(A. N. Kurat, Prut Seferi, ii, Ankara 1953, 752:
"demir parfalarl"—cf. in addition the Lettera
scritta . . . da Venetia: "un Pezzo di Bronzo carico di
Lanterne, e Balle da Moschetto". Bosio, iii, 641-2
mentions that the Ottomans, at Malta in 1565, constructed a "barile cerchiato di ferro" and furnished
with an explosive charge and a fuse, the inside being
full of "scaglie di ferro, di pezzi di catene, e di sassi");
(ii) the use of "gunderlu khumbara" (explosive and
combustible devices affixed to long poles or pikes:
Selaniki, 40—cf. also Bosio, iii, 562) and of khumbara
filled with iron fragments (Nacima, i, 304); and (iii)
the employment of "palle di fuoco" compounded of
resin, pitch, sulphur, wax, oil and the like (Barletio,
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313), of "boulletz de cuyvre ou bronze plains d'artiffice de feu" (de Bourbon, 131"-v) and of gunpowder in
"peaux de chevre" furnished with a meche or fuse
(Marsigli, ii, 34). The Ottomans made use, moreover,
of "naff, %atrdn, kaynar su" and of "kol, kire£, nafp
ve frafrdnli patavra ve yorghan partalar" (Ewliya.
Celebi, v, 191, 201; cf. also Nacima, iv, 140: "naft
He bulashmish ba'tfi kirbds partalar"}.
There is frequent reference to the Ottoman use of
"sacchi di polvere" provided with a fuse and
intended to be thrown at close quarters—cf., e.g.,
Verdadera relation, 252v; Cirni, 6or, 65r-v; Bosio,
ii, 571 and iii, 559 ("certi sacchetti loro di fuoco
artificiato, ne' quali era una pignattina di terra
fragilissima piena di fuoco, la quale nel percuotere
in terra, o ne' capi de' nostri rompendosi, accendeva,
s'infiammava una mistura, che tenacissimamente
attaccandosi, fin al ferro istesso voracemente, et
efficacemente ardeva, e consumava"), 628, 643;
Veress, Campania Crestinilor, 59; Brusoni, Candia,
ii, 162; Dietz, 62; Marsigli, ii, 33 ff.; Roder von
Diersburg, i, 207 ("dass schlimmeste aber ist Ihr
verfluchtes pulver, welches sie . . . in sackhen
werffen": letter of Ludwig von Baden, dated 1686).
Inflammable materials also served as smoke-screens
covering the Ottoman forces engaged in the digging
of trenches (Anticano, Frammenti, 83; Brusoni,
Candia, i, 26; Ferrari, 132), as fire-balls intended to
give illumination at night (de La Solaye, 77-78) and
as poisonous mixtures useful in combat underground
in the galleries of mines and counter-mines (Brusoni,
Candia, ii, 157: "misture malefiche, e velenose, che
col fumo, e col fetore ammazzano"). Against the
artificial fire and other combustibles of the Christians
oxhides, sheepskins and goatskins offered protection
to the Ottoman forces in their siege operations
(Verdadera relation, gSr; Bosio, ii, 572; fcphemerides
Daces, ii, 266).
Other devices and stratagems are noted in some of
the sources. It was in the course of the long Hungarian war of 1593-1606 that the Ottomans came to
know the "aghadi top", i.e., the petard (Pecewi, ii,
212-3; Nacima, i, 190; Ewliya Celebi, vii, 312-3;
Brusoni, Candia, i, 42; Hammer-Purgstall, Histoire,
vii, 353)- Ropes and hooks served at times to pull
down the defences of a fortress (Cirni, iO3r, ii4v;
Bosio, iii, 556, 644, 679; Vivonne, 248). Bombs
might be thrown with increased effect in groups,
when the sun was in the eyes of the foe, and grenades
could be used at long range, if cast from slings
(Scheither, 75, 77). Examples are not wanting,
moreover, of false attacks at night with the intention
to wear down the resistance of the besieged forces
(Verdadera relation, 49v, 7gv), of feigned sounds of
marching (drums, pipes, etc.) and the astute placing
of "padiglioni finti" to draw off hostile gun-fire
(Brusoni, Candia, i, 26) and of cannon firing blank
shot in order to deceive a beleaguered garrison
(Verdadera relation, 8sv).
The Ottomans—over and above guns and ammunition—took with them perforce into the field
large supplies of equipment: e.g., pick-axes, shovels,
crow-bars, axes, anvils, bellows, timber, ropes, nails
of various kinds, cauldrons, stores of pitch, tar,
linseed oil and petroleum, of iron and lead, of wool
and cotton, quick-match (fitil), saltpetre, sacks,
hides of oxen, sheep and goats—all relevant to siege
warfare (cf., e.g., the supplies gathered for the siege
of Candia in 1667-9 (Rashid, i, 204-5) and for the
campaign of 1683 against Vienna (Grzegorzewski,
265 ff., nos. 2 and 30; cf. also Ch. Bdethius, Ruhmbelorbter und Triumph-leuchtender
Kriegs-Helm,
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Niirnberg 1686, i, 153; Assedio di Vienna . . . 1683
. . . Racconto Istorico ... di L. ^4[nguisciola?],
Modena 1684, 77; Cacavelas, i38ff.; and Zenarolla,
99 ff. for the spoils which fell to the Christians at
Vienna in 1683 and at Alba Regalis (Stuhlweissenburg) in 1688). On the munitions that the Ottomans
assigned to some of their Hungarian fortresses cf.
Magyarorszdgi Torok Kincstdri Defterek (A Magyar
Tudomanyos AkadSmia Tort£nelmi Bizottsaga.
Forditotta Dr. Laszlofalvi Velics Antal), 2 Kot.,
Budapest 1886-90, i, 189 ff. and ii, 3 ff. (Buda,
Gran, Pecs, Siklos, Szeged, etc.) and also Veress,
Gyula Vdros Okleveltdra, 452 ff.
The actual investment of a fortress involved the
digging of approach trenches (sUan yollari) vertical
to the walls, but sinuous rather than rectilinear, in
order to give protection from the fire of the besieged
foe; lateral trenches (meteris) parallel to the walls
branched off from the sUan yollari', and redoubts
("domus dame") covered with timber and earth had
to be constructed on the outer rim of the fosse, over
against the glacis of the fortress (de La Feuillade,
45-6, 56; de La Solaye, 325; Marsigli, ii, 138-9). At
times ingenious devices seem to have been used for
throwing earth excavated from the trenches forward
into the fortress ditch (Bosio, iii, 614: Malta in 1565).
Bridges or ramps of wooden beams plastered with
wet earth as a defence against artificial fire aided the
assault forces to cross the ditches and storm the
walls (cf., at Rhodes in 1480, Bosio, ii, 327; and, at
Malta in 1565, Cirni, s6v, 68r, also Bosio, iii, 547-8,
568, 609-10, 611).
The subterranean mines (laghlmlar) hollowed out
beneath the walls of a fortress might consist of
several galleries each with its terminal chamber,
often containing a large amount of gunpowder (cf.
Ewliya Celebi, viii, 424: a mine with three galleries
and three chambers; Nacima, iv, 143: 150fcanpdrsof
powder in a single mine; Montecuculi, 345: "des
mines simples, doubles et triples 1'une sur 1'autre . . .
tres profondes . . . de 120 et de 150 barils de poudre
et davantage". See also, however, Scheither, 72,
who, in writing of the Ottoman mines at Candia in
1667-9, observes that "massen sie nicht den vierdten
Theil so viel als die Unserige gesprengt so auch nur
Vocaten gewesen und die meisten ohne sonderlichen
Schaden abgelauffen"). Numerous data on Ottoman
mines are to be found in the sources for the war in
Crete (1645-69)—cf. BARUD, 1063; further references
in Ewliya Celebi, v, 135 ("puskurma barutlu laghlmlar"); Rashid, i, 143 ("fruburlar ve pusfrurmalar ve
laghlmlar"}', also Bosio, iii, 618-9; J- D- Barovius,
Commentarii de rebus Ungaricis, in M. G. Kovachich,
Scriptores rerum Hungaricarum minores hactenus
inediti, Buda 1798, ii, 370; Istvan Szamoskozy,
TortSneti Maradvdnyai, ed. Sandor Szilagyi, Masodik
Kotet (1598-9), in Magyar Tortenelmi Emlekeki
Irdk, xxviii (Budapest 1876), 176-7; Feldzuge des
Prinzen Eugen, i, 623-4; Marsigli, ii, 37 ff.; and
J. B. Schels, Militdr-Verfassung des turkischen
Reiches, in Oestreichische militdrische Zeitschrift
(Zweyte Auflage der Jahrgange 1811 und 1812,
Bd. 2, Vienna 1820), 322-3.
Ottoman siege warfare—practised with remarkable
success at Constantinople (1453), at Rhodes (1522)
and, although without ultimate triumph, at Malta
(1565), all fortresses of vast defensive strength—
reached perhaps its culmination in the siege of
Candia (1667-9). The techniques exemplified in this
siege warfare derived in general from the procedures
and methods current in Western Europe, experts of
Christian origin holding from the first a vital role in
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the transmission, to the Ottomans, of the siege lore
familiar to the armies of Christendom (cf. BARUD,
1062, 1065-4)—at Candia, e.g., the Dutch, the
English and the French did much to bring about the
final success of the Ottoman forces (I. Dujdev,
Avvisi di Ragusa. Document* sull'Impero Turco nel
secolo XVII e sulla guerra di Candia (Orientalia
Christiana Analecta, no. 101), Rome 1935, I59J
Brusoni, Candia, i, 23: "numero grande d'Ingegnieri
Francesi e Fiaminghi"; and N. Barozzi and G.
Berchet, Le Relazioni degli Stati Europei lette al
Senato dagli Ambasciatori Veneziani nel secolo
decimosettimo, ser. 5: Turchia, Venice 1866-71, ii,
231-2: a statement of Giovanni Morosini di Alvise,
formerly bailo of Venice at Istanbul, that the bombs
and grenades which the English supplied to the
Ottomans and which the Dutch, in particular,
taught them how to use with the best effect had
contributed "sommamente alia caduta di Candia").
The success of the Ottomans at Candia and elsewhere also rested, however, on factors enabling
them to excel in the practical and manual aspects of
siege-craft such as the digging of trenches and
emplacements or the preparation of mines—, i.e.,
on their command over large resources of human
labour (e.g., 'azab troops and levies amongst the
local populations) and on the existence, within the
empire, of skilled mining communities available for
use in war (cf., in general, R. Anhegger, Beitrdge zur
Geschichte des Bergbaus im osmanischen Reich
(Istanbuler Schriften, nos. 2, 14 and 143), Istanbul
1943-5; also BARUD, 1063). Of like importance,
moreover, was their access to vast quantities of the
munitions (gunpowder, metals, timber, etc.) indispensable for siege warfare on the grand scale (cf.
Feldziige des Prinzen Eugen, i, 623).
And yet these factors tended to diminish in value.
The nth/i7th and I2th/i8th centuries saw, in
Europe, a rapid development in the art of warfare.
There was, through the efforts of men like Vauban,
a marked advance in the science of fortification.
Austria, having acquired Belgrade in 1718, fortified
the town anew. Among the French officers present
with the forces of the Sultan before Belgrade in 1739
the common view was that the Ottomans, with their
accustomed methods of siege warfare, would not be
able to capture the fortress (de Warnery, Remarques
sur le Militaire des Turcs, Leipzig and Dresden 1770,
51-2). Even more significant was the growth, in
Europe, of better techniques for the manufacture of
cannon. The disasters which befell the Ottoman
armies during the Hungarian war of 1683-99—at
the siege of Buda in 1686 no less than on the field of
battle as at Zenta in 1697—must be ascribed in no
small degree to the effectiveness of the Christian
field-guns (cf. Memoires du Marshal de Villars, ed.
de Vogii6, i, Paris 1884, 380, where the Marshal
writes of the Austrians that "leur artillerie de
campagne est tres belle et tres bien servie, et c'est
peut-estre ce qui a le plus contribu6 aus aventages
qu'ils ont remporte"s pendant cette guerre sur les
Turcs"). At a later date Maurice de Saxe, bearing
in mind perhaps the recent advances in fortification
and also the appearance—as in the last phases of
the Austrian Succession War (1740-8)—of cannon
powerful enough to overcome the new defences (cf.
G. von Scharnhorst, Handbuch fiir Offiziere, Erster
Theil: Artillerie, Hanover 1804, i, 18), was constrained to observe of fortresses in general that
"tous les anciens ne valent rien, les modernes ne
valent guere mieux" (Maurice Comte de Saxe, Mes
reveries, ed. P6rau, Amsterdam and Leipzig 1757,

ii, n). The old tradition of siege warfare was in fact
becoming obsolete. It was imperative that the
Ottomans acquire the latest techniques evolved in
Europe—but it was also difficult for them to abandon
methods which had for long been crowned with
great and undeniable success. Of their grave misfortunes in war against Austria and Russia between
1683 and 1792 it can, with justice, be said—as it was
indeed said of their operations before Belgrade in
J
739—that "ils ne se laissent pas gouverner des
Chretiens, et ne se fient pas assez a eux, pour suivre
leurs conseils" (de Warnery, 51-2).
Bibliography: further to that given in the
article: the Ottoman chronicles; J. Grzegorzewski,
Z Sidzllatdw Rumelijskich epoki wyprawy Wiedenskiej. Akta Tureckie (Archiwum Naukowe, Dzial i.,
vi/i), Lwow 1912; Kananos, Bonn 1838; Dukas,
Bonn 1834; J. Cacavelas, The Siege of Vienna by
the Turks in 1683, ed. and trans. F. H. Marshall,
Cambridge 1925; C. Dapontes, Ephemerides Daces
ou Chronique de la Guerre de Quatre Ans (1736-1739),
ed. E. Legrand, Paris 1880-8, i, 206 f., ii, 266;
Giornale dell' assedio di Constantinopoli di Nicold
Barbaro, ed. E. Cornet, Vienna 1856; lacopo dalla
Castellana, Perdita di Negroponte, inArchivio Storico
Italiano, ser. I, ix (Florence 1853), 433-40; F.
Babinger, Die Aufzeichnungen des Genuesen lacopo
de Promontorio-de Campis uber den Osmanenstaat
urn 1475, SBBayer. Ak., Phil.-Hist. Kl., 1956,
Heft 8, Munich 1957; Donado da Lezze, Historia
Turchesca (1300-1514), ed. I. Ursu, Bucharest
1909; M. Barletio, DeW assedio di Scutari, in
F. Sansovino, Historia universale dell'origine et
imperio de' Turchi, Venice 1573, 299v-32iv;
G. M. Laggetto, Historia della Guerra di Otranto
del 1480, ed. L. Muscari, Maglie 1924; Jacques de
Bourbon, La grande et merveilleuse et tres cruelle
oppugnation de la noble ciU de Rhodes, Paris 1526;
lacobus Fontanus, De Bello Rhodio libri tres, in
P. Lonicerus, Chronicorum Turcicorum . . . tomus
primus(-secundu's), Frankfort 1584, ii, 381 ff.;
M. Tercier, Memoir e sur la prise . . . de Rhodes, en
1522 (Memoires de Litterature . . . de VAcademie
Royale des Inscriptions et Belles Lettres, xxvi,
Paris 1759); M- Sanuto, / Diarii, xxxi (Venice
1891), xxxiii and xxxiv (Venice 1892); I. M. Stella,
De Turcarum in regno Hungariae . . . successibus
epistolae, in P. Lonicerus, Chronicorum Turcicorum . . . tomus primus (-secundus), Frankfort
1584, ii, 170 (= J. G. Schwandtner, Scriptores
rerum Hungaricarum veteres ac genuini, Vienna
1746-8, i, 610); L. Ribeiro, O Primeiro Cerco de Dio,
in Studia (Centre de Estudios Histdricos Ultramarinos), i (Lisbon 1958), 201-71; A. Ulloa, La historia
deirimpresa di Tripoli di Barberia, Venice 1566;
F. Balbi de Correggio, La verdadera relacion . . . de
Malta, Barcelona 1568; A. Cirni, Comentarii . . .
di Malta, Rome 1567; I. A. Viperanus, De bello
Melitensi historia, Perugia 1567; lacomo Bosio,
Deiristoria della Sacra Religione et Illustrissima
Militia di San Giovanni Gierosolimitano, Rome
1594-1602; Impresa di Zighet, in F. Sansovino,
Historia universale dell'origine et imperio de'
Turchi, Venice 1573, 45iff.; Buonaiuto Lorini,
Le fortificationi, Venice 1609; A. Veres$,.Campania
Crest'inilor in contra lui Sinan Pas,a din 1595
(Academia Romdnd. Memoriile Secfiunii Istorice.
Seria III, Tomul IV), Bucarest 1925; L. Collado,
Pratica manuale di arteglieria, Venice 1586;
Bernardino de Mendoca, Theorica y practica de
guerra, Anvers 1596; S. Anticano, Frammenti
istorici della guerra di Candia, Bologna 1647;
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the thick outer walls, at places 31 to 35 feet wide
(Bidiapur), with bastions, parapets and battlements.
Gateways in some cases were defended by barbicans
and loopholed crenellations and machicolations at
parapet level (Golkonda). They were provided with
strong guard-rooms, which existed at other strategic
points. Considerable improvements were made by
the Turks and the Mughals to the existing fortifications and new ones were also added. Flame-shaped
battlements were introduced by cAla3 al-Dm Khaldii
in the fortified town of Siri, lying two miles north-east
of Old Delhi, which was built for checking the Mongol
invasions. Sultan Ghiyath al-Din Tughluk made
arrangements of defence from three tiers carried all
round the walls and bastions in his Tughlukabad.
The internal faces of the walls of cAdilabad, built by
Sultan Muhammad b. Tughluk, are constructed with
continuous wall arcades, which provide ample posts
for guards and have the additional advantage of
localizing any breach made by the besiegers. Most
of the strongholds of the Deccan built under the
Bahmanids or their successors were a bulwark against
huge armies from the north. The defensive works of
Malwa, when occupied by the provincial dynasties,
were further fortified by them and imposing citadels
added.
The gateways bore the main brunt of the enemy's
onslaught. The curtain walls of hill fortresses are
reached by sinuous paths or through long serpentine
loops, protected by a strong wall on one side and the
precipitous hills on the other. The gateways of the
forts on level ground, often eight in number (Fathpur
SikrI), are flanked by a bastion on either side and
were defended by two or more tiers of guard rooms
or a strong barbican, which in some cases took the
form of a large bastion. Forts built on the bank of
a river were defended on one side by the river and
on the other by ditches with draw-bridges at the
gates. Parapets, barbicans, bastions and battlements
not suited to the use of artillery were later remodelled
to adjust them to artillery fire. The citadels of most
of the old fortifications rebuilt by the Muslims are
formidable structures with powerful double walls
and strongly fortified gates.
Siegecraft offered little scope for the genius of the
Turkish or the Mughul method of warfare, which lay
more in the active work of attack. It was only as a
last resort that the Turks, Mughuls or Radiputs took
refuge in their strongholds. Even then they did not
seek to tire out the patience or the resources of the
besiegers but often rushed out to give battle on a
slight provocation from the assailants. Generally
with no openings near the ground to be battered in,
the forts had an almost endless capacity for passive
resistance. Even a small garrison could hold out so
long as its provisions lasted or it was not demoralized.
Fakhr-i Mudabbir, the earliest Turkish authority,
who wrote on warfare under Iletmish, attached the
utmost importance to the use of stratagem and
treachery and to winning over the besieged by
promises. Sher Khan in his early career obtained
possession of Rohtas (945/1538) by treachery. Bands
of soldiers were deputed by the besiegers to ravage the
neighbourhood and the garrison was isolated from
the outer world by cutting off supplies. Starvation
was the one form of siege craft which the garrison
was wholly unable to withstand. Scaling-ladders,
though of little use against an efficient defence, were
the most convenient of all the tools for capturing a
fort. Attempts were made to fill the moat round the
fort by throwing in stones, logs, sand-bags etc. RopeI ladders and nooses remained in use till the end of the

Journal de V expedition de Monsieur de La Feuillade
pour le secaurs de Candie. Par un Volontaire,
Lyon 1669; Correspondance du Martchal de
Vivonne relative a Vexpedition de Candie (i66g),
ed. J. Cordey (SocieU de VHistoire de France),
Paris 1910; L. de La Solaye, Memoires ou relation
militaire . . . de Candie depuis Vannee 1645, Paris
1670; J. B. Scheither, Novissima praxis militaris,
Braunschweig 1672; G. Brusoni, Historia delVultima guerra tra* Veneziani e Turchi, Bologna 1674;
Lettera scritta . . . da Venetia . . . delli progressi
fatti dalTarmi . . . di Venetia in Levante, Venice
and Milan 1685?; B. Miall, Master John Dietz
Surgeon in the Army of the Great Elector and
Barber to the Royal Court, London 1923; Avvisi del
Cavaliere Federico Cornaro circa I'assedio di Buda
nelVanno 1686, ed. S. Bubics, Budapest 1891;
Gr6f Marsigli Alajos Ferdinand olasz hadi mernok
Jelentesei es Terkepei Budavdr 1684-1686, ed.
E. Veress, Budapest 1907; L. F. Marsigli, Stato
Militare delVImperio Ottomanno, The Hague and
Amsterdam 1732, i, 85, 86 and ii, 30-1, 33 ff.,
37 ff., 133 ff.; G. P. Zenarolla, Operationi di
Leopoldo Primo . . . sotto Vanno 1688, Vienna 1689,
99 ff.; Memoires de Montecuculi, Amsterdam 1760;
Feldzuge des Prinzen Eugen von Savoy en, I. Serie,
Bd. i (K. K. Kriegs-Archiv: Vienna 1876), 623 ff.,
647 ff.; P. Roder von Diersburg, Des Markgrafen
Ludwig Wilhelm von Baden Feldzuge wider die
Tiirken, Carlsruhe 1839-42; G. Ferrari, Delle
notizie storiche delta lega tra VImperatore Carlo VI.
e la Republica di Venezia contra il Gran Sultano
Acmet III. e de' loro fatti d'armi dalVanno 1714.
sino alia Pace di Passarowitz . . . libri quatro,
Venice 1723; de Vertot, Histoire des Chevaliers
Hospitaliers de S. Jean de Jerusalem, ii, Paris 1726,
308, 602; E. Veress, Gyula Vdros Ohleveltara
(1313-1800], Budapest 1938; C. Sanminiatelli
Zabarella, Lo assedio di Malta 18 Maggio-8 Seitembre 1565, Turin 1902; see further BARUD and
HARB.
(V. J. PARRY)
vi. — INDIA
Walled towns and fortifications had existed in
India long before the beginning of the Christian era;
they increased in number from the 6th century
A.D. onwards because of the lack of a central government, the increasing dominance of the local chieftains, and the peculiar administrative system of the
Radiputs, which in many ways resembled the
European feudal system. In the north Indian plains,
where the ground was level, these fortifications were
built on artificial mounds, the earth for which was
obtained from the foot of the site, thus providing an
enclosure of a ditch or a large pond for the protection
of the fort. Thick jungles and impenetrable screens of
bamboos made them inaccessible. A number of
smaller forts which stood on the route of the march
of the Ghaznawid and Ghurid armies were levelled
to the ground by them while the strongholds of
Multan, Thaneswar, Lahore, Delhi, KannawdJ and
Adimer, which offered stubborn resistance, were
blockaded, stormed and captured. In the Deccan,
the forts constructed on the precipitous rocky hills
or boulderstrewn hills with wide moats defending the
curtain were impregnable for the siege engines and
the devices of those days. Similarly numerous
summits of the hill range running north-east through
the south of Radjasthan and the hills of Malwa are
provided with strong fortifications, which even in
their present condition are most imposing structures.
Strongholds were defended by the garrison from
Encyclopaedia of Islam, III
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12th/18th century. Three hundred assailants scaled
the ramparts of the Campanir fort on a moon-lit
night by driving spikes into a smooth surface of the
wall of the fort at a place discovered by Humayun
himself, who had seen a party of grain dealers
emerging from the thicket which surrounded the
fort (943/1536). Only very active espionage or a
sheer stroke of luck saved the garrison from the
disastrous consequences of such surprises. Attempts
were made to secure entrance by battering a way in
with the help of elephants provided with a frontlet
of steel, for the outer gates were generally made of
very heavy timber about 6 inches thick, plated and
studded with sharp iron spikes of different shapes 3
to 13 inches long, arranged in horizontal tiers and
further strengthened by large battens behind.
Along with the above devices pdshlb and gargadi
were constructed by the besiegers to breach the fortress
with mand[aniks or 'arrddas, and later with mortars.
The pdshlb was a raised platform constructed by
filling the space between the top of the fort wall and
the base of the besieger's camp below, with bags of
sand or earth. Gargad^es were movable towers, such
as cAla3 al-Dln used in the siege of Ranthambor.
They were similar to the sarkob or mukdbil kob which
Rumi Khan constructed on large boats on the Ganges
(945/1538) for battering in the walls of Cunar, as it
could not be captured from the parts lying on the
land-side. These towers were very strong structures
with solid beams covered by raw hides, tiles, or earth
to protect them from the liquid combustibles thrown
by the garrison. They could be destroyed only by
hurling heavy stores or by a sortie. Sdbat, which is
also mentioned by Amir Khusraw, "is a word",
according to Nizam al-Dln Ahmad Bakhshi, "used to
express two walls, the foundations of which are laid
at a distance of about one musket-shot (from the
fort), and under the protection of planks, which are
fastened together by raw hides, and are made strong,
and forming something like a lane are carried to the
wall of the fort". Ten hoisemen could ride abreast
inside the sdbdt which was carried forward from
Akbar's battery for the conquest of Citor (975/
1567-8). A man mounted on an elephant and with a
spear in his hand could pass inside it. Mandjanlks
and carrddas were the engines which the assailants
and defenders both used, before they were gradually
replaced by artillery, though Akbar during the siege
of Asirgarh used mandianifrs too. They were of
different varieties. Mand^anik i-carus hurled stones
in all directions. The mandj[anib-i dew (gigantic
mandianib), mandjanlfy-i rawdn (mandjanlfy which
threw missiles briskly), ^arrdda-i yak-ruy (simple
'arrdda), *arrdda-i garddn (rotating ^arrddd), carrdda-i
khufta (stationary carrdda), <arrdda-i rawdn ('arrdda
throwing missiles briskly) mentioned by Fakhr-i
Mudabbir are nowhere described and their nature can
be guessed only from their names. They worked on
the principles of torsion or counterpoise and consisted
of two stout posts joined by a double or quadruple
set of ropes, which untwisting themselves hurled the
rock or ball with a high elliptic trajectory. Maghribi
was another variety of mandianifr or 'arrdda, and was
used by both the besiegers and the besieged. The
Mand/[anl%-i *arus which Muhammad b. Kasim used
in the siege of Debal [see DAYBUL] in Sindh (92/711-2)
is said to have required five hundred men to work it.
The kharak (drill) was identical with the ram in construction. The workers drew its chain or rope back
as far as they could and then released it to dash the
sharp iron point against the wall. The £arkh, identical
with the ballista, was a magnified form of cross-bow,

and was used for discharging heavy bolts and long
shafts at objects out of the range of ordinary arrows
and spears. The zamburak and mm darkh were
varieties of the above. The toda (heap) ensured a more
perfect use of the bows and arrows; mantelets,
shields and a temporary wall of planks or earth
protected the workers who were employed to work
the siege-engines from the fire or stone hurled by the
besiegers. Faldkhans or gdphans (slings) were also
used for discharging stones and lighter missiles.
Other implements required by the besiegers were
palisades, fire-shovels, pick-axes and spades. Besides
stones, boiling pitch, naphtha and darts were
generally used as missiles.
The use of artillery in the ioth/i6th and the nth/
17th centuries did not greatly lighten the task of
besiegers. At the siege of Candiri (934/1528) the stone
discharge of the mortar could produce no tangible
result. During the assault on Ray Sen (950/1543) all
the brass that could be procured from the bazaar
and the tents of the besiegers (pots, dishes and
drinking vessels) had to be used for mortars, which
bombarded the fort from all directions. Though
Akbar had, at the siege of Ranthambor, had sdbdt
prepared, fifteen culverins, each of which could
discharge boulders weighing five maunds and seven
maunds and haft diosh (made of seven metals) balls,
were carried by 500 labourers to the top of the hill
and were placed opposite the fort for bombarding the
citadel. The defending garrison, along with musket
and cannon fire, rolled down large masses of stone
from hill fortresses, which bounded along with great
velocity and crushed to pieces all those on whom
they fell, and the assailants were swept down.
Mining was certainly the most effective of all the
devices for capturing a stronghold not situated on
solid rocks or high ground. Muhammad b. Kasim
sought to demolish the walls of Rawar Fort in Sindh
(92/712) through mining. Amir Mascud had mines
sprung at five places in the walls of the fort of Hansi
before it could be stormed (428/1037). The best device
which the besieged could employ against mining was
to counter-mine and fill up the cavity. Kambai"
Diwana, who was besieged in the fo^t of Badaun at
the end of Humayun's reign (962/1555), was able to
detect the mine that was being dug from outside the
fort by putting his ears to the ground, exactly at the
spot where the finishing touches were being given to
it by the besiegers, and so thwarted their efforts.
Before the invention of gun-powder the cavity was
filled with straw, wood and other combustible
material. When the beams which supported the
cavity were burnt, the wall collapsed into the
hole, and a breach was produced. Subsequently
the mine was filled with gun-powder and fuses
were laid. Often more than one mine was laid
to ensure speedy reduction of the fort, but the
process was nevertheless fraught with grave risks.
At the siege of Citor (December 1567), Akbar had two
mines laid under the bastions which were close
to each other. Fire was set to both simultaneously
but the match of one, being shorter, exploded
earlier, hurling that bastion into the air. The Mughuls
rushed forward to force their entry through the
breach. At that moment, the fire reached the other
mine and the second bastion was also blown up,
killing a large number of the imperial forces. The
countermining done by the officers of Abu '1-Hasan,
the ruler of Golkonda, proved highly disastrous to the
Mughuls, who had carried three mines from the siege
trenches under the bastion. The garrison quietly
abstracted all the powder with the fuses from one
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mine and leaving some powder in the other two,
filled them with water. The explosion from the two
mines caused terrible havoc to the imperial forces,
while the firing of the third mine was a fiasco.
Bibliography: Besides the works cited in
HARB; Anonymous, Ifukm-ndma (Asiatic Society
Bengal, Ivanow 1648); Sidney Toy, The strongholds
of India, London 1957; J. Burton-Page, A study
of fortification in the Indian subcontinent from the
thirteenth to the eighteenth century A.D., in BSOAS,
xxiii/3 (1960), 508-22.
(S. A. A. RIZVI)
#1$AR, in Turkish 'castle, fortress, citadel,
stronghold', a common component of place-names in
Turkey. The best-known are the two castles which
control the narrowest point of the Bosphorus [see
BOGHAz-i6i]: on the Asiatic side Anadolu Hisari
[q.v.], also called in earlier times Guzel Hisar ('beautiful castle'), on the European side Rumeli Hisari
[q.v.], also called Boghaz-Kesen ('the barrier of the
Bosphorus'). The former, situated between Kandilli
and Kanlica, was built by the Ottoman sultan
Bayezid I in 797/1395 in preparation for the siege of
Constantinople which he was planning; the latter,
situated between Bebek and Emirgan, was built by
Mehemmed II in 856/1452 at the beginning of his
reign and for the same purpose, to block the passage
through the Bosphorus of grain ships from the
Crimea.
Plisdr is further found as a component of numerous
place-names in Anatolia, notably: Karacahisar, a
ruined site south of Eskisehir; Afyonkarahisar
('Opium black castle'), in earlier times also Karahisar-i Sahib (so called after the Seldjuk vizier Fakhr
al-DIn); §ebinkarahisar ('Alum black castle') in
north-east Anatolia (in the vilayet of Giresun);
Develikarahisar (vil. Kayseri); Giizelhisar Aydm
(nowadays called only Aydm, chef-lieu of the
vildyet), the ancient Tralles; Akhisar ('White castle',
vil. Manisa); Kochisar ('Rams' castle', near Tuz
go'lii, vil. Ankara); Eski Hisar, a ruined castle near
Gebze, which occupies the site of the ancient
Lybissa; Koyulhisar on the Kelkit (vil. Sivas);
Sivrihisar ('Pointed castle', vil. Eskisehir); Uchisar
('Frontier castle') and Ortahisar ('Middle castle'),
places in the cave-district of t)rgiip-Goreme (vil.
Kayseri). Ibn Battuta mentions (ii, 269 = tr. Gibb,
ii, 424) a Kulhisar (i.e., probably Golhisar, 'Lake
castle') in the district around Egridir, but the exact
location is not known; in older sources there frequently appears mention of a place Karahisar-i
Behramshah (F. Taeschner, Wegenetz, index), which
must have been situated in the bend of the Halys
(Kizil Irmak) in central Anatolia; Yarhisar, not far
from Bilecik, is mentioned in the early Ottoman
chronicles.
In Rumeli was Aladja Hisar, the Ottoman name
for KruSevac in Yugoslavia. Hisarcik ('Little castle')
is a village near Alacam (vil. Samsun); Hisarhk in
the vildyet of Qanakkale marks the site of Troy.
(CL. HUART-[FR. TAESCHNER!)
HI$AR, main town of a district in Transoxania,
is situated on the ]£hanaka, a tributary of the Kafirnihan, 675 metres above sea level, in a fertile but
humid and unhealthy region, bounded by the Zarafshan and the Kizil Su (cf. Cleinow and R. Olzscha,
Turkestan, Heidelberg 1942, 187; illustration of the
town at the beginning of the igth century in Fr. v.
Schwarz, Turkestan, Freiburg/Br. 1900, 233).
At the time of the Arab conquest of Transoxania
*arly in the 2nd/8th century, the place was called
5human. and constituted a small independent
principality, which later came under the rule of
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Caghaniyan [q.v.] (Barthold, Turkestan, 74, 185). In
early Islamic times, the place was well known for
its cultivation of saffron, which was widely exported
(Istakhri, 298 = Ibn Hawkal, 477; Mukaddasi, 284,
289 f.). The inhabitants were considered prosperous,
but unruly and inimical to stable government; this
was a matter of some seriousness, since Shuman
remained for centuries a last bulwark against the
Turks of Central Asia (Yakut, iii, 337 = Beirut ed.
1957, iii, 373 f., s.v. Shuman; also, ibid., iii, 88, iv,
196). At this period Hisar was smaller than Tirmidh
[q.v.] and formed one community with Washgird.
It was only at the beginning of the 8th/i4th
century, in the time of Timur [q.v.], that the name
Shuman was replaced by that of Hisar-i Shadman,
or simply Hisar(ak). This name has survived ever
since. In the middle of the 8th/i4th century Hisar
had a local Beg (amir), and later became one of
Timur's armouries (zarrddkhdna) (CAH Yazdi, gafarndma, ed. Ilahdad, Calcutta 1885-88, ii, 49, 52, 450,
452, 464; Nizam al-DIn Shami, gafarndma, ed. F.
Tauer, Prague 1956, ii, 14). Thereafter Hisar formed
part of the territory ruled by the Timurids [q.v.],
amongst whom Mahmud Mirza (873/1469-899/1494),
a son of Abu Sacid, was particularly outstanding. His
influence extended as far as the Hindu Kush (Bdburndma, ed. A. S. Beveridge, GMS, i, 26 b, 56b). During
the battles which raged repeatedly back and forth
between Babur and the Shaybanids [q.v.], Hisar
was greatly devastated in the winter of 917/1511-12;
starvation drove the people to cannibalism, and only
600 inhabitants are said to have survived (Ta*rikh-i
Rashidi, ed. Denison Ross, 260-3). After the collapse
of the Shaybanids Hisar fell into the hands of the
Turkmen tribe of Yiiz and—like four other begliks—
was able to maintain what was to all intents and
purposes an independent position in relation to the
Amirs of Bukhara. The town was at this time
surrounded by strong walls. Only after the Russian
conquest of Bukhara in 1868 was the town (transcribed in Russian Gissar] and its hinterland really
subject to the Amirs. Nevertheless the district continued to be an independent province, in which
Ozbeks, Tadjiks (on the mountain slopes) and gipsies
lived (Schwarz, 47). It enclosed the southern part
of the Amirate of Bukhara on the lower reaches of
the Wakhsh and on the Kafirnihan, and had its own
governors, these being at times princes of the ruling
family. The region was first opened up for scientific
investigation by a Russian expedition in 1875. The
last of its governors, Ibrahim Beg, of the Tadjik
tribe of Lakai, remained loyal to his overlord even
after the overthrow of the dynasty by the Bolsheviks
in 1920, and defended Hisar against them until 1923.
Then in 1926 he retreated through Tadjikistan to
Afghanistan (A. Z. V. Togan, Bugiinku Tiirkili,
Istanbul 1942-7, 206, 255 f., 438 f., 466 f.; B. Hayit,
Turkestan, Darmstadt 1956, 182, 519). Since 1924
Hisar has formed part of Tadjikistan (a Republic of
the USSR from 1929). The ancient saffron industry
has died out. In the igth century corn and flax were
the principal crops. In the 2oth century there was a
substantial production of silk and silk poplin, and of
cutlery. The southern border of the beglik of Hisar
extended to the Alai mountains; thus the southern
watershed of the Zarafshan valley acquired the name
of Hisar mountains (with elevations of up to 5700 m.).
Bibliography (further to works mentioned
in the text): Le Strange, 440; Spuler, Iran, index;
P.P. Ivanov, Ocerki po istorii Srednej Azii (XVI—
sered. XIX v.) (Sketches of the history of Central
Asia, from the i6th to the mid-igth centuries],
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Moscow 1958; W. Leimbach, Sowjetunion, Stuttgart 1950, 40, 72 (mountains); Brockhaus-Efron.
Enciklop. Slovaf, viii A= 16, 764 f. (also mountains
and exploration); BSE*, xi (1952), 441 f. (contour
map, with illustrations).
(B. SPULER)
HiSAR, CABD AL-HAK(S) SHINASI (mod. Turkish
Abdiilhak §inasi Hisar), 1888-1963, Turkish
writer, born in Rumelihisan, a summer village on
the European shores of the Bosphorus. His family
were of the upper-class Ottoman Civil Service. His
father Mafcmud Dielal al-Din was an enlightened
modernist of his day having had two years' education
in Paris and being the editor of various literary
magazines, particularly of Khazlne-i Ewrdk, to which
leading writers of the Tanzimat School and their
followers contributed. An ardent supporter of
modernism, he named his eldest son cAbd al-Hakk
Shinasi, a combination of the names of the pioneer
Tanzimat writers (Ibrahim) Shinasi and cAbd alIJak ftamid [qq.v.]. (His second son Selim Niizhet
Gercek, 1891-1945, was the author of well-documented books on the history of the Turkish theatre and
printing).
Abdiilhak's mother was a descendant of Ottoman
pashas. Her grand-father was the last commander
of the Fortress of Belgrade. His childhood was spent
in turn in their yah at Rumelihisan, or on Biiyiikada,
the island resort of the Marmara, and on the slopes
above £amlica, where he witnessed all the fading
splendour of the Ottoman upper-classes at the turn
of the century, which he was later to evoke so vividly
in most of his works. In 1894 he went to Beirut to
join his father, temporarily exiled there by the
Sultan as Director of Education, because of his
progressive ideas. Abdiilhak was put in the charge of
a French governess, who later accompanied the
family back to Istanbul. The young Abdiilhak was
educated at the Imperial Lyc6e of Galatasaray,
where most of the teaching was in French. In 1905,
like many of his contemporaries, he escaped to Paris
where he made friends with many of the Young
Turks there and became acquainted with French
poets and writers of the day, and for three years
attended the courses of the Ecole Libre des Sciences
Politiques.
On the restoration of the Constitution in 1908, like
most exiles, he returned to Istanbul; thereafter he
devoted himself to literature, making his living as an
employee in various foreign and Turkish private
firms.
From the 1930*5 onwards he accepted various
Government posts in Ankara, mainly in an advisory
capacity, on foreign affairs. He retired in 1948 and
settled in an apartment in Beyoglu (his yah in
Rumelihisan had been burnt down in the 1920*5).
He died in 1963.
Abdiilhak §inasi Hisar is, in many ways, a very
unusual writer. Although he started his career as a
poet at the end of the First World War and wrote
many critical articles and essays, he was appreciated
only among a limited circle. By 1920 his contemporaries had already made their names as novelists
or poets. But in 1941, at the age of 53, he swept to
fame overnight, upon the publication of his first novel
Fahim Bey ve biz.
Apart from many essays, short stories and articles
published in various newspapers and reviews, particularly in Ileri, Dergdh, Yeni Mecmua, Aksam,
Varhk, Turk Yurdu (New Series), most of which have
not yet been collected in book-form, he is the author
of the following works: (i) Fahim Bey ve biz (1941),
German tr. by Fr. von Rummel Unser gute Fahim Bey

(Copenhagen 1954), French tr. by B. de Siyeves
(Paris 1961). It won third prize for the best novel
competition in 1942 (the first prize went to
Halide Edib, the second to Yakub Kadri). This is a
powerful character study of an Istanbul type at the
turn of the century, a weak, inefficient and dreamy
civil servant turned businessman, who is an utter
failure in real life but who lives in an imaginary
world where he realizes his dreams; (2) Bogazifi
mehtaplan ('The moonlight on the Bosphorus' 1942),
an evocative description and detailed narrative of
the traditional moonlight processions of rowingboats on the Bosphorus, originating in the i7th
century, which consisted of Oriental music and
serenades and which were held on three or four
occasions each summer; (3) Qamhcadaki eni?temiz
('Our brother-in-law at £amhca' 1944), a series of
sketches loosely connected in the form of a novel
about life on the Qamlica hillside overlooking
Istanbul and the Bosphorus, with picturesque
descriptions of landscape and the character study of
a strange man with Oriental tastes and habits, his
superstitions and love affairs in a Tanzimat villa,
which comes to life with all its decor, furniture and
people; (4) Ali Nizami Beyin alafrangahgi ve teyhligi
(1952), the story of a young westernizing snob, a bonvivant who in the early 1900*5, after spending a
reckless life in the cosmopolitan society of Biiyiikada,
ruins himself and becomes unbalanced, ending up as
a Bektashi 'Baba' in a tumble-down 'convent' on
£amlica Hill; (5) Bogazifi yahlari (1954), a description
of these typical summer residences on the Bosphorus
and the care-free and relaxed life of the Ottoman
upper-classes in them, with personal reminiscences of
some of the most famous sea-side villas of the period;
(6) Ask imis her ne var dlemde (1955): the title is taken,
from the famous couplet of Fu(Juli: 'Ashfc imish her
ne var *dlemdelcllm bir kll u kdl imish andj[ak ('[I realized at last that] everything in the world is nothing
but Love, and Learning is but gossip'), an anthology
of popular quotations (single verses or couplets)
mainly from dlwdn poets on topics of love, beauty,
wine, separation, etc.; (7) Gefmi§ zaman ko§kleri
(1956), the description of some typical old Ottoman
villas where the author had lived as a child in Biiyiik
ada and Qamlica and his reminiscences about the life,
customs, people and setting of these villas; (8) Gefmi§
zaman ftkralan (1958), a collection of anecdotes,
mostly humorous, on the Ottoman period, covering
mostly the igth century; (9) Istanbul ve Pierre Loii
(1958), a guide with bibliography to the well-known
French Turcophile writer's works on Turkey, his life
among the Turks and the memories associated with
him; (10) Yahya Kemal'e veda ('Farewell to Yahya
Kemal', 1959) and (n) Ahmed Ha§im (1963), the
author's personal reminiscences and appreciation of
these two leading poets, who were his contemporaries
and with whom he was closely associated.
Abdiilhak §inasi Hisar's complete works are now
(1966) being published by the Istanbul publishers
Varhk.

Bibliography: S. S. Uysal, Abdiilhak §inasi
Hisar, Istanbul 1961; Behcet Necatigil, Edebiyatimizda isimler sozlugii3, Istanbul 1966; Yakup
Kadri Karaosmanoglu, Genflik ve edebiyat haforalan,m Hayat, August 1965 (valuable new data
on Hisar's youth, which shed light on his later
work).
(FAHIR tz)
HI$AR FIRtJZA, (now simply known as Hisar;
Anglo Indian: Hissar), a citadel town in the Indian
Pandjab, situated in 29° 10' N. and 75° 44' E. on
the railway from Lahore to Delhi via Bhaftmda
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[q.v.]. It is the headquarters of the district, of the
same name, which lies in a dry sandy plain, known
from ancient times as Hariana. It was founded by
Firuz Shah Tughlufc (reigned 752/1351-790/1388) in
757/1356, after whom it takes its name, on the site of
two villages known as Kadas Buzurg and Kadas
Khwurd (cf. Shams Siradi cAfif, Ta?rikh-i Flruz
Shdhi, Calcutta 1891, 24), close to the deserted town
of Agroha, which had been depopulated by the
terrible famine of 736/1335. Frequented by merchants
and travellers from clrak and Khurasan on their
way to Delhi, it was irrigated by two canals, cut by
the orders of Flruz Shah Tughluk from the Ghaggar,
which flows past Ambala [q.v.], and the Diamuna.
One of these canals still exists and is known as the
Western Djamuna Canal. The fortress, surrounded
by a lofty wall built by Firuz Shah, came to be
originally known as the Ilisar-i Firuzabad, with a
large tank within the enclosure, which drained off
into a moat girdling the citadel. It soon grew into
a large and prosperous town with palaces, mansions
and kiosks and residential blocks constructed by the
various nobles and grandees of the kingdom. It took
2 J /2 years to build, with fruit and vegetable gardens
laid out all over the city. In 809/1407 it was captured
by Khidr Khan, the Sayyid governor of Multan, who
had rebelled against Mahmud Tughluk (reg. for the
second time, 801/1399-815/1413), but was recovered
in 811/1408 by the sultan in person. In 817/1414,
on Khidr Khan's proclaiming himself king of Delhi,
Dawlat Khan Lodi (reg. 815/1413-817/1414), the
deposed ruler, was held here as a prisoner. It remained in the possession of the Sayyid dynasty till
ca. 840/1436, when it was seized by Buhlul Lodi from
Muhammad Shah, the Sayyid ruler of Delhi (reg. 837/
1434-847/1444). It was in this town, where his father
Hasan Khan was stationed as a private soldier in
the employ of the local d^dgirddr, that Farid Khan
(scil. Sher Shah Sur) was born (cf. cAbbas Khan Sarwani, Ta^rikh-i Sher Shdhi, Dacca 1964, 9). Early in
933/1526 it fell to Babur's army under Humayun, who
defeated the Lodi shiffiddr, Hamid Khan, with a great
slaughter of his troops. It was later assigned by the
emperor to Humayun for his maintenance, and he,
soon after his accession to the throne, formally
bestowed it on his brother Kamran, who had seized
it (cf. Indian Antiquary, cliii (1941), 219-24). It was,
however, resumed by Humayun and assigned to
Shams al-Din Atka, the foster-father of Akbar, for
the maintenance of the young prince. Under Akbar it
was constituted into a separate sarkdr of the suba of
Dihli; comprising 27 mafralls, it yielded an annual
revenue of 52,554,905 dams. A well-known centre
of horse- and cattle-breeding, it supplied ghee
(clarified butter) for the imperial kitchens. Long a
place of strategic importance, it remained a minttown where copper coins were struck during the rule
of Humayun, Sher Shah and Akbar [q.v.]. Towards
the closing years of Awrangzib's reign Nawwab
Shahdad Khan, a Khweshgi Pat'han of Kasur [q.v.],
was the ndzim of the sarkdr of Hisar, and under his
rule, from 1119/1707 to 1150/1737, peace and prosperity prevailed. It was sacked and ravaged by Nadir
Shah Afshar [q.v.] in 1152/1739, during his victorious
march to Delhi, and on his withdrawal to Iran it
became the scene of a triangular sanguinary struggle
between the rising Sikh power of the Pandjab, the
local Bhaffi Radjputs and the enfeebled Delhi empire. During this anarchical period it was held by the
Nawwabs of Farrukhnagar (district Gurgaon), who
ruled as the vassals of the Mughal emperor till ii75/
1761. As a result of the marauding raids of Ala Singh
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Djaf, the founder of the former princely state of
Pafiala, it suffered heavily and was badly sacked in
1171/1757. By 1188/1774 after many encounters with
the imperial troops, it passed into the possession of
the chief of Pafiala, Amar Singh. On his death in
1197/1781 it reverted to the Mughals, in accordance
with an agreement reached between the Sikhs and
the Delhi government. After the devastating famine
of 1198/1783 it relapsed into anarchy and was seized
in 1212/1797 by a European military adventurer,
George Thomas, who held it for three years and built
a fort named Georgegafh (corrupted by the illiterate
local people into Djahdi), for consolidating his gains.
However, in 1217/1802 he had to surrender it finally
to the Marafhas under Sindhia's French general
Perron. The very next year the Marafhas had to
vacate it in favour of the British, who took another
15 years firmly to establish their rule. During the
military uprising of 1857 the district was badly disturbed; all the Europeans who could not escape
were murdered and Hisar was temporarily lost to
the British. After the Mutiny, peace was restored
and Hisar was made a part of the newly-formed
province of the Pandjab. During the disturbances
that occurred in the wake of Partition, the entire
Muslim population of the district migrated to Pakistan. A famous centre of cattle-raising, the stud-bulls
of Hisar are in great demand for breeding purposes.
The only antiquity of note is the fortress built by
Firuz Shah, which is now in a sad state of neglect and
disrepair.
Bibliography: Shams Siradi cAfif, Ta^rlkh-i
Flruzshdhl, Calcutta 1891, 24 ff.; Nicmat Allah,
The Ta^rikh-i-Khdn Jahdni, (ed. S. M. Imam alDin), Dacca 1960, i, 54 (intro.), 61 (intro.), 133-4,
261-2; c Abbas Khan Sarwani, Ta^rikh-i Sher
Shdhi, Dacca 1964, 9; Abu '1-Fadl cAllami, A*in-i
Akbari, En,g. transl. Blochmann, Calcutta 1939, i,
32, 60, 338, ii (transl. Jarret), Calcutta 1949, 112,
285, 298-9; Imperial Gazetteer of India, Oxford
1908, xiii 145-7, 153, 155-6; P. J. Fagan, Hissdr
District Gazetteer, Calcutta 1892; A. Anderson and
P. J. Fagan, Settlement Report of Hissdr, Calcutta
1892; Cambridge History of India, iii, 153, 175 f.,
190, 203-4, 215, 222, 225, 234, 587, 625; iv, 12,
22, 45, 67, 74; Ishwari Prasad, The life and times
of Humayun2, Calcutta 1956, 14, 45-6, 322-3, 341;
Bdburndma (Memoirs of Babur), transl. A. S.
Beveridge, London 1921, index; Storey, i/2, 677
(5); Edward Thomas, The Chronicle of the Pathan
Kings of Delhi, London 1871, 274; TA under the
root &.S.R.; Yahya b. Ahmad b. cAbd Allah
Sirhindi, Ta'rikh-i Mubdrak-Shdhi, Eng. tr. K. K.
Basu, Baroda 1932, 130-2, 155, 182-3, 186, 200,
213, 221, 250-1 (much new and useful information);
Nizam al-Din Ahmad, Tabakdt-i Akbari, Bibl. Ind.,
Calcutta 1927, i, 230-1; al-Bada'uni, Muntakhab
al-tawdrlkh, Bibl. Ind., i, 293; W. Francklin, The
military memoirs of Mr. George Thomas, London
1805; L. Hutchinson, European freebooters in
Moghul India, Bombay 1964, 108-12, 179 (full
description of the Georgegafh fort); Firishta,
Gulshan-i Ibrdhlml (Ta*rikh-i Firishta), Lucknow
1281/1864, 146.
(A. S. BAZMEE ANSARI)
HISBA, non-Kur'anic term which is used to mean
on the one hand the duty of every Muslim to "promote good and forbid evil" and, on the other, the
function of the person who is effectively entrusted
in a town with the application of this rule in the
supervision of moral behaviour and more particularly of the markets; this person entrusted with the
hisba was called the muhtasib. There seems to exist
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no text which states explicitly either the reason for
the choice of this term or how the meanings mentioned above have arisen from the idea of "calculation" or "sufficiency" which is expressed by the
root.
i.—GENERAL: SOURCES, ORIGINS, DUTIES.
The duality in the meaning of fyisba is the icason
why information on it is found in such a diversity of
sources. Apart from the allusions to muhtasibs which
can be found in chionicles, biographical dictionaries,
etc., information on one meaning of hisba is found in
all that has been written on public morality and
against bida* (such as the Madkhal of Ibn Hadidj),
and in all that has been written on trade or commercial law. We shall limit ourselves here to mentioning
those works of which hisba, in one or the other of its
meanings, is the primary and formal subject. They
can be divided broadly into two categories, which do,
howeverj overlap to a certain extent. Some works
deal in a general way with the content of the virtue
of hisba, the obligations arising from it for the
muhtasib, and the religious and juridical aspects of
his office; the others set out mainly to enlighten
the muhtasib on the practical and technical details
of the supervision which he must exercise; and, since
this supervision applied principally to the various
crafts and trades, these works are practical guides to
the administrative control of the professions. We
shall attempt to give a detailed list of the latter
works, whereas for the former a very general mention
will suffice.
The works which include a general examination
of the hisba are in fact very numerous, but it is
remarkable that they first appear only in the 5th/
nth century, i.e., two centuries after the appearance
of the office. The two principal works are al-Ahkdm
al-sultdniyya of al-Mawardi, ch. xx, chiefly juridical
(which, however, refers, though sometimes to refute it,
to an earlier treatise by the Shafici muhtasib of
Baghdad at the beginning of the 4th/ioth century,
Abu Sacid al-Istakhrl), and the Iliya* 'ulum al-din
of al-Ghazali, ii, 269 f., which is chiefly moial. Among
the other writers there should be mentioned the
early and Spanish Ibn Hazm (al-Fasl fi 'l-milal, iv,
171 f.); and then, later: under the Mamluks, the
Hanbali Ibn Taymiyya (al-Risdla fi 'l-fyisba, cf. H.
Laoust, Essai sur . . . Ibn Taymiyya, index), alNuwayri (Nihdya, vi), Ibn Diamaca, al-Subki (MuHd
al-nicam), al-Kalkashandl, al-Makrizi, etc.; in Central
Asia, the Nisdb fi 'l-ihtisdb of al-Sinami (?), the
title of which refers to the author's own position as
muhtasib (7th/i3th century?), and which, to judge
by the number of manuscripts (cf. K. cAwad, in
RAAD, xvii (1942), 433 f.), must have had a considerable success in Irano-Turkish countries; and
in the West, the Mufaddima of Ibn Khaldun, iii,
31The works in the second category are of a different
type. As has been said, they are not only devoted
to the technical details of the supervision which
must be exeicised, particularly over the trades, but
they are treatises intended specifically for the
muhtasib, and, while they are of course in agreement
with the Law, are of an administrative and not a
juridical character. The Ahkdm al-Sub of the Malik!
of Ifrikiya, Yahya b. cUmar (second half of the 3rd]
9th century) is often considered as the oldest work
of this type (the basic text, surviving in a later compilation, ed. Mahmud CAH Makki, in RTEEI, iv (1956);
Spanish tr. by E. Garcia G6mez, in al-Andalus, xxii
( J 957); two complete direct manuscripts exist in

Tunisia: Zaytuna 3137, and one in a private collection); but, apart from the fact that the word frisba
is not mentioned in it, it is in fact more a chapter
consisting of a collection of juridical consultations
on the sub etc. than an administrative treatise for
the use of the mufytasib. A little nearer to the genre
with which we are concerned, and containing the
word hisba, is the Zaydl manual published by R. B.
Serjeant, in RSO, xxviii (1953) (composed ca 3oo/
910); it is probably not accidental that a treatise of
this sort was produced among the Zaydis, who
attached such importance to the precise interpretation of the Law, but its contents suffer from the
backwardness of the economic and social situation of
Tabaristan within the framework of which it was
conceived.
There exists no real treatise of frisba in the exact
meaning of the word until the end of the sth/nth
century in the West (particularly in Spain) and the
end of the 6th/i2th century in the East (Syria and
Egypt); none has been recorded earlier than these
or in any other countries. Those which are known
are the following:
(A) In the West: The K. fi dddb al-fasba of alSakati of Malaga (about 500/1100; ed. E. LeviProvencal and G. S. Colin, in JA, 1931) and the
Risdla fi 'l-fyadd wa 'l-hisba of Ibn cAbdun of Seville
(6th/i2th century, ed. E. Levi-Provencal, in JA,
1934; reprinted in his Trois traiUs hispaniques de
hisba, 1955; with Fr. tr. by E. Levi-Provencal in
Seville Musulmane au dtbut du XII6 siecle, 1947;
Spanish tr. in collaboration with Garcia G6mez,
Sevilla musulmana. . ., 1948; Italian tr. by F.
Gabrieli, in Rend. Lin., 6th series, xi, 1935). Next, in
the same Trois trait^s . . ., come Ibn cAbd al-Ra3uf
and al-Djarsifl, Fr. tr. by Rachel Arie in HespfrisTamuda, i (1960), Engl. tr. of the former by G. M.
Wickens, in IQ, iii (1956) (but see J.D. Latham in
JSS, v (1960), 124 f.). The following are partly in
the genre of a treatise on hisba and partly in that of
nawdzil—juridical consultations: the chapter hisba
in the Tanbih al-hukkdm fi 'l-ahkdm, ot Ibn alMunasif (563-620/1168-1223), MS Zaytuna 1919, and
the Tuhfa of Muhammad al-cUkbani of Tlemcen,
Zaytuna 2978 and 6234, Algiers 1353, analysed by
Muhammad Talbi, Quelques donndes sur la vie sociale
en Occident au XVe siecle, in Arabica, i (1954)(B) In the East: Several eastern treatises,
slightly more substantial than those of the West,
have as their prototype the Nihdyat al-rutba fi talab
al-hisba, of cAbd al-Rahman b. Nasr al-Shayzari (d.
589/1193) (ed. with Fr. tr. under the name of Nabrawi by Bernhauer, Les institutions de police chez les
Arabes . . ., in JA, 1860-61; good modern ed. by
al-cArini, Cairo 1946); these are, first, the longer
treatise of the same title by Ibn Bassam (7th/i3th
century, composed in Syria or Egypt), analysed
byCheikhoin al-Mashrik, x (1907), and, still more
detailed, the Ma'dlim al-kurba fi ahkdm al-hisba by
the Egyptian Ibn al-Ukhuwwa (beginning of the
8th/i4th century, ed. with abridged Engl. tr. by
R. Levy, GMS, N.S. xii (1938)); then a series of
other works, the majority of which are apparently
only worked-over editions of the works just mentioned, sometimes attributed to false authors (alMawardi), but the manuscripts of which, being still
unpublished and not studied, cannot at present be
classified: see the articles by M. Gaudefroy-Demombynes in JA, ccxiii (1938) and K. €Awad, in RAAD,
xviii (1943) and, for the K. al-tfisba of Ibn cAbd
al-Hadl (d. 909/1503), the note by Habib Zayyat in
al-Khizdna al-Sharkiyya, ii (1937), 112. For the
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Zaydls see R. Strothmann, Das Staatstecht der
Zaiditen, Strasburg 1912, 90 ff.
In addition to these treatises, there exist some
diplomas of appointment of muhtasibs, which have
not received the attention they deserve: one, from
the 4th/ioth century, included in the insha? collection
of the Sdfrib Ibn cAbbad, 39, others, Irano-Turkish
of the 6th/i2th century, in ihe-Rasd*il of Rashld
al-Din Watwat, 80, and the K.'Atabatal-kataba (in
Persian) of Muntadjab al-Din Badic Atabek alDjuvayni, Tehran 13293., 82 ff., and finally others,
from Ayyubid and Mamluk Syria and Egypt, in the
correspondence of Diya3 al-Din b. al-Athir (see
BSOAS, xiv/i, 38) and the Subjt al-atsha of alKalkashandi, x, 460 (by the frddi al-Fadil), xii, 339,
and extracts passim; probably many others could
be found.
Such are the sources on which a study of the
hisba can be based. In its broad sense this is therefore the obligation incumbent in principle on every
Muslim to promote good and to combat evil. He may
do this in the normal course of events by information
and remonstrance,more particularly by legal intervention, and, in special circumstances, in the case of
absence of public authority, by constraint if he is
able to do so—even, according to Ibn Hazm, in the
case of a public authority which is not valid, by
revolt against it. In reality the obligation is only
theoretical, subordinate to the duty of the Muslim
to do as well as possible in the situation, and he is
forbidden to set himself up in place of the public
authority when this exists. The idea of frisba, therefdre, although it can play a certain role in social
behaviour, has in praccice only an insignificant
influence and it is difficult to understand in what
conditions its theory nevertheless developed.
The origin, apparently very old, of the office of
hisba is no clearer. Originally neither the word
hisba nor muhtasib was used, but instead the term
sahib (or *dmil) al-suk for the latter. Thus there are
two questions: that of the origin of the sahib al-suk
and that of his transformation into the muhtasib. It
is generally admitted that the former was the
successor of the agoranomos of the Hellenistic cities:
his duties were broadly similar and the Arabic expression can be seen as a translation of the Greek
term. However, there exists no record of che agoranomos in the Greek inscriptions for three hundred
years before the Arab conquest (Pauly-Wissowa;
West and Johnson, Byzantine Egypt, 1955, index),
and it is possible that both the office and the name
were introduced in the Muslim period without there
being any connexion: the name may have survived
in popular use (as is suggested by its appearance in
the Talmud), and the old towns probably retained
their early institutions, whatever they may have
been, but this is no reason to insist that at Basra,
Kufa, etc., which (like Mecca and Medina) had
their suk, a sahib al-suk could not have appeared
without inspiration from outside.
However this may be, about the time of the caliphate of al-Ma'mun, the sahib al-suk was replaced by
the mulitasib, a name which until then had been used
only of a private individual who practised the virtue
of bisba. This change in nomenclature evidently
took place within the framework of the Islamization
of institutions carried out by the cAbbasids, particularly during the period of the Muctazila; but it is
difficult to tell to what extent there really took place
a transformation in the spirit and the content of the
office of hisba. The change having occurred in the
East after the split in the Muslim world between
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East and West, the title of sahib al-suk remained
predominant in the Maghrib and in Spain, where the
idea of frisba was adopted primarily by the lawyers
(explicit reference to this is found hi Ibn Bashkuwal,
and many examples, among others, in the Baydn of
Ibn cldhari). But from the time that it is possible
to describe the details of the office, there appears no
great difference between the two halves of the Muslim
world.
The classical mufrtasib then was characterized by
the integration of his task as controller of the market
within the wider duty, basically religious, of maintaining the seemly ordering of social life.
The division between his duties and those of the
kadi and the chief of the shurta [q.v.] was not strictly
defined, and the difference lay, in certain matters,
less in their intrinsic nature than in the method by
which they were approached: the kadi judged matters
concerning which there had been a complaint and
held an inquiry to discover the truth, and the
shurta intervened over offences and crimes which
demanded police action; the mufrtasib, on the other
hand, concerned himself only with obvious and incontestable facts: he did not hold an inquiry, but
intervened of his own accord, without waiting for
a complaint. The questions with which he had to
concern himself were in general decided at a fairly
early date by a usage which has scarcely varied up to
the present day; none of them was purely formal but
it goes without saying that, apart from the affairs of
the sw/fe, the way in which he carried out some of
his obligations depended very much on. the social
background and on his own personal character.
Apart from the suk, they can be divided into three
groups: the muhtasib had to supervise the performance of religious obligations (public attendance at
the Prayer, the proper use and upkeep of the mosques), the propriety of the behaviour between the
sexes in the streets (and at the baths), and finally
the application of discriminatory measures against
the dhimmis. And cases are cited of a courageous
muhtasib's even criticizing kadis who had judged
wrongly or denouncing doctors guilty of teaching
which did not conform with the idjmd*-.
As far as the public is concerned however the basic
and permanent duty of the muhtasib was the control
of the suk. This duty above all came to be formally
defined right from the beginning in the diploma of
nomination: he had to check the weights and measures which, being so complex and diverse, readily
permitted fraud. More generally, he had to watch
for and combat all the types of shortcomings and
dishonesty which could arise both in the manufacture and in the sale of commodities (and on which
there exists—apart from the consideration given
to them in fikh—a whole specialist literature, the
best known example of which is the Kashf al-asrdr
of al-Diawbari, 7th/i3th century). The manuals of
hisba in the strict sense list then the principal
trades, and for each of them provide the muhtasib
with the technical information which enables him
to test the quality of the products and to trace malpractices or bad workmanship—all of this being
most important documentation for the study of
economic conditions. The muhtasib might even,
when there existed no special officer in charge of
this, test the genuineness of coins. In addition he
had to ensure that merchants and agents did not
resort to dissimulation, nor use practices calculated
to deceive the customer over the merchandize or
the price charged for it. He also made sure, from the
point of view of the law, that the merchants did not
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indulge in any operation which was connected with
the prohibited practice of usury (ribd). His competence extended even to professions which we should
not nowadays normally consider as being connected
with the suk: he thus controlled apothecaries and
physicians, and in the schools warned or punished
any masters who were excessively severe. The
mufrtasib did not go beyond the limits of the town
however, and consequently the tudfdidr, or traders
with other districts, did not come under his control.
There is one point concerning this economicomoral activity which should be stressed in relation
to the economic traditions of Islam: the mufrtasib
checked prices but he did not normally have power
to fix them. He reprimanded and even punished the
merchant whose prices were higher than the accepted
rate and, particularly in periods of scarcity, he dealt
severely with hoarding; but the Law considers that
prices are determined by God, i.e. are beyond the
scope of human authorities. In a period of famine,
however, at the end of the Middle Ages, there
was a growing tendency to official price fixing
[see NARKH, TASCIR].
Linked with these tasks was another which has
caused modern scholars to stress the view that the
traditions of antiquity concerning the councillors
of the town were perpetuated in the duties of the
mufytasib. He had to ensure that, in the building
and repair of houses and in the erection of shops,
nothing was done which was prejudicial to public
safety or which impeded the passage of pedestrians
or vehicles. He was responsible for the cleansing of
the streets and, if necessary, for the repair of the city
walls, for ensuring the supply and regular distribution of water, etc... All these are duties which have
sometimes caused the muhtasib to be considered as
a (and in Islam the only) municipal official: however
he was no more one than was the frddi by nature of
his office, since he was not appointed by any urban
or professional organization; yet in fact he was
concerned specifically and exclusively with urban
matters.
The mufrtasib was appointed by the State, sometimes directly, more often through the governors or
the fcddis, to whom it delegated officially the function
of frisba, not, in principle, in order that they should
perform it themselves, but so that they might ensure
that it was carried out. The muhtasib had to be a
man known for his moral integrity and for his competence in matters concerning the Law; he was
therefore usually a fakih, but, although this was less
often insisted upon, the experience of professional
life which he had to have caused him also to be
chosen when possible from among the merchants.
In any case, in the division of occupations into
political and religious, the hisba, like the post of
kadi, was a diniyya office. The recruitment for and
the performance of this office presented difficulties
concerning the sphere and the methods of action of
the muhtasib. In cases where he was unable personally to supervise a large area he designated for each
trade an amln or 'arif belonging to that profession;
in addition, he had a number of subordinate officers
who enabled him to be represented rapidly anywhere,
to summon delinquents, etc. Nevertheless these
methods were rarely adequate, and it was essential
for there to be collaboration between the muhtasib,
the kadi and the shurta. For the same reason it often
happened that there were joined together in the same
person either the offices of kadi and muhtasib or of
fyisba and shurta', in spite of the breadth of his field
of action and the religious quality of his office, the

muhtasib was in general considered as a specialist
subordinate of the kadi, and the recruitment of the
holders of hisba was made from among persons of
lesser importance, the post being less esteemed than
that of kadi (for which it sometimes served as a
preliminary step).
In the majority of Muslim states the muhtasib
of the capital was invested with a certain responsibility for the supervision of those of the provincial
towns. At the beginning of the 7th/i3th century, the
caliph al-Nasir, within the framework of his general
policy of a theoretical and religious unification of
Islam under his own guidance, tried to establish,
at least in the Near East, a general control over the
fyisba, which however did not really materialize (see
Oriens, vi (1953), 21).
The penalties which the mufytasib could inflict
without resort to other juridical authorities were
normally, after a reprimand, beating and a parade
in disgrace through the streets; incorrect weights
and measures and faulty products might be confiscated; in exceptional cases, repeated offenders might
be forbidden to continue to exercise their profession
or even be banished.
At the end of the Middle Ages, with the economic
decline and the social crises then existing, the office of
muhtasib often declined in esteem. Under the Mamluks, it was, like other offices, obtained by payment,
the purchaser recouping himself from the merchants
by means of illegal taxes. There were frequent
quarrels between the candidates, an example being
the well-known one between al-Makrlz! and alc
Ayni; and it sometimes happened that, for mercenary reasons or out of concern for efficiency, the post
was given, against all tradition, to a member of the
military class.
The mufytasib continued to exist throughout the
greater part of the Muslim world until the reforms
of the modern period; he still existed for example at
the beginning of the 2oth century in Morocco and
at Bukhara. From the Saldjukid period, in IranoTurkish territory and occasionally elsewhere, the
office was more usually called ihtisdb, the name of
fyisba being reserved for the virtue which the holder
must exhibit (see next section). The Latin East
which arose from the Crusades adopted it in a
limited and lay form called the "mathessep".
Bibliography: The sources and the modern
works about them have been mentioned in the
article. There is as yet no general and thorough
study of the subject as a whole. The main work,
chiefly juridical, is that of E. Tyan in the final
chapter of his Histoire de I'organisation judiciaire
en Islam, ii, 1943, together with the reviews of
it by M. Gaudefroy-Demombynes, in Journal des
Savants, 1947, J. Sauvaget, in JA, ccxxxvi (1948),
309-11, and J. Schacht, in Orientalia, xvii (1948),
518. See also the prefaces by E. Levi-Provengal
and Mahmud cAli Makki to their editions and
the recent restatement by J. Schacht in his
Introduction to Islamic Law2, 1966, index, and
bibliography pp. 231-2. There is a useful chapter
by A. Darrag in L'£gypte sous le regne de
Barsbay, 1961, 76-82. N. Ziyada, al-Ifisba wa
'l-mufytasib fi 'l-Isldm, 1963, is of value chiefly
as a collection of texts. Imamuddin, al-tfisba
in Spain, in 1C, 1963, gives biographies of
Andalusian muhtasibs. See also the article muhtasib
in El1 (R. Levy). The works devoted to the Muslim
town of course mention the muhtasib; they cannot
all be cited here but from our point of view there
should be mentioned especially G. Margais, Con-
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sidtrations sur la ville musulmane et le muhtasib, in
Recueils de la Sociite Jean Bodin, vi (1954), and the
excellent monograph by R. Le Tourneau on Fez.
For Bukhara, P. I. Petrov, Bukharskiy mukhtasib,
in Problemi Vostokovedeniya, 1959/1, 139-42. On
the Latin East, Cl. Cahen, La jeodalite et les institutions politiques de V Orient Latin, in Accad. Naz.
d. Lincei, XII Convegno Volta, 1956, 22-3.
(CL. CAHEN AND M. TALBI)
ii.—OTTOMAN EMPIRE
The term hisba does not occur in the registers and
documents of the Ottoman administration; instead,
we find ihtisdb, an official term used both in the
capital and in the provinces, its basic meaning being
the levying of dues and taxes, both on traders and
artisans and also on certain imports. However, the
word ihtisdb finally came to denote the whole aggregate of functions that had devolved upon the mufytasib or ihtisdb dghdsi (more rarely ihtisdb emini}; it
has often be translated as "market police", which
implies a restrictive meaning; in the same way, the
mufitasib has been regarded as an "inspector of markets", but his exact responsibility went beyond that
of merely superintending and inspecting markets and
members of the trade-guilds. The regulations concerning the duties of the muhtasib were codified in the
ihtisdb fydnunndmeleri, in which that official could
find everything relating to this duties of supervision,
inspection, punishment and, particularly in regard to
the provinces, of the levying of taxes. These regulations included on the one hand a list of the prices
(narkh-i ruzl—see NARKH) which had to be observed
for the sale of commodities, manufactured or other
articles, the permitted profit margins, and the
penalties to be exacted from delinquent traders and
artisans; they also gave the total amount or the
percentage of the taxes, dues, charges and other
contributions collected in the name of ihtisdb and
levied on the members of the trade-guilds. A reminiscence of the original function of the muhtasib is to
be found in certain articles in these regulations, in
which it is stated that he must supervise behaviour
and morality in public or sacred places and the respect shown by Muslims for their religious duties. It
was he also, at least in Istanbul, who superintended
the division of merchandise between wholesalers,
traders or artisans. In the collection of taxes the
muhtasib was assisted by agents called l$ol oghldnlarl
(15 in number in Istanbul in the ioth/i6th and nth/
17th centuries, the number subsequently being raised
to 56) and by 16 muldzims (candidates) known as
senedli [q.v.], holders of an official warrant of nomination. The office of mufrtasib or ifytisdb dghdsi was
farmed out annually (iltizdm), the holder receiving a
berdt of nomination after approval by the kadi (to
whom the muhtasib was directly responsible), the
Grand Vizier or the governor of the province, and
after he had paid a certain sum called the bedel-i
mufydta^a or cash-value of the right to farm.
The first known ihtisdb regulations go back to
sultan Bayazid II (886/1481-918/1512), at the beginning of the ioth/i6th century; later, other regulations were enacted by sultans Selim I, Siileyman I,
Selim II, Murad III, Murad IV, Mehemmed IV,
etc. . . .; for the provinces, regulations concerning
ihtisdb were included in the wider regulations for
the administration of the provinces, the kdnundmes,
the oldest of which date from the reign of Bayazid II;
it is not impossible that other regulations of this kind
had been promulgated earlier. In certain provinces
annexed to the Ottoman Empire in the ioth/i6th
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century, the sultans, immediately after the conquest,
had at first contented themselves with enforcing the
earlier regulations, as for example in Damascus.
In the financial sphere, the mufatasib levied those
taxes that derived from ifytisdb properly speaking
(ifrtisdb rusumu}, but also some taxes which might be
described as import or entry taxes, and lastly the
tax (yewmiyye-i dekdkin) paid by shop-keepers to
provide emoluments for the muhtasib and his subordinates. In Istanbul, the town was divided into
15 tax areas for this last tax. The ihtisdb taxes, in
Istanbul and in the principal cities of the Ottoman
Empire, were as follows:—bdd[-i pdzdr [see BADJ],
market tax, already in existence in the time of the
Saldjukids and Ilkhanids, but the regulations governing it seem to go back to Mehemmed II; this tax
was levied on all merchandise coming from outside
and sold in a market in the town; bitirme, an annual
tax levied on merchants in foodstuffs; ddmgha resmi,
stamp or brand duty [see TAMGHA] levied on textiles
and metals, whether precious or not; ^a^-i fyapan
or resm-i kapan or lia^-i bandar [see KAPAN] weighing
dues paid in kind on cereals and dried vegetables,
and in cash on other produce; according to certain
authors, these weighing dues were also known as mizdn
(scales dues), ewzdn (dues for weights and measures)
and ehydl or keyydliyye (dues for measuring grain).
According to the locality, other ifrtisdb taxes could be
imposed, such as (in Istanbul) the rusumdt-i ihtisdbiyye or entry dues on merchant shipping, babfy-i fyapl
or dues levied at the Edirne Gate, and bdyiHyye or
dues on sales which mainly appeared in the i8th and
i9th centuries. Certain abusive taxes imposed by
muhtasibs were on occasion cancelled by the sultans,
on the grounds that they constituted blameworthy
innovations prejudicial to the population.
The system of farming out the ihtisdb was abolished in Istanbul in 1242/1826 and replaced by an
administration (ifytisdb nazdreti) controlled by an
ihtisdb ndziri, a government official. In 1271/1854
the office of ititisdb ndziri was abolished and passed
into the hands of the shehir emini.
Bibliography: Ewliya Celebi, Seydfratndme, i,
Istanbul 1314/1898, passim-, Hammer-Purgstall,
Staatsverfassung; W. Behrnauer, Memoire sur les
institutions de police chez les Arabes, les Persons et
les Turcs, in JA, 5th ser., xv (1860), 461-508; xvi
(1860), 114-90, 347-92, xvii (1861), 5-76; cAyn-i
C
A1I Mu'edhdhinzade, Kawdnin risdlesi. Kawdnin-i
Al-i cOthmdn der khuldsa-i meddmin-i defter-i diwdn,
Istanbul 1280/1863; Kdnunndme-i Al-i ^Othmdn, in
TOEM (supplement), 1330/1914; 'OthmdnllKdnunndmeleri, in MTM, i/i (March-April 1331/1915),
49-112, i/2 (May-June 1331/1915), 305-48, i/3 (JulyAugust 1331/1915), 497-544; cOthman Nuri, Medjelle-i umur-iBelediyye, i, Istanbul 1337/1922,327469; Ahmed Refik, Hicri 12. asirda Istanbul hayati,
and Hicrt u. asirda Istanbul hayati, Istanbul
1930-1; idem, 16. asirda Istanbul hayati2, Istanbul
1935; Omer Lutfi Barkan, Bazi buyuk $ehirlerde
es,ya ve yiyecek fiyatlerinin tesbit ve tefti^i hususlarini tanzim eden kanunnameler, in Tarih Vesikalan, 1/5 (Feb. 1942), 329-40, ii/7 (June 1942), 15-40,
ii/9 (Oct. 1942), 168-77; idem, Kanunlar, passim;
I. H. Uzuncarsih, Osmanli devletinin merkez ve
bahriye teskildti, Ankara 1947, 140-4; Mehmed Zeki
Pakalm, Osmanli tarih terimleri ve deyimleri
sdzlugu, Istanbul 1946-54, s.v. ihtisap; Gibb-Bowen,
i/i, 155-6, 168, 279, 287-8, 292, 1/2, 7-9, 12, 15, 34»
80, 116, 129; R. Mantran and J. Sauvaget, Reglements fiscaux ottomans. Les Provinces syriennes,
Beirut 1951, passim-, L. Fekete, Die Siyaqat
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Schrift in der tiirkischen Finanzverwaltung, i,
Budapest 1955, passim-, R. Mantraix, La police des
marches de Stamboul au debut du XVI* siecle, in
CT, No. 14 (2e trim. 1956), 213-41; idem, Un document sur rihtisdb d* Istanbul a la fin du XVII9
siecle, in Melanges Massignon, iii, Beirut 1957,
127-49; L. Fekete, Rechnungsbucher tiirkischen
Finanzstellen in Buda (Ofen) 1550-1580, Budapest 1962, passim; Stanford J. Shaw, The financial and administrative organization and development
of Ottoman Egypt, 1517-1798, Princeton 1962;
idem, Ottoman Egypt in the eighteenth century; The
Nizdmndme-i Misir of Cezzdr Ahmed Pasha, Harvard 1962; R. Mantran, Istanbul dans la seconde
moitie du XVII* siecle, Paris 1962, 145-6, 218-9,
226-9, 274, 294, 300-8, 310-23, 328, 442, 459;
Stanford J. Shaw, Ottoman Egypt in the age of the
French Revolution, Harvard 1964.
(R. MANTRAN}
iii.—PERSIA
The muhtasib and his office, the hisba (or ihtisdb),
together with many other offices of the religious
institution, continued to be found in the various
empires and kingdoms formed in Persia after the
break-up of the cAbbasid caliphate. It did not
finally disappear until the igth century. Public
morals and the due performance by Muslims of their
religious duties were under the general care of the
muhtasib. He was also charged with the oversight
of what might be called public amenities. He was
not to allow slaves to be ill-treated or animals overburdened. It was also his duty to see that dhimmis
complied with the regulations imposed upon them
to distinguish them from Muslims. His main task,
however, was to oversee the markets and prevent
dishonest dealing by merchants and artisans and to
exercise supervision over the guilds and corporations.
He was empowered to inflict summary punishment
on offenders (see further R. Levy, The social structure
of Islam, Cambridge 1957, 334 ff.).
Nizam al-Mulk states that a muhtasib should be
appointed in every city to oversee weights and
prices, to watch over commercial transactions, to
prevent the adulteration of goods and fraud, and
"to enjoin what is good and forbid what is evil".
The sultan and his officials should support the
muhtasib because, if they did not, "the poor would
be in trouble and the people of the bazaar would
buy and sell as they liked, middle-men (fadlakhwur) would become dominant, corruption open,
and the shartfa without prestige" (Siydsat-ndma, ed.
Schefer, Persian text, 41). Husayn Waciz Kashifi
(d. 910/1505), who wrote under the Timurids, regards
the existence of the muhtasib as a guarantee that
public life would be conducted in accordance with
the precepts of Islam. He writes, "Every sultan
who strives to put into practice the precepts of the
shartfa and to execute the decrees of religion is the
deputy of God and His shadow upon earth. But
since the sultan, by virtue of the multiplicity of state
affairs, cannot look into the details of this matter
[the execution of the decrees of religion] he must
appoint mufytasibs in his kingdom. The muhtasib
must be strong in the faith and powerful in his zeal
for Islam, and distinguished by virtue
('iffat),
abstinence, trustworthiness, uprightness, and lack
of greed. Whatever he does he should do for the
strengthening of religion, and he should be free from
ulterior motives, hypocrisy, self-seeking, and lust,
so that what he says may impress itself upon the
hearts of men" (Akhldk-i Muhsini, ed. Mirza

Ibrahim Tadjir Shirazi, lith., Bombay 1308, 159).
Muhammad Mufid, writing in the nth/i7th century,
also emphasizes the importance of the fyisba as one
of the offices of religion (Djami'-i Mufidi, ed. IradJ
Afshar, Tehran 13405., iii, 380-1).
The holder of the office of muhtasib was normally
a member of the religious classes. A number of
documents for the appointment of the muhtasib
survive. One, issued from the diwdn of Sandjar, the
last of the Great Seldjuks, is for the appointment of
a certain Awhad al-Din to the office of muhtasib of
Mazandaran. He is commanded to enjoin what is
good and forbid what is evil, to exert himself in the
equalization and control of weights and measures, so
that no fraud would be committed in buying and
selling and that Muslims would not be cheated or
suffer loss; to ensure that the requirements of the
shari^a were duly carried out in mosques and places
of worship, and that the mu^adhdhins and other
officials performed their duties in the proper way
and at the stated times; to strive for the suppression
of corrupt persons and for the prevention of notorious
conduct in public by them, the open commission of
vice, and dealing in intoxicating drink in the neighbourhood of mosques, burial places and tombs; to
cause the dhimmis to wear distinguishing clothing to
mark their inferiority to Muslims; and to prevent
women mixing in the assemblies of the 'ulamd*
(madilis-i *ilm) or listening to homilies (Muntadjab
al-Din Badic Atabeg al-Djuwayni, *Atabat al-kataba,
ed. c Abbas Ikbal, Tehran 1950-1, 82-3; see also
H. Horst, Die Staatsverwaltung der Grosselguqen und
Horazmsdhs (1038-1231), Wiesbaden 1964, 97, 161-2;
and 112-3 and 162 for documents belonging to the
Khwarazmshah period).
During the Ilkhan period the muhtasib, like other
officials of the religious institution, either continued
to exist or was re-appointed after the conversion of
the Ilkhans to Islam. When Ghazan Khan decided
to unify weights and measures throughout the
kingdom, he ordered this to be done in every
province in the presence of the muhtasib (Rasid alDin, Geschichte Gazan-Hdns, ed. K. Jahn, GMS, 1940,
288). In Timurid times the functions of the muhtasib
and the qualities required for his office were broadly
the same as in Seldjuk times. Three documents for
the appointment of the muhtasib are preserved in
the Sharaf-ndma of cAbd Allah Marwarid (see H. R.
Roemer, Staatsschreiben der Timuridenzeit, Wiesbaden 1952, 53-7, 150-2). One of these documents,
appointing a certain cAbd Allah Kirmani muhtasib
of Herat, states that he was to hold the office jointly
with a certain Rukn al-Din cAla5 al-Dawla (ibid.,
f. 24a).
Under the early Saf awids there was a muhtasib in
most, if not all, of the large cities. He performed the
traditional functions of the office, but with the
difference that the orthodoxy which he now supported was Shicism of the Ithna-cashari rite. In a
diploma for the office of mulitasib of Tabriz dated
1072/1662 the official appointed was charged with
the preservation of public morality, including the
prevention of drinking, gambling, and other offences
against the shari^a, the collections of khums and
zakdt and the distribution of the proceeds of these
taxes among those who were entitled to them, and
the upkeep of mosques, schools, and charitable
endowments; he was also enjoined to control weights
and measures, to see that passage along the streets
was unimpeded, and to supervise certain groups and
guilds, such as the mullds, mu^adhdhins, and washers
of the dead. The kaldntars, kadkhudds, ddrughas, and
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officials administering customary law ('ummdl-i curf)
were ordered to refrain from interfering in the fixing
of prices and to see that the muhtasib was paid the
customary dues of his office (see A. K. S. Lambton,
Islamic society in Persia, (inaugural lecture), London
(S.O.A.S.), 1954).
The chief mufytasib of the kingdom was known as
the mu^tasib al-mamdlik. This office under fahmasp
was held by an Astarabadi, Mir Sayyid cAli, who was
also the khafib of the royal court, and later by a
Tabataba3! sayyid, Mir Djacfar, who was succeeded
on his death in the reign of Shah cAbbas by Mirza
c
Abd al-lrlusayn, formerly the kalantar of Tabriz
(Iskandar Beg, ^Alam-drd-yi 'Abbdsi, lith., Tehran
1896-7, 111-2). According to the Tadhkirat al-muluk
an undertaking from the elders of each guild concerning the prices of the goods they sold was submitted month by month to the muhtasib al-mamdlik
for his approval. He then sent this to the ndzir-i
buyutdt (the superintendent of the royal workshops)
for his confirmation so that documents for the
purchase of goods might be drawn up. Contravention
of this price-list was visited by heavy penalties (ed.
V. Minorsky, QMS, Persian text, ff. 79b-8oa).
Chardin, who travelled in Persia in late Safawid
times, states that prices were fixed in Isfahan every
Saturday by the muhtasib and that any vendor
exceeding the prices fixed was liable to heavy penalties. But he also alleges that there was corruption
over the settling of prices and that vendors gave the
muhtasib presents to induce him to fix prices at a
high level (Voyages, ed. Langles, Paris 1811, x, 2 ff.).
The mufytasib al-mamdlik appointed deputies to
act on his behalf to ensure that the guilds sold their
goods in each place at the prices fixed (Tadhkirat
al-muluk, f. Sob). He was paid 50 tumdns per annum
and in addition levies on various provincial towns,
totalling some 253 tumdns 3,000 dinars, were made
in his favour (ibid., ff. goa-b).
After the Safawid period the office of muhtasib
appears to have • declined and to have become
increasingly secularized. Those of his functions which
were concerned with the administration of shar'i law
were in effect removed from his competence and
administered by the marddii* al-taklid. These
functions included the collection of khums and
zakdt, the administration of inheritances and wills,
and the appointment of guardians for minors and
others, matters which were known collectively as
umur-i fyisbi. The marddiic issued idj_dzas for the
supervision on their behalf of the umur-i hisbi. The
qualifications required by the recipient of such an
ididza were that he should be a believer (mujmin),
'just' (*ddil), and instructed in the decrees (ahkdm)
of the shari'a. He was permitted to retain from the
sums he collected by way of khums and zakdt enough
for his subsistence; the remainder was to be handed
over to the mardia* who had issued his ididza for its
distribution among those who had a right to it.
So far as the muhtasib's functions in relation to the
guilds in the large cities and to the cleanliness of the
city were concerned, they were to some extent taken
over by the ddrugha and the kalantar. His duties
were increasingly restricted to the regulation of
prices and the inspection of weights and measures
but in this he was subject to the orders of the
ddrugha (cf. E. Scott Waring, A tour to Sheeraz,
London 1807, 68-9). Tancoigne, like Chardin, alleges
that the muhtasib was not inaccessible to bribery and
often consented to sell his protection to dealers
(A narrative of a journey into Persia, London 1820,
239-40). During the course of the i9th century the
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muhtasib disappeared in most cities. Binning, writing
about 1857, states that the office had recently been
abolished in Shiraz (A journal of two years travel in
Persia, Ceylon, etc., London 1857, i, 337-8). In
Isfahan the office had ceased to be in effective
operation by 1294/1877-8 (Mirza Ilusayn Khan b.
Muhammad Ibrahim, D±ughrdfiyd-yi Isfahan, ed.
M. Sutudeh, Tehran 1963, 80). The traditional dues
levied for the payment of the muhtasib nevertheless
continued to appear in the tax-rolls for many years
after the office had, in effect, disappeared. By the
law of 20 Adhar 1305/1926 an item of 150 fcirdns
levied on the guild of butchers in Tehran for the
muhtasib was abolished (The second yearbook of the
municipality of Tehran: statistics of the city of Tehran
for the years 1925 to 1929).
There is mention of an ihtisdb-dkdsi in Tehran in
the year 1853. His functions were inter alia to issue
lists of prices for foodstuffs and other goods (cf.
Ruzndma-i Wakdyi^-i Ittifdtyyya,
No. 127, 29
Ramadan 1269/1853). The office to which he belonged
was known as the ihtisdb and its main duty was the
cleaning of the streets. Shortly after a police administration on modern lines was set up by Nasir
al-Din Shah in 1298/1880 the ihtisdb was placed
under its jurisdiction (Ictimad al-Saltana, Ruzndma,
under dateline 5 Safar 1299/1881, ms. in the library
of the Shrine of the Imam Rida at Mashhad). In
1312/1894-5 the ihtisdb department in Tehran consisted of a director, two deputy-directors, and a
number of subordinate officials, farrdshes, stablemen, and water-carriers, etc. (IHimad al-Saltana,
Ta*rikh wa Diughrdfiyd-yi Sawddkuh, lith., Tehran
1311, appendix). An item in the newspaper
Tarbiyat, No. 58, 26 Shacban 1315/30 January 1898,
addressed to Munazzam al-Saltana, the wazir-i
nazmiyya wa ihtisdbiyya, praises him for his efforts
to clean the streets, to facilitate passage through
them, to modify prices, to prevent evil conduct and
theft, and to prevent the ill-treatment of [pack]
animals. Thus, by the end of the igth century the
muhtasib as an official of the religious institution in
charge of the public conscience had ceased to exist,
and such of his functions as survived were taken over
by the police administration.
The umur-i hisbi continued to be administered
during the igth and early 2Oth centuries under the
supervision of the maradji*- al-taklld, but after the
institution of modern courts during the reign of
Rida Shah Pahlavi the umur-i hisbi were restricted
to the collection of khums and zakdt; such matters
as the administration of inheritances and wills, the
care of minors, appointment of guardians, etc., were
transferred to the courts (see the law entitled Kdnun-i
umur-i fyisbi, dated Tir 1319/1940).
Bibliography : In the article.
(A. K. S. LAMBTON)
iv.

THE INDIAN SUBCONTINENT

The institution of fyisba in the strict classical sense
did not exist in the Indo-Pakistan subcontinent
during the period from the 5th/nth century to the
I3th/i9th century. The main obstacle was the
complexion of the population, the majority of whom
consisted of non-Muslims. Except for B alb an (664/
1266-686/1287), Firuz Shah Tughluk (752/1351-79O/
1388), Sikandar Lodi (894/1489-923/1517) and
Awrangzib cAlamgir [q.v.], and they too only in
certain respects, none of the Muslim rulers of India
ever attempted to enforce the Sharica law, either for
fear of disaffecting the local Hindu population or by
way of political expediency, of which the many
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heretical measures adopted by Akbar [q.v.] are a
glaring example. From the very beginning of their
rule in a country held mainly by conquest, the
Sultans (7th/i3th-ioth/i6th century) realized that
the Muslims, situated as they were in India, could
not be allowed to grow lax in religion or morals
except at the expense of the solidarity, integrity,
and, at times, the very existence of their newly
established state. Hence, wherever a Muslim colony
was established or a town garrisoned, a muhtasib and
a bd$i [q.v.] were invariably appointed (cf. Minhadj-i
Siradi, Tabakdt-i Ndsiri, 175; al-cUtbi, Ta>rikh-i
Yamini, 288; Tddi al-ma'dthir, fol. 853). Balban,
who considered an efficient hisba department to be a
primary necessity of good government, did not
neglect, as his predecessors had done, even small and
insignificant places. We read in the Safar-ndma-i
Kd<li Ta& Muttafri (Bidinor 1909, 2 ff.), of Iletmish
(608/1211-633/1236) having appointed a kadi at
Ambala [q.v.'], which was then no more than a
hamlet of a few hundred houses of mixed population.
During the Sultanate period the functions of the mufttasib and the bd#i, and the relations between them,
were much the same as in the central lands (see above,
i).At times the Sultan intervened personally to deal
with customs or innovations considered heretical or
un-Islamic or in matters which lay beyond the
ordinary jurisdiction of the muhtasib. Firuz Shah
Tughluk, for instance, forbade many popular
practices which he regarded as irreligious (cf.
Futufrdt-i Firuzshdhi, ed. Sh. Abdur Rashid, Aligarh
I954> 6-11). However, the stronger and the more
religiously-minded a Sultan was, the greater was his
anxiety to promote the moral and religious welfare
of his people. Amir Khusraw [q.v.] speaks highly of
c
Ala3 al-Din Khaldji's jiisba, as being especially
concerned with the flow of supplies and the control
of food prices. This Sultan rigorously suppressed
drinking, gambling and other social and moral vices,
believing that unless public morals were tightened
up the deterrent punishments meted out to various
offenders against the Shari'a would be meaningless.
Mufcammad Tughluk (725/1325-752/1351) in his own
days inflicted these punishments with unwonted
severity. He was so keen to enforce ihtisdb that at
times he personally acted as the mufrtasib and
examined Muslims on the elementary rules of their
faith. Under him, the muhtasib was an officer of
great dignity and, according to al-Kalkashandi
(Subh al-acshd, v, 94; partial Eng. trans, by O. Spies,
Stuttgart 1936, 72) and Ibn Fa<?l Allah al-cUmari
(Masdlik al-absdr, partial Eng. tr. by Sh. Abdur
Rashid, Aligarh 1944, 32), enjoyed a monthly salary
of 8,000 fankas. The Sultan paid special attention to
the regular saying of prayers. According to Ibn
Battuta (iii, 292; tr. von Mzik, 149), a lady of
the royal household found guilty of adultery was
stoned to death. Similarly, drunkards received the
full measure of Iriadd punishment in addition to three
months' solitary confinment. Both Barani (Ta?rikh-i
Firuzshdhi, 441) and Ibn Battuta (loc. cit.) testify
to the high level of fyisba maintained by the Tughluk
Sultan Ghiyath al-Din (720/1320-725/1325). His son
Muhammad Tughluk did not brook any laxity in the
observance of religious rites even at his court.
Sikandar Lodi was equally keen on enforcing frisba
throughout his kingdom. He boldly did away with a
popular and time-honoured custom of carrying
'lances' (nizas) to the tomb of the legendary hero
Ghazi Mascud Salar [q.v.] and revived Firuz Tughluk's
ordinance prohibiting women from visiting tombs
and graveyards. It must at the same time be stressed

that ihtisdb was enforced only in the case of Muslims,
the non-Muslims being subject to their own religious
or personal laws or the common law of the land.
Another important function of the muhtasib was to
uphold orthodoxy and to suppress heresy. Teachers
and professors in religious institutions as well as
popular preachers had to be very cautious in their
lectures and utterances for fear of the mufytasib. The
Karmatis, who created great disturbances in Delhi
during the reign of Racjiyya (634/1236-637/1240),
were successfully combated by Firuz, as we hear no
more of their activities subsequently. We do not
hear much of the muhtasib during the rule of the
Lodi or the Sayyid dynasties, but that does not mean
that he had by then completely ceased to exist.
While Sher Shah Sur (945/1538-952/1545) was
largely occupied with the consolidation of his
kingdom and with administrative reforms, his
successor Islam Shah (952/1545-960/1552) paid due
attention to religious matters. For instance he took
very strong measures against the Mahdawis, i.e.,
followers of Sayyid Muhammad al-Djawnpuri [q.v.],
whom he regarded as a heretic, and had two of his
disciples, cAbd Allah Niyazi Sirhindi and Shaykh
c
Ala% severely punished—the former being almost
beaten to death while the latter was put to death.
(Cf. A. S. Bazmee Ansari, Sayyid Muframmad
Jawnpiiri and his movement, in Islamic Studies
(Karachi), ii/i (March 1964).
As against this, some modern historians are of the
opinion that while theoretically speaking it is correct
to say that state policy during the Sultanate period
was directed towards enforcing the hisba, in practice
little attention was paid to the dictates of the
Shar*. For instance Barani is quoted as saying that
the punishments awarded to the Muslims went
against the Kur5anic laws. Similarly, the injunctions
governing the use of jialdl (permissible) and frardm
(prohibited) things were seldom observed. Amir
Khusraw also is reported as saying that the charging
of interest was a common practice in his day, and
that when a written contract between the parties
existed even the kadi had to recognize the fact (cf.
Muhammad Habibullah, The foundation of Muslim
rule in India9, Allahabad 1961, 349). But these are
solitary instances, which may be the exception
rather than the rule.
During the anarchy following the death of Sher
Shah, the institution of frisba appears to have
collapsed, and the Mughals, for both personal and
political reasons, did not consider it expedient to
revive the institution, which consequently suffered
a heavy set-back. Babur was a great lover of wine;
Humayun was addicted to opium; Djahangir too
was no exception, wine being his greatest weakness.
His son and successor Shahdjahan, although of sober
habits, did not have the courage either to break
away completely from the traditions of his family
or to enforce hisba strictly. During one of his visits
to the Pandjab, when it was brought to his notice
that certain Hindus in Gudjrat had married Muslim
women, he ordered the annulment of these marriages
and the restoration of the women to their families
(cf. cAbd al-IJanild Lahori, Bddshdh-ndma, ii, 57-8).
It was only Awrangzib who showed the highest
respect for religion and strictly enforced fyisba. He
included a specific provision in his penal laws (cf.
M. B. Ahmad, The administration of justice in
Mediaeval India, Aligarh 1941, Appendix C, 6-7) for
the punishment of persons found guilty of drinking
or using narcotic drugs such as hemp and opium.
He ordered the execution of Sarmad (d. 1070/1659),
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a convert to Islam and an eclectic sufi, on the ground
that he had refused to cover his nudity—a serious
offence against public morals. In fact there is little
ground to differ from the statement "that the Mughal
emperors (never) strictly adhered to the Islamic
principles ... in the case of certain crimes their
punishments were practically the same as prescribed
by the Quran. In other matters they greatly departed
from the Quranic laws and the reasons for this
departure were that firstly, there were many cases
which did not come exactly within the ambit of the
Quranic law, and secondly, in many cases social and
political needs and the attendant circumstances
demanded a different treatment" (cf. P. Saran, The
provincial government of the Mughals, 381-2). Moreover, there is every reason to believe that the
mufrtasib of the Sultanate period came to be replaced
by the koiwdl [q.v.], a secular officer whose duties
resembled very closely those of the muhtasib, the
only difference being that while the former dealt
with all sorts of crimes and offences, the latter was
primarily concerned with offences against Islamic
law. The Mughals found it administratively convenient to entrust the duties of the muhtasib to the
koiwdl, with harmful effects first on the religious and
moral welfare of the Muslims in India, then on their
social and cultural life, and ultimately on their rule.
Bibliography: al-cUtbi, Kitdb al-Yamini,
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Abdur Rashid, Aligarh 1944, 2 ff.; anon., Sirat-i
Firuzshdhi, MS Azad Library, Aligarh, fols. 128,
180; Barani, Fatdwd-yi Diahdnddri, India Office
MS 1148, fols. 8, ga, gia-92a; Amir Khusraw,
Khazd'in al-futuh, ed. S. Moinul Haq, Aligarh 1927,
17-9; Ibn Fadl Allah al-cUmari, Masdlik al-absdr,
partial Eng. tr. by Sh. Abdur Rashid, Aligarh
1944, 32, 38, 52; cAyn al-Mulk Mahru, Inshd-yi
Mahru, ed. Sh. Abdur Rashid, Lahore 1965,
letter no. 7; Ibn Battuta, iii (s.vv. Ghiyath
al-Din Tughluk and Muhammad b. Tughluk);
c
Abd Allah, Ta^rikh-i Dd'udi, ed. Sh. Abdur
Rashid, Aligarh 1954, 36-8; Nizam al-Din Ahmad,
Tabakdt-i Akbari, Bibl. Ind., i, 336; P. Saran,
The provincial government of the Mughals, Allahabad 1941, 381-2, 394, 398-9; I. H. Qureshi, The
administration of the Sultanate of Dehli*, Karachi
1958, 162, 164-9; A. B. M. Habibullah, The
foundation of Muslim rule in India2, Allahabad
1961, 325, 330, 332, 348-50; Fakhr-i Mudabbir,
Addb al-fyarb wa 'l-shadid^, India Office MS 647,
fols. 453, 463.
(A. S. BAZMEE ANSARI)
HISHAM, tenth caliph of the U m a y y a d
dynasty, who reigned from 105 to 125/724 to
743. He was born in Damascus in 72/691, son
of cAbd al-Malik and of cA3isha bint Hisham,
of the clan of the Banu Makhzum, who named
him after her father. Preceded in the order of
succession by his older brothers (al-Walid, Sulayman,
Yazid II) and kept from the throne by the unexpected accession of cUmar b. cAbd al-Aziz, he was
finally nominated heir in 101/720 by Yazid, ascended
the throne on the latter's death in Shacban io5/
January 724, and reigned until his death on 6 Rabic
II 125/6 February 743. His long reign, which
equalled in length those of Mucawiya and of cAbd
al-Malik, marks the final period of prosperity and
splendour of the Umayyad caliphate.
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On his accession, he appointed to the post of
governor of clrak Khalid al-Kasri, a versatile and
skilful man, who lacked the fierce energy of alIJadjdiadi, but possessed the same devotion to the
caliphs of Damascus. During the fifteen years he was
in office, he devoted himself primarily to the agricultural and economic development of the country,
continuing the work of providing a pure water
supply which had been begun by al-IJadidiadj,
though this did not insure him against incurring
hatred and rancour, in his own province and even at
the caliph's court, which finally led, in 120/738, to
his dismissal. His rival and successor, Yusuf b. cUmar
al-Thakafi, had to suppress in 122/740 the Shici
revolt of Zayd b. cAli, who was killed in arms at
Kufa after a brief affray, a small enough episode in
itself, but one which was to enrich Shici martyrology
and re-kindle the propaganda of the Hashimi
opposition. Apart from this revolt and some other
small Shici and Kharidji acts of sedition, the internal
peace of the empire under Hisham was not seriously
threatened, although the underground work of the
dacwa continued unabated. It was rather in the
frontier regions of the empire that the most outstanding events of this caliphate took place.
To the east the Arab offensive had, under Kutayba
b. Muslim, made its final advance. After that, it was
a matter no longer of further progress but of retaining
and consolidating the positions gained, and particularly of containing the pressure of the Turkish
counter-offensive which was carried on with vigour
at this time. The many successive governors whom
Hisham appointed to Khurasan (among them Ashras
al-Sulami, Djunayd b. cAbd al-Rahman al-Murri,
Asad al-Kasri, brother of Khalid, and the courageous
Nasr b. Sayyar) all had to face the menace- of 1he
Tiirgesh under the command of the intrepid leader
Bogha Tar khan (tfce "Kursul" of the Arabs) and of
the Khakan Su-lu. After suffering many setbacks
and even risking disaster (yawm al-shicb in 112/730,
yawm al-athkdl in 119/737) the Arabs finally broke
the Turkish offensive at Kharistan, near Shuburkan
to the west of Balkh (119/737) and, under Nasr b.
Sayyar, advanced in the following year as far as the
Jaxartes. By a wise taxation policy, Nasr was even
able to achieve in his province a certain degree of
pacification, the ephemeral nature of which however
was to be revealed a few years later by the outbreak
of the cAbbasid revolt.
The empire experienced another grave threat
during this period, from the north, with the irruption
of the Khazar Turks in Armenia and in Adharbaydjan (defeat of Djarrah b. al-Hakam at Ardabil
in 112/730). The invaders were driven back however
by the intervention of massive reinforcements led
by skilled captains such as Sacid al-Harashi, and
later Maslama b. cAbd al-Malik and Marwan b.
Muhammad. There followed a whole series of
campaigns which led the Arabs beyond the Caucasus
as far as the mouths of the Volga (foundation of
Derbend by Maslama in 113/731), without however
achieving any stable conquest to the north of the
Caucasus. Further west, the hostilities with the
Byzantines continued throughout Hisham's reign,
but without any large-scale operations: the great
offensive of the Arabs had spent itself with the siege
of Constantinople by Maslama in 98/716-7, and
operations were limited to sawd^if, in which the
Muslims were not always the conquerors (defeat of
Akroinos, 122/740, and death of the famous ghdzl
al-Battal [q.v.], destined to become later the hero of
romance of this frontier-war).
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Events on a large scale, however, were taking place
in Africa and in Spain, undermining in these distant
provinces the direct domination of the central power.
The harsh regime of fiscal exploitation under the
governor HJbayd Allah b. al-Habfrab (116-23/734-41)
provoked, in 123/740-1, a great revolt of the Berbers,
who inflicted a first crushing defeat on an Arab army
near Tangier (the ghazwat al-ashraf, so called from
the great number of Arab warriors who lost their
lives there). Upon the news of this disaster, the caliph
Hisham himself assembled and sent from Syria a
second army, under the command of Kulthum b.
c
lyad, who was hacked to death by the Berbers on
the banks of the Sebu. While Kulthum's nephew,
Baldj, succeeded with the remnants of this army in
reaching Ceuta and then in crossing into Spain, the
whole of the Maghrib was plunged into anarchy and
revolt, in which Berber ethnic loyalty was allied with
Kharidji heresy: and it was the task of a new
governor sent by Hisham, the Kalbi Hanzala b.
Safwan [q.v.], to recover in a despairing effort
(battle of al-Asnam near Kayrawan, 124/742) what
could still be saved of Arab hegemony and of
Umayyad power in Ifrikiya. From this time, the
direct authority of the caliphs of Damascus (and
later of Baghdad) does not seem to have extended
beyond the boundaries of present-day Algeria. The
crisis in the Maghrib involved the new province of
Spain, whose governors had up to then been
answerable to the governors of Africa: whereas
before 122/740 the Arabs of Spain had carried out
their razzias beyond the Pyrenees (battle of Poitiers
and the death of cAbd al-Rahman al-Ghafiki, 114!
732), after 122/740 they wasted their strength in
internal quarrels, aggravated by the arrival of the
Syrians under Baldi; these were finally ended,
fifteen years later, by the foundation of the Umayyad
emirate under a nephew of Hisham who had fled to
the west from the ruin of the Umayyad dynasty.
It is not easy, among all the facts briefly sketched
here, to distinguish the part played personally by
the ruler, who was living sometimes several hundred
miles away and who limited himself in general (if we
follow the literal interpretation of the texts) to
appointing and dismissing the governors, who are
presented in the sources as the leading figures in
events. It is possible however to discern several main
lines which can be traced to the supreme authority
of the empire and are characteristic of its policy.
This policy appears as one of recovery and of conservation of the immense patrimony of the conquests,
which reached its greatest extent thanks to the demographic, economic and spiritual forces of the Arab
element but which, while still retaining its vitality
and vigour as a coherent Muslim society, was
destined to disintegrate as an Arab empire. Hisham
seems to have been aware of this danger, and to
have acted, together with a chosen group of capable
and devoted assistants, so as to confront it and to
delay it as much as possible. This seems to be
proved particularly in the policy which he followed
(unlike his brothers who had reigned before him) of
maintaining an equilibrium between the rival tribal
groups of the Mudaris and the Yamanis, both of
whom he skilfully used to staff the administration,
in order to forward the interests of the State. Some
scholars, such as H. A. R. Gibb, even go so far as to
attribute to this caliph the initiative in a general
reform and reorganization of the tax system in
answer to the complaints of the mawali, although
the sources provide details only of local measures
which were taken, probably with the caliph's

consent, by governors in their own provinces (for
example the work of Ashras al-Sulami and of Nasr
b. Sayyar in Khurasan and in Transoxania, and the
harsh tax policy of €Ubayd Allah b. al-Habfcab in
Ifrikiya). In fact there has survived no explicit
documentation which would lead us to attribute to
Hisham, as to cUmar II, measures which in principle
applied throughout the empire; it cannot however
be denied that he was aware of the problem and
applied himself to its solution, particularly as the
sources agree in describing him as a strict administrator, sober and frugal almost to the point of
meanness, and paying great attention to the regular
ordering of the revenues and the expenditure. The
only ostentatious facet of his character, which he
shared with the other members of his family, was his
enthusiasm for building: there dates from his reign a
whole series of castles, palaces and even "towns" in
the Syrian desert, some of which have been known
for a long time and other only recently revealed by
excavation; of some of them he was actually the
founder. First, the two Kasr al-Hayr to the east and
to the west of Palmyra (it has been suggested that
the former, Kasr al-Hayr al-Sharki—and not the
Christian Sergiopolis—is the real Rusafat Hisham;
in the latter, Kasr al-Hayr al-Gharbl, there has been
found, among the splendid remains of its decoration,
perhaps the portrait of the caliph himself); and in
addition Kasr al-Milh, Khirbat al-Mafdiar [q.v.]9
Kasr al-Tuba, etc. There is hardly any Umayyad
ruin discovered or excavated in Syria and Jordan in
recent years which is not connected, by epigraphical
evidence or by fairly probable conjecture, with
Hisham's reign and with Hisham -himself.
The final, years of his reign were clouded by
troubles concerning the succession: after trying in
vain to get one of his own sons recognized as his
heir (at first his elder son Mucawiya and, after his
premature death, his younger son Maslama), he
resigned himself to considering as his successor his
nephew al-Walid b. Yazid, who had already been
nominated by Yazid II and whose character, tastes
and education were the complete opposite of his own.
But he wrangled with him and embittered him in
every way, thus undermining the solidity of his own
political and administrative achievements, which his
offended successor was to lose no time in overthrowing. The accession of al-Walid II, when Hisham died
from a heart attack in his residence at Rusafa after
a reign of twenty years, in fact saw the beginning of
the fitna, which was fatal for the dynasty. But the
long reign of the fourth son of cAbd al-Malik may
nevertheless be considered as a period which on the
whole was glorious for the Arabs and fruitful in the
development of Islamic faith and culture. In this
connexion there should be mentioned the strict
orthodoxy of Hisham (who was the friend of the
great traditionists al-Zuhri and Abu Zinad and the
persecutor of the Kadari heretics, though at the
same time tolerant towards the Christians), and in
addition his interest in the historical and administrative traditions of the Sasanids, and the elaboration among his entourage (Abrash al- Kalbi and his
pupil cAbd al-Hamid b. Yahya) of the Arabic
chancery style, which was to have such a great
development during the first years of the cAbbasid
caliphate.
Bibliography: Tabari, ii, 1466-1728 (the
caliphate), 1428-40 (the caliph); Dinawari, 337-47;
Yackubi, ii, 378-92; Mascudi, Murudj., v, 465-79;
FHA, 81-111. J. Wellhausen, Das arabische Reich
und sein Sturz, 203-20, = Eng. tr., 325-52;
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omayyade, Alexandria 1935 (Memoires de la
Societe Roy ale d1 archeologie d'Alexandrie, vii/i);
H. A. R. Gibb, in Studia Islamica, iv (1955), 5-7.
For Kasr al-IJayr al-Sharki and Rusafa, J.
Sauvaget, in BEt.Or., v (1936), 136-7 and in JA,
ccxxxi (1939), 2-13.
(F. GABRIELI)
HISHAM I, ABU 'L-WALID, called AL-RIDA, the
second Umayyad ruler of Muslim Spain,
succeeded his father cAbd al-Rahman I [q.v.] on i
Diumada I i72/October 788, or according to Ibn
al-Abbar one year earlier. He was then 30 years old,
having been born in Cordova in 139/757, i.e. after his
father's arrival in al-Andalus. Though the designated
heir, Hisham I was obliged to fight for his inheritance and campaigned successfully in person against
his elder brother Sulayman and another brother, cAbd
Allah al-Balansi, 'the Valencian', in 172 and 173/78889 and 789-90. At the same time or later, disturbances at Saragossa on the Upper Frontier (al-thughr
al-aHd) and a Berber revolt in Takurunna (region of
Ronda) were dealt with by others. So also in the
campaigns against the Christians of the North, which
became feasible owing to the generally peaceful internal conditions (cf. Ibn cldharl, ii, 68), Hisham relied
on his generals, among whom Abu cUthman cUbayd
Allah b. cUthman and the brothers cAbd al-Karlm and
c
Abd al-Malik, sons of cAbd al-Wahid b. Mughlth,
are the most notable. From 175/791 the military
activity of the Umayyad government was practically
continuous. Every year until the end of the reign
expeditions were sent out against the Christians,
several times north to Alaba (Alava) and al-Kilac
(Old Castile), several times north-west to Djallkiya
('Galicia', i.e., the Asturias) as far as Oviedo, which
was sacked in 178/794, and once north-east to
Gerona (Ifranglia, Djarunda) and Narbonne (Arbuna).
This appears to have been the last occasion on which
Narbonne was attacked by a Muslim army (177/793).
The campaign is represented as a great victory: the
fifth part of the captives taken, i.e., their price when
sold, amounted to 45,000 gold pieces. According to
al-Makkari (i, 218), earth from the wall of the French
city was brought to Cordova and used in the construction of a mosque. We hear of Hisham's additions
to the Great Mosque at Cordova and of his repairing
an ancient bridge over the Wadl al-Kabir ([q.v.],
Guadalquivir), which had been damaged by the
current. The funds for both undertakings, says Ibn
al-Kutiyya (43), were provided by the fifth of the
spoils of Narbonne.
Hisham I, whose public and private conduct was
guided by religion, has been compared to his relative
c
Umar b. cAbd al-cAziz [q.v.}. With his encouragement,
the new MalikI school began to make headway in
al-Andalus. He died in Safar i8o/April 796 after a
comparatively short reign of 7^ years.
Bibliography: Ibn cldharl, al-Baydn almughrib, ii, 62-70; Ibn al-Khatib, A 'mat al-aHdm,
ed. E. Levi-Provencal, Rabat 1353/1934, 11-14;
Ibn al-Abbar, al-IJulla al-siyara3, ed. R. Dozy in
Notices sur quelques manuscrits arabes, Leiden
1847-51, 37-38, 58-60; Ibn Khaldun, Beirut 1958,
iv(v), 270-2; Ibn al-Athir, vi, 79-81, 83-4, 91-2,
99-102; al-Makkari, Naffy al-fib, Leiden ed., 216-19;
R. Dozy, Histoire des musulmans d'Espagne, revised
ed., i, 285-7; F. Codera, Estudios criticos de Historia
drabe espanola (segunda serie], Collection de Estudios arabes, viii, Madrid 1917, 159-67, 335-39; J.-T.
Reinaud, Invasions des Sarrazins en France, Paris
1836, 99-109; R. Dozy, Recherches sur Vhistoire et
la litterature de VEspagne etc.2, i, 138-48; E. Levi-
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Provencal, Histoire de VEspagne musulmane,
revised ed., Paris-Leiden 1950, i, 139-46; Cl.
Sanchez-Bornoz, La Espana musulmana2, Buenos
Aires 1960, 1,115-21.
(D. M. DUNLOP)
HISHAM n, AL-MU'AYYAD Bi'LLAH, Umayyad
Caliph of Cordova, son of al-Hakam. II [q.v.] and
a Basque mother. He succeeded in Safar 366/October
976, at the age of 10 years. The Slav officers of the
palace tried to secure the election of the boy's paternal uncle al-Mughlra, with Hisham as heir-presumptive. The plan miscarried. Al-Mughlra was killed on
the orders of the lj,adjib Muhammad b. Abi cAmir alMansur [q.v.}, who subsequently used the authority
of Hisham for his own ends and held him in tutelage
which proved permanent. From 370/981 al-Mansur
ruled openly on his own account, and it is in this
period that his numerous and successful expeditions
against the Christians of the north took place. In
386/996 Hisham, by then a man of thirty but principally urged on by his mother, attempted unsuccessfully to assert his authority, and had to remain dependent on al-Mansur till the latter's death in 392/
1002. Al-Mansur's place as the effective ruler of alAndalus was taken by his son cAbd al-Malik alMuzaffar [q.v.}, who outwardly recognized Hisham's
authority, but the Caliph in fact remained a political
nonentity, rarely appearing in public and occupying
his leisure with the collection of relics (Ibn
al-Khatib). Al-Muzaffar died in 399/1008 and was
succeeded by a younger brother, cAbd al-Rahman
al-Nasir, also called Shandiul (Sanchuelo). Forsaking
the traditional policy of his family, cAbd al-Rahman
associated himself closely with the Caliph, who conferred on him the honorific title al-Ma3mun, referred
to himself as his maternal uncle (their mothers were
both Basques) and soon, on cAbd al-Rahman's urgent
requesting, proclaimed him as his heir. This act of
unprecedented rashness, at a stroke transferring
the Caliphate of Cordova from the Umayyad to the
c
Amirid house, raised immediate indignation and
opposition in the capital, and proved fatal not only
to the cAmirid hegemony but also indirectly to the
Spanish Caliphate. For now began the Fitna, or
period of troubles, which continued for more than
20 years and ended only with the deposition of the
last of the Caliphs of Cordova [see HISHAM in]. An
Umayyad claimant, Muhammad b. Hisham b. cAbd
al-Djabbar, rose in Cordova, and in the absence of
c
Abd al-Rahman on a military expedition gained
control of the city. cAbd al-Rahman, deserted by his
men, was murdered before he could reach Cordova
(399/1009). When requested, Hisham was willing to
abdicate, and even sent Muhammad clothes to wear
when he was inaugurated as Caliph with the title alMahdi [q.v.}. Muhammad al-Mahdi gave out that
Hisham was dead (the so-called 'first death'). Later,
when threatened in Cordova by Sulayman b. alHakam and the Berbers, he produced the ex-Caliph
from obscurity in a vain attempt to rally the people.
Sulayman occupied the capital in 400/1009-10, and
was proclaimed Caliph as al-Mustac!n. Muhammad
al-Mahdi, who had fled to Toledo, reappeared with
Wadih, the governor of that city, and a large army,
including a large Christian contingent. Sulayman
yielded to necessity and left Cordova. When alMahdi was again proclaimed, Hisham is said to have
been the first to take the oath. But Sulayman returned and besieged his enemies in Cordova. It
proved impossible to dislodge the Berbers, and under
the stress of siege Wadih determined to have done
with al-Mahdi and restore Hisham. The ex-Caliph
again received the oath of allegiance (Dhu 'l-Hidjdja
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4OO/July 1010), and Muhammad al-Mahdl appeared
before him to answer for his conduct, before being
removed for execution. Hisham then nominally ruled,
with Wadih as his hdd/[ib and the real power. The
siege dragged on, since Sulayman would have none
of Hisham as Caliph, till 403, when after the attempted flight and death of Wadih and further unavailing
resistance, Cordova surrendered on 26 Shawwal/
9 May 1013. The entry of the Berber army and the
subsequent sack were the virtual end of Umayyad
Cordova [see KURTUBA]. Hisham did not long survive the disaster to his capital. He was killed by a
son of Sulayman al-Mustacin in Dhu 'l-Kacda 4O3/
May 1013 (Ibn al-Khatib). This was the 'second
death'. (There was also a 'third death' much later, in
451/1059, when the cAbbadid al-Muctadid [q.v.]
ceased to make prayer for Hisham, whose existence
he and his father by a convenient fiction had maintained for many years.)
Bibliography: Ibn cldharl, al-Bayan almughrib, ii, 269-321, iii, 38-60,100-14,199-200; Ibn
al-Khatib, A'mdl al-a'ldm, ed. E. Levi-Provengal,
Rabat 1353/1934, 49-142 (especially 104-141); Ibn
Khaldun, Beirut 1958, iv(v), 318-27; Ibn alAthir, viii, 497-502, ix, 152-4; Makkari, Nafh altib, Leiden ed., indices; Dozy, Histoire des musulmans d'Espagne, revised ed., Leiden 1932, ii, 200314; E. Levi-Provencal, Histoire de VEspagne
musulmane, revised ed., Paris-Leiden 1950, ii,
206 ff., 219-20, 230-1, 291 if. and indices; Claudio
Sanchez-Albornoz, La Espana musulmana2, Buenos Aires 1960, i, 330-87.
(D. M. DUNLOP)
HISHAM III, AL-MU C TADD Bi'LLAH b. Muhammad b. cAbd al-Malik b. cAbd al -Rahman III, the
last of the U m a y y a d Caliphs of Cordova.
Born in 364/974-75, he is said to have been the elder
brother of cAbd al-Rahman IV, al-Murtada [q.v.],
whom he accompanied in the rout at Granada in
which the latter was killed (408/1018). Hisham escaped to Kasr al-Bunt (Alpuente) in the province of
Valencia, where he was received by the cAmirid
mawld cAbd Allah b. Kasim al-Fihri. Proclaimed
Caliph by the Cordovans in Rabic II 4i8/June 1027,
he remained at Kasr al-Bunt for more than 2 years,
making his official entry into Cordova only in Dhu
'l-Hidjdja 42O/December 1029. Owing principally to
his wazir Hakam b. Sacid al-Kazzaz, a man of obscure
origin, whose financial measures were supposed to
favour the Berbers, the Caliphate of Hisham III soon
became unacceptable to the Cordovans. The disaffection resulted in the murder of the unpopular
wazir, and Hisham was at the same time deposed
(Dhu '1-Hidjdja 422/November 1031). But this time
no new Caliph was elected. A council of notables
headed by Abu '1-Hazm b. Djahwar took control. The
last Umayyad Caliph was allowed to retire, and ended
his days at Larida (Lerida) in Safar 428/December
1036. A new era of Spanish Muslim history had
begun—that of the Party Kings (muluk al-tawd*if,
reyes de Taifas). The governor of Lerida with whom
the last Umayyad found refuge was Sulayman b.
Hud [see HUDIDS].
Bibliography: Ibn cldhari, al-Bayan almughrib, iii, 127, 145-52; Ibn al-Khatib, A'mdl ala'lam, 153, 160-62; idem, al-IJtdta, Escurial MS. Ar.
1673, page 381; al-Humaydi, Djadhwat al-muktabis,
Cairo 1953, 26; Dozy, Histoire des musulmans
d'Espagne, rev. edition, Leiden 1932, ii, 338-346;
E.Levi-Provengal, Histoire de VEspagne musulmane,
rev. edition, Paris-Leiden 1950, ii, 337-345;
Claudio Sanchez-Albornoz, La Espana musulmana2,
Buenos Aires 1960, i, 395-7. (D. M. DUNLOP)

HISHAM B. CAMR AL-FUWATl (or AL-FAWTI),
a Mu c tazill of Basra, where he was the pupil of
Abu '1-Hudhayl [q.v.]. After having probably been
a wandering propagator of I^tizdl (Ibn al-Nadim,
Fihrist, ed. Fiick, in Prof. Mufy. Shaft* presentation
volume, Lahore 1955, 68-9), he went to Baghdad
during the caliphate of al-Ma'mun and died there at
a date not known exactly, but probably before
218/833.
His personal doctrine, which had a certain influence
on al-Ashcavl [q.v.], differs appreciably, according to
Ibn al-Nadim (op. cit.), from the teachings of the
other MuHazila, but the data given by the heresiographers aie not always in agreement. Thus, according to al-Baghdadl (Park, 150), he forbade
murder of any kind, whereas according to alShahrastani (Milal, on the margin of Ibn Hazm,
Fisal, i, 94) he allowed the assassination of opponents
of I'tizdl and in that respect showed a fanaticism
unusual among the Muctazila. Al-Shahrastani (op,
cit., i, 91) emphasizes the extremism of his theory of
free-will, for al-Fuwatl denies the intervention of
God in the affaus of man, even when a verse of the
Kur'an states that God caused men to do such and
such a deed. "Things" not being eternal, God cannot
know them before having given them existence
(al-Ashcari, Makdldt, ed. Ritter, 157, 488, 489;
al-Shahrastani, op. cit., i, 94), for a "thing" is
the realization of the essence within existence, that
which has been created by God. He rejects the
doctrine that God can be seen 'with the heart' (alAshcarl, op. cit., 157) and holds that it is not the
accidents that prove that God is creator, but material
things (al-Shahrastani, op. cit., i, 92; al-Khayyat,
Intisdr, ed. and trans. A. Nader, Beirut 1957, text 49,
trans. 54), that is to say the substances which are
realized when God gives them existence. Al-Fuwati
regards as infidels those who believe that heaven
and hell already exist, since these are for the moment
unnecessary (al-Baghdadl, op. cit., 150; al-Idji,
Mawdkif, 375; al-Shahrastani, op. cit., i, 93). In
politics, he tends to the Sunni view; he holds that
the imam ought to be elected, but he would allow
this only in a time of calm and order, which alShahrastani (op. cit., i, 93) considers a sign of
hostility towards the caliphate of CAK (cf. al-Baghdadl,
op. cit., 150; idem, Usul al-din, 271; Pellat, in St. 7s/»,
xv, 39).
The basic points of the doctrine of al-Fuwatl are
now known only from the heresiographers, but Ibn
al-Nadim attributes to him the following works:
K. al-Makhluk; K. al-Radd cala 'l-Asamm fi nafy alharakdt; K. Khali* al-Kur>dn; K. al-Tawhid; K.
Djawab ahl Khurasan-, Kitdb ila ahl al-Basra-, K. Usul
al-khams (sic)', K. <ala 'l-Bakriyya; Kitdb 'aid Abi
'l-Hudhayl fi 'l-na^im.
Bibliography: in the article; see also A. N.
Nader, Le systeme philosophique des MuHazila,
Beirut 1956, index and bibliography there given.
(Cn. PELLAT)
HISHAM B. AL-5AKAM ABU MUHAMMAD, the
most prominent representative of Imami kaldnt
[q.v.] in the time of the Imams D]acfar al-Sa<Jik and
Musa al-Kazim. A client of the tribe of Kinda, he
was born and raised in Wasit, but later lived in
Kufa among the Banu Shayban. He is said to have
been a Djahmi before his conversion to Shicism by
the Imam Diacfar al-Sadik. Other accounts, however,
point to his early association with representatives
of dualist religions, notably with Abu Shakir alDaysani. It is certain that after his conversion to
Shicism he held disputations with Abu Shakir and
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other dualists, and some of his conceptions of | could he be accused of gross anthropomorphism
physics are evidently influenced by their doctrines. (taskbih [?.v.]). Hisham held that God did not know
He became closely associated with Imam Planar things or events before they came into being and
and then with Musa al-Kazim, whom he, unlike many argued that God's knowing them from eternity would
other Shici leaders, recognized immediately after entail their existence from eternity. The objection
Diacfar's death (148/765). In Kufa he owned a shop that this view would necessitate God's being origitogether with the Iba<Ji scholar cAbd Allah b. Yazid, nally ignorant and knowing only through a knowledge
with whom he maintained a close partnership all his produced in time was met by Hisham with his
life despite their doctrinal differences. In his later life general theory concerning the attributes of God.
Hisham belonged to the circle of theologians who Knowledge, power, life, sight, hearing etc. were
held disputations in the presence of Yafcya b. descriptive attributes (sifdt), rather than accidents
Khalid al-Barmaki and apparently presided over (acra$, and could not be further described as being
some of the discussions. He lived and carried on his eternal or produced. Since these attributes could not
trade in al-Karkh. He was accused by some Shicis of
be described as being either God, or part of Him, or
having been partly responsible for the arrest of
other than Him, Hisham by this view also evaded
Musa al-Kazim. The Caliph Harun al-Rashid is said the problem raised by the Muctazilis concerning the
to have taken an interest in his views and then, multiplicity of God's accidents, which threatened the
finding them dangerous, reacted by ordering the concept of His unity. By considering the Kur'an as
arrest of the imam. Hisham was forced to go into a descriptive attribute of God, he could furthermore
hiding and died shortly afterwards in the year i79/ maintain that it was neither creator, nor created,
795-6. Other accounts, which state that his death nor uncreated. This neutral position in the dispute
occurred either shortly after the downfall of the concerning the createdness of the Kur'an tallied
Barmakids (186/803), or in the year 199/814-5, or with a statement attributed to Imam Djacfar. The
during the caliphate of al-Ma'mun, do not appear reciting of the Kur'an, however, according to
reliable. In any case, there are no reports indicating Hisham's view was created.
any activity of his during the imamate of cAli alIn agreement with the Muslim predestinarians
Ri<Ja (183-203/711-818).
Hisham considered the acts of men as created by
The theory of the imamate which Hisham elabor- God. With the majority of contemporary Imamls he
ated has remained at the basis of the Imami doctrine. thus upheld the doctrine of divine determinism
It rests on the idea of the permanent need for a
(kadar). On the other hand, he attempted to maintain
divinely guided imam who could act as the author- man's responsibility by defining his acts as being in
itative teacher of mankind in all religious matters. one respect his choice (ikhtiydr), resulting from his
The imam thus was the legatee (wasi) of the Prophet. will, and as being in another respect compulsion,
He was infallible (ma^sum) in all his acts and words, because of the need for an additional efficient cause.
but unlike the prophets did not receive divine He also supported the distinctively Imami doctrines
messages (wafry). In contrast to the later generally of the return (radfa [q.v.]) of the dead before the day
accepted Imami doctrine, Hisham held that the of the resurrection, the admissibility of a change of
prophets, since their acts could be criticized by divine God's decisions (bada* [q.v.]) and of the suppression
messages, did not have to be infallible, and that and corruption of parts of the Kur'an in the official
Muhammad and the other prophets had, indeed, version. His views on physics, such as the rejection of
at time committed acts of disobedience. Muhammad atomism, the opinion that two particles may interhad installed cAli as his legatee and lieutenant
penetrate each other (muddkhala), that a particle
(khalifa) by explicit appointment (nass). The whole may pass from one place to another without passing
community with only a few exceptions, such as al- through all intervening places (tafra [q.v.]), and his
Mikdad, Salman, Abu Dharr and cAmmar, had identification of man with the spirit (ruh) to the
apostasized by turning away from cAli and accepting exclusion of the body have influenced the views of
Abu Bakr as caliph. The imamate was to be trans- the Muctazili al-Nazzam.
mitted among the descendants of cAli and Fatima
After Hisham's death his doctrine was propagated
until the day of the resurrection. Each imam in- and defended by his disciple Yunus b. cAbd alstalled his successor by an explicit appointment. Rahman (d. 208/823-4), by Muhammad b. Khalil
Whoever obeyed the imam was a true believer, al-Sakkak, and later by the Nisaburi al-Fa<ll b.
whoever opposed or rejected him, an infidel (kafir). Shadhan (d. ca. 260/874-5). He and his school were
To safeguard the faith and the community of
opposed on some points by rival Imami schools of
believers, the imam and his followers in case of
kaldm and on principle by Imami traditionists
necessity were permitted or obliged to practice opposed to kaldm in general. With the progressive
dissimulation (takiyya [q.v.]) concerning their adoption of MuHazili theology, particularly from
religious beliefs. The imam was not expected to the 4th/ioth century, Hisham's school became
revolt against the existing illegal government, and extinct. Although many of his opinions were highly
rebellion without his authorization was unlawful. objectionable from the point of view of later Imami
Hisham defined God as a finite, three-dimensional doctrine, the Imami attitude toward him has
body (djism) and as radiant light. God had been in generally remained favorable.
no place, then He produced space by His movement
Of Hisham's many writings listed in the Fihrist of
and came to be in a place, namely the Throne. The al-Nadim none is extant. His K. Ikhtildf al-nds fi
doctrine that God was a body was based on Hisham's 'l-imdma was probably used by al-IIasan b. Musa
general view that only bodies have existence. At the al-Nawbakhti as the basis of his own K. Firak alsame time Hisham rejected the doctrine of other shica. Hisham's discussions with other theologians
contemporary Imami theologians like al-Djawaliki and heretics are frequently quoted in both Sunni and
and Mu'min ("Shaytan") al-Tak that God had a Shici works.
shape like that of man. He thus represented a
Bibliography: al-Khayyat, al-Intisdr, ed.
rather anti-anthropomorphist attitude within the
Nyberg, Cairo 1925, index; Ibn Kutayba, Ta*wil
contemporary Imamiyya, and only from the
mukhtalif al-hadith, Cairo 1326, 59 f.; idem,
c
perspective of the Muctazila and the later Imamiyya
Uyun al-akhbdr, Cairo 1343-9/1925-30, ii, 142,
Encyclopaedia of Islam, III
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150, 153 *•; al-Nawbakhti, Firak al-shica, ed.
H. Ritter, Istanbul 1931, index; al-Ashcari,
Makdldt al-islamiyyln, ed. H. Ritter, Istanbul
1929-33, index; al-MasSidi, Murudi, v, 443 f., vii,
232-6; Fihrist, 175 f.J WZKM, iv, 226; al-Kashshi,
Ridi&l, al-Nadiaf n.d., 220-38; al-Malatf, alTanbih wa 'l-radd, ed. S. Dedering, Leipzig 1936,
19 f.; Ibn Hazm, al-Fi§al, Cairo 1317-27, iv, 185;
Yakut, Mu'diam al-^ulddn, i, 14;* Ibn Da'ud alEffli, al-Rididl, Tehran 1342, 367 f., 525; Nur
Allah Shushtari. Mad^dlis al-mu^minln, lith.
Tehran 1299, 153-9; al-Madjlisi, Bifrdr al-anwdr,
Tehran 1376, x, 234-9. There are only inadequate
expositions of his doctrine: M. Horten, Die
philosophischen Systeme der spekulativen Theologen
im Islam, Bonn 1912,170-8; A. S. Tritton, Muslim
theology, London 1947, 74-8. On the influence of
dualistic systems on his doctrine and his own
influence on al-Nazzam: O. Pretzl, Die fruhislamische Atomenlehre. in IsL, xix (1931), 119-29;
idem, Die friihislamische Attributenlehre, Munich
1940, 16-9, 38 f., 48 f.; S. Pines, Beitrdge zur
islamischen Atomenlehre, Berlin 1936, 4, 16-20,
101 f. On his doctrine concerning predestination:
M. Watt, Free Will and Predestination in Islam,
London 1948, 116-8. W. Madelung, Bemerkungen
zur imamitischen Firaq-Literatur, in IsL, xliii
(1967), 37-52.
(W. MADELUNG)
HISHAM B. MUHAMMAD AL-KALBl [see ALKALB!].
#I$N (A.), "fortress", is a fairly common element
in place-names, e.g., Hisn al-Akrad, Ilisn Kayfa
[qq.v.], etc. This article surveys, so far as the present
state of knowledge permits, the development of
fortifications in certain areas of the Islamic world.
Some aspects of this subject, the military architecture
of the donjon and the bastion, are treated s.v. BURDJ
and others s.vv. KALCA and SUR. Offensive operations,
the techniques of siege-craft, are dealt with in general
s.v. HISAR; for siege-engines employed before the invention of gunpowder, see C ARRADA, KAWS and MANDJANIK; for the use in defence of "Greek fire", etc.,
see NAFT; for the use of cannon in warfare generally
see especially BARUD, and also xopdi. In view of the
lack of substantial general monographs for many
areas, this article covers only (i) the Western territories of the Islamic world, Spain and the Maghrib,
(ii) Persia, (iii) Central Asia, and (iv) Indonesia and
Malaysia. The Editors hope to make good the
deficiencies in the Supplement, s.v. HISN. Readers
will, however, find much information in the articles
dealing with individual fortresses, e.g., the "Crusader
castles" (HISN AL-AKRAD, MARKAB, SAFITHA, etc.),
the citadels of major cities, Ottoman fortresstowns, etc.
(Eo.)
i.—MUSLIM WEST
The detailed forms, and the evolution, of military
architecture in the Muslim West have been dealt
with in the article BURDJ. In this article we shall see
how the Muslim West solved the major problems
of fortification, and how the various types of fortified
works—town enceintes, isolated castles, fortified
ports or arsenals—are laid out and organized; we
shall see also how it overcame the difficulties of
flanking, of gates, and, from the 8th/i4th century,
of modifications for guns.
Town enceintes. Since the period of the Late Empire, unfortified towns had become rare in the western
world. Because of unrest caused by invasions, urban
centres had been fortified with ramparts, thereby in
many cases reducing their original extent. However,

many cities in the Berber country which were
primarily agricultural markets remained unwalled.
The disturbed history of the Muslim dynasties,
especially in the Berber country, led to the fortification of towns or the maintenance of their walls in
good repair. From the very beginning dynastic
foundations always provided for a rampart. The
need for a fortified wall round every town of any
size led to the maintenance of the Late Empire
practice, perforce universal in the early Middle Ages.
The plan of the enceinte. In Spain and
Africa Muslim walls sometimes adopted the general
trace of a former enceinte, making use of the bases
and other parts of it, as at Karmuna and at Caceres.
The prosperity of certain state or provincial capitals
often led, in the Middle Ages, to the enlargement of
town walls to take in important suburbs.
On level ground, town enceintes were often
modelled on the trace of a pre-existent settlement.
In new foundations they are more regular in shape,
with long alignments of ramparts. On uneven sites
modification to suit the terrain was effected very
simply: the principle was to use towers sparingly
while the curtain wall ran along rocky outcrops,
following them as closely as possible; salients and
marked re-entrants are rare. Most enceintes are in
the form of an irregular, but convex, polygon.
In many cases, however, it was necessary that
the nearest points of high ground, which could have
commanded the ramparts, should also be held. The
town wall of Granada, in the 5th/nth century,
extended as far as two small fortresses guarding the
slopes and the summit of the Alhambra hill. At
Shatiba (Jativa) ramparts ran up to two small
fortresses on the crests of high ground dominating
the town from above. It was equally important to
ensure protected access to water supplies: walls
terminating in a bastion ran down to the river at
Badajoz (Bajalyaws). At Seville such a terminal
tower has become, as the Golden Tower, a powerful
bastion.
The has aba, the residence of the ruler or his
government, usually occupies the higher part of the
town, from which it is separated by a rampart; but
if its site is distinct from that of the town settlement,
then walls join the two enceintes, as at Almeria (alMariyya). At Malaga, where the Alcazaba was in the
centre of the city, it had its own enceinte, and the
town was connected by long ramparts to the outer
citadel of Gibralfaro; similarly at Jaen (Djayyan).
When the frasaba achieved the dimensions of a
governmental town, it would have its own separate
system of fortification, whether or not in contact
with the residential and commercial quarters. The
Alhambra was distinctly separated from Granada,
as was Fas al-Djadid from Fas al-Bali. On the
other hand, the Almohad frajaba at Marrakush,
and the palaces of Mawlay Ismacil at Meknes, while
partly constituting a fortified whole, are in contact
with the town itself. In every case, two fortified
systems are either close to each other or are juxtaposed.
Certain frasabas were built to house garrisons to
keep under surveillance a town where there was some
apprehension of disturbances. Such was the case
with the "Conventual" of Marida, built by cAbd alRafcman II. In the ioth/i6th century the Sa'dids
kept such a watch over Fez by the north and south
bur dies.
Plans of the enceinte. — The double wall
enclosing a narrow corridor is to be found at Madinat
al-Zahra*. Long passages between high ramparts are
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frequent in the palaces of Mawlay Ismacil at Meknes.
The outer wall, well known in Byzantine fortification,
seems not to have been employed in Muslim fortresses in the early Middle Ages. It became almost
the rule in the walls of Spanish fortresses from the
5th/nth century. It existed also at al-Mahdiyya. In
the Maghrib it remained rare. However, it is found at
Tlemcen and Taza, and a continuous outer wall
surrounded the ramparts of Fas al-Djadid. These
outer walls, of variable height, were generally
furnished with towers. The ditch was common from
the beginning of the 5th/nth century in Spanish
Muslim fortifications. Elsewhere it remained very
exceptional. These were generally dry ditches,
designed to stop cavalry and to make sapping
operations more difficult. In dry and often broken
country the ditch could not be, as in flat and wet
countries, the best of defences.
Isolated castles.—The functions of isolated
castles were very variable. A certain number were
frontier castles marking out the battlefronts: so in
Muslim Spain, from the end of the srd/gth century,
where the frontier long remained on the line of the
Duero and was until the end of the kingdom of
Granada guarded by a continuous line of fortresses on
the west and north, which were subject to Castilian
attacks. Under the reyes de taifas the rivalries among
the local amirs also led to the construction of lines of
fortifications. In the Berber country there was hardly
any definite frontier between the Muslim states;
it was considered sufficient to fortify only those
places possession of which was likely to be disputed;
however, the cAbd al-Wadids did set up the Soummam
line against the Irlafsids. These frontier castles could
not, in wars in which rapid destructive and pillaging
expeditions were the commonest operations, prevent
completely the passage of enemy troops. But although
they allowed the razzias to pass, they required, for
any lasting conquest, long and costly siege operations.
They were often, especially in the Granada period,
built on scarped peaks; they could not block the
entry routes, but they were ideal for keeping the
country under surveillance and were difficult to take
by storm.
In Spain, in the rich plains exposed to enemy
raids, were to be found castles of refuge, usually
dominating a village. The Nasrids increased their
number in the richest parts of the country, which
were menaced by Castilian incursions.
On the north African coasts, in particular those of
Tunisia and to a less extent the Atlantic coast,
ribdjs [q.v.] were built, i.e., fortified enclosures where
pious Muslims, while leading a very strict religious
life, could prepare for the holy war. The Ifrikiyan
fibdfs are doubtless explained by Sicilian expeditions
of conquest; there was then no Christian danger
threatening the Tunisian coasts. On the other hand,
the ribdfs of the Atlantic coast of Morocco and
certain Andalusian ribdfs seem indeed to have
originated from fear of Norman invasions. But it
seems that there was never any warfare with an
outside enemy under the walls of these ribafe\ they
were not true maritime fortifications, but gathering
places for soldiers of the faith, afterwards becoming
rather centres of ascetic, even mystic, life. Certain
Moroccan ribdts, such as the first fcasaba of the
Odaya at Rabat and the enceinte of Tit, seem to
have guarded the northern and southern limits of
the heretic confederation of the Barghwata.
Under the Almohads, Rabat acquired the dimensions of a city through the activities of the third
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caliph Abu Yusuf Yackub al-Mansur, and was the
gathering place for warriors whose destination was
Spain.
Sometimes castles were grouped together or
formed a line to keep watch over countries where
rebellion was threatening, or to block the routes of
parties of open rebels. Thus, the Almoravids guarded
the Rif by the stronghold of Ban! Tawda and the
castle of Amergo. When the Almohad revolt had
reached the great mass of the Moroccan Atlas, they
built castles for obstructing the enemy on the
foothills or at the mouth of a mountain defile.
Mawlay Ismacil, faced with Berber dissensions in the
Middle Atlas region and the Rif, also built lines of
kasabas.
This same sovereign engaged in the military
occupation of his own states, and built, even in
the subjugated plains, castles where his garrison
troops, the *abid, were quartered. Their main
role was to raise taxes, both in money and in
kind. The enceintes of these castles contain, besides
the governor's house and a mosque, great silos.
There were numerous castles built to ensure the
security of the major trade routes, to accommodate
travellers at the end of a day's journey, and sometimes also to provide for the relay stages of a system
of official couriers [see BARID], where a fortified town
could not fulfil these functions. The routes leading
from Cordova to the larger towns in Muslim Spain
were so marked out by castles built a day's stage
apart. Sometimes secondary fortresses and watchtowers guarded mountain defiles.
Naturally, bridges over large rivers were under the
protection of a fortress, often an important one. Thus
the Conventual of Marida guarded the Guadiana crossing as well as the town. Almost all the bridges of the
Tagus were guarded by a castle or at least by a tower.
The plan of the castle.—The Roman and
Byzantine tradition is often continued in the plans
of these castles, and also sometimes those of the
Umayyad castles of Syria, themselves strongly
indebted to the castella of Rome and Byzantium. On
flat ground the plan of the fortresses is always very
regular, square or oblong, with angle bastions and
intermediate flanking towers varying in number.
The very geometric forms of ancient fortification
were faithfully followed in Moroccan official buildings,
and also in Berber architecture.
But many castles were built on hill-tops or on
rocky outcrops. In such cases modification to suit
the terrain was necessary. The perimeter of the
castle is very variable, in size as well as shape.
Sometimes above escarpments the curtain-wall
needed no towers. In very mountainous country
the necessity of finding firm foundations resulted
in an irregular spacing of the towers. Abrupt changes
of direction are frequent, the trace often appearing
as a zigzag. The double enceinte scarcely appears at
all except in Nasrid fortification under Christian
influence, and the outer wall remains very rare.
It is exceptional for a Muslim castle to include a
reduit or a donjon. However, the ribdfa of Ifrikiya
often have watch-towers, and the citadel of Susa
also has one. At the I£alca of the Banu yamrnad the
great bastion of the mandr formed a sort of reduit.
In Nasrid fortification the use of the donjon, sometimes surrounded by a reduit, was introduced in the
7th/i3th century in imitation of Christian castles.
But in the 8th/i4th and pth/isth centuries the
Nasrid castles returned more and more to the
classical forms of Hispano-Moorish fortification.
Fortified ports and arsenals. — These were
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both known to western Islam. The port of Tandja
Baliya, to the east of Tangier, might date from the
Muslim period. It included an interior dock, now
filled with sand, defended by a bastioned enceinte.
The entry to and exit from the port were by two
large gates flanked by towers; but of this complex
there are now only remains at ground level. On the
other hand, the maritime arsenal of Sale", now filled
in, preserves its two gates with their towers. This
arsenal occupied one of the corners of the town
enceinte. From the 4th/ioth century a similar
solution had been adopted at al-Mahdiyya. The
enceinte embodied an interior port, the entrance to
which was defended by two towers between which a
chain could be stretched. A large arch of carved
stone gave access to the port of Ilunayn, built in the
8th/14th century; likewise at the port or arsenal of
Bougie (Bidjaya) and at the arsenal of Malaga. The
great arch under which shipping passed would seem
to belong to the Spanish tradition.
Building material. — Ashlar of ten persisted in
the Aghlabid fortification of Ifrikiya. It was often
used for the entire curtain wall, and always for the
more important works. The rubble walls themselves
were bonded with dressed stone. The Umayyad
fortifications of Spain, in its most beautiful works,
used bonding of regularly alternating headers and
stretchers. But in African fortification, up to the
6th/12th century, rubble was by far the most
frequently used material. It was often bonded with
dressed stone, and also on many occasions trimmed
and bedded in regular courses, sometimes even with
alternation of thick and thin beds. In Almoravid
fortresses the joints which surround the large rubble
stones are dotted with small black pebbles.
In Spain rubble was often used in the building of
secondary fortresses, sometimes with lacing courses
and snecks of brick; this last use is particularly
frequent in the Toledo school. Sometimes false
joints extend the angle bonding courses into the
rubble facing. In the Nasrid period imitation of
Christian fortresses increased the use of rubble.
Large fortifications of brick are rare in the Muslim
west. However, the ramparts of I£ayrawan were
from the beginning built of brick. Those of Basra
[q.v.], in the north of Morocco, were so in part. In
Spain brick was not used throughout buildings
except in comparatively late Mud6jar work. But
in gates of ashlar or rubble, whether combined
with concrete or not, brick was generally used for
certain arches and for vaults, sometimes even for
facades of doorways where the basic framework was
constructed entirely of concrete.
From the 4th/ioth century, the building material
most frequently used in Spanish fortresses was
a concrete made from a clayey or pebbly soil,
more or less rich in lime, tamped in shutterings
about 80 cm. thick. This method came to the
Maghrib in the 6th/i2th century and persisted until
the 2oth. The use of concrete brought about a
simplification of forms, and thus came the preeminence of the rectangular tower. Brick was
associated with it for arches and their jambs, for
vaults, and sometimes for the facades of doorways.
Problems of flanking. — It is very rare for
the projections and re-entrants of the curtain wall
to be in themselves sufficient to provide good
flanking. Hence it was necessary to rely on towers
and bastions flanking the enceinte wall. Bastions on
enceintes on flat ground are never spaced more than
30 m. apart, in order to leave between two towers no
area uncovered by missiles. But towers could be

closer together than this. In Spain in the 4th/ioth
and 5th/nth centuries towers of small dimensions
and very close together were often used.
The circular or almost circular tower is met with
only rarely: this shows Christian influence. The
semicircular tower was employed in Aghlabid fortification, where it marks an eastern influence: it
is found in certain Umayyad castles in Syria, and it
is common in cAbbasid building. Most frequently,
in Spain as in north Africa, the oblong tower, of
greater length than projection, is used. Towers set
cantwise are rare. Bastions of irregular quadrilateral
form are sometimes found at the corners of enceintes.
The polygonal bastion appears in Spain in the 6th/
12th century, but was little used in the Maghrib.
Altogether Muslim architecture in the west shows
little variety in the form of the bastions. In most of
the Hispano-Moorish enceintes, series of similar
towers are spaced along the line of curtain walls.
In the 7th/i3th century Muslim Spain invented a
new tower, the albarrana or exterior tower, which is
detached from and in front of the curtain wall, to
which it is connected by a projecting element of
wall. The tower and its base are connected with the
chemin-de-ronde of the rampart. In such a case the
outer wall of the defences would pass round the foot
of the albarrana. Sometimes also the albarrana is
thrown far forward, at the end of a section of the
curtain wall with a double parapet. This innovation,
later adopted often in Mudejar fortification, does not
seem to have reached the Maghrib.
On the whole these towers contain only a minimum
of fittings. Sometimes they have a plain base and a
crenellated platform, sometimes an interior room at
the level of the chemin-de-ronde and an upper
platform consisting of a floor carried on joists, to
which a ladder gives access. However, from the 6th/
12th century, the large polygonal bastions have two
or three floors of vaulted rooms and an internal
staircase. These large towers are almost all albarranas. They contributed greatly to the defence at
the more vulnerable points of the enceinte.
Gates. — Barbicans and chatelets are never found
in front of the principal gateway. Until the 5th/nth
century there is only, in Spain as in the Berber
country, the system of gateways opening between
two towers, with a vaulted corridor of varying length
and pilasters supporting the entry (sometimes also
the exit) arch and protecting the hinges of the leaves
of the doors.
In the 6th/i2th century there appears in Spain the
simple bent entrance, known in Byzantine fortification; this passed into the Maghrib in the 6th/i2th
century together with the other forms of the HispanoMoorish fortress, and in the 7th/isth century to
Tunisia. Some of these gates have an open passage
instead of a central vaulted hall. These gates open
sometimes between two towers, sometimes on the
flank of a massive bastion. In the 6th/12th century
gateways with a double or treble bent entrance
appear under the Almohad caliphs. The interior way
consists of a series of vaulted halls almost always
broken by an open passage. The leaves of the entry
and exit doors are rebated between two pilasters
which support the archways.
All these entrances with angle passages open
between two towers. In the Almohad period towers
and facade are constructed in stone and covered
with a richly carved decoration. In the Marinid and
Nasrid entrances brick replaces stone, and the
decoration of the fagades is much more restrained.
The thick mass of construction which forms these
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doorways projects behind the inner face of the
rampart; only the two towers which flank the
entrance archway stand out in front of the curtain
wall, not greatly larger in dimensions than the rest
of the towers. The great Almohad entrances, whose
value is as much decorative as functional, are among
the most perfect creations of Hispano-Moorish
architecture; they are probably among the most
beautiful and certainly the most rich of the whole of
Islam.
The doorway with a long corridor, of oriental type,
is found in the 4th/ioth century only at the principal
entry of the Fatimid town of al-Mahdiyya, the
Sakifa al-Kaljla3. This form does not appear to have
had any imitation in the Muslim West.
The portcullis is rare in Muslim Spain, and has
never been reported from the Maghrib. The simple
bent entrance remained in use at all periods, from
Spain to Ifrikiya.
Modification for cannon. — The Nasrids did no
more than furnish low platforms as cannon emplacements at the feet of certain towers and certain
doorways of the Alhambra. In Morocco the Sacdid
sultans, in the ioth/i6th century, made use of two
systems. In the enceinte of the fcasaba of Marrakush,
which was likely to be attacked only by tribes who
did not possess cannon, it was sufficient for them to
enlarge the dimensions of the oblong towers flanking
the curtain wall in order to house a small mortar in
the defensive chamber of each. Elsewhere, at the
Bastyun of Taza and at the north and south bur dies
of Fez, they imitated (thanks no doubt to information
from renegades) European fortresses with vaulted
casemates, with thick and often battered walls,
sometimes even of a star-shaped plan. These imitations of European fortresses were in use in all the
coastal regions of north Africa, in Morocco as well as
in the two Ottoman provinces, where European
reprisals were to be feared. They were intended to do
no more than stand up to a bombardment from the sea
and to reply to it. These works were set fairly high
up; low-level fortification, in the Vauban manner,
was never employed. The defences were simple
enough, merely a wall and a ditch with a ramp of
earth forming a counterscarp.
Beside these more or less modern fortresses, the
old style of fortification of the Middle Ages, under
its most simple forms, was continued throughout the
Berber country.
Thus the Muslim West remained faithful to the
tradition of the Later Empire and to Byzantium.
The only additions to this tradition by the creation
of new forms were Spanish. The albarrana tower, and
the entrance with a series of bends and with an open
passage, appeared in Muslim Spain. Influences from
the Christian world were unable to stimulate Nasrid
fortification. The more or less skilful imitations of
European fortifications which were erected on the
Barbary coasts in the modern period did not prevent
north African fortification from remaining generally
archaic and sketchy.
Bibliography: There is no general work
dealing with the military architecture of the
Muslim West. Numerous studies, by country and
by period, will be found in: H. Terrasse, Uart
hispano-mauresque des origines au XIII* siecle,
Paris 1932; G. Mar$ais, Varchitecture musulmane
d'Occident, Paris 1954; M. G6mez Moreno, Arte
drabe espanol hasta los Almohades, Arte mozdrabe,
Madrid 1951 (Ars Hispaniae, iii); L. Torres Balbas,
Arte almohade, Arte nazari, Arte mudejar, Madrid
1949 (Ars Hispaniae, iv); idem, Arte hispano-
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musulmdn hasta la caida del Califato de C6rdoba,
Madrid 1957.
(H. TERRASSE)

ii.—IRAN
Fortified sites of the mediaeval period are extremely numerous in Iran. According to the author of the
Fdrsndma (G. Le Strange, Description of the province
of Pars in Persia, 74) there were more than 70 notable
castles in the Province of Fars alone, of which 20 are
described in the text. Yet despite this wealth of
remains, the military architecture of Muslim Iran
has been little studied, no doubt because the poor
preservation of many of the structures makes them
uninformative. Taking advantage of the mountainous
terrain, many of these fortresses depended more for
their protection on a strong natural position than
on man-made fortifications. For example, according
to Yakut, iii, 490, the fortress of Tak in Tabaristan,
the stronghold of the Isfahbad Khurshld (120/738149/766) was surrounded by unscaleable mountains,
and entered only by a long tunnel. The entrance was
closed by a stone so large that 500 men were required
to move it. Inside the fortress was a stream of water.
Tak was regarded as impregnable, but eventually
capitulated to the Arabs on account of an outbreak
of plague. Awliya5 Allah Amuli, Ta'rikh-i Ruydn, 45,
states that in later years Tak was known as cAyisha
Kargili Diz, and that it stood to the south of Sari,
beyond the gorge of Kula.
For such hill-top castles a reliable water-supply
was an important need. Thus a few possessed springs,
or wells of water—as in the case of the Ismacili castle
of Girdkuh, near Damghan, which assumed major
importance only after the appearance of water in a
previously dry well, as the result of an earthquake.
However, the majority had to depend on water
stored in cisterns, the remains of which are often
visible at the present day. At Bahmandiz, some
50 miles south of Shahreza in Isfahan Province, the
castle crowned a precipitous rocky bluff in the centre
of a great plain. The only entrance was by crawling
through a crevice between two rocks, and water was
stored in two large cisterns outside, and below, the
castle. At this site an Arabic inscription, apparently
the earliest known in Iran, records the construction
of the fortifications by Khazim b. Muhammad in
265/878-9.
In the mountains, fortifications had generally to
be adapted to the lie of the ground, but those in the
plains more often had a geometrical ground-plan. In
the Gurgan plain a characteristic layout consists of
a square perimeter with a smaller square keep in one
corner (cf. E. F. Schmidt, Flights over ancient cities
of Iran, PL 61, 67 and 68). To judge by the example
at the site of the mediaeval town of Tammisha at
Kharabshahr in Gurgan Province, such fortifications
may date from the eighth or ninth centuries A.D.
Also in Gurgan Province are linear systems of fortification designed to guard against incursions from
the steppe. One of these is the famous Sadd-i Iskandar ('Alexander's Barrier'), whilst a lesser wall,
situated near Kharabshahr, consisted of a bakedbrick curtain wall running along the crest of an
earthen rampart, and strengthened by semi-circular
or semi-elliptical towers. Both these lines of defence
appear to have been built by the Sasanid king
Khosraw I (A.D. 531-579) before the advent of Islam.
Amongst the best-studied Islamic fortresses of
Iran are the castles of the Ismacai sect in the Alburz
range, for example Alamut [q.v.], Lamasar and Maymundiz to the north of Kazwin; and Girdkuh, near
Damghan. These strongholds are sited on precipi-
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tous crags, and have ingenious arrangements for
water-supply. At Maymundiz, recently located near
Shams Kilaya, off the Alamut Valley, a spring was
found on the summit of the castle spur, and three
more on the side of the feature; whilst a stream had
been diverted to bring water to the foot of the castle,
details all reported by Diuwayni (tr. J. A. Boyle, ii,
627). At Lamasar, there is a catchment area with
cisterns on the summit of the rock. In addition, Willey
describes a tunnel 600 yards long leading to a tower
which overhangs the river Naina Rud. From this
tower water could be drawn up out of the river with
buckets. Ivanow, however, gives a slightly different
description of this feature.
All the major cities of Iran were in the middle ages
protected by walls, few of which survive to the
present day. Pope describes the walls of Yazd, still
partly extant. They are of mud-brick, guarded by
circular bastions, and provided with machicolations
(Persian sang-anddz), and an en trance-tower which
performs the function of a barbican. The elaborate
mud-brick fortifications of the citadel also survive
at Bam.
As an element in place-names Hisn is somewhat rare in Iran. The Arab geographers refer to a
settlement called Hisn Mahdl on the Karun below
Ahwaz, but the site has not been identified in modern
times. Hisn al-Jak in Afghan Sistan (not to be confused with the previously-mentioned castle of Tak
in Tabaristan) was a powerful fortress situated about
22 miles south of Zarandi (modern Nad CA11). Le
Strange (Eastern Caliphate, 343) was in error in stating
that this site lay north of Zarandi. It is correctly
identified by G. P. Tate, Seistan, a memoir of the
history, topography, ruins and people of the country,
Calcutta 1910-12, 225, with the group of ruins known
at the present day as Sar-o-tar (or Tar-o-sar), which
stand on the high plain overlooking the valley of the
Helmand. The site was investigated by J. Hackin in
1936, and consists of a massive mud-brick keep
surrounded by two outer perimeters. A particular
feature of these fortifications is the use of the bent
entrance. It was at Tak that the §affarid Khalaf b.
Ahmad (352/963-393/1002) withstood a siege by his
rebellious son Jahir, and subsequently prepared to
receive the onslaught of Mahmud of Ghazna, to whom,
however, he finally surrendered on terms.
Bibliography: W. Ivanow, Alamut, in Geog.
Journal, Ixxviii (1931), 38-45; idem, Some Ismaili
strongholds in Persia, in 1C, xii (1938), 383-96;
idem, Alamut and Lamasar, Tehran 1960; P. Willey,
The castles of the Assassins, London 1963; A. U.
Pope, 'Fortifications' in A. U. Pope (ed.), A survey
of Persian art, ii, 1241-5; J. Hackin, J. Carl and J.
Meunie, Diverses recherches archfologiques en
Afghanistan (1933-1940) (Memoires de la Delegation archeologique Francaise en Afghanistan, VIII),
23-8.
(A. D. H. BIVAR)
iii.—CENTRAL ASIA
Light is thrown on the long development of mudbrick fortification in Central Asia by the researches of
S. P. Tolstov in the territories of ancient Khwarazm.
The earliest fortified sites are the so-called 'walldwelling settlements' of about the 6th century B.C.,
in which the living-quarters are formed by a series of
vaulted corridors extending along the inner face of
the wall. The ground-plan of the fortifications is
usually rectangular, as at the site of Kalaly-Gyr, and
the walls are provided with numerous spear-shaped
arrow-slits, and occasional square towers or salients
for enfilade fire. The main purpose of these enclosures

appears to have been for the safeguarding of flocks and
herds, since the internal court-yards were not built up
with houses.
Fortresses of considerably greater sophistication
were, however, developed in the 3rd and 2nd centuries
B.C., when Chorasmia (Khwarazm) came to constitute
an independent state. There was some variation in
the ground-plans at this period. Thus at Koi-Krylghan-Kala there was a circular perimeter with semicircular towers, enclosing a circular keep. This whole
lay-out is reminiscent of fortifications of the Parthian
period hi Iran, for example the cities of Darabgird
and Gur (Flruzabad) in Fars. At Djanbas Kalca the
more traditional rectangular ground-plan is used,
without flanking towers but once more well-provided
with arrow-slits, and with specially-constructed
oblique arrow-slits to protect the corners of the wall.
The most remarkable feature of this site is however
an outwork which screens the gate, and forms a
species of bent entrance. Creswell argued from its
occurrence at Djanbas Kalca that this refinement of
fortification was first developed in Central Asia,
reaching the Muslim and Mediterranean worlds only
in the eighth century A.D.
In the second and third centuries A.D. under the
local dynasty of the Afrighids a new type of fortification became general in Khwarazm. The main
feature in this case, within one or two rectangular
perimeters with rounded towers, was a massive
square central keep with battered walls, standing
on a solid base of mud-brick, and entered from the
perimeter gate-house by a bridge at the first storey.
These fortifications are interpreted by Tolstov as
the residence of a local nobility, the dehfcdns. Similar
principles of fortification persisted into the Muslim
period in Central Asia. Ground-plans remained basically rectangular, but there was a tendency to adapt
the lay-out to the contours of the ground. Where
extensions were required, it became customary to
enlarge the perimeter here or there on an ad hoc basis,
rather than to adhere throughout to a predetermined
geometrical plan. Powerful flanking towers remained
an important feature of the defences, and gates were
furnished with semicircular outworks having a single
entrance so arranged as to oblige the attackers to
present their unshielded right sides to the missiles of
the defenders. It was in the i2th and i3th centuries
that the art of fortification reached its fullest development with the massive structures of the Khwarazmshahs.
Bibliography: S. P. Tolstow, Auf den Spuren
der altchoresmischen Kultur, Berlin 1953; K. A. C.
Creswell, Fortification in Islam before A.D. 1250,
in Proceedings of the British Academy, xxxviii
(1952), 89-125 and especially p. 106.
(A. D. H. BIVAR)
iv.—INDONESIA AND MALAYSIA
In the sense in which historians of Muslim architecture understand the word frisn, it is absent from
Indonesia and Malaysia. Though these countries,
and their several components, were converted to
Islam at various times from the end of the 7th/i3th
century onwards, the habits of fortification and
defence had already been formed by local requirements of site, materials and tactics rather than by
conventional architectural principles.
Thus, though the Javanese, for instance, built
superb and very large stone temples from as early
as the loth century, by the time Islam reached them
500-600 years later, their society was already based
on maritime and coastal trade rather than war on

m§N — m§N AL-AKRAD
land. Their forts, and others in Sumatra, Malaya and
Borneo, were usually sited to control river-mouths
and junctions, or in defence against pirates. They
were often occupied only temporarily—for a few
days or weeks at a time—and usually consisted of
earth or turf walls and ramparts strengthened with
timber and surrounded by ditches, wooden stockades
or calthrops. Sometimes stone, locally-made brick
and rubble were used, but timber was the commonest
material, apart from earth, as it was everywhere
available in quantity, while stone was relatively rare.
These structures are called either kota (from Sanskrit) or kubu in both Indonesian and Malay. Both
words mean 'fort', the former type being larger and
more permanent than the latter and more likely to
be made of stone.
Some forts mounted cannon from before 1500 A.D.
but exchange of shot was often a ritual performance
containing little rancour: real fighting was by sword,
spear and keris at close quarters and in conditions
where fortification was irrelevant. In these circumstances, and in terrain often thickly covered with
jungle, the Middle Eastern style of military architecture deriving from long-range archery, sieges and
mounted sorties was accordingly never called into
existence.
The defences of royal cities were grander and more
substantial, according to early travellers' accounts,
and included towers and great gates but, so far as is
known, there was nothing specifically Islamic about
them.
Bibliography: J. M. Gullick, Malayan warfare, in Malaya in History, iii/2 (Kuala Lumpur
1959), 116-9; W. Marsden, The History of Sumatra,
London 1784, passim-, B. Schrieke, chapter entitled Javanese warfare and its consequences, in
Indonesian sociological studies, Part 2, The Hague
and Bandung 1957.
(J. C. BOTTOMS)
#I$N AL-AKRAD ("Fortress of the Kurds"), a
castle in Syria known in Europe by the name of
"Crac des Chevaliers". The castle crowns a rounded
and almost isolated summit, mount Khalil, the last
southerly inclination of the Djabal Ansariyya, some
60 km. to the north-west of Hims. Situated like an
eagle's nest at a height of 750 m. on a spur flanked
by two ravines on the north-east and north-west, it
overlooks from a height of 300 m. the plain of the
Bukayca [q.v.] which extends eastward and southeastward. In the Prankish period this very fertile
cultivated region contained numerous farmsteads in
its fields shaded by fig-trees and olive-trees. Hisn
al-Akrad commands the ridge between the Djabal
c
Akkar and the Djabal Bahra3 which allows of
communication between the coastal plain to the
north of Tripoli, crossed by the Nahr al-Kabir (the
Eleuthera) which flows at the foot of the castle, and
the plain of Hims, which is watered by the cAsi
(Orontes). This strategic position permits the interception of any movement between Tripoli and Hims,
and also observation of the northern outlet of the
Bikac [q.v.]. The castle also defended the frontier of
the County of Tripoli to the north-east and constituted a forward position threatening Muslim
territory. Two roads passed by here, already in use
in Roman times, that from Hamat to Tripoli and
that from Rafaniyya to Tartus.
Hisn al-Akrad was in communication with some
of the neighbouring fortresses by visual signals or
by flares. From the top of the castle the square keep
of Safltha and Tartus [qq.v.] by the sea can be seen
very clearly to the west; to the south-east, beyond
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the plain of the Bukay a, the lake of ^lims and the
fringe of the Palmyra desert can just be seen.
Towards the south liaison was easy with the castle
of Kulayca in the coastal plain of Tripoli and with
the castle of cAkkar on the foothills of the Djabal
c
Akkar, which is snow-capped for most of the year.
Since the very earliest times the site of IJisn alAkrad has been occupied by a fortress. According to
ancient Egyptian texts, a township called Shebton
or Shabtuna occupied the site at the time of the
invasion of Rameses II. Its earliest mention in
Arabic texts appears in the first half of the 5th/nth
century, when the Mirdasid prince of Aleppo, Shibl alDawla Nasr, settled a military colony of Kurds there
in 422/1031, giving them the adjacent fields in
return for the protection of the roads from Hims
and IJamat towards Tripoli against attacks from the
west. There seems to have been no more than a
simple tower surrounded by a rampart: this was the
"castle of the Slope", tfisn al-Saffr, of which no
trace remains. On the arrival of the Kurds the site
came to be known as Hisn al-Akrad. The etymology
of the mediaeval Prankish name "Crac de 1'Ospital"
is uncertain. The term akrad was probably the origin
of the Prankish cratum, later crat and then croc:
but this latter might also be derived from karak, the
origin of which is the Syriac karkd, "fortress". The
expression "Crac des Chevaliers" is modern, and in
no way corresponds to the modern Arabic name
Kal'at al-Ifisn, an obvious pleonasm.
First Prankish period, 503-37/1110-42.
During the first Crusade, Raymond of Saint-Gilles
seized the Crac in Safar 492/January 1099. The
capture of the castle had some repercussions, and
Raymond received ambassadors from Ilinis and
Tripoli; but the Franks remained there for o$ly a
few days, since then the principal objective was
Jerusalem. In Diumada II 495/April 1102 Raymond
attempted to recapture the place. After the capture
of Tripoli (end of 5O2/July 1109) the Franks encountered Tughtakin [q.v.], the atabeg of Damascus.
Their negotiations resulted in the Muslims' surrendering a third of the harvests of the Bukayca and the
castles of Munaytira and cAkkar, in return for which
the Franks were no make no attempts against Hisn
al-Akrad, which was compelled to pay them tribute.
Shortly afterwards, at the end of 5O3/June mo,
Tancred of Antioch appeared and seized the castle
from the Kurdish amir Karadja and installed a
Prankish garrison. On the death of Bertrand of
Saint-Gilles, in Shacban 5O5/February 1112, Tancred
took Pons, the grandson of Raymond, into his care,
and granted him the Crac as an appanage. The end
of 5o8/spring 1115 saw the first Muslim attack; the
amir Alp Arslan marched from Aleppo and besieged
IJisn al-Akrad in vain. No other significant event
occurred before 536/1142.
Second Prankish period, 537-670/11421271. The atabeg Zangi [q.v.] had just captured
Barin and Rafaniyya, and the Muslim threat was
now taking shape. Raymond II, son of Pons, made
over the Crac to the Order of the Hospitallers, with
all its surrounding territory and the nearby small
forts and observation posts, and surrendered to them
also fishing rights in the lake of Hims. William of
Cratum, the feudatory of the castle, was compensated,
and the villagers of the neighbourhood remained
under Prankish protection. In Radjab 5 5 2/AugustSeptember 1157 a violent earthquake shook the
castle; the damage was quickly repaired by Raymond
of Le Puy, Grand Master of the Hospitallers, who had
received a handsome donation from Wladislas II,
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king of Bohemia. It was the old Kurd castle,
enlarged by the castellan, on which Nur al-DIn
[q.v.] set eyes in 557/1163 before being obliged to
flee towards the lake of Hims in the siesta hour. In
565/1170 the place suffered severely from a second
earthquake, as a result of which important repair
works were undertaken, which were sufficiently
advanced in 584/1188 to resist Salah al-Din [q.v.].
Further earthquakes in 597/1201 and 598/1202 made
extensive repairs necessary, and the general appearance of the castle dates from this period. The first
thirty years of the 7th/i3th century were the heyday
of Hisn al-Akrad. In 613/1207 the Knights repulsed
an attack by al-Malik al-cAdil Abu Bakr; in 624/1218,
during the fifth Crusade, the army of al-Malik alAshraf came from Aleppo to camp beneath it. In
the same year King Andrew II of Hungary made an
assignment of revenue for the upkeep of the fortress
where he had been a guest. Frederick II excluded the
Hospitallers and the Crac from the peace treaty concluded in Rabic I 626/February 1229 with the
Ayyubid sultan al-Malik al-Kamil [q.v.]; the latter
tried in vain to seize the place in Djumada II 62 6/
May 1229.
At this time the masters of Hisn al-Akrad exacted
a tribute of 4,000 dinars from the principality of
Ilamat, 800 dinars from the canton of Abu Kudays,
and 1,200 dinars and 100 mudd of wheat and barley
from the Ismacili territory (bildd al-dacwa). They
had to forgo this income in 665/1266 after the signing
of a ten years' peace treaty with Baybars [q.v.]
(Makrizi, ed. Quatremere, Hist. Maml., i, 2, 32, 42).
The Crac, which in normal times had a garrison of
some sixty Knights of St. John, was used as an
assembly point for the expeditions which were often
made against Hamat. In 630/1233 more than 2000

combatants gathered at the castle: 100 Knights of
Cyprus, 80 of Jerusalem, 30 of Antioch, and 100
Hospitallers, as well as 400 Serjeants and 1500
infantrymen.
It was after the failure of the seventh Crusade at
al-Mansura [q.v.] in 647/1249 and the departure of
Saint Louis that the first difficulties began, since
there were no further reinforcements coming from
Europe. Moreover, the Muslims were gaining in
strength; at the end of 649/beginning of 1252 a
Turkoman army from Shayzar [q.v.] invaded the
region, although its attack on Hisn al-Akrad failed.
In 658/1260, after the Muslim victory over the
Mongols at cAyn Djalut [q.v.], a new champion of
Islam emerged, Baybars I [q.v.]. From this time
onward disaster followed disaster for the Christians.
In Djumada II 668/January 1270 the sultan sent
out a reconnaissance party of 40 cavalry; in Safar
669/September-October 1270, learning of the death
of Saint Louis and being no longer threatened from
the west, he led a powerful expedition into Syria.
Baybars appeared before Hisn al-Akrad; on 19
Radjab 669/3 March 1271 he occupied the forward
defences and battered the outer enceinte; on the
2ist, after the arrival of reinforcements from IJamat,
he captured the first barbican (bdshura); ten days
later, on i Shacban/i5 March, the second barbican,
at the elbow of the access-ramp, also fell, and
finally, on 15 Shacban/29 March, an entry was forced
into the central courtyard and the besieged defenders
withdrew into the donjon. Baybars attacked with
ballistas; on 25 Shacban/8 April the keep surrendered,
and the Knights were allowed to withdraw, under
safe-conduct, to Tripoli. The spurious letter from the
Grand Master of the Order calling on the Knights to
surrender, a letter which was said to have been forged
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by Baybars, seems to be a legend given currency by
al-Nuwayri. Baybars himself directed the repair
work, and left the castle on 15 Ramadan/27 April
having appointed Sarim al-Din Kaymaz as governor.
In 680/1281, after the capture of Tripoli by Ralawun
[q.v.], Irlisn al-Akrad, mentioned by al-cUmari as still
being an important fortress, lost its importance, but
a garrison was kept there to guard against any
attack from Europe or Cyprus on fartus or Tripoli.
Being remote from the major communication
routes, the region was sheltered from attack, and
was untouched by the invasion of Timur Lang [q.v.}
in 803/1401 just as it was by the Ottoman conquest
more than a century later.
In 1859, at the time of Key's first journey, the
castle was still almost intact, but van Berchem
records that in 1895 it was already occupied by a
village. In November 1933 IJisn al-Akrad was ceded
to France by the cAlawi state, the village was
evacuated, and restoration work was begun in
earnest. In 1947 the restored castle was returned by
France to Syria. Today it is one of the wonders of
mediaeval military art, and its present appearance
recalls what it was like seven centuries ago.
Description. The general outline of the castle,
which occupies a surface area of two and a half
hectares (just over six acres), is in the shape of a
trapezium of which the smaller base is to the north
and the obliques on the eastern and western fronts.
The outer enceinte broadens from north to south.
The main entrance is on the east front in an oblong
salient in the outer enceinte; this enceinte, the layout of which is dictated by the terrain, includes
round or square towers at intervals according to
the exigencies of defence. The east front has three
oblong salients protected by brattices rebuilt by the
Muslims in the 7th/i3th century. The north front
includes a postern and is protected by two square
towers, the salient parts of which were rounded off
at the time of Baybars. Five Prankish towers, dating
from the end of the 6th/i2th century, are connected
by curtain walls which, retaining their crenellated
chemin-de-ronde and their brattices, bring a fine
architectural beauty to the western front. The
south front, where there are no natural defences,
was protected by a triangular outwork surrounded
by three ditches, of which the trace remains. The
powerful rampart of the Prankish period, behind
which there extends a hall sixty metres in length,
was reinforced in the Muslim period by a rebuilding
of the great angle towers and by the construction in
the middle of the wall of a huge square structure,
the work of Baybars.
An arched ramp, in two sections, leads from the
main entrance and is defended at its elbow as well
as at its two ends; it gives access either to the
entrance leading to the interior court or to the
terreplein between the two enceintes. This system
of a double concentric enceinte seems to have been
borrowed from the Byzantine tradition. The inner
enceinte corresponds to the ramparts of the original
Prankish fortress which, between mo and 1142, had
replaced the small Muslim castle of the 5th/nth
century; it enclosed a small hill and was originally
furnished with square towers, some of which were
later rebuilt as round towers. This enceinte, which
commands all the exterior defences, may be described
as follows: the east front has a square tower defending
the entrance and a salient which corresponds with
the chevet of the chapel. This salient and the neighbouring curtains are in a rusticated bond of moderate
size, which indicates the oldest parts of the con-
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struction. At the north-west corner a large square
tower forms a rectangular salient, the face of which
carries three machicolations on large arches. Machicolation had been known in the east since GrecoRoman times, as the brattices of Kasr al-IJayr alGharbi [q.v.] show, although this system of defence
spread in Europe only after the end of the 6th/i2th
century. The small north side of the salient has a
side entrance which is bent, on the classical Byzantine
model, to the right, to allow better protection for
defenders carrying shields. The west front has only
a single tower. On the south front, which because of
the nature of the terrain is the most exposed, there
is an impressive group of three tall towers scarfed
into the batter and joined by two curtains; this
formidable redoubt was used as a donjon. The southwest tower, the hall of which was decorated with fine
sculpture, is known as the "Master's Lodging". The
central tower was the best defended, its wall, over
6 metres thick, being pierced by two long embrasures.
Finally, to the south-east, beside the corner tower,
there stands between the two enceintes a pentagonal
structure, rebuilt by Baybars, which was a controlpoint for intercommunication between the two
enceintes, and which overlooks the great moat and
commands the access ramp to the interior court. The
inner enceinte underwent modifications at the
beginning of the 7th/13th century after the earthquakes which had shaken the fortress. A massive
battered embankment was built up against the wall,
which in addition to its role as a buttress provided
resistance against further seismic shock. The round
towers are set in this powerful revetment, whilst at
the foot of the original enceinte, which can be
recognized by the nature of its rusticated stonework,
runs a narrow corridor pierced by loopholes. On the
south front a great masonry reservoir (birka) fed by a
small aqueduct and serving for men and animals,
affords additional protection between the two
enceintes.
All the works of the interior defences and the
guard-rooms, which are equipped with latrines and
drains, date from the Prankish period. They are
situated in the wall, and open out onto a vast
central courtyard which is reached by a ramp in the
east front. The southern half of this courtyard is
occupied by vaulted store-rooms, the roofs of which
form a vast terrace. Opposite the entrance, to the
west, there is a large council-room with an elegant
portico of pointed arches which are "a gem of
Rayonnant Gothic art". To the north is a Romanesque chapel, barrel-vaulted and with a semi-circular
apse, dating from the end of the 6th/12th century.
It was converted into a mosque by Baybars, and has
three mihrdbs, one of which is in the apse, and a
massive stone minbar.
All daily necessities were available in the interior
of the enceinte. Rain-water was led into cisterns
through earthenware channels, and supplemented
the well in the central courtyard. In the southern
part of the outer enceinte large stables were built,
60 m. long by 9 m. wide, which also served to shelter
cattle during sieges. The north-west tower had a
windmill. Barns and storehouses for reserve rations,
silos for grain, cellars for oil and wine, millstones,
wine-presses, and an oven provided for the victualling
of the garrison under any circumstances.
Lower down the hill a terraced village called
Hisn houses a farming community which cultivates
the surrounding land and depends on cereal-crops,
pasture-lands, fruit-trees and vegetables. liisn,
which was enclosed by a wall with two gates in the
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Middle Ages, is divided into two quarters, the
Harat al-Turkman to the south, and the Karat alSara'ya. In the latter is the principal mosque, a
former church which was adapted for Islam by
Baybars. The minaret dates from the 8th/i4th
century, probably from the time of the governor
Baktakln (719/1319). In the cemetery there are still
the tombs of two amirs of Baybars killed during the
assaults, and the mausoleum of one of the sultan's
grooms who was killed at his side.
Bibliography: P. Deschamps, Le Crac des
Chevaliers, 2 vols. (text, plates), Paris 1934; Ibn
al-Kalanisi, Ta^rikh, ed. Amedroz, 167, 181;
Yakut, ii, 276-7; Ibn Djubayr, Rihla, tr. Broadhurst, 265, 268; Le Strange, Palestine, 390, 452;
M. van Berchem, Inscriptions arabes de Syrie, in
MIE, iii (1897); idem, Notes sur les Croisades, in
JA, xix (1902), 446 f.; idem, Arabische Inschriften,
in M. von Oppenheim, Inschriften aus Syrien . . .
Beitrdge zur Assyriologie, vii/i (1909), pp. 13-16 of
the offprint; M. Sobernheim, CIA, ii: Syrie du
Nord ( = MIFAO, xxv (1909)), 14-36; M. van
Berchem and E. Fatio, Voyage en Syrie, in
MIFAO, xxxvii-xxxviii/i (1914-15), 135-64; R.
Dussaud, Topographie historique de la Syrie, 1927,
91 f., 106; C. Enlart, Manuel d'archeologie francaise*, ii/2, Paris 1932, 635-41, plan; Cl. Cahen.
Syrie du Nord, Paris 1940, 255-6, 715, 719; R.
Fedden, Crusader Castles, London 1950, 50-4;
M. Dunand, De VAmanus au Sinai, sites et monuments, Beirut 1953, 70-1; Guides Bleus, Moyen
Orient, Paris 1956, 257-63; Hist. Crus., i and ii,
indexes s.vv. Hisn al-Akrad and Krak des
Chevaliers.
(N. ELISSEEFF)
HI$N AL-GHURAB, name ("Crow Castle") of a
mountain bearing on its summit the ruins of an
ancient castle, situated on the southern coast of
Arabia in the territory of the Wafridi [q.v.] sultanate
at the eastern end of the South Arabian Federation,
near the small town of Bir cAli (14° N., 48° 19' E.).
The mountain, which is of volcanic origin like
several small islands in its vicinity and has its name
because of its conspicuous blackish brown colour, is
connected with the mainland, as it was already in
the ist century A.D., by a low strip of sandy ground.
In the form of a promontory it covers from the
south-west a small bay, in the north-east corner of
which lies the trade port Bir cAli, a walled place of
modest dimensions. This bay offers the best harbour
on the coast of South Arabia east of Aden. Hisn alGhurab stands at about 4 km. from Bir cAli; not
ther«, but on the flat ground immediately adjacent to
the mountain on its northern side are the remains of
constructions in stone, identified as the ruins of
Cane Emporium (Kavs Iptjropiov) of the Periplus and
Ptolemy, KN* of the South-Arabian inscriptions, the
port and place of transit to overland traffic in the
incense trade and the trade between Egypt and
India in Ptolemaean and Roman times. Some, and
recently H. von Wissmann, have suggested the
possibility that this port is also meant by Kanne in
Ezekiel xxvii, 23; but no remains that might bear
this out have been found in recent, superficial
archeological surveys.
On top of the mountain are the ruins of a castle,
several cisterns, and the traces of a watch-tower and
various other buildings. A zig-zag path connects the
site of the ancient port with the castle, and along its
upper part are the inscriptions, first discovered by
Lt. Wellsted in 1834, testifying to the ancient name
of mountain and castle, *Urr MWYT, and to the
close connexion between this and Cane (KN*). It is

now generally accepted that the site of Cane is at
Irlisn al-Ghurab, and not at Bal-Haf to the west nor
at Madjdaha, 10 km. to the east of Bir cAli.
Bibliography: Western Arabia and the Red Sea
(Geographical Handbook Series, Naval Intelligence
Division), London 1946, 148, 222; J. R. Wellsted,
Travels in Arabia, London 1838; C. de Landberg,
Arabica, iv, Leiden 1897 (incl. photographs of the
mountain and the cUrr MWYT-KN 3 inscription)
and ibid., v, Leiden 1898; H. Ingrams, in JRAS,
1946; Freya Stark, in Geographical Journal, 1939;
K. Mlaker, Die Inschrift von Husn al-&urdb, in
WZKM, xxxiv (1927) (text and transl. of the
"larger", dated inscr.); for the date, cf. J. Ryckmans, La persecution des Chretiens himyarites au
sixieme siecle, Istanbul 1965, 8 f., and A. F. L.
Beeston, Problems of Sabaean chronology, in
BSOAS, xvi (1954); G. Lankester Harding,
Archeology in the Aden Protectorates, London 1964
(with photographs); B. Doe, tfusn al-6urdb and the
site ofQana*, in Museon, Ixxiv (1961), 191-8 (with
sketch maps); H. von Wissmann, De Mari Erythraeo, in Hermann Lautensach-Festschrift = Stuttgarter Geogr. Studien, Ixix (Stuttgart 1957), 294 f.;
H. von Wissmann and M. Hofner, Beitrdge zur
historischen Geographic des vorislamischen Sudarabien, Abh. Akad. Wiss. u. Lit., Geistes- u.
Sozialwiss. Kl. 1952, 4, Wiesbaden 1953.—The
larger and dated inscr.: CIH, 621; the cUrr
MWYT-KN 3 inscr.: CIH, 728; cf. RES, 2633-7.
(J. SCHLEIFER-[L. O. SCHUMAN])
JJI$N KAYFA, town in T u r k e y (Hasankeyf
in modern Turkish) situated in Diazira (Upper
Mesopotamia) on the right bank of the Tigris (37° 40'
North and 41° 30' East) about halfway between
Diyar-Bakr and Diazira t Ibn cUmar (Cizre), which
in the Middle Ages was reputed to have an unhealthy
climate.
The word Kayfa. appears to be of Syriac origin
(Kifo = rock), in which case the town would take
its name from its castle, built on the rock which
overhangs the Tigris. The historians of the Roman
period refer to it under the name of Ki9<x<; or Cepha
and Ciphas. According to Taylor (see BibL), in early
Arab traditions it was called Sabcat Aghwdl which
refers to the caves hollowed out in the seven
converging ravines. Yakut mentions it under the
name of Hisn Kayba, which he takes to be an
Armenian word; according to Taylor, the place was
known in ancient Armenian as Kentzy. The modern
name, Hasankeyf, is obviously merely a deformation
of the name Hisn Kayfa. The various Turkish
etymologies: Hasan keyfi = Hasan's pleasure, husnii
keyf = good humour and hisn-i keyf = castle where
cares are forgotten, are fantasies of popular interpretation.
The region has been inhabited from very early
times. Many grottoes and caves cut out of both
banks of the river and in the neighbouring ravines
date from the Chaldean period. Taylor found there
many Parthian, Greek, Roman, Byzantine and Arab
coins. But no precise information on these early
settlements is available.
During the Roman period, the castle of Hisn
Kayfa marked the frontier between the Roman and
Persian territories. Because of its remarkable
situation on the edge of the regions of Tur cAbdin,
which guards communications with the region of the
Diyar Rabica, and being at a point on the route
between the valleys of the Batman Su and the Nahr
al-Sarbat, this castle was for centuries of great
strategic importance.
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In the ^th century A.D. the town was the seat of a
Nestorian bishopric and possessed many churches;
indeed there were always many Christians there. At
the beginning of the Artukid dynasty they possessed
considerable influence, which was reinforced by the
resistance of the Arabs and the Kurds to the Turcoman invasion. It was not until the 6th/12th century
that the district of Diyar Bakr became involved in
the movement of Muslim reaction aroused by NUT
al-DIn. Nevertheless the Christian element did not
entirely lose its importance, and in the 7th/13th
century Hisn Kayfa was joined to the district of
Tur cAbdin to form a patriarchate independent of
that of Mardin.
No details exist of the Arab conquest of the
Byzantine fortress of Hisn Kayfa With the decline
of the cAbbasid dynasty the town came under the
domination of the IJamdanids, as did the whole of
the Diyar Bakr, in which Sayf al-Dawla was particularly interested, making long and frequent visits
to Mayyafari^in. The Marwanids supplanted the
Hamdanids and were themselves driven out by the
Seldjuks; the Diyar Bakr became an integral part of
the empire of Malikshah. It was at this time that
there appeared a new dynasty of Turcoman origin,
that of the Artukids [q.v.] under whom Hisn Kayfa
flourished. Sukman b. Artuk, in the service of the
Seldjuks, made his masters give him this town in
495-6/1102 and Hisn Kayfa, which thus became the
seat of a princely dynasty, was for more than a
century the political centre of a state which, though
nominally a vassal of the Seldjuk sultanate, was in
fact almost totally independent. Dawud b. Sukman
suceeded his father and was himself replaced on his
death by his son, Kara Arslan, to whom is attributed
the restoration, in 510/1116, of the famous bridge
over the Tigris which will be mentioned later. Nur
al-DIn Muhammad, the son and successor of Kara
Arslan, was more or less the vassal of the Zangid
Nur al-Din. On his death the Artukid princes
became increasingly the dependants of Salah al-DIn.
In 629/1232 they were completely dispossessed of
Hisn Kayfa by the Ayyubids. In 658/1260, the
town, captured by the Mongols, was pillaged and
partly destroyed, though the branch of the Ayyubids
in IJisn Kayfa survived for more than two centuries
under the Mongols and their successors; it even
survived the upheaval of Timur's invasion, maintaining in the declining town a centre of Arabic
culture. The Ayyubid dynasty succumbed to the
Ak Koyunlu [q.v.], who imposed their rule on Hisn
Kayfa but rebuilt it from its ruined state, particularly under the sons of Uzun Hasan. At the beginning
of the ioth/i6th century the Persians invaded the
region and defeated the Ak Koyunlu, Hisn Kayfa
then coming under the sovereignty of the Safawid
Shah Ismacil. The final capture of the region in
922/1516 by the Ottomans caused no change in the
condition of IJisn Kayfa, which gradually dwindled
to a small and unimportant town (pop., 1960:1058).
Today it forms part of the vildyet of Mardin but is
very little visited because of the poor communications.
During its period of prosperity, Hisn Kayfa was a
flourishing commercial centre, its situation on the
Tigris making it an important entrepdt on the river
route linking Diyar Bakr and Djazlrat Ibn cUmar.
The town was surrounded by several suburbs with
prosperous markets.
The present ruins of the town bear witness to its
importance in the Middle Ages. Among the monuments
still existing should be mentioned: (i) The castle
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built on an enormous rock overlooking the Tigris on
its north side and surrounded on its three other sides
by ravines. Access to it is by the north-east side of the
ravine along a ramp provided with fortified gates.
This castle contained, according to Ibn Shaddad.
palaces (of which some remains may still be seen),
a mosque (on which there survives an inscription of
796/1394), some other buildings, a hippodrome and
some ground which was cultivated. To the north of
the castle was a first suburb with su%s, madrasas,
baths, cemeteries and mausoleums of the Marwanid
and Artukid princes. The town had no walls but
possessed a fortress on a rock. (2) The Diamic alRizk to the north-west of the town on the banks of
the Tigris. Built in 811/1409 by the Ayyubid Sulayman, this mosque has an imposing minaret 30 metres
high with a cylindrical shaft and square base,
ornamented with a cornice of stalactites and crowned
by a lantern. (3) The Diamic Sulayman, a little
further inside the town, with a varied arrangement
of cupolas and a richly decorated dome. The minaret,
of the same type as the preceding one, is divided into
four storeys by bands of moulding. Several inscriptions are still to be read: 752/1351, 809/1407. (4) The
Ko6 Diamici, avast ensemble dating from the end of
the 8th/i4th and the beginning of the 9th/i5th
centuries and consisting of a number of buildings
grouped around a rectangular court; only the
southern wing exists today. (5) A small mosque
probably founded by the Ayyubid Sulayman b.
Ghazi. (6) A mausoleum of the 9th/i5th century.
(7) The convent of the imam cAbd Allah on the
summit of a mound on the left bank of the Tigris,
bearing an inscription which refers to a restoration
and is dated 883/1478 in the name of cAli, son of Uzun
tfasan. A porcelain plaque with the formula of
benediction of the twelve imams proves that it was
a Shici sanctuary, perhaps of the Shici Kara Koyunlu,
the rivals of the Ak Koyunlu, who themselves were
Sunnis. (8) The tomb of Zaynal Beg, son of Uzun
Irlasan, on the left bank of the Tigris, a mausoleum
with a cylindrical exterior and octagonal interior.
(9) Finally, the bridge over the Tigris, which Yakut
described as one of the most beautiful works he had
ever seen. Its decoration, similar to that on the walls
of the castle, would seem to prove its Artukid origin.
According to the account of the traveller Barbaro,
who saw it still complete in 1510 and who is the last
so to describe it, this bridge had five arches. Today
there remain standing only three masses of masonry:
the beginning of the abutment pier with an arch and
parts of the first pier, the second pier and the third
pier.
There may also be mentioned the many rock
dwellings, more numerous here than anywhere else
in Mesopotamia.
Bibliography: EGA, indices; Ibn Hauqal,
Configuration de la terre, tr. Kramers and Wiet,
Beirut and Paris 1964, i, 218-9; Hist. Or. des
Croisades, indices; Ibn Shaddad, apud Gabriel;
Yakut, ii, 277; Le Strange, 113; Quatremere,
Histoire des Mongols, i, 333-4; I. G. Taylor,
Travels in Kurdistan, in Journal of the Royal
Geog. Society, xxxv (1865), 34-6; Travels to Tana
and Persia by J. Barbaro and A. Contarini, tr.
W. Thomas and S. A. Roy, London 1873, 139-207;
E. Honigmann, Die Ostgrenze des byzantinischen
Reiches von 373 bis 1071, Brussels 1935, index s.v.
Cefa, 246; Lehmann-Haupt, Armenien einst und
jetzt, i, 1910, 374-80, 537; M. Streck, in ZDMG,
Ixvi, 308-10; H. Pognon, Inscr. s&mitiques de la
Syrie . . ..Paris 1907, index and specially Aramaean
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Plan of Hisn Kayfa (based on the plan by A. Gabriel)
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inscr., 113, no. 61; Noldeke, in Zeitschr. f. Assyr.,
xxi, 384; Socin, in ZDMG, xxxv, 238-9; M. van
Berchem and J. Strzygowski, Amida, Paris 1910,
index; C. Cahen, La Syrie du Nord . . ., Paris 1940,
index; idem, Le Diydr Bakr au temps des premiers
Urtukides, in JA, ccxxvii (1935), 219-76, passim;
M. Canard, Histoire de la dynastie des H'amddnides,
i, Algiers 1961, 84; A. Gabriel, Voyages archeologiques dans la Turquie orientate, Paris 1940,
55-82; IA,s.v. Hisn KeyM (by Besim Darkot).
(S. ORY)
#I$N MAN$CR [see ADIYAMAN].
#I$N ZIYAD [see JOIARPUT].
HISS (A.), "sense-perception", but sometimes
appearing to be used with the meaning of frdssa, pi.
fyawdss = "(individual) sense". A distinction, not
always observed, also exists between hiss and ifysds,
the former being a mechanical, the latter a conscious
operation. This distinction is perhaps best illustrated
by the definitions given by the Ikhwan al-Safa3:
"Al-biss is the change produced in the temperament
of the senses by their contact with the sensibilia; alihsds is the consciousness of the sensory faculties of
these changes in the quality of the temperaments of
the senses" (Rasa?il Ikhwan al-Safd*, Bombay 1305,
ii, 261).
The Islamic philosophers, in general, follow the
Aristotelian theory of sense-perception as far as what
they term the "external" (?dhira) senses are concerned. The sensibilia are apprehended by means of
the change caused by them in the appropriate sense
organ. This change, however, is not merely a passive
one, but rather an actualization in the organ of a
quality, corresponding to the quality perceived,
which already exists potentially in that organ. Ibn
Sina describes the process as an istikmdl = "a perfecting" (Avicenna's De Anima, ed. F. Rahman,
London 1959, 66).
Al-Kindi, in his Risdla fi 'l-*afcl, describes the
process as follows: "The image that is in matter is
that which is actually sensible . . . When the soul
apprehends it, it is in the soul. The soul apprehends
it only because it is potentially in the soul. When
the soul comes into contact with it, it is then
actually in the soul; it is not present there like
something in a container, or like an image in a body,
for the soul is incorporeal and indivisible: it is in the
soul, and the soul is one thing ... In the same way
the sensory faculty is nothing other than the soul:
it is not in the soul like a member in a body—it is the
soul, which is that which senses . . . In the soul, then,
that which is sensed is that which senses (fa-idhan
al-mabsus fi 'l-nafs huwa 'l-hdss)" (Rasd'Jil al-Kindl
al-falsafiyya, ed. Abu Rida, Cairo 1950, 354-5).
No sense organ perceives by direct contact with
the sensibilia, and indeed it cannot do so: it operates
through an intermediary, which for most of the
senses is either air or water. The Islamic philosophers,
however, unlike Aristotle, make an exception of touch
in this respect, regarding the flesh as the organ,
rather than as the intermediary, of this sense. Even
Ibn Rushd, in his Talkhls Kitdb al-frdss wa-'l-mafrsus
li-Arisju, excepts touch, and taste as a form of
touch: "wa-yakhuss kuwwat al-lams wa-'l-dhawfr
annahd Id tahtddj. fi fiHiha ild mutawassif* (ed.
Badawi, Cairo 1954, 193); "wa-ammd dlat al-lams fahiya 'l-lahm" (ibid., 194).
It is, however, in their descriptions of the operation
of what they call the "internal" (bdfina) senses that
the Islamic philosophers really diverge from Aristotle.
These are the faculties of the soul that receive the
percepts of the "external" senses, more or less
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divorced from their material attachments, retain
them, consider them, combine them, discriminate
between them and recognize, from their former
experience, the other attributes of their objects. The
various philosophers differ somewhat in the number
of faculties that they recognize, the functions that
they assign to these faculties, and indeed the terms
by which they refer to them; it will be sufficient to
touch on a few aspects of this confusing subject here.
The Aristotelian sensus communis appears nominally in most of the Islamic theories (al-fadssa almushtarika or al-friss al-mushtarik), but is divested of
many of its Aristotelian functions, for it serves
merely to coordinate the percepts of the individual
"external" senses. It is true that it may be said to
apprehend the "common sensibilia"—for example, it
observes the motion of a body in a straight or a
curved line, since it retains the various images of the
body in the series of positions that make up this
motion (Al-Fdrdbrs philosophische Abhandlungen, ed.
F. Dieterici, Leiden 1890, 75; Ibn Sina, Tis< rasd'il,
Cairo 1908, 64 (word for word copy of al-Farabi); Ibn
Sina, Avicenna's De Anima, 44-5)—but it does not
retain these percepts for any length of time, or form
judgments about them; these functions belong to
al-kuwwa al-musawwira (or al-khaydl) and al-kuwwa
al-mufakkira (or al-mutakhayyila), to which the
percepts are transmitted in turn. The Ikhwan alSafa3 list al-frdssa al-mushtarika in the index to the
Rasd^il (i, 8), but omit it in the actual Kisala (ii,
258-70), where al-kuwwa al-mutak&ayyila assumes its
function, in addition to its own.
Al-Farabi appears to assign a somewhat different
role to this faculty: "fi 'l-fradd al-mushtarik bayn albdfin wa-'l-?dhir fyuwwa hiya tad£mac ta*diyat alfrawdss wa-cindahd bi-'l-fyafcifyi al-ifrsds" (op. cit.t 75),
i.e., that of coordinating the percepts of the senses
and those of al-wahm = "imagination" (the "internal" faculty of animals, whereby, for example, a sheep
confronted by a wolf realizes that it should run
away, since the wolf is an enemy). This "true perception", however, can mean little more than that
all the individual percepts are, in fact, united, for
they are immediately transmitted to al-fruwwa almusawwira (the "store-house" for the percepts of
the senses) and al-kuwwa al-Jidfi?a (the "store-house"
for the percepts of the imagination).
In al-Farabi wahm appears to operate on a similar
level to that of friss; in Ibn Sina al-fruwwa al-wahmiyya (the highest faculty of judgment in animals)
seems to be ranked above al-fyuwwa al-mutakhayyila
(corresponding to the human fruwwa mufakkira =
"cogitative faculty"), and also, incidentally, Jo
perform a function of the AristoteEan sensus communis that is disregarded in the other Islamic
theories, that of perceiving the fact that perception
is taking place. Ibn Rushd rejects as unnecessary the
concept of wahm in animals, and maintains that alkuwwa al-mutakhayyila, as an active faculty, is
capable of performing the function assigned to wahm
(Tahdfut al-tahdfut, ed. M. Bouyges, Beirut 1930,
546-7).
The clearest and most systematic of the Islamic
theories are those of the Ikhwan al-Safa3 (loc. cit.) and
Ibn Sina (he. cit.). See also MAHSUSAT.
Bibliography : in the article.
(J. N. MATTOCK)
HI$$A, HI$$E [see T!MAR, WAKF].
HISSAR [see HISAR].
HISTORIAN, HISTORIOGRAPHY, HISTORY
[See MAGHAZI, RUZNAMBDJI, SHAHNAMEDJI,
SIRA, TABAKAT, TA3RlKH, WAKCA-Nt>VIS],
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HIT — tflYAL

HlT, town in c lrak situated in about 33° 35' N.
and 42° 48' E. on the right bank of the Euphrates,
on a hill which may be man-made. The mediaeval
Arab travellers estimate the distance between Hit
and Baghdad at 33 parasangs (ca. 130 miles) or
5Va-6 days' journey, cf. M. Streck, Babylonien nach
den arab. Geographen, i, 8. Some Arab geographers
(al-Istakhri and Ibn Ilawkal) include Hit in the
Ujazira; it was generally considered, however, to be
a frontier town of clrak. In al-Mukaddasi's time
(4th/ioth century) it was of some importance; at
the beginning of the 7th/i3th century Yal^ut describes
it as a small place; at the beginning of the igth
century Olivier estimated the number of its inhabitants at about 1000, Cernik about 70 years later at
2000; Chesney counted 1500 houses; cAli Die wad
put the population at 3000. The Ottoman Sdlndme of
1323* lists 500 houses, about 10 shops, i d^ami^, 2
masdjids, i madrasa and i khan (243-4). The population of the ndfyiya in 1957 was 6,892. The situation
of Hit is picturesque; the walls and two gates have
survived; otherwise there is no prominent building.
Ibn IJawfcal (227; French trans. 222) and Yakut
mention the tomb of the distinguished jurist cAbd
Allah b. al-Mubarak who died in Hit in 181/797;
cf. also al-Mascudi, Murudi, vi, 294, 503, and the
reference in Ya^ut, vi, 508.
Hit is a very ancient settlement, being mentioned
under the name Id as early as the beginning of the
9th century B.C. in an Assyrian inscription. Herodotus and apparently also Isidorus Characensis knew
the town as "!<;; in Zosimus it is called St0<x. Hit is
the Syriac form of the name, which was adopted by
the Arabs; the name is apparently derived from its
most characteristic product, asphalt (Assyr. iddu,
ittu). Hit was occupied by the Arabs in 16/629; it
was the scene of a battle against the Carmathians in
315/927, and seems to have been absorbed by the
yamdanids in the mid-4th/ioth century. Ottoman
from the ioth/i6th century, it was occupied by
British troops in March 1918, and became part of
the modern state of clrak.
Hit is a town of some commercial, industrial, and,
in earlier times, strategic importance. The fact that
caravans trading between clrak and Syria, particularly between Baghdad and Aleppo, crossed the Euphrates here gave rise to a flourishing transit trade. Even
in ancient times the district of Hit was famous for
its asphalt and naphtha [see NAFT]. A small river
which flows into the Euphrates near Hit carries down
with its current many lumps of asphalt. Bitumen
was used in different ways in Hit: ships were caulked
with it or it was burned in kilns for lime (from
ancient times asphalt has been used in Babylonia
as cement). There was a considerable export of
bituminous products from Hit; they were carried
down the river in boats and the busy shipbuilding
trade of Hit was also directly due to the asphalt.
Bitumen is still collected in Hit and there is some
boat-building, but neither activity is nowadays of
great importance. South of Hit are several quarries
which were worked even in ancient times. The
mediaeval Arab geographers also note the wealth of
date-palms and the extensive cultivation of cereals
around Hit. It was further noted for its excellent
wine; cf. the poems of Abu Nuwas (ed. Kremer,
no. 12, p. 46), and the Ma bukd^u of al-Acsha (ed.
R. Geyer, in SBAk. Wien, cxlix/6, p. 145, 1. 14).
Near Hit a ruined area, called Ulaya al-Makluba
(= "the transformed city"), is pointed out; there
is a legend attached to it which, as Mez points out
(Zeitschr. fiir Assyriol., xxiii, 220), strikingly recalls

the Frau Hitt legend in Innsbruck.
Bibliography: BGA, passim (see the quotations in iv, 146); Ifudud al-^alam, index; IJamd
Allah Mustawfi, Nuzha, index; Yafcut, iv, 997;
Abu '1-Fida5, Takwim, i, 298 f., 328; Kazwini,
Kosmographie, ed. Wustenfeld, ii, 186; Baladhuri,
Futufr, 179, 299; Le Strange, 64-5; M. Canard,
H'amddnides, i, Paris-Algiers 1961, 146-7; cAli
JDjewad, Memdlik-i 'Othmdniyyenin ta*rikh wedioghrdfyd lughdtl, iii, Istanbul 1316 s., 841;
Sdlndmes of the wildyet of Baghdad; Ritter,
Erdkunde, x, 7, 143; xi, 749 ff.; V. Scheil, Annales
de Tukulti Ninip II, Paris 1910, 38-40 (with
illustration); Cernik, in Pet. Mitt., Erganz.-Heft
xliv (1875), 23 f.; J. Peters, Nippur or explorations
and adventures on the Euphrates, i, New York 1897,
159-64; Gertrude Bell, The eastern bank of the
Euphrates from Tell-Ahnas to Hit, in Geog. Journal,
1901; Viollet, Descript. du Palais d'al-Moutasim
= Mem. de VAcademic des Inscript. et Belles
Lettres, xii (1909), part ii, 575 f. (and pi. iv, I);
A. Musil, The Middle Euphrates, New York 1927,
352-3.
(M. STRECK*)
JUTTIN or tfATTIN, in the Talmud Kefar
Hattiye, a village to the west of and above
Tiberias on a fertile plain, the southern border
of which is formed by a steep limestone ridge. At
both the western and eastern ends of the ridge there
is a higher summit called Kurun Hattin. A tradition,
known in the 6th/i2th century, the origin of which
is uncertain, places the tomb of the prophet Shucayb
(Jethro) here; the little chapel, which has been rebuilt
in modern times and is still annually visited by
the Druzes, lies on an elevation in a rocky valley at
the western summit. On the uneven tableland
south-east of the rocky ridge was fought the battle
which destroyed the power of the Crusaders, when
Salah al-DIn won a great victory over the Christians
on 5 July 1187. After some of the Prankish troops,
tormented by heat and thirst, had been cut down,
and others put to flight, the remainder retired to the
eastern summit, where many were thrown over the
steep southern side. In memory of this the victor
built a small chapel on the summit, called Kubbat
al-Nasr.
Bibliography: G. Le Strange, Palestine under
the Moslems, 450 f.; T. Robinson, Paldstina, iii, 483.
For the battle see (besides the general histories of
the Crusades by Grousset and Runciman, and that
edited by Setton (Philadelphia), etc.): Marshall
W. Baldwin, Raymund III of Tripoli, 1936, 96 f.;
Jean Richard, An account of the battle of Hattin, in
Speculum, xxvii (1952), 148 ff.; R. C. Smail,
Crusading warfare, 1956, 189-97; J. Prawer, La
bataille de Hattin, in Israel Exploration Journal,
xiv (1964) (with photographs); P. Herde, Die
Kdmpfe bei den Hornern von Hittin, in Romische
Quartalschrift, Ixi (1966), 1-50, one map and eight
photographs.
(FR. BUHL-[CL. CAHEN])
yiYAL, plural of hila (A.), artifice, device,
expedient, stratagem, a means of evading a
thing, or of effecting an object. The word is used
in several technical meanings.
i. tfiyal is a technical term for stratagems in war
(synonyms are makd*id and dddb). The use of stratagems in war is justified by a saying attributed to the
Prophet, really an old proverb, al-fyarb khud'a, "war
is deceit". The term occurs in the titles of works on
military art, as well as in their text. The earliest of
these works known to us is the Kitdb al-tfiyal of a
certain al-Harthami al-Shacrani who dedicated it to
the caliph al-Ma'mun; the Fihrist (314, lines 23-27)
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gives detailed information on its arrangement but
unfortunately not on its contents. A popular work
of a later period is CA1I b. Abi Bakr al-Harawi's a/Tadhkira al-Harawiyya fi 'l-fyiyal al-harbiyya (Brockelmann, S I, 879; the author died 611/1215), which
was analysed by H. Ritter, together with other works
on the art of war, in Isl., xviii (1929), 144 ff. It was
edited, with an important introduction and a French
translation, by J>: Sourdel-Thomine, in BEO, xvii
(1962), 105-268. Popular, too, was the Kitab al-hiyal
fi 'l-frurub wa-fath al-mada*in wa-fyif? al-durub,
spuriously attributed to Alexander the Great but
the work of a Muslim author, earlier than 622/1225;
see Ritter, loc. cit., 15iff.; cat. Leiden1, 1914 and
1915 (P. Voorhoeve, Handlist, u6f.). See also the
second section of the last chapter in Ibn al-Nafrkas
al-Dimashki (d. 814/1411), Mashari* al-ashwdk ild
masdri* al-cushshdk (Brockelmann, II, 91 f., S II, 83).
2. Ifiyal denotes, secondly, mechanical artifices,
automata, etc. The two most popular works on this
subject are the K. al-fliyal of the sons of Musa b.
Shakir (2nd half of the srd/9th century; Brockelmann, I, 241, S I, 383, where "Isis" is to be corrected
into "7s/."), and the K. fi ma^rifat al-hiyal alhandasiyya of Ibn al-Razzaz al-Djazari (wrote 6o2/
1205; Brockelmann, I, 651, S I, 903; see 7s/., xi
(1921), 214, n. i, for a list of translations of sections
of this work; K. Weitzmann, The Greek sources
of Islamic scientific illustrations, in Analecta Orientalia
... Herzfeld, New York 1952,244-6; R. Ettinghausen,
Arab painting, 1962, 93, 95 f.). We may mention, too,
the treatise on geomantics called K. al-Iiiyal alruhdniyya, falsely attributed to al-Farabi (Brockelmann, I, 234, no. 6 ).
3. In a literary genus which merges into the preceding one, hiyal denotes the tricks of beggars,
conjurers, forgers, etc. This was the subject of a few
treatises by al-Djahi? (Brockelmann, S I, 244 f.,
nos. 55, 66; cf. Arabica, iii/2 (1956), nos. 95, in,
and al-Djawbari (wrote about 622/1225; Brockelmann, I, 655, S I, 910), in his Kitab al-Mukhtdr fi
kashf al-asrdr (detailed table of contents in Ahlwardt, cat. Berlin, no 5563; see also Iladidii
Khalifa, iii, 118 f ., no. 4657, 7s/., xv (1926), 227,
n. 14), from which many extracts were made, wrote
the main work exposing them. Tricks, and witty
solutions of dfficulties of all kinds, play, of course, a
prominent part in the literature of adab, with Abu
Yusuf as a prominent performer (7s/., xv (1926),
228); this reflects the deep impact which the legal
fyiyal made on early Islamic society. (See also several
sections of the Kitab al-adhkiyd* of Ibn al-Diawzi,
d. 597/1200).
4. The legal devices, which form an integral part
of Islamic law as applied in practice, can be described
as the use of legal means for extra-legal ends, ends
that could not, whether they themselves were legal
or illegal, be achieved directly with the means provided by the shari^a. They enabled persons who
would otherwise have had no choice but to act
against the provisions of the sacred Law, to arrive at
the desired result while actually conforming to the
letter of the law. For instance, the Kur'an prohibits
interest, and this religious prohibition was strong
enough to make popular opinion unwilling to transgress it openly and directly, while at the same time
there was an imperative demand for the giving and
taking of interest in commercial life. In order to
satisfy this need, and at the same time to observe the
letter of the religious prohibition, a number of
devices were developed. One, very popular, device
consisted of a double sale (baycatdnfi bay*a), of which
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there are many variants. For instance, the (prospective) debtor sells to the (prospective) creditor a slave
for cash, and immediately buys the slave back from
him for a greater amount payable at a future date;
this amounts to a loan with the slave as security,
and the difference between the two prices represents
the interest; the transaction is called mukhdtara
(from which the term mohatra of the medieval law
merchant is derived) or, more commonly, Hna.
Euphemistically, it is also called mu'dmala, "transaction", and the money-lender tdd[irt "trader",
because traders also acted as money-lenders. This
custom prevailed in Medina as early as in the time
of Malik (d. 179/795). There were hundreds of these
devices, many of them concerned with highly technical points, but all with a scrupulous regard for the
letter of the law. The acknowledgement (ikrdr [q.v.])
plays a very important part in the construction of
numerous fyiyal, because it creates an abstract debt
and is therefore particularly suitable for their
purpose.
The first and simplest hiyal were presumably
thought out by the interested parties who felt the
need for them, the merchants in particular, but it
was quite beyond them to invent and apply the more
complicated ones; they had to have recourse to
specialists in religious law, and these last did not
hesitate to supply the need. The inventors of friyal
had to calculate the chances of legal validity to a
nicety if the kadi, who was bound to apply the sacred
law, was not to upset the real effects of the business
transaction which their customers, the merchants,
had in mind, effects which depended upon the validity
of every single element in an often complicated series
of formal transactions. The activity of the authors
of fyiyal who catered for the practice, is intrinsically
parallel with that of the early specialists who had
first elaborated the theory of Islamic law. The early
specialists had warned their contemporaries against
acts incompatible with the Islamic way of life; the
authors of tiiyal helped theirs not to conclude contracts which would be considered invalid by the fully
developed system of Islamic law. The hiyal are a
natural outcome of that cleavage between theory and
practice which has accompanied Islamic law from
its very beginnings, and one of our most important
sources for the knowledge of the legal practice of the
Muslims in the middle ages.
Written documents often formed an essential
element of fyiyal. (Cf. Sarakhsi, Mabsut, xxx, 150, 1.
i6ff., on Ibn Abl Layla; Ikhwan al-Safa5, Rasd^il,
iii, 155.) The more complicated hiyal normally consisted of several transactions between the parties
concerned, each of which was perfectly legal in itself,
and the combined effect of which produced the
desired result. Each transaction was, as a matter of
course, recorded and attested in a separate document.
Taken in isolation, a document recording a single
transaction or an acknowledgement made by one of
the parties might be used by the other party to its
exclusive advantage and for a purpose contrary to
the aim of the whole of the agreement. In order to
prevent this happening, the official documents were
deposited in the hands of a trustworthy person
(thiba) or intermediary, together with an unofficial
covering document which set out the real relationship
of the parties to each other and the real purport of
their agreement. (This kind of document is technically called muwdda^a, "understanding".) The intermediary, then, acting on the contents of the covering
document, handed to each party only those papers
which they were entitled to use at any given stage,
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and prevented the unauthorized use of any document
by producing, if necessary, the document of a compensating transaction or acknowledgement which
had been prepared and attested beforehand for this
very purpose.
A special branch of friyal is concerned with the
evasion of obligations undertaken under oath, to
which Islamic law assimilates undertakings with a
self-imposed penalty for non-fulfilment and, in
general, declarations by which a unilateral disposition is made dependent on the occurrence of a certain event, such as "if I do such and such a thing, or
if such and such a thing happens, my wife is repudiated, or my slave is manumitted". Islamic law
has the tendency to interpret declarations restrictively in this case, to mitigate the resulting religious
and legal obligation, and the fyiyal take full advantage of this. The use of ambiguous terms and expressions is often suggested, and it is justified by a
saying attributed to cUmar: inna f l ma^drid al-kaldm
la-mandufia *an al-kadhib, "ambiguous expressions
obviate (outright) lying" (Bukhari, Safyifr, adab 116).
The social need for this kind of evasion appears from
the fact that the poet and philologist Ibn Durayd
(d. 321/933) composed the Kitdb al-Maldliin, a treatise
on equivocal expressions, for the benefit of people who
were forced to take the oath against their will. The
legal attitude is expressed in the maxim, transmitted
by Shaybanl—Abu Yusuf—Abu Hanifa—Hammad
—Ibrahim al-Nakhaci, i.e., with the official isndd
of the school of Kufa: "If a man is put to the oath
whilst he is treated unjustly (wa-hwa mazlum), his
oath is ruled by what he (himself) means, but if he is
put to the oath whilst he (himself) is acting unjustly
(wa-hwa zdlim), his oath is ruled by the intention
of the person who makes him take it". Abu Hanifa,
Hammad and Ibrahim are credited with numerous
friyal of this kind, and Ibrahim is reported to have
recommended the use of this kind of hlla to his own
visitors when he was in hiding from the government
(a standing feature in the biographies of ancient
authorities). Even farther goes a saying attributed
to the Prophet: "Every lie is counted as a lie except
in three cases: if a man lies to make peace between
two men, if he lies to his wife by making her promises,
and if he lies in war" (Mubarrad, Kdmil, 632,1. 5 ff.).
Ibn Kutayba (d. 276/889), who, as an extreme partisan of the Traditionists, was strongly opposed to
the fyiyal developed by the systematic lawyers (see
below), nevertheless vigorously defended the lawfulness of the kind of mental reservation in question,
expressed in a saying of Hudhayfa b. al-Yaman, a
famous Companion of the Prophet: "I buy (or we
may translate : I sell out) part of my religion for
another lest it may disappear altogether" (Mukhtalif
al-Jiadith, 27, 42 ff.; transl. G. Lecomte, Damascus
1962, 25, 38 ff.). Ghazali (d. 505/1111), too, who
regarded certain fyiyal in legal transactions as forbidden and invalid, approved and even recommended
verbal hiyal and mental reservations in order to
evade the effects of an undesirable oath (Streitschrift,
73-80; H. Bauer, Islamische Ethik, i, 80). This
attitude to declarations and engagements under oath
in Islam derives directly from that of the pre-Islamic
and the early Islamic Arabs (e.g., Nabigha al-Dhubyani, ed. Ahlwardt, The Divans, 2,5; Djarir, Nakd*id,
ed. Bevan, 754, 3; see also J. Pedersen, Der Eid bei
den Semiten, Strassburg 1914, esp. 191 ff., 217 ff.,
228 f.).
There are certain differences of degree in the attitudes of the several schools of Islamic religious law
towards the tyiyal. The Hanafls are the most favour-

ably inclined, and it was they, in fact, who produced
the first special works on fyiyal', these are the treatises
of Abu Yusuf (d. 182/798) and of Shaybam (d. i89/
805); the treatise of Shaybanl has survived, and it
incorporates long extracts from that of Abu Yusuf.
It was edited and commented upon several times,
among others by Shams al-A5imma al-Sarakhs! (d.
483/1090) in his K. al-Mabsut, and by several reputed
Hanafi scholars of the 5th/nth and the 6th/i2th
centuries, extracts from whose works exist in the
detailed chapter of the Fatdwd al-^Alamgiriyya on
fyiyal, in which the legal devices from the more important works of the school are collected. (A shorter
collection of this kind, though without mention
of the sources, is found in the fifth fann of the K.
al-Ashbdh wa- 'l-nazd*ir of Ibn Nudjaym, d. 970/1563).
Shaybam's treatise was more or less plagiarized by
Khassaf (d. 261/874), the court lawyer of the cAbbasid caliph Muhtadi, who became the most reputed
author on fyiyal in the Hanafi school of law. But his
reputation was based on an extensive treatise on
hiyal which was presumably written in clrak in the
4th/ioth century and attributed to Khassaf; this, too,
was commented upon several times. Shafi% and the
first few generations of his school after him, regarded
the fyiyal as forbidden or reprehensible, although the
majority recognized them as legally valid. The success
of the friyal in the Hanafi school, however, caused
several Shaficl authors, from the 4th/ioth century
onwards, to compose books on hiyal, of which that
of Mahimid b. al-Hasan al-Kazwim (d. 440/1048) has
been preserved, and a distinction was made between
hiyal which are allowed (and which form the great
majority) and those which are reprehensible or forbidden. The legal validity of all hiyal was strongly
and definitely upheld by the great Shafici authority
Ibn Hadjar (cf. Snouck Hurgronje, Verspreide
Geschriften, ii, 423-5). Malik strongly disapproves
(in effect, declares forbidden) the particular hila of
the double sale, mentioned above (Muwatta*, k. albuyu*, ma d^d"3 fl bay*- al-curbdn), without considering
the question of its validity; the Malik! school admits
some ^tiyal and rejects others, but generally regards
them as valid.
The Traditionists (ahl al-fradith), in keeping with
their general approach to questions of religious law,
rejected hiyal, and Bukhari (d. 256/870) devoted a
whole "book" (no. 90) of his Sahlh to combating
them; the commentators cAym and Kastallanl point
out that Bukhari's polemics go beyond the wording
of the traditions which he adduces, and corfirm that
they are directed against Abu Hanifa and his school.
In this connexion, Bukhari gives 14 quotations from
the writings of his opponents, one at least taken either
from the work of his contemporary Khassaf or from
its source, the work of Shaybanl. Al-Khatlb alBaghdadi (d. 463/1071), another traditionist and a
follower of the Shaficl school, did not fail to include
in his unsympathetic biographical notice on Abu
Hanifa alleged sayings of the Traditionist cAbd
Allah b. al-Mubarak (d. 181/797), who declared that
the author of the Kitdb al-hiyal attributed to Abu
Hanifa and its users were unbelievers and apostates,
etc. (Ta'rikh Baghdad, xiii, 426-8). Some Hanballs,
too, are on record as opponents of hiyal. The frddi
Abu Yacla (d. 458/1066) wrote a Kitdb Ibtdl al-biyal
(H. Laoust, Mtthodologie canonique, 170, n. i). Ibn
Taymiyya (d. 728/1328), in a special work of his
(Ikdmat al-dalU *ald ibtdl al-tahlil), attacked and
declared invalid the hiyal in general and the so-called
tahlil in particular; this last aims at removing the
impediment to remarriage between the former hus-
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band and wife after a triple repudiation by arranging
for the marriage of the woman to another husband
with the understanding that this marriage would
be immediately dissolved after (real or pretended)
consummation (see also Laoust, Essai, 454 f.). Ibn
Kayyim al-Djawziyya (d. 751/1350), in his I'ldm
al-Muwakki^in (iii, 103-109, 119-377), discusses the
fyiyal at great length with numerous references to the
works concerning them; he distinguishes Jiiyal which
are lawful, by which a lawful end is to be achieved
by lawful means, from those which are forbidden and
which he declares invalid; the first group comprises
numerous devices in the field of commercial law.
(Summary and part translation in J. P. M. Mensing,
De bepaalde straffen, Leiden 1936, 121-7).
The Hanafis, on their part, whilst they state that
hiyal which cause prejudice to another are forbidden,
and are loth to suggest friyal which comprise acts
that are in themselves reprehensible, let alone forbidden, are not really concerned with the moral evaluation of fyiyal in detail, and they take their being
legally valid for granted. According to them, many
hiyal are not even reprehensible, for instance those
which aim at evading the incidence of the right of preemption (shuf-a)-, and the device of tahlil has been
widely practised, by Hanafis, Malikis and Shaficis,
down to the present generation (cf., e.g., the short story
El Mohallel, in Yvonne Laeuffer, Oeil pour Oeil, Cairo
1930; B. Board, Newsgirl in Egypt, London 1938,
117). The legal thought of modernist Muslims is not
favourable to hiyal because they are part of the
traditional doctrine of fifth.
The works on hiyal, together with works on written
documents and other subjects of importance for the
application of Islamic law in practice, form part of a
well-defined branch of the literature of the Hanafi
school of religious law.

the Thamud, Lut and the ashdb al-Ayka.
From the meaning of "part, portion" there derives
the technical use of the term to indicate first a definite
portion of the Kur5an (see LA, s.v.) which a believer
binds himself to recite. This practice led the Muslims
of certain countries (e.g., in Egypt, see Lane, Modern
Egyptians, ch. XXVII; in North Africa, see W.
Marcais, Textes arabes de Tanger, 189, n. 2), to divide
the Kur'an into 60 hizbs, which are thus half the
length of the 30 d[uz*s attested from a very early
period (see R. Blachere, Introduction au Coran, 137);
this division appears to be comparatively recent, for
al-Ghazali, in the part of his Ihyd* in which he deals
with the recitation (tildwa) of the Kur'an (ist quarter,
book viii, bdb 2), mentions the 30 d[uz*s but refers
only to the seven aJizdb of the Companions. Among
the Muslims of India and Pakistan the division
in question is not made, and the word hizb does
not appear in either the Diet, of Islam by Hughes or
in the Diet, of technical terms. The division into hizbs
is intended to facilitate the individual or collective
recitation of the Kurgan in certain circumstances,
particularly during the nights of the month of Ramadan. In Algeria, hazzdbs, placed under the authority
of a bdsh-hazzdb, were attached to certain mosques;
they had to recite each day a hizb at noon and
another in the afternoon, so as to achieve a complete
recitation of the Kur3an in one month; the pupils of
the Kur*an schools also came to recite what they
had learned, under the supervision of the bdsh-hazzdb
(see J. Desparmet, Coutumes, institutions, croyances,
ii, 145). Generally speaking, a collective recital of a
hizb takes place once or several times a day after
certain prayers; when the payment of the hazzdbs
was not provided for by a pious foundation, this
pious work was carried out by devout tolba. Some
Moroccan scholars considered the recital of the }iizb
Bibliography: I. Goldziher, Die gdhiriten, as a bidca (see Muh. b. CA1I Djannun (Gennun) on alRahuni, on cAbd ai-Bakl al-Zurkani, on Khalll, Bulak
68 f.; J. Schacht, editions of Khassaf, K. al1306, ii, 47).
hiyalwa'l-makhdridi, Hanover 1923; of Kazwini,
K. al-fyiyal fi 'l-fikh, Hanover 1924; and of ShayThe edition of the Kurgan published in Cairo in
bani, K. al-makhdrid^ fi 'l-hiyal, Leipzig 1930;
1342/1923 under the patronage of King Fu3ad gives
Die arabische hijal-Literatur, in IsL, xv (1926), in the margins the two divisions into d^uz^s and into
211-32; further in Revue Africaine, xcvi (1952), hizbs. This innovation was perhaps due to the in322-7; Introduction to Islamic Law, 78-82, 83 f., fluence of the Egyptian religious fraternities, with
242.
(J. SCHACHT)
which the word hizb was closely associated.
HIZB (A., pi. ahzdb} means primarily "a group,
In Egypt, in effect, each fraternity is a hizb (Lane,
faction, a group of supporters of a man who share Modern Egyptians, ch. XVIII) but this term means
his ideas and are ready to defend him", and this is also the "office" of each fraternity, which consists of
why the term has been adopted in modern Arabic to the recital, during the Friday service (hadra [q.v.])
mean a political party (see below); it means also in the zdwiya or the takiyya, of long extracts from
"part, portion" and it is from this meaning that it
the Kur3an and of other prayers [see DHIKR]. It is
has come to indicate a portion of the Kur3an as well from this that there seems to spring a narrower
as a group of liturgical formulae.
meaning of the word, namely its application to
In this meaning the term is probably a borrowing formulae of "supererogatory liturgy" [see DUCA] at a
fairly late date, for this use of the word hizb is found
from Ethiopic (see Th. Noldeke, Neue Beitrdge zur
sem. Sprachw., 59, n. 8) for, in Arabic, the verb for the first time in cAbd al-Kadir al-Djilani (d. 56i/
faazaba means "to happen (speaking of a misfortune); 1166); it is found again in Ibn cArab! (d. 638/1240),
to be painful". In the Kurgan, the expression hizb Ahmad al-BadawI (d. 675/1276), al-Nawawi (d. 676/
1277), etc. The most famous of all these hizbs is the
Allah, "the party of Allah" is used twice (V, 61/56,
liizb al-bahr of al-Shadhill, also called al-Hizb alLVIII, 22) but in the other examples the word is
saghir to distinguish it from another, longer but less
used in a bad sense, in the singular (XXIII, 55/53,
well known, by the same author; it is recited in
XXVIII, 14/15, XXX, 31/32), in the dual (XVIII,
particular by travellers who are crossing the sea,
ii/i2 where it has the sense of farifr) and also in the
plural (XI, 20/17, XIII, 36, XIX, 38/37, XXXVIII, because its chief aim is to "subject" (taskhir) it to
them; it was composed in the very year that the
10/11, 12/13, XL, 5, XLIII, 65). Sura XXX, surat
author died (656/1258), and he is reported to have
al-Ahzdb, deals with the siege of Medina by the Jewish
tribes allied with those of Mecca, Nadjd and Tihama; said that the Mongols would not have taken Baghdad
in verse 31/30 of Sura XL, the "day of the factions" if this hizb had been recited; it is poor devotionally,
alludes to the Battle of the Ditch [see AL-KHANDAK], but the Kur'anic citations and the use of the mysterwhile in verses 11-12/12-13 of Sura XXXVIII, ious letters which appear at the beginning of certain
suras confer a talismanic character upon this prayer,
the ahzab are the people of Noah, the cAdis, Pharaoh,
Encyclopaedia of Islam, III
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which has become very popular (the most complete
text is given by Ibn Battuta, i, 40-4; Engl. tr.
H. A. R. Gibb, i, 25-7; cf. ZDMG, vii, 25). According
to Ahlwardt, Verzeichnis der ar. Handschriften zu
Berlin, iii, 407-14, these prayers were called fyizb
because "in them the invocations to God are divided
into certain groups", but he does not state on what
this explanation is based.

Bibliography : in the text.
(D. B. MACDONALD*)

HIZB, 'political party'. The use of the word fyizb
in the sense of a political party is a recent one, dating
from the beginning of the twentieth century or
thereabouts, but this modern usage was in a way a
natural and legitimate extension of the traditional
and classical one (see preceding article). This traditional sense is the one found in the nineteenthcentury dictionaries. Thus Kazimirski's Dictionnaire
(1860) defined }iizb as a 'troupe d'hommes'; Lane's
Lexicon (1863 el seq.) as a 'party or company
of men, assembling themselves on account of an
event that has befallen them'; Bustanfs Muhl\
as a ta?ifa\ Dozy's Supplement (1881) records an
interesting variant, where it lists among the meanIngs of the word, 'ordre religieux'. Later dictionaries begin to record the political connotation
which the word was beginning to acquire: Badger's
English-Arabic Lexicon (1881) translates 'party' as
fyizb and Hava's Arabic-English Dictionary (1899)
translates fyizb as 'party ot men, confederacy,
division'.
The following articles deal with political parties in
Muslim countries. For associations, see also ANDJUMAN and DJAM C IYYA.

i.—THE ARAB LANDS
Literary evidence, in support of the lexicographical,
does tend to show that in the last two decades of the
nineteenth century, frizb, though it was not yet a
fully recognized part of the political vocabulary, was
coming, albeit slowly, unconsciously and hesitatingly,
to have a certain political connotation. An excellent
illustration of this ambiguous and fluctuating usage
occurs in the minutes of Ahimad 'Urabi's trial at
Cairo in 1882. cUrabi was asked how he allowed
himself to be described on a document as ra*is al-Jiizb
al-watani', he replied that it was well-known that
Egypt was inhabited by different races (adinds) and
that every one of these races may be considered a
frizb, 'and further, the natives of the country are a
frizb on their own, denominated falldhin in order to
humble them (kamd inna ahl al-bildd Jiizb kd*im
bi-dhdtihi yutlak *alayhi lafz falldfyin idhldlan lahum)'.
But cUrabi went on to say that every people had
ahzdb engaged in preserving their liberty and defending their rights (Sallm Xhalll al-Nakkash, Misr «'/misriyyin, vii, Alexandria 1884, 44-5). It is clear that
in this passage fyizb stands in cUrabf s mind for two
different meanings, which he cannot clearly distinguish, viz. the older and general one of a group, and
the later and specific one of a political party. A saying
attributed to cUrabi's contemporary Djamal al-DIn
al-Afghanl [q.v.] during his sojourn at Istanbul
(1892-1897) indicates a use of the word hizb more
definitely in the sense of a political party. He is
reported as saying that there should be nothing to
prevent the oriental from joining one party after
another (al-hizb ba*d al-hizb} until individuals appeared in the East—as they have in the West—who
would consider death for the sake of their watan
a gain (Muhammad al-Makhzumi, Khdtirdt Djamdl
al-Din al-Afghani al-tfusayni, Beirut 1931, 86-7).

Finally, an illustration drawn from the first decade
of the twentieth certury shows how frizb has come
to be stabilized in meaning and to signify unambiguously a political party. In an article of 1906,
discussing whether a nationalist party can be said
to exist in Egypt, Farah Antun states that a hizb
signifies in politics 'the organized struggle of one
group against another owing to a difference of
opinions and interests between the two sides (td*allub
diamdca *ald d^amd^a ukhrd li-'khtildfdra? al-farikayn
wa masdlifrihim)', and he goes on to say that by
ta^allub he means that the group would become a
single, solidary entity working to attain its aim,
^djtimd^uhd Hsba wdfrida wa ta'dduduhd tawassul**
ild bulughm urddihd' (IJizb al-ndsyundlist fi Misr, in
al-Didmi^a, New York, v/6 (1906), 224).
In the article just cited, Farah Antun came to
the conclusion that, on his definition, there was no
nationalist party in Egypt for the reason that the
crucial element of organization was lacking. His conclusions may be considered to apply generally to the
Arabic-speaking areas for the greater part of the
period in which people became accustomed to think
of parties as a usual political phenomenon. There
is no doubt that they came so to think as a result of
contact and familiarity with European politics, in
which parliaments and estates, having continuously
existed since mediaeval times, provided a natural
context and ar indispensable setting for parties and
party organization. Such representative institutions
were absent in the Muslim world, and it is therefore
not surprising that it is only contact with Europe
which made organization into parties for political
action familiar and attractive. Familiar and attractive, that is, to the small minority which was open
to European influences, and which was therefore
critical of native and traditional institutions. Parties
were therefore at first usually organized or inspired
by radicals who were intent on drastic reforms, and
because such parties had, in the absence of representative institutions, little scope to manoeuvre, their
radicalism became intensified; this very radicalism
alienated the authorities who, often trying to suppress
these parties, forced them underground. In short, all
these factors meant that parties in the Arabic-speaking areas were, at the outset, small groups of people,
influenced by European ideas, who were or affected
to be dissatisfied with existing political conditions,
whose organization was loose and ephemeral, and
whose action was usually clandestine.
Egypt.—One of the earliest of such groupings
in Egypt—calling itself, however, not a frizb but a
diamHyya [q.v.~\—was djarntiyyat ittifrdd Misr alfatdt, which existed in Alexandria in 1879 at the beginning of the reign of Khedive Tawflk. It would
seem to have been the outcome of Afghani's political
teachings and to have been formed by his followers.
A letter to Afghani from his follower Ibrahim alLakkanl dated Beirut 7 Rabic II 1300/15 February
1883 explains that the Young Egypt Society consisted of members of the Sursuk, Kitta, Zughayb and
MukhahV families—all Syrian Christians—who had
induced some Muslims to join them and published
an Arabic-French newspaper preaching Afghani's
views and calling on the Khedive to institute political
reforms. Mustafa Riyad Pasha, then Chiet Minister,
banned the newspaper; the Group tried to publish a
second one, but the Muslim members seceded and,
according to Lakkani, even tried to harm the Syrian
Christians, who thereupon gave up in disgust, saying
that they had no personal interest in the matter—
since they were all protected by European Powers—
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but had merely wished to serve the Egyptians (Iraj
Afshar and Asghar Mahdavi, eds., Documents infdits
concernant Seyyed Jamdl-al-Din Afghani, Tehran
1963, plates 106-117).
Another early grouping in Egypt was that known
as al-fazb al-wajani, which also seems to have been
organized in 1879 after Tawfik's accession. This
group was also opposed to the Khedive and his
minister Mustafa Riya4> but seems to have had no
connexion with the Young Egypt Socie'ty. Its members were ex-ministers, like Muhammad Sharif
Pasha, who were Mustafa Riyad's rivals and who
disliked his administrative reforms; some of them
worked for the restoration of the ex-Khedive Ismacil,
and some to advance the claims of cAbd al-Halim
Pasha, the last surviving son of Muhammad CAH
Pasha, to the Khediviate which he had long desired.
This group became connected with the officers who
under Ahmad cUrabi's leadership, and moved by
military grievances, carried out a coup d'Jtat against
Tawfik and his government on 9 September 1881.
The ostensible aims of this fyizb weie a constitutional
and parliamentary regime for Egypt and the cessation
of foreign interference. These aims were taken over
by cUrabi and his followers when, the coup d'ttat
having demonstrated their power, they supplanted
Sharif Pasha and the other notables in political
leadership. These officers in fact became al-frizb alwatani, and with their defeat by the British Army
in 1882 the party ceased to exist.
There is no trace of party activity in Egypt until
after the accession of the Khedive c Abbas Hilmi in
1892. cAbbas tried in the early years of his reign to
break loose from British control, and one of his methods was to inspire political agitation by young
Egyptians, graduates of European universities or
European-type schools in Egypt. Ahmad Lutfl alSayyid has recorded that in 1896, when he had just
graduated from the Law School, cAbbas saw him in
audience, and he was afterwards enrolled in a secret
society of which the Khedive was the President and
the members of which included Mustafa Kamil and
Muhammad Farid; this group, according to Lutfl
al-Sayyid, was the nucleus of what came to be later
known as al-fyizb al-watani (Kissat haydti, Cairo 1962,
36). Of this group, the most prominent was Mustafa
(1874-1907). As his letters to the Khedive's Arabic
Secretary (published in 1962 by M. Anis) show, his
political activities at the outset of his career were
directed and financed by cAbbas. From a letter cited
by cAbd al-Rahman al-RaficI in his biography of
Mustafa Kamil, it appears that relations between him
and the Khedive remained very close until 1904.
Thereafter Mustafa Kamil seems to have worked on
his own, and increasingly in opposition to c Abbas.
In 1907 he formally launched a party which was
called al-hizb al-watani, dedicated to securing the
British evacuation of Egypt. At the first annual conference of the party he was elected president for life,
but he died soon afterwards. His successor was Muhammad Farid (1868-1919), who in 1912 left Egypt to
avoid imprisonment for alleged subversion against the
Khedive's government. It is difficult to see that the
Nationalist Party had much influence on Egyptian
politics. When it was founded in 1907, the influence
of Mustafa Kamil, after his parting with the Khedive,
•was already on the wane. The Party, after his
death, had some reputation and influence based
on the newspapers which Mustafa Kamil had
started in the days when he had the Khedive's support, namely al-Liwd*, The Egyptian Standard and
L'£tendard figyptien; the Party also attracted many
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sympathizers among the intellectual and official
classes: cAbd al-Rahman al-Raficl gives a long list
of Must at a Kamil's sympathizers and disciples
(Mustafa Kamil, 364-8); of these the majority cannot
have been actual members of the Party, while the
best known of those who were, e.g., Mustafa alNafchas, Hafiz cAfifi, Ismacil Sidki, had, in their active
political careers after the first World War, nothing
at all to do with the Nationalists. It is quite symbolic
of the Party's fortunes that a statue of Mustafa
Kamil which it had made after his death remained
shut up in a school until 1938, because no Egyptian
government could be induced to offer a public site
for its erection (Mustafa Kamil, 301-2). The Party's
rdle in Egyptian parliamentary life under the
Monarchy (1923-1952) was insignificant. The Party
were occasionally allotted a handful of seats in the
preliminary bargaining between politicians in Cairo
which often determined the exact composition of
Egyptian Parliaments. This handful of seats represented such influence and power as the Party still
had and which it exercised in coalition with other
parties against the Wafd. Nationalists very rarely
exercised political office. Hafiz Ramadan, the president of the Party, was a Minister in Muhammad
Mahmud's second ministry (30 December 1937-5 April
1940), in Hasan Sabri's ministry (27 June 194014 November 1940), in Ahmad Mahir's first and
second ministries (5 October 1944-24 February 1945),
and in Mahmud Fahmi al-Nukrashi's first ministry
(25 February 1945-26 November 1945); but in holding
office in these administrations, Hafiz Ramadan was
acting against the wishes of his Party colleagues, and
may therefore be considered more as an Independent
than as a Nationalist representative. In 1946, the
breach between him and his colleagues was healed, and
three Nationalists accepted office in two subsequent
administrations as the avowed representatives of
their Party: Muhammad Zakl CA1I and cAbd al-cAziz
al-Sufani in Ibrahim cAbd al-Hadi's ministry (28
December 1948-25 July 1949), and cAbd al-Rahman
al-Rafici together with Muhammad Zaki cAii in
Husayn Sirri's third ministry (26 July 1949-3 November 1949). The Nationalist Party, in common with
all other Egyptian political parties, was dissolved
and its financial assets confiscated by decree of the
Revolutionary Command on 18 January 1953.
Mustafa Kamil's foundation of the Nationalist
Party in 1907 was followed in the same year by the
foundation of other groups, calling themselves parties, which proved to be more ephemeial and to be
even less organized than al-hizb al-watani. The first
which falls to be mentioned is hizb al-umma, which
was founded in September-October 1907, and which
consisted of a group of notables and landowners, who
promoted the publication of the newspaper al-Dfarida.
The common denominator of the group, as cAbbas
Mahmud al-cAkkad put it, was that they were under
the Khedive's displeasure (maghdub 'alayhim) and
that they could hope therefore to curry favour with
the British Residency (Sacd Zaghlul, Cairo 1936,
152-3). Whether this was so or not, the fact is that
the British presence enabled them to express opposition to the Khedive's ambitions. Some of the prominent members oi/th^ Party became associated
withfyizbal-ahrdr al-dusturiyyin, which was founded in
1922. The name of another paHy to be recorded is that
of tiizb al-isldfy cala 'l-mabddi* al-dusturiyya, which
again came to be spoken of in 1907. It is difficult to
say that it was more than a label indented by the
Khedive's men to counteract the effect of Mustafa
Kamil's founding of the Nationalist Party; it seems,
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in fact, possible to associate only one name with it,
namely that of CA11 Yusuf, the editor of al-Mu?ayyad,
which, after Mustafa KamiPs defection, became the
Khedive's main newspaper organ. J. M. Landau
records the names of four other so-called Parties,
which existed after 1907 and which seem to have
been, in fact, one-man affairs disappearing from the
scene soon after their foundation was proclaimed;
these were al-frizb al-watanl aT-hurr, founded by
Muhammad Wahid al-Ayyubi, the Party of Nobles
(sic) associated with Hasan Hilmi and Thabat Farad]
al-Djirdjawi, the Party of Independent Egyptians
(sic) founded by the Copt Akhnukh Fanus, and the
Young Egypt Party (sic) founded by Idris Raghib.
The end of the first world war inaugurated a new
chapter in the history of Egyptian political parties.
Widespread agitation in Egypt for some three years
was finally successful in persuading the British
government to abolish the Protectorate which it had
assumed over Egypt in 1914. This was done by the
urilateral Declaration of 28 February 1922, one of
the consequences of which was the transformation
of the Sultanate into a constitutional Monarchy and
the setting up of a parliament composed of a house
of representatives elected by indirect suffrage and
a senate partly elected and partly appointed. The
general scheme of the Egyptian Constitution—promulgated by a Royal Rescript in 1923—was that a
cabinet drawn from the majority in Parliament would
hold office so long as it retained the confidence of
this majority. Such a state of affairs gave obvious
scope for the creation and the functioning of parties
on the European model. The first of these parties
which must be considered is the Wafd, which has
its origin in the struggle which led to the abolition
of the Protectorate. In this struggle Sacd Zaghlul
(1857-1926), who came to lead and indeed embody the
Wafd, had taken, by the play of circumstance and
his own considerable shrewdness, a leading part. The
appellation Wafd originated in a demand which
Zaghlul, together with cAbd al-cAziz Fahmi and
C
A1I Shacrawl, put before the British High Commissioner on 13 November 1918, to be allowed to proceed in a delegation (Ar. wafd) to Great Britain to discuss Egypt's relations with the Protecting Power and
her constitutional future. This demand was made with
the knowledge and approval of Sultan Fu3ad and his
Ministers, but the three personalities who lent their
names to it came inevitably to be the focus of the
political agitation which followed its rejection and
the repressive action taken by the British authorities.
Between 1919 and 1923 many Egyptian public men
were associated with Zaghlul in the political movement which came to be known as the Wafd, but
Zaghlul managed to capture the public sentiment
and to be exclusively identified with the successful
struggle against Great Britain. His earliest and most
prominent associates broke with him and became his
fierce opponents. Of the three personalities who
saw the British High Commissioner in November
1918, CA1I Shacrawi resigned formally from the Wafd
in 1921 and played no further part in politics, and
c
Abd al-cAziz Fahmi became a Liberal Constitutionalist and later entirely forsook politics. Others,
such as Muhammad Mahmud, Ismacil Sidkl, CA11
Mahir, Muhammad CA1I cAlluba, became declared
opponents of the Wafd. By 1923, Zaghlul was surrounded by younger men who were little known and
newcomers to Egyptian politics, necessarily very
much under his domination: his nephew Muhammad
Fath Allah Barakat, Mustafa al-Nahhas, who had
been a magistrate in Tanta and who had been dele-

gated by the Nationalist Party to represent them in
the original Wafd, William Makram cUbayd who
had been a civil servant, Muhammad Nadjib alGharabll, Ahmad Mahir, Mahmud Fahmi al-Nukrashi,
C
A11 al-ShamsI, all of whom came to be prominent
in the Wafdist movement at one time or another
between 1924 and 1952. The Wafd as a formal body
was organized in 1919 at the inception of the antiBritish agitation. It took the form of a central committee composed of public men, the ostensible business of which was to direct from Cairo the collection
by provincial committees of signatures to a petition
praying the British authorities to allow an Egyptian
delegation to proceed to London. It is not known how
effective such a country-wide organization was, and
there is a suspicion that the Wafd committees benefited, at the outset at any rate, from the support of
the Sultan and his government. After 1921, the prominent members of the original Wafd left it and
Zaghlul became the undisputed leader of those who
remained, the committee being his creature and instrument. But Zaghlul then and later refused to be
considered as the leader of a mere faction, holding
that he was the sole authorized delegate of the Egyptian people, and that it was his opponents who were
guilty of factionalism. A characteristic claim of his,
made in a speech of 2 July 1924, was 'I am not the
president of a party, but the delegate of a nation
(wakll ummaY (Muhammad Ibrahim al-Diaziri, ed.,
Athdr al-zatim Sa'd Zaghlul, i, Cairo 1927, 211). His
followers indeed acclaimed him as the za'im, the
Leader (a title which devolved on his successor
Mustafa al-Nahhas), his house came to be called
bayt al-umma, and his wife Saf iyya umm al-misriyyin.
Zaghlul won the elections held in December 1923
under the new Constitution, and his followers constituted the overwhelming majority of the House of
Representatives. He formed a government almost
half the members of which—it is interesting to note—
were non-Wafdists. This is not how the constitution
was supposed to work, and it is generally explained
by the fact that the King's and the administration's
influence had been exerted on Zaghlul's behalf during
the elections, because the King did not wish the
latter's rivals, the Liberal Constitutionalists, to win,
and that one of the conditions of his cooperation was
the appointment of a number of his nominees to
ministerial posts in Zaghlul's cabinet. The importance of this incident is to underline what henceforth
became a feature of Egyptian politics under the
monarchy, namely that the decisive struggles for
power occurred outside parliament, the composition
and working of which merely ratified decisions
reached elsewhere. This meant that Egyptian parties
could not have the same character or function in the
same way as those found in the normal kind of
representative and constitutional regimes. The subsequent history of the Wafd shows this clearly.
Zaghlul's overwhelming majority did not prevent
him from resigning when assassins, who were later
shown to be Wafdist sympathizers, murdered Sir
Lee Stack in Cairo in November 1924. The parliament elected at the beginning of the year was dissolved by royal rescript in December. New elections
were held in March 1925, but, the Wafdists being in
the majority in the new parliament, Ahmad Zlwar
Pasha, the Prime Minister, dissolved it. This election
was perhaps the only one in the political history of
Egypt under the constitutional monarchy when an
election went against the wishes of the effective
authority in the country. The reason is not absolutely
clear, but it would seem that Ahmad Ziwar's adminis-
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tration had had little time to dismantle the network
of Wafdist committees in the countryside which
Zaghlul in his year of power must have overhauled
and strengthened. Ziwar dispensed with a parliament
until the British High Commissioner, fearing unfettered palace rule, which Ziwar's ministry in effect
signified, pressed for new elections. The palace being
checkmated, the electorate ratified its defeat by
electing a Wafdist parliament in May 1926. But since
Zaghlul, the leader of the Wafd, was not acceptable
to the British authorities as Prime Minister, the normal play of party politics in a constitutional ard
representative regime was again frustrated, and
c
Adli Yakan, the Liberal Constitutional leader, took
office at the head of a coalition of Wafdists and
Liberal Constitutionalists. The coalition subsisted
until March 1928, when the Liberal Constitutionalist
c
Abd al-Khalik Tharwat, who succeeded cAdli in
April 1927, having failed to negotiate a treaty with
Great Britain, found his position untenable and
yielded his place to Mustafa al-Nahhas—on whom
had fallen Zaghlul's mantle—who formed the first
wholly Wafdist administration. Al-Nahhas soon found
himself at loggerheads with both the King and the
British authorities; in June 1928 the King dismissed
al-Nahhas, dissolved parliament, and called on Muhammad Mahmud, now president of the Liberal
Constitutionalist Party, to form a government. The
new Prime Minister obtained from the King authority
to suspend elections and parliamentary government
for a period of three years. But in 1929, a new government in London having made clear that it would
negotiate only with a Wafdist government (whom
it regarded as the only legitimate representative of
Egypt), Muhammad Mahmud resigned and new
elections took place; they ratified the decision of the
British government and returned a Wafdist government, which took office on i January 1930. Negotiations between al-Nahhas and the British government having failed, and the King disliking a Wafdist
government, he dismissed it in June of the same year,
commissioned Ismac!l Sidki to form an administration,
dissolved the parliament and promulgated a new
constitution and a new electoral law. Elections under
the new dispensation were held on i June 1931, and a
new parliament was returned with a satisfactory governmental majority. A complicated series of events
in 1935-6 forced the King to seek an accommodation
with the Wafdists. He re-established the constitution
which he had abrogated in 1930. This was a victory
for the Wafdists, and the elections which were held
in May 1936 ratified it by returning a parliament with
an overwhelming Wafdist majority. King Fu'ad died
in April 1936, to be succeeded by his son Faruk, who
attained his majority in July 1937. A clash between
him and the Wafd was not long in coming. In December 1937 he dismissed al-Nahhas and shortly afterwards dissolved the parliament. The new parliament
had an insignificant Wafdist minority, thus ratifying the victory of the King. This parliament itself
was also dissolved as a result of an extra-parliamentary clash of power. By the coup d'etat of 2 February
1942, the British authorities forced a Wafdist government on the King. This government dissolved the
parliament of 1938 and obtained an overwhelming
majority at the subsequent elections. It ruled until
October 1944, when the King found the power to
dismiss it and dissolve its parliament. The ensuing
elections were boycotted by the Wafd, and the parliament elected in January 1945 was wholly antiWafdist. This parliament was dissolved in November
1949, and the election of January 1950 gave an over- 1
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whelming Wafdist majority; the course of events
which led to this result is still very imperfectly known,
but there is reason to suppose that it was the outcome of a reconciliation between the King and the
Wafd. The Wafdist government lasted until January
1952, when it was dismissed by the King. Its parliament, the last under the constitutional monarchy,
was dissolved shortly thereafter.
The course of events here briefly set out indicates
that in the Egyptian parliamentary regime, contrary
to the intentions of its founders, and indeed to its
normal working elsewhere, it was the government—
or rather the actual effective authority in the country
at any given time—which determined the character
and composition of a parliament, and not the other
way round. This had a fundamental bearing on the
character and functions of the political parties. These
could not function as coheretit parliamentary and
electoral organizations dedicated to the acquisition
of popular support and the exercise of political power
within a legislative assembly. These so-called parties
could rather more intelligibly be described as either
movements or factions. The Wafd was clearly a
movement; Zaghlul claimed to be above all parties
and interests, to be the representative and the leader
of the nation; he thus inaugurated a new style of politics of which appeal to the mass was the most significant characteristic. This new style, which depends
on a leader with a hypnotic popular appeal who is the
ultimate depositary of unfettered power, was made
possible by the disintegration of traditional society,
the erosion of traditional authority, the increase of
literacy, the improvement in communications, and
the existence of a new urban amorphous mass of
recent migrants from the countryside, leading lives
of material poverty and spiritual disorientation. All
these created new conditions of political action, new
possibilities of canalizing hitherto untapped sources
of political power by organizing the passive and
malleable mass into a formidable phalanx round a
leader and his slogans. It is evident that the Wafd
under Zaghlul and al-Nahhas attempted this. They
were only intermittently successful, and they ultimately failed. The reasons for their failure may
possibly have been an imperfect grasp of the new
techniques, the presence of British power and influence as a check and a disturbing factor, the existence of other, more traditional, forms of authority
which still had some life in them and, of course, sheer
accident. But the Wafd again and again tried to
create various organizations for the recruitment and
control of their supporters. Foremost among these,
and the least known in their detailed working, -are
the Wafd committees which spread over the whole
country. When the Wafd was either expecting or
exercising power, it attempted to create specialized
organizations to cater for different sections of the
population, particularly students, industrial labour,
etc. The example of Fascists and Nazis no doubt
stimulated the creation of a Wafdist para-military
group, al-kimsdn al-zarkd*, which functioned in 1936-7
and which had some analogy in both name and function with Blackshirts and Brownshirts. The Wafd
were not the only ones to experiment with these new
possibilities; one writer has indeed claimed that the
Nationalist Party was the first to organize Blueshirts,
and that the Wafd filched the idea from it (Mustafa
al-Hifnawi, al-Sifr al-khdlid, Cairo n.d. [after 1936],
5-6). Be this as it may, the Nationalist Party never
succeeded in becoming a movement, and remained
what may be called a faction. One organization which
from the outset attempted to be a movement was
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Misr al-fatdt, founded by Ahmad Husayn in 1933, it
is claimed at the inspiration of King Fu'ad (P.
Graves, The story of the Egyptian crisis, in The
nineteenth century and after, March 1938). Its slogan
was Allah, al-watan, al-maiik, and it attempted to
organize its adherents into Greenshirts (al-kimsdn
al-khadra*), which frequently clashed with the Blueshirts. Another organization which became a political
movement had, at its inception, quite a different
character. Al-Ikhwdn al-ntuslimun [q.v.], founded in
1928 by IJasan al-Banna3 [see AL-BANNA'], was at the
outset dedicated to a renewal of the religious life, to
the fight against laxity, scepticism and unbelief prevalent among Muslims as a consequence of European
influence. Some ten years later, the Brotherhood was
an extensive organization covering a large part of
Egypt. Because Islam is din wa-dawla, and because
the circumstances after 1940 became propitious, the
Brotherhood under its murshid came to play an increasingly political r61e. Al-Banna3's political transactions are still quite obscure, but the Brotherhood
was a formidable weapon which he and his successor
Hasan al-Huglaybl could use in pursuance of their
aims in the troubled years between the end of the
second world war and the final dissolution of the
Brotherhood by the Egyptian Revolutionary Command in January 1954. The tight organization of the
Brotherhood enabled al-Banna5 and his. collaborators
to set on foot a secret terrorist apparatus (al-d[ihdz
al-sirri) which was used to enforce the wishes of
those who controlled it until an attempt on the life
of Colonel Djamal cAbd al-Nasir in October 1954
resulted in the arrest and trial of the most prominent
Brethren—al-Hudaybi included—the execution of
six of them, and presumably the final destruction
of the apparatus.
In contrast to these organizations, which may be
called political movements, other groupings in Egyptian politics under the constitutional monarchy may
be termed factions. They consisted of people who,
by virtue of their educational attainments or an inherited position, were members of the official classes
and therefore had the necessary knowledge and connexions for filling political office and exercising power.
Such men were loosely grouped under party labels
which they acquired by accident at some point or
another. They may be called factions rather than
movements, because they seldom or never sought to
involve the masses in politics in the manner of the
Wafd or the Muslim Brethren, and yet were not
strictly parties, since the constitutional regime in
Egypt worked in such a fashion that parties could
not function, let alone flourish. These groupings
may not therefore all be dismissed as a mere collection of placemen eager for office and ready to do the
bidding of whoever gave them office; but whatever
their original aims and motives were, the situation was such that if they desired to take part in
politics they had to acquiesce in measures and combinations quite remote from their proclaimed principles. A good case in point is the Nationalist Party,
which started with an articulate ideology, but the
activity of whose leaders under the constitutional
monarchy had, as has been seen, little to do with this
ideology. Another party between whose activities
and principles a great gap opened was the Liberal
Constitutionalist Party (hizb al-afyrdr al-dusturiyyiri).
The Party was formed in October 1922 as an answer
to Zaghlul and the Wafd by some of the most prominent of Egyptian statesmen who earlier that year,
in collaboration with Allenby and his British advisers,
had induced the British government to issue the

Declaration of 28 February. The President was
c
Adli Yakan and the main leaders were cAbd alKhalik Tharwat, Hasan cAbd al-Razik, cAbd alc
Aziz Fahmi, Ismacil Zuhdi and Muhammad Mahmud.
Some of them had belonged to the pre-war Umma
Party, and some had, from the end of 1918 to the
end of 1921, formed themselves into a group, al-hizb
al-dimufyrdti, which included Muhammad Husayn
Haykal, Mustafa cAbd al-Razik, Mansur Fahmi,
Mahmud cAzmi and cAziz Merhom. This small group
of educated men looked forward to an Egypt where
the rule of law would be supreme, and where political
liberty and economic equity would be assured. Most
of this group passed into the Liberal Constitutionalist
Party and greatly influenced the formulation of its
objectives and policies. But we find that, in fact,
sheer political expediency very frequently determined the ministrables of the Party in taking office,
and that this opportunism was on the increase as
time went on. Liberal Constitutionalists took part
in Ziwar's second ministry of 1925-26, but when
c
Abd al-cAziz Fahmi was dismissed as Minister of
Justice following the CA1I cAbd al-Razik affair (see
E. Kedourie, Egypt and the Caliphate, 1915-1946, in
JRAS, 1963), his two Liberal Constitutionalist colleagues resigned in protest. But it was a Liberal
Constitutionalist, Muhammad Mahmud, who took
office when King Fu'ad dismissed al-Nahhas in 1928
and who, regardless of his Party's principles, governed
without a parliament for fifteen months. Again, it
was Muhammad Mahmud who took office when King
Fariik dismissed al-Nahhas in 1937 and for some
eighteen months, until the King dismissed him, presided over a government which, whatever its exact
label, was in fact purely one of King's men. The
further history of the Liberal Constitutionalists until
their extinction in 1952 is that of a faction enjoying
office and power as and when they could. Five other
such factions remain to be enumerated, two specifically set up as organizations providing support for
governments chosen and inspired by the King, and
three formed out of seceders from the Wafd. The
first two were jiizb al-ittihdd set up in 1925 as an organization of King's men during Ziwar's administration, and hizb al-shacb, a similar organization created in 1931 during Ismacil Sidkl's administration.
Both parties effectively disappeared from the scene
as political circumstances changed. The three organizations of seceders from the Wafd were al-hizb
al-sa*-di, formed when Hamid al-Basil seceded from
the Wafd in 1930, which proved quite ephemeral;
al-hay^a al-sa^diyya, formed when Mahmud Fahmi
al-Nukrashi and Ahmad Mahir fell out with the Wafd
in 1937, which went on as a political grouping until
1952 and which provided three Prime Ministers and
other ministers in anti-Wafdist governments; and
al-kutla al-wafdiyya al-mustabilla, formed when
Makram cUbayd was expelled from the Wafd in 1943,
which consisted of his own personal following and
provided two or three ministers in three coalition
governments which succeeded the Wafd government of 1942-44.
The O t t o m a n Empire.—The earliest parties in
the Arabic-speaking areas of the Ottoman Empire
were in their origin and character somewhat similar
to the earliest Egyptian parties. They were groups
of young men touched by Western influences and
discontented with what they considered to be the
constricting and stagnant conditions of the Empire
under cAbd al-Hamid II [q.v.]. In those years there
was little scope for overt political action, nor were
the generality of the subjects much inclined to
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question the established and traditional order. Such
groups were small, clandestine and ephemeral. One
of the earliest of these groups was one formed by some
Christian students at the Syrian Protestant College
at Beirut in the early i88os; they had fallen under
the influence of a Maronite who taught French at
the College and who was imbued with French libertarian and revolutionary ideas. These young men
conceived the project of fomenting a movement to
end Ottoman supremacy in the Lebanon. They went
so far as to write and surreptitiously post up in
public places placards in this sense, but as no response
was forthcoming the group dissolved itself in 1882-3.
Another group was the one which came into being
at Damascus in the early years of the twentieth century. It was composed of young Muslims who were
disciples of Shaykh Tahir al-Diaza'iri, who was Inspector of Education in the Damascus wildyet and
who lived in Damascus from 1880 to 1905. The group
is known as halakat Dimashfr al-saghira, and it included Shaykh Diamal al-DIn al-Kasiml, Shaykh
c
Abd al-Razzak al-BItar, Shaykh Salim al-Bukhari.
These were among the original members, who were
joined by younger men including Muhibb al-DIn alKhatlb, Salah al-DIn al-Kasimi, cAbd al-Hamid alZahrawl, ShukrI al-cAsalI, cAbd al-Rahman alShabandar, Muhammad Kurd CA11, Faris al-Khuri
and Salim al-Djaza5iri. The circle apparently discussed literary, religious, and increasingly, when the
younger men joined it, political questions. Muhibb
al-DIn al-Khatib was apparently the mainspring of
this later development. Some of the younger members
of the circle went to Istanbul in about 1905, and in
1906 Muhibb al-DIn al-Khatib and his friend cArif
al-Shihabi founded there a secret society, diamciyyat
al-nahda, and asked two friends still in Damascus,
Salah al-DIn al-Kasimi and Lutfi al-Haffar, to found
a branch in the city. The dj_am*iyya consisted entirely of a small group of young educated Damascenes,
and in spite of its foundation at Istanbul Damascus
was its centre. After the Young Turk Revolution, the
d/lamHyya applied for permission to function openly,
and interested itself for a few years thereafter in
spreading knowledge of Arab history and Arabic
literature and in providing a local forum for discussing such political issues as it was safe to raise publicly.
Another group, or at any rate the name of a group
which existed at the beginning of the twentieth century, falls also to be recorded. It is the Ligue de la
patrie arabe, founded by Nadjib cAzuri, a Syrian
Christian who had studied in Paris and then become
an official in the Jerusalem wildyet; this post he left in
apparently suspicious circumstances and he was condemned to death in absentia by an Ottoman court in
1904 for treasonable activities in Paris. Who, apart
from the French retired official E. Jung (who has
chronicled his activities) collaborated with him, and
whether he was the agent of one or more European
powers, is obscure. The programme of his Ligue was
the creation of an Arab empire extending over Mesopotamia, Arabia and the Levant and the creation
of a 'spiritual* Caliphate. But the Ligue seems to
have been of little consequence and to have sunk into
obscurity when his periodical, U Independence Arabe,
of which eighteen numbers came out in 1905-6,
ceased publication.
It was only after the restoration of the Ottoman
Constitution in 1908 that many Arab parties were
formed, and became quite active for a time. Because
of the vicissitudes of the Ottoman parliamentary
regime of 1908-14, these parties could not function
as normal parliamentary parties, nor could they,
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owing to the state of society then obtaining, aspire to
enlist mass support. They were small, ephemeral
factions made up of members of the official classes
and such others as had access to European ideas. It
is commonly agreed that the first of these groupings
was d^amHyyat al-ikhd* al-carabi, founded by the
Damascene Shafik al-Mu3ayyad and other, mainly
Syrian, officials and notables in Istanbul in 1908.
A report in The Arab Bulletin (24 May 1918) records
that the group came into being as a consequence of
the 1908 Parliament refusing to accept Yusuf Shitwan as member for Benghazi and Shafik al-Mu'ayyad
as member for Damascus. The group seems to have
lasted for a few months and then to have been dissolved in April 1909. In this year was founded in
Istanbul al-muntadd al-adabi, which was ostensibly
a cultural club for Arab youth in Istanbul, but many
of the activities of which were political. It was shut
down by the Ottoman authorities in 1915, at which
time its secretary, the Syrian €Abd al-Karim Kasim
al-Khalil, was accused of treason and executed. Two
groupings dating from this period, among Syrian and
Lebanese living in Egypt, may be noticed. The first
is an ephemeral group called d[amciyyat al-ikhd* alc
uthmdni, which apparently lasted for only a few
weeks, among the members of which were Raflk alc
Azm, Rashld Rida, Yackub Saruf, Diurdji Zaydan,
Nacum Shukayr and Da'ud cAmmun. The second
grouping was al-ittifydd al-lubndnl (VAlliance libanaise) formed by Maronite notables in Cairo in November 1909. It was founded by Iskandar cAmmun,
Antun al-Djumayyil and Da'ud Barakat. Before the
war, its programme consisted in demanding better
commercial facilities within the Empire for Mount
Lebanon, widening the suffrage for its assembly,
increasing the number of its members and widening
its powers, and annexing the Bikac, Tripoli and
Beirut to Mount Lebanon, to form what came to be
known under the French mandate as the Grand
Liban. This last point came to form the main issue
for which the ittihdd worked after the outbreak of
war, when the partition of the Ottoman Empire
became a possibility. The ittifrdd—the president of
which from 1917 was Auguste Adib—lost its raison
d'etre with the French occupation of the Lebanon.
Apart from these groups which functioned publicly,
a number of secret groupings are also recorded.
Towards the end of 1909, there was formed in Istanbul
a secret group composed of officers and university
students mainly from Syria, al-djamHyya al-fcafrtdniyya. The group was dedicated to the encouragement of Arab nationalism, and among its prominent
members were the two officers Amin Lutfi Hafi?
and Salim al-Diaza5iri, nephew of Shaykh Jahir,
c
Abd al-Karim al-Khalil and cArif al-Shihabi, all of
whom were executed for treason by the Ottomans in
1915-16. Another secret grouping was one founded by
students, again mainly Syrian, in Paris in 1909. This
was diamciyyat al-umma al-*arabiyya al-fatdt, which
was founded by Ahmad Kadrl, cAwm cAbd al-Hadl
and Rustum Haydar. The aim of the society was
Arab independence. It is of course difficult to know
the extent and effectiveness of the operations of a
secret society, but the members of al-fatdt are said
to have taken the initiative in calling for an Arab
Congress (which met in Paris in June, 1913), and
seem to have carried on conspiratorial activities
against the Ottomans in the Levant until the end of
the first world war; many of them became prominent
later on in Syrian, Palestinian and Iraqi politics.
Another secret society was al-^alam al-akhdar. It was
founded by students in Istanbul in September 1912,
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but seems to have been more ephemeral than most
and there is no record of any activity for which it
was responsible.
The internal and external vicissitudes to which the
Ottoman Empire was subject in the years immediately preceding the first world war created fears and
tensions and afforded occasions for political action
and openings for political ambition, so that in 1912
and 1913 new Arab political groupings come into
being. Of these new groups, the best-known was
fyizb al-ldmarkaziyya al-iddriyya al-cuthmdni, which
was founded in Cairo in December 1912, and which,
as its name showed, was dedicated to the achievement of administrative decentralization and provincial self-government in the Ottoman Empire. The
founders were again Syrians, the most prominent
among them being Muhammad Rashid Rida, Raflk
al-fAzm, Shibll Shumayyil, Iskandar cAmmun and
Muhibb al-DIn al-Khatlb. The programme of the
Party was obviously akin to the ideas of Prince
Sabafc al-Din and the tfiirriyet we Ptilaf flrfrasi [q.v.]
in Istanbul, which was opposed to the Committee of
Union and Progress. It may well be that the activities of fyizb al-ldmarkaziyya are to be understood not
so much in terms of their formal programme as of the
complicated struggle of Istanbul politics, which
eventually led to the complete hegemony of the
Committee of Union and Progress. Again, their programme cannot explain, rather contradicts, their
activities at the beginning of the 1914-18 war when
they seem to have organized spying in Syria and
Mesopotamia on behalf of the British authorities in
Egypt (see E. Kedourie, England and the Middle
East, 1956, 47 and 62). The same political struggle
between Ptilafists and Unionists would seem to
account for a similar development in Beirut, where a
number of notables, both Christian and Muslim, were
encouraged by Kamil Pasha's government towards
the end of 1912 to form a group, al-djamHyya al'umumiyya al-isldjiiyya, to work for decentralization
and provincial self-government; but when the Committee of Union and Progress took power at the
beginning of 1913, it set itself to eradicate any influence its opponents might have, and the Unionist
wall of Beirut, who had replaced the Ptilafist one,
declared the Society illegal and dissolved it on 4 April
1913. Kamil Pasha's government attempted to
organize support for itself in Damascus as well, but
Unionist influence was there strong enough to prevent the formation of a d[amHyya like the Beirut one.
The same attempt was made at Basra, where the
Ptilafist leader was Sayyid Talib al-Rifaci al-Nakib.
Sayyid Talib had attempted, without success, to be
recognized as the Unionist boss in Basra; he was
merely returned as deputy for Basra in the Istanbul
parliament, and there earned the gratitude of Kamil
Pasha by his attacks on the Committee of Union and
Progress (The Arab Bulletin, no. 17). At the beginning
of 1913 the same conjunction of events which led to
the creation of fyizb al-ldmarkaziyya and the Beirut
diam'iyya led also to the formation by Sayyid
Talib of a similar group in Basra, which he also called
al-diam*iyya al-isldhiyya, ostensibly dedicated to the
same objects. He attempted to extend his activities
to Baghdad and Mosul; in the former a group of his
followers led by Muzahim Amin al-Pa6adii formed
al-nddi al-watani al-Hlmi which, in spite of its name,
was a mere adjunct of the Basra group; to the latter
he sent his follower Sulayman Faydi in an attempt to
drum up support for the Ptilafists. In neither city
was the attempt very successful, and the Unionist
government found little difficulty in snuffing it

out. It was otherwise in Basra, where Sayyid Talib's
family was powerful and influential and where he
himself was acquainted with local men and issues,
and moreover had no hesitation in employing hired
assassins to enforce his desires. But the Unionists
eventually succeeded in gaining him over and at the
outbreak of the first world war he and they were
friends.
The period between the Italian conquest of Tripoli and the outbreak of the first world war saw also
the creation of two secret Arab groups. The first of
these was dj^am^iyyat al-cahd, which was founded on
28 October 1913 by Binbashi cAziz al-Misri. Its memberS were army officers and included Salim alDiaza'iri, Nuri al-Sacid, Yasin al-Hashimi, his brother
Taha, Djamll al-Madfaci, Tahsm CA1I, Mawlud
Mukhlis, Amin Lutfi, CAH Djawdat al-Ayyubi and
c
Abd Allah al-Dulayml. Its official programme was
to promote autonomy for the Arabic-speaking countries of the Ottoman Empire, and to transform, the
Empire into a dual monarchy on the lines of the
Austro-Hungarian monarchy. But the fact that it
was a secret society composed of army officers
ready to take action in support of their political
views and that many of the members deserted
from the Ottoman army before and during the first
world war is at least as important as the tenor of the
official programme. The other secret grouping was
that formed by Rashid Rida under the name of
diam'iyyat al-didmica al-'arabiyya. Rashid Rida has
stated (Athdr Rafify al-*Azm, i, p. viii) that the group
was founded following the Ottoman defeat in the
Balkan wars when 'the founders decided that the
strength of the Arabs lay in their peninsula, and that
this strength would be useless unless the rulers of the
peninsula were united in an alliance'. Rashid Rida
seems to have enrolled various potentates of the
peninsula in this Society, but apart from a long and
fearsome oath (reproduced in Amin Sacid, al-Thawra
al-carabiyya al-kubrd, i, 49-50) no activity by the
group is recorded.
When the Ottoman Empire entered the war in
November 1914, political activity by Arab groups
and parties, such as it had been in the six years from
1908, virtually came to a stop. It was only at the end
of the war, in 1918, that a new grouping came into
being in Cairo known as al-ittifydd al-suri. This comprised a number of Syrians who had become opposed
to Husayn, Sharif of Makka and King of the Hidiaz,
whose ambitions in Syria they mistrusted. Their
views are to be gathered from the memorial they
addressed to the British government in the summer
of 1918, which elicited the reply knowr as the Declaration to Seven Syrians (E. Kedourie, England and
the Middle East, 113-5). The group included Michel
Lutf Allah as president, Rashid Rida as vice-president, cAbd al-Rahman al-Shabandar and Salim
Sarkis as joint secretaries. When eventually Sharif
Faysal was installed in Damascus at the head of an
Arab government, the conditions in Syria became
such that the grouping had no longer a raison d'Stre
and, in fact, its members are later found adopting
a variety of positions in Syrian politics.
The short-lived Sharifian regime in Syria (November 1918-July 1920) was characterized by an active,
not to say turbulent, political life. The fatdt society
was reconstituted, with some of the most prominent
Sharifians, such as CAH Rida al-Rikabi, Yasin alHashimi, Ahmad Kadri and Nasib al-Bakri as
leaders. But the fatdt never seems to have made its
existence or membership public; instead a political
party was organized to work in public for the aims
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of the secret society: this was Ty>izb al-istifcldl al-carabi,
the declared purpose of which was the liberation of
all Arab countries from foreign domination. The panArab inclinations of the leaders of the istifrldl and
the fat at, many of whom were then young, unknown,
and with no local standing in Damascus, evoked some
opposition among Damascene notables, who organized al-hizb al-watani al-suri, the secretary of which
was Muhammad al-Sharikl and the declared aim of
which was to work for a Syria 'independent within
its natural frontiers'. Another group concerned with
the political future of Syria was one organized by
some Syrian Christians in Cairo in 1919 to work for
a United States mandate in Syria. The group was
called al-hizb al-suri al-muctadil, and its members
included Paris Nimr, Sacld Shukayr, Yackub Sarruf
and Ilyas clsawi. The group delegated two of its
members, Paris Nimr and Khalil Khayyat, to put its
views before Charles Crane of the King-Crane Commission which visited the Levant in the summer of
1919. When it became clear that there was no possibility of the U.S.A. accepting such a mandate,
nothing more was heard of the group.
The aftermath of war saw Mesopotamia, which
was under British occupation, in an unsettled condition. The tribes and cities of the Middle and Lower
Euphrates, predominantly Shici, were in effervescence, as were the Kurdish areas; Baghdad was full
of disgruntled ex-Ottoman officials and officers, and
the Sharifian regime in Syria encouraged warlike
activities against the British authorities. The Sharifian officers in Syria who had been members of thb
pre-war *ahd sent emissaries to Baghdad, and secretly
constituted a group of their sympathizers under the
name of d[amciyyat al-^ahd al-cirdki. This was a predominantly Sunnl group. Some Shici leaders of
Baghdad and Kazimayn formed their own secret
political society to protect Shici interests in the antiBritish struggle. The society was known as diamHyyat
haras al-istikldl. Its founders included CA1I al-Bazirgan, Shaykh Muhammad Bakir al-Shabibi, Had!
Zwayn, Muhammad D]acfar Abu'l-Timman and
Sayyid Muhammad al-Sadr. With the installation of
Faysal as King of Iraq in 1921, new issues and new
groupings led to the disappearance of both the *ahd
and the fyaras.
Iraq.—The Kingdom of Iraq was supposed to be
a constitutional, parliamentary monarchy [see
DUSTUR]. But as in Egypt, though here the circumstances and reasons were quite different, parliament
never functioned in a normal or representative fashion
but was rather the instrument of whatever effective
authority existed in the country at any moment.
Parties therefore during the monarchical regime
(1922-1958) may be described as more or less factions
composed of politicians manoeuvring on the restricted
and artificial political scene of the capital. The first
parties to be formed under the monarchy were Jtizb
al-nahda al-cirdkiyya and al-fyizb al-watani, both
founded in August 1922. They were composed of
public men who were dissatisfied with the second
ministry of Sayyid cAbd al-Rahman al-Naklb and
who were prepared to adopt an intransigeant stance
towards the mandatory power. The leaders of the
nahda group included Hamdl al-Pacadji and NadjI
al-Suwaydi, whilst al-hizb al-watani was, and remained until the mid-thirties, when it disappeared
from view, identified with Muhammad Djacfar
Abu '1-Timman whose following it in fact constituted.
Al-Nakib's government also organized its supporters
in a party known as al-hizb al-hurr, which disappeared
from view when al-Naklb finally relinquished power

521

in November 1922. The nahda seems to have disintegrated some time between 1924 and 1925. The next
party to be recorded is frizb al-takaddum, formed in
June 1925, which was in fact the following of cAbd
al-Muhsin al-Sacdun who formed his second administration at that time; the party disappeared when
this ministry fell in November 1926. Another party,
even more ephemeral, dating from this period, was
frizb al-sha'b, which Yasin al-Hashimi formed in
November 1925 in order to muster opposition to the
government. Parties are no more heard of until 1930
when an Anglo-Iraqi treaty was being negotiated,
and political rivalries and passions were at a high
pitch. Nun al-Sacld was Prime Minister—in his first
administration—and in order to muster support for
his policies formed fyizb al-cahd—appropriating the
name of the secret society of which he had been a
member in Ottoman times; this party stayed in being
until Nuri al-Sacid relinquished power in October
1932. The chief opponent of the administration,
Yasin al-Hashimi, also formed a party in 1930, which
was known as fyizb al-ikhd* al-watani. The ikhd*
group included Rashid CA1I al-Gaylani, Hikmat
Sulayman, Nad]! al-Suwaydi, CA11 Djawdat alAyyubi, Kamil al-Cadirdii and cAbd al-Ilah Hafiz.
The group remained in being until April 1935 when
it voluntarily dissolved itself, its leader Yasin alHashimi having just then tormed his second administration. The group played an important r61e in Iraqi
politics, organizing conspiracies and fomenting tribal
rebellions in the Euphrates against the governments
then in power. During the brief administration of
Nadj! Shawkat (November 1932-March 1933) an
ephemeral parliamentary group, al-kutla al-barlamdniyya, was formed in order to support the government, and the group went out of existence when it
fell. A similar group, similarly ephemeral, was hizb
al-wahda al-wataniyya, which was formed to support
the first administration of CA1I Djawdat al-Ayyubi
(August 1934-February 1935). From the coup d'ttat
of General Bakir Sidki al-cAskari (October 1936) until
April 1946, Iraqi politicians did not seem to find it
necessary or feasible to group themselves into parties,
but in this period two political groups deserve mention because they embody ideological trends which
were to reappear after the second world war. The
first of these groups was dj_amciyyaf al-isldh al-sha^bi,
formed in November 1936, the founders of which
were Kamil al-Cadirdii, Yusuf Ibrahim, Nadii alAsil, and Muhammad D[acfar Abu '1-Timman. The
tone of the group was set not by its founders but by
a younger group of members who held socialist views
and who had been informally associated since 1931
round the newspaper al-Ahdli, and who were therefore known as d/[amd*at al-Ahdli; this younger group
included Husayn Diamil, cAbd al-Kadir Ismacil and
his relative cAbd al-Fattah Ibrahim, Muhammad
Hadld and Khalil Kanna, all of whom had some r61e
to play in Iraqi politics after 1945 and all of whom,
except for the last-named, remained faithful to the
socialist ideology. This younger group in d^amHyyat
al-isldh al-shacbi seem to have been in hopes that their
ideas would be adopted as the official programme of
the government, but the resignation of three of their
founders from the Hikmat Sulayman administration
in June 1937, and the fall of Hikmat Sulayman shortly thereafter, spelt in fact the end of the society and
its activities. The other group worth mentioning in
the period 1936-1946 is nddi al-Muthannd, which
existed from about 1937 to the collapse of Rashid
C
A1I al-Gaylam's coup d'ttat in May 1941. The Club
was dedicated to the spread of pan-Arabism; its
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ideas were influential at the time and many of its
members participated in Iraqi politics after 1945,
notably in bizb al-istifrldl.
After the second world war, the Regent cAbd alIlah in a speech of December 1945 gave an impulsion
to the formation of political parties, and in April 1946
five parties were licensed: hizb al-attrdr, fyizb alistifyldl, al-fyizb al-watani al-dimufrrdti, fyizb al-sha'b
and hizb al-ittifydd al-wajani. ffizb al-afyrdr was
founded by eight men, none of whom was prominent
in politics; it does not seem to have had any noticeable political activity, and it decided to 'freeze' itself
in December 1948, after which date nothing more
was heard of it. Hizb al-istikldl was formed by a
group which included Muhammad Mahdi Kubba,
Khalll Kanna and cAbd al-Razzak al-Zahir; it was
pan-Arab in its views and included many of those
who had followed or sympathized with Rashld CA1I
al-Gaylam's coup a'Mat of 1941. The Party remained
active in opposition to successive governments until
it went out of existence in September 1954, when a
decree was issued at the beginning of Nuri al-Sacid's
twelfth administration dissolving all existing associations and clubs in Iraq. Al-hizb al-watani al-dimufcrdti was formed by some of the old members of
diamHyyat al-isldh al-sha'bi; the founders included
Kamil al-Cadirdii, Muhammad Hadid, Husayn Djamll, cAbd al-Wahhab Mirdjan and Sadik Kammuna;
it declared itself dedicated to the reform of land
tenure, equality, social welfare and economic planning. The Party was active in opposition to successive
governments, but it decided to suspend activities
between December 1948 and March 1950 when it
considered that the repressive policy of the authorities allowed it no scope to function; the government
dissolved it in September 1954. The founders of hizb oilsha'b included cAziz Sharif, Tawflk Mumr and cAbd alAmir Abu Trab; the Party was socialist and more to
the left than al-hizb al-watani al-dimukrdti; it was
banned for subversion in September 1947. The founders of hizb al-ittihdd al-watani included cAbd alFattah Ibrahim and Muhammad Mahdi al-Djawahiri; it too, was leftist in sympathies and was also
banned for subversion in September 1947. It will be
observed that contrary to the pattern of Iraqi political
parties in the nineteen-twenties and thirties, these
five parties were not combinations of politicians competing among themselves for power, but were rather—
except for hizb al-afrrdr—ideological groups who
remained strangers to political power, and whose
weapons—mostly ineffectual—were the public speech,
the newspaper article and the occasional demonstration.
But the more usual kind of Iraqi political party is
also met with after 1945. Sami Shawkat and a few
of his associates formed a party, hizb al-isldfr, in
November 1949; this group was not successful in
attaining office and amalgamated in July 1951 with
hizb al-umma al ishtirdki, which Salih Djabir and his
associates had formed the previous month to ace as
a rival grouping to Nun al-Sacid and his associates.
The latter had himself formed a party in November
1949 (which he voluntarily dissolved in August 1954)
and gave it the name of hizb al-ittihdd al-dusturi. It
remains finally to notice a hybrid group of politicians
and ideologists which was formed in May 1951 under
the name of al-cfrabha al-shacbiyya al-muttahida. The
founders included Taha al-Hashimi, Muzahim alPa6adji, Muhammad Rida al-Shablbl, Nasrat alFarisi, Sadik al-Bassam, Burhan al-DIn Bashacyan,
Mahmud al-Durra, Nadjlb al-Sayigh and cAbd alRazzak al-Shaykhll. The d/[abha was dedicated to the

principle of neutralism in foreign policy; it therefore
opposed the Anglo-Iraqi Treaty of Alliance and the
governments who were in favour of upholding it. It
was not a homogeneous group, being composed of
politicians hoping for office and using the front as a
lever for their ambitions, and of ideologists whose
hopes of office were remote; rifts between members
appeared, and in August 1954 the front ceased all
activity.
Syria.—The early years of the French mandate in
Syria show little party political activity. Syrian
nationalise protested now and again at French rule
in Syria, but until 1925 such protest was little organized. In May of that year, the Syrian leader cAbd
al-Rahman al-Shabandar founded, together with
other Syrian nationalists, including Hasan al-IIaklm,
Lutfl al-Haffar and Faris al-Khuri, frizb al-sha'b; but
this Party was short-lived, since the French authorities banned it the following August on suspecting it
of involvement in the Druze rebellion which had just
started. In the anti-French troubles which followed,
Shabandar took a prominent part, and when the
French were successful in pacifying the country, he
went into exile and remained absent from Syria
until 1937. The next Syrian political grouping was
al-kutla al-wataniyya, formed in about 1929, which
was organized formally at a meeting in Hims in November 1932. The National Bloc was dedicated to the
attainment of Syrian independence and Arab unity;
it was led by Ibrahim Hananu and Hashim al-Atasi,
and among its prominent members were Sacd Allah
al-Djabirl, Diamil Mardam, Shukri al-Kuwwatll, cAbd
al-Rahman al-Kayyall, Lutfi al-Haffar, Edmond
Rabbath, Fakhrl al-Barudl and Mikhail Ilyan. The
Bloc was the main political grouping in Syria in the
nineteen-thirties. Its leaders were influential in the
country and frequently enjoyed a considerable following in their localities; the Bloc was essentially a
coalition of notables united by struggle against the
French, but here and there, now and again, they
succeeded in mobilizing the mass and organizing it
in towns like Damascus, Hamat and Aleppo, but only
by fits and starts. Their success in this enterprise
was greater between 1936 and 1939 when they exercised power with French help and consent, dominating the legislature and dispensing administrative
patronage; in this period, they organized a paramilitary youth movement, al-shabdb al-watani, the
uniform of which was an iron-grey shirt. Along
with the kutla, there were in the nineteen-thirties a
variety of evanescent political groups which came and
went depending on French encouragement, political
rivalries or foreign (whether European or Iraqi) inspiration. Of the groups, the best known are *usbat
al-*amal al-kawmi, hizb al-wafrda al-carabiyya, hizb
al-infcddh, al-dj_abha al-wataniyya al-muttahida, and
al-hay^a al-sha'biyya, which constituted Shabandar's
own political following when, on his return to Damascus in 1937, he fell out with his colleagues of the Bloc.
Overt political activity in Syria ceased between the
outbreak of the second world war and 1943, when
parliamentary elections were held, but in 1941 a
small political group dedicated to the support of
Rashld CA1I al-Gaylanl in Iraq was formed by two
Damascus schoolteachers, Michel cAflak and Salah alDin al-BItar; the group was known as dj[amd*at nusrat
al-*Irdk; it was the nucleus of what later became
fyizb al-bacth al-^arabi, which in 1953 amalgamated
with a group founded in the late nineteen-forties by
Akram al-Hawram, al-hizb al-^arabi al-ishtirdki, in
order to become hizb al-ba^th al-carabi al-ishtirdki,
dedicated to pan-Arabism and socialism and oper-
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ating not only in Syria but also in the Lebanon, Jor- | al-suri al-kawmi al-iditimd^i; this was an ideological
dan and Iraq as well, and, with the support of sym- movement dedicated to the formation of a political
pathetic army officers, actually exercising power in entity embracing the Lebanon, Syria, Transjordan,
both Syria and Iraq. The elections of 1943 resulted in
Palestine, Iraq and Cyprus, this area being, according
an overwhelming majority for the National Bloc, which to the founder, the homeland of the Syrian nation.
took power and, with British support, succeeded in Antun Sa'ada attempted—with some success—to
securing French departure from Syria. The Bloc, a create a mass movement in Syria and the Lebanon
coalition of politicians, suffered from fissiparous ten- which inclined to violence and conspiracy in politics;
dencies; this was the case in 1936-39, when jealousy the Party consequently had many ups and downs
and dissensions between different leaders and areas both in Syria and the Lebanon before and after Antun
were already visible, and also after 1943, when the Sacada's execution in July 1949 after his conviction
very extent of its victory aroused jealousies and before a Lebanese military court for taking part in
cupidities. In 1947 some politicians seceded from the armed rebellion. 1936-7 saw the formation of two
Bloc and formed hizb al-shatb. Another group of
movements with paramilitary features: hizb alpoliticians, constituting the folk wing of Khalid al- nadjdidda, which grew out of the Muslim Boy Scout
c
Azm, was formed in 1955 under the name of al-kutla movement, and fcizb al-kata?ib al-lubndniyya (les
al-dimufcrdtiyya. But political factions such as the Phalanges libanaises) founded by Pierre Djumayyil
National Bloc, the People's Party and the Democratic for the piotection of Maronite interests. Finally, in
Bloc, became of little importance when after 1949
1949, Kamal Djunblat founded al-fyizb al-ta^adduml
army officers constantly intervened in politics. It al-ishtirakly which advertized a socialist ideology, but
was these officers who increasingly determined the which remained, by and large, a group consisting of
character of political life in Syria after 1949.
the founder's personal following.
Palestine.—Zionism was the main issue in terms
The Lebanon.—Political activity in the Greater
Lebanon, which the French authorities constituted of which the Arabic-speaking population of Palestine
in 1920, was somewhat different in character from had to define its political divisions and rivalries.
Leadership in the anti-Zionist struggle was disputed
that obtaining in the autonomous mutasafrifiyya of
between two prominent families, the Husayms and
Mount Lebanon. In Mount Lebanon the main political
problem arose out of the rivalries and mutual fears the Nashashlbis. A member of the former family,
of Druzes and Maronites; whereas in Greater Leba- Muhammad Amm al-Husaym, became early in the
non, the presence of a sizeable Muslim contingent pre- nineteen-twenties mufti of Jerusalem and president
dominantly Sumu meant that political rivalries and of al-madjlis al-isldmi al-a^ld, which was set up by
combinations were more complex, but the parliament- the Mandatory authorities to supervise and adminisary institutions as devised by the mandatory govern- ter Muslim religious endowments and establishments
ment (see P. Rondot, Les institutions politiques du in Palestine. A member of the latter family, Raghib
Liban, Paris 1947) ensured that the political divisions al-Nashashibl became mayor of Jerusalem. These two
between parties did not reproduce, reflect and hence personalities became the focus round which their
exacerbate religious differences. An early political respective followers were gathered, and in the
grouping which was more like a discussion group than nineteen-twenties Arabic-speaking Palestine was
a political party proper was hizb al-tarakki, which divided between two factions, the madjlisiyyun,
existed for a few years after 1920. It was headed by who constituted the tlusayni following, and the
c
the Marquis de Freij and included among its members mu dridun who opposed them. In 1931, a number of
fimile Edde, Bishara al-Khuri, Yusuf al-Djumayvil politicians who believed in Pan-Arabism formed
c
and Michel Shlha. It was, however, not until the hizb al-istifrldl; the group included Akram Zu aytar,
c
c
early nineteen-thirties that a stable and relatively Subfi al-Kha<Jra, Awni Abd al-Hadi, Muhammad
c
lzzat Darwaza, Mucin al-Madi and cAdidjadi
long-lived political grouping came into being. This
Nuwayhi^; in December 1934, the Nashashibi
was al-kutla al-dusturiyya, which was a grouping of
deputies in the Chamber elected at the beginning faction was formally constituted into a Party, jiizb
of 1934 headed by Bishara al-Khuri who, for the next al-difd* al-wafam, and in April of the following
decade, was to contend for office and power with his year the Husayni faction also constituted itself into
fellow Maronite fimile Edde. Al-kutla al-dusturiyya a Party, al-hizb al-^arabl al-filastlnl, the president of
was so called because one of its members had asked which was Diamal al-Husayni. In June of the same
year Dr. Husayn al-Khalidi (hitherto in opposition
before the elections of 1934 for the restoration of
constitutional and parliamentary government, fimile to the mufti] organized his following into hizb alEdde's supporters were grouped in al-kutla al-wata- isldfr, and, opposing the Nashashibi faction, captured
the office of mayor of Jerusalem. In October 1935 a
niyya, which in 1945 changed its name to hizb alsha'b. Other factions composed of politicians and Nablus group formed itself into frizb al-kutla altheir clients appeared after the withdrawal of French wataniyya. All these different groupings proved quite
authority in 1943; they were all ephemeral, coming ephemeral, for in April 1936, at the beginning of the
into being under particular circumstances and dis- long drawn-out Palestine troubles, they agreed to
c
c
appearing with their disappearance: thus a group form a body, al-ladjna al- arabiyya al- ulyd, in which
they
were
all
represented,
in
order
to
coordinate the
calling itself hizb al-istikldl came into being in 1944
to oppose Riyad al-Sulh, then in office; it included struggle against the Mandatory Power. The subsec
quent events in Palestine between 1936 and 1948
Abd al-Harmd Karame, Sa'ib Slam, cAbd Allah alYafi and Henry Pharaon; in 1946 another such group, allowed no further opportunity for the formation of
c
party groups. But some of the parties formed earlier,
calling itself kutlat al-isldh, was formed by Abd alHamld Karame, Yusuf Karam, Kamal Djunblat, notably liizb al-istikldl and al-hizb al-^arabl, resumed
c
their activities between 1943 and the end of the
Umar Bayhum and cUmar al-Dacuk to oppose
Mandate.
Sami al-Sulh, then in office; 1947 saw still another
The Sudan.—Political parties in the Sudan were
group, kutlat al-taharrur al-watani, similar in aim and
slightly different in composition. Besides these poli- quite late in making an appearance, and when they
tical factions, the Lebanon has seen other political did, their activities were governed by their connexion
groupings. In 1932, Antun Sacada formed al-hizb with the heads of the two leading tarikas, the Khat-
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miyya and the Ansar, and the attitude they adopted
toward union with or separation from Egypt. In
March 1938 the formation of a group, mu?tama,r alkhirrldjln al-^dmm, was announced, the aim of which
was to promote the general welfare of the country
and its graduates (by the term 'graduate' was meant
someone who had finished school at the intermediate
grade or above). The group wished for a greater share
in government to be given to the Sudanese. A split in
the ranks of the Congress led after 1942 to the formation of another group, the ashikfya* led by Ismacll
al-Azharl, which was allied with the Khatmiyya
tarika and dedicated to unity with Egypt. Opposing
them was hizb al-umma, which called for the complete
independence of the Sudan, and was backed by the
Ansar. In August 1949 another group, al-d[abha alwataniyya, was formed which aimed at Dominion
status for the Sudan under the Egyptian crown. To
this group Khatmiyya support was given for a time.
In 1951 a group dedicated to the formation of a
Sudanese republic immune from Mahdist influence
was formed: it was called al-hizb al-djumhurl alishtirdkl; it never had much influence. In 1952 the
ashikkd* and the d^abha combined to form al-hizb
al-watani al-ittihddl which, led by Ismacil al-Azhari,
proclaimed unity with Egypt as its objective. This
group came to power in January 1954 and remained
in office until the coup d'ttat of 1958 put an end to
party political activity. In spite of its professed aims,
the Party, when in power, found that it had to acquiesce in separation from Egypt.
Tunisia.—The French Protectorate of Tunisia
dating from 1881 was the framework within which
organized Tunisian political activity took place. This
Protectorate facilitated the settlement of Frenchmen
and other Europeans in the country and slowly led
to increasing French control over Tunisian administration. Such a situation led a small number of educated Tunisians to form a group in 1907 known as the
Parti Jeune Tunisien, whose aim was to work for a
constitution and a greater scope for Tunisians in
public affairs. The group included CA1I Bash Hamba
and cAbd al-cAz!z al-ThacalibI. At the end of the
First World War, the group came to be known as the
Patti Tunisien. It presented a memorandum to President Wilson in April 1919 and published a book in
Paris in 1920, La Tunisie Martyre, which was written
by Thacalibi and Ahmad Sakka and which set out
Tunisian grievances. In June of the same year, the
Parti Tunisien changed its name to Parti Liberal
Constitutionnel (al-hizb al-hurr al-dusturl], commonly
known thereafter as the Destour. Towards the end
of the nine teen-twenties the Party became revitalized
through the efforts of a younger generation of members, including Habib Bourguiba (al-Habib Abu
Rukayba), al-Shadhill Khayr Allah and Mahmud
MatirL The younger men led by Bourguiba soon
clashed with their elders, and at the Party Congress
of Kasr Hilal in March 1934 Bourguiba captured the
organization., which he continued henceforth to lead
in spite of many challenges and vicissitudes. The
Party came henceforth to be known as the neoDestour to indicate the rejection by the new leaders
of the ideas of those whom they called farche*os\
Under Bourguiba's leadership, the neo-Destour
stood for Tunisian independence. Bourguiba also
transformed the Party into a mass movement with
a country-wide organization and a pyramidal chain
of command with himself at the apex. The Party was
composed of branches (shucab) of two kinds: territorial (shucba turdbiyya) and non-territorial (shu^ba
ghayr turdbiyya}, the latter being found in a large

city like Tunis, and comprising members from the
same home-town or locality. The Party also organized the youth in special formations, al-shabiba aldusturiyya, and controlled the Tunisian trade union
movement, al-ittihdd al-^dmm al-tunisi liyl-shughl. The
new technique of canalizing mass emotions for
political ends is described in a remarkable passage
by one of Bourguiba's prominent followers, in which
he says that when Bourguiba made speeches orator
and audience became as one flesh, the mass responding to the inflexions of the speaker's voice 'being
moved by his emotion, angered by his anger, and
reflecting if he compelled it to think' (CA1I al-Bahlawan, Tunis al-thd*ira, Cairo 1954,73.) After the attainment of Tunisian independence, the neo-Destour
consolidated its position in the country, and is today
the only political organization in Tunisia.
Algeria.—-It is only after the First World War that
purely Algerian organized political activity emerges.
And it emerges not in Algeria itself, but among the
Algerian proletariat in France. In 1926, the French
Communist Party tried to organize Algerian workers
into a grouping known as the Etoile Nord-Africaine\
in 1927 this grouping came to be led by the Algerian
Messall al-Hadj who had served in the French army
and been demobilized in France. The ILtoile was a
left-wing anti-colonial proletarian organization which
operated in France, not in Algeria. It had many ups
and downs, its leaders were repeatedly prosecuted
and the association itself banned for alleged subversion. In 1936, Messall al-Hadj, having fled to Switzerland to escape the police, met there the Amir
Shakib Arslan and, under his influence, gave up his
Communist sympathies and began to work for an
Arab Islamic Algeria. In 1937 he founded the Parti
du Peuple Algerien which recruited its members and
organized them in cells in Algeria itself, and worked
for Algerian independence. On the outbreak of the
second world war, the authorities banned the Party
and imprisoned its leader. In 1946, having been
allowed to return to Algeria, he organized his followers
into a new party, the Mouvement pour le Triomphe
des Libertes Dtmocratiques, which called for a sovereign Algerian republic and for the unity of the
Maghrib. The Mouvement was the public and legal
front of the Parti du Peuple Algerien, which had
worked underground since its banning in 1939. An
even more secret grouping which was set up by
Messall al-Hadj and his colleagues was the paramilitary Organisation Spdciale, the head of which was
Anmad bin Bella. In April 1954, he and eight of his
colleagues set up in Cairo the Comitd Rdvolutionnaire
d'Unite et d* Action which organized insurrection
against the French authorities in Algeria. The
Comite" launched the Front de Liberation Nationale,
to whom the French Government eventually conceded Algerian independence. The Front has become
the only political movement in the Algerian Republic.
Other political groupings appeared on the Algerian
scene in the nineteen-thirties and forties. In 1934,
Mubammad Salah bin Djilul (Ben Djellul) organized
the Muslim local representatives of the departement of
Constantine into a Federation des Elus musulmans du
departement de Constantine. Other federations were also
set up and these groups, loosely organized as they
were, did attempt to adopt a common line of policy
towards the authorities. What they desired was a
lessening of Algerian disabilities and a greater share in
government. Algerian independence was not an objective of theirs; neither was it the objective of the
Rassemblement franco-musulman algerien, which bin
Djilul organized in 1938, or of the Union Populaire al-
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gerienne which Farfcat c Abbas set up in the same year.
Neither of these groups was destined to have a long
life. In March 1943 Farhat cAbbas addressed a manifesto to the Governor - General of Algeria entitled
L'Algerie (Levant le conflict mondial. Manifesto du
peuple algtrien, asking for justice for the Algerian
Muslims and Algerian autonomy. In 1944 Farhat cAbbas organized Les Amis du Manifesto et de
la Liberte, which he designed as a mass movement
to take the place of the Parti du Peuple Algerien.
Whether or not his methods in 1944-5 contributed
to the rising of May 1945 in the Constantinois, the
authorities did arrest him and dissolved his organization. On his release in 1946 he organized the Union
Democratique du Manifesto Algerien, forsaking mass
agitation, his watchword being: 'Ni assimilation, ni
nouveaux maitres, ni separatisme'. In April 1956, he
joined the National Liberation Front.
Morocco.—Organized political party activity in
Morocco dates from the nineteen-thirties. Its origin
lies in the protest organized by some young Moroccans in 1930 against the Berber dahir [see ZAHIR] and
French policy, which they took to aim at separating
the Berbers from the Moroccan polity. A group of
these young men produced in 1934 a Plan de reformes
marocaines, and organized themselves into a ComiU
(fraction marocaine. The group included Muhammad
Hasan al-Wazzam and cAllal al-Fasi, who were the
two most prominent members, cUmar cAbd alDjalil, Muhammad al-Makki al-Nasirl, Mahmud alYazidl and Muhammad Duyuri. The Comite was
banned in March 1937 and reconstituted the following month as the Parti national pour la realisation
du plan de reformes, which also was banned the following October. In April 1937 Muhammad Hasan alWazzam, who had fallen out with his fellow-members
of the Comite, organized a political group under the
name of Action nationale marocaine, which was
likewise banned in October 1937. These early political
groupings were much influenced by the political ideas
of Shakib Arslan,, who had visited Tetuan in 1930 and
to whom Muhammad Hasan al-Wazzam had for some
time acted as secretary; they were also encouraged
in their activities by the sympathy of some French
socialists, notably Robert-Jean Longuet who had
started the periodical Maghreb in Paris in 1932.
Between October 1937 and 1943 there was little
political party activity in the French zone of Morocco.
In the Spanish zone, the Spanish Civil War starting
in 1936 had a direct and important influence on the
character of political party activities. The Spanish
Nationalist authorities, who speedily came to control
the zone, wished to secure political support among
the Moroccans and encouraged the formation in June
1936 of a party led by cAbd al-KMlik al-Turays
(Torres) under the name of hizb al-isldJi al-watani. In
February 1937 Makki al-Nasirl was encouraged to form
a rival group, hizb al-wahda al-maghribiyya. The two
groups remained in existence until the end of the Protectorate, intermittently enjoying the favour and
support of the authorities.
Towards the end of 1943, conditions inside and
outside Morocco making political activity in the
French zone once more possible, the Istifrldl Party
was formed. It was led by the same group who had
formed the ComiU (fraction marocaine and the Parti
national', its most prominent members were Ahmad
Balafrid], cAbd al-Rahlm bu cAbld, Muhammad alYazidi and cUmar cAbd al-Dialll. But the Istitydl
Party differed from earlier groupings by the fact that
it succeeded in organizing from 1945 onwards a
countrywide network of cells (d^amd^dt, sing, d^amd^a)
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with a pyramidal chain of command; it could thus
mobilize the masses in the struggle against the French
Protectorate which ended successfully in 1956. The
Istifrldl Party during the period 1945-1956 thus
functioned as a movement. Alongside it there were
a number of groupings which were more hi the
nature of factions: Muhammad Hasan al-Wazzanl
organized in 1946 the Parti devnocratique de rindependance (which after independence became the Parti
democratique constitutional); the Sharif Mulay Idris
organized in 1947 the Parti dlmocrato marocain des
hommes libres, and in 1948 Bashir Zimrani formed
the Parti du peuple marocain. These two latter parties supported the Protectorate and in turn enjoyed
official protection.
After independence the Istifrldl party emerged as
the most powerful political organization in the
country, but in 1959 there was a split in its ranks,
and two of its leaders, Mahdi bin Barka and cAbd
Allah Ibrahim, led a new party with leftist leanings,
the Union nationale des forces populaires, which
seems to enjoy some mass support.
Communist Parties.—From the end of the first
world war, small, usually clandestine, groups of
communists have existed in the Arab East; their
formation has sometimes been assisted or influenced
by emissaries of the Third International, by communists in the Palestine Jewish settlement or by Armenian refugees with leftist sympathies. Details
concerning them are found in W. Z. Laqueur, Communism and nationalism in the Middle East, London
1956, which, for Iraq, should be supplemented by
John Batatu, Some preliminary observations on the
beginnings of communism in the Arab. East, in J.
Pennar, ed., Islam and Communism, Munich 1960.
In the Maghrib, communist parties were rather offshoots of the French Communist Party which
gradually separated off from it; details of their
activities may be found in the works of Le Tourneau,
R£zette and Robert listed below. On communism in
Arab countries, see further SHUYUCIYYA.
Bibliography: La veritt sur la question s yrienne,
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Hurewitz, The struggle for Palestine, New York
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liusayn Haykal, Mudhakkirdt fi'l siydsa al-misriyya, 2 vols., Cairo 1951-3; cAbd al-Rahman alRafi% Mudhakkirdti, Cairo 1952; Sulayman
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Faydl, Fi ghamrat al-niddl, Baghdad 1952; Fatima
al-Yusuf, Dhikraydt, Cairo 1953; J. M. Landau,
Parliaments and parties in Egypt, Tel-Aviv 1953;
Muhammad Harb Farzat, al-ffaydt al-frizbiyya fi
Siiriyya, n.p. 1955; cAli al-Bazirgan, al-WakdW
al-ha&biyya fi'l-thawra al-'irdkiyya, Bagdad
1954; Robert RSzette, Les partis politiques marocains, Paris 1955; Muhammad Zaki cAbd al-Kadir,
Mifrnat al-dustur 1923-52, Cairo 1955; Ahmad
Kadri, Mudhakkirdti 'an al-thawra al-'arabiyya
al-kubrd, Damascus 1956; Ishak Musa Husaini, The
Moslem Brethren, Beirut 1956; Nicola A. Ziadeh,
Syria and Lebanon, London 1957; cAbd al-Rahman
al-Kayyall, al-Mardliil, 4 vols. Aleppo 1958-60;
M. W. Suleiman, The Lebanese communist party,
in MES, iii (1967), 134-59; Kamel S. Abu Jaber,
The Arab Ba'th Socialist Party, New York 1966;
P. M. Holt, Sudanese nationalism and self-determination, in W. Z. Laqueur, ed., The Middle East in
transition, London 1958; Z. N. Zeine, ArabTurkish relations and the emergence of Arab nationalism, Beirut 1958; cAbd al-Rahman al-Rafi% Thawrat 23 yulyu 1952, Cairo 1959; Ascad Daghir,
Mudhakkirdti 'aid hdmish al-fradiyya al-'arabiyya,
Cairo 1959; L. George and T. Mokdessi, Les partis
libanais en 1959, Beirut 1959; Muhibb al-DIn alKhatib, ed., al-Duktur Saldh al-Dln al-Kdsimi, Cairo
1959; Mustafa al-Shihabi, Muhddardt 'an al-kawmiyya al-'arabiyya, Cairo 1959; Tawflk CA1I Beru,
al-'Arab wa'l-turk fi'l 'ahd al-dusturi al-'uthmdni,
Cairo 1960; Bishara al-Khurl, Hafrd*ib lubndniyya,
3 vols., Beirut 1960-1; Ihsan Hakkl, al-Djaza^ir
al-'arabiyya, Beirut 1961; E. Kedourie, Sa'ad
Zaghlul and the British, in St. Antony's Papers,
no. n, London 1961; C. Debbasch, La re"publique
tunisienne, Paris 1962; Sylvia G. Haim, ed., Arab
nationalism: an anthology, Berkeley 1962; Muhammad Anis, ed., Safahdt matwiyya min ta*rikh alza'lm Mustafa Kdmil, Cairo 1962; R. Le Tourneau,
Evolution politique de VAfrique du Nord Musulmane,
1920-61, Paris 1962; Yusuf Yazbak, ed., Ddwud
'Ammun, Beirut 1962; Fadil Husayn, Ta*rikh alkizb al-watanl al-dimufyrdti 1946-58, Baghdad 1963;
J. Robert, La monarchic marocaine, Paris 1963;
E. Kedourie, Nouvelle lumiere sur Afghani et 'Abduh,
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Abduh, London 1966; C. H. Moore, Tunisia
since independence, Berkeley 1965.
(E. KEDOURIE)
ii.—OTTOMAN EMPIRE AND TURKEY
Political parties became a regular feature of
Turkish political life only after the revolution of
1908. Their precursors were coteries engaged in conspiracy within the Ottoman Empire or in agitation
from exile [see DJAMCIYYA]. These included societies
formed among non-Muslim or non-Turkish groups
aiming at autonomy or independence and groups of
Ottoman Muslims dedicated to a change of rulers or
of the constitution—e.g., the Ethnike Hetairia (Odessa
1814, later headed by Alexander Hypsilanti) which
prepared Greek independence; the Social Democrat
Hunchakian (or Hincak) Party (Geneva 1887, the
name dates from 1898) and the Dashnaktsutiun
Committee (Caucasus 1890) (see L. Nalbandian, The
Armenian revolutionary movement, Berkeley 1963);
the Fedd^Uer D^em'iyyeti ('Society of Zealots'), which
attempted to depose cAbd al-cAziz in the Kuleli
Incident of 1859; Yeni 'Othmdnlilar Djem'ivveti
([q.v.] Istanbul 1865), whose members after a period
in exile played prominent r61es in the constitutional
revolution of 1876; and the Ittihdd we Terafrki

Diem'iyyeti ([q.v.] Istanbul 1889, subsequently in
exile and founded anew in Salonica in 1906). This
last group, known to Europeans as the Committee
of Union and Progress or more loosely as the Young
Turks, was responsible for the restoration of the
constitution in July 1908 and the suppression of the
counter-revolutionary movement in April 1909 (OtuzBirMartWak'asl).
The revolution of 1908-9 was a triumph of conspiracy and of party; yet the C.U.P. remained somewhat
in the background and did not fully seize power
until the coup d'ttat of January 1913. Meanwhile a
large number of parties were formed inside and outside of the parliament, mainly among opponents or
dissidents of the C.U.P. who objected to its intense
partisanship and to its increasing Turkish nationalist
bias; the most notable of these was the Ifurriyet
we Ptildf Firkasl [q.v.] or Entente Liberate of 1911.
Secret conspiracy also resumed, e.g., among the
Khaldskdr Ddbltdn who forced the appointment of
an anti-C.U.P. cabinet in 1912. After the assassination of Mahmud Shewket Pasha in June 1913, however, the C.U.P. government suppressed all opposition, sending the leading liberals into banishment
or exile.
Intense party activity recommenced after the
armistice of October 1918. In Istanbul the C.U.P.,
whose leaders had fled [see ENWER PASHA], reconstituted itself as the Tedjieddud Firkasi or Renewal
Party; others revived various anti-C.U.P. groupings,
promoted separatist interest (e.g., the Kiirdistdn
Te>dli Diem'iyyeti of Seyyid cAbd al-Kadk); advocated close collaboration with the British (the Ingiliz
Muhibbler Djem'iyyeti of Sacid Molla); or invoked
national self-determination for the Turks (the
Wilson Prensipleri Dj_em'iyyeti of Khalide Edib and
others). These manoeuvres, however, remained without much consequence because in Istanbul power was
in the hands of the occupying forces and in Anatolia
of the nationalists. Nationalist organization in the
peripheral provincial towns (Edirne, Adana, Izmir,
Erzurum, etc.) formed around local C.U.P. leaders
and other notables; its aim was to resist encroachments by Allied authorities or non-Turkish groups.
The local societies were coordinated in a series of
regional congresses and in a national congress at
Sivas (4-11 September 1919) under Mustafa Kemal
[Atatiirk], at which they merged in the Anadolu we
Rumeli Miiddfa'a-i Hukuk Dj^em'iyyeti, or Society
for the defence of rights of Anatolia and Rumelia.
This group dominated the first Grand National
Assembly at Ankara, although a more conservative
faction, the so-called "Second Group", informally
organized and opposed to Mustafa Kemal's personal
leadership, split off in 1922 (one of its leaders was
Djalal al-DIn cArif [q.v.]). In 1923, Kemal transformed
the Mudafd'a-i Hukuk into the Republican People's
Party (R.P.P., or Diumhuriyyet Khalk Firkasi [q.v.]),
which dominated the Turkish political scene until
1950.
The one-party period was briefly interrupted by
the appearance of two opposition parties. The first
of these, the Progressive Republican Party (Terakkiperver Diumhuriyyet Firkasi) was formed late in 1924
among Kemal's early close collaborators, including
C
A1I Fu'ad [Cebesoy], Kazim Karabekir, Ra'uf
[Orbay], and Bekir Saml, rallied a total of 28 deputies,
and was dissolved under the Law for the restoration of order (Takrir-i siikun fydnunu) on 3 June
1925. The other, called the Free Republican Party,
was founded and dissolved at Kemal's behest by
his good friend CAH Fethi [Okyar] (12 August-
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18 December 1930). The transition to a multiparty
system was announced by President Ismet Inonii in
his speech of 19 May 1945, and as many as 27 parties
were founded by 1950. The most prominent among
these were the Democratic Party (Demokrat Parti),
founded in 1946 by Celal Bayar, Adnan Menderes,
and other R.P.P. dissidents; and the Nation Party,
formed in 1948 by Fevzi £akmak [q.v.], Osman
Boliikbasi, and other dissidents from the D.P. The
Democrats campaigned for a liberalization of the
economy, for agricultural development, and a
relaxation of the R.P.P.'s secularism; the Nation
Party took a more intransigent tone of opposition
toward the R.P.P. and later the D.P. and favoured
religious conservatism.
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tween 1961 and 1965 a number of coalition governments were formed, and for a time the military hierarchy continued to play an important political r61e
behind the scenes; but the political contest increasingly has turned into one between the R.P.P. and the
Justice Party, and in 1965 the chief issue between
them was socialism versus free enterprise.
Bibliography: The leading work, Tank Z.
Tunaya, Tiirkiyede siyast partiler 1859-1952, Istanbul 1952, contains a complete listing of all parties
and similar groups founded during this period, together with the names of their founders and copious
reprints from programmes and other documents.
See also Frederick W. Frey, The Turkish political
elite, Cambridge, Mass., 1965; K. H. Karpat,

The following table indicates the strength of the parties since 1946.
i946(a)
1950
1954
% of eligible voters participating
89.1
% of votes
Republican People's Party
40.0
35-3
Democratic Party
56.6
53-5
Justice Party
Nation Party
4.9
3-3
Others
3-2
3-2
Republican People's Party
Democratic Party
Justice Party
Nation Party
Others
Total

1957
77-2

I96i(b)
81.8

1965
7i

40.9
47-7

36.7

53

34.8
14.0
i4.5(c)

29
8(d)
10

7-2
4.2

397
59

67
416

3i
504

178
424

5
i
54i

4

6
462

i
3
487

610

173

134

158
54
65(c)
450

240
42
34
450

Notes to Table: (a) No election figures available, (b) National Assembly only, (c) New Turkey Party 13.7%
and 65 seats, (d) Nation Party and Republican Peasants* Nation Party.
Party organization, which between 1908 and 1945
had been limited to the cities and the educated class,
since then has spread to the small towns and villages.
It would appear that traditional local factions (e.g.,
old residents versus recent migrants or clients of rival
Leading families) are easily absorbed into national
parties. Election participation has been higher than
hi many Western countries, and the tendency has
been toward a two-party system, both under the
multiple-member plurality system that prevailed
until 1960 and under the proportional system in
effect since then. The suffrage, which had been
limited to taxpayers under the Empire, was extended
to all adult males in 1924 and females in 1934; and
after 1946 the ballot became secret and direct. The
elections of 1946 were held before the opposition had
a chance to organize fully, and the count was not
honest; those of 1954 and 1957 were marred by
systematic harassment of the opposition; and in
1961 martial law prevented criticism of the governing
junta. But the elections of 1950 and 1965 were free
and honest, and the developments since the 1950*3
show that even mounting severity does not always
suffice to suppress party division.
The D.P. was dissolved in 1960 and its leaders put
on trial, Menderes and three others being executed.
But the party revived in 1961 in the form of the
Justice Party, which soon absorbed the smaller New
Turkey Party. The Nation Party has changed its
name and composition a number of times; in 1965
one of its offshoots was joined by Colonel Tiirkes, the
leader of the authoritarian dissidents of the 1960
junta. The Turkish Workers' Party (Turkiye Isci
Partisi) has attracted some intellectuals and trade
union leaders and espoused a programme of radical or
even revolutionary social and economic reform. Be-

Turkey's politics: the transition to a multi-party
system, Princeton 1959; B. Lewis, The emergence
of modern Turkey, revised ed., London 1968; §.
Mardin, The genesis of Young Ottoman thought,
Princeton 1962; A. T. Payaskoglu, Political leadership and political parties: Turkey, in R. E. Ward
and D. A. Rustow, eds., Political modernization in
Japan and Turkey, Princeton 1964, 411-33; E. E.
Ramsaur, The Young Turks: prelude to the revolution of 1908, Princeton 1957; D. A. Rustow, Political parties and ruling Elites in Turkey, in J. LaPalombara and M. Weiner, eds., Political parties and political development, Princeton 1966; T. Z. Tunaya,
Elections in Turkish history, in Middle Eastern
Affairs, v(i954), 116-9; Tiirkiyede siyast dernekler
(vol. ii only), Ankara (Emniyet Genel Mudurliigu),
1951; W. F. Weiker, The Free Party of 1930 in
Turkey (Ph. D. dissn., Princeton 1962).
(D. A. RUSTOW)
iii.—PERSIA
The history of the emergence of political parties in
Persia does not conform to the general Western liberal
concepts of a polarization of communities of interest
into organizations formed to carry out political
action, which then enter the political arena via a
variety of already established or revolutionary
routes. In the writings and speeches of the reformers
and modernizers of the last quarter of the igth
century—particularly those who were active outside
Persia—there is a general awareness of the desirability
of concerted group organization and action in order
to achieve political goals, but there is no definition
or advocacy of political partieSj and the term fyizb
retains its traditional religio-sectarian connotation.
Although the communities of interest which agitated
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on behalf of the Constitutional Movement and
participated in it can be differentiated and identified,
the nature of the preparations which they made and
the associations which they formed had neither the
form nor the substance of "party" activity. Both the
notions and the rudimentary formations of political
parties in Persia emerged after the initial phases of
the constitutional regime within the parliamentary
framework which the constitution had created; and
only to a limited degree had they any generic relationship to the various groups existing prior to the
constitutional era. But even in the early years of the
constitutional regime, when proto-partisan factions
were developing in the Madilis, it is difficult to
ascertain the beginning of the accepted political
usage of the term "fyizb". Not until the period of
the First World War and its immediate aftermath
did fyizb become the exact and commonly understood
term for "political party" in Persia, and the acceptance of this usage coincides with the appearance of
embryonic political parties having some semblance
of a public base and an organizational apparatus, as
distinct from mere parliamentary factions.
The factional lines were already emerging towards
the end of the first session of the Madilis (1906-8);
and after the military conquest of Tehran by the
Constitutionalist forces in 1909 and the inauguration
of the second session in the same year, two distinct
groups known as Dimukrdt-i ^Ammiyyun ("Popular
Democrats") and IditimdHyyun-i IHiddliyyun ("Social Moderates") were formed. Although in their
pronouncements and in the newspapers supporting
them the terms diam'iyyat, firka, and occasionally
jtizb were used interchangeably by these groups to
describe themselves, their formal parliamentary
organizations went by the French term fraction.
The Democrats saw themselves as the revolutionary
group, and were, in general, composed of Westerneducated bourgeois elements. Their platform included
general and vague references to: (i) 'separation of
religion and polities', (2) 'distribution of land among
the peasantry', (3) 'preference for indirect over direct
taxation', and (4) 'opposition to the Madilis-i A^ydn
(House of Notables)'. Some direct and residual
influence of the Caucasian Social-Revolutionaries of
1905, as well as generally recognized western ideological influences, were present in this group. Their
chief spokesmen were Sayyid Hasan Takizada and
Sulayman Mirza. They were the minority fraction in
the second Madilis, numbering 28. The Moderates
were made up of the aristocracy and the influential
c
ulamd*', they were led by Mirza Muhammad Sadils
Tabataba3! and were supported by the Regent
himself. With 36 members and 38 supporters, they
were the effective majority in the second Madilis.
In the same period several smaller "parties"—including one with the evocative name of Ittifdk wa Tarakki
("Union and Progress")—appeared on the scene
but made no impact.
The Democrats were defeated in their attempt to
retain the American financial adviser Morgan Shuster,
and the second Madilis was dissolved in 1911 as a
result of Russian pressure. In the three-and-a-halfyear hiatus between the second and the third
Madilis, the Democrats underwent a subtle transformation. Their vague social revolutionary objectives
receded in the crisis of national integrity and survival.
And in the absence of a parliamentary stage on
which to play their liberal role at the capital, they
became the focus of the growing nationalistic sentiment in provincial towns. Inevitably they looked to
the Central Powers as the source of hope and support

against Russia and Britain. The presence of a number
of Democratic leaders in Berlin and Istanbul helped
the spread of this sympathy. The elections for the
third Madilis, the outbreak of the Great War, the
end of the regency of Nasir al-Mulk, and the early
reverses of the Allies are the factors that brought
the Democratic party once more to the forefront of
Persian politics. The stage was now set for the most
drastic and symbolically the most significant, but
in reality the completely futile step taken by that
party, namely the establishment in 1915 of a Committee of National Defence, first in Kumm, and later
at Kirmanshah. This was in fact an attempt to set
up a rival government in defiance of the Allies and
in close contact with the Central Powers. The Great
War brought about a virtual collapse of order and
authority in Persia, but this period saw also the
spread and intensification of nationalism. The
Democratic party stood to benefit from the rising
nationalist temper, but, being split by factionalism,
it dissipated its opportunity. In the fourth Madilis
(1919-21) it forfeited its majority and, by dividing
over the ratification of the proposed Anglo-Persian
Agreement of 1919, it paved the way to its own
dissolution.
The decisive event affecting the development of
political parties in Persia—immediately and in the
years to follow—was the October Revolution in
Russia. The first avowedly communist party, Hizb-i
*Addlat ("Justice Party"), was formed among the
Persian nationals working in the oilfields of Baku
soon after the October Revolution, and was imported
into Soviet-dominated Gilan in 1920. Its first
congress was held in May 1920 in Enzeli (now
Pahlavi) during the Bolshevik occupation of that
city. Although cAddlat remained the only official
communist party of Persia and was affiliated to the
Comintern, yet, except for giving some impetus to
an embryonic trade union movement, it did not make
a significant and genuine penetration of the Persian
scene. After the suppression of the Kucik Khan
revolt in Gilan in 1921, CAddlat went underground
and its membership dwindled. In 1927 it held its
second congress jointly and in secret with the Turkish
communist party in Urmiya (Rida^yya). It had
already virtually withdrawn from Persia by 1931-,
when communist parties (ahzdb-i ishtirdki) were
formally outlawed.
Between 1921 and 1923 there emerged a number
of pro-Soviet parties with socialist programmes,
having a small popular base but with some influential
journalists as their leaders. Under the leadership of
Sulayman Mirza (the former leader of the Democratic
Party) and Rida Rusta (both later members of the
Tuda Party), these groups joined in a Diibha-yi
Milll ("National Front") and took a vigorous part in
the elections for the fifth Madilis. They were
severely suppressed by the government and only a
few Diibha-yi Milll deputies were elected.
With the rise to power of Rida Khan, there
appeared a few nationalist parties of the centre and
the right, such as Irdn-i Diavdn ("Young Iran") and
Didd-i Adinabi ("Anti-Foreign"), led by his supporters but often acting as instruments of their personal
intrigues. During the reign of Ri<Ja Shah, political
parties were proscribed. On one occasion in the 30*3,
probably in emulation of the Turkish model, it was
decided to create a party as an aid for Statist propaganda and control, but preparations were interrupted
in mid-course and the plan was dropped. In 1937
53 men were convicted for communist conspiracy.
Their leader, Dr. Taki Arani, was a German-educated
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its membership was decimated as much by suspicion
of its anti-national r61e as by the vigilance of the
new regime. The party was proscribed; some of its
leaders were seized and others were sent into exile.
Its central organization has been maintained in
East Germany since the mid-so's. A number of
extreme right parties: Fidd^iyydn-i Shah, Khalk,
Aryd, Dhu 'l-Fifrdr, and 23 Murddd flourished briefly
after 1953.
The development and activity of political parties
in Persia has, by and large, been in recess since 1953.
In 1960, attempts to create a loyal two-party system,
of tfizb-i Mardum led by Asad Allah cAlam and
#izb-i Milliyyun led by Manufiihr Ikbal, failed. Since
1965 a Ifizb-i Irdn-i Nuwin ("Modern Iran") has
been discreetly promoted more as an informal
motivational framework for the members of the
government than as a political party.
In general, it may be concluded that the period for
the true political significance of parties in Persia has
not arrived. Only the Tuda Party in certain stages
of its history and I£awam's Hizb-i Dimukrdt-i Iran
for a brief span have succeeded in creating the
structure and organization of political parties of a
totalitarian nature, and only the Tuda has had the
element of ideological popular appeal. No broadly
based, liberally oriented, loosely organized, viable
party has developed. The ruling classes have
continued to assume that the form of an institutional borrowing is conducive to the content
desired. The interaction of the newly emerging
phenomenon of political parties in Persia with the
patterns of the exercise of power and the pull of
tradition has profoundly affected the configurations
and roles of these parties. The electoral system and
practices in Persia reflecting traditional patterns of
power have rendered political parties largely irrelevant; while political traditions have often made the
parties indistinguishable from personal schemes and
functional tools of a recognizable traditional mould.
As such, they have proved inadequate levers.
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iv. — RUSSIAN AZERBAIJAN
No political parties existed in Transcaucasia until
the last quarter of the igth century. Before then,
opposition had taken the form of peasant uprisings
or conspiracies by the nobles against Russian rule.
Modern political activity began in the reign of
Alexander II (1855-81) in Georgia and Armenia, as a
development from the cultural revivals, with strong
nationalist overtones, which had grown up there in
the middle of the century.
In comparison with Georgia and Armenia, Azer-

baijan was politically backward. Only in Baku, a
boom town, was there political activity, conducted
mostly by Russians and Armenians. Never having
been a nation, Azerbaijan was at a disadvantage. Its
rising middle class and the intelligentsia had to solve
the problem of their national identity before they
could act.
Every Russian political party was represented in
Baku, but none attracted a native following. Some
wealthy Azerbaijanis associated themselves with the
Constitutional Democrats (Kadets), while simultaneously promoting Muslim organizations.
In 1904 a small group of Bolsheviks made a
conscious effort to attract Muslim workers in the
Baku oil industry. Though they considered it most
unorthodox to form a party on ethnic-religious lines,
the Bolsheviks organized one, naming it Hemmat
("Endeavour", = Himmat, Russ. Gummet). This was
essentially a front organization. Most of its early
leaders were foreign Bolsheviks such as S. Shaumian,
I. Stalin, and A. Japaridze. The Hemmat never
assumed much importance and disappeared after the
Sovietization of Azerbaijan in 1920.
During the revolution of 1905 the Muslims of the
Volga, Crimea, Azerbaijan, and T u r k e s t a n
formed a loose political party named
Ittifdfr-i
Muslimin (Union of Muslims). Its chairman was an
c
Azerbaijani, Ali Mardan Bek Topcibashev, who was
politically close to the Russian Kadets. The Ittifdk-i
Muslimin elected Topcibashev to the first Duma in
1906. In the second Duma, Azerbaijanis were
represented by Muslims who were members of the
Russian Kadet party. On the whole IUifd^-i Muslimin
accomplished very little, though some of its members
later held important positions in the government of
independent Azerbaijan.
The most important Azerbaijani party was the
Musdwdt (Equality), founded in 1911 by a group of
Azerbaijani intellectuals who had been previously
associated with the Russian Social-Democratic
Workers' Party. The leader of the Musdwdt was the
journalist Muhammad Amm Rasulzade, who had
taken part in the Persian revolution against Muhammad CA1I Shah Kadjar. Like many of his contemporaries, he had been exposed simultaneously to
European nationalism, Russian Marxism, and the
Pan-Islamism of pjamal al-Din Afghani. The
Musdwdt's programme reflected all these irreconcilable theories: the unity of all Muslims irrespective
of nationality or sect, the restoration of the independence of all Muslim peoples, aid to all Muslims, the
development of Muslim economic life.
In spite of its ideological and organizational
weakness, the Musdwdt emerged as the strongest
force in Azerbaijan (but not in Baku, where the
Bolsheviks and the Dashnaks predominated) after
the collapse of Russian authority in 1917. It
participated, though unenthusiastically, in the
formation of the Transcaucasian Federation and, in
spring 1918, proclaimed the independence of Azerbaijan. The Musdwdt was the strongest party in the
government which was established in Baku in
September 1918 after the Turks had occupied the
city.
The rule of the Musdwdt was brief. The party was
beset with insoluble problems. It failed to implement
its promises of land reform, but did open a university
in Baku. Neither the Musdwdt nor anyone else could
defend Azerbaijan against Soviet Russia. In April
1920 the Red Army occupied Baku and the Musdwdt
ceased to exist.
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v. — VOLGA REGION AND CENTRAL ASIA
Before 1905, in European Russia as in Central
Asia, the formation of organized political parties was
as difficult among the Muslims as among the Slav
inhabitants. Nevertheless, their possession of a
common language and creed (almost all the Muslims
were Turks, except for a few Caucasian tribes and
the Tadjiks; and, except for the Adharbaydianis,
almost all of the Muslim inhabitants were Sunnis)
had already in the igth century led to the formation
of a strong community feeling on a common basis,
which was to prove a solid foundation within the
framework of the party structure. Furthermore the
number of Muslims and Turks was greatly increased
through the Russian conquests in Central Asia in the
second half of the igth century; old ties were revived
between those lands and the Volga region with the
possibility of mutual influences. This led to a great
increase in the self-assertion of the Muslims.
The political revolution of 1905 with the formation of an imperial Duma unleashed a powerful
movement among the Muslims. Under the leadership
of prominent citizens, among whom the Tatars very
soon played a leading role, it was decided on 8 April
1905 to convene a "First all-Russian Muslim Congress" in Nizniy Novgorod (now Gor'kiy) for 15
August 1905; this was followed by two further congresses in 1906 and 1907. They were of great importance also for the formation of parties, since at them
the representatives of all the individual peoples,
and also of all political opinions, met together and
discussed common action. They concerned themselves mainly with the publication of newspapers and
periodicals, with the establishment of elementary
and secondary schools of truly Turkish-Muslim
character and free from interference from the Russian
authorities, with questions of cultural autonomy,
and with relations with the Russian state and people.
There emerged, however, two basic schools of
thought which, although they were fundamentally
in agreement over many issues, yet led to the formation of two parties: (i) progressive-minded clerics,
merchants, landowners and others formed the group
of the "Muslim Union" which occupied itself principally with the furthering of national and religious
interests and which (since they thought that among
them they would most readily find understanding
of their aims) inclined towards the "Constitutional
Democrats" (generally abbreviated to "Kadets"),
a bourgeois leftist-liberal group consisting of the
educated Russian middle-classes and many professors; (2) a number of younger representatives, among
them teachers, lawyers and publicists, rejected cooperation with any Russian political party, since they
would thus bind themselves ideologically, and advocated—at least as an objective—complete independence and socialist ideals; this policy, which they
tried to carry out chiefly against the Russian government, led them into the company of the Russian
social-revolutionaries. Many of their leading personalities later, especially during the emigration, became
ardent nationalists. In the first Duma (10 May22 July 1906), with a majority of "Kadets", the
Muslims were represented by 25 members, of whom
six had signed the "Viborg manifesto" of the socia-
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lists. In the second Duma (5 March-i6 June 1907),
there were 35 Muslim members, among them 29 members of the "Union". The remaining six constituted
the "Muslim Work Group" (Miisulmanlarnln khidmet
ta?ifesi) which, under the leadership of Ayaz Isliaki,
represented socialist ideas, while recognizing Islam
and "Turkishness" as the basis of their national
life. After the sweeping limitation of the franchise
the third Duma (14 November 1907-1912) included
only nine Muslim members (3 from Ufa, 2 each from
Kazan and the Caucasus, one each from Orenburg
and the Crimea; the inhabitants of Central Asia
had lost their right to vote). The fourth Duma (19121917) included only seven members, six of whom
were members of the "Islamic group" and one Lesghian.
On the whole the Muslims very rarely got a hearing
during the proceedings and furthermore met with
the rejection by the Russians of their claims, especially in the third and fourth Dumas. Nevertheless there
was the possibility of joint discussion, the activity of
a press (though frequently suppressed by the Russian
censorship) and the ventilation of topical questions
of concern to Muslims. The Muslims became conscious
of their numbers and their influence, and began gradually to break away from their hitherto characteristic alignment with Ottoman Turkey and to concentrate on coming to an arrangement with the Russians
from whom, as the bearers of European ideas, they
also learned and adopted much. Yet a part of the
Muslim clergy (who opposed all Western ideas as
being harmful to Islam) supported complete isolation.
In any case the Muslims in Imperial Russia gained
the principle of equality of rights when the two
revolutions of 1917 gave a new status to all the
population. Among the Turks in the Volga region
there came into prominence at the "National Congresses" of 1917 and 1918 the question of whether
they should advocate merely cultural autonomy or
also a territorial autonomy (within the frame of the
Idel-Ural state: Idel is the Tatar name for the Volga),
and also the question of relations with Communism.
In addition to this there was the question of a choice
between an amalgamation of Tatars, Bashkirs and
possibly Cuvashes, and their separate organization.
In the Crimea the "National Party" (Milll Flrka),
as representatives of the Crimean Tatars, who were
a minority, came to an agreement in 1917 with the
Ukrainians, whose leading role was recognized also
for the Crimea. In addition, efforts which had been
made during 1918, partly in co-operation with
German troops which had arrived there, to achieve
a territorial secession of the Crimea broke down in
November 1918, and ceased entirely, as did all other
party-political activity, with the occupation of the
Crimea by Bolshevik troops in November 1920.
In Central Asia, the two 1917 revolutions gave
rise to various movements which were directed as
much against the Russian settlers or the Russian
administration as against the conservative Muslim
clergy or the rule of the amirs in Khiva or Bukhara.
Among the Kazakhs, the National Council (AlashOrda) strove in several congresses for a merely federal
incorporation into the new Russia and turned against
the Bolsheviks. But as early as 1919-20 the country
was subdued by the Russians (= Bolsheviks). In
Turkestan, the conservative and the progressive
(Djedld] circles united in discussions which went on
for months on the formation of a "Decentralization
Party", which rejected the Russian policy of centralization and obtained from the Bolsheviks guarantees
of their religious and national freedom, of the re ten-
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tion of private property and of a Sharica system of
jurisdiction; until, in 1922, the Bolsheviks prevailed
in fierce struggles against the Basmaci [q.v.\ movement and had also brought under their control the
two emirates, where the "Young Bukharan" party
co-operated with them.
For both the Volga region and Central Asia, the
victory of Bolshevik rule within the former boundaries
of Imperial Russia (which were finally fixed in
1895) meant the sole rule of the Communist Party.
Within the framework of its changing policy, which
during the 1920*5 was quite open with regard to
national claims, there were repeated political struggles, which finally led the the eradication of the
so-called "National Deviations" (named Sultangalievshcina after one of the prominent Tatar leaders,
Sultan Galiev [q.v.]) and to the establishment of the
Communist Party also in the Muslim districts in the
federative states of that time. However, since national
aspirations remained alive and had to be accommodated to the demands of the state party, the leadership of the Communist Party in these districts
had frequently changed. The very responsible
position of Second Secretary remained for the most
part in the hands of a Russian or a Ukrainian, while
the party leadership was usually given to a native
inhabitant (for 1966, see the lists published in OstProbleme, xviii/io (Bonn 1966), 318 f.). There cannot,
however, after this be said to have been any independent party-political activity among the Muslims
of the U.S.S.R.
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vi.—INDIA AND PAKISTAN
The word hizb in the sense of political party occurs
almost exclusively in compound expressions modelled
on Arabic and Persian. The opposition party
would be hizb-i mukhdlif or fyizb al-ikhtildf-, similarly
fyizb al-aJirdr, hizb al-^ummal and hizb al-mustabiddin
would denote respectively the Liberal party, the
Labour party and the Conservative party. But in the
general sense of political party, the current expression
is siydsi diamd^at, although we also find the term
pdrii, taken directly from English.

In India, the modern notion of a political party is
relatively recent and, before the partition of the
Indian sub-continent in 1947, two major parties
represented the two political groups which led to
the creation of the new India (Bhdrat) and Pakistan:
the Congress Party, with nationalist, pan-Indian
tendencies, and the All-India Muslim League which
favoured the re-grouping of Indian Muslims in an
autonomous territory.
The All-India Muslim League was set up on
30 December 1906 at Dacca on the suggestion of the
Agha Khan. At the start it constituted a cautious move
in the attempt to obtain recognition by the British
authorities of certain political rights for the Muslims.
When the Agha Khan and Amir CA1I, alarmed by the
nationalistic demands of the Muslim League, withdrew from the party, a reconciliation took place
between the Congress Party and the Muslim League:
after 1915, the two organizations held their annual
meetings simultaneously and in the same town. It was
at that point that Muhammad CA1I Djinah tried to
make himself the representative of Indian unity and
to reconcile the somewhat divergent points of view
of the Congress Party and the Muslim League. This
tactical unity lasted throughout the whole period of
effervescence caused by the abolition of the Caliphate
but, from the end of 1927, the two organizations grew
apart, never again to combine their efforts for Indian
independence. Djinah therefore realized that the
Muslim League must become a popular movement,
and no longer remain a clique of landed proprietors
and the rich if it wished to attain its avowed objectives—the defence of the Muslim element among
hostile surroundings (mainly Hindu), the establishment of separate electoral colleges, and the setting
up of an Islamic nation in the Indian sub-continent.
The resolution adopted by the Muslim League in
1940, during the special session held at Lahore, called
specifically for the partition of India on a religious
basis in order to safeguard the interests of the Muslim
community; and in 1942 the Muslim League could
claim to be the only organized party capable of
leading an effective political course of action in favour
of an Islamic State still unborn. Until 1947, the three
expressions Muslim League, Islam and Pakistan were
to be practically synonymous for the majority of the
Muslims of North India.
After the partition of India, the KdHd-i A*zam
Muhammad CA1I Djinah, President of the Muslim
League, became the first Governor-General of Pakistan and Liyakat CA1I Khan the Prime Minister. These
two men made it possible for the new State, in its
first months, to overcome the considerable obstacles
posed by a deficient economy and a social situation
rendered tragically critical by the influx of Muslim
refugees. After the death of Muhammad CA1I Djinah
in 1948 and that of Liyakat CAH Khan in 1951, the
Muslim League lost its dynamism and suffered
severe electoral defeats, especially in East Pakistan.
Until 1956, the leaders of the party did in fact hold
the reins of government. Early in 1956 the new
President of the Muslim League, Sardar cAbd al-Rabb
Nishtar, followed by the other party leaders, decided
that in future ministers could no longer hold office
within the party and asked the deputies of the provincial Assembly of West Pakistan who were members of the Muslim League to form themselves into
a parliamentary party. Despite these salutary measures, the Muslim League was unable to regain its
earlier popularity. It was, however, disbanded like
the other political parties when martial law was proclaimed in October 1958.
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The Ahrar Party was organized in 1930 with the
aim of enabling a Muslim group to participate directly in the Civil Disobedience campaign launched by
Gandhi. For several years it took a part in the struggle
alongside the Congress Party, but its activities were
for the most part limited to the province of the
Pandjab, where it showed itself to be fiercely antiBritish and attempted to deprive the Muslim League
of a section of its electoral supporters. Its success
depended too greatly on the personality of its leaders,
outstanding among whom was cAta3 Allah Shah
Bukhari, a brilliant orator and consummate demagogue. From 1942, when the Muslim League had
become a popular party, the influence of the Ahrar
Party declined rapidly, and many of its followers
rejoined the ranks of the Muslim League. In 1947, at
the time of the Partition, the Ahrar Party disappeared
almost completely. It was only in 1953, during the
riots directed against the Ahmadiyya community,
that it reappeared for a time and appealed, with
some success, to popular religious emotions.
Among the groups representing Islamic nationalism,
the Khaksar movement had a brilliant period
between 1930 and 1942. Its undisputed leader, ^llama Mashriki, imposed an extremely rigid discipline
upon it; military training and social service were
the two essential characteristics of the party. The
imprisonment of cAllama Mashriki and a large number of its members almost entirely crippled the movement which, after 1945, existed only in theory.
The party of the Khuda'i Khidmatgar (Servants of God) exerted any real influence only in the
North-West Frontier Province, where it gave support to the Indian Congress Party. Its leader, cAbd
al-Ghaff ar Khan, turned it into a religious movement
that was destined to organize and discipline Pathan
nationalism. Its members were familiarly known as
"Red Shirts". After Partition, the movement lost
much of its prestige when cAbd al-Ghaffar Khan asked
his followers not to take part in the struggle for
Kashmir.
The Krishak Pradja Party (Peasant Party) was
founded by Fadl al-Hakk as early as 1927, and was
always confined to the province of Bengal. In 1937,
Fadl al-Hakk became Prime Minister of a coalition
government in Bengal, but as the Congress Party
did not give him the overall support that he demanded, he decided to abandon his party and to join the
Muslim League, which however expelled him at the
end of 1941. In May 1944 his government was compelled to resigr, and it was then that the Muslim
League came to power in Bengal. Fadl al-Hakk
became a member of the Constituent Assembly of
Pakistan in 1947, and then Advocate-General for
East Pakistan in 1951. In September 1953 the
opponents of the Muslim League formed the Krishak
Sramik P a r t y (Labour and Peasant Party), once
again headed by Fadl al-Hakk, who demanded the
provincial autonomy of Bengal within the framework of Pakistan. Fadl al-Hakk, now over eighty,
was once again appointed Prime Minister of Bengal in
1954, but the central government dismissed him
shortly afterwards. Minister of the Interior in the
central government in 1955, and then Governor of
East Pakistan, Fadl al-Hakk was once again forced
to resign. The Krishak Sramik Party, believing his
personality to be indispensable, invited him to resume
leadership of the party some time before the proclamation of martial law in October 1958.
The c A warn mi League (People's Party) owes its
existence to the repeated efforts of Husayn Shahid
Suhrawardi to organize a parliamentary opposition
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group of the Western type. Despite the establishment
of parties with almost the same title in the NorthWest Frontier, Pandpb and Sind provinces, and despite the congress held in Lahore in December 1952
to set up the Diinah cAwammi Muslim League, it
was in fact only in Bengal that the movement was
able to play a very significant part. Its social aims
included the abolition of the great landed estates,
nationalization of the jute and tea industries, and
the rapid development of education and social services. Politically, it called for the autonomy of Bengal
within the framework of Pakistan, and also the recognition of Bengali as a national language. When
Suhrawardi became Prime Minister of the central
government in September 1956, the President of the
organization, Mawlana cAbd al-Hamid Khan Bhashani, gave up his position as a protest against Suhrawardi's political manoeuvre whereby he went
straight from the opposition to power. Mawlana
Bhasham even formed a new party with the name
National c Awamml Party, which, as a result of
the banning of political parties in October 1958, had
only a brief existence.
The Republican Party was set up in April 1956
by Dr Khan Sahib to take advantage of the conflicts
among the various factions of the Muslim League
in West Pakistan. Its programme, which throughout
its two congresses held in September 1956 and
September 1958 was far from precise, called for
a democratic and liberal policy on the part of
the government. These good intentions were belied
by the actions of the Republican Party when in power.
By its devious tactics, first in coalition with the Muslim League and then with the cAwammi League, it
precipitated the crisis which was to lead the army
to seize power in October 1958. The bloodless revolution carried through by Field-Marshal Ayyub Khan
put an end to the corrupt parliamentary regime,
which threatened to provoke a national catastrophe
in Pakistan.
The political parties, banned in Pakistan from 1958,
were able to reappear on 14 July 1962, on which date
the National Assembly voted an amendment to the
Constitution of i March 1962. This amendment stipulated that no political party should prejudice the
Islamic ideology, the stability or the integrity of
Pakistan, or receive any aid whatsoever from a
foreign country.
The Muslim League immediately resumed its activities, but the two provincial sections of the movement
disagreed over certain points: while the Western
group intended to bring younger blood into its organization, thereby following the advice given by FieldMarshal Ayyub Khan, the Head of State, the Eastern
group wished to adhere to the tradition of the old
Muslim League. The first party congress was held in
Karachi on 4 and 5 September 1962; it nominated
Khalik al-Zaman as chairman of the organizing
committee of the League. A second congress was
held in Dacca on 27 October, attended by a certain
number of former "counsellors" of the party, who
elected as president Khwadia Nazim al-DIn, the
former Governor-General and Prime Minister.
Furthermore Suhrawardi, who had been arrested
on 30 January 1962 on a charge of treason, was released from prison and, on 4 October 1962, he succeeded in forming the Democratic National Front
which included among its members various former
politicians of both East and West Pakistan.
Finally, Field-Marshal Ayyub Khan, Head of
State of Pakistan, who since the promulgation of the
Constitution of March 1962 had made clear his wish
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to remain above party, decided to become a member
of the rejuvenated Muslim League: he joined it on
22 May 1963.
After the Partition of 1947, the All-India Muslim
League ceased to play an essential part in politics in
the new India. An Indian Muslim League does
however exist, which is of some slight influence in
the South only, in the states of Madras and Kerala.
In 1960, this Muslim League conducted a victorious
electoral campaign in co-operation with the Congress
Party and the Indian Socialist Party to prevent the
Communists from returning to power in the state of
Kerala.
Bibliography: H. R. Tinker, India and Pakistan: A short political guide, London 1962; Keith
Callard, Pakistan: a political study, London 1957;
idem, Political forces in Pakistan, iqtf-igsj, New
York 1959; Mushtaq Ahmad, Government and
politics in Pakistan, Karachi 1959; L. Binder,
Religion and politics in Pakistan, Berkeley and Los
Angeles 1961; W. C. Smith, Modern Islam in India,
London 1946; Richard Symonds, The making of
Pakistan, London 1950; Dilshad Najm al Din,
Political parties in Pakistan, University of the
Pandjab 1955; N. D. Palmer, The Indian political
system, London 1961; M. Weiner, Party politics in
India, Princeton 1957; Roy Manavendra Nath,
Politics power and parties, Calcutta 1960; A. B.
Rajput, Muslim League yesterday and today,
Lahore 1948; Lai Bahadur, The Muslim League,
Agra 1954; Zafar cUmar Zuberi, Dastur: Djumhuriyya-i Pakistan, Karachi n.d.
(A. GUIMBRETIERE)
vii.—INDONESIA
In the years before independence, Indonesia did
not succeed in developing any equivalent of the
Indian National Congress. Political parties came
into existence, splintered, coalesced and disappeared,
in numbers and with a fertility reminiscent of the Indonesian islands themselves. The first party to achieve
a mass following was Sarekat Islam [q.v.] (Islamic
Union), founded, on the basis of an earlier and more
limited association of Muslim merchants, in 1912. Its
following grew rapidly on the tide of Muslim revival
and anti-colonialism, but it was increasingly penetrated and controlled by more secular political
elements, and its influence and popular backing
thereafter declined. Its place was to some extent
taken by the Islamic reform organization Muhammadijah and the Islamic traditionalist organization the
Nahdatul Ulama. In 1920 the more radical Marxists
founded the Communist Party of Indonesia (PKI),
which, until its eclipse following an abortive coup
in the years 1926 and 1927, took up the running. In
1927, leading Indonesian nationalists, including
Dr. Sukarno, founded the Nationalist Party of
Indonesia (PNI}, in the hope of creating a united
nationalist movement. In this they were unsuccessful, but the name and the initials survived as important political symbols, to be resurrected in the
post-independence period. Under the Japanese, as
under the Dutch, political movements proliferated
and were characterized by impermanence, but one
significant move was the welding together of Muhammadijah and Nahdatul Islam into one Muslim organization, Masjumi.
Independence was declared on 17 August 1945,
and all significant groupings rallied to Dr. Sukarno
as President of the new Republic of Indonesia. It
was at first intended that there should be a single
political organization, but calls soon arose for the

legalization of political parties. When this was
permitted, three assumed prominence. These were
the Masjumi (Consultative Council of Indonesian
Muslims), partly based on the earlier war-time organization; the Indonesian Nationalist Party (PNI),
many of whose leaders had once been active in the
old PNI; and the Socialist Party, which was soon to
split into a democratic wing taking the name of the
Socialist Party of Indonesia (PSI), and a left wing.
The latter was largely absorbed in a re-formed
PKI, but this, like its precursor, was to have a short
effective life, for it was again suppressed after an
unsuccessful coup (1948).
After the Dutch conceded independence, in 1949,
there followed a period of experiment with constitutional democracy on the Western pattern. At first
two parties—the Masjumi and the PNI—dominated
the governing coalitions, and by and large the PSI
was sympathetic to their aims, which were moderate.
After 1953, however, new alignments began to
emerge. The recovery of the PKI had become
noticeable after 1952, and it tended to throw its
weight behind the more radical wing of the PNI,
thus detaching it from Masjumi and the PSI. The
new coalitions, supported by the communists, included the PNI, the Nahdatul Ulama (which had
broken away from the Masjumi in 1952; being more
strongly anti-Western, it could reconcile more
conservative religious attitudes domestically with
more anti-imperialistic policies externally), and a.
number of minor nationalist and Islamic parties.
After the first, and so far the last, general election
in 1955, four main parties emerged—the PNI,
Masjumi, Nahdatul Ulama and the PKI. An attempt
was made to govern by means of coalitions embracing
all the major non-communist parties, but this failed.
The parties continued to show themselves incapable
of constructive co-operation and, outside the PKI,
incapable of sustaining even internal cohesion. In
the years 1956 to 1958, the existing Parliamentary
system was replaced by "Guided Democracy", in
which real power ebbed away from the parties and
lodged instead in the President and the Army. The
PKI, however, continued to play a crucially important role, enabling President Sukarno to maintain
his own position in relation to the armed forces.
The 1945 Constitution was re-enacted by Presidential decree in July 1959. This temporarily put an
end to an ideological debate which had racked the
young republic from the beginning, and had underlain many of the political divisions, namely what was
to be the role of Islam in a predominantly Muslim
country. Ninety per cent of Indonesians were said
to be Muslims, but on the other hand there was a
clear distinction inside this majority between the
devout and the nominal. President Sukarno had
consistently argued and manoeuvred against making
Indonesia an Islamic state, on the grounds that all
opinions represented in the republic must be tolerated
and embraced. The 1945 Constitution was based,
largely on his insistence, not on Islam, but on his
own panca slla ("five foundations", see DUSTUR,
p. 663), of which the first was, not acceptance of
Islam, but simply belief in one God. Parties wishing
to retain a legal position under Guided Democracy
had to be prepared to acknowledge and accept the
panca ilia, and this a handful of parties, including
paradoxically the PKI, did. The PKI, which had
earlier in its career antagonized Muslims by a dogmatically Marxist position vis-a-vis religion, was now
guided by leaders who had drawn the moral of the
two disasters of 1926-27 and 1948, and were con-
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vinced that the only way to power was through slow
and careful building up of support by legitimate
means throughout the country without risking
further suppression. The Masjwni and the PSI were,
in contrast, banned in 1960, partly as a result of the
complicity of a number of their leaders in the antiSukarno revolt of 1958 in Sumatra. In 1961 and
1962, a number of troublesome Islamic revolts were
also crushed, including a major one; led by Darul
Islam, a fanatically Muslim organization, which had
lasted for thirteen years in West Java. A National
Front was formed in August 1960, in which the
surviving parties were obliged to participate, for
example by helping to disseminate Sukarnoist ideas.
As compared with the pre-igsS period, the parties
had suffered badly by the introduction of Guided
Democracy in respect of their freedom of political
action and movement. The banning in 1965 of
Partai Murba, a left-wing nationalist but anticommunist party, continued the process of political
simplification and polarization.
However, Islam continued to play a vital political
role in the opposition which its organized manifestations put up at all levels, from the village to the
Governmental, and in all social organizations and
strata, to the steady accretion of strength to the
PKI and its various "front" organizations. Clashes
between Muslims and communists were common, and
culminated in the aftermath of the "September 30
Affair". This was an attempted pre-emptive leftwing coup in the face of threatened suppression of the
PKI by the Army in 1965, and its failure precipitated
nation-wide massacres in which untold thousands of
communists and their supporters were killed. At the
time of writing (March 1966), it is not yet clear
what the attitudes of the new Army leaders in
Indonesia will be either to Islam or to the political
parties, but already the PKI has been banned.
Bibliography: G. McT. Kahin, Nationalism
and revolution in Indonesia, Ithaca N.Y. 1952;
J. M. Pluvier, Overzicht van de Ontwikkeling der
Nationalistische Beweging in Indonesia in de jar en
IQJO tot 1942, The Hague 1953; Soedjatmoko,
The role of political parties in Indonesia, in P. W.
Thayer (ed.), Nationalism and progress in free Asia,
Baltimore 1956; H. J. Benda, The Crescent and
the Rising Sun, The Hague 1958; H. Feith, The
decline of constitutional democracy in Indonesia,
Ithaca N.Y. 1962; A. Brackman, Indonesian
communism, New York 1963; G. McT. Kahin,
Indonesia, in G. McT. Kahin (ed.), Major governments of Asia2, Ithaca N.Y. 1963; H. Feith,
Dynamics of Guided Democracy, in R. McVey (ed.),
Indonesia, New Haven 1963; idem, Indonesia, in
G. McT. Kahin (ed.), Government and politics in
Southeast Asia2, Ithaca N.Y. 1964; D. Hindley,
The Communist Party of Indonesia 1951-1963,
Berkeley and Los Angeles 1964; J. S. Mintz,
Mohammed, Marx and Marhaen, London 1965;
J. M. Pluvier, Confrontations, Kuala Lumpur 1965.
(J. A. M. CALDWELL)
9IZKIL, the biblical prophet Ezekiel. His
name does not occur in the Kurgan, but tiaditional
exegesis regards him as that prophet of the people
concerning whom the Kurgan speaks in these words
(II, 243/244): "Hast thou not regarded those who
went forth from their habitations in their thousands
fearful of death? God said to them "Die!", then He
gave them life" (tr. A. J. Arberry). According to
exegetic tradition, this took place in the time of the
prophet Hizkil b. Budhi (or Buzi, corrupted into
Burl; in the Bible TQ Buzi—Ezekiel, I, 3); the
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immediate cause of this mortality was an outbreak of
plague (£acwn); and the description given of the
resurrection (a temporary one, until the predetermined term of life—ad&al [q.v.]) of these people is
manifestly inspired by Ezekiel, XXXVII, i-io,
amplified by rabbinical narrations (see especially
Babylonian Talmud Sanhedrin 92b). In certain
recensions the episode is dated to the intermediate
period between Joshua and David; others place it
in the reign of Dahhak [see ZUHAK] or even in the
time of the prophet Daniel.—Ilizkil (his name is also
written Hizkil) is said to have been ibn al-*adjuz, a
child born late in life to a mother who, at a very
advanced age, invoked God, begging for offspring,
and whose prayer was answered (a garbled reminiscence of the birth of Samuel). A tradition
of obscure origin gives the name Hizkil (or Hirbil) to
the "believer in Pharaoh's family" left unnamed in
the Kur'an (XL, 28/29). This man is said to have
constructed the casket in which Musa [q.v.] was
entrusted to the river.
Bibliography: Ibn Kutayba, K. al-Ma^drif,
ed. S. cUkasha, 51; Tabari, i, 2, 53-540; idem, Tafslr,
new ed., v, 266 (old ed., ii, 365) ff.; Mascudi,
Murudi, i, 103 ff. (Pellat, i, 42 ff., § 97); K. alBad* wa 'l-ta*rikh, iii, 4/5 and 98/100 (cf. index,
s.v. Ezechiel); Balcami, La Chronique de Tabari, i,
44, 408; Thaclabi, cArd*is al-mad^dlis, Cairo 1371,
103, 148 f.; H. Speyer, Die biblischen Erzahlungen
im Qoran, 415; B. Heller, Encyclopaedia Judaica,
Vi, COl. 881-2.

(J. ElSENBERG-[G. VAJDA])

EMAD U-MtJSA (SlDi), great saint of southern Morocco and patron saint of Sus, was born
about 864-5/1460 at Bu Merwan in the territory of
the Ida u-Semlal, at the western extremity of the
Anti-Atlas. He died, after living more than a century,
in 971/1563, and is buried in the region of Tazerwalt
where crowds still come to venerate his tomb.
Hmad u-Musa adhered to the tarika [q.v.] founded
in the 9th/i5th century by Abu cAbd Allah Muhammad al-Djazuli[see AL-DJAZULI]. This last had devoted
himself to spreading the teaching of al-Shadhili
(7th/i3th century), himself a disciple of the famous
c
Abd al-Salam b. Mashish [q.v.], whose master was
the great Andalusian sufi, Abu Madyan [q.v.].
Al-Shadhill's school recalls, in some aspects of
its teaching, that of the unworldly Franciscans.
It forbids monasteries and bids its members lead
a wandering and contemplative life, without resorting to begging. This suited Hmad u-Musa,
who enjoyed travelling. In the course of his stormy
youth, he liked to wander across the country
in cheerful company. Touched by divine grace, he
undertook the classic journey to the East and went
as far as Baghdad. On his return to Morocco, he
visited Marrakush, Taroudant, and finally Bu Merwan, his native village. Then he gave up these
lengthy journeys to found a zdwiya in the Tazerwalt
region, situated at the south-west edge of the AntiAtlas.
By a kind of transmutation well known in the
Maghrib, and upon which there is no need to elaborate here, the saint became a Marabout, spiritual
head of a community and father of a vigorous
dynasty destined to reign in the Tazerwalt, which
became a kingdom independent of the Makhzen.
In the ioth/i6th century, Hmad u-Musa supported
the Sacdi Shorfa who were fighting the Portuguese;
but very soon his successors cut themselves off from
the central power and founded the kingdom of
Tazerwalt with High as its capital.
The first half of the nth/i7th century was the
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apogee in the history of this kingdom. Sldi CA11,
grandson of the Marabout and the foremost member
of the dynasty, felt strong enough to make a bid for
the Sharifian throne against Afcmad al-Mansur's
successor. However, towards the end of his reign,
the power of Ilmad u-Musa's descendants, which
extended greatly beyond the boundaries of Tazerwalt, was threatened by the progress of the cAlawl
Shorfa of Tafilelt. The second half, of this century
brought the temporal power of the Marabout's descendants to an end for at least a hundred years.
Indeed, the kingdom was unable to withstand the
strength and energy of the cAlawi sultans, Mawlay
al-Rashid and Mawlay Ismacil.
Between the end of the i8th century and the end
of the 19th, the Ulad Sldi Hmad u-Musa regained
their power, but the Sultan Mawlay al-Hasan (12901311/1873-94) took it from them again.
From then on, although the princes of Tazerwalt
had lost their kingdom, yet their spiritual authority,
thanks to Hmad u-Musa, still remained intact down
to the beginning of the 2oth century. Large crowds
continue to assemble for the three annual pilgrimages (March, April and September) around the tomb
of Hmad u-Musa, who has remained the patron
saint of travellers and the great saint of the Sus.
Bibliography : A few lines on him can be found
scattered among a dozen or so pages (see index
s.v. Ahmad Ou Mousa) in R. Montagne, LesBerberes
et le Makhzen dans le Sud du Maroc, Paris 1930.
In the first place one should consult: L. Justinard,
Notes sur I'histoire du Sous au XVI* siecle, in AM,
xxix (1933); Dj. Jacques-Meuniz, Greniers-Citadelles au Maroc, Paris 1951 (the chapter Chronique
du royaume de Tazeroualt, 198-217, very clearly
expressed, is an excellent resume of the history of
the house of Tazerwalt from the i6th to the 2oth
century); L. Justinard concluded his research on
the kingdom of Tazerwalt by publishing his notes
as a small treatise called Un petit royaume berbere,
le Tazeroualt, un saint berbere Sidi A hmed ou Moussa, Paris 1954; the author gives here the Arabic
manuscript sources for the life and legends concerning the saint.
(A. FAURE)
HOGA [see KHWADJA].
HODH [see HAWD].
HODNA [see HUDNA].
HOLY PLACES [see MAKKA, AL-MAD!NA,
KARBALA 3 , AL-KUDS, NADJAF, etc.

For the CUStod-

ianship of the Christian Holy Places in Jerusalem
see KANISAT AL-KIYAMA].
HOMILETICS [see WACZ].
HONOUR [see C IRD ; MUFAKHARA].
HORDE, term originating from the Turkish
ordu, via the Russian or da and Polish horda, and
assimilated into European languages from the i6th
century onwards, is the name given to the administrative centre of great nomad empires, particularly
also to the highly adorned tent of the ruler (cf. the
Golden Horde); then to such nomad confederacies
themselves, insofar as they formed a tenuous asso
ciation linked to no particular place, substantially
different in their way of life and government from
the settled population, and inflicting considerable
damage on this population by their marauding
attacks. In the Islamic world it was mainly the
Turkish and Mongol conquerors of the 7th/i3th
century onwards who ruled their empires from a
tented encampment. The rulers of such states often
remained for decades in this non-sedentary life,
migrating with their court and the nucleus of their
people according to the rhythm of the seasons,

between northern and southern (high and lowlying) areas. Their tents, not only living quarters, but
mosques and churches, as well as the harem, were
transported on carts (araba). The wanderings of such
a horde (for the Golden Horde, see BATU'IDS)
were described in detail by the Flemish traveller
William of Rubruck, 1254-56, and by Ibn Battuta
[q.v.] in 1333 (Ibn Battuta, ii, 379-87, 398-412, trans.
Sir Hamilton Gibb, ii, Cambridge 1962, 481-5, 490-8;
condensed in Spuler, Horde*, 264-6). When the
peoples of these nomad empires gradually became
sedentary, they grew accustomed to a particular
place of residence and to permanent wooden or stone
houses, and their rulers built themselves palaces
(Saray, Tabriz, Sultaniyya, Kara Korum, Khanbalik
= Peking, Karshi in Central Asia, etc.; see these
articles). Thus the original "horde" gradually disappeared from the Islamic world from the nth/i7th
century onwards; nevertheless, the raids of the
Crimean Tatars in Podolia and Wolhynia (well into
the I2th/i8th century) and the marauding attacks
of the Turkmens into northern Persia as late as the
i9th century kept alive the memory of this kind of
state. For a long time, too, in Islamic states, military
units were quartered in tented encampments or
barracks, which (like the Roman Pretorian Guard or
the bodyguard of the cAbbasids) were situated at
some distance outside the capital and other large
cities, to prevent their becoming a danger to the
rulers or the population, or lending support to insurrections. Soldiers in such military encampments
(to which too the name of ordu was given) could
usually be quickly installed (cf. the Janissaries).
A lingua franca often developed amongst them. In
these camps in central and western Asia in the 8th/
14th century, Turkish replaced Mongol as the language of the nomad invaders and of the court. A
similar function was fulfilled by the military encampments of the Muslim rulers of Northern India,
particularly the Great Moguls. The language which
developed here, a mixture of Hindu, Persian and
Arabic elements, was recognized after 1947 as the
official language of Pakistan, and still bears today
the name which reveals its origin, Urdu [q.v.].
Bibliography: For the Turkish term see Mahmud al-Kashghari, Diwdn, Istanbul 1917, i, 112
(ed. C. Brockelmann, Budapest 1928, 128); G.
Doerfer, Turkische und Mongol. Elemente im
Neupersischen, Wiesbaden 1963, i, 165 (no. 4) and
ii, 1965, 32-9 (no. 452). On the horde, see (for
the Mongol peoples) L. Krader, Social organization of the Mongol-Turkic pastoral nomads, The
Hague 1963.
(B. SPULER)
HORMUZ [see HURMUZ].
C
HOROLOGY [see SA A].
HOROSCOPE [see TALIC].
HORSE [see FAR AS].
HORSEMANSHIP [see FURUSIYYA].
HOSPITAL [see BIMARISTAN].
HOSPITALITY [see DAKHIL, DAYF, DJIWAR,
IDJARA].
HOSTELRY [see FUNDUK, KHAN].
HOT [see BALUCISTAN].
HOTIN [see KHOTIN].
HOUSE [see DAR].
HUBAL, an Arabian god whose worship was
fostered in Mecca by the Khuzacl cAmr b. Luhayy
[q.v.] in the first half of the 3rd century A.D. Represented at first by a baetyl, like most of the Arab
deities, it was later personified, with human features,
by a statue made of cornelian, with the right arm
truncated (cf. Judges III,15, XX, 16) and which the

HUBAL — HOD
Kurayshis are said to have replaced by a golden
arm (al-Azraki, Akhbdr Makka, ed. Wiistenfeld,
Leipzig 1858, 74). It was from a town with thermal
springs (hamma) that it was apparently brought to
the Hidiaz. Having come there to bathe in the waters
and thereby being cured of a serious illness, cAmr b.
Luhayy, it is said, had taken back this statue with
him. As to its place of origin, tradition hesitates
between two towns. For al-Azraki (31, 58, 73), this
town is Hit in Mesopotamia, a town situated on the
Euphrates, and on the edge of the desert (al-Mascudi,
Murud[, iii, 328; Yakut, 997-8; cf. R. Dussaud, La
penetration des Arabes en Syne avant VIslam, Paris
i955> 86, n. 2), and today still renowned for its
springs of bitumen {cf. E. Dhorme, Recueil, Paris
1951, 749); for others (Ibn Hisham, 51; al-Mascudi,
op. cit., iv, 46; Yakut, iv, 652 ff.; al-Shahrastanl,
431), it is Ma3ab, in the district of al-Balka3, in
Transjordania.
Having asked the local inhabitants what was the
justification of their idols, cAmr b. Luhayy is said
to have received the following reply: "These are the
lords (arbdb) whom we have chosen, having [simultaneously] the form of the celestial temples (alhaydkil al-^ulwiyya] and that of human beings
[cf. lamblichus, De Myst., Ill, 30]. We ask them
for victory over our enemies and they grant it to us;
we ask them for rain, in time of drought, and they
give it to us" (al-Shahrasta.nl, loc. cit.).
In the Kacba, Hubal must have preserved this
original character of a stellar deity; but his most
characteristic role was that of a cleromantic divinity.
Indeed, it was before the god that the sacred lots
(istiksdm [q.v.} bi 'l-azldm] were cast. The statue
stood inside the Ka c ba, above the sacred well which
was thought to have been dug by Abraham to receive
the offerings brought to the sanctuary (al-Azraki,
31). Another somewhat surprising fact indicates a connexion with Abraham: in the mural paintings of
the pre-islamic Kacba, Hubal, represented as an old
man holding arrows, seems to have been assimilated
with Abraham (al-Azraki, in).
The earliest mention of the name Hubal occurs
in a Nabataean inscription (CIS, ii, 198), in which it
appears as an associate of Manawat. According to
al-Azraki (73), its cult was the best organized in the
Ka c ba: a hddiib guarded the idol; he received the
offerings and sacrifices that were brought; he shook
the arrows of divination before it. When a Meccan
returned from travelling, he used to go to give thanks
to the god before going to his own home. In the field
of popular piety at least, it eclipsed the other deities
in the Meccan pantheon, to such an extent that there
has been some speculation whether the unanimity
regarding this cult did not help to prepare the way
for Allah (cf. J. Wellhausen, Reste*, Berlin 1897, 75;
Dussaud, op. cit., 143 ff.; an opinion disputed,
though wrongly, by Lammens, Les Chretiens a la
Mekke, inBIFAO, xiv (1918), 24).
Bibliography: In addition to the authors
referred to in the text, see Yakut, iv, 949-50.
The essential facts concerning this deity will be
found in T. Fahd, Une pratique cleromantique a la
Kacba preislamique, in Semitica, viii (1958), 55-79,
particularly 58 ff., 73 ff.
(T. FAHD)
tfUBAYSH B. MUBA§H£HIR [see DJA'FAR B.
MUBASHSHIR].
#UBB [seeCISHK].
IIUBUS [see WAKF].
AL-^UBCS (HABSI), a. tribe, for the most part
settled, of al-Sharkiyya district in cUman, southeastern Arabia. Al-Hubus belong to the Hinawl
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political faction (see HINA, BANU) of cUman, and
members of the tribe are adherents of the Iba<liyya
[q.v.]. They, together with al-Hirth and al-Hadiariyyun, formed the tribal block upon which the Imamate
relied in al-Sharkiyya until the events of 1377/1957
[see CUMAN].
Al-Hubus are settled in a group of villages, known
collectively as Baladln al-Hubus, in upper Wadi
c
Andam. Their tribal capital is Mudaybi, which
since 1377/1957 has been administered by a wall,
C
A1I b. Zahir al-HinawI. Other important villages of
Baladin al-Hubus are al-Rawda, Samad, al-Fath,
Mutaylic, al-Wafi, al-Radda, al-Sharik, al-Zahib, and
al-cAynayn. Muhammad b. Sacud b. Muhammad of
the Awlad Rushayd section, residing in al-Fath, was
paramount shaykh of al-Hubus in 1384/1965. Final
authority in the area, however, rested with the
appointed governor. Important tribal sections of
al-Hubus are al-Qiananima, al-cAsasira, Awlad
Haban, and Al Shabib. Al-Djawabir and al-Shamatira
are Bedouin sections that share the northern part of
Ramlat Al Wahlba with Al Wahiba.
Bibliography: G. P. Badger, History of the
Imams and Seyyids of Oman, London 1871;
Admiralty, A handbook of Arabia, London 1916-17;
Arabian American Oil Company, Relations
Department, Research Division, Oman and the
Southern Shore of the Persian Gulf, Cairo 1952
(English and Arabic); J. G. Lorimer, Gazetteer of
the Persian Gulf, cOmdn, and Central Arabia,
Calcutta 1908-15; J. B. Kelly, Eastern Arabian
frontiers, London 1964.
(J. MANDAVILLE)
HtJD, the name of the earliest of the five "Arab"
prophets mentioned in the Kur'an (Hud, Salih,
Ibrahim, Shucayb and Muhammad). In his history,
which is related three times (on this repetition, see
al-Djahiz, Bay an, ed. Harun, i, 105) in slightly
different forms (in chronological order: XXVI,
123-40, XI [Sura of Hud], 52-63/50-60, VII, 63-7O/
6.5-72, XLVI, 20/21, merely a restatement), the
Km°an represents him as an cAdi sent to this people
[see CAD] to exhort them to adore the One God; but,
like Muhammad later in Mecca, he found only
incredulity and insolence among the people and his
followers were few; God therefore punished the cAd,
destroying them with a "roaring wind" (XLI, 15/16,
LIV, 19, LXIX, 6). Later tradition adds that, having
suffered three years of drought, the cAd sent a
deputation to Mecca to pray for rain. God made
three clouds appear in the sky, one white, one red
and one black. One of the deputation, called Kayl,
was given the choice of one of the three by a voice
from heaven. He chose the black one, with the result
that a terrible storm broke over the cAd and destroyed
the whole people with the exception of Hud and his
followers; they went to settle in Mecca, where the
prophet stayed until his death at the age of 150
(according to another tradition, he did not make
the pilgrimage to Mecca and until his death never
left his people; Ibn Rusta, 26, trans. Wiet, 24).
There exist several traditions concerning the
genealogy of Hud, going back to cAd b. C0s b. Aram
b. Sam b. Nuh; but he is sometimes assimilated with
c
Abar (the biblical Heber, ancestor of the Hebrews)
or regarded as a son of the latter. Since the word
Hud is also, in the Kurgan, a collective noun denoting
the Jews (II, 105/111, 129/135, 134/140) and that
the root h.w.d. there has the meaning "to practice
Judaism, to profess the religion of the Jews" (II,
59/62, IV, 48/46, etc.), the proper name certainly
appears to be derived from this root, which would
also confirm the identification of Hud with the
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ancestor of the Jews; thus Hirschfeld is perhaps
correct when he calls' Hud an allegorical figure
(Beitrdge z. Erkldrung des Koran, Leipzig 1886,
17 n. 4).
The South Arabian tradition transmitted by Wahb
b. Munabbih [q.v.] gives other details about Hud,
making him a brown-skinned merchant with handsome features and flowing hair.
The Kabr Hud, situated at the mouth of the
Barhut [q.v."], in the Hadramawt, is a place of
pilgrimage still frequented. R. B. Serjeant (Hud,
129) verified on the spot the facts related by alHarawl (Ziydrdt, 97/220-1), who described, at the
gate of the mosque, on the west side, the rock onto
which Hud climbed to make the call to prayer and
mentioned, at the bottom of the ravine, the well (or
rather grotto) of Balhut.
As often happens, however, the grave of Hud is
located in several places. For example, it is said to
be between the well of Zamzam and the angle of the
Kacba (al-HarawI, 86/198) or in the south wall of the
mosque at Damascus (al-Harawi, 15/38; Ibn
Battuta, i, 205, ii, 203 [trans. H. A. R. Gibb, i, 128,
ii, 386] adds that there is an inscription stating
"This is the tomb of Hud b. cAbar", but he thinks it
more likely that his tomb is in the Ahkaf [q.v.])',
another tradition even makes the prophet the builder
of the walls of the Great Mosque of Damascus (see
J. Sourdel-Thomine, Pelerinages damascains, in
B £t. Or., xiv (1952-4), 75, n. 7; Ibn Battuta, i, 205,
speaks only of the south wall); this is certainly the
reflexion of a local tradition, giving proof of the
interest which the Muslims attached to the prophet
of the cAd.
Bibliography: Commentaries on the Kur'an,
on VII, XI, XXVI; Ibn Kutayba, Ma'drif, ed.
c
Ukasha, 28, 56; Tabarl, i, 231 and index; Mascudi,
Murud[, index; Thaclabi, Kisasal-anbiya*, 1290ed.,
63 ff.; Hamdanl, Iklll, i, 37 ff., viii (ed. N. A.
Paris), index; Maracci, Refutationes, 1698, 282 and
older works there cited; Geiger, Was hat Mohammed aus dem Judenthum aufgenommen2, in ff.,
English trans., Judaism and Islam, Madras 1898,
88 ff.; R. B. Serjeant, Hud and other pre-Islamic
prophets of Hadramawt, in Le Museon, xlvii (1954),
121-79.
(A. J. WENSINCK-[CH. PELLAT])
Ht}D, BAKU [see HUDIDS].
3
HUDA [see CHINA'].
Ht)DA3l, MAHMUD B. FADL ALLAH B. MAHMUD,
better known under his makhlas HudaDi, born at
Ko£ln'sar in 950/1543-4 (Hilda3!, al-Tibr al-maskuk,
Istanbul, Selim Aga, Hiidayi collection no. 250,
vol. i, fol. 7iv., 8iv., 87r.; op. cit., Bursa, Orhan, Ulu
Cami collection no. 1753, fol. 258v., 29or., 4O4V.).
Almost nothing is known or the first twenty-seven
years of his life except that he was an orphan from
early childhood (op. cit., Selim Aga, Hiidayi collection,
no. 250, vol. i, fol. 76v., vol. ii, fol. 64V.), and that
he spent a number of years at Sivrihisar where he
was in contact with the disciples of shaykh Baba
Yusuf (op. cit., vol. i, 27v., vol. ii, isv., 69V.). In
978/1570-1, he entered the service of Nazirzade,
in the medrese of Selim II at Edirne (cAta3!, Dhavl
al-Shakd*ib al-nu'mdniyya, Istanbul 1268, 760, cf.
-i4i). He followed his master when the latter was
appointed kddl, first at Damascus, then at Cairo and
finally at Bursa (Muliarram 98i/May-June 1573).
He was given the post of kadi's deputy (nd*ib) in the
tribunal of the old mosque (Didmi'-i ^atfy), and of
teacher (miiderris) at the Farhadiyya medrese
(cAta3I, op. cit., 760, cf. 241). There then followed a
period of misfortune which coincided with a religious

crisis. He lost his position as nd*ib, perhaps because
of an error which he made over a legal matter
(Ismacil Beligh, Giildeste, Bursa 1302, 335). When his
patron was transferred to Edirne, on 4 Radjab
983/9 October 1575, he remained at Bursa and on
i Dhu 'l-Ka c da 984/18 January 1577 he became the
disciple of Shaykh Cftade, the founder of the Djilwatiyya [q.v.] order. At the end of 986/1578, he also
lost his post at the medrese and fell into poverty. His
period of initiation under Uftade lasted for three
years. On Saturday, i Dhu 'l-Kacda 987/19 December
J
579> only a few months before Cftade's death in
988/1580 (see I. Beldiceanu-Steinherr, Scheich
Uftade, der Begriinder des Gelvetijje-Ordens, Munich
1961, 131 f.), the latter sent him on a mission to
Sivriliisar. Other journeys followed (cAbd al-Ghani
al-Nabulusi, Sharh-i Tadialliydt-i Hudd'i, Ankara
Dil ve Tarih-Cografya Fakiiltesi, I. S. Sencer
collection, i/35i5, fol. 2v.). He settled finally at
Istanbul, on the Asiatic side, at first in the district
of Camlidja and later at tjskiidar. In Djumada II
ioo2/February-March 1594, he was appointed
preacher (wdciz) in the mosque of Mehemmed II
through the good offices of the kddicasker of Rumeli,
Sunc Allah, and received 100 akce from the foundation
(Pecewi, ii, 36; cAta°I, op. cit., 761). On the completion
of his own mosque, in 1003/1594-5, he resigned from
this post. Instead, he preached on Thursdays in the
Mihrimah mosque and, from 1020/1611-2, on the first
Monday of each month in the Sultan Ahmed mosque
(cAta5i, op. cit., 761). He died in 1038/1628-9. His
turbe is adjacent to his mosque.
HiidaDi enjoyed a very great prestige in his own
day. His convent was a refuge for dignitaries who
had fallen out of favour (Pecewi, ii, 357; Nacima,
Ta^rikh, 1280, ii, 155, 159; Hammer-Purgs tall,
Histoire, viii, 168, 233, 251, 272). Although Uftade
must be considered as the founder of the Djilwatiyya
order, there is no doubt that it was due to Hilda0!
that the order survived. Faithful to his master,
Huda'i gave it a firmly orthodox bias (cf. his attitude
to the disciples of Badr al-Din: M. Sharaf al-DIn,
Samdwna-kddisi-oghlu shaykh Badr al-Din, Istanbul
1340, 72).
There exist some poems by him of a mystic
character and some short works relating to religious
matters, some of which have been edited by M.
Giilshen (Kulliydt-i hadrat-i Hudd'i, Istanbul 1338),
some letters and a journal in Arabic which he began
at the time he attached himself to Uftade (and from
which have been taken the main dates of his life).
The section which runs from Muharram 985 to 9
Shawwal 987/March-April 1577 to 27 November 1597,
has the heading Kalimdt. . can al-Tibr al-maskuk
flmd d[ard bayna hadrat al-shaykh wa bayna hddha
'l-fafyir fi athnd* al-suluk (autograph: Istanbul,
Selim Aga, Hiidayi collection no. 250, 2 vols.). The
section from i Dhu 'l-Kacda 987 to Rabic I 1021/19
December 1579 to May 1612, which is very fragmentary, is found in libraries under the title of
Tad[alliydt. A commentary was written on one
part of this section by cAbd al-Ghani al-Nabulusi. On
the copies and translations, see I. Beldiceanu-Steinherr, op. cit., 2-5, 10-21.
Bibliography: In addition to the works
mentioned above: Brockelmann, II, 444, S II, 661;
Hadidji Khalifa, Fedhleke, Istanbul 1287, ii,. 113-4;
Hammer, Geschichte der osmanischen Dichtkunst,
Pesth 1837, iii, 192-202; Ismacil Hakki, Kitdb alsilsila al-d[ilwatiyya, Istanbul 1291, 82-6; Muhibbi,
Khuldsat al-athar fi acydn al-%arn al-Tiddi 'ashar,
Cairo 1284, iv, 327-9; C0thmdnli mu'ellifleri, i,
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185-8; Z. Tezeren, Hiidai, hayati ve eserleri
(thesis, Istanbul 1939-40), Istanbul, Tiirkiyat
Enstitusii no. 114.
(I. BELDICEANU-STEINHERR)
AL-IIUD AYBIYA, or AL-HUDAYBIYYA, a mediumsized village on the edge of the liaram or sacred
territory of Mecca, one marhala from Mecca itself.
Both the village and the Mosque of the Tree (presumably on the site of the pledge described below)
were unknown in the time of al-Fasi (d. 832/1429).
One authority says the name was derived from a
dome-shaped or hump-like (fyadbd*} tree, but this
may be conjecture.
The village gave its name to an important Muslim
expedition from Medina, led by Muriammad, in
Dhu 'l-Kacda of the year 6 (March 628). Muhammad
had a dream (cf. Kur'an, XLVIII, 27) in which he
saw himself performing the rites of the lesser pilgrimage ('umra) at Mecca, and decided to make an
expedition to Mecca for this ostensible reason, though
iii so doing he would also demonstrate to the pagans
of Mecca that Islam was an Arabian religion and
would not threaten the prestige of their sanctuary.
Muhammad hoped that the nomadic tribes near
Medina would join him, but they saw little prospect
of booty and were afraid the expedition might end
in disaster. He set out with only about 1400 followers,
mostly from Medina itself, and they had with them
camels for the sacrifice. The Meccans, realizing that
after the failure of their attempt to besiege Medina
they would be considered weaklings if they let
Muhammad enter Mecca even as a pilgrim, sent out
200 cavalry to bar his way. These Muhammad
eluded by taking an unusual and very difficult route,
and so reached al-Hudaybiya on the edge of the
haram. Here he decided to halt and negotiate.
A number of emissaries came and went between
himself and the Meccans. Eventually a treaty to
last ten years was agreed on, of which the following
were the chief provisions: for the present, Muriammad and his followers were to withdraw, but in the
next year Mecca would be evacuated for three days
to let them perform the cumra; there was to be
no raiding between the two parties; Muhammad
was to send back to Mecca anyone of Kuraysh
(presumably minor or woman) who came to him
without permission of his or her protector; and
others than Kuraysh were to be free to enter into
alliance with either side. On the conclusion of the
treaty Muhammad and his followers sacrificed their
animals and returned to Medina. Many were disappointed; some thought Muhammad's policy mistaken. The expedition to Khaybar about six weeks
later was in part to console them for this disappointment. A year after the original expedition Muhammad performed the pilgrimage with a party of about
2000. The treaty continued in force for only about
ten months more, because a quarrel between allies of
the contracting parties led to Muhammad's victorious entry into Mecca (Ramadan 8/March 630).
While the Muslims were at al-Hudaybiya negotiating, it came to be believed that one of their
envoys, cUthman b. al-cAffan, had been killed.
Muhammad then called on them to take an oath to
support him, known as the Pledge of Good Pleasure
(baycat al-ridwdn) or the Pledge under the Tree. It is
usually said to have been an oath not to flee, but
it is more likely that (as stated by one authority in
al-Wakidi) it was an oath to follow Muhammad in
whatever he decided. If the latter, the oath marked
an increase in Muhammad's constitutional powers.
Ridwan is used because Kurgan, XLVIII, 18 says
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God was "well pleased (radiya) with the believers
when they pledged themselves under the tree".
Bibliography: Yakut, ii, 222; al-Fasi in
Wiistenfeld, Mekka, ii, 83; J. Wellhausen, Reste
arabischen Heidentums, second ed., 104; Ibn
Hisham, 740-55; al-Wakidi (Wellhausen), 241-64;
Ibn Sacd, ii/i, 69-76; Tabari, i, 1528-51; F. Buhl,
Das Leben Muhammeds, 285-92; W. Montgomery
Watt, Muhammad at Medina, Oxford 1956, 46-52;
H. Lammens, La Mecque, in MFOB, ix (1924),
132-7; Wensinck, Handbook, s.v. Iludaibiya.
(W. MONTGOMERY WATT)
AL-IJUDAYDA, name of the principal coasttown between Djudda and Bab al-Mandab, in
Tihamat al-Yaman (14° 48' N., 42° 57' E.). It is the
most important strategic and commercial seaport in
the Yaman, and also the capital of its province
(liwd*) of the same name. It is situated on the low
sandy coast 10 km. south-east of the base of the
peninsula stretching northward to Ra5s al-Katib.
Perhaps this place may be identified with the
Marsd al-fyadifh mentioned by Ibn Battuta, although
from a notice of al-Khazradji under the year 797/1395
it would seem that at that time the name al-Hudayda
referred merely to this part of the coast, where not
even a village was in existence. As an inhabited place
it is first mentioned in the chronicles of al-Daybac
and Abu Makhrama in connexion with the recognition of the first Tahirid sultan in Aden (859/1454-5).
It was raided by the Egyptian Mamluk Sultan alGhuri's expeditionary force in 921/January 1516, but
had not yet any strategic importance then. It
remained of secondary importance next to Mocha
during the nth/i7th and I2th/i8th centuries, when
it functioned as the port through which part of the
coffee produced in the region of Bayt al-Fakih [q.v.]
was conveyed in coastal trade. When C. Niebuhr was
there in 1763, a dola on behalf of the Imam resided in
a small sea-side castle and took in a substantial
amount of customs, but his jurisdiction was restricted
to the town itself, the surroundings being under that
of the dola in Bayt al-Fakih. Only in the course of
the igth century did al-Hudayda gain some new
importance. After the Wahhabi uprising and its
suppression by Ibrahim Pasha, the town was on
various occasions occupied by forces of Egypt,
c
Asir, the Imam of Sanca3, and then the Turks, first
in 1849 and more definitely in 1872. The sultan's
wall over the Yaman had al-Hudayda for his capital,
but its facilities as such and as the sea-port for
Sanca* and the country as a whole were hardly
improved. The constructions undertaken in 1902 to
install a modest harbour in the place of what was
only an open roadstead, were inadequate, and the
efforts made in 1911-3 to build a railway linking
the port with Sanca> were abortive; but there was a
telegraph line covering this distance. Lightly bombarded by the Italian navy in 1911 and by the
British in 1918, the town was given by the latter in
that year to the vSharif of cAsir, but re-occupied by
the Imam in 1925, and again in 1934 after a brief
occupation by Saudi Arabian forces. It has been
estimated that in 1961, 70 to 80% of the Yaman's
overseas trade still went through Aden. In that year
a new harbour under construction by Soviet Russian
engineers since 1958 was completed, although by
special order of the Imam, according to El Attar, it
lacked the lighting system necessary to operate it at
night; this was improved under the revolutionary
regime in 1962. In the meantime, Communist
Chinese technicians had finished the construction of
a new road connecting al-Hudayda with Sanca*
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(227 km.), thus replacing the old motor track by the
country's first asphalt road. Besides its harbour,
comprising quays to a length of 9.5 km. and a basin
in which ships 140 m. long and drawing 8 m. of water
can be accommodated, the town, with an estimated
number of 50,000 inhabitants in 1964, has little in
the way of modern equipment. Before the arrival of
Egyptian troops there was one hospital, and a
landing-ground for aircraft. To the traditional
textile handicrafts were added in recent years some
primitive cotton manufactories, in connexion with
a rapid expansion of cotton cultivation in parts of
Tihama. An attempt to establish a modern cotton
mill at Badjil failed. Projects have been made for a
cement factory in that place, and also for prospective
oil drilling operations.
The population in the liwa? of al-Hudayda is
estimated at 660,000. In addition to the district
(fcadd*) of the capital, it comprises those of Bayt a1Fakih, Badiil, al-Zaydiyya, and Luhayya.
Bibliography: Admiralty, Western Arabia and
the Red Sea, Oxford 1946; J. Heyworth-Dunne,
Al-Yemen, Cairo 1962; B. Cond£, Hodeida, new
capital of Yemen, in Middle East Forum, Beirut,
March 1957; Mohamed Said El Attar, Le sousdeveloppement economique et social du Yemen.
Perspectives de la revolution Yemenite, Algiers 1964;
L. O. Schuman, Political history of the Yemen at
the beginning of the i6th century, Amsterdam 1960;
C. Niebuhr, Beschreibung von Arabien and Reisebeschreibung, Copenhagen 1772, 1774.
(L. O. SCHUMAN)
AL-IJUpAYN (not al-Husayn) B. AL-MUNDHIR B.
C
AL-HARITH B. WA LA AL-RAKASHI AL-BAKRI, ABU
SASAN, a n o t a b l e a n d p o e t o f Basra ranking among
the leading Tdbi^un (d. ca. 100/718-9). His family
was well-known even before Islam; some at least of
its members had a reputation for avarice, which alHudayn seems to have justified, if we may judge by
the words attributed to him by al-Djahiz, which
leave no doubt as to his love of riches. While still
quite young, he took part in the battle of Siffln [q.v.]
and fought
bravely; he carried the standard of the
Rablca in the army of CA11 b. Abl Talib, but owed this
honour to the rivalries between the BakrI notables
who were seeking to secure the command. Subsequently, no further mention of him occurs except
as a poet—in particular he sang the praises of the
chief of the Bakr of Basra, Malik b. Mismac—and as
a transmitter of secular traditions, some of which
concerned the kings of Persia; his kunya Abu Sasan
would indeed appear to indicate that his family had
been subject to some sort of Persian influence.
Bibliography: Djahiz, Bukhala3, ed. Hadjiri,
index; idem, Hayawdn, v, 434; idem, Bay an, ed.
Harun, ii, 169, 175, 190, iii, 108, 368; Baladhuri,
Futulj,, 423; Tabarl, index; Mascudi, Murud/[, iv,
375 f.; Ibn Kutayba, cUyun, i, 88, 258; Kali,
Amdll, Cairo 1926, ii, 198; Mubarrad, Kdmil,
435 f.; Husrl, Zahr al-dddb, i, 45; Ibn al-Athir, iii,
99, 248, 303, iv, 401, 402, v, 9, 12; Aghdnl, xvi, 8;
Amidi, Mu*talif, 87 f.; Marzubam, Muwashshah,
255; Dhahabi, al-Mushtabih fi asma* al-rid^dl,
Leiden 1888, 166; Nasr b. Muzahim, Wakcat Siffln,
Cairo 1365, 555; Baghdad!, Khizdna, Cairo ed.,
iv, 27; F. al-Bustani, Dd^irat al-ma^drif, iv, 336.
(Cn. PELLAT)
HUDHAYL, a tribe of Northern Arab descent
in the vicinity of Mecca and al-Ta a if.
Belonging to the branch of Mu$ar known as Khindif.
Hudhayl was closely related to Kinana and consequently to Kuraysh [qq.v.]. Since early times

Hudhayl has occupied much of the territory immediately west and east of Mecca and on up into the
mountains towards al-Ta'if; there is no tradition of
its having migrated here from elsewhere. This
territory, which has been called "the heart of alHidiaz", includes the valley of Batn Marr or Marr
al-Zahran (modern Wadi Fatima) between Mecca
and the present port of Djudda and the valley's
main tributaries, Nakhla al-Sha^iyya (or alSha'amiyya) and Nakhla al-Yamaniyya [see ALHIDJAZ], The tribe had a market, Dhu '1-Madjaz,
near cArafa.
According to Ibn al-Kalbi, the people of Hudhayl
were the first among the descendants of Ismacil to
become idolaters. At a place called Ruhat they had
the idol Suwac. Although Ibn al-Kalbi locates
Ruhat in the environs of Yanbuc, it was more
probably close to Mecca and may have been in
Nakhla al-Yamaniyya (see Yakut, s.v., and alAzraki, i, 78, n. 7; al-Sukkari, i, 165, however,
identifies Batn Ruhat, the only Ruhat mentioned
by the poets of Hudhayl, as being in the land of
Banu Hilal, three nights from Mecca). The custodians
of Suwac were Banu Lihyan [q.v.], a division of
Hudhayl. Hudhayl also had ownership, or shared it
with Khuzaca, of one of "the daughters of Allah",
Manat [q.v.'], a stone at Kudayd on the way from
Mecca to Yathrib reputed to be the oldest of the
Arab idols.
In the legendary accounts, Hudhayl plays a
leading role in the visit of tubba* Ascad Kamil (Abu
Karib) to Mecca and in the expedition of Abraha
[q.v.] against the town. During the pre-Islamic
period Hudhayl engaged in numerous feuds with the
neighbouring tribes. The famous ode of vengeance by
Ta5abbata Sharran [q.v.] of Fahm was directed against
Hudhayl, who had killed his uncle. Hudhayl used to
sell prisoners taken in battle as slaves in Mecca.
During the struggle between the Prophet and
Kuraysh, most of the members of Hudhayl, with
Lihyan in the forefront, sided with their kinsmen of
Mecca. The Muslim commander given a stick by the
Prophet as guerdon for his victory over Hudhayl was
c
Abd Allah b. Unays (not Uwais, as in El1, ii, 329)
of Banu Wabra, known as al-Djuhanl. When the men
of Hudhayl captured a handful of Muslims, they sold
them to Kuraysh. After the conquest of Mecca, the
Muslims obliterated the idols of Hudhayl. cAmr b.
al-cAs destroyed Suwac, and various persons, including CA11, were credited with the destruction of
Manat. Hudhayl joined Kuraysh in embracing Islam.
Although most of Hudhayl were slow in coming in,
one man prided himself on being among the earliest
converts. This was cAbd Allah b. Mascud [see IBN
MASCUD], who may have been a client of the tribe,
though Ibn Hazm lists him as a Hudhali by descent;
he became a faithful companion and servant of the
Prophet and a prolific traditionist. The historian alMascudl [q.v.] claimed him as an ancestor.
Hudhayl stands out among the Arab tribes for its
bountiful poetry, its renown in this field being due in
part to the fact that its tribal diwdn is the only one
to have survived in extenso. Among the scores of
poets of the stock of Hudhayl were Abu Dhu^ayb,
Abu Kablr, Abu Khirash, and Abu Sakhr [qq.v.}.
Not many of the Hudhali poets lived wholly in the
Diahiliyya; a number began life in that period
and ended as Muslims.
Among the sparse references to Hudhayl given by
al-Hamdani in the 4th/ioth century is the statement
that in his time Hudhayl was driven from its accustomed range by Banu Sacd (Sacd b. Bakr ?) with
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the aid of Udidi b. Shakh (given in other sources as
Udjdi b. tfadidi), "whom al-Hamdani calls "the
Sultan of Mecca" (probably a Turkish slave of the
c
Abbasids appointed to be governor of the Holy
City).
Given the proximity of Hudhayl to Mecca, it is
surprising that the chroniclers of the city provide
very little information on the doings of the tribe.
Hudhalis often took part in the campaigns of the
Hashimid sharifs, but in general the tribe had a bad
name for harassing pilgrims. Out of fear of Hudhayl,
travellers often chose the blistering road along the
coast to Medina in preference to the cooler road east
of the mountains of al-Sarat.
In the igth century J. Burckhardt gave these
notes on Hudhayl: "They muster one thousand
matchlocks, and are reputed the best marksmen in
the whole country. They are a famous tribe, eminent
for their bravery. The Wahabys killed above three
hundred of their best men before the tribe would
submit". The most attractive villages of Hudhayl
were in the mountains west of al-Ta'if, including
Kara. Hudhalis were settled in the Meccan quarter
of al-Macabida, and the division of Libyan was
established in Hadda5 and Baljra, the main stations
on the road from Mecca to Djudda.
Coming down the old road from al-Ta3if to Djudda,
Doughty met Hudhalis: "Their skins were black and
shining; and their looks (in this tropical Arabia)
were not hollow, but round and teeming". Philby
found members of the tribe along the same road,
leading a hard life "in worsted booths . . . perhaps
not more than three or four feet in height,. . . tending
bees and sheep and doing a certain amount of
cultivation on the torrent-irrigated terraces . . .;
they also rear camels of a diminutive and extremely
hardy highland breed, of which it is said that they
can climb up the steep flanks of the hills as surely
as goats".
The old grouping of the tribesmen into Hudhayl
al-Sha'm and Hudhayl al-Yaman is still preserved.
Perhaps the most important centre of the tribe is the
oasis of al-Zayma at the point where the old road
from al-Ta'if leaves Wadi al-Yamaniyya (the modern
name of southern Nakhla) to run southwards and
then westwards to Mecca, though the oasis is likely
to become a backwater now that a new and more
direct paved road to Mecca is in use.
The people of Hudhayl are relatives and close
friends of the Djaljadila, whose range lies near the
coast south of Djudda, with headquarters at alSacdiyya. Yalamlam (now shortened to Lamlam),
the mikdt for pilgrims coming overland from the
south along the coast, is in the territory of the
Djahadila.
Bibliography: Ibn al-Kalbi, Kitdb al-Asndmz,
ed. Ahmed Zeki, Cairo 1343/1924 (Eng. tr. N. A.
Paris, The book of idols, Princeton, N. J. 1950); Ibn
Hisham; Tabari; Hamdani; Yakut; al-Azrafci,
Akhbdr Makka, ed. Rushdi Malhas, Mecca 1352;
Ibn tlazm, D^amharat ansdb al-cArab, ed. E. L6viProvencal, Cairo 1948; J. Wellhausen, Skizzen und
Vorarbeiten, iii; idem, Reste arabischen Heidentums*,
Berlin 1927; J. Burckhardt, Travels in Arabia,
London 1829; idem, Notes on the Bedouins and
Wahabys, London 1831; C. Doughty, Travels in
Arabia Deserta, new ed., London 1936; Admiralty,
A handbook of Arabia, London 1916-7; H. Philby,
The heart of Arabia, London 1922; idem, A pilgrim
in Arabia, London 1946; M. v. Oppenheim, E.
Braunlich, and W. Caskel, Die Beduinen, ii, Leipzig
I943c
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For the poets of Hudhayl, see the references in
Brockelmann, SI, 42, the bibliographies for the
articles on the poets mentioned above, and the
introduction and voluminous references in alSukkari, Sharh ash'dr al-Hudhaliyytn, ed. cAbd alSattar Afcmad Farradj, Cairo 1384/1965, 3 vols.,
with elaborate indices.
For the dialect of Hudhayl, see ch. 8 of C. Rabin,
Ancient West-Arabian, London 1961, and Farradj's
ed. of al-Sukkari.
(G. RENTZ)
HUDHUD, the hoopoe, belongs to the order
Scansores and bears a remarkable tuft of feathers on
its head. Only a part of what is related concerning
its habits and character can be mentioned here. Its
piety is particularly emphasized. In Umayya b. Abi
'1-Salt (ed. Schulthess, in Beitrdge zur Assyriologie,
viii, 26, 84 f.; cf. also Ibn Kutayba, al-Shi^r, 279 f.)
there is a story that the hoopoe enshrouded its dead
mother and carried the body on its back and head
till it found a resting-place for it; this is why its back
is brown; but it is also related that the tuft of feathers
was a reward for this act.—When its mate dies, the
hoopoe does not look for a new wife.—When its
parents grow old, it feeds them. It bears different
kunyas in Arabic, e.g. Abu ^Ibdd, Abu 'l-Sadjdidda,
after the numerous bows of its tuft as it walks. It
makes its nest in dung so that it has an unpleasant
smell. Its feathers, heart etc. are used in various ways.
The Prophet is said to have forbidden it to be killed;
hence, according to some, its flesh is forbidden
(though other schools regard it as permissible). The
hoopoe plays a prominent part in the legend of Solomon and Bilkis [q.v.~\, which was apparently already
developed by Muhammad's time as may be concluded
from Sura XXVII, 20 ff. In this passage we are told
that Solomon assembled the birds and the' hoopoe
was missing. When he arrived late, he gave an account
of the queen of Saba3 and was entrusted by Solomon
with the bearing of a letter to the Sabaeans.
The later writers as a rule give the whole story as
follows. The hoopoe possesses the power of seeing
where water is through the earth. He was therefore
used by Solomon on his pilgrimage to Mecca to find
water. But on one occasion the hoopoe whom Solomon had appointed for this purpose, named Ya c fur,
or Yaghfur, while on the journey, took a trip to the
south and reached the garden of Bilkis where he made
the acquaintance of another hoopoe named cUfayr.
The latter told him a great deal about the queen of
Saba3. In the meanwhile Solomon was looking in vain
for water for his army (or according to another versions for ritual ablution). He sent the vulture (nasr)
to assemble the birds and as the hoopoe was missing
the eagle (cukdb) was sent to fetch him. But he was
already on his way back and was brought by the
eagle before Solomon, who talked to him severely
but finally, after hearing his account of Bilkis, sent
him with a letter to the Sabaeans.
Another version of the beginning of the story
relates that Solomon on his pilgrimage was being
carried with all his retinue on a carpet by the winds
to Arabia. The birds were ordered to fly above the
carpet in such a compact mass that those sitting on
it should be entirely protected from the sun. But
Solomon detected a little ray of light in one place; so
he concluded that one bird was missing. He then
held a roll-call and it was found that the hoopoe was
absent; the story continues as before.
It is also related that the hoopoe once invited Solomon and his army to a feast on an island. When the
guests had arrived, he threw a dead locust into the
sea and said "Now eat, O thou Prophet of God! if
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the meat be lacking, there is at least plenty of sauce".
Solomon and his soldiers laughed for a year at this
joke.
On the relationship of the Jewish hoopoe-legend
to the Muslim, see M. Grunbaum, Neue Beitrdge
zur semitischen Sagenkunde, Leiden 1893.
In North Africa, hoopoes are made out of silk,
feathers, etc., and used for magical purposes (Doutte,
Magie et religion dans VAfrique du Nord, 270).
Bibliography: Damirl, s.v. hudhud', Diahiz,
liayawan, index; KazwinI, ^Ad^d^ib al-makhlukdt,
ed. Wiistenfeld, i, 425 f.; Grunbaum, Neue Beitrage,
200 ff.; idem in ZDMG, xxxi, 206 ff.; Weil, Biblische
Legenden der Muselmdnner, 243 ff.; the commentaries on the Kur'an to Sura XXVII, 20 ff.; Tabari,
i, 576 ff.; Thaclabi, Kisas al-anbiya?, 1290, 335 ff.;
W. M. Thomson, The Land and the Book, London
1859, i, 105 (with illustration); Salzbergei, Die
Salomolegende in der semitischen Literatur, Berlin
1907, i, 75 ff.
(A. J. WENSINCK)
HUDIDS, in Arabic BANU HUD, 'sons of Hud',
a family of Arab extraction, as rulers of Sarakusta
(Saragossa) among the more important of the Party
Kings (muluk al-tawd^if, reyes de Taifas) in 5th/nth
century Spain. Hud [q.v.] was well known as the name
of a prophet sent to the people of cAd (Sura VII,
63 ff., etc.); his descendants, the Banu Hud, are
mentioned in legend (e.g. Ibn Khaldun, Beirut ed.,
iv(v), 484). The ancestry of the historical Banu Hud
is ttaced to an eponymous Hud, said to have been
the first of the family to enter al-Andalus. He was,
according to some, a great-grandson of Salim, the
freedman of Abu Hudhayfa, a famous Companion of
Muhammad. But Salim is stated to have died childless (Ibn Kutayba, Ma^drif, 139), and, since the
nisba of members of the family is regularly given as
Djudhami, it seems slightly more probable that, as
others claimed, the Banu Hud of Saragossa were
descended from the celebrated Rawh b. Zinbac alDiudhami. The first Hudid to come into prominence
was:
1. Abu Ayyub Sulayman b. Muhammad b. Hud
al-Diudhami, later styled al-Mustacin bi'llah (alMustacin I). Sulayman is mentioned before the revolution which produced the Party Kings as a military
officer on the Upper Frontier (al-thughr al-acld). He
supported the Tudjlbids [q.v.] of Saragossa and took
part in the disastrous campaign of the caliph alMurtada against Granada (408/1018). While governor
of Larida (Lerida) he entertained the unfortunate
ex-caliph Hisham III al-Muctadd [q.v.] till the
latter's death in 427 or 428 (Ibn al-Athir, ix, 199, cf.
c
Abd al-Wahid al-Marrakushl, 41). Shortly after the
murder of the Tudjibid Mundhir II b. Yahya, Sulayman b. Hud occupied Saragossa (Muharram 43i/
September-October 1039) and became ruler of an
extensive kingdom which included most of the Ebro
valley and, in addition to Saragossa itself and Lerida
to the east, Huesca to tHhe north, Tudela and Calatayud to the west, and territory to the south in the
direction of Valencia. In 435/1043-44, according to
Ibn Hayyan (quoted Ibn c ldharl, al-Baydn, iii, 219),
Sulayman was head of one of the political parties in
Muslim Spain, and he blames him and Ibn Phi
'1-Niin [see DHU 'L-NUNIDS] for inviting the Christians
to attack Muslim territory on the Upper and Lower
Frontiers, which they did in 437/1045-46. Sulayman
survived his successful coup for only a few years.
Having divided his possessions among his five sons,
he died in 438/1046 and was followed at Saragossa by:
2. Abu Djacfar Ahmad I b. Sulayman b. Hud

al-Muktadir. He set aside his brothers in turn, pursuing with the eldest, Yusuf of Lerida, called alMuzaffar, an especially bitter struggle which went
on till the last years of his reign. In 453/1061 alMuktadir obtained control of Tartusha (Tortosa),
and in 468/1075-76 he expelled the cAmirid CA1I b.
Mudjahid Ikbal al-Dawla from Daniya (Denia) on
the Mediterranean coast. Before this, his recapture
of the important frontier fortress, Barbastro (which
had fallen temporarily into Norman hands in 45 6/
1064, see BARBASHTURU) , increased his reputation in
the Peninsula. Though al-Muktadir is represented as
constantly engaged in 'plying the wine-cups and
plucking off the heads' (Ibn Sacid) he attracted to his
court men of distinction, such as Abu '1-Walid alBadji, who wrote a reply on behalf of al-Muktadir
to the letter of a 'monk of France' inviting him to
accept Christianity [see AL-BADJI], and Ibn cAmmar
[q.v.], the famous poet of Silves, who took refuge at
Saragossa from Ibn cAbbad of Seville. The Aljaferia
in Saragossa, the remains of which still stand, goes
back to Abu Dja c far al-Muktadir. It is remarkable
that this powerful ruler was at various times tributary to or under the protection of the Christians of
the North, and shortly before his death (474/1081
or 475/1082) he invited the Cid to his court. He was
succeeded by his son:
3. Abu cAmir Yusuf b. Ahmad I b. Hud al-Mu3taman ('Almuctamam'), who reigned till 478/1085.
He was a student, author of a book or books on
mathematics (Ibn Khaldun, also al-Kifti, Hukama?,
319), which are said to have attracted the favourable
attention of Maimonides and his pupil, Ibn cAknin.
4. Abu Dja c far Ahmad II b. Yusuf b. Hud, called,
like his ancestor Sulayman, al-Mustacin bi'llah (alMustacin II), succeeded his father, and was distinguished for his warlike conduct against the
Christians of the North (cf. Ibn al-Athir, x, 129, s. a.
484). In 487/1094 the enemy advanced on Washka
(Huesca), near which al-Mustacin suffered a great
defeat (at Alcoraz, November 1096). Saragossa itself
was attacked by the Castilians of Alfonso VI, but
by this time Yusuf b. Tashifin had crossed to alAndalus, and the arrival of an Almoravid army near
Saragossa caused the Christians to withdraw. It
was in this reign that the Cid, who had been in the
service of al-Mustacin, as previously of al-MuHaman,
became ruler of Valencia. Yusuf b. Tashifin, who
wished to retain the kingdom of Saragossa as a buffer
state between himself and the Christians, left alMustacm in possession, while removing the other
Party Kings. Al-Mustacm died fighting the Christians
at the battle of Valtierra, near Tudela, on i Radjab
503/24 January mo. The threat from the North
had indeed gradually increased during the whole
period of Hudid rule, and now matters came to a
crisis under:
5. Abu Mar wan cAbd al-Malik b. Ahmad II b. Hud
c
lmad al-Dawla. The new Almoravid ruler, cAli b.
Yusuf b. Tashifin, acting, it is said, on the advice of
ihefakihs, decided to take over the lands of the Upper
Frontier. On 10 Dhu '1-Hidjdja 503/30 June mo, the
Almoravid kd^id Muhammad b. al-Hadjdj entered
Saragossa, and clmad al-Dawla withdrew, passing
now or later to the stronghold of Ruta (Rueda de
Jal6n). For nine years the Almoravids held Saragossa,
first under Muhammad b. al-Hadjdi, then under Abu
Bakr b. Ibrahim al-Sahrawi, called Ibn TIfalwit, who
ruled in princely style, and whose wazlr, the celebrated philosopher Ibn Badjdja (Avempace), when
on an embassy to c lmad al-Dawla, was thrown into
prison by him. The pressure from the north continued,
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and on 3 Ramadan 512/18 December 1118 Alfonso I of
Aragon, el Batallador, took Saragossa after a siege of
7 months (May-December). <Imad al-Dawla held out
in Rueda, while the Christians began to occupy the
lands of the Frontier piecemeal. clmad al-Dawla died
in Rueda in Shaman 524/1130 (the date 513, frequently accepted, in the text of Ibn Khaldun is a
slip for 523, cf. Dozy, Scriptorum Arabum Loci de
Abbadidis, ii, 144, n. n). He was succeeded by his
son, the last of the line:
6. Abu Dja'far Ahmad III b. cAbd al-Malik b.
Hud Sayf al-Dawla ('Zafadola') al-Mustansir bi'llah.
In 534/1140 or earlier he exchanged Rueda with
Alfonso VII for what Ibn al-Abbar calls 'half the
city of Toledo', but more probably was territory in
the province of Toledo and perhaps Estremadura
(Codera, Prieto y Vives). In 539/1144, when the revolt
against the Almoravids was general, al-Mustansir
b. Hud, as representing ancient native royalty,
found himself with partisans everywhere in Muslim
Spain, and, taking the field, occupied successively
Cordova, Jaen, Granada, Murcia and Valencia. Ultimately, in a battle with the Christians in the east of
Spain near Djandjala (Chinchilla) in Shacban 54O/
February 1146, al-Mustansir was defeated and killed,
and with him the dynasty came to an end. (The
account of the death of al-Mustansir given by Ibn
Khaldun with the date irx the text, A.H. 536, is not
right.)
It remains only to notice Muhammad b. Yusuf b.
Hud al-Diudhami, called al-Mutawakkil, who claimed
descent from al-Mustacin. b. Hud. He was active and
successful against the Almohads from 625/1228, and
became Sultan in Granada.
Bibliography: Ibn. cldhari, al-Baydn almughrib, ed. E. Levi-Provencal, iii, 221 ff., indices;
Ibn. al-Khatlb, Acmdl al-a^ldm, ed. E. Levi-Provencal, Rabat 1353/1934, 197-204, 319-330; Ibn
al-Abbar, al-Hulla al-siyard*, ed. R. Dozy (Notices
sur quelques manuscrits arabes, Leiden 1847-51),
224-7; Ibn. Sacid, al-Mughrib fi hula al-Maghrib,
ed. Shawki Dayf, ii, 436-8; Ibn Khaldun, Beirut
ed., iv(v), 350-2 (contains several errors); Les
memoires de CA bd A lldh, dernier roi zlride de Grenade,
ed. E. Levi-Provencal, Madrid 1936-40 (also in
Al-Andalus, iii (1935), 233-344 and iv (1936),
29-145), indices; Makkari, Analectes, indices;
Ibn al-Athir, indices; R. Dozy, Recherches sur
I'histoire et la litterature de VEspagne pendant
le moyen age2, i, 113 ff., 243-244; ii, 17 if., 117 ff.,
261 ff., 266 ff., xxvii ff., xliii ff.; F. Codera, Noticias
acerca de los Benihud, in Estudios criticos de Historia
drabe espanola, i, 362 ff.; idem, Decadencia y desaparicion de los Almordvides en Espana, Zaragoza
1899, 12 ff., 24 ff., 71 ff., 244 ff., 284 ff.; Prieto
y Vives, Los reyes de Taifas, Madrid 1926, 45-50,
126-131, 199-212; G. C. Miles, Coins of the Spanish
Muluk al-Tawd^if, Hispanic Numismatic Series,
no. 3, American Numismatic Society, New York
1954, 81-121; D. M. Dunlop, A Christian Mission
to Muslim Spain, in Al-Andalus, xvii (1952), 259310; idem, Remarks on the life and works of Ibn
Bdjjah (Avempace), Proceedings of the XXII Congress of Orientalists, ed. Z. V. Togan, Leiden 1957,
ii, 193; R. Menendez Pidal, La Espana del Cid,
Madrid 1929, i; Muhammad cAbd Allah clnan,
Duwal al-Tawd^if mundhu kiydmihd hatta 'l-fath
al-Murdbiti ("The Petty Kingdoms from their rise
to the Almoravide conquest"), Cairo 1960, 96-9,
260-85 (makes use of an unprinted source, Book 3
of the K. al-Dhakhlra of Ibn Bassam); A. Huici
Miranda, Los Banu Hud, Alfonso I el Batallador
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y los Almordvides, in Estudios de la corona de
Aragdn, vii.
(D. M. DUNLOP)
HUDJARIYYA [see HUSJRA].
HUDJDJA (A.), pi. HUDJADJ, both proof and the
presentation of proof. The term is I^ur^anic, and
is applied to any argument—one that attempts to
prove what is false ("worthless argument"), as well
as one that attempts to prove what is true ("decisive
argument"). Men should have no hudidia against God
(IV, 165); if they argue (yuhadidiuna) against Him,
this argument is worthless in His eyes (XLII, 16; cf.
XLV, 25). It is to God that "the decisive argument"
belongs (VI, 149), and it was God who gave Abraham
the (decisive) argument against his people (VI, 83).
In the sense of "proof", liudjd^a is very close to
dalll [q.v.]; in the sense of "argument", it is very close
to burhdn [q.v.]. But whereas dalll is, in the first place,
the "indication", the "guide" that leads to certainty,
hudidia suggests the conclusive argument that leaves
an opponent without a reply; and whereas burhdn is,
in the first place, as it were the clear evidence of an
irrefutable proof, and, consequently, the correct
reasoning that leads to it, fyudidia retains the idea of
a contrary argument. "Dialectical proof" would
perhaps be the translation that best renders the
primary meaning of hudidia.
This shade of meaning, however, is often almost
(but not quite) lost sight of. JFIudidia also assumes a
precise technical meaning in the "science of fradith",
and moreover becomes one of the initiatory degrees
of the Ismaclli gnosis. When used by the mutakallimun and the faldsifa (in treatises on logic or
discussions of methodology), it remains, according to
the authors' inclinations, somewhat imprecise. An
exhaustive recension would be very long, but a few
references may be given here.
Ibn Sin a. In Avicenna dalll may refer to any
argument or demonstration; in a narrower sense it
denotes the burhdn al-inna (or al-in), the demonstration of existence. The meaning of hudidia in
Avicenna is very wide. The section of the Shifd* that
deals with logic takes it in a general sense as a
process of argumentation, for it subdivides it into
syllogism (kiyds), induction (istikrd*), analogy of like
with like or parable (tamthil) and "other things". On
the following page hudidia is defined as the point of
arrival (mawkaca) of acceptance or judgment (tasdlk]
(cf. al-Shifa3, al-Mantik, i (al-madkhal), Cairo i37i/
1952, 18-9). It is characteristic that the old Latin
translations should here have rendered hudidia by
ratio (cf. A.-M. Goichon, Lexique de la langue philosophique d'Ibn Slnd, Paris 1938, no. 120). We find the
same idea, contained in the plural form hudiadi, in
the Ishdrdt, and the same three-fold division (ed.
Forget, 64 ff.); the Mantik al-mashrikiyyin (Cairo
1328/1910, 10) also repeats the idea of the Shi fa*
(Madkhal, 19): hudidia is the point of arrival of judgment or acceptance. However, in the Aksdm al-^ulum
al-cakliyya (in Tisc rasd^il, Cairo 1326/1908, 117)
hudiadi are distinguished from burhdn, and resume
the more precise meaning of "dialectical arguments"
(fi 'l-diadal), designed to convince an opponent. Alpago
translates as argumentatio (cf. A.-M. Goichon, ibid.).
c
llm al-kaldm. The object of the science of
kaldm being to reply to "doubters and deniers", the
term hudidia is often used in it, concurrently with
dalll, in the presentation of arguments (e.g. alBakillani, al-Baydn *an al-fark bayn al-mucdiizdt wa'l-kardmdt, ed. R. J. McCarthy, Beirut 1958, index).
But it only rarely receives the force of an exclusively
technical term. The "proof" of Him al-kaldm is
primarily dalll (pi. adilla], or dildla, in several
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Muctazili texts as well as in al-A§hcari (Kitdb alLumac, ed. R. J. McCarthy, Beirut 1953, 6, 12;
Istihsdn, id., 91). In the prefaces to the Irshdd (ed.
Luciani, Paris 1938, 5/18-9), al-Djuwayni, after
speaking of reasoning (na?ar), devotes a paragraph
to "proofs": he uses adilla, and distinguishes between
rational fafrliyya) proofs and traditional or authoritative (samHyya) proofs. Many other examples
could be listed.
Al-Djuwayni (ibid.} and al-Bakillani before him,
define proof, dalil, as giving knowledge of what is
hidden. Now, al-Bakillani states in the Kitdb alTamhid (ed. McCarthy, Beirut 1957, 14) that this
dalil, which is also referred to as dildla, and which is
that by which something is proved (mustadall), is the
hudidia. In fact, the demonstration of that which is
not immediately and necessarily known, the actual
definition of dalil, is that which, in the context of
kaldm, can convince an opponent, and be the decisive
hudidia against him. In speaking of "rational proofs"
the Tamhid sometimes uses adilla (13, 343), and sometimes hudiadi (102, 119). When, however, it is a
matter of distinguishing clearly between rational (and
"necessary") proofs and textual proofs, al-Bakillani
prefers to use adilla (Tamhid, g, 12, 14).
In the methodology of his Baydn can usul al-imdn
(MS 577 of al-Maktaba al-^Uthmdniyya in Aleppo,
communication of Shaykh Kawthari and G. C.
Anawati), Abu Djacfar al-Sumnani, a disciple of alBakillani, faithfully following the "line of the
Ancients", also uses adilla to denote the arguments
for, and the proofs of, kaldm. He defines "rational
proof", however, as a hud^djat al-^ukul which operates
according to five processes: elimination, verification,
attribution, generalization, and attribution and
generalization simultaneously (cf. Anawati and
Gardet, Introduction a la theologie musulmane, Paris
1948, 365-7); the last four processes are described as
dependent on a kiyds in the primary sense of the
word, an analogy of like with like. This, in kaldm, is
one of the clearest instances that we have of awareness
of the "logic of two terms". One might say that
hudj[dia was here most definitely seen as dialectical
argument.
Al-Ghazali. The vocabulary of al-Ghazali is
often as it were at the meeting point between those
of falsafa and kaldm. He readily employs dalil,
adilla, in a sense very close to that used by Ibn Sina.
At the beginning of the Munfridh it is specifically
stated that dalil (here = reasoning) presupposes
recourse to first principles. However, al-Ghazali's
personal attitude is known—he was, besides, influenced by Djuwayni—as is his mistrust of recourse
exclusively to dalil, thus understood: it is takdfu3
al-adilla, where proofs that balance each other
disappear before an interior illumination of a
different order. More often still, it is true, alGhazali leaves to dalil its primary meaning of a
suggestive indication leading to manifest certainty.
He who was to be called hud[diat al-Isldm certainly
uses dalil more than hudidia to denote rational proof.
He does, however, use hudidia with the common
meaning of "convincing argument", which demands,
or should demand, acceptance. Finally, using the
term in a more technical sense, when he presents his
own theses on formal logic, he repeats almost word
for word the definitions and distinctions of the
Madkhal of the Shifd*: fyudidia, which is used to mean
any argumentative process, "is of three sorts:
syllogism, induction, analogy of like with like or
parable (tamthil)yy (Mi^ydr al-^ilm, Cairo 1346/1927,
86). Cf. also Farid Jabre, La notion de certitude selon

Ghazdli, Paris 1958, index s.vv. dalil and t^ud^dja.
In the methodology of falsafa and kaldm, the term
frudidia receives fairly widely differing meanings,
sometimes being almost identified with dalil, and
sometimes being distinguished from it; sometimes
suggesting any process of argumentation, the syllogism (and induction) of three terms as well as reasoning of two terms, sometimes signifying rather the
dialectical argument that confounds and convinces
an opponent. It is apparently in this last case that
it retains its most specific meaning. J}ud^a, as
translated by H. Laoust (La profession de foi d'Ibn
Bafta, Damascus 1958, 90, n. 2), is the titre, "title",
that one produces against an opponent; it is the
victorious proof, whether it is a matter of prophetic
teaching, the merits of the Companions (id., 116) or
the dialectical effort of the human reson.
Bibliography: in the article. (L. GARDET)
IN SH!CI TERMINOLOGY

The notion that something or someone was
visible "proof" of God's presence or will seems to
have antecedents among monotheists before Islam.
Among Shicis, the term hudidja, "proof", has been
used in at least three ways. It refers most generally
to that person through whom the inaccessible God
becomes accessible, who serves at any given time
as evidence, among mankind, of His true will; thus
the Prophet was hudidia of God. Very early, the term
received a more specialized meaning: among some
of the Ghuldt [q.v.~\, it referred to a particular function
within the process of revelation, sometimes identified
with the role of Salman as witness to cAli's status as
imam. The term was also sometimes used to refer to
any figure in a religious hierarchy through whom
an inaccessible higher figure became accessible to
those below.
In Ithnacashari dogmatics, the first use of the
term was systematized. It designates the category
formed by prophets and imams together, in that
either a prophet or an imam must always be present
as guide to God's will. Thus the section in Kulini's
al-Kdfi dealing with prophethood and imamate is
entitled hudidia. The argument is that if there were no
representative of God among mankind, God would
remain unknowable and human beings could not
serve him; and there must always be such a representative, for records of a former representative, even
the Kurgan itself, will give rise to disputes and
uncertainty unless there is an authorized interpreter.
The present hudidia is the hidden twelfth imam.
Among the Ismacilis, the term usually referred to
a particular figure in the religious hierarchy, thought
of as fulfilling a function in revelation. In Fatimid
times, it was used for the chief dd*is, directing the
ordinary dd^is. In numerological passages, the
hud[dias are twelve, presiding over twelve districts;
or, occasionally, twenty-four—presumably twelve as
dd'is in their districts and twelve at the court of the
imam. A chief hudidia is mentioned, identical with
the chief dd'i. The Tayyibi Ismacilis (Bohras) have
retained Fatimid usage in their dogmatics, but not
in their organization. Among the Nizaris, the term
had a complex development. It was probably used
for Hasan-i Sabbah [q.v.] as visible head of the
movement when the imam was hidden. Later, when
the restored imam was treated as the locus of divine
self-revelation, there was one hudidia (identified
with Salman, the ideal believer), who alone, by
divine inspiration, could fully perceive the reality of
the imam. The exact role of this hudidia passed
through several phases as Nizari teaching evolved;
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eventually, the ^ud^a was normally the imam's
heir-apparent* In the present kudidia lists of the
Nizaris (Khodjas), each imam is assigned a frudidia
as spokesman or visible token; the hu&dianeednot
be a man or even a person.
Bibliography: For the Ithnacasharl position,
see Muhammad al-Kullnl, Kitdb al-frudidia, in
al-Kdfi. For earlier Isma'ili usage, there is no one
chief source; but Nasir al-DinJusi, Rawgat al-taslim
or Tasawwurdt, ed. W. Ivanow (in The Ismaili
Society Series A, no. 4, Leiden 1950) is especially
useful for the later period (the translation is not
dependable). H. Corbin, Histoire de la philosophic
islamique, i, Paris 1964, discusses all usages (see
index); on the Nizaris, he is to be supplemented by
M. G. S. Hodgson, The Order of Assassins, The
Hague 1955, which traces the variations in the
concept in various historical circumstances.
(M. G. S. HODGSON)
For legal proof see BAYYINA, IKRAR, SHAH AD A.
EUILiR B. CAD! AL-KINDI, a Shl c l agitator of
the earliest period of Islam. The oldest authorities
deny that he was a Companion of the Prophet and
reject the legend that he conquered the district of
Mardj cAdhra>, in Syria. Hudjr threw himself heart
and soul into 'All's cause and fought for him at the
'battle of the Camel' [see DJAMAL] and at §iffln. We
later find him in Egypt with Muhammad, son of
the Caliph Abu Bakr, who was governing this
province in cAH's name. After cAH's son Hasan had
given up his claim to the Caliphate, Hudir became
the moving spirit in all the cAlid intrigues in Kuf a, but
the governor Mughira b. Shu^a [q.v.] was reluctant
to resort to violence to put an end to his intrigues.
Mughira's successor Ziyad apparently succeeded in
bringing him to reason, but Hudir still continued his
agitation, particularly by inviting al-Husayn b. CA1I
to come to take command of his followers at Kuf a.
During Ziyad's absence in Basra Hudir attempted to
stir up a revolutionary movement. Ziyad hurried
back with all possible speed and endeavoured to settle
the affair peacefully. But when the negotiations fell
through, Ziyad had Hudjr arrested along with those
leadeis of the Shlca party who were most deeply compromised. The matter was taken to the courts and
an indictment prepared and signed by the most prominent men in Kuf a; finally Hudj. was taken with
his companions to Mucawiya in Syria. After the
Caliph had arranged a new trial and asked the advice
of the leading men of Syria, he sentenced Hudir to
death and had him executed in Mardj cAdhra5 near
Damascus. His tomb there is still "indicated by a
small ruined construction which the local people call
vShaykh £Udi" (see J. Sourdel-Thomine, Guide des
lieux de pelerinage, 27). His death opens the martyrology of the Shlca; hence the importance assigned,
even in circles hostile to Shici extremists (see, e.g.,
al-Diahiz, Ndbita, in AIEO Alger, x (1952), 3*5), to
this rather everyday episode, which was really
nothing more than an incident in the domestic
troubles of clrak. Ziyad "thioughout maintained
a correct attitude and Mucawiya even inclined to the
side of leniency" (Wellhausen), for he pardoned the
majority of Hudjr's accomplices.
Bibliography: L. Caetani, Chronographia
islamica, Paris 1912, 569, gives the Arabic sources;
Ibn Hadiar al-cAskalam, Isdba, no. 1629; Dmawarl, Akhbdr tiwdl, 233-4; Yackubi, Historiae, ii,
229, 230, 273-5; al-Kindi, Governors of Egypt, 25;
Ibn Sacd, Tabakdt, vi, 151-4; Tabarl, i, 2462,
3i5i, 3155, 3174, 3337, 3371, 3447; Mascudi,
Murudi, index; Baladhuri, Futufy, 264, 302, 410;
Encyclopaedia of Islam, III

545

Ibn £utayba, Ma'drif, index; Aghani, xvi, 2-11
(Beirut ed., xvii, 78-95); Macarri, Ghufrdn, Cairo
1950, 89; Ibn cAsakir, Ta*rikh Dimashfr, ii, 57581; Wellhausen, Oppositionsparteien; H. Lammens,
Zidd ibn Abihi, in RSO, iv, 70-4.
(H. LAMMENS*)
&UQJRA (A.), room, apartment, used (with
the definite article) especially of the room of 'A'isha
where the Prophet and his two successors, Abu Bakr
and cUmar, were buried; it is now one of the holiest
places of Islam [see AL-MAD!NA].
From the same word is also derived ffudiariyya,
a term used in Egypt for the slaves who were lodged
in barracks near to the royal residence. Under the
Fatimids, these slaves were organized by al-Afglal
into a sort of military bodyguard under the command of an amir who held the title of al-Muwaffafc.
They consisted at this period of 3000 men (see
al-Makrizi, Khitat, i, 443).
(ED.)
See further KHALWA.
tfUBaZRIYYA (Hogariyya), name of a tribe, and
of an administrative division (fragd', district)
in the Yaman, one of the four districts in the
province (liwd*) of Tacizz. It is to the east
of the kada* of al-Makha5 and to the south-west
of Tacizz, on the frontier of the South-Arabian
Federation. The area is entirely mountainous,
well-cultivated (coffee, cereals) and rich in livestock; according to Heyworth-Dunne it is famous for
producing a kind of ass called sawrikiyya. The number
of inhabitants in this district was given by the same
author in 1952 as 192,392, about one-third of the
total population in the liwa? of Tacizz. Its principal
town is Turbat al-Dhubfcan, belonging traditionally
to the important clan of the Shardjabis (Shirdiab);
Von Malzan rated the number of its inhabitants at
about 500, and that of the Jews among them at about
one-fifth; the place has the remains of old IJimyar
buildings. Another powerful clan is that of Irlammad,
whose town is called Dar Shawwar.
The Hudjriyya claim to be true descendants of
ancient tlimyar, and are said to have at one time
formed one tribe with the Subayfcis, who live to the
south of their territory. Shaficis like all the other
inhabitants in what is now the liwa? of Tacizz, and
having a tradition of political independence under a
ruler of their own, they have become subject to the
imams of Sanca* only since the latter part of the
19th century, gradually and at first indirectly by
being subjugated by the tribe Dhu Muhammad, an
offshoot of the Bakil of the country to the north of
§anca5, who established small garrisons in the
Iludiriyya area. To escape this oppression, many of
the Iludiriyya emigrated to Aden, where they earned
a living as labourers.
Several features of the topography of IJudiriyya
are mentioned by al-Hamdam, such as the high
mountain Sabir (Sabr). H. von Wissmann and Maria
Hofner have established the identity of (Turbat al-)
Dhubhan with the ancient South-Arabian place
Dhubkan of Kashr and Shir gab.
Bibliography: Admiralty, Western Arabia and
the Red Sea, Oxford 1946, 358 (giving the names of
the four administrative subdivisions [ndtiiya] of
Hudiriyya and their principal towns); A. Grohmann, Siidarabien als Wirtschaftsgebiet, 2 vols.,
Vienna and Brunn, Vienna 1922-33; J. HeyworthDunne, Al-Yemen, Cairo 1952; Hamdani, 76^,
77e, 99ai, 23, i25«, 1269, lfl, i8924, and index s.v.
Sabir; K. Ritter, Erdkunde, xxii, 787; H. von
Malzan, Reise nach Siidarabien, Brunswick 1873,
esp. 390-7; C. Landberg, Etudes sur les dialectes de
35
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VArabie Meridionale. Datinah, iii, Leiden 1913,
1516 n. 3; H. von Wissmann and Maria Hofner,
Beitr. z. hist. Geographic des vorislamischen Siidarabien, Mainz 1953 (= Akad. d. Wissensch. u.
Litt., Abhandl. Geistes- u. Sozialwiss. KL, 1952
No. 4), 69, 76 and map after p. 64; A. Grohmann,
Arabien, Munich 1963 (= Kulturgesch. d. Alien
Orients, iii/4), 102, with footnotes giving references
to the publications of the Egyptian University
Scientific Expedition which visited Turba(t alDhubtian); Map of Aden Protectorate, 1:253,440,
Surv. Gen. of India, 1904.
(J. ScHLEiFER-[L. O. SCHUMAN])
HUDJWlRl, ABU 'L-HASAN CAU B. € UTHMAN B.
°ALI AL-GHAZNAWI AL-DJULLABI AL-HUDJWIRI,
Iranian mystic, born at Hudiwir, a suburb of Ghazna
(on the last page of the old Lahore edition of his
Kashf al-mahdiub, he is named: lrla<lrat-i Data
Gandjbakhsh CA1I al-tludiwiri). What is known of
his life comes mainly from his own references to it
in his Kashf al-mahdiub. On his teachers in mysticism
and his numerous journeys, see the introductions to
the Kashf by Nicholson, pp. xvii-xviii, and by
2ukovskiy, 4 ff. He appears to have lived for a time
in clrak, where he first grew rich and later fell into
debt. His married life was brief and unhappy (tF.
Nicholson, 364). According to the Riyad al-awliya*,
he ended his life at Lahore; he was imprisoned, and
hindered during the composition of the Kashf by
the lack of the books which he had left at Ghazna.
Nicholson dates his death between 465 and 469/1072
and 1077 (for his arguments, see in trod, xviii-xix).
After his death he was revered as a saint and his
tomb became a place of pilgrimage.
Of the ten or so works which he states that he
wrote (see list in Nicholson's introd., xix-xx, and
2ukovskiy's introd., 10-1), there remains only the
Kashf al-mahdiub (entitled Kashf al-mahdiub liarbab al-kulub, "The unveiling of that which is
hidden, for people of heart", in IJadidjI Khalifa, v,
215). There is disagreement over the date of its
composition (see Zukovskiy's in trod., 29), but it was
probably written in Lahore, and thus during the last
years of Hudjwiri's life, in reply to questions put by
a certain Abu Sacid al-Hudjwiri. Its aim is to present
the complete system of Sufism, setting out and
discussing its doctrines and its practices—a method
of exposition which is found even in the biographies
of Sufis (tr., 70-175). Before giving his own opinion,
the author usually examines the opinions of earlier
writers on the subject, refuting them if necessary;
these discussions of the problems of mysticism are
illustrated by examples drawn from the writer's own
experience. Although he was a Sunni and a Hanafi,
he succeeded, like many other Sufis before and
after him, in reconciling his theology with an
advanced mysticism, in which the theory of annihilation (fana?} holds a pre-eminent place; but he
rarely goes to such extremes as would provoke an
accusation of pantheism; he declares to be heretical
the doctrine according to which the human person
became absorbed in the Divine Being; he compares
fana* to combustion by a fire which changes the
nature of everything into its own nature, but without
changing the essence of the thing burned. He
frequently and persistently warns his readers that
no Sufi—not even one who attains the supreme
degree of sanctity—is dispensed from obeying the
religious law. On other points—for example ecstasy
provoked by music and singing, or the use of erotic
symbolism in poetry—his judgement is more or less
circumspect.

The most interesting section of the Kashf is the
i4th: "Doctrines professed by the various Sufi
sects": he lists twelve of them and explains the
doctrine of each. One only, that of the Malamatis,
appears to be mentioned in older works on Sufism;
brief references to other sects found in later works
(e.g., the Tadhkirat al-awliya*} are probably borrowed
from it. It is not clear whether these sects actually
existed or whether they were invented by Hudiwiri
in his desire to systematize the doctrine of Sufism;
but there is every reason to suppose that he often
mingled his own personal views with his exposition
of the doctrines which he attributed to the founder
of each school. It is possible that the main source of
the information in the Kashf was oral, but Hudiwiri
does mention a treatise on Sufism, the Kitdb al-Lumac
(in Arabic) of Abu Nasr al-Sarradj (d. 377 or 378/
987-8), one of the earliest of this type (a passage from
it is included in the Kashf, tr. 341); a comparison of
the two works reveals that the plan of the Kashf
coincides with that of the Luma*-; the Kashf includes
references to three other mystic writers (tr. 26 and
H4).
In the introduction to his translation of the Kashf
(2nd ed., revised), Nicholson has this to say: "Though
Hujwiri was neither a profound mystic nor a precise
thinker, his work on the whole forms an admirable
introduction to the study of Sufiism: it ... has the
merit ... of bringing us into immediate touch with
the author himself, his views, experiences, and
adventures, while incidentally it throws light on the
manners of dervishes in various parts of the Moslem
world. His exposition of Sufi doctrine and practice is
distinguished not only by wide learning and firsthand knowledge but also by the strongly personal
character impressed on everything he writes".
In addition, Zukovskiy, in his important introduction, gives a list of the works which Hudiwiri
consulted (21-5) and a list of the Muslim writers who
used the Kashf (36 ff.); he examines carefully the
peculiarities of the author's language (40-51) and
gives a judgement of the book as a whole (31 ff.).
Bibliography: The Kashf al-mahjub, the oldest
Persian treatise on Sufiism, tr. R. A. Nicholson,
Leiden and London 1911, '1936, repr. 1959
(introduction used for this article); V. A. Zukovskiy, Kashf al-mahdiub, Persian text with seven
indexes (edition based on five manuscripts
described in the introduction, 53 ff.), Leningrad
1926; R.A.Nicholson, The mystics of Islam, 1914,
repr. 1963, index; idem, Studies in Islamic mysticism, Cambridge 1921.
(HlDAYET HOSAIN-[H. MASSE])

HUDNA, abstract noun from the root h.d.n. with
the sense of "calm", "peace". Other terms which
have the same meaning are muwada^a, musdlaha,
musdlama, and mutdraka, the general meaning of
which in Islamic law is the abstention of the parties
concerned from hostilities against each other. The
process of entering into a peace agreement with
the enemy is called muhddana or muwddaca, but the
instrument of peace is hudna (peace agreement).
In Islamic legal theory, normal relations between
the dar al-Isldm [q.v.} and the ddr al-harb [q.v.~\ were
not peaceful, and there existed a state of latent or
open hostilities which jurists nowadays call a state
of war. Short intervals of peace were, however,
permitted by divine legislation (Kur'an VIII, 63;
IX, i and others) and the Muslims could establish
peaceful relationships with non-Muslims, individually and collectively, if such a peace was not
inconsistent with the interests of the Muslims. On
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the individual level, the harbl (person from the ddr
al-barb] could enter the ddr al-Isldm unmolested,
provided he obtained an amdn ([q.v.'] see also
MUSTA'MIN) beforehand from any believer, whether
in an official or an unofficial capacity. But as a
territorial group, the unbelievers could obtain such
a temporary status only by an official act, either
directly or indirectly granted by the Imam, which
conferred upon the inhabitants of the territory whose
ruler entered into a peace agreement with the
Muslims the benefits of the amdn obtained by a single
individual. It is clear that the muhddana or muwdda'a
is, as Kasani observes, a form of amdn. But the
amdn is a temporary peace given to an individual
fyarbi, although his country is still in a state of war
with Islam, while the muhddana is a temporary
peace extended to a certain town or a country
(including its people) by an official act. Hudna in
Islamic law is thus equivalent to "international
treaty" in modern terminology. Its object is to
suspend the legal effects of hostilities and to provide
the prerequisite conditions of peace between Muslims
and non-Muslims, without the latter's territory
becoming part of the ddr al-Isldm.
The Kurgan provided for the Muslims not only the
possibility of entering into a peace agreement with
the enemy, but also the obligation to observe the
terms of the agreement to the end of its specified
period (Kur 3 an IX, 4; XVI, 93), once the agreement
was accepted by the Muslims. This is the principle
pacta sunt servanda, stressed both in divine legislation
and juridical writings. Thus hudna in Islamic law
was established by practice (i.e., agreement and
consent of the parties concerned) and validated by
authoritative sources. The treaty-making power
rested in the hands of the Imam, but this power might
be delegated to commanders in the field who were empowered to negotiate with the enemy if the latter was
willing to come to terms with Islam. However, the
Imam reserved the right to repudiate the treaty if it
proved to be inconsistent with the interests of the
Muslims. The Imam's approval or ratification was,
therefore, necessary to make the treaty binding upon
the Muslim community. Even after the treaty was
ratified, the Imam had the power to terminate the
treaty by denunciation (nabdh), provided a prior
notice was sent to the enemy to that effect. The
Hudaybiya treaty, concluded by the Prophet
Muhammad with the unbelievers of Mecca in 6/628,
provided a precedent for subsequent treaties which
the Prophet's successors made with non-Muslims.
Although this treaty was violated within three years
from the time it was concluded, most jurists concur
that the maximum period of peace with the enemy
should not exceed ten years, since it was originally
agreed that the Hudaybiya treaty should last ten
years.
The Prophet and his successors concluded treaties
with the People of the Book [see AHL AL-KITAB], but
these treaties were not temporary in nature, since
both the people and the territory were incorporated
in the ddr al-Isldm and the ahl al-kitdb became
subjects of the Imam. Since these were not required
to become Muslims, they were regarded as protected
members of the state and called dhimmts [q.v.]. The
treaties with ahl al-kitdb were, accordingly, not
strictly international treaties, but covenants (cahd)
or a form of constitutional charters which fall under
Islamic constitutional law, not under the Islamic law
of nations (for a model text of such a charter, see
Shafi% al-Umm, iv, 118-9).
An examination of the treaties concluded by the
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Prophet and his successors leads us to establish
certain general characteristics which may be summed
up as follows: (i) the treaties were, on the whole,
brief and general, and no attempt was made to supply
details as to their applications; (2) the preamble
consisted of the basmala ("in the name of Allah"), the
names of the parties and their representatives, and
their titles; (3) treaties were temporary agreements,
the duration of which was specified, except those
with ahl al-kitdb, although it was understood that
a treaty might be renewed; (4) the provisions were
stated in written form and most jurists are agreed
that the text of the treaty must be written and
signed by the parties and often the names of the
witnesses were added at the end of the text. The
writing as well as the signing and the dating of the
treaty are not, strictly speaking, legal prerequisites;
but Hanafi jurists insisted that treaties, in order to
be binding, must be written and duly signed.
Bibliography: Abu Yusuf, Kitdb al-Kharddi.
Cairo 1352, 207-14; Shaybani, Siyar (a portion of
Kitdb al-Asl), trans, by M. Khadduri as Islamic
Law of Nations: Shaybdni's Siyar, Baltimore 1966,
Chapter 5; Sarakhsi, Shark al-Siyar al-kabir,
Haydarabad 1336, iv, 2-86; Shafici, Kitdb al-Umm,
Cairo 1322, iv, 103-25; Tabari, Kitdb Ikhtildf alfufrahd*: Kitdb al-Qiihdd, etc., ed. J. Schacht,
Leiden 1933, 14-21; Kasani, BaddW al-sandW,
Cairo 1328/1910, vii, 108-10; Ibn Kudama, alMughni, ed. Rashid Ricjla, Cairo 1367, viii, 458-67;
M. Hamidullah, Muslim conduct of state9, Lahore
i953> chapter 25; Hans Kruse, Al-Shaybdnl on
international instruments, in JPakHS, i (1953),
90-100; M. Khadduri, Law of war and peace in
Islam, Baltimore 1955, chapter 28. See also C AHD
and SULH.
(M. KHADDURI)
IJUPNA, current orthography HODNA, a lowlying region in the centre of the upper plains
of Algeria, at the foot of the mountains of Wennougha, Hodna and Belezma, and lying open to the
south-east towards the Saharan region of Zab
(Biskra). It covers an area of 8,600 sq. km and is
made up of the hills of the Djerr in the north and
east, immense alluvial plains in part flooded by water
from the wadis that come down from the chain of
mountains, a large sebkha of 760 sq. kms and, in the
south, a sandy region, the Rmel. The country, which
is very hot in summer and very dry (annual rainfall
200 to 300 mm), is a sub-desert steppe devoid of alfagrass. It is quite well supplied with water, thanks to a
number of springs which emerge from the limestone
mountains, the abundant but very irregular flooding
by the wadis (Oued el-Leham, el-Ksob, Selmari,
Magra, Barika, Bitham), and the high water-table
(partly artesian) in the sub-soil. The Hodna has thus
always been a country of both agriculture and stockbreeding, inhabited alike by a sedentary population
and by nomadic herdsmen. In ancient times it
formed part of the Roman limes, and a series of towns
marks the route leading to the east and north from
the Sebkha, while forts guard the south. In the early
Middle Ages, along with Zab it formed a military,
political and economic march for Ifrlkiya, facing the
pastoral steppes of the central Maghrib and the
Sahara. Fortified agricultural centres, often marking
the site of ancient cities, are scattered throughout the
nomads' pasturages—Tobna (Tubunae), Ngaous
(Nicivibus), Maggara (Maori); Msila was founded in
the 4th/ioth century close to the ruins of Zabi; in
the following century it was momentarily eclipsed by
Kalca, a temporary capital set up in the mountains

548

HUDNA — AL-HUFOF

by the Banu Hammad. The invasions of the Banu
Hilal in the 5th/nth 'century cut off Hodna from
Ifrlkiya but, with Zab, it continued to be a zone of
influence for the Hafsid rulers of Tunis; its population
was to some extent reinforced by the settling of
Riyah nomads, the Athbedj and the Dawawida.
Towns and cultivation disappeared, except for Msila
and Ngaous. In the ioth/i6th century the Turks
brought Hodna into the Beylik of the East (of Constantine); it was to remain united with the province,
and later with the French departement of Constantine.—The principal tribes of Hodna are the
Ouled (awldd) Madhi in the west and the O. Derradi
in the east; they are very heterogeneous; the O.
Soltan and the O. CA1I from the mountains along the
eastern border have remained Berber-speaking
(Chaouia). The essential feature of the economy still
remains the breeding of sheep, goats and camels:
s-ummer migration to the upper plateaux of Constantine entails a semi-nomadism for most of the
inhabitants. But the fields of wheat and barley
covered by floodwaters from the wadis are increasing; so too are irrigated garden-orchards (of
apricots, figs, olives; date-palms at Mdoukal). The
collection and sale of the salt of the Djebel Metlili, in
the south-east, and of the Sebkha, a little handicraft
and, more particularly, temporary emigration
towards the towns on the coast and in France help
the people to exist. Hodna has 100,000 inhabitants,
and its principal centres are Msila (8,500 inhabitants), Mdoukal (3,500) and Ngaous (2,000).

Bibliography: J. Despois, Le Hodna, Paris
1953.
(J. DESPOIS)
JJUDtJD, pi. of HADD [q.v.]; see also, for frontierC
zones and frontier-warfare : AWASIM, GHAZI, THUGHUR ;
and for the delimitation of frontiers: T AIM-TIT ALHUDUD.
JJUDOXH AL-CALAM, "the beginning of the
world", ffuduth is the masdar of hadatha, which
signifies: (i) to appear, to arise, to have come into
being recently; (2) to take place, to happen. With
Muslim thinkers the term has two meanings: one
denotes the existence of a thing, after its nonexistence, in a temporal extension: this is al-fyuduth
al-zamanl, to which temporal eternity (al-fridam alzamanl) corresponds. For the mutakallimun, huduth
al-'dlam bears only the sense of a beginning in time.
They take this "beginning" of the world as their
basis for proving the existence of God. Al-Ghazali,
for example, establishes his syllogism as follows: every
being that has a beginning in time (hddith) necessarily
has a cause that brings it into existence; now the
universe is a being that begins to exist; therefore it
necessarily has a cause. A detailed analysis of this
proof can be found in S. L. de Beaurecueil and
G. C. Anawati, Une preuve de rexistence de Dieu chez
Ghazzdll et S. Thomas, in MIDEO, iii (1956), 207-58.
The other meaning is that of the hellenizing
philosophers, in particular Avicenna: fruduth denotes
contingency, that is to say, the fact of a being's
existing after not having existed, but in an ontological
or essential extension, which does not necessarily
involve time. This is al-fruduth al-dhdtl. From this
point of view the faldsifa affirm the fyuduth al-^alam
and its eternity. For details see the article referred
to above, and also: Dustur al-^ulama3, Haydarabad
*333i ii, 5~8; Diuwayni-Taftazani, Sharif al-Mawafyif
(al-mawkif al-khdmis fi 'l-ildhiyydt, al-marsad alawwal); Abu '1-Baki, Kulliyyat, Bulafc 1281, 166.
(G. C. ANAWATI)
HUELVA [see WALBA].
HUESCA [see WASH?A].

yUFASH. high m o u n t a i n in South Arabia,
belonging to the al-Masanic range of the Sarat group,
on the Wadi Surdud near Haraz [q.v]. It is often
mentioned by Hamdani, along with the adjacent
large mountain of Milhan (called after the Himyari
Milkan b. cAwf b. Malik) the real name of which was
Rayshan. In Hamdanl's time the latter was said to
possess no fewer than ninety-nine springs and had a
large mosque (called Masdjid Shahir) on its summit,
Shahir. It was popularly believed (also according to
Hamdani) that not far away there lay a treasure
which many Arabs sought but could never reach, as
a snake barred the way in the shape of a high mountain, as soon as they tried to approach it. In Niebuhr's
time, Hufash formed a separate district to which
Djabal Milhan also belonged. Among places of some
importance in Hufash he mentions Sefekin, a small
town surrounded by a wall, the residence of the
Dawla (Dola) and the two villages of Bayt alNusheli and Bayt al-Shumma.
Bibliography: Hamdani, 6826.6, 329, 79n-i»,
1132-3, I258, 126^ 5, 14, 17, i90 22 , 23 ; C. Niebuhr,
Beschreibung von Arabien, 249; Pet. Mitt., xxxii
(1886), PI. i.
(J. SCHLEIFER)
AL-HUFUF, or AL-HUFHUF according to an older
form, and in English most frequently Hofuf, a
town in eastern Saudi Arabia, capital of the
oasis of al-Hasa [q.v.]. The name derives from haffa,
to hiss, or blow (of a wind), and was first given to a
group of gardens near the old capital of al-Hasa. The
population is estimated at about 80,000 inhabitants,
some 40% of whom are Shicls.
Until the i37o's/1950*3, al-Hufuf was surrounded
by a large wall with a number of defensive towers.
Six gates gave access to the town. The wall enclosed
the town's three main quarters: al-Kut, al-Rifaca, and
al-Nacathil. Al-Kut, which contained the administrative offices, the garrison, and the homes of officers
and functionaries, was itself fortified by another
wall and surrounded by a moat. The gradual modernization of the town has necessitated the demolition
of most of the walls, and to avoid overcrowding two
extramural suburbs, al-Salihiyya and al-Rukayyika,
have grown at the southern edges of al-Hufuf and
have substantial populations.
Al-Hufuf succeeded al-Hasa, which itself had succeeded Hadjar, as the administrative centre of the
oasis as well as of the region which since 1371/1952
has been called the Eastern Province of Saudi
Arabia. During the Turkish occupation, 1289/1871
to 1322/1913, al-Hufuf was the residence of the Mutasarrif Pasha, who governed the sandjak of al-Hasa
(misnamed Nedjd) under the jurisdiction of Basra.
After the conquest of al-Hufuf by cAbd al-cAz!z
Ibn Sucud in 1322/1913, the town continued to be
the provincial administration centre until 1371/1952
when the capital was moved to al-Dammam [q.v.].
Besides its administrative functions, al-Hufuf, as
the capital of Saudi Arabia's richest and largest oasis,
has long been an important trade and manufacturing
centre. Its production of textiles, coffee-pots, weapons, and jewellery was long well known in the Persian
Gulf, and its weekly Thursday market still attracts
large crowds from the entire province. Al-Hufuf is
now connected by asphalted road and by railroad
with both the provincial capital at al-Dammam and
the national capital at al-Riyad.
Bibliography: Admiralty, Iraq and the Persian
Gulf, London 1944; H. R. P. Dickson, The Arab
of the Desert, London 1949; M. de Goeje, Memoire
sur les Carmathes du Bahrain, Leiden 1886; R.
Lebkicher, G. Rentz, M. Steineke, et al., Aramco
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Handbook, The Netherlands 1960; J. C. Lorimer,
Gazetteer of the Persian Gulf, 'Oman and Central
Arabia, Calcutta 1908; Muhammad Ibn Bulayhid,
Sajiify al-akhbar, Cairo 1370-3; Nasir-i- Khusraw,
Safar name, ed. Schefer, Paris 1881; F. S. Vidal,
The Oasis of al-Hasa, New York 1955; F. Wiistenfeld, Bahrein und Jemama, in Abh. d. K. Ges. d.
Wiss. zu Gdtt., 1874.
(F. S. VIDAL)
J3UKM (A., pi. afrkdm), verbal noun of frakama,
which originally means "to withhold, restrain,
prevent", is used in a number of technical meanings
in the field of religious law [see AHKAM], philosophy
(see below, I), and grammar (see below, II). On the
different meanings of the term liukm, see Diet, of
technical terms, i, 372 ff.; L. Gauthier, La racine
arabe *&*- et ses dlrivts, in Homenaje a Don Fr. Codera, Saragossa 1904, 435-54.
I. ffukm means in philosophy, the judgement or
act by which the mind affirms or denies one thing
with regard to another, and thus unites or separates
them. According to al-Diurdjani, it is "the act of
establishing a relation between one thing and another
by affirmation or denial" (Ta^rlfdt}. Ibn Rushd
explains the combining of certain concepts which
are judged in relationship to one another, which is
then accomplished by the mind, as an act of the
reasoning faculty, which follows, by a necessity of
this faculty itself, from the comprehension of the
concept. The Ikhwdn al-safd* had already noticed
this necessity: "Judgement on things is the
product of the intelligence. ( . . . ) A man may say the
opposite of what he knows, but he cannot know the
opposite of what he understands (yackilu)". The
word hukm covers both the meaning of tasdik, a
judgement that a certain statement is true and
approved, and takdhlb, a judgement that a certain
statement is false and denied.
Arab logic studies fyukm not in itself, but in relation
to the proposition, i.e., a statement which expresses
a judgement. Ibn Sina describes the proposition thus:
"Any statement in which a relation is established
between two things in such a way that either a
truthful or an untruthful judgement follows from
them" (Nadidt, 17). And further: "The attributive
proposition is of such a kind that, by uttering it, we
enunciate a judgement either affirming or denying
that a certain thing either is or is not another"
(Ddneshndme, 53, French trans., 36-7).
A judgement is expressed only in those propositions which demand either assent or denial, those
in which the utterer of the statement can be called
either truthful or untruthful; but this does not include someone who asks a question, makes a plea, or
expresses a wish or hope. Three sorts of propositions
formulate a judgement, "because the judgments
(ahkam) which are connected with assent (tasdik) are
three in number": either the judgement refers to a
mufrad, a simple [attribution], and is of the kind
which some call fyamlt, attributive [judgement]; e.g.
"the body is—or is not—created". Or it refers to a
fact dependent on a certain condition and is known as
shartl, conditional. But this can occur in two different
ways. In the first case, the condition involves only
one consequence, either positive or negative: the
judgement is then expressed in a conjunctive conditional proposition (muttasila); e.g. "if the sun rises
it is daylight". In the second case, the consequent
implies an alternative of which one member necessarily excludes the other; e.g., "This number is either odd
or even"; the statement of such a judgement is
called a "disjunctive conditional proposition"
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(munfasila) (Manftk al-mashribiyyin, 60-1, see also
62). This passage is among the few which make of
the judgement the central point of explanation; it is
not even mentioned in a closely related text (Ishardt,
22-3-, Fr. trans., 114-6). This theory of conditional
judgement and those of the proposition and syllogism
which arise from it, are not of Aristotelian inspiration.
Together with other indications, they pose the problem of other sources, notably Stoic, of Arab philosophy.
"The definite proposition has four forms" according
as "the judgement applies to all by way of affirmation", then it is "a universally affirmative statement", or "applies to all by way of negation", "a
universally negative one", or "applies to some by
way of affirmation" or "to some by way of negation,"
particular propositions either affirmative or negative.
Moreover "an indefinite judgement is the same as
a particular judgement". According to another series
of distinctions, the judgement expressed in any
proposition is either necessary, possible, or impossible,
the necessary being to some degree included in the
possible (Ddneshndme, 35-45, trans. 36-41; Mantib,
63 and Nadidt, 19-20). Nadidt, 18, explains the subject and the predicate in connexion with their place
in the judgement.
Hukm means also sensory intuition, where assent
of the mind immediately follows perception, e.g.
"our judgement that fire burns"; the judgement of
experience which follows repeated sensory intuitions,
e.g., "our judgement that a blow administered with
a piece of wood is painful"; the practical judgement,
e.g., "our judgement that the sun exists"; the
judgement which follows a strong intellectual intuition (the principle of the discovery of a scientific
explanation); the judgement that follows on the
fundamentals of what our education has taught us
without that having compelling force on our intelligence as such, e.g. "our judgement that it is wicked
to steal the property of another". But in order to
distinguish judgements relating to first principles,
by an absolute necessity of the human mind, Ibn
Sina uses kadd*, which expresses the ineluctable
character of the act, e.g., "our judgement that the
whole is greater than the part" (Ishardt, 56-9, trans.
176-80).
In the statement of the attributive proposition,
and therefore in the formulation of the judgement,
there is an important difference between Persian,
where the grammatical copula is explicit, as in European languages, and Arabic where it can be omitted.
It nevertheless exists in the mind, and the two
juxtaposed terms of the bipartite statement are set
forth as a judgement and a proposition only if
the copulative—verb or personal pronoun—is understood by implication (Ishdrdt, 27, trans. 126-7).
Bibliography : The references in the text refer
to the following editions: Ibn Sina, Nadidt, Cairo
1331/1913; K. al-Ishdrdt wa 'l-tanbihdt, ed. Forget,
Leiden 1892; French trans. A.-M. Goichon, Paris
1951; Ddneshndme, Tehran I33is./i37ih., French
trans. Achena and Masse, Paris 1955; Mantik almashrikiyyin, Cairo 1328/1910. The logic of the
proposition, in the edition of the Shifd* begun in
Cairo, has still to be published. Rasd^il Ikhwdn
al-safa3, ed. 1957, i, 426; Ibn Rushd, Kitdb alNafs, ed. A. F. al-Ahwani, Cairo 1950, 68.
(A.-M. GOICHON)
II. In grammar, bukm can be understood only if the
term, in the world of thought of the Arab grammarians, is assigned its proper place in the whole grammatical system that they elaborated. In this system,
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the Arabic language is considered as a logical and
harmonious entity, subjected to the rules of wisdom,
intelligence and justice. The organization of this
entity has been achieved especially:
(a) by the establishment of hierarchies (see especially K. al-Insdft 35, lines 14-6), of subordinations:
the governing power of the verbs is the strongest;
among the huruf, the particles governing nouns,
'awdmil al-asmd>, are stronger than the particles
governing verbs (op. cit., 233, 3), etc.; among the
words, there are primary forms: a typical example
is the masdar, called masdar because it is the "origin"
of the other forms of the verb (see question 28 of the
K. al-Insdf); we may also cite the singular considered
as prior to and stronger than its corresponding internal plural or plurals. These last considerations influence the explanation of syntactical relationships.
(b) by the search for the asl, the base: the basic
meaning of words, of grammatical constructions:
"we [the Basrans] are attached to the asl, and he who
is attached to the asl is exempted from establishing
the proof (al-dalil)" (op. cit., 199, i); pointing out
this asl is as it were a conclusive argument (cf. in the
Lumac al-adilla, of the same author, 106, line u).
Examples: for aw, Insdf, 198, 19; for the vocative
form alldhumma, ibid., 151, 19. In the case of words,
one determines its basic position, its martaba or
rutba, that is to say its "rank". This rank is a consequence of the preceding factors, or may be simply an
affirmation, sanctioned by the consensus (id/[mdc)
of the grammarians (of Basra), but it is a particularly
important element of the system; for it is exactly at
its martaba in which it is placed that the word exercises or has to exercise its hukm.—Besides this, there
is an extensive use of fciyds.
As for hukm, it means: (i) the proper function which
the word performs at its martaba in which it is placed,
its activity; (ii) the proper function to be performed
by the word at its martaba in which it is placed. It
may be translated by "part played or to be played",
but this translation gives no indication of the whole
system in which hukm is involved. The distinction
indicated may sometimes not be obvious in the use
of hukm in the texts; there are times when it can be
taken in the one sense or the other. The following
examples allow this distinction to be clearly recognised :
For (i): (a) Insdf, 121, 19-24 (cf. 39, 20-1): lawld
(= law + Id) is compounded (rukkibat); the word loses
the hukm (specific activity) of its components and
acquires a new hukm (a new activity); therefore this
is compared with the adwiya, remedies, which are
compounded of various ingredients: their compounding annuls the liukm (efficiency) of each one in its
separate state, and confers upon them a new hukm
(power to act). According to the present example,
it should be understood not to mean "intrinsic
task in performance", but rather "faculty, power of
acting in respect of some specific task", which would
introduce an ontological aspect.
(b) Insdf, 178, 10-12: in an oath one can say amu
'lldhi. The asl is aymunu 'lldhi', ya* sdkina has
been suppressed, but, as this suppression was not
necessary, its hukm (activity) remains.
(c) Insdf, 199, 11-12: to be astonished one must
first know; this is why it can be said, in determining
the meaning of al-ta^adidjub: ma zahara hukmuh wakhafiya sababuh, "its intrinsic task has not [yet] appeared and its cause is [still] hidden".
(d) Insdf, 123, 15-6: on the subject of Hid, the
particle denoting exception: ilia cannot have the
meaning of wa-ld, for Hid with the meaning of

"except" excludes the word following from the
liukm (field of activity) of the preceding one; but
wa- joins together; and in joining together it necessitates (yafctadi) the introduction of the word following
into the hukm (task being performed) of the preceding
one.
For (ii): (a) Insdf, 175,12-3: in the construction lazaydun afdalu, the grammarians of Kufa perceive a
Idm coming after an oath (wa-'lldhi) which is not
expressed. The Basrans regard it as the lam alibtidd*. Their argument against the Kufans is: if the
Idm in question were the Idm of the oath (d^awdb alfcasam), its hukm (task to be fulfilled) would be to
cancel the governing influence of the verb zanna,
when it is introduced into the phrase; one says zanantu
zaydan ka>iman, and with the Idm: zanantu lazaydun kdHmun; now the hukm (task to be fulfilled)
of the Idm al-kasam (Idm of the oath) fi hull mawdi*-,
in any circumstances, is to exert no governing influence, either before or after it.
(b) Insdf, 173, 15: a-'lldhi md facaltu kadhd. This
form of oath can be used only with the divine name
Allah: wa-Jkhtisds hddha 'l-ism bi-hddha 'l-liukm
ka-'khtisds Idta bi-hinin, "and the particular use of this
name for this hukm (task to be fulfilled = vocative
with the particle a] is the same as the particular use
of Idta with tyina"
(c) Insdf, 184, 23 and 185, i: one says, marartu
bi-kild akhawayka, and marartu bi-himd kilayhimd,
wa-kadhdlika hukm iddfat kiltd ila 'l-muzhar wa-'lmudmar, "so this is the hukm (task to be fulfilled) of
the grammatical annexion (in an iddfa) of kil(t)d to a
noun (muzhar) and a pronoun (mudmar)".
Other examples can easily be found in grammatical
literature; thus: al-Zadjdjadji, al-Djumal, 129, line 3,
312, foot; al-Zamakhshari, Mufassal2, § 517, title of
§ 667; Ibn Yacish, 187, line 13, 628, 1. 3, 1144, 11.
20-1; Ibn Djinni, Sirr sindca, i, 35,1. 2; Ibn al-Hadjib,
in Sharh al-Kdfiya of Radi al-DIn al-Astarabadhl, i,
297, 1. 4.
In determining the meaning of hukm, we have
restricted ourselves to a single author, Ibn alAnbarl, in a work of unique importance for the method of the Arab grammarians, his Kitdb al-Insdf.
All the examples given refer to arguments of the
Basrans; but at Insdf, 92, 18-21, it is the Kufans
who are speaking: "... because we say: that is permitted only because the huruf (particles), when they
are compound (rukkibat), have their hukm changed,
after their being compounded, from what it was
before they were compounded; do you not see that in
the case of hal that which follows after it is not permitted to exercise a governing influence over what
comes before it, whereas when it is compounded with
Id and when the sense of exhortation (ma'nd al-tahdid)
has penetrated into it, this particular hukm is changed
from what it was before the compounding; it is then
permitted that what follows after it should exert a
governing influence over what comes before it, and
that one should say zaydan halld darabta". The first
use of hukm can be compared with that of i (a). The
second use of hukm, which refers to the behaviour of
hal before the compound is formed, could have the
meaning of "task being performed". But as the
Kufans do not accept the doctrine of the martaba or
this system of Basra mentioned above (see G. Weil,
Einleitung, 30-1), it is natural that they should understand hukm in a more ordinary sense, as when we
translate it by "part to play".
The word in its martaba possesses a right, hakk, to
give due weight to its hukm, according to whether it
accomplishes its task partially or wholly. This is the
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fyakk al-hukm, as Ibn Yacish says (1071, 1. n), "the
right of frukm". The word is thus endowed with a sort
of juridical personality. A good example, the case
of the fdcil (Muf.z, § 20), will help us to enter into
this highly individual systematization: the fdcil is
that on which a verb or word comparable with a verb
depends [usnida ilayhi] [this is its definition in grammatical logic], which is always placed before it [this
is its martaba]: daraba zaydun; faafcfruh al-raf*, "its
right and its duty is to be put into the nominative";
and its rdfic, the cdmil occasioning this use of the
nominative, is that which depends on it—al-musnad,
the verb itself. Thus we have, for the/#S7: definition,
martaba, right, *dmil. The liukm is not expressly indicated; according to the explanations of Ibn Yacish
for this § 20 (89, lines 15-6), it is the grammatical r61e
indicated above: to receive the isndd of the verb,in
its position in the martaba.
The fdHl must come after the verb, this is its
fundamental place, its asl, its martaba, li^annahu ka'ldjuz* minhu, "because it is as it were a part of it"
,[this is the justification of the martaba]. Placed before
the verb, the fdcil has left its martaba: zaydun
daraba-, its hukm is attained, and also the possession
of its rights. The true fdcil is then its representative:
a pronoun, a damir, not expressed, but present in the
verb: fa-tanwl fi daraba fd*ilan wa-huwa damir yardji^u ild zaydin (§ 21). [To understand this, it may
help to compare the French turn of phrase "Zayd
il a frappe"]. The rafc is no longer assured to this
fdcil mukaddam cald fi'lihi, placed before its verb:
it may be liable to undergo the camal, the governing
influence of a fyarf assimilated to a verb, such as
inna, which will put it in the nasb: inna zaydan
daraba (see Ibn Yaclsh, 89, 17).
In other respects, in grammar, the frukm is an
essential element in the system of the fyiyds. Indeed
the fciyds (see its definition in the Lumac al-adilla of
Ibn al-Anbarl, Damascus 1377/1957, 93) involves a
communication of hukm, from the asl to the farc, in
accordance with the recognized resemblance between
the far* and the asl, by virtue of the principle (enunciated, ibid., log, lines 16-7) that the resemblance
necessitates a similarity of hukm.
On this relationship between resemblance and
tyukm, see also the chapter of al-Suyuti, al-Ashbdh
wa'l-nazd*ir fi 'l-nahwz, Haydarabad 1359, i, 217-21.
On some different behaviours of hukm, see Ibn
Djinni, Khasd*is, iii, 51-6, 59-67, 157-64, and the
chapter of al-Suyuti, op. cit., 221.
If such is the meaning of fyukm in grammar, why
then the choice of such a word for such a meaning?
In fact, hukm is the infinitive of fyakama yafrkumu
jiukman "to pronounce a sentence", with bi- "on",
with li- "in favour of", with *ald "against". In law,
frukm means "judge's decision, his judgement in a
disputed question and also in a less litigious matter
like the nomination of a guardian". liukm in grammar, into which the concepts of law penetrate, must
itself also imply the expression of an authoritative
decision, a judgement. In the background of Jiukm
there is indeed the idea of the divine origin of language, which is wahy wa-tawklf "closed revelation"
(see H. Fleisch, in Oriens, 1963) and, more particularly for the Muslim Arab grammarian, the belief in
the Arabic language as the organ of expression of
the divine Absolute in the Kurgan, kaldm Allah (in
this connexion, see, in Mufassal2, § 522, Ibn Yacish,
1123, lines 14 ff., the audacity, al-djur^a ^ala-llah
[Muf.], al-ikddm cald kaldm Allah [I.Y.], which was
alleged against al-Hadjdiadi b. Yusuf). In this kaldm
Allah, this utterance of Allah, the word can accom-
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plish only the task allotted to it by the decision of
the Wddi', its sovereign Founder. Ifukm "judgment"
is to be understood in the passive sense, which the
infinitive can have—judgement on the word in
relation to its activity, the task it has to perform.
The plural of hukm is ahkdm, in the event of a
plurality of liukm, e.g., Insdf, 64, line 13,76, line4; or
Ibn Hisham al-Ansari, in the Sharh of his Shudhur
al-dhahab (Cairo 1371/1951, 416, line 7); but this
seldom occurs in the current texts. It is not rare in
chapter-headings, e.g., al-Dani, Kitdb al-Nufcat
(Biblioth. Islam.,iii), 140, 142, 144, 146, 147; Ibn
Djinni, Khasd*is, ii, Cairo 1374/1955, 108; al-ZadJdiadji, al-Djumal, 277, afykdm al-hamza fi 'l-khatt (cf.
al-Dam, Mufrni' (Biblioth. Islam., iii), 63). The meaning can be expanded and so translated by "behaviour,
situation, conditions", while in the previous example
it would be "situation of the hamza in writing".
Bibliography: G. Weil, Abu '1-Barakat Ibn
al-Anbari, Die Grammatischen Streitfragen der
Basrer und Kufer, Leiden 1913, Kitdb al-Insdf fi
masd^il al-khildf bayna 'l-nahwiyyin al-basriyyin
wa'l-kufiyyin, Einleitung, pp. 1-93, particularly
15; idem, Zum Verstdndnis der Methods der moslemischen Grammatiker, in Festschrift Sachau,
Berlin 1915, 380-92; H. Fleisch, Traiti de philologie
arabe, Beirut 1961, 1-18. In addition, the authors
cited in the text.
(H. FLEISCH)
On the political and administrative use of hukm,
See AHKAM, DIPLOMATIC, FARMAN.

IJUI£tJI£, pi. of HAKK [q.v.], legal rights or claims,
and corresponding obligations, in the religious law
of Islam. One distinguishes the liukuk Allah, the
rights or claims of Allah, e.g., the hadd [q.v.] punishments, and the hukuk al-ddamiyyin, private, and
essentially civil, rights or claims. Used of things,
hukuk signifies the accessories necessarily belonging
to them, such as the privy and the kitchen of a house,
and servitudes in general; this term is of common
occurrence in the legal formularies (shurut [q.v.]).
In contemporary terminology, hukuk means merely
"law" in the modern meaning of the term, and
Kulliyyat al-Hufyuk is "Faculty of Law".—In the
terminology of the Sufis, hukuk al-nafs denotes the
essential requirements for the existence of the soul,
as opposed to any additional elements which are
called huzuz.
Bibliography: Mikhail cld al-Bustani, Mardji*al-tulldb, Beirut 1914, 39-41; J. Schacht, Introduction to Islamic Law, index, s.vv. hakk ddami
and hakk Allah', Tahanawi, Dictionary of the
technical terms, s.v. hukuk al-nafs.
(E^>.)
IJUKUMA, in modern Arabic "government".
Like many political neologisms in Islamic languages,
the word seems to have been first used in its modern
sense in igth century Turkey, and to have passed
from Turkish into Arabic and other languages.
Ilukuma comes from the Arabic root fy.k.m, with
the meaning "to judge, adjudicate" (cf. the related
meaning, dominant in Hebrew and other Semitic
languages, of wisdom. See HIKMA). In classical usage
the verbal noun hukuma means the act or office of
adjudication, of dispensing justice, whether by a
sovereign, a judge, or an arbitrator, as for example
in some enumerations of the hereditary functions of
Kuraysh in Mecca (the Jerusalem concordance lists
occurrences in TA, ix, 68, 1. 9; LA, xiv, 95, 1. 17, xv,
31, 1. 24, 177, 11. ii and 16, 304, 1. 25; xvi, 41, 1. 13;
Aghdni3, xi, 63, 11. 4-5, 165, 1. 7; xiii, 134, l.i;
references communicated by Dr. M. J. Kister. The
last example is particularly clear: fa-^innaka kddin
bi'l-hukumati cdlim. Other examples in Ibn Kutayba,
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Uyun al-akhbdr, Cairo ed., i, 67, 1. u; al-Djaljiz,
TarW-, § 20. Cf. the oft-cited dictum, attributed to
the Prophet, that "an hour of justice in judgment
[not government] is better than sixty years of
worship"; Ibn cAbd Rabbihi, al-'Ikd al-fartd, i,
Cairo 1953, 5).
In time, the root fy.k.m came to be used more and
more frequently in the sense of political, as well as
judicial, authority. Under the Seldiuks and after,
the term hukuma (Pers. and Turkish hukumat,
hukumet) denotes the office or function of governorship, usually provincial or local. In Ottoman times,
in addition to the judicial sense, it is normally used to
indicate the seizure, tenure or term of office (muddet-i
frukumet) of a governor. A special use occurs in the
Kurdish lands, where we find a number of regions
called hukumet listed among the components of
certain Ottoman eydlets. These are hereditary
sanjaks, under Kurdish chiefs, with a large measure
of political and financial autonomy (cAyn-i CAH,
Kawdnln-i Al-i 'Othmdn, Istanbul 1280, 29-30;
Hammer, Staatsverfassung, ii, 245, 263-4, 277;
Gibb and Bowen, i/i, 163, 203). By the end of the
12th/18th century the word seems to have acquired
the more general sense of rule, the exercise of authority. Thus, in the letter of Menou to the Dlwan in
Cairo, dated 15 Shacban 1215/11 January 1801, he
is described as the commander of the armies of the
French republic (dawlat dlumhur) in the East, and
the representative of its authority (muzdhir frukumatihd) in Egypt (Djabarti, Muzhir al-tafydis,
Cairo n.d., ii, 91). In the Turkish translation of
Botta's Storia d'Italia (Bonapart ta^rikhi, Cairo I249/
1834, repr. Istanbul 1293/1876, 4, 6, 10, 13, 16, 17, 33,
etc.) hukumet is commonly used in the senses of
rule, political authority, dominion, and occasionally
regime; it has the same meaning in the Arabic translation of the first part of William Robertson's History
of the reign of Charles V (Ithdf al-muluk . . . , Bulak
1258/1842; cf. Shayyal, Ta*rikh al-tardj[ama. . . ,
Cairo 1951, 221). This usage appears to have been
new in Arabic. The unpublished Arabic translation
of Machiavelli's Prince made in 1824-5, as cited
by Shayyal (ibid., 216), still uses the words siydda
and amiriyya; and even Shaykh Rifaca al-TahtawI,
in his translation of the French constitutional charter, still renders 'gouvernement' by tadbir al-mamlaka
(Takhlis al-ibrlz, [ist ed. 1250/1834], ed. Mahdi
c
Allam et al., Cairo n.d. [? 1958], 142).
In the early igth century the word acquired a
new meaning, derived from Europe—government,
in the sense of the group of men exercising the authority of the state. Sadik Rifcat, in his political
writings, still frequently uses the word hukumet in
the sense of type of government, regime. In an essay
written ca. 1837, he goes a step further, and speaks
of diiwel-i Avrupa hukumetleri—the governments
of the states of Europe (Avrupanin ahwdline dd*ir
risdle, 5, in Muntekhabdt-i dthdr-i Rifcat Pasha,
Istanbul n.d.). Thereafter both Turkish and Arabic,
following European practice, maintain this distinction between the state (devlet, dawla) and the government (hukumet, hukuma), and at the same time
continue to use the word hukuma in the general,
abstract sense of government, regime (see Diewdet.
Ta\ikhz, i, Istanbul 1309, 17-20; Husayn al-Marsafi,
al-Kilam al-thamdn, Cairo 1298, 30-5). Persian,
however, has not adopted this distinction, and still
uses dawlat for both the state and the government,
while hukumat has the more general sense of political
authority.
(B. LEWIS)

Government in the Islamic states before the igth
century is examined in the articles on KHILAFA,
SULTAN, WAZIR, etc. The articles that follow here
are concerned with the introduction and development of the modern apparatus of government in the
i9th and 2oth centuries. See further DJAM C IYYA,
ajUMHURIYYA, DUSTUR, HIZB, etc.

i.—OTTOMAN EMPIRE
The introduction of the modern European type of
governmental apparatus in the Ottoman Empire
began in the reign of Sultan Mabmud II [q.v.], 1808-39.
He came to the throne at a particularly critical
period of Ottoman history, when the authority of the
central government was almost non-existent. The
a'ydn and derebeys [qq.v.] were supreme in the
peripheral provinces of the Empire, while the
Janissaries continued to terrorize the capital.
Maljmud's first task, therefore, was to restore the
authority of the centre, and in this he was largely
successful during the first half of his reign. The
Janissaries, who had become the main stumbling
block to military reform—and all other reform was
incidental to this, were suppressed in 1826, when
they rebelled against the measure to establish a new
style army. Their destruction marked the end of the
purely military phase in Turkish modernization,
and Mahmud was now able to proceed with the
reform of institutions.
The Sercasker replaced the Agha of the Janissaries
[see BAB-I SERCASKERI]. He performed the functions
of a commander in chief and Minister of War; by the
end of the igth century the Sercasker was occasionally
a civilian appointment (see Shaykh al-Islam Djemal
al-Din, Khdjirdt-i siydsiyye, Cairo 1917, 10-12). But
it was only after the revolution of 1908 that the
Sercaskerate was transformed into the War Ministry.
The religious institution was also bureaucratized and
brought firmly under the Sultan's control. This was
marked by the creation of an official office for the
Shaykh al-Islam known as the Bdb-i Mashlkhat [q.v.]
or Fetwdkhdne. Mahmud ended the financial independence of the religious institution by setting up
an inspectorate of the wakfs, which later became a
ministry. The Shaykh al-Islam was now no more
than a civil servant with advisory and consultative
functions. After the introduction of the cabinet
system, he became a member of the cabinet, though
he enjoyed the privilege of being appointed directly
by the Sultan and not by the Grand Vizier.
In 1835 Mahmud turned his attention to the
Sublime Porte [see BAB-I CALI], for the past two
centuries the very heart of Ottoman government.
The old office of the Kdhya first became the Ministry
of Civil Affairs (Miilkiyye) and later the Ministry of
the Interior (Ddkhiliyye Nezdreti), while the office of
Re*is al-Kuttdb became the Ministry of Foreign
Affairs (Khdridiivve Nezdreti). Two years later (1837)
the Defterddrlifc was transformed into the Ministry
of Finance. These ministers assumed many of the
prerogatives traditionally belonging to the Grand
Vizier, and the abolition of that title was, therefore,
no more than the reflection of his declining position.
On 30 March 1838 the Grand Vizier (Sadr-i a^zam)
was given the modern title of Prime Minister
(BashwekU) and in the Council of Ministers he became
primus inter pares. But the new title was dropped in
the following year; despite brief reappearances in
the period 1878-82, it came into permanent use only
after the fall of the Empire, when at times it took the
form of Ba§bakan.
Mafrmud's reforms and innovations in government
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were not intended as an exercise in western governmental practice. Their prime aim was to centralize
and consolidate in the person of the Sultan the power
released by the break-up of the traditional order. As
the central government grew stronger and more
confident it increased its area of activity. The
Ministry of Public Works was set up in 1839. With
the steady secularization of government following
the Imperial Rescripts of 1839 and 1856 [see
TANZIMAT] and the promulgation of the constitution
of 1876 the government extended its control over
areas which had been part of the religious domain.
A Ministry of Education was set up in 1857 and a
Ministry of Justice in 1879. Police duties had already
been taken away from the Ser'asker in 1845, and in
1870 the Ministry of Police was established [see
DABTIYYA]. The Sercaskerate was renamed Ministry
of War in 1879, but this was soon dropped in the
interest of tradition and was only re-adopted by
c
Abd al-Hamid on 22 July 1908 as a concession to
the constitutionalists. The nucleus of a European
type of governmental structure was formed by the
creation of these departments. There were later
additions, such as the Ministry of Trade and Agriculture [see FILAHA, iv, 9086], the Ministry of Posts
and Telegraphs [see POST A], the Ministry of Marine
[see BAHRIYYA, iii, 948b], and in 1918 the Ministry
of Food.
But the introduction of ministers and ministries
with European titles did not at once lead to the
practice of Western government with ministerial
responsibility. Just as these modern institutions had
emerged as a result of growing centralization and
the increased power of the Sultan, so ministerial
responsibility was to be the outcome of the Sultan's
declining position and the emergence of a new
bureaucratic elite, itself the child of centralization
and determined to have a share in the government.
Consultation (meshweret [see MASHWARA]) has
always been regarded as a fundamental principle of
Islamic government. Its role in the Ottoman State,
however, always depended on the relative strength of
the Sultan and his ministers. Thus, under Mahmud,
the Privy Council (Medilis-i Khdss) represented
little more than the Sultan's will; he appointed and
dismissed its ministers. But the gradual modernization of the government and the growing complexity
of the administration led to the formation of specialist
bodies such as the Council of Justice, the Council of
Reform and the Council of Military Affairs. All this
increased the importance and independence of
ministers and their committees, and in time, such
ministers as Fu'ad Pasha [q.v.] and cAli Pasha [q.v.]
were even able to challenge the authority of the Sultan.
It was the Constitution of 1876 which first gave
legal recognition to a Council of Ministers presided
over by the Grand Vizier and dealing with "all
important matters of State, both internal and
external" (article 28). Now for the first time there
was a cabinet but no cabinet responsibility. The
Sultan continued to appoint the Grand Vizier and
the Shaykh al-Islam and to nominate the other
ministers by Imperial trade (article 27). All ministers
were individually responsible to him (article 30). The
principle of cabinet government had been firmly
established; the support to make it a practical
reality was still missing. Parliament was inexperienced and divided and the Sultan retained full control.
He promulgated the Constitution in 1876. In 1877 he
revealed his complete authority by proroguing
parliament and putting the Constitution in abeyance
for the next thirty years.
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After the revolution of July 1908 the Imperial
Charter (Khatt-i Humdyun) of i August was an
important landmark in the evolution of the cabinet
system of Turkey. Article 10 of this Charter conceded
to the Grand Vizier the right to appoint all ministers
other than the Ministers of War and Marine, who,
like the Grand Vizier and the Shaykh al-Islam, were
to be appointed by the Sultan. The Young Turks,
not satisfied with this concession, forced the Sultan
to surrender his prerogatives of appointing ministers
other than the Grand Vizier and the Shaykh al-Islam.
The constitutional amendments of 1909 made the
Grand Vizier responsible for forming the cabinet
(article 27; amendments to the 1876 Constitution
are given in A.S. Goziibiiyuk and Suna Kili, Turk
Anayasa metinleri, Ankara 1957, 70-3; see also
DUSTUR). For the first time the principle of collective responsibility of the ministers for the overall
policy of the government was stated (article 30).
The Sultan became a figure-head and power passed
into the hands of the ministers and parliament.
Right through the decade (1908-18) the Young Turks
struggled to define the legal relationship between the
Cabinet, the Sultan and Parliament.
Perhaps the most important effect of the introduction of a modern governmental structure was the
creation of a new civil service and the growth of a
bureaucratic class. It was easy to establish a European type ministry; the real problem was manning
it with officials having a modern outlook. And
wherever a traditional institution was replaced by a
modern one there arose the need for men with a
modern education. Mahmud had opened the Translation Bureau (TerAjume Odasl [q.v.]), where Turks
learned the languages of Europe and replaced the
traditional Greek dragomans. In the same way, trained revenue collectors had to be found to replace the
old taxfarmer (multezini) and provincial administrators to rule in place of the acydn and derebeys. A
civil service school (Mekteb-i Mulkiyye) was set up
to provide men for the new ministries, but the
problem of recruitment remained acute into the
present century.
By the 18505 the civil service had become stratified.
Recruitment was by patronage and apprenticeship,
making the bureaucracy a closed shop. In many
ways it soon became traditional in outlook, so much
so that the present-day bureaucracy of Turkey
seems to have inherited some of this traditionalism.
But in the latter half of the igth century, right up
to the fall of the Empire, the new-style bureaucrat
had replaced the soldier as the spearhead of modernization in the Ottoman Empire.
Bibliography: In addition to the works
mentioned in the text, see cAbd al-Rahman
Sheref, Ta^rlkh-i Dewlet-i ^Othmdniyye, 2 vols.,
Istanbul 1309, and idem, Ta^rlkh musdhabeleri,
Istanbul 1340. The first is a general survey of the
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on personalities and events in the i9th and early
20th centuries. See also Ahmed Lutfi, Ta^rikh-i
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idem, Ma^ruddt, in TOEM, 78-93. The best
modern historical survey for the period 1826-1907
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essays published in 1940 to commemorate the

IIUKUMA

554

looth anniversary of the first reform edict, is
particularly valuable; E. Engelhart, La Turquie
et le Tanzimat, 2 vols., Paris 1882-4, is a fundamental work. For the constitutional developments
during this period see B. Lewis, article DUSTUR, ii
(slightly revised version in Dustur, Leiden 1966,
6-24) which gives an excellent comprehensive
bibliography. Apart from articles mentioned in
the text, see also BASVEKIL and DAFTARDAR;
articles Bala and Defter dar in I A; and Bab-i Ali,
Basvekil and Defter dar in (Inonu) Turk Ansiklopedisi\ all of them give additional bibliography. For
the period after the 1908 revolution see Feroz
Ahmad, The Committee of Union and Progress in
Turkish politics 1908-13 (unpublished thesis,
London 1966). Finally there are studies, both
general and detailed, such as B. Lewis, The
emergence of modern Turkey, revised ed., London
1968; R. H. Davison, Reform in the Ottoman Empire,
1856-76, Princeton 1963; and N. Berkes, The
development of secularism in Turkey, Montreal 1964.
(F. AHMAD)
ii.—PERSIA
The administration of the Kadiar dynasty, which
came to power in 1779 and the last ruler of which
was deposed in 1925, followed, until the constitutional revolution of 1905-6, the general pattern of
medieval Persian administration, although certain
changes, mainly of form, were introduced during the
second half of the nineteenth century. The chief
minister was known as the sadr-i aczam and in the
early period held the title Ictimad al-Dawla (as had
the chief minister in Safawid times). The chief
financial official was the mustawfl al-mamdlik and
the head of the chancery the munshl al-mamdlik.
The number of ministers from the time of Fath CA1I
Shah (1797-1834) tended to increase. The shah was
absolute, and elevated and degraded his ministers at
will. A council of state composed of ministers, leading
members of the Kadiar tribe and others was
occasionally summoned to discuss matters of importance and to submit its views to the shah. Its
functions were purely advisory. It did not meet
regularly and its composition was of an ad hoc
nature. It was summoned, for example, when
Muhammad Shah (1834-48) contemplated marching
in person against Herat in 1836, and advised against
this (Correspondence relating to Persia and Affghanistan, London 1839, No. 25, Mr. Ellis to Viscount
Palmerston, Tabreez, June 2, 1836). In 1859 Nasir
al-Dln set up a council called the maslahat khdna
under the chairmanship of clsa Khan Ictimad alDawla, a leading member of the Kadiar tribe. Its
membership included ministers, mustawfis, various
other officials and members of the religious class. It
was apparently intended that similar councils should
be set up in the provinces but the project appears to
have been abortive (Mustawfl, Sharh-i zindagl-i man,
Tehran 1945, i, 126; Ruzndma-i wakdyi^-i ittifdkiyya,
No. 452, 21 Rabic II 1276).
The two great obstacles to reform were the fear of
successive shahs lest their power be curtailed and the
tendency on the part of ministers, induced by
centuries of irresponsible and arbitrary government,
to accept the status quo. The shah interfered in the
smallest details of the administration. If the sadr-i
aczam succeeded (as some of them did) in obtaining
some measure of power, this, like the power of the
shah, was arbitrary and despotic, and in measure
as it increased aroused the suspicion of the shah and

the opposition of officials and others, and tended,
moreover, to become increasingly venal. IJadidjI
Mirza Akasi, the sadr-i aczam of Muhammad Shah,
from the first exercised great influence over his
master and eventually completely dominated him.
He held besides the office of sadr-i a*zam, the
ministries of foreign affairs, finance, and the interior,
command of the artillery, charge of the foundry and
arsenal, and the office of na*ib al-tawliyya of the
shrine of the Imam Ricja at Mashhad. By the end of
the reign of Muriammad Shah his administration had
become highly unpopular and he fell on the death of
Muhammad Shah. Nasir al-Din Shah, who succeeded
Muhammad Shah, was young and inexperienced and
Mirza Taki Khan Amir Nizam, his first sadr-i aczam,
concentrated great power in his own hands. He had
seen, when Persian commissioner on the TurcoPersian frontier commission, the introduction of the
tanzlmdt [q.v.] in the Ottoman Empire and had
earlier visited Russia with the mission of Khusraw
Mirza, which was sent to that country after the
murder of the Russian envoy Griboyedov. When he
became sadr-i aczam confusion prevailed in almost
every branch of the administration and he made
vigorous efforts to abolish certain abuses, notably
in the financial administration. He is generally
regarded in Persia as the initiator of a movement of
administrative reform, but he made no pretence of
setting up any consultative machinery or of government by cabinet. The relative success of his efforts
gave rise to opposition and intrigue, to which the
shah eventually lent his support, and he was
dismissed and murdered in 1851. The efforts and
energies of his successor, Mirza Aka Khan Nun, were
also largely occupied in defeating the machinations
of numerous rivals and in a contest with the shah
for the sole exercise of power. In 1854 he threatened
to resign because, unknown to him, the shah had
entered into communication with the Russian
mission on public affairs. On his urgent remonstrances
the shah sent him an autograph stating that he
would follow in future the policy of his minister. As
time went on the administration of Mirza Aka Khan
became increasingly arbitrary and venal. He survived
various intrigues to overthrow him but eventually
fell in 1858.
By this time a belief, not yet clearly formulated,
was beginning to spread that Persia's backwardness
and weakness vis-a-vis Russia and Britain was
perhaps due to her system of government. Nasir alDin accordingly decided to abolish the post of sadr-i
a'zam and to appoint six ministers (interior, foreign
affairs, war, finance, justice, and awkdf] to carry on
the government of the country. The announcement
of this decision in the official gazette on 16 September
1858 stated that the various functions hitherto
discharged by the sadr-i aczam would be carried out
by a cabinet or council of ministers, each of whom
would be directly responsible to the shah. A number
of other ministries, including court, education, and
commerce, were subsequently added. Under the new
system the ministers still had no responsibility,
collective or individual. Often public business was
transacted by the shah over their heads; and already
in 1858 Amin al-Dawla, the minister of the interior,
felt constrained to protest to the shah on this
account.
Meanwhile Mirza Malkam Khan Nazim al-Dawla,
who in 1872 became Persian minister in London and
after his dismissal in 1889 published in London the
Persian newspaper Kdnun, had begun to write a
series of political essays in which he advocated reform.
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In an essay entitled Kitdbfa-i ghaybl yd daftar-i
tanzimdt, written between 1858 and 1860, he urged
the separation of the legislative from the executive
power. He pointed out that the institution of a
council of ministers after the fall of MIrza Aka Khan
Nuri had, in fact, made little difference because of
the failure to separate these two powers. He proposed
that a council of eight ministers, presided over by the
shah, should be set up. This would propose legislation
to an assembly to be called the madilis-i tanzimdt.
He also proposed that a civil service law and regulations for the organization of the various ministries
should be drawn up (Madimu^a-i dthdr-i Malkam
Khan, ed. Muhammad Muhit Tabataba'i, Tehran
1948-9). Malkam Khan sent this essay to Mirza
Husayn Khan Mushir al-Dawla, who became sadr-i
a'zam in 1871. In another essay, Daftar-i kdnun,
Malkam Khan stated that the fundamental mistake
of the Persian system of government was the failure
to separate the legislative power from the executive.
In Tanzlm-i lashkar wa madilis-i iddra yd intizdm-i
lashkar wa madjlis-i tanzlmdt he stated that the
greatest achievement of the Kadjars was the establishment of different ministries, but that this was
not enough: a madjlis-i tanzlmdt was also needed,
and in Nidd-yi ^add] at he urged the need for the
collective responsibility of ministers (ibid.).
In 1871 a council of state (ddr al-shawrd-yi kubrd)
composed of sixteen members was set up on the
orders of Nasir al-Din to carry on the affairs of
government (Mustawfi, i, 152). On 12 December 1871
Mirza Husayn Khan Mushir al-Dawla, who had been
appointed minister of war with the title sipahsdldr-i
aczam on 27 September 1871, became sadr-i aczam,
the office being filled once more after some thirteen
years. He began a thorough-going reform of the
administration. On 23 November 1872 an imperial
decree was issued reorganizing the council of state,
which was now called the darbdr-i aczam (though it
subsequently reverted to its earlier title), and
dividing the affairs of the kingdom into nine ministries (interior, foreign affairs, war, finance, justice,
education, public works, commerce and agriculture,
and court) under the presidency of the sadr-i a^zam,
who was to be the leader of the government (shakhs-i
awwal-i dawlat] and the president of the council of
state (ra?is-i darbdr-i aczam). The appointment and
dismissal of ministers was to be by the order of the
shah on the recommendation of the sadr-i a^zam.
There was also to be a council of ministers (madilis-i
wuzard] which the decree stated was "called a cabinet
by Europeans"; it was to be presided over by the
sadr-i aczam, Each minister was to be in full control
(kdmilan musallat] over his ministry and not to
interfere in the affairs of other ministries. The
ministers were to meet regularly to consult on all
matters of concern to the government and were to
be collectively responsible for the affairs of government. They were to report to the shah through the
sadr-i a^zam, who was responsible to the shah
(Mustawfi, i, 163 ff.). The council of ministers was
opened on 3 December 1872.
Neither the council of state nor the council of
ministers had in fact much in common with the cabinet
of Western European constitutions. The council of
state, perhaps, most closely resembled the Imperial
Council of Russia, upon which it was probably
modelled. It was a purely consultative body convened
sometimes to advise the shah beforehand or, more
commonly, to discuss the fulfilment of his orders
when already delivered. The shah continued to be
the sole executive.
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Mirza ftusayn Khan was dismissed in 1873. His
reforms proved largely abortive. In 1888-90 the
council of state numbered thirty members, but in the
later years of Nasir al-Din and under Muzaffar al-Din
(1896-1907) it seldom met. The number of ministers
with and without portfolios varied. In 1900 there
were ministers of foreign affairs, war, finance, the
court (darbdr), justice, commerce, education, telegraphs, posts, agriculture, crown lands, public works,
awltdf and pensions, publications, crown buildings,
the shah's cabinet (wazlr-i khalwat), mines and
industry, the mint, army accounts and the arsenal,
the last two being subordinate to the minister of war.
The sadr-i a'zam held the ministries of the interior,
treasury and customs. Some of the ministries existed
only in name and some of the ministers were rarely
consulted.
Among those who campaigned for governmental
reform in the early years of the nineteenth century
little attention appears to have been paid to the
powers and functions of the government. At a
meeting of the andjuman-i makhfi on 9 March 1905 a
demand for the codification of the law was formulated; and in the code envisaged the duties of
ministers were to be laid down, and limits set to the
powers of governors (Nazim al-Islam, Ta?rikh-i
Blddrl-i Iranian, Tehran n.d., 182-3). It was not
until the constitution was granted by Muzaffar alDin on 30 December 1906 that a fundamental change
was brought about in the position of the council of
ministers, who, although not members of the National
Consultative Assembly, were made responsible to it
and given the right to be present at its sessions and
to speak (Fundamental Laws, arts. 29, 31, 40 and 42).
The Supplementary Fundamental Laws of 7 October
1907 further laid down that no one could attain to
the rank of minister unless he was a Muslim by
religion, a Persian by birth and a Persian subject
(Art. 58), and excluded from the office of minister
princes of the first degree, i.e., the sons, brothers or
uncles of the reigning shah (Art. 59). The ministers
were made individually responsible for the affairs
pertaining to their own ministry and collectively
responsible for one another's actions and affairs of a
more general nature to the National Consultative
Assembly and the Senate (Arts. 60, 61 and 65).
Article 67 laid down that if the National Consultative
Assembly or the Senate by an absolute majority
declared itself dissatisfied with the Cabinet or with
one particular minister, the cabinet or minister
should resign their or his ministerial functions, and
that ministers could not divest themselves of their
responsibility by pleading verbal or written orders
from the shah (Art. 64). The constitution thus
marked the beginning of a new period in the government of Persia in which the ministers were no longer
simply the servants of the shah, but were individually
and collectively responsible to an elected assembly.
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E. G. Browne, The Persian revolution of 7905-9,
Cambridge 1910; Kasimzada, Hukuk-i asdsl, 6th
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iii.—EGYPT AND THE FERTILE CRESCENT
In Egypt, and in the countries of the Fertile
Crescent (modern Syria, Lebanon, Jordan, and Iraq),
the expansion of the administrative system, of the
scope and function of government (i.e., generally of
the temporal power of the state), occurred under the
Mamluks and the Ottomans. In fact, long before the
disintegration of the Islamic Empire and the sack
of Baghdad by the Mongols in 656/1258, the political
and military fragmentation of the realm had been
a reality. Thus the caliph, the imam of the community,
had not only been shorn of all temporal power, but
his spkitual authority had been greatly compromised
and, in fact, curtailed. Provincial governors in Egypt
and Syria, for instance, had established their own
autonomous governments and often founded independent dynasties. Government in Muslim lands
became a plain monarchy, in which the will of the
strong ruler was supreme. Government was more
often than not tyrannical and harsh. Satraps who
could legitimize their power by sheer might abounded
everywhere. In the Fertile Crescent, traditional
sectarian, ethnic and tribal differences and conflicts
came to constitute once more the real substrata of
politics and government.
The rise of a modern secular government and
administration in Egypt is associated with the
reign of MuhammadCAU [q.v.] "the Great" (1805-49).
He founded an autonomous modern state ruled by
himself and his heirs after him. In addition to creating
a strong, modern army modelled on European lines,
Muhammad CAU established a powerful central
administration that closely supervised and controlled
all the affairs of state. From Europe he borrowed
and applied two major—and for Egypt, novel—
notions of government: rational-secular administrative techniques, and wide governmental functions
and regulatory powers. The latter extended over
every aspect of public endeavour: agriculture,
commerce and trade, industry, and education. Only
matters of personal status were left to the jurisdiction
of the Sharci law and courts. Yet even this area of
life was, under Muhammad cAH's policy of centralization, subjected to closer governmental control.
Thus, there was the deliberate further bureaucratization of the 'ulama?, the gradual administration
reform of al-Azhar and its institutions, and the
eventual fiscal control imposed by the government
over wakfs and other properties of religious institutions.
Very early in his reign, Muhammad CAH formed a
governmental council, al-Diwdn al-^Ali, to assist him
in all the affairs of government and administration.
The Council was headed by his deputy, the Katkhuda
Bey, who had extensive powers in all governmental
matters. This Council may be considered the forerunner of the modern Council of Ministers; for, until
1878, it was known as the Khedivial Diwan, or
Council of Assistance (Diwan al-Mucdwana). Simultaneously, Muhammad CAH organized separate
councils for each branch of government, e.g., War
(Diihddiyya), Navy (Bahriyya), Commerce, Education, Public Works, and Foreign Affairs. These
served as executive agencies, or departments, of the
government's Council of State. The expansion of
governmental functions led in 1834 to the creation
of a new Higher Council of State consisting of the
heads of the separate departmental councils. The
ruler included in its membership ^ulamd* leading

merchants, and notables from the provinces. A
Consultation Council (Madili$ al-Mashwara) founded
earlier in 1829 had no more than advisory functions
and was intended by the ruler simply to associate
with his regime a wider number of local, tribal and
other native leaders of the country.
Most significant for the establishment of orderly
government and systematic administration in the
country (in addition to the ruler's successful imposition of public order) was the Organic Law of 1837,
known as %anun al-Siyasatndma. This was actually
a government reorganization measure, which defined
the system of government and the area of responsibility as well as the functions of each department.
It reorganized the government in seven councils,
i.e., departments, or incipient ministries. The original
Higher Council of the State (which later became the
Khedivial Diwan) possessed, in addition to its
responsibility for general internal policy, judicial
powers in certain criminal cases involving the
maintenance of public order and security in Cairo,
as well as responsibility for the administration of
state buildings, hospitals, wakfs, and other institutions. A department of revenue supervised all revenue
from the provinces in Egypt, from Crete, the Sudan
and other foreign territories. It was also responsible
for customs revenues and had the authority to
appoint provincial and other inspectors. In addition
to the War and Navy departments, the Diwan of
Schools supervised and controlled the new state
school system, the state printing press at Bulak, and
related activities. A Department for "Frankish"
Affairs was an embryonic ministry of foreign relations
and commerce. Finally, a Department of Factories
looked after state industrial enterprises.
Along with this sweeping reorganization, Muhammad cAli formed a Special (private) Council (Diwan
Khdss) to deal with general matters of policy, to
initiate legislation, and to issue directives to all
government departments. A special council in the
department of finance and revenue dealt with fiscal
policy matters.
Muliammad cAll's government reorganization and
reform constituted the introduction of the first
modern administration in the country. All departments of government and all councils had strictly
executive functions and were responsible to him.
Furthermore, he reorganized the administrative
division of the country into seven provinces and five
governorates, for which he appointed the first
provincial and district governors as public officials of
the central government. He also organized a modern
police force headed by a governor, or commissioner,
who had under his command officers stationed in
the various parts of the country.
Even the judiciary was affected by Muhammad
c
Ali's new system. Although this branch of government continued to be largely the function and
responsibility of the religious institutions, Muhammad
C
AH had, by the 18303, granted judicial powers to
his Council of State. In 1842, he introduced a novel
institution, al-DjamHyya al-Hakkdniyya, a precursor
of an Administrative Council of State, and empowered
it to try higher government officials, and to deal with
administrative offences referred to it by the various
departments of government. He also founded a
Commercial Court (Mad^lis al-Tididra] to adjudicate
commercial disputes among natives and between
natives and foreigners. With this, the tentacles of
modern, secular governmental power began to
encroach further upon an area of state authority
until then reserved for the Shari^a.
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Another area where traditional authority was
eroded was education. State secular schools, new
colleges, trade and technical schools, and educational
missions to Europe produced a new group of native
Egyptian administrators and technicians in the
employment of the state, who were to influence
further the development of secular administration
and modern government in Egypt.
The second major stage in the evolution of modern
government in Egypt was under the Khedive
Ismacil [q.v.] (1863-79). During this period there was
a large influx of Europeans into the country. IsmaciPs
development programme in all fields was too ambitious and rapid for the resources of the country. This
was to lead to his indebtedness to European creditors,
to his eventual bankruptcy, to the imposition of
European financial and political control over the
Egyptian government, and ultimately to the British
occupation in 1882. All these factors, however,
prompted further changes in the administrative
system. The most significant of these was the
establishment of a Council of Supervisors (i.e.,
ministers), Madjlis al-Nuzzar, in August 1878,
responsible for the administration of the country.
What this meant was that an absolute ruler like
Ismacil was obliged, under pressure, to introduce a
modified version of the European system of cabinet
government. Members of this Council, or cabinet,
were responsible for the policy and administration
of their respective departments. They were also
given control over all public officials, or civil servants,
in these departments. The Council had a president,
or chief minister, who was now responsible for the
selection of the other ministers.
Until that time the Special Council had assisted
the ruler of Egypt with the administration of the
country. Its members as well as the heads of the
various government departments were employees
of the ruler without any responsibility of their own.
With the new Council, the diwans, or departments
(e.g., Interior, Justice, War, Navy, etc.), became in
effect ministries, and the Council superseded the
old "Special Council" as the legal body recognized
as the government of Egypt.
Ismacil reorganized the administrative division of
Egypt into 13 provinces and 8 governorates, a
division which persists almost unaltered today.
The most far-reaching changes occurred in the
fields of legislation and the judiciary. While
matters of personal status remained within the jurisdiction of the Sharci and ecclesiastical courts, the
encroachment of man-made law in all other areas
became pervasive. Commercial, civil, criminal and
penal codes modelled on European ones were prepared
and promulgated. By the i88os they became the
basis of a national judiciary. Under Ismacil a number
of magistrate's courts and courts of first instance
were organized throughout the country. The work
for the creation of National Courts begun under
Ismacil was completed under Tawfik Pasha [q.v.] in
1883. The Mixed Tribunals to deal with litigation
between nationals and foreigners were founded in
1876. The new Ministry of Justice was responsible
for the new National Courts and for all other grades
of the judiciary in the country.
With the institution of Dual Control over Egypt's
finances in 1876, direct European influence reached
the Egyptian government and administration.
Budgetary control, fiscal solvency and administrative
efficiency became the most important areas of
governmental reform for the next thirty years, and
especially during the British occupation. A system of
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European—later British—advisers to key ministries,
directors of public utilities, works and communications, and inspectors became an essential prop of
Egyptian administration, particularly under Cromer.
From independence in 1923 to the overthrow of
the ancien regime in July 1952, the administrative
machinery in Egypt was substantially that first
developed by Muhammad cAli and Ismacil, and
reformed under British tutelage. The rapid growth
of population and the rise of a small native industry,
and with it a small labour force, called for the further
extension of governmental functions and regulatory
powers. Most significant was the formation in 1939-40
of a Ministry of Social Affairs and within it a department of the Fellali. This Ministry soon came to deal
with matters of labour, social security and welfare,
presumably on a national scale. The general working
force in creased during the Second World War so that
a Ministry of Labour became inevitable. The War
also produced a Ministry of Supply.
Perhaps because until recently Egypt's economy
remained basically agricultural, and dependent on
the proper distribution and utilization of the Nile
waters, one of the most crucial functions of government has been since Muhammad CAH that performed
by the Ministry of Public Works and Irrigation.
The political situation after the War was such as
to create a wide gulf between the ruling classes of
politicians, whatever their political persuasion, and
the masses. The hardships of the War and subsequent
unemployment raised new problems that called for
administrative action. After the War the idea quickly
spread that the major function of state and government is to provide social services and welfare on a
grand scale. Moreover, state and government came
to be viewed by the people as agencies for change and
development. Meanwhile Egyptian governments
were preoccupied with domestic squabbles involving
the political parties and the king, as well as with
the evacuation of the British forces from the Suez
Canal area. In this interlude (1946-52), the police
and security forces—one of the agencies of government most effectively organized and developed over
the previous fifty years with British help—sustained
the administration. Harassed by opposition, sometimes violent, from such groups as the Ikhwdn
al-muslimm [q.v.], governments were using their
security agencies and the various departments of the
police to their maximum capacity.
When the parliamentary system collapsed and the
monarchy was overthrown by the "Free Officers" in
July 1952 and the following months, the latter
simply took over the existing government services
and placed them under military supervision. After
the abolition of the monarchy in June 1953, a republic
was proclaimed and by 1956 a presidential form of
government was established. This has been characterized ever since by a strong and highly centralized
executive power. With its emphasis upon and concern
with economic development, social justice, and
welfare policies, the new regime made radical changes
in the administration in that its functions were
greatly expanded. A number of new ministries
emerged, as it were automatically, from the regime's
commitment to national planning of the economy,
rapid industrialization, and mass political mobilization (a small Ministry of Industry had existed before
1952; a Ministry of National Guidance and Culture,
for instance, was an innovation).
The extensive nationalization of economic and
commercial enterprises in-1961, which inaugurated a
socialist policy, further transformed the functions
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of government to embrace practically every field of
national and private endeavour. Pursuance of a
policy of agrarian reform, land reclamation, and the
redistribution of land to peasants (with the resultant
organization of farmers' and consumers' cooperatives)
further expanded the activities of the government
in these fields.
Although the state has been committed to free and
compulsory education for all Egyptians since 1950-1,
governmental activity in this area has recently
increased greatly, especially at the higher levels of
technical and university training.
The nationalization of the press in 1960 and the
take-over of publishing houses by the government
has rendered such organizations and occupations too
agencies of the state and its administration. The
governmental, or public, corporation has also appeared in Egypt under the present regime, of which the
most prominent example has been the Suez Canal
Authority. The Aswan Dam project, begun in 1960,
has been so colossal as to require its own special
ministry.
At present (1966) the cabinet in Egypt is strictly
an administrative executive. The President, together
with one or more vice-presidents whom he may choose
to appoint, makes national governmental policy.
Under the March 1964 Provisional Constitution, the
cabinet is a presidential cabinet, that is, with no
strictly independent juridical status. Cabinet ministers administer the affairs of government by guiding
and coordinating the work of their respective
ministries and by drafting legislation for the President's consideration. But the President in consultation with his government (the vice-presidents and
cabinet ministers) draws up the general policy of
the State. He issues all security regulations and
orders, and supervises their implementation.
Since 1962, a mass political organization has been
formed by the state to encourage the participation
of the people in national programmes. The Arab
Socialist Union is reported in 1966 to have 6 million
members. It is organized on the local, the provincial
and the national levels. The President is Chairman
of its Supreme Executive Committee, whose members
he appoints. On the other hand, local government
arrangements still follow essentially the system that
has evolved from the past. Local government officers
are by and large public officials subject to the
Ministry of the Interior.
The organization of the judiciary still follows the
old pattern of a Court of Cassation, under which
function six Courts of Appeal, several Primary
Courts (i.e., courts of first instance), and many more
summary courts. One radical change was wrought
by the new regime when it abolished the Shar^i
courts in 1955-6.
To govern I r a q had been for the Ottomans before
1914 both difficult and expensive. Even though the
country was by then organized into four major
administrative units, namely, the wildyets of Mosul,
Baghdad and Basra, and the mutasarrifiyya of Dayr
al-Z6r, the authority and control of the various
governors appointed from Istanbul were for long
rather nominal. Inhabited by an ethnically and
religiously fragmented society—Kurds, Turcomans,
"Assyrians", Shicis, Yazidis, marshland and other
tribesmen—Iraq was difficult to subject to a central
authority or to its representatives in Baghdad. The
development of some communications and postal
services in the igth century might ultimately have led
to its pacification and subjection to central control.

It took the British occupation forces two years
(1918-20) to impose some semblance of order and
security throughout the country. A civil commissioner under the British Commander-in-Chief founded
the nucleus of an administration to govern Iraq by
creating new and modern departments of government
in Baghdad. The most important were those concerned with public order and security, especially since
several regions of the country were openly defiant
of the authority of Baghdad. Important also were
those dealing with agriculture, public works and
irrigation, health and sanitation, not to speak of
finance. The administrative authority of the new
government departments was exercised throughout
the country by means of a provincial organization.
This was virtually the same as the system of administrative units which had existed before the First
World War, sixteen in number. Today there are
fourteen such units.
When military rule ended in October 1920, an
Iraq Council of State was formed as the state agency
responsible for administration, but advised by
British officials. This system of an Iraqi cabinet
government under a measure of British tutelage in
all departments continued under the monarchy
from 1922 to 1932, when Iraq achieved independence
and was admitted to the League of Nations. The
British Mandate was then formally ended and
replaced by an Anglo-Iraqi Treaty.
The formation of a relatively strong army, air
force, and police force in Iraq was essential for the
governing of the country. By 1936, all three executive
arms of the government were greatly advanced in
comparison to those in other states of the Fertile
Crescent. Equally essential was the development of
a good judiciary, in view of the sectarian, tribal and
ethnic divisions in the country. In fact, despite the
greater centralization of power in Baghdad, special
arbitration courts and administrative procedures
for the tribes were maintained.
The development of national resources early became
a government responsibility in Iraq, particularly in
the fields of irrigation and agriculture. Municipalities
were encouraged and financially aided to develop
their localities (Municipal Law of 1929). As communications improved, direct government administration from Baghdad progressed at the expense of local
and other forces, especially the tribal leaders.
The system of provincial courts of first instance
closely resembles that in Egypt. In Iraq, however, the
Ottoman Civil Code, Medielle [q.v.], remained in
force until 1951-2, when it was replaced by new
codes. But as in Egypt, provincial administration
in Iraq is controlled by the Ministry of the Interior,
in the capital, so that local initiative remains limited.
This is of greater importance in Iraq, where so many
groups tend to challenge the authority of the central
government. Nonetheless, over the years, a body of
permanent civil servants was created, which has
increased in number, as in other Arab states, and
particularly since the military coups beginning in
July 1958 which tended to incorporate wider welfare
functions into the state administration. The civil
service generally continues to absorb the largest
number of educated Iraqis. A law in 1957 has improved Civil Service procedures and established a
Public Service Council. As in Egypt, the administration of the labour and social security services became
a state responsibility in 1939-40, and was further
extended in 1956. A major governmental function
since 1953 has been the rational utilization of revenue
from oil royalties for major development projects.
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Compulsory free education has also been a state
responsibility administered by the government since
1940. Yet political instability, as reflected partly
in the continuous involvement of the military in
politics, various tribal uprisings in the past, and the
current conflict between the government and the
Kurds has adversely affected the smooth operation
of administrative agencies. Efficient government
has also been eroded since August 1958, when
the Law against Conspiracy led to purges and with
it to the rise of parliamentary organizations in
political parties, popular militias and other such
groups.
Since the 1958 coup d'6tat, there has been a greater
tendency for the military to control the state and
the government. This has resulted in a more haphazard functioning of governmental processes. The
new Constitution of May 1964 introduced greater
executive power (greater than under the monarchy)
in a presidential system of government. The President
appoints and dismisses cabinet ministers, and
governs in conjunction with a National Defence
Council. As in Egypt, a single state political organization, the "Iraqi Arab Socialist Union", has been
announced. Moreover, there is a pronounced state
commitment to planning which guides the national
economy, a wider cooperative system, and recently
a series of nationalizations of enterprises.
In Syria and Lebanon, just as in Iraq and
perhaps indeed to a greater extent, political, social
and ethnic fragmentation has hampered government
at all times. The Ottomans had attempted to maintain some form of administration there, based on a
varying division of the country into provinces.
Yet, until the Egyptian invasion and occupation in
1831-3, Ottoman governors were able to administer
directly only Damascus and other major towns.
Elsewhere, tribal chiefs and local potentates ruled
undisturbed. The short-lived Egyptian domination
attempted to establish a strong central government
and to impose regular taxation to counter these
separatist local tendencies. As part of the Tan%imdt
reforms, the Ottoman authorities introduced some
measure of administrative reform in terms of regular
payment of salaries to local officials, and extended
the educational facilities. Soon afterwards European
and American influence in the form of religiouseducational missions entered the area. This coincided
with the development of communications in the
country.
Lebanon, or at least the Mountain part of it, was
until the mid-19th century governed as a Principality
of two powerful families. The last, that of the
Shihabis, was destroyed in 1842, and the Ottomans
divided the province into a Druze and a Maronite
district, each with a governor and administrative
council representing the religious communities. This
amounted to the informal recognition of the sectarian
basis of government and administration in Lebanon,
but it also led to serious trouble in the period 1856-60,
culminating in the communal massacres and the
intervention of the Powers. Consequently in 1861-4
an organic statute made Lebanon an autonomous
sandiak with a non-Lebanese Christian as governor
appointed by the Sultan and approved by the Powers;
this governor administered the country with the aid
of an elected administrative council. The latter again
embodied the communal-sectarian principle of
government and administration.
The French mandate in 1920 created the State of
Greater Lebanon by adding the coastal areas of
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Tripoli, Sidon, Tyre, Baalbek, Bih:a and Beirut to
the original sandiak of Mount Lebanon. The first
constitution in 1926 also formalized the communalsectarian basis of government, making the Lebanese
President of the republic responsible for administration to the French High Commissioner. During the
period 1926-32 a native Lebanese government carried
out administrative functions but under French
tutelage. The French High Commissioner appointed
the government personnel of the four states into
which Syria was initially divided in 1920 (see below).
The French authorities, however, administered such
services as the Customs and the Posts and Telegraphs
directly and jointly for both Lebanon and Syria.
Since 1934, the President of the Lebanon has by
accepted convention been a Maronite and the Prime
Minister a Sunni Muslim. The emphasis in government
has been on a powerful executive authority residing
in the President and exercised through the Council
of Ministers. The President and Council can initiate
legislation and actually issue laws. The machinery of
the central government extends to the provinces,
since the Minister of the Interior supervises and
controls local or provincial administration. There
are five administrative provinces (Beirut, North
Lebanon, Mount Lebanon, South Lebanon, and
Bikac). The governmental administration is highly
centralized, so that provincial governors are actually
representatives of the central authority and local
councils have only advisory functions. Since 1955
there has been an attempt to decentralize the
administration to some extent.
Because of the peculiar sectarian basis of Lebanese
politics and government, there has been a popular
tendency to view cabinet ministers and heads of
government departments as representatives rather
of communal interests than of the specialized activities of their respective ministries. The allocation of
civil service posts, as of cabinet portfolios, has for
long been based on the balancing of communal
interests. Under the pressure of modern nationalist
notions, administrative reform was attempted in
1958-9, and a Personnel Law was passed in 1959,
which also set up a Public Service Council. The
purpose of this new legislation is to set up generalized,
impartial standards and criteria for appointments
to the public service.
In many respects, the state in Lebanon governs
by adjudicating between the interests of the various
religious communities rather than by administering
sanctions directly for the enforcement of its effective
judgements. It also administers services. There is
therefore much government by the "entourage"
which one finds surrounding a President, a Prime
Minister or a Cabinet Minis ten As the President
wields considerable power, the Chamber of Deputies
(in an unicameral legislature) tends to be subservient
to the executive.
In the field of the administration of justice, new
civil and penal codes replaced the Ottoman laws as
early as 1931-2. The Minister of Justice, however, has
merely an executive function. Justice is administered
by a Supreme Council of Justice, which has control
over judges. Courts are organized much as in Syria
and Iraq; that is, there are first instance courts,
appellate courts in each major provincial centre,
and a Court of Cassation in the capital. There is also
a State Council to dispense administrative justice.
Unlike the situation in Egypt, however, Sharci and
ecclesiastical courts continue to function in matters
of personal status.
Whereas the political history of Syria during and
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since the French Mandate has been more turbulent,
the administrative machinery of government followed
similar lines, although it lacked the communal or
sectarian basis which was formalized and tacitly
accepted in the Lebanon. After separating what is
now the Republic of Syria into four states (Latakia
for the cAlawis, Aleppo, Damascus, and Diabal
Druze), the French incorporated all of these into one
state in 1936. They divided the new state into nine
administrative provinces, in addition to the City of
Damascus, administered by appointed governors who
were assisted by local councils. The 1950 Constitution
provided for a Cabinet government responsible to a
unicameral legislature. In 1953, under the new
Shishakll constitution, these were made responsible
to the President, so that in Syria too the trend has
been towards greater executive power. The State
moreover, as in the other countries, took on greater
responsibility for the organization and planning of
the national economy.
During the brief union with Egypt in 1958-61,
Syria was administered by a separate Regional
Executive Council for the Northern Region (i.e.,
Syria) of the United Arab Republic. Gradually an
attempt was made by the central authorities in
Cairo to streamline administration in both regions of
the U.A.R. Efforts were made to impose greater
control over the Syrian economy. After some political
difficulties, Cairo virtually abolished the Regional
cabinet in 1961, and Syria came to be administered
by a sort of proconsul responsible to the President
of the U.A.R. and/or his deputy in Syria.
The organization of the judiciary in Syria closely
resembles that of Lebanon and Iraq, although in
Syria there have been separate administrative
courts and a Council of State. The 1950 constitution
introduced a Supreme Court to test the validity of
legislative acts and decrees.
Considering the frequent political upheavals in
Syria, it is fair to conclude that at present (1966) the
administration of the country is controlled by the
military.
Jordan, as a constitutional monarchy, places the
responsibility of government and administration upon
a cabinet, whose members have been since 1952
(when the 1952 Constitution superseded that of 1947)
responsible to the National Assembly. Further
control of the Council of Ministers by the Assembly
was introduced in 1955, especially as regards questions
of votes of confidence in the government and its
resignation in case of a dissolution of the Assembly.
Under the British Mandate (1922-46), the monarch
ruled in Jordan (then the Emirate of TransJordan)
with the assistance of a Legislative Council (set up
in 1929 in accordance with the Organic Law of
1928) and an Executive Council. With independence
in 1946, and the proclamation of a kingdom, the
latter Council became the Council of Ministers.
As in Iraq, there were in Transjordan British
advisers. The representatives of the British High
Commissioner to Palestine resident in cAmman
advised the Transjordan administration on all
important matters of policy. In fact, all decisions
dealing with defence, finance, and external relations
had to have his concurrence. The security forces and
the Army in particular were, until 1956, organized
and trained by British officers and financed by
subsidies and loans from the British Government.
Until 1952, the monarch possessed extensive
ruling powers, and governed with the help of his
security forces. Until 1950, the judiciary largely

retained its Ottoman stamp, using Ottoman commercial, civil, and penal codes. Since then, new codes
have been promulgated and have come into use.
There are now civil, religious, and special courts, in
addition to a Special Council (Dlwan Khdss) which
interprets laws.
While the new 1952 Constitution granted greater
powers to the Cabinet and the Legislature, and thus
curtailed those of the throne, there was, as a
result of the incorporation of Central Palestine into
the kingdom, a greater centralization of the administrative functions, and a rapid increase in the number
of public officials. This was largely due to the
large refugee population that came in with this
incorporation, and all the new social and economic
problems which it brought. Another consequence
was that the membership of the cabinet expanded with the transformation of governmental
functions. The need for social legislation and economic
planning for development led to the organization of
such official agencies as the Development Board,
the Aqaba Port Authority, the Developmert Bank,
and the Bank of Reconstruction.
The administrative division of the country now
(1966) comprises eight provinces (liwd*), each administered by a governor appointed by the central
government. These are in turn subdivided into
districts administered by a kd*im-makdm or district
officier, and into ndhiyas of villages headed by a
mudlr. Moreover, towns and cities usually have
elected mayors and municipal councils. The districts
have administrative councils.
In both Egypt and the countries of the Fertile
Crescent a major feature of government has been the
centralization of administration and the rapid
transformation and expansion of government
functions which has accompanied the greater need
for public and welfare services.
Except for Lebanon, where a pluralist system
permits the resolution of conflict through a compromise based on the delicate balancing of sectariancommunal interests, government in Egypt, Iraq,
Syria, and even Jordan, is highly centralized and
ultimately dominated by the military. Whereas in
Lebanon one observes a public preference for as
little government as possible, this is not true of the
other countries of the Fertile Crescent and Egypt.
In all of these, to a greater or lesser extent, government is viewed as an agency of change and development, and one which must provide social services
and economic benefits. Moreover, in Egypt, Iraq
and Syria, government tends towards personal,
authoritarian rule. Thus the constitutional provisions
in these countries do not reflect accurately the ways
of government and administration. Executive power
seems to predominate over legislative assemblies
wherever and whenever they exist. In the latter,
there has lately developed the preference, especially
in Egypt, for corporate (or occupational) representation. There is consequently no relation between the
life of a cabinet or a government (especially today
under presidential systems) and that of a legislature
in these countries. In other words, executive power
is hardly bound by the strictures of an elected
legislative body so long as this power has the support
of the army.
Neither in Syria nor in Iraq—and only to a slight
degree in Lebanon—has government completely
eroded sectarian, tribal, and parochial loyalties. With
the exception perhaps of Lebanon, governments in
these countries (Jordan being included for a different
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reason, namely the Palestine Question) continue to
depend rather on coercion than on persuasion for
governmental action. The central role played by
force in the government of these countries is perhaps
reflected again in the rule of the state by the military;
and failing that, in the mixture of military and
civilian elements in their administrations.
Because of their social composition and ethnic
and religious diversity, the principal function of
government in Iraq and Jordan was, for many years,
the imposition of public order and security; in other
words, the major task of the central government was
to ensure that its authority was widely recognized
and accepted by all groups within the state. This
was necessary also in order to achieve the more
systematic collection of taxes, to provide the revenue
essential for the development of agriculture and the
execution of public works.
In Syria and Iraq especially, recent political
instability, as reflected in coups, counter-coups and
purges, has caused the work of their permanent
administrative cadres to suffer greatly. A worse
consequence has been the resultant public mistrust
and suspicion of all administration, which in turn
makes the work of any government more difficult.
All the countries considered here have experienced
some form of British or French tutelage, which has
affected their governmental structures and procedures, especially in the judiciary, in provincial
administration, and in the administration of public
education. Their real independence is so recent that
one may assume that they are undergoing a period
of transition. Yet the difference between government
in these countries now and in the past is that, in
addition to maintaining law and order, it has assumed
new and wider functions of planning and, in certain
instances, managing the national economy, as well
as providing extensive social welfare to the populace.
A more recent development in some of these
countries seems destined to lead to ever greater
centralization of power and hence to stronger
administrative regulation and control; this is the
phenomenon of the single-party state political
organizations such as the Arab Socialist Union in
Egypt and the Iraqi Arab Socialist Union in Iraq.
Thus, state control is not exercised only through
the government and administration, but also through
its mass political organization, which has no competitors since the latter are precluded by law from at
least public existence.
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(P. J. VATIKIOTIS)
iv. — NORTH AFRICA
The use in the Maghrib of the word hukuma, with
the meaning of "government", seems to have
occurred only at a very recent date. According to an
unpublished investigation by Father Demeerseman
it is not found in the works of Tunisian writers until
the second half of the igth century, and then only
rarely and in the restricted sense of a dependent
government or a more or less autonomous province
of a large state. It is only under Western influence
that the term has acquired its meaning of government
in the abstract. It is therefore another example of a
strictly Arabic term which has gradually absorbed a
Western concept.
Before the three countries of the Maghrib had come
under European domination, local rulers had made
frequent attempts to introduce some modern methods
into the administration.
To begin with, in Algeria, the amir cAbd alKadir [q.v.] attempted to organize a Muslim state
against the French authority and especially to
provide it with sufficient military strength to
enable it if necessary to fight against the French
troops. But circumstances obliged cAbd al-Kadir to
devote his main attention to war and, from 1840,
the action of Bugeaud forced him to be content
with a nomad government which had of necessity
to eschew all modern ideas.
In Tunisia, the first signs of modernism were
due to the influence of the French who had settled
in Algeria, and appeared during the reign of Ahmad
Bey (1837-55 [q.v.}}. There also the reforms began
in military matters, with the formation of an army
and of a fleet which was to be based at PortoFarina. But there very soon arose financial difficulties and Ahmad Bey turned to financial and
monetary reforms.
Ahmad Bey's successor, Makammad Bey (1855-9),
was forced by circumstances and by the pressure of
several European consuls to introduce far more
sweeping reforms. After instituting the Shar^l Court
to deal with questions of the law of inheritance and
of landed property in 1856, he solemnly promulgated
on 10 September 1857, an act entitled in Arabic
*ahd al-amdn and in French Pacte fondamental [see
DUSTUR, 638b]. In the following year there was set
up in Tunis a municipal government consisting of
prominent citizens.
36
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It was Maframmad Bey's successor, his brother
Muhammad al-Sa(Juk, who promulgated on 26 April
1861, after having consulted Napoleon III at Algiers
in the previous year, a series of legislative measures
which might be regarded as a constitution. Its rules
concerning the succession to the throne remained
unchanged until 1957. A ministry was formed,
responsible to the Bey; a supreme council of 60
members appointed by the Bey and the government
shared the responsibility for the development of the
legal system and for voting the state budget; the
independence of the judiciary was proclaimed. These
reforms were introduced before public opinion in
Tunisia, even among the ruling classes, was prepared
for them. And since, in addition, the financial
situation led to taxes being raised, in 1864 a section
of the population rose in revolt. After this the 1861
constitution was suspended, in fact if not in law.
The last Tunisian to introduce reforms before the
establishment of the French protectorate was the
general Khayr al-DIn [q.v.], who held the office of
minister on several occasions, and notably that of
Prime Minister from 1873-77. The belief in the need
for reform was a result not of circumstances but of
his own conviction as is proved by his book: Akwdm
al-masdlik fl macrifat afywal al-mamdlik (Tunis 1867).
Once he was in power, he made great efforts to
introduce his programme of modernization by
European methods but within a completely Muslim
framework. After four years the manifold intrigues
which surrounded him and the inability of public
opinion in Tunisia to understand his aims led him
to abandon his efforts. After this, the financial
collapse of the country, European intrigues, and the
incompetence or the doubtful honesty of the new
Tunisian rulers merely aggravated the crisis, which
ended in the formation of the French protectorate.
The development in Morocco followed a similar
pattern, though at a later date. It was not until the
middle of the igih century that Morocco came into
closer contact with Europe, through a brief war with
France (August 1844), the commercial treaty of
1856 with Great Britain and the Spanish-Moroccan
war of 1859-60.
The sultan ruling in 1860, Muhammad b. cAbd
al-Rahman (1859-73), realized that henceforward
the state of Morocco could not remain as it was.
Already in his father's lifetime he had attempted to
introduce some reforms in the Moroccan army. When
he became sultan, he tried to lead the country
towards a modern economy and to curb the corrupt
practices of some of the officials by paying them
salaries. But his task was made very difficult by
European intrigues and the Moroccans' failure to
understand his aims; and the agricultural crisis of
1867-9 forced him to renounce his attempts.
His son al-JJasan (1873-94 [q.v.]), also aware of
the need to transform the Moroccan state, decided,
on his accession, to resume his father's economic and
military projects: it was he who brought to Moiocco
European instructors for his army. However his
reforms, limited in scope, perpetually hindered by
European rivalries and weakened by the financial
crisis which began to be apparent in Morocco in the
last quarter of the igth century, only succeeded in
irritating Moroccan public opinion, not only in the
towns but even among the dissident tribes. All that
remained were a few fortifications on the coast, a
few batteries of field artillery and much ill-feeling.
When his son cAbd al-cAziz (1894-1908 [q.v.]) came
to the throne, the situation was not favourable for
reform: Morocco was retreating more than it was

advancing. Until the death of his vizier and mentor
Afrmad b. Musa, the new sultan scarcely exercised
any power, but once he found himself alone (May
1900), he wished to introduce reforms, partly because
of the situation in Morocco but also because of his
own modernist outlook. He brought a quantity of
machines and equipment in Europe, intending to
build a railway to Fez, but chiefly he envisaged a
reform of the Moroccan finances by decreeing that
all taxpayers were equally liable to pay land-tax
(tartib). The violent reactions of the Moroccan tribes
and the exacerbated rivalry of several of the
European powers plunged Morocco into such
disturbances that in 1908 cAbd al-cAziz was
forced to abdicate without his attempts at reform
having produced any result.
Before he had relinquished power, his elder brother
c
Abd al-IJafiz (1907-12 [q.v.]) was proclaimed sultan
at Marrakush in order to resist European encroachment, and he finally mounted the throne in 1908.
But he was confronted by a financial crisis, tribes
who were in an excitable state and ready to revolt,
and European powers with heightened ambitions in
Morocco. Like his predecessors, he acknowledged the
need for the reforms which he was being urged to
make by a number of Moroccans, who saw in them
the only means of escaping from the hold of the
European powers. One of these groups, based in
Tangier and reinforced by Syrians expelled from
Tunisia, went so far as to draw up a draft constitution,
dated n October 1908 and published in a Tangier
Arabic journal, Sawt al-Maghrib (French translation
of it published by J. Robert, in La monarchic
marocaine, Paris 1963, 311-23). This constitution was
not adopted by the Moroccan government and the
failure of various successive plans for reform led to
the signing of the treaty of protectorate on 30
March 1912 at Fez by the sultan and M. Regnault, as
representative of France.
Thus it can be seen that the attempts of the rulers
in the igth century to modernize the government of
their respective countries were in vain because local
opinion was completely unprepared for these changes,
which it believed (not without some reason) to be a
result of European influence, which it mistrusted,
and because no ruler was strong enough over a
sufficiently long period to impose a new system of
government.
The European occupation of North Africa, mainly
French, resulted in considerable changes in. the
organization of the governments there.
In Algeria, after an inevitable long period of
trial and error, the government of the Republic, by
the decree of 9 December 1848, divided the country
into three departments under the direction, as in
France, of prefects; before this the French citizens
resident in Algeria had been given the right to send
deputies to the National Assembly. It can be said
that, as from 1848, in spite of various vicissitudes of
no great importance, the administrative assimilation
was recognized as an accomplished fact.
All the same, because the administration of the
native population presented its own problems, a
special regime was introduced in Algeria. At first
there was formed at an early date a real government
of Algeria, consisting of a governor-general to whom
were responsible for most of the time the various
public services established locally. The office of
governor-general was suppressed and replaced, from
24 June 1858 to 10 December 1860, by a minister for
Algeria based in Paris. Then the government of the
Third Republic, while restoring the governor-general,
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made the various officials serving in Algeria directly
responsible to their ministry in Paris. This experiment lasted until 31 December 1896, but proved so
unsuccessful that the earlier system was restored.
In both cases it had been apparent that overcentralization did not produce good results and that
Algeria ought to be governed from within the
country, under the authority of the French government and the control of the French parliament.
In fact it had been realized from the very first
years after the conquest that the French administration could not be applied without modification,
since the customs, the reactions and the innermost
beliefs of the Muslim population differed so greatly
from those existing in France. Thus, in spite of the
prefects, the laws and regulations and all the French
institutions which were transplanted into Algeria,
there existed always two systems of government,
because the one country contained two entirely
different populations without enough in common for
a unification to be considered. This system began
with the Arab bureaus, a military organization
responsible for the administration of the Muslim
populations, and ended in the statute of 20 September
1947 instituting in Algeria two electoral colleges:
one for the Europeans and one for the Muslims, very
unequal in number and in composition, however,
since Muslim women were not given the vote until
1958.
The staff of the governor-general's office and of the
administrative departments under it were usually
oi French nationality, and it was not until after the
Second World War that Muslim Algerians began to
occupy a few posts of responsibility in them. Thus
the administration of Algeria during the French
period was a hybrid one in which the metropolitan
French and the French of Algeria played a preponderant role, while the Algerians themselves were reduced
to a completely secondary position, in spite of their
claims, and especially from 1936 onwards.
In Tunisia, the convention of Kasr Sacid, known
as that of Bardo, of 12 May 1881, established a
provisional French occupation which the convention
signed at La Marsa on 8 June 1883 converted into a
French protectorate. The Tunisian government and
its administration still continued to exist, but the
French Resident-General and his staff had the
authority to control them and to establish alongside
them modern technical administrative departments
(of finance, public works, education, public health,
etc.) in order to introduce in Tunisia the reforms
envisaged by the convention of La Marsa.
Thus until the conventions of 3 June 1955, which
established in Tunisia a regime of internal autonomy,
two administrations existed side by side: a Tunisian
administration working under the authority of the
Bey and directed by Tunisian ministers, who were
themselves under the control of French officials, and
a modern administrative system, working in theory
under the Bey's authority, but in fact acting under
that of the Resident-General and of the SecretaryGeneral of the government of Tunisia, who was
always a Frenchman. It was not until 3 June 1955
that the Tunisian government regained its autonomy.
It must be added that the technical administrative
departments were at first staffed almost entirely by
Frenchmen, since at that time very few Tunisians
had received a modern education, and that they
showed a marked tendency to remain mainly French,
to apply French norms and to recognize in fact the
authority only of the Resident-General and the French
government. The result was that, in spite of official
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statements, the protectorate quickly turned into a
direct administration.
In Morocco, there were two elements at least
which favoured a strict application of the formula
for a protectorate: the international situation and
the personality of Lyautey. France in fact had
succeeded in establishing its protectorate over
Morocco only by accepting serious international
mortgages and by agreeing that a part of Moroccan
territory should be under Spanish protection. The
majority of the signatories of the Act of Algeciras
(7 April 1906) were not disposed to allow the
protecting power to infringe any of the rights which
this international conference had recognized as
theirs. It is true that the First World War caused
some of them, such as Germany and AustriaHungary, to disappear, and that the U.S.S.R. did
not continue the claims of Imperial Russia in this
matter. But enough fairly vigilant signatories
remained to ensure that France felt herself bound
to the agreement, in relation not only to them, but
also to Morocco. Lyautey, for his part, had a profound
belief in the formula of the protectorate, having
studied it in other territories and found it more
flexible than the colonial system pure and simple,
and also because he had for Morocco a high esteem
and respect and wished to revive the country but
not destroy it.
The treaty of protectorate of 30 March 1912
therefore in principle left the governmental and
administrative framework of Morocco intact, while
bringing it under the control of the authorities of the
protectorate. The respect which Lyautey and his
staff unfailingly showed to the Sultan and his
Moroccan entourage proved with what sincerity this
system was applied. Nevertheless, to an even greater
extent than in Tunisia, because the Moroccan ruling
classes were much less prepared for modern and
western ideas, the French were obliged to begin to
create technical departments, of necessity staffed by
Frenchmen, so that the process already observed in
Tunisia was repeated exactly in Morocco, where
there gradually grew up a kind of French administrative "feudal system" beside the Moroccan
officials and those they governed. In their plan for
reforms in 1934, the Moroccan nationalists, at this
date a young movement, demanded entry to the
technical administrative departments for Moroccans
and a strict limitation of the number of French
officials, who should abandon any idea of direct
administration, their role being limited to the
supervision of the Moroccan agents and the performance of purely technical duties. This claim was
unsuccessful, and the direct administration continued
to be one of the main subjects of the propaganda of
the Moroccan nationalist movement. The situation
remained unchanged until the Franco-Moroccan
declaration signed at La Celle Saint-Cloud on 6
November 1955, which announced "negotiations
destined to render Morocco an independent state
united to France by the permanent links of an interdependence freely agreed to and defined". Independence was proclaimed on 2 March 1956.
The present situation (December 1966). In
accordance with the constitution of 30 July 1959, the
Republic of Tunisia now has a presidential government. President al-Habib Abu Rukayba (Bourguiba),
who was elected in November 1959, was re-elected
for a second term on 8 November 1964 by an almost
unanimous vote. In a decree of 12 November 1964
he appointed the members of his government, who
are responsible to him: thirteen secretaries of state,
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three under-secretaries of state, and two directors,
one of the broadcasting service, the other of the
presidential cabinet. The functions and personnel of
this ministry have remained unchanged, except for
the death of the Secretary of State for Internal
Affairs, who was immediately replaced.
In Morocco there were six successive ministerial
cabinets between 4 December 1955 and the promulgation of the constitution of 7 December 1962, the
last two of them presided over by the kings Muhammad V (26 May 1960) and Hasan II (2 June 1961).
Once the institutions provided for by the constitution were established, King Hasan II appointed
as Prime Minister Mr. Ahmad Bahnini, who formed
a cabinet composed of fourteen ministers and five
under-secretaries of state. After a re-organization of
ministerial posts in 20 August 1964, a new government was formed on 8 June 1965 under the presidency of the king and its composition was slightly
altered on 10 July. These arrangements were made
after the king had decided, on 7 June, to proclaim
a state of emergency as provided for by article 35
of the constitution of 1962. The present government
(December 1966) is composed of twenty ministers,
three directors of the royal cabinet and two undersecretaries of state. It is responsible only to the king,
parliament having been suspended for an indefinite
period.
In Algeria, after the confused political crisis which
followed the granting of independence, the Assembly
elected on 20 September 1962 instructed Mr. Ahmad
Ben Bella to form the Algerian government and to
hold the office of Head of the Algerian State until a
constitution should be worked out and promulgated.
This government consisted of a vice-president and
seventeen ministers. After the vote on the Algerian
constitution, which took place on 28 August 1963,
then its approval by the referendum of 8 September,
and finally the election of Mr. Ahmad Ben Bella on
15 September as President of the Republic, a legal
government was immediately formed by the President on 18 September. In addition to the President
of the Republic, who assumed also the title of
President of the Council, it consisted of three vicepresidents, one of whom held a ministerial portfolio,
and twelve ministers. A reorganization which took
place on 2 December 1964 left only two vicepresidents, one of whom held a portfolio, but
increased the number of ministers from twelve to
fifteen plus a secretary of state. Following the coup
d'e"tat of 19 June 1965 in which Mr. Ahmad Ben
Bella was removed from office in favour of Colonel
Houari Boumedienne (Hawwari Abu Madyan), the
latter formed, on 10 July, a government with himself
as president and consisting of nineteen ministers.
In the constitutional decree it was laid down that
the head of the government, the President of the
Council, assumed in addition the office of Minister
of National Defence; that the government functioned
under the authority and control of the Council of the
Revolution which had carried out the coup d'e"tat
of 19 June; that this Council could effect a total or
partial reorganization of a ministry "by means of
an Order in Council"; that the members of the
cabinet were individually responsible to the head
of the government and collectively responsible to
the Council of the Revolution and acted with powers
delegated to them by this Council; and, finally, that
all governmental measures would be promulgated in
the form of an order or decree. This government has
several times been partly reorganized following the
resignation or the dismissal of a number of ministers.
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(R. LE TOURNEAU)
v. — PAKISTAN
Before independence, the area which is now East
Pakistan formed part of the province of Bengal.
This was the earliest territory in India to come under
British rule, and was divided into administrative
districts of enormous size: for example, the population of Mymensingh District is larger than that of
Switzerland. The Collector of the district was the
principal official responsible for public order and the
collection of taxes. A District Judge was the head of
the judiciary. Away from district headquarters, the
only representatives of the government were police
officers. The Governor of Bengal was assisted by a
Council, from which evolved a Legislative Council,
out of which Ministers were selected from 1920
onward to take charge of the departments of the
provincial government.
The area which is now West Pakistan had none of
the uniformity of administration described above.
There were three provinces—Punjab, Sind, and the
North-West Frontier Province—divided up into
administrative districts, which were on a much
smaller scale than in Bengal. Because these provinces
were the last to be added to British India, there
was a frontier character about the administration.
At first, all the functions of government in the
district (including the judicial) were exercised by one
British officer, the Deputy Commissioner, though
later separate District Judges were appointed. The
Deputy Commissioner was assisted by a strong
corps of officials, stationed at the lesser centres of
the district. However, only about half of the area now
in West Pakistan was under direct British administration. There were also a number of princely states,
the largest being Bahawalpur and Kalat together
with Amb, Chitral, Dir, and Swat. These were recognised as having complete internal autonomy: Kalat
was subdivided into dependent chiefdoms, among
which Kharan was semi-independent. In addition, a
large portion of the North-West Frontier Province,
and a large part of Baluchistan (in which Kalat is
situated) were treated as 'unadministered territory',
in which the British law did not prevail. Here
the tribes followed their own custom of long
standing.
At the apex of the system, in charge of the whole
of British India and in tutelary role over the princes,
was the Governor-General. He was assisted in the
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central administration by an Executive Council.
The Members of Council each had charge of one or
more departments of government.
Before the period of British rule, the Muslims
had predominated in the administrative system.
Gradually, the British substituted English for
Persian as the language of higher administration
while at the lower levels Persian and Urdu were
replaced by the vernacular languages, such as
Bengali. Also, appointment increasingly depended
upon a competition in an open examination in which
Western subjects of knowledge were preferred to
the classical, oriental subjects. In consequence, the
traditional Muslim administrative families found
themselves increasingly at a disadvantage. Their
loss of administrative and judicial office was most
striking in Bengal. In the old Bengal Presidency
(which included Bihar and Orissa, as well as Bengal
proper) the Muslims formed 31 per cent of the population, but by 1880 they held only 8.5% of the
'gazetted' (i.e., executive) posts. By contrast in
Punjab, where Muslims formed 51% of the population
they held 39% of the posts. However, the Muslims
did succeed in retaining their position in some of
the provinces. In the North-Western Provinces and
Oudh (today called Uttar Pradesh, in the Indian
Union) Muslims formed 13% of the population but
held 45% of the gazetted posts. Throughout India,
they retained 20% of gazetted posts: not much
less than their proportion to the population of
India. The heads of districts (Collectors and Deputy
Commissioners) and all their superiors were drawn
from the Indian Civil Service. This service was
wholly British until 1853, when it was opened to
competition under stringent conditions. A candidate
from a reformist Hindu sect gained a place in 1864,
and thereafter a small but steady stream of Hindus
gained admission. The first Muslim was not appointed
to the I.C.S. until 1885. By 1915, there were a total
of 1,371 members of the I.C.S. Of these, 1,305 were
British, 3 were Eurasian, 41 were Hindu, 6 were
Parsi, 7 were Indian Christians and 9 were Muslim.
However, during the last 25 years of British rule,
the Muslims did succeed in securing more places in
the I.C.S. At the time of independence there were
about one hundred Muslim I.C.S. officers. Of these
one-third belonged to Punjab, and the remainder
came from areas which were to form the Indian
Union. There were none belonging to East Bengal,
where the standard of education was low.
In addition, Muslims had secured a fair proportion
of places in other higher echelons of the public services, especially in the Audit and Accounts Service.
Among members of this service, one (Chaudhri
Muhammad CA1I) was to become Prime Minister and
another (Ghulam Muhammad) the Governor General
of Pakistan. From 1918, Indians became eligible
for the officer cadre of the Indian Army, and Muslims
also obtained a proportion of appointments and
promotions commensurate with their total numbers,
with a preponderance of officers from Punjab and the
North-West Frontier Province.
After independence (1947), the elite character of
the higher civil service was perpetuated. The I.C.S.
was replaced by the C.S.P. (Civil Service of Pakistan).
Recruitment is by a modified form of competition.
The top 20% of places are filled by merit on the
basis of open examination; the remaining 80% are
allotted in equal numbers to the two 'wings': East
and West Pakistan. By 1961, the C.S.P. numbered
357 officers (including 28 still under training). This
service continued to supply the great majority of
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district officers and senior officials in departments and
ministries.
The main task in government in the new state of
Pakistan was to hold together the two wings, separated by over one thousand miles of Indian territory,
and to bring East and West Pakistan into a reasonable balance The administrative variety of West
Pakistan complicated the problem. Gradually, the
different elements were reduced to one. The princely
rulers of Bahawalpur and Kalat were deprived of
their powers. In 1955, the West Pakistan Act created
one unit, or one province for the West wing, with its
headquarters at Lahore. The tribal areas of Baluchistan and the North-West Frontier, together with
the little states of Amb, Dir, Chitral and Swat were
excluded from the control of West Pakistan, as was
Karachi, then the capital city. These remained
directly under the central government.
The way was now open to producing a constitution
for Pakistan. For the first nine years, the country
continued to be governed under the Government of
India Act of 1935, somewhat amended. This retained
a Governor-General at the apex of the system with
a large reserve of power in his hands. Ostensibly, the
government was in the hands of a Prime Minister
and Cabinet responsible to a national legislature, but
actually power was largely exercised by the GovernorGeneral (who, from 1951, was the former senior
official, Ghulam Muhammad, followed by another
senior officer, Iskandar Mirza). Under these men,
the administrators and the police officers virtually
governed Pakistan.
The 1956 Constitution introduced a number of
limitations upon the head of the state, who was
now designated President. But political instability
continued, and in 1958 the President declared an
emergency and abolished the constitution. Iskandar
Mirza's successor, General (later Field Marshal)
Ayyub Khan further strengthened the position of
the president, and under the 1962 constitution
(Article 31) 'The executive authority of the Republic
is vested in the President*.
In order to safeguard the armed forces, the constitution further provides (Article 238) that the Minister
of Defence must be a person who has held the rank
of Lieutenant-General, or its equivalent in the navy
or air force. Otherwise, the President chooses his
Council of Ministers without outside restriction.
Ministers may participate in the proceedings of the
National Assembly, but they are answerable to the
President.
Shortly after the military revolution of 1958, the
capital was moved from Karachi to Rawalpindi,
pending the construction of a new capital, Islamabad,
nearby. The Ministry of External Affairs remained
at Karachi; all other ministries moved to Rawalpindi.
There are eleven ministries: Defence; External
Affairs; Finance; Commerce; Home and Kashmir
Affairs; Industries and Natural Resources; Communications; Education and Information; Law and
Parliamentary Affairs; Agriculture and Works;
Health, Labour and Social Welfare. Important
agencies directly under the President include the
National Planning Commission and the Bureau of
National Reconstruction. The permanent official at
the head of the department is termed Secretary to
Government. The senior hierarchy is composed of
Secretaries, Joint Secretaries, Deputy Secretaries
and Under Secretaries. In 1956, all 19 Secretaries
belonged to the West wing, together with 38 of the
41 Joint Secretaries and 123 of the 133 Deputy
Secretaries.
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Resentment at alleged dominance by the West
Wing causes constant agitation for wider autonomy
for East Pakistan. Certain concessions have been
made. The railways have been transferred from
central to provincial control. The two provinces are
administered by Governors, appointed by the
President. The governors may be civil servants,
army officers, or political leaders. Each province has
a Secretariat, composed of the Departments which
are under provincial control, such as education,
public health, and agriculture. The provinces are
divided up into major administrative areas called
Divisions under Commissioners: there are four
Divisions in the East and twelve in the West wing.
The principal administrative area remains the district,
under the Deputy Commissioner or Collector. There
are 17 districts in the East and 51 districts and
political agencies in the West wing.
An innovation carried out by President A>yub
Khan is the creation of a consultative system of
administration for economic, social and political
development with its base among the people. Councils, known as Basic Democracies, are elected by the
people at the village level and in the wards of the
towns. These Union Councils send up members
to sub-district councils (Thana or Tahsil Councils)
and these in turn contribute to District Councils.
At the lower levels, the representatives of the people
(the Basic Democrats) predominate, but higher
up the infusing of administrators and the technical
services becomes stronger. Above these come Divisional and Provincial Councils in which one-third of
the members are drawn from the Basic Democrats.
A description of government in Pakistan would
be incomplete without some reference to the role of
the armed forces in government. Although the air
force is modern and powerful, the main element is
the army, with its armoured division and six (or
more) infantry divisions. The army has many times
been required to restore public order when the civil
administration has lost control, while in times of
public disaster (such as the cyclones which periodically devastate East Pakistan) the armed forces are
the principal organizers of relief. Army officers have
been called upon to administer the programme of the
Basic Democracies, while the armed forces are
authorized to nominate 10% of the candidates for
the C.S.P., and in practice the percentage is often
higher. Under these circumstances, it is important
that the armed forces are, to an overwhelming
degree, recruited from the West wing, mainly from
Punjab and the North-West Frontier. In 1955, of the
900 army officers of the rank of Major and above,
only 14 came from East Pakistan, and of the 680 air
force officers, 40 came from the East.
This inbalance is unlikely to be altered for many
years, and is a major cause of the movement for
greater provincial autonomy which constantly
agitates East Pakistan. However, it appears safe to
predict that the two wings will not separate, and that
Pakistan will remain a unique example of a single
state and government resting upon the two sides
of an interjacent state.
See further DUSTUR-Pakistan, and PAKISTAN.
(H. TINKER)
vi.—INDONESIA
From its beginnings in the early i7th century, the
United East India Company's authority in the
Indies had been exercised by a governor general,
assisted by a Council of the Indies (Raad van Indie),
with full local legislative and executive powers, but
with ultimate control being strictly exercised by the

Company's governing board, the Gentlemen Seventeen (Heren Zeventien) in Holland. When the Crown
assumed the Company's responsibilities in 1800, the
governmental machinery in the Indies remained by
and large unchanged, a state of affairs which, in fact,
continued even when the Dutch parliament in the
years after 1848 wrested control over colonial matters
from the royal prerogative (in the East Indian
Government Act of 1854 and the Accounting Act of
1864). Though henceforth responsibility for colonial
government and the colonial budget lay with a
Minister of Colonies accountable to the Second
Chamber, parliamentary control proved, if anything,
an even more centralizing factor on Indonesian affairs
than had the King's or Company's authority in the
past; in modern times, it was also rendered more
effectual by improved communications between
homeland and colony.
At the beginning of the aoth century, by which
time Dutch control had come to extend to all parts
of the archipelago, the Netherlands Indies embraced
a wide variety of indigenous societies ruled under
various constitutional and administrative arrangements. The colony's heartland, the densely-populated
island of Java, for several centuries already under
increasing Dutch control, was almost in its entirety
directly administered, as were several important
areas in the other islands—the Outer Territories
(Buitengewesteri)—, most notably parts of Sumatra.
Elsewhere, the Dutch ruled indirectly, through
existing indigenous chiefs and potentates. In part,
this diversity was due to historical accident, to the
exigencies of Western economic needs, but in part
also to the various levels of social and political
evolution of the colony's autochthonous peoples and
societies. Dutch constitutional theory, moreover, to
the very end adhered to the basic principle of divided
authority, i.e., to the principle of having natives
wherever possible ruled by natives. Thus where in
the greater part of the Outer Islands Dutch administrators were officially restricted to the role of
advisers to princes and sultans tied to the Netherlands
by means of contractual or treaty agreements, even
in directly-ruled Java there was a double bureaucratic hierarchy, one Dutch the other Javanese. This
dualism was paralleled by separate judicial codes,
procedures, and courts for the different racial communities in the Indies.
But in practice the colonial realm constituted a
strictly centralized and bureaucratically-dominated
administrative entity closely directed from Batavia
(Jakarta) in Java, seat of the colonial government.
Besides the Governor General and the Council of the
Indies, the colonial government consisted of several
departments (their number increased with the growth
of specialized services in the aoth century), whose
directors were responsible to the Governor General,
but who did not, together, form a 'ministerial'
collegiate body parallel to that of the compact
Council of the Indies. Paramount among governmental institutions was, next to the Governor
General and the Council, the Department of Interior
Administration (Binnenlands Bestuur) and also the
Secretariat located at the viceroy's permanent
official residence, Buitenzorg (Bogor) in West Java.
In both central and territorial administration, Dutch
officialdom occupied the dominant, policy-making
positions, subject of course to the stringent, and in
budgetary matters also detailed, supervision of the
Ministry of Colonies in The Hague.
Sporadic efforts to diminish the home grip on
colonial affairs, and at the same time to lessen the
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virtual bureaucratic monopoly on the reins of
colonial government having failed, the dichotomy
between democracy at home and autocracy in the
Indies continued until the turn of the 2oth century.
Beginning in 1903, a few cautious attempts at
decentralization were made, and municipalities, in
particular, henceforth came to enjoy a modicum of
self-rule which, however, benefited the European
settlers rather than the natives. It took almost
another fifteen years for more far-reaching reforms
to be introduced, commencing with the institution in
Batavia of an advisory chamber, the Volksraad
(People's Council), which opened in 1918. Shortly
thereafter, and in part guided by the recommendations of a Commission appointed by the Governor
General in 1918, the home government enacted more
far-reaching decentralization legislation, providing
an administrative and in part also political underpinning for the hastily-born central People's Council.
At the same time, the new basic law for the Indies
(Indische Staatsinrichting) of 1925 opened the way
towards greater colonial autonomy vis-a-vis the
metropolitan parliament, especially with regard to
the budget. Decentralization within the Indies—
limited to Java until the mid-1930*5—attempted to
free the native administrative corps, largely recruited
from among the Javanese aristocracy, from the
minute control of its European superiors in the
Binnenlands Bestuur. New territorial corporate
entities—Provinces and Regencies (regentschappen)—
were called into being for purposes of administrative
devolution, but also to provide lower-level conciliar
bodies, the Provincial and Regency Councils; these
were filled partly through appointments though to a
larger extent through elections based on a rather
narrow franchise. The 6o-odd Regency Councils
acted as electoral colleges for the island's three
Provincial Councils which, in turn, served in the
same rapacity for the Volksraad.
The quasi-democratic scaffolding hastily if belatedly attached to the bureaucratic polity had barely two
decades in which to be consolidated before the
Japanese occupation of the Indonesian islands. Its
success in that short period was uneven, greatest
perhaps at the centre, where the Volksraad in spite of
many and serious shortcomings—it was, inter alia,
boycotted by many nationalist groups—provided
some kind of schooling in modern political procedures.
In the late 1920*5 it acquired a bare Indonesian
majority and was also granted co-legislative powers,
especially significant with regard to the annual budget.
But the increasing radicalization of Indonesian
political life, highlighted by armed revolts in 1926-7,
and the subsequent strengthening of the bureaucratic
apparatus, greatly reduced the usefulness of the
Volksraad. Coming so soon after the sweeping
decentralization measures had been introduced, the
resurgence of bureaucratic power also considerably
inhibited the proper functioning of the lower conciliar bodies. When administrative decentralization
was extended to the Outer Territories in the late
1930*5, it was almost wholly devoid of the political
experimentation that had taken place in Java. Dutch
rule thus bequeathed to Indonesia a basically centralized state structure still dominated by officialdom, and with only some incipient and frail features
of democratic self-rule.
In spite of its brevity, the Japanese interregnum
in Indonesia (1942-5) wrought several far-reaching
changes in the Dutch system. Quite apart from the
temporary dismemberment of the archipelago (the
different islands were administered by separate
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military commands), the Japanese dismissed Dutch
officials, replacing them by Japanese and Indonesians, and in the place of the Western-style, quasidemocratic deliberative bodies they provided appointive councils of extremely limited competency.
It was in the field of agitational politics, however,
that major changes occurred which, combined with
Japanese organizational innovations, profoundly
affected the population, most notably the younger
generation. This rapid mobilization of Indonesian
political life, sharpened by ideological cleavages and
by the rise to political prominence of military and
paramilitary forces, stood in marked contrast to the
basically unaltered conservatism of the increasingly
Indonesianized bureaucratic administrative machinery. Governmental authoritarianism, albeit in a
more ruthlessly arbitrary form, was similarly unaffected by the change in colonial overlord.
Indonesian independence (proclaimed in August
1945) and the subsequent four-year struggle against
Dutch military attempts at re-colonization sharply
raised the politicization of Indonesian society. The
first provisional constitution of the Indonesian
Republic [see DUSTUR], promulgated only three
weeks after the Japanese surrender and still influenced by Japanese tutelage, provided for a
presidential form of government. An elected legislative assembly was envisaged under the constitution,
but owing to the revolution and continued armed
conflict with the Dutch, national elections took
place only in 1955. In the interim, an appointed
Central Indonesian National Committee functioned
as a legislature; its prestige was considerably
heightened when late in 1945 cabinet responsibility
was shifted to the (numerically augmented) Committee which very soon was greatly influenced by
the emerging political organizations, prominent
among them the Nationalist, Masjumi (Muslim), and
Socialist parties.
The republican organs of government were only
operational in some parts of Indonesia, most notably
in Java and Sumatra. Elsewhere, the return of Dutch
military forces and administrative personnel inaugurated a wide variety of semi-autonomous
'states' under the Dutch aegis, culminating in the
late 1940*5 in sixteen distinct political entities
(including the Republic). It was therefore to a federal,
bicameral Republic of the United States of Indonesia
that the Dutch transferred sovereignty in December
1949; but within less than a year the federal charter
gave way to Indonesia's third provisional constitution
(1950) which, in turn, remained in force for less than
a decade. It established a unitary and parliamentary
system. Cabinets were based on coalitions among the
three major parties [see HIZB, vii] that had gained
prominence (Nationalists, Masjumi, and Nahdatul
Ulama [Muslim Scholars' Party]) before, but
especially after, the general elections of 1955. The
fourth important group, the Communist Party,
remained outside the government coalitions, though
wielding increasing influence at the centre and
particularly among the electorate. During the initial
period, the liberal-democratic system, though far
from properly rooted in Indonesia's political culture,
appeared to be working fairly smoothly, a beginning
being made with political decentralization proper:
regional and local government devolved on elective
assemblies. But growing ideological polarization
between Islamic and 'secular' groupings—particularly pronounced in the Constituent Assembly,
likewise elected in 1955—, proliferation of parties
coupled with lack of internal party discipline,
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cabinet instability, continued international frustrations caused by the Netherlands' retention of West
New Guinea (Irian Bar at), economic deterioration
coupled with regional discontent, but also increasing
military interference in the political process—all
these adverse factors helped to discredit constitutional
government among members of the e"lite and wide
sectors of the political public.
In the wake of widespread armed revolt and
threatened secession in the outer territories, both the
central military authorities and the chief executive
embarked on a progressively authoritarian course.
The president abrogated the deadlocked Constituent
Assembly, proscribed some parties, most notably
Masjumi, and from 1957 on gradually inaugurated
a new political system, "Guided Democracy". The
Republic's first provisional constitution of 1945,
which was reinstated by presidential decree (July
I
959)> provided the legal basis for the new order.
Parliamentary government had thus been forced to
yield to a centralized system not too dissimilar, in
substance, to earlier forms. The instrumentalities of
Guided Democracy, created in piecemeal fashion and
by no means clearly coordinated, before long overshadowed the parliament which—reflecting the
steep decline of the political parties—was in fact
reconstituted as a 'Mutual Aid' legislature on an
appointive basis in 1960, its membership enlarged by
several 'functional' groups, particularly the military.
New and often unwieldy bodies with overlapping
authorities and duties were rapidly added at the
president's behest and choosing, including the High
Advisory Council and the People's Provisional
Consultative Assembly (both in fact provided for in
the 1945 charter), as well as a National Planning
Council, and for that matter a presidential cabinet
comprising some 90 ministers. It was the Consultative
Assembly (not the parliament), with a membership
exceeding six hundred, that served as the nation's
de jure supreme body, empowered to elect the chief
executive who, in turn, was accountable to it.
The smooth working of Guided Democracy did
not, however, overly depend on the formal structural
arrangements that appeared to be lacking in cohesion.
Actual political power had been drained from the
ten or so political parties still permitted to exist,
with the partial exception of the Communist Party
whose massive organization constituted one of the
real foci of political strength. It was paralleled and
counterbalanced by the increasingly well-disciplined
army, whose active participation in political and
administrative matters had steadily grown as a
result of internal disorder and foreign confrontations
(with the Netherlands first, and the Federation of
Malaysia thereafter). The army had also been the
prime beneficiary of the nationalization of most
foreign-owned enterprises, and of the dismantling of
the political parties' strength in the decentralized
organs of local and regional government. At the apex
of Guided Democracy stood the president, its
founder and ideologue par excellence, invested with
lifelong executive powers during the Consultative
Assembly's first session. By the early i96o's Indonesia had umnistakeably moved ever closer to a
highly personalized if not autocratic system of
government. Yet while the president's legal as well
as extra-legal powers were very wide indeed, they
were circumscribed less so formally than by the
existence of other power factors.
A major political upheaval which started in
October 1965 and whose causes and ramifications
have remained partly obscured at the time of writing

(mid-1966) may be expected to have profound
effects on Indonesian government, even though the
fragile constitutional framework of Guided Democracy has for the time being survived. One major
result of these momentous events has been the
decimation, if not the virtual destruction, of the
Communist Party, achieved with the aid of militant
Muslim groups. Another, though far less clearcut,
result is a seeming diminution of the powers of the
president, shorn of his lifetime incumbency by the
fourth plenary session of the People's Provisional
Consultative Assembly. As of the mid-i96o's the
army appeared to be the major beneficiary of the
political restructuring, to all appearances wielding
power in a barely less authoritarian and centralized
manner than that of the immediately preceding
system. Whether political democracy could, or
would, once again be grafted upon this old-new
structure and whether, if once more attempted, it
would strike stronger roots than before, must remain
open questions.
Bibliography: H. J. Benda, The Crescent and
the Rising Sun: Indonesian Islam under the
Japanese occupation, 1942-1943, The Hague and
Bandung 1958; H. Feith, The decline of constitutional democracy in Indonesia, Ithaca, New
York 1962; idem, Dynamics of Guided Democracy, in Ruth T. McVey (ed.), Indonesia,
New Haven, Conn. 1963, ch. 8; idem, Indonesia,
in G. McT. Kahin (ed.), Government and politics in
Southeast Asia2, Ithaca, New York 1964, 309-409;
J. S. Furnivall, Netherlands India: a study of
plural economy, Cambridge and New York 1944;
G. McT. Kahin, Nationalism and revolution in
Indonesia, Ithaca, New York 1952; idem, Indonesia, in G. McT. Kahin (ed.), Major governments
of Asia2, Ithaca, New York 1963, 535-700; J. D.
Legge, Central authority and regional autonomy in
Indonesia, 1950-1960, Ithaca, New York 1962;
idem, Indonesia, Englewood Cliffs, New Jersey
1964; A. Vandenbosch, The Dutch East Indies: its
government, problems and politics*, Berkeley and
Los Angeles 1944; B. H. M. Vlekke, Nusantara:
a history of Indonesia2, The Hague and Bandung
1959; W. F. Wertheim, Indonesian society in
transition: a study of social change2, The Hague and
Bandung 1959.
(H. J. BENDA)
IJULA, "ornaments, personal jewellery" [see
LIB AS].
IJULA, a town reported to be in Nadjd, Central
Arabia. The description of this town published in
El1, s.v., was apparently based only on a report by
W. Palgrave (Central and Eastern Arabia, London
1865, i, 361 and map). The name, of which there is no
modern knowledge or historical record, is erroneous;
Palgrave's description may actually refer to alHawta [q.v.], a town to the north of Hula's reported
location.
(J. MANDAVILLE)
AL-FIULA, present-day name of the lake in
Israel (35° 40' E. and 33° 10' N.), to the south of
Mount Hermon not far from the sources of the
Jordan, which flow into it. This lake, triangular in
shape and 5-6 km. long, issues in the river Jordan at
its south-east corner. It is 80 metres above sea-level
and thus 265 metres above the level of the lake of
Tiberias. Its water is fresh and it is famed for its
fish and its aquatic birds. The plain which surrounds
it, ard al-Hula, was formerly a vast swamp covered
with papyrus, reeds and giant water-lilies. The
marshes in this basin are now almost all drained
as a result of the widening and deepening of the
bed of the Jordan. Thus the region now comprises
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extensive areas of cultivation. But irrigation raises
the problem of the distribution of the water among
the adjacent countries.
This lake has borne throughout the ages various
names. The name al-Hula seems to derive from the
Aramaean Oulatha, a place mentioned by Josephus.
This name was used in 23 B.C. by Caesar, when he
made over to Herod the inheritance of Zenodorus,
consisting of Oulatha, Paneas and the surrounding
region. Josephus calls the lake Semachonitis, and the
Talmud Samakhi. It is identified with the waters of
Merom, where Joshua defied the army of Jabin,
King of Hazor (Joshua, XI, 5-7). Arabic writers such
as al-Kalkashandi and Abu '1-Fida3 sometimes refer
to it under the name of Lake of Baniyas [q.v.],
probably because of its proximity to the town of
this name. They also mention it under the name of
Bufrayrat Kadas, from the name of an ancient
Hebrew town, the ruins of which are found on top
of the mountain; Abu Shama refers to the lake as
al-Mallaha (a place to the north-west possessing a
good spring), a name also used by William of Tyre.
There should also be mentioned the name of
Bafrr al-Khayt, still in use by the local population
today.
The names of al-Hula and Bu^ayrat Kadas have
also been given to a lake situated between Ilims and
Tarabulus, which is often confused with the Palestine
lake. It is the lake at Hims to which Abu'1-Fida3
refers when he writes that in 584/1188 Salati al-Din
made his camp on the shores of the lake of Kadas;
al-Dimashki confuses the two localities: he refers to
the lake of Kadas situated between Hims and Mount
Lebanon and adds that the town of Kadas, which
gave its name to the lake, was taken by Shurabbil
b. IJasana, whereas it was in fact the town in Galilee
which the latter conquered.
Bibliography: EGA, iii, 154, 160, v, 105;
Mukaddasi, tr. A. Miquel, geogr. index; Hist. Or.
des Croisades, indices under Qadas, al-Khait and
al-Mallaha; Yakut, ii, 366; Le Strange, Palestine,
index; A. S. Marmardji, Textes geog. arabes sur la
Palestine, Paris 1951, 58; M. Gaudefroy-Demombynes, La Syrie a Vepoque des Mamlouks, Paris
1923. 20, 119; R. Dussaud, Topographie historique
de la Syrie, Paris 1927, 24, 102-3; Guide Bleu:
Syrie-Palestine, 529; Abel, Geogr. de la Palestine,
i, 162, 491-3; Ch. F. Pfeiffer, Baker's Bible Atlas,
Edinburgh-London 1962, index; P. Birot and
J. Dresch, La Miditerranee et le Moyen Orient,
Paris 1956, index and especially 382. (S. ORY)
HtJLAGCr (HuLEGU or rather HULE'U, the intervocalic g being purely graphic), the Mongol conqueror and f o u n d e r of the dynasty of the llKhans [q.v.] of Persia, born ca. 1217, was the
grandson of Cingiz-Khan [q.v.] by the latter's youngest son Toluy [q.v."]. Sent by his brother the Great
Khan Mongke at the head of an army against the
Ismacilis and the Caliph, he left Mongolia in the
autumn of 1253, proceeding at a leisurely pace along
a carefully prepared route, the roads having been
specially cleared and levelled and bridges built
across the rivers for the easier passage of his forces.
In Shacban 653/September-October 1255 he encamped in the meadows of Kan-i Gul near Samarkand, where he remained till the beginning of
Shawwal/November; and it was not till i Dhu
'l-]rlididia 653/1 January 1256 that he finally crossed
the Oxus. Here he received the homage of most of
the petty rulers of Persia and the Caucasus area; in
the course of the year 654/1256 the greater part of
the Ismacili strongholds were taken without diffi-
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culty; on the fall of the dynasty see ALAMUT, NIZARIS.
On 10 Mutiarram 656/17 January 1258 the Caliph's
army was routed in a pitched battle; on 15 Muliarram/
22 January Hulagu in person sat down before
Baghdad, which surrended on 4 Safar/io February;
for details of the execution of the Caliph and the
sacking of his capital see BAGHDAD. An attempt made
in 658/1260 to conquer Syria failed. Hulagu succeeded
in taking Aleppo, and Damascus, deserted by its
defenders, surrendered without a blow; but news of
the death of the Great Khan caused him to return to
Persia and the army he had left behind was destroyed
by the Egyptians at cAyn Djalut [q.v.] in Palestine on
25 Ramadan 658/3 September 1260. On the unsuccessful war with the Golden Horde in 660/1262 see
BERKE.
The petty kingdoms in Djazira, Kurdistan and
Asia Minor as well as the Christian territories south
of the Caucasus were incorporated as vassal states
in the kingdom founded by Hulagu so that his power
stretched from the Oxus almost to the Mediterranean
and from the Caucasus to the Indian Ocean. The
sovereign took the title of Il-Khan ("subordinate
khan") and he and his successors down to Ghazan
Khan [q.v.] reigned in the name of the Great Khan in
Mongolia (afterwards in China). The Christian element
amongst his subjects was particularly favoured by
Hulagu, and especially by his Christian wife Dokuz
Khatun, often to the detriment of the Muslims. The
towns destroyed during his wars were in part rebuilt
even in Hulagu's time; he himself in times of peace
delighted to live in north-western Adharbaydjan,
particularly on the banks of Lake Urmiya, where
many edifices, such as the famous observatory on a
hill north of Maragha, a palace in Ala-Tagh, Buddhist
temples in Khoy, etc. were constructed. He restored
a strong castle (on the earlier fortification cf. Yakut,
i, 513) on the mountainous island of Shahu (now
Shahi). The remains still survive, according to the
archaeologist E. F. Schmidt, "on the almost inaccessible summit of a great rock rising a thousand
feet above the shore of the island." Here were kept
the treasures won in battle in Persia and elsewhere,
and here was the burial place both of Hulagu himself
and of his successor Abaka. Hulagu died on 19
Rabic II 663/8 February 1265. In accordance with
the Mongol custom several beautiful young women
were buried with him; this is the last occasion on
which human victims are mentioned in connection
with the funeral of a Cingizid prince.
Bibliography: Djuwayni/Boyle, 607-640, 712725; Ta^rlhh-i Wassdf, ed. Hammer, 51 ff. (tr.
49 ff.); Rashld al-Din, Djami^ al-tawarlkh, ed.
Alizade, 5-94; J. A. Boyle, The death of the last
^Abbdsid Caliph: a contemporary Muslim account,
in JSS, vi/2 (1961), 145-61 (contains a translation
of the appendix to the Td*rikh-i D^ahdn-Gushd of
Pjuwayni by Nasir al-Din Tusi); M. d'Ohsson,
Histoire des Mongols, iii, i34ff.; R. Grousset,
U Empire des steppes, Paris 1939, 426-42; Spuler
Mongolen2, 48-67; E. F. Schmidt, Flights over
ancient cities of Iran, Chicago 1940; O. Spies, Ein
unbenutzter Bericht uber die Mongolen in Bagdad,
in 7s/., xl (1965), 97-112 (annotated tr. of an account
of the conquest of Baghdad from the Tabakdt alShafi'iyya of Tad] al-Din Subki).
(W. BARTHOLD-[J. A. BOYLE])
HtJLAGCr, a Mongol noble of Lahawr (Lahore),
whose brief rise to power in that city in about 73 5 /
1335 was symptomatic of the general resentment felt
at Muliammad b. Tughlul^'s rule. When the sultan
had left Dihli for the south of India to put down the
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rebellion of Djalal al-Din Ahsan [q.v.] Hulagu lolled
Tatar Khan, governor of Lahawr, appointed Gul
Candra (?) the Khokar his minister, and proclaimed
his independence. On the news reaching Dihli, the
wazlr Khwadja Djahan, who had not yet followed the
sultan south, marched to Lahawr with an army and
put down the rebellion; since 300 widows of the
rebels were sent to imprisonment at Gwaliyar the
rebellion must have been on a considerable scale.
Nothing more is known of Hulagu; it seems that he
was one of the many foreign nobles encouraged by
Muhammad b. Tughluk to assist him to his ambition
of conquering Persia and Transoxiana.
Bibliography: Almost the only account of the
disorders is given by Ibn Battuta, iii, 332-3, who
calls the rebel H.lMjwn and his minister Kuldj.nd.
(J. BURTON-PAGE)
AL-IJULAL AL-MAWSHIYYA, Arabic chronicle
considered until recently as anonymous; according
to Ibn al-Muwakkit's al-Sacdda al-abadiyya (2 vols.,
Fez 1336/1917), however, it is the work of Abu cAbd
Allah Muhammad b. Abi 'l-Macali Ibn Sammak, a
contemporary of Muhammad V of Granada, whom
he eulogizes in the introduction to his work, which
was finished on 12 Rablc I 783/6 June 1381. It is a
curious motley patchwork in which the author,
without troubling himself with the differences of
style or the historical value of his sources, has
juxtaposed passages taken from the best-informed
and best-known authors, such as Ibn al-Sayrafi, Ibn
Sahib al-Salat, Abu Yahya b. al-Yasac, al-Baydhak,
and Ibn al-Kattan, with forged official letters,
testimonies invented by the author, and ridiculous
legends whose origins appear to be oriental. Although
its full title, al-Hulal al mawshiyya f t dhikr al-akhbdr
al-Marrdkushiyya, might lead one to think that it is
concerned with the history of Marrakush, it is in fact
a resume" of events under the Almoravid empire and
an account of the beginnings of the Almohad
movement up to and including cAbd al-Mu'min. It
then becomes a very brief account of the other
Almohad caliphs, ending with a mere list enumerating
the Marinid sultans up to Abu Tashfin cAbd alRafcman b. cUmar in 783/1381. The first European
historian to use the material in this chronicle was
Conde, who used a Spanish translation of the i7th
century (mentioned by R. Basset [El1, s.v.] as being
in the Bibl. du Gouvernement Ge~ne"ral, Algiers)
far superior to those he made himself or used in
other passages of his Historia de la dominacidn
de los drabes en Espana. Dozy used the Hulal as
one of his sources in his Histoire des musulmans
d'Espagne and in Loci de Abbadidis. Amari gives
a brief extract from it in the appendix to the
Bibl. arabo-sicula. Codera referred to it for his
Decadencia y desaparicion de los Almordvides. LeviProvencal quotes from it in his Documents inedits as
does Huici Miranda in his Historia politica del
imperio almohade and Las grandes batallas de la
Reconquista.
Bibliography: Two editions of the Arabic
text have been published up till now: the first,
Tunis 1329/1910, is completely unacceptable; the
second, by I. S. Allouche, Rabat 1936, is executed
with scrupulous care following a MS provided by
Levi-Provencal and anothei belonging to Algiers
University, along with the fragments edited by
Dozy in Loci de Abbadidis and Recherches, but
without reference to the MSS in the libraries of
Paris, Lisbon, and fivora, which Huici Miranda
consulted for his complete translation, published

as volume i of the Coleccion de cronicas drabes de la
Reconquista, Tetuan 1951. (A. HUICI MIRANDA)
IJULM [see TACBIR AL-RU'YA].
yULMANIYYA, followers of ABU HULMAN
AL-FARISI a native of Persia, educated in Halab and
later living in Damascus where he disseminated his
ideas. He is recorded as a sufi, e.g., in Sarradj
(d. 378/988), Kitdb al-Luma* fi'l-tasawwuf (ed.
Nicholson 1914), 289, where it is related that Abu
IJulman al-Sufi once swooned on hearing the streetcry of a herbseller, the author seeing in this a
testimony to the effect of samdc being dependent
on the spiritual state of the hearer. But his sufism
is not generally acknowledged, and by cAbd al-Kahir
al-Baghdadi (d. 729/1037), Hudjwiri (d. 465/1072)
et al. he and the IJulmaniyya are accused of two
heresies: (i) They maintain the doctrine of fyulul
and imtizddi, and in connexion with this they
believe in the transmission of spirits, intikdl. With
reference to Sura XV, 29 f., they believe that God is
embodied in every beautiful being and they therefore
make sud[ud before a pretty form. This point is
mentioned, without names, by al-Ashcari (d. 327/
938) in Makdldt al-Isldmiyym (ed. Ritter, Bibl. Isl.,
1929, 214), and by Mutahhar al-Makdisi, K. al-Bad*
wa 'l-ta^rikh, ii (composed 355/966), ed. Cl. Huart,
Paris 1901, 91 (text) and 81 (tr.). (2) They feel
themselves, by their professed knowledge of God,
relieved of all prohibitions and thus advocate
licentiousness.
Hudiwiri says that they are connected with "the
Salimi sect of anthromorphists". These formed a
philosophical madhhab in Basra in the srd/gth
century. Ibn Salim professed God's continued
creation, for instance in the voices of reciters of the
Kur'an, and he had the idea that God Jon the Day of
Judgement will appear in a corporeal human shape,
visible to the human eye. There may be some connexion on this point, but the pretended tendency to
ibdtia of the IJulmaniyya does not harmonize with
the earnest asceticism of Ibn Salim and Abu Talib
al-Makki, who calls him "our shaykh" (Kut al-kulub,
Cairo I3io,ii, 172,11.12-35) and who writes in his spirit.
Al-Makki does not mention Abu Ilulman, nor does
al-Ghazali, but he concerns himself with the ideas
of the Hulmaniyya and refutes them in some of his
works. Thus, in Ihya3 culum al-din, iv, 218 f. (ed.
Cairo 1322) he condemns people who claim to
appropriate to themselves divine character and the
embodiment thereof through fyulul, whereas God has
reserved the perfect beauty for Himself. In alMaksad al-asnd (Cairo 1322, no, 114 f.) al-Ghazali
speaks of sufis who pretend to borrow (isticdra)
God's names and sifdt and thus imply hulul. And in
Mishkdt al-anwdr (Cairo 1322, 51) we find the
interesting remark that the idea of God's manifestation in every kind of beauty, be it in man,
animal or plant, to which the believers make sudjud
as to their gods, is to be found among "the farthest
Turks who have no religion and no sharica".
Bibliography: cAbd al-Kahir al-Baghdadi,
K. al-Farfy bayna 'l-firak, Cairo 1328/1910, 215,
241, 245 f.; liudjwiri, Kashf al-mahdjub, trans,
Nicholson, London 1936, 131, 260; L. Massignon,
A I-Haliaj, i, Paris 1922, 362; idem, K. al-Tawdsin,
Paris 1913, 171.
(J. PEDERSEN)
IJUL/OL signifies etymologically, among other
things, the act of loosing, of unfastening, of untying
(a knot); of resolving a difficulty, and, with the
accusative or with bi or fi, of alighting at a place.
Hence its various meanings in the Muslim religious
sciences and in falsafa.
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(i) In grammar hulul denotes the occurrence of the
accident of inflexion (i*rdb); (2) in law it denotes the
application of a prescription; (3) in Hellenistic
philosophy (falsafa) it denotes: (a) the inhesion of an
accident in an object (mawduc; cf. A.-M. Goichon,
Lexique de la langue philosophique d'Ibn Sind, Paris
1938, nos. 179 and 184); (b) the substantial union of
soul and body: hulul al-rufy fi 'l-badan (al-Farabi,
A hi al-madlna al-fddila, Cairo 1906, 80); hulul alIdhut fi 'l-ndsut [cf. AL-HALLADJ] ; (4) in theology
(kaldm) and mysticism (tasawwuf) fyulul expresses
"infusion'*, the indwelling of God in a creature (see
further IMAMA, TANASUKH) ; it is often a synonym for
ittifrdd [q.v.].
The upholders of atomism, together with alAshcari, admit the frulul of soul in body because they
consider the ruh (the soul) to be a rarefied body,
even in the case of angels and demons; but, like the
other mutakallimun, they reject hulul in meaning (4).
Muslim authors give various descriptive definitions
(rusum) of frulul. For some it is the appropriation of
pne thing by another, or the "infusion" of one thing
into another, such that when one is described the
other is also described, whether this identification be
a true one (tahfyifcan)> as in the case of the water that
rises in the stem of a flower, or the case of the inhesion
of accidents in bodies, or metaphorical (tafydiran), such
as the "inhesion" of sciences in immaterial beings.
The following definition is also found: al-hulul is
qualifying appropriation (al-ikhtisds al-nd'it), that is
to say the appropriate dependence of two terms which
makes one the qualifier and the other the thing
qualified. The first is called al-tidll, the second almahall. An example is the dependence of the
whiteness that covers a body. Finally, hulul has also
been defined as the existence of one thing in another
in a dependent fashion (al-hulul cald sabll altabaciyya), a definition that is virtually equivalent
to the preceding one.
Two kinds of hulul are distinguished: (i) one
extensive (al-hulul al-saraydni), when the infuser
(al-hdll) spreads to all parts of the receptive object
(for example, the water rising in the stem of a
flower); (2) the other localized (al-hulul al-taraydnl
or al-djiwdri], when the "infuser" takes up only a
part of the object, for example, the water contained
in a receptacle, or the point that ends a line.
These various precise definitions have enabled
Muslim theologians to refute the idea of God's
hulul in creatures: (i) such a hulul would exclude
absolute necessity in God; (2) it would involve the
existence of two eternals (God and the receptive
object); (3) God would become divisible through the
division of the receptive object, unless the latter
were reduced to an atom, which is unworthy of God.
We see in al-Djurdjam-Taftazam (Sharh almawdkif, second marsad of the Ildhiyyat, fifth
maksad) how the upholders of hulul are classed:
(i) the Christians (according to their various
positions); (2) the Nusayris and the Ishrakiyya;
(3) certain Sufis whose doctrine lies between ittihdd
and hulul. Their position, says al-Taftazani, comes
round again to that of the Christians.
Muslim authors normally call the Christian
doctrine of the Incarnation hulul, although Christian
authors speak of ta*annus, tadj_assud, and also of
ittifrdd. They sometimes use the verb holla to say
that the Word "descended" into a human nature,
or to speak of the descent of the Holy Spirit.
The Sunnis and Shicis condemn the following sects
as frululiyya, on the same grounds as the Christians:
(a) the extreme Shicis (ghuldt): Saba'iyya, Bayaniyya,
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Dianatiiyya, Khattabiyya, Namiriyya (Nusayriyya),
Mukannaciyya, Rizamiyya, Batiniyya, cAzakira,
Druses; (b) Sunni Sufiyya: JJulmaniyya, Farisiyya
[cf. AL-HALLADJ], Shabbasiyya; (c) Monists: Ittifradiyya (Ibn Taymiyya refers to their wafydat alwudiud as Tiulul muflafr, cf. tadiassud al-acmdl
according to al-Farghani, Muntaha 'l-maddrik, Cairo
1293, ii, 84-6; Cf. IBN AL-CARABl].

Bibliography: Sulami, Ghalatdt al-sufiyya,
MS Cairo, Fihr., vii, no. 178 ff., 77-9; Hud[wiri,
Kashf al-mafydiubj trans. Nicholson, 260-4; Ghazali, al-Mafrsad al-asnd fi asmd* Allah al-husnd,
Cairo 1324, 76; Ibn al-Daci, Tabsira, lith. Tehran,
406, 419; Ibn Taymiyya, Kawdkib, MS Damascus
XXVI (extr. printed by Alusi, Qiald*, 54-61);
Haytami, Fatdwd hadtthiyya, 238-9; Kadi clyad,
al-Shifd*, chap. IV, 3, n. 5, with the commentaries
of Daladji and Khafadii; Tahanawi, Kashshdf
isfildhdt al-funun, ed. Sprenger, 349-52; Friedlander, in JAOS, xxviii, 34, 36, 65-72 and xxix,
I
3> 52, 90, 96; Dustur al-^ulamd^, Haydarabad
1331, ii, 54; L. Massignon, Lexique technique de la
mystique musulmane*, Paris 1964, 39, 115, 203, 253,
256; A. Abel, Le chapitre sur le christianisme dans
le "Tamhid" d'al-Bdqilldm, in Mel. Ltvi-Provencal,
Paris 1962, i-n; Abu '1-Baka3, Kulliyydt, Bulak
1281, 161.
(L. MASSIGNON-[G. C. ANAWATI])
yULWAN, in Greek x^a, a very ancient town
which was situated near the entrance to the Paytak pass through the Zagros range, on the famous
Khurasan highway. Its site has been identified with
that of the present-day village of Sar-i Pul-i Dhuhab.
which is 33 km. east by south of Kasr-i Shirln [q.v.]
(see H. C. Rawlinson, Notes on a march from Zohdb to
Khuzistdn, in JRGS, London, ix (1839), 40*, and the
Guide Bleu, Moyen Orient, Paris 1956, 697). In
Assyrian times the town was known as Khalmanu.
In those days the town was situated on the natural
frontier between Babylonia and Media (see Ritter,
Erdkunde, ix, 388). According to an Arab tradition
quoted by al-Tabari (see Noldeke, Geschichte der
Perser und Araber, 138), the town was founded by
the Sasam'an monarch Kavadh I (d. 531), but it is
clearly far more ancient than that. From other
Muslim sources it would seem that Kavadh established a land survey office in Hulwan, and that registers
were kept there until after the Muslim conquest
(A. K. S. Lambton, Landlord and peasant in Persia,
London 1953, 15, n. 3; cf. DAFTAR, 78a).
After the great victory of the Muslim Arabs at
al-Kadisiyya [q.v.] in 16/637 and the subsequent
evacuation of Ctesiphon by the Sasanian court,
Yezdigird took refuge at Hulwan for a time, before
continuing his eastward flight. Hulwan fell into the
hands of the advancing Arabs. Hulwan then and for
some time after was a flourishing town in a fertile
district producing much fruit. The town was surrounded by a wall which had 8 gates; the principal
mosque was in the centre, inside an ancient castle.
The Jews had a synagogue there. Towards the end
of the 4th/early nth century, Hulwan was ruled by
a quasi-independent dynasty which had been founded
by Muhammad ibn cAnnaz and it became very well
known under his son Abu '1-Shawk [see C ANNAZIDS].
The anonymous author of the Hudud al-cdlam (139)
described Hulwan as 'a very pleasant town, traversed
by a river. It produces figs which are dried and
exported everywhere'.
Hulwan was taken by the Saldjuks in 437/1046,
who set it on fire; its destruction was completed by
an earthquake 3 years later. It was subsequently

572

HULWAN — HUMAM AL-DlN B. CALA3 TABRlZl

rebuilt on a smaller scale and it is now known as
Sar-i Pul-i Dhuhab.
Bibliography: further to references in the
text: Bibl. Geogr. Arab., ed. de Goeje, index;
Yakut, ii, 316; Le Strange, 191; B. Spuler, Iran,
index.
(L. LOCKHART)
IJULWAN, town situated twenty five kilometres
south of Cairo, four kilometres from the right bank
of the Nile and approximately 35 metres above bank
level. IJulwan is linked by road and rail with Cairo
and is a rapidly growing industrial complex, containing a large steel works and the electricity generating
plant for south Cairo. At the 1960 census, its inhabitants numbered about 95,000.
Historically, Hulwan derives its fame from its
mineral springs. It would appear that the site was
settled In Pharaonic times, for during the excavations
of 1946 graves and pottery dating from the First
Dynasty were uncovered; remains of Roman baths
were also discovered. However, it was not until the
period following the Arab conquest and the governorship of cAbd al-cAziz Ibn Marwan that substantial
settlement occurred upon the site. According to alMakrizi, when cAbd al-cAziz Ibn Marwan was forced
to evacuate Fustat during the disastrous flood of the
year 70/690, he moved south towards what is now
Hulwan. The position pleased him, possibly because
of its proximity to Fustat and its being above the
level of the Nile flood. He set up his residence there,
built palaces and mosques and planted palm gardens
and vineyards. He also ordered the construction of
a nilometer; this was replaced by the nilometer
constructed on the island of Rawda in 96/715.
During the governorship of cAbd al-cAziz Ibn
Marwan, Hulwan continued to prosper and its fame
was celebrated in verse by the poet Ibn Kays alRukayyat. After Umayyad times, its position
declined and, by the Mamluk period, the palaces and
mosques had disappeared and the source of the
mineral springs had become filled with sand. During
the reign of the Khedive cAbbas, the springs were
uncovered and a centre was established at Hulwan
for the treatment of soldiers suffering from skin
diseases and rheumatism. Under Ismacil and Tawfik,
Hulwan continued to grow and Ismacil built there
a palace for his mother (Kasr al-Wdlida). Baths were
built at the springs in 1869 and, during the construction, the remains of the Umayyad baths were
discovered. The present baths were completed in
1892. On the banks of the Nile, adjacent to Hulwan,
King Farouk (Faruk) built for himself a summer
residence; this was subsequently known as Rukn
Hulwan and became a museum and public park.
Bibliography: Ahmad cAbd al-cAzlz, Wuduh
al-burhdn f i fadd^il wa mazdyd Hulwan, Cairo 1894;
Fouad Farag, Ta^rikh al-mudun al-kadima wa
dalll al-madina al-haditha, Cairo 1943-6, 122 f.;
flulwdn, Ministry of Social Affairs, Cairo 1964;
Souad Maher, al-Kdhira al-kadima wa ahyd^uhd,
Cairo 1963, 117 f.; al-Makrizi, Khitat, Cairo 1324,
i> 337 f.; W. Popper, The Cairo nilometer, Berkeley and Los Angeles 1951, i, 10; Yakut, ii, 321.
(J. M.' B. JONES)
IJULWAN, "douceur", "donative" [see IN C AM, MAL
AL-BAY C A, PISHKASH].
HUMA (P. ), the bearded vulture (Gypaetus barbatus),
the largest of the birds of prey of the Old World,
which is usually found in the regions of perpetual
snow; it carries off the bones of dead animals, breaks
them on rocks and eats the fragments, which led the
Persian poet Sacdi to say that the humd was superior
to all the other birds because instead of feeding on

living flesh it ate only bones (Gulistdn, i, story 15).
It was thought that anyone who intentionally killed
a humd would die within forty days. That this bird
was considered to be of good omen is illustrated by
another verse of the Gulistdn (i, story 3): "Nobody
will go to seek for the shadow of the owl, even if
there were no humd in the world"; it was believed in
the ancient world that the shadow of the humd,
falling on a person's head predicted his elevation to
royalty: thus this verse of the Bustdn (ed. Furughi,
26, v. 15): "I wished that, thanks to my fortunate
star, the wing of the humd should be spread out over
my head". Hence the epithet humayun [q.v.] meaning
"august, royal, fortunate, of good omen", and
humdy with the same meaning, which has become a
proper name: e.g., Humay, the mobadh of Bahrain
Gur, and Humay, daughter of Gushtasp (Wolff,
Glossar, s.v.); Humay, sister of the hero Isfandiyar
(Shdhndma, Tehran 1935, vi, 1613-4, v. 2071; tr.
Mohl, iv, 428), Humay (Ar. Humaya), daughter and
wife of Bahman (Artaxerxes) son of Isfandiyar and
mother of Darab (Tehran ed., vi, 1755 ff.; tr. Mohl,
v, 11-36; see DARAB). Humay is the name of the
prince of Zaminkhavar and Humayun that of the
princess of China in the verse romance by Khwadju
Kirmani [see KIRMAN!]. The humd is mentioned
several times in Firdawsi's Book of kings: the royal
crown is sometimes ornamented with humd feathers;
a steed seems like a humd in full flight; the wings of
the humd cover a fortress with their shadow; a place
is so terrifying that even the humd is afraid to fly
over it (for other examples, see Wolff, s.v.); in short,
the poet makes use of the humd to create striking
images, but does not attribute to it the magical
powers which he gives to the simurgh [q.v.]. On the
statement of the Fihrist that the Thousand and one
nights were written for the queen Humay, daughter
of Bahman, see ALF LAYLA WA-LAYLA, col. 3613.

Bibliography:

Gr.Ir.Ph., ii. index, s.vv.

Humay, humayun; c Attar. Mantik al-tayr. tr.
Garcin de Tassy, 49; liusayn Waciz, Anwdr-i
Suhayli, Calcutta 1824, 363; A. Christensen, Les
Keyanides, 149 (Arabic sources in notes).
(CL. HUART-[H. MASS£])
HUMAM B. YUSUF [see HAWWARA (Egypt and
the Sudan)].
HUMAM AL-DIN B. CALA> TABRIZ!, Persian
poet of the Mongol period who was for some time
vizier of Adharbaydian. He was held in great esteem
by contemporary men of standing such as Rashid
al-DIn Fadl Allah and Shams al-Dm Muhammad
Djuwaym, the Sdhib-Diwdn. In 686/1287-8 he
accompanied the latter to Rum for the sequestration
of the property of the Parwdna Mucm al-DIn—an
event to which he alludes in his poems. Towards the
end of his life he became the disciple of Shaykh Sacid
Fargham, and after performing the hadjdi, retired
to the khdnkdh which he had founded at Tabriz with
some financial assistance from the $dhib-Diwdn.
Several sources state that he died in 713/1313-4 but
in the Mudj/mal-i Faslhl it is mentioned that his death
took place in 714/1314-5 at the age of 116. His poems
were collected on the instructions of Rashid al-DIn
Fadl Allah and edited posthumously with a preface
in which his age at the time of his death was given
as 78. He was buried in his khdnkdh at Tabriz.
Humam has left a Dlwdn of 2,000 verses including
some Arabic kasidas in praise of Nadjm al-DIn cAbd
al-Ghaffar, the Kadi al-Kuddt Muhyl al-Dm, Shaykh
Ibrahim b. Sacd al-DIn Hamawi, Kutb al-DIn
ShlrazI and the Sdhib-Diwdn. Some of his Persian
poems are in praise of Ghazan Khan. His ghazals,

HUMAM AL-DlN B. CALA5 TABRlZl — AL-HUMAYDl
though elegant enough, show no outstanding originality but imitate for the most part tfce style of
Sacdi. In nearly all the biographical notices of
Humam, his meeting with Sacdi is mentioned but
there is no evidence for this in the works of either
poet. One of his shazals appears to have been
plagiarized by Sacdi and many of his poems are
responses to a single bayt of Sacdi.
In addition to frasidas and ghazals, Humam wrote
a mystical mathnawi in the Hazad/[ metre entitled
Sufybat-ndma. This was dedicated to Sharaf al-DIn
Harun, the son of the Sdfyib-Diwdn.
Bibliography: Browne, iii, 152-4; Dawlatshah, 218-9; Mud^mal-i Fasihi (ed. Farrukh). 22:
Muhammad CA1I Tarbiyat,
Ddnishmanddn-i
Adharbdydidn (Tehran 1314/1935-6 edition), 396-8
(containing an extract from the Suhbat-ndma);
Lutf cAli Beg Adhar, Atishkada (ed. Nasiri),
145-6; Rida Kuli Khan Hidayat, Madima* alfusahd (Tehran 1340/1961-2 edition), iii, 1449.
Selections from the Diwdn have been twice
published: (a) Muntakhabdt (Tabriz 1309/1931);
(b) Dlwdn-i Humam al-Dln Tabrizi (ed. Mu'ayyad
Thabiti, Tehran I333/I954-5)(G. M. MEREDITH-OWENS)
HUMAY, #UMAYA [see HUMA].
C
tfUMAYD
B.
ABD AL-^AMlD AL-Tusi,
c
Abbasid general who was chiefly responsible for the
3
victory of al-Ma mun over Ibrahim b. al-Mahdl; he
died, poisoned, in 210/825. His generosity and his
magnificence were celebrated by several poets, in
particular by cAli b. Djabala [see AL-CAKAWWAK]. His
sons, themselves poets though producing little (see
Fihrist, Cairo ed. 235), became in their turn patrons,
eulogized in particular by Abu Tammam and alBultturl. Muhammad b. Humayd, sent against
Babak [q.v.] and killed in 214/829, was lamented by
Abu Tammam, over whose tomb his brother Abu
Nahshal erected a cupola; al-Buhturi dedicated to
this Abu Nahshal fifteen poems and also wrote
panegyrics on his brothers Abu Djacfar and Abu
Muslim.
Bibliography: Djahiz, Hayawdn, vi, 421;
idem, Rasd^il, ed. Harun, index; Ibn Kutayba,
Macdrif, index; idem. Shicr, ed. De Goeje, 550-2
(Cairo ed., 840-3); Tabari, index; Aghdni1, xviii,
100-14, passim.
(Eo.)
IJUMAYD B. XHAWR, AL-HILALI, Arabic poet
of the ist/7th century. Asmacl (Ibn cAsakir, Ta^rikh
Dimashk, iv, 457) calls him a poet of (early) Islamic
times, whose language is correct, but he does not
consider him a classic. Marzubam (Muwashshah, 80),
Djumahi (Tabakdt, 113) and Ibn Kutayba (Shi^r, 230)
call him isldmi. Amongst his poems is a dirge on
the murder of c Uthman (Ibn cAsakir, 458) and
verses addressed to the caliph Marwan. Later
authorities, however, thought that he was a companion of the Prophet and died in the reign of
'Uthman.
His poems (shicr) were collected by al-Asma%
Abu cAmr, al-Shaybam, Ibn al-Sikkit, al-Tusl and
al-Sukkari (Fihrist, 158, 7; see also Kali, i, 252/248
and 133); they were still in the hands of Batalyawsi
(Iktiddb, 475, i), Ibn Khayr (Fihrista, 397, 19) and
even cAbd al-Kadir (Khizdna, i, 9). Of his poetry we
possess only fragments, e.g., his famous descriptions
of the wolf (Ibn Kutayba, Shicr, 231; Murtada, iv,
121 with Shinkiti's note; Ibn al-Shadjari, Hamdsa,
207), of the sandgrouse (katd, Aghdni*, vii, 159 =
Aghdni3, viii, 260;cAym, i, 178) and of the dove
(Yakut, Geogr. Wtb., iv, 1006 f.).
Bibliography: in the article. His Diwdn was

573

published by cAbd al-cAziz al-Maymani, Cairo 1951.
(J. W. FflCK)
5UMAYD AL-AR$AT» an Arab poet of the
middle Umayyad period. Little is known of his life
besides what can be gathered from his verses. His
lifetime is fixed approximately by his poems in
praise of al-Hadidiadi; one of them (Bakri, Simt altifdli, 649) in which he ridicules cAbd Allah b. alZubayr [q.v.] must have been composed during the
siege of Mecca in 72/691-2. Another poem (Tabari, ii,
1137) refers to the war of al-Hadjdiadi against Ibn
al-Ashcath and was therefore written somewhere
between 81 and 85 A.H. (cf. also Proverbia Arabum,
ii, 326). He is also credited with a satire (hidj.d*)
against al-Hadjdjadi (Bayhaki, Mafydsin, 394) but
this seems unlikely. His poems were collected by
al-Asma% Abu cAmr al-Shaybanl, Ibn al-Sikkit and
al-Tusl (Fihrist, 158). His Diwdn was stiU in the
hands of Ibn al-Mustawfl (Khizdna1, ii, 253). Humayd
was famous for his skill in writing radiaz-poetiy.
He is reckoned by the Muslim critics amongst the
best radiaz-poets (Bayhaki, Mafydsin, 458, 10) and
was a forerunner of al-cAdidiadj and Ru3ba. His
verses are not impromptus but carefully composed
poems which deal with all subjects typical of Arabic
poetry. He describes, e.g., a horse (Mubarrad,
Kdmil, 495), a hunting scene (tfamdsa, 795), a wild
ass (Ibn al-Sikkit, Mantify, 291), a lover's complaint
(ibid. 496). There are some verses, referring to Sura
CV and the story of the Elephant, but they are also
attributed to Ru3ba (no. 77 Ahlwardt). He also
composed poems in other metres than radj_az (though
some of them are also attributed to Humayd b.
Thawr, Lane, i, 2112). Amongst them are two (Maydanl, i, 427 and ^yni1, ii, 82) in which he blames
a greedy guest. This conduct which ran counter to
all canons of Bedouin hospitality led to Humayd's
being counted as one of the world's greatest misers
(Aghdni3, ii, 163). Sometimes he is confused with
his namesake Humayd b. Thawr [q.v.'].
Bibliography: in the article. (J. W. Ft)CK)
AL-HUMAYDl, Abu cAbd Allah Muhammad b.
Abi Nasr Futuh b. cAbd Allah b. Futuh b. Humayd
b. Yasil, A n d a l u s i a n scholar of Arab origin. His
family belonged to the Yemeni tribe of Azd. His
father was born in al-Rusafa, a suburb of Cordova,
but moved to Majorca, where this son of his was born
about 420/1029. Abu cAbd Allah devoted himself
to the study of theology, tradition, and law with
different teachers and was a follower particularly of
the Zahiri school under the guidance of its most
eminent exponent, Ibn Hazm, in his retreat at Niebla.
He later emigrated to the East and by the gentleness
of his character, his piety, and his erudition in his
professorship at Baghdad (where he died in 488/
1095), succeeded in avoiding the persecution and
hatred provoked by the intemperance of his master
and became one of the most admired scholars of his
age. His biographer al-Dabbi and the latter's continuator al-Dhahabi, as well as al-Makkari, praise
him in the most warm terms as a jurisconsult,
traditionist, historian and poet, but the only work
by him which we know, the Dj_adhwat al-muktabis
fi dhikr wuldt al-Andalus wa-asmd* ruwdt al-fiadith
wa-ahl al-fikh wa-'l-adab wa-dhawi 'l-nabdha wan-shi^r (ed. Muhammad b. Tawit al-Tand]!, Cairo
1953) demonstrates that he was better informed
about traditionists than about historians, for he
devotes a great deal of space to obscure scholars who
were his colleagues but passes over in silence historians of the importance of clsa al-Razi and cArib
b. Sacd. Given the reputation which he achieved by
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his teaching, one might have expected a better book,
but since he wrote it to please his admirers at Baghdad, who wished to know the state of letters in Spain,
he relied solely upon his memory without having at
hand reference works which might have helped him
in his task. It is therefore not a matter for astonishment that the book contains many inexactitudes and
is lacking in truly interesting information. In his dates
he is content with approximations, which have been
the cause of some confusion and even of serious errors
in some cases. For the rest, as Dozy says in a severe
judgement, he may be credited with a certain impartiality as an honest man; but nothing more, for his
mind did not rise above the commonplace.
Bibliography: Ibn Bashkuwal, 508, no. 1114;
Dabbi, 113, no. 257; Ibn Khallikan, i, 485; Dhahabi, lluffdz, iv, 17; Suyuti, Tabakdt al-huffdz, ed.
Wiistenfeld, no. XV, 9; Ibn Taghribirdi, ii, 313;
Makkari, Naflj, al-tib, Cairo 1302/1884, i, 375; Ibn
al-Athir, al-Kdmil, Cairo 1303/1885, x, 88; Abu
'1-Fida3, Ta'rikh, Istanbul 1286/1869, ii, 218; Casiri,
Bibl. ar.-hisp. escur., ii, 134, 146; Wiistenfeld, Die
Geschichtschreiber der Araber, 74, no. 219; Pons
Boigues, 164-7, no. 126; Dozy, al-Baydn, Introduction, i, 67; Goldziher, Die gdhiriten, 172; Brockelmann, I, 338, S I, 578.
(A. HUICI MIRANDA)
AL-yUMAYMA, ruined site in Jordan,
situated in 30° N. and about 35° 20' E., some 50 km.
south-east of the town of Macan, halfway between
there and the gulf of cAkaba.
This place, mentioned by the Arab geographers as
belonging to the djund, of Dimashk and to the region
of al-Sharat, is famous in history chiefly as having
been used as a residence by the cAbbasid claimants
between 68/687-8 and 132/749. It was after the death
of cAbd Allah b. al-cAbbas at Ta'if in 68/687-8 that
his son CAH, who had given his support to the
Umayyad caliphate, came to live at al-Humayma,
where he is said to have bought the "village" and
built a fortified dwelling. It was there also that in
98/716, according to a widespread tradition, the
son of Muhammad b. al-IIanafiyya, Abu Hashim
[q.v.], as he was dying, transferred to Muhammad
b. CA1I his rights to the imamate and the leadership
of the secret revolutionary movement of which he
was the leading spirit.
Situated on the route of the ancient road linking
Aila and Petra, al-Humayma was certainly built on
the site of an ancient collection of dwellings, which
some have identified with the town of Auara founded
by the Nabataean king Obodas in 93 B.C. and listed
in the Peutinger Table. There are to be seen on the
site today the ruins of some walls, the remains of an
aqueduct, and some fairly extensive ruins situated at
the foot of an eminence called Umm al-cAzam, but
no building has survived.
Bibliography: F. M. Abel, Geographie de la
Palestine, ii, Paris 1938, 182; A. Musil, The
northern Hegdz, New York 1926, 59-61 and fig.
16-7; Le Strange, Palestine, 35, 347; A.-S. Marmardji, Textes geographiques arabes sur la Palestine,
Paris 1951, 57; Yackubi, Bulddn, 326; Bakrl,
Mucdj[am, 83, 284; Yakut, s.v.; Abu '1-Fida3,
Takwlm, 228-9; Yackubi, ii, 347; Mascudi, Tanbih,
338; Tabari, index; Arabskiy anonim, ed. Gryaznevic, Moscow 1960, index.
(D. SOURDEL)
HUMAYtfN, as epithet of the ruler. The
word humdyun is frequently used in the Shdhndma
with the meaning of "fortunate, glorious, royal".
Its specialized use for things or ideas connected with
the ruler is already seen here in the designation of
the legendary imperial banner as dirafsh-i humdyun.

It was only slowly, however, that the word penetrated into Persian chancery style. In the inshd:
work *Atabat al-kataba of Muntadjab al-Din Djuwayni, which was compiled towards the end of the
Great Seldjuk period, the idea does not yet appear.
It is only in the chancery of the Khwarazmshahs that
we find it sporadically used, as in the WascPil
al-rasd^il, ascribed to the poet and epistolographer
Rashid al-Din Watwat, in the combination alfcdb-i
humdyun (royal honorific titles). The historian of the
Timurids, IJafiz-i Abru, makes much use of the
epithet in combinations such as rdyat-i humdyun
(royal standard), urdu-yi humdyun (royal army camp)
and fyukm-i humdyun (royal command). It is perhaps
no coincidence that this word is found comparatively
often in IJafiz-i Abru, since at the same time as he
was writing in Herat, on the orders of Baysonkur,
the grandson of Timur, there was undertaken at the
court of Herat a critical examination of the received
text of the Shdhndma. It was not until the Safavid
period that the term became really widely used:
rakam-i humdyun (royal cipher, also the name of a
type of document), fyukm-i h., farmdn-i h. (royal
command, especially in the introductory formulas of
the various types of documents), and muhr-i humdyun
(royal seal). In addition there continued to appear
terms like hukm-i dj[ahdnmutdc (a command, which
the [whole] world obeys). In the ioth/i6th century
the epithet was transferred also to the person of the
ruler: nawwdb-i humdyun-i md (our Royal Highness).
Humdyun referred also simply to the state, in the
designation of the administration of the state- and
crown-lands as daftar-khdna-yi humdyun wa khdssa.
In the Kadjar period an extension was obtained
through the use of the yd-yi mushdbih: darbdr-i
humdyum (the royal court), a*ld hadrat-i humdyunl
(the royal majesty). In recent years the epithet has
become obsolete. The Shah is referred to now as
Shdhanshdh-i dryd-mihr.
With the spread of Persian culture and especially
Persian chancery practice, the concept already in
the Seldjuk period reached Asia Minor and in the
Timurid period, with the Mughal rulers, as far as
India. In India the word was used to about the same
extent as under the Safavids. In Asia Minor, among
the Seldjuks of Rum, it seems to have remained
confined to introductory or concluding formulas in
documents: tawkl^-i humdyun (the royal seal), or
hukm-i yarligh-i humdyun tundnast ki (the royal
command is as follows). The same use is found as
early as the beginning of the gth/i5th century among
the Ottomans, who in chancery practice were linked
firmly to Seldjuk traditions. In formulas such as
nishdn-i humdyun we tughrd-yi meymun hiikmi oldur
ki (867/1462, Mehemmed II) or nishdn-i humdyun we
mithdl-i meymun hiikmi oldur ki the interchangeability
of the term with the Arabic maymun is clear. The
term sharlf also is interchangeable with humdyun.
From chancery practice the word became transferred
to things and ideas which belonged to the Sultan.
The chroniclers refer to murdd-i humdyun (the royal
will) or hudur-i humdyun (the royal presence; but
also hadrat-i cdlampandh). The word was used of
institutions, notably the Dlwdn-i Humdyun [q.v.}\
the main gate (dated 883/1478) to the Topkapi
Palace is called Bdb-i Humdyun [see SARAY]; and
later, especially in post-Tanzimdt times, the word
appears in the names of various offices, schools, etc.,
as a general equivalent of 'royal', 'imperial'.
In Transoxania also, among the khans (later emirs)
of Bukhara, whose administrative practice was
completely modelled on the Persian, the idea is found
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in the introductory formulas of documents: hukm-i
humdyun shud (besides hukm-i cdli sddir shud) and
in addition in combinations such as fardmin-i
humdyun in the adhortatio and, as among the Kadjars,
farmuda-yi humdyuni.
Etymologically humdyun is obviously connected
with the Avestan may a (joy, delight, happiness,
blessing) and hu-mdyd (blessed). This basic meaning
has been retained also by the modern Persian
humdyun, as is clear from the above-mentioned
interchangeability with maymun. In addition,
already in the §afavid period the word was connected
with humd (phoenix, royal eagle). Thus Sebastian
Beck in bis grammar gives the definition humdyuni
"Phonixgleichheit, die kaiserliche Majestat".
Bibliography: Chr. Bartholomae, Attiranisches
Worterbuch, Strassburg 1904; Wolff, Glossar zu
Firddsis Sdhndme, 857; Muntadjab al-Din alDjuwayni, Kitdb-i *atabat al-kataba, ed. Mu^ammad Kazwini and cAbbas Ikbal, Tehran 1369 s.;
H. Horst, Die Staatsverwaltung der Grosselguqen
und gdrazmSdhs (1038-1231), Wiesbaden 1964,
in; Hafiz-i Abru, Continuation du £afarndma de
Nizdmuddin Saml, ed. F. Tauer, in Ar. Or., vi
(1934), 429-65, index; H. Busse, Untersuchungen
zum islamischen Kanzleiwesen an Hand turkmenischer und safawidischer Urkunden, Cairo 1959,
passim-, S. Beck, Schlussel zur neupersischen Konv.Grammatik, Heidelberg 1915, 375; Osman Turan,
Turkiye Selcuklan hakkmda resmi vesikalar,
Ankara 1958, passim-, P. Wittek, Zu einigen
friihosmanischen Urkunden (III), (IV), in WZKM,
Iv (1959), 122-41, Ivi (1960), 267-84, at (III),
I
35> J 39> (IV), 271; N. Beldiceanu, Les actes des
premiers sultans conserve's dans les manuscripts
turcs de la Bibliotheque Nationale a Paris, i, Paris
1960, 45, 68, 70, 101; Fr. Kraelitz, Osmanische
Urkunden in tiirkischer Sprache aus der zweiten
Hdlfte des 15. Jahrhunderts, Vienna 1921, 44, 47;
A. Mukhtarov, Materiali po istorii Ura-Tyube,
Sbornik aktov XVII-XIX vv., Moscow 1963 (documents of the khans and emirs of Bukhara).
(H. BUSSE)
HUMAYtJN, NASIR AL-DIN HUMAYUN PADISHAH,
posthumously called Diannat Ashiyani, eldest
surviving son of Zahir al-Din Muhammad Babur
Padishah [see BABUR], and second Mughal ruler of
Hindustan and Kabul, was born at Kabul on 4 Dhu
'l-Kacda 913/6 March 1508.
In 923-4/1517-8 he was left in nominal charge of
Kabul, and administered Badakhshan, 926-31/1520-5
and 933-5/1527-9. In Safar 932/December 1525 he
joined Babur at Kabul for the invasion of India. He
took part in the battle of Panipat and himself
blockaded Agra, there receiving the great diamond
afterwards presented to Shah Tahmasp. He led a
force against the trans-Ganges Afghans, returned to
Agra in Rabic II 933/January 1527 and on 13
Diumada II 933/16 March 1527 commanded the
right wing at Khanwa. In April he departed for
Badakhshan, where he campaigned indecisively
against the Ozbeks for the recovery of Samarkand.
In 935/1529 peace was made and he returned to
India, falling gravely ill at Sambhal, but recovering.
Possibly in spite of a plot to supplant him, the
khufba was read in Humayun's name at Agra three
days after Babur's death, on 9 Diumada I 937/29
December 1530.
After his accession his half brothers had to be
satisfied. Kamran advanced from Kabul to Lahore.
Humayun acknowledged the Pandjab, Kandahar
and Kabul as Kamran's djaglr: Hindal received
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Mewat and Askari received Sambhal. Humayun
in 937/1531 subdued the Radja of Kalindjar,
and conducted a campaign against the Afghans
advancing from Bihar, led by Bayazid and
Bibban, whom he defeated at Damoh. He also
besieged Sher Khan at Ciinaf in 938/1532. He then
returned to Agra. In Mubarram 939/August 1533 he
founded the city of Din Panah at Delhi, whose
fortifications were completed in Shawwal 94O/May
i534> when he returned to Agra again. Humayun
next confronted the northward expanding power
of Sultan Bahadur Shah of Gudiarat. In Shacban 94i/
February 1535 he set out from Agra. In late March
the two armies met, and Bahadur was besieged at
Mandasawr. Two months later Bahadur abandoned
his army and fled by Mandu (sacked by Humayun)
and then onwards by Campaner to Afrmadabad and
Cambay, hotly pursued by Humayun till he escaped
by sea to Diu. Humayun besieged Campaner and took
it with much treasure in Safar 942/August 1535.
Humayun delayed at Campaner till news of gathering
Gudjarati forces drew him to Ahmadabad; at
Makmudabad he defeated the Gudjaratis led by
c
lmad al-Mulk. Humayun then departed to Malwa,
leaving Gudiarat in charge of cAskari, who abandoned
it around May 1536, but was forestalled by Humayun
in a race to capture Agra. After one year in Agra he
set out in Safar 944/July 1537 to combat the growing
power of Sher Khan Sur in Eastern India. He took,
after some months of siege, the fortress of Cunaf,
while Sher Khan was subduing Bengal. Humayun
entered Bengal by Garhi, while Sher Khan escaped
by Djharkand. In Humayun's absence in Bengal,
Hindal assumed sovereignty in Agra, at which
Humayun set out from Gawr in Bengal. Sher Khan
blockaded Humayun's return at Chausa on the
south bank of the Ganges. Kamran then advanced
from Lahore and displaced Hindal at Agra, at
which Humayun negotiated peace with Sher Khan:
but Sher Khan then attacked his unprepared army,
routed it and drove it into the river on 9 Safar 946/
26 June 1539. Humayun barely escaped drowning
and hastened to Agra with a few horsemen. He
remained there about six months negotiating with
his brothers. Kamran retreated to Lahore, depriving
him of many men, while Sher Shah (Sher Khan)
advanced up the bank of the Ganges. Humayun
advanced to Kannawdi, near which after a month's
confrontation his forces were defeated and driven into
the river on 10 Muharram 947/17 May 1540. Humayun
once more narrowly escaped drowning and fled
through Agra to Lahore, where a council of the
royal princes and Caghata'i Begs was held. Crossing
the Ravi at vSher Shah's approach, Kamran with
c
Askari took the road for Kabul and Humayun
turned towards Sind, with whose ruler, Shah
Husayn Arghun, he negotiated from Bhakkar in
948. In Radjab 948 he besieged Sehvan, but was
harassed by Shah I^usayn, who induced Humayun's
cousin, Yadgar Nasir, with many soldiers, to desert
him. Humayun then retired by Djaysalmer to
Diodhpur and then to Amarkot, the Rana of which
offered hospitality. There on 5 Radiab 949/15
October 1542 his son Akbar [q.v.] was born. Humayun
then moved to Djun, where he passed 6-9 months in
desultory hostilities with the Arghun ruler. In Rabic
H 950/JuIy 1543, with camels provided by the
Arghuns, Humayun set out for Kandahar, but
c
Askari secured the town against him, and Humayun
travelled westwards to Sistan, narrowly escaping
capture and obliged to seek the hospitality of Shah
Tahmasp.
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The year 951/1544 was passed in Iran. He was
given a princely reception at Herat, and travelled by
Mashhad (visiting the Imam Riga's tomb), Nishapur
and Sabzawar to Kazwin, from where he joined
Shah Tahmasp at hjs summer camp, in Djumada I
95i/August 1544. Humayun gave Tahmasp his great
diamond and was forced to sign papers professing
Shicism. He was treated with alternate hospitality
and coldness and remained with the-Shah about
2 months. When he left, 12,000 Persian troops
accompanied him to aid him. He visited Tabriz and
Ardabil, and returned to Mashhad in Ramadan/
December. He reached Kandahar in Muharram 952/
March 1545. In Djumada H/September cAskari
surrendered the town, which was occupied by his
Persian auxiliaries, but taken from them by Humayun
one month later. He then marched on Kabul, taken
from Kamran without a struggle in Ramadan 952/
November 1545. Next spring he marched on Badakhshan, and in the autumn fell ill there, which led to a
wavering of allegiance. Humayun then concluded
peace with Sulayman Mirza and marched to Kabul
in midwinter. Kamran, who had reoccupied the town
with Arghun assistance, fled in April to seek aid
from the Ozbeks. Humayun was detained by
dissensions among the Mughal nobles till June 1548,
when he went to combat Kamran in Badakhshan. On
12 Radjab 955/17 August 1548 Kamran submitted, and
Humayun returned to Kabul in October. In spring
956/1549 Humayun set out against Pir Muhammad
Khan, but retreated after an indecisive stand outside
Balkh and was himself attacked by the Ozbeks. He
reached Kabul in Ramadan 956/September 1549. In
Djumada II 957/June or July 1550 Humayun
set out by Ghurband against the still rebellious
Kamran, but was routed and wounded at the
Kipcak Pass. Kabul surrendered to Kamran;
Humayun regrouped his forces at Andarab,
defeated Kamran within two months at cUshtargram, and made his third victorious entry
into Kabul. In 958/1551 Humayun marched out
against Kamran, now in alliance with Afghan tribes.
On 21 Dhu 'l-Ka c da/2i November, Hindal, the
most loyal of Humayun's brothers, was killed in
a night attack. In spring 1552 Humayun defeated the
Afghan tribes, and Kamran fled to India. Kamran
was handed over by Sultan Adam Gakkar to
Humayun and, on the insistent advice of the Begs,
blinded, probably in Ramadan g6ojAugust 1553. By
this Humayun finally achieved ascendancy over the
resources of his family.
In Dhu 'l-Kacda 959/November 1552 Humayun
advanced to Bangash, and in 960/1553 beyond the
Indus. He then prepared at Kabul for the invasion of
Hindustan, but was diverted to Kandahar by an
unfounded report of Bayram Beg's disloyalty and
passed the winter of 960-1/1553-4 there. In Dhu
'l-Ka c da 96i/October 1554 he reached Kabul again,
and in November set out for Hindustan. In December
he crossed the Indus and in Rabic II 962/February
1555 entered Lahore. After an earlier success at
Drpalpur, on 28 May Humayun's greatly outnumbered forces met the main body of Sikandar Shah Sur's
army at Sarhind, and on 2 Shacban 962/22 June 1555
decisively defeated it. On 4 Ramadan/23 July
Humayun entered Delhi and sat on the throne. On
7 Rabic I 963/20 January 1556, Humayun, who had
gone to the roof of his library to observe the rising
of Venus, while kneeling to the evening call of
prayer, fell down the staircase and died of his
injuries, on 13-14 Rabic 1/26-7 January.
Humayun inherited no stable administrative

system over the conquests in Hindustan^ and a
family tradition of divided territorial inheritances.
His 22 years of rule were a long struggle against his
family, most of all Kamran, as well as external
enemies, and in this he was often reduced to extremities. He lacked the strategic genius of his father,
and in his early periods of success sometimes fell
into heedless laziness and opium-eating. His career,
like Babur's, is a series of military adventures in
different geographical areas, outside which he seldom
succeeded in maintaining his control. After his
Persian exile he showed a new resolution, and he
had the courage and stamina to lead his forces to
final victory and to a conquest which survived his
son Akbar's minority. In his later years he was
a humane monarch and was devoid of sectarian
intolerance. He was a keen patron of mathematics
and astronomy, wrote Persian verse, and carried
books on the roughest of his travels.
Bibliography: Four contemporary productions (nos. 6, 7, 8 and 9 below) shed incidental
light on Humayun's reign, but the chronicles of
it were produced a quarter of a century and more
after his death, and half a century after his
accession. The record of his early years of rule in
India is sketchy and there are difficulties of
chronology, some discussed by Hodivala and by
S. Ray (see below). The most copious source and
official biography is (i) the Akbar-ndma of Abu
'1-Fadl cAllami, i, ed. M. Aka Ahimad cAli and
M. cAbd al-Rahim, Bibliotheca Indica, Calcutta
1877: English translation by H. Beveridge, Bibl.
Ind., Calcutta 1897. The compiler was not one
of the Central Asian nobility who had accompanied Humayun and he occasionally misunderstands information he has gathered. Next in
importance are three memoirs compiled by those
in close contact with Humayun, when the materials for (i) were being collected, ca. 1587 A.D.: —
(2) Humdyun-ndma of Gulbadan Begam, ed. with
Eng. tr. Mrs. A. S. Beveridge, Oriental Translation Fund, N.S., London 1902; (3) Tadhkira-yi
Humayun wa-Akbar, ed. M. Hidayat Husayn,
Bibl. Ind., Calcutta 1941; translations by W.
Erskine, British Museum MS, Add. 26,610:
partial by B. P. Saxena, in Allahabad University
Studies, iv/i (1930), 71-148 and (1939), 1-82; (4)
Tadhkirat al-wdkicdt of Djawhar Aftabcl, Persian
text unpublished, with considerable variations in
the numerous manuscripts; these have been
collated and the variant readings given by S. A. A.
Ridvi in his translation into Hindi in the work
noted below (no. 11); Eng. tr. by Major Charles
Stewart, Oriental Translation Fund, London 1832;
(5) Nizam al-DIn Ahmad, Tabakdt-i Akbari, i, ed.
and tr. by B. De, Bibl. Ind., Calcutta, text 1913,
translation 1913-27 (a succinct account of value);
(6) Khwandamir, Kdnun-i Humdyuni, ed. M.
Hidayat Husayn, Bibl. Ind., Calcutta 1940, tr.
Baini Prashad, Calcutta 1940; (7) Mirza Haydar
Dughlat, Ta>rikh-i Rashidi, text unpublished;
Eng. tr., A history of the Moguls of Central Asia,
by N. Elias and D. Ross, London 1895; (8) Si'di
C
A11 Ra'is, Mir*dt al-mamdlik, Turkish, ed.
Djewdet Pasha, Istanbul 1895: Eng. tr. A.
Vambery, Travels and adventures of a Turkish
admiral, London 1899; (9) Dattu Sarvani, in
Latd^if-i Kuddusi, Delhi 1890, 71-92; Eng. tr. by
S. Digby, in Indian Economic and Social History
Review, ii (1965); (10) Hadi Hasan, The unique
divan of Humayun Bddshdh, in 1C, xxv (1951),
212-76; (n) S. A. A. Ridvi, Mughul Kdlin
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Bhdrdt: Humdyun, 2 vols, cAHgafh, 1961: Hindi
translation of Persian sources. In addition, other
chronicles of Akbar's time, regional histories of
Iran, Sind and Gudjarat, and collections of
insha? shed light on aspects of Humayun's reign:
see bibliographies in nos. (14), (15), (16) below
and S. R. Sharma, A bibliography of Mughal
India, Bombay n.d. [ca. 1939], 169-70. Secondary
works: (12) W. Erskine, History of India under
the sovereigns of the House of Taimur, ii, London
1854; (13) Banerji, Humayun Badshah, 2 vols,
London 1939 and Lucknow 1941; (14) I. Prasad,
The life and times of Humdyun, Bombay 1955;
(15) I. A. Khan, Mirza Kamran, Bombay 1964;
(16) S. Ray, Humdyun in Persia, Calcutta 1948;
(17) K. Qanungo, Sher Shah and his times, Calcutta
1965. Difficulties of chronology are discussed in
S. H. Hodivala's Studies in Indo-Muslim history,
2 vols., Bombay 1939 and 1957, and by S. Ray in
Proceedings of the Indian History Congress,
c
Aligafh 1960. Other articles in periodicals include
S. Ray in Proc. Indian History Congress, 1958;
S. Nuru '1-Hasan, ibid., 1944, and in Medieval
India Quarterly, i (1950); Iktidar cAlam (Khan) in
Proc. 36th Congress of Orientalists, New Delhi 1964;
K. A. Nizami, in Medieval India Quarterly, i/2
(1950), 61-7. See also Pearson, p. 644; Storey, ii/3,
pp. 536-40.
(S. DIGBY)
HUMAYtJN SHAH BAHMANl, the eleventh
Bahmani dynast and the third of the line to rule
from Bidar, 862/1458 to 865/1461. He was the
eldest son of cAla3 al-DIn Alimad II, who designated
him his heir shortly before his death, at the same
time giving him shrewd if idealistic advice about
the management of the kingdom (Nizam al-DIn
Bakhshi, Taba^dt-i Akbari, Bibl. Ind. ed., Calcutta
1913, i, 421). Party faction was rife in the Deccan,
and even before his accession, on rumours of cAla3
al-Din Aljmad's death in 859/1455, the king's
brother-in-law Dialal Khan had proclaimed himself
king at Nalgonda. On his accession as (cAla* alDunya wa *l-DIn) Humayun Shah, he had immediately to contend with the proclamation of his
younger brother Hasan as king and with a hired
mob outside his own residence waiting to plunder it :
but he shouldered his way through the crowd,
marched to the palace, and unseated IJasan personally; he then ascended the throne himself and, in
his address to the nobles (recorded at length by
Sayyid cAli Tabataba, Burhdn-i ma^dthir, Haydarabad ed., 89), appointed Mabmud Gawan [q.v.]
as his chief minister.
During his reign no foreign expeditions were
undertaken; his aim appears to have been to strike
a balance between the contending factions, the
Dakhnis and the 'foreigners', and to consolidate his
extensive kingdom. His own kinsmen caused him as
much trouble as did the rival political groups:
Sikandar Khan, son of the Dialal Khan mentioned
above, soon rebelled, apparently dissatisfied with
his appointment as sipdhsaldr of Tilangana, and
Humayun attempted to come to peaceful terms
with him; but Sikandar insolently proposed a
partition of the kingdom, battle was joined and
Sikandar was killed by a fall from his horse; the
life of the instigator of the rebellion, Dialal Khan, was
spared, A consequence of the rebellion was a punitive
campaign by the royal forces against the rddids of
Tilangana who had sided with the rebels, during
which Humayun's brother Hasan was released from
prison by a rebellious courtier and again proclaimed
himself king. On this occasion he was defeated by
Encyclopaedia of Islam III

577

i Humayun's army, fled towards Vidjayanagara, and
was captured by the governor of Bidjapur who sent
him in chains to Humayun. The king decided to
let matters get no further out of hand, and put to
death IJasan and all those who had supported him,
as well as others who were suspected of opposition,
with systematic sustained ferocity; obviously some
of his opposers remained, for he was killed by a
maidservant while he slept on 28 Dhu 'l-Kacda
865/4 September 1461 —according to the account of
Firishta, which is generally tendentious; this
chronicler generally denigrates Humayun's character,
and gives him the sobriquet of Zalim; the author of
the Burhdn-i ma^dthir is less vitriolic, but still gives
some account of Humayun's cruelty; and the poet
Nazirl in a venomous chronogram gives dhaw^-i
d[ahdn [= 865], 'delight of the world', as the year
of his death. But all these authors were 'foreigners'
in the Deccan sense, sympathizers with the punished
party, and modern opinion is to regard them as
grossly distorting the true picture. (T. Wolseley
Haig, in Cambridge history of India, iii, 411-2,
accepts their view uncritically). The unfavourable
reputation, however, had obviously been so much
fostered locally that it is the common belief at
Bidar that Humayun's tomb there was split in two
when his body was placed in it, God refusing his
remains protection: in fact the tomb was struck by
lightning in 1300/1882. A very different opinion of
Humayun is, however, expressed by his own minister
Mahmud Gawan—not a man given to idle flattery—
in his letters, who praises his uprightness and kindness (Riydtj, al-inshd*, ftaydarabad 1948, letters 49
(p. 187) and 145 (p. 399); also his letter to the ruler
of Gilan, ibid. no. 21 (p. 102), where he attributes to
Humayun the improved stability of Deccan politics).
Certainly there is nothing in the first two years of
Humayun's reign for which to execrate his name;
and his punishment of those seeking his throne (and
no doubt his life also) was not unusually cruel for
his time. It has been suggested that he enjoyed poor
health, which was responsible for his early (natural)
death and for his occasional petulance of character.
Bibliography: in addition to the references
above: H. K. Sherwani, Mahmud Gawan, the
great Bahmani wazir, Allahabad 1941, specially
94-6; idem, The Bahmanis of the Deccan, Haydarabad n.d. [19531,228, 244, 257-75; idem, The
reign of sultan Humdyun Shah Bahmani and his
character, in Proc. Ind. Hist. Cong, iii (1939), 688700. On the Tilangana rebellion: N. Venkataramanayya (ed.), Velugotivarivamsdvali, Madras
1933, introd., 41-2. On Humayun's tomb and jts
destruction, G. Yazdani, Bidar: its history and
monuments, Oxford 1947, 7ff., 132-4, Plate
LXXVIII; eye-witness account of the destruction
in Mawlana Bashir al-Din, Wdki^dt-i mamlakat-i
Bidjapur (Urdu), Agra 1915, iii, 127.
(J. BURTON-PAGE)
IJUMS, people observing rigorous religious
taboos, especially Kuraysh and certain neighbouring
tribes. The word is the plural of ahmas, "hard, strong
(in fighting or in religion)", but one of the If urns is
called ahmasl (fern, afrmasiyya). Ibn Hisham (126)
thinks that tahammus, the observance of the taboos
in question, was an innovation of Kuraysh about the
time of Muhammad's birth, and some changes may
have been made to emphasize the superiority of
Kuraysh to other tribes; but the nature of the taboos
makes it likely they are older. In particular the
I^ums, during the period of sanctification (ihrdm)
for the pilgrimage, ate no cheese made from sour
37
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milk, did not clarify butter, did not enter tents of
camel-hair, did not" enter or leave their houses by
the doors, and did not leave the fyaram of Mecca to
take part in the ceremonies at cArafat. The chief
difference between the IJums and others was that
the others, the IJilla, could not circumambulate the
Kacba in ordinary clothes; they must either do so
naked, or in clothes borrowed from the Ilums; any
ordinary clothes worn in circumambulation had to be
discarded immediately afterwards, and became taboo
for everyone (laka). The Hums connected with Mecca
comprised, besides Kuraysh, the tribes of Kinana
and Khuzaca, and certain small tribes connected with
Kuraysh in the female line, notably descendants of
Madid bint Taym al-Adram. It is possible that there
was some observance of tahammus not connected
with Mecca (cf. evidence in Wellhausen, Reste,
85 i.). Many South Arabian tribes belonged to the
Tills, a group with religious observances similar to
the Ilums in some points and to the Hilla in others.
The Kur'an forbids some of the practices mentioned:
II, 189/5, not entering houses by doors; II, 199/5,
not going to cArafat; VII, 31/29, nudity in worship.
Bibliography: Ibn Hisham, 126-9; Yackubi,
i, 297 f.; al-Azraki (ed. Wiistenfeld, Chron. Mekka,
i), 118-25, 130 f.; Mufaddaliyydt, ed. C. J. Lyall,
Oxford 1918, i, 259; ii, 89, 124, 304; Ibn Habib,
Muhabbar, ed. I. Lichtenstadter, Hyderabad 1942,
178-81; J. Wellhausen, Reste arabischen Heidentums2, 85 f., no, 245 f.; Wensinck, Handbook, s.v.
Hums.
(W. MONTGOMERY WATT)
HUN [see SIKKA—India].
IJUNAYN, (modern al-Shara'i'?), a deep and
irregular valley with clusters of palm trees, situated
a day's journey f r o m Mecca on one of the roads
to al-Ta'if [q.v.], the scene of the famous battle, the
second mentioned by name in the Kur5an (IX, 25-26),
fought early in Shawwal 8/630 soon after the conquest
(fath) of Mecca. The confederate tribe of Hawazin
with its subsection of Thakif began mobilizing its
forces soon after the Prophet left Medina. The confederates apparently hoped to attack the Muslim
force investing Mecca. As each side maintained spies
in the other's camp, Muhammad, about a fortnight
after his conquest of Mecca, marched against
Hawazin with a force of twelve thousand men. The
confederate commander, Malik b. cAwf al-Nasri [q.v.],
brought Hawazin's families and flocks along,
though strong protests at their presence were made
by Durayd b. al-Simma al-Diushami [q.v.], the venerable poet and warrior who fell in the ensuing battle.
On leaving the oasis of Hunayn, the road enters
winding gorges, suitable for ambushes. Here Malik
b. cAwf awaited the Muslims, who little suspected the
presence of an enemy thought to be encamped at Awtas. Surprised by the precipitous charge of Bedouin
cavalry, the Muslims retreated in disarray. From here
on it is difficult to reconstruct the course of the battle
for the various accounts of the Muhadjirun, Ansar,
Hashimids, and Shicis differ. It appears that the
Prophet on his grey mule was isolated for a time with
few attendants and in grave danger. The Muslims,
however, abandoned their unmanageable mounts,
rallied, and attacked the enemy, who apparently was
unable to exploit his initial success because of the
congested and narrow battle-front. It is possible that
Khalid b. al-Walid [q.v.], who commanded the Muslim cavalry, deserves the credit for turning the tide,
also claimed for the Ansarls by the Medinese school.
In any case, within, a few hours the rout of the enemy
was complete, as is testified by the negligible Muslim
losses of some twelve killed, by the vast number of

captives, including about 6,000 women and children
and by the enormous booty of over 24,000 camels.
The fleeing Bedouins, some of whom were pursued to
Awtas, sought refuge behind the ramparts of alTa3if,where Muhammad besieged them.
Bibliography: Yakut; al-Bakri, Mucdiam-,
Yackubl, ii, 64; Muslim, Sahih, i, 289, 291; ii, 61,
62, 76; Ibn Sacd, Tabakdt, ii/i, 108-110, 112, 113;
iii/i, 11-12, 124, 195; Ibn Hanbal, Musnad, i, 207,
454; iii, 157, 190, 279, 280; iv, 58, 281, 289, 351;
Tabari, i, 1662-4; iii, 2341-3; Tabari, Tafsir alKur^dn, x, 62-4; Ibn Hisham, 844, 845, 849-56;
Mascudl, Tanblh, 229, 269-70; Ibn al-Athlr, Usd
al-ghdba, iv, 59; Nawawi, Tahdhib, 450; Caetani,
Annali, ii, 167; Ibn Bulayhid, Sahih al-akhbdr,
Cairo 1951, iii, 126.
(H. LAMMENS-[ABD AL-HAFEZ KAMAL])
tJUNAYN B. IStfAK AL-CIBADI, the most
i m p o r t a n t mediator
of ancient Greek
science to the Arabs. It was mainly due to his
reliable and clearly written translations of Hippocrates [see BUKRAT, in Suppl.] and Galen [see
DJALINUS], that the Arab physicians of the Middle
Ages became worthy successors of the Greek.
Life: Hunayn was born in 192/808 in al-Hira
[q.v.], where his father was a pharmacist. The nisba
indicates that he was a descendant of the so-called
Hbdd, i.e. Arab tribesmen who had once embraced
Christianity and who after the rise of Islam
remained faithful to the Syrian Nestorian church,
refusing to adopt the new religion. Hunayn
may be assumed to have been bilingual from
his youth, for Arabic was the vernacular of his
native town, and Syriac was the language of
the liturgy and of higher Christian education.
Later in life, when settled in Baghdad, he
translated far more books into Syriac than into
Arabic, in accordance with the wishes of his clients.
He himself showed a certain predilection for the
Syriac language at the expense of Arabic, which he
blamed for its lack of an adequate nomenclature as
compared with either Syriac or Greek or Persian
(see a fragment of his Kitdb al-Nukap, ed. L. Cheikho,
in Mashrik, xx (1922), 373). But in their Arabic
translations he and his school avoided mere transcriptions as far as possible, and thus helped to forge
the Arabic scientific terminology. He was also at pains
to acquire a sound knowledge of Arabic grammar;
he is even said to have studied it at Basra and to
have brought from there al-KhaliFs Kitdb al-cAyn.
That he had the advantage of meeting the famous
grammarian personally, as Ibn Diuldjul and others
point out, is impossible for chronological reasons
(see M. Plessner, in RSO, xxxi (1956), 244 f.).
The Arab bibliographers unanimously attest that
Hunayn was faslli.
How Irlunayn acquired his astonishing knowledge
of Greek is told by the eyewitness report of a certain
Yusuf b. Ibrahim (see Ibn Abi Usaybica, ed. Miiller,
i, 185 f.), which does indeed sound very trustworthy.
It relates that Hunayn began his study of medicine at Baghdad under Yuhanna b. Masawayh,
the famous court-physician and director of the
bayt al-hikma [q.v.]. But as Hunayn used to ask too
many troublesome questions, he incurred the anger
of his master, who eventually ordered him to leave
his school. Hunayn then disappeared from the capital
for more than two years. The narrator himself is
silent upon his whereabouts, but some sources
contend that he went to Alexandria, others that he
was staying in bildd al-Rtim. When he came back, he
was so thoroughly versed in the Greek language that
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he could even recite from Homer. Afterwards he was
reconciled with Ibn Masawayh, who also encouraged
him further to translate from the Greek (cf. Les
axiomes medicaux de Yohanna Ben Massawalh, ed.
P. Sbath, Cairo 1934, 8, 33 f.).
Under the caliph al-Mutawakkil IJunayn was
appointed chief physician to the court, but he had to
suffer great hardships through the capricious behaviour of this Commander of the Faithful. One day he
fell a victim to an intrigue of his Christian colleagues.
As he was an enemy of image-worship, they induced
him to spit on an icon during an audience. This
provoked the indignation not only of the Nestorian
katholikos, but also of the caliph. IJunayn was flogged,
put in jail and deprived of his whole estate, including
his library (for the historicity of this account see
B. Hemmerdinger, in Actes du XII9 Congr. Int. d'Etud.
Byzant., ii, Belgrade 1964, 467-9, and G. Strohmaier,
in Klio, xliii-v (1965), 525-33). After six months he
was set free and reinstated in his office, which he
held until his death in 260/873. He had two sons,
Dawud and Ishak [q.v.~\. Both of them became medical
practitioners; the latter, following in his father's
footsteps, excelled in translating from the Greek, but
concentrated more on philosophical works.
Translations: Hunayn is credited with an
immense number of translations, ranging from medicine, philosophy, astronomy, mathematics to magic
and oneiromancy. His Arabic translation of the
Old Testament [see TAWRAT], made after the Septuagint, was regarded as the best among other renderings
(see al-Mascudi, al-Tanbih, 112). So far as his versions
are conserved, they can help in establishing the Greek
text, for Hunayn had Greek manuscripts at his
disposal which were several centuries older than
ours. They also represent a valuable substitute for
some writings that are otherwise lost.
Thanks to the important edition of Hunayn's
Risdla . . . ild CAII b. Yahyd fi dhikr md turdiima
min kutub Didllnus bi-Hlmih wa-ba^d md lam
yutard[am by G. Bergstrasser (Hunain Ibn IsJidq uber
die syrischen und arabischen Galen-Vbersetzungen,
Leipzig 1925, Abh. K. M. xvii/2), we possess a detailed report on the various translations of Galen
that were available at his time. There exists a different recension of this Risdla, which was found some
time later (see G. Bergstrasser, Neue Materialien
zu ffunain Ibn Isfydq's Galen-Bibliographie, Leipzig
1932, Abh.K.M. xix/2). Hunayn enumerates 129
titles, of which he himself translated about 100 into
Syriac or Arabic or into both. The list is not exhaustive, however, for al-Razi [q.v.] wrote a special
treatise Fi 'stidrdk md bakiya min kutub Didllnus
mimmd lam yadhkurhu IJunayn wa-ld Didllnus fi
Fihristih (see Fihrist, i, 300, cf. P. Kraus, Epitre de
Beruni, Paris 1936, no. 175). One must bear in mind
that Hunayn wrote the Risdla after the complete
loss of his library (see above), a fact to which he
repeatedly refers in it (p. i.n f., 3.5-10, no. 95, cf.
nos. 42 and 118). In the Risdla as well as in another
tract Fl dhikr at-kutub allatl lam yadhkurhd Didllnus
fi Fihrist kutubih (ed. G. Bergstrasser, in Neue
Materialien, 84-98) he makes some statements about
the spuriousness of several writings ascribed to
Galen, and it is remarkable to see how his judgement
coincides with the results of modern scholarship
(see M. Meyerhof, in SBPr. Ak. W., phiL-hist. KL,
£928, 531-48 and F. Kudlien, in Rheinisches Museum,
cviii (1965), 295-9). Only the question of the commentary on the Hippocratic oath remains doubtful:
llunayn regarded it as genuine, but we have
nowadays to rely on a few Arabic fragments (col-
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lected by F. Rosen thai, in Bulletin of the History
of Medicine, xxx (1956), 52-87), whereas 3Iunayn
had the full text before him.
In the Risdla he also gives some occasional remarks
on his philological methods. They are not different
from ours: he used to collect as many Greek manuscripts as possible and to collate them in order to get
a sound textual basis for the translation (cf. nos.
3, 20, 74, 84). In search of manuscripts he travelled
to Syria, Palestine and even to Egypt (cf. no. 115).
But in one respect his philological principles deviate
from the modern. Like other Christian translators he
felt the obligation to eliminate all traces of paganism from the works of the ancients, e.g., to replace
the pagan gods by the one God and His angels, etc.
Usually this did not impair the scientific value of
his translations, but it did some harm to the rich
mythological material found in the dream-book of
Artemidorus (see G. Strohmaier, in F. Altheim and
R. Stiehl, Die Araber in der Alien Welt, v, Berlin,
forthcoming).
The Risdla also contains valuable data on the
translations of Galen made by Ilunayn's predecessors
and contemporaries. He does not spare them harsh
criticism, if necessary, and he often had to revise
their Syriac or Arabic versions. He himself translated
either into Syriac for his Christian colleagues or into
Arabic for the Muslim sponsors of his work [see
BANU MUSA]. It is remarkable that there is no word
about the famous bayt al-hikma; the whole activity
seems to have been based on a kind of private enterprise. He engaged two members of his family, his
son Ishak, his nephew Hubaysh b. al-Ilasan al-Acsam,
and another pupil, clsa b. Ya^ya, who also took part
in translating Galen. Since Hubaysh and clsa did not
understand Greek well enough, they made Syriac
translations after IJunayn's Arabic (nos. 36, 38, 119)
or, much more often, Arabic translations after
Hunayn's Syriac. This could lead to some deterioration (cf. Galeni Compendium Timaei Platonis, ed.
P. Kraus and R. Walzer, London 1951, 22-4), if
IJunayn or Isfrak did not have the opportunity to
compare these new versions with the Greek original
(cf. nos. 20,49,69,86,113,126). Usually the colophons
in the manuscripts of these second-hand versions
mention Hunayn as the only translator, a fact
which is already stated in the Fihrist (i, 128 and 289).
The reason for this is not clear. Perhaps it is due to
the modesty of the pupils themselves, or else they
wanted to conceal the circumstance of the double
translation, as Muslim intellectuals had been well
aware of its shortcomings.
Unfortunately, there exists no corresponding
risdla for the non-Galenic writings, and it remains to
be proved by an analysis of the language and by
possible mistakes resulting from ambiguities of
Syriac words, whether the present Arabic versions
were made by Hunayn directly from the Greek or by
someone else after his Syriac translation. Nearly
all of these Syriac versions are now lost (for the
possible ascription of some fragments to IJunayn
see G. Furlani, in ZS, iii (1924), 28 and J. Schleifer,
in RSO, xviii (1940), 348).
H u n a y n ' s own works: Besides his translations
Ilunayn composed numerous original works, mainly
on medical, but also on philosophical, geophysical,
meteorological, zoological, linguistic, and religious
subjects. He is even credited with a history of the
world from Adam down to al-Mutawakkil. His
medical treatises are mainly epitomes and rearrangements of classical material. Many of them are written
in the form of questions and answers, this curious
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kind of literature being very common also in the
biblical exegesis of the Nestorian church at this time
(cf. E. G. Clarke, The selected questions of Isho bar
Nun on the Pentateuch, Leiden 1962, 10-3). His main
work in this field is al-Masd*il fi 'l-tibb (numerous
mss.), later translated into Hebrew and Latin. There
also exists a so-called Isagoge Johannitii ad parvam
artem Galeni (many Latin mss. and early printed
texts). According to M. Steinschneider (Die hebrdischen Ubersetzungen, 710) this is another recension
of the same work.—The following titles show Plunayn's
special interest in ophthalmology: al-cAshr mafrdldtfi
'l-cayn (ed. M. Meyerhof, The book of the ten treatises
on the eye ascribed to Hunain ibn Is-hdq, Cairo 1928).
This work appears in two different Latin versions, as
the Liber de oculis Constantini Africani and Galeni
de oculis liber a Demetrio translatus (see J. Hirschberg,
in SBPr. Ak. W., 1903, 1080-94).—For his sons
Dawud and Isfcak he wrote al-Masa*il fi 'l-^ayn (ed.
P. Sbath and M. Meyerhof, Le livre des questions sur
Vceil de tfonain ibn Isfydq, Cairo 1938, MIE 36). —A
little tract about the incorporeal nature of light
Fi 'l-daw* wa-fyakifratih shows Aristotle as his main
authority in the field of physics (ed. L. Cheikho, in
Mashrik, ii (1899), 1105-13 and with French translation in Actes du XI* Congr. Int. des Orient., Paris
1897, III' sect., Paris 1899, I25-42, German translation by C. Priifer and M. Meyerhof, in IsL, ii (1911),
117-28).
The often quoted Nawddir al-faldsifa are extant in
later Arabic extracts, a mediaeval Hebrew translation of which has been edited by A. Loewenthal
(Sefer Musre ha-Pilosofim, Frankfurt a.M. 1896,
German translation by the same, Berlin 1896). The
Arabic text remains to be edited (see K. Merkle,
Die Sittenspriiche der Philosophen "Kitdb dddb alfaldsifa" von Ifonein ibn Isfydq in der Uberarbeitung
des Mufyammed ibn CAH al-Ansdri, Leipzig 1921;
M. Plessner, in Tarbiz, xxiv (1954-5), 60-72, VI f.;
J. Kraemer, in ZDMG, cvi (1956), 292-302). The book
is mainly a collection of stories, letters, and sayings
ascribed to the ancient Greek philosophers, mingled
with IJunayn's own reflections. It is based on similar
Byzantine florilegia and contains very old material
(see G. Strohmaier, in Hermes, xcv (1967)).
Part 3 deals with the death of Alexander the
Great: its connexion with the Alexander Romance
remains to be investigated.—A little apologetic tract
Fi kayfiyyat idrdk fyafrikat al-diydna is conserved in
an abridged form (ed. L Cheikho, in Noldeke-Festschrift, i, Giessen 1906, 283-91, and P. Sbath, in
Vingt traite"s philosophiques et apologetiques, Cairo
1929, 181-5). Some points in this treatise may be
understood as an intelligent and cautious polemic
against Islam.—IJunayn's bibliographical Risdla to
€
Ali b. Yafcya has been mentioned above; there also
exists a short letter to his sponsor Salmawayh b.
Bunan as an introduction to the translation of Galen's De consuetudinibus (German translation by
F. Pfaff, Corpus Medicorum Graecorum Suppl. iii,
p. XLI f.) [see AFLATUN].
Bibliography: in addition to the works mentioned in the text: Fihrist, i, 294 f.; Ibn Djuldjul,
Tabakdt al-ajibbd* wa'l-bukama?, ed. F. Sayyid,
Cairo 1955, 68-72; Ibn Sacid al-Andalusi, Kitdb
Tabakdt al-umam, ed. L. Cheikho, Beirut 1912,
36 f., French translation by R. Blachere, Paris
i935> 80 f.; cAli b. Zayd al-Bayhakl, Tatimma
siwdn al-fyikma, ed. M. Shafic, Lahore 1935, i, 3 f.;
Ibn al-Kifti, Ta>rikh al-hukamd>, <id. J. Lippert,
Leipzig 1903, 171-7; Ibn Abi - Usaybica, *-l[yun
al-anbd* fi fabakdt al-atibbd*, ed. A. Miiller, Cairo

1882, i, 184-200; Ibn Khallikan, no. 208; Barhebraeus, Chronicon ecclesiasticum, ed. J. B. Abbeloos
and Th. J. Lamy, Louvain 1872-7, iii 197-200;
idem, Chronicon syriacum, ed. P. Bedjan, Paris
1890, 162 f., Latin translation by P. J. Bruns and
G. Kirsch, Leipzig 1789, i, i73f.; idem, Ta^rikh
mukhtasar al-duwal, ed. A. Salihani, Beirut 1890,
250-3; J. S. Assemanus, Bibliotheca orientalis,
iii/i, Rome 1725, 164 f.; F. Wiistenfeld, Geschichte der arabischen Arzte und Naturforscherr
Gottingen 1840 (repr. Hildesheim 1963), 26-9;
L. Leclerc, Histoire de la medecine arabe i, Paris
1876 (repr. New York n.d.), 139-52 (uncritical);
M. Steinschneider, Die hebraischen Ubersetzungen
des Mittelalters, Berlin 1893 (repr. Graz 1956), 1055
(index); idem, Die arabischen Ubersetzungen aus
dem Griechischen, in ZDMG, 1 (1896) (repr. Graz
1960), 390 (index); Suter, 21-3; J. Hirschberg,
Geschichte der Augenheilkunde, ii/2, Leipzig 1905,
34-7; M. Steinschneider, Die europaischen Ubersetzungen aus dem Arabischen, in SBAk. Wien,
phil.-hist. KL, 1905 (repr. Graz 1956), 98 (index);
G. Bergstrasser, Hunain Ibn Ishdfr und seine
Schule, Leiden 1913 (still important); A. Baumstark, Geschichte der syrischen Literatur} Bonn 1922,
227-30; G. Gabrieli, Hundyn Ibn Ishdq, in Isis,
vi (1924), 282-92; M. Meyerhof, New light on
Ifunain Ibn Isfydq and his period, in Isis, viii
(1926), 685-724; idem, Les versions syriaques et
arabes des Merits galeniques, in Byzantion, iii (1926),
33-51; G. Sarton, Introduction to the history of
science, i, Baltimore 1927 (repr. 1950), 611-3; JTkatsch, Die arabische Ubersetzung der Poetik des
Aristoteles, i, Vienna 1928, 80-4; H. Ritter and R.
Walzer, Arabische Ubersetzungen griechischer Arzte
in Stambuler Bibliotheken, in SBPr. Ak. W., phil.hist. KL, 1934, 801-46; Lutfi M. Sa'di, A biobibliographical study of Hunayn ibn Is-haq alIbadi, in Bulletin of the Institute of the History of
Medicine, ii (1934), 409-46 (useful, but uncritical);
Brockelmann, I, 224-7, S I, 366-9; F. Rosenthal,
Die arabische Autobiographic, in Studia Arabica,
i (i937)> 15-19; idem, review of Galen: On medical
experience, ed. R. Walzer, in Isis, xxxvi (1945-6),
253 f.; idem, The technique and approach of Muslim scholarship, Rome 1947, passim', G. Graf,
Geschichte der christlichen arabischen Literatur, ii,
Vatican City 1947 (Studi e testi 133), 122-9 (important); Salafc al-Din al-Munadjdjid, Masddir
dj[adida 'an ta*rikh al-tibb Hnda 'l-carab, in Revue
de rinstitut des Manuscrits Arabes, v (1959),
229-348; Ibrahim Shabbub, Fihris al-makhfutdt
al-musawwara, iii/2: al-tibb, Cairo 1959.
Translations: Artemidorus: Arte"midore
d'fiphese, Le livre des songes traduit du grec en arabe
par flunayn b. Ishdq, ed. T. Fahd, Damascus 1964.
Galen [see DJALINUS]: P. Bachmann, Galens
Abhandlung dariiber, dass der vorzilgliche Arzt
Philosoph sein muss, in Nachrichten der Akad. d.
Wissensch. in Gottingen, phil.-hist. KL, 1965, no. i;
Galen, On the parts of medicine, On cohesive causes,
On regimen in acute diseases in accordance with the
theories of Hippocrates, ed. M. C. Lyons (Corpus
Medicorum Graecorum, Suppl. Orient, ii), Berlin
(forthcoming); Galen, Uber die Verschiedenheit der
homoiomeren Korperteile, ed. G. Strohmaier
(Corpus Medicorum Graecorum, Suppl. Orient, iii)
(in preparation). Hippocrates: The aphorisms of
Hippocrates, translated into Arabic by Honain Ben
Ischak, ed. J. Tytler, Calcutta 1832; Prognosticon,
in M. Klamroth, Uber die Ausziige aus gtiechischen
Schriftstellern bei al-Jacqubi, in ZDMG, xl (1886),
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204-33, for new collations see B. Alexanderson,
Die hippokratische Schrift Prognostikon, Goteborg
1963, 156-73; De diaeta in morbis acutis, ed. M. C.
Lyons, Cambridge 1966. Prod us: a fragment of
the commentary on the Timaeus, in Galeni De
consuetudinibus, ed. J. M. Schmutte and F. Pfaff,
Leipzig, Berlin 1941 (Corpus Medicorum Graecorum,
Suppl. iii), 55-60 (German translation).
(G. STROHMAIER)
HUNGARY [see BASHDJIRT, MABJARISTAN].
HUNS [see HAYATILA].
HUNTING [see BAYZARA, FAHD, SAYD; for
hunting-songs see TARDIYYA],
HUNZA and NAGIR, two principalities in the
extreme west of the Karakoram range of mountains,
lie between Gilgit in the south, Ishkoman in the west,
Afghan Wakhan in the north, and Chinese Turkistan
in the north and east, i.e., approximately between
74° 10' and 75° 20' E. and 36° 10' and 37° N. The
whole area is extremely rugged and mountainous and
for the most part uninhabitable. Permanent settlements exist only in the river valleys where terracing
and irrigation of the mountainsides is possible, principally along the Hunza river, which traverses Hunza
from north to south and west, and its left tributary
the Nagir river. The Hunza river falls into the Gilgit
river, a tributary of the Indus, below Gilgit town. The
road beside it, skirting Mt. Rakaposhi (25,550 ft./
7,780 m.) in the Kailas range, provides the only
access to the territory which does not entail crossing
passes at 15,000 ft./4,5oo m. or more. Although Hunza
is much the larger of the two states, their populations
are approximately equal, ca. 13,500 souls each (1931
census). Of these, two-thirds are Burusho, who speak
Burushaski, a language with no known affinities. The
remainder are Wakhis, in the north west of Hunza,
and Shina speakers, in the south west of Nagir. The
Nagiris are Shici Muslims, but the Hunzukuts have
for the last four or five generations belonged to the
Ismaclli, or Mawla% sect led by the Agha Khan.
The Mirs, or Thams, of Hunza and Nagir are
drawn from two closely related families of legendary
origin. Their capitals are at Baltit (altitude 8,000 ft./
2,400 m.) and Nagir (7,500 ft./2,25o m.) respectively.
Hunza, reputedly the more vigorous of the two states,
has maintained its independence since the earliest
times, though occasionally paying nominal allegiance
either to the Chinese or to the rulers of Gilgit. In the
first part of the igth century the Hunzukuts were
responsible for a series of raids on. caravans passing
between Kashghar and Kashmir, many captives being
sold into slavery in Badakhshan. When the Sikhs
occupied Gilgit they attempted without success to
subdue their troublesome neighbour. Only in 1869
did the Tham of Hunza, Ghazan Khan, agree to pay
tribute to the Dogra Maharadja of Kashmir, though
no Kashmiri was allowed to enter the valley. In 1891
the Tham was murdered by his son Safdar CA1I, who
recommenced raids on Gilgit and accepted Russian
overtures. This led to a small Indian force being sent
into the states, which were thereafter included in
British India. Safdar fled to Kashghar and his brother
Muhammad Nazim was proclaimed Tham in his
place. He was succeeded peacefully by his son
Ghazan Khan in 1938. For recent history, see
KASHMIR.
Bibliography: J. Biddulph, Tribes of the Hindoo Koosh, Calcutta 1880; D. L. R. Lorimer, The
Burushaski language, Oslo 1935-8; E. O. Lorimer,
Language hunting in the Karakoram, London 1939;
Autobiography of Mir Sir Muhammad Nazim Khan,
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K.C.I.E., Lorimer bequest, S.O.A.S. Library, University of London.
(D. N. MACKENZIE)
EfOR (A.), pi. of bawra? and its masc. akwar, adjective from the root fr.w.r., with the general idea of
'whiteness' (the root fy.y.r., signifying 'perplexity* or
'astonishment', which has occasionally been suggested,
is to be rejected);frawrd*is applied more particularly
to the very large eye of the gazelle or the oryx, the
clear whiteness of which arises from the contrast
with the blackness of the pupil and the iris; by extension, fyawra? signifies a woman whose big black
eyes are in contrast to their 'whites' and to the
whiteness of the skin. The plural bur is a substantival
adjective used in the Kur'an for the virgins of Paradise promised to the Believers, the hour is; the latter
term has entered European languages through the
Persian singular (fyuri or hurl beheshti] and the Turkish
buri, whereas the Arabic noun of unity, a secondary
formation from fyur, is fyuriyya, pi. huriyydt.
The houris are mentioned in various verses of the
Kur3an dating from the Meccan period, that is to say
the period when stress is laid upon the Last Judgement and when the delights of Paradise are contrasted
with the torments of hell. The Holy Book announces
to the Believers first that they will have as wives
houris (LII, 20; cf. XLIV, 54) like "the hidden
pearl", in recompense for their actions upon earth
(LVI, 22-3/23-4); they will be "spotless virgins,
amorous, like of age" (LVI, 34-9/35-40; cf.
LXXVIII, 33, XXXVIII, 52) and will have "swelling
breasts" (LXXVIII, 33); neither man nor djinn
will have touched them (LV, 56, 74); they will keep
their eyes modestly cast down (LV, 56, XXXVII,
47/48, XXXVIII, 52); resembling "ruby and coral",
they will be enclosed in pavilions (LV, 58, 72). The
only detail added during the Medinan period is* that
they will be "purified wives" (II, 23/25, III, 13/15,
LXI, 12, IV, 60/57), which means, according to the
commentators, that they are free alike from bodily
impurity and from defects of character.
To these rather brief statements, tradition and
traditional exegesis have added details giving a more
precise form to the houris and a more sensual character to the pleasures promised.
Firstly, the verse saying that neither man nor
djinn will have touched them suggests to some
commentators that there are two classes of houris,
one sharing the nature of men, the other that ofdiinns.
As for the substance from which they are created,
some believe that they are made of saffron, others of
saffron, musk, amber and camphor, and that they
have four colours: white, green, yellow and red. In
any case their flesh is so delicate that the texture of
the muscles of their legs can be seen, even through
70 silken garments. Their physical characteristics
are described in general terms: their eyebrows are
a black line upon light, their forehead is a crescent
moon, and their shining faces reflect the divine light.
On the breast of each are inscribed two names: one
being a name of Allah and one that of her husband.
They bear their husband's name in the feminine (see
above, FATIMA, ii, 846b. On hands and feet they
wear many jewels and precious stones.
They dwell in pavilions or castles hollowed out in
a single pearl and furnished with 70 sumptuous beds
and 70 couches of ruby covered with 70 rugs, and are
surrounded by 70,000 maids of honour, who, at their
husband's arrival loosen and hold up their 70,000
tresses. Their age is equal to that of their husbands,
namely 33 years (the age of Jesus); their virginity
is perpetually renewed. The Elect will have the
bliss of deflowering them, and their pleasure will be a
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hundred times greater than on earth; some—such as
Jesus—will have a hundred houris at their disposal
and will be able to have connexion with each of them
as many times as he has fasted days in Ramadan
and performed good works. The houri remains enclosed in her pavilion and walks gracefully to
meet her husband; she strolls sometimes with him
beside the streams of Paradise and drinks with him
wine which produces no intoxication. Being purified,
she knows neither the menstrual discomforts of
women, nor human needs, nor the pains of childbirth,
for she bears no children.
To complete the picture, we must consider the
lot reserved for women-believers admitted to Paradise. According to the Km°an, the Elect will meet
again those who were virtuous among their ancestors,
their wives and their descendants (XIII, 23; cf.
XL, 8; in XXXVI, 56 and XLIII, 70 only wives are
mentioned). The commentators maintain that every
women who was married and virtuous by nature will
meet her husband in Paradise and become again his
legal wife; those who had several husbands will be
able to choose the one they prefer; while polygamous
husbands will be allowed to keep all their earthly
wives. The women among the Believers will be
70,000 times superior to the houris, will know none
of the cares of earthly life and will spend their time
enjoying pleasures of every sort. The commentators
remain silent on the fate of virtuous women who
have remained unmarried, and give the impression
that the daughters of Eve are definitely at a disadvantage in comparison with men.
The traditional exegesis, although it readily admits
all the concrete amplifications, does not always
accept uncritically the popular materialistic and
sensual idea of the houris and of .the delights of
Paradise in general which has become common. AlBaydawi himself (on II, 23) considers that there is
no substantial identity between the foods, the women,
etc. of Paradise and their earthly equivalents. A
similar interpretation, leading to the bild kayf, was
to be widely developed by the faldsifa and the
Sufis, who gave an esoteric meaning to the concrete
statements of the Km°an, while modernist exegesis,
it being impossible to reject these statements, tends
to reduce the number of houris which the Elect
will enjoy, rejects many hadiths which are in greater
or less degree canonical, and tries to confer a spiritual
character on the promised delights, while recognizing
the difficulty of convincing those of the Faithful who
adhere to literal interpretations [see DJANNA].
Among Islamologists there are many who have
tried to explain the picture which the Kur3an gives
of houris. Carra de Vaux, in the art. DJANNA in El1,
suggests that in "some Christian miniatures or
mosaics representing the gardens of Paradise . . .
the figures of angels [may have been interpreted] as
being those of young men or girls", but it is not
easy to arrive at the real origin of the sensual concepts set out in the Kurgan and amplified by tradition. L. Massignon (Mystique et continence en Islam,
in Etudes carmelitaines, 1952, 95) considers that "the
symbolism of the houris of Paradise. . . alludes
basically to the simple regaining, by the human
species, of the first Paradise, where sexual life was
well established". On the other hand, Ch. J. Ledit
(Mahomet, Israel et le Christ, Paris 1956, 117) observes that the Kur3an takes account of certain
domestic difficulties of the Prophet, considers the
houris, and finds in Muhammad's meditation "the
compensation for a cruel situation, the sublimation
of impulses which refuse to degrade themselves in

slave delights, and at the same time, the allurement
of the later fulfilments of Medina—in a word, all
the benefits of the classical play of psychism in the
course of purification." There is indeed practically
no further mention of houris during the Medinan
period when, in the sphere of human affections, the
Prophet found his equilibrium.
Bibliography: the Kur5anic commentaries
on the verses cited; the collections of Traditions
(see Wensinck, Concordances] and especially
Bukhari, K. bad* al-khalk, bob f l sifat al-djanna;
Shacranl, Mukhtasar Tadhkirat al-Kurtubi, Cairo
1300/1882, 112-3; Ghazali, Ifyyd*, Cairo 1282, iv,
464; Ibn Kayyim al-Djawziyya, Hddi 'l-arwaly,
ila bildd al-afrah, Cairo n.d., passim', S. El Saleh,
Les ailices et les tourments de Vau-dela, Sorbonne
thesis 1953 (unpublished); see also the references
given in the art. DJANNA and the works of orientalists on Islam and the Kur3an.
(A. J. WENSINCK-[CH. PELLAT])
JJURAYMILA, a town (est. pop. 3,000 in 1965)
of al-Ma^mal district in Nadjd, Central Arabia; in
the early I2th/i8th century residence of the reformer
and founder of Wahhabism [q.v.~\, Muhammad b.
c
Abd al-Wahhab. Huraymila is said to have been
founded by Al Mubarak of Al Abl Rabbac, a group of
c
Anaza stock who left the town of Ushaykir in alWashm after a dispute with Banu Tamim. In I045/
1635-6 they settled on the site of Huraymila, where
the sha'ibs now known as al-Shucba and al-Abrak join
WadI Abu Kitada (variant Kidada). The name
Huraymila is conventionally spelled with alif mamduda, although its meaning is explained as the diminutive singular of harmal, a noxious shrub (Rhazya
stricta Decne.) common in the area. Huraymila and
the neighbouring villages of al-Karma* and Malham
are sometimes referred to collectively as al-Shacib,
the name locally applied to WadI Abu Kitada.
Al Mubarak were still influential in Huraymila in
1965, although they shared the town with settled
sections of Subayc, al-Dawasir, Banu Tamim, Banu
Hadjir, Kahtan, and other tribes. The amir, who
reported directly to the Amirate of al-Riyad, administered the neighbouring towns and hamlets of
al-Barma, Malham, Sadus, Salbukh, Ghiyana, and
al-Karra. The amirs appointed for Huraymila have
usually not been natives of the town.
The economy of Huraymila, like that of other
settlements of the area, is based on agriculture.
Wheat, lucerne and, more recently, fruits and garden
vegetables are grown in addition to the date palm.
Sheep, goats, and cattle are fed on forage crops. A
relatively dense growth of talk (Acacia sp.) is protected in a himd (pasture and forest reserve [g.w.])
in the wadl bed immediately southwest of Huraymila.
Bibliography. J. G. Lorimer, article 'Aridh
District in Gazetteer of the Persian Gulf, C0mdn, and
Central Arabia, Calcutta 1908-15; Ibrahim b.
Salih b. clsa, al-Nubdha fl ta>rikh Nadj[d (in MS).
(J. MANDAVILLE)
5URKtJ§ B. ZUHAYR AL-SACDI, Companion
of the Prophet, who conquered Suk al-Ahwaz,
took part in the siege of "the House" and became a
Kharidii. Although there is no source which gives
the date of his conversion, it can be deduced that it
took place at a fairly early date from the fact that
he was among the Muslims who swore obedience to
the Prophet "under the tree" (6/628) at al-Hudaybiya [q.v.]. The name of Hurkus is mentioned for
the first time in the works of the Arab historians in
17/638: as the Persian general al-Hurmuzan [q.v.~],
the defender of al-Ahwaz, was behaving in a threaten-
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ing way in spite of a pact which had been concluded
with the Muslims, c Utba b. Ghazwan, the governor
of Basra, warned the caliph cUmar about this, and
the latter immediately sent troops under the command of Ilurkus; having collected their forces, the
Muslims marched against al-Hurmuzan and defeated
him above the bridge of Suk al-Ahwaz (known more
briefly as al-Ahwaz). It was Hurkus who took this
town, imposed the d^izya on the population of the
territory, which extended as far as the outskirts of
Tustar, sent to Medina the announcement of his
victory and the fifth of the booty, sent Diaz3 b.
Mucawlya in pursuit of al-Hurmuzan and, with
c
Utba b. Ghazwan, informed this general of the
peace conditions which the caliph imposed on him
and which he accepted. Hurkus had received from
the caliph the title of amir for the war (cala 'l-fritdl)
and that of amir (governor) of the country which
he was to conquer; but when the campaign against
al-Hurmuzan was resumed, he took only a secondary
part in the operations, for other leaders were put
in charge of the troops of Kuf a and Basra. He appears
again in 35/655-6 at Basra, for when a group set out
from there for Medina to protest, together with the
dissidents from Egypt and Kufa, against the policy
of the caliph cUthman, he was their leader (alTabari, i, 2955; Miskawayh, i, 487). In the episodes
of the siege of "the House", the murder of cUthman
and the election of CA11, Hurkus did not play an
important part. He appears again at Basra, when
c 3
A isha, Talha and al-Zubayr, in revolt against
C
A1I, were approaching the town. He then joined
with Hukaym b. Djabala, the chief of police at
Basra, and with others who had been implicated in
the murder of cUthman, to prevent by armed resistance the forces of the three rebels from seizing the
town [see AL-DJAMAL]. When the armistice between
the governor cUthman b. Hunayf and the three
enemies of cAli was broken and Basra was completely
occupied by the latter, an order was issued forcing
the population to arrest all those who had taken
part in the siege of "the House" (nuffdr)] Hurkus
was the only one who, by fleeing and obtaining the
protection of his tribe, the Banu Sacd, was able to
escape the ensuing massacre. The sources do not
mention the presence of Hurkus at the Battle of the
Camel; it is therefore reasonable to suppose that he
followed the policy of his fellow tribesmen who,
belonging to the cUthmaniyya, the party which was
loyal to the caliph cUthman, had no desire to fight
for CA1I (al-Tabarl, i, 3168). He was, on the other
hand, present at Siffin in the army of the caliph; alDhahabi is the only writer, GO far as is known, to
provide this information, but it seems very probable
that Hurkus was at the battle, for al-Ahnaf b. Kays
[q.v.] (the chief of the Tamlm of Basra, of which the
Banu Sacd were a sub-group), after having remained
neutral in the war of the Camel, had then gone over
with his followers to the side of the caliph. Later,
Hurkus adopted an entirely different attitude from
that of his tribe by adhering to Kharidjism; the
sources mention his presence at Harura3 ([q.v.]',
Shammakhi, Siyar, 49), a fierce argument which he
had with CA1I when the latter publicly announced
his intention of remaining faithful to the convention
of Siffin (al-Tabarl, i, 3360 f., etc.), his participation
in the secret meetings of the dissidents at Kufa,
where they decided to assemble near the al-Nahrawan canal, and his two refusals to become their
leader, and finally his death among the Kharidjis
at al-Nahrawan. Al-Ahnaf b. Kays, on the other
hand, fought with 3,000 of his followers on the side
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of CA1I in this battle (Safar 38;July-August 657).
Hurkus has been identified with a Tamimi called
c
Amr Dhu 1-Khuwaysira (or Dhu '1-Khunaysira)
al-Tamlmi, who was guilty of having been insolent
to the Prophet during a sharing out of booty (Ibn
Hisham, 884; al-Wakldl-Wellhausen, 376 f.; alTabarl, i, 1682; for the identification with Hurkus:
Mubarrad, Kdmil, 565; al-Damiri, If ay at al-fyayawdn,
s.v. Hurkus; Ibn Hadiar, Isdba, cited below). But
he has even been identified with Dhu '1-Thudayya,
who had an excrescence on his shoulder resembling a
small breast (thudayya) and who, in his turn, is sometimes identified or confused with another individual
called al-Mukhdadj, i.e. the One-armed. CA1I had a
search made among the Kharidjis killed at al-Nahrawan for one or the other of these persons in order to
verify the truth of a prophecy which he had heard.
The historical sources which relate this episode give
no explanations about the prophecy, but some
fyadiths report it in terms which connect it either
explicitly or by allusion to Kharidiism; in addition
the tiadiths state that a mysterious person called
Dhu 1-Khuwaysira or Dhu '1-Thudayya or alMukhdadj had given Muhammad the occasion to
predict this movement, so that it was natural that
C
A11 should seek to discover the mysterious personage
among the Kharidiis of al-Nahrawan, and that he
should be identified sometimes with Hurkus and
sometimes with other warriors who were killed in
the battle (citations and details in Caetani, Annali,
8 A.H. § 169 & n. i, 38 A.H. §§ 107, 112 & n. 2, 115,
119, 126, 129 (p. in), 130, (p. 114), 139, 140, 150-3,
158).
The attitude of the biographers of the Companions
towards Hurkus is worthy of note: Ibn cAbd al-Barr
ignores him in his Isti^ab; Ibn al-Athir and alDhahabi have accepted his Kharidjism as a fact; Ibn
Hadiar informs us that there were doubts about the
death of such a Companion among the Kharidiis at
al-Nahrawan and, since a hadith excluded from
Paradise one of the participants in the oath "under
the tree", he adds that this excluded individual had
been identified with Hurkus, but he does not accept
the responsibility of asserting this.
Bibliography: Dinawari, al-Akhbdr al-tiwdl,
ed. Guirgass, 215 note (c), 217, 223; Tabari, i, 2541,
2542-5, 2551 f., 2955,3130-2, 3156 f., 3168, 3360 f.,
3364, 3365, 3367, 3380, 3382; Mascudi, Murugi,
iv, 415, v, 115; Miskawayh, Tadjarib, facsimile
of the Istanbul MS, Leiden 1909, i, 487, 533 f., 539,
549; cAbd al-Kahir al-Baghdadi, Faffr, 60 f. (where
the nisba of Hurkus, unlike that in all the other
sources, is al-Badjali); Ibn al-Athir. ii, 425-7, iii,
125, 176-8, 190, 195, 279-82, 290-1; idem, Usd, i,
396; Yakut, Mu'diam, i, 412; Dhahabi, Tadjrid,
i, i, i35,no. 1204; Ibn Hadiar, Isdba, i, 656 no.
1654; Barradi, Djawdhir, lith. Cairo 1302, 118, 127
f., 128, 129, 130, 131, 142 f.; Shammakhi, Siyar,
lith. [Cairo 1301], 49; Ibn Khaldun, ii app., 112;
L. Caetani, Annali dell'Islam, 8 A.H. § 169 n. i,
17 A.H. §§ 103, 104, 36 A.H. §§ 42 (p. 47), 99 (P102), 38 A.H. §§90, 114, 115, 150 n.2, 158, 305
(obituary); L. Veccia Vaglieri, Traduzione di passi
riguardanti il conflitto cAli-Mucdwiya e la secessione
khdrigita, in AIUON, n.s. v (1954), 10 n. 3, 20 and
n. 4, 39 f., 41, 44, 46, 69, 70, 80.
(L. VECCIA VAGLIERI)
HURMUZ (Old Persian: Ahuramazda, "wise
lord"; Pahlavi: Auharmazd; Persian: Hurmazd,
Hurmuzd, Hurmuz), supreme god of the ancient
Iranians, whose name was later given to the planet
Jupiter and to the first day of each month of the
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Zoroastrian year. In the works of Muslim writers
(especially the Iranians and particularly the poets)
are found allusions which display a very imprecise
knowledge of Mazdaism; although there occurs the
name of Zoroaster (Zardusht), one searches in vain
for the name of Hurmuzd (cf. M. Moin, Mazdayasna,
parts 7 & 8 and the introd. by H. Corbin); however,
according to Wolff (Glossar, s.v.), it is found—once—
in the Shdh-ndma of Firdawsi, who uses most often
Yazdan and, less often, Izad. On the other hand, the
name Hurmuz(d) is found in the works written by
the historians of religion: the Bay an al-adydn of
Abu 'l-Macali, a lucid but brief summary, in Persian,
completed in about 485/1092; the Kitdb al-Milal wa
'l-nifyal of al-Shahrastani (479-548/1086-1153); the
Tabsirat al-'awdmm of Shaykh Murtacla (7th/isth
century); the Dabistdn al-madhdhib (ca. 1064-7/
1654-7). The author of the Baydn states (tr., 22) that
the Persians called their supreme Divinity Hurmuzd,
Izad [Old Iranian Yazata], Yazdan [Old Iranian
Yazatanam]; it was probably this text that alMakdisi follows (Livre de la creation et de Vhistoire,
ed. tr. Cl. Huart, i, 56); in chapter ii (tr., 35), he
gives a clear but concise account of the beliefs of the
Gabr and of the dualism of Yazdan and Ahriman.
Al-Shahrastani, describing the beliefs of the Zarvanis,
explains (ed. Cureton, 183; tr. Haarbrucker, i, 277)
how Ahriman and Hurmuz were born of Zarvan (cf.
Christensen, Sassanides, 145 ff.) and by what
stratagem Ahriman became the eldest and seized
(though not for ever) the dominant role from
Hurmuz; then, explaining the doctrine of Zoroaster,
he mentions again the dualism of Ahriman and
Yazdaa (no longer Hurmuz). The Tabsira (several
passages of which derive from the Baydn al-adydn)
contains (chap, ii) an account of the opinions of the
Magians (madjus): here Hurmuzd is referred to as
Yazdan; "the world has two creators: Yazdan, and
Ahriman who is Satan (shaytdn); it is said that when
the Almighty created the world, he had a disturbing
thought and exclaimed: 'Let me have no adversary
to become my enemy!* and the product of this
thought was the devil. It has also been said that, the
Almighty being alone, he was afflicted by sadness
and there occurred to him an evil suspicion, the
product of which was Ahriman"; this work next
gives an account of various beliefs concerning the
origin and the activities of the two principles, and
the creation and the age of the universe. In tne
Dabistdn is found verbatim the passage quoted on
the creation of Ahriman (tr., i, 356-7) whereas on
other pages (269 and 338) Yazdan appears under the
name of Urmuzd. It should be added that Zartusht
Bahrain, author of the Zaratusht-ndma (a life of
Zoroaster in 1580 verses, written in 677/1278),
mentions only Yazdan (e.g., in verse 535), Lord
(khoddvand) of the universe (ed. Rosenberg, Tehran
1959).
The name Hurmuz was borne by five rulers of the
Sasanid dynasty. Hurmuz I, who reigned for only a
year (272-3 A.D.), had been governor of Khurasan
and distinguished himself in the war against the
Romans; he gave his protection to Mani as his
father Shapur had done. Hurmuz II (302-9) is said
to have persecuted the Manicheans, according to
traditions preserved in some Coptic texts (Christensen,
195, n. 7); nevertheless he left behind him the
reputation of having been a gentle and just ruler; he
was killed by the Arabs after having defeated them;
he had two sons, Shapur II and a prince Hurmuz
who, after being a prisoner for thirteen months,
escaped and made his way to Constantinople, where

he accompanied the emperor Julian in his Persian
campaign. Hurmuz III, during his brief reign, was
forced to fight against his youngest brother who had
obtained the support of the Hephtalites [see HAYATILA] ; he was defeated and killed. Hurmuz IV (579-90)
is represented by the Byzantine historians as a proud
man of mediocre intelligence; according to alJabari on the other hand, his justice surpassed that
of his father, Khusraw Anushirwan, he being compassionate towards the common people but severe
towards the nobles, which earned him the enmity
of the latter and of a section of the Zoroastrian
clergy; the hostilities continued, with the Byzantines
gaining the advantage; Hurmuz having dismissed
his best general Vahram Cubin following a defeat,
the latter led a revolt which became general; as a
result Hurmuz was deposed and executed; this
revolt and the love story of this king and Shir in
form part of the subject of several great Persian
poems. Hurmuz V, having striven to gain power,
was executed on the orders of the last of the Sasanids
(632 A.D.). The name of Hurmuz was borne by
other persons who appear in the indices of alTabarl, Ya^ut and other writers; the most important
was Hurmuzan [q.v.'].
Bibliography: On Ahura Mazda, Gr. Ir. Ph.,
iii 632-3 (with bibl.); M. Moin, Mazdayasna wa
ta^thir-i an dar adabiydt-i farsi, Tehran 1326/1948;
Abu 'l-Macali, Baydn al-adydn, in Schefer,
Chrestomathie persane, i, Paris 1883; new ed.
Abbas Eghbal, Tehran 1312/1934; Fr. tr. by
H. Masse, in RHR, 1926; Shahrastani, s.v.;
Murtacla, Tabsirat al-cawdmm, lith. Tehran I3O4/
1886-7 and new ed. by Abbas Eghbal, Tehran;
Dabistdn al-madhdhib [q.v.]; J. de Menasce,
Reflexions sur Zurvdn, (in A locust's leg, Studies in
honour of S. H. Taqizadeh, 182). On the Sasanids:
Gr. Ir. Ph., s.v. Hurmuz; Noldeke-Tabari, Geschichte der Perser und Araber, s.v. Hormizd;
A. Chris tensen, Ulran sous les Sassanides, s.vv.
Hormizd, Hormizdan.
(CL. HUART-[H. MASSt])

HURMUZ (HORMUZ, ORMUS). The original town,
or Old Hormuz, as it has been called to distinguish
it from its island offshoot, was situated on the mainland of Persia on the east side of the entrance to the
Persian Gulf, at the head of a creek which has now
largely silted up; the existing town of Minab (27°O9/
N., 57°O5/ E.) stands on its site. Nearchus and his
fleet, when on their way from the estuary of the
Indus to the head of the Persian Gulf, anchored at
the mouth of the Anamis river (now the Minab
creek), in the district of Harmozeia (Hormuz) (see
William Vincent, The voyage of Nearchus and the
Periplus of the Erythrean Sea, London 1809, 52, and
idem, The commerce and navigation of the Ancients in
the Indian Ocean, London 1807, i, 328-30). Ptolemy
mentions the town as Harmuza, but gives its position
incorrectly. It is possible that it may have been identical with Ammianus Marcellinus's Hermupolis
(XXIII, 6, 49). Ardashir I, the founder of the Sasanian dynasty, has been credited with the foundation of the town, but it was probably in existence
long before his time.
In the 4th/ioth century, (Old) Hormuz was already the seaport for the provinces of Kirman,
Sistan and Khurasan (see Yakut, iv, 968; Iludud al*dlam, 124; Le Strange, 318). Marco Polo, who
visited Hormuz in 1272 and again in 1293, after expatiating on the flourishing and widespread trade of
the town, stated that it was a sickly place and that
the heat of the sun in summer there was tremendousr
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(see The Book of Ser Marco Polo, ed. by Sir Henry
Yule and revised by Henri Cordier, London 1905, i,
107). A few years after Marco Polo's second visit,
repeated raids by marauding tribes became so serious
that Kutb al-DIn Tahamtan the King of Hormuz, in
700/1300, abandoned the site and moved all the inhabitants and their possessions to the small island of
Diarun, 60 km to the west and 6 km south of the
nearest point on the mainland. A good harbour was
constructed at the sheltered northern end of the island, and before long an exceedingly flourishing
town came into being. This town was called New
Hormuz, but by degrees the epithet 'new* was
dropped and the island and its town were thenceforward known as Hormuz. The name Diarun was
transferred to the small town and port of Sum or
Shahru on the mainland 17 km to the north-west,
where goods in transit to or from Hormuz were
transhipped; this name became corrupted to Gamru
and was further corrupted by Europeans into Gambrun, Gombrun and Gombroon. In 720/1320 King
Kutb al-DIn captured the island of Kays, which had
up till then enjoyed great commercial prosperity,
and also subdued Bahrayn. Later in the reign of
Kutb al-DIn the intrepid Moorish traveller Ibn
Battuta visited Hormuz, which he described as a
large and fine city, with busy markets, as it was the
port from which the wares from India and Sind were
despatched to the clraks, Fars and Khurasan (see
Ibn Battuta, ii, 230 ff. = Eng. tr., H.A.R. Gibb, ii,
400 f.: see also the account by Ibn Battuta's contemporary, Friar Odoric of Pordonone, in Cathay and
the way thither, by Sir H. Yule, revised by Henri
Cordier, London 1913, 112).
For the next three centuries Hormuz was extremely prosperous, despite its lack of fresh water and
vegetation and the extreme heat in summer. The
Russian traveller Afanasii Nikitin, who visited Hormuz in 1472, stated that it was a vast emporium where
there were peoples and goods of every description
from all parts of the world; however, he qualified his
praise by complaining of the high duties there
(Khogenie za tri Morya, Moscow 1958, 21). The
Venetian J. Barbaro, who also visited Hormuz some
years later, likewise praised it as a commercial centre
(Travels of Josafa Barbaro, tr. William Thomas,
London 1873, 79).
In 1507 a Portuguese fleet under the great Albuquerque appeared off the island. Realizing its great
strategic importance owing to its situation at the
entrance to the Persian Gulf, Albuquerque seized the
island, but a mutiny of his men forced him to withdraw. Seven years later, however, Albuquerque
returned, and this time the Portuguese occupation
of the island was permanent. Occupied as he was with
his great struggle with the Ottoman Turks, Shah
Ismacil I could do nothing except protest at this
violation of his territory. Under Portuguese rule,
Hormuz continued to prosper, but the fact that the
island was in foreign hands was always deeply
resented by Persia. The kings of Hormuz, who had
hitherto been vassals of the Persian monarch, became
subordinate to Portugal. The Venetian jeweller
Gasparo Balbi, who was in Hormuz in 1580, described
it as: una citta non molto grande, ma popolosa,
posta in un' isola di trenta miglia di grandezza, ma
e la piu sterile di quante mai io n'habbia viste; percio
che in esse non si trova altro che sale e le legne e le
altre cose al vito necessarie vi vengono portate dalla
costa di Persia, ch'e distante da questa citta da 6
miglia; evise ne conducono in tanta quantita, que la
citta ne resta copiosamente fornita (see Balbo's
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Discrittione di Ormus, in II Nuovo Ramusio iv: Viaggi
di C. Federici e G. Balbi atte Indie Orientale, ed. O.
Pinto, Rome 1962, 118). The Englishman, Ralph
Fitch, who was in Hormuz three years later, described
it as 'the dryest island in the world, for there is
nothing growing in it but salt* (Purchas his Pilgrimes,
London 1625, Part II, 1731).
After Shah cAbbas I had consolidated his power, it
became obvious that to so nationalistic a monarch
the continued presence of the Portuguese in Hormuz
would soon precipitate a crisis. Already, by 1602,
Allahwerdi Mian, the Governor-General of Fars,
had wrested Bahrayn from the feeble hands of the
King of Hormuz, who, like his predecessors since
1514, was merely a vassal of Spain and Portugal. In
1614 the Persian forces occupied Gamru (Gombroon),
the last foothold of the Portuguese on the mainland,
thereby depriving the garrison and inhabitants of
Hormuz of one of their sources of supply of water.
Eight years later, Shah cAbbas, by putting strong
pressure on the English East India Company, forced
it to allow a number of its ships to co-operate with
the Persian land forces in an assault on Hormuz.
Despite strong resistance by the Portuguese, the
Persians, with the assistance of the English vessels,
forced the garrison to surrender and to evacuate the
island. Hormuz was soon deserted and many of its
buildings were demolished in order to provide material
for the erection of new buildings in Gamru, which
was renamed Bandar c Abbas in honour of the Shah.
The part played by the English East India Company
on this occasion not unnaturally aroused the anger of
the Portuguese. The late Sir Arnold Wilson, in his
book The Persian Gulf (Oxford 1928, 149), stated
that it was difficult to discover what the East India
Company gained from this action. It seems clear,
however, that if the Portuguese had been allowed to
remain in Hormuz, the East India Company would
never have been able to compete with the flourishing
Portuguese entrep6t at Hormuz, while its establishments on the coast and also its vessels would have
been always in jeopardy from their ships based on
that island.
At the present time the population of Hormuz is
small and fluctuating. In the cooler months, the
numbers increase when the salt and iron oxide
deposits are worked, but in the summer many migrate
to the mainland, especially to Mina. The only
relatively stable elements of the population are the
fishermen.
Bibliography: Further to references in the text:
W. Tomaschek in SBAk. Wien, cxxi (1890);
Kiessling in Pauly-Wissowa, vii/2, 2390-95: G. B.
Kempthorne, Notes on a survey along the eastern
shores of the Persian Gulf, in Journal of the Royal
Geographical Society, v (1835); E. Mockler, On the
identification of places on the Makran Coast mentioning Arrian, Ptolemy and Marcian, in JRAS,
new series ix (1879), I41'6; Duarte Barbosa, The
Fair City of Ormus, in The Book of Duarte Barbosa,
London 1918, 90-105; Comentarios do Grande
Capitdo Rui Freire de Andrade (with an introduction by Jose Gervasio Leite), Lisbon 1940, 138-251
(with a plan of Hormuz dating from 1645 facing
p. 32); C. R. Boxer, Commentaries of Ruy Freyre de
Andrade, London 1930, pp. xx-i and 116-70: Iskandar Beg, Ta>rikh-i cAlam-drd-yi cAbbdsi, Tehran
I
955, 48, 59, 136, 142, 166-7, 178, 188; Luciano
Cordeiro, Come se perdue Ormuz, Lisbon 1890; F. C.
Scillinger, Persianische und Ostindianische Reisen,
Nuremberg 1716, 279; J. Chardin, Voyages, Paris
1811, iv, 113, ix, 245-7; C. de Bruyn, Travels into
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Muscovy, Persia and part of the East-Indies,
London 1737, ii, 74; G. N. Curzon, Persia and the
Persian question, London 1892, ii, 413-20; Bronnen
tot de Geschiedenis der Oostindische Compagnie in
Perzie, ed. H. Dunlop, 's-Gravenhage 1930; R.
Stiibe, Zur Geschichte des Hafens von Hormuz, in
Xenia Nicolaitana, Festschrift zur Feier des 400
Jdhr. Bestehens der Nikolaischule in Leipzig,
Leipzig 1912, 177-96; Sir T. Holdich, The Indian
Borderland, 1880-1900, London 1901, 209-11;
c
Abbas Faroughi, Histoire du Royaume de Hormuz
depuis son Origine jusqu'a son incorporation dans
VEmpire persan des Sefevis en 1022, Brussels 1949;
A. Costa and L. Lockhart, Persia, London 1957,
39 and plates 81 and 82; Razmara and Nawtash,
Farhang-i Dj_ughrdfiyd-yi Iran, Tehran 1951, viii,
461; C. R. Boxer, Anglo-Portuguese rivalry in the
Persian Gulf, 1615-1635, in E. Prestage (ed.),
Chapters in Anglo-Portuguese relations, Watford
1935, 46-129.
See also BANDAR CABBAS.
(L. LOCKHART)
HURMUZ, BA, a South Arabian mashdyikhfamily, to which belongs the IJacJrami $ufi cAbd
al-Raliman b. cUmar Ba Hurmuz al-Shibami alAkhdar (b. in Shibam 840/1436, d. in Haynan
914/1508). He was the spiritual father of the famous
sufl scholar and poet cUmar b. cAbd Allah b. Ahmad
Ba Makhrama (d. 952/1545; see MAKHRAMA, BA) and
is said to have made beautiful women sing and dance
before him. Serjeant (v. infra) has seen a work by
a certain "Ba Hurmuz", other names not given,
entitled al-Durra al-mudPa fi 'l-nisba al-Hurmuziyya.
Bibliography: al-cAydarus(i), al-Nur al-sdfir
c
an akhbdr al-fcarn al-^dshir, Bagdad 1353/1934, 62
ff.; al-Sakkaf, Ta^rlkh al-shu*ard* al-Hadramiyyin,
Cairo 1353/1934, i, 94 f.; R.B. Serjeant, Materials
for South Arabian history, I, in BSOAS. xiii, 302.
(O. LOFGREN)
AL-HURMUZAN (in Persian Hormiz(d)an), Persian top arch and general, defender of Khiizistan from the end of 16/637, or more probably the
beginning of 17/638, to 19/640 or perhaps 21/642,
who was taken prisoner by the Arabs at Tustar and
killed by cUbayd Allah b. cUmar [q.v.] at Medina
(end of 23/November 644); the Persian officer who
fought]at Dhu Kar and whom al-Mascudl, Muriidi, ii,
228, calls al-Hurmuzan was really called Hamarz
[q.v.]. Al-Hurmuzan commanded the right wing of
the Persian army at al-Kadisiyya [q.v.] (Djumada I
16/June 637) and when the tide of the battle turned
against the Persians, he retreated with other generals
to Babil; after putting up a feeble resistance there,
he withdrew to the Ahwaz ( = Khuzistan), having
some possessions at Mihridjankadhak and in the
districts of the Ahwaz. According to al-Baladhuri
(Futuh, 380; cf. al-Dinawari, 136 f.), he also took
part in the battle of Djalula3 (probably in Dhu
'l-Kacda i6/November-December 637), and, from Nahr
Tlra, he harassed the Muslim frontier fortresses of
the Maysan and of the Dast-i Maysan. The Muslims,
having obtained the help of the tribe of the Banu
'l-cAm (a sub-group of the Tamim) then inflicted on
him, between Nahr Tlra and Duluth, a crushing
defeat, as a result of which he withdrew to the east
of the Dudjayl, crossing the river by the bridge of
Suk al-Ahwaz (= the town of al-Ahwaz) and obtained peace by abandoning to the invaders Manadhir,
Nahr Tlra and the part of the territory of Suk alAhwaz which they had already seized. But the peace
did not last. Pressed by the king Yazdadjird, who
was fleeing from Hulwan to Isfahan and thence to
Istakhr, al-Hurmuzan once again took up a threaten-

ing attitude, which, it is said, forced the Muslims
to resume the offensive. After one or two campaigns the course of which is not clear (the most
detailed account is that of the traditionist Sayf b.
c
Umar) al-Hurmuzan entrenched himself in Tustar
(Shushtar) on the upper Dudjayl. The Muslim forces
subjected this town to a long (2 years or 18 months)
and bitter siege. Al-Hurmuzan, after the besiegers
had taken by assault the trenches defended by the
troops of Fars, Djibal and al-Ahwaz, retreated into
the town and, when this was occupied through
treachery, into the fortress. Finally he surrendered
to the caliph and was led to Medina with twelve
other Persians by the Companion Anas b. Malik.
Al-Hurmuzan's arrival in Medina is described with
a number of details which seem to bear a romantic
stamp (and which have provided subjects for the
novels Harmosan and Hormusan by Platen and by
Schwetschke: see A. Muller, Der Islam, i, 244, n. i):
the Persians clad in luxurious gowns of brocade with
gold belts, bracelets, etc., and al-Hurmuzan with
his diadem, astonished the inhabitants of Medina;
the conversation between cUmar and al-Hurmuzan
was a dramatic one; the latter obtained amdn,
thanks to a ruse; he was stripped of his clothing and
his ornaments and the Companion Suraka b. Malik b.
Djucshum, who was as thin as he was, put them on,
on cUmar's orders. Al-Hurmuzan was invited to
embrace Islam but refused, and the caliph, on cAll's
advice, decided to banish the whole group of prisoners
to Syria (or Egypt); during the voyage they were
shipwrecked and the Persians, having been saved,
embraced Islam; cUmar then recalled the prisoners
to Medina. Apart from these stories, the basic facts
of which have evidently been embroidered, the
sources supply other information which there seems
no real reason to doubt: al-Hurmuzan became
c
Umar's adviser on Persian affairs (the pension of
2000 dirhams, which, according to several sources
(Ibn Sacd, al-Baladhuri, Yahya b. Adam, etc.) the
caliph assigned to him as well as to other dihkans,
was perhaps in reward for their services); he was a
person of some consequence at Medina (otherwise
his murder would not have become a state matter);
he embraced Islam (the sources agree on this point,
even though his sincerity is sometimes held in question); often the difference is stressed between alHurmuzan, who had become a Muslim, and Abu
Lu'lu'a (the murderer of cUmar) and Djufayna (also
killed by cUbayd Allah b. cUmar), who remained
Christian; al-Baladhuri, Futuh, 457 f. and Yakya b.
Adam assert that he pronounced the formula professing the faith of Islam when he saw that he was
wounded, but it is possible that by this detail the
traditionists wished to stress his firm adherence to
Islam in the face of death rather than to delay his
conversion to the final moments of his life. The
doubt concerning his conversion rests in fact only
on the phrase which c Uthman is said to have uttered:
"they [those whom cUbayd Allah had killed] were in
our dhimma". But the facts which above all have
made al-Hurmuzan famous in the annals of Islam
are the following: when the Persian slave Abu
Lu'lu'a stabbed the caliph cUmar in the mosque at
Medina and was killed as he attempted to make a way
for himself through the crowd, the suspicion spread
that he had had accomplices. cAbd al-Rahman b.
c
Awf (or cAbd al-Rahman b. Abi Bakr) remembered a
few days earlier having seen Abu Lu'lu'a conferring
with his compatriots al-Hurmuzan and Djufayna (the
latter was a Christian from al-HIra whom Sacd b. Abi
Wakkas had brought to Medina); the three men,
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he said, having got up as he approached, there had
lik, in EGA, i, 140; ICumml, IJasan b. Muhammad
fallen between them a dagger of a special type which
b. Hasan, Kitdb-i ta^rlkh-i Kumm, Persian tr.
resembled that which Abu Lu3lu:>a had used to wound
by Hasan b. CA1I b. Hasan b. cAbd al-Malik Kumml,
the caliph. cUmar's son, cUbayd Allah, had threaed. Sayyid Djalal al-DIn Tihranl, Tehran 13is/
tened to make those guilty pay dearly if his father
1934, 297, 299-303; Yakut, i, 849 *., ii, 583; Ibn
c
died from his wound. The words of Abd al-Rahman
al-Athir, ii, 354, 373, 375, 395, 423-9, 43*, iii, 26,
c
b. Awf confirmed him in the idea that the Persians
58 f.; idem, Usd, iii, 342 f.; Ibn Iladjar, Isdba, iii,
who had been seen in conversation with Abu Lu3lu5a
1274-6, no. 8556; Ibn Abi 1-Hadld, Shark Nahdi
had taken part in the attempt on cUmar's life, and
al-baldgha, Cairo 1329, i, 60 = iii, 126; Dhahabi.
when cUmar finally died (26 Dhu 1-Hididja 23/3
Ta^rikh, ms. Paris, 147 r., 148 V.-I49 r.; Ibn
November 644), he not only killed Abu Lu^u^'s
Kathir, Cairo 1348-55, vii, 148!; Ibn Khaldun,
wife and a young daughter who was a Muslim, but
ii, appendix, 100-3; Weil, Chalifen, i, 84-6, 88, 93,
having made a pretext to call al-Hurmuzan aside,
155; J- Wellhausen, Die Eroberung von Iran, in
he wounded him mortally with his sword, and killed
Skizzen und Vorarbeiten, vi, 95 f.; A. Miiller, Der
Djufayna in the same way. In his great anger he
Islam im M orgen- und Abendland, Berlin 1885cried out that he was going to kill all the foreign
7, i, 243 f; W. Muir, The Caliphate3, Edinburgh
slaves living in Medina (or all the Persians: al-MascudI
1924, 169-72, 197 f.; L. Caetani, Annali dell'Islam,
iv, 353) and also others, alluding to some Muhadfirun
16 A.H., §§42, 45, 52, 96(1), 175, I77J 17 A.H.,
c
(IbnSa d, iii/i,257) or to some of the Muhddlirun
§§90-2, 101-4; 20 A.H., §§ 285,304, 333; 21 A.H.,
and the Ansdr (al-Tabarl, i, 2795). He was held back
§§13, 14, 19-21, 25-7,30; 23 A.H., §§ 108, 109,153,
c
and threatened, but continued to shout thus. Amr
155, 401-5 (obituary notice); B. Spuler, Iran, 7, 9,
c
c
b. al- As took his sword away from him; Sa d b.
ii f., 12 n. 3, 226 n. 2, and index.
Abl Wakkas and cUthman b. cAffan, who had
(L. VECCIA VAGHERI)
hastened to the scene, laid hands on him, and they
mJRR (i) in the legal sense, "free" as opposed to
had to be separated. While awaiting a decision on his "slave" [see CABD]; (2) with social and ethical extenfate, Sacd imprisoned cUbayd Allah in his house,
sions, "generous", "gentlemanly" [see HURRIYYA,
(or it was Suhayb, the Companion who had been i]; (3) in modern usage, used for both "free" and
charged with the leading of the prayer after the "independent" [see HURRIYYA, ii and ISTIKXAL].
attempt on cUmar's life, who put him in prison). As
AL-#URR B. CABD AL-RA^MAN
ALsoon as he was elected caliph, cUthman concerned
2HA&AFI, nephew of Musa b. Nusayr [q.v.} and
himself with the matter and, in spite of the vigorous cousin of his son cAbd al-cAz!z. He was appointed
opposition of several Muhadlirun and Ansdr, decided
governor of al-Andalus by the Arab wall of
to pardon cUbayd Allah and to pay blood money
Kayrawan, Muhammad b. Yazid, in 97/716. He
from his own revenue to the families of the victims. arrived in the Peninsula accompanied by 400
This action, for reasons which are not clear, later noblemen of Ifrlkiya, among whom were the first
became a charge of indictment against cUthman,
men of eminence to enter al-Andalus. One of his
and it is probably the resulting polemic concerning first measures was to transfer the capital of his
his intervention and his decision which gave rise government to Cordova, considering that the position
to the divergent accounts of the sources on who of Seville was now too remote in view of the extension
were the persons competent to solve the question: which the conquest of the country had acquired.
it is related that cUthman handed over the murderer
Being a Kaysi by origin, and so an enemy of the
to the son of al-Hurmuzan, but that the latter reYemenis, he established a form of government full
nounced his right to vengeance and that, because of
of arrogance and intransigeance towards his cothis generous act, he was carried home in triumph religionists and of harshness towards the vanquished
(Usdt etc.); but it is also related (Ibn KatMr) that
Hispano-Romans. Since he embarked upon a policy
al-Hurmuzan had no heirs; it is reported that he had
with regard to the latter which was so different
c
wished to embrace Islam at tne hands of al- Abbas, from that followed by cAbd al-cAzlz b. Nusayr, it
whence the right of the Banu Hashim to have a say would appear that it was the Kayrawani 'ulamd*
in the question of the revenge (al-T?abari-Zotenberg)
who had come with him who began the thankless
or that he had a brother-in-law (sahr) among the
task of redistributing the lands and property conTalibis (al-Istakhri).
fiscated from the vanquished. It would be during his
c
Al-Hurmuzan was nicknamed urfut, but the
term of office, which lasted until Ramadan ioo/
reason for this is not clear, curfut being the name of
March-April 719, that the Spanish Reconquista
a thorny shrub which exudes an evil-smelling resin. began with the proclamation of Pelayo and the
Bibliography : Yahya b. Adam, K. al-Kharddj, episode of the siege of Covadonga, although it is still
Leiden 1896, 42 f.; Ibn Sacd, Tabakdt, iii/i, 211, I impossible, for lack of sure documentation, to fix the
258 f., v, 8-10, 64!; Baladhuri, Futuh, 303, 374, exact date. Al-Hurr was deposed by the caliph cUmar
380 f., 457 f.; Dmawari, al-Akhbdr al-tiwdl, ed. b. cAbd al-cAziz, who appointed as his successor alGuirgass, 136-40, 172, 180; Yackubi, ii, 176, 185, Samh b. Malik and charged him personally with
188, 202; Mubarrad, Kdmil, 118; Tabari, i, althe task of establishing justice, governing mildly, and
Hurmuzan before and during the battle of al- exacting the "Fifth" from the conquered lands.
Kadisiyya: 2249, 2258, 2266, 2345; at Babil: 2420;
Bibliography: Lafuente y Alcantara, Cronoin the Ahwaz: 2421; his defence of this territory:
logia de los gobernadores de Espana, app. to his ed.
of Akhbdr mad[mu*a, 220-42; S. Vila, El nom2533-5, 2537!, 2540-3, 2545, 2550-3; at Tustar:
2552, 2555 f.; at Medina: 2557-60, 2569; he adbramiento de los walies de al-Andalus, in al-Andalus,
c
vises Umar: 2600!, 2642; his murder: 2795-7,
iv (1936), 215-20; F. Gabrieli, II califfato di HiSam:
2800 f.; and index; Tabarl-Zotenberg, iii, 556-8;
studi di storia omayyade, in Mem. de la Soc.
Roy ale dJArcheologie d'Alexandrie, vii/2 (1935),
Mascudi, Murud[, ii, 228, iv, 221, 230, 353, cf. 357,
368; idem, Tanbih, in BGA, viii, 109; Aghdni, iv,
104-19; E. Levi-Provengal, Hist. Esp. Mus., i, 39,
83; see also Simonet, Historia de los Mozdrabes,
125 (only some verses which glorify al-Hurmuzan
I
43-236, passim', I. de las Cajigas, Mozdrabes,
by placing him on the same level as the Kisrds and
79-102.
(A. HUICI MIRANDA)
the Kaysars); Istakhri, K. al-Masdlik wa 'l-mamd-
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AL-mJRR B. YAZlD B. NADJIYA B. KACNAB B.
ATTAB B. AL-HARITH B. €AMR B. HAMMAM ALRIYAH!, AL-YARBUC|, AL-TAMIMI came at the head
of a troop of 1000 horsemen from al-I£adisiyya as a
vanguard of the forces sent by cUbayd Allah b.
Ziyad, the governor of al-clra^ against al-IJusayn b.
c
Ali b. Abi Talib [q.v.]. The latter was advancing at
the time with a group of his kindred and followers in
the direction of al-Kufa. Al-$urr was ordered to
follow closely the group of al-Ilusayn so as to bring
him to cUbayd Allah in al-Kufa; he was however not
told to fight. Accordingly he kept close to the camp
of al-IJusayn and prevented him from turning back
to al-Madina, but agreed that he should proceed in
a direction other than al-Kufa. The relations between
al-Irlurr and al-IJusayn were not at first hostile: he
even prayed behind al-IJusayn; he denied at the
same time having any knowledge of the letters sent
by the people of al-Kufa to al-IJusayn.
Rigidly adhering to a new order received from
c
Ubayd Allah (2 Mubarram 61/2 October 680) he
prevented al-IJusayn and his followers from arriving
at a settled place, compelling them to pitch their
camp in the barren spot of Karbala'.
When cUmar b. Saed b. Abi Wakkas, heading the
forces dispatched by cUbayd Allah b. Ziyad, rejected
the proposals of al-IJusayn and decided to fight him,
al-IJurr decided to join al-1-Eusayn, although knowing
that the latter's situation was desperate. He expressed his regret, went over with a small group of
his followers to al-IIusayn and the latter promised
him God's forgiveness. He fought bravely, killed
2 warriors of the force of cUmar b. Sacd and was
finally killed (10 Muljarram 61/10 October 680).
The tradition about the repentance of al-Hurr, his
audacity in the encounter and his heroic death
became a part of the story of the martyrdom of
al-IJusayn.
Bibliography: Ibn al-Kalbi, Dj[amhara, Ms.
Br. Mus., fol. 7ib; al-Baladhuri, Ansdb al-ashrdf,
Ms., fols. 24ib, 242a-b, 245a-b, 2463, 2513, 994a,
9973; Jabari, index; Mascudi, Murud/t, Cairo 1357,
iii, 10; Abu 'l-Faradf al-Isfahani, Makdtil alTdlibiyyin, ed. Afcmad Sakr, Cairo 1949, iio-m;
al-Dinawari, al-Akhbdr al-fiwdl, ed. cAbd alMunHm cAmir and Diamal al-Din al-Shayyal,
Cairo 1960, 249-52, 256; Ibn Kathir, al-Biddya,
viii, 170, 172-4, 179, 180, 182-3; Ibn Irlazm,
Qiamharat ansdb al-cArab, ed. L£vi-Provengal,
Cairo 1948, 215; Ibn Athir, iv, 38-41, 43, 51, 54-5,
57; Ibn Hadjar, al-Isdba, Cairo 1323, ii, 16 inf.;
al-Shaykh al-Mufid, al-Irshdd, al-Nadfaf 1963,
224-7, 235-7; al-TabarsI, Warn al-ward {ed.
1312 H), 137-8, 143-5; Ibn Shahrashub, Mandfrib
dl Abi Talib, al-Nadfaf-1956, 246, 249; al-MadJlisi,
Bifydr al-anwdr, Tehran 1385 H, xliv, 375-80,
xlv, 13-5; cAbd Allah b. Mufc. al-Shubrawi, alItfydf bi-fyubbi 'l-ashrdf, Cairo 1316, 45-7, 61; Mull.
al-Sabban, Is'df al-rdghibin (on margin of Nur alabsdr), 188; al-Shablandji, Nur al-absdr fi mandkib
dl bayt al-nabl al-mukhtdr} Cairo 1345, 129, 130;
al-Isfar^ini, Nur al-^ayn fi mashhad al-tfusayn,
1280 H, 34-5, 38; Mufrsin al-Amin al-tjusaym alc
Amili, Acydn al-shica, Damascus 1945, xx, 369-86;
W. Muir, The Caliphate (ed. Weir), 1924, 308;
J. Wellhausen, Die religios-politischen Oppositionsparteien, Berlin 1901, 65-6 (Ar. transl. by cAbd alRafcman Badawi, Cairo 1958, 170-2, 175); Ilasan
Ibrahim Uasan, Ta^rikh al-Isldm al-siydsi, Cairo
1935, i, 419.
(M. J. KISTER)
AL-UURR AL-cAMILl, lafrab of the ithnd*ashari shaykh MUHAMMAD B. AL-HASAN B. £AL! B.
C

AL-HUSAYN AL-cAMILl AL-MASHGHARl

(also of

his

brother, the historian A^iniad who died in ii2O/
1708-9 and who succeeded him in Mashhad as
shaykh al-Isldmt before being invited to Isfahan by
shah Sultan Husayn in 1115/1703-4). He was born
on Friday 8 Radfab 1033/26 April 1624 at Mashghar
in the DjaDal cAmil, where he completed his first
studies with his father, his paternal uncle, the
shaykh Muhammad, his maternal grandfather, the
shaykh cAbd al-Salam b. Muhammad, and one
of his father's maternal uncles, the shaykh CA1! b.
Mahmud; at Diabc, in the same Djabal, he was also
the pupil of the shaykh Husayn Zahir and of Zayn
al-Din, a great-grandson of al-Shahid al-thdni [q.v.],
After remaining 40 years in the Djabal, during which
he twice made the pilgrimage to Mecca, Muhammad
visited the shrines of Arab clrak, whence he journeyed
to Iran to settle in Mashhad and to remain there as
the shaykh al-Isldm of the sanctuary of Imam cAli
al-Rida. In the course of another fyadidi, he passed
through Isfahan, where he was favourably received
by Muhammad Bakir Madilisi [q.v.]. The latter
presented him to Shah Sulayman, who also offered
him his patronage although, it appears, he showed
some surprise at first at the simplicity and lack of
savoir-faire of the shaykh. He died at Mashhad,
where he had soon returned, and was buried in the
sanctuary, near the madrasa of MIrza Diacfar.
As a pupil of Zayn al-Din, who himself had been
the pupil of Muhammad Amin Astarabadi (but who
was also the grandson of such a well qualified representative of the usuli school as shaykh Hasan b.
Zayn al-Din, the author of the Ma^dlim al-usul [see
USULIYYUN]), it is not surprising to find him among
the Akhbdriyyun, whose methodology he strove to
justify with arguments considered "more subtle than
a spider's web" (awhan min bayt al-cankabut). His
principal work is indeed a vast collection of fyadith,
the Tafsil wasd^il al-Shica ild afykdm al-sharica (even
his opponents admire the breadth and erudition of
this work although they criticize its faults in juridical
elaboration), which makes him the second of the
"three great Muhammads of recent centuries" (the
first being Muhsin-i Fayd and the third Madjlisi).
The great work, composed over 18 years, was lithographed at Tehran in 1323-4 (3 vols.) and was
"completed" quite recently by MIrza Husayn Nuri
fabarsi, a very polemical disciple of the shaykh
Murtada al-Ansarl and the master of the contemporary ^dlim Aka Buzurg Tihrani, who died at
Nadjaf in 1320, with his Mustadrak al-wasdHl wa
mustanbat al-masd^il (3 vols., lith. Tehran 1311-1321).
The second great work of the shaykh al-Hurr on
faadiths, Qiawdhir al-saniyyafi 'l-ahddith al-kudsiyya,
which also was printed in Tehran, 1302, is regarded
as the first collection of fyadith kudsi. But the second
Muhammad shared with the third (and this separates
them both from the first) that hatred for Sufism
which inspired his Ithndcashariyya fi radd al-sufiyya.
He also worked in the field of Him al-ridj[dl, composing
a biographical khdtima for his Wasd*il, and especially
his very well-known Amal al-dmil fi culamd* Diabal
c
Amil (lith. Tehran 1302) on the scholars of his
native land, with a section devoted to the ruwdt, and a
continuation on the "non-cAmili" scholars from the
time of shaykh TusI down to his own day: Tadhkirat
al-mutabafyfyirin fi *ulamd* al-muta^akhkhirin. The
Amal al-dmil was "completed" by the sayyid
Muhammad b. CA1I b. Ibrahim b. cAli b. Ibrahim b.
C
AH Shabbana al-Bahranl (fellow pupil of the shaykh
Yusuf al-Bahrani at the school of the shaykh Husayn
al-Mahuzi, d. 1180/1766) with a Tatmim Amal al-
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dmil, devoted also to the poets "from the time of alFarazdalt down to our own day" and to the ^ulama?
of Bahrayn; it has been further enriched recently by
the Takmilat Amal al-dmil by the sayyid IJusayn
Sadr al-Din. Among the numerous works of shayhh
al-Hurr (who was quite prepared to collect the
fyadlths of the A hi al-Sunna} there is also a diwdn of
20,000 verses, according to his contemporary, the
sayyid CA1I Khan Madam Shirazl in his Suldfat
al-*asr.
Bibliography: Muhammad Bakir al-Khwansari, Rawdat al-djanndt, Tehran 1306, 544-6
(= 644-6); Mlrza Muhammad Tanukabunl, Kisas
al-'ulamd*, Tehran n.d., 289-93; Aka Buzurg
Tihranl, al-Dhar?a ild tasdnif al-Shica, ii, Nadjaf
1355. n. 129 and iii, Nadjaf 1357, n. 393; idem,
Mu?affa
'l-mafrdl fl musannifl Him al-rididl,
Tehran 1378, cols. 401-2; Muhammad CA1I Tabriz!
Khiyabanl (Mudarris), Rayhdnat al-adab fl
tardd^im al-ma^rufin bi 'l-kunya wa Jl-la$ab, i,
Tehran 1366, 315-6; Mutisin al-Amin al-'Amill,
A'ydn al-shica, xliv, 52-64.
(G. SCARCIA)
IJURRIYYA, "freedom," an abstract formation
derived from hurt "free" corresponding to Hebrew
fror, Aram, frer (frerutd), widely used also in Muslim
languages other than Arabic. Already in pre-Islamic
times, "free" was known not only as a legal term
denoting the opposite of "unfree, slave" (cabd [?.#.])
but also as an ethical term denoting those "noble"
of character and behavior. The legal concept of
"freedom" continued to be used as a matter of course
by Muslim jurists, who were inclined to give preference to the presumption of a free status for individuals in doubtful cases [see CABD] but otherwise
accepted the existence of slavery and the deprivation
of a section of humanity of their freedom without
questioning, at least openly, the moral foundations.
In the ethical sense, the superiority of the frurr,
showing in his gentlemanly behavior, his generosity,
his readiness to suffer for a noble cause, was constantly extolled in poetry and prose. The Greco-Arabic
translation literature introduced the Muslims to
some sayings illustrating Greek thinking on the problem of freedom; at the same time, it helped to
reinforce the equation of "free" and "noble" and
added some confusion of its own through the use of
fyurriyya to translate eleutheriotes "generosity" in
the Aristotelian canqn of virtues. Furthermore, the
writings of philosophers such as al-Farabl and Ibn
Rushd took some limited cognizance of "freedom"
as a political term. In Muslim metaphysical speculation, tyurriyya came to occupy a rather significant
position through Sufism. It appears as one of the
guideposts on the mystic path in the Luma* of alSarradi and in the Risdla of his successor al-Kushayri.
Through the Risdla in particular, it gained a firm
place in Sufi literature. For the mystic, "freedom"
is basically the freedom from everything except God
and the devotion to Him. It is the recognition of the
essential relationship between God the master and
His human slaves who are completely dependent
on Him, "freedom," as Ibn cArabi expresses it,
"being perfect slavery" (al-I^ldm bi-ishdrdt ahl alilhdm, Haydarabad 1362, 8). However, one also
hears about the existence of men who defended the
necessity of "absolute freedom" (O. Pretzl, Die
Streitschrift des Gazdli gegen die Ibdfyfy'a, in SBBayer.
Ak. 1933, text 27 f., trans. 51).
gurriyya, although much discussed, did not
achieve the status of a fundamental political concept
that could have served as a rallying cry for great
causes. Only this much can be stated with assurance.
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Beyond it, any evaluation of the situation prevailing
in mediaeval Islam with regard to "freedom," in the
way in which the term is generally if loosely used
in the contemporary West, depends on the particular
view one holds of "freedom" and the definition one
chooses to give to the concept. Obviously, the actual
situation varied greatly over the vast expanse of
Muslim history, but some basic lines may be said to
define the general picture: The individual Muslim
was expected to consider subordination of his own
freedom to the beliefs, morality, and customs of the
group as the only proper course of behaviour. While
he valued his personal freedom and was proud of it,
he was not supposed to see in it a good to be defended
at all costs against group demands. Politically, the
individual was not expected to exercise any free
choice as to how he wished to be governed. At times,
he did stress his right to be considered and treated
as an equal by the men in power. Under special
circumstances, there was extensive community
participation in the government (as, for instance,
in early Islam or among certain sectarians), or, at
least, a certain degree of wider distribution of the
political power among the population (as, perhaps, in
city states such as Seville). In general, however,
governmental authority admitted of no participation
of the individual as such, who therefore did not
possess any real freedom vis-a-vis it. On the metaphysical level, the question of how much freedom
could be vouchsafed to human beings in view of the
omnipotence of God has occupied the Muslim mind
from the very beginnings of Islam [see IKHTIYAR].
Whatever concessions were made, however, were
not made in the name of any kind of individual freedom, but in order to assure a better regulated
society. Moreover, the widely adopted Ashcarl
solution of the free will dilemma, no less than all
the others, was far too subtle for the masses to understand; at any rate it failed to impress them with the
importance of the element of human freedom it
contained.
Bibliography: F. Rosenthal, The Muslim
concept of freedom, Leiden 1960. For modern Muslim works on freedom which also pay some attention to the historical background, see the bibliography to the following section.
(F. ROSENTHAL)
ii.—MODERN PERIOD
The Ottoman Empire and after. The first
examples of the use of the word freedom in a clearly
defined political sense come from late i8th century
Turkey. The word used is not hurriyya but serbestiyyet (later also serbesti), pseudo-Arabic and pseudoPersian abstracts from serbest, an established Ottoman term connoting the absence of limitations or
restrictions (thus, serbest timdr means a fief in which
all the revenues go to the timariot, as against an
ordinary timdr in which certain revenues are reserved
to the imperial exchequer [see TIMAR]). In its first
known appearance in an official document, the word
serbestiyyet denotes collective rather than personal
freedom—i.e., independence rather than liberty in the
classical liberal sense. This is in the third article of the
treaty of Kudiik Kaynardja [q.v.] (1774), establishing
the short-lived independence of the Crimean Tatars
from both Turkey and Russia. The two states agree
to recognize the Tatars as "free and entirely independent of any foreign power"; the Sultan is regarded
as their religious head, "but without thereby compromising their political and civil liberty as established". The forms of words in the Italian original
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of the treaty for these two phrases are "liberi,
immediati, ed independent! assolutamente da
qualunque straniera Potenza" and "senza pero
mettere in compromesso la stabilita liberta loro
politica e civile"; this is rendered in Turkish as
serbestiyyet we ghayr-i ta^alluk mustakill wud^uhla
edjnebl bir dewlete tdbi* olmamak uzre . . . and *akd
olunan serbestiyyet-i dewlet we memleketlefine khalel
getirmiyerek (Turkish text in Djewdet, Ta*rikhz, i,
358-9; Medimu'a-i mu^aheddt, iii, 254; Italian in
G. F. de Martens, Recueil des traites . . ., iv, Gottingen
1795, 610-2).
The French Revolution gave the word serbestiyyet
a new meaning. Moral! El-Seyyid cAli Efendi, the
Ottoman ambassador in Paris under the Directoire,
uses it several times in his sefdretndme to translate
libert^, chiefly in relation to symbols and ceremonies
(e.g., TOEM, no. 23 (1329 A.H.), 1458, 1460. On the
display of the 'symbols' of freedom by Frenchmen
in Turkey, see Djewdet, Ta'rikh*, vi, 182-3). The
Re*is al-Kuttdb cAtif Efendi, in his memorandum of
1798 on the political situation resulting from the
activities of revolutionary France, shows a clearer
understanding of the new political content of the
term, and of the danger that it represented to the
established order, in the Ottoman Empire as elsewhere. In his introductory account of the Revolution,
he tells how the revolutionaries had enticed the
common people (*awdmm-i nds) to follow them with
promises of equality and freedom (miisdwdt we
serbestiyyet) as a means of obtaining complete
happiness in this world. More specifically, he is
alarmed by the actions of the French in the former
Venetian possessions which they had acquired—the
Ionian islands and four towns on the mainland.
By evoking the forms of the government of the
ancient Greeks and installing a form of liberty
(serbestiyyet), the French had made clear their
hostile intentions (Djewdet, Ta^rikh*, vi, 395, 400;
cf. B. Lewis in /. Wld.Hist., i (1953), 120 ff. (revised
version in G. S. M£traux and F. Croizet, eds., The
new Asia, New York-London 1965, 47 ff.), and
Slavonic Review, xxxiv (1955), 234-5).
Before the end of the year the French had landed
in Egypt, where General Bonaparte, on arrival,
addressed the Egyptians on behalf of the French
Republic, "founded on the basis of freedom and
equality" fald asds al-hurriyya wa'l-taswiya: versions
in Djabarti, Muzhir al-takdis, Cairo n.d., i, 37;
Nikula al-Turk, Mudhakkirdt, ed G. Wiet, Cairo
1950, 8; the text also appears in Djabartl, cAdj_d^ib,
iii, Cairo 1879, 4; Haydar al-Shihabi's Lubndn, etc.).
The word used for freedom is hurriyya, which,
however, was still far from being a commonly
accepted equivalent to the European term in its
political sense. Ruphy's French-Arabic wordlist,
printed in 1802, renders liberte' by fyurriyya, but with
the restriction "oppos6 a 1'esclavage"; in the sense
of "pouvoir d'agir" he prefers sardb (J. F. Ruphy,
Dictionnaire abrege francais-arabe, Paris, An X
[1802], 120). As late as 1841 the Phanariot Handjeri
renders "liberte" civile" and "liberte" politique" by
rukhsat-i sherHyye and rukhsat-i mulkiyye respectively
(Dictionnaire francais-arabe-persan et turc, ii, Moscow
1840-1, 397, with explanations and examples).
Early references to freedom in works of Muslim
authorship are hostile, and equate it with libertinism,
licentiousness, and anarchy. A significant change
can, however, be seen in a passage in the chronicle of
Shanizade ([q.v.] d. 1826) under the year 1230/1815,
discussing the nature of council meetings (keyfiyyet-i
medidlis-i meshweret), which became frequent at this

time. Shanizade is careful to base the holding of
such consultations on Islamic precedent and ancient
Ottoman practice, and to give warning against its
misuse; at the same time he points out that such
consultations are normally held, with beneficial
effects, in "certain well-organized states (duwel-i
muntazama)"—a striking euphemism for the states
of Europe—and attributes to the members attending
the councils a representative quality entirely new to
Islamic political thought. The members of the
councils consist of two groups, servants of the state
and representatives of the subjects (wiikeld-i ra'iyyet);
they discuss and argue freely (ber wedj[h-i serbestiyyet)
and thus arrive at a decision (Shanizade, Ta^rlkh, iv,
Istanbul 1291, 2-3; cf. B. Lewis, in BSOAS, xxix
(1966), 385-6).
In the decades that followed, the notion of political
freedom became more familiar through discussions
of European affairs and translations of European
works (e.g. the Turkish version of Botta's Storia
d'ltalia, Cairo 1249/1834, repr. Istanbul 1293/1876,
which abounds in references to liberal principles
and institutions). It was also discussed and developed
by several Muslim writers, who were influenced more
especially by the rather conservative constitutionalism of the post-Napoleonic era—the idea of the
Rechtsstaat, or state based on the rule of law, in
contrast both to the unbridled absolutism of Napoleon and the licence of the Revolution. One of the
most important of these was the Egyptian Shaykh
Rifaca Rafic al-Tahtawi [q.v.], who lived in Paris
from 1826 to 1831. His account of what he saw and
learnt was first published in Bulak in Arabic in 1834
and in a Turkish version in 1839; it includes a
translation with commentary of the French constitution and a description of parliamentary institutions,
the purpose of which is to secure government under
law and the protection of the subject from tyranny.
What the French call freedom (hurriyya), says
Shaykh Rifaca, is the same as what the Muslims call
justice and equity (al-^adl wa'l-insdf)—that is, the
maintenance of equality before the law, government
according to law, and the abstention of the ruler
from arbitrary and illegal acts against the subject
(Takhlls al-ibrlz fl talkhis Bdrlz, ed. Mahdi cAllam,
Ahmad Badawi and Anwar Luka, Cairo n.d. [1958 ?],
148). Shaykh Rifaca's equation of hurriyya with
the classical Islamic concept pf justice [see CADL,
INSAF and ZULM] helped to relate the new to the old
concepts, and fit his own political writings into the
long line of Muslim exhortations to the sovereign
to rule wisely and justly, with due respect for the
law and due care for the interests and welfare of
the subjects [see RA C IYYA and SIYASA]. What is new
and alien to traditional political ideas is the suggestion
that the subject has a right to be treated justly, and
that some apparatus should be set up to secure that
right. With remarkable percipience, Shaykh Rifaca
sees and explains the different roles of parliament,
the courts and the press in protecting the subjects
from tyranny—or rather, as he points out, in enabling
the subjects to protect themselves. What is far from
clear is the extent to which he felt these ideas and
institutions to be relevant to the needs of his own
country. In his later writings there is little suggestion
of any such relevance; even his commendation of
the Khedive Ismacil for setting up a consultative
assembly in 1866 shows a traditional concern with
the duties of the ruler—justice and consultation—
rather than a liberal concern with the rights of the
ruled. In his al-Murshid al-amln (Cairo 1862, 127 ff.),
he defines freedom under five sub-headings, the last
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two of which are civic (madam) and political (siydsi). right to share in the formation or conduct of governBoth are defined in relation to social, economic and ment—to political freedom, or citizenship, in the
legal rights, without any specific reference to political sense which underlies the development of liberal
rights in the liberal sense. The first three sub-headings political thought in the West.
are natural, social (i.e., freedom of 'conduct*) and
While conservative reformers talked of freedom
religious. Political freedom is the assurance of the under law, and some Muslim monarchs even experistate to the individual of the enjoyment of his mented with councils and assemblies [see DUSTUR,
property and the exercise of his 'natural* freedom MADJLIS, MASHWARA], government was in fact
(i.e., the basic innate power of all living creatures to becoming more and not less arbitrary and oppressive.
eat, drink, move etc., limited by the need to avoid The modernization of government and the abrogation
injury to himself or to others) (see L. Zolondek, of intermediate powers at once strengthened the
Al-Tatydwi and political freedom, in MW, liv (1964), autocracy of the state, and removed or weakened the
traditional limitations on its functioning. More
90-7.)
Shaykh Rifaca's Turkish contemporary Sadik: authoritarian government provoked more radical
c
Rif at Pasha [<jr.#.], though vaguer in his theoretical criticism; the newly created and rapidly expanding
notions of the meaning of freedom, is more specific press [see DJARIDA] provided a medium for its
on its immediate application at home. In an essay expression; ipth century Europe offered a wide
first drafted while he was Ottoman ambassador in range of inspiration and example.
Vienna in 1837—and in close touch with Metternich
The suggestion has been made that some of the
—he discusses the essential differences between Lebanese movements of the periods 1820-1 and 1840
Turkey and Europe, and those respects in which may have been inspired or influenced by French
Turkey might profitably seek to imitate Europe. Revolutionary ideologies of national liberation and
Sadik: Rif cat is deeply impressed by European wealth,
political democracy. The documents on which these
industry and science, in which he sees the best means suggestions rest (Philippe and Farid Khazin, Madiof regenerating Turkey. European progress and mu'at al-mufyarrardt al-siydsiyya
wa'l-mufdwaddt
prosperity, he explains, are the result of certain al-duwaliyya *an Suriyya wa-Lubndn, i, Djuniya
political conditions, of stability and tranquillity, 1910, i ff.) are few and uncertain, and may reflect
which in turn depend on 'the attainment of complete the activities of French agitators more than any
security for the life, property, honour and reputation genuine local movement. A more definite expression
of each nation and people, that is to say, on the of libertarian ideas occurs in an account of the revolt
proper application of the necessary rights of freedom of the Maronites of Kisrawan in 1858-9, led by
(frufyufc-i Idzime-i hurriyyet)'. For Sadilj: Rifcat, as fanyus Shahin [q.v.]*, he is said to have aimed at
for Shaykh Rifaca, freedom is an extension of the "republican government" (fyukuma
dfumhuriyya),
classical Islamic idea of justice—an obligation of the probably meaning some form of representative
c
ruler to act justly and in accordance with the law; government (Antun al- A^ik!, ed. Ytisuf Ibrahim
but it is also one of the "rights of the nation" (fyufyufy-i Yazbak, Thawra wa-fitnafi Lubnan, Damascus 1938,
millet), and the establishment of these rights in 87; English trans. M. H. Kerr, Lebanon in the last
Turkey is a matter of "the most urgent necessity** years of feudalism. . ., Beirut 1959, 53. See further
(text in Sadik Rifcat Pasha, Muntekhabdt-i dfhdr, P. K. Hitti, The impact of the West on Syria and
Istanbul, Awrupanln afywdline d&Hr.. risdle, 4; Lebanon in the nineteenth century, in J.Wld.Hist., ii
cf. ibid., Idare-i hukumetin ba'd-l %awdHd-i esdsiyye(1955), 629-30).
sini muta^ammin . . risale, passim; another version
The intensification of Western influence during
c
in Abd al-Ragman Sheref, Ta^rikh musdftabeleri,
and after the Crimean War on the ODC hand, and the
Istanbul 1340, 125 f.). Similar ideas are expressed growing internal political and economic pressures on
by another Turkish writer, Mustafa Sam!, a former the other, both helped to bring a revival of libertarian
Embassy secretary in Paris, who in an essay thought and activities in the eighteen sixties. In
published in 1840 speaks with admiration of the Turkey, Shinasi [q.v.] stressed the importance of
political and religious liberties of the French. Such freedom of expression in the introductory editorials
ideas find official expression in the first of the great both of Terd/Lumdn-i Afywdl (no. i, 1277/1860) and of
reforming edicts—the ferman of the Rose-chamber
Taswir-i Efkdr (no. i, 15 June [O.S.] 1278/1862).
(Gtilkhane) of 1839, which recognizes and seeks to In Syria, the Christian author Francis Fatfr Allah
establish the rights of the subject to security of
al-Marrash [q.v.] wrote an allegorical dialogue
life, honour and property, and to government under
(Ghdbat al-frafrb, Beirut 1866, repr. Cairo 1298/1880-1),
law. There are two specific references to freedom— which includes a philosophic and political discussion
in the clause guaranteeing that "everyone shall of freedom, and of the conditions that are required
dispose of his property in all freedom (serbestiyyet)", to maintain it. More directly political in content
and in the clause concerning the Councils, in which
was the work of a Muslim author, the famous Khavr
everyone present "shall express his ideas and obser- al-Din Pasha [q.v,], one of the authors of the Tunisian
vations freely (serbestfe) and without hesitation." constitutional enactment of 1861 (Afywdm al-masdlik
(Text in Dustur, first series, i, 4-7; in modern script, fi ma*rifat ahwdl al-mamdlik, Tunis 1284-5/1867-8;
in A. §eref Gdzubiiyuk and S. Kili, Turk anayasa French trans. Rtformes necessaires aux Mats musulmetinleri, Ankara 1957, 3-5; English trans, in
mans, Paris 1868; Turkish version, Istanbul I2g6j
Hurewitz, i, 113-6).
1879). I& this rather conservative programme of
These ideas of freedom are still very cautious and reform, Khayr al-Din examines the sources of
conservative; one would expect no other from
European wealth and power, and finds them in the
Shaykh Rifaca, the loyal servant of the rulers of
political institutions of Europe, which secure justice
c
Egypt, or from Sadik Rif at, the disciple of Metter- and freedom. Identifying the two, he makes some
nich and coadjutor of Reshid Pasha [q.v.]. The cautious and rather obscure recommendations on
subjects were to be treated justly by the government; how to secure them in the Islamic state without
Indeed, they had a right to be treated justly, and violating or departing from Islamic traditions and
laws should be promulgated to secure such treatment. institutions, by reliance on 'consultation* [see
MASHWARA], since the consultation of ministers,
But there is still no idea that the subjects have any
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*ulamd*t and notables is the authentic Islamic equivalent of the European system of representative
and constitutional government. It may be noted that
neither as chief minister in Tunisia in the years
1873-7, nor as Grand Vizier in Turkey in 1878-9, did
he do anything to restore the constitutions which
had been suspended in both countries.
Already in 1856, in an ode addressed to Reshid
Pasha on the occasion of the Reform Edict of that
year, >ShinasI tells the reforming Pasha "You have
made us free (dzdd), who were slaves to oppression
(zulm)" and continues: "Your law is an act of manumission (Htfyname) for men, your law informs the
Sultan of his limits (bildirir fyaddini)."
The radical implications of these words—the
replacement of justice by freedom as the antithesis
of tyranny, and the suggestion of a constitutional
restriction of the sovereign's powers—were developed
and made clear in the late sixties and seventies by
the group of liberal patriots known as the Young
(strictly "new") Ottomans [see YENI COTHMANL!LAR].
The political ideas of the Young Ottomans, though
couched in Islamic terms and related, sometimes
with visible effort, to Islamic traditions, are of
European origin, and express an Ottoman-Islamic
adaptation of the liberal patriotism current in Europe
at that time. Their ideal was the British parliament
at Westminster, their ideology was drawn from the
liberal teachings of the French enlightenment and
revolution, their organization and tactics were
modelled on the patriotic secret societies of Italy
and Poland. In the political writings of the Young
Ottomans the two key words are Watan [q.v.]—
fatherland, and ffurriyyet—freedom. The latter was
the name of the weekly journal which they published
in exile (London, June i868-April 1870; Geneva,
April-June 1870). In this journal, and in other
writings, the Young Ottoman ideologists, above
all Namik Kemal [q.v.]t expounded their interpretation of liberty—the sovereignty of the people, to be
secured by constitutional and representative government (see for example the article from ffurriyyet
published by M. Colombe in French translation in
Orient, no. 13 (1960), 123-33). For Kemal as for
earlier Muslim writers, the primary duty of the state
is still to act justly—but justice means not only care
for the welfare of the subject, but respect for his
political rights. These rights must be safeguarded by
appropriate institutions: "To keep the government
within the limits of justice, there are two basic
devices. The first of them is that the fundamental
rules by which it operates should no longer be
implicit or tacit, but should be published to the
world. . . The second principle is consultation
(meshweret), whereby the legislative power is taken
away from the government" (Namik Kemal, Hukufc-i
tumumiyye, in clbret, no. 18, 1872; repr. in Ebii'lDiya Tewflk, Niimune-i edebiyydt-i C0thmdniyyez,
Istanbul 1306, 357-8, and, in the new Turkish script,
in Mustafa N. Ozon, Namik Kemal ve Ibret gazetesi,
Istanbul 1938, 96-7; English trans, in Lewis, Emergence, 140). Like his predecessors, Namik Kemal
tries to present these imported ideas as natural
developments from traditional Islamic notions; in
this way justice grows into freedom and consultation
into representation. Thus far, Namik Kemal and
his associates had been anticipated by earlier igth
century writers, and even to some extent by rulers,
who had summoned councils and issued edicts [see
DUSTUR, MA^ILIS, MASHWARA]. But the Young
Ottomans, both in thought and actions, went far
beyond their cautious forerunners. For Namik Kemal,

a consultative assembly, even an elected one, is not
enough. The essence of the matter is that this
assembly be the exclusive possessor of the legislative
power, of which the government would thus be
deprived. This doctrine of the separation of powers,
to be expressed in and maintained by a written
constitution, is supported by the even more radical
idea of the sovereignty of the people, which Namik
Kemal identifies with the classical bay'a [q.v.]. "The
sovereignty of the people (fydkimiyyet-i ahdtt), which
means that the powers of the government derive from
the people, and which in the language of the Sharica
is called bay'a... is a right necessarily arising from
the personal independence (istikldl-i dhdti) that
each individual by nature possesses." (Namik Kemal,
IJukuk-i cumumiyye, loc. cit). He was not deceived
by the apparently liberal and constitutional aspects
of the Tanzimat [q.v.]. The reform edict of 1839 was
not, as some had claimed, a fundamental constitutional charter (Shartndme-i esdsi), but a measure of
administrative westernization. "Had the Rescript
not confined the general precepts of law set forth
in its preamble to personal freedom (friirriyyet-i
shakhsiyye] alone, which it interpreted as security of
life, property and honour, but also proclaimed such
other basic principles as freedom of thought (biirriyyet-i efkdr), sovereignty of the people, and the system
of government by consultation [i.e., representative
and responsible government], then only could it have
taken the character of a fundamental charter ..."
('Ibret no. 46, 1872,. cit. Ihsan Sungu, Tanzimat ve
Yeni Osmanhlar, in Tanzimat, i, Istanbul 1940, 845;
English trans, in Lewis, Emergence, 167).
In 1876, with the promulgation of the first Ottoman
constitution, the liberal and parliamentary programme of the Young Ottomans seemed to be on the
point of realization. Article 10 of the constitution
lays down that personal freedom is inviolable, and
subsequent articles deal with freedom of worship,
the press, association, education, etc., as well as with
freedom from arbitrary violations of the rights of the
person, residence and property. In its political
provisions, however, the constitution is less libertarian. It derives not from the sovereignty of the people
but from the will of the sovereign, who retains
important prerogatives and all residual powers; it
gives only perfunctory recognition to the principle
of the separation of powers. Its effective life was in
any case brief. In February 1878 parliament was
dissolved; it did not meet again for thirty years.
Under cAbd al-Harnid freedom was a proscribed
word, and the ideals which it connoted became all
the more precious. For Turkish modernists of that
generation, the fountainhead was the West, which
provided both material examples of the benefits of
freedom, and intellectual guidance on the means of
attaining it. "When you look upon this fascinating
display of human progress", wrote Sacdullah from
the Paris Exhibition of 1878, "do not forget that
all these achievements are the work of freedom. It is
under the protection of freedom that peoples and
nations attain happiness. Without freedom, there
can be no security; without security, no endeavour;
without endeavour, no prosperity; without prosperity
no happiness..." (Sacdullah Pasha, 1878 Paris
Ekspozisyonu, in Ebu'l-Diya Tewfik, Nilmune . . .,
288; English trans, in B. Lewis, Middle East. . .,47).
As an earlier generation had turned to Voltaire,
Rousseau and Montesquieu, so the new generation
read the writings of Haeckel, Biichner, Le Bon
(specially favoured because of his sympathy for
Islam), Spencer, Mill and many others. "If there
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aire today", wrote IJuseyn Rahml in 1908, **men
who can think, can write, and can defend freedom,
they are those whose minds were enlightened by
these sparks [of European culture]. In those dark
and melancholy days, our friends, our guides were
those intellectual treasures of the West. We learned
the love for thinking, the love for freedom, from those
treasures" (Preface to Shipsevdi, Istanbul 1912,
English trans, in Niyazi Berkes, Secularism, 292).
In more practical political terms, freedom meant
constitutional and representative government—the
ending of autocracy, the restoration of the constitution, and the safeguarding of the rights of the
citizen by free elections and parliaments. But freedom
was no longer a purely political matter. For some,
the exponents of materialist and secularist ideas, it
involved an intellectual liberation from what they
saw as the shackles of religious obscurantism. Perhaps
the first to conceive of liberation in social and
economic terms was Prince Sabaji al-Din [q.v.], who
sought to lead Turkey from a collect!vist to an
individualist social order by a policy of federalism
and decentralization and by the encouragement of
private enterprise. In 1902 he founded a society
dedicated to the achievement of these purposes.
Similar ideas inspired the Liberal Entente (Ifurriyyet
we Ptildf [q.v.]), which appeared in 1911 as a rival
to the Union and Progress Party [see ITTIHAD WE
TERAKK!]. An interesting example of the use of the
word in a social and individualist connotation is in
Kasim Amin's [q.v.] famous book Tafyrir al-mar^a,
the liberation—i.e., emancipation—of woman (Cairo
1316/1898 and 1905; Turkish versions: Cairo 1326!
1908, Istanbul 1329/1911, and, in Northern Turkish,
Kazan 1909).
After the revolution of 1908 the establishment,
for a while, of effective freedom of thought and
expression initiated a period of vigorous discussion,
in which the problem of freedom, with others, was
examined, analysed, and discussed from many
points of view; political, social, economic and
religious freedom all find their exponents and defenders. But as the bonds of autocracy and censorship
were wound tighter by the Young Turks, the debate
dwindled into insignificance. In the new Turkey
that emerged under the first and second republics,
the discussion of freedom does not differ significantly
from that of Europe, and need not be considered here.
Ottoman subjects from the Arab lands played a
certain role in the libertarian movement almost from
the beginning. On 24 March 1867, the Egyptian prince
Mustafa Fadil Pasha [q.v.] published in the French
newspaper Libert^ an open letter to the Sultan,
advising him to grant a constitution to the Empire
(reprinted in Orient, no. 5 (1958), 29-38). Besides
endowing them with their first manifesto, the Pasha
also helped the Young Ottoman exiles financially,
and was later succeeded in this by his brother the
Khedive Ismacil, who saw in them a useful instrument
of his political purposes. In Hamidian times, one
of the first libertarian journals published in exile
was started by Salim Faris, a son of Afrmad Faris
al-Shidyak [q.v.]. Published in London in January
1894, it was entitled Hurriyyet—a significant evocation of the earlier Young Ottoman weekly. He was
later induced by agents of the Sultan to cease
publication. Other exiles included the Lebanese
amir Amin Arslan, who published an Arabic journal
called Kashfal-Nifydb in Paris in 1895, and a former
Syrian deputy in the Ottoman parliament of 1876,
JChalll Ghanim [q.v.], who became active in Young
Turk circles. The ideas and arguments of the Young
Encyclopaedia of Islam III
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Ottomans and of the Young Turks found their
echoes also in Arabic publications, which at this
period tend to offer a provincial adaptation of
ideas circulating among the Turkish ruling groups.
Thus, the much discussed appearance of the motto
Ifubb al-wajan min al-imdn—"love of country is
part of the faith"—on the Syrian fortnightly AlDjinan in 1870 follows its regular use in the Young
Ottoman weekly ffurriyyet from 1868 to 1870; the
growth of federalist groups among the Ottoman
Arabs must be related to the federalist movement
among the Turks.
In Egypt, under Khedivial and then British rule,
political thought evolved along different lines, more
directly influenced by Europe, and less directly
affected by events and movements in the Ottoman
Empire—though even here these had their effect.
Many of the leaders of thought were Arabic-speaking
emigres from the Ottoman lands; the occasional
presence and activity in Egypt of such Turkish
personalities as Prince Sabalj al-Din and cAbd Allah
Djewdet [q.v.] cannot have passed unnoticed. Wall
al-Din Yakan [q.v.], of Turkish origin and a participant in Young Turk politics, wrote extensively in
Arabic on political and social problems. A work of
some influence was Djewdet's Turkish translation
of Vittorio Alfieri's Delia tirannide. Entitled simply
Istibddd, it was first printed in Geneva in 1898 and
reprinted in Cairo in 1909. This translation appears
to underlie the famous Arabic adaptation of Alfieri's
book by the Aleppine exile in Egypt, cAbd al-Ragman
al-Kawakibi [q.v.], entitled TabdW al-istibddd, Cairo
n.d. (Sylvia G. Haim, Alfieri and al-Kawakibi, in
OM, xxxiv (1954), 321-34; E. Rossi, Una traduzione
turca dell'opera "Delia Tirannide" di V. Alfieri,
ibid., 335-7).
One of the earliest discussions of freedom—little
noticed at the time—in Egypt, after Shaykh Rifaca
(see above) is that of the Azhari Shaykh IJusayn
al-Marsafi. In his Risalat al-kalim al-thamdn—"Essay
on eight words", published in Cairo in 1298/1881, he
examines and interprets, for the benefit of "the
intelligent young men of these times", eight political
terms "current on the tongues of men" (p. 2). One of
them is hurriyya (pp. 36-7), which the Shaykh
explains in natural and social terms—the difference
between men and beasts, the human habit of social
specialization and association, and hence the need
for social cooperation and the mutual recognition of
rights. The Shaykh recognizes the necessity of freedom in this natural and social sense, but rather
obscurely warns his young readers against untoward
extensions of the concept into the realm of politics.
Despite such warnings, the influence of European
liberal political thought continued to grow, and
found frequent expression in Arabic as well as
Turkish writings. The merits of freedom are variously
presented and defended. For some, a vaguely understood freedom is still the secret talisman of Western
prosperity and power; its adoption is therefore
desirable in order to achieve the same results. For
others, freedom means the overthrow of tyranny,
usually identified with Sultan cAbd al-IIamid, and
the establishment of a constitutional regime in its
place. Perhaps the last and most cogent exposition
of the classical liberal position in Arabic is that of
the Egyptian Ahmad Lutfl al-Sayyid (1872-1963).
A declared disciple of J. S. Mill and other igth
century liberals, Lutfi al-Sayyid gives a central
position to the problem of liberty in his political
thought. Freedom, basically, means the rights of
the individual—his inalienable natural freedom,
38
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defined and safeguarded by civil rights, which in
turn are secured by political and legal arrangements
and institutions. The action and interference of the
State must be kept at the minimum; the freedom of
the individual and of the nation must be secured by
a free press, an independent judiciary, and a constitutional regime guaranteeing the separation of
powers.
Lutfi al-Sayyid is concerned not only with the
freedom of the individual, but also with that of the
nation, which has corporate natural rights distinct
from and additional to the aggregate of the rights of
the individuals composing it. Rejecting pan-Islamism
and disapproving of Arab nationalism, he sees the
nation as Egypt, and argues for her liberation from
both foreign rule and native authoritarianism.
The liberal interpretation of freedom continued
to find exponents, particularly after the Young
Turk revolution of 1908 and again after the military
victory of the democracies ten years later. But in
the meantime a new interpretation of freedom was
gaining ground, resulting from the spread of imperialism and the rise of nationalism. In nationalist usage,
freedom is a synonym for independence—the sovereignty of the nation state, untrammeled by any
superior, alien authority. In the absence of any
such subordination to aliens, a nation is called free,
irrespective of the political, social and economic
conditions prevailing within it. This interpretation
of freedom had less impact among the Turks, whose
independence, though threatened, was never lost,
than among the Arab peoples for whom the main
theme of political life was the ending of alien rule.
During the period of British and French domination,
individual freedom was never much of an issue.
Though often limited and sometimes suspended, it
was on the whole more extensive and better protected
than either before or after. The imperial regimes
conceded freedom but withheld independence; it
was natural that the anti-imperialist struggle should
concentrate on the latter and neglect the former.
In the final revulsion against the West, Western
democracy too was rejected as a fraud and a delusion,
of no value to Muslims. The words liberty (fyurriyya)
and liberation (tafyrir) retained their magic, but were
emptied of that liberal individualist content which
had first attracted Muslim attention in the I9th
century. A few voices still spoke of personal, individual rights, and some writers used a word from
the same root, tafyarrur, to denote psychological
self-liberation, or emancipation (from the shackles
of tradition etc.). But for most users of the word
freedom was a collective, not an individual attribute;
it was first interpreted politically, as independence,
and then, when this by itself proved inadequate,
reinterpreted in quasi-economic terms, as the absence
of private or foreign exploitation.
On nationalism, see $AWMIYYA; on independence,
ISTIKLAL; on socialism, ISHTIRAKIYYA ; on communism, SHUYU C IYYA; on autocracy, ISTIBDAD; on
tyranny ZULM.
Bibliography: (a) T u r k e y : the most comprehensive account in a Western language of the
history of ideas in Turkey is Niyazi Berkes, The
development of secularism in Turkey, Montreal
1964. For a general history of contemporary
thought in Turkey, see Hilmi Ziya tJlken, Turkiyede cagdas dusunce tarihi, Konya 1966. On
particular topics and periods, see §erif Mardin,
The genesis of young Ottoman thought, Princeton
N.J. 1962; idem, The mind of the Turkish
reformer 1700-1900, in The Western Humanities

Review, xiv (1960), 413-36; idem, Libertarian
movements in the Ottoman Empire 1878-1895, in
MEJ, xvi (1962), 169-82; idem, J6n Turklerin
siyasi fikirleri 1895-1908, Ankara 1964 (including
an expanded Turkish version of the preceding
article); E. E. Ramsaur, The Young Turks-, prelude
to the revolution of 1908, Princeton N.J. 1957;
T. Z. Tunaya, Hurriyetin ildni: ikinci Mesrutiyetin
siyasi hayatina baki$lar, Istanbul 1959; idem,
Tiirkiyenin siyasi hayatinda bahhlasma hareketUrif
Istanbul 1960. For briefer discussions of political
thought in the context of events see B. Lewis,
The emergence of modern Turkey, revised ed., London 1968.
(b)Arab lands: the pioneer work on modern
Arab political thought is the much-used and
insufficiently acknowledged anthology of Ra'if
al-Khuri, al-Fikr al-^Arabl al-fradith, Beirut 1943,
a collection of excerpts, with an introduction,
illustrating the influence on Arab thought of the
French Revolution. The subject of freedom is
discussed in a number of works on nationalism
and related topics: H. Z. Nuseibeh, The ideas of
Arab nationalism, Ithaca N.Y., 1956; J. M. Ahmed,
The intellectual origins of Egyptian nationalism,
London 1960; N. Safran, Egypt in search of
political community, Cambridge Mass. 1961; Sylvia
G. Haim, Arab nationalism, Berkeley and Los
Angeles 1962; Ibrahim Abu-Lughod, The Arab
rediscovery of Europe, Princeton N.J., 1963. Arab
liberalism receives special attention in A. Hourani,
Arabic thought in the liberal age 1798-1939, London
1962.
(c) General: L. Gardet, La cite musulmane: vie
sociale et politique, Paris 1954; W. Cant well Smith,
Islam in modern history, Princeton N.J. 1957; W.
Braune, Der islamische Orient zwischen Vergangenheit und Zukunft, Berne-Munich 1960; G. E. von
Grunebaum, Modern Islam: the search for cultural
identity, Berkeley and Los Angeles 1962; B. Lewis,
The Middle East and the West, London-Bloomington Ind. 1964.
(B. LEWIS)
5CRRIYET WE PTILAJF FIRItASI ("Freedom
and Accord Party"), also known as Entente Liberate
("Liberal Union"), Ottoman political party,
formed on 21 November 1911. It succeeded a number
of other liberal-conservative political parties formed
after the 1908 revolution in opposition to the Committee of Union and Progress (CUP) [see ITTIHAD WE
TERAKKI DJEMCIYETI], including the cOthmdnli Afrrdr
Firkasl (1908), the MuHedil &iirriyetperveran
Flrfyasl (1909), the AhaU Flrfyasl (1910), and the
Ifizb-i Djedld (1911). It advocated a policy of
administrative decentralization, opposition to radical
social reform, and a laissez-faire economy as opposed
to state intervention. In the Chamber of Deputies
the Liberal Union rallied all those who had belonged
to the AhaU Ftrfyasl as well as dissidents from
the CUP.
The party was founded during the Turco-Italian
war, when Unionist prestige was low. As in the past,
personalities such as Damad Ferid, Kamil Pasha and
Prince Sabafr al-Din continued to provide leadership
and inspiration. The success of Jahir Khayr al-Din,
the Liberal candidate, in the Istanbul by-election on
11 December 1911 seemed to suggest that the tide
had turned in favour of the Liberals (Yeni Ikddm,
12 Dec. 1911; and the memoirs of Cavit (Diawld
[#.#.]) in Tanin, 30 Oct. 1943). Liberal hopes were
dashed in the 1912 elections, which the Unionists
manipulated ruthlessly, and this led the Liberals to
turn to unconstitutional means to assume power.
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Thus in July 1912 the Khaldskdr Pdbifdn Grubu (the
"Group of Saviour Officers"), a military extension
of the Liberal Union, intervened, brought down
Sacid Pasha's cabinet (17 July), set up an antiUnionist regime (21 July), and had the Chamber
dissolved (5 August).
The Liberals assumed power at an unfavourable
moment. Turkey was at war with Italy and on 16
October the Balkan War broke out. This war proved
disastrous for Turkish arms, and as a result the
government was discredited. On 23 January 1913,
when Kamil Pasha was thought to be ceding Edirne
to the Buigars, the Unionists overthrew the cabinet
in the so-called "Bdb-i 'Alt Wapasi" and set up a
government of their own.
This marked the virtual end of the Liberal Union,
though the party was never officially banned. Some
of its members, however, were either bullied or
bribed into leaving the country, cAli Kemal going to
Vienna, R14a (Riza) Nur to Paris and Kamil to
Cairo. In May-June 1913 the Liberals attempted to
restore Kamil, and in connexion with this abortive
plot Mafcmud Shewket Pasha [q.v,] was assassinated
on ii June. Hereafter the opposition was ruthlessly
crushed; some were hanged, some exiled to Sinob,
while others fled abroad. Colonel Sadlk went first
to Cairo then to Paris, from where the Liberal
organisation under Sharif Pasha continued to plot
against the CUP (see Tunaya, 285-94; and Albert
Fua and Refik-Nevzad, La trahison du gouvernement
Turc, Paris 1914).
A second fftirriyet we Ptildf Ftrfrasi was formed on
22 January 1919, and once again the party was the
last and most comprehensive attempt at rallying
anti-CUP sentiment. In the post-armistice situation,
the party advocated collaboration with Britain and
the other occupying powers and strenuously opposed
the nationalist movement in Anatolia under Mustafa
Kemal. Among the founders were cAli Kemal; cAbd
al-Kadir, a Kurdish senator; Mustafa Sabri; Ritfa
Tewfifc [Bolukbasil; and Meljmed CA1I; all five of
these entered the cabinet of Damad Ferid in March
1919, which has appropriately been described as a
"Freedom and Accord cabinet" (I. M. K. Inal, Son
sadnazamlar, 1940-1953, p. 2039), although Damad
Ferid himself did not take any office in the reconstituted party. A few former liberals such as Rlcja Nur
by 1920 were firmly aligned with the Anatolian
nationalists. In May 1919, upon the Greek occupation of Izmir, Sabri, Ritfa Tewfik, and Mefcrned
c
Ali left the cabinet and the party, forming a dissident
Mu'tedil ("moderate") ffurriyet we Ptildf Flrkasl.
The party was reunited later under the chairmanship
of Colonel Sadlfc. Its influence remained limited to
Istanbul, and the elections of the fall of 1919
amounted to a repudiation of its policy not only in
Anatolia but also in the capital. Its last general
meeting was held in May 1920.
Bibliography: T. Z. Tunaya, Turkiye'de
siyasi partiler, 1859-1952, Istanbul 1952, 315-58,
447-57; Ritfa Nur, ffiirriyet we Ptildf nastt doghdu,
nasil oldii?, Istanbul 1918; Ismail Kemal, The
memoirs of Ismail Kemal beyt ed. Somerville
Story, London 1920; Hasan Amca, Dogmayan
Hiirriyet, Istanbul 1958; Y. H. Bayur, Turk
inkildbi tarihi, ii/i, Istanbul 1943, 233 ff.; A. B.
Kuran, Osmanh imparatorlugunda inkildp hareketleri ve milU mucadele, Istanbul 1959, 522 ff. There
are Unionist memoirs by Mefcmed Djawid (see
text); Halil Mentese, Cumhuriyet, 13 Oct. i946ff.;
Cemal Pasa, Hat^ralar, ed. Behcet Cemal, Istanbul
1959, 20 ff., and an English translation, Djemal
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Pasha, Memories of a Turkish steteman, 1913-1919,
London 1922, 13 if. Newspapers for the period:
Ikddm (Liberal) and Tanin (Unionist) in particular.
See also 'X', Les courants politiques de la Turquit,
in RMM, xxi (19x2), 158-221; B. Lewis, The
emergence of modern Turkey, revised ed., London
1968, 209 ff.; and Feroz Ahmad, The Committee of
Union and Progress in Turkish politics, 1908-1913
(unpublished Ph.D. thesis, London 1966), 193 ff.
(F. AHMAD and D. A. RUSTOW)
#URt?F (C!LM AL-), "the science of letters",
is a branch of d^afr [#.t>.] which was originally concerned with onomatomancy in the strict sense;
but, among some esoteric sects, it became a sort of
magical practice, to such an extent that Ibn Khaldun
(Mufraddima, iii, 137-61, Fr. tr. 188-200, Rosenthal
171-82) gave it the name of simiyd* (oTQjieta), which
is usually reserved for white magic. It is based on the
occult properties of the letters of the alphabet and of
the divine and angelic names which they form.
Three basic elements are involved in onomatomantic
interpretation: arithmomancy or gematria (frisdb aldiummal or, according to Ibn Khaldun, op. cit.t i,
209-13, Fr. tr. 241-5, Rosenthal, 234-8,fyisabal-nim),
the knowledge of the natural properties of the letters
(Him al-khawdss), based on alchemy, and their
astrological conjunctions (frirdndt). In this it is
related to the talismanic art from which Ibn Khaldun
considers it derives.
The twenty-eight letters of the Arabic alphabet are
divided into four categories, each of seven letters,
corresponding to the four basic elements. We give
here the classification favoured in the East, with the
Western variants: fire: *, ht t, m, /, sA/s (west) and
dh-, air: &, wt y, nf sjd (west), t, 41? (west); water: d},
z, kt sfs (west), #, th, and zfgh (west); earth: d, jtt I, c,
f, M> 2&M (west). It can readily be seen that it is a
matter of dividing the Arabic abd^ad [q.v.] into seven
groups of four letters as follows: ^bdj^d, hwzfy, fykl,
mns* (west mnsc), fsfrr (west fdfrr), shtthkh (west
stthkh), dhdzgh (west dhzghsh); the first letters of
each of the seven groups are the fire letters, the
second the air letters, the third the water letters and
the fourth the earth letters. It is in short a kind of
taksir, "transposition", a procedure which performs
a basic function in all forms of d&afr. There should
also be mentioned the harmonious division of the
so-called "lunar" and "solar" letters.
The numerical value of the letters is established as
follows: from alif to f, the units (i to 9); from y to s,
the tens (10 to 90); from £ to z, the hundreds (100 to
900); and gh is the equivalent of 1,000. In the
Maghrib, given the divergencies in the order of the
letters, s equals 300, 4 90, ? 800, s 60, gh goo and
sh 1,000; the four-letter group *y$sh summarizes this
system (see, for the Eastern system, R. Ikhwdn alSafd*, Beirut 1957, i, 5if.; P. Kraus, Jdbir Ibn
ffayydn, ii, Cairo 1942, 224; for the Western system,
Ibn Khaldun, op. cit., i, 21 iff.; Fr. tr., 242 ff.;
Rosenthal, 236ff.; cf. F. Rosenthal, 173, n. 809).
Starting from the principle of alchemy that, by
analysing the letters which make up a word, it is
possible to establish the qualitative and quantitative
structure of the thing which it describes (cf. Kraus,
loc. cit.)t the literature of jturuf developed in two
opposite directions: the first consists of combining
the letters so as to obtain a whole possessing particular properties, which are supposed to lead to the
required result (divination or magical effect), the
second, with the same aim as the first, consists of
splitting up certain names to which an esoteric
character is attached, often because they are taken
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from a sacred book, in this case the Rur'an, in order
to apply to their consonantal elements a complex
treatment based on numerical, qualitative, quantitative, astrological and theurgical factors.
It is thus that between the letters and their
numerical values there exists a series of relationships
which reverberate from group to group. For example,
the connexion between 6 (2), k (20) and r (200),
which represent the different positions of the
number 2, is reinforced by the groups d (4), m (40),
t (400) and h (8),/ (80), 41? (800), which are multiples
of 2; similarly with the group d£ (3) and its multiples
h (6) and \ (9) (on the properties of the numbers, cf.
R. Ikhwdn al-Safd*, i, 56 ff.).
Arising from their distribution among the four
elements, the "fire" letters, in divination and in
magic, ward off any evils connected with cold, increasing the influence of heat wherever this is desired,
whether in the physical or the astrological plane.
Thus, for example, it is possible during a war to
increase the influence of Mars by theurgic combination of the fire letters.
In the same way, the "water" letters are used to
predict and to ward off all the ills associated with
heat, such as the various kinds of fever, and to
increase the influence of cold wherever this is
required, on the physical or on the astrological plane.
Thanks to them it is possible for example to make
lunar influences prevail. And similarly for the other
letters.
Apart from these conventional elements of
numerical equivalents and co-ordination with the
four elements, the science of letters consists only of
pseudo-mystical experiments which have absolutely
no logical foundation. Al-Buni (d. 622/1225?), the
chief authority on the matter (see especially his
K. Latd^if al-ishdrdt, lith. Cairo 1317), says on this
subject: "It must not be imagined that the secret of
letters can be discovered with the aid of logical
reasoning; it can be reached only through vision and
with the aid of a divine intervention" (cited apud
Ibn Khaldun, op. cit., iii, 140; Fr. tr., 191; Eng. tr.,
174). This is why certain types of exalted mystics
(ghuldt) have sought in it "the unveiling" (alkashf). This was the main reason for the great
expansion of onomatomantic and arithmomantic
techniques in Islam. It was thought that by experiments based on the occult properties of the
huriif the secrets of God could be penetrated and the
divine realities perceived. The 99 Beautiful Names of
God [see AL-ASMA' AL-HUSNA] form the chief material
for this type of speculation; the principles governing
the science of huruf are applied to them and they are
used to arrive at the kashf. Some verses of the
Kur3an and some prayers (awrdd and ahzdb) have
filled a similar role.
The science of huruf leads to three conclusions: the
first is that the perfection of the onomatomancy
proceeds from the meeting of the spirits which
preside over the celestial spheres and the stars; the
second is that the nature of the letters and their
secret properties are communicated to the names
which are formed from them; the third is that, in the
same way, the names reveal the occult properties of
created beings, through the various phases of their
existence, and can thus reveal their mysteries. Hence
they endow perfect souls with the power to act on
nature and to reveal its secrets, in the past, the
present and the future (see Ibn Khaldun op. cit., iii,
137 f.; Fr. tr., i88f.; Eng. tr., 171 f.)Thus, by virtue of its object, the "noble science
of fruruf" occupies a privileged place among the

divinatory techniques of Islam, for it is closely
connected with "spiritualia" (al-rujidniyydt) and
astrology (see IJadidJi Khalifa, iii, 50). Its nobility
arises also from its close connexion with arithmetic,
which the scholars of the ancient world considered
to be the main pillar of knowledge. "To understand
the mystery of numbers is to penetrate that of the
Divine Intelligence, to understand the mystery of
fyuruf is to penetrate that of the Holy Spirit",
says the anonymous author of a treatise on the
properties of letters (Istanbul, MS Belediye, 0.52,
fol. i). According to Ibn Kamal Pasha (d. 94O/
1534) in his Shark al-mVin (Istanbul, Topkapi
Sarayi, MS Ahmet III 1609/3, fol. 46), these sciences
were practised by the greatest spirits of humanity
such as Hermes (= Idris), Plato, Pythagoras,
Thales and Archimedes. There have even been
attributed to Aristotle two works, one on huruf,
entitled K. Kunuz al-mughramm fi asrdr al-fyuruf
wa-'sti*mdlihd fi 'l-umur wa 'l-fydd$at (Istanbul, MS
Haci Besir Aga, 659, fols. 96r-io3r, ta*lik of 1117/1705)
and the other on arithmomancy, called K. al-Ittisd*
yu'raf minhu 'l-ghdlib wa 'l-maghlub (Istanbul, MS
Reisiilkiittab Mustafa Ef. 1164/3, fol. 93V-96v,
naskhi of 850/1446-7). Their origin must be sought in
the 9th and loth makdlas of the pseudo-Aristotelian
work called K. al-Siydsa (ed. cAbd al-Rahman
Badawi, in Fontes Graecae doctrinarum politicarum
Islamicarum, Cairo 1954, i, 65-171).
Bibliography: in addition to the authors
cited above, see the bibl. of the art. DJAFR. There
exists a vast literature, most of it unpublished,
dealing with d[afr, huriif, asmd* husnd and khawass
which cannot be listed in detail in this article. A
list of the manuscripts is found in T. Fahd, La
divination arabe, Strasbourg 1966, at the end of the
chapter on divination by lots. See also I. Goldziher,
Kitdb Ma'dni al-nafs, Buch vom Wesen der Seele,
in Abh. G. W. Gdtt., N.F., ix/i, Berlin 1907, 26-8.
Facts and references on letters and numbers are
found in studies on the talismanic art and on the
"magic square"; see especially: H. A. Winkler,
Siegel und Charaktere in der muhammedanischer
Zauberei, in Studien zur Gesch. u. Kultur d. isl.
Orients, vii, Berlin 1930; W. Ahrens, Studien iiber
die "magischen Quadrate" der Araber, in Isl., vii
(1917), 186-250; idem, Die "magischen Quadrate*'
al-Buni's, in Isl., xii (1922), 157-77; see also IsL,
xiv (1925), 104-10; E. Wiedmann, in IsL, viii
(1918), 94-7; G. Bergstrasser, Zu den magischen
Quadraten (complementary to the art. by Ahrens),
in Isl.t xiii (1923), 227-35; art. WAFK, in El1.
(T. FAHD)
tfURtTF AL-HIDJA3, "letters of the alphabet". Al-hid^a3 is defined in LA, xx, 228, 1. 17,
xv, 353b, 1. 4-5, as takti*- al-lafza bi-hurufihd. This
follows Ibn Sida, who in his Mukhassas (xiii, 3 end)
attributes this definition to the Sahib al-cAyn (alKhalll): "cutting up the word into its fturuf", that
is, "spelling". Contemporary or recent dictionaries
of the Arab world (Mufyit al-Muhtt, al-Bustdn,
Akrab al-mawdrid, al-Mundjid) define it more precisely as taktic al-lafza wa-tacdid huritfihd maca
harakdtihd: "cutting up the word and enumerating
its huruf with their harakdt". As for the verb used
to render the sense of "to spell", one can say:
had[awtu 'l-hurufhadjwan or hid^a>ant or had[diaytuh&
tahd[iyalan or tahad[diaytuhd tahad^djiyan. Therefore,
instead of the expression fyuruf al-hidja*, one may
find huruf al-tahdfiya or huruf al-tahad[dii, though
the first is by far the most commonly used at the
present day. Thus, huruf al-hidid* signifies the letters
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of the alphabet; and "to arrange alphabetically" is
normally expressed as tartib cald huruf al-hid[d*.
The dictionaries already mentioned also record the
expression abruf al-mabanl (Mufyit al-MufyU, radicals
h di w; al-Bustdn, radicals b n y), fauruf al-mabanl
(Afcrab al-Mawdrid, radicals b n y; al-Mundjid,
radicals b n y); but they record barf al-mabnd (Mubit
al-Mufyip and al-Mundiid, under harf) in the sense of
one harf, a letter of the alphabet. See also Diet, of
Techn. Terms, i, 319, line i.
Al-Zadidiadj! devoted four chapters to al-hid^d*
(al-Djumal, 269-77). Throughout he is concerned
with orthography, but he begins the 2nd bdb (271) by
distinguishing two kinds of hid^a? : one li *l-samc
"for hearing", the other li-ra^y al-cayn "for seeing
with the eye". Of the first he says only : huwa
li-ikdmat wazn al-shicr, "it is to establish the metre of
poetry". The Mukhassas (loc. cit.) says nothing of
this. It is probably a question in the verse scansion
(tak$ic al-bayt) of division between huruf mutabarrika
and huruf sdkina in order to identify or verify the
component units (adizd*).
Spelling presupposes recognition of the identity of
the harf and its pronunciation in accordance with
the accompanying Jtaraka; thus fyuruf al-hidid*
includes the designation of the sound of which the
graphic sign is the symbol. In phonetics, Arab
grammarians use harf, pi. buruf, to mean the articulations of the Arabic language, the phonemes; they
recognize 29 principal articulations (asl). The
huruf al hidid*, of course, offer only 28 signs, but it
must be borne in mind that alif serves for two :
the hamza and alif layyina [see HAMZA].
An expression related to Jturuf al-hid^d* is Ipuruf
al-mu'diam. Ibn Djinni (Sirr sind'a, i, 38-45) discussed
its meaning and grammatical construction. Almu'diam is an infinitive, here in grammatical
annexation, of the same form as the nomen patientis
(see Traite, § 94 n) of a fourth-form verb a'diama,
the denominative of *ud£ma "obscurity, lack of clarity"
with a privative meaning : "to make the lack of
clarity disappear". The fyuruf al-mucd[am are the
huruf which are the object of this action. One must
bear in mind the earliest form of Arabic writing,
without diacritical marks, and the obscurity which
shrouded most of the signs. The enlightenment in
question was achieved by the addition of the diacritical points which made clear the value of each
barf in a common ductus. The Jturuf al-mu*dj[am
are thus properly those huruf with diacritical points.
In order to avoid any mistake in writing over the
identification of a barf the ancient writers follow
it with a gloss : mu^d^ama signifies the barf with
point, muhmala the unpointed barf, e.g. ghayn
mu€diama, cayn muhmala. This is the invariable usage
of the Dictionary of Technical Terms (see Bibliography). For further details, see Wright, Ar. Gr.3,
i, 4. In practice, the expression huruf al-mucdj.am has
become a synonym of huruf al-hidid*, to designate
"the letters of the alphabet", but it refers solely to
writing (see M. Bravmann, Materialien, 8).
The fyuruf al-hidja* include all the articulations of
the Arabic alphabet; we should therefore give here
a brief account of the phonetic doctrine of the Arab
grammarians concerning them and of the distinctions
which they draw. The grammarians simply list these
distinctions consecutively; the paragraph titles
below have been added to relate them to European
phonetics.
I. The genesis of the fyuruf. The point of
departure is the sawt al-sadr, the resonance emitted
from the chest. This sawt is an *arad, "an accident",
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that is, something which exists in something else :
the nafas, "the [expiratory] breath", its markab,
"vehicle", as Racji al-Din al-Astarabadhi says
(Sharb al-Shdfiya, iii, 259, line 7). For this combination : sawt al-sadr -f- nafas, the Arab grammarians, in
this genesis of the jturuf, keep the simple name of
sawt; with it they contrast nafas, the simple expiratory breath, treating them as two not only distinct
but totally different realities. This contrast between
sawt and nafas is fundamental.
The barf is the product of a matyac, "cutting", in
this sawt as it rises in the throat, then in the mouth,
wherever the articulatory organs oppose this ma&fa*
to the moving sawt. What properly constitutes the
^arf is its particular sound : d^ars (pi. adjrds), the
result of the application of the articulatory organs to
the place of the makpac; the adjrds differ according
to the different mafrdti*; for each ma$a* there is a
diars, a harf, and one might say a barf sahibThe barf, produced in this sawt as it moves,
naturally makes a madfhura, for the pronunciation
of which the absence of nafas is essential. The articulation of a mahmusa, on the other hand, only
modifies the nafas at the makhradi of the barf; it
is produced with and in the nafas. The question then
arises, how one passes from one to the other? The
Arabs, from the definitions given by Sibawayhi in
the Kitdb (ii, 453, 1. 21-2 and 454, 1. 2-3) onwards,
have seen the answer in the energy of the articulation : in strong articulation (ushbica '1-iHimdd), the
nafas is stopped, held back, there is nothing but
sawt for and in the harf and the harf is madihur; in
weak articulation (udHfa 'l-ictimdd), the way remains
clear for the nafas: dj_ard 'l-nafas macahu [al-barf],
"there is nafas with it", the barf is mahmus,
The consideration of the articulatory force is thus
very important, indeed the central pillar of the
theory, beside the fundamental contrast between
sawt and nafas. But in constructing their system so,
the Arab grammarians introduced the weakest
element : since how could a difference in articulatory
force cause the presence of sawt alone in the one case
and of nafas alone in the other? We have tried
elsewhere (Examen, 204-5) to demonstrate what
phenomena could have led the first Arab theoreticians
to establish such a misleading distinction. However
that may be, it should be noted from what a special
angle they examined articulatory force : as stopping
or allowing free passage to the nafas. Their point of
view is totally different from that of modern phonetics; we cannot therefore look to Arab theory for
arguments against the modern doctrine of voiced
consonants when we try to apply this to the sounds
of Arabic.
In the genesis of the buruf, we must refer to the
particular case of three fyuruf called al-buruf almu'talla (or buruf al-Hlla or al-iHildl), the "sick";
these are alif layyina, wdw harf al-madd, and ya? barf
al-madd. All three are sdkina by nature. Their
makhrad[ has the peculiarity of being muttasi*,
"wide"; the makhradi has such amplitude that the
majitac has no longer any means of existence; it takes
on the dimensions of the makhradi and loses all
efficacy, becoming a word without significance.
The sawt flows in this makhradi continuously and
uninterruptedly : these are the fywuf al-madd or
al-madd wa 'l-istijdla; a soft flow without rough
friction; these are the fywruf al-lin. These tyuvuf
al-muHalla are thus the continuous or soft fywfiif
and their sawt designates a true vocalic element:
the sound a for alif layyina, the sound u for wdw
sdkina, the sound i for ya* sdkina. But what is
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it that is flowing with this sawn It is air (hawd*).
They are thus fi 'l-hawd*, or hawd*iyya as al-Khalil
said several times [see HAw!].
Consideration of the wa#£ac thus introduced a
double division into the jiurtif ; between these three
buruf al-muHalla which lack any action of the ma&a*
and the others, the bumf al-safrifya which have a
normal maltfa*. The first three are sdkina by nature.
What will happen if they become mutafrarrika? Alif
layyina changes its identity and becomes another
harf, the hamza, a jtarfsafrify. The other two, strengthened by the advent of the fyaraka, acquire the similitude of a ^arf safyify and thereby the power to act like
one. Each remains in origin fyarf muctall; they have
simply become like a %arf safyifr. The division of the
fruruf is thus complete. The fraraka is not a fyarf and
has no place here; but its description as a "little
jtarf" permits its integration into the whole system
of the frarf.
II. The makhdridj. or points of articulation. There can be no question of giving here another
full account of all the makhdridi. One is easily accessible in the Cours of J. Cantineau (19-20) or in H.
Fleisch, TraiU (§ 44 b-g). The following notes will
suffice :
Al-Khalil alone established terms by which to
designate the fruruf according to their articuTatory
region. They are to be found in a text of which
al-Azhari is one of the earliest known transmitters
(Le Monde Oriental, xiv (1920), 45, lines 7-12).
al-fralfriyya, literally "the gutturals", are for us
the laryngeals. Among these al-Khalil includes only
*, b, h, Kh, gh, while Sibawayhi includes also hamza
and alif. These, with wdw and yd*, are described by
al-Khalil as d$df (pi. of adiwaf) "because they emerge
from the djawf, the hollow of the chest", without any
articulatory region to which they can be assigned
except this d£awf; thus he sfets them on one side, apart
from the fyuruf with a normal maKhm<$±. This affected
the order of the letters which he adopted in his
Kitdb al-*Ayn, as well as the arrangement of those
lexicographical works whose authors followed the
practice of al-Khalil (see al-Mufrkam wa 'I mufat
al-a*zam of Ibn Sida, ed. Mustafa al-Sakka and
I^usayn Nassar, i, Cairo 1958/1377, Introduction,
16).
The teaching of the whole grammatical tradition
is that kh and gh are among the fyalfyiyya. Modern
phonetics considers them as velar, or, more exactly,
postvelar [see GHAYN].
al-nifiyya, "prepalatals" : d, t, f, whereas Sibawayhi, followed by grammatical tradition, places
the tongue "at the base of the central incisors" [see
DAL].
al-dhawlafyiyya : r, I, n, and al-asaliyya : z, s, s.
The terms indicate articulation with the tip of the
tongue but specify only the form of the tongue :
flat and thinned at the tip for the first group and
pointed for the second (see Traite", § 43d); they make
no mention of the position taken up for articulation.
al-shadjriyya : d, sh, d£; from shadjr, "corner of
the lips", this might be understood as "lateral",
which fits the ancient 4&d [see DAD], but not sh or d[.
The term remains obscure.
It is clear from the foregoing notes that differences
existed on the subject of phonetics between al-Khalil
and Sibawayhi, but, curiously enough, they found
no echo in the Kitdh- There is an obscure point here
in the origins of Arab phonetics.
III. The manner of articulation, (i)
mad^hura—mahmusa. mad[hura, "striking", and
mahmusa, "stifled", express directly the acoustic

impression as received and assessed. In reality there
can be no doubt that they signify the manner of
articulation acknowledged by modern phonetics as
voiced and unvoiced. The theory of the genesis of the
fyuruf as set out above is sufficient of itself to demonstrate that the Arabs ordered them according to the
correlation of their sonority. The definitions of Sibawayhi express the result of the test proposed for
distinguishing a madjhura from a mahmusa, the
former a fyarf having only sawt, the latter being a
fyarf with nafas; they also express the discriminatory
part played by articulatory force. These are the
definitions :
"The madjhura is a fyarf for which the pressure
[of the articulatory organs] on the place [required]
is made fully and which prevents the presence of
[pure] breath with it, until the pressure [applied]/for
it is concluded and the sound [of this jtarf] is/produced".
"The mahmus is a fyarf for which the pressure [of
the articulatory organs] on the place [required for
this fyarf] is made weakly, so that there is [pure]
breath with it."
The fyuruf al-madjhura are: hamza, alif, *ayn,
gh> b> <H> y®** dad, I, n, r, t, d, z, z, dh, b, m, wdw.
The fyurif al-mahmusa are: h, fy, kh, k, sh, s, t,
$> th> /• The Mufassal brings them together in the
mnemonic : satasMiafhuka khasafah.
All the mahmusa correspond with the unvoiced
consonants of modern phonetics; but the presence
among the mad[hura of hamza, t and & is noteworthy.
As regards the first of these, the difficulty has been
dealt with under HAMZA. For f, it was certainly a
voiced consonant in the pronunciation described by
Sibawayhi : an emphatic dal\ one text of his is decisive (ii, 455, 1. 9), where he distinguishes between
£ and d only by the ipbdk "the velarization". For k :
a voiced pronunciation of %df must have existed, at
least in part of the ancient Arab world; if not, it would
be difficult to explain why it should be precisely the
manner in which this phoneme is pronounced which
at the present time has become a distinguishing
mark between nomadic dialects (voiced) and sedentary dialects (unvoiced) (see TraiU, § 46 h). On the
history of the question, see J. Cantineau, Cours, 21-2,
Esquisse, 187 and Fleisch, Traite, § 46, b-c.
(2) mutbaka—munfatiha. Ibn Diinni (Sirr sind^a,
i, 70,1.12), taking up the main point of the explanations given by Sibawayhi (ii, 455, 1. 5-7), describes
al-ifbd^ as an elevation of the back of the tongue
towards the upper palate, the latter acting as a
tabak (lid) over this part of the tongue (cf. Diet, of
Tech. Terms, i, 323, 1. 16-8). This movement, which
presupposes the depression of the front part of the
tongue, is in fact produced towards the soft palate
or velum; itbdlz is well translated as "velarization"
and mutbaka as "velar". Munfatiha, literally "open,
disengaged", designates the huruf without itbdfc :
it may be translated "non-velar".
The fyuruf al-mutbafya are: s, z, \, d. All the other
buruf are munfatifra, but we shall have to distinguish
those among them which are mustacliya (see (3)).
The fyuruf al-mutbafya are often called "the emphatic consonants"; but emphasis can exist in different
forms. In the type of emphatic in the Semitic languages of Ethiopia, there is no velarization, but
glottalization : occlusion of the glottis and audition
of a hamza with the articulation of the emphatic (see
the details in J. Cantineau, Consonantisme, 291).
Ph. Marcais, studying by radioscopy the Articulation
de Vemphase dans un parler maghrebin (in AEIO
Alger, vii (1948), 5-28), discovered another form of
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emphasis : pharyngalization. But discoveries in this
field may well not be completed. We therefore
consider valid the type of emphatic described by the
Arab grammarians (see Traite, § 46 i-k).
(3) mustaHiya—munkhafida, *'raised-lowered*'. The
kuruf al-mustaHiya are the four mujbaka just discussed and k, gh, kh; the other ^wrw/are munkhafida.
The elevation of the back of the tongue for the
mufbaka makes these musta€liya "raised". But for
#* gh> M the elevation of the tongue does not go so
far as to make the palate a fabafy over the tongue,
according to Racji al-DIn al-Astarabadhi (Shark
al-Shdfiya, iii, 262, 1. 8-9). For him, it is therefore
a matter of a diminished velarization or of the
beginning of a velarization. The interest of these
musta*liya lies in the fact that they prevent imdla,
as Slbawayhi already observed (ii, 285, 1. 20). They
retain their interest for the student of modern dialects,
where they are connected with questions of tafkhlm.
See J. Cantineau, Cours, 23-4; TraiU, § 48b.
IV. The degree of aperture: shadlda—rikhwa—
bayniyya.
The buruf al-shadlda are: hamza, £, k, d[, t, t, d, b.
The kuruf al-rikhwa are : h, k> gh, kh, sh, s, $, z,
s,?>th,dh,f.
The jturuf al-bayniyya are : cayn, I, m, n, r,
wdw, yd*, alif.
The Mufassal gives the following mnemonics for
the first class : *a$d.adta fabafraka or *ad[iduka
kafabta; and for the last : lima yaru*und or lam
yar^awnd.
bayniyya means "intermediary"; the term is
recent but convenient; it is used by Mufc. Makki in
his Nihdya, completed in 1305/1887 (quoted in
M. Bravmann, Materialien, 19). The ancient practice
was to use a periphrasis, e.g. Muf. ( § 734) : "those
which are between the shadlda and the rikhwa".
By their division into shadlda and rikhwa, the
Arabs made the same point in fact as modern phonetics does by its own division into occlusive and
constrictive. But the terms themselves do not express
directly the physiological standpoint presupposed by
the terms occlusive and constrictive, but rather
greater or less firmness in articulation : shadlda
"energetic", rikhwa "relaxed".
In the bayniyya the Arabs saw neither a normal
occlusive nor a normal constrictive. There is something to be said for this view (see Cantineau, Cours,
22-3; Traitt, § 47 c-d), except for *ayn, where one
can see nothing to set it on one side. But the peculiarities of the bayniyya do not justify a general
third class. Of the explanations of them given by
the Arabs, the clearest appear to be those given in
Shark al-Shdfiya (iii, 260, 1. 18 f.) repeated in Diet,
of Techn. Terms (i, 322,1. 20 f.).
Other minor divisions of the #wrw/ have been
established by the Arabs. It is sufficient to note here :
thekuruf <d-%al%ala:k, d[, t,d,b; the huruf al-dhald%a:
I, r, n, /, b, m (see J. Cantineau, Cours, 24; TraiU,
§ 48 a and c). See further the Diet, already quoted,
under harf (i, 320-5).
For the numerical values of the ^wrw/see ABI^AD;
for the use of these kuruf in. magic, see HURUF.
Bibliography: The Arab grammarians set
out their phonetics before the idgham in preparation for its exposition: Slbawayhi, Kitdb, ii,
Paris 1889, ch. 565 (Cairo ed., ii, 404-7) is of major
importance; Zamakhshari, Mufassal, 2nd ed. by
J. P. Broch, Christiania 1879, § § 732-4 (Cairo 1323,
393-6); Ibn Yacish Abu 'l-Baka>, Shark al-Mufassal
Ii 'I-Zamakhshari, ed. G. Jahn, Leipzig 1886, ii,
1459-67 (Cairo ed., x, 123-31); Zadidiadji, al-Dju-
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mal, ed. Mufc. Ibn Abi Shanab [Mohammed Ben
Cheneb], Algiers 1927, Paris 1957, 375-8; Ra$I
al-Din al-Astar§badhi, Shark al-Shafiya, Cairo
1358/1939, iii, 233-92; for the text itself of the
Shdfiva of Ibn al-IJadjib, ibid., 250, 254, 257, 258.
Works on phonetics : Ibn Diinni. Sirr sind^at
al-i*rdb, i, Cairo 1373/1954; the madhhal (6-45) and
the first chap. (46-77) are particularly important;
Ibn Sina, Asbab kuduth al-kuruf, 20 pp. octavo,
Cairo 1332; new ed., based on four other MSS,
by P. N. Khanlari, Tehran 1333 (Publications of
the University of Tehran 207). See also, under
karf, Part I, the Dictionary of Technical Terms
(K. Istildkdt al-funun of al-TahanawI), Calcutta
1862. Of the authors of tadjwld it is sufficient to
mention: Dani, K. al-Taysirfi 'l-fcird*dt al-sdb*, ed.
O. Pretzl (Bibiiotheca Islamica, ii, 1930). The
Muzhir of SuyutI records many facts about
phonetics (Bulafc 1282; Cairo [1325]) but being
unvowelled it is difficult to use. The presentation
of the text in the most recent edition, from the
Matba€at clsa al-Babi, is much more satisfactory;
it is referred to as Muzhir*.
Bibliography of European writers: J.
Cantineau, Cours de phonitique arabe, Algiers 1941;
idem, Esquisse d'une phonologic de Varabe classique,
in BSL no. 126, xliii (1946), 93-140; idem, Le
consonantisme du stmitique, in Semitica, iy (1951-2),
79-94; these works were reprinted in the Jean
Cantineau memorial volume: £tudes de linguistique
arabe, Paris 1960. This memorial volume is referred
to here (and elsewhere in my other articles from
HA* onwards) under the abbreviated titles of: Cours,
Esquisse, Consonantisme. The Esquisse (166-78)
covers the phonological oppositions of Arabic
phonemes and the question of incompatibilities
(199-202), two subjects which could not be dealt
with here. The Cours (123-5) contains a bibliography of Arabic and particularly of European
authors for classical Arabic and the dialects, and
this bibliography is taken up and continued in
Notions generates de phonttique et de phonologic in
the same memorial volume (128-30). It is enough
to mention here: M. S. Howell, A grammar of the
Classical Arabic Language, Part IV, Allahabad 1911,
1702-39; A. Schaade, Sibawaihi's Lautlehre, Leiden
1911, 17-23, German tr. of chap. 565 of the
Kitdb; on Sir§fi's commentary on this chapter see
G. Troupeau in Arabica, v (1958), 168-82; M.
Bravmann, Materialien und Untersuchungen zu
den phonetischen Lehren der Araber, Gottingen
1934, 112-31, German translation of the abovementioned treatise by Ibn Sina following the
Cairo ed.; W. H. T. Gairdner, The phonetics of
Arabic, Oxford 1925; H. Fleisch, £tudes de phonttique arabe, in Melanges USJ, xxviii (1949-50),
225-85; idem, La conception phonitique des Arabes
d'apres le Sirr sind'at al-i*rdb d*Ibn Diinni, in
ZDMG, cviii (1958) 74-105, a study which led to
Genese des huruf: Madjhura, Mahmusa (Examen
critique), in Melanges USJ, xxxv (1958), 193-210
(referred to as Examen); idem, Traitt de philologie
arabe, Beirut 1961, 200-44, or §§ 41-50 (referred to
as Traite}. All the important points of classical and
dialectal Arabic phonetics are touched upon by
C. Brockelmann in his Grundriss der vergleichenden
Grammatik der semitischen Sprachen, i, Berlin 1908,
141-282; S. Moscati confines himself to classical
Arabic in II sistema consonantico delle lingue
semitiche, Rome 1954; M. Cohen covers a wide
field, as the title indicates, in his Essai comparatif
sur le vocabulaire et le phonitique du chamito-se'miti-
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que, Paris 1947 (referred to as Essai comparatif).
Finally, a very important text of Sibawayhi,
quoted in the Commentary of Sirafi, on the
difference between madjhura, and mahmusa, is
published in H. Fleisch, Uarabe classique, Esquisse
d'une structure linguistique, Beirut, 1956, 134-36
(referred to as Esquisse). See also LINGUISTICS and
PHONETICS.
(H. FLEISCH)
AL-PUROF AL-MU£ATTACA/AT [see ALKUR^N].
JJURtTFIYYA, unorthodox Muslim sect of
gnostic-cabalistic tendencies founded by Fadl Allah of
Astarabad in Iran at the end of the 8th/i4th century.
Its founder was born at Astarabad in 740/1340,
and, according to some sources, was named cAbd alRahman; he began his career as a Sufi famed particularly for the care he took to avoid eating any
unlawful food, so much so that he was known as
fyalal-khor. He was a sayyid (descendent of CAH) and
the son of a chief justice (fcddi al-kutfat) who died
while he was still an infant. From childhood he
showed a great inclination to mysticism and to
ascetic practices and while still young he possessed
the gift of prophetic dreams and of the interpretation
of dreams. At the age of 18 he performed his first
pilgrimage to Mecca and on his return stayed for
some time in Khwarazm. He then decided to make a
second pilgrimage, but during the long journey he
was persuaded by a dream to make a detour to visit
the tomb of the Imam Rida at Mashhad whence he
went to Mecca and then again to Khwarazm. After
various dreams (in one of which there were revealed
to him the names of four especially holy mystics,
Ibrahim b. Adham, Bayazid Bistami, Sahl Tustari
and Buhlul), he learned in a particularly significant
dream what his mission was to be: a star rose in the
east and a brilliant ray from it penetrated into Facll
Allah's right eye until the whole star was absorbed.
It was revealed to him that "this is a star which
rises only every few centuries". When he awakened,
Facll heard the birds singing and partly understood
their language. He acquired his first disciples by
means of his penetrating interpretations of dreams;
they consisted of a baker, Sayyid Muhammad
Nanva3!, a certain Darwish cAli, a Darwish Bayazid
and others. Facll then went to Khurasan where he
found another disciple, and then to Isfahan where he
settled in the mosque of Tukci. Here there became
his follower the Sufi Mucln al-DIn Shahrastani, who
brought to him other "seekers for God" such as
Mawlana Mucin al-Din, Mawlana Muhammad,
Shaykh clsa, Mawlana cAla> al-Din Radia'i, Nasr
Allah Nafadji, the author of a Khwdb-ndma (book of
dreams), valuable for the biographical information
on Fadl Allah which it contains, and others. The
group increased in number and also many from
other countries were attracted by Fadl Allah's gift of
interpreting dreams and by the simple and upright
life which he and his followers led, supporting
themselves by their own work, mostly manual (Fadl
himself was a maker of hats), and refusing donations
and gifts. In addition to the Kur'an, Fadl Allah had
a thorough knowledge of the Jewish and Christian
sacred books (the Tor ah, the Psalms and the Gospels)
which he quotes frequently in his Djdwiddn-ndma.
Fail's "interpretations of dreams" consisted chiefly
of phenomena of "thought-reading" through dreams:
he often told the dreamer his thoughts even before he
had related his dream. Unlike other mystics of the
period, Fadl Allah does not seem to have made use
of music and dancing. At the age of about 40, while
he was at Tabriz, he had a new experience: there was

revealed to him the hidden meaning of letters and
the significance of Prophecy (nubuwwd). After three
days and nights of ecstasy, he heard voices asking:
"Who is this young man? Who is this moon of the
earth and the sky?" and a voice which replied: "It
is the Lord of Time (sdhib al-zamdn), the Sultan of
all the Prophets: others attain faith by imitation
and learning, whereas he attains it by an inner and
clear revelation (kashf wa ciydn)". From being a
Sufi, Facll Allah now became the founder of a new
religious movement. Returning to Isfahan, he lived
for a time alone in a cave and, shortly afterwards, a
dying dervish announced to him that, following the
period of prophecy, there had now arrived the time
of the revelation of the divine glory (zuhur-i kibriyd*).
The sources give various dates for this manifestation
of the divinity in Fadl Allah ("Grace of God"), the
most likely being 788/1386 or 789/1387. In the same
year Fadl is said to have written his main work, the
Djdwlddn-ndma-yi kabir. Like other "divine manifestations" before and after him, Fadl Allah seems
to have sought to convert to his doctrine the princes
and rulers of his time. According to Ibn Hadjar alc
Askalani (his contemporary, in Inbd"3 al-ghumr f l
abna* al-cumr), he invited Timurlang to embrace his
religion, and it is certain that he dreamed of marrying
the daughter of Toktamlsh, the khan of the Golden
Horde. He spent the last part of his life at Shirwan
(now Baku) where he had taken refuge with the
prince Miran-shah, son of Timurlang, from Timurlang's sentence against him issued at Samarkand
after a meeting with the orthodox jurisconsults of
that city. Miran-shah, however, instead of helping
him, had him arrested. From Shirwan, where, in
prison, he wrote his Wasiyyat-ndma (Testament),
Fadl Allah was taken to the fortress of Alandjak
near NakMiwan, where he was executed in 796/1394.
The place of his execution (maktal) at Alandjak
became for some time the Mecca of his followers, and
Miran-shah became the Antichrist of the new
religion (the Hurufi texts refer to him as Maranshah, "king of the serpents").
The first khalifa of Fadl Allah was his disciple
C
AH al-Acla, author of various Ilurufi books, whose
ambition was to win to Hurufism the Kara-Koyunlu
prince Kara Yusuf, who had defeated Miran-shah.
He was executed in 822/1419 after having spread
Hurufi doctrine in the country of Rum (Anatolia),
where he appears as early as 802/1400, and having
helped to instil Hurufi ideas into the community of
the Bektashiyya [q.v.~\: he did indeed visit the tekke
of Hadjdji Bektash at Kirshehir. His propaganda
reached as far as Edirne, the Ottoman capital at
that time, and to the territory of the Laz and to
Trebizond. In 848/1444 a Hurufi missionary was the
guest at Edirne of the heir to the throne, Meliemmed
(the future conqueror of Constantinople), who
showed an interest in his doctrines; but he was
burnt alive as a heretic. In Anatolia the Hurufi
doctrines survived, along with others, in the strange
fraternity of the Bektashis, and Turkish literature
contains several good Hurufi poets, notably Nesimi
[q.v.] (flayed alive at Aleppo in 807/1404).
In spite of the relatively short period during which
it was an organized movement, the IJurufi sect
suffered from heresies and schisms, the chief of these
being that of the Nuktawiyya founded by an "excommunicated" former follower of Fadl Allah,
Maliniud Pasikhani, from Gilan.
There are three principal works by Fadl Allah, the
Qidwiddn-ndma, in prose, written half in Persian and
half in the Persian dialect of Astarabad (a poetic
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version was produced by CA1I al-Acla in 802/1400),
the Mufyabbat-ndma and the cArsh-ndma (in verse);
they are still only in manuscript. These works are
interesting also from the point of view of dialect.
There exist numerous Hurufi treatises, short tracts
and poems written by various followers of the
founder of the sect, but of particular importance are
the works of his khalifa and recognized interpreter,
C
A1I al-Acla, i.e., the Istiwd-ndma, the Maksjtar-ndma
(in prose) and the four mathnawl poems Basharatndma (written in 803/1401), Tawfyid-ndma, Kursindma (written in 810/1408), and Kiydmat-ndma
(written in 814/1412).
Doctrines : Stress has been laid on the cabalistic
character of Irjurufism, which has in fact taken its
name from this feature (harf, pi. huruf = "letter").
This is certainly its most obvious characteristic but
it would be wrong to consider it the central point of
its doctrine. The most important problems of
Hurufism are its doctrines on prophecy and on man.
The first arose fairly clearly in the following way:
Muhammad may truly be called the "Seal of the
Prophets" because with him prophecy ends and
there begins a new cycle, superior to that of prophecy, that of sainthood (wildya) which in its turn,
with the appearance of Fadl Allah, was superseded
by that of the revelation (?uhur) of the Divine in man.
The world is eternal, since creation/emanation is a
continual process, the divine attributes (including
that of "creator") being identical with the essence of
God, which in itself is inaccessible (kanz-i makhfi,
hidden treasure). The Divine revelation moves in
cycles (according to one text, each of 1360 years) and
in each cycle are repeated events and persons from
the preceding cycles, in a sort of "eternal return"
("the walnuts of this year are different from and yet
the same as those of the harvest last year"), a
completely different conception from the Indian
theory of metempsychosis (to which Sunni-Islam
has always been hostile [see HULUL and TANASUKH]).
The second problem, that of the relationship
between man and God, is solved not, as some would
have it, in a pantheistic sense, but by an exact and
continual theophany of the inaccessible divine
treasure in man (and especially in the Man par
excellence,. Fadl Allah) on whose face is written in
clear letters the actual name of God, Allah, the nose
being the alif, the two lobes of the nose two Idms,
and the eyes having the form of ha3. The traditional
eschatological ideas are, however, rejected by the
IJuriifis and the Kur^anie anthropomorphism is
explained in the sense that God can be represented
only in Man. What other meaning could the following
hadith have: "Soon you will see your Lord as you see
the moon when it is full; you will not be deprived of
the sight of Him" ? Man, naturally, is understood to
be the particularly pure and holy man, in this case
Fadl Allah. Nesimi asserted that "God is none other
than the son of Adam. The thirty-two letters are the
words of the speech of God. Know that all the world
is God himself—Adam is the soul and the sun is the
face".
This leads us to Hurufi cabalism. The fundamental
idea is that God (as we have seen, impossible to
grasp in His essence) reveals Himself in the Word
(Fadl Allah was well acquainted with the beginning
of St. John's Gospel). Now the Word is made up ot
sounds, and sounds are always—in Islamic tradition
—identified with "letters" (huruf). The whole total
of letters (and of their numerical value according to
the abdiad) is thus the total of all the emanating and
creative possibilities of God, and is God Himself made
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manifest. Hence the enormous importance given to
letters and to "interpretative" calculations made
with them, the various methods of which are too
complicated for examples to be given here: it resulted
in their having their own cabalistic tafslr of the
Kur'an; one phrase is changed into another (of the
same numerical value) which indicated its "true"
meaning in the same way that the elements of the
world are transformed ceaselessly in the infinite
cycles of its existence. Every atom moreover, said
Fadl Allah, "is a tongue which speaks". In the same
way are explained the reasons (Ilurufism attaches
great importance to the cakl, "intellect") for the
number of rak'as in each canonical prayer, of the
number of the canonical prayers themselves, of the
limbs and of the human face, etc., in a kind of grand
and Unitarian ontological nominalism.
As has been stated above, the IJurufis had at
first an organization of their own as an autonomous
religion, with their own rites and prayers, described
in an important chapter of the Istiwd-ndma of cAli
al-Acla. The adhdn, for example, included formulae
such as the following: ashhadu anna Id ildha Hid
F->-H (". . . that there is no God but F>H", the
cabalistic formula for Fadl Allah); ashhadu anna
Adam khalifat Allah ("that Adam [= Man] is the
vicar of God"); ashhadu anna Muhammadan rasul
Allah ("that Muhammad is the messenger of God").
The pilgrimage to the place where Fadl Allah was
killed took place in the month of Dhu 'l-Kacda (the
month in which he was killed) and, according to the
same Istiwd-ndma, ". . . after 28 tawdf (circumambulations) around the door of the mafytal, they
(= the Huruf is) name 40 Knowers of God in the
East and in the West of the world, go into the bed
of the river, pick up three times twenty-one pebbles,
i.e., 63: 21 for the Earth, 21 for Water, 21 for the Air,
and throw them into the Fire, which is the origin of
Satan, with their faces turned towards the fortress
of the accursed and foul Maranshah (the king of the
serpents == Miranshah) which is opposite the gate
of the fortress of Alandjak—may it be preserved
from disasters and calamities—and is called "the
fortress of Sandjar"; then they take off the pilgrim's
dress . . .".
When it began however, it was not intended that
Hurufism should be merely a secret or esoteric
religion but that it should become also (a premature
ambition at that time) a visible religious organization,
with autonomous rites; it was hoped that it would
gain some rulers as its adherents. It did not succeed
in this, but its doctrines penetrated into various
quarters, not only into Bektashism but also into
certain aspects of Persian Sufism, from some of
whose doctrines (and from the ever-present undercurrent of Ismacili/gnostic beliefs) they had been in
large part derived.
Bibliography: C. Huart, Textes persans
relatifs a la secte des Houroufis . . . suivis d'une
etude sur la religion des Houroufis par le Dr. Riza
Tevfiq . . . (GMS, ix), Leiden 1909 (a useful collection of texts, but the translation is often doubtful
and the introductory essay follows out of date
historico-religious lines); H. Ritter, Die Anfdnge
der Hurufisekte, in Oriens, vii (1954), 1-54; Sadik
Kiya, Nukfawiyydn yd Pasikhiyydn, Tehran I32O/
1941. In the above selection there will be found
the whole of the basic bibliography on Hurufism.
(A. BAUSANI)
AL-IJUSAM B. PIRAR, ABU 'L-Kn ATTAR, a
Kalbi aristocrat of Damascus, who arrived in Spain
as governor in the year 125/743 to replace the
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successor of Baldi, Thaclaba b. Salaina al-eAmill, j
who had been mortally wounded at Aqua Portora.
H6 managed to keep the uniuly Syrian d^undis away
from Cordova by giving them fiefs in the regions of
Elvira-Granada, Reiyo (Archidona and Malaga),
Jaen, the Algarve (south Portugal), and the district
of Tudmir (Murcia), though it appears that this
conciliatory measure was taken on the advice of
Ardabasto, the son of Witiza and chief of the
Christian dhimmis, who had been given the task of
collecting the kharddi from them. But soon his
Kalbi partisanship overcame his political prudence
and he provoked an implacable war through his
bias against his enemies. The opposing Kays faction
allied themselves with the Lakhm and the Diudham
under the command of Sumayl who from this
moment began to show a considerable activity,
making himself little by little the justification of the
government's policy and even, ten years later,
playing an important r61e in the rise of the HispanoMuslim emirate with cAbd al-Rahman I. His
coalition plan having received the approval of his
allies, he succeeded in gaining the adhesion of ficija
and Mor6n, to whose Djudhaml chief Thawaba b.
Salama he shrewdly offered the command of the
coalition. The revolt broke out in Andalusia, and the
rebels concentrated in the district of Sidona in
Radjab I27/April 745; a little later they encountered
Abu '1-Khattar, who had hastened up with his troops,
on the banks of the Guadalete. Abu '1-Khattar was
defeated and taken prisoner and Thawaba b. Salama,
on his triumphant arrival in Cordova, proclaimed
himself governor of Spain. Abu '1-Khattar did not
long remain in prison; his followers attacked by
night the prison in which he was being kept and
carried him off to Niebla, from where he strove to
re-group his followers, but he failed to get the upper
hand over the coalition which had displaced him.
As for his good relations with the vanquished
Christians, we know only that when Sara, the
granddaughter of Witiza, arrived in Damascus to
complain to the Caliph Hisham b. cAbd al-Malik of
the dispossession of which she had been victim at
the hands of her uncle Ardabasto, Abu '1-Khattar
was ordered to return her hereditary property.
Bibliography: Ibn al-Abbar, tfulla, 46-9; Ibn
al-Khatib, Ifydta, Cairo, ed. M. cAbd Allah clnan,
i, 108-9; E. Levi-Provencal, Hist. Esp. Mus., i,
48-50, 358-9; Dozy, Recherches2, ii, 79-80; Simonet,
Hist, de los Mozdrabes, iii, 197-8.
(A. HUICI MIRANDA)
IJUSAM AL-DlN [see TIMURTASH].
C
HUSAM AL-DlN, ABU 'L-SHAWK [see ANNAZIDS].
HUSAM AL-DlN CELEBI, HASAN B. MUHAMMAD
B. AL-HASAN B. AKHI TURK (d. 683/1284), f a v o u r i t e
disciple and second khalifa of Djalal al-Din
R u m i [q.v.], was born of a family which had come
from Urmiya to settle at Konya (Aflaki, Mandkib
al-^arifin, ii, 759; tr. Huart, ii, 242). Since he became
a murid of Dialal al-Din as a young man and knew
Shams al-Din al-Tabrizi (d. 642/1244), it may be
assumed that he was born in about 623/1226 (cf.
op. cit., ii, 738; tr. ii, 223). His father and grandfathers were prominent akhis of Anatolia. Husam
al-Din lost his father at an early age, but was cared
foi by various notables of the day. When he reached
puberty his beauty captivated all beholders (op. cit.,
ii, 738; tr. ii, 224). At this time he went with all his
servants and young companions to Dialal al-Din,
became his murid, and released all his entourage from
the duty of serving himself. He gave away all his
wealth, down to his household goods, to benefit

Djalal al-Din and his circle. His devoted attachment
and probity impressed Djalal al-Din, who gave him
the superintendence of the wafyf revenues which
accrued to him and of the gifts which he received
from various persons. All these sums were sent to
Husam al-Din, who would distribute them first to
Dialal al-Din's family and then among the members
of his circle according to their degrees (op. cit., ii,
777; tr. ii, 255). He quickly became prominent
among the murids for his piety and his devotion to
Djalal al-Din, whose regard for him was increased by
the fact that he, unlike the others, showed great
respect for Shams al-Din al-Tabrizi and then for
Salalj al-Din Zarkub (op. cit.t ii, 782; tr. ii, 259). It
was evidently at this time or shortly afterwards that
Dialal al-Din made approaches to the officers of the
government to procure Husam al-Din's appointment
as shaykh of the Khankah-i piy§. and the Khankah-i
Lala at Konya (see Mektubdt-i Mevldna Celdleddin,
128-9), approaches which were successful (cf. Aflaki,
i, 558, ii, 754 f., 758; tr. ii, 73, 237 f., 241). Five years
after the death of Shaykh Salalj al-Din (657/1258),
Dialal al-Din appointed IJusam al-Din as khalifa in
his place. It was within these five years that the first
volume of the Mathnawi was written (659/1260-1),
at the prompting of IJusam al-Din who acted as
amanuensis. When this first volume was finished,
Ilusam al-Din's wife died. This loss distressed him,
so that he did not urge Dialal al-Din to proceed with
the Mathnawi (Mathnawi, ii, 247; Aflaki, ii, 742-4;
tr. ii, 228). Two years later he married again and
work on the Mathnawi was resumed. Until Dialal
al-Din's death (672/1273), he acted as his khalifa
and amanuensis, and after that, on Dialal al-Din's
nomination, was his khalifa for the remaining
twelve years of his life (see Sultan Walad, Waladndma, i22f.; Sipahsalar, Risdla, 146f.; Aflaki, ii,
746 f.; tr. ii, 231); men of all classes were attracted
to him by his optimistic outlook, his generosity and
his fine character. He died at Konya in 683/1284,
according to Aflaki (ii, 779; tr. ii, 256) on 22 Shacban/
3 November but according to his tombstone (see
A. Golpmarh, Mevldnd'dan sonra Mevlevilik, 28) on
12 Shacban/25 October. He is buried in the turba of
Dialal al-Din.
IJusam al-Din, who himself composed no works,
owes his fame to the help he brought to the writing
of the Mathnawi. Dialal al-Din acknowledges this in
various books of the Mathnawi, praises him under
various titles and honorifics, and even calls the work
ffusdmi-ndma (see Mathnawi, i, 3, iv, 278!.,, vi,
27i1.3; Sipahsalar, 142 f.; Aflaki, ii, 742-3; tr. ii,
227 f.). Whenever and wherever Dialal al-Din found
an occasion for dictation, Husam al-Din would take
the verses down and read them back to him (Aflaki,
ii, 740, 742; tr. ii, 226, 228). The work, suspended for
two years after the completion of the first book, was
resumed in 672/1263-4 and finished shortly before
Dialal al-Din's death (see A. Golptnarb, Mevldna
Celdleddin, i2of.). The portions taken down at
various times were corrected and explained as
Ilusam al-Din read them back (Aflaki, i, 496-7;
tr. ii, 19), the copy written on the basis of these
corrections and explanations later being rightly
regarded as one of the most reliable texts (loc. cit.);
some manuscripts transcribed from this copy exist
in the libraries of Konya and Istanbul (see Nihad
M. £etin, MatnawVnin Konya Kutuphanelerindeki
eski yazmalan, in $arkiyat Mecmuasi, iv (1961), 96118). IJusam al-Din's second contribution to the
Mawlawi way of life, later to develop into a farika,
was to establish its 'rules' (dddb): thus he made it
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the regular practice that the samd* [q.v.] took place
after the Friday prayer and that the Mathnawi was
read after the I£ur>an had been read (Aflaki, ii, 777;
tr. ii, 255). It was during his headship of the movement also that Djalal al-Din's mausoleum was built,
so that it possessed a focal point and centre, what
might be called a Mawlawl fribla (cf. A. Golpinarh,
Mevldnd'dan sonra Mevlevtlik, 24).
Bibliography: Sultan Walad, Walad-ndma,
ed. Djalal Humayi, Tehran n.d., 120-39; Farldun
b. Afcmad-i Sipahsalar, Risdla, ed. Sacld Nafisi,
Tehran 1325 s., 141-8; Shams al-Din A^mad alAflaki, Mand&b al-'drifin, ed. T. Yazici, Ankara
1959-61, i, 496 f., ii, 738-83; tr. C. Huart, Les saints
des Derviches Tourneurst Paris 1918-22, ii, 19 ff.,
223-60, and index; JQialal al-DIn Rural, Maktubdt,
ed. M. N. Uzluk and Ahmed Remzi, Istanbul 1937,
128 f. and index; Djami, Nafafydt al-uns, Turkish
tr. by Lamici, Istanbul 1289, 532-5; A. Golpmarli,
Mevldnd Celdleddin, Istanbul 1952, 113-22; idem,
Mevldnd'dan sonra Mevlevilik, Istanbul 1953, 21-8.
(TAHSIN YAZICI)
SULTAN JJUSAYN MinzA B. MANSUR B.
BAYKARA was born in Harat in Muharram 842/June
1438. At the age of 14 he entered the service of Abu'lKasim Babur. In 858/1454, when Abu'l-Kasim
Babur made peace with Abu Sacld, IJusayn Mirza
entered the service of the latter, but was imprisoned
by him. After his release through the intervention of
his mother, he returned to Abu'l-Kasim Babur, with
whom he remained till his death (861/1457). He then
joined Mucizz al-Din Sandjar, who held Marw,
Makhan and Djam, and married his daughter; his
eldest son, Badic al^Zaman, was born of this marriage.
A period of struggle with Abu Sacid [q.v.] and his
sons now began. Immediately after the death of Abu
Sacld, IJusayn Mirza went to Harat and ascended
the throne on 10 Ramadan 873/25 March 1469. With
one brief intermission, he remained the undisputed
ruler of Khurasan until his death (911/1506). Husayn
Mirza showed Shici inclinations at the beginning of
his reign, but abandoned these entirely under the
influence of Nawa3i and others. He was a brave
soldier, fighting personally in many battles.
I^usayn Mlrza's long reign in Khurasan is more
important from the cultural than from the political
point of view. Under his rule relatively peaceful
conditions were established in Khurasan and the
province enjoyed a period of prosperity. His capital
of Harat became an important cultural centre. Poets,
men of letters and of learning enjoyed the patronage
of both Husayn Mirza and his close friend the
Turkish poet Nawa3!, the last great classical Persian
poet Djaml, the historian MIrkhwand, the miniature
painter Bihzad [qq.v.] and the calligrapher Sultan
c
Ali Mashhadi being among the most famous personalities of the court. JIusayn Mirza himself composed
poetry in Turkish and Persian, using the makhlas
Husayn!. His Turkish Dlwan contains ghazah composed throughout in one and the same variant of
ramal, namely _ w _ - | - ^
| - w — j — w —, the
most popular metre of the period. In spite of the
high praise given them by Nawa3!, these poems are
of no more than average quality (the fact that
the Safawid Sultan Husayn ordered a translation
of a selection of them into Persian (cf. British
Museum, Or. 3379) is to be attributed rather to the
importance of the person of the poet than to the
intrinsic value of his poetry). He is also the author
of a brief treatise in Turkish, a sort of apologia pro
vita sua, which is interesting for its exposition of
the ideals and conceptions of a mediaeval Muslim
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Turkish monarch. The Mad^dlis al-cushshab, which is
ascribed to him by Sam Mirza, is in fact, as Babur
and Khwandarnir stated, by Kamal al-Din IJusayn
Gazurgahi.
Bibliography: Kb^andamir, flabib al-siyar,
Bombay 1847, iii, 201 ff.; The Bdbar-ndma, ed.
Beveridge, GMS i, Leiden 1905, i63v ff.; Nawa3i,
Madjalis al-nafd^is, Tashkent 1961, 208-56; idem,
Mufydkamat al-lughatayn, ed. Quatremere, Paris
1841, 34 ff.; Dawlatshah, The Tadhkiratu'shShu'ard, ed. E. G. Browne, London and Leiden
1901, 521-41; Sam Mirza, Tufyfa-i Sdmi, ed.
Waldd Dastgirdi, Tehran 13145, 11-2; V. V.
Barthold, Four studies on the history of Central
Asia, translated from the Russian by V. and T.
Minorsky, iii, Leiden 1962, 1-72; Divan-i sultan
Huseyn Mirza Baykara "Huseynt", ed. I. H.
Ertaylan, Istanbul 1946; T. Gandjei', Uno scritto
apologetico di ffusain Mirzd, Sultano del Khordsdn,
in AIUON, v (1954), 157-83. See further TIMURIDS.
(T. GANDJEI)
mJSAYN, who was known until his accession to
the throne as Sultan Husayn Mirza, was the eldest
son of Shah Sulayman, the Safawid monarch
who reigned 1077-1105/1666-94. Husayn, who was
born in 1079/1668, was by nature quiet and studious,
with an inclination in his earlier years to austerity.
Having been brought up in the harem, in accordance
with the pernicious practice inaugurated by Shah
c
Abbas I, Husayn was completely ignorant of state
affairs and, indeed, of the world in general when, at
the age of 26, he succeeded his father on the latter's
death. Husayn soon showed himself to be of weak
character, and the court eunuchs took advantage
of this fact to assume control over the government of
the country, but intense rivalry soon developed
between them and the mud£tahid$ and mullds.
Although at first violently against the drinking of
alcohol, the Shah was, by means of a subterfuge,
induced to become addicted to it (see Krusinski,
The history of the revolution of Persia taken from the
memoirs of Father Krusinski
by Father du
Cerceau, Dublin 1729, 54-6). Moreover, the Shah by
no means neglected the pleasures of the harem; thus
his early tendency to austerity soon became a thing
of the past.
The first few years of the reign were uneventful,
but peace and calm were to prove transitory. Trouble
first arose in Balucistan, but it was soon quelled by
the able and forceful Giorgi XI, the King of Kartli
and Wdli of Georgia; he was known to the Persians
as Gurgin Khan and also as Shah Nawaz Khan. A
more serious revolt then occurred in Kandahar,
under the leadership of the astute Ghalzay chieftain
Mir Ways [see GHALZAY]. For once taking a sensible
course, the Shah sent Gurgm Khan with a strong
force to quell the revolt. Gurgm Khan successfully
carried out his task and sent Mir Ways under strong
guard to Isfahan, with a warning that he was a
dangerous man. Mir Ways, who was a subtle and
able man, however, ingratiated himself with the
simple Shah and intrigued with Gurgin Khan's
numerous enemies at the court, with the result that he
was soon freed and allowed to return to Kandahar.
Soon afterwards Mir Ways, after having Gurgin
Khan murdered, defeated the Georgian garrison.
Although several attempts were subsequently made
to subdue Mir Ways, they all failed and he remained
virtually independent for the rest of his life. After
Mir Ways's death in 1126/1715, his brother and
successor cAbd al-cAz!z (erroneously named cAbd
Allah in certain sources) attempted to make peace
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with the Persian court, but he was soon assassinated
by Mahmud, Mir Ways's ambitious and brutal
elder son.
Encouraged by the success of the Ghalzays, the
Abdall tribe, whose main centre was at Herat, also
revolted and frustrated all attempts by the Persians
to subdue them. Trouble also occurred in the Persian
Gulf, where the Muscat Arabs, under Sultan Ibn
Sayf II, captured the islands of Bahrayn, Kishm and
Larak in 1717. Two years later the turbulent Lezgis
of southern Daghistan ravaged Shirwan and parts of
Georgia. When Wakhtang VI, the Wall of Georgia
and nephew of the late Giorgi XI (Gurgin Khan),
had gathered his forces together and was about to
crush the Lezgis, he received orders from the Shah
to stay his hand. Wakhtang obeyed this order, but
he was so enraged that he vowed never to take
action in defence of Persia again. Late in the same
year Mahmud of Kandahar, with a force of some
11,000 men, invaded Persia and captured Kirman.
He remained in occupation of the town for several
months, but was then forced to withdraw to
Kandahar to quell a revolt there (the story that
Mahmud was forced to withdraw after being heavily
defeated by Lutf CAH Khan, the nephew of Path
C
A1I Khan Dagestan!, the Shah's iHimdd al-dawla,
though given in a number of sources, has no basis
in fact).
In December 1720, Path CAH Khan Daghistam's
enemies at the court procured his arrest on a
trumped-up charge of treason and had him disgraced
and blinded; his nephew Lutf CAH Khan, the commander of the only well organized force in the
country, was also disgraced and thrown into prison.
It was at this juncture that a Turkish envoy named
Diirri Efendi arrived at the Persian court. Rumours
of the impending disintegration of Persia had reached
the Turkish Government and it had sent Diirri
Efendi to ascertain whether or not these rumours
were well-founded. In his report Diirri Efendi
predicted that the Safawid regime was apparently
near its end, as there were no men in Persia who were
capable of governing it (Relation de Dourry Efendy,
Paris 1810, 54-5). Likewise very interested in the
situation in Persia was Peter the Great of Russia.
His envoy Volynsky, who had been in Persia from
1715 to 1717, had brought back disquieting reports
of the situation in that country. In order to glean
further and more recent information, Semeon
Avramov, the Russian Consul at Rasht, went on
Peter's orders to the Persian court, where he arrived
just after the departure of Diirri Efendi. At the same
time Peter the Great sent Captain Baskakov secretly
to Gilan to make a military report on the terrain.
Avramov reported in much the same sense as Diirri
Efendi (see P. G. Butkov, Materials dlya Novoy
Istorii Kavkaza, 1722-1803, St. Petersburg 1869, i, 6).
The dismissal and cruel treatment of Path CAH
Khan Daghistam, who was a Lezgi and a Sunm, so
enraged his compatriots and co-religionists in
Daghistan that they again invaded Shirwan, where
they sacked the town of Shamakhi. Among those to
suffer severe loss on this occasion were a number of
Russian merchants. The rebels then appealed to the
Sultan of Turkey for protection, who accepted them
as his subjects. The news of this outrage at Shamakhi
gave Peter the Great his excuse for invading Persia,
which he did in the following year, advancing as far
as Darband.
Meanwhile, Mahmud, having put down the revolt
in Kandahar, had once again invaded Persia. After
occupying Kirman again, he boldly advanced on

Isfahan. Although greatly inferior in numbers, his
men overwhelmed the royal forces near the village of
Gulnabad, 30 km east-north-east of Isfahan. Three
days later, Mahmud resumed his advance and soon
encircled the capital. With Lutf CA1I Khan disgraced
and in prison, the only leader capable of defeating
Mahmud and driving him back to Kandahar was
Wakhtang VI of Georgia; in view, however, of his
vow, he refrained from action. Although Tahmasp
Mirza, the heir to the throne, escaped from the
doomed capital during the siege, he made no serious
attempt to raise forces to relieve the city, with the
result that, after many thousands of the inhabitants
had died of disease and starvation, it capitulated in
October 1722. Mahmud, having received the insignia
of royalty from the unfortunate Shah Sultan Husayn,
entered the capital in triumph and mounted the
throne.
Meanwhile, after Peter the Great had staged his
invasion, Turkey also invaded the unfortunate
country. War between Russia and Turkey then
nearly ensued, but it was averted by the efforts of
the Marquis de Bonnac, the French Ambassador to
the Porte. He managed with great skill to arrange
for a treaty to be signed by Turkey and Russia for
the partition of much of northern and western
Persia in 1724.
After his deposition, Sultan Husayn was kept in
confinement in Isfahan. In February 1725, Mahmud,
during a fit of insanity, murdered, largely with his
own hands, most of the Safawid princes. He wounded
the ex-Shah himself, when he endeavoured to ward
off a savage blow aimed at one of the young princes,
Soon afterwards, Mahmud, who had become completely insane, either died a natural death or was murdered
by his cousin Ashraf, the son of cAbd al-cAziz.
Ashraf thereupon mounted the Persian throne.
In the following year war broke out between the
Ghalzays and the Ottoman Turks. In the late
autumn of 1726 Ashraf, on receipt of a rude message
from Ahmad Pasha, the Turkish commander-inchief, that he was going to restore Sultan Husayn to
the throne, sent emissaries to Isfahan, who put the
unfortunate ex-Shah to death.
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persici Historia per repetitas clades, ab anno 1711
ad annum 1728 continuata post Gallicos, Hollandicos,
Germanicos ac demum Turcicos Authoris typos
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AL-mJSAYN B. CAU, Bey of Tunis (1705-35),
f o u n d e r of the H us ay nid dynasty. The son of a
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Greek renegade recruited into the ranks of the
odiak, Husayn was dghd of the sipdhis at the time
of the war between Algeria and Tunisia (1704-5).
Proclaimed Bey after the capture of Bey Ibrahim
by the Algerian troops, Husayn first repulsed the
Algerians, then got rid of the Dey, Muhammad
Khodja, who was supported by the army, and
finally also of Bey Ibrahim after he had been set free.
Husayn was recognized by the Ottoman Sultan, who
gave him the title of Pasha with the rank oiBeylerbeyi,
governor of the province of Tunisia (1708); he
omitted from the list of his titles ddyl (Dey), which
from that time on was given to an official of lower
rank. While recognizing Ottoman suzerainty, Husayn
at the same time persuaded the council of the highest
military officers to grant him hereditary power, to
be passed on to his descendants by the order of
primogeniture in the male line (1710). Thus was
founded the Husaynid dynasty, which continued to
reign over Tunisia until 1957.
From 1705 until 1729 Husayn's reign was peaceful; his relations with the European powers were
very good, and were distinguished by the conclusion
of treaties with France (1710 and 1728), England
(1716), Spain (1720), Austria (1725), and Holland
(1728). Nevertheless the behaviour of the Tunisian
privateers caused the French fleet to stage demonstrations off La Goulette in 1728 and 1731.
Internal political life was severely shaken in 1729
by the revolt of Husayn's nephew, CA1I Pasha, who,
deprived of political power, raised the central tribes
with the help of his son Yunus and, when defeated,
fled to Algeria. After at first being interned there,
C
A1I Pasha was later on supported by the Dey of
Algiers, Ibrahim, and they invaded Tunisia together.
Beaten in turn at Smendja (4 September 1735),
Husayn retreated to al-Kayrawan, while CA1I Pasha
was proclaimed Bey in Tunis. Husayn endeavoured
to take the offensive again, but failed before Tunis
and retired once again to al-Kayrawan, where he
continued his resistance for five years. The town was
finally taken by Yunus on 16 Safar 1157/25 May
1740, and Husayn was captured and executed a
short time later.
During the first twenty years of his reign, Husayn
showed much creative activity: he restored the walls
of al-Kayrawan and built madrasas at Sousse, Sfax
and Gafsa. In Tunis itself he was responsible for
putting the aqueducts into good repair and for
planning the saddlers' quarter (Suk al-sarrdd^in],
for building the dyers' mosque (Didmic al-d[adid), the
madrasas al-Nakhla, al-Husayniyya and al-Djadida,
and the mausoleum of the Dey Kara Mustafa. In his
reign, cAzlza cUthmana, grand-daughter of the Dey
c
Uthman and famous for her pious foundations, died.
She was buried near the Madrasa al-Shammacivya.
Furthermore, it was Husayn who transferred the
centre of Tunisian government to the Bardo.
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IJUSAYN B. C AU, Amir and "Grand Sharif" of
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Mecca and the yidjaz from 1326/1908 to 1335/1916,
and King of the 1-Jidiaz from 1335/1916 to 1343/1924,
was the elder son of the second son, €Ali, of the first
Sharifian Amir of Mecca of the cAbadila family of
the cAwn branch of the Meccan Sharifs, the famous
Muhammad b. cAbd al-Mucin b. cAwn, who died in
1275/1858. In spite of almost-successful attempts
by the long-dominant Zayd branch of the Sharifs to
regain the Meccan amirate, the descendants of
Muhammad ibn cAwn in fact retained it until its
disappearance.
tlusayn, born in Istanbul in 1270/1853 or I273/
1856, passed his youth partly in the Hidjaz and
partly in Istanbul, where he was, after 1311/1893, a
permanent resident and political detenu. Bilingual in
Turkish and Arabic, an abundant and mellifluous
talker and writer, combining obstinacy with ambiguity and a dominating temper with outstanding
charm, he was prominent in local society and
developed the qualities which he was later to demonstrate in high office. His four sons (CAH, cAbd Allah,
Faysal and Zayd [qq.v.]) were all Turkish-educated,
but all, by order of their authoritarian father, passed
prolonged periods also in Arabia. Husayn himself was
appointed to the Ottoman Council of State, and
moved acceptably in the highest official and Court
circles.
One effect of the Turkish revolution of 1326/1908
was to displace into exile the ruling Amir of Mecca,
c
Ali ibn cAbd Allah, first cousin of Husayn. The
succession fell to the latter's uncle, cAbd Allah
Pasha, but, already old, he sustained a fatal stroke
before leaving Istanbul, After some days of eager
canvassing between cAwn and Zayd interests, the
candidate of the former, Husayn, secured the backing
of the (reputedly Anglophile) Grand Vizir, Kainil
Pasha, and was appointed by the Sultan (cf. Hilmi
Kamil Bayur, Sadrazam Kdmil Pasa, Ankara 1954,
287 ff.). He was received with great pomp at Djidda
and at Mecca in the last days of 1326/1908.
In a situation of extreme delicacy vis-a-vis the
Turkish wall of the Hidjaz wildyet, the new Amir
displayed at first every sign of loyalty to his SultanCaliph. He took up arms against Idrisi rebels in
c
Asir, occupied Ibha, and carried out a partial though
unsuccessful invasion of Kaslm, to assert tribal
rights. Nevertheless he was, during these years,
simultaneously formulating certain ambitions of his
own highly inconsistant with loyalty to Turkey, and
was insisting on all, or more than all, the privileges
of his own position. He obstructed, and in the end
through tribal action prevented, the extension of the
Hidjaz Railway southward from Madina, successfully resisted Turkish attempts to normalise the
administration of the province and to impose conscription, enhanced his personal position by daily
entertainment on a lavish scale, and even, though
invisibly, placed himself in touch with Arab secret
societies in Syria and Egypt working for home-rule
for the Arab provinces. His second son, cAbd Allah,
held tentative conversations with the British in
Egypt.
On the outbreak of the First World War in I333/
1914, the last-mentioned contacts were resumed, and
Husayn's ideas for Arab, and personal, aggrandisement took shape. He temporised over the Turkish
demand for the raising of Arab forces to aid his
suzerain, and found himself unable to support the
proclamation, in the Holy Cities, of Holy War for the
Caliph. Closer contact was made with Damascus,
through his son Faysal, and with the British in
Cairo through secret messengers. The latter negotia-
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tions resulted in the "McMahon Letters" exchanged
with Sir Henry McMahon, the British High Commissioner in Egypt: letters which seemed to express
a broad Anglo-Arab agreement but later became
famous and disastrous from their inconclusive
ambiguities. The impulse to proclaim an Arab
uprising against the Turks was increased by Turkish
anti-Arab repression in Syria, and not less potently
by British promises of immediate aid, in arms and
money, for such a revolt. In mid-summer 1335/1916
the Arab revolt was proclaimed by IJusayn ibn CA11,
military operations (in desert-Arab style) began,
the Turks were expelled from Mecca, and soon
afterwards from Djidda, the smaller Red Sea ports,
and with little delay from almost the whole of the
Ijjidiaz except Madina. In the late autumn IJusayn
announced himself as "King of the Arab Countries"
—a title unacceptable, however, to the Powers
(Britain, France, Italy), who substituted that of
"King of the Ilidiaz".
When military operations moved beyond the
IJidjaz, and particularly when British participation in
officers, supplies, money and staffwork became allimportant in the Arab forces, King IjEusayn could no
longer control, or even appreciate, the course of
events or plans, and perforce he ceased, except by
distant criticism and in some degree through influence over his active sons cAbd Allah and Faysal,
to take any part. He stayed in Mecca, locally a
dominant figure, eloquent, irritable, increasingly
remote from realities, and of little weight in an Arab
world less interested in him than he supposed. The
end of the war in 1918 found him still hoping for a
united Arab kingdom under his rule; but he was soon
disillusioned by the course of events in the Levant
and by the Allied attitude to his wide claims, though
this could not have been entirely unknown to him.
The Allied military occupation of all (geographical)
Syria and clrak and the arrangements embodied in
the Sykes-Picot Agreement of 1916 precluded
effective Arab rule. This agreement was published
by the Bolsheviks in November 1917; at least the
general terms had already been communicated to
him by the Allies in May of that year (Dawn, The
Amir . .., 131). IJusayn was powerless to influence
these developments or even the acts of his own sons;
he was still more at sea in all that was reported to
him of the peace-making at Versailles, where Arab
claims received little attention. King Husayn was in
fact unable to play any role in affairs outside the
Hidiaz from 1337/1918 onwards.
In his own Kingdom, his maladministration
became notorious. He failed to extend his rule over
any other part of Arabia, and, angrily rejecting the
Mandates applied to the northern Arab territories,
declined to ratify the Peace treaty. He quarrelled
with Egypt over arrangements for the IJacjJjdi
ceremonial, and, still more dangerously, with the
central-Arabian power of Ibn Sucud over tribes,
oases and refugees. His assumption of the Caliphate
itself, while on a visit to cAmman, in 1343/1924,
when that title and office was abolished by the
Turks, was a crowning mistake; he was accepted as
Caliph by only a small minority even of Arabs,
aroused powerful opposition, and added nothing to
his prestige (cf. the attack of Rashid Ri$a, cited by
E. Kedourie in JRAS, (1963), 215).
The end came from the Wahhabi followers of Ibn
Sucud, whom he had needlessly offended. These, with
strong iconoclastic religious emotions and many old
scores to pay off, invaded the IJidjaz only six months
after the assumption of the Caliphate. They swept to

the walls of Mecca and forced the old King to abdicate
in favour of his eldest son CAH, and retire to Djidda,
and thence by British steamer to eAfcaba. He took
with him his whole personal fortune, amounting,
according to general belief, to some millions of
pounds sterling, mainly in gold coins packed in
petrol tins.
After some months passed at eA^aba the King was
removed by British cruiser to Cyprus, where he lived
quietly in a villa at Nicosia. He was accompanied
by his youngest son Zayd, and visited periodically
by the others. His mood was one of disillusion and
bitterness, but he had pleasure in conversation and
in his horses. After sustaining a stroke in 1930 he
moved—or was moved—via Beirut to his son cAbd
Allah's court at cAmman, and died there in midsummer 1931. He was buried in the KEaram alSharif at Jerusalem
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works include G. de Gaury, Rulers of Mecca,
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AL-JJUSAYN B. AL-HUSAYN, the last dey of
Algiers, was born at Izmir and ruled from 1818 to
1830. When his predecessor CA1I Khodja died of the
plague on i March 1818 Husayn was occupying the
high office of khodfat al-khayl (tribute collector).
Husayn was raised to the dignity of dey without
having sought it, and being of a moderate disposition
opened his reign by gestures of clemency. His
reward was two attempts at assassination,. Thereafter he remained mostly in the kasbah, which
dominated the city of Algiers, surrounded by Kabyle
guards.
There was unrest in Algeria: the beys of Constantine and Oran were faced with serious local rebellions
which were maintained, especially in the Oran area,
by religious groups. Thanks to his patience and the
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activity of competent and devoted collaborators,
tlusayn finally re-established calm in 1826 in the
east, and in 1828 in the west.
Nevertheless external affairs were dominant
during his reign. He had to send vessels and men to
help the Ottoman government against the Greek
insurgents. Previously he had been invited by the
European powers, after the congress of Aix-laChapelle, to suppress piracy and abolish slavery. As
he was evasive, a Franco-British naval demonstration
had taken place off Algiers in September 1819.
Later, when he was using forceful measures against
Kabyle rebels, the British consul stubbornly refused
to hand over to him the Kabyle servants whom he
employed. The dey retorted by expelling the consul,
so Great Britain sent a fleet to bombard Algiers in
June 1824. The effects of these reprisals were slight.
The affair of France's debt to the Jewish merchants
Bacri and Busnach and the dey himself, which had
been simmering long before Husayn had come to
power, occupied him for the whole of his reign and
caused his downfall. It was in connexion with this
affair that he struck the French consul Deval with
his fly-whisk on 30 April 1827 in the course of a very
animated interview. As he refused to make the
apologies demanded by the French government, the
French fleet set up a blockade along the Algerian
coast. Then there came the incident of 3 August 1829,
when the Algerine coastal batteries fired upon the
vessel bearing a French plenipotentiary. Husayn had
not given the orders for this, but refused to satisfy
French demands for reparation. As a sequel the
French government decided to organize an expedition
to destroy the power of the deys, and on 4 July 1830
Ilusayn was handed the capitulation proposals from
the commander of the French expeditionary force.
He set his seal upon them on the morning of the 5th.
He left Algiers for Italy, where he lived for several
years, then retired to Alexandria, where he died in
1838.
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d'un Empire, la prise d'Alger, Paris 1930; E. Kuran,
La lettre du dernier Dey d'Alger au Grand Vizir de
VEmpire ottoman, in RAfr, xcvi, 188-95; idem,
Cezayirin Fransizlar tarafindan i$gali kar^isinda
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AL-mJSAYN B. CABD ALLAH [see IBN S!NA].
AL-EUSAYN B. A#MAD [see ABU CABD ALLAH
AL-SHICI; IBN KHALAWAYH].
AL-UUSAYN B. CALI [see IBN MAKULA; ALMAGHRIB!; AL-TUGHRA?!].
(AL-)#USAYN B. €ALl B. ABl T^LIB, grandson of the Prophet and son of Fatima
[q.v.], famous because of his revolt which ended
tragically at Karbala3 on 10 Muftarram 6i/October
680.
Childhood and youth. (Al-)IJusayn was born
at Medina, according to the majority of the sources
in the beginning of Sha'ban 4/January 626. He was
thus still a child when the Prophet died and could
therefore have very few memories of his grandfather.
A number of fyadiths mention the affectionate
Phrases which Muhammad is said to have used of
his grandsons, e.g., "whoever loves them loves me
and whoever hates them hates me" and "al-Hasan
and al-IJusayn are the sayyids of the youth of
Paradise" (this statement is very important in the
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eyes of the Shlcis, who have made of it one of the
basic justifications for the right of the Prophet's
descendants to the imamate; sayyid shabdb ald^anna is one of the epithets which the Shicis give
to each of the two brothers); other traditions present
Muhammad with his grandsons on his knees, on Ms
shoulders, or even on his back during the prayer at
the moment of prostrating himself (Ibn Kafolr, viii,
205-7, has collected a fair number of these accounts,
drawn mainly from the collections of Ibn IJanbal
and of al-Tirmidhi). A number of traditionists have
added to these life-like and charming little pictures
some details which, to the non-Muslim, appear
curious or, when they include angels, fanciful,
but which do not appear so to Muslims, with their
belief in the frequent visits of Djibrll to Muhammad;
it is in other accounts, on which see below under
The Legend of ftusayn (col. 6na), that the Shici
influence is apparent. During his youth, Irlusayn
lived in the shadow of his father, obeying his orders
(see, e.g., al-Mascudi, Murudi, iv, 271, 279, 281 etc.)
and taking part in his campaigns.
Attitude towards Mu c awiya. Even after the
death of cAli, IJusayn still does not stand out as a
personality; an example of this is seen in his relationship with Mucawiya: he reproached his brother IJasan
for having renounced power, but himself submitted to
the fait accompli, accepting an appanage of one or two
million dirhams; he also went often to Damascus
where he received further largesse. Several times,
even before IJasan's death, the Shicis suggested that
he should revolt (e.g., IJudjr b. €Adi [q.v.]}, but the
reply was always the same: "so long as this man
[Mucawiya] lives, nothing can be done ... the
directive is to think continually of future revenge,
but to say nothing about it" (al-Baladhuri, 634r-v,
636r, etc.). Mucawiya, although informed by his
governor at Medina, Marwan b. al-IJakam, of how
the Shicis frequented Ilusayn, was not alarmed by
it; he prudently counselled Marwan to avoid a clash
with IJusayn and sent the latter a letter in which
he mingled generous promises with the advice not
to provoke him. The incident closed with a proud
written reply from IJusayn, which seems not to have
worried Mu€awiya (Ibn Kathir, viii, 162). There
were only two occasions when IJusayn acted boldly:
when he defended against some powerful Umayyads
his right to certain possessions (Aghani, xvi, 68-70)
and when Mucawiya asked the high officials of state
to recognize his son Yazid as his successor; IJusayn
was then among the five persons who refused to
submit to this claim, which introduced a new principle
in the succession to the caliphate [see WAL! CAHD].
Further refusal of the bay^a to Yazid
after the death of Mu c awiya and consequences of this. Immediately after the death
of Mucawiya (Radjab 6o/March-April 680), the
governor of Medina, al-Walid b. €Utba b. Abl
Sufyan, on the orders of Yazid, invited to the palace
at an unusual hour IJusayn and cAbd Allah b. alZubayr [q.v.] with the intention of obliging them to
pay homage to the new caliph. Both of them realized
that Mucawiya was dead and, having decided to
stand by their refusal to make the bay'a, feared for
their lives. Whereas Ibn al-Zubayr fled the following
night to Mecca, Husayn went to the palace, but
accompanied by his supporters, and, after offering
his condolence, asked that the bayca should
be delayed, under the pretext that, in order to be
valid, it must be made in public; he succeeded in
delaying it for two days and finally escaped at night
with his family to Mecca, without however taking an
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indirect route. Al-Walid b. cUtba, although urged by
Marwan to resort to violence, was unwilling to take
serious measures against the grandson of the Prophet
and paid for his inactivity with dismissal from his
office. The situation created in Mecca by the arrival
of Ibn al-Zubayr and IJusayn cannot have been a
very easy one. The inhabitants of Mecca liked to
attend on IJusayn, and Ibn al-Zubayr, who was
already harbouring secret ambitions, was suspected
of jealousy towards him (see al-Tabari, ii, 276).
The sources on al-IJusayn's revolt and
on his tragic end. Unless some of the manuscripts
in the Berlin Library attributed to Abu Mikhnaf
[q.v.] (see Ahlwardt, 9028-9, 9031-8)—which the
author of this article is in the process of examining
—prove to be entirely or partly authentic, the
most important texts on Husayn's enterprise and
its tragic sequel at Karbala3 remain al-Tabari
and al-Baladhuri. The former relates (i) a great
number of traditions on the authority of Abu
Mikhnaf (d. ca. 157/774) with isndds going back to
contemporary witnesses; (2) other fairly numerous
traditions of Hisham b. Muhammad al-Kalbi, most
of them received from his master Abu Mikhnaf;
(3) a small number of traditions transmitted with
their isndds by other traditionists, which, however,
add few variants to the preceding ones and most of
which are unimportant. Al-Baladhuri almost always
used the same sources as al-Tabari, but often made
resume's of them, introducing them by fydlu; and he
provides some additional verses and details. AlDinawari, al-Yackubi, Ibn cAbd Rabbihi, etc.
add almost nothing to our knowledge since they
based almost the whole of their continuous accounts
on Abu Mikhnaf. So great was the respect accorded
even among the Shicis to the work of this sympathizer of Husayn that it is chiefly from his collection of traditions that their earliest writers
(e.g., al-Mufid, d. 413/1022), or those endowed
with enough critical faculty to enable them to
eliminate fantastic additions (e.g., the modern
Uways), have drawn their narrative of IJusayn's
enterprise (their Shicism showing itself elsewhere).
It was only much later (apparently beginning in the
7th/i3th century) that the narrative of ftusayn's
enterprise was partly modified by the introduction
of romantic accounts (single combats in which the
enemies of IJusayn were killed by the dozen, Husayn
defending himself like a lion and slaughtering his
assailants, and other such fables). The exaggerations
and the misrepresentations of the Shicis were severely
criticized by Ibn Kathlr (viii, 201 f.).
Invitation from the Kufans. Mission of
Muslim b. c Akil to Kufa. The news of the death
of Mucawiya was greeted with satisfaction at Kufa,
the majority of whose inhabitants were Shicis. Soon
there were sent out from there letters and messengers
inviting Ilusayn to make his way to this town which
could no longer tolerate the Umayyad regime,
which they regarded as guilty of having seized the fay3
[q.v.], allowed the possessions of Allah to pass into the
hands of the powerful and the rich, and killed the
best men (an allusion to Hudjr b. cAdi and his
supporters) while allowing the worst to remain alive
(see letter of Sulayman b. Surad al-Khuzaci and
of other Shicis: al-Tabari, ii, 234 f., etc.). Husayn
replied that he understood their hope of uniting
themselves, thanks to him, in the right way and in the
truth. "The Imam", he added, "must not be other
than a man acting according to the Book of God,
taking [his subjects* money] with honesty, judging
with truth, devoting himself to the service of God."

Nevertheless, before making a decision he thought it
prudent to send his cousin, Muslim b. cAkil [q.v.], to
Kufa to test the ground. Muslim soon gathered
thousands of pledges of support and was even able
to preside over an assembly from the minbar in the
mosque (al-Tabari, ii, 257 f.; al-Dinawari, 252). But
his intrigues were reported to the caliph Yazid who,
no longer trusting the governor of the town, alNu c man b. Bashir al-Ansari, gave the control of
Kufa to the son of Ziyad, cUbayd Allah [q.v.],
then already governor of Basra, with orders to go
there himself immediately to quell the disturbances.
Ibn Ziyad arrived at this destination in disguise and
took energetic measures which terrified Husayn's
sympathizers. Muslim, after attempting in vain to
organize an immediate revolt, fled and went into
hiding; he was discovered and put to death (9 Dhu
'l-lrlidjdia 60/11 September 680). Unfortunately for
al-Husayn, he had written a very optimistic letter
on the success of his propaganda and, it seems, had
even sent to him the thousands of pledges signed by
the inhabitants of Kufa.
Ilusayn's d e p a r t u r e for K u f a . Already Ibn
al-Hanafiyya at Medina (al-Tabari, ii, 220 f.), then
c
Abd Allah b. cUmar and cAbd Allah b. al-cAbbas,
when they met him on the road from Medina to Mecca
(al-Tabari, ii, 223), and others also, had warned Husayn against the dangers of a revolt: Ibn cAbbas had
reiterated his advice, and with great insistence, at
Mecca (al-Tabari, ii, 274 f.; al-Baladhuri, 638v-639r,
etc.). Even cAbd Allah b. al-Zubayr had attempted
to dissuade him from the enterprise, but hypocritically, since he was in fact very pleased that IJusayn
should leave the field free for him at Mecca (alTabari, ii, 274-6, etc.). In spite of all this advice,
Husayn did not abandon his project. He performed
the cumra [q.v.] instead of the hadidi and took
advantage of the absence of the governor, cAmr b.
Sacid al-Ashdak [q.v.], who was completing the rites
of the Pilgrimage on the outskirts of the town, to slip
away together with his own group: about fifty men
—relatives and friends able to bear arms—women
and children (8 Dhu '1-Hidjdja 60/10 September 680,
the day of the tarwiya). The names of the places
where he stopped on the way from Mecca to Kufa
are all recorded by al-Tabari and al-Baladhuri;
Wellhausen has noted them.
Informed of Husayn's departure, cAmr b. Sacid sent
in pursuit of him a party of men under the command
of his brother Yahya, but all that took place between
the two groups was a clash with whips and
sticks. At al-Tancim, not far from Mecca, Husayn
met a caravan coming from the Yemen and considered
that he had a right to seize its load which consisted
of cloaks and plants for dyeing destined for the
caliph. On the way, Husayn met several people: the
poet al-Farazdak who, when questioned, told him
frankly that the hearts of the clrakis were for him
but that their swords were for the Umayyads (alTabari, ii, 277 and 278, etc.), and his cousin cAbd
Allah b. Djacfar who, having obtained from the
governor cAmr b. Sacid a letter granting him amdn,
had come to read it to him. But Husayn's decision
was unshakeable; his replies to any who attempted
to deflect him from his enterprise were always more
or less in the same vein: "God does as He wishes . . . .
I leave it to Him to choose what is best . . . . He is
not hostile to him who purposes the just cause (al~
ha$%) . . .". Zuhayr b. al-Kayn al-Badjali, who was
a supporter of cUthman, and while journeying had
avoided pitching his tents at the same place as
Husayn, did on one occasion have to make his camp
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near to him; invited by IJusayn to visit him, he
changed his opinion during the interview with him
and from then on became one of the most enthusiastic supporters of Irlusayn.
c
Ubayd Allah b. Ziyad had stationed men on the
roads leading from the IJidfaz to Kufa (al-Tabari,
ii, 285 and 288) and had given orders forbidding all
persons to enter or leave the territory bounded by
them. IJusayn learned of this order from the
Bedouins, but was not alarmed by it and continued
his journey. It was at al-Thaclabiyya that he first
heard, from some travellers, the news of the execution
of Muslim and of Hani3 b. cUrwa [q.v.] at Kufa. He
would then have turned back, but the sons of cAkil,
determined either to avenge their brother or to meet
the same fate, made him change his mind. Then, at
Zubala, he learned that his messenger (Kays b.
Mushir al-Saydawi or cAbd Allah b. Yaktur, his
foster brother: al-Tabari, ii, 288, 293, 303), sent
from al-lrladjiz to Kufa to announce there his
imminent arrival, had been discovered and killed.
Husayn then read to his supporters a proclamation
in which, after informing them of the doleful news
he had received and of the treachery of the inhabitants of Kufa, he invited them to leave him.
Those who had joined his group during the journey
did depart, and there remained with him only
those who had followed him from the IJIdjaz.
Parties of horsemen were scouring the region. When
they appeared on the horizon, IJusayn changed his
direction towards Dhu Husm (or IJusam) and there
pitched his tents The horsemen, who were under the
command of al-Hurr b. Yazld al-Tamimi al-Yarbuci,
approached and, as the weather was hot, Husayn
gave orders for them to be given water. The situation
at this time was still so free of tension that
al-IJurr and his squadron took part that day in two
prayers led by Uusayn (al-Tabari, ii, 297, 298) and,
later, four Shicls who had come from Kufa were
able to join the insurgents in spite of al-Hurr's
attempt to oppose this (al-Tabari, ii, 302 f.). After
each of the two prayers, Ilusayn explained to his
adversaries the motives which had caused him to
set out: "You had no imam and I should have been
an instrument of union in the hand of God . . . We
are more qualified to govern you than those others
who claim things to which they have no right and
who act unjustly . . . But if you have changed your
minds ... I shall go away" (al-Tabari, ii, 297 f.).
Al-Hurr knew nothing of the letters which the
inhabitants of Kufa had sent to Husayn but he did
not change his attitude when the latter showed him
two sacks full of them; he had received the order
to take the rebel, without fighting, to Ibn Ziyad
and he endeavoured to persuade Husayn to follow
him; when IJusayn continued his march, he did not
dare to oppose him but instead made some suggestions to him: to follow a route leading neither to
Kufa nor to Medina and to write to Yazid or to Ibn
Ziyad; at the same time, he himself would write to
Ibn Ziyad in the hope that he would receive a
reply which would allow him to avoid a painful
ordeal. But IJusayn would not agree to his proposals
and al-IJurr therefore followed him closely, uttering
warnings from time to time: "I remind you of God
for your own sake ... if there is a battle you will be
killed . . .". But IJusayn did not fear death. When a
halt was made in the district (ndfyiya) of Ninawa
(forming part of the Sawad of Kufa) a horseman
arrived from Kufa; without greeting Irlusayn, he
gave al-Hurr a letter from Ibn Ziyad ordering him
not to allow the rebels to make a halt except in a
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desert place without fortifications or water. Zuhayr
b. al-^ayn then suggested that Ilusayn should
attack al-IIurr's small detachment and occupy the
fortified village of al-€Akr, but IJusayn refused to
open the hostilities.
On 2 Mufcarram he made his camp at Karbala*
[q.v.], a place belonging to the nafyiya of Ninawa; on
the 3rd the situation worsened: there arrived from
Kufa an army of 4,000 men under the command of
c
Umar b. Sacd b. Abi Wakfcas who, appointed na*ib
by Ibn Ziyad at Rayy, was to have gone to Dastaba to
put down a revolt of Daylamis, but had been recalled
by Ibn Ziyad in order to subdue IJusayn. He had tried
in vain to escape from the hateful task, but,
threatened with the loss of his post, was finally
forced to obey. Having arrived at Karbala3, he
learned, through a messenger, that IJusayn now
intended merely to retreat, but Ibn Ziyad, on
receiving this information from him, insisted that all
the rebels should render homage to Yazid; meanwhile they were to be prevented from reaching the
river. cUmar b. Sacd placed cAmr b. al-Hadjdjadi
al-Zubaydi with 500 horsemen on the route leading
to the Euphrates, so that for three days ftusayn and
his party suffered terribly from thirst; a daring
group led by £Iusayn*s brother al-cAbbas made a
sortie to the river, but succeeded in filling only a
few water-skins. Meanwhile Ibn Sacd was still
trying to reach an agreement and was holding talks
at night with IJusayn; although there was nobody
present at these talks it was rumoured that IrjCusayn
had made three proposals: that he should be
permitted either to go and fight against the infidels
as an ordinary soldier in a frontier region, or to
rejoin Yazid, to whom he would accord the bayca
in person, or to return whence he had come (alTabari, ii, 287, 314, 436; al-Baladhurl, 644r etc.).
On this occasion Ibn Ziyad was given evil advice by
Shamir [q.v.} (usually known as Shimr by the Shicis)
b. Phi 'l-Djawshan (an ex-supporter of CAH who had
fought with him at Siffin: al-Tabari, i, 3305); the
governor would otherwise have been accommodating,
but he was persuaded that he ought to force I-Iusayn
to submit to him, Ibn Ziyad, since he had arrived
in the territory which was under his jurisdiction. Ibn
Ziyad therefore gave orders to Ibn Sacd either to
attack the rebel, if the latter refused to comply with
the conditions laid down, or to hand over the
command of the troops to Shamir, who was the
bearer of this order (al-Tabari, 315 f.). He is said
even to have added that, if IJusayn fell in the
fighting, his body was to be trampled on, because the
man was "a rebel, a seditious person, a brigand, an
oppressor and he was to do no further harm after his
death" (al-Tabari, ii, 316). Ibn Sacd cursed Shamir,
accusing him of having envenomed an affair which
otherwise would have ended peacefully; he was sure
that IJusayn would not submit, for "there is a proud
soul in him".
On the evening of 9 Muljarram, Ibn Sacd advanced
with his men towards the group of insurgents.
Uusayn was seated in front of his tent, leaning upon
his sword, his head nodding drowsily; he had a
vision in which the Prophet announced that he would
soon be joining him. Warned by his sister Zaynab
that the soldiers of Ibn Sacd were advancing, he sent
his brother al-cAbbas to find out the reason for their
approach. While the messenger's return was awaited,
warnings, reproaches and insults were hurled from
both sides. When al-cAbbas returned, IJusayn,
having learned Ibn Ziyad's demand, requested a
respite of one night; this being granted, he delivered
39
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to his relatives and supporters a discourse which his
son CAH, the only male of his family to escape from
the massacre, was later to recall: "I give praise to
God Who has honoured us with the Prophethood and
has taught us the Kur'an and the religion . . . I know
of no worthier companions . . . than mine nor a more
devout family than mine . . . May God reward you
all. I think that tomorrow our end will come . . .
I ask you all to go away. I do not hold you back. The
night will cover you. Use it as a steed ..." (alTabari, ii, 320 f.). With a few exceptions, his
supporters showed a complete devotion to his cause.
Husayn, after reviving and comforting his sister
Zaynab, who had fainted in despair, went out to
prepare the defences: the tents were brought close
together, and tied to one another with ropes, wood
and reeds were heaped up in a ditch ready to be
set alight when necessary to prevent an attack
from behind, and they passed the rest of the night
in prayer (al-Tabari, ii, 317-24, 326). The next day,
after the subb, hostilities commenced.
The b a t t l e of Karbala 5 . Main episodes.
If we accept that Ibn Sacd tried to oblige the
rebels to surrender by forcing them to suffer
thirst and to capture the Talibis by surrounding
them (which is what an impartial study of the
traditions would seem to suggest), we may accept also
that the battle of Karbala3 was prolonged from dawn
until the afternoon in a series of single combats, of
attacks and partial repulses, of periods of inaction,
of skirmishes in defence of the tents, etc., and that
it was not until nearly sunset that Ibn Ziyad's troops,
exasperated by the rebels' resistance, and determined
to put an end to it, fell upon the surviving Talibis and
massacred them. In such an encounter, which began
as a sort of deadly tournament with only a small
number of combatants and a large number of spectators and soldiers on guard, some of the dialogues
between adversaries which the sources recount could
have taken place. Lammens (Le call fat de Yazid ier,
169) attributes great importance to a concise tradition
of Abu Mikhnaf according to which the fighting lasted
as long as a siesta (al-Tabari, ii, 374 f., etc.) and from
this he deduces that: "The tragedy of Karbala3
instead of lasting for weeks consisted of only one
action and was over in an hour . . .". Now among
the accounts given by Abu Mikhnaf there are
certainly some which are invented, but taken all
together they form a coherent and credible narrative;
consequently to select one single tradition in so far
as it differs or appears to differ from the bulk of
others is a critical method of disputable value, particularly as, in the present case, the traditionist is the
same and as the tradition in question may be interpreted either as the boasting of a combatant before
the caliph or as the description of the last act of the
tragedy.
On the morning of 10 Muharram, Husayn drew
up his supporters (32 horsemen and 40 foot-soldiers
with Zuhayr b. al-Kayn in command of the right wing
and Habib b. Muzahir of the left) in front of the tents,
and having entrusted the standard to his brother
al-cAbbas, ordered them to set fire to the heaps of
wood and reeds. He had had pitched for himself a
tent inside which he coated himself with a depilatory
paste and perfumed himself with musk diluted in a
bowl. Then, on horseback and with the Kur3an in front
of him, he invoked God in a long and beautiful prayer
(al-Tabari, ii, 327) and pronounced a discourse to
his enemies in which, having declared that God was
his wall—and God protects the devout—he invited
them to consider well whether it was lawful for them

to kill him, reminded them of Muhammad's statement that he and his brother were the lords of the
youth of Paradise, reviewed the great merits of the
family of the Prophet, once again reproached the
inhabitants of Kufa for having summoned him, and
asked to be allowed to make his way to a country
which would offer him safety. When it was repeated
to him that first of all he must submit to his
cousins, he replied that he would never humiliate
himself like a slave (other, longer, versions of his
discourse are given in Muhsin al-Amin, 255-60). He
then dismounted and commanded that his horse
should be hobbled, intending by this to signify that
he would never flee.
If the numerous accounts of episodes of secondary
importance are removed, the phases of the battle can
be followed fairly clearly. After Husayn's speech, it
was Zuhayr b. al-Kayn who exhorted their adversaries to follow Husayn; as he received in reply only
insolence and threats, he requested them not to kill
him (al-Tabari, ii, 331 f.). Then they began to shoot
arrows and duels took place (ibid., 335-7); the right
wing of the government troops, led by cAmr b. alHadjdjadi, attacked, but withdrew on meeting resistance, and the leader ordered his men not to engage
in any more single combats (ibid., 337, 342 f.); they
preferred to go on shooting arrows from a distance.
An assault and an encircling manoeuvre made by
the left wing on the orders of vShamir led to losses,
and the commander of the cavalry asked Ibn Sacd
for help from the foot-troops and archers (ibid.,
344); Shabath b. Rib% a former supporter of cAli
who in this action was in command of Ibn Ziyad's
foot-troops, when asked to attack, made it plain
that he had no wish to do so (ibid., 344 f.) and it
was the cavalry on armoured horses and 500 (sic)
archers who went into action. IJusayn's horsemen,
having hamstrung their horses, fought on foot
(ibid., 345). As Husayn and the falibis could be
approached only from the front, Ibn Sacd sent some
men towards the tents, from the right and from the
left, to dismantle them, but the supporters of
Husayn, slipping in among the tents, defended them
energetically. Ibn Sacd then gave orders to burn the
tents and this was done, at first to the advantage of
Husayn because the flames prevented the attackers
from advancing on that side (ibid., 346). Shamir, wh)
had approached the tent of Irlusayn and his wives,
would have set fire to this also, but even his comrades
reproached him for this and he went away ashamed
(ibid., 346 f.)At noon, Husayn and his followers performed the
prayer of the zuhr according to the rite of the
saldt al-khawf [q.v.] (ibid., 347 f., 350). It was in the
afternoon that Husayn's party became narrowly
encircled; his supporters fell fighting in front of him
(ibid., 351-4, 355 f.) and the way lay open through to
the Talibis who, until this moment, had not entered
the field of action, and their massacre began. The
first to be killed was cAli al-Akbar, the son of Husayn
(ibid., 356 f.), then it was the turn of a son of Muslim
b. cAkil (ibid., 357 f.), of the sons of cAbd Allah b.
Djacfar and of cAkil, then of Kasim, the son of
Hasan, whose death is related in touching terms:
he was young and beautiful; mortally wounded, he
called for help to his uncle who swooped like a falcon
on the assailant and struck him with his sword;
but it was not Husayn who killed the attacker
but the horses of Ibn Ziyad's soldiers who knocked
him down and trampled him with their hooves.
When the dust cleared, Husayn could be seen
to take the corpse of his nephew in his arms, cursing
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his murderers, and to carry him in front of his
tent, where the bodies of CA1I al-Akbar and other
victims were already laid (ibid., 358 f.).
The details of the death of al-cAbbas, IJusayn's
brother, are not given in the texts of al-Tabari or of
al-Baladhuri, who limit themselves to relating (the
former on p. 361, the latter on fol. 657r) that Ilusayn,
overcome by thirst, made his way towards the
Euphrates, but was prevented from reaching it; he
then prayed to God that he who had prevented him
from achieving his object should die of thirst (and
of course his prayer was answered); wounded in the
mouth and on the chin, he cast upwards towards
heaven the blood which he had collected in his
cupped hands, complaining to God of the suffering
which was being inflicted on the son of the daughter
of His Messenger. But there must certainly have
existed also some traditions concerning al-cAbbas,
who definitely also fell at Karbala3, and al-Mufid
(240) links them with that concerning tjusayn;
he relates that the two brothers went forward
together towards the river, that al-cAbbas, surrounded by enemies and separated from Ilusayn,
fought courageously and was killed on the spot
where later his tomb was erected (al-Mufid, 243).
By now Ibn Ziyad's soldiers were quite close to
Husayn, but for some time nobody dared to raise a
hand against him. Finally a Kindl, Malik b. alNusayr, wounded him in the head, and JIusayn's
hood was filled with blood. While he replaced it
by a kalansuwa, wrapping a turban round it, Malik
seized the burnous, but it did him little good, for he
was followed for the rest of his life by poverty and
disgrace (ibid., 359). Another pathetic episode is the
death of a child whom Husayn had placed on his
knees (al-Yackubi, 290 f., explains the presence of
this child on Husayn's lap at such an unsuitable
moment by the fact that it had just been born). An
arrow pierced the child's neck and liusayn on this
occasion also collected the blood in his cupped hands
and poured it on the ground, invoking God's wrath
against the evil-doers (ibid., 359 f.).
The slaughter continued. Finally it was Shamir,
the cursed of the Shicls, who advanced with a small
group of soldiers against Husayn, but even he did
not dare to strike him, and there merely ensued an
altercation between the two of them (ibid., 362 f.).
At this moment Husayn emerged from his inertia
and prepared to fight (when considering the reason
for his unwarlike attitude it should be remembered
that he was nearly fifty-five years of age and that
he had been ill). A boy placed himself bravely beside
him, deaf to the order to return to the tent and to
Zaynab's calling him back, and had his hand cut
off by the stroke of a sword; Irlusayn comforted
him, assuring him that he would soon meet
his ancestors in Paradise. There were not more
than three or four rebels surviving, and Husayn
attacked the enemy. He was wearing well-made
drawers of a shining material, but had rent them in
advance because he feared that they would be looted
from him after his death, a precaution which proved
useless, for he was to be left naked on the field of
battle (ibid., 364, 366). Ibn Sacd having approached,
Zaynab spoke to him: "cUmar b. Sacd, will Abu
c
Abd Allah (the kunya of Husayn) be killed while you
stand and watch?". Tears flowed from the eyes
of Ibn Sacd (ibid., 365). IJusayn fought vigorously.
There are some sources (al-Yackubi, 291, and other
Shici sources) which state that he killed many
enemies, even dozens, but one tradition states
that if his enemies had wished they could have
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killed him at once (ibid., 365). Finally, in spite
of his last threat of Divine vengeance, he was
wounded in the hand and the shoulder and he fell
with his face to the ground (ibid., 366). It was Sinan
b. Anas b. cAmr al-Nakhaci who, after striking him
yet again, cut off his head, since Khawali b. Yazid
al-Asba^I, whom he had ordered to do so, was
trembling too much to be capable of it. Sinan gave
the head to this Khawali, who then carried it to Ibn
Ziyad.
The combat having thus ended, the soldiers
turned to pillage; they seized IJusayn's clothing,
his sword and his baggage, his dye-plants and
the Yemeni cloaks, and they seized from the
women their ornaments, and their cloaks (ibid.,
366). A sick boy was lying in one of the tents
and Shamir would have killed him also, but was
restrained; Ibn Sacd came up and forbade anyone
to enter this tent (ibid., 367), and this boy, cAli, who
was to be given the name of Zayn al-cAbidin [q.v.],
was the only one of IJusayn's sons to survive the
massacre; as a sign of Divine favour, there were
descended from him all the numerous line of the
IJusaynids. The martyrs of Karbala5 or of al-Taff—
they are known also by this toponym [q.v.]—
numbered 72, 17 of them Talibls (for a critical
analysis of the other figures, see Muhsin al-Amin,
352); 88 soldiers of Ibn Ziyad fell on the field of
battle (ibid., 368 f.). The latter total is given also
by Mu^sm al-Amm, although it is difficult to reconcile this figure with the notes scattered throughout
his book (138, 267, 268, 269, etc.) on the number
killed by this or that combatant: 40 by al-IIurr,
30 by Burayr, 12 or 13 by Nafi c etc., and a great
number killed by Husayn.
Minor episodes of the battle. The account
of the battle is filled with a large number of episodes;
we give here the references for those which have
formed the subject of the longest narratives and
which have become fairly well-known (the figures
in parentheses refer to al-Tabari, ii): the repentance of al-IJurr, his fighting beside Husayn and his
death (332-4, 341, 345, 349f.)j the murder of a
Kalbi and his wife for Husayn's cause (335, 336 f.,
344, 346); death of cAbd Allah b. JJawza following
a prayer by Husayn (337!); Nafic wounded, taken
prisoner and executed (341 f., 350!); brothers
fighting on opposing sides (341); cAbis, an old and
valiant fighter, killed by stones (353 f.); a supporter
who fled (354 f.); heroes who fell in duels: Muslim b.
c
Awsadja, a warrior who had taken part in expeditions
against the infidels (343 f.), Burayr, the sayyid of
the readers of the Kur'an (338-40), Habib b.
Muzahir (348 f.), Zuhayr b. al-Kayn (349 f.), and
others passim.
Events after the battle. Husayn's body,
covered with wounds (ibid., 366), is said to have been
trampled by the horses of ten men who volunteered
to inflict this final indignity on the grandson of the
Prophet. After Ibn Sacd's departure, the headless
body was buried with those of other "martyrs" by
the Asadis of the village of al-Ghadiriyya in the spot
where the massacre had taken place (ibid., 368) (on
the sanctuary which was erected there in their
honour, see KARBALA J ). I^usayn's head, with those of
other Talibis, was taken first to Kufa, then to
Damascus. Ibn Ziyad and Yazid, when it was
placed in front of them, each reacted differently:
the former was insulting, knocking out some teeth
with his switch, while the caliph, according to most
of the traditions, was respectful and appeared to
regret the haste with which his governor had acted,
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going so far as to curse "the son of Sumayya"; he is
reported to have declared that if JJusayn had come
to him he would have pardoned him. The^ Talibl
women and children were also taken first to Kufa,
then to Damascus, where the caliph in the end
treated them kindly, although at the beginning
of his interview with them he addressed them
harshly, to which Zaynab and cAli replied in a
similar manner. The women joined Yazid's wives in
their laments for the dead; they received compensation for the property stolen from them at Karbala*
and a few days afterwards were sent back to Medina
with a reliable escort. cAli, who had run the risk of
being executed because it was stated that he was
already an adult, was treated by Yazid with an
almost affectionate courtesy and instructed to
accompany the Talibl women to Medina.
There are diverse accounts on the place where
Husayn's head is buried: (i) beside his father cA1i,
i.e., at al-Nadjaf; (2) outside Kufa but not beside
C
A11; (3) at Karbala3 with the rest of his body;
(4) at Medina in the Bakic; (5) at Damascus, but
exactly where is unknown; (6) at al-Rakka; (7) in
Cairo, where it was allegedly transferred by the
Fatimids [see CASKALAN], and exactly in the place
where there was built the mosque which bears his
name (Muljsin al-Amin, with many details, 390-4).
On the repentance of the inhabitants of Kufa and
their "revenge" in 64-5/683-5, see SULAYMAN B.
SURAD AL-KHUZAC! and TAWWABUN; for the ceremonies commemorating the battle of Karbala3, see
MUHARRAM ; for the Persian popular dramas of which
IJusayn is often either the protagonist or a character,
see TA C ZIYA.
THE LEGEND OF HUSAYN

In the legend of IJusayn, a first distinction may
be made between those beliefs in which the element
of cosmogony predominates and an important part
is played by "light", those which have an eschatological character and finally those (the most numerous)
in which tlusayn remains the historical personality
known to us, but endowed with a halo of marvels
which elevate him above the common run of human
beings. In the first group, Husayn has in general a
function linked with that of the other members of
the ahl al-bayt \q.v.] and completely equal to that of
his brother Hasan. For a detailed study of these
beliefs, arising from the influence of metaphysical
systems of a much earlier date than Islam and
elaborated by the extremist Shicls (ghuldt), see
ISMAC!LIYYA, UMM AL-KITAB. We give here an example
(Ibn Rustam al-Tabari, 59): 7,000 years before the
creation of the world, Muhammad, CA1I, Fatima,
Irjasan and Husayn, figures (ashbdh) of light, praised
and glorified the Lord before His throne. When God
wished to create their forms (suwar) He forged them
like a column ('amud} of light, then threw them into
the loins of Adam and made them pass from thence
into the loins and the wombs of their forbears. They
are not tainted by polytheism or heterodoxy. Among
the eschatological accounts is the following (which
should perhaps be connected with the beliefs of the
Shici sect of the Mughiriyya founded by al-Mughira
b. Sacld al-clcp, d. 119/737), (Ibn Rustam al-Tabari,
78): Husayn went to the Radwa mountains where he
will remain on a throne of light, surrounded by the
Prophets, with his faithful followers behind him,
until the coming of the Mahdi; then he will transfer
himself to Karbala*, where all the celestial and
human beings will visit him. Others of these eschatological accounts belong to the cycle of those which

promise to the members of the ahl al-bayt a privileged
position in Paradise; for example (Ibn Shahrashub,
iii, 229) Muhammad, during his mi^rddj [q-v.]t saw a
castle made of white pearl and learned that it was
intended for IJusayn; as he advanced, he saw an
apple, grasped it and cut it in two; from it there
emerged a young girl, with the corners of her eyes
like those of eagles, also destined for I^usayn.
Marvels. (Sigla for the authors cited: Bal. = alBaladhuri; T. = al-Tabari, ii; IRT = Ibn Rustam
al-Tabari; Muf. = al-Mufid; ISh'. = Ibn Shahrashub, iii; IKath. = Ibn Kathir, viii; Mulis. A. =
Muhsin al-Amin. Details of later stories of a fabulous
nature will be found in the book by Muhammad
Mahdi al-Mazandarani al-Ha3iri which sometimes
mentions as a source the Biftdr al-anwdr of alMadjlisi, but also some recent texts).
Marvels concerning the birth and childhood of
Husayn. (IRT, 71; ISh., 209, 231, 237) Husayn was
born three months prematurely and survived this
very early birth—an extraordinary circumstance
which occurred only to clsa and, it is said, also to
Yabya b. Zakariyya3. (ISh., 209, 239) Muhammad
cared for him for 40 days, putting his thumb or his
tongue or his own saliva into his mouth. (IRT, 79;
ISh., 228 f.; parallel account: IRT, 73; ISh., 213)
The number of angels who descended from heaven
to rejoice, with Muhammad, at his birth, was about
a thousand. (IRT, 72; ISh., 209; Muljs.A., 163)
Djibril brought to Muhammad at the same time the
congratulations and the condolences of God. (Muljs.
A., 163) He gave him a handful of earth from
Karbala3. (ISh., 229) He dandled flusayn while his
mother was asleep. (IRT, 49; ISh., 228 f., etc.) An
angel benefited from I^usayn's birth: banished by
God to an island as punishment, with his wings
broken, he saw passing over him the band of angels
on their way to offer their congratulations to Muframmad; having begged them to take him with them,
he mended his broken wings simply by rubbing them
against the newly-born child; he was pardoned
through Muhammad's intercession and took his place
again in Paradise, from then on being called the
mawld of Husayn. (IRT, 79) It is he who takes note
of the visitors to Husayn's tomb at Karbala3. {ISh.,
234 f.) Muhammad had on his knees his son Ibrahim,
and Husayn; having learned through Djibril that
God would not leave both of them alive and that he
could redeem the life of one of them with that of the
other, he, in tears, gave up Ibrahim in order not to
make CAH and Fatima weep.
Marvels connected with his death: When yusayn
fell on the battlefield (Bal., 66ir; Muf., 251; ISh.,
212 f.; Mulis.A., 302 f., 305 f.) the day became dark
and the stars were visible, etc., the sky became red
etc. (Bal., 66ov; Muljs.A., 303 f.) It rained blood,
which left traces on the heads and the garments of
people as far as Khurasan etc. (Bal., 667v; ISh.. 212,
218, 238; Muhs.A., 304!) Blood appeared beneath
the stones in Syria and elsewhere (similar accounts:
ISh.. 213, etc.). (Muhs.A., 304) Blood exuded from
the walls. (ISh., 213, 236; IKath., 200 f.; Muhs.A.,
163) On the night of Ilusayn's death, Umm Salama
[q.v.] or Ibn c Abbas saw in a dream Muhammad with
his head and his beard soiled with earth, pouring
blood into a phial. (IRT, 73; Muf., 250 f.; ISh., 213;
IKath., 199, 200 f.) The earth of Karbala3 which
Djibril or another angel had given to Muhammad
and which Umm Salama had preserved, turned into
blood on the night following Husayn's death. Umm
Salama realized that the tragedy was accomplished
and cried out; she was the first to cry out at Medina
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(all these accounts which show Muhammad collecting
the blood of the martyrs of Karbala3 or receiving a
handful of the soil of Karbala3 etc, are presented
in the form of hadiths, with different isndds and many
variants, especially in the musnads (canonical and
non-canonical); for a collection of them arranged by
subject see al-Muttaki al-Hindi, cited in bibl.).
(ISh., 219; IKath., 200, 201; Mufcs.A., 306!) The
dj[inns wept and recited poems; the wives of the
djinns uttered funeral lamentations; Umm Salama
and other women heard them. The angels wept
when IJusayn's head was taken to Damascus. (ISh.,
238) Even the wild beasts and the fishes wept.
(Mulis.A., 164 f.) CAH knew that his son would be
killed at Karbala3 and, when he passed by this
place, halted and wept and recalled Muhammad's
prophecy. He interpreted the name of Karbala3:
karb wa-bald* (affliction and trial). (IKath., 199) The
martyrs of Karbala* will enter Paradise without any
accounting for their actions. (T., 385) An unknown
person, heard by all but seen by none, recited during
the night before the battle threatening verses.
Marvels of the severed head: (ISh., 2i7f.) While
the head was being transported, a mysterious quill
wrote threatening verses on a wall. The same verses
had been written in a church of the Rum, built 300
years before Muhammad's mission. The head emitted
a perfume; and a monk, impressed by the miraculous
light emanating from it, paid a sum of money to be
allowed to keep it in his cell; during the night the
head spoke and the next day the monk embraced
Islam; the dirhams which he had paid changed into
stones. A snake crawled into one nostril of the severed
head and out of the other. (IRT, 77 f., etc.) The head
recited verses of the I£ur3an. (T, 369; ISh., 217 f.)
Khawali having taken it to his house on the night of
his arrival at Kiifa and having put it under an urn, a
column of light descended from the sky and a white
bird circled around the urn.
Punishment of those who had insulted and wounded
Busayn. All those who had wronged Husayn were
visited by some immediate or eventual misfortune:
(ISh., 214-6; Muhs.A., 348-51) there are mentioned:
murder, blindness, various maladies (e.g., leprosy,
unquenchable thirst, hands as dry as wood in
summer, damp in winter), death from burns, stings
from scorpions, loss of vigour, poverty, a man driven
from his house by his own wife (some of these
misfortunes are related by al-Tabarl, passim). Those
who stole property belonging to IJusayn were also
punished: he who put Ilusayn's turban on his own
head was afflicted with madness; he who pyt on his
cloak, with poverty; he who used his perfume, his
dye-plants and his clothes, with leprosy or the
falling out of his hair. The items stolen underwent
changes which made them unusable or caused them
to lose their value: (ISh., 215, 218) The meat of the
camels became bitter or caught fire; the dyeplants and the perfumes changed into blood, the
gold into copper or fire in the hands of the goldsmiths; the saffron caught fire. On the marvels of
the tombs, see KARBALA*.
Supernatural attributes of Husayn which caused
marvels. (ISh., 230) His forehead was so white that
people could find their way to him in the dark. He
was able to cure sickness: (IRT, 77) he caused a
white mark between the eyes of a devout woman to
vanish by blowing on it; (ISh., 210) he cured a sick
person of his fever. He detached the hand of a man
which had become fixed to a woman's arm because
he had touched her during the rite of circumambulation of the Ka c ba; the fafrihs had already decided
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to cut off the hand. IJusayn's extraordinary faculties
also enabled him (ISh., 210 f.) to make a foster-child
speak so as to reveal the name of his true father, to
allow anyone who asked it of him to be present at
events which had happened in the past in very
distant places (cAli and Muhammad in the mosque
of ISuba), (IRT, 75, 77, 78) to obtain for his son
grapes and bananas out of season, to make a barren
palm bear fruit, to quench the thirst of all his
followers by putting his thumb into their mouths,
and to feed them with celestial food on the day of the
battle, (ISh., 209) to make water spring up, by
shooting an arrow, near to the tent of his wives at
Karbala*. (IRT, 74 and cf. 72) He made a sign
towards the sky and a band of angels came down
ready to fight for him, but he chose to sacrifice
himself. He was able to see into the future and to
know secrets. In general it is Muhammad who had
informed those close to him or who informs Ilusayn
in a dream of the fate which awaits him (he told the
Five (ISh., 240) that IJusayn would be unjustly
killed and his brother also and that their descendents
would be exempt from the rendering of accounts on
the Day of the Resurrection), but it is a wild animal
which reveals to Husayn the feelings of the Kufans
towards him. He knew in advance that cUmar b.
Sacd would be in command of the enemy troops
(and predicted his death (Muf., 251; ISh., 213)
shortly after his own), that his own head would be
taken to Ibn Ziyad and that the bearer of it would
receive no reward; (see also Muf., 251) he forbade a
group of his servants to leave on a certain day, and
as they did not obey and were killed, he revealed to
the governor the names of the murderers.
Names and by-names of Ilusayn. (IRT, 73;
ISh., 232) In the Tawrah God called Husayn Shubayr
and in the Gospels Tab. Harun, the brother of
Moses, having learnt the names which God had given
to the sons of cAli, gave the same names to his
own sons. For a long and interesting list of the bynames of Husayn, in the form of a litany, see ISh.,
232. Husayn and his brother are often referred to as
the "Proof (hudidj[a [q.v."]) of God" on earth (see, e.g.,
Muf., 198).
Verses of the K u r 3 a n interpreted by the
Shi c is as referring to Ilusayn. For a series of
these verses, see ISh., 206 f., 236 f.; cf. Muf., 199.
An example is verse XLVI, 14/15, which speaks of
the pregnant mother bearing her child with suffering
and giving birth to him with pain; it is interpreted
as an allusion to Fatima, who, having conceived
Ilusayn, was much distressed when she heard from
Muhammad that he had received God's condolences
on the fate of his future grandson. The mysterious
letters K.H.YAS., with which sura XIX begins, had
been explained by God to Zakariyya3 as follows:
K = Karbala'; H = haldk al-Htra; Y = Yazld;
c
= catshuh; S = sabruhu. This explanation is merely
a detail in a rather involved narrative (ISh., 237)
forming part of a group of curious comparisons
between the fate of Ilusayn and that of Yahya, the
son of Zakariyya5 (perhaps owing to the motif of
the severed heads placed on a dish): Zakariyya?,
who had learned the names of the Five from
Djibril, was astonished by the fact that when
he uttered the name of Ilusayn his eyes filled
with tears, while when he uttered the others
he felt joy. God then revealed to him the
destiny of Muhammad's grandson, and Zakariyya*
wept and sobbed, asking God to give him also a son
who could cause him to endure a sorrow similar to
that which He was to inflict on his beloved Muham-
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mad. God granted him a son, Ya^ya. At each stage
of his journey from Mecca to Kufa, IJusayn recalled
Yahya. According to another account (ISh., 238,
cf. 234), Husayn's blood will boil as that of Yaftya
had done, and in order to quieten it God will kill
70,000 hypocrites, unbelievers and wicked believers,
as he had also done for Yatiya.
Judgements on IJusayn. Throughout the
Muslim world there was sympathy and a high
regard for Husayn. It was only the adherents of the
Umayyad movement who presented him as a baghin
ba*da incikdd al-bay^a, that is as a rebel against the
established authority, and thus condoned his murder
by Yazid, but their opinion was opposed not only by
those who despised the Umayyad regime (for an
echo of the protests of the latter and their denial of
the validity of the bayca to Yazid, see al-Mukram,
12-6, and Muhsin al-Amin, 67), but also by those
Muslims who refused to recognize that the murderers
had acted according to their consciences and at the
same time sought pretexts to refrain from blaming
either the rebel al-Husayn or the Companions and
the tabi^un who had remained neutral in order to
avoid civil war (see Ibn Khaldun, Mukaddima,
Bulak 1284, 177, i8iyfaslfi wildyat al-^ahd], In this
almost universal exaltation of Irlusayn due to his
descent from the Prophet and to the conviction that
he had sacrificed himself for an ideal, it is not
possible to make a clear distinction between the
opinions of the Sunnis and those of the Shicis, except
in the case of certain privileges and attributes which
only the Shicis accord him. The very favourable
attitude of the Sunnis was probably strongly influenced by the pathetic accounts which Abu
Mikhnaf collected, either directly or with a very
short isndd, mainly from the Kufans who repented
of their behaviour towards the Prophet's grandson;
it was these traditions, suffused with the sentiments of the Kufans and marked by the notoriously
pro-cAlid character of Abu Mikhnaf's collection,
which formed the basis of the account of the later
historians and through them spread throughout the
Muslim world.
As there exists no work which can serve as a guide
to the ideas of all the groups of Shicis concerning
IJusayn, we limit ourselves here to the following
notes: JIusayn in his capacity as imam [see IMAMA]
shares the various privileges accorded to the imams
(see Bausani, La religione . . ., 346 f.) by the Twelver
Shicis [see ITHNA- C ASHARIYYA], the Ismacills [see
ISMA C ILIYYA], the Zaydis [see ZAYDIYYA], etc.; like
the other imams, he is a mediator with God for those
who call on him; it is through his intercession
(tawassul} that his faithful followers obtain guidance
and attain salvation. As a member of the holy Five he
received the same divine grace as his brother Hasan
[See AHL AL-BAYT, AHL AL-KISA 3 . FATIMA, MUBAHALA,

etc.]. As a grandson of the Prophet he had the right to
receive reverence (fyurma). In addition he possessed
personal qualities, above all the attribute of piety,
demonstrated by his 25 pilgrimages on foot from
Medina to Mecca and the 1,000 rak*as which he
performed each day (on this number, which is
considered to be exaggerated, see Muhsin al-Amin,
124 f.). It was because of his lengthy devotions that
he had little time to spare for his wives and consequently had few children. Other qualities which
he possessed were generosity (there are several
stories to illustrate this), forbearance (fyilm), humility,
eloquence (as a proof of this there are mentioned
speeches and poems by him), and finally the
qualities which may be inferred from his actions,

such as his contempt for death, disdain for a life of
humiliation, his pride, etc. (see, e.g., Mulisin alAmin, 125-39, I 5 2 > 156 f.}. But the basis of the
exaltation of IJusayn by the Shicis is found in the
noble motives for which he sacrificed himself and of
course in the moving fact of his edifying exploit.
From the belief that the imams know all that was,
that is, and that is to come, and that their knowledge
does not increase with time, it is inferred that
IJusayn knew in advance the destiny which awaited
him and his followers; he thus set off from Mecca
towards Kufa aware of his imminent sacrifice and
yet without any hesitation or any effort to escape
from God's will. A tradition according to which he
was invited by God to choose between sacrifice and
victory (helped by an angel) gives yet more value
to his enterprise, since it makes of it a voluntary
action, and hence of great significance. The question
arises as to his aim in thus sacrificing himself. The
Shici texts are very clear on this point: IJusayn gave
his person and his possessions as an offering to God
to "revive the religion of his grandfather Muhammad", "to redeem it", and "save it from the destruction into which it had been thrown by the behaviour
of Yazid"; furthermore, he wished to show that the
conduct of the hypocrites was shameful and to teach
the peoples the necessity of revolt against unjust and
impious governments (fdsiks), in short he offered
himself as an example (uswa) to the Muslim community (see, e.g., Muhsin al-Amin, 136, 152 f.). The
idea that his intention was to redeem men from their
sins by his blood and to save them, that his action
was a redemptive sacrifice for the salvation of the
world, is, in these actual terms, foreign to Shicl
beliefs; at least the writer of this article has found
no trace of it in the texts consulted. It is possible
that it penetrated later into the ta'ziyas and into
recent poems, since the transition from tawassul to
this idea is an easy one and it may have been
helped by the influence of Christian ideas.
Among western Islamic scholars, Wellhausen and
Lammens have formed judgements on the character
of Husayn after careful study of the sources available
to them. The former, guided by his subtle intuition
of historical facts, painted a fine picture of the situation and the characters; he denies that Husayn had
any religious motives for his exploit, seeing it merely
as the bid of an ambitious man for supreme power.
The latter has no sympathy with the adversary of
the chivalrous Yazid; he regards Husayn as a frivolous man (this had also been the opinion of Mu c awiya: al-Tabari, ii, 197), and completely improvident.
Neither of these scholars attached any importance
to the speeches and phrases which Husayn is said to
have uttered on various occasions, obviously considering them to be later forgeries. But although it
is probable that the traditionists have re-cast or
modified this material, it must nevertheless be
admitted that there emerges from it as a whole and,
more important, from the facts themselves, the
figure of a man impelled by an ideology (the institution of a regime which would fulfil the demands
of the true Islam), convinced that he was in the right,
stubbornly determined to achieve his ends, as in
general are all religious fanatics, and admired and
encouraged by supporters who were also convinced
that their cause was just. This interpretation may
not be a true picture of Husayn as an individual; it
was nevertheless that which the following generation,
for motives either of sentiment (respect, pity for his
death), or of politics (the campaign against the
Umayyads), gave of him, which was shared by the
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later Arabic historians and which led to his exaltation and his legendary position among the Shlcis.
Bibliography: Ibn Sacd, Tabafydt, ii/2, 89,
iii/i, 21, 26, 152, v, 107, 125, 176, viii, 204 (the
numerous other references (see index) are merely
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637r-638r, 666r, relations with Mucawiya 634V,
635v-636r, refusal of the bay^a to Yazid 636r and v,
I^usayn and Marwan 635V, Hlusayn and al-Walid
636r-v, 637r, Husayn at Mecca 6$6vt Husayn and
Ibn al-Zubayr 6$6v, 639v-64or, Muslim at Kufa
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later events, see index; Ibn Kutayba, al-Imdma
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180 f., 182, 184-7, 188 f., 204-6, ii, 3, 4-8;
Dinawari, al-Akhbdr al-tiwdl, 194, 209, 231, 234 f.,
238 f., 241-72 and index; Yackubi, ii, 91, 175, 200,
270 f., 287-93 and index; Mubarrad, Kdmil, 557 f.,
580 f.; Bayhaki, Mahdsin (Schwally), 55-64; Ibn
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Abd Rabbih, clkd, Cairo 1293, ii, 303, 305-10 in
the Kitdb al-'asd_iada al-thdniya; Mascudi, Murudi,
iv, 157, 271, 279, 281, 313, 331, 374, 431 f., v, 2 f.,
19, 127-47, 150 f., 158 f. and index; Abu '1-Faradj
al-Isfahan!, Mafrdtil al-Talibiyyin, ed. Sakr, Cairo
1368/1949, 78-122 and index; idem, Aghdni,
Bulak 1285, xiv, 163, xvi, 68 f., xix, 34, 47 f., and
index; Ibn cAbd al-Barr, Isti^db, 146, no. 566; Ibn
^Asakir, al-Ta?rikh al-kablr, Damascus 1329-32,
iv, 311-43; Ibn Badrun, Shark Kasldat Ibn cAbdun,
ed. Dozy, Leiden 1846, 162-7; Ibn Hadjar,
Tahdhib, ii, 345-57, no. 615; Yakut, Mu*-d[am, iii,
539 f., (s.v. al-Taff); Ibn al-Athlr, iv, 9-16, (Muslim
at Kufa 16-30), 30-6, 30-81 and index; idem, Usd,
i, 18-23; Bayyasi, K. al-Icldm bi 'l-hurub f t sadr
al-isldm, ms. Paris, ii, 17 f., 35-60; Ibn Abi
'l-Hadld, Shark Nahdi al-baldgha, Cairo 1329, i,
172, 278, 283, ii, 285, iv, 484 f.; Fakhrl (Derenbourg), 158-61 and index; Dhahabi, Ta^rikh,
Cairo 1367-9, ii, 340-53; Ibn Kathir, Biddya,
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Cairo 1348-55, viii, 149-211; Ibn Khaldun, K.
al-clbar, iii, 21 f. (the account of ^Jusayn's
enterprise is incomplete because of a lacuna in
the original manuscript); Akkad, Abu 'l-shukadd3
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c
Ali b. Musa, author of the text published in translation: Der Tod des liusein ben *All und die Rache,
Ein historischer Roman aus dem Arabischen . . .,
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Amili, A*ydn al-shica, iv, Beirut 1367/1948. 121405 (an account covering more events than that
of al-Tabari, making some fairly balanced attempts
at criticism and indicating many Sunni and Shici
sources (but without giving exact references); in
the account of Husayn's enterprise there appear
only a few details of a Shici tendency; marvels on
pp. 302-10, 348-51); Fahmi cUways, Shahid
Karbala? al-itndm al-Husayn b. cAli b. Abi Tdlib,
Cairo 1948, 100-217; cAbd al-Razzak al-Musawi
al-Mukram, Maktal al-Husayn calayhi al-saldm aw
hadlth Karbald*, Nadjaf 1376/1956 (with quotations
from the sources); Muhammad Mahdi b. cAbd alHadi al-Mazandaranl al-Ha'irl, Ma^dli al-sibtayn
fi ahwdl al-Hasan wa 'l-Husayn, Nad|af 1380/1960,
i, 60-465, ii, 468-804 (work containing many
legendary accounts).
Works by western scholars; A. Miiller,
Islam in Morgen- und Abendland, Berlin 1885, i,
358-65; J. Wellhausen, Die religios-politischen
Oppositionsparteien im alien Islam, Berlin 1901
(Abh. G. W. Gott., Phil.-hist. Klasse, N.F., v/2),
61-71; idem, Das arabische Reich, 89, 91 f. (= Eng.
tr. 141 f.; 145 ff.); H. Lammens, Mo*awia, 123-5,
145, 182 f.; idem, Le Califat de Yazid Ier, in
MFO, v (1911), n6f., 129-80 (extract 131-82);
M. D. Donaldson, The Shi^ite religion, a history of
Islam in Persia and Irak, London 1933, index s.v.
Imam (iii); A. Bausani, Religione islamica, in Le
Civiltd dell'Oriente, Rome 1958, iii, index; idem,
Persia religiosa, Milan 1959, 412-37.
(L. VECCIA VAGLIERI)
AL-IJUSAYN B.CAL1, §A^IB FAEHEH, c Alid
w h o l e d a r e v o l t at Medina during the caliphate of
al-Hadi ila '1-hakk [q.v.] and was killed at Fakhkh
on 8 Dhu '1-Hidjdia 169/11 June 786 (the date 170
suggested in some sources is incorrect, since al-Hadi
died on 16 Rabic I 170/15 September 786, and it is
certain that the insurrection took place in the last
months of the year). His father was the CA1I al-cAbid
(or al-Khayr or al-Agharr), famous for his piety and
his noble sentiments, who wished to share the fate
of cAbd Allah b. al-Hasan al-Muthanna (= cAbd
Allah b. al-Hasan b. al-Hasan b. cAli b. Abi Talib
[q.v.]) and the group of his relatives when they were
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imprisoned first in a dar at Medina (140-1/758) and
then in a horrible prison at Kufa (144/762) by the
caliph al-Mansur, who rightly mistrusted cAbd
Allah's sons, Muhammad, known as al-Nafs alZakiyya [q.v.], and Ibrahim [q.v.]. CAH al-cAbid was
an example to his companions in misfortune by his
piety and his fortitude in the prison, where he died
in 146/763. (The biography of this CAH b. al-IIasan
"al-Muthallath" = al-IJasan b. al-Hasan b. alIJasan b. cAli b. Abi Talib, is to be found in the
Makatil of Abu 1-Faradj al-Isfahani, 190-5).
Al-IIusayn's mother, Zaynab [q.v.]> who was also
very devout, was the daughter of cAbd Allah b.
al-Hasan al-Muthanna. Al-Husayn thus grew up
in an atmosphere of extreme piety and of secret
hatred for the cAbbasids. There exist many
anecdotes about his love for the poor, his charity,
his inability to understand the value of money and
his boundless generosity (there is a collection of
them in the Acydn al-shtfa, 408 f.). The revolt which
he led, after having had fairly friendly relations
with the caliph al-Mahdi, who gave him sums
of money and, on at least one occasion, acceded
to his request by freeing an cAlid prisoner, had
for its immediate motive the insulting treatment
which the deputy of the governor of Medina, a
descendant of the caliph cUmar b. al-Khattab (often
called simply al-cUmari), inflicted on the Talibis
of that town in 169/786 (the governor, Ishak b.
c
lsa b. cAli, had gone to Baghdad to the court of the
caliph, who had just succeeded to the throne). Alc
Umari, having learned that some Shici pilgrims (70,
it is said) had had secret meetings with al-Husayn
and other cAlids during their halt at Medina, tried
to impose controls on the presence in the town
of all Talibis and decreed that each of them should
be vouched for by a relative. Meanwhile the situation
was aggravated by the following incident: three men,
among them the cAlid Abu '1-Zift al-Hasan, son of
Muhammad al-Nafs al-Zakiyya, were found drinking
wine. Abu '1-Faradj al-Isfahani and Ibn al-fiktaka
maintain that this was a calumny spread by al-cUmari
to serve as a justification for his persecutions, but
certain, details prove that the accusation was wellfounded. After having had them flogged (the cAlid,
according to the law, received eighty strokes while
the others received far fewer, which was in itself an
injustice), al-cUmari exposed them to public ridicule
and put them in prison. He was, however, forced to
set them free because not only al-lrlusayn, who was at
that time the most eminent of the cAlids, but also
other Hashimis showed indignation at this insult to
a member of their family. The official whose task it
then was to watch the Talibis more strictly noticed
that Abu '1-Zif t did not answer the daily roll-call in
the mosque (he had in fact left the town three days
before) and his guarantors, al-Husayn and Yahya,
a half-brother on the father's side of Muhammad
al-Nafs al-Zakiyya, were ordered to appear before alc
Urnari; the exchange of insults, threats and mockery
during this stormy interview are reported in the
sources. Yahya as well as al-cUmari uttered oaths,
which presumably led to dire consequences. AlIJusayn, after the interview, reproached Yahya for
his rashness: "this will ruin our cause" he exclaimed,
and al-Tabarl explains these words by the fact that
an agreement had been made between the cAlids of
Medina and their foreign supporters to begin the
revolt at Mini during the had[d[. By now, however,
the situation had become so tense that al-Husayn
decided to act immediately.
At dawn of a morning in the first half of Dhu

'l-Kacda, probably the isth, a group composed of
26 cAlids, of a certain number of their mawdli and
of ten pilgrims took possession of the mosque and
forced the muezzin to pronounce the adhdn according
to the Shici usage: "fjayya *-al& khayr al-*amal";
hearing this call, al-cUmarI guessed that a revolt had
begun and, after asking for "two grains of water'*
(fyabbatay md*t whence his family's surname), he
fled; he hid himself so successfully that, when
people sought him to tell him that Abu '1-Zift was
there, in the mosque, and that Yaljiya had fulfilled
his oath, they could not find his hiding-place.
Al-IJusayn, after leading the prayer, made a speech
and received the homage of the rebels, suggesting
that they use the formula of bay*a which is discussed
below. Some Shlcls (imdmis', see Muksin al-Amin,
xvi, 404) have attempted to prove that he had no
claims to the rank of imam or of caliph, because he
merely invited them to obey the Book of God, and
the sunna of God's Messenger, and to please the
family of the Prophet (*ald 'l-kitdb, wa n-sunna wa
'l-rida min ahl al-bayt), but their argument is not a
strong one; al-IJusayn even assumed a by-name,
al-Murtada, as was the custom of the caliphs and the
heirs to the caliphate (al-Tabari, 554). Two cAlids
refused to support him: one of them was Musa b.
Djacfar [q.v.J, the IJusaynid known as al-Kazim, who
is considered by the Twelvers to be the seventh
Imam; a similar case had occurred when the
Hashimis, at a secret meeting, had decided that
Muhammad al-Nafs al-Zakiyya was to be the future
caliph and the most eminent of the Husaynids,
Diacfar al-Sadik, had abstained. This may have
been because the IJusaynid branch was jealous of
the IJasanid branch; but there were yusaynids
among the followers of al-IJusayn Sariib Fakhkh.
It may have been through the conviction that
the exploit was destined to fail. This seems to be
proved by the words by which D|acfar al-Sadik
advised cAbd Allah not to expose his son Muhammad
to the danger, and those addressed by Musa alKazim to Husayn ("you will be killed").
The revolt was not a general one. It is related that
some persons, having come into the mosque for the
morning prayer and seen on the minbar al-lrlusayn
wearing a white tunic and turban, guessed what his
intentions were and turned back; when the news of
the event had spread, a number of the town's inhabitants closed the doors of their houses; 200 of the
governor's soldiers and some volunteers who supported the cAbbasids immediately attempted to
re-occupy the mosque, and although at first they
dispersed because their leader had been killed by
Yahya and Idrls b. cAbd Allah, they later took part
in further fighting; hence the whole town did not
fall into the hands of the rebels, whose situation
became so precarious that, after having provided
themselves with food and drink, they camped in the
mosque and remained there for eleven days. Abu '1Faradj does not mention this active and passive
resistance at Medina, nor certain actions of the
occupiers of the mosque which shocked other Muslims
when they learned of them (the mosque was so
filthy that it had to be thoroughly washed out,
curtains were cut up to make kaftans), but it is
evident that these things did happen. Finally, on
24 Dhu *l-Kacda, al-IIusayn decided to extricate
himself from this situation, which had reached an
impasse, and, at the head of a group of 300 armed
men who were joined en route by reinforcements
from Mecca, he marched towards that town. Several
members of the cAbbasid family (notably al-cAbbas
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b. Muhammad, the uncle of al-Mahdi, and his son
c
Ubayd Allah, Sulayman b. D|acfar al-Mansur and
his sons Muhammad and Musa, Musa b. clsa and
his brother Ismacil) were that year in the district
of Mecca to perform the Pilgrimage; the group
of Muhammad b. Sulayman had an escort to
protect it from any attacks by Bedouin. Al-Hadi
ordered them to assemble all their forces and to
march against IJusayn, which they did after the
c
umra and a parade in the town, obviously intended
to intimidate those who might have considered
joining the rebellion. Abu 'l-Faradf al-Isfahani
similarly passes over the details of this reaction by
the cAbbasids, and our information is found in
al-Tabari and other authors (e.g. Ibn Khaldun).
The battle between al-Mubayyida [q.v.} (= "those
clothed in white", cAlids and their supporters) and alMusawwida (= "those clothed in black", cAbbasids
and their supporters) took place at Fakhkh, six miles
from Mecca. (A curious detail is that some cAbbasid
supporters made use of soot to colour their garments
black). During the encounter al-tlusayn was offered
amdn, but he refused it proudly and fought until
he was killed. More than 100 men fell at his side and
for three days their corpses lay a prey to wild beasts.
Abu '1-Zif t (or cAbd Allah b. Istiak b. Ibrahim ?) who,
wounded in one eye, had accepted the amdn offered
him by his uncle Muhammad b. Sulayman, was nevertheless killed by cUbayd Allah b. al-cAbbas at the
instigation of his father and of Musa b. clsa; this
murder led to a great quarrel between Muframmad
and the others. Two cAlids, one (Sulayman) the
brother and the other (al-IJasan) the son of Muljammad al-Nafs al-Zakiyya, were later executed at Mecca.
Some supporters of al-Husayn were led as prisoners
to al-Hadi, who killed at least three of them and
cast others into prison. Al-I€usayn's head was first
taken to al-Hadi, who showed no pleasure at this,
and then sent to Khurasan to serve as a warning
to the Shlcls of this region. Many rebels saved
their lives by mingling with the pilgrims, notably
two cAlids who were later to become famous: Idris
b. eAbd Allah [q.v.} and Yaliya b. cAbd Allah [q.v.}.
When the news of al-IJusayn's defeat reached
Medina, al-cUmari emerged from his hiding-place
and, having returned to office, burned the houses
of the cAlids and of some of the supporters of alHusayn (he even burned some palm trees) and confiscated their possessions as being war booty (sawdfi).
Thus ended the revolt which, in the number of
c
Alids killed, was surpassed only at Karbala3. The
sources give as its motive the events at Medina
mentioned above, except for al-Yackubi who connects
it with Shici unrest in Khurasan which was caused,
he says, by the harsh measures of the governor
appointed by al-Hadi and fomented by the local
Talibis; his information is most probably correct,
since it was on reinforcements from the pilgrims going
to Mecca that the organizers for the revolt were
relying, and an agreement to this end had already
been established; but, as there is too little time
between the accession of al-Hadi (22 Muharram 169/4
August 785) and hence the appointment of his
governor, the appeals of Shici pilgrims and
the beginning of the revolt at Medina, these
troubles and the reaction of the central government must be traced back to the final years
of the caliphate of al-Mahdi, particularly since
there exists evidence of a reversal of the policy
of this caliph, who at first adopted a conciliatory
policy towards the Shicis and later became hostile, at
least to the Zaydis; al-Hadi merely pursued this

617

hostile policy more vigorously. The Shici sources
(see Muljsin al-Amin, xvi, 403) describe al-I^usayn's
rebellion as "Zaydi", and rightly, in the sense that
it had a social character, as did certainly that of the
founder of the Zaydi movement Zayd b. al-IJusayn
[q.v*}, killed in 122/740 (whereas that of Muhammad
al-Nafs al-Zakiyya and his brother was primarily
of a legitimist character). There are resemblances
between the formula of the bay*a proposed by this
Zayd to his adherents and that which al-IJusayn
proposed to his: in the former, Zayd promised to
defend the oppressed, to give [benefices] to whoever
had been excluded from them (al-mafarumin) and—
what is more striking—to share fairly the fay* [q.v.]
(his revenues or the fay* itself?); al-IJusayn also
promised justice and equal shares, and, although
he did not specify which resources were to be distributed, it may be guessed that he too was referring to
the fay*, since one of his first actions in his capacity
as imam was to distribute the money which he found
in the treasury of the town and 10,000 dinars which
remained from the ca$d*. In addition it is interesting
to note that, in his bayca, the duty of the subjects to
obey him depended on his keeping the promises
which he had made and that a similar condition is
found in the appeal of the founder of the Zaydi state
in the Yemen, al-Hadi ila '1-hakk (Van Arendonk,
122 f.). Another fact which proves that he intended
to make social concessions is that the propaganda
of his adherents was addressed also to slaves; it was
proclaimed at Mecca that those who joined the revolt
would be granted their liberty, and there were some
slaves who took advantage of this opportunity; all
the same al-Husayn had to return some of them to
their masters who demanded them back (since the
law did not permit an emancipation of this type).
Bibliography: Tabari, iii, 551-68; Ibn liablb,
Muhabbar, 37, 493; Yackubi, ed. Houtsma, ii,
488; Mascudi, Murudi, vi, 266-8; Fasi, in F.
Wiistenfeld, Chroniken der Stadt Mekka, ii, 185,
212 f., cf. 178 f.; Abu '1-Faradj al-Isfahani, Mafrdtil
al-Tdlibiyyin, ed. Sakr, Cairo 1365/1946, 403,
43i f., 435-43, 447-52, 455-9, 4§3, 492, 527; Ibn
al-Djawzi, Muntazam, ms. Aya Sofya, fol. 168 v.
(genealogy incorrect); Yakut, iii, 854 f.; Ibn alAthir, vi, 60-4; Fakhri, 260 f. (inexact; tr. Whitting,
187); Ibn Kathir, Biddya, x, 157-9; Ibn Khaldun.
Bulak 1284, iii, 215 f.; Mubsin al-Amin al-cAmilI.
A^ydn al-Shica, xvi, 402-29 (the author has used
some little known Shici sources and enables
us easily to identify the Shici personalities; on
425-29 some verses of al-Rusayn);
Western authors: G. Weil, Geschichte der
Chalifen, Mannheim 1846-51, ii, 123-5; Van Arendonk, De Opkomst van het Zaidietische Imamaat in
Yemen, Leiden 1919, Fr. tr. by J. Ryckmans, Les
d£but$ .. ., Leiden 1960, 56-9, 61, 63, 117; S.
Moscati, Le Califat d'al-Hddi, in Studia Or. (Soc.
Orient. Fennica), xiii/4 (1946), 9-14; L. Veccia
Vaglieri, Divagazioni su due rivolte alidi, in A
Francesco Gabrieli, Studi Orientalistici offerti nel
sessantesimo compleanno . . ., Rome 1964, 315-6,
320-2, 335-9, 341-50.
(L. VECCIA VAGLIERI)
(AL-) yUSAYN B. AL-PATOAK AL-BAHILI, ABU
£
ALI, with the nicknames Ashlar and, more particularly, al-Khalic "the Debauched", a Basra poet
who spent almost the whole of his life in the entourage
of the cAbbasid caliphs and who can be regarded as
the perfect type of court poet, at least at a court
dominated by the taste for pleasure, indeed for
debauchery. His family, which originated in Khurasan, had for a long time been connected with the
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mawdli of the Bahila when Husayn was born, proof of it and was able to affirm that old age had in
probably in the 150*3, since he could remember an no way diminished the perversity of his tastes. He
incident that occurred in 160/775. With his childhood survived al-Mutawakkil, whose death he mourned,
friend Abu Nuwas [q.v.] he studied the "classics" in
and himself died shortly afterwards, probably in
his native town, but, more important, he was 250/864, almost a hundred years old.
present at gatherings of men of letters; he thus
Husayn al-Khalic maintains with a certain simplilearnt the poet's profession, and awaited a favourable city that all the successive caliphs, from al-Rashid to
opportunity for the realization of the aspiration of
al-Wathik, struck at him, either through jealousy or
all Basrans who, if they felt themselves to possess because he had a pernicious influence on their
any talent, wished to receive the approbation of the children, and it can be understood that he should
capital. Abu Nuwas was the first to leave to try his have been looked upon as a dangerous companion
fortune in Baghdad, and reports of his success soon
for the cAbbasid princes, since he could not fail to
spurred Husayn to follow him. He seems quite encourage the strong tendency that they already
rapidly to have won sufficient renown to guarantee possessed towards frivolity and debauchery. Abu
a secure existence, though he was obliged to content
'1-Faradj al-Isfaham, who is certainly lavish with
himself with singing the praises of a certain number
scandalous details, reports numerous anecdotes
of exalted persons without ever securing admission concerning the dissolute nature of this man who
to intimate acquaintance with al-Rashid; however, spent the greater part of his time drinking with
he entered the service of a dissolute prince, Salih b. caliphs, princes or others of exalted rank, listening to
al-Rashid, whose life of pleasure he shared and who singing girls and dallying with young men.
thereafter, despite some passing shadows, always
The attraction of Husayn b. al-Dahhak's company
remained an active patron of the poet in times of
resided in his light-hearted and original character,
difficulty. At the same time he also attached himself
and also in the facility with which he tackled the
to another of the caliph's sons, Muhammad, the poetic forms favoured in his day. In the fraction
future al-Amin, whose constant companion he was of his work which has survived, we find first of
until the end. On the latter's death (198/813), in
all kasidas of a "modernist" type in praise of
spite of the advice of the probably more astute Abu
the caliphs; written in relatively simple language,
c
'l- Atahiya [q.v.] to moderate his grief in order to these panegyrics naturally lay stress upon the
safeguard his future, he allowed it to burst forth in a
qualities, whether real or imagined, of the personages
series of threnodies which caused al-Ma^mun to take j to whom they are adressed, and in them can be
umbrage; this fidelity to the dead caliph—which
observed the recurrent idea that God has chosen the
even included a refusal to believe in his death—and best of men to govern Islam. It is only in these
the graceless allusions which he made to the rival at
circumstances that he mentions the name of God,
the time of the conflict between the two brothers and one cannot fail to be struck by his utter detachalienated al-Ma'mun who, on his entry into Baghdad, ment from matters of religion while noting that,
struck Husayn off the list presented to him and unlike Abu Nuwas and other dissolute poets, he
refused him admittance to the court. Traditions seems to have written hardly any zuhdiyydt in
concerning the poet's fortunes during al-Ma^mun's preparation for the after-life, although he did make
caliphate are not very clear, but it is certain that althe pilgrimage to Mecca. His bacehic poems are not
Khallc returned to Basra, where the affluence that
lacking in originality, and tradition has it that Abu
c
he owed to al-Am!n al-Makhlu allowed him to wait
Nuwas was sometimes rather put out by them, but,
for happier days, and he made various attempts to when not shamelessly plagiarizing them, he consoled
be reconciled with the caliph who did indeed recog- himself for their success and felicities with the thought
nize his talent; the intervention of Salih b. al-Rashid
that posterity would not fail to attribute to him,
and of various courtiers hardly seems to have in- Abu Nuwas, the best of his friend's bacehic verses.
fluenced him, but it is possible that, as a result of a
His ghazals are in general not obscene although he
particularly successful panegyric, al-Ma^im gave devoted them at least as much to young men as to
orders that the regular payment of his pension should women, and Abu Nuwas recognizes his talent in
this genre. Satire hardly appears in his writings, and
be resumed.
as a characteristic example there are only two lines
On his accession (218/833), al-Muctasim recalled
him to court and rewarded him for his first panegyric to be quoted, about a female singer whose career was
by filling his mouth with pearls, which he then had finally broken. On the other hand, the occasional
made into a necklace so that no-one might remain verse and intimate court scenes reveal a sure gift for
unaware of the esteem in which he held the poet. He improvisation, and the descriptions of flowers herald
a genre that was to flourish in the following century.
took him with him to Syria and provided a house for
The success of Husayn al-Khalic as a court poet
him at Samarra. Husayn was once again a privileged
courtier, as is clearly shown on the accession of al- seems to have been entirely deserved, for in those
genres which constituted the ornament of princely
Wathik whom he saluted with a long kasida without
assemblies he was able to appeal to an original
joining in the throng of poets who had come forward
to proclaim their self-interested praises. He remained inspiration and to avoid the perils of routine. For
in al-Wathik's service throughout his caliphate, proof of this there is the unusually large number of
taking his turn of duty both by night and day in his poems which attracted the attention of singinggirls, were set to music and earned for the writer a
response to his master's whims, playing backgammon
detailed notice in the Aghdni. But it should be noted
with him, accompanying him on hunting expeditions,
that the critics regarded him as a minor poet and
taking part in his royal potations and writing inthat Ibn Kutayba, for example, did not consider him
cidental poems on varied but mostly frivolous
to be worthy of the merest mention.
subjects.
Bibliography: Djahiz, Hayawdn, v, 480;
On the accession of al-Mutawakkil (232/847), the
Ibn al-Muctazz, Tabakdt, 127-8; Mascudi, Murudi,
poet, who had now reached a very advanced age,
index; Aghdni, vi, 170-212 (Beirut ed., vii, 143seems to have kept aloof from the court, though still
221); Suli, Awrdk, 25, 26, 33, 114; Macarrl,
continuing to lead a dissolute life; the caliph, who
Ghufrdn, index; Amid!, Mu^talif, 113; Husri
also appreciated his talent, called upon him to give
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112; Pellat, Milieu, 163-5; Rescher, Abriss, ii,
44-7.
(Cn. PELLAT)
HUSAYN B. #AMDAN B. HAMDUN B. AL-HARITH. • • AL-CADAWI AL-TAGHLiBi, the first member
of the KLamdanid f a m i l y [see HAMDANIDS] to
play an important part in the history of the caliphate
at the end of the ard/gth and the beginning of the
4th/ioth century who, unlike his father Hamdan,
was active not only locally in the Diazira but also in
Baghdad and in other regions of the empire of the
caliphs. At first a KharidjI, he began his career by
an opportunist support of the caliph al-Mucta4id
by giving up to him in 282/895 Ardumusht, whose
defence his father had entrusted to him as he fled,
and becoming a valued ally of the caliph. In the
following year, placed by the latter at the head of a
large body of troops, he was chiefly responsible
for the capture of the Kharidji Harun al-Shari.
which enabled him to secure the liberation of his
father who had been captured, the lifting of a
tribute imposed on the Taghlibis and the command
of a body of 500 Taghlibi horsemen.
He next distinguished himself in the operations
against the Dulafid of the Djibal, Bakr b. cAbd
al-cAziz b. Aftmad b. Abi Dulaf, probably in 283/
896; this is alluded to in a verse of the kaslda which
Abu Firas devoted to the glory of the Hamdanid
family.
During the caliphate of al-Muktafi (289-95/902-8),
in 291/903, as lieutenant of Muhammad b. Sulayman,
sahib dlwan al-d/[aysh, he gained in Syria a brilliant
victory over the Karmati Ilusayn b. Zikrawayh
(the Sahib al-khdl), who fled and was soon afterwards
captured. With the same Muhammad b. Sulayman,
he took part in the re-conquest of Egypt from the
last Tulunid in 292/904-5, as commander of the vanguard. It was he who first made contact with the
conspirators who were plotting to rid themselves of
the Tulunid and who pressed him to march on
Fustat. According to one tradition, Muhammad b.
Sulayman offered him the governorship of Egypt,
but he refused, preferring to return to Baghdad,
taking with him a considerable amount of booty.
In 293/905-6, he was put in command of an army
sent against the Kalbis of Syria who had revolted
at the instigation of the Karmatls. He forced them
to flee to the desert, but was unable to pursue them
as they had filled in the wells, and had to return to
the Euphrates at Rahba, which allowed the Kalbis
to advance as far as the Lower Euphrates, where
they defeated an army of the caliph at Kadisiyya
and robbed the Pilgrim caravan, at the end of 906.
The Kalbis and the Karmatis were finally put
to flight by an operation directed from Baghdad,
and the remnants of their armies, attempting to
return to Syria by the Tank al-Furat (the Euphrates
route), were annihilated by Husayn b. Hamdan
(Djumada II 294/March-April 907).
After this, Husayn had to deal with some rebel
Arab tribes, mainly Kalbis, between the Euphrates
and Aleppo, then, in 295/907-8, with the Tamim
who had come to pillage in Diazira: he drove them
back into Syria and defeated them near Khunasira.
All these operations brought fame to Husayn b.
Hamdan, gaining him respect among the secretaries
and putting him in a position to exercise political
influence when, in 295/908, the question arose of
the succession to al-Muktafi. He gave his support to
the group which, having failed to get Ibn al-Muctazz
nominated, attempted to substitute him by force
for the young al-Muktadir (son of al-Mu c tadid) who
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had been appointed caliph. He undertook, or was
instructed, to remove the vizier al-cAbbas b. al-^Jasan
al-Diardjara'i who, unlike the secretary Muhammad
b. Dawud b. al-Djarrah, uncle of CA1I b. clsa, had
approved al-Muktadir's accession. With two other
conspirators he attacked and killed al-cAbbas on
20 Rabic I 296/17 December 908 and tried to assassinate the young caliph, but unsuccessfully, for the
latter had already left the hippodrome where Ilusayn
was intending to take him by surprise and had shut
himself in the palace. After the conspirators had
proclaimed Ibn al-Muctazz caliph, Irlusayn went to
the Hasani Palace to force al-Muktadir to leave it,
it being assumed that he would readily accept his
dethronement. But Ilusayn encountered the resistance prepared by the chamberlain Sawsan and the
two Mu3nis (al-Khadim and al-Khazin). Although
he set fire to the gates of the palace, he was unable
to force a way in. Al-Muktadir's party triumphed
and Ilusayn fled to Mosul, then to Balad and spent
some time wandering with his adherents in the
Diazira. His brother cAbd Allah Abu '1-Haydja3
was sent in pursuit, but it was Husayn who surprised
and defeated his pursuers. Encouraged by this success, Husayn, through his brother Ibrahim, asked
the vizier Ibn al-Furat for amdn and although, with
Muhammad b. Dawud and the ka$i Abu '1-Muthanna,
he had been one of the main conspirators, he was
restored to favour; but, to remove him from the
capital, he was appointed governor of the districts
of Kumm and Kashan in the Djibal. As governor
of this region, he gave support to the caliph's troops
under Mu'nis al-Khadim against the Saffarid alLayth b. cAli who had made himself master of
Sidjistan and of Fars, then against the latter's general, Subkara, who, after abandoning al-Layth's
party and joining MuDnis against him, had risen in
rebellion at the instigation of his lieutenant alKattal. In 298/910-11 the two rebels were defeated
and, while Subkara took refuge with the Samanid,
al-Kattal was taken prisoner, by Husayn himself
according to the kaslda of Abu Firas.
This same kaslda states that Husayn was offered
the governorship of Fars, which he refused. In any
case he returned to Baghdad. The vizier Ibn al-Furat,
who seems to have mistrusted him, sent him away
again, to be governor of the Diyar Rabica. In this
capacity, he waged a campaign against the Byzantines in 301/913-4. For reasons which are not clear,
perhaps because the vizier had deprived him of the
financial administration of the province, perhaps
because Husayn did not fulfil scrupulously his financial obligations, or perhaps because he aspired
to independence, a conflict arose between him and
the vizier cAli b. clsa and he came out in open
rebellion, probably in 302/914-5. A first army sent
against him met with defeat, and it was Mu'nis,
recalled from Egypt, who took him prisoner while
he was attempting to reach Armenia, in Shacban
303/February 916. He was taken to Baghdad and
exhibited dressed in a cap of shame (burnus) and
a long brocade tunic, made to ride on a camel all the
way from Bab al-Shammasiyya to the Palace, and
then imprisoned under the guard of Zaydan, the
intendant of the Palace. He remained in prison
for over two years and was executed in Djumada I
3o6/October-November 918, on the orders of the
caliph al-Muktadir, for reasons which are not clear.
Very probably his execution was connected with
the revolt of the governor of Adharbaydjan and
Armenia, Yusuf b. Abi '1-Sadj; it also coincided
strangely with the dismissal of the vizier Ibn al-Furat.
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It appears that at one point either Mu'nis or the
vizier Ibn al-Furat may have suggested that IJusayn
be released in order to put him in charge of the war
against Yusuf, which he refused. It may be that the
caliph suspected an alliance between Yusuf and
IJusayn against him and gave the order for Husayn's
execution. Or Ibn al-Furat may have been involved
in a conspiracy designed to further the Shici cause
to which both he and Uusayn were devoted. Ideas
on this matter can only be hypothetical. In any case
the caliph must have feared that if Ilusayn were
released he would once again start a revolt, either
through a desire for independence or as a Shici.
In order to avoid attempts by those (probably
numerous) who desired his release to secure it by
force, the caliph preferred to take a measure which
put a stop to all intrigue.
Among the generals of the caliph of this period,
IJusayn b. IJamdan stands out more clearly than the
supreme commander Mu'nis or any other military
leaders. But his valour and the service he gave by
his action in many battles are not enough to cancel
the memory of the spirit of rebellion which too
frequently possessed him, and his pride and ambition.
It appears nevertheless that even in his acts of revolt
his motives were disinterested and honourable. He
seems to have thought that it was necessary to
support Ibn al-Muctazz in order to bring about a
beneficial change in the system of administration
and a reform in the government. Like many who
had Shici sympathies at this time, his ambition was
to see prevail an ideal Muslim government which
for many people the cAbbasids no longer represented and which it was possible to imagine realized
only by the imminent or future accession to power
of a family glorified by the sacrifice of so many
martyrs and endowed with real or imaginary qualities which contrasted with the "vices" of the
c
Abbasids.
Certain characteristics of liusayn b. Hamdan
show him to have been an unusual man. In addition
to the prestige of his Arab birth, which distinguished
him among the mawdll of all races, and to the native
qualities of his Taghlibi family, he seems to have
had an open-mindedness not possessed by the other
military leaders, and an understanding of the great
ferment of ideas which was disturbing the Muslim
world at this time. It was certainly not an accident
that he was in communication with the famous
mystic al-Halladj and that the latter dedicated a
political work to him.
The founder of the IJamdanid dynasty was not
Ilusayn b. Hamdan but his brother, cAbd Allah
Abu '1-Haydja*, but he was the first member of the
family who really brought glory to it, inculcating
in it the realization of its valour and strength and
developing in it the ambition for glory and power.
All this is attested in the verses of Abu Firas.
Bibliography: A biography of Husayn b.
IJamdan is found in Ibn cAsakir, iv, 291-2. See also
the historians Tabari, cArib, Miskawayh, Kamal
al-Din, Ibn al-Athir, index. See also Ibn alDawadari, 80, 81. For further details on his
historical role, see M. Canard, Histoire de la
dynastic des H'amddnides i, 307-40 and the sources
mentioned in the notes. The great kasida of Abu
Firas to the glory of the IJamdanid family (ed.
S. Dahan, ii, 103 ff., 154 ff.) with the commentary
by Ibn Khalawayh on the verses relating to Husayn b. Hamdan (ibid., 126-30,150, 165-7) provides
details which are sometimes lacking in the historians. On his political role at Baghdad, see also

D. Sourdel, Vizirat cabbdside, 370-1, 373, 389,
403-13.
(M. CANARD)
AL-^USAYN B. MANNER [see AL-HALLADJ].
AL-EUSAYN B. MUHAMMAD [see AL-RAGHIB
AL-ISFAHAN!].
AL-mJ$AYN B. NUMAYR, of the Kindl tribe
of the Sakun, a general of the Sufyanids. At
Siffln, he fought in the Umayyad ranks. On the
accession of Yazid I, he was governor of the important
district of IJims. He then had to intervene with
Yazid for Ibn Mufarrigh [q.v.], who had been imprisoned by cUbayd Allah b. Ziyad. When the expedition
against the holy cities of the Hidjaz was planned,
IJusayn was appointed lieutenant of the commanderin-chief Muslim b. cUkba al-Murri [q.v.] and, in this
capacity, distinguished himself at the battle of the
IJarra [q.v.]. During the march on Mecca, the dying
Muslim, in order to carry out the orders of Yazid, but
unwillingly, entrusted to him the command of the
expedition. According to al-Yackubi, he massacred
some days later all the inhabitants of al-Mushallal
(the place were Muslim had died), who were guilty of
having dug up the body of the commander-in-chief
and stoned it. He laid siege to Mecca for two months,
bombarding it with stones and with pieces of rock;
it was during this time that the burning of the Kacba
took place. IJusayn was about to take Mecca when
operations were suspended by Yazid's death. After
attempting in vain to persuade Ibn al-Zubayr to
accompany him to Syria in order to have himself
proclaimed caliph there, Husayn returned there with
his army. There he played an important part in the
accession to the throne of Marwan b. al-jHakam,
since he persuaded his fellow tribesmen to recognize
Marwan instead of the young Khalid b. Mucawiya.
Sent to Mesopotamia on the orders of cUbayd Allah
b. Ziyad, he defeated at cAyn al-Warda the Shicis,
who, repenting of their behaviour towards Husayn
b. cAli, had revolted under the leadership of Sulayman
b. Surad (24 Djumada I 65/6 January 685). Two
years later, he fell at the hands of Ibrahim b. alAshtar [q.v.] at the battle of Khazir (9 or 10 Mufrarram 67/5 or 6 August 686).
A Husayn b. Numayr is mentioned by al-Tabari as
having pacified the Htedramawt during the ridda.
H. Lammens (Le calif at de Yazid Ier, 259 n. 3) refuses
to accept this as the same person.
According to al-Dinawari and Ibn al-Athir, a
IJusayn b. Numayr al-Tamimi, whom Miiller confused with the Sakuni, captured, when he was c Ubayd
Allah b. Ziyad's chief of police, Muslim b. cAk!l
[tf.v.], the emissary of liusayn b. cAli [q.v.] at Kufa,
intercepted a letter sent by Ilusayn from Batn alRumma to the clrakis, and, during the battle of Karbala3, shot IJusayn in the mouth as he was drinking.
Bibliography: Tabari, i, 2004, 2220; ii, 409,
416-7, 424, 427, 429-32, c467, 474-5, 487, 557-9, 568,
711, 714 and index: Ya kubi, ed. Houtsma, ii, 299,
301-3, 308, 309, 321; Dinawari, al-Akhbdr al-tiwdl,
ed. Guirgass, 253, 256, 258, 265, 269, 270,
272-8, 274, 301, 303; Ibn cAbd Rabbih, c/#d,
Cairo 1305, ii, 245 f. (in the K. al-casdiada althdniya); Aghdni, Cairo 1285, xvii, 62, in;
Mascudi, Murudj., v, 165-7, 191, 216, 222-3; Ibn
al-Athir, ii, 291, 348; iv, 26, 34-6, 39, 59, 60, 65,
94, 98, 101-5, 107, 120, 122, 127, 141, 148-50, 152,
216, 217 and index; Ibn cAsakir, Tahdhib, Damascus 1329-51, iv, 371; Dljahabi, Ta*rikh al-Isldm,
Cairo 1368, ii, 376 and index; Ibn Kathir, Biddy a,
vii, 218-9, 224-6, 253-5; Dozy, Moslems in Spain,
London 1913, 72-4; A. Miiller, Der Islam im Morgen- und Abendland, Berlin 1885, i, 367; Wellhausen,
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its fall, Calcutta 1927, 150, 157-8, 165-7, 174, 176,
185-6; H. Lammens, Le calif at de Yazid I*r, 259-60,
266, 269.
(H. LAMMENS-[V. CREMONESI])
^USAYN B. AL-$IDDI& AL-AHDAL [see ALAHDAL].
yUSAYN CAWN1 PASHA, Ottoman general
and Grand Vizier under Sultan cAbd al-cAziz, was
born at Gelendost, a village of the sand[afa of Isparta
(wilayet of Konya) in 1236/1820-1; his father was a
poor peasant named Aljmed Agha. He came to
Istanbul at the age of sixteen and entered the
Mekteb-i ftarbiye (Military Academy), from where
he was promoted to staff captain in 1264/1848. After
a few years of teaching at the same institution, on
the outbreak of the Crimean War (1853) ne joined
the army with the rank of Lieutenant-Colonel. He
distinguished himself on the Balkan front, especially
at the battle of Cetate and participated later in the
Mingrelian campaign as chief of general staff of the
serddr-i ekrem C0mer Pasha. On the conclusion of the
war (1856), he was appointed director of the Mekteb-i
tf'arbiye; during the war with Montenegro (1862) he
commanded a division. Back in Istanbul he was
nominated, early in 1863, to the presidency of Ddr-i
Shurd-yi *Askeri (High Military Council) and
promoted to mushir (general commander) in Safar
128o/July-August 1863; during the second grand
vizierate of Fu^ad Pasha [q.v.], he was appointed
sercasker $d*im-makdmi (interim War Minister), a
position he kept until his dismissal on 5 Shacban
1282/24 December 1865. He was sent to Rumelia in
Dhu '1-Hidjdia 1283/April 1867 as commander of
Yanya and Yeni-shehr, but he left for Crete when,
on 16 Djumada II 1284/15 October 1867, he was
entrusted with suppression of the Cretan revolt. His
success in crushing the revolt resulted in his nomination, on 29 Shawwal 1285/12 February 1869, to the
office of sercasker in CA1I Pasha [<?.#]'s last cabinet.
The military reforms he accomplished on the Prussian
model, during his first period of office in the War
Ministry which lasted two and a half years, rightly
established his reputation as the re-organizer of the
army. But the death of cAli Pasha on 20 Djumada II
1288/6 September 1871 and the appointment of his
enemy Mahmud Nedim Pasha [q.v.] to the grand
vizierate, brought about his dismissal and banishment to Isparta. Recalled from exile in Djumada I
1289/July 1872, he was sent to Izmir in Ramadan/
November of the same year as wall of the province
of Ay din. Shortly after that, on 26 Dhu 'l-Kacda
1289/25 January 1873, he was appointed Minister of
the Navy in the cabinet of Muterdjim Mehmed
Riishdl Pasha and transferred, on 17 Dhu 'l-Hidjdja/
15 February, for a second time to the office of
ser^asker when Escad Pasha became Grand Vizier.
A year later, on 27 Dhu '1-Hididja 1290/15 February
1874, he replaced Shirwanlzade Mehmed Riishdi
Pasha in the grand vizierate, while continuing to
hold the portfolio of War Minister. His period of
office was marked by an economic crisis due to bad
harvests coupled with financial troubles which were
to lead the Ottoman Treasury to bancruptcy in
October 1875. He lost both offices on 19 Rabic I I292/
25 April 1875 probably at the instigation of Khedive
Ismacil Pasha [q.v.] and was nominated again to the
governorship of Aydln. Appointed ser'asker for the
third time, on 19 Radjab/21 August, he was dismissed
by Mahmud Nedim Pasha when the latter returned
to the grand vizierate (25 August). The following
year, he was recalled from Bursa, where he had been
sent as wall, and was nominated on 17 Rabic II
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1293/12 May 1876 to the office of ser'asker for the
fourth time. He played the principal part in the
deposition of Sultan cAbd al-€Aziz, which took place
on 7 Djumada 1/30 May as a result of his collaboration
with the Grand Vizier Muterdjlm Mefemed Riishdi
Pasha, the Shaykh al-Islam #asan Khayr Allah
Efendi and Midfctat Pasha [q.v.]. He was shot dead by
a young officer called Cerkes IJasan, seemingly for
a personal grievance, on the night of 15-16 June 1876,
at a ministerial council held in Midhat Pasha's
konak in the Bayezid quarter and was buried in the
courtyard of the Suleymaniyye Mosque.
An intelligent and authoritarian soldier, he
favoured absolutism; his collaboration with the constitutionalist Midhat Pasha was due to his personal
hatred for cAbd al-cAziz fostered since his exile in
1871, probably mixed with a sincere desire to save
the Empire from misgovernment.
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1947-62, vii, index; R. H. Davison, Reform in the
Ottoman Empire, 1836-1876, Princeton 1963, index.
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yUSAYN BAY£ARA [see HUSAYN].
yUSAYN DJAHANSUZ [see DJAHAN-SUZ].
flUSAYN EblAHID (mod. Turkish HI)SEYIN
CAHIT YALCIN, 1874-1957), Turkish writer, journalist and politician. His parents were from
Istanbul. He was born at Balikesir while his father
C
A1I Rida was serving as government accountant in
the province. He attended the primary school at
Serres in Macedonia and the lycee at Istanbul. On
completing his studies at the School of Political
Science (Mulkiye) in 1896 he became a civil servant
in the Ministry of Education. In the meantime he
had taught himself French. He taught Turkish and
French in various schools and became the headmaster of the i^dddi school of Merdjan, one of the
leading Iyc6es of the time.
Upon the restoration of the Constitution in
1908, which put an end to cAbd al-Hamid IPs
despotic rule, he entered political life, joined the
Committee of Union and Progress, and founded the
newspaper Tamn, which he made the organ of the
Committee. He was elected a member and later
president of the Parliament. During the Mutiny of
31 March/13 April 1909, a counter-revolution by the
reactionary elements, his printing-house was raided
and destroyed by the rebels and another deputy,
mistaken for him, was killed. He later served as
creditors' delegate to the Administration of Ottoman
Public Debts. Soon after the armistice of 1918 he
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was exiled to Malta by the British, together with a
number of leading Turkish intellectuals and politicians; there he learned English and Italian, and on
G8kalp's advice translated historical works (see
below). On being released from Malta he resumed
the publication of Tanln (1922) and began to criticize
violently the new Ankara regime of Mustafa Kemal.
During the first years of the Republic his unsympathetic attitude towards the authoritarian
administration of the government, which was
carrying out a series of radical reforms, was considered defeatist and he was twice tried by the
Tribunal of Independence. His indignation as an
* advocate of freedom and democracy' protesting
against the 'arbitrary rule' of the Nationalist
government were found 'grotesque' as coming from
a man who for years had defended and excused the
many abuses and crimes of the Unionist regime of
the pre-ipiS period. He was first aquitted but in the
second trial he was sentenced to banishment to
Corum in Central Anatolia; on being set free in 1926,
he retired from politics.
In 1930, during the First Turkish Language
Congress which had been proposed by Mustafa
Kemal himself in order to initiate the governmentsponsored language reform, he was the only prominent writer publicly (and in Atatiirk's presence) to
oppose the project, maintaining that it would do
more harm than good and that the language should
be left to its own course of natural development.
Until 1938 Husayn Djahid's publications were
confined to non-political matters. After Atatiirk's
death he re-entered political life, was a deputy
(1939-50) and resumed the publication of his newspaper Tanin. Later he was made the editor of Ulus,
the organ of the Republican People's Party. His
violent criticisms of the Democrat Party government
caused his arrest and imprisonment for a few months
(1954), but he was set free because of his advanced
age. He died in 1957 in Istanbul.
llusayn Djahid's career may be divided into two
distinct periods, before and after 1908. Before the
Second Constitution he was a prominent member of
the Therwet-i Funun [q.vJ] literary movement and
was known as a novelist, short-story writer and
particularly as a critic. After 1908 he gave up
literature and became active as an ambitious
politician and a combative journalist, with more
tranquil intervals as a prolific translator and author
of didactic magazine articles.
As a child Husayn Djahid was particularly impressed by the novels of Ahmed Midhat [q.v.]. At
the age of fourteen he wrote his first novel Nddlde,
which was a successful imitiation of the 'Master's'
genre, with sickly sentimentalism, endless moral
exhortations and philosophic remarks. By spending
all his savings he was able to publish this enormous
volume.
Under the influence of French authors, whom he
constantly read and translated, and of his writer
friends of the Therwet-i Funun, he soon got over this
early enthusiasm and became a staunch defender of
the modernist movement of the Edebiyydt-i Djedlde
(New Literature). His only other novel Khayal
icinde (In a Dream, 1901) and his short stories
(collected in three volumes: Pfaydt-i mukhayyel (A
Dreamed Life, 1899), Haydt-i hafyikiyye sahneleri
(Scenes of Real Life, 1910), and Nicin aldatirlarmish? (Why do they Deceive?, 1924), where realism
is mixed with sentimentalism and sympathy for the
poor and the weak, cannot be reckoned among the
best productions of the school; but they impress by

their unadorned, natural language and style, as
compared with the very involved, recherchi language
of the leading members of the movement such as
Tewfik Fikret, Djenab Shehabeddm and Khalid
Diya. But this characteristic of IJusayn Djahid,
shared by his novelist friend, Mehmed Ra'uf (and
later by Khalide Edib of the following generation),
was not a matter of policy but was due simply to the
fact that these writers, having an insufficient background of Arabic and Persian, were incapable of
handling the involved Ottoman Turkish. IJusayn
Djahid himself confessed that the 'naturalism' of
his style, admired by later critics, was due simply to
his 'ignorance' (see Edebt hatiralar, 133).
Husayn Djahid's real contribution to the movement was his articles on criticism, which defined the
aims of the Edebiyydt-i Djedlde writers, and his
defence of them against the ceaseless attacks of
various hostile groups which accused them of
destroying the old diwdn tradition in literature, of
being blind imitators of French writers, of ignoring
the splendours of the old Arab-Muslim culture, or
of being too exclusive, even 'decadent'. Most of
Husayn Djahid's articles on literary criticism, which
are of documentary importance for the literary
history of the period, have not been published in
book form and are scattered in many reviews and
newspapers (particularly Mekteb, Tarify, Sabdh,
Therwet-i Funun and Tanln}, Some of his polemics
have been collected in the volume Kavghalarim
(My Polemics, 1910).
After 1908, Husayn Djahid gave up his literary
interests and became an uncompromising 'Unionist',
which he remained all his life, devoting most of his
time and energy to defending the principles and
actions of the Comittee. Hence his hostile attitude
towards the early Republican regime, which liquidated the last vestiges of the Union and Progess
Committee.
Husayn Djahid's contribution to Turkish culture
as a translator is remarkable. Apart from hundreds
of articles on literary criticism and social and
political problems, mostly published in reviews and
newspapers, particularly in his weekly Fikir Hareketleri (1933-40, 364 numbers), which he filled singlehanded, he translated from French, English and
Italian a great number of important works on
history, sociology, political science and literature.
Husayn Djahid is also the author of the first
Turkish grammer which is not based on the method
of the Arab grammarians (Turkce sarf ve nahw,
1911), an adaptation of the French grammar to
Turkish. His biography of the Unionist leader
Talcat Pasha (Talat Pa§a) is not unbiased. From
the 19305 onwards, apart from his valuable literary
memoirs (Edebi hatiralar, Istanbul 1935), Husayn
Djahid serialized his memoirs in various papers and
reviews, which have not yet been published in book
form: Malta adasmda: esaret hattralart, in Yedigun,
nos. 87-121, 1934; On yihn hikdyesi: 1908-1918, in
Yedigun, nos. 120-250,1935-37; Mesrutiyet hattralari:
1908-1918, in Fikir hareketleri, nos. 71-224, 1935-38;
Mesrutiyet devri ve sonrast, in the daily Halkft, nos.
I7O-375, 13 June-3i December 1954; Mercan'dan
Babidliy'ye, in Yedigun, nos. 267-81, 1938. These
memoirs, although somewhat tendentious because
of his 'Unionist' approach to most events and
problems, are of great documentary value, as he had
first-hand knowledge of Turkish literary and political
history during his lifetime.
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^USAYN DJAJADININGRAT, see Supplement.
IJUSAYN EFENDI, known asfijIINDJI KHODJA.
preceptor and f a v o u r i t e of the Ottoman
Sultan Ibrahim [?.*>.], was born at Zacfaranborlisi
(Safranbolu, now a kazaof the vildyet of Zonguldak),
the son of a certain Sheykh Meljmed, son of Sheykh
Ibrahim; he claimed to be descended from Sadr alDin al-Konewi [q.v.]. He came to Istanbul and
entered one of the medreses of the Siileymaniyye,
supporting himself by practising sorcery, which he
had learned from his father at Safranbolu; this
gained him the nickname Djindii ("sorcerer"). He
was not an able student, but he more thar compensated for this failure by the political influence
and the material wealth which his skill at sorcery
obtained for him (Ewliya Celebi, Seydfyat-ndme, i,
273-4). His mother's claim that he would be able to
cure Ibrahim's insanity won him the protection of
the Sultan's mother, the powerful and unscrupulous
Kosem [q.v.]t and the confidence of the Sultan
himself. He was granted the rank of muderris-i Sahn,
for which he had neither the capacity nor the education, and soon afterwards was appointed khod[a to
the Sultan. In spite of the opposition of the Shaykh
al-Islam Yahya Efendi, he was appointed kadi of
Ghalata with the rank (pdye) of Istanbul, a post for
which he was completely unfitted, on 20 Dhu
'l-Kacda 1054/19 January 1645 (Istanbul, Muftuliik
arsivi, Galata sicilleri, No. Ixii, p. 68; Shaykhi,
Wafydyi* al-fudald*, Istanbul University Library,
MST8i, pp. 191, 214). In alliance with Sultanzade
Me^med Pasha (later Grand Vizier, 1053/16441055/1645) and the rikdbddr Yusuf Agha (later, as
second vizier, commander in Crete, exec. 1055/1646)
—"ein machtiges Triurnvirat" (Hammer-Purgstall,
v, 323)—he procured the fall of Kemankesh Kara
Mustafa Pasha (1053/1644). With the approval of
the Sultan he married the daughter of KaraCelebizade Matimud Efendi (Katib Celebi, Fedhleke,
ii, 341; Mufribbi, Khuldsat al-dthdr, ii, 123). On 12
Rabic I 1054/19 May 1644, he was appointed Kadic
asker of Anadolu, and proceeded to use this post to
amass wealth for himself by the selling of offices. He
was removed from the post several times, but for
short periods only; on i Radjab 1057/2 August 1647,
he was dismissed for the fourth time, and exiled
briefly to Gelibolu. Upon the accession of Me^emmed
IV in Radiab io58/August 1648, he was one of the
persons whose wealth was marked for confiscation in
order to meet the expenses of the accession donatives.
After a month's imprisonment in the palace of the
Grand Vizier, all his wealth and property were
expropriated. He was again sent into exile, to
Mikhalic, where he was executed in Shawwal ios8/
September 1648. A few days before his execution, his
famous palace in tlskiidar (Ewliya Celebi, Seydhatndme, i, 323, 472) had been given to a princess
married to Fadll Pasha.
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Kissling (ed.), 'Us'dqizdde's Lebensbeschreibungen
bemhmter Gelehrter . . ., Wiesbaden 1965, no. 89.
For a popular account of the period, see Ahmed
Refik, Samur dewri, Istanbul 1927 and idem,
Kadinlar saltanati, Istanbul 1332.
(CENGIZ ORHONLU)
EUSAYN (HUSEYN) EFENDI, known as HEZARFENN ("[man of] a thousand skills", i.e,, "polymath"), O t t o m a n man of letters of the nth/
17th century, was the son of a certain Diacfer, a
native of Cos (Turkish: Istankoy). After completing
his education in Istanbul he was for a time in government service as a Treasury official, and then devoted
himself to writing and teaching. The generally
accepted date for his death, 1103/1691-2, appears to
rest solely on a deduction of G. Fliigel (Handschriften . . . Wien, ii, 104); since he was already
about 70 years old in 1671 (Babinger, 228, n. 2), the
date given by Mehmed Tahir, 1089/1678-9, is more
likely.
His works are intrinsically of secondary importance,
but Hezarfenn himself is of some interest in that for
his History (no. i below) he used Greek and Latin
sources (as had Katib Ceiebi [q.v.] some years
earlier): he had no knowledge of the languages, but
persuaded two dragomans of the Porte to translate
for him (see TM, x, 368, n. 14). Furthermore he was
known to various European diplomatists and
orientalists resident in Istanbul: the French ambassador de Nointel and Antoine Galland (1646-1715),
the translator of the "Arabian Nights" (Journal
d'Antoine Galland, ed. Ch. Schefer, Paris 1881, ii,
150-1 and (?) 58); and Count Marsigli (1658-1730),
who used his Talkhis al-baydn (no. 2 below) when
compiling the Stato militare del impero ottomano
(Amsterdam 1732), spoke of him as "persona che
passava per il piii letterato di Costantinopoli"
(Babinger, 228, n. 2, and E. Rossi, in OM, xi (1931),
416, and cf. 420).
His principal works are: (i) Tan/frih tawarlkh almuluk, a fairly short universal history, composed
between 1081/1670 and 1083/1673; mainly abridged
from the works of Djenabi [q.v. in Supp.], MIrkhwand,
C
A1I, and Katib Celebi [qq.v.], it is in nine sections
(contents listed in Hammer-Purgstall, ix, 184 f.); the
part of section four dealing with the Danishmandids
is translated by A. D. Mordtmann in ZDMG, xxx
(1876), 468-71; section five, on the Ottomans, reaches
to 1083/1672; section six, on Ancient Rome, contains a
chapter on the 'sayings' of the philosophers (see
H. F. v. Diez, in Denkwiirdigkeiten von Asien, i,
71 ff.); section seven deals with the history of the
Byzantine Empire, section eight with China, the
East Indies and Ceylon, and section nine (very
short) with the discovery of America. MSS are
numerous: Babinger, 229-30; 1st. Kut. TCYK, i/i,
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no. ii; Karatay, nos. 827-33; see also B. Lewis, in
Historians of the Middle East, London 1962, 186 f.).
The work was used by Demetrius Cantemir (16731723) for his History of the growth and decay of the
Othman Empire (Eng. tr. from Latin, London 1734)
(see F. Babinger, in Zeki Velidi Togan'a armagan,
Istanbul 1950-5, p. 56, n. 27).
(2) TalkMs al-baydn fi kawdnin Al ^Uthmdn, a
memorandum in 13 chapters, composed in io8o/
1669-70, on 'good government*, partly based on the
treatises on the same subject by Lutfi Pasha [q.v.]
and cAyn-i CAH and on the Dustur al-camal of Katib
Celebi; selections ed. R. Anhegger, in TM, x
(1951-3}* 365-93; for the MSS, summary of contents,
and refs. to Fr. and It. translations, see Babinger,
230 f., and Anhegger, 368 f.; for its place in this
genre of writing, see B. Lewis, Ottoman observers of
Ottoman decline, in IS, i/i (1962), 71-87, esp. 81 f.
(3) Anls al^drifin wa-murshid al-sdlikin, composed
in 1090/1679, is a collection of moral and political
precepts illustrated by anecdotes; the unique (?) MS,
in the Vatican, is described in E. Rossi (Elenco . . .,
76-7). (4) Diami*- al-hikdydt, a collection of 38 tales
{Karatay, no. 2773), may be identical with (3). In
the field of medicine he wrote (5) Tuhfat al-adlb alndfi*a (MS: Nuruosmaniye 3466) and (6) Lisdn alatibba? fi lughat al-adwiya, an Arabic-Turkish
dictionary of medical terms (see Adnan Adivar,
Osmanh tiirklerinde Him, Istanbul 1943, i37f-).
Bursali Mehmed Tahir mentions also Fihris alarwdm (a medical dictionary, similar to (6)), a
Terd[ume-i lughdt-i Hindi, and two treatises on
mystical subjects, Hezarfenn being an adherent of
the Nakshbandi order.
Bibliography: further to references in the
text: Bursali Mefemed Tahir, cOthmdnll mu^ellifleri,
iii, 243-5; Babinger, 228-31 (with further references) ; Bombaci, StLT, 401 f.
(V. L. MANAGE)
UUSAYN JIILMl PASHA (Huseyin Hilmi
Pasa), twice Grand Vizier of the Ottoman Empire,
was born in Mitylene (Midilli) in 1855. He came from
a modest background, being the son of Kiitahyalizade
Mustafa Efendi, an ordinary merchant. After
receiving a traditional education—first in a medrese,
then in a rushdiye (secondary school), and learning
fifyh (Islamic jurisprudence) and French from private
tutors—Hilmi entered the local bureaucracy in
1874He remained in Mitylene for a further nine years
and then saw service in Aydin (1883), Syria (1885)
and Baghdad (1892); he became governor (wall) of
the Yemen in 1898. In 1903 he was appointed Inspector-General of Macedonia, as one of the officials
implementing the scheme to reform that province.
In this post Hilmi won a reputation for honesty,
efficiency, independence and liberal ideas, both
among Europeans and among the Young Turks.
After the constitutional revolution of 1908 33ilmi
became Minister of the Interior in Kamil Pasha's
cabinet. But as a protest against the latter's action
in dismissing and appointing two ministers without
consultation with his colleagues in the cabinet,
Hilmi resigned on 30 January (O.S.)/i2 February
(N.S.) 1909. However, Kamil himself was ousted
from power and two days later Hilmi became Grand
Vizier.
IlilmFs first term in office lasted only one month
and 27 days. He resigned when an insurrection,
engineered by the Liberal Union (Ahrdr Firkasi)
and reactionary elements against the Committee of
Union and Progress (Ittihdd we Terakki DjemHyeti
[q.v.]), broke out on 31 March (O.S.)/i3 April (N.S.)

1909. He was offered, but refused, a post in the new
cabinet (Danismend, 31 Mart vak'ast, 30-31). This
insurrection was crushed by an army from Macedonia
[see HAREKET ORDUSU] and IJilmi was restored to
office on 22 April (O.S.)/5 May (N.S.) 1909. His
second term as Grand Vizier was as inauspicious as
the first. This time the Committee and the army
obstructed his government, and he therefore resigned
on 15/28 December 1909, after making a vain attempt
to establish his independence from the Committee
(Usakhgil, ii, 29-30).
Hilmi Pasha spent the next two and a half years
in the political wilderness. He made a brief return
as Minister of Justice in Ghazi Ahmad Mukhtar
Pasha's cabinet in July 1912, but resigned because
he considered its anti-Unionist policy to be inexpedient while the Empire was at war with Italy and
faced the threat of war with the Balkan states. He
was then appointed ambassador to Vienna. It seems
that the Sultan wanted to recall Ililmi Pasha to
the Grand Vizierate after the assassination of
Mahmud Shewket Pasha [q.v.] on 29 May/ii June
1913, but the CUP objected and their will prevailed
(Danismend, Kronoloji, 406). Ililmi remained in
Vienna throughout the war and died there on 21
March/3 April 1922.
It has been said that Hilmi Pasha's career suffered
because of his modest background and education
(Inal, 1965). Yet the evidence hardly bears this out;
he rose to high position under both the Palace and
the constitutional regimes. His career was, however,
handicapped by his non-partisan and independent
political attitude. As Inspector-General he antagonized the Palace and the conservatives; under
the new regime his political aloofness lost him the
support of all groups. Hilmi Pasha's detachment
would have been a great asset in less turbulent times,
but in the chaos which followed the re-establishment
of the constitution, his many talents were destined
to be wasted and go unrecognized.
Bibliography: Mahmud Kemal Inal, Osmanh
devrinde son sadrmzamlar, xi, Istanbul 1950,
1654-1703; Mehmed Cavit, Me§rutiyet devrine ait
Cavit Beyin hatiralan, in Tanin (Istanbul), 3
August 1943 ff.; Halid Ziya Usakhgil, Saray ve
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Goriip i$ittiklerim2, Ankara 1951; Ali Cevat, I kind
mesrutiyetin ildm ve otuzbir Mart hddisesi, Ankara
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ikinci mesrutiyetin ne suretle ildn edildigine dair
vesikalar, in Belleten, xx/77 (1956), 103-74;
Tahsin Pasa, Abdiilhamit ve Yildiz hatiralan,
Istanbul 1931; Hiiseyin Cahit Yalcin, Taldt Pa$a,
Istanbul 1943; I. A. Govsa, Turk me^hurlan
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The emergence of modern Turkey, revised ed., London
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(F. AHMAD)
yUSAYN KAMIL (1853-1917), Sultan of
Egypt under the British Protectorate from December 1914 to October 1917. A son of Khedive Ismacil
[q.v.], he was born in Cairo. When he was eight years
old, he entered the school at the Manyal Palace
specially opened by his father for his sons and the
sons of notables. In 1867, he accompanied his father
to Istanbul on a visit to the Ottoman Sultan. Soon
afterwards he visited Paris, and stayed at the court
of Napoleon III. He returned briefly to Egypt for
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the official opening of the Suez Canal in 1869, after
which he was sent on a diplomatic mission to Victor
Emmanuel, King of Italy, in Florence. In 1870, he
returned to Egypt for good and was given a succession
of posts in the administration. As Inspector of the
Delta, he lived for a while in fanta. and supervised
the improvement of irrigation canals in that area.
He also served at various times in the ministries of
Education, Waqfs, Public Works,, Interior and
Finance.
In 1879, upon the deposition of his father, Irlusayn
Kamil went with him into exile to Naples, where he
stayed for three years. He returned to Egypt after
the revolt of cUrabi Pasha [q.v.] in 1882.
During the reigns of Khedive Tawfils (1882-92)
and of his nephew Khedive cAbbas II (1892-1914) he
devoted most of his time to his private business and
agricultural interests. He served on the boards of
many foreign companies such as the Delta Railways.
His greatest contribution, however, was to the
improvement of Egyptian agriculture. He founded
the Khedivial Agricultural Society, which played
an important rdle in the organization of the Ministry
of Agriculture in 1913. Earlier, he had organized
agricultural exhibitions in Alexandria (1896) and
Cairo (1898), as well as a joint industrial-agricultural
exhibition in 1900. With the help of privately
subscribed funds, he opened an industrial trade school
in Damanhur. He was also active in the organization
of agricultural syndicates. He served briefly as President of the Consultative Legislative Council and the
General Assembly, but resigned from both in 1909
over the crisis regarding the extension of the Suez
Concession. Until his appointment as Sultan of Egypt
in December 1914, IJusayn Kamil was occupied
primarily in the management of his extensive
agricultural holdings and his work for several charitable organizations such as al-DjamHyya al-Khayriyya al-Isldmiyya and DjamHyyat al-Is^af.
Turkey, the suzerain power over Egypt, declared
war on Great Britain in November 1914. Suspicious
of the young Khedive cAbbas IPs sympathies with
Turkey and familiar with his past activities in support
of anti-British nationalists in Egypt, the British
authorities proceeded on 18 December 1914 to
declare a Protectorate over Egypt [see HIMAYA].
With this declaration, Turkish sovereignty over
Egypt was for all practical purposes terminated.
At the same time, Britain deposed cAbbas, then in
Turkey, from the Khedivial throne of Egypt, and
appointed Prince Husayn Kamil, the oldest male
member of the family of Mutiammad CA1I, Sultan of
Egypt.
The acceptance of the sultanate by tjusayn Kamil
in these conditions was, from his point of view, a
dangerous political step. It met with the opposition
of the nationalist elements in the country who
considered IJusayn's acceptance of the sultanate
under the conditions of a British occupation, military
government, and protectorate as constituting a
national humiliation. Many among them viewed
his acceptance as an act of treason against the
Muslim Ottoman Empire at war with infidel Britain.
However, IJusayn's refusing the post could have
endangered the survival of the ruling house in Egypt.
This situation, together with the difficulties of
wartime conditions, led to a deterioration of public
security in the country. A series of terrorist political
acts aimed against members of the Egyptian government and the Sultan himself were committed in
1915. Both the Sultan and the wartime Egyptian
government of IJusayn Rushdl Pasha were eonsiEncyclopaedia of Islam, III
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dered by the extreme nationalists as mere tools in
the hands of the British occupation authorities to be
used for the prosecution of the War. They were
viewed, moreover, by these nationalists as having
left the pale of the Islamic community and its consensus (kharadjii min al-id^ma*). As greater hardships
and privations caused by the necessities of war
affected greater numbers of Egyptians, especially
in 1916-7, so the public became increasingly alienated
from this government and from the Sultan.
Soon after his assumption of the duties of Sultan,
JJusayn Kamil proceeded to remove the remaining
vestiges and institutional manifestations of Turkish
sovereignty in Egypt. Thus, when he was presiding
over a meeting of the Egyptian Council of Ministers
on 21 December 1914, the decision was taken to
abolish the office of KacJI of Egypt (the *Ca4i had
always been appointed by the Ottoman Sultan in
Istanbul).
Yet IJusayn KamiPs relations with the British
authorities in Egypt were not always amicable or
close. The British in Egypt looked askance at the
Sultan's frequent visits to schools and institutions
of higher learning, and at his tours of the provinces,
suspecting that he sought to strengthen his links
with a nationalist movement. The Sultan on his part
felt that the material and human demands of the
British military authorities and the burdens which
they placed upon the country were too great and that
they caused undue hardship to a poor people.
Another cause of this deterioration in the relations
between IJusayn Kamil and the British authorities
in Egypt was the frustration the Sultan experienced
under the strong hand of a wartime British government, that was prompted in its policy perhaps
solely by the needs of the Great War. Thus while the
British disapproved of the Sultan's attempts to
project the image of a popular leader, the Egyptian
public disapproved of him as a tool of the British.
Husayn Kamil's health began to deteriorate in
1916; he was ill for most of 1917, and died on 9
October 1917. Earlier his son, Prince Kamal al-Din
IJusayn, had publicly renounced his right to succeed
to the Egyptian throne. Thus Prince Afrmad Fu'ad
succeeded Husayn Kamil, later to become King of
Egypt (1922-36) [see FU'AD AL-AWWAL].
Bibliography: P. G. Elgood, The transit of
Egypt, London 1928; Muhammad Sacid al-Kaylam, al-Sulfdn Husayn Kdmil, Cairo 1963; Faradj
Sulayman Fu3ad, al-Kanz al-thamm li cuzamd*
al-Misriyyin, Cairo 1917, vol. i; Lord Lloyd,
Egypt since Cromer, London 1932, i, 183-261.
(P. J. VATIKIOTIS)
5USAYN AL-KHALlc [see (AL-)HUSAYN B. ALDAHHAK].
EUSAYN NI?AM SHAH, the third ruler of
the Nizam Shahi sultanate of Afcmadnagar, reg.
961-72/1554-65. He was the eldest son of Burhan I
Nizam Shah, whose example he followed in adopting
the Shica forms of worship (for the political implications of this in the Deccan see NIZAM SHAH!S) ; he
succeeded him as al-Mu3ayyad min cind Allah
Ilusayn Shah (regnal title from Burhdn-i ma*dthir;
no coins of this reign are known) without difficulty,
having been able to remove other possible claimants
from Ahmadnagar city during his father's lifetine,
but was soon faced with further claims on the
succession from other sons of Burhan Shah, especially
c
Abd al-Kadir, who had refused to accept Shicism
and was supported by the Dakhni faction at court.
Miran Shah IJLaydar, a younger half-brother, also
made an attempt to seize the throne, supported by
40
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his father-in-law Khwad|a Djahan of Parenda;
defeated by IJusayn, both eventually took refuge
with the cAdil Shahi sultan in Bidjapur, whom they
induced to attack Atimadnagar repeatedly. Eventually the candidature of a fourth prince for the
Afcmadnagar throne, Miran Shah CAH, was espoused
by Ibrahim cAdil Shah, who also coveted the fortresses of Kaliyani and Sholapur [qq.v.]. Thus began an
almost constant warfare between,the cAdil Shahi and
the Nizam Shahi sultanates; the other sultanates,
Barar, Golkonda and Bidar, were drawn into the
conflicts by one side or the other—alliances were
flexible—, but more significant was the participation
of the ruler of Vidjayanagara, Ram Ray, brought in
by the Bidjapur ruler to strengthen his hand against
Afcmadnagar. The excesses of this Hindu ruler and
his troops against Islam, and his demands from his
allies after each campaign, caused Muslim rivalries
to be set aside, and Husayn entered into an offensive
alliance with the other Muslim rulers of the Deccan
whereby Ram Ray was beaten, and the Vidjayanagara empire broken up, at the battle of Talikofa
[q.v.] in 972/1565; here the centre was commanded
by IJusayn, whose courage won the day against
enormous odds. Half a year later Husayn died in
his capital.
His whole reign was spent in almost continual
warfare, mostly with Bldjapur, and little could be
done to stabilize the internal affairs of the kingdom;
he was undoubtedly a courageous and intelligent
soldier, and he left behind him a reputation also for
piety and justice. There is little evidence of cultural
progress in Aliinadnagar during his reign, although
it is known that after the defeat of Vid|ayanagara
the Ahmadnagar court was enriched by the migration
of poets and painters from Hampi, encouraged no
doubt by Husayn's brilliant daughter Cand Bibi.
HUSAYN NIZAM SHAH n, the f i f t h sultan of
the dynasty, succeeded his insane father Murtada I
in 996/1588, after having brought about his death
by confining him in an overheated bathroom. He
was a drunkard, debauched and bloodthirsty, and
effective power was in the hands of Mirza Khan the
waktt. The following year IJusayn, was deposed in
favour of his cousin Ismacil.
HUSAYN NIZAM SHAH in, the last sultan, was
raised to the throne in 1041/1632 as a boy of ten by
the Habshi Path Khan. He was captured by the
Mughals in the fall of Ahmadnagar and imprisoned
in Gwaliyar.
Bibliography: See bibliography to NIZAM
SHAHls.
(J. BURTON-PAGE)
DELI QUSAYN PASHA (d. 1069/1659), Ottoman general, was probably born at Yefiishehir
(near Bursa). While serving in the Palace as a
baltadji [q.v.}, he attracted the attention of Murad IV
by a display of physical strength (Nacima, vi, 399 f.);
he became an intimate (mufyarreb) of the Sultan and
rose to be first Kiieiik and then Biiyiik Mlr-akhor
(Grand Master of the Horse, see MJR-AKHOR). On
4 Muljarram 1044/30 June 1634 he was appointed
Grand Admiral (Kapudan Pasha [q.v.]), with the
rank of vizier, and as such was present on the Erivan
(Rewan [q.v.]) campaign of 1045/1635. On the way
back, at Diyarbekr, he was appointed governor of
Egypt (Diumada iO45/October 1635, see Solakzade,
763). He was recalled in Rabic I 1047/July-August
1637, charged with maladministration, and his
property was confiscated (Silahdar, Ta^rikh, i, 179);
but he soon recovered his old influence over the
Sultan, who, on the march to Baghdad (1048/1638),
appointed him beglerbegi of Anadolu. He distinguished

himself during the siege, and after the army's return
to Istanbul Murad IV made him a "vizier of the
dome" (fcubbe wesiri [q.v.]) in order that he might
continue to enjoy his company. Engaging in the
intrigues at the capital he helped to procure the fall
of (Tabani-yassi) Mefcmed Pasha [q.v.], whom he
succeeded as $d*immafcdm ([q.v.], deputy of the
Grand Vizier) on 20 Shacban 1049/16 December 1639
(Nacima, iii, 421 ff.). He prudently avoided any
action which might arouse the hostility of the Grand
Vizier, Kemankesh Kara Mustafa Pasha, and upon
the accession of Sultan Ibrahim was again appointed
Kapudan Pasha, in Shawwal io49/February 1640
(Katib Celebi, Fedhleke, ii, 221), and seven months
later military governor of Oczakow (Ozi [q.v.]). In
1051/1641 he was in command at the unsuccessful
siege of Azov (Azak [q.v.]), then held by the Cossacks.
He was thereafter appointed in succession wall of
Bosnia (Dhu 'l-Kacda iO5i/February 1642), Baghdad
(in 1054/1644), and Budin (from Shacban IO54/
October 1644).
After the outbreak of the war with Venice he was
sent to Crete as mufyafiz of the fortress of Canea
(Khanya), where he landed on 15 Dhu 'l-Kacda
1055/2 January 1645. On the death of the Ottoman
commander-in-chief in Djumada II io56/August
1646, Husayn Pasha was appointed to succeed him.
Before the year was out he captured the important
town of Rhethymnos/Resmo, and next spring
(Rabic I 1057/April 1647) he embarked on the
investment of Candia [see KANDIYA], which was to
last 22 years. During his thirteen years in Crete he
distinguished himself by his personal courage and
prudently sought to win over the Greek population
of the island. On 2 Diumada I 1066/28 February
1656 tjusayn Pasha was appointed Grand Vizier and
the seal of office was despatched to him, but the
appointment was cancelled as a result of the Janissary mutiny a week later (the so-called Cinar Wakcas!»
see MEHEMMED iv), and in late io68/middle of 1658
Irlusayn Pasha was recalled from the command in
Crete. The Grand Vizier Kopriilii Melimed Pasha,
hoping to rid himself of a popular rival, alleged that
he had misappropriated military funds and shown
lack of energy in the siege of Kandiya, but Husayn
Pasha's own supporters procured his appointment
for the third time, as Kapudan Pasha (14 Shawwal
1068/15 July 1658). On 7 Rabic I 1069/3 December
1658 he was made beglerbegi of Rumeli, but within
weeks, as a result of the intrigues of his enemies, was
recalled to Istanbul to face a charge of extortion; he
was imprisoned in Yedi-kule and executed.
Bibliography: the Ottoman chronicles:
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and Tafywim al-tawdrikh, passim; Pecewi, ii, 438,
440, 447; Hammer-Purgstall, v and vi; Zinkeisen,
GOR, v and vi; IA, s.v. Hiiseyin Pasa, pp. 650-4
(of which the above is an abridgement), with
further references.
(!SMET PARMAKSIZOSLU)
'AMUDJA-ZADE £USAYN PASHA (d. 1114/1702),
Ottoman Grand Vizier, was a nephew of
Kopriilii Mehmed Pasha [see KOPRULU], his nickname
c
Amudia-zade, T. cAmd|a-zade "uncle's son",
being given to him by his cousin Facjil Ahmed Pasha.
He was present on the campaign against Vienna in
1094/1683 (Silahdar, Ta*rikh, ii, 67), but after the
defeat and execution of the Grand Vizier Kara
Mustafa Pasha he, with other officials, was sent
under guard to the Porte (op. cit., ii, 123); he was
appointed governor of Shehr-i Zur (op. cit., ii, 125),
but very soon afterwards was transferred as military
governor (mufyafi?) of Cardak, opposite Gallipoli. In
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Shacban noo/May 1689 he was appointed mufydfi?, (1758-1803), Ottoman %apuddn Pasha of Circassian
with the rank of vizier, of Sedd al-Bafrr at the origin. Since he was 46 years old at his death in 1803,
entrance to the Dardanelles (op. cit., ii, 433). In he must have been born in 1758. He was presented
Shacban uoa/May 1691 he was summoned to to Sultan Mustafa III by the Sildfrddr Ibrahim
Istanbul to act asfrd^immafrdm([q.v.], deputy for the Pasha, in 1181/1767-8. Although it has been asserted
that he was the foster-brother of Selim III (Kharita-i
Grand Vizier) (op. cit., ii, 570); in Djumada I HO3/
January-February 1692 he was dismissed and sent Kapuddndn-i deryd, 105), it seems more likely that
back to his Dardanelles post, but was recalled to his first duty in the palace was in the service of
serve as $d*immajidm again from Diumada IPrince Mefemed (b. 1767), the brother of Selim III
Shawwal iios/January-June 1694 (op. cit., ii, 738). (Wasif, Ta*rihh, MS Ali Emiri (Millet Kiitup.) 609,
In Diumada I no6/December 1694 he was fol. i97a; DJewdet, Ta*rihh, vii, 266).
appointed Kapudan Pasha (Grand Admiral) and
Kiiduk Uuseyin was for a long period one of the
ordered to proceed immediately to recover Chios servants of the sultan's Privy Chamber and was then
(T. Saklz [q.v.]), recently occupied by the Venetians transferred to the treasury department. On the day
(Safwet, Kapudan Mazamorja Ifusayn Pasha, of Selim Ill's accession (7 April 1789), he was
Istanbul 1327, 87 f., 93 ff.; Silahdar Findiklih transferred to the Privy Chamber as chamberlain
Mehmet Aga, Nusretndme, ed. I. Parmaksizoglu, i/i, (mdbeyndii) and six months later became Head
Istanbul 1962, 10). In two engagements fought off
Valet (Bash fobaddr). Attracting the attention of
the Koyun Adalan (Spalmadori Islands) in the Bay Selim III during the course of the discussions with
of Chios in Diumada II-Radiab no6/February 1695
the French Ambassador, Se"bastiani, and Isfcafc
he defeated the Venetians, who immediately
Pasha about the establishment of the "New Order"
abandoned the island (M. Galibert, Histoire de
(Nizdm-i d^edid [q.v.]) IJuseyin Agjia was appointed
Venise, Paris 1847, 431 f.; Nusretndme, i/i, 11-18). Lord High Admiral with the rank of vizier in place
At the end of Ramadan no6/May 1695, IJusayn of Giridli Hiiseyin Pasha on 10 March 1792. On
Pasha was appointed muhdfiz of Chios, but a few
29 May 1792 he married Esma Sultan, the daughter
months later (in Rabic I uo7/November 1695) was of cAbd al-Hamid I.
sent as governor to Adana and after one year (in
During the twelve years in which Kiidiik JJiiseyin
Rabic I iio8/September-October 1696) he appears as Pasha held the office of gapuddn Pasha, he strove to
mulidfiz of Belgrade. The advice which he gave in reform the Ottoman navy. He brought about a
the council of war held there in Muharram nog/ classification of the flagships, an increase in captains'
August 1697 was overridden; but after the disastrous salaries, an ordering of the hierarchy of ranks, a
battle of Zenta [q.v.] and the death of the Grand system for the education of non-commissioned
Vizier (Elmas) Mehmed Pasha [q.v.], Mustafa II officers, who remained on the ships in the winter
summoned him to the Ottoman camp to succeed him. season, the creation of a body of skilled workmen
Next year, while the peace negotiations were and the training of captains in navigation and naval
proceeding at Carlowicz [see KARLOF£A], Husayn science. With the help of English and French
Pasha remained with the army at Belgrade, prepared engineers and technicians he endeavoured to make
for action in case of a breakdown in the discussions. the Ottoman navy and dockyards comparable to
After the conclusion of peace (Radjab i no/January those in Europe. For all this he has been accounted
1699), JJusayn Pasha remained in office for less than
the founder of the new Ottoman fleet.
three years: the growing influence over the Sultan
Kiicuk Irluseyin Pasha is remembered also for the
of Fay<J Allah Efendi [see MUSTAFA n] and his own struggle which he waged against the Mediterranean
c
poor health led him to resign office on n Rabi II pirates, who molested Turkish merchantmen and
1114/4 September 1702. He retired to his estate at from time to time attacked the western Anatolian
Silivri, where he died very shortly afterwards coasts. He set out with the fleet in spring 1792 to the
(29 Rabic 11/22 September).
Aegean for the purpose of bringing to account
The sources agree that Husayn Pasha was an Lambro Canziani (Katsoni), a Knight of St.
honest and efficient statesman (P. Lucas, Voyage George, who was operating in the Mediterranean
au Levant, The Hague 1709, ii, 154; Marquis de with 15 ships. Kiidlik liuseyin Pasha intended to
Bonnac, M£m. hist, sur I'ambassade de France a catch him at Lagia (Porte-Kale). His first encounter
Constantinople, ed. C. Schefer, Paris 1894, 114, 116)
on this expedition was with one of the pirates, Karaand a patron of learning (to whom Nacima [q.v.]
Katzanis (Karakadan), in the neighbourhood of the
dedicated his History). His summer residence islands of Milos (Degirmenlik) and Hydra (Camilla)
(yali) at Anadolu I^isar (see H. Saladin and R.
(Nejat GoyiinS, Kapdan-i derya Kiicuk Hiiseyin
Mesguich, Le yali des Keupruli a Anatoli-Hissar, Pa§a, in Tarih Dergisi, ii/3-4 (1952), 35-50). Having
Paris 1915), the oldest surviving wooden residence taken prisoner Kara-Katzanis and 23 of the pirates
of Istanbul, forms one of the sights of the Bosphorus. with him, he then blockaded Lambro on the coast of
He built a mosque and a medrese at Saradjkhane in
Maina in the Morea, but was unable to take the pirate
Istanbul (Hadlkat al-d/[awdmic, i, 91 f.), beside which chieftain, who escaped to the island of Cerigo (Cuba).
he is buried; the library of this foundation (456 MSS) Finally, at the end of September 1792, he returned
is now kept at the Siileymaniye.
to Istanbul with some pirate ships, equipment and
Bibliography: further to references in the prisoners. Kudiik Iluseyin Pasha pursued these
article: Silahdar, Ta^rikh, ii, 615, 619, and activities in the Mediterranean until the autumn of
Nusretndme (mostly in MS), passim; Rashid,
1797. During the course of the battles with the
Ta*rlkh, Istanbul 1153, i, I53r., i7iv., I92V., corsairs of Malta in the neighbourhood of Crete, he
2o7v. ff., 2iir., 225v., 228r. ff., 26ir. ff., 264V., attacked many of the small islands as well.
273r., ii, i8ov.; Shanizade, Ta^rikh, iv, 104;
Although Kiicuk Hiiseyin Pasha was much in
Hammer-Pur gstall, vi and vii (passim); I A, s.v. favour with the sultan and the people, his harsh,
Hiiseyin Pasa, pp. 646-50 (of which the above is rough temperament annoyed the Grand Vizier
c
an abridgement), with further references.
lzzet Mehmed Pasha and certain other leading men,
(ORHAN F. KOPR^LU)
who procured that he was sent away from Istanbul, as
commander of the forces at Vidin against the rebel
#USAYN PASHA (Kuc"t)K HUSEYIN PASHA)
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PazvandoghluK)foman[j.i/.]( 10 April 1798). Under his
command on this expedition were some of the leading
men of Anatolia, such as l£ara cOthmanoghlu and
Djabbar-zade, as well as the walls of Rumelia and
Anatolia, and Tepedelenli CA11 Pasha. Kiidiik $useyin
Pasha first captured the places in the vicinity of
Vidin which had fallen into the hands of Pazvandoghlu and finally besieged Vidin itself, both by land
and, with a small fleet, from the Danube. He met
with unexpected resistance, however, and through
lack of men and supplies and inability to receive
money in time, he failed to bring the siege to a
successful conclusion. Finally, when Kiiciik Pliiseyin
Pasha was himself wounded and no longer able to
prosecute the siege of Vidin because of the French
landing in Egypt, Pazvandoghlu cOthman offered
his submission to the Ottoman government. Kudiik
IJiiseyin Pasha then returned to Istanbul. He sailed
to Alexandria, with the fleet which he had prepared,
in the summer of 1799. Although not showing much
activity at first, he joined with the British fleet in
the next year in transferring troops to Egypt; and
following the signing of the agreement of 20 June
1801, whereby the French were to evacuate Egypt,
he entered Cairo on 10 July 1801. He caused the
khufba to be read in the name of Sellm III and was
active in the punishment of some Mamluk beys.
Although this latter activity lead to coolness in his
relations with some of the British admirals, the
affair was closed by his return to Istanbul.
Kiidiik Hiiseyin Pasha went out on Mediterranean
campaigns in 1802 and 1803, but in November of the
latter year illness forced him to return to Istanbul.
He died on 7 December 1803, in the residence of
Esma Sultan at Kuruceshme on the Bosphorus, and
was buried by the tomb of Mihrishah Walide Sultan
in Eyyub. His epitaph was written by the chronicler
Wasif Efendi. Kiiduk IJuseyin Pasha built a fountain
(feshme) in Kasimpasha in 1797.
Bibliography: Istanbul, Basbakanhk Arsivi,
Khaft-i Humdyuns of Selim III, nos. 2126, 2185,
2252, 2378, 2521, 2550, 32i7/g, 3624/1, 6605, 6856,
7014, 8263, 8779, 9360, 12262, 12505, 14965^;
Topkapi Sarayi Miizesi Arsivi, Kha$-i HUmdyun,
nos. 6693, 7240; cOmar Efendi (Ayasofya Diabisi).
Ta>rikh-i Sultan Sellm Khan-i thdlith, MS Esad
Efendi (Siileymaniye) 2152; A^med Efendi (Slrr
Katibi), III. Sellm ruzndmesi, ed. Tahsin Oz in
Tarih Vesikalan Dergisi, 15 (Istanbul 1944);
Nuri, Ta*rlkh, MS Asir Efendi (Siileymaniye) 239;
Wasif, Ta'rlkh, MS Ali Emiri (Millet Lib.) 608 and
609; Djewdet, Tayrlkh, v (1278), vi (1286), vii
(1309), passim; Mefrmed Hafid, Seflnet al-wuzera?,
MS Hafid Efendi (Siileymaniye) 245; A^med
€
Ata5, Enderun ta*rikhi, Istanbul 1293; Enver Z.
Karal, Selim III. in hatt-i hum&yunlan, Ankara
1942; idem, Selim III.in hatt-t hiimdyunlan
(Nizdm-i cedid], Ankara 1946; I. H. Uzuncarsili,
art. Hasan Pasa in I A, p. 43; G. A. Olivier, Voyage
dans rempire ottoman, VEgypte et la Perse, Paris, i;
F. C. Pouqueville, Travels in the Morea, Albania
and other parts of the Ottoman Empire, London
1813; Andre'ossy, Voyage a I'embouchure de la
Mer-Noire ou essai sur le Bosphore, Paris 1818;
N. lorga, GOR; Zinkeisen, GOR, vii; Gabriel Ef.
Noradounghian, Recueil d'actes internationaux de
Vempire ottoman, Paris 1900, ii; R.C. Anderson, Naval wars in the Levant, Princeton 1952, index; Thomas Hope, Anastasius, London 1819, repr. Paris
1831; A. F. Miller, Mustafa Pasha Bayraktar, Moscow 1947, index.
(MONiR AKTEPE)
AGHA £USAYN PASHA, Ottoman vizier

noted for his leadership in the suppression of the
Janissaries in 1826, was born at Edirne in ngoj
1776-7. His father, HagM* Mustafa, believed to be
from Ruscuk [q.v.], moved to Bender [q.v.], where
IJusayn enlisted in the 9th Janissary boluk [q.v.] and
reached Istanbul in 1203/1788-9. He had begun his
career as a porter, then took part in the campaign
against Russia in 1807-12. tCusayn became an usta
(sergeant) and associated with (Silafcdar) CAH Pasha,
who recommended IJusayn to Mahmud II between
1811 and 1817 when cAli was the sultan's swordbearer (Djewdet, Ta>rikh, xii, 72; Sidiill-i 'Othmdm,
ii, 561-2). Thanks to cAli Pasha's influence and
despite the enmity of Halet Efendi [q.v.], Husayn
became zaghard/ji bashl [q.v.] and colonel of the 64th
regiment, i.e., the third most senior of the Janissaries,
on 23 Safar 1238/10 November 1822, three days
before IJalet Efendi's dismissal. Benefiting from
Ma^mud IPs promotion of trustworthy officers, he
rose to be %ul ketkhuddsi on 10 Rabic II 1238/25
December 1822 and Agha (commander) of the
Janissaries on 14 Djumada II 1238/26 February 1823.
Husayn had great influence as Agha during the
Grand Vizierate of his patron Silahdar cAli Pasha
(from 10 March-i3 December 1823). He soon
banished, retired or executed many subversive
Janissaries, and won others to his cause. Made a
Vizier for these services in the autumn of 1823, he
became known as Agha Pasha. To shield him from
reprisals by the Janissaries, Mahmud II replaced him
as Agha on 20 Safar 1239/26 October 1823, and
appointed him governor of Bursa and Kodjaeli and
commander of the European Bosphorus forts, so
that he was available nearby in case of need.
yusayn strongly supported reform, including
Maljmud IPs abortive Eshkindj[i [q.v.] reorganization
of the Janissaries in May-June 1826. He led the loyal
artillerymen and infantry who quickly shattered the
resistance of the Janissaries along Diwan Yolu and
at their barracks in Et Meydani, and finally put an
end to their uprising on Thursday 15 June 1826.
JIusayn, retaining his positions, also became
ser^asker [q.v.] of the new army (casdkir-i mansure-i
mufyammadiyye)
whose formation was decreed
simultaneously with the Janissaries' abolition on
ii Dhu 'l-Kacda 1241/17 June 1826. Replaced as
ser^asker by Khusrew Pasha [q.v.] on 9 May 1827,
IJusayn regained command on 20 May 1828 and set
out with the new army for the Russian front four
days later. He defended his headquarters at Shumla,
but was unable to prevent the loss of the forts of the
lower Danube to Russia. Reshid Mehmed Pasha took
command in the spring of 1829, when liusayn
became mufydfiz (fortress commander) of Rusfiuk,
then governor of Edirne. He was again sercasker
(with the style of "governor of Egypt, Abyssinia and
Crete") from 12 April to 31 August 1832, but was
dismissed after his forces were defeated by Ibrahim
Pasha [q.v.] of Egypt at Hims on 8-9 July and at the
Baylan [q.v.] pass on 29 July 1832. As he was friendly
with Milosh of Serbia, he served twice as muhdfiz of
Vidin, from 4 August 1833 to early February 1844,
and from October 1846 until his death on 25 April
1849. In October 1839 IJusayn sought his guest H.
von Moltke's advice on new fortifications there.
After 1878, his son cAli Shewket Pasha had his
remains removed from the fortress of Vidin and
reburied in the Topkapu cemetery in Istanbul.
Husayn was powerfully built, fearless and intelligent, and, despite his illiteracy, favoured reform.
Among the buildings he commissioned are the
Sercaskerate fire tower (now in the grounds of
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Istanbul University), military hospitals in Edirhe
and Vidin, a fountain in Khasskoy, a stone clock
tower at Mkgun, the water system and a stone
bridge at Shumla, and a mosque and school in
Silistre.
Bibliography: A. F. Andreossy, Constantinople et le Bosphore . . .3, Paris 1841, 14, 172-7,
214-20; I. H. Danismend, . . Kronoloji, iv, 109-11,
113, 118; M. . . C .. . D . . . (i.e., Charles Deval),
Deux anntes a Constantinople . . . 1825-26 . . .,
Paris and London 1828, 123-35, 146; Aftmed
Djewad, Ta^rlkh-i ^asken-i 'Othmdni, Istanbul
1297, i (tr. Georges Macrides, £tat militaire
ottoman . . ,, 1882), 25, 36, 350, passim; Aljmed
Dfewdet, Ta*rikh . . .z, Istanbul 1309, xii, 55 and
passim; Helmed Escad, Uss-i zafer, Istanbul 1243
(abbrev. tr. A. P. Caussin de Perceval, Precis
historique de la destruction du corps des Janissaires .. ., Paris 1833); Journal des Dtbats, 26 July,
9 August, 27 September 1826; I. A. Govsa, Turk
Meshurlan Ansiklopedisi, n.p., n.d. [Istanbul 1946],
16-17; E. Z. Karal, Osmanh tarihi, v, 123, 133-4,
149-56; S. Lane-Poole, The life of . . . Stratford
Canning . . ., London 1888, i, 396-7, 401-2, 417-26;
B. Lewis, The emergence of modern Turkey,
revised ed., London 1968,77-81, and passim; Alimed
Lutfi, Ta*rikh, Istanbul 1290-1328, i, 128, 154 ft,
173 ff., 178-82, 202, ii-iv, passim; H. v. Moltke, Der
russisch-tiirkische Feldzug in . . . 1828 und 1829,
Berlin 1845; idem, Briefe . . . in der Turkei . . .
1835 bis J<5j96, Berlin 1893, 141, 365,432,447,528;
H. A. Reed, The destruction of the Janissaries in 1826
..., unpublished Ph. D. thesis, Princeton Univ. 1951,
65-67, passim (with full bibl.); G. Rosen, Geschichte der Turkei, 1826-1856, Leipzig 1866; Kamus
al-acldm, i, 225, iv, 3189; Shanlzade, Ta^ikh, iv, 95,
passim; Sid[ill-i ^Othmani, ii, 226, 561-2; (Inonu-)
Turk Ansiklopedisi, Istanbul and Ankara 1943- ,
i, 220, iii, 434-5; I. H. Uzungarsih, Osmanh
Devleti teskildttndan Kapukulu Ocaklan, Ankara
1943-44, i, 410, 442, 519, 522 ft, and index;
R. Walsh, A residence in Constantinople, London
1836, ii, 502-9; see also DJAYSH, YE&idERi.
(H. A. REED)
HAaiDjI mJSAYN PASHA, known as MEZZOMORTO, Algerian corsair and Ottoman admiral
(d. 1113/1701); he owes his Italian nickname "halfdead" (in Turkish 'mezemorta') to the fact that as a
young man he had been wounded, apparently
fatally, in a sea-fight with the Spaniards.
Nothing certain is known about his origin: according to A. de La Motraye (Voyages, La Haye 1727, i,
206) he was born in Majorca. He first appears, as a
well-known corsair, in 1674 (Grammont, Relations
entre la France et la Regence d'Alger au XVII'siecle,
Algiers 1955, 52), and gradually made himself one
of the most prominent figures of Algiers. When the
French fleet under Duquesne bombarded Algiers in
the summer of 1683, IJusayn, with other corsair
captains, was handed over as a hostage by the Dey
(dayi) Baba Hasan, but he persuaded the French
admiral to send him back on shore. He led an insurrection against Baba Ilasan, killed him, and had
himself elected Dey. Opening fire on the French
fleet, he obliged Duquesne to raise the blockade; in
1684 he made peace with Louis XIV (Grammont, 83;
E. Plantet, Correspondance des Deys d'Alger avec la
cour de France, 1579-1833, Paris 1889, 84; Zinkeisen,
GOK,v, 5 if.).
In 1686 the Ottoman government summoned him,
as beglerbegi of Algiers, to send ships for the campaign
in the Morea. The peace with France was soon
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broken, and when the French fleet bombarded
Algiers again in 1688, yusayn retaliated by attacking
the French coasts and shipping. In 1689, the Porte
had decided to appoint IJusayn Pasha Grand
Admiral of the Ottoman fleet (Kapudan Pasha [#.#.]);
but before the summons reached Algiers, IJusayn
Pasha's power there had been seriously shaken by
internal dissensions; he was obliged to flee to Tunis,
and thence to Istanbul (and the post of gapudan
Pasha was given to Misirlizade Ibrahim Pasha).
In 1101/1690 liusayn Pasha was appointed to
command the Danube fleet, with orders to support
the operations for the recovery of Vidin [0.0.]; he
later commanded in the Black Sea; and in 1104/1691,
a time when anxiety was growing over the threat of
Venetian action in the Aegean, was made sand^a^-begi
of Rhodes, with command of the Imperial galleons
(faalyun). When in 1106/1694 the Venetians occupied
Chios (Turkish: Safciz [f .#.]), JJusayn Pasha played a
prominent part in the two engagements (Radjab no6/
February 1695) which led to the recovery of the
island (Safwet, Koyun Adalari oniindeki deniz fyarbi
ve Sa&zin kurtarttishi, in TOEM, i/3 (1326), 150-77).
In Ramadan no6/May 1695 Irlusayn Pasha was
rewarded with the post of Kapudan Pasha, In
succession to (cAmudiazade) Ilusayn Pasha [q.v.]
(Silahdar Findiklili Mehmet A£a, Nusretndme, ed.
I. Parmaksizoflu, i/i, Istanbul 1962, 28-9), and
turned all his efforts to the expulsion of the Venetians
from the Aegean: in Safar no7/September 1695 he
defeated, off Lesbos (Midilli), a Venetian fleet bound
for Chios and Cos; in the course of operations in the
Morea in 1696 he brought the Venetian fleet to battle
between Andros and Euboea; on 15 Dfau '1-^didja
1108/5 July 1697 he defeated a Venetian fleet under
Alessandro Molino off Tenedos and again, on 14
Safar 1109/3 September 1697, off Andros. On 15
Rabic I 1110/21 September 1698 he brought the
Venetian fleet under Giacomo Cornaro to battle off
Lesbos: Western sources (Zinkeisen, GOR, v, 183)
depict the engagement as a Venetian, Turkish
sources (Silafrdar; Rashid, ii, 440) as an Ottoman
victory.
Ijjusayn Pasha did not live long after the conclusion of the peace of Carlowitz: in 1113/1701 (the
exact date is uncertain; his successor as Kapudan
Pasha, cAbd al-Fettafc Pasha, was appointed in
Rabic I ni3/August 1701) he died on the island of
Paros and was buried on Chios (Istanbul, Basvekalet
Arsivi, Muhimme defteri no. in, p. 644; A. de La
Motraye, i, 210).
Irlusayn Pasha's services to the Ottoman Empire
were not confined to the winning of battles; he also
played an important part in the reform and strengthening of the Ottoman fleet and in the regularizing
of the naval service by a code of regulations (franunname) which he drew up (see I. H. Uzun$arsih,
Osmanh devletinin merkez ve bahriye teskilati, Ankara
1948, 498-9, 523, etc.).
Bibliography: further to references in the
article: Ramiz Pasha-zade Meljmed clzzet,
Kharifa-i Kapuddndn-i Deryd, Istanbul 1249, 77,
78; Kazasker Mehmed Hafid, Sefinetu 'l-vuzera, ed.
I. Parmaksizoglu, Istanbul 1952, 42; Silahdar,
Nusretndme (mainly in MS; ed. I. Parmaksizoglu,
i/i, Istanbul 1962, 116-20, i/2, 1963, 237-9, 241,
i/3, 1964, 267-8, 333-6, 350, 352), and Ta'rikh,
ii, 505, 54i, 546, 553, 637, 79<>; Rashid, ii,
105, 126, 279, 320, 356, 359, 406; J. P. de Tournefort, A voyage into the Levant, London 1718, i, 378,
ii, 36; D. Cantemir, The history of the ... Othman
Empire, London 1734, ii, 399 ff.; Hammer-
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Purgstall, Histoire, xii, 377, 392 f., 417, xiii, 14,
67!., 72; Safwet, Kapudan Mezemorta Ifusayn
Pasha, Istanbul 1327; Aziz Samih liter, §imdH
Afrika'da Turkler, Istanbul 1937, ii, 7, ioff., 143;
Fevzi Kurdoglu, Turklerin deniz muhdrebeleri,
Istanbul 1940, ii, section 6; IA, s.v. Mezemorta
Huseyin Pasa (of which the above is an abridgement), with further references.
(C. ORHONLU)
UUSAYN RA^Ml, in modern Turkish HUSEYIN
RAHMI G^RPINAR (1864-1944), Turkish novelist
and short story writer, who although outside
all the literary currents and movements of his time,
remained the most popular writer from the 1890*5
until the late 1920*5.
IJusayn Rahmi was born in the Ayaspasa quarter
of Istanbul on 17 August 1864, the son of Me^med
Sacid Pasha, an aide to Sultan cAbd al-cAziz. The
family came originally from Aydin. He lost his
mother at the age of three, when his father was
serving in Crete. He attended primary and secondary
schools in Istanbul and later the Makhredj[-i afyldm,
where government clerks were trained. At the same
time he was taught French by a private tutor. In
1878 he entered the School for Political Science
(Miilkiye), but left after two years because of illhealth. He became a government official and served
in the Ministries of Justice and Public Works until
1908, when he resigned to devote all his time to
literature. In 1912 he moved to Heybeliada, where
later he built a villa from the income of his novels
(an unprecedented event in the Turkish world of
letters); there he lived a secluded life until his death
in 1944, interrupted only by a trip to Egypt in 1933
and by occasional periods in Ankara, where he was a
deputy between 1936-43.
IJusayn Rahmi began his first experiments as a
writer at the age of twelve and saw his first writing
in print at the age of twenty (Bir gent kizln avdze-i
shikdyeti, in Djerlde-i ffawddith, of 24 November
1884). He published his first short story, Istanbulda
bif Frenk in the same paper, on 29 November 1889.
He wrote his first novel Shik in 1886 and sent the
first part to Afrmed Midfrat, the leading popular
novelist, publicist and journalist of the time, who
immediately recognized his talent and invited him,
by a flattering open letter published in his newspaper
Terd[umdn-i IJa^i^at, to come and see him in his
office. He urged him to complete the novel, which
was serialized in the newspaper in 1887 and then
published in book form in 1889. Ahmed Midtiat took
him onto the staff of his newspaper and the young
writer began to fill the columns of the paper with a
flood of articles (mainly didactic), short stories and
novels, mostly translated from the French (Paul
Bourget, Emile Gaboriau, Paul de Kock, etc.). In
1894 !Husayn Ra^mi left the Terdiumdn-i Hafyfyat
and joined the staff of the Ifcddm, where several of
his novels were to be serialized.
After the publication of his novel MUrebbiye in
1897 in Ikddm his distinct literary personality was
recognized by the critics and his popularity was
secured. This occurred, strangely enough, just at the
time when the exclusive and fashionable Therwet-i
Funun [q.v.] literary movement with its slogan 'art
for art's sake* was at its zenith.
Husayn Rahmi is the author of some 40 novels,
several volumes of short stories, a few minor plays
and a number of translations. Most of his articles,
polemics, criticisms and a few short stories and
novels published in various newspapers have not yet
appeared in book form. His major novels, typical of
his genre are: (i) Shik (The Snob, 1888), his first

novel, a sketch on the type of some of his later novels
(nos. 4, 6, 8) where the 'Westernizing snob', the blind
imitator of European manners and customs, is ridiculed; (2) *Iffet (1897), the story of a well educated
young girl who, falling into great poverty, struggles
to save her honour in the face of most difficult
circumstances; (3) Mufallafya (The Divorcee, 1898,
German translation Die Geschiedene by Imhoff
Pascha, 1907), describes the tragic consequences of
chronic quarrels between a daughter-in-law and her
mother-in-law; (4) MUrebbiye (The Governess, 1898):
Dehri Efendi, a retired civil servant and a blind
admirer of 'Western ways of life' hires a Frenchwoman
to 'educate' his two sons and his grandson. She settles
in his sea-side villa and soon dominates and disrupts
the whole household by seducing all the male members
of the family, ending up with Dehri Efendi himself;
(5) Bir Mucddele-i Sewdd (A Love Equation, 1899)
is a strong social criticism directed against the
traditional custom of parents choosing their future
sons- and daughters-in-law without regard for their
children's wishes; (6) Metres (The Mistress, 1900),
another satire against 'Westernizing snobs' of the
turn of the century with the unusual inclusion of a
woman snob; (7) Tesddiif (Chance Meeting, 1900)
exposes with satirical humour all the tricks of the
traditional fortune-teller who used to pester the
lower and lower-middle class families of Istanbul;
(8) Shipsevdi (Always in Love, serialised partly in
Ifyddm in 1901, suspended by the censor, published
in full in Sabafy in 1908, first published in book
form 1912, German translation Der Liebeskranke
Bey by Muhsine", 1916) usually considered his
masterpiece, is a further development of the theme
already treated in his earlier novels. This is a powerful character study of a snob. Mef tun Bey is a flippant
young man. On his father's death, his rich uncle
sends him to Paris, where he learns only to live the
life of Parisian idlers. When his uncle dies, he has
to rush to Istanbul, to be the head of a crowded
konak in the country. He immediately begins to
reorganize the house alia franca (^Alafrangd' was the
original title of the novel when it was first partly
serialized in Ifyddm in 1901) and to re-educate the
whole houshold, imposing on them European dress,
food, manners, etc.; (9) Ghul Yabdm (The Ogre, 1912)
and (10) Qiadl (The Witch, 1912), both satirizing
the superstitious beliefs and naive credulity of some
people of the period; (ii) Tebessiim-i Elem (A Sad
Smile, serialization in Ikddm suspended in 1914,
published in book form 1923), an interesting analysis
of awkward relations between men and women of the
period; (12) Son Arm (The Last Wish, 1918), the
unhappy life of a young girl forced to marry a man
she does not love; (13) Djehennemlik (The Damned,
1919), against the marrying of young girls to elderly
men; (14) tfafrka Sighindik (God Preserve Us!,
1919), the sufferings of the lower and lower-middle
classes during the years of the 1914-18 War in Istanbul; (15) Tutushmush Gonuller (Hearts Aflame, 1922)
and (16) Billur Kalb (A Heart of Crystal, 1924), both
on the problem of the emancipation of women in
post-war Istanbul; (17) Meykhdnede IJanlmlar
(Ladies in a Tavern, 1924), a warning against the
'excesses and misunderstanding' of the emancipation
of women; (18) Ben Deli Miyim? (Am I Mad?, 1925)
where most of the controversial philosophical topics
of the post-war period are discussed; (19) Utanmaz
Adam (The Shameless Man, 1930), a social satire in
the form of a character study of a man who succeeds
in life by completely ignoring all rules of :he moral
code.
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IJusayn Rahmi's short stories (about 70) have been
collected in eight volumes.
Irlusayn Raljmi occupies a unique place in the
history of pre-Republican Turkish literature. Unlike
most of his contemporaries he did not follow any
earlier Turkish or French model; but assimilating
very soon various influences he developed a powerful
independent literary personality. As an admirer of
the prolific popular writer Afrmed Midfrat (1844-1912)
he owes a great deal in his narrative technique,
conversation, imitation of the minorities, handling
of certain episodes, even for the preference of certain
topics, to the traditions of the Turkish popular arts
and literature (i.e. karagoz, medddfy, tulu^at technique
in ortaoyunu and folk tales of various kinds).
Whereas in Atimed Midhat these elements are used
freely and loosely with a mixture of such French
influences as Alexandre Dumas pere, Husayn Rahmi
polishes them and assimilates them for his own
purpose, blending them successfully with the technique of the French realists and naturalists, particularly Maupassant and Zola. This combination of the
c61ourful Turkish popular tradition of story telling,
the careful study of the naturalist technique, an
accurate observation of the life and types of Istanbul
lower and lower-middle class families, a penetrating
analysis of the burning social problems of his time,
an acute sense of humour and satire, made Husayn
Rahmi the most original of all Turkish novelists
until the 1930*5.
Husayn Raljmi's novels and short stories are
almost of documentary value. The everyday life of
families and individuals and their development witnin
the disintegrating Ottoman society and all the social
problems arising from the impact of western ideas and
customs are meticulously studied, with the addition
of humorous, satirical and grotesque elements. The
tendency to imitate blindly everything Western, the
inferiority complex vis-a-vis Europe, the demoralizing
influence of Levantine Beyoglu (Pera), and social
problems of every type are all treated many times in
his works.
Husayn Rahmi's technique is unequal. Most of his
novels consist of a series of powerful sketches loosely
connected by (mostly irrelevant) passages of philosophical or didactic remarks and observations which
rather spoil the unity of the narrative. This is the
only important weakness in the manner of Ahmed
Midhat which he has not been able to cast out. His
style, too, although much more polished than that of
Ahmed Midhat, suffers from the same defect: when
he reproduces direct speech he is masterly. He uses
the most natural, fluent spoken Turkish, but when
he begins to argue or elaborates some social or
philosophical theory he falls back to the type of
flowery style which he himself condemned in his
various writings. However, he noticed this shortcoming in the i92o's, after the triumph of the 'New
Language' movement and, like most of his contemporaries, began to simplify the style of his novels and
short stories in their later editions. His complete
works are being edited with some alterations in the
language, in the light of recent changes, and there
are signs that a revival of Husayn Rahmi's popularity is possible in spite of the radical change in
theme and scope in the Turkish novel since the
i93o's.
Bibliography: Refik Ahmet Sevengil, Hiiseyin
Rahmi Giirptnar, hayati, hatiralan, eserleri, miinaka§alan, Istanbul 1944; Niyazi Berkes, Hiiseyin Rahmi'nin sosyal goriisleri, in A UDTCFD, iii/3 (1945);
Mediha Berkes, Hiiseyin Rahmi'nin romanlartnda
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aile ve kadm, in AUDTCFD, iii/3 (i945); eadem,
Hiiseyin Rahmi1 nin romanlannda kadtn tiplert, in
AUDTCFD, iii/5 (1945); Pertev Naili Boratav,
Hiiseyin Rahmi'nin Romancthgt, in AUDTCFD,
iii/2 (1945); Mustafa Nihat Ozon, Hiiseyin Rahmi'den secilmi§ parf alar ve eserleri hakkinda miitalaalar, Istanbul 1946; Fevziye Abdullah Tansel,
in IA, s. v.; Suat Hizarci, Hiiseyin Rahmi Gurptnar,
hayati, san'att, eserleri, Istanbul 1953; Hilmi
Yiicebas, Butun cepheleriyle Hiiseyin Rahmi,
Istanbul 1964; Agah Sirn Levend, Hiiseyin Rahmi
Gurptnar, Ankara (TDK publication no. 229)
1964; Kenan Akyiiz in Philologiae Turcicae Fundamenta, ii, Wiesbaden 1965, 556-8. The following
four studies are unpublished theses in the library
of the Tiirkiyat Enstitiisu in Istanbul: Mustafa
Giirses, Hiiseyin Rahmi Giirpmar, hayati ve eserleri,
1939, no. 98; Sudi Baybars, Hiiseyin Rahmi
Gurpinann yarattigi tipler, 1948, no. 320; Aydm
Koksal, Hiiseyin Rahmi'nin II. Mes,rutiyete kadar
yazmi§ oldugu romanlanmn kronolojik olarak
tetkiki, 1953, no. 417; Goksin Yiizak, Hiiseyin
Rahmi'nin II. Me$rutiyetten Cumhuriyet devrine
kadar yazmis oldugu romanlanmn kronolojik
olarak tetkiki, 1954, no. 451.
(FAHIR Iz)
yUSAYN SHAH (i), Sayyid al-Sadat CALA>
AL-DIN Abu '1-Muzaffar vShah Husayn Sultan (to
quote his full titles) B. AL-SAYYID ASHRAF AL-JHuSAYNI AL-MAKKI, the founder of the Husayn-Shahl
dynasty of Bengal, claimed descent from the Sharifs
of Mecca. His father migrated from Tirmidh [q.v.]
and settled in Radh, a small village in the district of
Candpur, where he received his education from the
local kadi, whose daughter he later married. After
completing his education he entered the service of
the Habshi Sultan Shams al-DIn Muzaffar Shah
(reg. 897/1491-899/1493) and by dint of his ability
and personal character rose to the rank of minister.
Leading a revolt against his tyrannical master, he
succeeded in defeating and killing him after a fourmonth siege of the fortress of Gaur (cf. Nizam al-DIn
Ahmad, Tabakdt-i Akbari, Bibl. Ind., iii, 270;
Firishta's statement (Lucknow ed., ii, 585) that
Muzaffar Shah perished in a sortie from the citadel
is not supported by other authorities). On Muzaffar's
death in 899/1493 he succeeded to the throne of
Bengal. For reasons of state he transferred his capital
from Gaur to Ikdala, and commenced his reign by
ruthlessly punishing refractory soldiers, 12,000 of
whom were said to have been put to the sword (cf.
Riydd al-saldtin, 132). Next he disbanded and dispersed the payks, i.e., the Hindu palace-guards, who
had grown insolent and unreliable and were suspected
of having secret loyalties to the fallen royal family
whom they had long served. He then turned to the
next possible danger to the throne, the fyabshis, who
had grown unruly and powerful during the previous
regime, and banished them from his kingdom. In
900/1495 Husayn Shah SharkI [q.v.] of Djawnpur, on
his final defeat by Sikandar LodI (reg. 894-923/1517),
fled from his retreat in Bihar and sought refuge in
Bengal, whose ruler was his kinsman. The Shark!
Sultan was hospitably received by Husayn Shah
and lived at Kahlgaon (Colgong) in retirement till
his death in 905/1500. Husayn Shah shrewdly forestalled a possible invasion of Bengal by Sikandar
LodI by entering into a non-aggression pact with the
invader. The work of internal consolidation over, he
embarked on a campaign of conquest in 904/1498
against the neighbouring kingdoms of Kamrup and
Assam, which were both soon overwhelmed. He then
extended his dominions as far as Orissa (the exact
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date of its conquest is yet to be established). An |
enlightened and liberal ruler, he treated his Hindu
subjects with generosity and appointed many of them
to high offices. He built mosques, alms-houses,
madrasas and other buildings of public utility, for
whose maintenance he created endowments. He
"was unquestionably the best, if not the greatest of
the medieval rulers of Bengal . . . and had almost
become a national institution...". He died in 926/1519
and was succeeded by his son Nusrat Shah.
Bibliography: Ghulam JIusayn 'Sallm', Riydd
al-saldtin, Bibl. Ind., Calcutta 1890, 128-36:
Firishta, Gulshan-i Ibrdhiml, Eng. tr. by J. Briggs,
Calcutta 1910, iv, 349-50; The History of Bengal, ed.
Jadu-Nath Sarkar, Dacca 1948, ii, 140-52; Camb.
Hist, of India, iii, 270 ff., 276, 607; JASB (1874),
244-5, 303; (1917), i43-5i; (1921), 149; (1932),
155-64.
(A. S. BAZMEE ANSARI)
^USAYN SHAH (2), b. Mahmud Shah Shark!
(reg, 840/1436-862/1458) was the last of the line of the
Shark! Sultans of the independent kingdom of Diawnpur [q.v.], who ascended the throne in 863/1458 after
the death, in an armed conflict, of his elder brother
Muhammad Shah, at that time engaged in hostilities
against Buhl61 Lodl [q.v.], the king of Delhi. Husayn,
immediately on his accession, concluded a four-year
truce with Buhlol, He utilized the respite by leading
a powerful army into Tirhut and Orissa, both of which
he reduced, compelling the Hindu ruler of Orissa to
pay a huge ransom. In 871/1466 he laid siege to the
fortress of Gwaliyar [q.v.] held by the Radjput prince
Man Singh, who also purchased peace by paying an
indemnity. Urged by his favourite queen Bib!
Khwunza (not Djalila, as given by the Camb. Hist,
of Ind., iii, 231, 255, which is a misreading for tyalila,
cf. Firishta, Lucknow ed., ii, 602), entitled Malika-i
Djahan, a daughter of the fugitive Sayyid king of
Delhi, cAla> al-Din, to regain her father's lost possessions, he marched against Delhi in 878/1473, taking
advantage of BuhloTs absence in the Pandjab.
Buhlol, his army vastly outnumbered, sued for peace,
but this offer was contemptuously rejected by Husayn.
In the ensuing conflict the scales turned against
him and he had to flee for his life, the ladies of his
fyarim, including the queen, falling into the hands of
the victor. In order to avenge his defeat he attacked
Efawah, held by Kutb Khan Lodl, in 879/1474. He
again suffered defeat; a third attempt met with the
same fate. In 883/1479 Husayn by his skilful military
tactics succeeded in defeating the Lodls. But while
the victorious army was retreating, Buhl61 fell upon
it from behind and compelled Husayn to cede
Kanpli, Patial! and certain other towns in the Doab.
Smarting under the blow Husayn soon after engaged
Buhlol at Sunhar (dist. Etawa) in 892/1486 but
suffered a crushing defeat. Djawnpur was captured
and entrusted first to Mubarak Khan and later to
Buhlol's son Barbak Shah. In utter despair Husayn
had to flee into Bihar, closely pursued by Buhlol,
who chased him as far as Hald! on the Ganges. From
his retreat in Bihar he continued to indulge in intrigues trying to sow discord between Barbak Shah,
who held Djawnpur, and his brother Sikandar Lodl
[q.v.], who now occupied the throne of Delhi. Sikandar,
however, outmanoeuvred and overcame Barbak, who
was taken captive, and absorbed his principality into
the Lodl kingdom of Delhi. Husayn, losing all hope
of recovering his lost possessions, repaired to Kahlgaori (Colgong) in Bengal where he continued to
enjoy the protection and hospitality of his relative the
Purbi Sultan, cAla3 al-Din Husayn Shah [q.v.], as
Firishta calls him, till his death in 905/1500. With him

the Sharqi line of kings of the independent kingdom of
Diawnpur came to a close. In accordance with his
will, his coffin was transferred to Djawnpur and
interred in the family grave-yard, within the khdnkdh
of Shaykh clsa Tadj b. A^mad clsa, close to the Great
Mosque of Djawnpur "al-Djamic al-Shark". This
mosque, completed during Ilusayn Shah's reign in
852/1448, is the best specimen of Sharld architecture.
A liberal patron of the fine arts, Husayn Shah was
himself a great musician. He is credited with having
invented the melody known in Indian musical
terminology as the Khaydl, in addition to many other
compositions, e.g., Djawnpur! T6di, Djawnpurl
Basant, Djawnpur! Asawri, Husayn! Kanhfa. His
skill and proficiency in music, both instrumental
and vocal, earned him the title of Na'ik, i.e., a master
musician (cf. Ta>rikh Shirdz-i Hind Diawnpur,
548-55).
Bibliography: Nizam al-Din Ahmad, Tabakdt-iAkbari, (Bibl. Ind.), Calcutta 1935, iii, 284-7;
Firishta Gulshan-i Ibrdhiml (Ta*rlkh-i Firishta),
Lucknow 1864, ii, 309-10 ( = Briggs, iv, 375-8);
Khayr al-Din Muhammad Ilahabadi, Diawnpurndma, Djawnpur 1899, Eng. tr. (abridged) by
W. R. Pagson, Calcutta 1814; Ghulam Husayn
Zaydi, A short historical account of Jaunpur, (Persian title missing), Browne, Pers. Cat., 108, i,
fasl awwal\ Dhu 1-Fakar CA1!, Djughrdfiyd-i Ddr
al-Surur Diawnpur (part one, history and topography), Lucknow 1874; Shukr-Allah, Djawnpurndma (MS); Mahd! Hasan, Diawnpur-ndma (MS);
Nicmat Allah, Ta>rikh-i Khan Qiahdni, ed. S. M.
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Ta^rlkh-i Ddwudl, ed. Sh. Abdur Rashid, Aligarh
1954, 18-42, 47-9, 53; Muhammad Salim, Diawnpur-ndma (MS); Sayyid Ghawth CA1!, Saldtin-i
Diawnpur, Djawnpur 1286 A.H.; Nur al-DIn
Zaydi Zafarabadi, Cirdgh-i Nur, Djawnpur 1932;
S. Damin CA1!, Hdshiya Cirdgh-i Nur, Diawnpur
n.d.; Kazim CA1I, Atywdl-i sdddt-i Diawnpur (MS);
Mohammad Fasih-ud-Din, Kings of the East, Allahabad 1922; idem, Sharqi Monuments of Jaunpur,
Allahabad 1922; H. R. Nevill, Gazetteer of Jaunpur,
Allahabad 1908, 159-64, 244-5; J' Fergusson,
History of Indian and Eastern architecture, ii, 225;
A. Fiihrer, The Sharqi architecture of Jaunpur . ..,
Calcutta 1889; Anon., Baydn al-ansdb Sdddt-i
Zaydiyya, Allahabad 1914, 129-30; S. Ikbal
Ahmad, Ta^rikh Shirdz-i Hind Diawnpur, Djawnpur 1963, 156-177 (the most detailed account, but
inaccurate at places), 183, 190, 546-59; Anon.,
Tadhkira-i shdhdn-i Diawnpur (MS); Camb. Hist,
of India, iii, 231-4, 236 ff., 239, 254-60, 271, 625,
628; Nadhir al-Din, Ta^rikh-i Qiawnpur (in Urdu),
Djawnpur 1921 (?).
(A. S. BAZMEE ANSARI)
yUSAYN SHAH ARGHtJN (also known as
MIRZA SHAH HASAN) b. Shah Beg Arghun, the founder
of the Arghun dynasty of Sind, was born in 896/1490
most probably at Kandahar which was then held by
his father. On Babur's occupation of Kandahar in
913/1507 Shah Beg came to Sind and occupied the
adjoining territories of Shal and SIw! (modern Sibi).
In 921/1515 Husayn Shah fell out with his father
and joined the service of Babur, with whom he
remained for two years. The domestic quarrel having
been patched up he returned to his father. In 9 2 6-2 7/
1519-20 he was deputed by Shah Beg to help Diam
Firuz, the ruler of Thaffa, whose territory had been
invaded by his rival D|ana Salah al-DIn, whom he
defeated and killed in battle. On the death of his
father ^928/1521 Ilusayn Shah was proclaimed the
ruler of upper Sind at Nasrpur where he was then
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camping. Soon afterwards he marched against
Thaffa, as Diam Firuz had refused to recognize his
suzerainty, defeated him in a closely contested battle
and occupied the town. The Djam fled to Gudjarat
[q.v.] where he died in exile.
In 931/1524 Husayn Shah marched against
Multan [<?.#.], capturing and destroying the forts of
Siwra3!, Ma3u and U66h [q.v.] on the way. The latter
place was given to plunder and the timber and debris
of the fort carried to Bhakkar [q.v."]. Hearing of the
invasion Mahmud Khan Langah, the ruler of Multan,
marched out to meet the enemy with an army 80,000
strong but at the very first stage of the expedition
fell ill and died. His successor Sultan Husayn Langah
II [q.v.} considered it prudent to make peace with the
invader. Frustrated and baulked of his booty Husayn
Shah marched against the desert fort of £>erawar
(in the former Bahawalpur state) which was
said to contain a huge hidden treasure. After a stiff
resistance the fort surrendered and the treasure was
secured. Burning with ambition and anxious to
extend his rule Husayn Shah again thought of conquering Multan. Towards the end of 932/1526 he
set out on his campaign and laid siege to the town
which dragged on for a year. Unable to stand the
terrible famine during which even dogs and cats were
used as human food, the garrison ultimately surrendered. The city was ruthlessly devastated; all the
inhabitants between the ages of seven and seventy
were either made prisoners or put to the sword and a
very large booty fell into the hands of the invader.
According to Firishta (Gulshan-i Ibrdhimi, ii, 321),
Husayn Langah was also taken prisoner and the
government of Multan entrusted to Khwadja Shams
al-DIn MahunI (cf. Ta*rikh-i Matsuml, 160).
After his victorious return to Bhakkar, Husayn
Shah learnt that Ray Khangar of Kutch (Kachch)
was preparing to attack Thaf fa. Husayn Shah immediately left for that town, engaged the enemy in
battle and completely routed him. Humayun [q.v.~\
on his arrival in Sind in 947/1540, after his defeat at
the hands of Sher Shah Sur [q.v.], sought the help of
Husayn Shah in the hope that as a former servant
of his father he would not hesitate to come to his
help. Husayn Shah, however, doubting Humayun's
intentions and sincerity, procrastinated. Enraged at
his cold behaviour Humayun occupied the fort of
Bhakkar [q.v.] and appointed his uncle Yadgar Nasir
Mirza, as its commandant. On a rapprochement being
effected Husayn Shah agreed to render some help
to Humayun but as soon as the latter left Sind, he
promptly drove Yadgar Nasir Mirza out of Bhakkar
and reoccupied the fort.
In 962/1554 the Arghuns and Tarkhans of Thaffa
conspired and rose in revolt against Husayn Shah,
who had been ailing for long and was unable to discharge the functions of state. A compromise was,
however, effected and the revolt consequently
fizzled out. Enfeebled and paralysed Husayn Shah
did not live long and died at the village of cAlIpoto
on 12 Rabic I 962/4 February 1555 after a rule of
34 years, aged 66.
He was first buried under a dome in the Makli
necropolis, near Thaffa, but after a lapse of two years
the coffin was transferred to Mecca where it was
interred near the grave of his father. A grand building was erected over his grave which is no more in
existence.
A brave and cultured ruler, Husayn vShah was
well-versed in the traditional sciences and held the
mashd?ikh, ^ulamd? and scholars, on many of whom
he had settled stipends, in great esteem. A poet in

633

Persian, he used to compose verses occasionally under
the nom de plume of Sipahi. He had two wives, one
of whom was his cousin Mah Begam, a daughter of
his uncle Muhammad Mukim Mirza b. Shah Beg. Her
daughter Cucak Begam was married to prince Kamran, who had been blinded by Humayun, and in spite
of her father's entreaties, remained firm in her resolve
to accompany her ill-starred husband to Mecca,
where he had been exiled.
Bibliography: Muhammad Macsum Bhakkari, Ta?rikh-i Ma*sumi, Poona 1938, in, 117-20,
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Begldr-ndma, Hyderabad (W. Pakistan) 1385/1965;
Djawhar AftabadI, Tadhkirat al-wdfyicdt, Urdu
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1886-7, vol. iii; Muhammad Salih Tarkhan,
Tarkhdn-ndma ( = Arghun-ndma), India Office MS
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NASIR AL-DIN ^USAYN SflAH CAKK [see
KASHMIR].
mJSAYN SHAH LANGAH I, son of Ray
Sahra entitled Kutb al-DIn, the founder of the
Langah dynasty of Multan, who had usurped
the throne by treacherously ousting his son-in-law,
Shaykh Yusuf Kurayshi, succeeded to the rule on the
death of his father in 874/1469. Adventurous by
nature, he began his reign by launching a succession
of campaigns against the neighbouring forts of Shor
(modern Shorkof), Ciniof [q.v.] and Kahrof (modern
Kahrof Pucca), which he easily reduced. At this
time Shaykh Yusuf Kurayshi, who had taken refuge
with Buhlol Lodi, the king of Delhi, persuaded his
protector to march against Husayn Langah and assist
him in recovering his lost kingdom. Buhl61 set out twice
from Delhi with the intention of conquering Multan,
but had to abandon the attempt owing to the
threatened invasion of his capital on both the occasions by the Shark! sultans, Mahmud and Husayn
Shah [q.v.]. It is difficult to fix the exact dates of
these two abortive attempts as the authorities widely
differ. The third time, when Husayn Langah was
occupied with quelling the rebellion of his brother,
who had assumed the title of Shihab al-DIn and proclaimed himself king at Kahrof, which had been
assigned to him, Buhlol deputed his son Barbak
Shah to reduce Multan. He was joined en route by
the forces of Tatar Khan Lodl, the governor of the
Pandjab. Husayn Langah, hearing of the invasion
and having completely crushed the revolt of Shihab
al-DIn, reached Multan by forced marches and gave
battle to the invaders, who suffered a crushing defeat
and fled to Delhi. It was during his reign that
Ismacll Khan and Fath Khan, the two Baluc brothers
and founders respectively of f)era Ismaca Khan and
£era Fath Khan [see DERADJAT] came from Mukran
[q.v.~\ and joined his service. This event marks the
settlement of the Balucs in large numbers in the
neighbourhood of Multan. In his old age Husayn
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Langah abdicated in favour of his son Firuz, a dissolute and worthless youth, who was poisoned by the
prime minister clmad al-Mulk to avenge the death
of his son Bilal whom Firuz had executed. IJusayn
resumed the reins of power and in his turn avenged
the death of his son by executing clmad al-Mulk. On
the death of Buhlol Lodi in 895/1489 he sent his
condolences to his son and successor Sikandar Lodi
and concluded a treaty of peace with him, thus
putting an end to the designs of Shaykh Yusuf, the
pretender to the throne of Multan.
A cultured and accomplished man, Husayn Langah promoted education and learning by erecting
colleges staffed by such eminent scholars as the
brothers cAbd Allah and cAz!z Allah of Tulanba,
a small village near Multan. A contemporary of
Diam Nizam al-DIn alias Ninda, the ruler of 'thatf a,
he was on very good terms with him and both the
rulers often exchanged gifts and presents. He died
in 908/1502 after a rule of 36 years.
Bibliography : Nizam al-DIn Ahmad, Taba$dt-i
Akbari, Bibl. Ind., Calcutta 1935, iii, 525-32;
Firishta, Gulshan-i Ibrdhimi, Lucknow 1281/1864,
ii, 325-28 ( = Brigg's transl., 385-92); Mir Muhammad Macsum Bhakkari, Ta^rikh-i Macsumi, Poona
1938, 84; £Abd al-Baki Nihawandi, Ma*dthir-i
Rahiml, Bibl. Ind., Calcutta 1924, i, 269-74;
Gazetteer of Multan, Lahore 1906; Awlad CAH
Guam, Murakkac-i Multan, Lahore 1938, 108-9
(slightly inaccurate); Cambridge History of India2,
Delhi 1958, iii, 503-4; Nicmat Allah, Ta^rlkh-i
Khdn-i D^ahdnl, Dacca 1960, 142, 155; Ghulam
Husayn Tabataba3!, Siyar al-muta^akhkhirin*,
Lucknow 1314/1897, 147.
(A. S. BAZMEE ANSARI)
^USAYN SHAH LANGAH II, son of MAHMUD
LANGAH (reg. 904/1498-9—931/1524-5), the ruler of
Multan, was still a minor when he succeeded to the
throne on the death of his father in 931/1524-25.
Taking advantage of the ruler's minority and prompted by Babur [q.v.], Husayn Shah Arghun [<?.*>.], the
ruler of Sind, set out against Multan. Mahmud
Langah marched out to defend his kingdom, but
while he was only one or two stages away from his
capital he suddenly died, poisoned, it was believed,
by Langaf Khan Langah, the commander of his
army, who later deserted to Husayn Shah Arghun.
Husayn Langah, a boy of only three who had been
proclaimed king, was protected by the regent and
prime minister, Shudiac al-Mulk Bukhari, a son-inlaw of Mahmud Langah, who decided to resist Husayn
Shah Arghun, and against the advice of his commanders, decided to stand a siege which dragged on
for more than a year. The city, after suffering a
terrible famine and untold misery, vividly described
by both Nizam al-DIn and Firishta, fell to the invader in932/i526. The young ruler was taken prisoner,
his uncle Shudi§c al-Mulk Bukhari was insulted and
tortured to death, the famished inhabitants were
ruthlessly massacred and those who escaped the
sword were indiscriminately taken prisoner. These
included the well-known scholar of the day Shaykh
Sacd Allah Lahori and his aged father, both eyewitnesses of the great siege. Multan was annexed to
Sind and one Khwadja Shams al-DIn Mahunl was
appointed governor, who was shortly afterwards
removed by the traitor Langaf Khan, who in his turn
was replaced by Mirza Kamran, the second son of
Babur. The independence of Multan was lost for
ever and it became, shortly afterwards, a dependency
of the Mughal empire.
Bibliography: Nizam al-DIn Ahmad, Taba-

kdt-i Akbari, Bibl. Ind., 1935, 541-5; Firishta,
Lucknow 1281/1864, ii, 330-2 ( = Brigg's transl.,
398-400); Mir Muhammad Macsum Bhakkari,
Ta*rikh-i Ma^sumi, Poona 1938, 154, 156-60;
Mirza Kalichbeg Fredunbeg, History of Sind,
Karachi 1902, ii, 78-9; Sayyid Muhammad Tahir
"Nisyani", Ta>rikh-i Tdhiri, Hyderabad (W.
Pakistan) 1384/1964, 71-3; Awlad cAli Gilani,
Mura$fyac-i Multan, Lahore 1938, no-n; Gazetteer
of Multan, Lahore 1906; Camb. Hist, of India*,
Delhi 1958, 505; cAbd al-Baki Nihawandl, Ma*dthir-i Rafyimi, Bibl. Ind., Calcutta 1924, 281-5;
Ghulam Husayn Tabataba% Siyar al-muta*akhkhirinz, Lucknow 1314/1897, 148.
(A. S. BAZMEE ANSARI)
IIUSAYN WACI£ KASfllFl [see KASHIFI].
9USAYNABAD, called JJusaynabad the Great
(buzurg], is to be distinguished from two other
Jlusaynabads, one of which existed in the modern
Murshidabad district and the other in the 24 Parganas.
Ilusaynabad the Great was a town, now in the Malda
district of West Bengal, which flourished during the
times of the Bengal sultans Husayn Shah, Nasrat
Shah, Firuz Shah and Mattmud Shah III. The name
appears on the coins and inscriptions of Husayn
Shah, but only on the coins of the other three sultans.
It is not certain if it was identical with Gaur, in
which case it was named after Husayn Shah, or if it
was a suburb of the city actually built by the Sultan
himself. The latter opinion, however, appears to be
more probable. According to Ghulam IJusayn Salim,
Ilusayn Shah transferred his seat of government to
Ekdala adjoining the city of Gaur. This Ekdala was
situated near the village of Ramkeli on the western
outskirt of the city. It is possible that this Ekdala
was later re-named by IJusayn Shah as IJusaynabad
the Great. Besides being the metropolis during
Husayn Shah's reign, Husaynabad the Great also
appears to have been the capital of the western
region (ililim) of the kingdom. The capital of the
eastern region was probably Mucazzamabad (near
Mymensingh).
Bibliography: JASB, 1870, 295; H. Blochmann, Geography and history of Bengal, in JASB,
1873 J W. W. Hunter, A statistical account of Bengal,
i, 232; S. Lane-Poole, Catalogue of the coins in the
British Museum, Muhammadan States of India,
xxiii; Ghulam, Husayn Salim, Riyazu-s-Saldtin,
Eng. tr. by Maulavi Abdus Salam, Calcutta 1902,
132; H. N. Wright, Catalogue of the Coins in the
Indian Museum Calcutta, ii, Oxford 1907, 142,
173-80; Sri Rajani Kanta Chakravarty, Gauder
Itihdsa, ii, Malda 1909, 121; R. D. Bandyopadhyaya and T. Bloch, Saptagrdma or Sdtgdnw, in JASB,
1909, 250-2, 260 f.; Sri Rakhal Das Bandyopadhyaya, Bdngldr Itihdsa, ii, Calcutta 1324 (Beng.
era), 239, 253, 256, 261, 262, 276, 277, 286; G.
Yazdani, Two inscriptions of King Husain Shah
of Bengal from Tribeni, in EIM, 1915-16, 11-14;
Shamsud-din Ahmed, Inscriptions of Bengal,
iv, Rajshahi 1960, 176-8; Sri Sukhomay Mukhopadhyay, Bdngldr Itihdser Duso Vachar, Calcutta
1962, 240-3.
(A. B. M. HUSAIN)
^USAYNI DALAN, a Shi c i shrine in the old
city of Dacca, seems to have been originally built in
1052/1642 by one Sayyid Murad during Prince
Shudjac's governorship of Bengal. Prince Shud1ac,
although himself a Sunni, was eager to preserve
and patronize Shica institutions. The tradition is that
Sayyid Murad, having seen al-IJusayn in a vision
erecting a ta^ziya-khdna (house of mourning), was
inspired to raise the building, which he named
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Eusayni Dalan. The original building may have been
a small structure, expanded to its present form in
later times. It was repaired in 1807 and in 1810 by
the East India Company, and a portion of the
building was reconstructed after the earthquake of
1897.
The building stands on a high platform ascended
by a flight of steps on the east side, and consists of
two main halls placed back to back. The shirni hall,
facing south, is coloured black to indicate sorrow and
mourning for the death of al-Husayn, and the khufba
hall, facing north, has a minbar with seven wooden
steps. In the latter hall are hung several religious
symbols. To these two halls have been added subsidiary halls in two storeys on the right and left,
probably meant for women. The southern facade of
the building is flanked by two three-storey polygonal
hollow towers, crowned by domes. The parapet of the
building consists of coloured merlons, and over its
four corners are four kiosks. The building, as a whole,
gives a modern appearance with remnants of older
architecture here and there.
From the first to the tenth day of Muharram, the
Husayni Dalan becomes the chief attraction of the
city. Mourners, including Sunni Muslims, assemble
there, listen to sermons and join in passion plays
[see TACZIYA]. On the cAshura3 \q.v ], a great procession
parades through the main streets of the city to a
place in the western part of the city called Karbala3.
Bibliography: C. D'Oyly, Antiquities of
Dacca, London 1824-30, 13; J. Taylor, Topography
and statistics of Dacca, Calcutta 1840, 90-1; Hakim
Htabib al-Rahman, Asudagdn-i Dhaka, Dacca 1425; Munshi Rahman CA1I, Tawdrikh-i-Dhdka, 1910,
256-8; Eastern Bengal District Gazetteers, Dacca,
Allahabad 1912, 177; S. M. Taifoor, Glimpses of
old Dhaka, 1956, 161-2, 337-9; A. H. Dani, Dacca:
a record of its changing fortunes, Dacca 1956, 102-4;
idem, Muslim architecture in Bengal, Dacca 1961,
203; Abdul Karim, An account of the district of
Dacca, dated 1800, in /. of the As. Soc. of Pakistan,
vii (1962), 299-300; idem, Dacca, the Mughal
capital, Dacca 1964, 39, 106.
(A. B. M. HUSAIN)
mJSAYNf SADAT AMIR, popular name of
HUSAYN B. C ALIM B. ABI 'L-HASAN AL-HUSAYNI, an

eminent mystic writer and a distinguished
disciple of Shaykh Baha3 al-DIn Zakariyya3 of
Multan [q.v.]. Born at Guziv, a village in Ghur, he
subsequently migrated to Harat. He came to Multan
with his father and joined the Suhrawardi order.
According to a tradition quoted in Latd^if-i Ashrafi,
Shaykh Baha3 al-DIn married one of his daughters
to him. Djamall says that he visited Delhi with his
spiritual master during the reign of Iletmish (6o6-633/
1210-35). Owing to disturbed conditions in his homeland, he seems to have spent a considerable time
inMultan during the reigns of Balban(664-86/1266-87)
and Dialal al-DIn Firuz Shah Khaldji (689-95/129096) (some of his verses in praise of the latter are given
in Rdhnumd-ye Kitdb, see BibL). He died in Harat
after 729/1328 (the date given by Diami, 16 Shawwal
7i8/November 1318, is obviously wrong, as he completed his work Zdd al-musdfirin in 729/1328) and
was buried near the tomb of cAbd Allah b. Djacfar
Tayyar.
Husayni was a notable mystic thinker; he, clrakl
and AwhadI form that famous Suhrawardi trio which
played a very prominent part in popularizing mystic
ideas through their works—Lamacdt, Tardji*- and
Zdd al-musdfirin. Dawlat Shah calls him a second
Djunayd in scholarship and eminence; a modern
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literary critic places him next to Sacdi and Rumi in
the history of Persian literature (Rdhnumd-ye Kitdb).
He possessed a unique gift of communicating mystic
ideas through the medium of stories and fables. His
works embody mystic reactions to the social and
moral anarchy that came in the wake of the Mongol
invasions. Of his works, the Nuzhat al-arwdfy (Mud|taba3! Press, Delhi; commentaries by cAbd al-Wahid
Ibrahim Bilgrami, MS Bodleian 1257; and by Baha3
al-DIn Buddh, MS personal collection), the Tarab
al-madfdlis (MS I. O. Ethe no. 1829), the Zdd almusdfirin (Newal Kishore 1884, where the name of
the author is wrongly given as Mulla Husayn Waciz
al-Kashifi), and the Kanz al-rumuz (MSS Brit.
Museum, Rieu, CPM, ii, 845 b; I.O. nos. 1830-31)
are well known. A poetical collection Haft gandi has
recently come to light (Rdhnumd-ye Kitdb). Copies
of other works, like the diwdn, Sirdt al-mustakim,
^Anfyd* mughrib, Ruh al-arwdfy and Sirrndma, probably perished as the result of the Mongol cataclysm.
For some stray prose and versified compositions
reference may be made to Ashcdr-i mutafarrika, MSS
I.O. Ethe no. 1747, fol. 68 a; Bodleian 1212, fol.
io7a; Kalandar ndma, MS Brit. Museum Add. 7611,
fol. 549b; Brit. Museum, Rieu, ii, 834a; Mad^ma*al-inshd*, ed. Muh. Amm-i BanI Isra3il, MS I.O.
Ethe no. 2122.
Bibliography: Djami, Nafahdt al-uns, Newal
Kishore 1915, 545; Diamali, Siyar al-'drifin,
Delhi 1311, uo-i; Gharib Yemeni, LatdHf-i
ashrafi, Delhi 1298, 366-7; Sultan Husayn, Mad^dlis al-'ushshdk, Newal Kishore 1897, 126-8;
Khwandamlr, Habib al-siyar, Kitab Khana-i
Khayyam, 1333, iii, 379; Amm Radi, Haft ifclim,
ed. Djawad Fadil, ii, 124-7; Dawlat Shah, Tadhkirat
al-shucard, ed. E. G. Browne, 222-5'» Dara Shukoh.
Safinat al-awliyd*, Newal Kishore 1900, 115-16;
Ibrahim Khan Bahadur Nasir Dfung, Khuldsat
al-kaldm, MS Bodleian 390, fols. 2oib-2O7a; Abu
Talib, Khuldsat al-afkdr, MS Bodleian 391, foi.
68b; Mifyakk al-suluk wa miskalat al-nufus, MS
India Office, Ethe no. 129, fol. 649a; Ghulam
Sarwar, Khazinat al-asfiya*, Lucknow 1873, ii,
43-4; Siddlk Hasan Khan, Subh gulshan, Shahdiahani Press, 1295, 138; Macdrif, Aczamgarh,
December 1946, 456-62; Rdhnumd-ye Kitdb,
Tehran, vii, no. I, Autumn 1964, 25-35.
(K. A. NIZAMI)
IJUSAYNIDS, a d y n a s t y which reigned in
Tunisia from 1705 until 25 July 1957, when the
Tunisian republic was proclaimed. The founder of
the dynasty was al-Husayn b. CA1I [q.vJ] who came
to power in 1705, after the defeat and capture by
the Algerians of the Bey Ibrahim al-Sharif. Proclaimed Bey and later recognized as -Beylerbeyi
(governor) of the province of Tunisia by the Ottoman
Sultan Ahmed III, Husayn persuaded his Council
of military leaders to adopt a system of hereditary
succession within his family by primogeniture on the
male side. The greater part of his reign passed without problems, but the end was troubled by the successful revolt of his nephew, CA1I, who, with the help
of the Algerians, dethroned him and was created
Bey in his place (1735-56).
For nearly twenty years, CA1I Pasha ruled without
incident but in 1752 he was faced with the revolt of
his son Yunus, and, more serious, in 1756 with that
of his cousin Muhammad, son of Husayn, who conquered Tunis with the help of Algerian troops. These
sacked the town which was poorly defended by
native soldiers whom CA1I Pasha had recruited in the
place of the Turkish Janissaries.
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Muhammad (1756-9) was succeeded by his brother,
A1I Bey (1759-82), who returned to the earlier policy
of recruiting his forces in the Levant. While recognized by the Ottoman Sultan only as Governor of
the province of Tunisia, the Bey, in fact, enjoyed an
autonomy close to complete independence; for the
Turkish government did not interfere at all in Tunisian
internal affairs, at any rate until 1835, and the Bey
was able himself to sign treaties with European
powers. Differences of opinion between Tunisia and
France first arose under CA1I Pasha in 1741-2 concerning the Africa Company and, much more
seriously, in 1769-70, under CA1I Bey, in connexion
with the annexation of Corsica by France and the
monopoly of coral-fishing. Thanks to the intervention of the Bey's son-in-law and Chief Minister,
Mustafa Khodja, the dispute was settled, and
from that time on a French Consul-General was
established in Tunis.
The next Bey, Hamuda Pasha (1783-1814), found
himself in violent conflict with the Venetians (178492), who bombarded Sousse and Goletta, and with
the Algerians, who twice, in 1807 and 1813, invaded
Tunisian territory. In Tunis itself, Hamuda Pasha
had to deal with a revolt of the Janissaries. With
the help of Yusuf, §dfyib al-tdba* (guardian of the
state seals) and in effect Chief Minister, he was able
to put down the rising and finally dissolved the Corps
of Janissaries (1811). Hamuda Pasha was responsible
for the construction of the Bar al-Bey near the
kasba, as well as of the palace of Mannuba.
After the brief reign of cUthman Bey (SeptemberNovember 1814), his brother Mahmud (November
i8i4-March 1824) returned to the practice of recruiting Janissaries in the Orient in order to repel
the Algerian attacks; finally, however, he made
peace with the odidfy of Algiers in 1821. Most important of all, he had to suppress the privateer raids
upon the demands of the European powers after the
Congresses of Vienna and of Aix-la-Chapelle (1819);
this meant an important loss to the Tunisian economy.
Husayn Bey (1824-35) supported the Ottoman Empire in the various phases of the "Eastern Question",
the result of which was the destruction of the Tunisian fleet at Navarino [q.v.]. He thought also of
intervening in Tripolitania following the incidents
which occurred there between 1832 and 1835, but
when the Turkish government once again made
Tripolitania a province directly administered by
Ottoman officials, he gave up these pretensions.
Under Mustafa Bey (1835-37) and Ahmad Bey
(1837-55), tension grew between Tunis and Istanbul.
The Sultan, supported by Great Britain, tried to
bring Tunisia back to more strict obedience, while
Ahmad Bey, upheld by France, endeavoured to
protect its autonomy. Finally, the Bey succeeded in
his refusal to pay the tribute claimed by the Porte,
received the titles of wall and mushir, but was
obliged to continue the practice of receiving firmans
of appointment to office and confirmation in it.
Furthermore, Ahmad Bey showed his allegiance to
the Sultan by sending a Tunisian expeditionary
force to Turkey during the Crimean War. He was
also the first to introduce certain reforms into Tunisia
and to launch great public works. All this involved
enormous expense, and caused the Bey to contract
debts, which mainly profited European businessmen
and the Minister of Finance, Mustafa Khaznadar, and
Involved levying new taxes. In addition, Ahmad Bey
abolished slavery and did away with the statute
which had kept Tunisian Jews in an inferior position.
Muhammad Bey (1855-59) and his brother MuhamC

mad al-Sadifc (1859-82) were determined reformers,
but often badly advised. The first instituted the
m&djbd, a poll tax, and issued the "Pacte Fonda^
mental" (Fundamental Law) on 10 September 1857,
on the model of the Ottoman Kha%-l humdyun of
February 1856 [see TANZIMAT]. This pact gave all
Tunisians equality, liberty of conscience, and freedom
in commercial matters. It also allowed foreigners to
acquire property in Tunisia and to take part in every
kind of economic activity. The administration was
re-organized on the European model and in 1861,
Muhammad al-Sadik promulgated a constitution [see
DUSTUR, i] which made the country a hereditary
monarchy ruled by the Bey with the assistance of a
Legislative Council of sixty; in addition, regular
law-courts were established. The disastrous state
of the country's finances, combined with the malpractices of Mustafa Khaznadar, led the Bey in 1863 to
seek a loan from the banker Erlanger, at an excessive
rate of interest. Lacking the means of repaying this,
Muhammad al-Sadik decided to double the madjbd\
this action provoked in 1864 a revolt of the central
tribes and then of the cities of the Sahel under the
leadership of CA1I b. Ghadaham. The rebellion was
suppressed, but Tunisia was ruined. Muhammad alSadik contracted a new loan in 1865 on terms as
heavy as the first. Near to bankruptcy, he was
obliged in 1869 to consent to the creation of an
international financial commission (Tunisia, France,
England and Italy) which brought to light at last
the nefarious behaviour of Mustafa Khaznadar.
The attempts of the new Chief Minister, Khayr alDm, to strengthen again the ties between Tunisia
and the Ottoman Empire were cancelled out by the
opposition of France and Italy. French pressure
grew stronger and stronger and after the Treaty of
Berlin (1878) the intervention of France became
inevitable, despite some tardy efforts on the part
of Italy. Using as their pretext the incursions of the
Khroumir tribes into Algeria, the French government
on 4 April 1881 decided to send a punitive expedition
into Tunisia, despite Turkish protests and Muhammad al-Sadik's attempts at conciliation. On 12 May
1881, French troops arrived at the Bardo and
Muhammad al-Sadik was obliged to sign the treaty
of Kasr-Sacid, by which he gave up his external
sovereignty to France and was forced to accept the
presence of a resident French minister. Two years
later, the Convention of La Marsa (8 June 1883),
imposed on CA1I Bey (1882-1902), established the
Protectorate in full. Following successive encroachments on the part of the French administration, the
Beys Muhammad al-Hadl (1902-6), Muhammad
al-Nasir (Naceur Bey, 1906-22) and Muhammad
al-Habib (1922-9) were reduced to more or less
honorary positions, although Muhammad al-Nasir
had supported the activity of the Destour party in
order to give Tunisians a greater part in the political
life of the country. After 1934, it was the NeoDestour party under Habib Bourguiba (Abu Rukayba)
which gave new strength to the strong political
feelings of the country, while Ahmad Bey (1919-42)
followed the directives of the Residents-General.
However, during the Second World War, Munsif
(Moncef) Bey (19 June 1942-13 May 1943) retrieved
some of the prestige of the Beys' throne by putting
himself at the head of the nationalist movement,
at that time deprived of its other leaders. During
his short reign, he showed himself an energetic sovereign, who rallied the bulk of the population around
him and caused his dynasty to be regarded as a kind
of guarantee and repository of national sovereignty.

IJUSAYNIDS — HUSHANG
Munsif Bey was forced to abdicate shortly after the
reconquest of Tunis by the allied armies and was
replaced by his cousin, al-Amin (Lamine) Bey
(13 May 1943-25 July 1957). He did not possess his
cousin's strength and energy of character, and after
the war political initiative returned to Habib Bourguiba and the other leaders of the Neo-Destour.
From 1952 to 1954, Lamine Bey tried rather timidly
to resist French demands, and his passive resistance,
combined with the militant behaviour of the NeoDestour, brought the French government to agree
first to internal autonomy (3 June 1955) and then to
full independence (20 March 1956).
A short time after this, the family of the Beys
ceased to enjoy any special privileges and, by a
decree of 3 August 195*?, the exercise of power was
taken away from the Bey and given to the First
Minister. On 25 July 1957, the Constituent Assembly
proclaimed the fall of the Husaynid dynasty and the
establishment of a republican regime. For a short
time placed under house arrest near Tunis, Lamine
Bey was later given complete freedom. He died in
1964.
The Husaynid dynasty, although of foreign origin,
was able at times to give—though never to a very
marked degree—the impression of being the national
dynasty of Tunisia. Turkish in origin, it preserved the
traditions of the Hanafi school of law, marriage to
Ottoman princesses, and recognition (until 1881) of
the suzerainty of the Ottoman Sultan.
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Middle Eastern Affairs, ii, London 1961, 101-38;
R. Mantran, Inventaire des documents d1 archives
turcs du Dar-el-Bey, Tunis-Paris 1962; R. Le
Tourneau, Evolution politique de VAfrique du Nord
musulmane, 1920-1961, Paris 1962; A. Raymond,
La France, la Grande-Bretagne et le probleme de la
riforme a Tunis (1855-1857), in Etudes maghrtbines:
Melanges Charles-Andre Julien, Paris 1964, 137-64.
(R. MANTRAN)
HCSH. country of the dj[inns, beyond the sands
of Yabrin, into which no human ventures, and also
a f a b u l o u s kind of camels, which are the issue
of a cross between ordinary camels and d^inn stallions
or descended from the camels of the Wabar [q.v.~\,
whose country they alone occupy. At times the
males leave these desert wastes to attack herds and
mate with female domestic camels; it is thus, it is
thought, that famous species such as the mahriyya
[see IBIL] or the ^asd^adiyya are born.
Hush appears to be a doublet of wajish [q.v.]
"wild", and bushilwahshi is a technical term in
rhetoric [see MA C ANI WA-BAYAN].
Bibliography. Diahiiz, Ifayawan, index; idem,
Tarbi*, s.v.; Mascudi, Murud[, iii, 291; Damiri,
s.v.; Maydani, i, 365; LA, s.v.; Freytag, Einleitung in das Studium der arabischen Sprache,
Bonn 1861, 169; WRKM, vii, 239.
(ED.)
HtT&HANG, mythical king of Iran who
appears in several of the Yasht of the Avesta; the
first lawful king and the protege" of the gods, he
reigned over the seven climes of the world, over the
demons and the sorcerers; according to these texts,
he resided in the countries situated to the south of
the Caspian Sea. His place in the series of the
mythical kings (Plshdadiyan) is vague: sometimes he
is the contemporary of Tahmurath [q.v.], sometimes
his successor; sometimes Gayumard comes before
both of them. The Pahlavi texts add little to the
Avestan texts. The Arabic texts, which supply much
detail, also disagree over the place of Hushang in
the series of the Pishdadiyan, but recognize him as
the first civilizer: al-Tabari-Balcami, then alThacalibi, attribute to him the initiative in the
building of houses, the working of mines and the
use of iron, in the foundation of Babylon, Susa and
Rayy, and in the organization of agriculture.
According to an anecdote related by al-Biruni (and,
later, by Firdawsi), he was the inventor of fire.
These various aspects of his activity, mentioned also
by the later Arab writers, probably have for their
source the Khwatdy-ndmak, as re-cast by Ibn *alMukaffa c , whereas Firdawsi bases himself on the
early Iranian edition of this work [see FIRDAWSI,
col. 9i8b]. Thus the recension followed by the
Arabic authors attributes to him a reign of forty
years, whereas Firdawsi has only thirty. Firdawsi
makes him the grandson of Gayumard (the first man)
and the avenger of his own father Siyamak; to the
enterprises of Hushang mentioned above, he adds
the creation of canals to water the land; he is the
only one to relate the details and circumstances of
the discovery of fire, as a result of the clash of two
stones, one of which was thrown by Hushang at a
dragon "and he gave orders that prayers should be
said facing a fire, saying: It is the spark given by
God (Izad); worship it if you are wise"; completely
contrary to this account, Abu 'l-Macali, the author
of a Bay an al-adydn in Persian (485/1092), declares
(perhaps under the influence of Islam) that Hushang
was a promoter of idolatry, because he went into a
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state of contemplation before a statue of his deceased
daughter. Al-Tabari and other early writers in
Arabic wished to introduce Gayumard and Hushang
into the genealogy of the personages of Biblical
antiquity, the former being Adam and the latter
Mahalaleel (Genesis, v, 12-7) or his son, or else Heber
the descendant of Noah. Some writers stressed the
proofs of wisdom given by Hushang, to whom they
attributed a collection of moral sayings (Didviddn
khirad, "The eternal wisdom").
Bibliography: A. Christensen, Les types du
premier homme et du premier roi dans Vhistoire
legendaire des Iraniens, ist part, in Archives
d'ttudes orientales Lundell, Stockholm 1917, has
made a detailed study of Hushang with citations of
Avestan, Pahlavi, Arabic and Persian texts; Abu
'l-Macali, Baydn al-adydn (ed. Ch. Schefer,
Chrestomathie persane, i, 146; ed. Abbas Eghbal,
Tehran 1312/1934, 19; tr. H. Mass£, in RHR,
1926, 38); on the Diaviddn khirad, see MISKAWAYH, and H. Corbin, Histoire de la philosophie
islamique, i, 246.
(H. MASS£)
HUSHANG SHAHfiHtJRI, ruler of Malwa
[q.v.] from 808/1405 to 835/1432. He is first mentioned
as Alp Khan, the eldest son of Dilawar Khan [q.v.],
by Firishta, who represents him as ambitious for
Malwa's independence from Dihli and resentful of
his father's homage to Mahmud Khaldji of Dihli
when the latter was a fugitive in Dhar from the
Timurid invasion in 801/1398; indeed, during
Maljmud's presence at Dhar he withdrew from the
court to Mandu [q.v.] where he put in order the
fortifications of the old Paramara stronghold, and
after Mahmud's return to Dihli in 804/1401 he
encouraged his father to assert his independence.
When Dilawar Khan died suddenly in 808/1405 Alp
Khan succeeded to the throne as (al-sultan al-aczam)
KLusam al-Dunya wa '1-Din Abu '1-Mudjahid
Hushang Shah (cf. H. N. Wright, Catalogue of the
coins in the Indian Museum, Calcutta, Oxford 1907,
ii, 246-7); suspecting that Dilawar Khan's sudden
death was the result of poison administered by orders
of his son, Muzaffar I.of Gudjarat marched on Malwa
the following year to avenge his death, captured
Hushang, and took him off prisoner to Gudjarat.
Hushang was later restored to his kingdom, but
found a cousin, Musa Khan, had usurped his power
in Mandu; but he regained that stronghold by
collecting the revenues of the kingdom before Musa
had the chance to do so, and thus deprived Musa of
the means of paying an army.
After his restoration (at the hands of Ahmad
Khan, the grandson of Muzaffar I of Gudjarat; later
Ahmad Shah I) he was soon engaged in repeated
hostilities with Gudjarat from 813/1410 to 819/1416.
In 820/1417 Hushang supported Nasir Khan of
Khandesh [q.v.] against his younger brother Hasan
in that divided kingdom (he had previously married
their sister); Hasan was championed by A^mad
I of Gudjarat, whose dominions were invaded
by Nasir at Hushang's instigation. Hushang gave
Nasir only lukewarm support, and the latter was
obliged to swear fealty to Alimad; on discovering '
Hushang's complicity Alimad retaliated by invading
Malwa in 822/1419 and 823/1420, effecting little but
the plunder of some outlying districts, but at the
same time convincing Hushang of Gudjarat's superiority in arms.
It was thus most probably to reinforce the strength
of the army that Hushang set out on his most
adventurous expedition, in 824/1421, against the
radio, of Djadjnagar in Ufisa [q.v.] in order to obtain

elephants. The story of Hushang's strategy, in the
disguise of a horse-coper, is told in full by Firishta
(Eng. tr. Briggs, iv, 178-9). During Hushang's
absence Ahimad Shah again invaded Malwa, but on
this occasion the superiority was with the Malwa
army, and Malwa thereafter experienced no trouble
from Gudjarat. (A Hindu source, the Sivavildsam of
Kommana, claims a victory over the 'sultan of
Dhara' by the Reddi general Allada, an ally of the
rdd[d of Ufisa; this probably refers to the skirmish
in which Hushang relieved the rdd[d of his elephants.
See N. Venkataramanayya, The Gajapati Bhdnudeva
IV, in Proc. 2nd. Hist. Cong., xiii (1950), 161).
It seems to have been on his return from Ufisa that
Hushang overcame the Gond ra&ja of Kherla [q.v.],
a small principality to the north of Barar, and
exacted tribute; this seems to have been Hushang's
first serious attempt to extend his possessions. In
825/1422 he turned his attention to the north,
capturing first Gagrawn (24° 38' N., 76° 12' E., in
southeast Radjasthan) and then besieging Gwaliyar
[q.v.] until it was relieved by Mubarak Shah the
Sayyid king of Dihli. In 831/1428 Hushang's new
tributary the rdd[d of Kherla was attacked by
Ahmad Shah Bahmani; Hushang marched to his
relief, and pursued the retreating Bahmani army for
three days until the latter turned to give battle.
Hushang at first succeeded, but an ambush put the
Malwa army to flight.
In 834/1431 Hushang attacked the town of Kalpi
[q.v.] on the river Djamna, a nominal possession of
the Sayyid kings of Dihli, simultaneously with
Ibrahim Sharki of Djawnpur who later withdrew.
Hushang accepted the surrender of Kalpi from
Kadir Khan, the governor, whom he appointed as
his own governor. The details of his career after this
are not clear, but it is known that he spent some time
superintending the destruction of the Bhodjasagara
dam at Bhodjpur near Bhopal (the lake is said to
have taken three years to empty, and its waters
added an enormous area of fertile land to Malwa),
and it is assumed that at about this time he founded
the city of Hoshangabad in Barar. He died on 9 Dhu
'1-Hidjdja 835/7 August 1432, and was first entombed
in Hoshangabad (note by Briggs to his translation
of Firishta, iv, 190).
Hushang's reputation rests on the military achievements of his twenty-seven years' reign, which saw
the Malwa territories extended northwards to Kalpi
and southwards to Kherla, involving conflict with
Dihli, Djawnpur and the Bahmani kingdom as well as
the old rival Gudjarat. He had a fine taste for
architecture, which made Mandu a magnificent city
(for his works there, especially the Djamic masdjid,
the Dihli darwaza, and his own tomb, see MANDU)
as well as an impregnable stronghold. He was well
served by his ministers (especially his cousin Malik
Mughith and Mughith's son Mafrimid Khan, the later
Mahmud I Khaldji [qq.v.]}, seems to have been an
impartial ruler (for the dedication of Djayn images in
his reign see Campbell, op. cit. below, 163), and was
popular with his subjects, his tomb acquiring
sanctity after his death with a yearly curs in his
honour, still held in 1844 when the 'Bombay
subaltern' was writing.
He was succeeded by his eldest son Ghazni Khan
as Muhammad Shah, who exterminated his collaterals
and alienated his nobles and was promptly poisoned;
for a few days his son Mascud Khan was raised to the
throne, but Mahmud Khan, having first offered the
crown to his father Malik Mughith, ascended the
throne himself, and the Ghuri line came to an end

HOSHANG SHAH GHURl — AL-HUSRl
(for the '.lisba Ghuri, see under DILAWAR KHAN).
Bibliography: in addition to the references
above: Firishta, Gulshan-i Ibrdhimi, passim', Eng.
tr. J. Briggs, History of the rise of the Mahommedan
power .. ., London 1829; Nizam al-Din Bakhshi,
Tabakdt-i Akbari, ed. and trans. Bibl. Ind.,
Calcutta 1913-41; J. M. Campbell, Mdndu, in
JBBRAS, xix (1896), 154-201; E. Barnes, Dhar
and Mandu, in JBBRAS, xxi (1904), 339-91; A
description of the ruined city of Mandu ... by a
Bombay Subaltern, Bombay 1854; G. Yazdani,
Mandu: the city of joy, Oxford 1929, 8-13. See also
bibliographies to MALWA and MANDU.
(J. BURTON-PAGE)
IJUSN AL-KHATIMA [see iNTmA3].
IJUSN AL-MA$TAC [see INTIHA>].
IJUSN AL-MATLAC [see IBTIDA'].
Ht)SNt)MANSUR [see ADI YAM AN],
HUSREV [see IOIUSREV].
AL-JJUJjJRI, the name of two men of letters of
the same family, who take their nisba from alHusr, a village near Kayrawan: I.—ABU ISHAK
IBRAHIM B. CALI B. TAM!M AL-KAYRAWANI, died
near Kayrawan at al-Mansuriyya in 413/1022. Little
is known of his life, which appears to have been
passed peacefully at Kayrawan, then a flourishing
centre of Arabic culture. A famous poet and man of
letters, he became a central figure for the young
people of Kayrawan—especially Ibn Rashik and
Ibn Sharaf [qq.v.]—who profited from his vast erudition in matters of literary tradition and from his
ideas concerning the concept of adab. Although we
possess a number of his verses which, incidentally,
mainly reveal his technique but which are not
without a fine sensibility, his fame rests chiefly
on his prose works, entitled Zahr al-dddb, Diam*
al-d[awdhir, Nur al-tarf wa-nawr al-zarf, and Kitdb
al-Masun fi sirr al-hawd al-maknun.
i. Zahr al-dddb wa-thamar al-albdb was printed first
on the margin of the clkd and then edited by Zaki
Mubarak; CA11 Muh. al Badjawi finally published a
more complete and reliable edition in Cairo in I372/
I
953- This work is an anthology, in which alIlusri, faithful to the fundamental principle of
adab, which involves instructing but never boring
the reader, used only varied and relatively short
texts, so that they could be better learned and
used as models. The book passes from serious to
pleasant matters, and from poetry to prose,
although prose forms the main subject-matter.
The author strives, however, to achieve a certain
homogeneity, especially in his constant endeavour
to draw almost exclusively on representative
extracts of the rich and "flowery" style in the
works of the "moderns". The book was put together
in 405/1014-5 at the request of a secretary to the
Chancellery, Abu '1-Fadl al-cAbbas b. Sulayman, to
whom also the two following works seem to have been
dedicated, and who had brought back from the East
a vast collection of contemporary literary data.
The author recognized that his function was limited
to making a choice from this, but this nevertheless
indicates the qualities of the man who made it and
reveals a -Husri's individual conception of the
literary form, adab, and his own didactic methods.
He ignores everything that is too well-known and,
like Ibn cAbd Rabbih, confines himself to eastern
material, which he wanted first to reveal and then
to make familiar to his young disciples. This toomuch neglected work was known in Spain and
formed part of the curriculum of literary studies
(see Ibn Khayr, Fahrasa, i, 380; H. Peres, Potsie
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andalouse, 28 and index; Ibn Barri, among others,
made an abridged version of it).
2. D^am^ al-d^awdhir fi 'l-mulafr wa 'l-nawddir, first
published in Cairo under the title Dhayl Zahr al-dddb,
then in 1372/1953 by CAH Mufc. al-Badiawi under
its real name, is comparable to the Zahr al-dddb
in the method followed, but differs from it by
the choice of material, which is more limited and
homogeneous, although it comes from the same
collection brought from the east by al-Husri's
patron. It is, in fact, essentially a collection of anecdotes, of "bons mots", jokes and tales about fools,
from which, however, anything indecent is omitted,
the author's aim being to teach the art of conversation
which is amusing and refreshing, without ever
causing offence or becoming boring.
3. Nur al-tarf wa-nawr al-zarf (Escurial*, 392,
Gotha 2129; Kitdb al-Nawrayn according to Yakut),
is conceived in the same spirit and drawn from the
same sources as Zahr al-dddb, which it could replace
for a reader with too little time or knowledge to
use it. Far from merely repeating themselves, these
works form a real trilogy which shows admirably
al-Husri's conception of the literary form adab.
Although this is on the whole identical with that of
traditional adab, for him it is more strictly defined
in its characteristics, and above all in its practical
and didactic aim. D^am* al-dj[awdhir, in fact, fills
a lacuna in Zahr al-dddb, in which the pleasant, light,
indeed sometimes licentious side of this literary
form was thought to be incompatible with the
seriousness of the "great" work (al-kitdb al-kabir).
Furthermore, the student, the apprentice adib, the
future writer, needs to be prepared gradually for a
fruitful use of this perfect work; Nur al-tarf, written
like Qiamc al-d^awdhir after Zahr al-dddb, answers
mainly practical and didactic needs.
4. Kitdb al-Masun fi sirr al-hawd al-maknun
(Leiden Or. 2593/463), which might, to a certain
extent, be linked with adab because of the literary
detail in which it abounds, reveals an aspect of Ibrahim al-Husri's literary activities hitherto unknown.
The work deals with the sentiment of love in general
and principally with its manifestations in a thousand
different aspects in spite of a desire, conscious or not,
to conceal it. It is a monograph of encyclopaedic
character, which endeavours to be "technical" or
even scientific on matters concerning love. In contrast to al-Husri's other works, where information
and subject-matter are for the greater part secondhand, the development of the theme here, apart
from quotations in prose and verse, is the author's
own work. The authorities cited are not all Arabs—
names of Greek thinkers, scholars and philosophers
recur frequently—and the whole conception of the
work in dialogue form suggests Hellenistic inspiration. Al-Husri also contemplated a work on the
"classes" of poets, probably of Kayrawan, but he
seems to have abandoned the project after the
virulent protests of Ibn Rashik, who, as the youngest,
did not want to be "classed" last.
By his direct teaching, by the didactic aspects of
his work, the originality of his concept and his
method in dealing with adab, above all by his vast
knowledge, Ibrahim al-Husrl while still young—he
was to die in the prime of life—asserted himself as
a master whose influence transcended the limits of
Ifrikiya and, in a short time, had a profound effect
on the astonishing progress in the art of letters in the
Muslim West in the 5th/nth century. His example
as a writer and his anthologies, which are not unlike
those of al-Thacalibi [q.v.], contributed to the
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spread of a taste for a compressed and artistic prose where he was regarded as a literary leader (za'im
style. He introduced into Ifrifciya the literary form diamd'a, according to Ibn Bassam).
His works> apart from his epistles (most of which
of the mafrdma, which was soon to be developed so
successfully by at least one of his pupils, Ibn Sharaf. have been lost), consist of the following:
1. A didactic poem of more than 200 lines on the
His project, too quickly abandoned through a weakness of character manifested in other ways, of a Kur'an "readings" of Nafic (in ms. at Tunis, accordwork on the "classes" of poets, probably inspired ing to Abu '1-IJasan al-tfusrl, 67, n. 4. See Bibl.).
2. al-Mustafysan min al-asjfdr, a collection of his
the Unmudhadi of another of his pupils, Ibn Rashlfc.
Finally, it seems very likely that the Kitdb al-Masun panegyrics of al-Muctamid, which he offered in a
had a direct influence, whether profound or not, on supreme and touching homage to his former patron
the Tawk al-fyamdma of Ibn Hazm of Cordova. But "when this deposed king passed through Tangiers in
traditional adab, based on respect for its ancient 484/1091-2 on his way to exile. (This might perhaps
Arabian core, was to triumph in that same 5th/nth be the Kitdb al-Ka?d*id which Ibn Runfudh attricentury and al-Husri little by little fell into obscurity, butes to him).
the victim of his own revolutionary impulsiveness
3. al-Mtfashshardt (this is No. 5 in Brockelmann
(cf. al-cUmari who quotes Ibn Bassam. See Bibl.).
attributed wrongly, as is also No. 4, to Ibrahim;
Bibliography: Yakut, Udabd*, ii, 94-7, 169; published in Abu'l-tfasan al-tfusri, 212-40); it
Ibn Khallikan, Cairo 1948, i, 37-8 (where the consists of "ten line stanzas" in which each letter of
passage saying that al-Husri was dead in 453 is the alphabet is used for the rhyme and for the becertainly an interpolation; cf. ed. de Slane, Paris- ginning of the ten lines which make up each of these
London 1848, i, 35 n. 4); Tudjibi, al-Mukhtdr min 29 short poems, Idm-alif counting as one of the
shicr Bashshdr, Cairo (?) 1934, 89, 129, 147, 157, letters. CA1I al-Husri is said to have invented this
179; Ibn Fadl Allah al-cUmari, Masdlik al-absdr, form. The poet here laments an unhappy love in the
xvii, ms. Paris 2327, fols. 87-8; Safadi, al-Wdfl pure tradition of the perfect udhri lover; a great sense
bi 'l-wafaydt, v, ms. Tunis (Zaytuna) 4844, 68-9; of desolation emanates from these poems, caused by
Makkari, Analectes, i, 374; Dabbi, Bughya, 209; the infidelity of a beautiful woman. The unity of
al-WazIr al-Sarradi, al-Hulal al-Sundusiyya, Tunis tone and subject-matter and the evident sincerity
1287, i, 98-9; H. H. cAbd al-Wahhab, in the of the sentiments, seem to point to the abandonment
review al-Badr, Tunis 1340, ii, 310-6; idem, al- of the ageing poet by his young and beautiful wife,
Muntakhab al-madrasi2, Cairo 1944, 60-2; Nayfar, whom he loved passionately. If this is so, because of
<
Unwdn al-arib, Tunis 1351, i, 43-4; Brockelmann, their personal lyricism and despite the dazzling
I, 267 (where no. 5 and probably also no. 4 are technical virtuosity of their art, these "ten-line
by CA1I al-Husri and not by Ibrahim), S I, 472 stanzas" form one of the most beautiful love-poems
(where no. 6 concerns CA1I and not Ibrahim); H. R. in all Arab poetry.
Idris, Zirides, Paris 1959, ii, 780-1 and index;
4. Ifctirdfy al-frarih wa-'d/jtirdli, al-d[arih (published
c
Abd al-Rahman Yaghi, J}ayat al-Kayrawdn wa- in Abu Jl-tfasan al-tfusri, 256-490) was written upon
mawkif Ibn Rashik minhd, Beirut 1962, 151-3; the death of his favourite son, which probably
Muhammad al-Marzuki and Djilanl b. Hadidj occurred in 475/1082-3 after a grave illness, and the
Yahya, Abu 'l-Iiasan al-IJusri al-Kayrawdni,Tunis flight of his mother, the unfaithful wife. It was put
1963, 21-2; Ch. Bouyahia, in Annales de VUniver- together five years later. This work includes, apart
site de Tunis, i (1964), 9-18.
from three introductions: (a) one part in ornate prose
II.—ABU L'-HASAN CALI B. CABD AL-GHANI AL(confused by the authors of Abu 'l-ffasan al-Jtfu§ri
FIHRI, celebrated blind "reader" and poet, born at with the third introduction): there is a homily, serKayrawan about 420/1029. Probably the nephew, mon and expression of hope in God after his heavy
rather than the cousin of al-Husri, he left his native trials; (b) another part in verse comprising poems
city in 449/1057-8, at the time of the invasion of the ingeniously arranged by the rhyme according to the
Banu Hilal and, after a stay in Ceuta, went to Spain letters of the alphabet; there are about 2,600
about 462/1069-70 in response to a long-standing lines and they are the only ones of his enormous proinvitation from al-Muctamid Ibn cAbbad, ruler of
duction which al-Husri decided to collect for preservSeville, and lived there until approximately 468/1075- ation. These poems are a most valuable documentary
6. Courted by the muluk al-tawd*if, who outbid one source for the biography of the author. By their
another in generosity towards him, and fleeing the extent, their moving expression of the father's proenvy and numerous enemies aroused by the favour of found sorrow, these poems, where the poetic skill of
princes towards him, his poetic talent, the extent of al-Husri, without stifling his sensibility, reaches its
his knowledge, his arrogance, his little-disguised highest point, are likewise the most successful examcontempt for Spain and some of its petty kings, its ples of the poetic form of threnody and, together
people and its scholars, not to mention aggressive with al-Mu*ashshardt, assure CA1I al-Husri's place as
and bitter satires, he moved from one place to another one of the greatest of Arabic elegiac poets.
in the peninsula. He stayed mainly in Malaga, Denia,
5. Among the fragments and poems preserved in
Valencia, Almeria and Murcia, before finally settling books of adab (collected partly in Abu 'l-ffasan alin 483/1090-1 in Tangiers, where he died in 488/1095. Jfusri) appears the most famous of all, Yd layl al~
He was well-versed in the Ku5ranic sciences, which sabb, which has continued to inspire imitators up
he taught all his life and in which he acquired the to the present day. Finally, Ibn Sana5 al-Mulk
reputation of a great master (al-ustddh al-aHd accord- (Ddr al-tirdz, 39) includes him as one of the writers
ing to Ibn Dihya in particular). He was a letter- of muwashshafydt\ but these, like the greater part of
writer, a talented poet of astonishing virtuosity, his satires and panegyrics, have not come down to us.
combining all this with a vast knowledge of Arabic
The extraordinary virtuosity CA1I al-Husri showed
and complete mastery of versification. CA1I al-Husri in the construction of his poems, the structure of his
is thus considered one of the greatest representatives lines, his use of the inexhaustible resources of the
of the startling literary progress which took place Arabic language in ornate style and complicated
under the Zirids, whose brilliance he, along with rhymes, have caused him to be compared with alother Ifrikiyan exiles, helped to spread into Spain, Macarri. Like him, al-Macarri was a blind poet
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whose Luzum md Id yalzam he imitated extensive!} al-cAs, governor of Medina after 41/661, confirms the
in matters of rhyme and in his defiant attacks, in the tradition that he survived into the reign of Mucawiya.
form of charades in verse, on the scholars of his time
Arab critics place great emphasis upon the talent
Bibliography: Ibn Bass am, Dhakhira, iv/i
of al-Hutay3a and his skill in the successful handling
192-216; cAbd al-Wahid al-Marrakushl, Mu'djib
of invective, panegyric, personal glorification and
Cairo 1949, 144-6; Yakut, Udabd*, xiv, 39; Ibn nasib; the author of the Aghdni held him in high
Khallikan Cairo 1948, iii, 19-21; Ibn Dihya
esteem, Ibn Sharaf regarded him as an immortal
Mutrib, Cairo 1954, 13, 20, 74, 79, 81, 84, 94; Ibn poet, and later poets looked on him as a distinguished
c
precursor (see ZDMG, xlvi, 41; al-Kumayt, ed.
Sa id, ^Unwdn al-murkisdt, ed. and trans. Mahdad
Algiers, 1949, 5; Ibn Djazari, Kurrd*, i, 550-1; Ibn Horovitz, no. 4, v. ii; Baha3 al-DIn Zuhayr, ed.
c
Palmer, 217) and he has been held up as a model for
al- lmad, Shadhardt, iii, 385-6; Humaydi
imitation in modern times, since critics recognize
Qiadhwa, 296; al-clmad al-Isfahani, Kharida, xii
that his poetry, which he wrote with great ease, is
MS. Paris 3331, fols. i6b-i7b; cUmari, Masdlik
flawless.
xvii, MS. Paris 2327, fol. I29b-i3oa, 180; Safadi
Nakt, 73, 213; Suyuti, Bughya, s.v.; Makkarl,
Hammad, the grandson of Ibrahim al-Mawsill,
Analectes, i, 562-3, ii, 642; Ibn Nadji, Ma'dlim, wrote his biography under the title Akhbdr aliii, 250; Ibn Kunfudh, 39; Nayfar, *Unwdn, 55-6; tfutay^a, but this work is lost, while the works of
H.H. cAbd al-Wahhab, in the review al-Badr, philologists of the 2nd and 3rd/8th-9th centuries who
Tunis 1340, ii, 166-75; idem, al-Muntakhab al- set out to collect his Diwdn have survived in part.
madrasi, 84-6; H. Peres, Poesie Andalouse, index
The recension of Abu cAmr al-Shaybanl and Ibn alH. R. Idris, Zirides, ii, 797; M. al-Marzuki and Acrabi, which dealt very leniently with the apocryDj. b. Hadidi Yahya, Abu 'l-Hasan al-tfusri phal parts of the Diwdn which had suffered from
al-Kayrawdni, Tunis 1963 (a biographical study interpolations at an early date, notably by Hammad
followed by the known works of CA1I al-Husri); Ch. al-Rawiya, has survived in its entirety, while the
Bouyahia, in Annales de VUniversity de Tunis, recension of Abu Hatim al-Sid[istani, who took a
1964/1, 125-41.
(Cn. BOUYAHIA)
stricter attitude towards suspect passages, has
AL-#CT [see NUDJUM; YUNUS; Z!DJ].
survived only in fragments.
AL-IJUTAY'A, nickname of the Arab poet
The Diwdn of al-Hutay3a was published in
DJARWAL B. Aws, who traced back his genealogy Istanbul in 1890, and subsequently by I. Goldziher
sometimes to the cAbs, sometimes to the Dhuhl, but (in ZDMG, xlvi-xlvii and reprint, Leipzig 1893) With
who, in reality, was probably the natural son of a an introduction and explanatory notes; Ahmad alwoman named al-Darra3; his nickname probably Shinkiti produced a new edition in Cairo in 1905 with
derives from his ugliness and appears to signify al-Sukkari's commentary and glosses; the edition of
"deformed". He belonged to the mukhadramun [q.v.], clsa Saba, Beirut 1951, although providing notes, is
and Ibn Sallam places him in the second class of the rather more commercial, while that of N. A. Taha,
poets of the didhiliyya; since he is regarded as the published in Cairo in 1958, with the commentaries
rdwl of Zuhayr b. Abi Sulma [q.v.~\, he must have been of Ibn al-Sikkit, al-Sukkari and al-Sidiistani and notes
born about forty years before the hidira, and his partly based on the apparatus criticus of Goldziher,
earliest poetic activities probably date from a time is of an informed scientific character.
well before Islam, but the major part of his surviving
There were at least two persons in the 6th/i2th
work belongs to the Islamic period. His conversion to century who bore the name al-Hutay'a (see al-Subki,
Islam appears to have been merely superficial, since Tabakdt al-Shdfi^iyya, iv, 234, 279).
he apostasized at the time of the ridda [q.v.] which
Bibliography: Djahiz, IJayawan, Bay an and
took place during Abu Bakr's caliphate; his reconBukhala*, index; Buhturi, Hamdsa, index; Ibn
version scarcely seems to have been sincere, if we
Kutayba, Shicr, index; Ibn Sallam, Tabafrdt, 93 ff.;
are to place any credence in traditions regarding his
Mascudl, Murudi, index; Aghdni, ii, 41-59, xvi,
"testament", which depict him as refusing to follow
38-40 (Beirut ed., ii, 130-69, xvii, 154-8); Baghdad!,
the Islamic rules in respect of the apportionment of
Khizdna, Bulak ed., i, 408-12 (Cairo ed., ii, 355);
inheritance between boys and girls.
Mubarrad, Kdmil, index; Husri, Zahr and Djam*.
index; Ibn Sharaf, Masa*il al-intikdd, 21; Nawawi,
The character of al-Hutay 3 a is presented in a very
Tahdhib, 706; Abu Zayd al-Kurashi, Dj^amhara,
unfavourable light; his avidity (see Ibn Rashik,
153; Marzubam, Mucdj_am, 338; Ibn Hadjar,
^Umda, i, 50), avarice (he ranks as one of the four
Isdba, no. 1991; Ibn Shadjarl, Mukhtdrdt, Cairo
Arab misers [see BUKHL]) and venality constitute the
1306, 109-56; Abkaryus, 84-92; Brockelmann, S I,
principal elements motivating his literary career; his
71; T. Husayn, Fi 'l-adab al-dj_dhili, 325-31;
malice was so dreaded that men gave him gifts to
Nallino, Letteratura, 47 (French trans., 75-6);
safeguard themselves from it. Passing from tribe to
Rescher, Abriss, ii, 119-26; A. Trabulsi, Critique
tribe, and changing his genealogy according to
pottique, index; R. Blachere, HLA, ii, 327-9, and
whether he was satisfied or displeased with the
bibl. cited there. (I. GOLDZIHER-[CH. PELLAT])
treatment accorded him, he appears as an itinerant
mendicant poet, lavishing dithyrambic poems on
HUTAYM is properly the name of a pariah
any liberal patron but threatening the less generous tribe with its main centre in northwestern Arabia,
Dut Hutaym is also used imprecisely at times as a
with his vituperation.
During the ridda he violently attacked Abu Bakr, designation for any of the pariah tribes in the
c
astern Arab lands. The definite article prefixed to
and later, ur»der the caliphate of Umar b. al-Khattab.
he poured invective upon the governor of Medina, the name Hutaym in some Arabic and Western
.ources is incorrect; the initial radical is h, not h as
al-Zibrikan b. Badr, though not without also attackn EP, iv, 512; the usual pronunciation in Arabia is
ing the caliph, who threw him into prison and
htem; and the plural is Hitman rather than the forms
released him only on the intervention of Kuraysh
1
notables; at the same time he heaped panegyrics given in El , ii, 348.
None of the many versions explaining the origin
upon an eminent member of the Banu Anf al-Naka,
Baghi4 b. cAmir. It is not known with certainty in and lineage of Hutaym seems particularly plausible.
what year he died, but his connexion with Sacid b. About the only statement that can be made with
Encyclopaedia of Islam, III
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certainty is that the noble Arab tribes unanimously
Arabs of noble race, such as the neighbouring folk
hold that members of Hutaym are not asil, i.e., they of cAnaza, IJarb, and Shammar, do not intermarry
are outside the accepted Arab system of pure descent with Hutaym. Although Hutaym in turn are not
from Kaftan or cAdnan [see El2, i, 544-6]. This,
supposed to intermarry with negroes, Doughty found
however, does not rule out the possibility that
violations of this rule in certain, villages of Nadjd.
Hutaym may have originally been of Arab stock, as
The head of the section of Al Batrak, who in 1963
is suggested by the story that their lowly status goes was Nahi Ibn Barrak, is the paramount chief of the
back to a crime of incest committed by their ancestor
tribe. Among the other sections are Al Kaladan, Al
Hutaym, presumably an Arab, with his mother
Shumaylan, the Mazabira, the Nawamisa, and the
1
[see El , iv, 512 for a similar story on the origin of
Fuhaykat.
the pariah tribe of Sulayb].
Bibliography: cAbbas al-cAzzawi, *Ashd*ir alMembers of Hutaym acknowledge close kinship
'Irdfr, Baghdad 1937-56; Naccum Shukayr, Ta'rikh
with the pariah tribe of the Shararat [q.v.]. These two
Sind, Cairo 1916; Sulayman al-Dakhil, in Lughat
tribes are generally considered to occupy a someal-'Arab, 1911; C. Doughty, Travels in Arabia
what higher position in Arabian society than Sulayb
Deserta, London 1936; Admiralty, A handbook of
[q.v.]. This distinction may derive from the fact that
Arabia, London 1916-7; M. v. Oppenheim, E.
Hutaym and the Shararat raise excellent breeds of
Braunlich, and W. Caskel, Die Beduinen, Leipzig
camels, whereas Sulayb with rare exceptions are
and Wiesbaden 1939-52; A. Musil, Northern Negd,
primarily ass nomads. There is a tradition that
New York 1928; A. Jaussen and R. Savignac,
Hutaym and the Shararat are descended from Banu
Mission archeologique en Arabie, Paris 1909-22;
Hilal [see HILAL].
H. Philby, The land of Midian, London 1957;
The main body of the tribe of Hutaym proper
G. Murray, Sons of Ishmael, London 1935.
lives in the vicinity of Khaybar north of Medina.
(G. RENTZ)
The eastern part of the large lava field stretching
HUWA HUWA, literally "he is he", or "it is it",
from Khaybar towards Ha'il is called IJarrat Hutaym
means:
(wrongly given by Doughty and El1, ii, 348 as
A. in logic: what is represented as entirely
I^arrat al-Ethnan). Doughty, who travelled with identical, e.g., "Muhammad b. cAbd Allah" and
rafifys of Hutaym through this area in 1877-8,
"the Prophet". (Peano and the modern logicians
provides our most intimate account of the tribe.
express this equation by the sign
);
Beyond this centre elements of Hutaym spread
B. in m y s t i c i s m : the state of the saint whose
southwards into Tihama in the region of Mecca and
perfect personal unity testifies to divine unity in the
Djudda, while others are found as far north as the
world.
sandy desert of the Great Nafud. Some are settled in
Bibliography: Ghazali, Makdsid
al-faldsifa,
oases such as al-Mustadjidda south of Ha3il.
Cairo,
116;
Halladj,
Kitdb
al-Tawdsin,
129,
175,
Further research is needed to determine the exact
189; Ibn Rushd, Ma bacd al-Tabi'a, Cairo, 12.
relationship of two pariah tribes in eastern Arabia,
See also HUWIYYA.
(L. MASSIGNON)
the cAwazim [q.v.] and the Rashayida, to the main
AL-flUWAYDIRA [see AL-HADIRA].
body of Hutaym. In the time of Doughty there were
c
AL-HUWAYTAT, tribe with its main centre in
Awazim in the west, "an old Heteym kindred", but
they were nearly extinct (Ar. Des., ii, 194-5). He was northwestern Saudi Arabia and southern Jordan.
told of members of Banu Rashid of Hutaym The tribal range extends from the vicinity 5of alKarak in the north to the vicinity of Tayma [q.v.]
established near Kuwait (ibid., ii, 305).
Further research is also needed to fix the identity in the south, and from the Red Sea in the west to
Wadi al-Sirhan and al-Djawf [qq.v.] in the east. The
of people called Hutaym outside Arabia. In Sinai the
eastern part of this range is properly the homeland
Djibaliyya, retainers of the monastery of St Catherine,
c
are reckoned among their number; some of these of Banu Atiyya, with whom the Huwaytat as good
allies
share
watering and grazing rights. This whole
retainers are said to be of Bosnian or Wallachian
extraction. The name Hutaym occurs along the area corresponds c in a general way to that occupied
by the tribes of Udhra and Djudham [qq.v.] in the
shores and on the islands of the Red Sea, in Lower
and the early days of Islam [see the
and Upper Egypt, and in the eastern Sudan, where late Diahiliyya
map in El2, i, 891].
Hutaymis have been engaged in the camel trade
According to a story current in the tribe, mankind
between Kasala and Egypt and Hutaymis are
reported to be intermingled with the Bedja [q.v.]. originally consisted of three professions: tentmakers,
Doughty found Hutaym in their homeland farmers, and raiders, with the raiders being the
Huwaytat. The suggestion that the Huwaytat are
"commonly more robust than the hunger-bitten
Beduw, and their women are often beautiful" (Ar. descendants of the Nabataeans \q.v.] seems to stem
Des., ii, 241). On the other hand, "They are not of so largely from the fact that the tribal range is roughly
identical with ancient Nabataea. Equally improbable
cheerful a temper, and they lack the frank alacrity of
mind and the magnanimous dignity of Beduins" is the suggestion that the Huwaytat are sharifs of the
(Ar. Des., ii, 86). Although a British source states lineage of the Prophet. The genealogical table given
by Oppenheim for the tribe shows the eponymous
that the men of Hutaym "are reputed to be timid
and of no value as fighters", this source appears to ancestor as Huwayt b. Barakat, Barakat [q.v.] being
a name common among the sharifs of al-Hidiaz.
contradict itself by telling of the "open resistance"
More weight may be given to the tradition that
of Hutaym to Ibn Rashid with raids up to the
c
gates of HaPil (Admiralty, Handbook, i, 91 & 379). JJuwayt was an Egyptian who came to al- Akaba
as a pilgrim and became associated with Banu
In hunting, Hutaym and the Shararat are regarded
c
Atiyya. Some members of the Huwaytat name Ham
as more skilled than the Bedouins of noble descent
rather than Barakat as the father of their ancestor.
but not quite up to the mark of Sulayb.
It is not, however, likely that an Egyptian strain is
Members of Hutaym raise large flocks of sheep and
dominant in the Huwaytat of Arabia and Jordan.
goats as well as camels, and those near the Red Sea
Despite the various suggestions of a non-Arab
are expert fishermen. They sell livestock, cheese, butter, milk, honey, and fish in the towns of al-Hidjaz. origin, the Huwaytat are not classified as pariahs

AL-tfUWAYjAT
like the Shararat [q.v.], some of whom roam in their
range, or Hutaym [q.v.1 in the area southeast of Banu
c
Atiyya.
Since the I2th/i8th century the Huwaytat have
been split up into several branches, which at times
have come into conflict with each other. In the late
Ottoman period the branch known as Huwaytat Ibn
Djazi camped along the Syrian pilgrim route in the
region of Macan in summer and farther east, in the
region of Djabal al-Tubayk and Wadi al-Sirhan, in
winter. The Ottoman authorities paid these Bedouins
to maintain security along their stretch of the
pilgrim route, and the inhabitants of Kaf in Wadi
al-Sirhan, of al-Djawf, and of Tayma5 paid them
khdwa [q.v.] to refrain from raiding their oases.
The cAlawin, semi-nomads north and east of alc
Akaba, used to protect Egyptian pilgrim caravans
part of the way when they came overland. This
branch of the tribe is also known as Huwaytat Ibn
Nidjad (wrongly given by Shukayr, Jaussen, Musil,
etc. as Ibn Djad) after the name of its paramount
chief. South and east of al-cAkaba is the branch of
Al clmran, along the coast where the port of Hakl
lies. Its chief, Ibn Makbul, owns palms in al-cAkaba,
as does Ibn Nidjad.
The southernmost branch is Huwaytat al-Tahama
(not al-Tihama as in El1, ii, 349). Its members hold
the coast of northern Madyan and the highlands of
Hisma facing the sea; its shaykh, Abu Tukayka, has
his headquarters in the Red Sea port of Daba. In
this area the Huwaytat have almost entirely supplanted Banu cUkba, descendants of Diudham.
Bordering the area to the south is the range of the
tribe of Bali, traditional enemies of the Huwaytat,
but even here the aggressive Huwaytat are sending
immigrants in. Other old foes are Shammar to the
east and Banu Sakhr to the north [qq.v.].
The Sacldiyyun of the depression of al-cAraba
south of the Dead Sea, now a virtually independent
tribe, reveal their origin in their war-cry: Subydn alHuwaytdp (see Oppenheim, ii, 299 for the connection
with the line of Irluwayt).
Even though the Huwaytat may think of themselves as the world's first raiders, there are indications
that the conversion of the bulk of the tribe to nomadism took place fairly recently. Doughty found some
of the tribesmen subsisting as nomad herders, but
others as "husbandmen of palms and sowers of
grain". In his eyes the Huwaytat resembled Syrian
villagers much more than "the lithe-limbed and
subtle-brained and supple-tongued Arabians of landinward Nejd". After feasting with Ibn Nidjad and
his men, Doughty thought that he "had not ever
seen such a strange thick-faced cob-nosed cobblers'
brotherhood" (Ar. Des., i, 275, 276, 85).
When the Huwaytat adopted nomadic ways, they
did so with a vengeance. Two decades before the
outbreak of the First World War, the chieftainship
of Ibn Djazi was challenged by the clan of the
Tawayiha. cAwda b. Harb Abu Tayih, who became
head of the clan in 1325/1907, won fame as the most
formidable Bedouin raider of modern times. T. E.
Lawrence described him in 1917 as "tall and straight,
loosely built, spare and powerful . . . His lined and
haggard face is pure Bedouin: broad low forehead,
high sharp hooked nose . . . The Howeitat pride
themselves on being altogether Bedu, and Auda is
the essence of the Abu Tayi. His hospitality is
sweeping . . ., his generosity has reduced him to
poverty, and devoured the profits of a hundred
successful raids. He has married twenty-eight times,
has been wounded thirteen times, and in his battles
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has seen all his tribesmen hurt, and most of his
relations killed. He has only reported his 'kill' since
1900, and they now stand at seventy-five Arabs;
Turks are not counted by Auda when they are dead.
Under his handling the Toweihah have become the
finest fighting force in Western Arabia. He raids as
often as he can each year . . . and has seen Aleppo,
Basra, Taif, Wejh, and Wadi Dawasir in his armed
expeditions" (Secret dispatches, 112-3; cf. Seven
pillars, 222-3).
Among the Iluwaytat, all the sections siding with
ore another in battle form an Him, at the head of
which is an *alim. cAwda was the calim of one Him,
and Ibn Djazi the *-alim of another.
In 1335/1917, before the capture of al-cAkaba,
c
Awda joined the sharif Faysal of Mecca in the Arab
Revolt against the Turks and distinguished himself
as a dashing commander in the field from then until
the fall of Damascus in 1337/1918.
c
Awda died in 1342/1924, not long after he had
shown a leaning towards the cause of cAbd alc
Aziz Al Sucud of Nadjd. When the Ikhwan of Nadjd
thrust close to cAmman less than a month after
c
Awda's death, Huwaytat of Jordan joined in
opposing them, and a nephew of cAwda's fell in the
fight. The Jordanian K[uwaytat continued to be
embroiled with the forces of Al Sucud for some years
thereafter. In 1351/1932 Abu Tukayka of the
southern liuwaytat joined Ibn Rifada of Bali in an
unsuccessful rebellion against King cAbd al-cAziz.
In Sinai the range of the Huwaytat is a wedge of
inland territory southeast of Suez in the vicinity of
Djabal al-Rafca. Of all the Arabs in these parts, the
Huwaytat are regarded as the most recent immigrants
and they are said to be swarthier than the rest,
perhaps because of a negro admixture (Murray, 243).
The Irluwaytat of Sinai have especially close ties
with the Tukaykat of Huwaytat al-Tahama. In the
dichotomy of Sinai tribes (Sacd and Haram) the
Huwaytat belong to the faction of Haram, in which
they are allies of the Tuwara, the Uhaywat, and the
Tarabin. The Tayaha and others belong to the
faction of Sacd.
Elements of the Huwaytat are scattered about in
different places in Egypt. Some are nomads in the
rugged country south of the road from Cairo to alIsmaciliyya, while others have become fellahs near
Tanta. The Huwaytat of al-Kalyubiyya were
formerly suppliers of camels to the Egyptian pilgrim
caravans, and the guides for these caravans hailed
from this group. In Upper Egypt there are Huwaytat
in al-Fayyum. If members of the tribe have penetrated
into the Sudan, they would appear to have lost their
identity there.
The Huwaytat are not among the great camelraising tribes, but in the past they have been active
as camel merchants. One of their busy routes crossed
the mouth of the Gulf of al-cAkaba from the port of
al-Shaykh Humayd on the Arabian side to al-Nabak
on the Sinai side, whence the journey to Suez took
ten days or so.
Bibliography: Munib al-Madi and Sulayman
Musa, Ta'rikh al-Urdunn fi 'l-karn al-Hshrin,
n. pi. 1959; F. Peake, Ta'rikh Sharty al-Urdunn
wa-kabd^ilihd, tr. Baha3 al-Din Tukan, Jeiusalem
1934; Khayr al-Din al-Zirikli, *Amdn fi cAmman,
Cairo 1925; Na cc um Shukayr, Ta*rikh Slnd, Cairo
1916; C. Doughty, Travels in Arabia Deserta,
London 1936; A. Jaussen, Coutumes des arabes au
pays de Moab, Paris 1948; A. Musil, Arabia
Petraea, Vienna 1907-8; A. Musil, The Northern
Ifegdz, New York 1926; T. Lawrence, Secret
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dispatches from Arabia, n.d.; T. Lawrence, Seven
pillars of wisdom, New York 1935; J. Glubb, The
story of the Arab Legion, London 1948; H. Philby,
The Land of Midian, London 1957; Admiralty,
A handbook of Arabia, London 1916-7; M. v.
Oppenheim, E. Braunlich, and W. Caskel, Die
Beduinen, Leipzig and Wiesbaden 1939-52; G.
Murray, Sons of Ishmael, London 1935.
(G. RENTZ)
IJUWAYZA [see HAWIZA].
HUWIYYA is one of the abstract words that were
coined in order to express in Arabic the nuances of
Greek philosophy. It has been translated in a number
of ways, in mediaeval Latin as well as in modern
European languages. "Ipseity" would seem to be
the term with which it most precisely corresponds.
In modern Arabic it is retained with the meaning
"identity".
Huwiyya is formed from the pronoun huwa and
the normal abstract termination -iyya, according to
the explanation given by Ibn Rushd. He attributes
this formation to a desire to avoid the ambiguity of
the word mawdiud, translating T& 6v, as the Arabic
participle has the original meaning of "found" (cf.
Munk, Melanges de philosophic juive et arabe, 242,
note 2, referring to Abrege de Metaphysique, beginning). The term was established early by the translators, for it already occurs frequently in the translation of Aristotle's Metaphysics and is found also
in the so-called Theology attributed to the same
author. One, at least, of the translations of the
Metaphysics was made by Ustath for al-Kindi
(Walzer, Greek into Arabic, Oxford 1962, 187). A
curious passage in a Risala of al-Kindi (ed. Abu Rida,
i, 161-2) exhibits the word assimilated into the
language in the form of a triliteral root H W Y,
which possesses a fifth form verb, with a masdar,
sometimes given a plural, and a passive. The discussion concerns the One; among sensible things, a being
is both one and many. "... If there were no unity
there would be no multiplicity. Thus every multiple
(being) is made what it is (or: is made itself) by unity:
tahawwi kull kathlr huwa bi-'l-wahda. If there were
no unity the multiple would have no huwiyya
(ipseity)". "The flux of unity that comes from the
first and true One is the tahawwi of every sensible
being", its establishment as an individual being, as
it were. It is thus the One that is "the creator of all
the mutahawwiydt (all the beings that are constituted
as individual beings, that are characterized). There
is thus no huwiyya (ipseity), except because of the
unity that is in it". Cf. also p. 123, line 5, and the
explanation given at 129, note 4: "... a huwiyya,
that is to say a thing subsisting by itself", and so a
substance (referring to huwa huwa}.
In the Liber de Causis, ed. Bardenhewer, 89,
huwiyya is used in the singular and the plural with
the meaning of "being", ens and entia (reference given
by S. Afnan, Philosophical terminology in Arabic and
Persian, Leiden 1964, 123, but four out of seven of
the references indicated in notes are incorrect). The
word is applied to "the first huwiyya, which established the things that have no limit", then to the
intellectual and the sensible huwiyyat] in other
terms, to the first Being, to the beings that are pure
intelligences and finally to the beings that possess
sensibility.
The so-called Theology of Aristotle, the texts of
which are now identified with long fragments of the
Enneads (cf. Plotini opera, ii, ed. P. Henry and
H.-R. Schwyzer, Plotiniana arabica, with English
translation by G. Lewis, Paris-Brussels 1959), also

uses huwiyya, generally translated by "identity", and
more rarely by "own self" (383) and "being" (393).
"Identity" translates TaimS-nQS, huwiyya, which
is opposed to ghayriyya, "otherness", £Tep6T7]5
(Lewis, 271, rendering Theology, ed. Dieterici, 109,
lines 7-8, ed. Badawi, 112, line u). At the beginning of
chapter X of the Theology, however, the account of
the first huwiyya, the huwiyya of intelligence, is not
suited to the translation of auT6^by "identity"(Lewis,
291, Dieterici, 136, Badawi, 134), for the accent is
on the action produced by a substance. This is more
precisely stated subsequently (Lewis, 293, Dieterici,
137, lines 13-16, Badawi, 135, lines 13-15), and it is
difficult to allow the transposition: "The true One
originates the identity of the mind because of the
intensity of its repose. When that identity looks at the
true One . . .", etc. The discussion obviously concerns
a substantial form, which is engendered by the true
One and contemplates it. "Ipseity" therefore seems
preferable.
In the translation of Aristotle's Metaphysics
which accompanies the Commentary of Ibn Rushd,
huwiyya is commonly used to render TO elvoa and
T& 6v, "being"; in the plural, "beings" (cf. ed.
Bouyges, Index C a, principaux sujets traites, pp.
(38) and (97-8), and Index D a, termes de sciences
philosophiques, p. (270), with references to the text
and the commentary). These usages totally disregard the idea of identity, being concerned either with
being, the supreme abstraction: al-huwiyya wa
'l-wdfyid, being and the one, translating TO 6v xai
T& ev (1001 a 4), or with beings, T<X OVTOC, al-huwiyydt,
engendered from the elements (1001 a 16). In Metaphysics 1017 a 22, elvai, huwiyydt is said to assume
as many meanings as Aristotle has Categories (ed.
Bouyges, 555, 2). The translator thus adopts it in
order to render all the meanings of the word "being",
whether applied to substance or to accidents. "Ipseity
indicates what a thing and its truth are, al-huwiyya
tadull cala inniyyatal-shay* wa-hakikatiha" (1017 a 31,
where the much-discussed term anniyya or inniyya
is used to translate T& g<mv)
Ibn Rushd states that the word is applied to the
Categories like the word mawdjud (559, 15). It is,
then, not an ism mushtarak, an aequivocum noun,
giving several meanings according to what is generally
understood by it, but a kind of ishtirdk al-ism,
indicating here a relationship founded on reality,
since the categories exist only through substance
(805, 5-11; Ibn Rushd's expressions are very close
to those of Metaphysics F 2, 1003 a 33-5). He points
out another analogous use: "The noun huwiyya
that denotes the essence of a thing is something
different from the noun huwiyya that denotes what
is true (actual, existing). It is the same with the word
"being", mawdjud" (561, 5). In other words the word
has a conceptual, logical meaning, and an actual
meaning, as explained by the commentator (739 d
and 740 g) on Metaphysics 1027 b 18, trans. 736, 12,
where he demonstrates the difference between the
huwiyyatayni.
Ibn Rushd later uses huwiyya in an abstract
meaning, different from that given by the translator.
Lafzat al-huwiyya denotes the use of the pronoun
huwa as a copula. This is in connexion with huwa in
the phrase "Socrates is not-white" (1017 a 34),
translated as: ... laysa huwa abyad. Ibn Rushd here
distinguishes between lafzat al-huwiyya indicating
"the copula that is in the spirit, and (the word)
indicating the essence that is external to the spirit",
and so actual (561, last line—562, line i). But
contrary to the interpretation of S. Afnan (op. cit.,
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122), the word huwiyya is not used as a copula, this
role being reserved for the pronouns huwa, hiya, etc.
Study of the passages indicated in Bouyges's Index
is fundamental for determining the meaning of the
word.
The terms that express identity are translated in
the Metaphysics by huwa huwa or even al-huwa huwa,
but not huwiyya. Sometimes the -word is omitted:
thus Taur6T7)<; (995 b 21) does not appear, and only
!vocvTl6T7)<; is rendered by al-mutadddda, contrariety
(172, 14); the commentary does not rectify this
omission, but later (178, 5-6) writes al-huwa huwa wa'l-ghayr, "the same and (the) other". The fragment
corresponding with another use of the same word
(1018 a 7) is missing in the translation. The expressions
6 <xuT6<; and T& auT6 are always translated by huwa
huwa or hiya hiya, for example in chapter I 3 (1054 a
and b; trans. 1286-92), and the commentary follows
this. Shay^wdhid, the same thing (346, 2-3), is also
found, but never huwiyya.
The Arabic-speaking philosophers thus found
this word already well established. They used it
without explaining it as Ibn Rushd was to do subsequently. Al-Farabi begins his Fusus with a distinction between conceptual essence and essence
actualized in an existing individual: "We have
accepted that every existing thing has a quiddity
(essence) and an ipseity, mdhiyya wa-huwiyya, but
its quiddity is not its ipseity or even an integral part
of it. If man's quiddity were his ipseity, the concept
of man's quiddity would be the concept of his ipseity,
and by conceiving what man is, ma 'l-insdn, you
would conceive: huwa 'l-insdn, he is the man (in
the sense of: there is a man), and you would
recognize his existence". For al-Farabi, then,
huwiyya expresses man as nature actualized and
existing. A. Nader gives "ipseity" as the translation
of huwiyya, p. 158 of the glossary accompanying
his edition of the Kitdb ard* ahl al-madlna al-fddila,
another work of al-Farabi (Beirut 1959). The same
translation is given by Gardet, La pensee religieuse
d'Avicenne (Paris 1951, 167). But, quoting the
Liber de Causis where the word is applied to the first
Cause, he writes "1'Existant pur", "the pure Existing
Being" (ibid., 63-4).
From the examination of a certain number of
uses of huwiyya in the texts of Ibn Sina, of which
eleven are noted in A.-M. Goichon's Lexique de la
langue philosophique d'Ibn Sina, no. 735, the most
precise equivalent of the term would seem to be
"subject-substance, first substance, as opposed to
mdhiyya, quiddity, which denotes second substance,
predicative substance. Its abstract form expresses
'being a first substance"'. Again, huwiyya denotes
"a concrete being considered universally" (introduction to the French translation of the Ishdrdt of
Ibn Sina, 48; cf. also 305 and 307, n.). The meaning
"ipseity" is confirmed by al-Ghazali in a line of
argument designed to prove that the soul subsists by
itself (Tahdfut, ed. Bouyges, Index C no. 826, and
P. 32i, 5).
he glossary accompanying the critical edition
of the Metaphysics of the Shifd* (Cairo 1960, 477)
gives three renderings of the word according to the
mediaeval translation: Id quod est, essentia, identitas.
This last seems somewhat ill-chosen in the following
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chapter heading: "Consequences of unity consonant
with huwiyya (identitas) and its divisions ..." (303).
In the extant fragment of the Latin translation of the
Logic it is also translated as identitas (Index ed.
Cairo 1952, p. 157, on Madkhal, 13, 5 and 7). However, al-huwiyya is here joined with al-wafrda, and is
thus connected with the usages considered above,
where being and the one are inseparable; identitas,
then, is unjustified. Huwiyya does not appear in the
indices to the other volumes. According to that of the
Sophistics (Shifd*, Mantik, vii, 132), the idea of
identity is rendered by huwa huwa, with or without
the article.
The ancient meaning of huwiyya refers to the
peculiar characteristics of that being which is huwa,
exclusively itself, rather than to a recognition, a
comparison or an identification of such a being. The
modern meaning does not involve an incorrect usage.
Huwiyya is habitually used to translate into Arabic
the expressions "identity card", bitdkat al-huwiyya,
and "identity papers", awrdk al-huwiyya [see
TADHKIRA]. cUrifa huwiyyatuhu, "to be identified",
is also used. The modern meaning correctly refers
to the idea of subject-substance, in order to denote
precisely the person who exists specified by the card.
Bibliography: apart from the references in
the text: Djuzdjani, Ta^rifdt; this definition was
cited verbatim by Dozy, ii, 767, who however was
unable to identify it and refers only to the Muhip
al-muhit(A. M. GOICHON)
HUWWARA [see HAWWARA].
yUWWARIN or HAWWARIN, place in Syria
between Damascus and Palmyra, half way between
Sadad and al-Karyatayn. On the site of an antique
town, Huwwarin is known mainly for the fact that
the Umayyad caliph Yazid I had his residence, died
and was buried there, as is attested by the poets of
the period. A building still existing there, and still
known today as Kasr Yazid, may be considered as
the partial remains of the residence of the caliph, who
is known to have planned to irrigate the fertile area
round Huwwarin by means of a canal which was
never completed. Some vestiges of this canal, which
according to the sources was intended to permit the
development of the high plain of Safrsahan, have been
identified within the boundaries of the region of
Hims.
Bibliography: R. Dussaud, Topographie
historique de la Syrie, 280; Le Strange, Palestine,
456; Yakut, ii, 355; H. Lammens, Etudes sur le
regne de Mo^dwiya I", Beirut 1908, 381-2, 400,
408, 417, 420; idem, Le calif at de Yazid Ier, Beirut
1921, 471-2; J. Sauvaget, Remarques sur les
monuments omeyyades, i, in JA, 1939, 54-9; idem,
Notes de topographie omeyyade, in Syria, xxiv
(1946), 105-10; Tabari, ii, 203, 427, 488; Akhtal,
Diwdn, ed. Salhani, 232-7; Aghdni, xvi, 88.
(D. SOURDEL)
HYDERABAD [see HA YD ARAB AD].
3
HYDRAULICS [see MA ].
HYMN [see ILAHI].
HYPERBOLE [see MUBALAGHA].
HYPOCRISY, HYPOCRITES [see MUNAFIK,
RIYA 5 ].

HYPOSTASIS [see IMAMA, TANASUKH].

IBADAN — CIBADAT
beginning where the former leaves off. Both are
now being prepared for publication. A collection
of scholarly papers by a number of specialists
dealing with many fields of life in the city, including one dealing specifically with Islam, is now
published: P. C. Lloyd, A. Mabogunje, and B.
Awe (eds.), The city of Ibadan, Cambridge 1967.
(A. COHEN)
C
IBADAT (pi. of Hbdda], submissive obedience to
a master, and therefore religious practice, corresponds, together with its synonym td^a, in the works
of fikh, approximately to the r i t u a l of Muslim
law (we do not say "cult", see below), as opposed
to the mucdmaldt which include more or less all the
rest (but which, in the strict sense, correspond to
synallagmatic contracts only). The distinctions are
elusive, as so often in these matters. Saldt is quite
certainly an cibdda, but some affirm that marriage
is also one (which is the more remarkable in that the
Muslim marriage does not imply any religious
ceremony), and here it must be understood that it
is a matter of a "pious practice*'. Moreover, distinctions between the different sections of mu^dmaldt are
also discussed by the authors (see W. Heffening,
Zum A nfbau des islamischen Rechtes, in Festschrift P.
Kahle, Leiden 1935). In treatises of fikh, subjects are
not set out in any uniform order, except that the
c
ibdddt always appear at the beginning, while in
treatises of Carnal (judicial practice) this subject is
obviously absent.
If we translate 'ibdddt as "cult" we are committing
something of a theoretical error (Tor Andrae), for it
has quite correctly been said that, strictly speaking,
Islam knows no more of a cult, properly speaking,
than (Snouck Hurgronje) it does of law; nor, we
should add, of ethics. Fikh is, in fact, a deontology
(the statement of the whole corpus of duties, of acts
whether obligatory, forbidden or recommended, etc.)
which is imposed upon man. Therefore, what we call
"cult" is a part of the duties prescribed by Allah
and formulated in minute detail by learned writers
in the works of fikh, whereas in other religions the
object of the cult there is to bring the believer closer
to the divine and into contact with it; it is not concerned solely, or even principally, with carrying
out the divine will. This is purely theoretical; speaking
sociologically and from the psychological point of
view, the matter appears to be far less clear-cut:
from both these points of view Islam is certainly
familiar with a cult or forms of worship: to be convinced of this one need only interrogate, for example,
the pilgrims who have performed the saldt around
the Ka c ba, an observance which, incidentally, in that
place, is curiously enough not an obligation of the
hadidi (this demonstrates once again the difference
between theory and reality; here, on two grounds).
In the books of fikh, the Hbdddt precede the
mu'dtnaldt; questions of ritual purity (tahdra), a
necessary condition for the valid performance of
prayer, appear at the beginning. The remainder
almost always come afterwards in the following
order: prayer, zakdt, fasting, pilgrimage. The first
"pillar" of Islam, the shahdda, which has to be pronounced at the time of prayer, is so simple a matter
that the books of fikh make no mention of it.
In connexion with the cibdddt other subjects are
dealt with, about which we must say a few words.
Circumcision is, in theory, no more than recommended, although the sociological reality is quite different,
and the scholars barely refer to it when considering
the 'ibdddt. Here too may be mentioned the proper
way of fulfilling natural needs, the veiling of nudity,
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and the attentions that have to be given to dress and
body for the Friday prayer, etc. Everything relating
to funerals is examined in relation to prayer (since
prayer for the dead is considered in a special section).
The spiritual retreat, or i'tikdf, is studied in connexion
with fasting. It is also possible to link with Hbdddt, as
scarcely belonging to the mucdmaldt: the provisions
relating to food and drink, whether licit or illicit,
those dealing with hunting and ritual slaughter,
vows and oaths (together with methods of expiation
in the case of perjury). To give only one example,
in the Tanbih of al-Shlrazi (Shaficl), oaths in general
are studied in connexion with repudiation (on account of such matters as li'dn, etc., which are linked
with it). The holy war is not a fard *-ayn (it is an obligation which falls only on the community in general,
provided that there are enough volunteers), nor is it
one of the five fundamental obligations of Islam,
but it has an obvious religious character. In the
above-named work it occurs at the end (after criminal law); in the Mukhtasar of al-Khalll (Maliki), on the
other hand, it occurs among the Hbdddt.
In their general outline, the provisions relating to
Hbdddt are the same, not only in the four Sunni
schools but also in the Shlcl and Ibadi schools. There
is thus no necessity to discuss them further in this
general article on Hbdddt. So much for the theory.
In regard to actual social practice, one of the most
urgent and interesting present-day tasks that is still
to be undertaken in this field, and indispensable
for religious sociology in general, consists of studying
the extent (which is extremely variable) to which
the practices of a religion, in this case Islam, do in
fact correspond to the requirements laid down by
theory, in this case by fifyh on the subject of Hbdddt;
this is to be done, particularly, according to the methods first demonstrated, for Catholicism, by Le
Bras. In this field, from the start, facts of a qualitative kind will be discovered, and they will show us
what the religious life there really is. Some of these
studies, even the early ones, still retain their value—
Lane, Manners and Customs of the modern Egyptians,
for example, and Snouck-Hurgronje's Mekka,
which are admirable. For Indonesia, one may consult
G.-H. Bousquet, L'Islam indonesitn, in REI, 1939.
But, for future work, this stage ought to be regarded
as superseded, as indeed it is. It is the quantitative,
statistical stage that must now be reached. In this
respect, Muslim sociology is very backward (some
indications in this direction, though cautious and
inadequate, can be found in G.-H. Bousquet, concerning religious practice in North Africa, especially
Morocco, in Etudes d'orientalisme . . . L^vi-Provencal,
ii, 1962, 495-502). As a very rough approximation,
it can be suggested here that (i) ritual practice,
considered as a whole, varies less from one country to
another than does the practice of these duties
envisaged singly; (2) in fact, in certain regions a
fundamental obligation may be very much neglected,
while in other parts it is scrupulously observed (for
example, fasting in Java and North Africa respectively); (3) in backward regions, in the process of
Islamization, practice comes to conform more closely
with the standards of the Law; (4) on the other hand,
it is relaxed in those countries where European
civilization is developing (for example, increasing
disregard of fasting in North Africa). Of course, external piety is only an indication, and often an insufficiently accurate one, of internal piety. However,
religious sociology in general is not yet in a position,
in this last instance, to be of assistance to Islamic
studies.
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Bibliography: The regulation of Hbdddt has
its somewhat restricted basis in the Kur'an. It is
developed very fully in the Sunna (cf. Wensinck's
Handbook for the various terms used above). The
same is true of the books of fikh of the various
schools and in works of ikhtildf. A more detailed
bilbiography can be found by consulting such
articles as SAWM, HADJDJ, etc. A general, clear, but
necessarily brief survey is given in G.-H. Bousquet,
Lesgrandes pratiques rituelles del'Islam, Paris 1949.
(G.-H. BOUSQUET)
AL-IBApIYYA, one of the main branches
of the Kharidjis [q.v.], representatives of which
are today found in c Uman, East Africa, Tripolitania
(Djabal Nafusa and Zuagha) and southern Algeria
(Wargla and Mzab). The sect takes it name from that
of one of those said to have founded it, cAbd Allah
b. Ibad al-Murri al-Tamimi. The form usually
employed is Abadiyya; this is true not only of North
Africa (e.g., in the Djabal Natusa, cf. A. de C. Motylinski, Le Djebel Nefousa, Paris 1898-9, 41 and
passim), where it is attested in the 9th/15th century
by the Ibadi writer al-Barradi (Kitab Diawdhir almuntakdt, Cairo 1302, 155), but also of cUman
(Niebuhr, Voyage en Arabic, 1780, ii, 198); nevertheless, the contemporary Ibadi writers often use the
first form as being more correct (cf., e.g., Muhammad
b. Yusuf Atfiyyash al-Mizabi, Risdla shdfiya fi ba^d
al-tawdrikh, Algiers, n.d., 49). Yet another form of
the name is known: Ibada (al-Hamdani, Sifat
Qiazirat al-'Arab, ed. D. H. Miiller, Leiden 1884-91,
i, 88). According to Neibuhr (op. cit., ii, 198, 200, 201),
the Ibadis of c Uman had also the name of B6iasi,
Bei'asi or B6iadi (cf. also Badger, History of the
Imams and Seyyids of Oman by Salil-ibn-Razik,
London 1871, 387). It appears that the last name (for
Bayadi) is connected with Mubayyida, a name
given to the Kharidjis in general (see Briinnow, Die
Charidschiten unter den ersten Omayyaden, Leiden
1884, 30, n.). The Ibadis also give themselves the
name of Shurat [q.v.], which in fact refers to the
first Kharidjis or al-Muhakkima (al-Barradi, op. cit.,
175; A. de C. Motylinski, Chronique d'Ibn Saghir, in
Actes du XIV* Congres Intern, des Orient., Algiers
1905, 81; cf. also al-Yackubi, Bulddn, 352).
According to the tradition recorded towards the
middle of the 2nd/8th century by Abu Mikhnaf, this
sect appeared in 65/684-5, when cAbd Allah b. Ibacl
broke away from the Kharidii extremists over the
attitude to be adopted towards the other ahl altawhld (Briinnow, op. cit., 60-1; Wellhausen, Die
religios-politischen Oppositionsparteien im alien Islam,
Berlin 1901, 28-9), but in fact the origins of the
Ibadiyya seem to be much older than modern
scholars have thought. The present author's view is
that the pre-history of this sect, together with that
of another moderate Kharidii sect, the Sufriyya [q.v.],
should be connected with that group of the ka'ada
(quietist, see Briinnow, op. cit., 29; Wellhausen,
op. cit., 29) Kharidjis which grew up towards the
middle of the ist/7th century at Basra around one
of the men most venerated by the Khawarid], Abu
Bilal Mirdas b. Udayya al-Tamimi. Ibadi tradition
mentions Abu Bilal among the precursors of the
Ibadiyya, or even among the first imams of the sect
(al-Shammakhi, Kitab al-Siyar, Cairo 1301, 66 ff ;
al-Barradi, op. cit., 167 ff.; al-Salimi, Kitab al-Lumca
al-murdiya, 1326, 187; Siyar al-cUmdniyya, University of Lwow, MS no. 1082, ii, 135, 664-5; it
should be mentioned that the other writers have
considered Abu Bilal to be the imam of the Sufriyya,
see, e.g., al-Isfara'mi in Haarbriicker, asch-Schah-

rastdni's Religionpartheien und Philosophenschiden,
Halle 1850, ii, 406). This tradition seems very
probable, particularly if it is remembered that
among Abu Bilal's intimate friends there were
several who were to become outstanding scholars of
the Ibadiyya, as, for example, the real organizer of
the sect, Djabir b. Zayd (see al-Shammakhi, op. cit.,
79) and al-Walid al-cAbdi, one of the leaders of the
moderate Kharidjis who broke away from the
extremist Nafi c b. al-Azrak (al-Shammakhi, op. cit.,
79). Furthermore, the doctrines preached by Abu
Bilal, such as, for example, the defence of isticrdd
(Wellhausen, op. cit., 25-6), are in large measure
identical with Ibadi theories.
After the death of Abu Bilal, who led a revolt in 61
and was killed in a battle one year later, it was probably cAbd Allah b. Ibad who became the leader of the
moderate party (he is mentioned among the chief
Kharidii personalities in 64; al-Shammakhi, op. cit.,
77; cf. Wellhausen, op. cit., 27), making a complete
break with the Azrakis in 65. The extremists pronounced a khurudi against the Zubayrids and left Basra,
while Ibn Ibad, after some hesitation, remained there
with his supporters (al-Barradi, op. cit., 155-6). Thus
began the first period in the history of the Ibadiyya,
which can be called the period of the kitmdn (= secret,
on this term see below and al-Barradi, op. cit., 156).
Very little is known of cAbd Allah b. Ibad. According
to the Ibadi writings, he was the first scholar of the
sect (Siyar al-cUmdniyya, 74, 108). He is often
called in Ibadi sources imam ahl al-tahkik, imam almuslimln or imam al-kawm (see al-Shammakhi, op.
cit., 77; Siyar al-*Umdniyya, 108, in; al-Barradi,
op. cit.; P. K. Hitti, al-BaghdddVs Characteristics of
Muslim Sects, Cairo 1924, 87). It seems that this
title belongs only to the period in which Ibn Ibad
took part in the defence of Medina (64/683-4); the
state of kitmdn in which the Ibadis lived after 65
seems to exclude the possibility of the existence of
an imamate in the political sense of the word.
Perhaps also there should be seen in this title an
allusion to his role as president in a sort of secret
theocratic Ibadi government known as diamd'at alMuslimin, which is mentioned by historians of the
sect. This was a council composed of a number of the
most important shaykhs (among them al-Walid alc
Abdi) which may be compared to the council of
the ^azzdba of the North African Ibadis after the
collapse of the imamate of the Banu Rustam. The
ku^ud (quietism) of Ibn Ibad was probably prompted
by the hope of reaching an understanding with the
new Umayyad caliph cAbd al-Malik b. Marwan
(65-86/685-705). In fact, be succeeded in entering
into correspondence with this ruler, and there are
preserved in the Ibadi chronicles two nasd^ih (letters
of good advice) from Ibn Ibad which bear witness
to their friendly relations; one of these letters is a
reply from the Ibadi leader to a communication
which had been sent to him by cAbd al-Malik through
the intermediary of a certain Sinan b. cAsim (see alShammakhi, op. cit., 77; al-Barradi, op. cit., 156-67;
Siyar al-cUmdniyya, 445-55; Sachau, Religiose
Anschauungen der Ibaditischen Muhammedaner, in
MSOS As., ii, 52-9). The first of these letters must
have been written after 67/686-7, since it mentions
the defeat of al-Mukhtar by Muscab, the brother of
c
Abd Allah b. al-Zubayr, which took place in that
year (al-Barradi, op. cit., 163; cf. Briinnow, op. cit.,
86-90). The letters of Ibn Ibad contain a brief
account of Ibadi principles, which is the first of this
type (see also on Ibn Ibad's relations with cAbd alMalik b. Marwan, R. Rubinacci, II califfo 'Abd al-
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Malik b. Marwdn e gli Ibdditi, in AIUON, n.s. v
(1954), 99-121). According to al-Shammakhi (op. cit.,
77), Ibn IbacJ was also the author of mundzardt
(polemical writings) against the extremist Kharidus.
The date of his death is not known; the Iba^i biographies reveal only that he belonged to the second
fabaka of scholars. The opinion of al-Shahrastani
(Milal, ed. Cure ton, 100) and of al-Kazwini (^AdjcPib,
ed. Wiistenfeld, i, 37) that Ibn IbacJ was still alive as
a very old man under Marwan b. Muhammad (i27~34/
745-52) does not seem very convincing.
Ibn Ibad's policy at Basra towards the Umayyad
caliphs was continued by his successor Abu 'l-Shactha3
Djabir b. Zayd al-Azdi, the chief scholar of the
Ibadi sect and an eminent traditionist. This scholar,
who came from cUman, from near the town of Nazwa
(see Siydr al-'Umdniyya, 675; Yakut, ii, 243-4), is
considered by the Arab authors to be one of the chief
Kharidjis of the early period (al-Shahrastani, op. cit.,
102). His probable date of birth was 18/639, and the
date of this death is given as 93, 96 or 103 (see alBarradi, op, cit., 155; al-Shammakhi, op. cit., 77;
al-Salimi, Lumca, 172; Siyar al-'Umdniyya, 686).
He was thus the contemporary of cAbd Allah b.
Ibad. Djabir b. Zayd was one of the best friends and
disciples of cAbd Allah b. al-cAbbas [q.v.], from whom
he received a number of traditions (Yakut, ii, 156-7,
243-4; al-Shammakhi, op. cit., 70, 96; al-Barradi,
op. cit., 151). It was probably owing to this fact as
well as to his profound scholarship that Djabir was
held in great esteem by all the Muslims of his time;
al-Shammakhi (op. cit., 70) mentions in this connexion
the opinion of Malik b. Anas. He was probably the
author of the earliest collection of traditions. His
work, called Diwdn and consisting of five parts, is
now lost; the only copy of it was found in about the
3rd/9th century in the libraries of the cAbbasids at
Baghdad (al-Salimi, Lumca, 184; E. Masqueray,
Chronique d'Abou Zakaria, Algiers-Paris 1878, 181-5).
Among the pupils of Djabir there were several
Sunni traditionists, and Yakut (loc. cit.) even calls
him ahad a^immat al-sunna. On the other hand,
Djabir carried on a controversy with the Kharidii
extremists and he gave its definitive form to Ibadi
doctrine (al-Shammakhi, op. cit., 76). It is because
of this that the Ibadi sources refer to him as
c
umdat al-Ibddiyya or asl al-madhhab (al-Shammakhi.
op. cit., 70; al-Salimi, Lumca, passim). He is also
referred to as imdmal-Muslimin(Siyaral-cUmdniyya,
in). It was probably he and not Ibn Ibad who was
really responsible for the organization of the sect. It
can thus be seen that this eminent Ibadi scholar and
traditionist, who was revered by all Muslims, was,
so to speak, predestined to accomplish the task begun
by his predecessor, that is to win over the caliphs to
the Ibadi doctrine.
Indeed, the first years of Djabir's presidency were
very favourable for the Ibadiyya. Djabir succeeded
in forming friendly relations with the powerful
governor of clrak, al-Hadjdiadj (76-95/695-714) [q.v.],
through the good offices of the latter's secretary, the
Kharidii Yazid b. Abi Muslim (al-Shammakhi op. cit.,
71, 74; al-Mubarrad, Kdmil, 56). He even received
from him a salary. This was just at the time when
al-Hadjdjadj was fighting against the Kharidii
extremists. For a !ong time relations between Djabir
and al-Hadjdjadj were excellent. Even at a period
after the foundation of the town of Wasit (83-6!
702-5), the attitude of the governor of clrak towards
Djabir was still very friendly (al-Shammakhi.
op. cit., 74).
But towards the end of the ist/7th century
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relations between them deteriorated. It appears
that one of the causes of this change was the death
of the caliph cAbd al-Malik (86/705), who was, as
mentioned above, fairly well disposed towards the
Ibadis. Another was that the Ibaujiyya of Basra
entered into dealings with the family of the Muhallabids, which the powerful governor of clrak detested.
In fact among the most fervent Ibacjis of Basra was
c
Atika, the sister of Yazid b. al-Muhallab, the
former governor of Khurasan, who had been deposed
through al-Hadjdjadj's efforts and imprisoned by
him in 86/705; among the Muhallabids converted to
Ibadism there was another woman, Halbiyya, who
lived at Mecca in about the first half of the 2nd/8th
century (al-Shammakhi, op. cit., 88, 117; J- P6rier,
Vie d'al-Hadjdjadj ibn Yousof. Paris 1904, 221, 232).
In addition to these two facts, a third should be
mentioned: the increasing radicalism of the Iba<Jis
of Basra, among whom the revolutionary elements
gained control, that is the supporters of the khurudj[
who wished to change their position as ka*ada for
that of shurdt. From the writings of the sect we
know the name of one of the leaders of the revolutionary party: Bistam b. cUmar b. al-Musib al-Dabbi,
known also as Maskala, a former Sufri and supporter
of Shabib fq.v.], who, after Shabib's defeat in 77/696,
embraced Ibadism and settland at Basra. He was
not only a famous warrior but also a mutakallim
(theologian). It appears that the Ibacji zealots of
Basra took part in the revolt of cAbd al-Ragman b.
Muhammad b. al-Ashcath in 81-2/701-2; in fact we
find in cAbd al-Ragman's army a detachment
composed of men from Kufa and Basra and under
the command of one Bistam b. Maskala (probably
identical with our Maskala) who died in a battle
with all his men (al-Shammakhi, op. cit., in;
Wellhausen, op. cit., 46-7; P6rier, op. cit., 173, 176,
184, 191-3). The activity of these Ibatji zealots led
to the withdrawal of al-JJadjdjadj's support. The
immediate cause of his definite break with Diabir
was probably the murder, at Djabir's instigation, of
one of al-Hadjdjadj's spies (al-Shammakhi, op. cit.,
75). He began a cruel persecution of the Ibaujtis. The
majority of the Ibadi leaders and notables were
either exiled to cUman (Djabir himself, for example,
and another important Ibadi shaykh, Hubayra; cf.
al-Shammakhi, op. cit., 76, 81) or imprisoned (on
this see also Siyar al-^Umdniyya, 250). Among the
Ibadi leaders imprisoned was the most scholarly of
Djabir's pupils and his future successor as president
of the Ibadi djamd'a at Basra, Abu cUbayda Muslim
b. Abi Karima al-Tamimi (al-Shammakhi, op. cit., 87),
who was probably the greatest, both as scholar and as
statesman, of all the Kharidji leaders known to us
and who played an important political role under the
last Umayyads.
Abu cUbayda was probably of Iranian origin
(according to Aghdni, xx, 97, his personal name was
Kudin; and according to al-Djahiz, al-Baydn, i, 133
and ii, 126, it was Karzin or Kurin) and mawld of the
Arab tribe of the Banu Tamim (al-Shammakhi, op.
cit., 83). He studied with Djabir and also with other
famous Ibadi shaykhs of the second tabafra, such as
Djacfar b. al-Sammak al-cAbdi and Suliar al-cAbdi
(al-Shammakhi, op. cit., 79, 81). After the death of
al-^Hadidjadj (95/714), who was succeeded by Yazid
b. al-Muhallab, Abu cUbayda was released from
prison with the other Ibadis and appointed leader
of the Ibadi community in Basra (al-Shammakhi.
op. cit., 87). The Ibadi writers refer to him as imam
al-Muslimin (Siyar al-cUmdniyya, in), but he
seems in reality to have been, as was his predecessor
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Djabir, only the president of the djamd'at alMuslimm of Basra and the mukaddam (leader) over
the other members of this council such as Dumman
b. al-Sa3ib, Abu Nuh and even over his former
teacher, Djacfar b. al-Sammak (see Siyar al-'Umdniyya, 672). Abu cUbayda was an eminent scholar
and the author of a collection of the fyadiths transmitted by Djabir b. Zayd, Djacfar b. al-Sammak
and Suhar al-cAbdi (Lewicki, Une chronique ibddite,
in REI, 1934, 72; see also al-Shammakhi, op. cit., 83;
al-Salimi, Lumca, 185). The Ibadiyya from all parts
of the Muslim world came to study with him (see
€
Abd Allah b. Yahya al-Baruni, Risdlat sullam al^dmma wa 'l-mubtadijin ild macrifat a^immat al-din,
Cairo 1324, 6-8). Abu cUbayd's policy at first conformed completely with Ibn Ibad's tendency to
come to an understanding with the Umayyads. This
was facilitated by the benevolent attitude of the new
governor of clrak, Yazid b. Muhallab, who was
closely linked with the Ibadis of Basra through his
sister cAtika, a fervent Ibadi as mentioned above.
The hopes of the Ibadi shaykhs of winning the
Umayyads to their cause increased with the accession
to the throne of the devout caliph cUmar II (gg-ioij
717-20). Abu cUbayda sent to this ruler an embassy,
among whose members were Salim al-Hilali and the
scholar shaykh Djacfar b. al-Sammak who, because
of his great learning, is referred to in the Ibadi
sources as imam al-Muslimin. This mission was still
at the court of c Umar II at the time of the death of
his son, cAbd al-Malik b. £ Umar (al-Shammakhi,
op. cit., 79-80; Siyar al-^Umdniyya, in, 665, 666).
It should be added that the Ibadis were not the only
ones wishing to reach an agreement with cUmar II.
It is known that another Kharidji group, whose
leader was Shawdhab (on him see Wellhausen, op. cit.,
48) and which lived in the district of Rabica in
Mesopotamia, sent a mission to this ruler (see
Mascudi, Murudi, v, 434-5). The results of this
Ibadi mission are not known; it may have been due
to it that the Ibadi lyas b. Mucawiya was appointed
%ddi of Basra (al-Shammakhi, op. cit., 81). But this
favourable state of affairs for the Ibadiyya did not
last long. c Umar II died in 101/720, and his successor
Yazid II was unfavourably disposed towards the
Muhallabids, the patrons of the Ibadis of Basra.
Details of the fortunes of the Ibadiyya of Basra
during the first two decades of the 2nd/8th century
are not known; there certainly took place at this
period a complete change in their attitudes and there
even appeared some revolutionary tendencies.
Leaders of the revolutionary party which favoured
direct action were Abu Nuh, the supporter of a
definitive rupture with the caliphate, and a famous
khatib, Abu Muhammad al-Nahdi, who, in his
sermons delivered in the mosques of Basra, overtly
incited the crowd to revolt against the governor of
c
lrak, Khalid b. cAbd Allah (105-20/723-38) (see alShammakhi, op. cit., 88, 97; al-Salimi, Lumca, 185).
The activities of the zealots of Basra were facilitated
by the attitude of indifference of the governor of
this town, Bilal b. Abi Burda al-Ashcari (al-Shammakhi. op. cit., 97). Abu cUbayda was at first opposed
to direct action since he still hoped to win the caliphs
to Ibadism. He also saw that the chances of an
Ibadi khurudi similar to the revolts of the Azraki
extremists were very slender; but in the end, after
consulting the important members of the sect, he
was obliged to change his attitude through fear of a
khildf (schism) among the Ibadiyya of Basra, the
majority of whom wished to move from the position
of fcu*-ud to that of ?uhur (see below; cf. al-Sham-

makhi, op. cit., 83-8). Yet he adopted a line of action
completely different from that of the other Kharidii
leaders. He did not wish the Ibadis of Basra to leave
the town in order to found an imamate somewhere
outside the capital, following the example of Nafi c
b. al-Azrak; on the contrary, he planned to make
use of the rich and numerous Ibadi community of
Basra only as a base for Ibadi propaganda, which
should embrace the whole of the Muslim world. He
decided to provoke Ibadi insurrections in the various
provinces and to create a universal Ibadi imamate
on the ruins of the Umayyad caliphate. In order to
achieve this, Abu cUbayda formed a kind of revolutionary government in which he himself was in
charge of everything concerning religious action and
missions, and another eminent Ibadi shaykh of Basra,
Hadjib al-Ta3i, dealt with matters of war and of
finance (al-Shammakhi, op. cit., 92, 114; Siyar alc
Umdniyya, 665). A bayt al-mdl was formed; its
assets must have been considerable since it is stated,
for example, that a single rich Ibadi merchant, Abu
Tahir, paid a net sum of 10,000 dirhams (al-Shammakhi, op. cit., 114-5). There was created at Basra
a centre of learning where Abu c Ubayda secretly
trained for the task of being missionaries students
who came to him from all the Muslim provinces.
These missionaries were then sent out in teams
(hamalat al-^ilm, "bearers of learning", or nakalat
al-'ilm). At the head of such a team Abu c Ubayda
placed the candidate for the dignity of imam and
the future kadi. These hamalat al-Hlm were to spread
propaganda in the various provinces of the caliphate
and, after gaining a certain number of adherents, to
pronounce the state of zuhur (see Masqueray, op. cit.,
19, 20, 21; al-Shammakhi, op. cit., 124; Siyar alc
Umdniyya, 676; al-Salimi, Lum'a, 185). According
to the Ibadi historians, Abu c Ubayda sent such
teams to the Maghrib, the Yaman, Hadramawt,
c
Uman and Khurasan (al-Shammakhi, op. cit., 114;
al-Salimi, loc. cit.}. The operation had a tremendous
success; in the midst of the general disorder which
preceded the fall of the Umayyads, the influence of
the Ibadi agitators spread widely. After only a few
years, there broke out in various Muslim countries,
the Maghrib, the Hadramawt and c Uman, several
Ibadi revolts which constituted a greater threat to
the caliphate than did the Azraki movements (see
below).
During this period of Ibadi expansion, the Ibadiyya
of Basra continued to live in a state of kitmdn, keeping
their beliefs secret. The advent of the cAbbasids did
nothing to change this situation except that the
Ibadiyya succeeded in gaining the protection of some
influential members of the family of the new caliphs.
Among these should be mentioned especially the
aunt of the caliph al-Mahdi (158-69/775-86) and her
husband cAbd Allah b. Rabic, whose son even
became an Ibadi (al-Shammakhi, op. cit., 107-8)
It appears also that the caliph Abu Diacfar (I36-58/
753-75) was for a time fairly well disposed towards
the Ibadis; it is known, for example, that he was
much in sympathy with Hadjib al-Ta^i (al-Shammakhi, op. cit., 91). Abu c Ubayda and Hadiib both
died during Abu Dja c far's reign (al-Shammakhi,
op. cit., 83, 91). The statement of the sth/uth
century Ibadi historian Abu Zakariyya3 Yahya b.
Abi Bakr al-Wardilani that Abu c Ubayda died
during the reign of the Rustamid imam °Abd alWahhab b. cAbd al-Rahman (168-208/785-823; cf.
Masqueray, op. cit., 51) should in our view be rejected.
After the death of Abu c Ubayda there began the
decline of the Ibadi community of Basra, as, if
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we may believe the sectarian sources, had already
been observed by the caliph Abu Djacfar (al-Shammakhi, op. cit., 91). Nevertheless, under the presidency of al-Rabic b. IJabib al-Basri, who had succeeded Abu cUbayda as the spiritual leader of the
Ibagliyya, the grand council of the sect still remained
in Basra and there were even sent out from there
new framalat al-^ilm to cUman (Siyar al-^Umdniyya,
667; al-Salimi, Lum'a, 186). The mashdyikh of Basra
were arbitrators in the affair of the schism of alNukkar (see below) towards the end of the 2nd/8th
century. This town remained a centre of Ibadi
culture during the reign of the imam cAbd alWahhab b. cAbd al-Ragman, who bought books there
for the sum of 1,000 dinars (al-Salimi, Lum'a, 195).
But soon after the affair of al-Nukkar, al-Rabic and
the other Ibaqli shaykhs of Basra emigrated to cUman,
where already al-Rabic's successor, Abu Sufyan Mahbub b. al-Rahil, was resident (on al-Rabic and Abu
Sufyan see Siyar al-^Umdniyya, 667; al-Salimi,
Lum^a, 185, 186; Masqueray, op. cit., 74, n. 2, 136-7;
Lewicki, Une chronique, 70-2; idem, Notice sur la
chronique ibddite d'ad-Dargini, in RO, xi, 159-60).
THE IBADI GROUPS OUTSIDE BASRA
(a) At K u f a . In spite of the opinion of Wellhausen
that the Kharidjis of Kufa disappeared completely
after the massacre of 59/679, the available sources
enable us to establish that the Ibadiyya remained in
this town during at least the whole of the 2nd/8th
century. In fact it was from Kufa that there came
the founder of the Ibadi sect of al-Harithiyya (see
below), which existed in the first half of the 2nd
century. Among the Ibadi-Wahbifakihs of Kufa may
be mentioned Abu '1-Muhadjir al-Kufi, one of the
doctors of the second half of the 2nd/8th century
(see Masqueray, op. cit., 139 n.; al-Shammakhi
op. cit., 121; Wellhausen, op. cit., 24).
(b) In the rest of c l r a k , Ibadiyya, belonging
to various groups of this sect, probably lived in
villages on the road from Basra to al-Mawsil (see alShammakhi, op. cit., 120-1).
(c) At a l - M a w s i l Ibadis were to be found.
Among the Ibadi doctors of this town there should
be mentioned, on the evidence of the Ibadi sources,
one Abu Bakr al-Mawsili. It seems very probable
that there were also some Ibadiyya among the
Khawaridj mentioned by the authors of the 4th/ioth
and 5th/nth centuries in the province of al-Djazira.
to the west of al-Mawsil (al-Salimi, Lum'a, 180;
Siyar al-'Umdniyya, 667; al-Mascudi, op. cit., v,
230-1; Hudud al-^dlam, 140).
(d) Hidjaz. It appears that the Ibadis were fairly
numerous at Medina and Mecca and that even in the
2nd/8th xcentury there were Ibadi dj_amd*as in these
towns. Mecca was probably in the 2nd century one
of the centres of very vigorous Ibadi propaganda.
Remnants of the Ibadiyya still existed in Mecca in
the 6th/i2th century. Among the Ibadi doctors of
Hidjaz in the 2nd and 3rd centuries were: Abu
'1-Hurr cAli b. al-Husayn al-cAnbari, Muhammad b.
Habib, Muhammad b. Salma and Ibn cAbbad alMadam (see Masqueray, op. cit., 64, 121-3, J 47l alShammakhi, op. cit., 97-9; al-Salimi, Lum^a, 183;
Siyar al-^Umdniyya, 679).
(e) C e n t r a l Arabia. Abu c Ubayda seems to have
sent framalat al-^ilm towards the centre of the Arabian
peninsula, perhaps to the Yamama where there had
existed shortly before a Kharidji imamate of the alNadjdiyya sect, linked to the doctrines of Ibn Ibad
(see al-Baruni, Sullam, 7; Wellhausen, op. cit., 29-32;
Briinnow, op. cit., 61).
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(f) H a t f r a m a w t and Yemen. The origins of
Iba^ism in the Irla^ramawt and the Yemen are
rather obscure. They should perhaps be connected
with activity by the first leader of the Iba4i sect,
c
Abd Allah b. Iba<l, who died, according to Ibn
Ilawkal (i, 37), in the canton of al-Mudhaykhira in
the south-west of the Yemen. Ibn IbauJ's arrival in
the Yemen was probably connected with the conquest of southern Arabia by the Kharidjis, which
took place between the years 65 and 73/685-92. The
Khawaridj's control of this country did not last long
and ended in 73. It appears, however, that Kharidii
tendencies persisted in southern Arabia, culminating,
at the time of the decline of the Umayyad caliphate,
in an Ibadi revolt. This revolt had been prepared by
Ibadi agitators from Basra who excited the antiUmayyad feeling which prevailed in southern
Arabia under the regime of al-Kasim b. cUmar
(Kuwaysim in the Ibadi chronicles), who had been
installed as governor of SancaD by the caliph Marwan
b. Muhammad, and that of Ibrahim b. Djabala b.
Makhrama al-Kindi, the Umayyad governor of the
Hadramawt and the subordinate of al-Kasim b.
c
Umar. The leader of the dissidents was cAbd Allah
b. Yahya al-Kindi, known as Talib al-Hakk, fcddi to
the governor of the Hadramawt and a devout and
energetic man. He made an agreement with Abu
c
Ubayda Muslim b. Abi Karima, who encouraged
him to revolt against the Umayyad government.
This appears to have taken place towards the end
of 127 or the beginning of 128. At the same time,
Abu c Ubayda Muslim sent to cAbd Allah b. Yahya
a group of prominent Ibadis from Basra who were
to help him to organize an imamate in the Hacjramawt; at their head were Abu Hamza al-Mukhtar
b. cAwf al-Azdi and Bald] b. c Ukba al-Uzdi. Having
arrived in the Hadramawt, the Ibadi emissaries
recognized cAbd Allah b. Yahya as imam, thus
establishing the first Ibadi imamate. The rebels
occupied the capital of the Hadramawt and later, in
129/746-7, the town of Sarica3, the capital of the
whole of southern Arabia. Then cAbd Allah b.
Yahya decided to occupy the two Holy Cities, Mecca
and Medina. The Ibadi army, only 900 or 1,000
strong, and under the command of Abu Hamza
al-Mukhtar, took Mecca with ease, and then Medina.
The Arab chronicles have preserved the text of two
khufbas which Abu Hamza al-Mukhtar pronounced
in these two towns. After occupying the tlidjaz, the
Ibadis became an immediate threat to Umayyad
rule in Syria, the centre of the caliphate, so that
Marwan b. Muhammad was forced to act with all
speed against this aggression. He sent against the
Ibadis a strong army composed of 4,000 Syrian
soldiers under the command of cAbd al-Malik b.
c
Atiyya al-Sacdi, who re-conquered Medina and then
Mecca. Abu Hamza al-Mukhtar was killed. On
receiving news of this, cAbd Allah b. Yahya came
from San'a* at the head of the Ibadis to prevent the
Syrian army from penetrating into the Yemen. Not
far from Djurash there took place an encounter
between the two armies which ended in total defeat
of the Ibadis and the death of Talib al-Hakk. The
rest of the Ibadis took shelter in the fortified town
of Shibam. Some time afterwards cAbd al-Malik b.
c
Atiyya received from Marwan b. Muhammad an
order to return to Mecca. He was thus forced to
conclude a peace with the Ibadis of the IJadramawt
(he even agreed to recognize their independence).
After the death of Talib al-Hakk, it was cAbd
Allah b. Sacid al-Hadrami who was considered as the
successor of this imam by the Ibadis of the tladra-
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mawt and by the Ibadi mashdyikh of Basra. The
Ibadi imamate still existed in the 5th/nth century.
According to al-Hamdani, it was the town of Dawcan
(Docan) which was the capital of this state in the 4th
century. The last mention of the Ibadis of the Hadramawt belongs to the second half of the 5th century.
Of the history of the Ibadis of the Yemen after the
defeat of the imam cAbd Allah b. Yahya almost
nothing is known. Crushed in 130/748 by the army
of cAbd al-Malik b. cAtiyya, they then became
subjects of the cAbbasid state. Several Iba(Ji groups
still existed in the Yemen at least until the middle
of the 6th/12th century, according to the geographer
al-Idrisi. It seems that in the Middle Ages the
population of Mahra, on the coast between the
Hadramawt and cUman, also professed the Ibadi
doctrine. The population of this country paid tithes
to the imam of cUman at about the beginning of the
3rd century. There were also Ibadis outside the
former imamate of Talib al-Hakk, on the island of
Socotra, whose inhabitants were related to those of
Mahra. According to al-Hamdani, there was on this
island a group of al-Shurat (which is what this
writer calls the Ibadis) who were hostile to the Sunnis
of Socotra (on the history of the Ibadiyya of southern
Arabia, see T. Lewicki, Les Ibddites dans VArabic du
Sud au moyen age, in Folia Orientalia, i (1959), 3-18).
(g) c Uman. Another region in which the Ibadis
were active in Arabia was c Uman. Not much is
known of the origins of the Ibadiyya in this country.
The prehistory of Ibadism there appears to be
closely linked with the activity of the pre-Ibadi
Kharidji group of Abu Bilal. It is known in fact that,
towards the second half of the ist/7th century, the
inhabitants of c Uman were fervent admirers of this
Kharidp hero. Moreover, for some time until the
year 73, c Uman belonged to an imamate formed in
Arabia by the Kharidji sect of the Nadjadat. From
the end of the ist/7th century, the Kharidjism of the
inhabitants of c Uman took on a purely Ibadi
character, perhaps owing to the activity of Diabir
b. Zayd, as well as to the influences of other Ibadi
doctors of Basra who had been exiled there by alHadjdiadi. The modern Ibadi scholar Atfiyyash is
thus right in stating that the history of the Ibadiyya
in c Uman begins with the period of the Tabicun;
but it is only in the first half of the 2nd/8th century
that the more serious preaching of Ibadi doctrines
begins, probably owing to the hamalat al-cilm who
were sent there at this time by Abu cUbayda. These
missionaries were helped by a famous fakih of
c
Uman, one Khiyar b. Salim al-Ta3!, and another
doctor of the country, Musa b. Abi Diabir al-Azkani.
As a result of this preaching, an Ibadi revolt broke
out in c Uman in 132/750. At the head of the rebels
was the descendent of the former princes of the
country, al-Djulanda b. Mascud (referred to by alBarradi as al-Kuland b. al-Djuland), who was
elected imam. This Ibadi imamate, which extended
also to the Hadramawt and the Yemen, lasted only
a short time and collapsed in 134/752 as the result of
an cAbbasid expedition led by the general Khazim
b. Khuzayma; the imam was killed in a battle. The
Ibadiyya of c Uman seem to have been considerably
weakened by this defeat, although the cAbbasid
governor placed in the country by al-Saffah appears
to have been tolerant towards the sect's doctrine.
But already towards the second half of the 2nd/8th
century, as a result of new hamalat al-Hlm (in
particular the famous al-Bashir b. al-Mundhir) sent
to this province by Abu cUbayda's successor, alRabic b. Habib, and of the activities of Musa b. Abi

Diabir, the Ibadis rose up again and recommenced
their activities in cUman. The centre of this new
movement was the town of Nazwa and it was there
that, in 177/793, in a council held under the presidency of Musa b. Abi Diabir al-Azkani, there was
proclaimed imam of c Uman Muhammad b. c Affan
(known also as Muhammad b. cAbd Allah b. Abi
c
Affan or Muhammad b. Abi c Affan), a member of
the Azdi tribe of Banu Yahmad. It seems that
under the reign of his successor, al-Warith b. Kacb
al-Kharusi (179-92/795-808), the mashdyikh of Basra
transferred themselves to cUman, which thus
became the spiritual centre of the Ibadiyya. On the
considerable role of c Uman in the history of the
Ibadiyya this Ibadi saying is significant: bdda
'l-Hlmu bi-'l-Madina wa-farrakha bi-'l-Basra watdra ild cUmdn, "Knowledge was laid in Medina,
hatched in Basra and flew to cUman" (see al-Salimi,
Lumca, 183). It should be added that the identification of al-Warith b. Kacb al-Kharusi with alWarith b. Ka c b al-Hadrami, the Ibadi imam of the
Hadramawt who lived in the second half of the
2nd/8th century, is very possible. Among the other
Ibadi imams of c Uman should be mentioned
Ghassan b. cAbd Allah al-Yahmadi al-Azdi (died
207/822-3), cAbd al-Malik b. Hamid (who reigned
for 18 years), and al-Muhanna3 b. Djacfar (226-37!
841-52). During the latter's reign, the Hadramawt
formed part of the kingdom of c Uman. His successor,
al-Salt b. Malik, reigned until 273/887. One other
Ibadi imam of cUman of this period is known:
Rashid b. al-Nadr, who reigned immediately after
al-Salt b. Malik. There had now already begun the
period of discord and internecine strife (the war
between the Nizari and the Hinawi tribes). During
the 3rd/9th century, certain Ibadi chiefs of cUman
bore the title of wall (governor) or of mutakaddim
(chief), since during this period it was the Rustamids
who were recognized as universal imams of the
Ibadiyya. Nevertheless, these Ibadi rulers of c Uman
were elected by the inhabitants of the country and
not appointed by the imams of the Maghrib. c Uman
was divided into several districts with governors in
charge of them. The imams or the mutakaddims
lived at Nazwa. In 280/893 cUman was reconquered
by the cAbbasids following a victory won by the
c
Abbasid general, Muhammad b. Nur, who was
killed. cUman's dependence on the cAbbasid caliphate was only superficial; in actual fact the Ibacli
imamate continued to exist there without interruption. The Ibadi sources mention the names of
several imams who reigned in the 4th/ioth century.
During the first part of this century the Imams of
c
Uman continued to exercise their authority over the
country of Mahra. For the later history of the
Ibadis of c Uman reference may be made to the
plentiful literature on this subject which is cited at
the end of this section. It should be mentioned that
the chronology of the facts mentioned above is not
always certain and there will be found some discrepancies between facts given here and those in earlier
works by this author.
Little is known on the precise distribution of the
Ibadis in c Uman during the Middle Ages. From the
chronicles of the country, such as Siyar al-cUmdniyya, Kashf al-ghumma, etc., it can be established that
the most important Ibadi groups in c Uman were
found to the south of an imaginary line drawn
between the towns of Suhar and Tawwam (now alTawwam or al-Bereyma). The Ibadiyya occupied
particularly the district of al-Batina and the surroundings of Rustak, where are situated the majority
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of the Iba<Ji cantons and districts mentioned in the
sources. Among these places were: the former
Ibadi capital of cUman, Nazwa, with its suburbs
c
Akr Nazwa and Samad Nazwa, then Azka, Bahla,
Fark (the native town of Djabir b. Zayd), Manfc,
Faldj, Nakhl, Sama'il, al-IIadiar and, on the coast
opposite to Nakhl, the town of Wadam. There was
also a fairly dense IbacJI population on the southeast coast of cUman at Maskat, Karyat, Taywa,
Kalhat and in the southern cantons, Kharus and
Riyam. Almost nothing is known of the extreme
south of cUman; it seems that the main mass of the
Ibadiyya did not extend much to the south of the
borders of the districts of Kharus and Riyam. In
northern cUman it is chiefly the canton of al-Sirr
and the town of Djulfar (Djullafar) which are
mentioned in the sources as having an Ibao!i population. It will thus be seen that the limits of the
area occupied by the Ibacjis were much narrower
than those of cUman itself, especially during its
greatest period in the srd/gth century. Today
Ibadism is the religion of the main fractions of the
c
Uman tribes of Ghafiri and Hina (al-Shammakhi,
op. cit., 78, 93 and passim', al-Dardjini, Kitdb
Tabakdt al-mashdyikh, MS no. 275 of the Cracow
collection, f. I4v-i5r; al-Barra^I, op. cit., 170;
Siyar al-cUmdniyya, 174, 219, 277, 667, 676, 677 and
passim; Masqueray, op. cit., 136-43; al-Salimi,
Tuhfat al-a^ydn bi-slrat ahl ^Umdn, i-ii, Cairo 1347,
passim; al-Tabari, iii, 78, 81, 484, 501; Salil b.
Razik, History of the Imams and Seyyids of Oman
. . ., tr. G. P. Badger, London 1871, passim; E.
Sachau, Uber eine arabische Chronik aus Zanzibar, in
MSOS, i, 1-19; C. Huart, Histeire des Arabes, ii,
Paris 1913, 257-82; L. Massignon^ Annuaire du
monde musulman2, 58-60; H. Klein, Kapitel XXXIII
der anonymen arabischen Chronik Ka§f al-&umma alGdmi* li-ahbdr al-umma betitelt Ahbdr ahl-cOmdn
min auwal isldmihim ild 'htildf kalimatihim . . .
(thesis), Hamburg 1938; L. Veccia Vaglieri, Ulmdmato ibddita dell' cOmdn, in AIUON, n.s. iii (1949),
245-82; T. Lewicki, Les Ibddites dans VArabic du Sud,
passim; several references to the Ibadis of cUman
are found also in the works of many Sunni Arab
geographers and historians).
(h) East Africa. The origins of the Ibadiyya on
the east coast of Africa (the Bilad al-Zandj of the
mediaeval Arabic authors) are unknown; the first
to preach Ibadism there were probably merchants
from c Uman, beginning apparently in the 3rd/9th
century. Among the Ibadi shaykhs of the 6th/i2th
century is found an East African doctor, al-Walld b.
Barik al-Kilwi al-Ibadi, from the town of Kilwa,
The Ibadi element in the Bilad al-Zandj appears to
have grown in the Iith-i2th/i7th-i8th centuries
when the major part of the east coast of Africa was
linked with cUman. Today, the majority of the
Ibadis of East Africa live in Zanzibar (Salil b. Razik,
op. cit., 92, 205; Siyar al-^Umdniyya, 671).
(i) Kishm. The inhabitants of this island, which
was referred to by the mediaeval Arabic authors as
Djazirat Ibn Kawan and is situated near to the coast
of Kirman opposite Ras Masandam, were still
Ibadis in the 6th/i2th century (al-Idrisi, tr. Jaubert,
i, 158).
(j) Persia. From the beginning of the 2nd/8th
century, there existed an Ibadi group of considerable
size in Khurasan as a result of the activity of the
fyamalat al-^ilm sent there by Abu cUbayda, and
particularly of Hilal b. cAtiyya al-Khurasani, the
first Ibadi missionary of this country. Among the
other Ibadi doctors and scholars who were natives
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of Khurasan should be mentioned in particular Abu
Ghanim Bishr b. Ghanim al-Khurasani (srd/gth
century), the author of the famous work known
under the title of al-Mudawwana. Ibadis are also
found at about the beginning of the 2nd/8th century
in Fars. It is not known whether the IJamziyya,
whose existence in Persia is mentioned by al-Mascudi,
were followers of the Ibacji sectarian Hamza al-Kufi
(see below) or were a sub-branch of the cAdjarida (alShammakhi, op. cit., 87, 88, 113, 116, 118, 119; Siyar
al-'Umdniyya, 667; al-Salimi, Lum^a, 185, 186; alMascudi, op. cit., v, 230-1; al-Shahrastani, tr. Haarbriicker, i, 144-5; A. de C. Motylinski, Le nom berbere
de Dieu chez les Abadhites, in RAfr., (1905), 146).
(k) India and China. The Ibadi chronicles of
c
Uman mention contingents of Indian (Hind)
soldiers in the army of the imams of this country
from an early period. It was probably through these
Indians as well as through merchants from cUman,
Persia and the Djazirat Ibn Kawan, that Ibadism
penetrated into Sind. Remnants of the Ibadiyya
still existed at al-Mansura, the capital of this
province, in 445/1053, during the reign of Rashid b.
Sacid, the imam of cUman, who sent them a sira
(letter); it is not known whether they were able to
obtain political independence. The Kharidiis whose
existence in the coastal region between Kirman and
Sind in the 4th/ioth century is attested by alMascudi may have been identical with these Ibadis.
It is also quite probable that there were Ibadis
among the Muslim colonists settled in China, a large
number of whom came from the countries where
Ibadism was a dominant belief, for example cUman,
the Hacjramawt, etc. The books of the Ibadi sect
mention two persons from cUman and Basra who
were at the same time merchants and Ibadi scholars,
Abu cUbayda cAbd Allah b. al-Kasim al-Saghir and
al-Nazar b. Maymun, who went to China in the
2nd/8th century (al-Mascudi, op. cit., v, 231; alSalimi, Lum'a, 183; Salil Ibn Razik, op. cit., 35;
Lewicki, Les premiers commercants arabes en Chine,
in RO, xi, 173-86).
(1) Egypt. At a comparatively recent period,
the Ibadi doctrine was spread also in Egypt, which
soon became one of the main centres of Iba^i
learning together with Basra and Medina. The
Ibadi sources mention several scholars who were
natives of Egypt, as for example, Muhammad b.
c
Abbad (al-Shammakhi, op. cit., 122; al-Salimi,
Lumca, 18 6).
(m) I f r i k i y a and the Maghrib. The Ibadi
groups of North Africa played for a certain period a
predominant role in the history of this sect. The
first to preach the Ibadi doctrines there was Salama
b. Sacid (Salma b. Sacd), a shaykh of Basra who
appeared towards the beginning of the 2nd/8th
century at Kayrawan accompanied by the Sufri
missionary clkrima, a mawld of Ibn cAbbas (d. io7/
725-6; cf. Masqueray, op. cit., 3-4; al-Shammakhi,
op. cit., 98; al-Dardjini, op. cit., fol. 4v.). Salama's
activity appears to have been fairly successful,
since we find in Tripolitania, about twenty years
later, a fairly large Ibadi group under the leadership
of a certain cAbd Allah b. Mascud al-Tudiibi. This
leader drew his support at first from the Berber
tribe of the Hawwara [q.v.], which in the Middle
Ages occupied Tripoli and the region to the east of
it as far as the sebkha of Taurgha. The authority
passed next to two Ibadi chiefs, cAbd al-Djabbar b.
Kays al-Muradi and al-Harith b. Talid al-Hadrami.
Under these two leaders, who also depended on the
Hawwara, the remainder of what is now Tripolitania
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came under the control of the Ibadiyya. Among the
Berber tribes converted to Ibadism at this period
were the Zanata of western Tripolitania and the
Nafusa who were settled on that part of the Tripolitanian Djebel which today still bears their name.
Al-Harith is said to have been proclaimed imam alahkdm, but it is more likely that al-Harith and cAbd
al-Djabbar reigned together (Ibn cAbd al-Hakam,
Futuh Misr, ed. Torrey, 244; al-Barradi, op. cit., 170;
al-Shammakhi, op. cit., 175, 597; T. Lewicki, La
repartition geographique des groupements ibddites
dans VAfrique du Nord au moyen-dge, in RO, xxi
(*957)> 3°8I Ibn Khaldun, Histoire des Berberes,
tr. de Slane, i, 219). After the deaths of al-Harith
and of cAbd al-Djabbar, who killed each other in
131/748-9 (or in 132/749-50), it was Ismacil b. Ziyad
al-Nafusi (also known as Abu '1-Zadjir Ismacil) who
was elected leader by the Ibadi Berber tribes of
Tripolitania with the title of imam al-difd*- (imam of
defence). He captured the town of Kabis (Gabes) in
132 at the time of the accession of the cAbbasids to
the caliphate, but he was killed near this town in
an encounter with the troops of cAbd al-Rahman
b. Habib, the Arab governor of Kayrawan. His death
took place soon after his election (T. Lewicki,
Etudes Ibddites nord-africaines, part I, Warsaw 1957,
23, lines 1-2 and 127-8). It was probably at this time
that there appeared the Ibadi (of Berber origin)
c
Umar b. Imkaten. According to the early Ibadi
chronicles he was the first to teach the Kur'an in the
Djabal Nafusa, having learned it himself on the great
coastal road which linked the Maghrib to the East,
in the region of Maghmadas (the Macomades Syrtis
of antiquity and the present day Marsa Za c afran;
al-Shammakhi, op. cit., 142; Lewicki, Etudes ibddites
nord-africaines, 55). After the death of Ismacil b.
Ziyad al-Nafusi, the Ibadi state of Tripolitania
collapsed, but the population remained Ibadi. It was
from Tripolitania or from the neighbouring districts
of southern Tunisia that, in the years after 140/760,
several Berbers came to Basra to study under the
president of the Ibadi mashdyikh there, Abu cUbayda
al-Tamimi. Among these persons, who later returned
to preach the Ibadi faith in Tripolitania, were a
certain Ibn Maghtir (Ibn Mughtir), a Nafusi who was
still alive in about 196 (Strothman, Berber und
Ibdditen, in IsL, xvii, 266; Lewicki, Etudes berberesnord-africaines, 93, 95), cAsim al-Sadrati, later
mentioned among the Ibadi generals of the Maghrib
(d. 155-772; Lewicki, op. cit., 77), Abu Dawiid alKibilli of Nafzawa in southern Tunisia and Ismacil
b. Darrar al-Ghadamisi. The last three, with cAbd
al-Rahman b. Rustam, a Persian who had originally
settled at Kayrawan, and with an Arab from the
South, Abu '1-Khattab cAbd al-Acla b. al-Samh alMacafiri al-Himyari (who was a mawld of the tribe
of al-Macafira, cf. Bay an, i, 317), formed a team of
missionaries (hamalat al-cilm) similar to those sent
by Abu c Ubayd to c Uman and Khurasan. They
received from Abu c Ubayda orders to form the
Ibadis of Tripolitania into an imamate, and with his
usual prescience he nominated Abu '1-Khattab as
the future imam. The activities of the hamalat al-Hlm
met with great success. In 140, the Ibadi dignitaries
of Tripolitania, assembled in a secret council held at
Sayyad, near Tripoli, raised Abu '1-Khattab to the
office of imam. The Ibadi Berber tribes of Hawwara
and Nafusa and others, led by the new imam, conquered the whole of Tripolitania, together with the
town of Tripoli, which became the residence of the
imam, then, in Safar i4i/June-July 758, captured the
town of al-Kayrawan, the Arab capital of Ifrikiya

which was then in the possession of the Sufris of the
Berber tribe of Warfadjdiuina. As a result of these
successes of Abu '1-Khattab there arose a fairly
important Ibadi state, which included the whole of
Tripolitania from the western frontier of Barka,
Tunisia and the whole of the east of present-day
Algeria, including the country of the Ketama in the
north of the department of Cons tan tine. It even
seems that Abu '1-Khattab also exercised a certain
influence over the Sufris of Sidjilmasa (Masqueray,
op. cit., 34; al-Shammakhi, op. cit., 130 and passim;
al-Bakri, Kitdb al-Masdlik wa-'l-mamdlik, ed. de
Slane, 149, tr. 285-6; Ibn Khaldun, op. cit., i, 375;
H. Fournel, Les Berbers, Paris 1875-81, i, 357;
Lewicki, Etudes ibddites-nord-africaines, 112-4).
The imamate of Abu '1-Khattab did not last long.
It was destroyed in 144/761 by the cAbbasid army
under the command of Muhammad b. al-Ashcath alKhuzaci, the governor of Egypt, following a battle
at Tawargha (Taurgha) to the east of Tripoli. Abu
'1-Khattab and several thousand of his supporters
fell, and Ibn al-Ashcath re-took al-Kayrawan
(Masqueray, op. cit., 37-8; al-Shammakhi, op. cit.,
132; al-Bakri, op. cit., text 7, tr. 22; Ibn Khaldun.
op. cit., i, 220, 374-5; Fournel, op. cit., i, 358-60;
Lewicki, Etudes ibddites-nord-africaines, 113-4).
The remnants of the Ibadiyya either withdrew
into the interior of Tripolitania or crossed into the
central Maghrib. Gradually there arose new centres
of resistance against the cAbbasids. Thus cAbd alRahman b. Rustam, the former Ibadi governor of
Kayrawan and one of the hamalat al-cilm, fleeing
from the Arab army which had re-taken Ifrikiya,
went (by way of Suf Adidjadj to the west of the
Bilad al-Djarid, where there had collected several
Ibadi scholars from Tripolitania) towards the west
of the present-day Algeria, where he founded (or
rather rebuilt) the town of Tahert. Soon several
Berber Ibadi fractions (most of them probably
emigres from Ifrikiya), such as the Lamaya, the
Lawata and the Nafzawa, rallied to this leader. cAbd
al-Rahman b. Rustam seems to have been fairly
powerful, since the leader of the Ibadiyya of Tripolitania after the death of Abu '1-Khattab, the
Hawwari Abu Hatim al-Malzuzi, for a time sent him
the zakdt, thus acknowledging his supremacy. In
addition to these two leaders, there were others in
North Africa at this time, as for example cAsim alSadrati, who is even referred to as imam by the
Ibadi writers, and al-Miswar al-Zanati (Masqueray,
op. cit., 40-2; al-Shammakhi, op. cit., 133, 135, 138,
141; al-Bakri, op. cit., text 68, tr. 140; Ibn Khaldun.
op. cit., i, 220, 221, 375, 380; Fournel, op. cit., i, 371).
As a result of the activity of these various leaders,
there broke out in North Africa, in 151/768, an
Ibadi revolt which the Sufris also joined. At the head
of the rebels was Abu Hatim, who took the title of
imam al-difd*-. The Arabic sources provide details of
this revolt, the most famous episodes of which were
the capture of al-Kayrawan by Abu Hatim, who
took it from the Arabs, and the siege of Tubna in
the Zab. After some years of fighting, Abu Hatim
yielded to the army of the cAbbasid general Yazid b.
Hatim, which had attacked him in the east of
Tripolitania, and he died in 155 (Masqueray, op. cit.,
41-9; al-Shammakhi, op. cit., 135-8; Ibn Khaldun.
op. cit., i, 221-3, 379-85; al-Barradi, op. cit.t 173;
Fournel, op. cit., i, 364-80).
After the defeat of Abu Hatim and the collapse of
the Ibadi imamate of Tripolitania, there took place
a migration towards the west of the Berber Ibadi
fractions of Tripolitania and Tunisia. It was probably
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as part of this migration that some Kharidii fractions
from Ifrikiya crossed into the country of the Ketama
in 156, as mentioned by Ibn Khaldun. These
emigrants probably joined €Abd al-Rah man b.
Rustam, and the headquarters of the North African
Ibacjiyya became the town of Tahert. cAbd alRahman b. Rustam was elected imam in 160 or 162
(Masqueray, op. cit., 49 ff.; al-Shammakhi, op. cit.,
138 ff.; A. de C. Motylinski, Chronique d'Ibn §aghir,
63-4). With this there began the consolidation of all
the Iba<li groups of North Africa around the imams
of Tahert. It was under the two successors of cAbd
al-Rahtman b. Rustam, namely cAbd al-Wahhab b.
c
Abd al-Rahman (168-208/784-823) and al-Allah b.
c
Abd al-Wahhab (208-58 7/823-72 ?), that the Ibacjism
of the Maghrib reached its peak. <Abd al-Wahhab
succeeded, after long campaigns, in reuniting under
his rule, towards the end of the 2nd/8th century, all
the Berber Ibadi tribes of North Africa. It even
appears that he almost conquered Ifrikiya proper.
In fact it seems that the uprising of Nusayr b.
Salih al-Ibatfi, from the tribe of the Nafzawa, which
took place in Ifrikiya in 171-787-8 and in which
10,000 Ibacjis lost their lives (Ibn cldhari, Baydn, i,
82; Ibn Khaldun, op. cit., i, 224; Fournel, op. cit., i,
384), had as its aim the annexing of this country to
the kingdom of Tahert. It was perhaps the failure of
this revolt which led the imam of Tahert to conclude
a peace with Rawh b. Hatim, the Arab governor of
al-Kayrawan on behalf of the cAbbasid caliphs.
Indeed, the negotiations between Tahert and alKayrawan began immediately after the disaster to
the Ibadis of Ifrikiya in the same year, 171 (Fournel,
op. cit., i, 387). As a result of these negotiations,
peace was restored in North Africa. The governors of
al-Kayrawan and the Aghlabid amirs took care not
to disturb the Berber Ibadi tribes, who had been
ruled by the Rustamids for about half a century. At
this period, the boundaries of the imamate of Tahert
included, according to Ibn al-Saghir (17, tr. p. 73),
all the country between Tlemcen and Tripoli. To the
west, the Rustamid state included the district
around Tahert, as well as the territory of Sersu
inhabited by the Ibadi fractions of the Berber tribes
of Lamaya, Sadrata, Mazata, Lawata, Hawwara,
Nafusa, Zawagha, Matmata, Miknasa, Azdadja and
Ghumara; the majority of these tribes abandoned
Ibacjism towards the end of the 3rd/gth and the
beginning of the 4th/ioth century. To the northwest, the frontier of the state of Tahert reached the
Mediterranean near to Marsa Farrukh and Marsa
'1-Kharaz (between Arzew and Mostaganem, now La
Calle) or near to Marsa 'l-Dadjadj (between Algiers and
Bougie). To the south, the Rustamid imamate
included the oases of Wadl Righ and Wargla. A
strip formed by a part of the Hodna and of the Zab
and the Djabal Awras, and inhabited by Ibadis,
linked the western sections of the imamate of Tahert
with the Ibadi districts of the present-day Tunisia
and Tripolitania. These eastern domains of the
Ibadi state included, at the beginning of the 3rd/gth
century, the whole of southern Tunisia, that is
Kafsa (Gafsa), the district of al-Sahil (present-day
Sahel), the Bilad al-Djarid (referred to by the mediaeval Ibadi writers as al-Kusur) with its cantons:
Kastiliya (Tozeur), Kantrara, Nafzawa and HarthNafatha, the mountains of south-eastern Tunisia and
the whole of Tripolitania, except for the town of
Tripoli itself. It can thus be seen that the possessions
of the Rustamid imamate encircled the Aghlabid
state on all sides. Aghlabid power was limited, still
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in the first quarter of the 3rd/gth century, to northern
Tunisia and north-eastern Algeria.
It was not until 224/839 that the Aghlabids
succeeded in breaking the Rustamid blockade and in
partially occupying the Ibacjli strip linking Tahert
with Tripolitania, that is the districts of Kafsa, alSatiil and Bilad al-Djarid, by means of an expedition
led by the Aghlabi general clsa b. Raycan al-Azdi.
Ibn cldhari, who provides this information, says
nothing on the doctrines professed by the Berbers of
southern Tunisia, but merely states that they
belonged to the tribes of Lawata, Zawagha and
Miknasa. In a battle which took place between
Kafsa and Kastiliya, these tribes were massacred,
and this put an end to the Rustamid domination in
southern Tunisia and caused the Ibacji territory of
the Maghrib to be divided into two separate parts
(A. de C. Motylinski, Chronique d'Ibn Saghir, tr. 74,
78, 102, 122; al-Bakri, op. cit., text, 55, 70, 72-3,
81-2, tr., 117, 144, 148, 164, 166; al-Dardjini, op. cit.,
fol. I02v; al-Wisyani, TaHlf, MS 277 of the collection
of Cracow, 33-4, 58, 140; al-Yackubi, Bulddn, 346,
352, 353, 355, 356; al-Shammakhi, op. cit., 154, 159,
161-5, 181, 194, 196, 203, 214, 275, 590, 596, 597;
Ibn Khiirradadhbih, text, 88-9, tr. 63; Ibn al-Fakih,
al-Bulddn, 79; M. Vonderheyden, La Berberie
orientate, Paris 1927, passim; T. Lewicki, La r&partition gtographique des groupements ibddites dans
VAfrique du Nord au moyen-dge, in RO, xxi (1957),
301-43; idem, Les Ibddites en Tunisie au moyen-dge,
Rome 1959; idem, Un document ibddite inedit sur
Immigration des Nafusa du Gabal, in Folia Orientalia,
i/2 (1960) 175-91, ii (i95o), 214-6).
Outside North Africa, the Ibacji groups of Basra
and throughout the East also recognized the supremacy of Ibn Rustam and of his successors and
"dated with his name their books and their testaments" (Masqueray, op. cit., 53; A. de C. Motylinski,
Chronique d'Ibn Saghir, tr. 65-71). This was probably
the reason why the Iba(Ji rulers of cUman sometimes,
in the 3rd/9th century, bore the title of wall (governor)
or of mufakaddim (leader) together with that of imam
(see above).
Towards the second half of the 3rd century, the
imamate of Tahert, split by the political schisms of
al-Nukkar, of the Khalafiyya, of Ibn Massala (who
created an independent Ibacjli state bear Tahert) and
others (see below), and cut into two separate parts
because of the success of the Aghlabids in conquering
the whole of southern Tunisia, was approaching
ruin. Rustamid influence in Tripolitania was completely destroyed in 283/896, when the Aghlabid army
defeated in the famous battle of Manu (between
Tripoli and Kabis) the powerful Ibadi Berber tribe
of the Nafusa, which had been the main support of
the Rustamid state in Ifrikiya (cf. al-Shammakhi.
op. cit., 267-9; al-Dardjini, op. cit., fol. 3iv; Masqueray, op. cit., 194-202; Ibn cldhari, op. cit., i, 129;
Fournel, op. cit., i, 575; Vonderheyden, op. cit., 44-5).
The remains of the state of Tahert continued to
exist until 296/909, when it finally fell before the
armies of Abu cAbd Allah al-Shi% who founded on
the ruins of the Aghlabid, Rustamid and'Midrarid
states of Sidjilmasa the new and powerful Fatimid
kingdom. After Tahert had been taken by the
Fatimid army, the last Rustamid imam, Abu
Yusuf Yackub, fled, with his family and with the
most important scholars and men of influence from
Tahert, to Sadrata (in the oasis of Wargla) on the
southern borders of the state of Tahert, where for a
time they dreamed of re-establishing the Ibacji
imamate in this locality (al-Shammakhi, op. cit., 365;
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Masqueray, op. cit., 251-8; Fournel, op. cit., ii, 52-95). The oasis of Wargla was governed, towards the 4th/
This idea was abandoned, perhaps as the result of a
loth century, by a council of notables (wudjiih,
Fatimid expedition in the direction of the oasis of
acydn, akdbif, cf. al-Dardjini, op. cit., fol. 38v;
Wargla (Masqueray, op. cit., 220-3). Moreover, a al-Shammakhi, op. cit., 365). Later, in the 5th/nth
new Ibadi imamate was already being formed in
century, there appeared among the Ibadiyya of
the Djabal Nafusa, where the Fatimid army did not
North Africa (alongside the hakim, the mufraddam and
penetrate until very much later.
the ra^is) a new form of government: a theocratic
There should be mentioned here the activities of
government formed by councils of recluses (al3
c
Abu Yakya Zakariyya al-Irdjani. This leader, who
azzdba) presided over by a shaykh who exercised
is given in the Ibacji sources the title of jtdkim or of
authority over the entire life of the Ibadi groups
[see HALKA].
imam muddfic, and who lived in the Djabal Nafusa,
ruled for about fifteen years. This is the only example
As a result of civil wars and of the defeat of the
known of a North African Ibadi-Wahbi chief taking rebels by the Fatimids, followed by the repression of
the title of imam after the fall of the imamate of the
these rebels by the Fatimids and other Sunni rulers
Banu Rustam. His power did not extend beyond the of North Africa, there began a decline of North
limits of the Djabal Nafusa, but he nevertheless African Ibadism which seems to have been accelerated
succeeded in preserving the independence of this after the migration of the Banu Hilal. The North Afriterritory from the Fatimids. He died in 311/923-4. can Ibadis withdrew, from the 6th/i2th century onHis successors, who bore the title of hakim, were wards, into a few barely accessible regions where
also in fact independent of the Fatimid state. Later,
they have continued to exist until the present day.
one of the hakims of the Djabal Nafusa was forced, in
Thus the Ibadis escaping from the central Maghrib
about 430-50, to recognize the supremacy of the
at first joined the Ibadi groups in the oasis of Wargla
Zirids. The semi-independent Ibadi hakims (and
and the Righ and thereafter even founded new
later shaykhs) of the Djabal Nafusa still existed in colonies in the Mzab, to which there came later the
the 8th/i4th century (T. Lewicki, Ibdditica, 2: Les remnants of the Ibadiyya of Wargla and of the Righ.
tfdkims du Gabal Nafusa, in RO, xxvi (1962), 97-123). The Iba<Jis of Tripolitania were concentrated towards
In the first half of the 4th/ioth century, there took
the end of the Middle Ages in the Djabal Nafusa.
place a further unsuccessful attempt to re-establish
Today Ibadism is practised in North Africa only
the Ibadi state in North Africa. This time it was a in Mzab, in two-thirds of the island of Dierba.
member of the Nukkari sect, Abu Yazid Makhlad b.
at Zuara on the coast of western Tripolitania and
Kaydad (d. 335/946-7), who rallied round him the in half of the Djabal Nafusa. They are still
Ibadi tribes of Tripolitania, the Zab and the other
divided there into two main sects: the Wahbis and
districts of the Maghrib (see El1, suppl., AL-NUKKAR).
the Nukkaris, the last remnants of a once-powerful
Twenty years later, the Ibadiyya of the Maghrib population which formerly played a very considerable
made a further attempt, and declared in 358 a role in the history of North Africa.
khurudj. against the Fatimids. This revolt, which
The Ibacji imams and doctors of North Africa
broke out in the Bilad al-Djarid, was led by two maintained fairly active relations with the mashdyikh
Ibadi-Wahbi shaykhs of the tribe of the Banu
of Basra and Mecca and with the scholars of cUman.
Wisyan: Abu '1-Kasim and, after his death, Abu There are preserved in the Ibadi chronicles of the
Khazar (according to Ibn Khaldun, op. cit., ii, 542: Maghrib several fragments of the letters exchanged
Abu Djacfar al-Zanati); it achieved for the Ibadis by the North African Ibadiyya and their cotemporary domination of Tripolitania, of southern religionists in the East (cf., e.g., Masqueray, op. cit.,
Tunisia, of the island of Djarba, of the Zab and of
65-6). Also the Eastern Ibadis often travelled or sent
the oases of the Righ and of Wardjlan (Wargla). embassies to the Maghrib, especially during the rule
c
The wildyat al-difd was proclaimed, governors were of the Banu Rustam, e.g., the journey made to the
appointed for all the provinces and it was even
Maghrib by the Khurasani doctor Abu Ghanim
contemplated that they might enter into relations
(A. de C. Motylinski, Chronique d'Ibn Saghir, tr.
with the Umayyads of Spain. Abu Khazar assembled
65-71; Masqueray, op. cit., 51-3, 63-7, 74-5, 136-41).
an enormous army, the tribe of the Mazata alone Conversely, scholars from the Maghrib often travelled
providing him with 12,000 horsemen. But this
to the East (Masqueray, op. cit., 180-5; A. de C.
insurrection also failed, and, after the rout of the
Motylinski, op. cit., tr. 112). After the fall of the
rebels at Baghay, the Ibadiyya of North Africa had
Rustamid imamate, relations between the Ibadis of
to submit to the Fatimids (Masqueray, op. cit., 288North Africa and those of the East became less close.
310; al-Shammakhi, op. cit., 346-62; Fournel, op. cit., Nevertheless, as late as the 7th/13th century, the
mashdyikh of cUman sent to the Maghrib several
ii, 349).
After this revolt, the Ibadis of North Africa made
Ibadi works written in the East, and one of the most
no further attempts to restore an imamate and they important North African Ibadi writers, al-Dardjini,
returned to the state of kitmdn. Nevertheless, in the was commissioned to write a history of the North
various parts of the Maghrib and Ifrlkiya there were African Ibadiyya for the use of those of c Uman
formed small Ibadi-Wahbi political organizations,
(T. Lewicki, Notice sur la chronique ibddite d'alindependent or semi-independent of the Fatimids Dargini, in RO, xi (1936), 156). Still later, towards
and of the Sunni North African dynasties. There
the beginning of the ioth/i6th century, the Ibadi
have been mentioned above the Ibadi hakims of the biographer of the Maghrib, al-Shammakhi,' was in
Djabal Nafusa and the author has dealt in a special contact with a scholar of cUman, a certain al-Sama'ili
study (T. Lewicki, La repartition geographique des
(T. Lewicki, Une chronique ibddite, in RE I (1934), 66).
groupements ibddites} with the Ibadi groups of
(n) Western and central Sudan. In his
Tripolitania and of the Fezzan which survived from important article Sur la diffusion des formes d*archithe Rustamid rule (which however in the majority tecture religieuse musulmane d travers le Sahara, in
of these provinces came to an end towards the middle
Travaux de VInstitut de Recherches Sahariennes, xi
of the 3rd/9th century). The history of the Ibadi
(1954), 11-27, J- Schacht has demonstrated that it
groups in Tunisia at this time has been dealt with
was the Ibadis of southern Tunisia, of Wargla and
in T. Lewicki, Les Ibddites en Tunisie au moyen-dge. of the Mzab who brought the characteristic features
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of Muslim religious architecture across the Sahara
to the Hausa, the Kanuris and the Fulbe (Peuls).
Thus the "staircase minaret" reached the Sudan
from southern Tunisia via Wargla, the rectangular
mihrdb .came from the Mzab, and the absence of a
minbdr among the Fulbe is due to the influence of
the Ibadis. According to J. Schacht, it was the
Ibadis also who introduced Islam itself into part of
"Black Africa". The mediaeval Arabic sources, and
especially the North African Ibadi sources, provide
in fact many interesting and credible proofs of the
activity of merchants, and probably also of Ibacli
missionaries, in western and central Sudan, from the
2nd/8th to the 8th/i4th century. The town of
Tahert, the capital of the Rustamid state, had
become in the second half of the 2nd/8th century,
soon after its foundation, the centre of intensive
trade with the Sudan (probably with the towns of
Awdaghust and .Ghana) and, during the reign of the
Rustamid imam Aflah b. cAbd al-Wahhab (208-58),
there was even an Ibadi ambassador at the court
of the king of Ghana or of Gao. According to a
passage in the Kitdb al-Siyar of al-Wisyani (MS
110. 277 of the Cracow collection, 59), Aflah b. cAbd
al-Wahhab even wished, during the lifetime of his
father (hence before 208/823), to make a journey to
the district of Djawdjaw (Gogo, Gao) in the Sudan,
but the journey did not take place, as it was forbidden
by the imam, cAbd al-Wahhab. Following the
direction of the trade route which passed mainly
through the town of Sidjilmasa and across the
western Sahara, Ibadism first took root in Awdaghust
(now Tagdaoust, in the south east of the present-day
Mauritania), where there were found, towards the
4th-5th/ioth-uth century, fractions of the Berber
tribes of Nafusa, Lawata, Nafzawa and Zanata; it
is known that these were Ibadi tribes. The mediaeval
Ibadi sources mention several Ibadi merchants,
most of them from the Bilad al-Djarid, who went to
Ghana during the 4th/ioth and sth/nth centuries.
One of these merchants, the scholar Abu Musa alWisyani, arrived, by way of the oasis of Wargla, at
the town of Ghayara (Ghayaro, Goundiourou, near
to the present-day Kayes on the Senegal), where he
died among "idolatrous people", as is stressed in the
Ibadi chronicles. It is not impossible that the Muslim
missionary who converted to Islam the pagan king
of Mallei (Mali) before 400 was an Ibadi. There may
perhaps also be some truth in the anecdote related by
al-Dardjini (7th/13th century) and al-Shammakhi
(ioth/i6th century) on the activity of the Ibacli
missionary, cAli b. Yakhlaf al-Nafusi, a native of
the Bilad al-Djarid, who converted to Ibadism the
pagan king of Mali "in the heart of Ghana" in 575/
1179-80. One effect of these contacts was the
existence, as late as 753/1352, of an Ibadi group
among the "whites", that is the Berber inhabitants,
of the locality of Zaghari (between Walata and the
Niger, the present-day Dioura or Ture-ssangha,
south-south-east of Bacikounou).
It appears that there were also in the 3rd/gth
century commercial relations between the Diabal
Nafusa and Takrur, a negro kingdom situated in
what is now Senegal (al-Shammakhi, op. cit., 273).
A whole series of data on the commerce between
the North African Ibadis and the Sudan in the 4th/
loth and 5th/nth centuries concerns the trade
expeditions directed towards Tademekket (Tadmekka), an important centre of trade in the southern
Sahara, situated in the Adrar of the Ifoghas, to the
north-east of the bend of the Niger. The ruins of
this town still exist, and are known as al-Suk, "the
Encyclopaedia of Islam, III
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market". It was there that there was born, in the
second half of the 3rd/9th century, Abu Yazid
Makhlad b. Kaydad, the future leader of the revolt
of the Ibacli sect of the Nukkaris against the Fatimids.
According to al-Bakri, the route from Tadmekka to
al-Kayrawan, which was very important for Saharan
trade, went through the (Ibacli) oasis of Wargla and
through southern Tunisia, which also had a very
numerous Ibadi population, as is known from other
sources. There was also a caravan route which linked
Tadmekka to the town of Tripoli and which passed
through Ghadames, a town which still had an Iba<jli
population in the 8th/i4th century. The North
African Ibadi chronicles provide various details
particularly on the commercial relations between
the oasis of Wargla, the Bilad al-Djarid and the
Djabal Nafusa on the one side and Tadmekka on
the other.
As for commercial relations between Ibadis and
the central Sudan (the environs of Lake Chad) those
mainly interested were the merchants of Tripolitania
and the Fezzan, particularly those of the Djabal
Nafusa and of the little Fezzan state of Zawila
(present-day Zouila), which had an Ibagli population
as early as 145/762 and which was still Ibacli in the
time of al-Yackubi, the second half of the 3rd/9th
century. Zawila was considered as the gateway to
the central Sudan, and it held a near monopoly of
the slave trade in this country. Relations between
the Ibadis of the Djabal Nafusa and the negro
populations of the basin of Lake Chad were very
close. The governor of the Djabal Nafusa on behalf
of the Rustamid imams, Abu cUbayda cAbd alHamid al-Djanawuni (first half of the 3rd/9th
century), spoke, in addition to Berber and Arabic,
the Kanemi language, probably Kanouri. These
commercial relations were in operation along a very
ancient route which led across the Fezzan and the
Kawar. According to modern Ibacli writers (alBaruni, Risdla al-^dmma wa 'l-mubtadffin, Cairo
1324, 23-4), there were still supporters of Ibadism in
the Sudan towards the end of the igth century
(J. Schacht, op. cit., passim-, T. Lewicki, Quelques
extraits inedits relatifs aux voyages des commercants
et des missionaires ibddites nord-africains au pays du
Soudan occidental au moyen-dge, in Folia Orientalia,
ii (1960-61), 1-27; idem, L'Etat nord-africain de
Tahert et ses relations avec le Soudan occidental a la
fin du VIII9 et au IXe siecle, in Cahiers d'£tudes
Africaines, ii/4 (1962), 513-35; idem, Traits d'histoire
du commerce transsaharien. Marchands et missionaires
ibddites en Soudan occidental et central au cours des
VIII*-XII' siecles, in Etnografia Polska, viii (1964),
291-311).
(o) Spain and Sicily. From the Maghrib,
Ibadism penetrated at a comparatively late date
into Spain. Among the six members of the shurd of
Tahert who had to choose the imam in 168/784-5,
after the death of cAbd al-Rahman b. Rustam,
there were two of Spanish origin: Mascud al-Andalusi
and cUthman b. Marwan al-Andalusi (Masqueray,
op. cit., 54-9; al-Shammakhi, op. cit., 145). Remnants
of the Ibadiyya still existed in Spain in the 5th/nth
century (Ibn Hazm, Fisal, iv, 179, 191). Similarly,
there was an IbacJi-Wahbi colony in Sicily in the
4th and 5th centuries (al-Wisyani, op. cit., 159-60).
DOCTRINE
The Ibadiyya, together with another Kharidji sect,
the Sufriyya, form the moderate branch of the
Khawaridj. They differ from -the Kharidji extremists,
represented by the Azrakis [see AZARIKA], on several
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points, the most important of which is the belief
that non-Kharidii Muslims are regarded as kuffdr
(infidels) and not mushrikun (polytheists), as is
believed by the Azarika. The consequence of this
belief is the rejection of the isticrdd ([q.v.] assassination for religious reasons) widely used by the
Kharidii extremists, who considered it lawful
to kill the wives and children of the heterodox.
Similarly, it is not permitted to seize their goods,
except for their arms. Marriage with non-Ibadis
is also permitted; it is known in fact that, for
example, the daughter of the Ibadi imam cAbd
al-Ralrnian was married to the Sufri prince of
Sidiilmasa (see Ibn Khaldun, op. cit., i, 262). As for
the political theories of the Iba^iyya, it should be
stressed that, in conformance with the theories of
the Mufyakkima (the first Kharidiis), they considered
that the existence of an imamate was not indispensable. The condition in which they were to do without
one, because of unfavourable circumstances, was
called by the Ibatji authors al-kitmdn (the "secret";
cf. al-Dardiini, op. cit., fol. sr.). To this condition,
Ibadi doctrine opposes al-zuhur ("manifestation"),
that is the proclamation of the imamate (al-Dardiini,
loc. cit.). The transition from the state of kitmdn to
that of zuhur depends on the decision of the Ibadi
mashdyikh of the country (Masqueray, op. cit.,
144, n.). An imam elected in the normal way was
known as imam al-bayca (there exists one reference
to imam zuhur; see al-Shammakhi, op. cit., 138),
while an imam invested by the ahl al-kitmdn (the
people living in a state of secrecy) to defend them in
misfortune was known as imam al-difd* (Imam of
defence), and his reign was called wildyat al-difd*(cf. al-Dardiini, loc. cit.; al-Baruni, Risdlat sullam
ahl al-cdmma, 10, n. 2). In addition to these titles
there are found also the definitions imam al-ahkdm
and imam ahl al-tahkik. The Ibadi imams were also
often called amir, amir al-mu^minin, amir al-muslimln
(cf. Masqueray, op. cit., 43, 53; A. de C. Motylinski,
Chronique d'Ibn Saghir, tr. 131; Wellhausen, op. cit.,
14; cf., however, al-Shahrastani, Milal, ed. Cureton,
100) or even khalifa (cf. al-Shammakhi, op. cit., 262;
Ibn Khurradadhbih, op. cit., AT. text, 87; Ibn alFakih, op. cit., 79). The Berber Ibadis of North
Africa even gave their imams the title malik ("king";
cf., e.g., Abu Zakariyya3, Kitdb al-Sira, MS of the
Cracow collection, fol. I2V.; cf. al-Barradi, op. cit.,
170 on the question of mulk among the Ibadiyya);
it must be stressed that this latter title is completely
contrary to Kharidii dogmas, according to which the
idea of mulk (royalty) is impious. The imam was
elected by a council of important lay persons or of
shaykhs, held in camera, and was thereafter proclaimed before the people; the first imams were usually
nominated by the mashdyikh of Basra, the spiritual
leaders of the sect, as for example Abu Irlamza alMukhtar b. cAwf al-Azdi al-Sulami, the emissary of
Abu cUbayda Muslim b. Abi Karima of Basra,
nominated the imam Talib al-Hakk (Masqueray,
op. cit., 21-3, 51; A. de C. Motylinski, Chronique d'Ibn
Saghir, tr. 63-4; Badger, op. cit., 30-1; Lewicki,
Les Ibddites dans VArabie du Sud au moyen-age, 7).
Often the election was limited to one tribe or to one
family (cf., e.g., the Banu Rustam of Tahert). The
imam had to rule according to the Kur'an, the
Sunna of the Prophet and the example of the first
imams. An imam al-bay^a was at the same time
leader in war, judge and theologian. He reigned as
an absolute ruler, applying the dogmas without
changing them at all. Anyone trying to limit his
power by shares (conditions) was considered a

heretic; this was how the affair of the schism of alNukkar came about. The imam could be deposed if
he did not observe the dogmas; the judges who had
to decide whether he was conforming with the
doctrine were probably the mashdyikh, especially
those of Basra (Masqueray, op. cit., 144-5, n.). It
seems that custom allowed several Ibadi imams to
exist simultaneously in the different countries of the
Muslim world; indeed, there were at the same time
Ibadi imams at Tahert, in cUman, the Hadramawt,
etc. This principle was clearly expressed in the doctrine of the Hamziyya, a branch of the Kharidii sect
of the cAdjarida, according to which the simultaneous existence of several imams was permitted
until the whole world has been finally converted
(see al-Shahrastani, tr. Haarbriicker, i, 145). Nevertheless, there had been a tendency for the Ibadi
world to form itself into a universal imamate, which
did in fact succeed towards the end of the 2nd/8th
century, though only for a rather short period. We
are referring here to the Rustamid imams, who
were recognized for a certain period by all the
Ibadi groups of the west and the east, although of
course, because of their distance from one another,
these groups could neither unite nor achieve uniformity (Masqueray, op. cit., 51, 74-5). From the
historical accounts, although they are rather uneven,
it can be concluded that in addition to the imamate
there was also practised in certain cases another
form of government—a sort of condominium, as in the
case of al-Harith and of cAbd al-Djabbar, who were,
according to the expression of al-Barradi (op. cit., 170)
mushtarikdn fi'l-mulk. It is true that this fact,
which was a denial of the cardinal principles of
Kharidjism, was an embarrassment to the doctors
of the sect (see al-Barradi, op. cit., 170-2).
In general, the dogma and the politico-religious
theories of the Ibadiyya resemble on certain main
points those of the Sunnis. The Ibadiyya differ from
the Malikis on only a few points, among which their
theory on the creation of the Kur'an in the time of
the Prophet must be considered as the most important (see Z. Smogorzewski, Un poeme abddite sur
certains divergences entre les Mdlikites et les A bddites,
in RO, ii, 260-8). There has also been pointed out the
very close affinity between Ibadi dogma and that
of the Muctazila (Goldziher, Dogme, 163, 281;
C. Nallino, in RSO, vii, 455-60). Unfortunately the
existing sources do not provide a clear outline of the
historical process by which the MuHazili elements
mingled with the Ibadiyya. It must, however, be
mentioned that this Muctazili influence on Ibadi
doctrine was so considerable that the Arab geographer
al-Bakri refers to the Ibadi sect as al-WasiliyyaIba(Jiyya (op. cit., AT. text, 72). The relations
between these two sects even led to the foundation
of a number of mixed sects.
It should be added that the Ibadis were also
eminent theologians. The earliest mutakallim known
was an Ibadi of Basra, Bistam b. cUmar b. al-Musib
al-Dabbi (see above), who worked there between 77
and 81 (see aKShammakhi, op. cit., in; on the Iba^i
mutakallims of the early period, cf. also ibid., 83);
the Muctazili mutakallims considered by the Islamic
scholars as the earliest do not appear until the 2nd/
8th century (see Goldziher, op. cit., 80). On Ibacji
doctrine, see, in addition to the works mentioned in
this section: al-Shammakhi, Kitdb al-lddfy, 1309,
i-iv; al-Djaytali, Kandtir al-khayrdt, 1307, i-iii;
al-Sadrati, Kitdb al-Dalil wa-'l-burhdn, 1306; cAbd
al-cAziz (of the Beni Isguene), Kitdb al-NU, 1305,
i-ii; Atfiyyash, Shark Kitdb al-NU; Zeys, Legislation
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mozabite, Algiers 1886; E. Sachau, Muhammadanisches Erbrecht nach der LeHre der ibaditischen Araber
von Zanzibar und Ostafrika, in SB Pr. Ak. W.t 1894;
idem, Vber die religiosen Anschaungen d. ibaditischen
Muhammedaner in Oman und Ostafrika, in MS OS
As., ii (1899), 47-82; A. de C. Motylinski, L'Aqida des
Abadhites, in Recueil de Memoir es et de Textes publil
en VHonneur du XIV* Congres des Orientalistes;
A. Imbert, Le droit ibadhite chez les musulmans de
Zanzibar, Algiers 1903; M. Mercier, Etude sur le
waqfabadhite, Algiers 1927 and review by Z. Smogorzewski in RO, v, 243-58; M. M. Moreno, Note di
teologia ibddita, in AIUON, n.s. ii (1949), 299-313;
C. A. Nallino, Rapporti fra la dogmatica muHazilita e
quella degli Ibdditi dell' Africa Settentrionale, in
RSO, vii (1916-18), 455-60; R. Rubinacci, La purita
rituale secondo gli Ibdditi, in AIUON, n.s. vi (1957),
1-41; E. Zeys, Droit mozabite, Algiers 1891.
IBAD!SECTS
The religious and political unity of the Ibatfi sect
was broken at a fairly early date by a number of
schisms (iftirdk) and heresies (khildf,
mukhdlafa),
which resulted in the formation of numerous semipolitical, semi-theological subdivisions (firka). These
schisms were at first, during the period of kitmdn, of
a purely dogmatic nature. Later, from the first half
of the 2nd/8th century, there arose other sects which
were the result of political crises, which, in a theological system like that of the Ibadiyya, always
appear as schisms. Among the political causes of the
Ibadi schisms, two appear to have been of especial
importance: the question of the condominium
exercised by al-Hterith and cAbd al-Djabbar and,
later, the affair of the sharts (conditions imposed on
the imam), which was the cause of the schism of the
Nukkar, one of the main subdivisions.
The most important secondary branch of the
Ibadiyya appears to be the sub-sect called alI b a d i y y a al-Wahbiyya. The Wahbi Iba^Is of
the Maghrib call themselves ahl al-madhhab, "people
of the vocation". Al-Ibadiyya al-Wahbiyya was the
most numerous and the most important of all the
Iba<jli subdivisions, and it is this sect which has been
almost the only one of all the Kharidji branches to
continue to exist until the present day. It forms the
moderate branch of the Khawaridl.
Another Ibadi subdivision was the sub-sect of
al-Harithiyya. The founder of this sect must be
considered to be a certain Hamza al-Kufi, who lived
towards the first half of the 2nd/8th century. He
broke away from Abu cUbayda, the president of the
Ibadi mashayikh of Basra, by accepting Muctazili
opinions on the question of kadar. Among other
Ibadi doctors who shared Hamza's opinions should
be mentioned a certain al-IJarith b. Mazyad alIbadi, to whom the Harithiyya owes its name.
Besides al-Harithiyya, yet another Ibadi sect
provides evidence of the influence of MuHazili
doctrine on the Iba<lis. This is the sect of "those who
accept an obedience which is not directed towards
Allah", founded at a period after the middle of the
3rd/9th century.
In the period of Abu cUbayda there arose yet
another difference of opinions among the Iba<jlis:
the heresy of an Ibagli mutakallim named Salih b.
Kuthayr.
Nothing definite is known about the doctrines
preached by a certain Sufyan, who revolted against
the Ibadi doctrine of Abu cUbayda, but later
repented.
Another sub-sect, the Jarifiyya, was founded
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in southern Arabia by Abd Allah b. Tarif, one of the
companions of the imam Talib al-Hakk, ca. 129/747.
Its adherents were found mainly in the East, where
it was, in the first half of the 3rd/9th century, one
of the three main branches of the Ibacjtiyya in this
region, the others being the Wahbi Ibacjis and the
Shacbiyya (Nukkaris).
The Nukkaris [see AL-NUKKAR] were one of the
main branches of the Ibadiyya, who played an
important role in the Middle Ages. They organized
in North Africa, towards the end of the 3rd/9th
century, an imamate which was separate from that
of Tahert. There is even known the name of a
Nukkari imam who lived at this time: Abu cAmmar
c
Abd al-IIamid al-Acma, the master of Abu Yazid
Makhlad b. Kaydad. Later Abu cAmmar was
succeeded by Abu Yazid, who was elected by the
Nukkaris "shaykh of the true believers", and who
ruled the Nukkari imamate with a council of twelve
'azzdba. Abu Yazid departed from Iba<jU doctrine by
authorizing isti^rdd, or assassination for religious
reasons, following the example of the Azrakis and the
Maghribi Sufris. In the Arabic sources the Nukkaris
have also other names: Shacbiyya, Yazidiyya or
Mistawa. The adherents of this sect called themselves al-Mahbubiyyun. They were numerous in the
Maghrib but were found also in cUman and in
southern Arabia. Among their most outstanding
doctors was a certain Harun b. al-Yamani, referred
to by Ibadi authors as Harun al-Mukhalif; a polemical writing by him against the Wahbiyya is
preserved in the Iba<li collection from cUman known
as the Siyar al-cUmdniyya.
The Iba^i sub-sect of a l - N a f a t h i y y a (or alNaffathiyya) originated at Kantrara in the Bilad alDjarid, probably towards the beginning of the 3rd/
9th century. Its founder, Nafath (or Naffath),
accused the Rustamid imam Aflali b. cAbd alWahhab of neglecting the war against the Musawwida,
that is the Aghlabids, and of leading a life of luxury.
According to Nafath, the khutba was an innovation
and ought to be rejected. Nafath's doctrines were
set out in a work which was later refuted by Mahdi
al-Nafusi, an important Wahbi-Iba^I doctor of
Ifrikiya. Unfortunately neither of these works has
survived. Adherents of Nafath existed in the Diabal
Nafusa in the 5th/nth century and in the extreme
south of Tunisia in the 8th/i4th century. Remnants
of this sect are found today in the Gharyan and in
the D|abal Nafusa under the name of Naffati.
The Ibadi subdivision of al-Khalafiyya, which
was purely political in origin, was founded in
Tripolitania towards the end of the 2nd/8th century
by Khalaf b. al-Samb, a descendant of the imam
Abu 'l-Khattab cAbd al-Acla b. al-Saml? al-Macafiri
al-Himyari; it was not until later that it assumed the
character of a schism over dogma. This branch had
many adherents, especially in north-western Tripolitania.
In the 3rd/9th century there took place another
political schism among the Ibaglis of the Maghrib.
This was concerned with the usurper Ibn Massala
al-Ibadi, of the tribe of the Hawwara, who founded
an independent Ibadi state in the neighbourhood of
Tahert.
The Ibacji sect known as a l - c U m a r i y y a was
founded probably in the first half of the 2nd/8th
century by c lsab. cUmar (or c Umayr). The cUmariyya
differed considerably from the Wahbi Ibacjis and,
according to Abu Zakariyya3 al-Wardilani, the
doctrines of these two sub-sects differed completely.
In matters concerning the Kur'an, the cUmaris
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followed the text of cAbd Allah b. Mascud. Their
adherents were found only in North Africa.
Some of the doctrines of al-cUmariyya were
similar to those of the IbJuJI branch of al-Hasaniyya (or al-Iiusayniyya). The name of this sub-sect,
which was widespread only in North Africa, derives
from its founder, Atimad b. al-Husayn (al-Hasan)
al-Atrabulusi al-Ibadi, who appears to have lived in
the first part of the 3rd/gth century. His dlwdn was
known at Wargla towards the beginning of the
4th/ioth century. Adherents of this branch still
existed in the 6th/12th century in some districts to
the east of the Djabal Nafusa.
In the first half of the 4th/ioth century, there was
formed the IbacjLI branch of the Farthiyya. Its
founder, Sulayman b. Yackub b. Aflah, a descendent
of the Rustamid imams who lived in the oasis of
Wargla, forbade the eating of the large intestines
of sheep (farth), hence the name of the sect. It may
be that Sulayman's opinions were also influenced
by the dlwdn of Ahmad b. al-Husayn al-Atrabulusi.
Nothing is known of the period when Sakkak, the
founder of another Ibadi sect, the Sakkakiyya,
was teaching. This doctor considered that the
communal prayer and the call to prayer were innovations; he also rejected the Sunna. The Wahbi
Ibadis described the Sakkakis as mushrikun. The
adherents of this sect, which disappeared entirely
towards the end of the 5th/nth century, were never
very numerous; they seem to have been limited to
the district of Kantrara in the Bilad al-Djarld.
The adherents of the Ibadi subdivision of the
H a f s i y y a , founded at an unknown period by
Hafs b. Abi '1-Mikdam, maintained that between
Imdn "belief" and shirk "polytheism" there exists
ma'rifat Allah "knowledge of God".
The sub-sect of the Yazidiyya, adherents of
Yazid b. Abi Anisa (or Yazid b. Unays), and to be
distinguished from another Ibadi subdivision of the
same name which is identical with the Nukkaris,
held as one of their principal beliefs that God will
reveal a new Kur'an to a Persian prophet. It can
thus be seen that Yazid carried to great lengths the
theory of the fadd^il, "eminent qualities", of the
Persians and the Berbers in comparison with the
Arabs, the seeds of which are found also among the
Wahbi IbaoVis.
Relations between these various Ibadi subdivisions
were in the main hostile. The Ibadi historians often
mention wars waged by the different branches,
particularly the Nukkaris, the Banu Massala and
the Khalafis, against the Rustamids. Nevertheless,
there can be noticed from time to time, after the
collapse of the imamate of Tahert, attempts at a
reconciliation between several Ibadi branches. Thus,
for example, the population of the district of Zizu
on the western coast of Tripolitania, composed of
the adherents of the Ibadi subdivisions of the
Wahbiyya, the Nukkar, the Khalafiyya and the
Naffathiyya, lived peacefully together under the
direction of a common council, at the head of which
in the first half of the 4th/ioth century, was a Wahbi
who had entrusted juridical decisions to a Nukkari,
the Ramadan prayers to a Khalafi and the call to
prayers to a Naffathi (T. Lewicki, Les subdivisions de
I'lbdaLiyya, in Stud. IsL, ix (1958), 71-82).
Bibliography: In addition to the works
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(T. LEWICKI)
IB All A (I) (A.), a verbal noun meaning originally
"making a thing apparent or manifest", with the
implication that the beholder may take it or leave it,
and then "making a thing allowable or free to him
who desires it"; it has become a technical term
with several connected meanings in the religious
law of I s l a m ; istibdha, taking a thing as allowed,
free, or lawful; mubdh (the contrary of mahzur),
"indifferent", i.e., neither obligatory or recommended,
nor forbidden or reprehensible; it is to be distinguished from its near synonym d[djiz, "unobjectionable,
valid, permitted"; the concept haldl, i.e., everything
that is not forbidden, is wider.
The root does not occur in the Kur5an. The earliest
use of the word as a technical term, from Shafici
onwards, seems to have been with regard to those
things which every one is permitted to use or appropriate ; this meaning of ibdha is expressed, though still
without using the term, in a tradition from the Prophet according to which "the Muslims have equal
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rights to three things, water and fodder and fire" (Ibn
Madja and Ahmad b. Hanbal; an earlier variant, in
Abu Dawud, can be dated in the generation of Acmash,
d. 147 or 148/764-5). This has become a general rule of
Islamic law, and also an article in the Mad^alla [q.v.].
In a narrower sense, the term may denote the
authorization, given by the owner, to consume
(part of) the produce of his property; this excludes
appropriation and disposal in favour of a third
person by the beneficiary; this rule, too, appears in
the Madialla.
Ibdha with regard to acts is defined as "permission
to carry out an act as the agent wishes" (Di'urdiani)
or "a ruling which is not a request but gives the
choice of acting or not" (Tahanawi); the performance
of these acts is not meritorious, nor is their omission
reprehensible. The details have been the subject of
several controversies which in the works on usul alfikh are often discussed in the sections devoted to
the interpretation of the Kur'an (an arrangement
already apparent in the Kitdb Mafcitify al-culum of
Khuwarizmi, 2nd half of the 4th/ioth cent). The
earliest of these controversies centred round the
question whether the consumption of foodstuffs
which had not been explicitly forbidden in the
revelation was to be considered lawful or not. A
tradition in Abu Dawud (Afima, 30) makes the
Prophet say: "The pagans used to eat certain things
and to abstain from certain things because they
considered them unclean; now Allah has sent His
Prophet, has revealed His book, and has declared
lawful and unlawful what is to be lawful and unlawful; therefore what He has declared lawful is
lawful and what He has declared unlawful is unlawful, and what He has said nothing about is a
lawful concession;" then he recited: "Say: I do not
find in what has been revealed to me anything
forbidden", etc. (Kur'an, VI, 145). Also Kur'an VII,
31 is taken to imply that all food and drink which has
not been explicitly forbidden is lawful. Bukhari, in the
heading of a chapter (IHisdm, 27), without directly
contesting the principle, makes the point that
prohibitions enunciated by the Prophet must be
taken to be declarations of unlawfulness unless it can
be shown that the act in question is mubdh.
A similar stage of doctrine is represented by the
doctrines of the Kharidjis, and in particular the
followers of Nadjda among them (al-Ashcari, MakdIdt, i, 90, 10-15, 127, 4-6); they were of the opinion
that for religious duties to be incumbent, they must
have been proclaimed by a Prophet, and that the
individual could regard as lawful everything the
prohibition of which had not been proved to him,
so that he was excused if he was ignorant of the
prohibition; the group of the Bayhasiyya went so
far as to say that wine was originally permitted and
there was nothing (in the Kur'an) to forbid drinking
it, even to the point of drunkenness (ibid., 117, 6f.).
In the controversies raised by the Muctazila [q.v.],
this became a general discussion of the abstract
quality of human acts, i.e., whether human acts,
before revelation (or in the interval between two
revelations), were to be regarded, in principle, as
allowed or forbidden. The Mu c tazila, starting from
their premise that reason decided whether acts were
good (useful) or bad (harmful), were divided on the
question of how to consider acts in which the qualifications of good and bad were evenly balanced, so as
not even to lead to a preference for performing or
avoiding them; the majority, it seems, regarded
them as indifferent (mubdh), others as forbidden
(mahzur), and others as left in abeyance (mawkuf)
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until their qualification was settled by revelation;
nevertheless, these acts, not being positively bad,
might be regarded as belonging to the category of
good (in a wider meaning of the term). Ibn Hazm
[q.v.], too, together with "all Zahiris and groups
among the followers of kiyds", concluded on the
basis of Kur'an X, 59 and XVI, 116 that the qualification must be left in abeyance. The opinions
within the orthodox schools of law and theology,
which in any case hold that the religious and legal
qualities of goodness and badness are known not by
reason but only by revelation, and thereby deny the
very basis of the reasoning of the Muctazila, are
divided; sura V, i and 4 are adduced in favour of the
opinion that the acts in question are, in principle, forbidden, and suras II, 29 and XX, 50
in favour of the opposite opinion; the majority of the
Hanafis hold that they are allowed; the prevailing
opinion among the Malikis and the Shaficis is that
it is meaningless to apply those categories before
revelation; the Hanbalis are divided.
All are agreed, however, that in the actual law of
Islam, generally speaking, everything which is not
positively forbidden (or reprehensible) and does not,
on the face of it, involve causing damage, is mubdh.
This general rule has often found expression, from an
early period onwards, in sayings of the most highly
esteemed authorities, although it does not play a
significant part in the doctrine of usul al-fikh. But
al-Djahiz uses the principle that "everything that is
not forbidden in the Kur'an or in the sunna of the
Prophet is lawful and unrestricted" (mubdJi mutlak)
in an amusing way in order to show as legitimate the
entertainment of male companies by singing slavegirls (Risdlat al-Kiydn, ed. Finkel, Cairo 1926, 56;
transl. Pellat, in Arabica, x (1963), 125).
Bibliography: Lane, Lexicon, s.v.; Tahanawi,
Dictionary of technical terms, s.v.; al-Diurdlani.
Ta'rifdt, s.v.; Santillana, Istituzioni, i, 8. 14;
J. Schacht, Introduction, 121; Shaft ci, Risdla,
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al-Kaldm fi 'l-frazr wa 'l-ibdha); Ibn Hazm, alIfikdm fi usul al-ahkdm, i, Cairo 1345, 52 ff.
(chapter 6); Fakhr al-Islam al-Pazdawi, Kanz alwusul ild ma^rifat al-usul (with the commentary
Kashf al-asrdr of cAbd al-cAziz al-Bukhari),
Istanbul 1308, iii, 95 f. (Bab al-mucdrada); alGhazali, al-Mustasfd, Bulak 1322, i, 63. 75 (alKutb al-awwal, Fann i and 2); Muwaffak al-Din
Ibn Kudama, Rawdat al-ndzir, Cairo 1342, i, 116-23
(section Hakikat al-hukm, Kism 3); al-Karafi,
Shark Tankih al-fusul fi 'l-usiil, Tunis 1328/1910,
77 f. (chapter i, Fasl 7), 119 f. (chapter 4, Fasl 2);
Tad] al-Din al-Subki, D^am< al-d/[awdmic (with the
commentary of al-Mahalli and the gloss of alc
Attar), Cairo 1356/1937, i, 94 ff. (al-Mukaddimdt),
ii, 394 (book 5, Mas^alat hukm al-mandfic wa
'l-maddrr); al-Shatibi, al-Muwdfakdt, ed. cAbd
Allah Darraz, i, 109 ff. (K. al-Ahkdm, i, §§ 1-5);
al-Suyuti,
al-Ashbdh wa 'l-nazdjir, Mecca
I
33 I > 58-63 (book 2, Kd^ida 2); Ibn Nudjaym,
al-Ashbdh wa 'l-nazd^ir, Cairo 1322, 26 f.
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Istanbul 1324-6, iii, 337 (Kitdb al-dj_ihdd, Bdb
istild* al-kuffdr);
Ibn Badran, al-Madkhal ild
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madhhab al-imdm Afymad ibn ffanbal, Cairo n.d.,
64 f. (al-^IIzd al-khdmis); the works on usul al-fikh
in general; Fakhr al-Din al-Razi, Mafdtih al-ghayb,
on Kur'an VII, 31, XL, 17; Comte L. Ostrorog,
Droit public musulman, i, Paris 1901, 64-6 (reprint,
El-Mawerdi. Le Droit du califat, Paris 1925, 56-8);
Goldziher, Vorlesungen, 59-63; K. Faruki, in
Islamic Studies (Karachi), v (1966), 76 ff.
(J. SCHACHT)
IBAlJA(II) "permission", a term commonly applied
to antinomian teachings (or actions), especially
as asserted among certain Shici and Sufi groups. Antinomian trends were strong among the more radical
Shici circles from an early date. "Allowing the
forbidden", ibdhat (or tahlil) al-mafrdrim, is a constantly recurring accusation against certain groups
on the fringe of the Shica; it served, among other
criteria, to class them among the Ghulat [q.v.}. The
heresiographers mention many such groups as
belonging to, or splitting off from the movements
tracing the imamate through Muhammad b. al-Hanafiyya or through Muhammad al-Bakir.
Among these groups, knowledge of the imam,
usually understood as gnosis of his true nature, was
the most essential religious obligation, and so important as to reduce all other obligations to insignificance. The Km°anie legal injunctions were then
often interpreted (ta^wil) as signifying some act of
loyalty to the imam or to the community of true
believers, while the prohibitions referred to religious
enemies. Or the legal prescriptions might be considered as "chains and burdens", as a punishment
for those who refused to acknowledge the true imam.
The charges of libertinism which were invariably
levelled against such groups by the upholders of the
shari^a have to be viewed with reserve.
Early Ismacilism varied this pattern by holding
that the era of Muhammad and the validity of his
law had come to an end with the appearance of the
Ka'im, Muhammad b. Ismacil, the master of the
seventh era. The Kur'an and its law were interpreted
according to their inner meaning (bdtin), which, in
contrast to their exterior, literal meaning (zdhir),
was of eternal validity. But this early antinomianism
was strongly opposed by the official Fatimid da'wa,
which consistently maintained that both zdhir and
bdtin, sharica and ta^wil, works and knowledge, were
obligatory. It reappeared in movements which split
off later from the Fatimid dacwa, notably the Druze
and the Nizaris.
(W. MADELUNG)
Among Sufis, antinomianism seems to have been
later in developing; early Sufis were commonly
rigorists in the cult and tutiorists in points of conscience. But when Islamic spiritual life began to
flow largely through Sufi channels, antinomian
thinking appeared there too. Sometimes Sufis
probably fell heir to the experience and even the
language of earlier Shici traditions.
For Sufis, as for Shicis, the texts of Kur'an and
Hadith concealed a bdtin, a secret spiritual meaning;
and some Sufis felt that following the bdtin dispensed
one from the literal prescription. But whereas Shici
antinomianism reflected the historical role of the
imam and the elite community of his adherents,
Sufi mysticism, like any mysticism, suggested a more
personal rejection of literally formulated prescriptions. The bdtin was not an arbitrarily allegorical
meaning of the letter, but rather an inner spirit to
which the letter was an approximation, symbolization, or even exemplification, adapted to less spiritual
minds. Accordingly, it could be expected that once

this inner spirit was entered into, the actual letter was
superfluous—the spirit would of itself call forth
whatever act was needed.
This point of view took several forms. If God
enlightened consciences directly, the scholastic
interpretation of rules by shar'i scholars was artificial
in comparison; hence, even those Sufis who upheld
the norms worked out by the culamd* tended to
argue on the basis of loyalty and exemplary zeal
rather than claim that the sharci *ulamd* really
understood God's will better. Then Sufis believed
that the advanced mystical devotee was the friend
of God; and just as some Shicis felt that whoever was
devoted to the imam, even though not actually
dispensed from sharci rules, would be forgiven his
transgressions, so some Sufis believed that the friend
of God was free—that even if he still ought to perform
God's commands, he did them out of uncoerced
love; and if he slipped, he would be forgiven. Some
held that the perfected Sufi saint could by his nature
do no sin: whatever action he seemed to do must
be understood otherwise.
Sufi discipline itself made for tension with the
shari*a. The devotee who had reached high spiritual
states might be so wholly in God's hands that he
was not responsible for his own actions: if he did
perform the ritual worship, it might be unawares—
God took care of his enraptured worshipper. Especially illegal utterances (shatftiyydt) were held blameless
under these circumstances. In any case, the novice
must agree to obey his plr implicitly; many would
add, even in seeming contravention of the sharica.
Moreover, Sufi ways of worship often seemed opposed
to the shari'a—music and dance; even, eventually,
taking drugs, or gazing at beautiful figures. Sufi
apologists claimed that what was for a devotional
purpose was exempted from the rules. Some of the
Malamatiyya [q.v.], who made a point of concealing
their virtues and not their vices, seem to have adopted
vices on purpose to display them.
In all these cases, it was ordinary Sufi teaching
which, however cautiously couched, at the least gave
to a Sufi's obedience to sharci rules a distinctive
flavour. But all Suf Ism was esoteric: only the initiate
could know the real truth behind what was taught.
Hence radicals readily concluded that the sharica
rules did not really apply to initiates at all. (Moreover,
as Sufis came to see all religions as equally legitimate
—if not equally perfect—ways of approaching God,
the rules of any one religion could seem little more
than transient expedients.) Such radicals ranged
from those who asserted antinomianism only as an
esoteric principle, not to be actually practised, to
those who, alleging some religious pretext, ignored
social standards of all sorts. Normally, ibdha meant
not unethical interpersonal behaviour, but the rejection of sharci norms for ceremonial acts and personal
regimen (eating, sex, etc.). The upholders of the
shari'a among the Sufis attacked all who accepted
any sort of ibdha (sometimes under the name "ibdhiyya").
Some tarikas were noted for insisting on the
shari'a—for instance, the Nakshbandiyya and the
Kadiriyya [qq.v.]-, others, such as the Bektashiyya
[q.v.], notoriously flouted conventional standards.
Such tarikas were called, in Persian, bi-shar*. For
some centuries, certain extreme antinomian dervishes
were referred to as Kalandars [q.v.]. But even within
s/wnca-observant tarikas, individual shaykhs might
take a bi-sharc position.
Shici antinomianism sprang from chiliastic hopes:
the hypocritically unjust world was to be transformed
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and filled with justice by God's agent; what mattered
was to dissociate oneself from the world and its ways
and to stand ready to support the new order. Sufi
antinomianism sprang rather from a mystical
experience and vision, in which an inner ethical
responsiveness made all external rules seem trivial
or arbitrary. But the two sorts of vision, chiliastic
and mystical, were often combined, especially in the
later medieval period, when a Shicl sect like the
Nizari Ismacilis took on the aspect of a Sufi tarlka,
while more than one Sufi tarlka was adopting a
Shici and more or less chiliastic outlook.
Bibliography: Most Sufi writings, while upholding the sharlca, have displayed one or more of
the tendencies toward ibafya cited; Djalal al-Din
Rumi's Mathnawl exemplifies most of them.
Ghazali's polemic against the A hi al-ibdha is
edited and translated, with a useful introduction,
"Der Antinomismus der islamischen Mystik", by
Otto Pretzl, Die Streitschrift des Gazdll gegen die
Ibdjiija, Munich 1933 (SB Bayer. Ak., Phil.-hist.
Abt., Jahrgang 1933, Heft 7).
(M. G. S. HODGSON)
IBAIJATIYA, Hindu sect. The Ibahatiya were, by
some writers on Indo-Muslim history, confused with
the Ibdhiyya or Ashdb al-Ibdfya. As the Ismacilis are
included among the latter, these writers have thought
that the term Ibahatiya applies to them. A closer
examination of the evidence, however, leads to the
conclusion that the references are to a Hindu Tantric
sect, which was also known as Vdma-mdrgl or
Vdma-cdrl ("followers of the left hand path") and
formed a sub-section of the Shaktas. The Tantras
form the scriptures of the Vdma-mdrgls. The essential requisites of Tantric worship are the five mdkaras,
wine, flesh, fish, mystical gesticulations and sexual
intercourse. They worship the female principle. The
form of this worship is promiscuous intercourse in the
form of communal orgies. The women place their
tolls (bodices) in a jar. The male worshippers pick
out a toll at random and have intercourse with its
owner (H. H. Wilson, Religious sects of the Hindus,
245-63). The ceremony is called Bhairavl-cakra
(S. H. Hodivala, Studies in Indo-Muslim history, i,
342). The followers of this sect were specially strong
in Orissa during the period of Muslim rule.
The Futuhdt-i Firuzshdhi mentions that the
Ibahatiya made an image and worshipped it. This
was probably a symbolic representation of the female
sexual organ. The Slrat-i Firuzshdhi (p. 146) says
that the Ibahatiya "have an appointed day when
they gather at a place fixed for the purpose. They
plaster the ground with cowdung and, in accordance
with the custom of the idolaters, scatter rice and
flour on it. They then ask the person whom they
want to turn into a follower to prostate himself on
the ground, and teach him formulas of infidelity
to repudiate Islam and to say that he has become
their follower. That night they collect their daughters,
wives, mothers and sisters and give them pork to
eat and wine to drink. Then the lamp is put out and
they take off the garments of the women. Every one
then pulls out a garment and cohabits with the
woman to whom the garment belongs, even though
she may be his own mother, sister or daughter".
This is precisely what the Vdma-mdrgls did. The
text clearly says later (p. 59) that the inhabitants of
Djadjnagar (Orissa) "all are Ibahatis, worship
images and have temples in every town, their main
place of worship being the temple of Djagannath".
In those days Vdma-mdrgl Tantrism seems to have
been very strong in Orissa.
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Firuzshdhi, MS Bankipore Public Library (pagereferences in the text are to a copy in Lytton
Library, Muslim University, Aligarh); H. H.
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(I. H. QURESHI)
IBAmYYA [see IBAHA (II)].
IBB, formerly the capital of the kadd* of the same
name in the sandiafy of Tacizz in the Yemen; now,
since 1946, a separate liwa*, comprising the kadd*s
Ibb, cUdeyn, Phi Sufal, Kuctaba and Yerim. Besides
the pronunciation with i peculiar to the Yemen, we
find also Abb (in Niebuhr: Aebb). At an earlier period
the walled town, with a population estimated at 4,000,
belonged to the territory of Dhu Djibla. It is situated
on the 'upper road' leading from cAdan to Sanca3.
According to the proposals of the A. Beneyton
mission of 1911 for the construction of a railway from
al-Hudayda to Tacizz, it was to form a station on
this line, as it is now an important station on the
motor-road from Tacizz to Sanca3. But this project
was never carried out, and the later development of
motor-traffic made it superfluous. It lies, 2050 m.
above sea level, in a fertile region where cereals and
fruit are grown, and also coffee, kdt, indigo and
wars. There are about 60 mosques within the town;
the water-supply is provided by an aqueduct bringing
water down from the mountains, which are about
3200 m. high. In the vicinity there was at one time a
silver mine (photographs in the Islam-Stichting in
Leiden).
Bibliography : Yakut, i, 78; al-Hamdani, 189;
C. Niebuhr, Beschreibung von Arabien, Copenhagen
1772, 239; A. Sprenger, Die Post- und Reiserouten
des Orients (= Abh. d, Deutschen Morgenl. Ges.,
iii/3, Leipzig 1864), 154; H. Burchardt, Reiseskizzen aus dem Yemen, in ZG Erdk. BerL, 1902, 605;
A. Grohmann, Sudarabien als Wirtschaftsgebiet, i,
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Western Arabia and the Red Sea, Naval Intelligence
Division 1946, 360, 574 f.
(A. GROHMANN)
IBDAC, absolute creation, primordial innovation.— The term itself is not Kur'anic, but
the Kurgan calls God Badlc, Absolute Creator,
Innovator. The two verses II, 117 and VI, 101 assert
that God is "Creator (Badlc) of the heavens and the
earth": we should obviously understand by this, of
everything. The commentators emphasize that God
is called Badl* by virtue of His (absolute) creation of
the heavens and the earth, and Khdlik by virtue of
His creation (khalfc) of man ("made of clay", LV, 14).
There is another distinction founded on the
Kur 3 an: the text frequently contrasts "the first
creation" with "the second", that of the resurrection
of the body. In this case it is never the verb badac or
its fourth form abda* that is used, but the expression
bada3 al-khalk, "He began to create" (e.g., X, 4, 34;
XXVII, 64, etc.; very frequent). Thus, while the root
bd? suggests the idea of a "beginning" which involves
a continuation, the root bdc implies, strictly, not a
"first time", but a radical innovation, an absolute
bringing into existence.
Taking its meaning from the divine name Badlc, the
masdar of the fourth form comes to express, in the
elaboration of Muslim thought, the actual act of God.
Ibdd*- belongs above all to the vocabularies of Shicism
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(particularly Ismacilism) and falsafa: its meanings
here depend on the respective world-views. cllm alkaldm gives it a further technical meaning consonant
with the Sunnl idea of "creation".
References to Shi c i thought. — Ibdd* is
thought of in connexion with the divine kun, the
"Be!" of the Word that brings into existence. "The
Creator (Badic) of the heavens and the earth, when
He decrees a thing, He says to it only "Be!", and it
is" (Kur5an, II, 117). But "the heavens and the
earth" of the verse are subject to interpretation. By
His ibdd*, by His "primordial establishing", as H.
Corbin translates it, God brings into existence the
higher world of the mubda*dt, that is to say Intelligences capable of hearing the divine call, and of
answering it (cf. in the 4th/ioth century, Abu
Ya c kub al-Sidiistani, Kitdb al-Yandbic, § 40, ap.
H. Corbin, Trilogie ismattienne, Teheran-Paris 1961).
Such is the "world of the ibdd*-", to be distinguished
from the lower "world of the khalk". More precisely
still, the divine ibdd* is addressed to the First Hypostasis, al-mubdac al-awwal, in which the intelligible
pleroma is contained. One might even say that, for alSidjistani, the formulated and active (or mubdi*)
ibdd* is the First Hypostasis. The same line of thought
is found in Nasir-i Khusraw.
We later find the Imami Mulla Sadra Shirazi (loth11 th/16th-17th century) protesting against those who
identify the radical Will (mashPa) with the divine
Essence, and make the ibddc into the First Emanation. For him, referring to the 8th Imam, cAli Rida,
no distinction exists between radical Will, act of
Will (irdda) and ibdd*: they are three names for
divine Activity. Now, divine Activity is God, but as
manifested in the First Cause, Essence being God
unmanifested. From the First Cause emanates the
"Muhammadan Reality", "the mass of primordial
Light . . . from which come the fourteen higher
archangelical Lights" (cf. H. Corbin, introduction
and notes to Kitdb al-mashdcir, "Book of metaphysical Penetrations", Teheran-Paris 1964, 83, 121,
168, and passim). These various nuances of Shici
interpretation appear to represent various attempts
to discern the absolute immediacy of the ibdd', the
creative Word kun, in an emanatist cosmogony
where "nothing can come from the One but the one".
Falsafa. — Abu Ya c kub al-Kindi, closer in this
to the MuHazilis than to other "philosophers", takes
ibddc in the sense of temporal creation ex nihilo
(Rasd*il al-Kindi, ed. Abu Rida, i, Cairo 1369/1950,
207, 270; cf. R. Walzer, Greek into Arabic, Oxford
1962, 188-9). For later faldsifa, Ibn Rushd as well as
Ibn Sina or al-Farabi, ibdd* denotes the absoluteness
of the creative (emanative) act in the production of
beings that have no reason for existing in their own
essence. Here too we find an emanatism of a neoplatonic kind, and the idea that "nothing can come from
the One but the one"; the First Intelligence is the
first of the mubda'dt (cf. al-Farabi, 'Uyun al-masd*il,
apud Alfdrdbl's Phil. Abhand., ed. Dieterici, Leiden
1890, 58). But while Shici thought as such puts the
accent on the divine imperative kun and its immediacy, falsafa, whatever Shici influences it may have
undergone, emphasizes above all in the idea of
ibdd* an absolute production of being. Here, as an
example, is a brief analysis of Avicenna's vocabulary.
Two questions are found in Ibn Sina: (i) production
of being; (2) the method of this production.
(i) — Production of being. In his explanatory
and didactic works, Ibn Sina certainly uses khalk:
" Khalk signifies first of all to make to receive being,
whatever it is" (tisc rasd^il, Cairo 1326, 101). But in

the texts that serve as a prelude to his ffikma
mashrifciyya, in which he expresses a more personal
thought, ibdd* seems to him best to denote the
absolute innovation, considered non-temporally, of a
being not necessary in itself, which is really preceded
by nothing, not even not-being, and which takes all
that it is from the First; thus Ishdrdt, ed. Forget,
Leiden 1892, 153. The First created thing, almubda* al-awwal (ibid., 431), is the first Hypostasis
or the Intellect of the All. More clearly still, the "Commentary" (sharfy) on the pseudo-"Theology of Aristotle" (ed. A. Badawi, Cairo 1947, 60) takes ibddc
as the correlative of inbidids, the two terms
together denoting creative emanation: "This process
is called 'gushing out' (inbidids) when the procession of beings from the first Being is considered,
and 'creation' (ibddc) when the relationship of the
first Being to the other beings is considered". The
accent is still laid on radical coming into existence brought about by ibddc (ibid., 64).
( 2 ) — T h e m e t h o d of p r o d u c t i o n (cf. Ishdrdt,
loc. cit.; Tisc rasd^il, 101-2, etc.). In a more limited
sense ibdd* denotes the production, without any kind
of intermediate pre-existence, of incurruptible and
eternal beings, whether above all incorporeal, or
corporeal (the celestial spheres): here again we find
the "world of the ibdd*" (ddr al-ibdd*-) of Shici thought.
Khalfr denotes rather the production, with or without
an intermediary, of corporeal beings, whether incorruptible or corruptible; takwin denotes the
production, with an intermediary, of corruptible
beings (in a sense that is quite close to that of sun*-,
another of Avicenna's words). Finally, ihddth should
be noted; this term emphasizes the non-necessity of
the final product; it could thus be applied to any
being that is not necessary of itself, although it
preferably implies a temporal beginning (cf. A.-M.
Goichon, La distinction de Vessence et de ^existence
d'apres Ibn Sina, Paris 1937, 241-59). Thus, then, in
Avicenna's texts, ibdd*, khalk and ihddth suggest
above all, but in differing degrees, creative emanation
proceeding from the first Being; takwin and sun* are
reserved for the production ("manufacture") of
compound beings from pre-existing elements.
To conclude this brief (and fragmentary) lexicographical study: in Shicism as in falsafa, ibdd* puts
the accent on the absolute power of the creative act
(or gushing out). The way in which this term is
applied to the beings thus produced, the mubda'dt,
depends on the particular cosmology or world-view.
c
llm al-kaldm. — It was apparently after the
conflicts with falsafa (e.g., al-Shahrastani, etc.) that
ibdd* was fully accepted into the vocabulary of the
mutakallimun. It bears the same fundamental
meaning, but its connotations are certainly closer to
those it has in al-Kindi than to those it has in
Avicenna or the vShicis. For the sake of brevity, we
shall confine ourselves to referring to the Ta^rifdt of
al-Djurdjam (ed. Fliigel, Leipzig 1845, 5-6), which
summarize with precision the usage of the school in
this matter.
Ibdd', then, denotes the bringing into existence (or
the location in being, idj_dd) of a thing, "without
anteriority of matter or of time": such are the
(separate) Intellects, the cukul, al-Diurdjam says,
adopting the restricted meaning of Avicenna's ibddc.
Ibdd* is thus placed in correlative opposition to
takwin, defined as the production of being with anteriority of matter and time. The distinction between
ibddc and khalk is as follows: the former denotes
bringing into existence with nothing preceding; the
second, bringing into existence from an existing
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thing. Khalk and tahwin are distinguished from one
another, in that khalk emphasizes the idea of creating,
whereas takwin emphasizes that of forming or
fashioning. Al-Diurdjani does not mention here the
general meaning of khalk proposed by Ibn Sina (and
by the most widely used Arabic dictionary). He
states in fact that ibdd*- is "more general" than
khal%. He cites, in this sense, the verses of the
Kur5an (cf. supra) where the divine Name Badic is
used for the creation "of the heavens and the earth",
and the verb khalaka for the creation of man.
Bibliography : in the article.
(L. GARDET)
IBDAL (A.), "replacement", "mutation", technical term in Arabic grammar indicating on the one
hand morphological features involving a mutation
of a phonetic character, the grammatical (nabwi)
ibddl as in ittasala <*iwtasala [see HAMZA, NAHW,
TASRlF, etc.] and, on the other hand, in its lexicographical sense, the doublets (badal, muddra'a,
mu'dkaba, nazir, etc.) which are very common in
Arabic and which differ from each other only by a
single consonant: madahajmadaha "to praise",
kapacalJ?atama "to cut", etc.
This lexicographical (lughawi) ibddl has intrigued
the philologists, who from an early period have
studied the phenomenon and especially have drawn
up lists of examples, though generally neglecting to
indicate their provenance. Two main problems
presented themselves: first was the question whether
doublets of this type existed in the same dialect
with an identical meaning, and the second, whether
the quality of the consonants in question played any
part in their formation. Not all linguists have seen
these problems very clearly and many have limited
themselves to listing the examples which may be
classed under the same rubric according to the
"permutation" in question (til, t/f, etc.). A scholar
such as Ibn Faris (d. 395/1004) has no hesitation in
stating that the Arabs have a habit (min sunari) of
replacing one phoneme (barf) with another (Sdjiibi,
ed. Chou6mi, Beirut 1383/1964, 203-4), and Ibn
Siduh (d. 458/1066) admits the existence of muddra'a
in the speech of one single tribe (Mukhassas, xiv, 19).
On the other hand, Abu '1-Tayyib al-Lughawi
(d. 351/962) certainly seems to consider that these
doublets are not found within one single dialect
(K. al-Ibddl, ed. c lzz al-Din al-Tanukhi, Damascus
1379/1960, i, 261) and he is even more categorical in
his introduction, a passage from which has fortunately
been preserved by Suyuti (Muzhir, i, 273; 2nd ed., i,
460): he does not see the phenomenon of ibddl as
intentional, but as consisting of the appearance of
variants (lughdt), of paronyms used in different tribes.
He does not, however, consider that this paronymy
necessarily implies that the phonemes in question
have adjacent points of articulation, for he cites
cases of ibddl which are very far from complying with
this condition: dijh, di/s, d&\d, etc. Al-Mubarrad
(d. 285/898), however, had already considered it
essential that they should be adjacent (Kdmil,
Cairo 1308, ii, 97); Ibn Djinni (d. 392/1002) in his
Sirr al-sind^a (i, 197) and Ibn Siduh (Mukhassas,
xiii, 274) followed him on this point.
The examination of doublets was also to lead to the
formation of a more general theory on the origin of
language; Ibn Djinni (Khasd*is, i, 46) had already
not ruled out the fact that onomatopoeic words
formed a large part of the vocabulary, but it was
Faris al-Shidyak [q.v.] in particular who developed
this theory in his Sirr al-laydl fi 'l-kalb wa 'l-ibddl
(Istanbul 1248); he points out that the verbs which
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imply, for example, an idea of rupture, breaking, etc.
offer many examples of doublets, and considers that
the onomatopoeic biliteral form with a long second .
radical (verbs known as "deaf") is the earliest (e.g.,
bafta "to cut") and that the Arabs consciously
replaced the second element of the doubled consonant
in order to express a different shade of meaning
(hence &tfaca, £a/awa, etc.); obviously one is led to
ask whether a biliteral has become a triliteral, and
thus the whole question of biliterality is raised.
We cannot investigate in detail here the rules
which the philologists have attempted to isolate.
For example, al-Farra* (d. 207/822) had stated that
before kh, gh, k or t, the sibilant s changed to the
emphatic s; al-Sid al-Batalyawsi (d. 520/1126) adds
to this ^ayn; and al-IJariri, in the mafrdma baldbiyya,
delights in collecting doublets in s and s. In addition,
the grammarians enumerate very carefully all the
phonemes which permute in the type of ibddl known
as nahwl, but they do not agree as to their number.
From another point of view, it is perhaps not
without interest to mention the idea of the editor of
the K. al-Ibddl of Abu '1-Tayyib, who suggests
(Introduction, 41-2) the use of doublets to enrich
modern terminology and proposes, for example,
ta*rith "demarcation" and ta*rif "land survey", or
mirdakha "walnut-cracker" and mirdaha "hazelnutcracker" (which would probably lead to a certain
amount of confusion).
After allowances have been made for artifice and
error (in particular (tashif, misreadings which have
led to a fair number of badals), it would be useful to
collect the examples cited in the monographs, to
compare them with the roots of the other Semitic
languages and submit them to detailed analysis.
This would permit, to the extent that they can be
localized, the production of maps showing the
linguistic geography of ancient Arabia (cf. C. Rabin,
Ancient West-Arabian, London 1951).
Bibliography: grammatical works generally
contain a paragraph on ibddl, but the most.
complete synthesis is that of Suyuti (Muzhir, i,
272-82; 2nd edition, i, 458 ff.) and the most
profound study is that of clzz al-Din al-Tanukhi,
in his Introduction to K. al-Ibddl of Abu '1-Tayyib,
5-42; see also B. Bustani, in F. Bustani, Dd'irat
al-macdrif, ii, 84-90, and the bibliography cited
there. Besides the K. al-Ibddl already mentioned,
the other ancient monographs which have been
preserved are those of Ibn al-Sikkit, al-Kalb wa
y
l-mucdkaba wa 'l-nazd*ir, ed. Tanukhi (in the
press).
(Eo.)
IBIL (A.), collective noun indicating the two
main species of the camelidae, the camelus
dromedarius, or dromedary, with a single hump, and
the camelus bactrianus, or camel proper, with two
humps. The latter species, common in Central Asia,
in western China and in northern Persia, was known
to the Arabs under the name of fdlidf (pi. fawdlidi);
the crossing of two-humped stallions with Arab
female camels (cirdb) produced the species called
bukht (sing, bukhti, pi. bakhdti) which did not breed
and which was used mainly as a beast of burden (see
al-Djahiz, Hayawdn, index; al-Mascudi, Murudi, iii,
4-5; al-Bayhaki, Mahdsin, no; al-Damiri, s.v.; LA,
s.v.; Leo Africanus, tr. Epaulard, ii, 556). As the
history of the camel-owning tribes in Arabia and in
North Africa has been covered at length in the art.
BADW (to the bibl. of which should now be added:
F. Gabrieli (ed.), L'Antica societd beduina, Rome
J
959; R« Mauny, Tableau geographique . . ., 287 ff.
and bibl. there given), we confine ourselves here to
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the camelus dromedarius, which lives in the area from
the Indus valley to the Sahara and the Congo, and
for convenience we shall call it "camel".
Early poetry and works of lexicography bear
witness to the extraordinarily rich vocabulary which
Arabic possesses to describe this animal, which
provided the Bedouin with a large part of his food,
his clothing and his shelter, and served as a mount
and a means of transport (see, e.g., Ibn Siduh,
Mukhassas, vii, 1-174; F. Hommel, Die Namen der
Sdugethiere bei den siidsemitischen Volkern, Leipzig
1879, notes more than 160 words); there are terms
for the camel at different stages of growth (for the
modern period, see, e.g., Jaussen, Moab, 270), many
descriptions based on physical characteristics, and
equally numerous metaphors, but only four terms
are really specific: ibil (fern.) indicates the species and
the group, ba'ir, the individual, regardless of sex,
ndka the female and diamal the male (sometimes
used equally with ibil for the species; see Ch. Pellat,
Sur quelques noms d'animaux domestiques en arabe
classique, in GLECS, viii (25 May 1960), 95-9).
There four terms are found in the Kur 3 an, where
ndka in particular appears in the edifying stories of
Salih, the Thamud, etc. (see VII, 71, 75, XI, 67,
XVII, 61, XXVI, 155, LIV, 27, XCI, 13). Diamal
seems to come from Hebrew ^735 (gimel being a
reminiscence of the form of its neck) and to be
itself the origin of Greek xdcpL7)Xo^ and Latin camelus.
The Kur'an certainly says (LXXVIII, 17): "What,
do they not consider how the camel (ibil) was
created?" but some interpret this verse as an
allusion to the clouds. The popular belief that this
animal is descended from demons (shayatiri) survived
into Islam (cf. al-Djahiz, Hayawdn, i, 297, 343; Ibn
Kutayba, Mukhtalif al-hadith, 163); moreover, it can
happen that dj[inns take the form of a camel (E.
Westermarck, Pagan survivals, London 1933, 6);
according to a current legend, the camel urinates
backwards because it was "modified" in order not
to soil Abraham (see especially H. Masse", Croyances
et coutumes persanes, Paris 1938, i, 187). The early
Arabs believed that the descendants of the herds
which had belonged to the annihilated peoples of
c
Ad, Thamud, etc. had taken refuge in the country
of Wabar [q.v.], where they lived in a wild state
(hush); the males then bred with "Arab" female
camels and produced the "mehara" (mahriyya), a
species famed for its speed and the slimness of its
limbs and body, as well as other less well-known
species; this belief is perhaps a survival from the
period when the camel lived wild in Arabia. It is
worth noting also that the giraffe is considered
either as belonging to the camelidae or as being the
result of a cross between a camel and a panther or
other animals (see al-Djahiz, Tarbl*-, index, s.v.
zardfa).
The camel, unlike the horse, played an important
role in sacrifices; before Islam, camels were ritually
slaughtered at the time of the pilgrimage to Mecca
(see J. Chelhod, Le sacrifice chez les Arabes, Paris
1955, index s.v. hady). The enucleation of one eye
was performed on a stallion as a rule when the herd
numbered a thousand, and the second eye suffered
the same fate when this number was exceeded (see
al-Djahiz, Hayawdn, i, 17); this practice, intended
to ward off the evil eye, to avoid distemper, and to
shield the herds from the attacks of hostile tribes, may
be compared with the catira [q.v.]', ignipuncture was
practiced on a healthy animal to cure animals
afflicted with mange (curr). The reception of guests by
a generous host was always marked by the slaughter

of a camel, and the unfortunate beast was also the
victim in the game of may sir [q.v.]. Closely associated
with its Bedouin owner during his lifetime, his camel
often followed him in death [see BALIYYA] to serve
him as a mount on the Day of Resurrection. Even
recently a camel-owning tribe would make the
animals take part in mourning by inducing the
female camels and their young to emit cries
resembling lamentations (see A. Dhina, Nomadisme,
427-8). The camel is one of the animals endued with
bar aha [q.v.], and to eat its flesh amounted to an act
of faith (cf. J. Wellhausen, Reste, 115, n. 2); in
Morocco, the Prophet is made to say: "He who does
not eat of my camels does not belong to my people"
(Westermarck, Survivals, 105-6). Its flesh is indeed
perfectly licit, whilst it is abominated by the Jews
because its hoof is not cloven (Lev., XI, 4; Deut.,
XIV, 7). A camel seen in a dream is usually a good
omen, but in Persia, if it falls asleep at the door of a
house, the owner will die (H. Masse", Croyances, i, 193).
Pre-Islamic poetry gives pride of place to the
she-camel, the Bedouins' favourite mount, and the
rahll of kasldas' is the occasion for detailed descriptions accompanied by extremely eulogistic epithets;
that of Tarafa, in his mu^allaka, is justly famous
(Fr. tr. by Caussin de Perceval, apud L. Machuel,
Auteurs arabes, Paris 1924, 45-7; Eng. tr. A. J.
Arberry, The seven odes, London and New York
iQ57> 83-5), but many other poems contain lyrical
passages on the camel, which seems to be so intimately linked with the very structure of the
kasida that some modern poets, who have rarely
if ever seen riding-camels, feel that they too
must conform artificially with the tradition.
What the poets most esteem is the smooth gait,
the speed, the sobriety and the endurance of the
"ship of the desert" (safinat al-barr; see I. Goldziher,
in ZDMG, xliv (1890), 165 ff., analysed by G. H.
Bousquet, in Arabica, vii/3 (1960), 255-6). During
their long journeys across the desert, the Bedouins
loaded their water-supplies on camels specially kept
for this purpose (rdwiya), but they sometimes had
to tie up the mouths of some of their animals in order
to prevent them from ruminating, and thus be able
to find in their stomach, in case of need, water which
was still drinkable (fazz; see LA, s.v.); at other times
they cut the throat of a sacrificed animal to collect
and drink its blood (mad[dtih) (see Arabica, ii/3
(i955)> 327). It was also said that camels prevented
blood from being spilt, for they were used to pay
blood-money (diya [q.v.]), and it was in camels also
that a bride's dowry was paid; thus the hadlth ( ? ) :
"Do not speak ill of camels for in them is found a
means of avoiding bloodshed (raku* al-dam) and of
paying the dowry of a woman of noble birth";
according to another hadith: "Camels are a source of
power for their owner, sheep a blessing, and good is
attached to the forelock of horses until the Resur rection".
The character of the camel, its spiteful disposition
(cf. H. Mass6, op. cit., 187), and its stubbornness have
often been stressed; the rutting stallion (cf. Leo
Africanus, ii, 557) has an extraordinary strength
and will let no-one approach the herd of which he is
the head; he makes the soft palate (shikshika)
project from his mouth, belling violently. Of the
males, only those selected when young for breeding
are kept uncastrated; this avoids fights to the death
between stallions. Animals destined as mounts and
those to be used as beasts of burden are also selected
at an early age. Each tribe branded its herds with a
red-hot iron, which gave occasion for ceremonies

IBIL

667

the climate and the vegetation are unsuitable for the
whose significance has somewhat changed in the
rearing of horses in great numbers. In the early
course of time [see MAWSIM].
The strength of the camel is admired, also the period of Islam, the camel was used as a mount and
as a beast of burden for long or short expeditions;
ease with which (thanks to its long neck, which
during the conquest of clrak, the Persian commander
serves as a balance) it can get up from the ground
when laden with heavy burdens; in Islamic literary himself was mounted on a dromedary, but it was on
sources it is compared with the elephant, and it is in horseback that the warriors were accustomed to face
a sense the symbol of the Arabs just as the elephant their enemies in single combat; and it was also on
horses, which until then had been led, that the
is of the Indians.
mounted fighters formed themselves into line of
For transport, the early Arabs used a rudimentary
pack-saddle (ikdf) or a katad of the size of the hump, battle to commence the attack (cf. the verb tandzala:
to dismount from a camel and mount a horse in order
which they placed on cushions (hils). The question
to fight). The historians relate that the rebels who
of the riding-camel and of the position of the rider
went to meet cAli at Basra had a certain number of
in relation to the hump has been studied by W.
Dostal (in Uantica societd beduina, 15 ff.); according camels [see AL-DJAMAL], but later, as the theatres of
to this writer, the practice of sitting behind the hump operations became more distant, the camel no longer
appears except in the baggage-trains, and it is worthy
is earlier than that of placing the saddle directly on
the hump, which dates from the beginning of the of note that in the characteristic texts assembled by
G. Wiet (Grandeur de I'lslam, Paris 1961) the camel
Christian era; Leo Africanus (i, 35) mentions the use
of a saddle between the hump and the neck, is not mentioned after the battle of that name. Even
when c Ukba b. Nafi c [q.v.~\ set off on the conquest of
corresponding to the rahla of the present-day
Fazzan [q.v.], he assembled a light force of 400
"me~haristes" (troops mounted on fast camels)—
a light saddle placed on the withers of the animal. horsemen accompanied by 400 camels carrying 800
skins of water (Ibn cAbd al-Hakam, ConquSte de
The early Arabs must sometimes have ridden bareI'Afrique du Nord2, ed. and tr. A. Gateau, Algiers
back, but generally they used a saddle (rahl), which
1947, 61). Historians and geographers give very
was called rihdla when it was adorned with skins;
large numbers when they speak of the herds of
this saddle was made of wooden bows (katad) joined
camels of the North African steppes (see R. Mauny,
together with leather thongs; it was separated from
the hump by cushions and was held in place by op. cit., 289-91), and Ibn Khaldun, for example
(Berberes, ii, 70), tells how the Almoravids made off
girths passing under the breast (ghurda), the belly
(hakab) and the loins (rabad) of the animal. A rope with 50,000 animals belonging to the government of
threaded through a nose-ring (khizdma) made Sidjilmasa; such figures do not seem exaggerated
when it is recalled that at the beginning of the 2oth
control of the animal easier than when the simple
century there were 180,000 head of camels in the
halter (rasan) was used, and a curved stick (mihdjan)
was used to guide it. Women of a certain rank rode province of Oran alone. The Andalusians alone
in a palanquin (hawdadj) made of hoops arranged to among the Arabic-speaking peoples were deprived
of the familiar sight of riding- and pack-camels (cf.
form a dome and draped with hangings to screen the
H. Pe"res, Poesie andalouse, index). At the beginning
travellers from prying glances; one of these palanof the ioth/i6th century, Leo Africanus devoted a
quinb has remained famous in the history of Islam—
substantial chapter to the camel (Description de
that in which ^A^isha sat during the Battle of the
Camel [see AL-DJAMAL]. Palanquins of this type are I'Afrique, ii, 555-8). He rightly remarks that "all the
still in use nowadays, particularly during marriage Arabs who own camels are lords who live in freedom,
for with these animals they can remain in the
ceremonies, and are called cattush, bdsur, etc.;
deserts". Some of his statements may be exaggerated,
moreover modern descriptions of the harnessing of
as for example when he says that "the camels of
camels correspond very closely with what we know
Africa can carry their burdens for forty or fifty days
of those used in earlier times, and the terminology
itself has scarcely changed (see, e.g., Jaussen, Moab, without its being necessary to feed them in the even272-3). Among the Touareg (Tawarik [q.v.]) of the ing; they are unloaded and allowed to graze in the
Sahara, apart from the rahla of the "meharistes" surrounding country on a little grass, thorns and a
four kinds of saddle are in use: tarik, with a pommel few branches", or when he gives distances which are
patently excessive; he mentions moreover that the
in the form of a cross; tamzak, of the same shape but
camel, after journeying five days without eating,
more luxurious; tahyast, simpler, with a pommel in
the form of a rectangular batten; and akhawi, a
loses the fat of its hump, fat of which the early Arabs
woman's saddle, wider and heavier and provided
were especially fond. He states that the camel drivers
with semi-circular hoops attached to the side (see
urge on the exhausted beasts by singing to them
Ch. de Foucauld, Diet, touareg-francais, Paris 1951,
rhythmic chants (hidd*; see GHINA'), and relates that
in Cairo he saw a camel dance to the sound of a drum.
ii, 547, 723, u'i, 1273, iv, 1623).
Leo Africanus specifies that an animal in bad physical
Among tribes which are at least partly settled, the
camel is still used for agricultural work—ploughing, condition sold for a few dinars, and adds that 1000
threshing, etc. (see G. Boris, Documents, passim, ducats represented the value of 100 camels; a more
with illustrations and vocabulary), and Leo Africanus precise figure cannot be expected, for the prices
varied according to the condition of the animal, the
(ii, 40) already mentions the custom throughout
district, and its suitability as a mount. He gives also
Numidia of ploughing with a team consisting of a
horse and a camel. Nowadays the peasants of Cape some information on caravans [see KAFILA].
Bon (Tunisia) often harness a camel to a twoThe brief notes of Leo Africanus are still relevant
wheeled cart, and in the streets of Karachi (Pakistan)
today. Nowadays work-camels and pack-camels are
tall camels may be seen drawing four-wheeled wagons. still to be seen even in large cities, and these not
Yet such work does not make the best use of the necessarily on the edge of the steppe; they belong
to camel-owning tribes whose stock consists of slow
camel's attributes, which are perfectly adapted to the
conditions of life in hot deserts and which are pre- and sturdy transport-camels, while the riding-camel,
the "me'hari" (mahri), is confined to the desert where,
eminently suitable for journeys across long stretches
after a fairly simple training, it is used for swift
of desert and for forays [see GHAZW] in regions where
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journeys. The gestation period of the mahriyya is
twelve months, and when she has given birth her
baby camel is lovingly cared for; for several days
a wide belt is put round it to support its intestines
and hold in its belly, and it is kept in the tent to
accustom it to human company. In spring its hair
is cut; only at the end of a year is one of its nostrils
pierced—this is later threaded with an iron ring. At
the same time a piece of pointed wood is inserted into
it so that when it tries to suck, it pricks its mother,
is kicked and abandons the udder for fresh grass.
At the age of two years its training begins; it is first
taught to stand motionless, not moving from one
spot, then it is introduced to the saddle and the
nose-ring, through which a guiding-rope is passed;
it is taught to run as fast as possible by light whipping,
s(nd to kneel at the voice of its master. The conditioning of its reflex actions is made very easy by
• the sensitivity of its skin to the slightest blow. Its
life-span is about 25 years. Its speed varies from
5-12 miles an hour, and it can cover 90 miles in 15 or
20 hours, but thereafter it must rest. The pack-camel
walks at 2*/2 °r 3 miles an hour and covers distances
of 15 or 20 miles at a stretch with an average load
of 3 cwts. The sobriety and endurance of the "ship
of the desert" are legendary; in its five "water
buckets", it stores a considerable amount of water,
and thanks to the fluctuations of its body-temperature, which ranges from 34° C. to 40.7° C., its perspiration is very slight; thus it can go without
drinking for several days, and can suffice with
eating only a little poor scrub; but, when it has spent
a week without drinking, it has lost more than 200
pounds and it needs about 25 gallons of water,
abundant food and a long rest in order to recover.
Thus, though the Bedouin do not look after their
camels as assiduously as they do their horses, from
antiquity they have been constantly preoccupied by
the search for pastures and water-places for their
camels, and this has not infrequently led to clashes
among them.
Bibliography: Besides the works cited in the
text: Gen. Daumas, Mceurs et coutumes de VAlgerie,
Paris 1853, 352-9; Cdt. Cauvet, Le dromadaire
d'Afrique, in Bull. Soc. Giog. d'Alger, 1920; idem,
Le chameau, Paris 1925; idem, Le chameau,
histoire, religion, littfrature, Paris 1926; M.
Benhazera, Six mois chez les Touareg du Ahaggar,
Algiers 1908; Th. Monod, Meharees, Paris 1937;
Leo Africanus, tr. Epaulard, Paris 1955; G.
Doutressoule, Uelevage en AOF, Paris 1947, 271-7;
A. Jaussen, Coutumes des Arabes au pays de Moabz,
Paris 1948, 269-76; R. Montagne, La civilisation
du desert, Paris 1948; E. Finbert, Le chameau,
vaisseau du desert, Paris; H. Lhote, Les
Touaregs du Hoggar, Paris 1944; A. Dhina, Contribution a I'ttude du nomadisme, in Mel. L.
Massignon, Damascus 1956, i, 417-28; R. Mauny,
Tableau gtographique de VQuest africain au moyen
dge, Dakar 1959, index; G. Boris, Documents
linguistiques et ethnographiques sur une region du
Sud tunisien (Nefzaoua), Paris 1951; E. Demongeot,
Le chameau dans I'Afrique du Nord romaine, in
Annales ESC, 1960; J.-P. Roux, Le chameau en
Asie centrale: son nom, son tlevage, sa place dans
la mythologie, in Central Asiatic Journal, v (1959);
see also the bibliography of the article BADW. For
the use of the camel in the transport and supply
of the Ottoman army, see HARB, v. (Cn. PELLAT)
IBLlS, proper name of the devil, probably a
contraction of o\apoXo<;. A different etymology has
been suggested by D. Kiinstlinger, in RO, vi, 76 ff.;

the Arab philologists consider that Iblls derives from
the root bis, "because Iblls has nothing to expect
(tiblisa) from the mercy of God". He is also known as
c
Aduww Allah (the enemy of God) and al- c Aduww
(the Enemy). Finally he is given the common name
of al-shaytdn [q.v.].
In the Kur3an he appears at two points in the
story of the beginning of the world, (i) When God
had created Adam [q.v.] from clay and had breathed
into him the spirit of life, He ordered the angels to
bow down before the first man, but Iblis refused to
bow down before this mortal "created from malleable
clay" (XV, 30-3; XVII, 61; cf. VII, n and XXXVIII,
73-4); and God cried: "Then go thou forth hence;
thou art accursed (radjlm)\ Upon thee shall rest the
curse, till the Day of Doom" (XV, 33-4). At his own
request, the punishment promised to Iblis is then
deferred until the Day of Judgement, and he is given
power to lead astray all those who are not faithful
servants of God. (2) The first of his misdeeds was to
tempt Adam and Eve in the Garden, to incite them
to disobey God (II, 34-6), and to eat the fruit of the
"Tree of immortality" (XX, 116-21). In these two
accounts of the sin of Adam and Eve, Iblis retains
his proper name when it is a question of his refusal
to bow down before Adam (II, 34; XX, 116); but
when he is the tempter, he becomes al-shayjan, "the
demon".
The revolt of Iblis and the scene in the Garden as
described in the Kur'an may be compared with
Christian traditions. In the Life of Adam and Eve,
§ 15 (Kautzsch, Apokryphen), it is stated that the
Archangel Michael had invited the angels to worship
Adam. The devil objected that Adam was less than
they were, and younger; he and his host refused to
worship and were exiled to this Earth. According to
the Schatzhohle (ed. Bezold, 15-6 of the Syro-Arabic
text), God gave Adam power over all creatures. All
the angels therefore bowed before him, with the
exception of the devil, who, overcome by jealousy,
exclaimed: "It is he who should adore me, who am
light and air, whereas he is only earth." He was then
driven out from heaven together with his host, and
was, from that moment, named Satan, Demon, etc.
Thus until the Day of Judgement God will allow
Iblis to tempt men, but not the true believers, the
servants of God (Kur'an, XV, 39-42; cf. XXXIV,
20-1). He is the "sly tempter" who whispers (yuwaswisu) evil thoughts into men's hearts (ibid., CXIV,
4-6). The hdtif [q.v.], so well known in Arabic literature, who is heard but never seen, has on several
occasions been a manifestation of Iblis. It was in this
form that Iblis is said to have warned cAli not to
wash the body of Muhammad; but after this another
hdtif recalled the Prophet's son-in-law to the correct
course (al-Thaclabi, Kisas, 44). This produces the
problem of the "distinction of the spirits" on which
many Sufis meditated.
At the end of time Iblis is to be thrown into the
fire of hell, with his host and with the damned: "then
they (the false gods) shall be pitched into it, they
and the perverse and the hosts of Iblis, altogether"
(Kur'an, XXVI, 94-5; cf., XV, 43). This verse is
reminiscent of Matthew, XXV, 41: "Then shall He
say also unto them on the left hand, Depart from me,
ye cursed, into everlasting fire, prepared for the
devil and his angels." It is only a few Sufis of extreme
tendencies who envisage a "pardon of Iblis".
There are two questions which are the subjects of
thought or meditation among Muslims.
i. The n a t u r e of Iblis. Is he an angel or a
diinn [q.v.] ? We have seen that there are many
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Kur3anic texts which seem to count him among the
angels: "All the angels bowed together, except
Iblis . . .". But an angel is created "obedient" to
God, he is endowed by nature with sinlessness (Hsma)
according to the most commonly followed tradition.
How then can an angel disobey God and be cursed by
Him? It is fairly frequently suggested that this is
because Iblis is a diinn, diinns not being incapable
of sin, but some being good and others evil. Thus alZamakhshari (Kashshdf, on Kur'an, XX, 116)
teaches that Iblis is merely djinni and that the term
"angel" refers at the same time to "angel" and
diinn. In fact, verse XVIII, 50, gives this variant:
"And when We said to the angels, 'Bow yourselves
to Adam', so they bowed themselves, save Iblis; he
was one of the iinns, and committed ungodliness
against his Lord's command". Iblis was thus a diinn
who happened to be there inappropriately among the
angels. According to some commentators, the divine
order: "bow down before Adam" was certainly not
a "testing of the angels", but it was intended to
produce the confusion and damnation of the arrogant
diinn who had slipped in among them. Furthermore,
in another verse (VII, 12), Iblis, presenting his
defence, retorts to God: "I am better than he; Thou
createdst me of fire, and him Thou createdst of
clay1'. It is taught in Tiaditji that the angels are
created from light (nur), while the Kur'an states:
"He created man of a clay like the potter's, He
created the jinn of a smokeless fire (mdridi min ndr)"
(LV, 14-5); or "of fire flaming" (XV, 27). Realizing
that he was created from fire, Iblis, for that very
reason, declares himself to be a diinn.
This interpretation, however, is far from being
generally admitted. Al-Baydawi for example suggests
that Iblis could belong to the angels so far as his
hopes were concerned, but that his actions place him
among the diinns. Others suggest a class of angels
capable of sin, and able to propagate their species,
as do men and diinns. And when Iblis, in the
J£ur3anic text, declares himself to be "created from
fire" (ndr) and not from light (nur), this is because
God intended that, by a lapsus linguae, he should in
a sense utter his own condemnation.
Al-Tabari, in his Annales, repeats many, and
sometimes diverse, traditions. The diinns are a
category of angels charged with the supervision of
Paradise (al-djanna], hence their name (Annales, i,
80). They were made of fire, not light (ibid., 81). In
the beginning, they inhabited the earth, but discord
broke out among them and led to bloodshed. God
then sent Iblis—who at this time was still called
c
Azazil or al-Harith—with a legion of angels against
the fomenters of trouble, who were thrown back into
the mountains. Other traditions present Iblis as one
of the terrestrial diinns who was led captive to
heaven by the avenging angels, he being still young
at this time (ibid., 84). The name of al-Iiakam is also
given to Iblis before his fall, because God had appointed him judge over the diinns. He held this office
for a thousand years. Then he became inflated with
pride because of this name, and provoked among the
diinns disturbances which in their turn lasted for
one thousand years. God then sent a fire which
destroyed them, but Iblis took refuge in heaven,
where he remained a faithful servant of God until
the creation of Adam (ibid., 85; Mascudi, Murudi, i,
50 ff.).
We shall not enumerate all the "accounts" concerning Iblis, either in the pre-eternity before the
creation of man or when he played his part in the
Garden of Eden. It can in any case be said that
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Muslim thought remains undecided as to whether
he was an angel or a diinn, and does not pronounce
an opinion on the possibility of his being a "fallen
angel".
2. The sin of Iblis. On the other hand,
tradition has no hesitation concerning the character
of Iblis, his disobedience, the divine curse upon him,
and the character of "enemy of God and of mankind",
of perpetual tempter, which will be his until the day
of the Last Judgement.
The two sins which are constantly attributed to
Iblis are pride and disobedience. The origin of his
revolt seems to have been pride: we have seen that
he not only declared himself to be superior to Adam
and refused to bow down before him, but, according
to al-Tabari (i, 83), he considered himself superior to
the other angels. It is also said (ibid., 79) that he was
an angel and as. such reigned over the diinns, on earth
and in the lower heavens. It was after he had rebelled
that he was called by God al-shayjdn al-radjim.
But the question then arises as to how he can have
been so blinded by power as to have been confirmed
in a perpetual state of disobedience and how he
could justify to himself his attitude.
Some mutakallimun and many Sufis meditated on
the "disobedience of Iblis": the reason why he
disobeyed God and was thus placed among the
unfaithful was that he did not submit to the
unconditional Will of God, preferring the general
Law which had been given ("to worship God alone")
to the short-term Commandment "(bow down before
Adam"). Al-Halladj makes him say: "No, I shall
worship only Thee". Some suggest that he believed
God was setting a trap for him and that his duty was
to evade it by an affirmation of uncompromising
monotheism. Even more: he preferred to risk
incurring God's curse and to be in hell, and to be,
even against God so to speak, the mysterious witness
of the absolute Divine Unity. By the expedient of
such analyses, Iblis is accorded a certain grandeur,
and there can sometimes be recognized in some of
the Sufis a kind of secret sympathy for the one
who was "forced to be disobedient", a victim of the
incomprehensible and inscrutable Commandment
of God.
But al-Halladj neverthe'ess firmly maintains that
this disobedience certainly arose from pride. He
devoted to the drama of Iblis the very beautiful
text of the Td sin al-azal (Arabic text ed. L. Massignon, Kitdb al-Tawdsin, Paris 1913; Fr. tr. apud
L. Massignon, Passion d'al-tfalldj,
Paris 1922,
864-77). Al-Halladj composed this text during his
imprisonment in Baghdad, in response, it seems, to
the extremist Shici al-Shalmaghani. He used it as an
occasion to denounce not only the limits but also the
unwarrantedness of the proclamation of the Divine
Unity (tawhid) flourished by Iblis against God's
Commandment; cf. in particular the dialogue
between Moses, descending from the mountain where
he received the Law, and Iblis, the objector with a
face blackened by God's curse.
Bibliography: in addition to the sources
mentioned in the article, see the various commentaries on the Kur'an, under the verses mentioned; Weil, Biblische Legenden der Miiselmdnner,
12 f.; Griinbaum, Neue Beitrdge zur semitischen
Sagenkunde, 60-1; Diyarbakri, al-Khamis, Cairo
1283, i, 31 f.; Bukhari, Sabiji: Bab sifat Iblis wa
diunudihi.
(A. J. WENSINCK-[L. GARDET])
IBN (A.), son. The Arab grammarians and lexicographers, who tend to trace all words to three root
elements, generally attribute ibn to a root *b.n.w.
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and consider that it derives from a hypothetical
*banawun by loss of the 3rd sonant radical. Others
state that the root is b.n.y. and that the word ibn
comes from the verb banal yabni *-ala "set up [a tent]
on", and, by extension, "marry". In reality, we have
an ancient Semitic biliteral, which is nevertheless
triliteralized in the relative adjective banawi and
in the abstract noun bunuwwa. The fern, bint, formed
with the fern, indicator -/, has a rival in a secondary
form ibnatun. In the pi., banuna andabnd* (the latter,
however, being specialized [q.v.]) correspond to ibn,
bandtun to bint.
The word ibn is constantly employed in genealogical series, and then offers some grammatical
peculiarities. On the one hand, the prosthetic alif
disappears when it is preceded by the name (ism) of
the person and followed by the appellative of his
father (except at the beginning of a line), while it is
maintained after a kunya or a lakab and before an
appellative referring to the mother or an ancestor
of the person quoted immediately before, that is
to say when ibn has become the first element of
a true patronymic name (see below). On the other
hand, the presence of the word ibn exerts a regressive
effect on the preceding name; the tanwln, where
there is one normally, disappears (e.g., Muhammad1*
bnu Ahmad* instead of Muhammadun), as if ibn
"defined" this name, while in fact it is in apposition;
in the vocative, an analogous regressive effect is
optional, in the sense that the first name may be put
into the accusative case like ibn itself or remain in
the nominative, while a progressive effect is exercised
obligatorily on the epithetic adjective, so that the
latter need not be in the same case as the noun to
which it refers (yd Muhammad* [or Muhammad"]
bn* Ahmad" 'l-hakima [never hakim"]).
Ibn enters into the composition of a certain number of names of animals or plants: ibn Hrs, "weasel",
ibn awbar, "sand truffle", etc., the pi. then being
bandt (though banu is sometimes found). Equally,
it is used in a sense similar to dhu or to sahib: ibn
*ishrin sana, "20 years old", ibn sabll, "traveller",
etc. In these two uses it appears strongly expressive.
It occurs that certain persons are known by an
appellative composed of Ibn and a woman's name;
one might see a vestige of matriarchal society in this,
but in the Islamic period these designations have a
pejorative character and are designed either to
humiliate the person so named or to emphasize that
his father is unknown (Ibn al-Maragha for Djarlr
[q.v.], Ibn Sumayya for Ziyad [q.v.], etc.). The same
principle of "pater incertus, mater certa" requires
the use of the mother's, not the father's, name
in magical invocations (cf. S. Reich, Quatre
coupes magiques, inBEO, vii-viii, 165-6). In contrast,
in the name of Ibn cA3isha for example, the reference is to cA>isha bint Talha [q.v.] and is in no sense
pejorative. But if the name is not to be pejorative,
it is generally a man's name which appears after
Ibn. In fact, a large number of personages who have
played a part in the political, literary, or other
history of the Arabs are known (ma'ruf bi-) or indeed
famous (mashhur bi-) under an appellative formed of
Ibn followed by the ism, lakab, or nisba of their
father (Ibn cAbbas = cAbd Allah b. cAbbas) or of
an ancestor, sometimes celebrated, as in the case of
Ibn cA3isha, but more often obscure, though a descen
dant has become famous: Ibn Rushd = Muhammad
b. Rushd, then his son Ahmad, his grandson Muham
mad, etc. This is called ma'rifa or shuhra and it is in
this manner that patronymic names have been
constructed. One finds, particularly in Spain but

also in the rest of the Muslim world, families known
comprehensively under the name of Banu Fulan
e.g., Banu Shuhayd), but of which each member is
provided with a patronymic beginning with Ibn
Ibn Hazm, Ibn Tabataba, Ibn Maslama, etc.), with
a kunya and with an ism (Abu Muhammad CA1I Ibn
rlazm; in this case it is preferable to write Ibn with a
capital letter). It is after all only necessary to glance
through the pages following this article or vols.
1-iv of the Dd*irat al-ma^drif of F. al-Bustanl to
see that a large number of historical personages may
be designated by their ma^rifa or shuhra, although
the choice of this appellative may provoke confusion.
The authors of biographical collections generally
indicate the ma'rifa, where it exists, of the persons
forming the subject of the biographies, and take care
to refer the reader in an index to the ism under which
the biographies in question are placed. In this respect
vol. vi of the Lisdn al-Mlzdn of al-cAskalanI, for
example, is instructive, since it demonstrates the
relatively small proportion of customary ma^rifas
compared with the nisbas and kunyas. Although the
use of the macrifa is ancient, it does not seem to go
back to the pre-Islamic period; in fact the clan was
then known under the name of Banu Fulan, but each
member, instead of calling himself Ibn Fulan, was
called Akhu Bam Fulan or by a nisba.
On the juridical status of a son, see WALAD. On
the structure of Muslim names, see ISM.
(ED.)
IBN CABBAD, ABU °ABD ALLAH MUHAMMAD B.
ABI ISHAK IBRAHIM AL-NAFZI AL-HIMYARI ALRUNDI, the most important mystic w r i t e r of the
8th/i4th century in the dominions of the Marinids.
Born in 733/1333 at Ronda, where his father was
preacher in the mosque, he emigrated while still
young to Morocco, whose famous madrasas attracted
many students. He studied first at Tlemcen with the
famous al-Sharlf al-Tilimsani, who played a great
part in the restoration of the Malik! madhhab in the
Maghrib; then he went to Fez, where al-Abili, alMakkari, al-clmram, al-Fishtall and others less
famous were teaching. The basic works which he
studied were the Muwatta* of Malik, the Tahdhib of
al-Baradhi% and the two Mukhtasars of Ibn alHadiib. In Sufism, which at that time was held in
high regard in the religious circles of Fez, he began
with the Kut al-kulub of al-Makki. Inclined to solitude and meditation, Ibn cAbbad soon abandoned
legal sciences to devote himself to asceticism and
mysticism. In about 760/1359 he reached Sale where,
according to al-Hadrami (Salsal), Sufi life flourished
round Ibn cAshir, an extraordinary personality whose
influence extended throughout Morocco. It was
through him that Ibn cAbbad's spiritual development was completed. When his master died, Ibn
c
Abbad paid a rapid visit to Tangier where he enjoyed fath with Abu Marwan cAbd al-Malik, then
returned to Fez where, at the request of his friends
Yahya al-Sarradj and Sulayman al-AnfasI, he wrote
a commentary on the Hikam of Ibn c Ata* Allah of
Alexandria, which was a great success. The works
of Ibn c Ata 5 had just reached Morocco, and with
them the Shadhill tarika, whose spread in the Maghrib
owed much to Ibn cAbbad. He returned once more
to Sale, where he wrote almost all of the Letters
which were collected and published by Yahya alSarradj. From then he was a Sufi shaykh- In 777/1375,
the sultan appointed him imam and preacher at the
Karawiyyln, an office which he occupied until his
death, in 792/1390. He was buried at Bab al-Futuh
where the place of his burial is still known although
the tomb is no longer identifiable.

IBN CABBAD
In addition to the commentary on the ffikam,
Ibn cAbbad left some letters containing spiritual
directions and collected in Rasd*il kubrd, lith. Fez
1320, 262 pp.) and RascPil sughrd (ed. P. Nwyia,
i957> *38 pp.) and some unpublished works: Fatlj,
al-tuhfa (a collection of hadiths in the form of an
manual of devotion); Du*d bi 'l-asmd* al-husnd; a
collection of Friday sermons; a versification of the
Ifikam. Ibn cAbbad's work marks a return to primitive Sufism (Muhasibi), for he did not like Ibn
Sabcln and only rarely cites Ibn al-cArabl.
Bibliography: P. Nwyia, Ibn CAbbad de
Ronda, Beirut 1961, 1-41, provides a complete list
of the sources and studies, among which there
should be specially mentioned M. Asin Palacios,
Un precursor hispano-musulman de San Juan
de la Cruz, in al-Andalus, i (1933), 7-79.
(P. NWYIA)
IBN CABBAD, ABU 'L-KASIM ISMAC!L B. °ABBAD
B. AL- C ABBAS B. C ABBAD B. AHMAD B. IDRIS, v i z i e r

and man of letters of the Buyid period, known
as Kafi '1-kufat or more frequently AL-SAHIB, an
honorific title which he may have owed to his
relations with Abu '1-Fadl Ibn al-cAmid [see IBN
AL-CAM!D, ij, but more probably to his loyalty to
the amir Mu3ayyid al-Dawla [q.v.]. Born probably at
Istakhr on i6Dhu 'l-Kacda 326/14 September 938
(but the sources disagree on his date and place of
birth), of a family of high officials (his father at
least, known as al-Shaykh al-amln, had been a kdtib
and then become vizier to Rukn al-Dawla; see Abu
IJayyan, Mathalib, index; Ibn al-Djawzi, Muntazam,
vii; Yakut, Udabd*, vi, 170-2), he spent his childhood
at Talakan (near Kazwin), and then settled at
Isfahan. After the death of his father (334 or 335/946
or 947), he attached himself to Abu '1-Fadl Ibn
al-cAmid, first as his devoted disciple and later as
his secretary. In 347/958 he was chosen to accompany
the amir Abu Mansur (Mu'ayyid al-Dawla) to
Baghdad as a clerk, and it was at this period that his
friendly relations with the Buyid prince began. He
may even have been at about this time the tutor
of another son of Rukn al-Dawla. On the latter's
death (366/976), the governorship of Isfahan and its
dependencies fell to Mu^ayyid al-Dawla who confirmed the kdtib Ibn cAbbad and the vizier Abu '1-Fath
Ibn al-cAmid, the son of al-Satiib's master [see IBN
AL-CAM!D, ii], in their offices. Abu '1-Fath then began
to engage in intrigues and to incite against the
vizier the army of Rayy, with the result that Mu'ayyid
al-Dawla, with the help of cAdud al-Dawla [q.v.],
succeeded in getting rid of his vizier and replacing
him by Ibn cAbbad.
It is not easy to study in detail the vizierate of
Ibn cAbbad, whose political activity is confused by
the chroniclers with that of his masters [see BUYIDS,
C
ADUD AL-DAWLA, FAKHR AL-DAWLA, MU 3 AYYID ALDAWLA]. There does, however, exist a notable account,
though unfortunately limited to the reign of Mu'ayyid
al-Dawla, in the sole surviving volume of the
Rasd^il, which consists exclusively of diplomas of
appointment and official letters or of correspondence
with the author's eminent personal friends. The
matters with which they deal naturally extend
beyond a single vizierate and thus cannot be listed
here. But it is interesting to note the way in which
precision is combined with style in the administrative
communications written by Ibn cAbbad. The letters
of course concern general politics, and also the
policy of cAdud al-Dawla, the ruling head of the
Buyid family, in his struggles against his cousin
c
lzz al-Dawla Bakhtiyar, and against Fakhr al-
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Dawla, the Samanids, the Kurds, etc.; the letters
also cover the matter of the Daylami vassals of the
dynasty and of its changeable relations with its
Adharbaydjani vassals. Above all, the correspondence
demonstrates a constant and efficient preoccupation
with exactitude in the management of the finances
and the maintenance of public order; on the second
of these points the vizier appears to have been hostile
to the urban futuwwa [q.v.]; on the first he pays
attention to the efficient collection of taxes, but also
to the orderliness of their administration and, when
circumstances allowed, he was not unwilling to have
taxes reduced. In the name of his master he appointed
governors, kadis, etc., setting out to them their
duties; the comparison of the Rasdjil on this point
with, in particular, those of his contemporary, the
caliph's secretary Abu Ishak al-Sabi3, shows that
there was an accepted basic form to which each of
them could add only modifications of detail. The
volume of the Rasd^il examined scarcely mentions
Ibn cAbbad's literary connexions or activities, which
nevertheless also formed part of his "policy".
Al-Sahib's activity as vizier can be divided naturally into two sections, by the reigns of the two
sovereigns under whom he served. Under Mu'ayyid
al-Dawla, he was the vizier of a vassal of cAdud alDawla, and took care to make sure of his position
by rendering homage also direct to the ruler: it is
strange that cAdud al-Dawla, who for himself had
always refused to have only one vizier with full
powers, should yet have encouraged his brother to
grant his favour only to this all-powerful minister,
in whom he had absolute confidence. After the death
of cAdud, soon followed by that of Mu3ayyid, Ibn
c
Abbad acquired more completely autonomous power,
his prince, Fakhr al-Dawla, being now the eldest of
the family and no longer owing allegiance to anyone;
but this prince continued to have full confidence in
the vizier, who, after having fought against him while
his brothers were alive had, against all expectation,
summoned him to succeed the second of them.
Ibn cAbbad had attempted to make him play the
dominant role in the dynasty by his interventions
first in support of Shams al-Dawla against Baha*
al-Dawla, then of the second against the first: this
apparent volte-face is explained by the fact that the
struggle between the two young princes had resulted
in their territorial possessions changing hands and that
in al-Sahib's view Fakhr al-Dawla should support
the master of c lrak against the master of Fars, who
might covet Isfahan. Naturally Fakhr al-Dawla,
true to tradition, laid hands On the rich heritage of
his minister, who had expected this, and no further
member of his family is found among the high
officials of the dynasty. But Ibn cAbbad himself is
remembered as one of the great viziers of Muslim
history, even by those who were his adversaries in
doctrine (see, e.g., Nizam al-Mulk, Siydsat-ndma, xl,
33 and xli, 21-6). Like the latter, he belongs to the
category of ministers who, in the service of princes
who were either not suited to or were indifferent to
the tasks of administration, were able to acquire
an almost autonomous personal power and to become
temporarily the true masters of the State.
Ibn cAbbad would not, however, have gained such
wide fame if he had not also occupied a foremost
place in the history of Arab literature, as much
through his own works as through his patronage of
scholars and poets. In addition to being apprenticed
in his youth to the profession of kdtib, to which he
appeared to be destined by his birth, he had the
good fortune to have as his mentor Ibn al-cAmid, who
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possessed a strong traditional cultural background
and no slight knowledge of theology and philosophy.
During his stay in Baghdad he was able to frequent
the literary circles there and to collect many traditions of which he was later able to make use. Finally,
in addition to many chance teachers, he was in
contact, at al-Rayy, with the grammarian Ibn Paris
[q.v.], modestly calling himself his pupil. These
favourable circumstances allowed him to acquire an
extensive knowledge in all the fields of Arabic
culture, from exegesis and hadith to history, and
including grammar, literary criticism and dogmatic
theology; like all kdtibs worthy of the name he was a
poet, and he handled prose with a skill which earned
him lasting fame.
His very varied works may be classified under the
following headings: (I) D o g m a t i c t h e o l o g y :
al-Ibdna can madhhab ahl al-^adl bi-hudiadi al-Kur^dn
wa'l-cakl, a statement of some points of Muctazili
doctrine in contrast with other sects and schools
(ed. M. H. Al Yasin, in Nafd'is al-makhtutdt, i,
Nadjaf 1372, 20 pp.); al-Tadhkira fi 'l-usul al-khamsa,
a statement of the five MuHazili principles (ed.
M. H. Al Yasin, ibid., ii, Nadjaf 1373, 9 pp.); Risdla
fi 'l-hiddya wa 'l-daldla, on predestination (ed. PL
c
Ali Mahfuz, Tehran 1374/1955). Among works
which are not known to have survived, the following
would come into this category: K. Mukhtasar asmd*
Allah wa-sifdtih; al-Imdma, in which he proclaimed
the superiority of cAli while accepting the imamate
of his predecessors; al-Zaydiyya; al-Kadd* wa Vkadar-, Nahdi al-sabllfi 'l-usul. (II) H i s t o r y : Risdla
fi ahwdl cAbd al-^Azlm al-Hasani, on an important
descendant of C AU (ed. M. H. Al Yasin, in Nafd^is
al-makhtutdt, iv, Nadjaf 1374, 4 pp.); 'Unwdn alma^drif wa-dhikr al-khald*if, a short history of the
life of the Prophet and of those who were proclaimed
caliph, up to al-Mutic (ed. M. H. Al Yasin, ibid.,i,
Nadjaf 1372, 29 pp.). Among the works which are lost,
the following may belong to this category: al-Anwar-,
al-Wuzard*; Td*rikh al-mulk wa-'khtildf al-duwal.
(Ill) G r a m m a r , l e x i c o g r a p h y , etc.: al-Iknd*
fi *l-carud wa-takhridx al-kawdfi, a study of Arabic
prosody, of the different metres and an explanation
of the technical terms (manuscripts of this exist in
Cairo, Paris, etc.); al-Fark bayn al-ddd wa'l-zdj, a
study of terms in which there is sometimes confusion
between dad and zd* (MS Fatih); al-Muhit bi 'l-lugha,
an Arabic dictionary in ten volumes arranged according to the point of articulation of the consonants
(in the following order: c, h, h, kh, gh\ k, k\ di, sh, d\
s, s; z\ t, d, t; z, dh, th; r, I, n; f, b, m\ w, 3, y; some
incomplete manuscripts of this exist: Ahmed III,
Baghdad Museum, Dar al-kutub; see J. A. Haywood,
Arabic lexicography*, Leiden 1965, index); al-Amthdl
al-sd^ira min shicr al-Mutanabbt, proverbs collected
from the work of the great poet (the text was
published at Beirut in 1950, and it is found also in
Ibn Ma'sum al-Madani, K. Anwar al-rabi* fi anwd*
al-badi*, in Muktataf, xxviii/io-n and in Thakdfat
al-Hind, v/i); the K. al-Wakf wa 'l-ibtidd* appears
to be lost. (IV) L i t e r a r y criticism: al-Kashf can
masdwi shicr al-Mutanabbi, a criticism of the poetry
of al-Mutanabbi (the text, forming part of the
Yatima of al-ThacalibI, i, 123-45, was printed separately in Cairo in 1349). (V) Poetry: Dlwdn (an
incomplete manuscript discovered by M. H. Yasin,
was published by him, Baghdad 1965; the Aya Sofya
MS attributed to Ibn cAbbad is in fact not by him);
al-Manzuma al-farlda, a poem taken from the Dlwdn\
al-Safina was a poetic anthology. (VI) Bellesl e t t r e s : al-Ruzndmadia a collection of literary

anecdotes made at Baghdad in 347/958-9 (a manuscript discovered by M. H. Yasin is to be published
by him); Akhbdr Abi 'l-'Aynd*, a lost work which
confirms the importance of Abu 'l-cAyna [q.v.];
Rasd^il, especially the administrative correspondence
(see above) (ed. cAbd al-Wahhab cAzzam and
Shawki Dayf, Cairo 1953); al-Acydd
wa-fadd*il
al-nawruz (lost). Finally there are a few works which
it is impossible to classify precisely; al-Ta^lU',
Diawharat al-diamhara; al-tfadiar (?); al-Shawdhid.
The existence of works of a Muctazili character
raises the question which religious school Ibn cAbbad
adhered to. There is no doubt that he was a good
Muslim and an Arabophile, in spite of his nonArab origin, but his biographers, his friends and
his enemies disagree completely when it comes to
specifying to which school he belonged. Some Shlcis
like Ibn Babuya ('Uyun akhbdr al-Ridd, 3) and
others unhesitatingly claim him as one of them, and
the MuHazili kadi cAbd al-Djabbar even accuses him
of being a Rafidi; others attach him to the Zaydis,
to the Hanafis, to the Shaficis, or to the Hashwiyya,
but in fact he considered himself to be a pupil of
the Muctazilis—thus following the example of his
father, who had written a K. Ahkdm al-Kur^dn—and
he admitted that he made propaganda for this school
(Rasd*il, 73); his Ibdna and his Tadhkira provide
clear evidence of his opinions. However, like many
of the. members of the Muctazili school at Baghdad
(see Ch. Pellat, in St. Isl., xv, 33) on the question
of the imamate he came down in favour of c Ali;
furthermore, after having rejected the nass [q.v.] in
the Ibdna, an early work, he came to consider that
the caliphate was conferred by virtue of a nass, and
thus allied himself with the Shicis.
Such a contradiction is typical of the character of
Ibn cAbbad, whose personality is presented by
different authors under very different colours; thus
Abu Hayyan paints a very severe portrait of him,
but it is known that he is prejudiced. There is no
doubt that he himself, being accustomed to receive
praise, had a high opinion of his own worth and that
his vanity was agreeably flattered by the "five
hundred poets among the employees of the diwdns"
who sang his praises; it is even said that 100,000
couplets (some go so far as to say 100,000 poems) were
devoted to his praise, but this eulogy was not enough
for him, since he also wrote a panegyric on himself
and ordered a poet to recite it in his presence. He did,
however, possess a fair amount of hilm [q.v.] and knew
how to behave humbly with those whom he regarded
as his masters, and, although accused of avarice,
he could on occasion show generosity, at least when
he considered it opportune to do so.
As a writer, Ibn cAbbad shows a marked taste for
rhymed prose, the long sentences in which the figures
of badi* abound and which are thus very close to
poetry, but his prose remains readable and, to a
certain extent, light; it is in any case less precious
than his poems, in which he makes use of all the
ornaments and artificial characteristics of the poetry
of the period. With Ibn al-cAmid, al-Hamadhani
[q.v.], and al-Khuwarizmi [q.v], Ibn cAbbad is one of
the main representatives of the school of literature
which introduced rhymed prose first into the official
correspondence and then into all types of writing; a
kdtib and poet from Spain, Ibn Shuhayd [q.v.],
however, omits Ibn cAbbad and considers only
al-Hamadhani and Kabus [q.v] as really representing
the new tendency (apud Ibn Bassam, Dhakhlra, i/i,
202).

IBN CABBAD — IBN AL-ABBAR
Al-Sahib Ibn cAbbad died at Rayy on 24 Safar
385/30 March 995.
Bibliography: Ibn al-Nadlm, the contemporary of al-Saln'b, devotes to him only a brief
mention (Fihrist, Cairo ed., 194), but Thacalibi
gives a good deal more (Yatima, iii) and Yakut
provides a considerable amount of information
(Udabd*, vi, 168-313; xiv, 206-10; xv, 113-5)
partly taken, it is true, from the works of Abu
I^ayyan al-Tawljidl, whose Mathdlib al-wazirayn
is now published (ed. Ibrahim al-Kaylani, Damascus 1961; ed. Ibn Tawit, Cairo 1965); see also, by
the same author, al-Imtd* wa 'l-mu^dnasa, i, 55; Ibn
al-Anbari, Nuzha, 397-401; Ibn al-clmad, Shadhardt,
iii, 113-5; Ibn Khallikan, i, 206-10; Suyuti, Bughya,
196-7; cAbbasi, Ma'dhid al-tansis, i; Samcani,
Ansdb, 364; Ibn yadjar, Lisdn al-Mlzdn, i, 413-6;
Kif ti, Inbdh al-ruwdt, i, 202; Khwansari, Rawdat aldianndt, 109; A. Mez, Renaissance, index; A. Amin,
£uhr al-Isldm, i, passim; Sarton, i, 689; Brockelman, S I, 198; Thafrdfat al-Hind, iv/4-v/i; Zurukli,
Acldm, i, 106; Mu'id Khan, in 1C, xvii (1943),
176-205; M. H. Al Yasin, al-Sdhib Ibn 'Abbdd
haydtuh wa-adabuh, Baghdad 1376/1957 (very
thorough study of the life and particularly of the
works of Ibn cAbbad). On his activity as vizier, see
especially: Miskawayh, Tad[drib, vi; Abu Shudjac,
Dhayl Tadidrib al-umam, 163-70 and passim;
Ibn al-Athir, vii; Ibn al-Djawzi, Muntazam, vii;
Sibt Ibn al-Djawzl, Mir^dt al-zamdn (unpublished);
Ibn Isfandiyar, Tabaristdn, index; Nizam al-Mulk,
Siydsat-ndma, index; see also the Bibl. of the
article BUYIDS.
(CL. CAHEN and CH. PELLAT)
IBN CABBAD [see CABBADIDS; AL-MUCTAMID].
IBN AL-ABBAR, ABU CABD ALLAH MUHAMMAD
B. CABD ALLAH B. ABI BAKR B. C ABD ALLAH B.
C
ABD AL-RAHMAN B. AHMAD B. ABI BAKR AL£UDACI, historian, traditionist, litterateur,
and poet, belonged to a family which had its origin
in Onda, the patrimony of the Kuda^Is of Spain; he
was born in Rabic II 595/February 1199 at Valencia,
where he passed his youth studying under the
direction of several teachers whom he quotes in his
Mu^diam. For more than twenty years he was the
disciple of the most learned traditionist in Spain,
Abu 'l-Rab!c b. Salim, who persuaded him to complete the Sila of Ibn Bashkuwal. He made several
journeys in the Peninsula fl talab al-Hlm and acted
as secretary to the Mu^minid governors of Valencia.
This town, after being taken by Ibn Mardamsh
[q.v.], was besieged in Ramadan 635/April-May 1238
by James I of Aragon; thereupon Ibn al-Abbar
was sent with a deputation to ask for the assistance
of the Hafsid sovereign of Tunis, Abu Zakariyya3
[see HAFSIDS]; on 4 Muharram 635/17 August 1238,
he recited a poem rhyming in sin (see al-Makkari,
Analectes, ii, 651; idem, Azhdr, iii, 307) in which he
painted a moving picture of his besieged native city.
He returned to Valencia, but left it a few days after
it was captured by James I on 17 Safar 636/28 September 1238 (Dozy, Notices, 190). Al-Ghubrini
(*Unwdn, 183) states that he stopped at Bougie before
going to Tunis, where, received favourably by Abu
Zakariyya3, he was appointed chief of his chancellery,
but was ordered to leave a blank in official documents
in the place of the authentication for the sahib al'aldma to fill in; Ibn al-Abbar did not carry out this
instruction and was soon dismissed and put under
arrest in his own house. However, he ,was pardoned
and re-instated in his office.
When Abu Zakariyya3 died, his successor, al-Mustansir, kept Ibn al-Abbar close to him, but his attitude
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so much irritated the sovereign and his courtiers that
he was ordered to be tortured. His writings were
confiscated and a satire against the amir was discovered among them. The reading of this piece enraged the amir even more and he ordered Ibn alAbbar to be killed by lance-thrusts. Ibn al-Abbar
died on the morning of 20 Muharram 658/6 January
1260. On the following day his corpse, his books, his
poetry, and his diplomas were burnt together on the
same pyre.
We possess a certain number of official letters
(Makkarl, Azhdr, iii, 211 rf.) .and poems (idem,
Analectes, i, 658, 868, ii, 762; idem, Azhdr, ii, 223 ff.)
of Ibn al-Abbar, who is the author of fifteen or so
works (forming about 45 volumes) among which the
following have been preserved:
(i) K. al-Takmila li-K. al-Sila (Continuation of
the Sila of Ibn Bashkuwal [q.v.]), ed. Codera, 2 vols.,
Madrid 1888-9 (BAH, v, vi); a supplement, with
variants and indices, was published by Alarc6n and
Gonzalez Palencia in Misceldnea de estudios y textos
drabes, Madrid 1915, 147-690; the beginning of the
work (letters alif-djim) was ed. by Bel and Ben
Cheneb, Algiers 1920. Biographical dictionary
finished at Tunis. (2) al-Mu^d^am fi ashdb al-fcddi
al-imdm Abi CAH al-Sadafi, ed. Codera, Madrid 1886
(BAH, iv). (3) K. al-Hulla al-siyard*, partial ed.
by R. Dozy in Notices sur quelques manuscrits arabes,
Leiden 1847-51 (see also idem, Recherches3 and
Scriptorum arabum loci de Abbadidis) and Miiller,
inBeitrdgezur Geschichte der westlichen Araber, Munich
1866-78; ed. H. Mu'nis, Cairo 1963, 2 vols.; critical
analysis and study on Ibn al-Abbar, by cAbd Allah
al-Tabbac, K. al-Ifulla al-siyard*, Beirut 1962. Biographies of poets. (4) Tuhfat al-fyddim, concerning the
poets of Spain, was abridged by Balfiki, al-Muktadab
min K. Tuhfat al-kddim, ed. A. Bustani in Machriq,
July-Sept. 1947, and Ibrahim al-Ibyari, Cairo 1957.
(5) IHdb al-kuttdb (The secretaries' contentment), ed.
Salih al-Ashtar, Damascus 1961. (6) Durar al-simt
fi khabar al-Sibt (on the family of the Prophet and
the cAlids), edition prepared by A. Ghedira, who has
analysed and studied the text in al-And., xxii/i (1957)
31-54. In it the author shows himself to be violently
hostile to the Umayyads and gives signs of Shici
tendencies.
Bibliography: Besides the works cited: Ghubrini, cUnwdn al-dirdya fi man Hirifa min al'ulamd* fi 'l-mfa *l-sdbica bi-Bid[dya, Algiers
1328/1910, 183; Kutubl, Fawdt, Bulak 1299/1881-2,
ii, 226; Makkari, Analectes, index; idem, Azhdr
al-riydd fi akhbdr clydd, Cairo 1939, index; Ibn
Khaldun, Berberes, tr. de Slane, ii, 307, 347-50;
ZarkashI, Ta^rikh al-dawlatayn, tr. Fagnan, Constantine 1895, 36, 38, 48; Pons Boigues, 409;
Gayangos, Hist, of the Moh. dynasties in Spain, ii,
528 ff.; R. Brunschvig, Hafsides, index; F. Bustani,
Dd^irat al-macdrif, ii, 294; Brockelmann, I,
340-1, S, I, 580-1.
(M. BEN CHENEB-[CH. PELLAT])
IBN AL-ABBAR, ABU DJA C FAR AHMAD B. MUHAMMAD AL-KHAWLANI, an Andalusian poet who
lived among the entourage of the early cAbbadids
[q.v.] of Seville and died in 433/1041-2. Of his Diwdn
only a few poems survive, in particular a panegyric
of Ismacil Ibn cAbbad, some occasional verse and
some descriptions; floral poems seem to have occupied a leading part in his work, which drew its inspiration from the life of the Andalusian aristocracy
of the time: wine, pleasures, country-walks, women—
these for the most part are his favourite subjects, and
an element of sensuality is visible in his poems. His
43
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technique is excellent, metaphors and similes abound,
and the badic is applied with assurance and felicity.
Hadidii Khalifa, nos. 934, 2165, 2646 and 5159,
appears to confuse this Ibn Abbar with the historian
who is the subject of the preceding article.
Bibliography: Ibn Bassam, Dhakhira, ii;
Dabbl, Bughya, no. 352; Abu 'l-Walld al-Himyari,
Bad?, index; Ibn Khallikan, Cairo 1310, i, 44;
Makkarl, Analectes, index; Pons Boigues, Ensayo,
409; S. Khalis, La vie littiraire a Seville au XI*
siecle, thesis Sorbonne 1953 (unpublished); H.
Peres, Poesie andalouse, 186; F. Bustani, Dd'irat
al-ma'drif, ii, 295.
(M. BEN CHENEB*)
IBN CABBAS [see CABD ALLAH B. (AL-)CABBAS].
C
IBN ABD ALLAH, as patronymic of converts
[see ISM].
IBN CABD AL-BARR AL-NAMAR! (al-Numayri),
appellative of a family of C o r d o v a n scholars, the
principal representative of which is ABU C UMAR
YUSUF B. CABD ALLAH, born in 368/978. He studied
in his native city under masters of repute, engaged in
correspondence with scholars of the East and travelled all over Spain "in search of knowledge", but
never went to the East. Considered the best traditionist of his time, he was equally distinguished in
fikh and in the science of genealogy. After displaying
Zahirl tendencies at first, in which he resembled his
friend Ibn Hazm, he later followed the MalikI doctrine,
not without some inclination towards Shaficl teaching.
He held the position of kadi at Lisbon and Santarem
under al-Muzaffar b. al-Aftas, and died at Jativa in
463/1070.
Ibn cAbd al-Barr is the author of a considerable
number of works of all kinds, of which there have
been preserved especially:—K. al-Isticdb fl ma'rifat
al-Ashdb, biographies of the Companions of the
Prophet, ed. Haydarabad 1318-9, then on the margin
of the Isdba of al-cAskalam, Cairo 1323-5, and
finally ed. CAH Muh. al-Badjawi, Cairo 1957-60,
4 vols. (for the abridgements of this work, see Brockelmann).— Djdmi^ bay an al cilm wa-fadli-hi wd md
yanbaghi fi riwdyati-hi wa-hamli-hi, Cairo 1346.—
al-Kdfl fi 'l-fikh, a manual of MalikI law (see Brockelmann, S I, 297, foot).—al-Tamhid li-md fi 'l-Muwatta* min ai-ma^dni wa 'l-asdnid, on the methodology
of hadith (see Brockelmann, S I, 298, top, 629).—
Kitdb al-islidhkdr fi shark madhdhib *ulamdj al-amsdr,
a summary of the preceding (see Brockelman S I, 297,
foot).—al Istidrdk li-madhdhib al-a'sdr fi-md tadammana-hu 'l-Muwatta3 min ma^dni *l-ra*y wa 'l-dthdr,
commentary on the Muwatta*.—Kitdb al-Intifrd* fi
fadd^il al-thaldthat al-a^imma al-fukahd*, on Malik,
Abu Hanlfa and al-Shafici, Cairo 1350.—al-Insdf
fi-md bayn al-^ulvma? min a!-ikhtildf, ed. Cairo, in
Madj_mu*at al-rasd^il al-mitniriyya.—al JKasd wa
U-amam fi 'l-tacfif bi-usul al-^Arab wa 'l-*Adj.am waman awwal men takallama hi 'l-'arabiyya min alumam,on genealogies, Cairo 1350; French trans. A.
Mahdjoub, in RAfr., xcix (1955-7).—al-Inbdh cald
fyabd^il al-ruwdh, on the genealogies of transmitters,
printed with al-Kasd,—Bahd^at al-madj_dlis wa-uns
al-mudidlis, a book of adab composed in verse for
al-Muzaffar and abridged by Ibn Luyun (see Brockelmann, S I, 629, with other titles).
Bibliography: Ibn Khayr, Ft hrasa, index;
Ibn Bashkuwal, Sila, ii, 640; Ibn Hazm, Risdla (see
Ch. Peilat, in al-Andalus, xix/i (1954), 7-9); A.
Gonzalez Palencia, Literatura, index; F. al-Bustam,
Dd^irat al-ma^drif, iii, 333-4; Brockelmann, S I,
297, 628-9 (with further bibliography).
(Cn. PELLAT)

IBN CABD AL-HADI [see YUSUF B. CABD AL-HADI].
IBN CABD AL-IJAKAM refers to the son and
the f o u r grandsons of cAso AL-HAKAM (said to
have died in 171/787-88), a wealthy and influential
f a m i l y of legal scholars and historians in
3rd/9th century Egypt. The Banu cAbd al-Hakam
were among those who introduced Malikism into
Egypt. They were also intimately connected with
al-Shafici [q.v.], providing the initial financing of his
stay in Egypt. Al-ShaficI is said to have died in their
house (Ibn Farhun, 134), and he was buried in their
family plot. Later, they dissociated themselves
from his teaching. Their prominent position brought
them the usual share of tribulations. Thus, they
suffered persecution during the Muctazill mihna in
227/842, and in 237/851 they were among those
accused of having misappropriated the confiscated
property of a former high olficial that the central
government claimed for itself. They were assessed
the exorbitant sum of 1,404,000 dinars. Although
they were speedily exonerated, they seem to have
lost their former prominence and influence as a
result of this affair.
1. ABU MUHAMMAD C ABD ALLAH B. £ ABD ALHAKAM, who was born in 155/772 and died on 21
Ramadan 214/22 November 829, is said to have had
direct contact with Malik. He wrote a number of
textbooks on MalikI legal teaching. Of his writings,
only the biography (sira or jadd^il) of c Umar b.
c
Abd al-cAz!z is preserved (ed. A. c Ubayd, Cairo
1346/1927). The work depicts c Umar as the ideal
Muslim ruler by means of bringing together numerous
edifying anecdotes, stories of his dealings with his
contemporaries, his sermons, his prayers, and his
official correspondence, including a fiscal rescript
clarifying his financial policies (H. A. R. Gibb, in
Arabica, ii (1955), 1-16). It exemplifies the deep
influence of religio-legal thought upon Muslim
historiography, and it is particularly valuable as
the oldest preserved representative (apart from the
Sira of the Prophet) of Muslim biographical writing
on the large scale in monograph form.
2. CABD AL-HAKAM, the eldest of cAbd Allah's
sons, died under torture during the misappropriation
trial in November 851. Like Sacd, who appears to
have been the youngest of the four brothers, he did
not leave much of a permanent mark.
3. ABU £ ABD ALLAH MUHAMMAD B. C ABD ALLAH
was esteemed by his contemporaries as the outstanding member of the family. Born on 15 Dhu
'1-Hidjdja 182/27 January 799, he studied with alShafici but later wrote a "Refutation of al-Shaf!ci
where he was in contradiction to the Kur3an and the
sunna" It was he who was summoned to Baghdad
to subscribe to the dogma of the createdness of the
Kurgan, but he refused to do so arid was sent back
to Egypt. His works, none of them preserved, included polemical treatises directed against the
c
lrakis and against Bishr al-Marisi, as well as studies
of special legal questions. In the manuscripts of his
father's biography of cUmar b. cAbd al-cAz!z, he is
stated to be its transmitter (an addition in his name
appears on pp. 121 f. of the edition). The date of his
death is variously given as Wednesday, 4 or 15 Dhu
'l-Ka c da 268/26 May (Thursday) or 6 June (Wednesday) 882, or 269/882-83.
4. ABU 'L-KASIM CABD AL-RAHMAN B. C ABD ALLAH
(born ca. 182/798-99, died 257/871) is famous for
his work on "The Conquest of Egypt and the West"
(Futilh Misr), the oldest preserved work on the
subject (ed. C. C. Torrey, New Haven 1922; another
old manuscript in Manisa, General Library 281, 2,
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cf. A. Ates, in Revue de VInstitut des Manuscrits
Arabes, iv (1958), 20 f.). Two long appendixes deal
with the chief judges of Egypt down to the year
246/860 and with the companions of the Prophet who
came to Egypt, and the fradiths transmitted there on
their authority. The main body of the work consists
of a history of Egypt that starts out with the legendary early beginnings and ends with the death of cAmr
b. al-cAs, following throughout the chronological
sequence of events. It then continues with the recital
of the subsequent conquests of Northwest Africa
and Spain. The author includes important information on such matters as the historical topography
(khitaf) of Fustat and the problems of financial administration. His point of view (like that of his
sources) is that of the legal scholar rather than the
historian. Characteristically, he begins with the
admonition to respect the original Coptic inhabitants
of the country. The section on the Western conquests
has been translated into French by A. Gateau
(Algiers 1942, 2nd ed. 1947 [1948]); for an analysis
of this section as a historical source, cf. R. Brunschvig,
in AIEO Alger, vi (1942-47), 108-55.
Bibliography: Al-Kindi, The governors and
judges of Egypt, ed. R. Guest, Leiden-London
1912, 199 f., 455, 464 f.; Ibn Abl Hatim al-Razi,
Diarh,iili, 92 (Sacd), ii/2, 105 f. (cAbd Allah), 257
(cAbd al-RaJiman), iii/i, 36 (cAbd al-Hakam),
iii/2, 300 f. (Muhammad) (uninformative, brief
evaluations of the standing of these men as transmitters); Fihrist, 211 (cAbd Allah); Abu cAsim
al-cAbbadI, Tab. al-fukahd*, ed. G. Vitestam,
Leiden 1964, 20 f. (Muhammad); Ibn Khallikan.
Wafaydt, nos. 322, 582 (= Cairo 1948, ii, 239 f.
[cAbd Allah], iii, 333 f- [Muhammad]); al-Safadi,
Wdfi, ed. S. Dedering, iii, 338 f. (Muhammad); alSubki, Tab. al-ShdfiHyya, i, 223-5 (Muhammad);
Ibn Farhun, Dibddi, Cairo 1351, 134 (cAbd Allah),
166 (cAbd al-Hakamb. cAbd Allah),231 f. (Muhammad) [the most detailed information]; Ibn Hadjar,
Tahdhib, v, 289 f. (cAbd Allah), vi, 208 (cAbd alRahman), ix, 260-62 (Muhammad). Cf. also
Brockelmann, I, 154, S I, 227 f.; the introductions
to the editions of al-Kindi, 22-4, of the Futuh
Misr (cf. also Torrey, in El1 s.v.), of A. Gateau's
trans.; Ibrahim A. al-cAdawI, Ibn cAbd al-Pfakam,
rd*id al-mu^arrikhin al-^Arab, Cairo 1963.
(F. ROSENTHAL)
IBN CABD AL-MALIK AL-MARRAKUgfll, his
full name being ABU cAso C ALLAH MUHAMMAD B.
MUHAMMAD B. C ABD AL-MALIK B. MUHAMMAD B.
SACID AL-Awsi AL-ANSARI AL-MARRAKUSHI, chief
fyddi in Marrakush under the Marlnids, and author
of a biographical dictionary indispensable for a
knowledge of the illustrious men of the Muslim West.
He was born, probably in Marrakush, on 14 Dhu
'l-Kacda 634/9 July 1237 and died in Tlemcen in
703/1303-4. His work, still in manuscript, comprises
several volumes and bears the title al-Dhayl wa 'l-takmila li-kitdbayni 'l-Mawsul wa 'l-Sila, that is to say
Sequel and Complement to the Kitdb al-Mawsul
fi ta^rikh 'ulamd* al-Andalus of Ibn al-Faradl [q.v.],
who died in 403/1012-3, and to the Kitdb al-Sila
fi akhbdr a*immat al-Andalus of Ibn Bashkuwal
[q.v.], who died in 578/1182-3. It is one of the sources
habitually used by Ibn al-Khatlb [q.v.], Ibn alKadi [q.v.'], Leo Africanus [q.v.], etc. In the article
devoted to him by cAbbas b. Ibrahim (see Bibl.)
will be found a long list of his teachers and pupils
and of his other writings, with numerous references,
and even the names of some thirty personages who
are of importance for the history of Marrakush and
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whose biographies are provided by Ibn Abd alMalik.
An edition of the Dhayl is in preparation in Rabat
(Morocco).
Bibliography: F. Pons Boignes, Ensayo, 444;
c
Abbas b. Ibrahim, al-I^ldm bi-man Italia Marrdkush . .., iii, Fas 1937, 240-3; Brockelmann, I, 581;
c
Abd al-Salam b. Suda, Dalil mu>arrikh al-Maghrib al-aksd, Tetuan 1950, no. 846; I. Allouche
and A. Regragui, Catalogue des manuscrits de Rabat,
ii, Rabat 1958, nos. 2214-6.
(G. DEVERDUN)
IBN CABD AL-MUNCIM AL-^IMYARl (or rather
al-shaykh al-fakih al-'adl ABU CABD ALLAH MUHAMMAD B. As! CABD ALLAH MUHAMMAD B. ABI
MUHAMMAD CABD ALLAH IBN €ABD AL-MUN C IM B.
€
ABD AL-NUR AL-HIMYARI, a u t h o r of the imp o r t a n t Arabic geographical
dictionary
entitled Kitdb al-Rawd al-mi^dr fi khabar al-aktdr.
Nothing is known of this writer apart from the
facts that he came from the Maghrib and that
he was a jurisconsult (fafrih) and a fcddi's assessor or
notary (*adl). E. Levi-Provengal was responsible for
the discovery and the publication of a large part of
his work (La ptninsule Ibfrique au Moyen Age,
d'apres le Kitdb ar-Rawd al-mictdr fi habar al-aktdr
d'Ibn 'Abd al-MunHm al-Himyari, Leiden 1938). In
this edition, LeVi-Provengal used several manuscripts
(of Meknes, Fez, Sate and Timbuktu) dating from the
nth/i7th and I2th/i8th centuries. To these manuscripts there should be added two others found after
1938: one copy, preserved in the Nuruosmaniye
library in Istanbul, written before the year IO45/
1635-6, and another, made in 971/1563-4, and in the
library of the Shaykh al-Isldm at Medina. The
Timbuktu manuscript gives the place and exact date
of the compilation of the Rawd, i.e., Djudda, 866/
1461. The full introduction to Ibn cAbd al-Muncim
al-IIimyari's geographical dictionary reveals that the
author used as his main sources three important
Arabic geographical works of the 5th/nth and 6th/
12th centuries: the Kitdb al-Masdlik wa 'l-mamdlik
of al-Bakri (ca. 460/1067-8), the Nuzhat al-mushtdk fi
'khtirdk al-dfdk of al-ldrisl (548/1154) and the
geographical treatise entitled Kitdb al-Istibsdr fi
*ad[d*ib al-amsdr (ca. 587/1154), which is in fact only
a rewriting of al-Bakri's work with the addition of
some personal observations by the author. It would
seem that the Rawd might be important for any
future edition of the Kitdb al-Masdlik wa 'l-mamdlik,
since the extracts from the latter work which are
dispersed in the dictionary of al-Himyari would, if
put in order, give a fuller and at the same time a
somewhat different version from that known from
the editions of de Slane, Kunik-Rosen and Kowalski.
Thus the description of the town of Bragha (Prague),
taken by al-Bakri from the account of Ibrahim b.
Yackub al-Turtushi (ca. 355/965-6), is completely
different in the extract given by al-Himyari from
the version published by Kowalski. The extracts from
the Nuzhat al-mushtdk, which are very numerous
especially in the parts of al-Himyari's dictionary
which deal with the Iberian peninsula, could also
be used for a complete edition of al-Idrisi.
The Rawd was not entirely unknown before its
discovery by E. LeVi-Provencal. In fact it is mentioned, before 1067/1657, in the Kashf al-zunun of
Hadjdji Khalifa (ed. Fliigel, iii, 490, no. 6597), under
the title al-Rawd al-mi^tdr fi akhbdr al-aktdr, as the
work of one Abu cAbd Allah Muhammad b. Muhammad b. Muhammad al-Himyari, who died in 900/1494.
E. L£vi- Pro venial had already suggested that this
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was the same work as that which he had discovered.
This supposition seems to be entirely justified by
the fact that the brief description of it given by
Hadjd]I Khalifa corresponds exactly to al-Rawd almictdr written in 866/1461 and known thanks to the
six manuscripts mentioned above.
The work of Ibn cAbd al-Muncim al-Himyari
nevertheless presents a problem not easily solved.
In fact, Hadjdii Khalifa lists (iii, 491), immediately
after al-Rawd al-miHdr, as no. 6598, a second work of
the same title as that of no. 6597. The name of the
writer of this second work—a writer of whom Hadjdji
Khalifa tells us nothing—is almost the same: alshaykh al-^umda Abu cAbd Allah Muhammad b.
Muhammad b. cAbd Allah b. cAbd al-Muncim alHimyari. In his attempt to clarify matters, LeViProvengal comes to the conclusion that there must
have been two redactions of the Kitdb al-Rawd almiHdr written at different times by two members of
the Ibn cAbd al-Muncim al-Himyari family. A first
redaction, which has now disappeared, dates from
the end of the 7th/isth century. This hypothesis is
supported by two facts: (i) that among the written
sources used by al-IIimyarl, the great treatises of the
8th/14th and gth/isth centuries are lacking; (2) that
the majority of the historical events mentioned in
this dictionary do not go beyond the end of the
7th/isth century. The second redaction (of 866/1461)
is represented by the numerous manuscripts
mentioned above. It certainly seems to be the first,
hypothetical, redaction to which the citations in alKalkashandi (d. 821/1418) refer. It should, however,
be stressed that the problem of the writing and of the
author of the Kitdb al-Rawd still remains open and
that it is not likely to be resolved before the publication of a complete critical edition of the work.
It should be mentioned that since 1938, in spite of
the continual interest in it since L6vi-Provencal
published the passages from it concerning the
Iberian Peninsula and southern France (having
published also, in 1935, the description of the Pharos
of Alexandria), only very brief extracts from alHimyari's dictionary have been published. Thus
Ch. Pellat published in 1954 a description of Basra
and in 1956 there appeared that of Crete, published
by Levi-Provencal, and that of the Italian islands
and towns, by U. Rizzitano. T. Lewicki published,
in 1959-60, the description of Prague (Bragha) and
of the Polish state of Mieszko I (Mishka) and in
1962-3 A. Malecka published that of certain places
and coastal regions of East Africa. There should
also be added the brief survey given by T. Lewicki
in 1960 of all the information on Eastern, Central
and Southern Europe scattered throughout the
dictionary.
The work acquired a great popularity, albeit
almost entirely within the Maghrib. Apart from alKalkashandi, who reproduces passages from the
earlier redaction, extracts from it are found in alMakkari (nth/i7th century), in Makdish (i2th/i8th
century) and in al-Nasiri al-Salawi (isth/igth
century). The Djarii al-azhdr min al-Rawd al-miHdr
of al-Makrizi (d. 845/1442), however, considered by
some to be a rewritten version of al-Himyari's work,
seems, as a result of more recent research, to be
rather a resume of the Nuzhat al-mushtdk of al-Idrisi.
Bibliography: Brockelmann, art. AL-MAKRIZI,
in El1; W. Kubiak, Some West- and MiddleEuropean geographical names according to the
abridgement of IdrisVs Nuzhat al-mu$tdk known
as MakrixVs Gany al-azhdr min ar-rawd al-mi'tdr,
in Folia Orientalia, i/2 (1959-60), 198-208; E. Levi-

Provengal, Ar-Raud al~micfdr, in Actes du XVIII*
Congres des Orientalistes, Leiden 1932; idem, La
peninsule Ibtrique . . ., . . .; idem, Une description
inedite du Phare d'Alexandrie, in Melanges Masptro,
iii, 161-71, Cairo 1935; idem, Une heroine de la
resistance musulmane en Sidle au debut du XIII*
siecle, in OM, xxxiv (1954), 283-8; idem, Une
description arabe inedite de la Crete, in Studi ...
G. Levi Delia Vida, ii, Rome 1956, 49-57 T.
Lewicki, Brdga et Mi§fia d'apres une source arabe
intdite, in Folia Orientalia, i/2 (1959-60), 322-6;
idem, Kitdb ar-Rawd al-mi^dr d'lbn 'Abd alMun*im al-tfimyari, as a source of information on
Eastern, Central and Southern Europe (in Russian),
in Probleml Vostokovedeniya, iii (Moscow 1960),
129-36; A. Malecka, La cdte orientale de VAfrique
au Moyen Age d'apres le Kitdb al-Rawd al-mi^dr
de al-Himyari (XV* s.}, in Folia Orientalia, iv
(1962-3), 331-43; Ch. Pellat, Extraits d'une notice
inedite sur Basra, in Arabica, i/2 (1954), 213-5;
U. Rizzitano, Kitdb al-Rawd al-mi^dr li-'bn <Abd
al-Muncim al-Himyari. Khdssa bi '1-dj.uzur wa
*l-bikdc al-Ifdliyya, in Mad[allat Kulliyyat al-dddb,
xviii (May 1956), 129 ff.; G. Wiet, Un resume
d'Idrisi, in Bull. Soc. Royale de Geogr. d'Egypte,
xx (1939).
(T. LEWICKI)
IBN CABD RABBIH, ABU £ UMAR AHMAD B.
MUHAMMAD, A n d a l u s i a n writer and poet,
born at Cordova on 10 Ramadan 246/29 November
860, died in the same city on 18 Djumada I 328/3
March 940. A mawld of Hisham b. cAbd al-Rahman,
he was one of the official panegyrists of the Marwanid dynasty from the reign of Muhammad I (d.
273/886) to the middle of that of al-Nasir (300/912350/961). He was mediocre in his laudatory poetry,
but showed more originality in the erotic verses
which he wrote in his youth and to which in his old
age he added ascetic poems in the same rhyme and
metre called mumahhisdt ("which efface sins"). His
very abundant poetic production had been collected
for al-Nasir, and al-Humaydi (apud Yakut, iv, 215)
had seen more than 20 dj_uzys of it; they included
muwashshahdt [q.v.] and also a didactic urdiiiza on
the history of Islam, which is of little value and
hardly tells anything new, even on Spain. Ibn cAbd
Rabbih placed this poem at the end of the isth
book of his principal work, in which he scattered a
good number of his own productions, al-^Ikd "The
Necklace", which copyists have entitled al-^Ikd
cl-farid "The Unique Necklace". To justify his
title he divided the work into 25 books (kitdb}, of
which each is divided into two dj[uz*s, and gave to
each kitdb the name of a precious stone: (i) al lu^lu^a;
(2) al-farida; (3) al zabardj_ada; etc.; the i3th book
is called al-wdsita "the central (jewel)" and the last
12 books bear in inverse order the same names as the
first twelve, but followed by al-thdniya] thus the
23rd is called al-zabard^ada al-thdniya.
Fundamentally the clkd is a book of adab, for
which the materials are drawn from the works of
al-Djahiz, Ibn Kutayba, and other authors who had
assembled the elements of Arab culture: it may thus
be considered as a sort of encyclopaedia of the knowledge which is useful to a well-informed man and as
a more or less successful attempt at orderly classification of the notions which constitute general culture:
Book I: Government; II: War; III: Generous Men;
IV: Delegations; V: How kings should be addressed;
VI: Religious Knowledge and the Principles of Good
Conduct (adab); VII: Proverbs; VIII: Homilies and
Asceticism; IX: Condolences and Funeral Orations;
X: Genealogies and Virtues of the Ancient Arabs;
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XI: The Speech of the Bedouin; XII: Replies; XIII:
Oratory; XIV: the Epistolary Art; XV: History of
the Caliphs; XVI: Ziyad, al-HadJdiadi, the Talibls,
and the Barmecides; XVII: Ay yam al-<-Arab\ XVIII:
Virtues of Poetry; XIX: Metrics; XX: Music and
Song; XXI: Women; XXII: Anecdotes; XXIII:
Nature of Man and the Animals; XXIV: Food and
Drink; XXV: Diverse Anecdotes.
A basic characteristic of this encyclopaedia is that,
apart from a portion of the above-mentioned urdiuza,
it contains absolutely no tradition of Andalusian
origin and aims simply at acclimatizing in Spain
some purely oriental data; the response of the
Buyid vizier Ibn cAbbad [q.v.] is well known: after
reading the clkd, which had been praised to him, he
exclaimed in disappointment: "This is our merchandise which is given back to us!" And it is
remarkable that Ibn Hazm, in his apologia for Muslim Spain, is completely silent about Ibn cAbd
Rabbih; though it is true that his compatriot al
Shakundi, in his Risdla, makes him a "master of the
adab genre" (tr. Luya, in Hesperis, xxii/2 (1936), 149).
There have been several editions of the clkd:
Bulak 1293/1876, Cairo 1303/1885-6, 1305, 1317,
1321, 1346/1927; Muhammad Shafi c prepared indexes
and concordances, Calcutta 1935-1937, which have
been rendered less useful by the latest edition, of
1940-53, the first to be provided with an index. A
certain number of passages relating to the ancient
Arabs were translated by Fournel, Lettres sur I'histoire des Arabes avant VIslamisme, Paris 1836-8.
The section on music was translated into English by
H. G. Farmer, Music: the priceless jewel, Collection
of oriental writers on music, ed. H. G. Farmer, v,
Bearsden Scotland 1942.
Bibliography. Thacalibi, Yatima, i, 300-4,
412-36; Ibn Khakan, Matmah al-anfus, Istanbul
1302/1884-5, 51-3; Dabbl, Bughya, 137-40; Ibn
al-Faradi, i, 37; Yakut, Mucdj_am al-udabd*, iv,
211-24 ( = Irshdd, ii, 67-72); Ibn Khallikan, i, 32-3;
Suyuti, Bughya, 161; Makkari, Analectes, index;
Pons Boigues, Ensayo, 51-7; Gonzalez Palencia,
Literatura2, 127-9; E. Levi-Provengal, Hist. Esp.
Mus., ii, index, iii, 492-3; Brockelmann, I, 154,
S I, 250-1; Dj. Djabbur, Ibn cAbd Rabbih wac
lkduh, Beirut 1933; idem, in F. Bustam, Dd^irat
al-ma'drif, iii, 336-40.
(C. BROCKELMANN*)
IBN CABD AL-§AMAD, YUSUF B. ABI 'L-KASIM
B. KHALAF B. AHMAD, ABU BAHR (sometimes called
Abu Bakr, though certainly in error), A n d a l u s i a n
p o e t of the 5th/uth century, panegyrist of alMu c tamid b. cAbbad [q.v.], king of Seville. We have
little information on his life, and the dates both of
his birth and of his death are unknown. He belonged
to a distinguished family, devoted to literature,
which originated in the kura of Jaen and was
descended from al-Samh b. Malik b. Khawlan, one
of the first Arab governors (wall) of al-Andalus.
Various members of the family, which was very
numerous, occupied important administrative posts
in the time of the Muluk al-tawd^if according to Ibn
Bassam, who quotes in this connexion some satirical
verses by an anonymous poet, also preserved by alMakkari (Analectes, ii, 359). Of his output in poetry
and prose, which was very copious (ka'smi-hi, i.e.,
ka 'l-bahr, according to Ibn Bassam), only a small
portion has survived. When al-Muctamid, who had
most generously favoured Ibn cAbd al-Samad, was
deposed and thrown into exile, there began "an
eclipse of poetry in Seville" (see E. Garcia G6mez, in
al-Andalus, x (1945), 284-343); to this period must
belong several verses in which he bemoans the
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avarice of the new masters—the Almoravids, for
whom he was now writing panegyrics—and his
wanderings, in which he encountered no friends
(Analectes, loc. cit.). The memory of the fallen alMuctamid's generosity was to stay with him all his
life and faithful, like Ibn al-Labbana [q.v.], to the
poet-king, he went shortly after the latter's death
(488/1095) to Aghmat, where he was so daring as to
kiss his tomb and to recite, on a feast day, before a
large crowd which was moved at the sound of his
poetry, a long impassioned elegy in which he called
him "King of Kings". This anecdote, of which we
possess two similar versions (Ibn Khakan, Kala?id.
Bulak 1283, 30-1; Ibn al-Khatib, Acmdl al-a'ldm,
Beirut 1956, 165-7, who has preserved more than a
hundred lines) has been used by R. Dozy, Hist. Mus.
Esp., iii, 175, and by E. Garcia G6mez, in al-Andalust
xviii (1953), 403-4.
Bibliography: In addition to the works
already quoted: Ibn Bassam, Dhakhira, iii (ms.);
Ibn Sacid, Mughrib, ii, 203-4 (in which the editor
points out some manuscript sources not used in
the preparation of this article); Makkari, Analectes,
ii, 497; H. P6res, Polsie andalouse, index.
(F. DE LA GRANJA)
IBN CABD AL WAHHAB, MUHAMMAD B. CABD
AL-WAHHAB, H a n b a l l theologian, f o u n d e r of
W a h h a b i s m , was born in 1115/1703, in the centre
of the Nad[d at al- c Uyayna, an oasis which at that
time was enjoying some prosperity. There had
already been several representatives of Hanbalism
in the Nadid, and the young Muhammad belonged
to a family which had produced several doctors of
the school. His grandfather, Sulayman b. Mul?ammad, had been mufti of the Nadid. His father cAbd
al-Wahhab was kadi at c Uyayna during the emirate
of cAbd Allah b. Muhammad b. Mu c ammar; he taught
hadith and fikh in the mosques of the town and left
several works of Hanball inspiration, which in part
survive.
Muhammad b. cAbd al-Wahhab's education was
begun under his father's guidance. He learned the
Kur'an by heart and first studied Hanbali doctrine
in the works of shaykh Muwaffak al-Din b. Kudama
(d. 620/1223) and in particular in the 'Umda, which,
according to shaykh Ibn Bishr, was regarded in the
Nadid at that period as having great authority (on
this author and on the cUmda see H. Laoust, Le
precis de droit d'Ibn Quddma, in the series PIFD,
Beirut 1950).
The young theologian soon left c Uyayna, in what
circumstances it is not clear. It may be that he had
already begun his teaching against the cult of saints
and the paganism which was rife among the Bedouin,
and that the amir showed little inclination to follow
him in this matter. It is also likely that, as the oasis
of c Uyayna offered relatively few intellectual resources, the young shaykh felt the need to go and
complete his education in other centres.
Little is known of the chronology of his journeys
"in search of learning". He performed the Pilgrimage,
thus going first to Mecca, where he found the teaching
disappointing. The stay which he made after this at
Medina was decisive in shaping the later direction
of his thought. At Medina, he met especially a
Hanbali theologian who was to have a decisive
influence on him: shaykh cAbd Allah b. Ibrahim
al-Nadjdi, who had become a supporter of the neoIJanbalism of Ibn Taymiyya and who had himself
been the pupil of shaykh .cAbd al-Bakl al-Hanbali
(d. 1071/1661); cAbd al-Baki, a native of Baclabakk,
had himself studied under al-Bahuti [q.v.] and al-
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Marci; he taught for a long period at Medina and
then returned to Damascus, where he continued his
teaching at the Umayyad mosque.
At Medina, Muhammad b. cAbd al-Wahhab met
also, among other *ulama*, Muhammad b. Hayat
al-Sindi (d. 1165/1751), a Hanafi, who does not seem
to have had a great influence on him, and Muhammad b. Sulayman al-Kurdi (d. 1194/1780).
Muhammad b. cAbd al-Wahhab went next (it is
not known exactly at what date) to Basra, which was
still an active centre of Islamic culture, and where
he seems to have stayed for a fairly long time. The
names are known of several of the teachers whom
he met at that period, in particular that of Muhammad al-Madimucl, under whom he studied philology
and the slra. Probably also, in a town with such a
mixed population as Basra, he had the opportunity
of making the acquaintance of a wider circle of
spiritual groups than that in which he had been
educated, in particular the mystic fraternities and the
Shici sects. The spectacle of popular idolatry such as
the cult of saints, with all its attendant practices
which were not easily reconcilable with a strict
interpretation of tradition, seems to have led the
young shaykh to embark at this period on his campaign of reform. His departure from Basra, which
seems to have occurred in 1152/1739, marks in any
case the end of the period of his education and the
beginning of his religious and political apostolate.
According to the anonymous author of the
Lamc al-shihdbfi td>rlkh M. b. cAbd al-Wahhab (ed.
Ahmad A. Abu liakima, Beirut 1967), the legendary character of which seems evident on many
counts, Muhammad b. cAbd al-Wahhab, after
spending four years at Basra, went to Baghdad,
where he made a wealthy marriage and remained for
five years. He next appeared in Kurdistan, at
Hamadan and at Isfahan, where he arrived about
1148/1736 at the beginning of the reign of Nadir
Shah and studied philosophy and Sufism. He next
went to Damascus and to Cairo. Similar journeys
had already been attributed to Ahmad b. Hanbal.
On leaving Basra, Muhammad b. cAbd al-Wahhab
went to Huraymila, where his father (d. 1153/1740)
had just settled. It was here that Muhammad
composed his first work on the unity of God (tawhld)
and really began his apostolate, gathering round him
his first disciples and thus encountering opposition
from the ruling families of the oasis. Some traditions
even state that he was disowned by his brother
Sulayman and by his father; these accounts should
not, however, be accepted without some reservation,
particularly since there exists a dissertation by his
father against the cult of saints (MRMN, i, 523-5).
Muriammad b. cAbd al-Wahhab left Huraymila
in about 1153/1740 for c Uyayna, where he spent four
years. The oasis was at this time governed by another
member of the Mu c ammar, c Uthman b. Bishr, who,
like Ibn Sucud after him, tried to base his own power
on the teachings of the shaykh. Muhammad dreamt
of the establishment of a theocratic state in which
he would be the juridical adviser. He converted
c
Uthman b. Mucammar to his ideas, urging him to
cut down a number of sacred trees and to destroy
some sacred tombs in the surrounding district. At
the same time he extended his preaching to the oases
of Darciyya, of Riyad and of Manfuha. He even seems
at this period to have gained a following in Darciyya,
whose amir was then Muhammad b. Sucud; two
brothers of the amir, Mashari and Thunayan, even
became supporters of the reformer and took part
in the destruction of tombs in the region of

c
Uyayna. The Nadid was at this time in close
relationship with the inhabitants of al-Arisa3, among
whom were many Shicis, who tended to be alarmed
by the shaykh's preaching.
Because of their intervention (and also that
of the Banu Khalid), Muhammad b. cAbd al-Wahhab
left c Uyayna. He went to Darciyya (near RiyacJ, the
present capital of Saudi Arabia), where he had
acquired powerful protectors in some members of
the family of the amir, Muhammad b. Sucud. After
winning to his cause the amir's two brothers and his
son, the future king cAbd al-cAziz (d. 1215/1801), he
finally gained the support of the amir himself, though
not without some difficulties, since the hostility of
the Banu Khalid was still to be feared. In 1157/1744,
the amir and the theologian swore an oath of mutual
loyalty (bayca)) to strive, by force if necessary, to
make the kingdom of God's word prevail. This pact,
which was always faithfully adhered to, marked the
true beginning of the Wahhabi state, which transformed a small Bedouin principality into a legally
instituted theocracy. Henceforward it was impossible
to separate the destiny of the shaykh from that of
the Sucudi dynasty.
Until his death in 1206/1792, Muhammad b. cAbd
al-Wahhab continued his activities in the religious
as well as the political field. He taught at the mosque
in Darciyya, wrote theological works and sent out
numerous letters to win to his cause new supporters
in the Nadid and the neighbouring regions. He also
remained the political counsellor of Muhammad b.
Sucud (d. 1178/1765) and, to a lesser degree it seems,
of his successor cAbd al-cAziz (1765-1801).
Muhammad b. cAbd al-Wahhab's literary and
doctrinal works, which have appeared in many
editions for the use of Wahhabi missionary activity,
are important. Most of his writings are fairly short,
full of quotations from the Kurgan and hadiths-, the
Kitdb al-Tawhld, his main work, often reprinted and
the subject of many commentaries, sets out his
teaching in the line of the strictest Hanbali doctrine.
His Kitdb al-Usul al-thaldtha, written at the
request of the ruler cAbd al-cAziz, is a type of official
catechism, which is still esteemed. His Kitdb Kashf
al-shubuhdt, more polemical in presentation, condemns
Muslims who do not practise the true tawhld.
The Madimu'at al-hadlth al-nadidiyya (Cairo 1346)
mentions several other short treatises by the shaykh
defining his conception of faith (Imdn) and of Islam
(Usul al-lmdn\ Fadl al-Isldm; al-Kabd^ir; Naslhat
al-Muslimlri).
Several of the sons or the descendants of Muhammad b. cAbd al-Wahhab carried on his work. His son
c
Abd Allah, who accompanied Sucud b. cAbd al-cAzlz
(1803-14) on his conquest of the Hidiaz in 1805-6
and supported his action in c lrak, wrote an important
refutation of the doctrines of the Twelvers and of the
Zaydiyya, published in the Madimu'at al-rasdcil
wa*l-masd*il al-nad^diyya (iv, 47-222; the greater
part of volume i of this collection consists of his
writings). cAbd al-Wahhab often mentions in his
works non-Hanbali Sunni sources (among them
Ibn Hazm).
Sulayman b. cAbd al-Wahhab, the grandson of
shaykh Muriammad and also greatly devoted to the
principle of reform, was fyddl of Darciyya; he was
violently hostile to the Ottomans and forbade all
relations with them. He was sentenced to death by
Ibrahim Pasha after the capture of Darciyya in
1233/1818, while his brother cAli was pursued by the
Egyptians and killed at Khardj. Sulayman wrote a
work which is interesting for the study of the relations

IBN CABD AL-WAHHAB — IBN CABD AL-ZAHIR
c

of Wahhabism with lrak, the K. al-Tawdifr 'an
tawhid al-Khalldkfi diawdb ahl al-clrdk (Cairo 1319).
The doctrine of Muhammad b. cAbd al-Wahhab
was very strongly influenced by that of Ibn Taymiyya (d. 728/1328) and, to a lesser degree, by that
of Ibn Kayyim al-Djawziyya (d. 751/1350), but,
beyond these two writers, it is still more closely
linked to the formulation of Hanbalism as found
in the works of earlier writers, such as the shaykh
c
Abd Allah (d. 290/903) or Abu Bakr al-Khallal
(d. 311/924). Very hostile to the sects which had
always been denounced by the Hanbalis as incompatible with Sunnism (Shica, Muctazila, Khawaridj,
etc.), Muhammad b. cAbd al-Wahhab criticized, even
within Sunnism, all the forms of kaldm or of Sufism
which tended to introduce into the dogma or the law
of Islam innovations (bid'a) considered to be heretical or schismatic. He denounced no less violently
the survival, particularly among the Bedouin, of
practices going back even to the period of the
Djahiliyya. Although Muhammad b. cAbd al-Wahhab's doctrine was condemned or rejected by an
important section of Muslim opinion, it was nevertheless to make a powerful contribution not only to
a more profound Islamization of Arabia, but also to
a general renewal of the Islam conscience immediately
before the modern period of intrusion from the
West.
Bibliography: Information on the life of
Muhammad b. cAbd al-Wahhab is to be found in:
Mahmud Shukri Alusi, Ta*rikh Nadid al-hanbali,
Mecca 1349, 6-89; Muhammad IJamid al-Fiki,
Athdr al-da^wa al-wahhdbiyya, Cairo 1354; H. St.
J. B. Philby, Arabia, London 1930, 8-26; idem,
Sa^udi Arabia, London 1955; see also Margoliouth, in El1, art. Wahhdbiyya)-, H. Laoust, Essai
stir les doctrines sociales et politiques d'Ibn Taymiyya, Cairo (IFAO) 1939, 506-40, and, for the author's
place in the general history of Islam, Les schismes
dans rIslam, Paris 1965, 321-32; Fazlur Rahman,
Islam, London 1966, 196-201.
(H. LAOUST)
IBN CABD AL-£AHIR, MUHYI 'L-DIN ABU
£
'L-FADL ABD ALLAH B. RASHID AL-DIN ABU
MUHAMMAD C ABD AL-ZAHIR B. NASHWAN B. °ABD
AL-ZAHIR B. NADJDA AL-SACD! AL-RAWHI, born in
Cairo 620/1223, died there 692/1292 (Wiistenfeld,
Geschichtschreiber, no. 366). He lived in Cairo under
the Mamluk sultans Baybars, Kalawun and Khalil,
most of the time as private secretary, Kdtib al-Sirr
or Sahib Diwdn al-Inshd* [see INSHA']. Makrizi
describes the role he played when Ahmad al-Hakim
bi-amri 'llah was installed as cAbbasid caliph in
Egypt in order to legitimize al-Malik al-Zahir
Baybars as sultan (661/1262). He composed the
genealogy of al-Hakim, which was confirmed by the
kadi, and read it in the assembly of dignitaries; he
had also composed the 'ahd of Baybars which the
caliph thereafter read (Suluk, i, 477; for the cahd see
Kastallani, Subh al-a^shd, x, n6f.). In his office he
had to read all incoming letters and to compose all
important letters and documents. Thus he wrote
an answer to the Abyssinian king who had asked the
sultan to instruct the Coptic patriarch to choose him a
worthy archbishop (Suluk, i, 616, note); and when
the Mongol chief Baraka sent an envoy to propose
an alliance with Baybars, Ibn cAbd al-Zahir drew up
the letter which confirmed the pact, and read it to
the sultan and the amirs (Suluk, i, 497). He drew
up the taklid by which Baybars installed his son
al-Malik al-Sacid as heir-apparent, wali-cahd (Subfy
al-acshd, x, 162, 17 ff.) and the marriage document,
khutbat saddk, for this son and the daughter of
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Kalawun in 674/1275-6 (op. cit., xiv, 300 ff.). Under
Kalawun he drew up a document nominating as heirapparent his son al-Malik al-Saliti cAla5 al-Din in
679/1280 (op. cit., x, 173 ff.; cf. Tashrif, 200 ff.) and
then his son al-Malik al-Ashraf Khalil (op. cit., x,
166 ff., Tashrif, 246-51). cAla> al-Din died before his
father in 687/1288, and some people said that his
brother Khalil had poisoned him (Suluk, i, 744;
Tashrif, 288). There may be a connexion between
this suspicion and the report that Kalawun had
refused to put his name to the taklid which Ibn cAbd
al-Zahir had prepared for Khalil, and that he even
declined again when it was submitted to him by the
son and successor of Ibn cAbd al-Zahir (Suluk, i,
756 f.; Ibn Taghribirdi, Nud[um, viii, 3 f.). Indeed
the name of Kalawun does not appear in the text.
On the other hand Kalawun had earlier shown
acknowledgement of Khalil, as Khalil at the truce
in Armenia (in 684) swore the oath together with his
brother and father (Tashrif, 94), and after I£alawun's
death (689) the army "renewed the oath of fealty"
to him (Suluk, i, 756). The author of the Tashrif
emphasizes the good relations between the two
brothers, which appeared especially when ^Ala3 alDin arranged the marriage of Khalil. To Ibn cAbd
al-Zahir, al-Kadi al-Fadil was a model, and he wrote
a book about him. He himself became an authority,
and many of his formulations were used by his
followers. He also wrote poems in honour of his
sovereigns and on the occasion of important happenings (see Tashrif). Besides official documents he
composed books, which were of use to later authors.
Kitdb al-Rawda al-bahiyya al-?dhira fi Khitat alMuHzziyya al-Kdhira was much used by Makrizi in
his Khitat, chiefly for the time of the Fatimids (cf.
Becker, Beitrdge, 23, 30; Guest in JRAS, 1902, 120,
125), also by Ibn Taghribirdi (Nud[um, iv, 24, 41,102,
etc.). He compiled biographies of the three Sultans
of his time. His Sirat al-Sulpdn al-Malik al-?ahir
Baybars (parts survive in MS in the British Museum,
Paris and Istanbul) was used by Makrizi, Nuwayri
and Shafic al-cAskalani, who made an excerpt, liusn
al-mandkib (see Moberg, p. xvii). Kalawun is treated
in the Tashrif al-ayydm wa 'l-cusur fi sirat al-Malik
al-Mansur, ed. Murad Kamil, Cairo 1961, cited
above. The work is anonymous, and although no
conclusive proof is adduced it seems probable that
it is rightly attributed to Ibn cAbd al-?ahir by the
editor (and Casanova), who supplied the edition with
his biography and some of his documents. As for
al-Ashraf Khalil, the extant part of his biography is
edited by Moberg (see below). He also wrote Tamd'im
al-fyamd^im about carrier-pigeons (Makrizi, Khitat,
ii, 231). According to Subfr al-a'shd, i, 104, there
were under Baybars three kuttdb in the Diwdn alInshd*, and of these Ibn cAbd al-Zahir was the chief,
named Kdtib al-Sirr or Sdfyib al-Inshd*, and he
continued in that position until Kalawun appointed
his son Path al-Din to the office. On this matter
there is some obscurity. Makrizi relates (Sulukt i,
682; Khitat, ii, 324) that in 679/1280, just after Ibn
c
Abd al-Zahir had composed the taklid in the diwdn
al-inshd* for cAla3 al-Din, it happened that Fakhr
al-Din Ibrahim b. Lukman was dismissed as wazir
and returned to the diwdn al-inshd* as its sdfrib. Ibn
Taghribirdi says (Nudium, vii, 338) that Fakhr alDin was Kdtib al-inshd* under the last Ayyubids and
the first Turks until Kalawun made him wazir, and
on his recommendation Fath al-Din, son of Ibn cAbd
al-Zahir, became his successor in the diwdn and
continued in that post. Thus he ignores Ibn cAbd alZahir, and even states that Fatt al-DIn was the first
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kdtib al-sirr (293, 333); so too does al-Suyuti, liusn
al-muhddara fi akhbdr Misr wa 'l-Kdhira, Cairo i32i/
1903, ii, 147, both of them referring to al-Safadi
(similarly too, Ibn Khaldun, clbar, v, 382 and Ibn
lyas, i, 101). The reality in this seems to be that this
office had earlier been subordinated to the wazlr or
the dawdddr, and Kalawun attached it (following a
hint of Baybars) directly to the Sultan. That earlier
rulers also had secret secretaries is confirmed for alMahdi (Tabari, iii, 528 f.) and appears too from Ibn
Taghribirdi's relation of earlier usage (Nudj[um, vii,
335-43).
It cannot be doubted that Ibn cAbd al-Zahir
engaged in much official activity as secret secretary,
and it is difficult to identify the role of Fakhr al-Din
in his history. An interesting document is quoted by
Ibn al-Furat, a tafclid drawn up by the sahib al-inshd*
Fath al-Din in Rabic I 679;July 1280 for Fakhr al-Din
as commander of Syria (Tashrif, 190 ff.). Fath alDin's activity in this post also is attested by a
similar taklld for another amir in 678 (op. cit.t 26;
cf. for 679 also 193, 198), and in other documents in
the following years, among them a letter of amdn to
merchants of Sind, Hind, China and clrak in 687
(op. cit., 236). Nevertheless, Ibn cAbd al-Zahir
continued his activity during these years. In Diumada
II 679/October 1280 he drew up a tafwid al-saltana
for al-Malik al-Salih from Kalawun (op. cit., 200 f.;
Subh al-a'shd, x, 173 f.); in Rabic II 684/June 1285
he produced a decree about the leadership of the
Jews (Tashrif, 218; Subh al-a^shd, xi, 386 f.); in
Rabic I 69i/March 1292 he wrote a decree for the
initiation of the Kurd al-Hakkarl as a member of the
futuwwa (text Subh al-a'shd, xii, 274 f., with German
tr. Moberg, 70 ff.; Arabic, 64 f.; German tr. F.
Taeschner, in F. Taeschner and G. Jaschke, A us der
Gesch. d. islam. Orients, Tubingen 1949). In the same
year he wrote a wakf document for al-Khalil establishing legacies for the support of his turba and
madrasa and for his father Kalawun's kubba (Moberg
in Le Monde Oriental, xii, 1918). For the decree on
the Jews the Sultan required and received three
drafts, from the two Ibn cAbd al-Zahirs, and from a
third kdtib. It appears from all this that father and
son were working together for a time in the diwdn.
Fath al-Din, born in Cairo in 638/1240, served for
a short time under Kalawun and then under alAshraf Khalil, but died in 691/1292. He respected his
father highly and built a mosque in his honour, the
Djamic Ibn cAbd al-Zahir, in which the khutba was
first pronounced in 683/1284. It was situated on alfyardfa al-sughrd, and near it Ibn cAbd al-Zahir was
buried after his death in 692/1293. Also a road was
named after him, the Darb Ibn cAbd al-Zahir, in the
neighbourhood of his home. He was, as Kdtib al-Sirr,
"the last to stand out among his contemporaries and
surpassed his colleagues" (Ibn Kathir, al-Biddya wa
'l-nihdya, xiii, 334).
Bibliography: al-Makrizi, Khitaj, i-ii, Cairo
1270/1853, and Suluk, i, Cairo 1934-6; Ibn Taghribirdi, Nudjum, i-xii, Cairo 1348/1929-1375/1956;
Quatremere, Histoire des Sultans Mamelouks par
Makrizi, Paris 1840-5; Casanova, VHistorien Ibn
c
Abd Adh-Dhdhir (Mem. publ. par les membres de
la mission arch^ologique au Caire, tome vi, 493505); A. Moberg, Ur cAbd Allah Ibn cAbd ez-gdhir's
Biografi over Sultanen el-Melik el-Asraf Halil
(Arabic and Swedish), dissertation, Lund 1902;
E. Strauss in WZKM, xlv (1938), 191-202; C. H.
Becker, Beitrdge zur Geschichte Agyptens unter dem
Islam, i, Strasburg 1902; W. Bjorkman, Beitrdge
zur Geschichte der Staatskanzlei im islamischen

Agypten, Hamburg 1928; J. Sauvaget, Historiens
Arabes (Initiation a 1'Islam), Paris 1946; Brockelmarm, I, 318 f., S I, 551. A partial edition and
translation of the life of Baybars is given in
Syedah Fatima Sadeque, Baybars I of Egypt,
Dacca 1956 (cf. reviews by Cl. Cahen in Arabica,
v (1958), 211-2 and by P. M. Holt in BSOAS,
xxii (1959), 143-5); a fuller text, preserved in MS
Fatih 4367, was edited by Dr A. A. Khowaiter
(London Ph.D. thesis 1960), and is to be published.
(J. PEDERSEN)
IBN CABDAL [see AL-HAKAM B. CABDAL].
IBN cABDt)N, ABU MUHAMMAD £ ABD ALMADJID IBN C ABDUN AL-FIHRI, was an Andalusian
kdtib and poet born in Evora. Early in life
his talents attracted the attention of the governor
of this city, cUmar Ibn al-Aftas, and he became
his secretary when the latter became ruler of
Badajoz [see BATALYAWS] assuming the lakab alMutawakkil, in 471/1078 [see AFTASIDS]. After the
fall of the dynasty and the capture of Badajoz in
487/1095 by the Almoravid general Sir b. Abi Bakr,
Ibn cAbdun entered the service of the Almoravids
and became kdtib to Yusuf b. Tashfin and to his
son cAli. He died in Evora in 529/1134.
c
lbn Abdun had a high literary culture (he
is said to have known the Aghdni by heart), and
was much sought after on account of his learning
(the kadi clyad b. Musa [q.v.] and Ibn Zarkun are
said to have been among his pupils). He is esteemed
as a prose-writer and a talented poet, but there have
survived only a few specimens of his official and private prose writings and of his verse, except for a
well-known kasida which made him famous. It is a
rd^iyya known by the name of al-Bassdma, composed after the fall of the Aftasids. After general
observations on the vicissitudes of Fate (lines 1-8)
and the enumeration of some great characters and
races of antiquity who had a tragic destiny (11. 9-21)
the poet recalls the Muslim sovereigns who perished
by a violent death (11.22-44) 5 he then embarks upon
the period of the Muluk al-tawd^if (11. 45-47) and
devotes the last lines to the Aftasids (11. 48-75). This
kasida, which sets out to call to mind all the kings
killed since the beginning of mankind and is an elegy
on the end of the Aftasids, possesses a certain literary
merit, yet real lyrical inspiration is missing and it
is weighed down by the accumulation of proper
names. Nevertheless, it is much admired by Arab
critics, who consider it a veritable masterpiece.
In order to be intelligible, the poem needs precise
explanations, as was realised by Abu '1-Kasim cAbd
al-Malik b. cAbd Allah al-Hadrami, better known
by his ma'rifa Ibn Badrun, who wrote a historical
commentary on it. All we know of this Ibn Badrun
is that he came originally from Silves and was a
contemporary of Ibn cAbdun. His work, however,
which draws largely on Oriental sources, particularly
the Murudi of al-Mascudi, has survived and been
published, together with the text of the poem and
abundant notes, by R. Dozy, as Commentaire historique sur le poeme a'Ibn Abdoun par Ibn Badroun,
Leiden 1846. Hoogvliet had previously published in
Leiden, in 1839, the Prolegomena ad editionem
celebratissimi Aben Abduni poematis in hictuosum
Aphtasidarum interitum.
Bibliography: The text of Ibn cAbdun's
poem is to be found also in the Mu^djib of Marrakushi (ed. Dozy, 53-60; Cairo edition 1368/1949,
76-87; French translation, E. Fagnan, Histoire
des Almohades, 65-74; Spanish translation, Pons
Boigues, Ensayo, 190-8); reproduced in F. Bus-
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tarn, Dd^irat al-macdrif, iii, 351-2; less complete
text in Ibn Khakan, Kald'id, 37-40; Ibn alKhatib, Acmdl, ed. Levi-Provencal, 216-8, 2Beirut
1956, 186-9. On clbn Abdun: Ibn Bashkuwal,
Sila, no. 831; Dabbi, Bughya, no. 1567; Ibn alZubayr, Silat al-Sila, ed. Levi-Provencal, Rabat
1937, 42; Ibn Khallikan, s.v.; Kutubl, Fawdt, s.v.;
Marrakushl, op. cit., index; Makkarl, Analectes,
index; Brockelmann, I, 271, S I, 480; H. Peres,
Potsie, index; Dj. al-Rikabl, Fi 'l-adab al-andalusi,
Damascus 1957, index.—On Ibn Badrun, Pons
Boigues, Ensayo, 260 ff.
(ED.)
IBN cABDtJN, MUHAMMAD B. AHMAD, Spanish
author of a treatise of jiisba [q.v.] dealing with Seville.
All that is known of him is drawn from his work itself,
the two known manuscripts of which give the author's
name in two slightly different forms (Muhammad b.
c
Abd Allah al-Nakhaci cAbdun, and Muhammad b.
Ahmad b. cAbdun al-Tudiibi). He was either a
f
afcih or a kadi or a muhtasib, who was perhaps born,
and certainly spent a large part of his life, in Seville,
in the second half of the 5th/nth and the first half
of the 6th/12th centuries, since on the one hand he
refers as a direct witness to the early years of the
reign of al-Muctamid, and on the other speaks of
the Almoravids as being already masters of the
town. His short treatise, together with the similar
work devoted to Malaga by his contemporary alSakati, is a most valuable source on urban, economic
and social life in Muslim Spain at this period. The
text edited by E. L^vi-Provencal (JA, ccxxiv (1934),
177-299; 2nd ed. in Doc. arabes inedits sur la vie
sociale et economique en Occ. mus. au moyen age, Cairo
iQ55» 3-65) has been translated into Italian by F.
Gabrieli (// trattato censorio di Ibn CAbdun sul buon
governo di Siviglia, in Rend. Lin., 6th series, xi
(i935), 878-935), into French by LeVi-Provencal
himself (Seville musulmane au debut du XII siecle:
le traite d'Ibn c Abdun, Paris 1947), and into Spanish
by E. Levi-Provencal-E. Garcia Gomez (Sevilla a comienzos del siglo XII, Madrid 1948). (F. GABRIELI)
IBN cABDtJS [see AL-DJAHSHIYAR!].
IBN CABDUS, ABU C ABD ALLAH MUHAMMAD
B. IBRAHIM (202-60/817-73), fakih of Ifrlkiya
(Tunis). His life, study and thought can be considered typical for those of the generation that followed
Sahnun b. Sacid (160-240/776-854) and tried to
follow his example. This Ibn cAbdus was the contemporary and sometimes the rival of Sahnun's son
Muhammad; as a learned man (cdlim) he may be
considered his superior. Between the two raged a
controversy concerning al-lmdn (the faith) which
did much harm to Ibn cAbdus: Ibn cAbdus and his
followers (al-^Abdusiyya] said that man can be sure
of his faith only for the past and present, but not
for the future: if he were asked if he were mu^min he
should say "mu^min in shd*a 'lldh". Ibn Sahnun
and his followers (al-Muhammadiyya) held that this
implied doubt and called the theory of Ibn cAbdus
al-Shukukiyya. The majority sided with Ibn
Sahnun, and Ibn cAbdus was obliged to rectify his
point of view and even deny that he ever held it.
He was deeply pious and well versed in fikh. He was
well-to-do and could dedicate his time to worship and
study.
Bibliography: Abu 'l-cArab, Tabakdt ^ulamd*
Ifrlkiya, ed. M. Ben Cheneb, Algiers 1914, 132-3;
French trans, by Ben Cheneb, Classes des savants
de Ifriqiya, Algiers 1920, index; c lyad b. Musa alYahsubi, Tartib al-maddrik, Ms. Dar al-Kutub,
Cairo, i, fol. 150; Ibn Nadji, Macdlim al-imdn,
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Tunis 1350, ii, 90 ff.; Malikl, Riydd al-nufus (ed.
H. Mone"s), Cairo 1951, i, 360-3.
(HUSSAIN MON&S)
IBN cABDt)S, ABUCAMIR AHMAD, notable and
wazir in Cordova during the regency of the Banu
Djahwar (422-62/1030-70). Little is known about his
life: he owes his fame to the part he took in the
affairs of Wallada bint al-Mustakfi [q.v.]. Jealous of
Ibn Zaydun [q.v.], Ibn cAbdus sent her a woman
go-between and he seems to have received encouragement. Ibn Zaydun, enraged, wrote a long letter of
insult known as "al-risdla al-hazliyya" (the satirical
letter), using the signature of Wallada, and sent
it to Ibn cAbdus by the same go-between. The
risdla became immediately famous because it was
an attack on one of the chiefs of the town.
Ibn °Abdus avoided any open contact with
Wallada, whose attitude to Ibn Zaydun had
been cooled by the poet's audacity; but after the
latter left Cordova for Badaj6z and then Seville,
Ibn cAbdus took over Wallada completely, and she
remained his mistress until her death. He died in
472/1079-80, at the age of 80.
Bibliography: Ibn Bassam, Dhakhira, i/i,
289 ff.; Makkarl, Analectes, index; Ibn al-Abbar,
Takmila, extracts published by A. Bel and M. Ben
Cheneb, Algiers 1920, no. 2440; Ibn Sacid, Ray at
(ed. Garcia G6mez), Madrid 1942, no. LVI; idem,
c
Unwdn al-murkisdt, Cairo, 61; A. Cour, Un poete
arabe d'Andalousie, Ibn Zaidoun, Constantine 1920,
31-50; Ibn Zaydun, Diwdn, Cairo 1957, 582, 634,
791; Ibn Nubata, Sarh al-cuyun fi sharfy risdlat ibn
Zaydun, Bulak 1279, 6 ff (HUSSAIN MON&S)
IBN ABI CAMIR [see AL-MANSUR].
IBN ABI CA$RUN, Sharaf al-Dm Abu Sacd
c
Abd Allah b. Muhammad b. Hibat ' Allah b.
Mutahhar al-Tamimi al-Mawsili, later al-Halabi and
finally al-Dimashki, was the most important
Shafici scholar of his time. He was born in Rabic I
492 or 493/February 1099 or noo at Haditha,
studied at Mawsil and then at Wasit, with Abu cAli
al-Fariki, and at Baghdad, particularly with Ascad
al-Mayhani and Ibn Burhan (see the list of his
teachers in al-Nucaymi, Ddris, 400). From 523/1129,
he taught at Mawsil, then went to settle in the region
of Sindjar and was appointed kadi of Sind[a.r,
Nislbin and Harran. In 545/1150-1, Nur al-Din
invited him to come to Aleppo. After 549/1154, he
accompanied the Zangid prince to Damascus where
he taught in the Ghazaliyya madrasa, the lectures
of which were given in the north-west section of the
Great Mosque. He was also appointed administrator
(ndzir) of the wakfs. He then returned to Aleppo,
where he had had a madrasa built, and became again
kadi of Sindjar, Harran and Diyar Bakr. Leaving his
son Nadjm al-Din to succeed him at Aleppo, he
returned to Damascus in 570/1174 to teach at the
Ghazaliyya madrasa and also in his own madrasa.
In 573/1183, in the reign of Salah al-Din, he was
appointed, after the death of Diya3 al-Din al-Shahrazuri, to succeed him as the chief Shafici kadi, the
most important juridical office in Syria. In 575/
1179-80 he became blind and had to retire. He died
at the age of over 93 in Ramadan 585/OctoberNovember 1189 and was buried in the madrasa he
had built opposite his house in Damascus, to the
west of Bab al-Barid.
Nur al-Din had had built for him six madrasas:
at Aleppo, Ba c labakk, Damascus, Hamat, Hims and
Manbidj. Ibn Abi cAsrun wrote a number of works,
which have been lost, but the titles of seven of them
are mentioned by Ibn Kathir, among them Safwat
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al-madhhab fi nihdyat al-maflab in seven volumes,
K. al-Intisdf, and Fawd^id al-madhhab.
His sons Nadjm al-Dln and Muhyi al-Din taught
in the madrasas which he had founded at Aleppo and
Damascus, followed by his grandsons and greatgrandsons.
Bibliography: Ibn Kathir, Biddya, xii, 233;
Ibn al-Shihna (tr. J. Sauvaget), Perles, no-i;
Sibt Ibn al-cAdiami (tr. J. Sauvaget), Tresors,
64-5; Ibn al-clmad, Shadhardt, iv, 283; Subki,
Tabakdt, iv, 237-9; Ibn Khallikan, Diet., ii, 32-6;
Nucaymi, Ddris, i (Damascus, MMIA, 1948), no.68,
398-406; Ibn Tulun, Kuddt Dimashfc, ed. S.
al-Munadjdiid (Damascus, MMIA, 1956), no. 83,
49-51; R. Tabbakh, I*-ldm, iv, 279; N. Eliss6eff,
Les monuments de Nur al-Din, in BEO, xiii (194951), n, 17, 28, 31, 32, 33; D. Sourdel, Les professeurs de madrasa a Alep aux XII-XIII* siecles
d'apres Ibn Shadddd, in BEO, xiii, 86, 100, 108.
(N. ELISSEEFF)
IBN ABI CATI$ is the usual appellative of the
great-grandson of the Caliph Abu Bakr,
C
ABD ALLAH B. MUHAMMAD (= Abu cAtlk) B. CABD
AL-RAHMAN B. ABI BAKR. All that is known of him is
that, after al-Hasan and al-Husayn, he married,
among others, Umm Ishak, the daughter of Talha b.
c
Ubayd Allah. He led an idle existence in Medina,
dividing his time between meetings with poets such
as cUmar b. Abi Rabica [q.v."\ or Kuthayyir cAzza
[q.v.] and seeking the company of wits such as
Ashcab [q.v.] or musicians and singers like Ibn
c :)
A isha [q.v.]. Being a member of the Kurayshi
aristocracy, he was able in some measure to serve
as a link between the rather stern members of the
Prophet's family—he often appears with his greataunt cA3isha—and milieus where more worldly
pleasures were sought after. Authors who speak of
him are careful to stress his virtue and irreproachable conduct, in order not to sully the reputation of
Abu Bakr's descendants, but they do not hesitate
to quote several amusing anecdotes of which he is
the hero. It seems that he had little talent for poetry,
but that he could appreciate it and on occasions criticise it, and so had no qualms over bursting into
song when the circumstances called for it. He would
also, it seems, give full rein to his taste for pleasantry.
Indeed, his fame rests mainly on his subtle humour,
his zarf and his ready wit. Thus, for example, when
the governor of Medina had forbidden singing and
revelry, he succeeded in making him alter his decision
by cunningly causing the intervention of a woman
singer Sallama al-Zarka5 and adding a few humorous
sallies of his own, which made the stern official
laugh. Similarly, he used artful means to reconcile
c
Umar b. Abi Rabica and al-Thurayya. We may take
it that his fame was well established, since two
works at least were devoted to him, bearing the
title Kitdb Ibn Abi 'Atik. It is difficult to judge
the character of the first, by al-Mada3ini (see
Fihrist, Cairo edition, 1348, 148), for it forms
part of a series of monographs on the Kurayshis.
There is, however, no doubt about the second, by
Abu Ayyub al-Madinl, which is mentioned by Ibn
al-Nadlm (212) among other writings by the same
author on the women singers and zurafa* of Medina.
Thus Ibn Abi cAtik, who is considered the really outstanding zarifoi the Prophet's city, is cited to authenticate a number of amusing anecdotes which must
have been collected in Abu Ayyub's book and fragments of which are to be found in works of addb, but
their authenticity is very much to be doubted. AlDjahiz (Kitdb al-Bighal, 23-5), whilst giving a lesson

in criticism over an anecdote in which cA3isha appears,
does not hesitate to accuse the Rafidls [q.v.], in their
hostility to the Prophet's widow, of having invented
it. Without going that far, we may legitimately
suppose that the name of Ibn Abi cAtik could well
have served to justify the development of the genre
of jokes that flourished so much in the early days of
Islam [see AL-DJIDD WA 'L-HAZL, NADIRA].
Bibliography: Muhammad b. Hablb, Muhabbar, 66, 442; Djahiz, ffayawdn, ii, 84; Ps.-Diahiz.
Le Livre de la couronne, transl. Ch. Pell at, Paris
1954, 151-2; Ibn Kutayba, Macdrif, 233; idem,
*Uyun, index; Mascudi, Murudi, v, 285; Fihrist,
Cairo ed., 148, 212; Ibn cAbd Rabbih, 'Ikd,
Cairo 1940-53, ii, 291, vi, 207-8, vii, 22 ff.; Aghdni,
index; Husri, Zahr, i, 238, 247, 248; idem, Dja'm.
4, 31, 52 ff., 177-8; Muscab al-Zubayri, Nasab
Kuraysh, 278; Marzubani, Muwashshah, 149; F.
Rosenthal, Humour, 12, n. i; F. Bustani, Dd^irat
al-ma'drif, ii, 317.
(Cn. PELLAT)
IBN ABI 'L-CAWJMA>, C ABD AL-KARIM, a
notorious crypto-Manichean (zindik [q.v.]), belonging
to a great family (he was the maternal uncle of
Macn b. Za3ida [q.v.]). According to the most reliable
information, he lived first at Basra, where (although
even this is doubtful) he is supposed to have been a
disciple of Hasan al-Basri [q.v.], from whom he
parted on account of the latter's doctrinal inconsistency regarding the problem of freewill and determinism. What is more certain is that he frequented
a very mixed milieu, rubbing shoulders with Muctazilis such as cAmr b. cUbayd and Wasil b. c Ata>
[qq.v.], with poets disapproved of by orthodox Muslims, such as Bashshar b. Burd and Salih b. cAbd
al-Kuddus [qq.v.] and with other suspect persons.
Expelled from Basra, he went to live at Kufa, where
he was put to death by the governor Muhammad
b. Sulayman, in 155/772 or perhaps two years earlier;
it is difficult to accept the date 167/783-4 accepted
by L. Massignon; it is also doubtful whether one
should accept as entirely historical the Shici accounts
speaking of discussions carried on over a long period
at Mecca between Ibn Abi 'l-cAwdia and Djacfar
al-Sadik [q.v.]; the arguments which, according to
L. Massignon, would make him the compiler of the
riwdydt of the imam Djacfar are also far from convincing.
This much, however, is clear: the information on
this personage supplied by Muslim historians and
theologians of diverse tendencies depicts him as a
man of dangerous heterodoxy, who, on his own
admission, invented numerous traditions, falsified
the calendar and spread Manichaean propaganda by
means of insidious questions relating to the problem
of suffering and of divine justice, and who was a
believer in the eternity of the world and in metempsychosis (tandsukh).
Bibliography : The sources have been gathered
together and discussed in G. Vajda's study, Les
zindiqs en pays d'lslam au debut de la pfriode
abbasside, in RSO, xvii (1937-8), 193 (2i)-i96 (24),
223 (5i)-225 (53); in addition al-Kulayni, Usul
al-Kdfi, i, Tehran 1375/1955, 74 ff.; Ch. Pellat,
Le milieu basrien et la formation de Gdhiz, 1953,
219; L. Massignon, Essai sur les origines du lexique
technique de la mystique musulmane2, 1954, 182,
201, 205-6 (index to be corrected). H. Takizada
and A. Afshar Shirazi, Mdni ve din-i u, Tehran
1355 S./I956, index s.v. Ibn Abi'l-'Awdja3 (p. 540).
(G. VAJDA)
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IBN ABl CAWN, IBRAHIM B. MUHAMMAD B. j
AHMAD ABI cAwN B. HILAL ABI 'L-NADJM, man of
letters who flourished in the srd/gth century. His
kunya is variously reported as Abu Ishak, Abu
c
lmran (Baghdadl, Farfc), Abu cAmr (colophon of
the Medina MS of his K. al-Tashbihdt, no. 4 below).
The above genealogy, given by Yakut (Udabd*) is
confirmed by Baghdad! and by an entry in the
Berlin MS of his Lubb al-dddb (no. 6 below). His
great-grandfather Hilal was a well-known poet and
secretary; his grandfather Ahmad was a scholar and
poet, whose verses are quoted in the K. al-Tashbihdt
(al-'Umda, i, 205) and the K. al-Mikhldt (184). His
father Muhammad served Muhammad b. cAbd
Allah b. Tahir as chamberlain and was appointed
governor of Wasit in 255/866, during the caliphate
of al-Muctazz; he too was a poet, and verses of his
addressed to Ibn al-Rumi [q.v.] are quoted in alMuwashshah, 349.
Ibn Abi cAwn, a client of the Banu Sulaym, was a
native of al-Anbar, on the Nahr clsa; he followed the
family profession of secretary, whence his designation
as al-Kdtib al-Baghdddi, and was for a time chief of
the shurta. He was the friend of al-Muktadir's
viziers Hamid b. al-cAbbas [q.v.] and Muhassin b.
al-Furat [see IBN AL-FURAT]. He was an adherent of
al-Shalmaghani [q.v.], and is said to have been
hanged for heresy in 322/933 (so Fihrist; Baghdad!,
Park; etc.). In view of the fact that his surviving
works contain no sign of heretical beliefs, his
execution may have been provoked by political
intrigue.
W o r k s : (i) K. al-Dawdwin; (2) K. al-Rasd*il',
(3) K. Bayt mat al-surur; these have not survived.
(4) K. al-Tashbihdt, a dictionary of similes, ed.
M. cAbdul Mucid Khan, CMS n.s. xvii, 1950. (5) Lubb
al-dddb fi radd dj_awdb dhawi 'l-albdb and (6) K. alDjawabat al-muskita, listed as separate works by
the bibliographers, are probably alternative titles of
a single work; extract from (6) publ. in 1C, xvi (1942),
202-12. (7) K. Nawdhi 'l-bulddn (and variant titles),
perhaps confused with the famous K. al-Bulddn of
Ya c kubi (q.v.'].
Bibliography: Fihrist, 147 (Cairo ed., 211);
Yakut, Udabd*, i, 296; Ibn Khallikan, no. 186;
Miskawayh, Tadjdrib al-umam, i, 22, 123; alThacalibi, Yatima, iv, 274; Baghdad!, Park,
index; Hadjdil Khalifa, ed. Fliigel, v, 62;
Brockelmann, I, 154, S I, i88f.; F. Bustani,
DM, i, 365; Dj. Zaydan, Ta'rikh dddb al-lugha
al-'arabiyya, ii, 175; K. al-Tashbihdt, ed. M.
Mucid Khan, GMS n.s. xvii, 1950, introduction;
M. A. M. Khan, Ibn Abi cAwn, a litterateur of the
third century, in 1C, xvi (1942), 202-12.
(M. A. MU C ID KHAN)
IBN ABI 'L-CAZAKIR [see MUHAMMAD B. CALI
AL-SHALMAGHAN!] .
IBN ABI 'L-BAGHL [see MUHAMMAD B. YAHYA].
IBN ABI 'L-BAYAN, Karaite Jewish physician
of Egypt, whose full name was ABU 'L-FADL DAWUD
B. SULAYMAN B. ABI 'L-BAYAN AL-ISRA 3 lLI. Born in

the middle of the 6th/12th century, he studied with
his co-religionists Ibn al-Nakid the oculist and Ibn
Djamic, later the physician of Salah al-DIn, and
became the private physician of the Ayyubid alc
Adil (589/1193-658/1218) and professor at the
Nasiri hospital. One of his disciples was Ibn Abi
Usaybica [q.v.]. He died in 634/1236.
He left the following works: (i) al-Dustur albimdristdni fi 'l-adwiya 'l-murakkaba, ed. P. Sbath,
in BIE, xv (1932-3), 13-80. It deals with various
drugs, following Galen. Chapter n, devoted to pre
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scriptions for treating the teeth, has been analysed
by M. Levey (in Janus, xlix (1961), 101-3) and O.
Spies (in Sudhoffs Archiv, xlvi (1962), 168-70);
(2) R. al-Mudjarrabat (MS. in the Bodleian).
Bibliography: G. Sarton, Introduction to the
history of science, ii, 665-7; Brockelmann, I, 491,
S I, 896; Leclerc, Hist, de la mtdecine arabe, ii,
218-9; Steinschneider, Die arab. Lit. der Juden,
Frankfurt 1902, 195-6; Ibn Abi Usaybica, ed.
Muller, ii, 118-25.
(J- VERNET)
IBN ABI 'L-DAM, SHIHAB AL-DlN IBRAHIM B.
C
ABD ALLAH AL-HAMAWI, historian and Shafi c i
jurist. Born in Hamat on 21 Djumada I 583/29 July
1187, he studied in Baghdad, taught in Hamat,
Aleppo, and Cairo, and finally was appointed judge
in his native city. He went to Baghdad in 641 on an
embassy for the ruler of Hamat. al-Malik al-Muzaff ar,
and, in the following year, when he was again on his
way to Baghdad to announce there the death of alMalik al-Muzaffar, he was stricken with dysentery
in al-Macarra and returned to Hamat, where he died
upon arrival on 15 Djumada II 642/18 November
1244. He wrote two histories, one a brief annalistic
work starting with the life of the Prophet and continued
to the year 628, dedicated to al-Malik al-Muzaff ar,
and the other a large biographical work in six volumes, entitled al-Ta^rikh al-Muzaffari. Only the
former is preserved in manuscript (Ms. I2g2b of the
Municipal Library in Alexandria being another copy
of it). He also wrote an often cited work on Muslim
Sects (cf. H. Ritter, in IsL, xviii (1929), 51), as well
as legal works on Adab al-kadd* (-kadi, -kuddt), on
(it seems) the transmission of traditions Tadkik
al-^indya fi tahkik al-riwdya, and commentaries on
al-Ghazali's Wasit (Sharh mushkil al-Wasit, obviously identical with the Iddh al-aghdlit, mentioned by
Brockelmann, S I, 753, no. 49 f) and on the Tanbih
(of Abu Ishak al-Shirazi, quoted by Damlri, under
zardfa). A legal opinion from these works was still
debated by the Subkis.
Bibliography: Zaki '1-DIn al-Mundhirl, Takmila (quoted by Mustafa Djawad in his edition of
Ibn al-Sabum, Takmila, Baghdad 1377/1957,
295 f.); Abu '1-Fida3, ed. Reiske, iv, 480; Taki
'1-Din al-Subki, Fatdwi, Cairo 1355-56, ii, 474 f.,
quoted by Tad] al-Din al-Subki, Tab. al-Shdfi'iyya,
v, 47; Ibn Kadi Shuhba (quoted by Mustafa
Djawad, loc. cit., and Bankipore Catalogue, xv, 8);
al-Sakhawi, I'ldn, in F. Rosenthal, A history of
Muslim historiography, Leiden 1952, 232 f., 414,
436; Ibn al-clmad, Shadhardt, v, 213; articles in
al-Dhahabi, Ta'rikh al-Isldm, and al-Safadi, Wdfi
(not available). Cf. also Brockelmann, I, 423 f.
(the works from the seventeenth and eighteenth
centuries referred to there do not go back to Ibn
Abi '1-Dam, but to Ibn Fadl Allah al-cUmari),
S I 588; C. Cahen, La Syrie du Nord, Paris 1940,
57.
(F. ROSENTHAL)
IBN ABI DA'UD [see AL-SIDJISTANI].
C
IBN ABI DINAR, ABU ABD ALLAH MUHAMMAD
B. ABI 'L-KASIM AL-RU C AYNI AL-IpVYRAWANI,
h i s t o r i a n of Kayrawan. In 1092/1681 or in mo/
1698 he wrote a history of Tunisia entitled Kitdb
al-Mu^nis fi akhbdr Ifrikiya wa-Tunis, printed
Tunis 1286/1861-2; tr. Pellissier and Remusat, Paris
1845. It is a mediocre work. Though of interest for
the period close to the date when it was written, it
is hardly so for any others.
Bibliography: A. Bel, Les Benou Ghdnya,
Paris 1903, Introduction; Roy, Extrait du catalogue des manuscrits de la Bibliotheque de la Grande
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Mosquee dt> Tunis, Tunis 1900, no. 4960, 50;
than 130 which were known to him. Indeed more than
Brockelmann, II, 457, S II, 682; F. Bustani, DM, 100 titles can be traced, partly from Ibn al-Nadim's
ii, 305.
(H. R. IDRIS)
Fihrist and Jrladidji Khalifa, partly from "reading
lists" (fahdris al-shuyukh), in which later scholars,
IBN ABI 'L-PIYAF, ABU 'L-CABBAS AHMAD,
recording the works which they have studied, have
Tunisian chronicler born at Tunis in 1217/1802-3,
mentioned also some by Ibn Abi '1-Dunya.
died in the same town on 17 Shacban 1291/29 SeptemBibliography: Ibn al-Nadim, Fihrist; ed.
ber 1874. As secretary and counsellor to the beys, he
was entrusted with the delicate missions to Istanbul
Fliigel, i, 185; Kutubi, Fawdt, Cairo 1951, i, 494 f.;
al-Khatib, Ta'rikh Baghdad, x, 89-91; Ibn Hadiar,
in 1246/1830 and 1258/1842, and accompanied AhTahdhib al-Tahdhlb, Haydarabad 1325-8, vi, 12 f.;
mad Bey to Paris in 1262/1846. He played an active
idem, Takrib al-Tahdhlb, Cairo 1380, i, 447; Ibn
part in the drawing up of the Pacte Fondamental and
al-Farra3, Tobakdt al-handbila, Damascus 1350,
of the Constitution of 1861 [see DUSTUR). After this
139; al-Ishbili, Fihrist, ed. F. Codera and J.
date he seems to have fallen into partial disgrace,
Ribera (Bibl. Arabico-Hispana, ix/i), 268; Ibn
from which he was rescued only for a short time
by Khayr al-Dln, who was chief minister from
al-Athir, vii, 324; Dhahabi, Tadhkira, ii, Haydarabad 1956, 677-9; Abu Hatim al-Razi, al-Dj_arh wa
i873The work of Ibn Abi '1-Diyaf consists essentially
'l-tacdil, ii/2, IJaydarabad 1372, 163; Mascudi,
Murudi (Paris ed.), viii, 209 f.; Ibn Taghribirdi,
of a history of Tunisia from the Arab conquest up
Nudium, iii, Cairo 1932, 86; Ibn Kathir, Biddya,
to 1289/1872, the Ithdf ahl al-zamdn bi-akhbdr muluk
xi, 71; Sakhawi I'ldn, see F. Rosenthal, A history
Tunis wa-^ahd al-amdn. Up to the period of the
Husaynids, this chronicle is a summary devoid of
of Muslim historiography, Leiden 1952, 327 f.,
originality, but it increases in extent and in interest
335, 354, 358,426, 432; A. Wiener, in 7s/., iv (1913),
as it approaches the events which were contemporary
279-9*> 413-20 (catalogue of the works of Ibn Abi
with the author.
'1-Dunya, not quite complete); Brockelmann, I2,160,
Bibliography: I. E d i t i o n s : (i) Tunis, ImS I, 247 f.; S. al-Munadjdiid, in MIDEO, iii (1956),
primerie Officielle, 1319/1901-2; only the ist Hkd;
349-58; F. Rosenthal, in Oriens, xv (1962), 35-42;
(2) Tunis, Secretariat d'Etat aux Affaires CultuYusuf al-clshsh, Fihris makhtutdt Ddr al-kutub alrelles, 1963-6, 8 volumes published. II. R e f e r e n c e
Zdhiriyya, al-ta^rikh wa-mulhafrdtuh, Damascus
works: Muhammad Bayram (Bayram V), Safwat
1947, 82 f.. 94 f., 219 f.; L. Nemoy, Arabic manual-i^tibdr, ii, Cairo 1302; Muhammad al-Nayfar,
scripts in the Yale University Library, New Haven
c
Unwdn al-arib fi man nasha^a bi 'l-mamlaka al1956, no. 1434, 1617, 1628; Lutfi cAbd al-Badic,
Fihris al-makhtutdt al-musawwara, ii (al-ta^rikh),
Tunisiyya min ^dlim adib, Tunis 1351, ii, 130; Muhammad Makhluf, Shadiarat al-nur al-zakiyya fl
Cairo n.d. [1957], 19, 209.
(A. DIETRICH)
fabakdt al-mdlikiyya, 394, no. 1571; H. H. cAbd
IBN ABI 'L-lIADlD, scholar of wide learning
in the fields of Arabic language, poetry and adab,
al-Wahhab, al-Muntakhab al-madrasi min al-adab
rhetoric, kaldm [q.v.] and of the early history of
al-tunisi2, Cairo 1944, 142; idem, Khuldsat ta^rikh
Islam; in addition he was an usuli jurist [see USUL]
Tunis3, Tunis 1373, 170; al-Rd^id al-tunisi, isth
and an eminent writer of prose and poetry. Born at
year, nos. 25 and 26; Brockelmann, S III, 499; L.
al-Mada'in on i Dhu '1-Hidjdja 586/30 December
Bercher, En marge du pacte fondamental, in RT, n.s.
1190, he died at Baghdad in 655/1257 or 656/1258,
xxxvii (1939/1), 67, note 3; J. Ganiage, Les origines
i.e., either immediately before or immediately after
du protector at francais en Tunisie, Paris 1959, 86,
the capture of the city by the Mongols (20 Muharram
note 38; H. Peres, La litterature arabe et VIslam
656/28 January 1258); since Ibn al-Fuwati states
par les textes, les XIXe et XX6 siecles, Algiers 1938,
that he was able to escape the massacre by the
18.
(A. ABDESSELEM)
invaders by taking refuge in the house of the wazir
IBN ABI DtPAD [see AHMAD B. ABI DU'AD].
Ibn al-cAlkami, and was even appointed kdtib of the
IBN ABI 'L-DUNYA, ABU BAKR C ABD ALLAH B.
C
salla (the archives of the dlwdn al-zimdm), the second
MUHAMMAD B. UBAYD B. SUFYAN AL-KURASHI ALdate is the more probable. His full name was c lzz
BAGHDADI, Arabic writer, born in 208/823 in
al-Dln Abu Hamid cAbd al-Hamid b. Abi '1-Husayn
Baghdad and died there in 281/894. Although he was
Hibat Allah b. Muhammad b. al-Husayn b. Abi
a freedman of the Umayyads, he became the tutor
'1-Hadid al-Mada'im; there exists nevertheless a
of several cAbbasid princes and in particular of those
variant for his father's name which, according to the
who were later to become caliphs as al-Mu c tadid and
Rawddt al-d_ianndt, was not Hibat Allah, but Abu
al-Muktafi. Ibn Abi '1-Dunya was a learned teacher,
'1-Husayn Hima3 al-Din Muhammad b. Muhammad
highly respected for his exemplary way of life; he
(on the final page of vol. iv of the Sharh Nahdj_ alis counted as a "weak" traditionist only by the
baldgha published in Cairo in 1329, his genealogy
Shicis (Mamakani, Tankify al-makdl, 7028). He led a
is given as follows: b. Hibat Allah b. Muhammad
pious and ascetic life (zuhd), combined with an
b. Muhammad b. Abi '1-Hadid). His father was
extensive teaching activity. His writings belong for
a kadi; of his two brothers mentioned in the
the most part to the field of edifying literature: he
sources, one, Muwaffak al-Din Abu 'l-Macali Ahmad
preached patience, humility, penitence, trust in God,
(or al-Kasim), less gifted than cAbd al-Hamid (accorhospitality, vigils, silence, frugality, etc., and
ding to Ibn Kathir), enjoyed a certain fame as
condemned envy, anger, drunkenness, the use of
a jurist, a man of letters and a poet; the other, Abu
musical instruments, and "the World" (al-dunyd) in
'1-Barakat Muhammad, katib of the wakfs of the
general; he treated also single themes such as the
Nizamiyya and also a poet, died at the age of thirtymerits of Ramadan and of 10 Dhu '1-Hidjdia (yawm
four in 598/1201 (Ibn al-Saci, 88).
al-adfyd), or general themes such as the moral
c
Abd al-Hamid spent his youth in his native
characteristics which a man should seek to attain
(makdrim al-akhldk], or Joy after Sorrow (a1-farad_i
town, studied there the doctrines of kaldm and
bacd al-shidda}; the titles of a few historical works
showed a leaning towards MuHazilism; it was
are also recorded. Altogether Ibn Abi '1-Dunya is
at al-Mada^in, where Shicism was predominant,
said to have written over 100 works, some 20 of which
that he composed the seven kasidas known as
have survived. Sibt b. al-Diawzi even speaks 01 more
al-cAlawiyydt, which are strongly Shici in tone
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He then went to Baghdad, where he mixed with
scholars and moderated his opinions. He there
enjoyed the patronage of the cAbbasid caliphs,
from whom he received gifts, and occupied official
positions: kdtib in the ddr al-tashrlfdt (office of
protocol), then in the Dlwdn al-Kkildfa, then ndzir
in the blmdristdn (hospital), and finally director of
the libraries of Baghdad (according to Muhammad
Abu '1-Fadl, in the introduction to -his ed. of the
Shark Nahdj al-baldgha). Ibn Abi '1-Hadid himself
relates (Cairo ed. 1329, iv, 41) an episode which
throws some light on his work as a civil servant,
which did not, however, prevent his devoting himself
enthusiastically to learning and to poetry. It was
the last minister of the cAbbasids, Ibn al-Alkami
[q.v.], who showed him the greatest favour, there
being political affinities (tashayyuc) and literary
connexions between them.
Brockelmann gives information on only five of
Ibn Abi '1-Hadid's scientific works, whose titles are
given here with some additional information: (i) a
criticism of al-Mathal al-sd^ir f l dddb al-kdtib wa
'1-shdHr by Diya3 al-DIn Ibn al-Athir (Brockelmann,
I, 297, S I, 521), produced on the orders of the caliph
al-Mustansir and having the title al-Falak al-dd^ir
*ala 'l-Mathal al-sd^ir, which immediately gave rise
to refutations (see Hadjdji Khalifa, ed. Fliigel, v,
373); begun 011 i Dhu 'l-Hidjdja 633/6 August 1236,
this work was completed in fifteen days. (2) A commentary on the theological work al-Aydt al-bayyindt
(Brockelmann, I, 507, S I, 923) by Fakhr al-DIn
al-Razi. (3) A commentary on al-Manzuma fi
'l-tibb by Ibn Sina (Brockelmann, S I, 823). (4) A
versification of the Kitdb al-Faslk of Thaclab
(Brockelmann, I, 118, S I, 181); from the fact that
Ibn Abi '1-Hadld completed this work in twentyfour hours it may be deduced that he composed
verses with great facility. (5) The commentary on the
Nahdi al-baldgha, the famous collection made by
al-Sharlf al-Radi [q.v.] (and not his brother,
al-Murtada) of fragments of speeches, letters,
homilies and maxims etc., traditionally attributed
to CAH b. Abi Talib (Brockelmann, I, 405, S I, 705).
This Shark in 20 djuz'3, which may be justly described
as monumental (four large quarto volumes in the
Cairo 1329 ed.), is a mine of information of every
sort, each fragment having been used by the author
as a peg for explanations and digressions on
lexicographical, philological, historical, theological,
literary, biographical and other matters (attention
should be drawn to the historical excursus, because the
author has inserted in his commentary long passages
from monographs either earlier than al-Tabari or not
used by him); because of its value this work deserves
first of all a detailed and precise summary, then
thorough studies of all the different subjects (its use
will be made much easier by the new edition by
Muhammad Abu '1-Fadl Ibrahim, 20 volumes of
which have appeared in Cairo); the author spent
more than five years on this work (from i Radjab
644/1246 to the end of Safar 649/1251; see Catalogue
of the Khedivial Library of Cairo, iv (1307), 288);
it was presented by his brother al-Muwaffak to the
minister Ibn al-cAlkami and earned him a rich
reward (100 dinars, a robe of honour and a horse).
The Zaydi Fakhr al-DIn cAbd Allah b. al-Hadl b.
Amir al-Mu3mlnin al-Mu3ayyad bi'llah Yahya b.
Hamza (Brockelmann, S II, 242) made an abridged
version of it under the title al-^Ikd al-nadld almustakhradi min Shark Ibn Abi 'l-Hadld, which was
translated into Persian (Brockelmann, S I, 705). To
Brockelmann's list there should be added: (6) al-

685

Ictibdr *ald Kitdb al- DharPa fi usul al-sharl'a in
3 vols.; the author of this Dhari'a is said to be alSayyid al-Murtada, thus probably al-Sharif alMurtaqla /this work is not mentioned by Brockelmann). (7) Intikdd al-Mustasfd (i.e., al-Ghazali, alMustasfd min Him al-usul; see Brockelmann, I, 424,
S I, 754). (8) al-tfawdshl cald Kitdb al-Mufassal fi
'l-nakw (by al-Zamakhshari; see Brockelmann, I,
291, S I, 509). (9) Some very critical glosses (taclika)
on al-Maksulfl usul al-fikh by Fakhr al-DIn al-Razi
(Brockelmann, I, 506, S I, 921). (10) A commentary
(shark) on the work Muliassal afkdr al-mutakaddimln
wa 'l-muta^akkkhirln, a philosophical text by the
same Fakhr al-DIn al-Razi (Brockelmann, I, 507,
S I, 923). (n) A commentary on the Mushkildt alghurar of Abu '1-Hasan (or Abu '1-Husayn) al-Basri
on the usul al-kaldm (neither the work nor the
author is mentioned by Brockelmann). (12) A
theological, historical and literary miscellany under
the title al-'Abkari al-kassdn, in which the author has
introduced also some pieces of his own prose and
poetry. (13) A commentary on al-Ydkut by Abu
Ishak Ibrahim b. Nawbakht (Brockelmann, S I, 320).
(14) al-Wishdh al-dhakabl fi 'l-^ilm al-abl, on which
no further details are known.
Ibn Abi '1-Hadid was also highly thought of as a
poet and sometimes described by antonomasia as
al-shd'ir al-Hrdkl] commentaries on his poetry were
written by a number of scholars. There are mentioned
the following poems by him: (i) the Dlwdn containing
poetry of all types from panegyric to the ghazal,
but with a predominance of Sufi mundd_idt and
mukkdtaba (several examples are included in the
Shark Nahdf al-baldgha, iv, 29-30). (2) The kasldas
known under the name of al-Kasd^id al-sabc alc
alawiyydt or Sab* al-^alawiyydt, on which there
exist at least four commentaries (Brockelmann, I,
249 f., SI, 497) and the subjects of which are:
(a) the capture of Khaybar; (b) the conquest of
Mecca; (c) and (d) praises of the Prophet; (e) and
(f) the murder of Husayn b. CA1I b. Abi Talib;
(g) praises of the Prophet. (3) The Mustansiriyydt
composed on the orders of the caliph al-Mustansir.
Verses by Ibn Abi '1-Hadid are quoted by alSafadl and by Ibn Shakir in their biographical
notices.
All the above information produces an image of a
scholar of wide and complex intellectual interests,
but not different from many other Muslim scholars.
It is the details given by the Rawddt al-dj_anndt and
confirmed by the Rayhdnat al-adab which show Ibn
Abi '1-Hadid to be a more interesting personality.
These two sources show how difficult it was to class
this author in one or other of the great religious and
political movements of Islam; various judgements
have been formed on him and, as his position was
not clear, writers have resorted to making distinctions: Muctazill for the usul, but Shafici for the furu*(thus decidedly Sunni in this field), but objective in
his attitude to the akl al-bayt [q.v.] and explicit in
his affirmation of the rights of CA1I (therefore Shici);
or else it has been suggested that, at first a MuHazili,
he later became a Shici; it has also been said that he
was between the Shici and the Sunni parties (bayn
al-farlkayn), since he was inspired by a sense of
equity (insdf); his position in relation to the Sunnis
has even been compared with that of cUmar b. alc
Aziz [q.v.] in relation to the other Umayyad caliphs.
Concerning his Muctazilism, he has been described as
"Mtictazili Djahizi"', i.e., "following the ideas of alDjahiz" [q.v.]; and indeed, in the discussion on
dogma which he sets out in his Shark Nahdj_ al-
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baldgha, he often states that he is in agreement with
the Dafc al-nikma fi 'l-saldt *ala Nabi al-rdbma, of
al-Djahiz. A thorough and impartial examination
S II, 6, no. 10) and S II, 5-6 (where the title of
of the many polemical passages in his Shark Nahdi
no. ii, Durar al-zamdn, etc., should be corrected
al-baldgha will be necessary before his thought can
to Dawr al-zamdn; the same mistake occurs in the
be better understood and a sounder assessment made
Cairo catalogue, *ivb, 48). On the sources of the
of him; it may, however, now be taken as certain that
Dlwdn al-sabdba (several of which have been
he was not an Imami.
edited and summarized), the themes of the 31
Bibliography: Ibn Khallikan, Bulak 1299,
chapters, and the response given by Lisan al-Din
ii, 209, Cairo 1310, ii, 158 (in the biography of
Ibn al-Khatib [q.v.] to the compilation (which was
3
Diya al-Din Ibn al-Athir), tr. de Slane, iii, 547;
to provide him with the occasion for writing his
c
Ibn al-Sa i, al-DjamP al-mukhtasar, ix, ed.
Rawdat al-ta^rlf], see U. Rizzitano, 11 dlwdn a?Mustafa Djawad, Baghdad 1353/1934, 88 and
sabdbah dello scrittore magrebino Ibn Abi Ifagalah,
notes on pages 11 of theintrod., 77, 229, 262 of the
in RSO, xxviii (1953), 35-70.
text; Fakhrl, ed. Derenbourg, 456; Safadi, Wdfl,
(J. ROBSON and U. RIZZITANO)
c
ms. Bodl., xvi, 58v.-6or. (s.v. Abd al-Hamid); Ibn
IBN ABl tfA$lNA, ABU 'L-FATH AL-^ASAN B.
€
Shakir al-Kutubi, Fawat, Bulak 1283, i, 317-9,
ABD ALLAH B. AHMAD B. CABD AL-DJABBAR B. ALCairo 1299, i, 248-50; Ibn Kathir, Biddya, Cairo HASINA AL-SULAMI, poet and prince belonging
1348-66, xiii, 199 f.; Khwaiisari, Rawddt al-dj_anndt, to the great Arab tribe of the Banu Sulaym, which
422-5; IJadjdil Khalifa, ed. Flugel, iii, 294, 577, traces its descent from cAdnan. He was born at
iv, 445, 464, v, 373, 422, 424, vi, 407; RaybdnatMacarra (Syria) in 388/998 and received his early
al-adab f l tarddiim al-ma^rufln bi 'l-kunya wa education in his native town (which was at this time
'l-lakab, v, Tehran 1373, 216-8; G. C. Anawati, an important cultural centre), drawing on the same
Textes ardbes edites en Egypte au cours des annees resources as al-Macarri, then completed his education
1959 et 1960, in MIDEO, vi (1959-61), 232-5; at Aleppo, frequenting the literary circles there.
biography written by Muhammad Abu '1-Fadl
At the age of barely twenty he met Thimal b.
Ibrahim for his edition of the Shark Nahdi al- Mirdas at Rafcba and dedicated to him a poem which
baldgha, i, Cairo 1378/1958, 13-9, with bibl.; see demonstrated his poetic gifts. When the Mirdasids
also Zirikli, al-AVdm2, iv, 60; Kahhala, Mu'diam became governors of Aleppo (from 414 to 478/1023-85)
al-mu^allifln, v, 106.
(L. VECCIA VAGLIERI)
he enjoyed their special favour and continued
IBN ABI IJADJALA, ABU 'L- C ABBAS AHMAD B. throughout his life to celebrate their virtues and
YAHYA SHIHAB AL-DIN AL-TILIMSANI, a poet and their exploits. Sent by Thimal b. Mirdas on a mission
prose writer. He was born at Tilimsan in 725/1325 in to the Fatimid caliph al-Mustansir, he visited Egypt
the zdwiya of his grandfather, who is said to have been in 437/1045 and dedicated to this caliph a first
given the nickname Abu Hadjala (lit. 'partridge's panegyric, then a second one in 450/1058. Alfather') because a partridge laid an egg on his Mustansir granted him a princely title, which
sleeve. Ibn Abi Hadjala left Tilimsan for Cairo, then permitted him to lead at Aleppo the life of an amir.
performed the Pilgrimage, after which he went to Ibn Abi Hasina also visited Damascus, where he met
Damascus where he studied adab, in which he became its scholars, wrote of the beauties of its situation and
proficient. He wrote a number of makdmas and composed a fine elegy on the occasion of the death
many works in poetry and prose, a number of which of the kddl of the town, Abu Yacla Hamza b. alare extant (see Brockelmann). He became head of a liusayn. Ibn Abi Hasina, always loyal to the
Sufi monastery outside Cairo, but seems to have been Mirdasids, died at Sarudj on 15 Shacban 457/22 July
1065. Ibn al-cAdim (Zubda, ii, 73) attributes to him
more occupied with general literature than with
mystical writing. He wrote kasidas in honour of the a poem written in honour of Sharaf al-Dawla Muslim
Prophet imitating the style of the kasidas of Ibn al- b. Kuraysh after the taking of Aleppo in 473/1080,
Farid, to whose views he was opposed. He belonged but the author of this must be another man of the
to the Hanafi madhhab, but was inclined to the same name—or perhaps there is confusion with
beliefs of the Hanbali. Ibn Hadjar says he used to Ibn Hayyus [q.v.].
He wrote panegyrics, love poetry, descriptive and
tell the Shaficls that he was a Shafici, the Hanafis
that he was a Hanafi, and the traditionists that he elegiac poetry, but his main work was in the field
was a traditionist. He died during a plague at the of panegyric. He was distinguished by the quality
end of Dhu 'l-Kacda 776/May 1375.
of his language, his themes remaining the traditional
Of his published works, the most important is his ones.
Ibn Hasina's dlwdn was published in. two volumes
Dlwdn al-sabdba, for which he used the material on
"loves" and "lovers" of his predecessors and contem- at Damascus in 1956 by Muhammad Ascad Talas.
c
poraries, such as the Dlwdn al- dshikm of Muhammad The first volume contains the poems, the second a
b. Ziyad b. al-Acrabi [q.v.], the Kitdb al-Zahra of Ibn commentary on them by Abu 'l^Ala3 al-Macarri,
Dawud [q.v.], the Tuhfat al-zirdf of Muhammad b. from which it may be deduced that he sent his
Alimad al-Nawkati, the Tawk al-hamdma of Ibn poems to Abu 'l-cAla* al-Macarri for him to comment
Hazm, etc.
on them.
Bibliography: Ibn Hadjar al-cAskalani, alThis edition is based on a manuscript in Baghdad
Durar al-kdmina, i, 329-31 (No. 826); Orientalia, ii,
(Iraqi Museum no. 1261) and on another in the
440; F. Wiistenfeld, Die Geschichtschreiber der Escurial, no. 275. It is evident that this edition does
Araber, Gottingen 1882, No. 437; Ibn al-clmad, not contain the whole of the poet's work, since the
Shadhardt, vi, 776 A.H.; HagMI Khalifa, ed. commentary by Abu 'l-cAla3 al-Macarri contains
Fliigel, No. 335; J. Robson, A chess maqdma in the some first lines (matlac) of poems which are not found
John Rylands Library, in Bulletin of the John in the published collection.
Bibliography: Kutubi, Fawdt, Cairo 1951, i,
Rylands Library, xxxvi (1953), 111-27. The other
239; Yakut, Irshdd, x, 90-118; Ibn cAsakir,
writings of Ibn Abi Hiadjala which have survived
Ta*rlkh, iv, v, MSS Damascus, Zahiriyya Library,
are listed in Brockelmann, II, 14 (where no. 8,
nos. 3369 and 3370; Ibn al-Wardi, Ta*rlkh, i, 365;
al-Tibb al-masnun fl dafc al-tdcun is treated as a
Ibn al-cAdim, Zubda, ed. S. Dahhan, Damascus
separate work, whereas it is in fact a summary of
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1951-4, i, 266, 271-2, ii, 73; Baghdad! (Ismacil
Pasha), I dak al-maknun, Istanbul 1945, i, 484;
c
Amili (Muhsin al-Amln), A cydn al-Shica, Damascus
1948, xxvi, 273-84; Zurukli, A*ldm, ii, 212; Kahtiala, Mucdiam al-mu^allifin, iii, 237; H. Djasir, in
MMIA, xxiv, 526-36; M. Diawad, in MMIA,
xxxii, 533-9, 681-4; CA. Maymanl, in MMIA,
xxxii, 697; see also El1, s.v. Mirddsids.
(J. RIKABI)
IBN ABI tfUDHAYFA [see MUHAMMAD B. AB!
HUDHAYFA].
IBN ABI KHAYXHAMA, ABU BAKR AHMAD B.
ZUHAYR(= Abu Khaythama) B. HARB B. SHADDAD
AL-NASA5! AL-BAGHDADI, traditionist, genealogist,
historian and poet, born at Nasa3 in 185/801, died at
Baghdad in 279/892 (the dates 205/820 and 299/911-2
are probably too late). The son of Abu Khaythama
(d. 243/857), who was the author of a K. al-Musnad
and a K. al-cllm (Fihrist, Cairo ed., 321), he was the
pupil of Ibn Hanbal in hadith and fikh, of Muscab alZubayri in genealogy, of al-Mada3ini in history and
of Muhammad b. Sallam in literature. The Fihrist
mentions among his works K. al-Muntamln ( ? ) ,
K. al-A^rdb, K. Akhbdr al-shu'ard* and K. alTa^rikh; the last, used by al-Mascudi, much admired
by al-Khatib al-Baghdadi and well-known in Spain,
—see especially IBN HUBAYSH—has survived
(for
the manuscripts see Brockelmann; the
edition planned in Haydarabad does not seem
to have been published). Nothing is known of Ibn
Abi Khaythama's life except that he was accused
of kadar and that he was in contact with CA11 b.
c
lsa [q.v.].
His son Abu cAbd Allah Muhammad (who died
perhaps in 299/911-2) is the author of a K. al-Zakdt
and of an unfinished K. al-Ta^rikh.
Bibliography: Fihrist, Cairo ed., 321; Ibn
Hadjar, Lisdn al-Mlzan, i, 174; Khatib Baghdad!,
iv, 162-4; Yakut, Udabd*, iii, 35-7; Ibn Abi
Yacla, Tabakdt al-Handbila, 22; Dhahabi, Tadhkirat al-huffdz, ii, 156; Mascudi, Murud[, v, 208,
376 ( = ed. Pellat, §§ 1971, 2129); Rucayni,
Barndmadi, 43-4; F. Bustani, Dd^irat al-macdrif,
ii, 302; Brockelmann, S I, 272;
(Cn. PELLAT)
IBN ABI KHAZIM [see BISHR B. ABI KHAZIM].
IBN ABI LAYLA, appellation of two persons who
figure in the early history of Islam.
I.—ABU C!SA C ABD AL-RAHMAN B. ABI LAYLA
( = Yasar or Dawud) B. BILALB. UHAYHA B. AL-DjuLAH AL-AN SARI, tdbi'i of Kufa, who was born in i7/
638. He collected traditions which he heard from CA1!
b. Abi Talib and other Companions, was present, on
c
Ali's side, in the battle of the Camel [see AL-DJAMAL],
and took part in the revolt of Ibn al-Ashcath [q.v.].
There are varying accounts of how he lost his life.
In isndds, where he figures as one of the first links
after the Companions, he is often quoted under the
name Ibn Abi Layla. al-Akbar.
Bibliography: Tabari, index; Baladhuri,
Futuh, index; Nawawi, Tahdhib, 389-90; Ibn
liadjar, Isdba, no. 5192; Tirmidhi, ii, 189, 257;
I. Goldziher, Muh. Stud,, ii, 144. (Cn. PELLAT)
II.—His son, MUHAMMAD B. C ABD AL-RAHMAN
B. ABI LAYLA, born in 74/693 (Ibn Khallikan), or
rather in 76, because he was 72 years old (Ibn Sacd)
when he died in 148/765. He remembered little of
his father. Shacbi and 'Ata3 b. Abi Rabah
[qq.v.] are named as his teachers (Bukhari); later
biographers give extended lists of his authorities and
his disciples in traditions. But Ibn Abi Layla took
no part in circulating "legal" traditions; the few
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traditions in the isndd of which he appears, are
"historical" or edifying in character (Wakic, Tabari).
From an early period onwards, it was not his truthfulness but his memory and reliability as a transmitter
of traditions that was impugned; Ahmad b. Irlanbal
preferred his fikh to his fradith, and this judgment
has remained typical. The descent of Ibn Abi Layla
from his ancestor Ufcayha b. al-Diulaft was questioned, apparently without reason, by Ibn Shubruma.
his rival and predecessor as %adi of Kufa, and by
others, and satirical verses by Ibn Shubruma against
him are quoted. Professional jealousy seems to have
been at the root of this, and also of some hostility
between Ibn Abi Layla and Abu tlaniia [q.v.]. But
the main anecdote explaining the origin of this
hostility (in Wakic and in Ibn Khallikan) is not
historical because Ibn Abi Layla refers in it to Abu
Hanifa, who was his contemporary, as a "youngster"
(shdbb). Other items in the biography of Ibn Abi
Layla in Wakic are anecdotal, too, but it is presumably authentic that Sufyan al-Thawri [q.v.] considered
him and Ibn Shubruma to be the two great specialists
in Islamic religious law in Kufa.
Ibn Abi Layla was appointed kadi of Kufa by the
recently appointed governor clsa b. Musa in 123/741,
and he held this office under the Umayyads and the
c
Abbasids, except for an interval, at his own request,
under the Kharidjl usurper al-Dahhak b. Kays, until
his death. He based his judgments, as was customary
in his time, on his own considered opinion (ra*y).
A work on the law of inheritance (fard*id) went under
his name (Fihrist). He was succeeded as fcddi of Kufa
by his nephew, cAbd al-Rahman b. cAbd Allah b.
c
lsa, who, however, died soon afterwards. His
distinctive doctrine in Kufa still had followers in the
time of Shafici (d. 204/820).
A treatise of Shafici (Kitdb al-Umm, vii, 87 if.,
surprisingly called Kitdb al-Asmd* wa *l-kabd*il in
Hadidjl Khalifa, v, 42, No. 9838) is concerned with
the differences between Ibn Abi Layla and Abu
Hanifa concerning technical details of legal doctrine.
Ibn Abi Layla represents, generally speaking, an
older stage of doctrine than his contemporary Abu
Hanifa, that is to say, he is more conservative; he
also pays more regard to judicial practice. Ibn Abi
Layla's doctrine, taken as a whole, shows a considerable amount of technical legal thought, but it is
generally of a primitive kind, somewhat clumsy and
untrained, and therefore shortsighted and often
unfortunate in its results. The striving for systematic
consistency, the action of general trends and principles pervade his whole doctrine. A rigid formalism
is perhaps the most persistent and typical featur.e of
his legal thought. Ibn Abi Layla's practical, commonsense reasoning often takes material, and particularly
Islamic ethical, considerations, into account. There
are numerous traces of his activity as a fcddi in his
doctrine, last but not least his conservatism.
Bibliography: Ibn Sacd, Tabakdt, vi, 249;
Ahmad ibn Hanbal, Kitdb al-cllul wa-macrifat
al-ridial, i, Ankara 1963, §§ 828 and 833; alBukhari, al-Ta^rlkh al-kablr, i, No. 180; Nawbakhti, Firak al-Shica, 7; Wakic, Akhbdr alkuddt, iii, 129-49, and index, esp. 95 f., 107, 108;
Ibn Kutayba, Ma'drif, 248; al-Tabari, Annales,
index; Ibn Abi Hatim al-Razi, Kitdb al-Diarft
wa'l-ta'dil, iii, No. 1739; Fihrist, 202 f.; Ibn
Khallikan, s.v.; al-Dhahabi, Tadhkirat
al-huffdz,
Hyderabad 1333, i, 162 -(Tabaka v, No. 12);
Ibn Hadjar al-cAskalaiii, Tahdhib, ix, No. 501;
Hadjdji Khalifa, ed. Fliigel, iv, 396 (end of No.
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8967), v, 42 (No. 9838); Ibn al-clmad, Shadhardt
al-dhahab, i, 224;- J. Schacht, Origins, index;
idem, Introduction, 44.
(J. SCHACHT)
IBN ABl MUSLIM [see YAZID B. DINAR].
IBN ABI RABlcA [see C UMAR B. AB! RAB!CA].
IBN ABI RANDA$A [see AL-TURTUSHI].
IBN ABI 'L-RIBJAL, ABU 'L-HASAN CAU ALSHAYBANI AL-KATIB AL-MAGHRIBI AL-KAYRAWANI,
was the tutor and astrologer of the Zirid prince, alMucizz b. Badis (407-54/1016-62), who held his
court at Kayrawan till 449/1057, and a leading
official of his administration (H. R. Idris, La
Berbirie orientate sous les Zirides, Paris 1962, passim];
he was also the patron of the most distinguished
poet at al-Mucizz's court, Ibn Rashik (d. 456/1064),
who dedicated to him his cUmda fi maJidsin. It is
unlikely that he is identical with the Abu 'l-Hasan
al-Maghribi whom al-Kifti (Ta^rikh al-hukamd*, ed.
Lippert, 351-3) lists among the witnesses to observations of the summer solstice and the autumn
equinox in Baghdad in 378/988; and, though his
tombstone is said to be dated 426/1034-5 (Idris, 810,
n. 197), he must in fact have lived several years
longer, as he mentions the death (in 1037) of the
Kalbi amir of Sicily, Ahmad b. Abi '1-Husayn
(Kitdb al-Bdri^, iii, 22). In the same passage he refers
to a Habus b. Humayd, who may be identical with
the governor of Nefta (Idris, 197) who was disgraced
in 439/1047-8; and to an cAbd Allah b. Muhammad
of al-Mansuriyya, who may be the son of the kadi
(Idris, 560) who fled to Egypt in or shortly after
440/1049.
The Kitdb al-Bdric fi ahkdm al-nudjum which
contains these references is Ibn Abi '1-RidjaPs most
important scientific work. It is a vast compendium
in eight books on four types of astrology: interrogations (1-3), nativities (4-6), catarchic astrology
(7), and general (including political and historical)
astrology (8). Besides some two dozen manuscripts
of the Arabic text there exists an Old Castilian translation (only the first five books survive) made by
Yehuda ben Moshe for Alfonso the Wise in 1254. This
Old Castilian version was twice translated into Latin
(which in turn was three times turned into Hebrew),
and once into Old Portuguese; probably from the
Latin are also derived the French and English
versions. This prodigious quantity of material in
European languages accounts for most of what
interest has been shown in Ibn Abi '1-Ridjal in
modern times; in fact, however, the Kitdb al-Bdri*
is largely copied (often inaccurately) from astrological
compilations of the 3rd/gth century which still
survive in Arabic.
Ibn Abi '1-Rival's other astrological works
include an Urd^uza fi 'l-alikdm (the Urdiuza fi dalil
al-ra^d may be a part of this), which was commented
on by Kamal al-Turakani in 755/1354 and by Abmad
b. Hasan b. al-Kunfudh al-Kustantini in 774/1372.
His Kitdb fi 'l-rumuz and his zidi entitled Hall
al-*afyd wa-baydn al-rasd are lost.
Bibliography: The best (arid virtually only)
work referring to Ibn Abi 'l-Ridjal's career in and
influence on the court of al-Mucizz is that by
Idris cited in the text. His scientific career is even
less studied. Some bibliographical and biographical
material will be found in Suter, 100; Sarton, i,
715-6; and Brockelmann, I, 256 and SI, 401,
which can be supplemented from the articles of
Nykl and Hilty mentioned below. The only
studies of Ibn Abi '1-Ridjal's use of sources are
both by V. Stegemann: Der griechische Astrologe
Dorotheas von Sidon und der arabische Astrologe Abu

'l-Hasan *Ali ibn abi 'r-Rigal, genannt Albohazen,
Heidelberg 1935, and' Astrologische ZarathustraFragmente bei dem arabischen Astrologen Abu
'l-tfasan CAH i. abi 'r-Rigdl (n. Jhdt.), in Orientalia, NS vi (ip37), 317-36 (a substantial part of
this latter article is reprinted in J. Bidez and
F. Cumont, Les mages hellenises, Paris 1938, ii,
233-40). For the various translations of the Kitdb
al-Bdri*- consult the following: Old Castilian—
A. R. Nykl, Libra Conplido en los Juizios de las
Estrellas, in Speculum, xxix (1954), 85-99; and
G. Hilty, El Libro Conplido en los ludizios de las
Estrellas, Madrid 1954 (edition of the text), and an
article of the same title in al-Andalus, xx (1955),
1-74 (contra Nykl); Latin—the several Latin
translations (along with the French and English
versions), their many manuscripts, and their
numerous editions are listed by F. J. Carmody,
Arabic astronomical and astrological sciences in
Latin translation, Berkeley-Los Angeles 1956,
150-4; Hebrew—M. Steinschneider, Die hebrdischen
Ubersetzungen, Berlin 1893, 578-80; and Old
Portuguese—I. Gonzalez Llubera, Two old Portuguese astrological texts in Hebrew characters, in
Romance Philology, vi (1952-3), 267-72.
(D. PINGREE)
IBN ABI 'L-RI^JAL, AHMAD B. SALIH, historian, theologian, j u r i s c o n s u l t and poet, of the
Zaydl sect of the Yemen. He was born in Shacban
IO2Q/July 1620 at al-Shabat, in the region of alAhnum, to the west of Sanca3, and spent all his life in
the Yemen; he died on the night of Tuesday 5 or
Wednesday 6 Rabic I 1092/24-5 or 25-6 March
1618 at the age of 62 years 7 months, and was buried
at al-Rawda. The biography composed by his
brother Muhammad (MS Ambrosiana nuovo fondo
256, fols. 2-11) contains a wealth of minute details
on the curriculum of his studies and provides evidence
of the exceptional learning which he acquired, having
as his teacher the most learned Zaydis of his day
(among them the imam al-Mu5ayyad bi-'llah
Muhammad b. al-Kasim and the shaykhs Ibrahim
b. Muhammad al-Mu3ayyadi, clzz al-Din b. Durayb,
Muhammad b. al-Hasan b. al-Imam a^-Kasim,
Ahmad b. Sacd al-Din al-Miswari, Ibrahim b.
Yahya al-Suhuli), as well as many doctors of various
schools. His fame earned him the friendship of the
imam al-Mutawakkil cala 'llah Ismacil b. al-Kasim
(d. 1087/1677), who employed him as secretary and
court orator (khatib San^a*}.
The work on which is rightly based his claim to
fame is an alphabetically arranged collection of
about 1300 biographies of famous Zaydis, of military
as well as literary importance, of c lrak and the
Yemen: (i) the Matla* al-budur wa-mad^ma^ al~
bu}iur. This monument of doctrine, which until the
beginning of this century was thought to be lost,
is an almost unique source of information, and all
the more valuable because the Zaydis took especial
care to remain silent on everything which concerned
themselves; in addition, it contains a number of
facts, drawn from sources which now exist only in
part, which concern not only the history, but
also the geography and the archaeology of the
Yemen.
With a few exceptions, of the remainder of his
works only the titles remain. They consist of:
(a) biographical and genealogical works,
such as (2) Tay sir al-i^ldm bi-tarddjim tarddjimat altafsir al-a'ldm (biographies of Kur3an commentators); (3) Inbd* al-abnd* bi-tarikat salafihim alhusnd didmi^ li-nasab Al Abi 'l-Rid[dl (the genealogy
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of his own family); (4) Taclik (gloss) on al-Mushadj[diar (genealogy of the Zaydi imams) of Ibn al-Djalal
(MS Ambrosiana 68/1); (b) theological and
j u r i d i c a l works: (5) I^ldm al-muwdli bi-kaldm
sdddtihi al-a^ldm al-mawdll (MS Br. Mus. Suppl.
217/2); (6) Taysir (Tafsir) al-Shari'a (MS Br. Mus.
Suppl. 217/1); (7) al-Riydd al-nadiyya fi anna
'l-firka al-nddji^a hum al-Zaydiyya; (8) al-Mawdzln
al-radjiha li 'l-bardhin al-sahiha, commentary on alC
A kida al-sahiha by the imam al-Mutawakkil Ismacil;
(9) Madjdlis al-tafhim', (10) al-Wadjh al-awdiah fi
fyukm al-zawdj allddhi dayya* al-zawdja; (u) Madidz
man ardd al-hakika min murdd al-hakika; (12) alHadiyya ild man yuhibb wa 'l-hiddya ild man
yuhabb] (13) al-Dj_awdb al-shdfi li 'l-sadd ild cAbd
al-cAziz al-Damadi; (14) Tadhkirat al-kulub allati fi
'l-sudur fi hay at al-ad[sdm allati fi 'l-frubuf, (15)
Rasa*il on various subjects; (c) works of K u r ' a n i c
exegesis, such as (16) Bugkyat al-fdlib wa-suluh fi
sabab "innamd Waliyyukum Allah wa-Rasuluh"
(Kur'an, V, 60); (d) philological works, such as
(17) fldshiya cald lafz al-azhdr; (e) p o e t r y : (18)
Diwdn, consisting of poems of a mainly religious
character, some fragments of which are contained
in his biography, while several others are cited in the
Matlac al-budur.
Bibliography. Muhibbi, Khuldsat al-athar, i,
220; Shawkani, al-Badr al-tdli*, Cairo 1348, i, 59-61,
n. 36; E. Griffini, Lista dei manoscritti arabi nuovo
fondo della Biblioteca Ambrosiana di Milano, in
RSO, iv, 1046-8.
(R. TRAINI)
IBN ABI 'L-SADJ [see MUHAMMAD B. ABI
'L-SADJJ.
IBN ABI 'L-$AI£R [see MUHAMMAD B. CAL! B.
C
UMAR].
IBN ABI 'L-§ALT [see UMAYYA B. ABI 'L-SALT].
IBN ABI 'L-SAM9 [see MALIK B. ABI 'L-SAMH].
IBN ABl SAR5 [see CABD ALLAH B. SACD].
IBN ABI SHANAB (in Algerian dialect BENSHNEB and officially in French BEN CHENEB)
MUHAMMAD B. AL-CARABI, Algerian teacher and
Arabist, born at Takbu, near Medea (Algeria) on
10 Radjab 1286/26 October 1869 and died at Algiers
on 27 Shacban 1347/5 February 1929.
Some of his ancestors, who were natives of Bursa,
were officers in the Turkish army stationed in Egypt,
and at least one of them settled in Algeria. His
grandfather, retired from the Turkish army, died
at Me"d6a during the siege of this town (May-June
1840) by the amir Abdelkader ( c Abd al-Kadir alDiaza^iri [q.v.]). His father was a small farmer on the
outskirts of Me"de*a and his mother, a Bashtarzi, was
also of Turkish descent.
He was educated for a short time at the Kur'anic
school, then at the Ecole Francaise, next at the
College de Me'de'a (now the Lyc<§e Ben Cheneb) and
finally, for a year, at the teacher's training college at
Bouzarea near Algiers; in 1888, at the age of 19, he
became a teacher at Tamdjaret, in the douar of
Warnri, in the mixed commune of Djendel, 30
kilometres from Me"d<§a. Four years later he was
transferred to the Fatah school at Algiers; there he
remained for six years, which were to be decisive in
his development and his career. While teaching
French to the Muslim children of the casba, he was
himself attending lectures in the lyce"e, in the mosques
and in the Kcole des Lettres, as well as receiving
private lessons. His teachers were the shaykh cAbd
al-Halim b. Smaya, a rabbi of Algiers, Ben Sedira,
Cat, Fagnan, and Rene" Basset. He studied also on
the one hand Arabic rhetoric, formal logic, theology,
hadith, genealogy and Hebrew, and on the other, a
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little Latin, Spanish, German, Persian and Turkish.
He passed successfully the first part of the baccalaureat and the brevet and the diploma in Arabic of
the Ecole des Lettres of Algiers. Having caught
smallpox, he was prevented from taking the second
part of the baccalaureat. With these qualifications,
however, he was appointed as a replacement for a
year for his master Ben Sedira at the Ecole des
Lettres.
On 22 May 1898, at the age of 29, he was appointed
a teacher at the madrasa at Constantine and taught,
for the first time, in Arabic nafrw, sarf, adab, fibh,
to students little younger than himself. He remained
at Constantine for less than three years, and his
memories of it were not happy.
On 20 April 1901 he was transferred to the madrasa
at Algiers, where he remained until 1926. In 1903,
he was appointed to run simultaneously at the
Ecole des Lettres a course on Arabic prosody, and
courses in the translation of legal documents and in
colloquial Arabic. In 1904, he agreed to give in
addition a course in hadith, based on the collection
of al-Bukhari, at _Diamic Safir in the Casba of Algiers.
When in 1908 the University of Algiers was
created, Ibn Abi Shanab was appointed to lecture in
the Faculte" des Lettres, while retaining his chair at
the madrasa. It was at this time that he showed his
abilities both as a teacher and in research. His
excellent teaching gained him the attention and the
veneration of an audience which increased daily. He
published books and articles in increasing numbers.
He travelled occasionally, notably to Oran and
Constantine and to Tunisia and Morocco, presiding
over boards of examiners, taking part in scientific
congresses and discussions. He was in touch with
many orientalists outside Algeria and corresponded
with Codera and Miguel Asin Palacios in Spain,
with E. Griffini in Italy, with Krachkovsky in Russia,
with Ahmad Taymur in Egypt, with Hasan Husni
c
Abd al-Wahhab in Tunisia, with the members of
the Arab Academy at Damascus, and with many
^ulamd* in Morocco and elsewhere.
His scholarship was recognized in 1920 by his
election as a member of the Arab Academy at
Damascus and, in 1922, the award of the degree of
Docteur es lettres d'Etat by the University of
Algiers. In 1924, he was appointed professor in the
Faculte* des Lettres of the University of Algiers,
succeeding to the chair of Arabic language and literature left vacant by Rene" Basset. In July 1928 he
represented Algiers University at the i7th International Congress of Orientalists at Oxford.
Such a career, rare even in France and elsewhere,
was without precedent in Algeria, and even until the
present there has been none to equal it. The man who
achieved it was exceptional, endowed with a robust
constitution and an inflexible will, which made him
a tireless worker and a patient, stubborn and methodical scholar. His association with scholars like
Fagnan and Basset had made him quick to seize the
positive side of modern methods of work, based on
scientific discipline, without leading him to underestimate the fundamental values of his background,
to which he remained faithfully attached, refusing
to change his style of dress or his personal beliefs
and adhering scrupulously to his code of behaviour
as a strict but enlightened Muslim.
His scholarly works are spread over about thirty
years. They were prolific between 1906 and 1913,
ceased for a period during the First World War, and
were resumed between 1918 and 1928. They cover a
very wide field, in many disciplines: pedagogy,
44
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education, Muslim law, fyadith, popular poetry,
proverbs, lexicography, grammar, poetry, metrics,
sociology, and history. They show traces of the
pedagogical training which he received at the Ecole
Normale and reflect the various subjects which he
had to teach in the madrasas, in the mosque and in
the Facult6 des Lettres. They consist, in chronological order, of the following:
(i) Fr. tr. of al-Fasi (Abu Zayd cAbd al-Ragman
b. cAbd al-Kadir), al-Taysir wa 'l-tashil fi dhikr ma
aghfalahu 'l-shaykh Khalil min afykdm al-mughdrasa,
under the title: La plantation a frais communs en
droit malekite, in Rev. algerienne, tunisienne et marocaine de droit et de legislation, Algiers 1895, 13 pages;
(2) edition and Fr. tr. of an anonymous treatise
entitled Khdtima fi riyd$at al-sibydn wa-ta^dibihim
wa-taHimihim wa-md yalili bi-dhdlika, under the
title Notions de pedagogic musulmane, in RAfr.,
1897, 267-85; (3) Itineraire de Tlemcen a la Mekke par
Ben Msdyeb, poete populaire tlemctnien du XVIII6 s.,
text and Fr. tr. in RAfr., xliv (1900), 261-82; (4)
Fr. tr. of a "Treatise on the education of children"
by al-Ghazali (publ. Tunis 1314/1898), in R.Afr.,
1901, 101-10; (5) Proverbes arabes de VAlgerie et du
Maghreb, 3 vols., Paris 1904; (6) De la transmission
du recueil de traditions de Bokhary aux habitants
d'Alger, in Rec. de mem. et de textes publies par les
professeurs de VEcole des Lettres et des Medersas
d'Algerie, Algiers 1905, 99-116; (7) Revue des ouvrages
arabes edites ou publies par les Musulmans en 1322
et 1323 (1904-1905), in RAfr., 1906, 261-96; (8) Notice
sur un manuscrit du V* s. de Vhegire intitule "Kitdb
Tabaqdt ^Ulamd Ifriqiya", in JA, 1906, 343-60;
(9) £tude sur les personnages mentionnes dans Vidj_dza
du cheikh cAbd al-Qddir al-Fdsl, in Actes du XIV*
Congres int. des Orientalistes, Paris 1907, iv, 168-560
(360 scholars); (10) La guerre de Crimee et les A Igeriens,
poeme populaire de Muhammad b. IsmdHl (poete
algerois, 1820-1870), in RAfr., 1907, 162-222; (u)
De Vorigine du mot Chechia, in RAfr., 1907, 55-6;
(12) edition of Kutrub, Muthallathat ^alldmat al-andm,
%dmus al-baldgha wa-nibrds al-afhdm, Algiers 1907
(cf. Brockelmann, S I, 161); (13) La vie civile musulmane a Alger, in Revue Indigene, xvii (1907), 331,
xix, 408, xxi, n, xxii, 57 and in Annales de VI.E.O.,
n.s. i (1964), 7-38, under the title La vie civile musulmane a Alger vers igoo; (14) Notice sur deux ms.
relatifs aux cherifs de la zaouia de Tdmasluhat, in
RAfr., 1908, 105-14; (15) De la condition de la femme
d'apres le Cor an et la Souna (sic), in Revue Indigene,
xxv (1908), 173-7, xxvi, 208-14; (16) edition and
Fr. tr. of Ibn Maryam, al-Bustdn, Algiers 1908,
2 vols.; (17) edition of al-Warthilani, Rihla, Algiers
1908; (18) edition of Abu Sacid al-Susi, Nazm almumti*- fi shark al-mukni*-, Algiers 1908; (19) Du
manage des musulmans et non-musulmans, in Archives
marocaines, xv (1909), 55-79; (20) Catalogue des
manuscrits arabes de la Grande Mosquee d'Alger,
Algiers 1909; (21) edition of Firuzabadi, Tahbir
al-muwashshin fi 'l-tacbir (var. fi md yukdl) bi 'l-sin
wa yl-shin (list of Arabic words which may be spelt
either with s or sh), Algiers 1909; (22) edition of
Madjmu*- al-fawd^id min manzum al-muthallathdt
wa 'l-shawdrid, Algiers 1909; (23) edition of Khar a*id
al-'ukud fi fard^id al-kuyud (on the three possible
vocalizations of words containing the same consonants), Algiers 1909; (24) edition of Ghubrini,
t-Unwan al-dirdya, Algiers 1910; (25) edition of Kadi
c
lyad, extracts from Tarbib al-maddrik wa-takrib
al-masdlih li-ma^rifat acldm madhhab Malik, in
Centenario della nascita di Michele Amari, Palermo
1910, i, 251-76; (26) edition and Fr. tr. of a "Poem in

honour of the Prophet", by Umm Hani, in RAfr ,
1910, 182-90; (27) edition and Fr. version of Burhan
al-Din Abu Ibrahim b. cUmar al-Diacbari (640-732;
1242-1332), Tadmith al-tadhkir fi 'l-ta^nith wa-'ltadhkir, under the title Poeme didactique sur le feminin,
273 verses in the kdmil metre, in ZA, xxvi (1911),
359-81; (28) Kalimdt Hlmiyya ^arabiyya, from the
Egyptian newspaper al-Mandr, Fr. tr. in al-Taltwim
al-Djazd^iri, 1911, 129-47; (29) cAbd al-Djabbar b.
Ahmad al-Fidjidii, Rawdat al-Sulwdn, in al-Takwim
al-Diaza>iri, 1911, 71-94; (30) Abu cAbd Allah
Muhammad b. clsa b. Muhammad b. Asbagh, known
as Ibn al-Munasif, al-Urdjuza al-alfiyya, or alMudhahhaba, in al-Takwim al-Djazd^iri, 1912, 71-122;
(31) Observations sur Vemploi du mot "tellis"; son
origine, in RAfr., 1912, 566-70; (32) Nazra idimdliyya
fita^rikh madinatal-DjazcPir, in al-Takwim al-Diaza*iri, 1912, 188-94, 1913, 129-32, and in cAbd alRahman al-Djilali, Dhikrd . . ., 55-61; (33) Buna, in
al-Tafcwim al-Dj^azd^iri, 1913, 81-6, and in cAbd
al-Raljman al-Diilali, op. cit., 62-7; (34) al-Buni
[Mub. b. Ahmad b. Kasim b. Muh. al-Sasi], al-Alfiyya
al-sughrd or al-Durra al-masuna fi ^ulamd* wasulahd* Buna, in al-Takwim al-Djjiza?iri, 1913,
87-128; (35) La preface d'Ibn al-Abbdr a sa Takmilat
al-sila, Arabic text, Fr. tr. and notes, in RAfr.,
1918, 306-35; (36) Sources musulmanes dans la
"Divine Comedie", in RAfr., 1919, 483-93; (37) (with
A. Bel), edition of the first part of Ibn al-cAbbar's
Takmilat al-Sila, Algiers 1920, XXII and 468 pp.;
(38) edition and Fr. tr. with notes of Abu 'l-cArab and
al-Khushani, Classes des savants de Vlfrikiya,
Algiers 1915, Ar. text, 300 pp.; Fr. tr., Paris 1920,
2 vols., 416 pp.; (39) Liste des abreviations employees
par les auteurs arabes, in RAfr., 1920, 134-8; (40)
(with E. L6vi-Provencal), Essai de repertoire chronologique des editions de Fes, in RAfr., 1920, 158-73,
1921, 275-90, 1922, 171-85, 333-47; (41) edition of
al-Dhakhira al-saniyya fi td*rikh al-dawla al-Mariniyya, in Bull, de corresp. africaine, Ivii, 236 ff.,
and Algiers 1921, 235 pp.; (42) Mots turks et persans
conserves dans le parle d'Alger, Algiers 1922, 87 pp.;
(43) Abu Doldma, poete bouffon de la cour des premiers
califes abbasides, Algiers 1922; (44) La preface d'Ibn
al-^Abbdr a saTakmilat al-Sila, in RAfr., 1922, 163-4;
(45) Notes chronologiques principalement sur la conquete
de VEspagne par les Chretiens, in Melanges Rene
Basset, Paris 1923, i, 69-77; (46) revised and corrected
edition of B. Ben Sedira, Dictionnaire d'arabe parle,
Algiers 1925; (47) edition of cAlkama b. cAbada,
Diwdn, with the commentary of al-Aclam al-Shantamari, Algiers 1925; (48) edition of c Urwa b. al-Ward,
Diwdn, with the commentary of Ibn al-Sikkit, in
Biblioteca arabica, ii, Algiers 1926; (49) Du nombre
trois chez les Arabes, in RAfr., 1926, 105-78; (50)
Tuhfat al-adabfi mizdn ashlar al-^arab, ! Algiers 1906,
* Algiers 1928, 3 Paris 1954, one vol., 112 pp.; (51)
edition of al-Zadjdjadii, al-&omal, l Algiers 1927,
* Paris 1957; (52) La Farisiya ou les debuts de la
dynastie hafside par Ibn Qonfod de Constantine, in
Hesperis, 1928, 37-49; (53) Ibn Khdtima, poete arabe
d'Espagne du VIII* s. de Vhegire, communication to
the 17th Int. Congress of Orientalists, Oxford 1928,
published in al-Shihdb, the journal of the Association
of reformist *-Ulama* of Algeria, Constantine 1928,
and (first part) in cAbd al-Rahman al-Diilali, op. cit.,
67-9; (54) Quelques adages algeriens, in Memorial
Henri Basset, Paris 1928, i, 43-68; (55) Ra*y gharib
fi 'l-Kur^dn mansub li 'l-Qidfriz, communication read
to the Congres de 1'Institut des Hautes Etudes
Marocaines, Rabat 1928, published in cAbd alRaliman al-Djilali, op. cit., 50-4; (56) Nazra idimd-
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liyya fi 'l-lugha al-sdmiyya, in Ifrikiya, 1928,
and in cAbd al-Ragman al-Djilali, op. cit., 45-50;
(57) posthumous revised and corrected edition of
M. Beaussier's Dictionnaire, Algiers 1931, Paris 1958.
In addition to these works: (a) 63 articles in El1:
10 in vol. i, 42 in vol. ii, n in vol. iii and one in
vol. iv; 49 of these are biographies of writers, the
majority of them Maghribi, 13 are short notes on
Arabic prosody, and one is a summary of the history
of cAshir; (b) three brief notes published in the
RAAD, 1927, 224 (Ghazzdli aw Ghazdli)-, 1928, 690
(l^afr wa-'stiddh); 1929 (al-D^azd^ir); (c) various
works in verse and in rhymed prose for Arab readers
and reproduced from drafts by cAbd al-Rahman
al-Djilali, op. cit., 35 ff. It seems that Ibn Abl
Shanab's poetry was written when he was between
30 and 40. His longest poem consists of 58 verses
and its aim is to encourage the Algerians to educate
themselves; another, of 21 verses, is in honour of
Rene Basset. And finally it was in his private letters,
addressed to educated Arab correspondents, that
Ibn Abi Shanab felt himself obliged to conform to
£he old, but still admired, custom of writing in sad/f
(rhymed prose).
His work thus consisted on the one hand of the
editing of Arabic texts, often with a French translation and notes, and on the other of original studies
in French in the style of the Arabists of the time but
relatively brief, works in Arabic being the exception.
He was clearly inspired in his preferences and guided
in his choice of subject by the wish to make known,
or to save from oblivion, the cultural heritage first
of Algeria and then of the Muslim West.
Bibliography, obituaries and notices in
al-Nadidfr, Arabic weekly published in Constantine,
nos. 722, 723, April 1929; RAfr., ler semestre,
1929 (P. Martino and G. Margais); JA, ccxiv (1929),
359-64 (A. Bel); al-Muktataf, i Nov. 1929, 420-7;
Safha madjida min hdl al-adab wa-'l Him fi 'lDjazd^ir, al-duktur Abu (sic) Shanab, by Muhammad
al-Sacid al-Zahiri, reprinted by cAbd al-Rahmari
al-Djilali, Dhikrd . . ., 79-89; al-Shihdb, journal of
the Association of the 'Ulamd* of Algeria, v/i-2-3
(1347/1929); RAAD, iii (April 1930), x, 238-40
(short autobiographical note); cAbd al-Rahman
al-Diilali, Dhikrd 'l-duktur Muh. b. Abi Shanab,
Algiers 1352/1933; Universite d'Alger-Cinquantenaire, 1909-1939, Algiers 1959, 146; F. E. Boustany,
Dd^irat al-ma^drif, Beirut 1958, 295; Sacd al-D\i
b. Abi Shanab, al-Nahda al-carabiyya bi 'l-Diazd^ir
fi 'l-nisf al-awwal min al-karn al-rdbic cashar li
'l-hidira, in D^dmi^at al-D^azd^ir,
Madjallat
kulliyyat al-dddb, no. i, 1964, 55 ff.
(M. HADJ-SADOK)
IBN ABI 'L-SHAWARIB, name of the members
of a f a m i l y , the Banu Abi '1-Shawarib, which played
an important role during the ^rdjgth and the beginning of the 4th/ioth centuries and provided the
Muslim empire, which was at that time in a state of
political disintegration but relatively stable doctrinally, with a succession of traditionists, jurists and
fcddis. The family was of authentically noble Kurayshi
descent, descended from c Attab b. Asid [q.v.]. It was
of Umayyad origin and c Uthmani inclination (on
c
Uthmanisrn in the 3rd/9th century, see Ch. Pellat,
Milieu, 188; see also Arabica, iii/3 (1956), 312). The
family could enter upon the political scene only when
the caliphate, with al-Mutawakkil (232-47/847-61),
renounced its Muctazill and even pro-Shici period
and renewed its link with the Arab and Muslim
past in its Suimi form. The social rise of the Banu
Abi '1-Shawarib seems to have been one of the
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minor episodes which mark the reconciliation of
the cAbbasid caliphate with Sunnism, a reconciliation which was itself the prelude to the establishment of an equilibrium, achieved with difficulty, between the civil and religious powers and
the formation of an official creed. In the history of
this evolution there appear several persons named
Ibn Abi '1-Shawarib, at first traditionists and,
increasingly, jurists and kddis. They are:
(i) Muhammad b. cAbd al-Malik (d. 244/858).
(2) His son, Hasan b. Muhammad, fyddi from 250 to
261/864-74. (3) cAli b. Muhammad, who succeeded
his brother Ilasan on i Shawwal 261/9 July 875;
according to al-Tabari, iii, 1908, this was also the year
of his death, but Ibn al-Athir (vii, 334), followed by
Massignon, makes him die in 283. Both al-Tabari and
al-Khatib al-Baghdadi report that he remained in
office for only six months. (4) cAbd Allah b. cAli,
kddi from 296 to 310/908-13. According to Ibn alDjawzi (Muntazam, i, 97, followed by Sourdel,
Vizirat, 401), he was replaced in 298 by his son
Muhammad, who is, however, not mentioned by the
other historians (cf.cArib, Tabari continuatus, 39).
(5) tlusayn b. cAbd Allah, appointed kddi in 317/923
(cArib, 13); the date at which he ceased to hold office
is uncertain, as is the date of his death. cArib, 120,
seems to imply that he was still %ddi in 320/932, but
there is some doubt about this.
The first of these, M u h a m m a d , was mainly a
traditionist, who, well versed in both Kur'anic
exegesis (he was the transmitter of Yazid b. Zuray c )
and in mystic hadith, continued Abu cAsim alc
Abbadani (apud al-Kushayri, Risdla, ch. Rida). He
preserved the same strict principles adhered to by
the "people of the Sunna" at the time when the
latter were no longer in power: he advised his children
to hold themselves aloof from public affairs. On the
other hand his activities, devoted almost entirely to
hadith, brought him into contact with men like
al-Baghawi, al-Baghandi, Ibn Abi '1-Dunya [q.v.],
al-Tabari, i.e., the most eminent transmitters of the
second half of the 3rd/gth century. Having contented
himself with being an esteemed traditionist, he ended
his days in his native town of Basra.
Very different was the career of his son Hasan,
who, with his father, was the most distinguished
member of the Banu '1-Shawarib. At first, being the
loyal servant of the caliph al-Mutawakkil, he was sent
by this ruler on a mission to the Byzantine frontier.
After the assassination of this caliph, he was out of
favour under al-Mustacin (248-51/862-6), who
deprived him of his office as official counsellor in 250.
With the accession of al-Muctazz, in 251/866, Hasan's
fortunes were restored; it was now the turn of the
Zaydis, Djahmis or Rafidis to be excluded from
the judiciary. The subsequent rulers, al-Muhradi and
al-Muctamid, retained their confidence in Hasan.
On his death, his office was entrusted to his brother
C
AH who, according to the most reliable source, held
office for no longer than six months.
From then on the family no longer has a place
among the traditionists, but so far as its political
fortunes were concerned this was merely a temporary
eclipse. Soon, cAbd Allah b. cAli was able to play a
political role. He refused, on the death of al-Muktafi,
to let himself be persuaded by the supporters of Ibn
al-Mu c tazz, who had perhaps thought of him because
of the loyalty which his uncle Hasan had shown to
al-Muctazz. This prudence was soon rewarded by
al-Muktadir, who entrusted him with the judgeship
of West Baghdad, a sort of perquisite which reverted
at intervals to the family of the Banu Abi '1-Shawarib.
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c
Abd Allah b. cAli (unless it was his son Muhammad
—see above) seems to have performed his office in
a way which was very profitable to his own interests.
Under al-Muktadir, a heavy tax was imposed on him
by the vizier Ibn Thawaba. He seems on this occasion
to have had connexions with the al-Madhara^i family
of financiers in Egypt.
His son 1:1 us ay n, the last of the Banu Abi '1-Shawarib to play a part in history, took up again the
traditional office of his family at the end of the reign
of al-Muktadir. Observing the prudence and impartiality traditional in his family, he witnessed important
events in public life, for which when necessary he was
competent to draw up documents. He directed the
funeral of the caliph al-Muktadir, who was killed in
battle. It is not certain whether he was kadi after
317. He may have held office at the same time as the
famous Maliki kadi Abu cAmar (H. Bowen, CAU b.
c
/sa, the good vizier, 119), whose jurisdiction is said
to have been limited to the western bank of the Tigris.
This may have been the revenge of Abu c Umar, who
had been in disgrace for precisely the period that
*Abd Allah was in office, from 296-300 (Muntazam,
vi, 247), and who had been able to recover his post,
in 301, only thanks to the vizier CAH b. clsa.
The rivalries between families of semi-hereditary
kadis (Ibn Abi '1-Shawarib, 4 and 5, against Abu
c
Umar and his son c Umar; see Mantazam, vi, 305)
were probably reinforced by doctrinal disagreements
and by struggles between clans within the palace of
the caliph. It seems that the Banu Abi '1-Shawarib
became Hanafis in c lrak in spite of their Meccan
origins (their ancestor was to be referred to, rather
disparagingly, as madhhab ahl al-'Irdk). The vizier
c
Ali b. clsa, as a Shafici, may have preferred to have
a Maliki at the head of the judiciary, and there may
have been a similar reason, in about 317/929, for the
dismissal of Husayn, at the time when, as a result of
an unsuccessful coup d'etat by al-Kahir, al-Muktadir's
policy was taking a different direction. The arrival
of the Buyids did nothing to harm the fortunes, now
in their second century, of this family, which the
people of Baghdad attributed, according to al- Khatib
al-Baghdadi (v, 47) to the virtues and disinterestedness of the ancestor of the dynasty, Muhammad b.
c
Abd al-Malik. An Ibn Abi '1-Shawarib (al-Khatib,
ibid.) was still chief kadi of Baghdad during the
reign of Djalal al-Dawla (416-35/1025-44). He was
preceded in this post by two earlier members of the
family, who are not mentioned in Tabakdt works. The
Barm Abi '1-Shawarib provided (according to the
same source) the Islamic judicial system with 24
kadis of varying importance. On the whole, therefore,
the biographies of the Banu Abi l'-Shawarib are to be
seen against the still rather confused background of
the doctrinal history of Baghdad.
B i b l i o g r a p h y : L. Massignon, Opera minora,
i, 259-99; al-Khatib al-Baghdadi, Ta^rikh Baghdad,
v, 47; Samcani, Ansdb, fol. 399b. On (i): al-Khatib
al-Baghdadi, ii, 344; cAskalani, Tahdhib al-Tahdhib, ix, 316; on ( 2 ) : Tabari, iii, 1428, 1533, 1759,
1787, 1890; Ibn al-Athir, vi, 199, 262; al-Khatib
al-Baghdadi, vii, 410; on (3): Tabari, iii, 1907,
1908; al-Khatib al-Baghdadi, xii, 59; on (4): cArib,
27, 39; on (5): cArib, 131,180, 306. (J.-C. VADET)
IBN ABI SHAYBA, ABU BAKR C ABD ALLAH B.
MUHAMMAD B. IBRAHIM (= Abu Shayba) B. C L T THMAN
AL- C ABSI AL-KUFI, c lraki t r a d i t i o n i s t and historian (159-235/775-849) who carne of a family of religious scholars; his grandfather Abu Shayba was already
kadi' of Wasit, but he is described as da'if (Ibn
Hadjar, Lisdn al-Mizdn, vi, 395). Abu Bakr studied

at al-Rusafa, travelled "in search of learning"
and died at Kufa after having resided at Baghdad.
He had many pupils, among them Ibn Mad] a [q.v.]t
and wrote several works, which are listed in the
Fihrist: K. al-Ta*rikh, K. al-Fitan, K. Siffin, K. alDiamal, K. al-Fututi in the field of history; K. alSunan fi 'l-fikh, K. al-Tafsir, K. al-Musnad; the
last, curiously known also as K. al-Musannaf,
exists in many manuscripts (see Brockelmann, S I,
215; in S I, 260 there is mentioned a Radd cald Abi
Hanifa, printed at Delhi in 1333 with a translation
in Urdu), and parts of its five volumes have been
printed in Multan. This work had a particular
success in the Maghrib and in Muslim Spain, where
Baki b. Makhlad [q.v.] himself gave an exposition of
it on his return from the east, to the great anger of
the mufti of Cordova Asbagh b. Khalil (see E. LeviProvencal, Hist. Esp. Mus., iii, 477-8) and where it
remained in use as a textbook for the 'ulamd* (see
Ibn Khayr al-Ishbili, Fahrasa, 131-3; al-Rucayni,
Barndmadi, 44). In the Maghrib the number of the
canonical collections of hadiths had been increased
from six to ten: al-Bukhari, Muslim, Malik, Abu
Dawud, al-Nasa5!, al-Bazzar, al-Darakutni, alBayhaki, Ibn Abi Shayba, probably by the early
Almohads, and in any case before 621/1225, the date
at which al-Marrakushi (al-Mucdiib, Cairo 1949, 279)
relates that Abu Yusuf Ya c kub gave orders that
there should be extracted from al-Musannafdt alc
ashara the hadiths on prayer and everything connected with it, in order to put an end to the supremacy
of the Maliki madhhab (cf. I. Goldziher, Muh. St.,
ii, 265).
Abu Bakr's brother, Abu '1-Hasan c Uthman, was
also a traditionist; he compiled a K. al-Sunan fi
'l-fikh, a K. al-Tafsir, a K. al-cAyn and a K. alMusnad. He was born in 156/773 and died in 237 or
239/851 or 853.
c
Uthman's son, Abu Diacfar Muhammad, died at
Baghdad in 297/909, after also compiling a K. alSunan fi 'l-fikh and a History of traditionists.
Bibliography: In addition to the works
mentioned: Ibn Sacd, vi, 288; Mascudi, Murudi,
vii, 211; Fihrist, 229 (Cairo ed., 320); Tusi,
Fihrist, 183, 185; Khatib Baghdadi, Ta^rikh
Baghdad, x, 66-71; Dhahabi, Tadhkirat al-huffdz,
ii, 19; idem, Mizan al-ictiddl, ii, 71; Ibn alKaysarani, Diamc, i, 259; Ibn al-clmad, Shadhardt,
ii, 85; Ibn Hadjar, Tahdhib, vi, 2; al-Andalus,
xix/i (1954), § 17; Brockelmann, S I, 215, 260;
F. Bustani, Dd^irat al-macdrif, ii, 314.
(CH. PELLAT)
IBN ABI TAHIR TAYFtTR, ABU 'L-FADL
AHMAD, Baghdadi l i t t e r a t e u r and historian.
Born in 204/819-20 into a family of Persian origin, he
started out as a teacher and eventually took up
residence in the bookmen's bazaar in the Eastern
quarter of Baghdad, embarking upon a literary career
which brought him into contact with many of the
outstanding litterateurs and high government officials of his time and resulted in the composition of
about fifty works. He was also a poet whose verses
provoked criticism—deserved or undeserved— in
some quarters. Among other things, he wrote works
in the fiirstenspiegel tradition as well as on horsemanship and hunting, but above all, he wrote works of
literary criticism, anecdotes, and other literary,
mainly poetical subjects, including a series of anthologies of the work of individual poets. He is particularly famous for his History of Baghdad which he
continued down to the reign of al-Muhtadi. Only
the section dealing with the caliphate of al-Ma 3 mun
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is preserved and was edited, together with a German
translation, by H. Keller (Leipzig 1908; ed. clzzat
al-cAttar al-Husayni, Cairo 1368/1949). As far as we
can judge, the work is a pioneering and highly
successful effort in the field of political local historiography, leaning heavily toward literary and cultural matters. Its importance as a source is assured
by its early date, its use of documents and sources
now lost, and its author's sense for the interesting
detail. Ibn Abi Tahir's treatment agrees widely
with that of the later Tabarl. Numerous quotations
in his name in the Aghdnl show much agreement
with the material found in the surviving section of
the History of Baghdad, though they may also be
related to the monographs he wrote on various poets
(cf. also, for instance, Aghani*, iii, 201, as possibly
to be connected with his Akhbdr al-mutazarrifdt).
Ibn Abi Tahir's only other surviving work is the
eleventh, twelfth, and thirteenth parts of his large
literary anthology, Kitdb al-Manthur wa-'l-manzum',
the section dealing with clever remarks of women
was published by A. al-Alfl in Cairo, 1326/1908, and
some excerpts were also published by M. Kurd CA1I,
Rasd^il al-bulagha3, Cairo 1331/1913, 115 if. The
work was among the sources used by Abu Hayyan
al-Tawhidi in his Basd^ir (Cairo 1373/1953, 6). His
wide circle of acquaintances helped Ibn Abi Tahir
to obtain much of the information that went into
his books, but in the highly competitive literary life
of Baghdad he did not fail also to make prominent
enemies, such as the poet al-Buhturi (cf., for instance, al-Suli, Akhbdr al-Buhturi, ed. S. al-Ashtar,
Damascus 1378/1958, 78, 112, 131 f.). Ibn Abi Tahir
died in the night Tuesday-Wednesday, 27-8 Djumada I 280/14-15 March 893.
His son, Abu '1-Husayn c Ubayd Allah, followed
in his footsteps and became a highly respected but
much less productive man of letters. He continued
his father's History of Baghdad, adding the history
of the reigns of the caliphs from al-Muctamid to alMuktadir. He died during al-Muktadir's caliphate,
in 313/925-26.
Bibliography: Ibn al-Muctazz, Tabakdt alshu'ard*, Cairo 1375/1956, 416 f.; Mascudi, Murudi,
viii, 209; Fihrist, 146 f. (cf. also 125, 308); al-Marzubam, Muwashshah, Cairo 1343, 351; Ta^rikh
Baghdad,iv, 2 i i f . , x , 348; Yakut, Udabd*, 1,152-57;
Keller's introduction to his edition of the History
of Baghdad; I. Krackovskiy, Izbr. Socineniya, vi,
333-36; Brockelmann, I, 144, S I, 210, 236; F.
Rosenthal, A history of Muslim historiography,
Leiden 1952, 386, 424; J. Lassner, in JAOS, Ixxxiii
( I 963), 460 f. For further specimens of Ibn Abi
Tahir's poetry, cf. Mascudi, Murudi, vii, 333 f.;
al-Zadjdjadil, Amdll, Cairo 1382, no; Ibn cAbd
Rabbih, *Ikd, Cairo 1305, ii, 174, 177, iii, 144, 292
(the last passage dealing with gifts, possibly to be
connected with his book on the subject; however,
stories on gifts are indicated expressly as being
derived from the History of Baghdad and from
the life of al-Muktafi in c Ubayd Allah's continuation in al-Rashid b. al-Zubayr, al-Dhakhd^ir wa'l-tuhaf, ed. S. al-Munadjdjid, Kuwait 1959, 31 f.,
51 f.); al-Marzubani, Nur al-kabas, ed. R. Sellheim,
Wiesbaden 1964 (Bibl. Isl. 23a), 126, 323, 339; alHatimi, al-Risdla al-mudiha, ed. M. Y. Nadjm,
Beirut 1385/1965, 132, 161. He is cited in many
contemporary and 4th/ioth-century works in the
fields of philology and literature, such as Ibn
al-Djarrah, Waraka', al-Marzubani, Muwashshah
(where cUbayd Allah is also quoted); al-Kali,
Amdll', al-Tanukhi, al-Faradi bacd al-shidda, ch. 13
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end (quoting his Fada*il al-ward *ala 'l-nardiis);
Abu Ahmad al-cAskari, Masun, etc. (For a ms. of
the eleventh to thirteenth parts of the Manthur
wa-'l-manzum, cf. K. cAwwad, Fihrist makhfutdt
[of the Hikma University in Baghdad], Baghdad
1385/1966,401.).
(F. ROSENTHAL)
IBN ABI TAYYP, YAHYA B. HAMID ALNADJDJAR AL-HALAB! (575/1180- ca. 625-30/122833), an important Shicl historian of Aleppo, and
in particular the a u t h o r of a universal History,
Ma^ddin al-dhahab fi ta^rikh al-muluk wa 'l-khulafd*
wa dhawi 'l-ratab, which even the SunnI writers,
whether or not they acknowledge the fact, were
unable to refrain from utilizing. Important extracts
from it are to be found preserved in the History of
Ibn al-Furat [q.v.] and the Rawdatayn of Abu Shama
[q.v.], dealing with the first three-quarters of the
6th/i2th century; it was known also to clzz al-Din
b. Shaddad [q.v.], among others, but with less certainty to the other great Aleppo historian, the
SunnI Kamal al-Din Ibn al-cAdim [q.v.]. Ibn Abi
Tayyi3 continued his History with monographs on
the reigns of Saladin and his son al-Zahir of Aleppo,
with whom he seems to have lived on friendly terms.
It is more difficult to specify the titles and contents
of his other works, several of which are perhaps
merely adaptations of works by earlier writers. In
any case, none of them attained the importance of
the Macddin, which is of particular value as a history
of northern Syria in the time of the Crusades, in
view of the loss of the sources used (though they had
also been drawn upon, but differently, by Kamal alDln Ibn al-cAdim) and of the Shlcl point of view of
their general content; the Ma'ddin also contains
useful accounts on the subject of Egypt and, occasionally, even the Maghrib; for clrak and Persia,
Ibn Abi TayyP was, broadly speaking, content to
borrow from c lmad al-Din al-Isfaham.
Bibliography: The only surviving biobibliography of Ibn Abi Tayyi 3 is that of Yakut,
his contemporary, quoted by SafadI (MS. Siileymaniye 842, fol. 30 v.), but omitted in our version
of the Irshdd. Modern studies: Cl. Cahen, Une
chronique chi'ife au temps des Croisades, in Comptesrendus des Seances de I'Acad. des Inscr., 1935*,
H. A. R. Gibb, The sources for the history of
Saladin, in Speculum, xxv (1950); these two
articles may be corrected and completed by Cl.
Cahen, La Syrie du Nord au temps des Croisades,
Paris 1940, 55-7.
(CL. CAHEN)
IBN ABI CUMARA [see HAFSIDS].
C
IBN ABI U$AYBI A, MUWAFFAK AL-DIN ABU
'L-£ABBAS AHMAD B. AL-KASIM B. KHALIFA B.
YUNUS AL-KHAZRADJ!, p h y s i c i a n and bibliographer whose patronymic probably derives from
the fact that one of his ancestors had a deformed hand.
He belonged to a family of physicians and was born
in Damascus, after 590/1194. He studied under the
principal teachers of his time, notably Ibn al-Baytar
[q.v.], who taught him botany; with his father (d.
649/1251) and al-Rahbi (d. 631/1233) he studied
medicine, which he practised in the Nurl hospital
in Damascus and the Nasiri hospital in Cairo, and
then (634/1236) entered the service of the amir clzz
al-Din Aybak al-Mucazzami at Sarkhad, where he
died in 668/1270.
He wrote various works on medicine which are
now lost, but which are mentioned incidentally in
his *Uyun or by his biographers; among them are:
Isdbat al-munadid^imln, al-Tad^drib wa 'l-fawd^id,
Hikdydt al-atibbd* fi ^ilddidt al-adwa* and Macdlim
al-umam. He is also the author of numerous poems;
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but he owes his fame to his *Uyun al-anba? fi \abak,at
al-apibbd*, a collection of 380 biographies which are
of inestimable value for the history of Arabic science,
in spite of a number of confusions, some long series
of verses which have nothing to do with the main
theme, and the one-sidedness of the choice of subjects:
he provides no mention of persons such as Ibn Nafis,
who, like him, was a pupil of Ibn al-Dakhwar (d.
circa 628/1230), but whom he disliked. He based his
work on the bibliographical productions of his predecessors (Ibn Djuldjul for example), and a comparison between their texts and that of Ibn Abi
Usaybica shows how he either copies them, very
often literally, or summarizes them, and how this
mass of raw material was amplified by successive
additions; the biographies are arranged by country
and by generation (fabakat). The work appeared in
two redactions: a major and a minor. The latter was
completed in 640/1242 and, with the addition of new
material drawn in part from the Ta^rikh al-frukamd*
of Ibn al-Kifti, it produced the major recension
(667/1268). From the two redactions a not very
careful copyist produced a re-written version
after the author's death. The literary style of the
c
Uyun, which contains some features of a popular
style, has been studied by A. Miiller, who also prepared an edition of the text based on the two original
redactions; but this work was so badly printed in
Cairo (1299/1882) that he had to include a long list
of corrections and to repeat the indices in a third
volume which mainly contains the variants (Ibn
obi Useibia herausgegeben von August Miiller, K6nigsberg 1884). The *Uyun was later published
in several commercial editions and was reprinted
in Beirut (Dar al-Fikr, 1955-6) without any significant
changes.
The importance of this text has been recognized by
orientalists since the middle of the igih century
(Wiistenfeld, Leclerc): a French translation of part
of it was published by Sanguinetti (in JA, 1854-6)
and a German translation by Hamed Waly; recently
(Algiers 1958), H. Jahier and Abdelkader Noureddine
have edited, translated and annotated the chapter on
the physicians of the Muslim West.
Bibliography: Ibn Taghribirdi, Nudjum, vii,
229. The other Arabic sources have been listed by
Zirikli, A <ldm, i, 188-9; Nallino, c /Zw al-falak, 64 ff.
( = Scritti, v, 137-44); Brockelmann, I, 326, S I,
560; Sarton, Introduction, ii, 685; Wiistenfeld,
Arab. Aerzte, 132; Leclerc, Hist, de la med. arabe, ii,
187; A. Miiller, Uber Ibn abi Oceibia und seine
Geschichte der Aerzte, in Actes du VIe Congres int.
des Orient., ii, 259-80; idem, Uber Texte und
Sprachgebrauch von Ibn abi Useibi^a Geschichte der
Aerzte, in SBBayer. Ak. Phil.KL, 1884, 853-78
(J. VERNET)
IBN ABI CUYAYNA, name of two poets of
Basra of the 2nd/8th century. (I) IBN ABI £ UYAYNA
the Younger or Abu '1-Minhal Abu c Uyayna b.
Muhammad b. Abi c Uyayna is the better known. He
was a great-grandson of al-Muhallab and the son of
a governor of al-Rayy under al-Mansur. Towards the
middle of the 2nd/8th century he became known in
Basra through his love poems addressed to Dunya,
the pseudonym of a distant cousin, Fatima, the
daughter of c Umar b. Hafs (d. 153/770), who in
spite of promises was refused to him and married to
an cAbbasid prince, clsa b. Sulayman. He was living
at Kufa in 159/775-6, then went to Djurdjan, serving
under his cousin Khalid b. Yazid b. Hatim, with
whom he very soon quarrelled. He was not released
until the accession of al-Hadi in 169/785. He returned

to Basra and assuaged his unhappy love and his
hatred for Khalid by writing of his native town. He
is mentioned under al-Rashid. According to one
tradition he was received by al-Ma*mun, according
to another, al-Ma'mun banished him for his antiMu<Jari opinions and he did not return to clrak until
after this caliph's death.
From an output estimated to consist of 4,000 verses
there have been collected up to now only 41 fragments totalling 325 verses, forming three groups:
ghazal of Fatima, hid[d* of Khalid and descriptive
poems about Basra. His themes are love, liberty and
nature. He is considered as one of the four born
poets among the muwallads.
(II) Ibn Abi c Uyayna the Elder or Abu Djacfar
c
Abd Allah b. Muhammad b. Abi cUyayna, brother
of the above, is heard of shortly before the fall of the
Barmakids (187/803) and particularly during the
struggle between al-Amin and al-Ma3mun. He played
an important part in rallying Basra to the support
of al-Ma'mun in 196/812. In the same year, after the
battle of al-Ahwaz, he came in contact with the
general Tahir b. al-Husayn. For some time he was
governor of Bafcrayn and of the Yamama, then
returned to Basra, where he took part in minor
political intrigues. Later, falling out of favour with
the general Tahir, he remained faithful to the
°Abbasids and hostile to the cAlids. He is mentioned
again in 204/819. He survived his brother and
probably also al-Ma'mun.
From a production as large as that of his brother,
26 fragments have been collected, totalling 206
verses. They consist mainly of madh, of Htab and of
fakhr. He was more learned but perhaps also less
gifted than his brother.
A third brother, Dawud, a very minor poet, died
young before 169/785.
Bibliography: A. Ghedira, Deux poetes
contemporains deBaSsar, lesfreres Ibn Abi CUyayna,
in Arabica, x, 154-87; idem, Les diwans des freres
Ibn Abi CUyayna, inB.Et.Or., xix (1966) and bibl.
there given.
(A. GHEDIRA)
IBN ABI CUYAYNA [see MUH. B. ABI C UYAYNA],
IBN ABI ZAMANAYN, ABU £ABD ALLAH
MUHAMMAD B. CABD ALLAH B. C!SA AL-MURRI,
Andalusian poet and particularly jurist, born at
Elvira in 324/936, died in the same town in 399/1009,
The few verses of his which we have are of a somewhat religious nature and show a rather pessimistic
attitude and a leaning to asceticism which is expressed in his Haydt al-kulub. However, he is principally known as an independent MalikI jurist and
author of several works, in particular a commentary
on the Muwatta* of Malik, a summary of Sahnun's
Mudawwana, a Kitdb Ahwdl al-sunna and a formulary which has been used with others by Abu
Muhammad al-Kaysi (see Levi-Provencal, Hist. Esp.
Mus., iii, 242 n.). None of his works seems to have
survived.
Bibliography: Dabbl, Bughya, 160; Ibn
Khakan, Matmah, 49; Ibn al-Faradi, no. 1666;
Ibn al-Khatlb, A'mdl al-acldm2, 52; Makkarl,
Analectes, ii, 374; Pons Boigues, Ensayo, 98-9;
Gonzalez Palencia, Literaturaz, 61 and index; F.
Bustani, Dd^irat al-ma'drif, ii, 311; Brockelmann,
I, 191; S II, 335(ED.)
IBN ABI ZARC, ABU 'L- C ABBAS AHMAD ALFASI, d. between 710 and 720/1310-20 at Fez, where
he was imam, composed a history of Morocco entitled al-Anls al-mutrib bi-rawd al-kirtds fi akhbdr
muluk al-Maghrib wa-ta^rlkh madinat Fas, a title
often abbreviated to Rawd al-kirtds, or Kirtds. The

IBN ABI ZARC — IBN AL-cADlM
text of this important work, several times printed
and translated, has not yet been the object of a
critical edition.
Texts of the Kirtds: Tornberg, Annales regum
Mauritaniae, Upsala 1843-6 (with Latin tr.); Fez,
lithographed several times, e.g., 1303/1885; ed.
(badly) Muhammad al-Hashiml al-Filali, 2 vols.,
Rabat 1355/1936.
T r a n s l a t i o n s : Dombay, Geschichte der mauritanischen Konige, Agram 1794-7 (German);
Moura, Historia dos soberanos mahometanos, Lisbon
1824 (Portuguese); Tornberg (Latin; see above);
Beaumier, Histoire des souverains du Magreb et
Annales de la ville de Fes, Paris 1860 (French); Huici,
Valencia 1948 (Spanish).
Bibliography: A. Bel, Les Benou Ghdnya,
Paris 1903, introduction; E. Levi-Provencal, Islam
d'Occident, Paris 1948, 33-4; E. F. Gautier, Le passl
de VAfrique du Nord. Les siecles obscurs*, Paris
1942, 65-79; R- Basset, Recherches bibliographiques
sur les sources de la Salouat al-Anfds, Algiers 1905,
12-3; Brockelmann, II, 240-1, S II, 339; cAbd
Allah Kannun (Guennoun), Ibn Abi Zar*-, in
Mashdhir ridjdl al-Maghrib, no. 29, Beirut 1961.
(H. R. IDRIS)
IBN ABI 'L-ZAWA'ID [see SULAYMAN B. YAHYA].
IBN ABI ZAYD AL-£AYRAWANI, ABU MUHAMMAD CABD ALLAH B. ABI ZAYD C ABD AL-RAHMAN
(310-86/922-96), head of the M a l i k i school of
K a y r a w a n . He came of a family from Nafzawa and
studied at Kayrawan, his birthplace, where his
knowledge, his literary gifts, his piety and his wealth
very soon earned him considerable prestige throughout the Muslim world. He came under the influence
of Ashcarism, which had a large following in
Kayrawan at that time, and also that of mysticism,
against whose excesses, and especially that of
miracle-working, he fought. By teaching, delivering
innumerable fatwds and editing numerous works, he
set in order, systematized and above all spread
Malikism among the people, and the triumph of
Malikism, made final by the rupture between the
Zirids and the Fatimids under al-Mucizz b. Badis,
is due primarily to his activities and to those of his
emulators and disciples, the most prominent of
whom in continuing his work was al-Kabisi. Ibn Abi
Zayd's many and varied works include numerous
epistles. Among the works which have been preserved
are a summary of Islamic dogma and liturgy, alc
Akida aw djumla mukhtasara min wddjib umur aldiydna, a kasida on the resurrection (MS Paris, Bibl.
Nat. no. 5675), a poem in honour of the Prophet
(MS Brit. Mus. no. 1617), a collection of traditions
(MS Brit. Mus. ii, 888); his famous Risdla, which he
composed at the request of the pious al-Saba3i (d. 356/
966) in 327/938, before the revolt of Abu Yazid,
when he was 17 years of age, is, in its present form,
dedicated to his cousin Muliriz b. Khalaf (d. 413/
1022), who at that time was a schoolmaster and who
later became, under the name of Sidi Mahrez, the
patron saint of Tunis. This synopsis of Malikism, a
work of propaganda, the counterpart of the Da^cPim
al-Isldm of the famous Ismacili kadi Abu Hanifa alNu c man, has from that time been the subject of
continual study and commentary. It was published
several times in Cairo, notably in 1323; text and
partial English translation by A. D. Russell and
Abdullah al-Mamun Suhrawardy, First steps in
Muslim jurisprudence, London 1906; Fr. tr. by
E. Fagnan, Paris 1914; Arabic text and Fr. tr. by
L. Bercher, Algiers 1945, 1948, 1949. His main work,
the summation of his knowledge, was the Kitdb al-
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Nawddir wa 'l-ziydddt *-ala Jl-Mudawwana: the
publication and study of what remains of this
epitome of Maliki fikh would be of great interest.
His Mukhtasar of the Mudawwana, which was
at first highly esteemed, was, however, soon
eclipsed by that of al-Baradhici. Ibn Abi Zayd,
who has been called "Malik the Younger", ranks
with al-Abhari among the chief exponents of
Malikism. He was buried in his own house and his
mausoleum, which very soon became a place of
pilgrimage, still exists. His son, Abu Bakr Ahmad b.
c
Abd Allah b. Abi Zayd, was appointed kadi of
Kayrawan in 435/1043 by al-Mucizz b. Badis, who,
as the result of an intrigue, had to revoke this
appointment soon afterwards.
Bibliography: Ibn Nadji, Ma^dlim al-imdn,
Tunis 1320, iii, 135-52; H. R. Idris, Deux juristes
kairouanais de I'epoque ziride: Ibn Abi Zayd et alQdbisi, in AIEO Alger, 1954, 121-98; idem, La
Berb&rie Orientate sous les Zirides, i-ii, Paris 1962;
Brockelmann, S I, 301-2.
(H. R. IDRIS)
IBN CABIDIN, patronymic which usually refers
to two H a n a f i j u r i s c o n s u l t s who lived in Syria
towards the end of the period of Ottoman rule. The
first, Muhammad Amin b. cUmar b. cAbd al-cAziz b.
c
Abidin, born in 1198/1784 at Damascus, studied first
Shafici law and later Hanafi law, of which he became
one of the most distinguished scholars of his time;
he died at Damascus in 1258/1842. His best known
work is a commentary on the Radd al-Muhtdr of alHaskafi (d. 1088/1677, published in Cairo in 1299
and in Istanbul in 1307). The second, his son ^la3
al-Din b. cAbidin, went in 1285/1868 to Istanbul
where he took part, under the direction of Ahmad
Djewdet Pasha [q.v.], in the compilation of the
Madjalla [q.v.~\. He returned three years later to
Damascus, where he died in 1306/1888.
Bibliography: Brockelmann, II, 196, 310
and S II, 773-4; F. Bustani, DM, iii, 380-6.
(ED.)

IBN CADHARI [see IBN C IDHARI].
IBN AL-CADIM, KAMAL AL-DIN ABU 'L-KASIM
C
UMAR B. AHMAD B. HIBAT ALLAH, h i s t o r i a n of
Aleppo, born there in 588/1192, died in Cairo in
660/1262. A wealthy and prominent family of c lraki
Arab origin, the Banu 'l-cAdim acquired property in
and around Aleppo, and a number of them rose to
eminence or office under the successive dynasties
that ruled in that city. For five generations they held
the office of kddi; the historian's father was a chief
kddi under Zangid and then Ayyubid rule. He himself, after studies in Aleppo, Damascus, Jerusalem,
Baghdad and the Hidjaz, served in Aleppo as a
secretary, as a kddi and later as wazir to the Ayyubid
rulers al-Malik al-cAziz and al-Malik al-Nasir. As an
official he was again able to travel extensively. In
658/1260, when the Mongols sacked Aleppo, he fled
to Palestine, and thence to Egypt. Hiilekii invited
him to return to Syria as chief kddi, and the Mongol
withdrawal enabled him to revisit Aleppo, but,
finding it in ruins, he returned to Egypt where he died.
Ibn al-cAdim is credited with a number of writings,
some of them extant, of which the most important
are his two historical works on Aleppo. The earlier
and more extensive is the Bughyat al-talab fi ta^rikh
Halab, a biographical dictionary in alphabetical
order of men connected with Aleppo. Ten volumes
survive in manuscript in Istanbul, additional manuscripts in Paris and Mosul. In these biographies Ibn
al-cAdim uses oral information, documents, and a
great number of manuscript sources which are
meticulously cited and for the most part lost. The
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work is thus a major source of historiographical as
well as historical information. Some extracts were
published and translated by Barbier de Meynard in
the Recueil des historiens des Croisades (RHC. Or,, iii
(1884), 695-732); the Istanbul manuscripts have been
described, used, excerpted and summarized by
Sauvaget, Cahen, Dahan, Lewis and Sevim, but the
work as a whole still awaits an editor.
Ibn al-cAdim's second historical book is the
Zubdat al-halab fi ta?rikh ffalab, a much briefer work
giving the history of the city in chronological
sequence, without much citation of sources, from
early times to 641/1243. The Paris manuscript has for
long been known to Western scholars, especially to
historians of the Crusades, and was frequently cited
or excerpted. Some passages were published and
translated by Barbier de Meynard in RHC. Or., iii
(1884), 578-690, and others translated—not very
well—by E. Blochet in ROL, iii-vi (1895-98). A
critical edition was finally undertaken by Sami
Dahan (Zubdat al-halab, i (1-457/622-1064), Damascus
1951; ii (457-569/1064-1173), Damascus 1954; third
and last volume in preparation in 1968).
Bibliography: Brockelmann, I 332; S I 568-9;
Yakut, Udaba?, vi, 18-46 (including excerpts from
his history of his own family); Sami Dahan, apud
B. Lewis and P. M. Holt, Historians of the Middle
East, London 1962, 111-3 and index; idem,
introduction (in Arabic) to vol. i of his edition of
the Zubdat al-halab, Damascus 1951; idem,
Bughyat al-talab li'bni 'l-cAdim, in Annales archeologiques de Syrie, i/2 (1951), 207-25; J. Sauvaget,
Extraits du "Bugyat at-Talab" . . ., in R£l, vii
(1933), 393-409; Cl. Cahen, Les chroniques arabes
. . ., in REI, x (1936) 359; M. Canard, Quelques
observations sur Vintroduction gtographique de la
Bughyat at'-t'alab de Kamdl ad-din ibn al-cAdim
d'Alep, in AIEO, xv (1957), 41-53; Ali Sevim,
Bugyetu't-taleb ft tdrih-i HaleVe gore Sultan Alp
Arslan, in Belleten, xxx/n8 (1966), 205-42; B.
Lewis, Three biographies from Kamdl ad-Din, in
Melanges Fuad Kbprulu, Istanbul 1953, 325-44;
idem, Kamdl al-Din's biography of Rdshid al-Din
Sindn, in Arabica, xiii (1966), 225-67; F. Rosenthal,
A history of Muslim historiography, Leiden 1952,
135 f., 147 f., and index; I. Kratchkovsky, Avec
les manuscrits arabes, trans. M. Canard, Algiers
1954, 7-9(B. LEWIS)
IBN CADJARRAD [see C ADJARIDA].
IBN AL-ADJDABI, Abu Ishak Ibrahim b. Ismacll
b. Ahmad b. cAbd Allah al-Tarabulusi, philologist,
native of Adjdabiya (between Barka and Tripoli),
who lived in the 6th/i2th century and died in about
650/1251. He is the author of a number of works, of
which reference is made particularly to his Kitdb alAnwd* (ed. Damascus 1964, by clzzat Hasan, as alAzmina wa'l-anwd*) and to a short treatise on lexicography entitled Kifdyat al-mutahaffiz wa-nihdyat almutalaffiz, printed in Egypt in 1285/1868 and in
Beirut in 1305/1887.

Bibliography: Yakut, Udaba*, i, 130; Suyuti,
Bug^ya, 178; Hadidji Khalifa, v, 54; F. Bustam,
Dd^irat al-ma^drif, ii, 328.
(Cn. PELLAT)
IBN CADJIBA, ABU 'L-CABBAS AHMAD B.
MUHAMMAD B. AL-MAHDI IBN CADJIBA AL-HASAN!,
Moroccan Sufi of vSharifian origin, was one of the
most distinguished representatives of the mystical
order of the Darkawa [q.v.]. He was born in 1160 or
1161/1746-7 at al-Khamis, an important village of the
Andjra tribe (Mediterranean coastal region of
Morocco, between Tangier and Tetuan). Having been
attracted from his childhood to devotional obser-

vance and religious learning, he studied assiduously
the 'reading' of the Kur'an, theology, holy law and
philology, first with local fukahd*, then in Tetuan,
where his tutors were cAbd al-Karim Ibn Kurrish,
Muhammad Djanwi and Muhammad Warzizi, and
finally in Fez, where he gained licenses to teach
(ididza) from Tawdi Ibn Suda and Muhammad
Bannis. When about thirty years old, he returned to
Tetuan and there taught shari^a and wrote works
of fikh and Jtadith, and his first commentaries on
mystical works. Greatly impressed by reading the
Hikam of Ibn c Ata 5 Allah [q.v.] of Alexandria, he
decided to devote himself to the way of mysticism
and, in 1208/1794, became a disciple of shaykh
Muhammad al-Buzidi (d. 1814), a direct pupil of
Mawlay Darkawi. He now made a dramatic break
with his past life, renounced his office and his
possessions, donned the patched garment (murakka*a), became a beggar and a water-carrier, and was
even thrown into prison for several days in Tetuan
with other fukard* charged with reprehensible
innovations (bid'a). After this time of trial, of which
he has left a very vivid account in his autobiography
(Fahrasa), he achieved enlightenment and the role
of spiritual guide (shaykh tarika}. He set out then to
preach the "return to God" and the Sufi path in the
northern villages of the Djbala, where he founded
numerous zdwiyas. His literary output during these
years was most prolific and it reveals a great pedagogic ability, in which the teaching of the fakih is
harmoniously integrated in an original mystical
experience, and in which exoteric knowledge (al-Hlm
al-zdhir] provides the basis for achieving esoteric
knowledge (al-Hlm al-bdtin). It was Ibn cAdjiba's
mastery in treating allusions of a spiritual kind (Him
al-ishdra) which was to earn him his enduring fame.
Struck down by plague, he died in his master's house,
in Ghmara, on 7 Shawwal 1224/15 November 1809.
His tomb, which dominates the hamlet of Zammidj
(20 kilometres south-east of Tangiers), is the focal
point every year of a mawsim (14 September)
celebrated by the Darkawa-cAdjibiyya.
Works : In his Fahrasa, Ibn cAdjiba drew up a list
of his works, which appears to follow approximately
the chronological order of their composition. It is as
follows, with the addition of a few details on the
published works: (i) and (2) Sharh al-Hamziyya and
Sharh al-Burda (al-Busiri); (3) Sharh al-Wazifa
(Zarruk); (4) Sharh al-Hizb al-kabir (Shadhili); (5)
Sharh Asmd* Allah al-husnd; (6) Sharh al-Mitnfaridja
(Ibn Nahwi); (7) Sharh TaHyya (Djacidi); (8) K. fi
Him al-niyya; (9) K. fi dhamm al-ghiba wa-madh
al-^uzla wa 'l-samt', (10) Ta*lif fi 'l-adhkdr al-nabawiyya] (ii) ArbaHn hadith; (12) al-Kird\lt al^ashara-, (13) Azhdr al-bustdn (Tabakdt mdlikiyya}',
(14) Hdshiya *ala Mubhtasar Khalil; (15) Sharh Hisn
al-Hasin (Djazari); (16) Sharh al-Hikam (Ibnc Ata 3
Allah) (pub. in combination with (17), Cairo i33i/
1913, and separately, Cairo 1381/1961); (17) Sharh
al-Mabdhith al-asliyya (Tudjibi); (18) Sharh Tasliya
(Ibn Mashish); (19), (20), (21) Sharh al-Fdtiha
(3 separate commentaries on the first sura of the
Kur'an, one of them short, another long, and the
third very brief); (22) Tafsir al-Kur^an (commentary
on the Kur3an in 4 volumes, of which i and ii at
least have been published: Cairo 1375/1955 and I376/
1956); (23) Sharh al-Khamriyya (Ibn al-Farid); (24)
Sharh Kasida (RifaH)',
(25) Sharh Mukatta^dt
(Shushtari); (26) Sharh Kasida fi yl-suluk (Buzidi);
(27) K. fi 'l-kada3 wa-l-kadar; (28) Sharh abyat (Ibn
c
Arabi); (29) Fi 'l-khamra al-azaliyya; (30) Fi
'l-talasim (this work, and the preceding one, are
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short metaphysical treatises in which the author
propounds, without actually naming it, the theory
of the oneness of existence: wahdat al-wudjud. In the
first, he demonstrates how the Divine Essence
remains identical to itself before and after its
irradiation—tadj[alli—in existence; in the second,
he describes the existential veils behind which the
one Essence conceals itself and through which it
may be grasped according to three increasingly
perfect modes of unity: tawhld al-af^dl, tawhld alsifdt, tawhid al-dhdt); (31) Shark Tasliya (Ibn
c
Arabi); (32) Sharh Nuniyya (Shushtarl); (33) Micrddj_
al-tashawwuf ild hakd^ik al-tasawwuf (glossary of
technical terms of Sufism; published Damascus
1355/1937 by al-Hashimi [q.v.]\ Fr. tr. by J. L.
Michon, see BibL); (34), (35) Sharh Td^iyya fi
'l-Khamra (two commentaries, one short and one
long, on a poem by his master Buzldi); (36) Sharh alAdiurrumiyya (commentary on two levels, grammatical and esoteric, of the treatise on grammar by Ibn
Adjurrum; a tadirid giving only the esoteric commentary has been published, Istanbul 1315); (37)
Hdshiya 'ala 'l-Djami*- al-saghir (al-Suyuti); (38)
Dlwdn (4 kasidas and various tawshihdt, about 200
verses in all). To this list must be added: (38) the
Fahrasa itself and some works not mentioned therein,
probably because they were composed not long
before the author's death: (30) Sharh 'Ayniyya (alDjili); (40) Tabsirdt darkdwiyya; (41) Ta'rif
Mawldy Darkdwl; (42) Fi 'l-mawadda; (43) Ahzdb
(Hizb al-hifz, Hizb al-Hzz and Hizb al-fath).
Bibliography: Levi-Provencal devoted a
notice to Ibn cAdjiba in Les historiens des Chorfa
336. In Arabic, several of his contemporaries
painted glowing portraits of him: cAbd al-Radial-Kuhin (see ibid., 340) and in particular Buziyyan
al-Mcaskari (Tabakdt darkdwiyya). Sporadic references to his works are found in bibliographical
compilations (F. Bustani, Dd^irat al-ma'drif, iii,
358; Sarkis, Mu^diam, 169-70) and in manuscript
catalogues (Allouche and Regragui, Mss. Ar.
Rabat, i, passim). The contemporary historian
Muhammad Dawud accords him a prominent place
in his Ta^rikh Titwdn (see vol. iii, 1962, passim
and vol. vi, to appear). These sources and data
drawn from the author's writings have been
gathered together in a study by J. L. Michon, Ibn
t-Adiiba et son Mi^rddi (thesis, Paris 1966).
(J.-L. MICHON)
IBN ADJURRUM, ABU C A BD ALLAH MUHAMMAD
B. MUHAMMAD B. DAWUD AL-SANHADJI, Moroccan
g r a m m a r i a n born 672/1273-4, died 723/1323 at
Fez, where he taught grammar and the art of Kur3
anic recitation. Ibn Adjurrum is the author of a
celebrated Mukaddima which bears his name, a
little treatise of a few pages in which he sets out the
system of the icrdb of words. This summary syntax,
easy to memorize, has enjoyed to the present day
great popularity in all the Arabic-speaking countries,
in the west as well as in the east. Because of its
extreme conciseness, the Mukaddima has provoked
about 60 commentaries by subsequent grammarians,
which testify to its wide diffusion among teachers.
The Mukaddima has been known in Europe since
the ioth/i6th century, being one of the first treatises
available to Arabists for the study of the Arabic
grammatical system. It has been published a dozen
times and translated into most European languages.
It is to be remarked that al-Suyuti (Bughya, 102)
considers Ibn Adjurrum to represent the Kufa
grammatical school, basing himself on the fact that
he uses the term khajd, and that he considers the
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imperative to be mucrab and the particle kayfamd
to govern the d[azm.
Bibliography: Brockelmann, II, 308-10, S
H> 332-5; M. al-Makhzumi, Madrasat al-Kufa,
Baghdad 1955, 117; G. Troupeau, Trois traductions
latines de la Muqaddima d'Ibn Ad/[urrum, in J&tudes
d'Orientalisme didites a la mimoire de Levi-Prof a l , i, Paris 1962, 359-65.
(G. TROUPEAU)
IBN AL-cAFlF AL TILIMSANl, SHAMS AL-DiN
MUHAMMAD B. c AriF AL-D!N SULAYMAN B. cALi B.
£
ABD ALLAH AL-TILIMSANI, nicknamed AL-SHABB ALZARIF, "the witty young man", was a poet of great
skill.
His father, c Afif al-Din al-Tilimsani [see ALTILIMSANI], was a mystic who had left Tlemcen and
settled in the khdnkdh of Sacid al-Sucada3 in Cairo,
where the poet was born on 10 Djumada II 661/21
April 1263. While still young, Ibn al-cAfif went with
his father to Damascus, where he completed his
education under the direction of his father and a
number of other scholars. He very soon obtained
the post of treasurer, and lived at the foot of Mount
Kasiyun.
From his youth he had devoted himself to poetry,
with the encouragement of his acquaintances. His
literary fame spread quickly; he secured access to the
important people of his time, presenting his panegyrics to them, and in particular wrote of the merits
of al-Mansur Muhammad, the Ayyubid ruler of
Hamat.
His poetry, relaxed in style, was highly thought of,
but his enemies, jealous of his success, conspired
against him; for some time he resisted this, then
finally decided to retreat from the world and shut
himself away in his own house. He died while still
very young, at the age of 27, on 14 Radjab 688/3
August 1289.
Ibn al- c Afif led a free and easy existence. His
poetic gifts find expression chiefly in poems of love
and wine, which reflect the dissolute life of the period;
he wrote also dubayts and muwashshahdt. His skill
and facility of expression enabled him to avoid the
mannered style in vogue in the poetry of his time.
The love poems, generally addressed to men, could be
given a Sufi interpretation, but this is not very
probable.
The dlwan of Ibn al- c Afif, although rather short,
has enjoyed a lasting fame; it has been published
several times in Cairo (1274, 1281, 1308) and in
Beirut (1885, 1891, 1907), but these editions are very
mediocre (a critical edition is at present (1967) in
preparation in Paris; on the manuscripts see Brockelmann, I, 300, S I, 458, adding MS Damascus, Zahiriyya, no. 5126). There exist also some Makdmdt by
him (MSS Paris 3176, 3947; Istanbul, Topkapi
Sarayi 2402; Berlin 8594), one of which has been
published in Damascus, n.d., and two khutbas (MS
Berlin 3953).

Bibliography: Kutubi,Fawdt, 11,422; Dhahabi,
Ta^rlkh al-Isldm, MS British Museum, Or. 53,
fol. 62V.; Safadi, al-Wdfi, iii, 129-36; Ibn alc
lmad, Shadhardt, v, 405; Ibn Taghribirdi, vii,
381; Hadjdji Khalifa, ii, 1786; Zirikli, Acldm, vii,
21; Kahhala, Mu^d^am al-mu^allifin, x, 53;
Brockelmann, I, 300, S I, 458. (J. RIKABI)
IBN (AL-)AIJMAR, byname of several poets,
including an lyadi (see AmidI, Mu^talif, 38), a
Kinam (ibid.), a Badjali (op. cit., 37; al-Djahiz,
Hayawdn, ii, 214) and a Bahiii, who is the best
known. The sources vary considerably with regard to
the genealogy of this poet, but he seems to have
been called Abu '1-Khattab cAmr b. (al-) Ahmar b.
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al^Amarrad b. Tamlm b. Rablca b. Hiram b. Farras |
b. Macn b. Acsur al-Bahili. He is included among the
mukhadramun [q.v.], embraced Islam, took part in
the conquests in South-west Asia (in the course of
which he lost an eye), settled in Syria and died during
the caliphate of cUthman. His poems do not seem
to have been collected, but he is often quoted as an
authority on the Arabic language, although he is
criticized for having invented four words. Ibn Sallam,
who places him in the third rank of Islamic poets,
appreciates his language, but thinks that he uses
too many rare expressions. Numerous apophthegms
appear in his poems, and a description of sandgrouse (kata) has remained famous.
Bibliography: Djahiz, Hayawdn, Bay an,
index; Ibn Kutayba, *Uyun, Anwa*, Adab alkdtib, index; idem, Shi*r, 315-8; idem, Macdrif,
587; Buhturl, tfamdsa, 187; Abu Tammam,
flamdsa, ii, 314; Kali, Amdli, index; Ibn Sallam,
Tabafrdt, 492-3; Mubarrad, Kdmil, index; Kurashi,
Diamhara, 158-60; Djawaliki, Mu^arrab, 104, 142;
Aghdnly xiii, 144; Amid!, Mu*talift 37; Marzubam,
Mu'diam, 214; cAskari, Sindcatayn, 53; Ibn alAnbari, Adddd, index; Baghdad!, Khizdna, Bulak
ed., iii, 38-9; Ibn Hadjar, Isdba, no. 6466; Ibn alAthir, vi, 300; Abkaryus, 230-1; Macam, Ghufrdn,
index.
(Cn. PELLAT)
IBN AL-AIJNAF [see CABBAS B. AL-AHNAF].
IBN AL-AHTAM [see CAMR B. AL-AHTAM].
IBN CA3IDH. the author of a work on the Raids
(maghdzl [q.v.]), used by such later authors as Ibn
Sayyid al-Nas and al-Dhahabi. His given name was
Muhammad. His kunya is variously given as Abu
c
Abd Allah or Abu Ahmad, and his grandfather's
name as Sacid or cAbd al-Rahman. Born in Damascus
in 150/767, he died there on Thursday, 25 Rablc II
233/8 December 847 (or in Dhu '1-Hididia 232/JulyAugust 847, or in 234/848), having been the tax
collector for the Ghuta under al-Ma'mun. As a
historian, he stands in the tradition of al-Walid b.
Muslim and al-Wakid! on the one side, and Abu Zurca
al-Dimashkl, Abu Zurca al-Razi, and Yackub b.
Sufyan on the other. All this information is found in
the rather lengthy biography in the Ta^rlkh Dimashfr
(Ms. Yale L-3I2 [Nemoy 1182], ii, io2a-io3b), drawing together the older sources and, in turn, serving
as the main or exclusive source for later biographers.
The Ta'rikh Dimashk further credits Ibn cA3idh with
a work on the Muslim Conquests and the Summer
Campaigns and quotes some non-historical state
ments in his name. Since that name is not infrequent,
however, it is not impossible that Ibn cAsakir conflated one or more persons. The situation is further
complicated by the fact that the Fihrist, 109, mentions a historian Ibn cAbid (sic) as the author of a
history of kings and nations, and this, in turn, obscures the relevance of the reference to a historian
of the same name in Mascudi, Murudi, i, ii. If Ibn
c 3
A idh left no mark in the earlier historical literature
known so far, this may be due to his having represented a Syrian tradition unpopular at the time. Ii
may be noted that (if we are dealing with one person
he was considered reliable as a transmitter, but he
was also described as a Muctazili (kadari).
Bibliography: al-Bukharl, Ta'rikh, i, i, 207
Ibn Abi Hatim al-Razi, Qiarh, iv, i, 52; (al-Daw
lab!, al-Khatib al-Baghdadi, Ibn Makula, all th<
preceding cited in Ta*rikh Dimashfr)-, al-Safadi
Wdfi, iii, 181: al-Dhahabi. clbar, Kuwait 1960, i
414 (copied by Ibn al-clmad, Shadhardt, ii, 78)
Ibn Hadiar, Tahdhib, i, 321-26; al-Sakhawi, Icldn

in F. Rosenthal, A history of Muslim historiography,
Leiden 1952, 320, 322, 430, 432, (509).
(F. ROSENTHAL)
IBN CA3I§HA, by-name of several persons, who
may be distinguished as follows:
I. MUHAMMAD B. CA3ISHA, ABU DJACFAR, Medinan
singer of unknown father. A pupil of Macbad and of
Malik, he was regarded as the equal if not the
superior of his masters, and celebrated for
his skill at launching into a performance. He
was highly respected at Mecca and at Medina,
but, extremely vain, he would become very
angry when asked to sing. He was invited to
the court of Damascus, probably by al-Walid b.
Yazid but during the caliphate of Hisham b. cAbd
al-Malik (105-25/724-43), and died accidentally on
the way back, at Dhu Khushub, when loaded with
presents. Two monographs at least were devoted
to him, one by Ishak al-Mawsili (Fihrist, Cairo ed.
1348, 202), the other by Abu Ayyub al-Madini (ibid.,
212).
Bibliography : Aghdni, Beirut ed., ii, 170-207;
Husri, Qiam*-, 62, 162; F. Bustani, Dd^irat alma^drif, iii, 330-4.
II. IBRAHIM B. MUHAMMAD B. CABD AL-WAHHAB B.
IBRAHIM AL-!MAM, known as Ibn cA3isha after
his grandmother cA3isha bint Sulayman b. cAli.
Having hatched a plot against al-Ma3mun, he
was put to death in prison by the caliph and his
body was hung up in a street of Baghdad in 2O9/
824-5Bibliography: Tabarl, iii, 1022, 1073, 1075;
Mascudi, Murudi, vii, 78-80; Muhammad b.
Habib, Muhabbar, 489; F. Bustani, Dd^irat
al-ma^drif, iii, 329.
III. MUHAMMAD B. HAFS AL-TAYM!, ABU BAKR,
genealogist, collector of traditions, and wit of
Basra, who owes his by-name Ibn cADisha (al-Akbar)
to cA3isha bint Talha [q.v.], from whom he was
descended.
Bibliography: Djahiz, Hayawdn, i, 12, ii, 155;
idem, Bay an, i, 102, 320, ii, 290; Tabarl, index;
Aghdnl, index; Mascudi, Murudi, v, 343.
IV. C UBAYD ALLAH B. MUHAMMAD B HAFS, ABU
C
ABD AL-RAH MAN, the son of the preceding, from
whom he takes his by-name Ibn cA>isha (al-Asghar)
or al-^A.^ishl, or even al-cAyshI. Also a traditionist, a
rdwl and a celebrated orator, he settled in Baghdad
in 219/834. He was considered very learned and is
often quoted in isndds, and it is generally he
who is meant when the name Ibn cA3isha alone is
used. He reports very many historical and religious
traditions on the authority of his father, and is even
said to have been the author of an historical work. He
died at Basra in 228/843.
Bibliography : Diahiz, Baydn, i, 102, 194, 239,
320; idem, Hayawdn, ii, 12; Ibn Kutayba, Ma^drif,
453, 523, 598; Mascudl, Murudi, vii, 288; Shacrani,
Ansdb, 379; Ibn Hadiar, Tahdhib al-Tahdhib, vii,
45; F. Bustani, Dd*irat al-macdrif, iii, 329-30.
(Cn. PELLAT)
IBN CAKIL, CABD ALLAH B. CABD AL-RAHMAN B.
C
ABD ALLAH BAHA? AL-DIN AL-HASHIMI, born 694/
1294 (or 698 or 700), died 769/1367, an important
Shafi c i j u r i s c o n s u l t and grammarian. A native
of Balis [q.v.] in Syria, he arrived destitute in Cairo,
where his ability was recognized by his teacher in
grammar, Abu Hayyan al-Gharnati [q.v.]. His main
teachers in fikh were, among others, ^la3 al-Din alKonawl (Brockelmann. II, 105; S II, 101) and the
Chief Kadi nialal al-Din al-Kazwinl (Subki, Tabakdt,
v, 238); having held various posts as substitute kddl
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(nd*ib), he became the substitute of the Chief Kadi
lzz al-Din Ibn Djamaca [q.v.], but was dismissed by
him on account of unseemliness in a discussion. Ibn
c
Akil, however, won the favour of the amir Sarghitmish, and the amir dismissed Ibn J2iamaca and put
Ibn cAkil in his place in 759/1358. But when Sarghitmish fell from power immediately afterwards, Ibn
Diamaca was reinstalled, and the term of office of
Ibn cAkil lasted only 80 days. Ibn cAkil's short term
of office became memorable through his considerable
distributions of charity to the poor and the students,
including a legacy of 150,000 dirhams which he
distributed in sums ranging from i to 10 dinars. He
also showed concern for the interests of ordinary
people in the matter of making valid legacies.
Ibn cAkil taught several subjects of religious
learning in a number of institutions, including tafslr
in the mosque of Ibn Tulun; his course took 23 years,
and after that he started it again but did not live to
complete it. His literary output does not seem to have
been very considerable; he wrote a commentary on
the Alfiyya of Ibn Malik [q.v.], on which al-Suyuti
[q.v.] wrote a gloss, and another commentary on the
same author's Tashll, both of which have been
preserved; he also started an extremely detailed
work, variously called Tayslr al-isticddd li-rutbat aliditihdd and al-Ta^sls li-madhhab Ibn Idrls, in which
he set out the ikhtildf and the various arguments,
deciding in favour of the doctrine which he found
best supported by traditions; four parts of it
exist.
Ibn cAkil was very elegant in his dress, his food
and his dwelling, and liked to mix in high society
where he was well liked, but he was unreliable in
business matters, though generous, and he died in
debt. Siradj al-Din al-Bulkini [q.v.] was his son-in-law.
Bibliography: Ibn Hadjar al-cAskalani, alDurar al-kdmina, ii, 266 ff. (no. 2157); Ibn alKadi, Durrat al-hid[dl, ii, 347 f.; al-Suyuti, tfusn
al-mnhddara, Cairo 1321, i, 257 (a short notice
among the grammarians); idem, Bughyat al-wu^dt,
Cairo 1326, 284 f.; Ibn al-clmad, Shadhardt aldhahab, vi, 214 (year 769); al-Shawkani, al-Badr
al-tdlic, Cairo 1348, i, 386 (no. 171); Khwansari,
Rawdat al-dianndt, iii, 458; Catalogue Cairo1, iii,
212; Brockelmann, II, 108, § ii (at the end, read:
Kairo2 II, 121); S II, 104, § 12 (at the end, read:
Kairo2 II, 158).
(J. SCHACHT)
IBN CA£IL, ABU 'L-WAFA' cALi B. <AKIL B.
C
MUHAMMAD B. AKIL B. AHMAD AL-BAGHDAD! ALZAFARI, Hanbali j u r i s t and theologian (43i/
1040-513/1119), a great Sunni personality whose life
and writings shed light on one of the most important periods in the development of Muslim religious
thought, and who stands at the head of a progressive movement within Sunni traditionalism.
Family origins and early youth. Ibn cAkil
was born in Baghdad, on the left bank quarter of
Bab al-Tak (see his Kitdb al-Funun, fol. i2b:
". . . Bab al-Tak, the quarter in which I was born"),
in Djumada II 43i/February-March 1040. This fact,
when added to others cited below, leaves little doubt
that he belonged to a Hanafi family, not only on his
mother's side (G. Makdisi, Ibn 'Aqil, 387), but also
on that of his father. Some of his earliest recollections
went back to this quarter where the great Hanafi
mosque-college was located, along with the Shrine of
Abu Hanifa and the great Hanafi cemetery. Muctazilism, during this period, had found a refuge within
the Hanafi school of law, which helps to explain the
interest Ibn cAkil took in Muctazilism, the independence of spirit which was never to leave him and
c
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which was to endow the Hanbali movement with a
new direction and renewed vigour.
Education. This precocious young man had
broad interests ranging from Kur'an and traditions,
grammar and belles-lettres, asceticism and Suiism,
prosody and the art of letter-writing, to those
subjects in which he particularly excelled, the art of
the sermon, dogmatic theology, dialectics and legal
studies. Of the twenty-three teachers he himself
names as those under whom he studied, only two
belonged to the Hanbali School, Abu Yacla and Abu
Muhammad al-Tamimi (d. 488/1095). The others
were Shafici, notably Abu Ishak al-Shirazi (d. 478/
1085-6); Hanafi, including Kddl 'l-kuddt Abu cAbd
Allah al-Damaghani (d. 478/1085-6); as well as
MuHazili, Abu '1-Kasim b. Barhan (d. 456/1064),
Abu cAli b. al-Walid (d. 478/1086) and Abu '1-Kasim
b. al-Tabban (date of death unknown). He owed his
interest in belles-lettres to the paternal side of his
family who, in his own words, "were all writers,
secretaries, poets and men of letters". His talent
as a writer of prose is evident especially in his
sermons and meditations.
For eleven years, Ibn cAkil pursued legal studies
under the direction of the Hanbali kadi Abu Yacla
b. al-Farra3. These years fall between two of the most
significant dates of his life: 447/1055-458/1066. The
first date was linked in his mind with the entry of the
Saldiukid hordes into Baghdad, when their ruthless
pillaging of his quarter of Bab al-Tak forced him to
move. His moving from Bab al-Tak coincided with
the beginning of his adhesion to the tlanbali school.
At this time, the great Hanbali merchant Abu
Mansur b. Yusuf (d. 460/1067-8) was playing an
important political role behind the scenes in Baghdad.
It was he who suggested to the Caliph al-Ka5im the
appointment of the Hanafi Abu cAbd Allah alDamaghani (d. 478) as Chief Kddl, a political gesture
to conciliate the Hanafi Saldjukids. In his later
reminiscences, Ibn cAkil speaks of Abu Mansur as
instrumental in increasing the membership of the
Hanbali school through his generous patronage. As
Ibn cAkil was his protege, it is very likely that Abu
Mansur was instrumental in Ibn cAku"s joining the
Hanbali school at this time. Thus the event which
marked the beginning of a new era for the cAbbasid
capital marked also the beginning of a new era in
Ibn cAkil's life at the age of sixteen. The second
date, that of the death of his teacher Abu Yacla in
458/1066, marks the beginning of his troubles within
the Hanbali school.
Persecution and exile. Ibn cAkil's intellectual
curiosity stubbornly resisted confinement within the
limits of the traditional sciences held in honour in the
Hanbali school at this time. Before the death of his
teacher Abu Yacla in 458, he had already frequented
the study circles of Muctazili masters, had delved
into the study of kaldm, vigorously condemned by
Hanbalism, and had become interested in the
writings of the great mystic of wahdat al-shuhud, alIlalladi [q.v.]. In one of his reminiscences, he remarks
that his Hanbali companions wanted him to abandon
the company of certain scholars, and complains that
it hindered him from acquiring useful knowledge.
His appointment to a chair in the Cathedral
Mosque of al-Mansur after his teacher Abu Yacla
died in 458, an appointment made possible by his
patron Abu Mansur, earned him the hostility of a
group of Hanbalis led by the Sharif Abu Djacfar
(d. 470). The latter, twenty years the senior of Ibn
c
Akil, apparently resented the early distinction
conferred upon the young man. After the death of
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Abu Mansur in 460 and the consequent loss of his
protection, Ibn cAkil had to go into hiding to escape
the wrath of this group. From 460 to 465, he lived
in exile in the quarter of Bab al-Maratib under the
protection of Abu '1-Kasim b. Riolwan, also a wealthy
Hanbali merchant, son-in-law of Abu Mansur.
Public retraction. On Monday 8 Mubarram
465/24 September 1072, in the mosque of the Sharif
Abu Djacf ar located in the quarter of Nahr al-Mucalla,
on the east side of Baghdad, Ibn cAkil read the text
of his retraction in the presence of a numerous
gathering. The written retraction was then signed
by five shuhud-notaries, including two sons and two
sons-in-law of the late Abu Mansur. Two days later,
in another ceremony in the Caliphal Diwdn, Ibn
e
Akil signed his retraction. In this document, Ibn
e
Akil retracted writings in favour of Halladj and of
certain Muctazili doctrines.
There is no doubt that the Ilanbali school as a
whole was opposed to Muctazilism; and theie is no
reason to doubt Ibn cAkil's sincerity regarding his
abjuration of Muctazilism. Although his later
writings owe much to the spirit of inquiry he may
have gained from his Muctazili professors, he cannot
be said to share their theological doctrines. Therefore,
in so far as Muctazilism is concerned, Ibn cAk!l was
thoroughly sincere in his retraction and remained
afterwards true to Hanbalism.
However, as regards Halladj, Ibn cAkil's sincerity
in retracting his veneration for him is, one may
safely say, open to doubt. He was probably practising
tafyiyya, prudent dissimulation, in renouncing his
writings on the celebrated Muslim saint. In so doing
he was not going against the teachings of his school;
for l^Ianbalism's attitude towards al-Halladj was, and
remained long afterwards, divided. When the
Hanbali Ibn Kudama (d. 620/1223) transmitted the
text of Ibn cAkil's retraction, he omitted the reference
to al-fjalladj, undoubtedly because of his own Sufi
tendencies. The yanbali Tawfi (d. 715/1316), who
abridged one of Ibn Kudama's works, believed in the
sainthood of Halladj. Irlanbalism was not opposed to
Sufism as such, since some of the greatest Sufis have
come from its ranks, as for instance, al-Ansari alHarawi [q.v.] and cAbd al-Kadir al-Djilani [q.v.],
founder of the first Sufi brotherhood, the Kadiriyya.
After the public retraction, the Sharif Abu Djacfar
is said to have had condemned writings of Ibn cAkil
returned to him with the understanding that he
would destroy them himself. According to some he
destroyed them, but others say that they appeared
after his death. We have the testimony of Ibn alDjawzi, who reported that he had in his own
possession the autograph copy of a treatise of Ibn
€
Akil written in praise of al-Halladj: Dim* fi nasr
kardmdt al-Halladj.
J u d g m e n t s of posterity. Ibn al-Djawzi, who
was greatly influenced by the writings of Ibn cAkil,
especially in the field of sermon writing, attributes
Ibn 'Akil's troubles to his intellectual curiosity, and
believes that he repented of his innovating tendencies.
The Shafici Ibn Shakir al-Kutubi also holds this view.
The Hanbali jurists Ibn Kudama and Ibn Radjab,
and the Shafici Ibn Kathlr, while not condemning
Ibn cAkil outright, believe that he never quite rid
himself of his Muctazili tendencies. On the other
hand, the celebrated IJanbali Ibn Taymiyya held
that Ibn cAkil, who fell at first under the influence of
Djahmism and MuctaziHsm, rallied in the latter part
of his life to the purist form of orthodoxy.
Principal works. The works of Ibn cAkil have
not yet been critically edited and published, and

therefore his thought cannot as yet be properly
studied. G. Makdisi is now in the process of editing
the followings works, (i) Kitdb al-Funun; this is the
most important work of Ibn cAkil. Historians are
not in agreement as to the extent of this work, the
figures given ranging from two hundred to as many
as eight hundred volumes; only one volume is known
to be extant. An abridgment in ten volumes (not
extant) was made by Ibn al-Djawzi. Sibt Ibn alDjawzi reports having studied close to seventy
volumes in the wafyf of the Ma'muniyya in Baghdad.
It is a journal of encyclopaedic range, covering all
sorts of subjects and attesting its author's wide range
of interests. (2) Kitdb al-Wddihfi usul al-fikh] a work
on the methodology of law in three volumes; all
extant. (3) A series of brief treatises on the nature
of the Kur3an, written in refutation of Ashcari
doctrines. (4) Kitdb al-D±adal\ a work on dialectics
in one volume.
Among his other important works, now lost:
Kitdb al-Irshdd fi usiil al-din, on theology; Kitdb alIntisdr li-Ahl al-Hadith, in defence of the traditionalists.
Bibliography : On the public retraction of Ibn
c
Akil, see I. Goldziher, Zur Geschichte der hanbalitischen Bewegungen, in ZDMG, Ixii (1908), 20-1;
L. Massignon, La Passion d'al-Hosayn ibn Mansour
al-Halldj, Paris 1914-22, 366, 367; for details of
the affair, see G. Makdisi, Nouveaux details sur
Vaffaire a'Ibn *Aqil, in Melanges Louis Massignon,
iii, 91-126. For Ibn cAkil in the history of Hanbalism, see H. Laoust, Le Ifanbalisme sous le
Calif at de Baghdad, in RE I (1959), 104-5. For
bibliography and further details on Ibn cAkil, see
G. Makdisi, Ibn <-Aqil et la resurgence de VIslam
traditionaliste au XI* siecle, Damascus (PIFD)
1963, esp. ch. V, and index s.v. (G. MAKDISI)
IBN cALlWA, SHAYKH ABU 'L-CABBAS AHMAD B.
MUSTAFA AL-£ALAWI AL-MUSTAGHANIMI, sufi and
poet, born at Mostaganem in Algeria in 1286/1869 of
a distinguished but at that time indigent family. He
never went to school and his handwriting remained
unproficient all his life, but he was taught to read
and given lessons in the Kur 3 an by his father, though
even these had to be cut short owing to his family's
poverty, which forced him, at an early age, to take
to cobbling and then later to open a small shop. In
his spare time he attended a course of lessons in the
Islamic doctrine of Divine Unity (tawhid). His father
died when he was 16, and not long afterwards he
entered the clsawi [q.v.] tarika, where he became
quite expert in the "wonder-working" practices of
that order. He soon, however, began to have doubts
about the spiritual value of these practices and
gradually ceased to attend the meetings, but he
continued, as he tells us, to charm snakes by himself
until he came into contact with Muhammad alBuzidi, a shaykh of the Darkawi-Shadhili tarika [see
DARKAWA], who told him one day to bring a snake
and charm it in front of him. When this had been
done, he told him never to revert to the practice
again but to devote himself to mastering the far
more poisonous and intractable snake of his own
soul. Having received him into his tarika he forbade
him to continue attending the course of lessons, on
the grounds that tawhid was too transcendent for
purely outward or mental understanding, and that
it requires inward or intellectual understanding, to
awaken which he told him to concentrate on the
invocation of the Divine Name, dhikr Allah. Later he
authorized him to resume the lessons. He made him a
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mukaddam, with authority to initiate novices into
the order, at the age of 25.
On the death of the shaykh al-Buzidi 15 years
later, in 1909, the members of the order insisted that
Ahmad b. cAliwa should be their shaykh. Some five
years later he decided to make his zdwiya independent
of the moiher-zdwiya of the Darkawa in Morocco,
and the new branch was styled al-Tarika al-^A lawiyya
al-Darkdwiyya al-Shddhiliyya, whence he himself
came to be known as the Shaykh al-cAlawi. One of
the reasons for the "rupture", which seems to have
taken place more or less amicably, was that he felt
the need to introduce, as part of his method, the
practice of spiritual retreat (khalwa [q.v.]) in an
isolated cell under his close supervision rather than
in the wilds of nature according to the traditional
Darkawi-Shadhili practice.
His fame spread over North Africa and a large
zdwiya overlooking the sea was built at Tidgitt, the
purely Arab quarter of Mostaganem. As perhaps the
most eminent representative of Sufism in his day,
and looked upon by many as the mud[addid (renewer)
of'Islam in its i4th century, he inevitably came into
conflict with the enemies of Sufism, in particular
members of the "reformist" Salafiyya [q.v.] group.
Partly as an antidote to their paper al-Shihdb,
published at Constantine, he started a weekly
review at Algiers, al-Baldgh al-Diazd^irl, in which,
in addition to his vindications of Sufism, he attacked
the so-called "reformers" for their continual yielding
to the modern age at the expense of religion. For
Muslims in general he stressed the importance of
mastering classical Arabic, and inveighed against
westernization and in particular against the wearing
of modern European dress. Although he discouraged
his fellow-countrymen from becoming naturalized
French citizens, and although the amir cAbd alKarim al-Khattabi [q.v.] was among his disciples and
in correspondence with him, the French authorities
avoided taking any drastic action against him
personally; but they were uneasy about him, on
account of his great influence, and at least once
his movements were restricted. By the time of his
death in 1934, he was said to have more than 200,000
disciples; he had zawdyd all over North Africa and
also in Damascus [see AL-HASHIM!], Jaffa, Gaza,
Faluja, Aden and Addis Ababa, and in Europe at
The Hague, Marseilles, Paris and Cardiff. His
numerous Yemeni disciples, many of them seamen,
established also other zawdyd at various ports.
Ahmad b. cAliwa was a great lover of poetry and
music. According to one of the many Europeans who
knew him, "a remarkable radiance emanated from
him, an irresistible personal magnetism"; according
to another, to meet him was like "coming face to
face, in mid-twentieth century, with a mediaeval
Saint or a Semitic Patriarch". As regards the title of
A. Berque's monograph on him, Un mystique
moderniste (Revue Africaine, 1936, 691-776), the
"modernism" appears to have been nothing other
than the breadth of his spiritual interests : "To the
very end he remained a lover of metaphysical
investigation. There are few problems which he had
not broached, scarcely any philosophies whose
essence he had not extracted". This intellectual
amplitude went hand in hand with a profound
conservatism and an implacable orthodoxy. Especially characteristic of him is his insistence on the
ideal of doing justice to the religion of Islam as an
indivisible triplicity, isldm, imdn and ihsdn (corresponding to law, dogma and mysticism) by
fulfilling, in the highest sense, each domain, so that
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they become respectively istisldm (joyous submission to the law), ikdn (certainty of faith) and
Hydn (beatific vision). One of the Kur'anic verses
most often quoted by him is : "He is the First and
the Last and the Outwardly Manifest and the
Inwardly Hidden", a verse on which, amongst
others, is grounded the basic doctrine of Islamic
mysticism, wahdat al-wud^ud [q.v.], Oneness of Being.
Most of his writings, and not least his poems, contain
masterly formulations of this doctrine.
Apart from one tract, Nur al-ithmid, which is
confined to the domain of jurisprudence (concerning
the posture of the hands in the ritual prayer), his
other writings, about 15 in all, are directly or
indirectly on Sufism. Of special importance is alMinah al-kuddusiyya written during his shaykh's
lifetime and with his encouragement, an extensive
commentary on Ibn cAshir's [q.v.] al-Murshid almuHn. Here he expounds the inward or mystical
significance of every feature of Islamic doctrine and
ritual, including even details of the sunna. In alUnmudhadi al-farid, using the symbolism of the
letters of the alphabet, he treats of the highest aspect
of the doctrine, expounding the relationship between
the Divine Essence, Divine Being and the Supreme
Spirit. The starting point for this treatise appears to
be cAbd al-Karim al-Djili's al-Kahf wa 'l-Rakim, but
Ahmad b. cAliwa's treatment is the more subtle. In
Lubdb al-cilm f l Surat Wa-'l-Nadim, he explains the
nature of the Prophet's two visions referred to in
Kur'an LIII, one with the heart (fu*dd) and the
other with the eye (basar). These three works,
together with his poems (the third edition of his
Dlwdn was published in Damascus in 1963), are
perhaps the most profound of his writings. His
earliest book in vindication of Sufism, al-Kawl alma^ruf, first published in 1920, was followed up in
1927 by Risdlat al-Ndsir Ma^riif, an anthology of
pronouncements in praise of Sufism by eminent
jurists and theologians from the 2nd/8th until the
present century. The first part of al-Mawddd alghaythiyya, his commentary on the aphorisms of
Shucayb Abu Madyan, was published in 1942, but
the second part has not yet been published, neither
has his commentary on the Surat al-Fdtiha and the
first 40 verses of the Surat al-Bakara, in which each
verse is given four different interpretations ranging
from the literal to the purely spiritual. The unique
manuscripts of these unpublished works are at
Mostaganem.
Bibliography :in addition to the works already
mentioned: al-Shahd^id wa 'l-fatdwifimd sahh laday
al-'ulamd* min amr al-shaykh al-^Aldwl (collected
by Muhammad b. cAbd al-BarP), Tunis 1925;
F. Schuon, Rahimahu Llah in Cahiers du Sud, 1935;
c
Uddah b. Tunis, al-Rawda al-saniyyafi 'l-ma^dthir
al-^alawiyya, Mostaganem 1936 (containing the
shaykh's dictated autobiography as far as 1910);
A. Merad, Le reformisme musulman en Algerie,
Paris and The Hague 1967, passim', M. Lings, A
Moslem Saint of the twentieth century, London 1961.
(M. LINGS)
IBN CALKAMA, TAMMAM, the name of two
prominent figures in Muslim Spain during the early
c
Umayyad amirate. (i) Abu Ghalib Tammam b.
c
Alkama, mawld (freedman) of cAbd al-Rahman b.
Umm al-Hakam (i.e., cAbd al-Rahman b. cAbd Allah
b. c Uthman b. Rabica al-Thakafi, Mucawiya's
governor of al-Kufa in 58/678, Tabari, ii, 181), came
to al-Andalus in 123/741 with the vanguard (tali^a)
of the Syrian contingent of Baldj b. Bishr al-Kushayri
[q.v.l. A Kaysi [see KAYS] through his connexion
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with Thakif, Tammam. b. cAlkama was one of the
chiefs who supported cAbd al-Ragman I, al-Dakhil
[q.v.], in the latter's successful bid (138/755) tore-establish Umayyad rule in al-Andalus after its eclipse in
the East. Perhaps the most notable exploit of
Tammam b. cAlkama was his share, with the mawld
Badr, in the reduction of Tulaytula [q.v.} (Toledo)
in 147/764. Thereafter he was governor of Washka
(Huesca), Turtusha (Tortosa) and Tarasuna (Tarazona), and died at an advanced age. towards the end
of the amirate of cAbd al-Ragman I's grandson,
al-Hakam I. al-Rabadi (180/796-206/822).
(2) Tammam b. cAlkama, more fully Tammam b.
c
Amir b. Alimad b. Ghalib b. Tammam b. cAlkama
al-Thakafi, the direct descendant of (i), with whom
he is often confused. He is said to have died at the
age of 96 (lunar) years in 283/896, i.e., his birth should
fall in 187/803, but is given as 194/809-10 by Abu
Bakr al-Razi (cited Ibn al-Abbar). He served as
wazlr to the Umayyads Muhammad I [q.v.] (238/852273/886), al-Mundhir [q.v.] (273/886-275/888) and
c
Abd Allah [q.v.] (275/888-300/912), the last of whom
dismissed him. His celebrity is due, however, to his
literary work, especially an urdjuza (poem in the
radj[az [q.v.] metre), which according to Ibn al-Abbar
dealt with the conquest of al-Andalus by the Muslims, gave the names of the Spanish governors and
Caliphs (sic: the Umayyad amirs from cAbd alRahman I are apparently meant) and recounted
the wars in al-Andalus from the entry of its conqueror
Tank b. Ziyad [q.v.] to the last days of cAbd alRaljman II [q.v,] (206/822-238/852), at which time
it was probably composed (Dozy). Ibn al-Kutiyya's
account of his ancestress, the Gothic princess Sarah
(granddaughter of Witiza, the last ruler of the royal
line of the Visigoths), appears to have come from
the urdj_uza of Tammam b. cAlkama, which is now
lost. The few lines of poetry attributed to Tammam
by Ibn al-Abbar are in a different metre and belong
to a different work. Ibn Dihya [q.v.] cites Tammam
b. cAlkama for the story of Yahya b. Hakam, known
as al-Ghazal [q.v.], stating that the former interrogated the latter, who was his older contemporary,
on his journey to the court of the 'king of the Norsemen', but in view of the unreliable character of Ibn
Diliya this is not unexceptionable evidence either
for the alleged journey, or for the existence of a
work in prose by Tammam b. cAlkama, in addition
to those which have been mentioned.
Bibliography: Ibn al-Abbar, a/-//w//# al-siyard*,
ed. Dozy (Notices sur quelques manuscrits arabes,
Leiden 1847-51), 77-8, ed. H. Munis, Cairo 1963,
i, 143-4; Ibn al-Kutiyya, Ta^rlkh iftitdh al-Andalus,
Madrid 1868, 6, 101, 103; Ibn Sacid, al-Mughrib
fi hula al-Maghrib, ed. Shawki Dayf (Dhakhd^ir
al-^Arab, 10), i, 44; Ibn Khaldun, Beirut 1954-61,
iv, 266 (gives A. H. 149 for the capture of Toledo);
Pons Boigues, 47-8; R. Dozy, ed., Ibn c ldhari,
al-Baydn al-mughrib, i, introd. 14; idem, Recherches3, ii, 268; idem, Hist. mus. Esp., new ed. by
E. L6vi-Provencal, 1932, index. (D. M. DUNLOP)
IBN AL-ALKAMI, MU'AYYAD AL-DIN MUHAMMAD, the wazlr of al-Mustacsirn [q.v.], the last cAbbasid
caliph. He belonged to a Shici family, which hailed,
according to Ibn al-Tiktaka, from the town of Nil on
the canal of the same name. The nisba al-cAlkami
was first borne by his grandfather, who was so called
after a canal he had dug and not, apparently,
Alkami [q.v.], the western branch of the Euphrates.
According to Hindu-Shah he held the post of ustddh
al-ddr at the time of al-Mustacsim's accession. Ibn
al-Tiktaka, a fellow-Shici, speaks of his distinction

as a scholar, calligrapher and bibliophile and praises
him for his statesmanlike qualities; but even he is
constrained to admit to his treasonable correspondence with the Mongols prior to the attack on Baghdad.
His loyalty seems to have been alienated by the
pillaging of the Shici suburb of Karkh [q.v.]. The
extent of his treason it is difficult to assess. He was
certainly at loggerheads with the military leaders in
advocating a conciliatory attitude towards Hulagu
[q.v.]but on the other hand one cannot credit the statements of Djuzdiani that he deliberately denuded
Baghdad of troops or that he was personally
responsible for the breach of the dyke which contributed to the disastrous defeat of the Caliph's
army at Bashiriyya. According to Rashid al-Din he
was confirmed in his post as wazlr by the Mongols
and, when he died on 2 Djumada II 656/6 June
1258, was succeeded in that office by his son, Sharaf
al-Din Abu '1-Kasim CA1I. On the other hand, Wassaf
speaks of his being passed over in favour of one Ibn
c
Amran, a man of the people from Bakcuba.
Bibliography: Djuzdiani, ed. Habibi, ii,
190 ff., transl. Raverty, 1229 ff.; Rashid al-Din,
Didmi* al-tawdrlkh, ed. Alizade, 64; Wassaf, ed.
Hammer, 54 ff. (trans. 52 ff.); Ibn al-Tiktaka,
Kitdb al-Fakhri, ed. Derenbourg, 455 ff., trans.
Amar, 580 ff.; Hindu-Shah b. Sandjar Nakhdiiwani,
Tadjdrib al-salaf, ed. Eghbal, 355 ff.; J. A. Boyle,
The death of the last cAbbdsid caliph: a contemporary Muslim account, in JSS, vi/2 (annotated
translation of an appendix to the Td*rlkh-i
Djahdn-Gushdy of Djuwayni attributed to Nasir
al-Din TusI); O. Spies, Ein unbenutzter Bericht iiber
die Mongolen in Bagdad, in 7s/.,. xl (1965), 97-112
(annotated translation of an account of the conquest of Baghdad from the Tabakdt al-Shdficiyya
of Tad] al-Din Subki).
(J. A. BOYLE)
IBN AL-CALLAF, ABU BAKR AL-HASAN B. CALI
B. AHMAD B. BASHSHAR B. ZIYAD IBN AL- C ALLAF
(so called because his father was a seller of katt)
AL-NAHRAWANI, poet and traditionist who
lived to be a hundred (218-318/833-930), becoming
blind in his old age. He frequented the court at
Baghdad and was an intimate particularly of alMuctadid and Ibn al-Muctazz. He knew much poetry
and composed a great deal himself, so much indeed
that his works, collected by a member of his family
and accompanied by accounts of his relations with
the persons on whom he had written panegyrics,
occupied four hundred warakas, if the Fihrist
reading (Cairo ed., 238) is reliable.
Ibn al- c Allaf's fame however is based almost
entirely on a kaslda of 65 verses (metre munsarify,
rhyme -di), including here and there gnomic verses
in which he laments the death of his cat, killed by
neighbours because it was about to eat their pigeons.
This poem, which greatly interested al-Sahib Ibn
c
Abbad when it was recited to him by the poet's son,
Abu'l-Hasan, is considered to be in fact an elegy
on the death of Ibn al-Muctazz, who had been killed
by al-Muktadir; it is also thought however that it
alludes to the treatment inflicted on al-Muhassin,
the son of Ibn al-Furat (see D. Sourdel, Vizirat,
index), or on a slave of Ibn al-cAllaf.
Bibliography : Ibn al-Muctazz, Tabakdt, 170-1;
Ibn Khallikan, i, 380; al-Khatib al-Baghdadi, vii,
379; Safadi, Nakt al-himydn, 139-42; Damirl,
s.v. hirr', H. Bowen, CAII ibn clsd, CambridgeLondon 1928, 81-2; F. Bustani, Dd^irat al-macdrif,
iii, 388-9.
(Cn. PELLAT)
IBN AMADJUR or IBN MADJUR, name of a
f a m i l y of astronomers from Farghana. The
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family consisted of the father, Abu '1-Kasim cAbd
Allah b. Amadiur al-Turki and of his son Abu
'1-Iiasan CA1I, and also of a freedman of the latter
named Mufliti. They worked at Baghdad and at
Shiraz between 272/885 and 321/933, making
astronomical observations which have been in part
preserved by Ibn Yunus. The son devoted much of
his attention to the determination of the limits of
the latitude of the moon, observing that it reached
greater latitudes than those given by Hipparchus
(2nd century B.C.) and finding considerable differences between his own various determinations;
this observation, which implies a knowledge of the
variation of the plane of the moon's orbit, demonstrates how exact was Abu '1-IJasan cAli's work.
The three astronomers collaborated in compiling the
tables called al-Badi*, al-Mamarrat, al-Khdlis, alMuzannar, and a version of the Sind-Hind, now lost,
and some tables for Mars according to Persian
chronology. Abu '1-Kasim cAbd Allah was the
author of two other works: Djawami^ afrkdm alkusufayn (Paris, Bibl. Nat. 5894 and Leiden 1107)
and Zdd al-musdfir (quoted by Ibn al-Kifti).
Bibliography: Fihrist, 280; Ibn al-Kifti, ed.
J. Lippert, 220, 231; A. S6dillot, Prolegomenes des
Tables Astronomiques d'Oloug Beg, i, Paris 1847,
XXXV-XL; Brockelmann, S I, 397; G. Sarton,
Introduction to the history of science, i, Baltimore
1927, 630; H. Suter, 49 (no. 99), 211 (1900); idem,
Nachtrdge und Berichtigungen, in Abhandlungen
zur Geschichte der mathematischen Wissenschaften,
xiv (1902), 165; J. B. J. Delambre, Hist, de
I'astronomie au Moyen Age, Paris 1819, 139;
E. S. Kennedy, A survey of Islamic astronomical
tables, in Transactions of the Amer. Philos. Soc.,
xlvi/2 (1956), nos. 8, 67, 78, 79, 90; C. A. Nallino,
*Ilm al-Falak, Rome 1911, 175; M. Steinschneider,
in ZDMG, xxiv (1870), 378, no. 67.
(J. VERNET)
IBN AL-CAMID, the name of two viziers of the
early Buyids, the first of them known also as a man
of letters:
(i) ABU 'L-FADL MUHAMMAD B. AL-HUSAYN B.
MUHAMMAD was the son of a pedlar or wheat
merchant in the Shici town of Kumm in central Iran
who later became a kdtib in Khurasan, where he
received the title of ^amld [q.v.] which was in this
region usually given to high officials. He appears at
Bukhara (Mathdlib, 232-6) at an unknown date,
perhaps later than his appearance in 321/933 as
vizier of Washmgir [q.v.] in Rayy, and in 323 as
one of the chief dignitaries of Mardawidi just before
his assassination at Isfahan. It is not known under
what circumstances his son became in 328/940 the
vizier of one of the Buyids, the future Rukn alDawla [q.v.] (though it is known that the father was on
friendly terms at Rayy with the latter's brother, the
future clmad al-Dawla; but Abu '1-Fadl had quarrelled with his father). The chronicle does not
mention his activity (whose double administrative
and military character it emphasizes) until 339/950-1,
when he foiled a conspiracy to set free the Musafirid
[q.v.] Marzuban, who had been imprisoned by Rukn
al-Dawla; in the following year his intervention was
chiefly responsible for the failure of the invasion of
the Samanid general Ibn Karategin; in 344/955-6 he
organized the resistance to the invasion of Ibn
Makan, and in 435-6 to the revolt of the Daylami
Ruzbihan. Then again nothing is heard of him for
ten years. For a time Rukn al-Dawla stationed him
in Fars with his young son, the future c Adud alDawla [q.v.], and when the boy had grown up, Ibn

703

al-cAmid returned to Rayy to the now ageing Rukn
al-Dawla. In this town, in 355/966, he succeeded in
curbing the unruliness of an army of untrustworthy
Khurasani ghdzis passing through on their way to
the Byzantine frontier; in 356 he reduced Adharbaydjan to obedience to Rukn al-Dawla's ally,
Ibrahim Salar; he would however have preferred to
persuade his prince to retain it and to make him its
governor. Finally, in 359, he led an expedition against
the Kurdish chief Ilasanwayh [q.v.]. The illness
which he contracted during it gave his son the
opportunity to make demagogic overtures to the
troops, disregarding his father's disapproval. He
died at Hamadhan on 5 Safar 360/9 December 970,
having been vizier for 32 (lunar) years—a period
whose length was to be exceeded later only by Nizam
al-Mulk.
Unfortunately practically nothing is known of his
actual administration. Miskawayh, who had been
his librarian, praises him, but in general terms only,
for having been able to reorganize and maintain a
regular system of administration in spite of the
disorderly tendencies of the Daylamis and of Rukn
al-Dawla himself, and for having imposed discipline
on the troops: it was probably because of his exceptional abilities in this last matter in particular
that he enjoyed the apparently unshakeable confidence of his sovereign. The History of Kumm
mentions during his period, though without naming
him, measures in the stabilization of taxes which
certainly correspond with his policy. According to
Miskawayh, the letter which he wrote to Ibn Hindu
on his appointment as governor of Fars was a
perfect summary of the duties and tasks of a good
administrator.
Ibn al-cAmid's reputation among his contemporaries and with posterity was not however due
mainly to his administrative work but to the prestige
which his intellectual and literary personality
brought him among the circle of educated men which
his office in effect permitted him to gather around him.
The Fihrist lists only one genuine work written by
him—a K. al-Madhhabfi 'l-baldgha, of which nothing
is known; Abu Hayyan states that he has seen a
K. al-Khalk wa 'l-khuluk by him but that it had not
progressed beyond the stage of a rough draft. But
his correspondence, if we are to believe Miskawayh,
was so famous and considered so important as a
model that there was scarcely a scribe who did not
possess a copy of it: this makes it all the more strange
that almost nothing of it has been directly preserved
and that all that is known of it comes from quotations
by Abu Hayyan, al-Thacalibi and Yakut; even alKalkashandi, though quoting so widely from his
contemporary and rival Abu Ishak al-Sabi3, seems
not to have known of it. So little being known,
there should be pointed out ms. no 412, p. 449 of the
Bihar Catalogue, a short recently copied collection
of some of Ibn al-cAmid's letters, which deserves
study and suggests that an earlier manuscript may
exist somewhere in India or elsewhere. The critics'
opinions on Ibn al-cAmid's literary worth depended
however on what the writer considered to be the
stylistic ideal and perhaps also on his personal
relations with Ibn al-cAmid: while he is praised by
Miskawayh, and in the Yatima there is found the
formula which was later so often repeated according
to which style "began with Ibn al-Hamid and ended
with Ibn al-cAmid", Abu Hayyan considers him as
the first corruptor of the language of al-Djahiz and
prefers to him his son Abu '1-Fath and his rival
mentioned above, Abu Ishak al-Sabi3. On the whole,
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the considerable influence exercised by Ibn alAmid must have been due primarily to his prodigious
memory in all matters, to his generosity (although
Abu Ilayyan accuses him also of avarice on various
occasions), and to his friendly character. In letters,
as in politics, he was the master less of his own son
than of Ibn cAbbad [q.v.] and of cAdud al-Dawla, who
always referred to him as al- Ustddh al-Ra?is.
Bibliography: See BUYIDS. Apart from the
Tadidrib of Miskawayh (to be completed by the
Takmila of Hamadhani, ed. A. Y. Kancan), the
main sources are: the Mathdlib al-Wazlrayn of
Abu liayyan al-Tawfcidi, ed. Ibrahim Kaylani,
Damascus 1961 (especially 55-6, and from 212 to
the end), to be completed by the K. al-Imtd*- wa
*l-mu*dnasa, ed. Alimad Amin, especially vol. i
(index); and the Yatima of TWalibi. Yakut's biography of Ibn al-cAmid has not survived; that of
Ibn Khallikan (no. 707, de Slane, iii, 256 f.) is
based mainly on the Kitdb al-Wuzard* of Hilal alSabi3, of which this part is lost, and the K. alTddii of his ancestor mentioned above, Abu
Ishak al-Sabi3. The article by Amedroz, Ibn al^Amid, in Isl., iii, 323-51, consists essentially of
translations of the passages concerning him in the
Tadidrib of Miskawayh, at that time unpublished.
I have not been able to see the brochure of Khalil
Mardum, Ibn al-cAmid, Aleppo 1931.
(2) ABU 'L-FATH °ALI B. MUHAMMAD . . ., born 337/
948-9, son and successor of the above, who accompanied his father on the Kurdish campaign during
which he died and during which Abu '1-Fath attracted
attention, in spite of his father's disapproval, by his
courting of the troops. He had the same intellectual
qualities as Abu '1-Fadl and some writers even
consider him to be a superior stylist, but he had the
rashness and inexperience of youth and made the
princes uneasy when his incautious expenditure in
an attempt to form a personal following affected the
regularity of the administration. The exhausted Rukn
al-Dawla, wishing only for a quiet life, allowed him
to take over his father's office, but he soon attracted
the jealousy of cAdud al-Dawla and of his brother,
al-Mu'ayyid. In 363/974-5 he took part, on the orders
of Rukn al-Dawla, in cAdud al-Dawla's campaign in
c
lrak in support of his cousin Bakhtiyar [q.v.']. The
latter's obvious inefficiency gave them the idea of
making c lrak into an apanage held by cAdud, under
his father's suzerainty, with Abu '1-Fath as vizier of
this region. Abu '1-Fath, sent to sound the aged ruler
on the matter, had great difficulty in pacifying him,
Rukn al-Dawla attaching great importance to family
solidarity and loyalty; nevertheless, cAdud having
left, Abu '1-Fath remained behind at Baghdad where
he amused himself, amassed possessions, improved
his relations with Bakhtiyar and his vizier Ibn
Bakiyya [q.v.], and received from the caliph, without
Rukn al-Dawla's having asked for anything, the
lakab of Dhu 'l-kifdyatayn, in short gave the impression of following his own personal policy against
the interests of Rukn and of cAdud. cAdud used him
again in 365/976 to settle with his angry father
questions concerning the succession; but in 366, Rukn
being now dead, cAdud intervened in c lrak, while Abu
'1-Fath, who had remained at Rayy, quarrelled there
with the influential counsellor of al-MuDayyid, Ibn
c
Abbad [q.v.], whom he feared and tried to get
removed and even killed, and finally, on the orders
of cAdud, al-Mu 3 ayyid's suzerain, was arrested,
tortured and put to death. The family, of whom no
other members are known, does not seem to have
played after this any role of importance.
<

Bibliography: See BUYIDS and the above
article on Abu 'l-Fagll; there is a long biography
on Abu '1-Fatfc in the Irshdd of Yakut, v, 347-73,
based on the chronicle or the K. al-Wuzara? of
Hilal al-SabP, a Ta'rikh of al-Abi, and an account
by Abu Hayyan which I have not been able to
find either in the Mathdlib or in the Imtd* (both
of which include several paragraphs on Abu
'1-Fatti—see index); the life of Abu '1-Fath in Ibn
Khallikan is also based on the Wuzard*, and on the
Tddii of Abu Ishak al-Sabi3; see also the correspondence of the latter (ed. in part by Shakib
Arslan) and J. Chr. Biirgel, Die Hofkorrespondenz
'Adud ad-Daulas, 1965; the Yatima contains
nothing about him.
(€L. CAHEN)
IBN AL-cAMlD [see IBN AL-KALANISI; AL-MAKIN].
IBN AL-AMIN MAtfMtTD KEMAL [see INAL].
IBN CAMIR, ABU C UMAR <ABD ALLAH B. C AMIR
AL-YAHSUBI, "reader" of the Kur D an whose
kird^a [q.v.] is counted among the seven canonical
"readings". Of south Arabian origin, he belonged to
the first class of the Tabicun [q.v.]t his guarantors
being c Uthman b. c Affan, Abu '1-Darda3 [q.v.] and
other less famous Companions. He settled in
Damascus, where he was appointed kadi by al-Walid
b. cAbd al-Malik and chief of police by Yazid b.
al-Walid and Ibrahim b. al-Walid; his "reading"
was adopted by the inhabitants of Damascus. He
died in 118/736, having had as direct disciples his
brother cAbd al-Rabman and especially Yahya b.
al-Harith al-Dhimari (d. 145/762), whom Ibn
Kutayba (Ma^drif, 530) includes among the authors
of canonical "readings", while mentioning Ibn
c
Amir only incidentally. His reading was transmitted indirectly by cAbd Allah b. Ahmad b.
Dhakwan (d. 241/856) and the fcddi of Damascus,
Hisham b. cAmmar al-Sulami (d. 245/859).
Among others of the same name, the best known is
c
Abd Allah b. cAmir b. Kurayz [q.v.].
Bibliography: Fihrist, Cairo 1348, 43-4; Ibn
Djazari, Kurrd*, s.v.; Dam, Taysir, s.v.; idem,
Muhkam, Damascus 1960, 140, 188; Ibn cAsakir,
Td*rikh Dimdshk, ed. Munadjdjid, ii/i, 51; Ibn
Khallikan, s.v.; cAskalani, Tahdhib al-Tahdhib,
v, 274; Gesch. des Qor., iii; H. Blachere, Introduction
au Coran, 120.
(Eo.)
IBN CAMIRA, ABU 'L-MUTARRIF AHMAD B.
C
ABD ALLAH AL-MAKHZUMI, w r i t e r , poet and
j u d g e , who was born in Valencia (Spain) iii Ramadan 58o/December 1184, and died in Tunis' in Dhu
'1-Hidjdja 656 or 658/December 1258 or November
1260 (his grandfather's name is given as ^Umayra
in the Qiadhwat al-iktibds of Ibn al-Kadi, 72). His
family originated in Alcira (Djazlrat Shukr), near
Valencia. He studied with the best Andalusian
scholars and then travelled probably to the East where
he acquired an immense knowledge oifikh, jiadith and
literature, and also gained some acquaintance with
certain branches of the speculative sciences (ma^kuldt),
philosophy, kaldm, etc.
On his return, he settled for a time in his native
town, where he became one of the local dignitaries.
It was there that he started a life-long friendship
with Ibn al-Abbar [q.v.]. Shortly afterwards, he
became a judge at Jativa, and he must have held
the same position in Majorca in about 627/1229-30,
for he was present in the island when it was conquered by James I of Aragon (Jaime el Conquistador) ; he wrote an account of the event in a book,
the title of which is unknown and which is always
referred to as Kitdb 'an kd^inat Mayyilrka\ this is
his most famous work, and al-Makkarl (Analectes,
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ii> 765-6) reproduces long passages from it. From
there he must have returned to Valencia, where he
witnessed the last years of its history as a Muslim
town, until it surrendered, also to James I, nine
years after Majorca (17 Safar 636/28 September
1238). His native town being lost, he crossed the
Straits to Morocco and entered the service of Abu
Muhammad cAbd al-Wahid al-Rashid, the tenth
Almohad caliph (630-40/1232-42), who appointed
him secretary in the Chancellery. A little later, he
was appointed kadi of the Hflana tribe, and then
transferred to Sale; in the following reign he appears
as a kadi in Meknes. Later, he moved to Ceuta and
from there to Ifrikiya, where he entered the service
of the Hafsids, in Tunis. He was appointed kadi,
first of al-Urbus, then of Gabes; al-Mustansir
bi'llah (647-75/1249-76) made him one of his advisers,
and he became his favourite courtier until his death,
on 20 Dhu '1-Hidjdja 658/26 November 1260.
Ibn cAmira was a prolific writer of both prose and
verse; the sources named in the bibliography reproduce an abundance of material, mostly in the form
of official State letters and letters addressed to
friends. Even his book on the fall of Majorca was a
risdla addressed to some particular person. His prose
is sober, eloquent, beautiful and precise, but is surpassed in these qualities by that of his contemporary
Ibn al-Abbar. His poetry is better than his prose. The
only work to have survived under his name is alTibydn fi Him al-kaldm (MS Escorial 296), and it
seems in fact that this and the work on Majorca are
the only books that he wrote, although several others
have been attributed to him.
Bibliography: Ibn al-Abbar, al-Muktadab
min Kitdb Tuhfat al-kddim, Cairo 1957, 145-50
(an abridgement which omits most of the prose
quotations); Ibn cAbd al-Muncim al-Himyari, ed.
and trans. Levi-Provencal, La P&ninsule iberique
au moyen age, Leiden 1938, 33, 48-55, 103-4 °f the
Arabic text; Ibn al-Kadi, D^adhwat al-iktibds,
Fas 1315, 72-3; Makkari, Analectes, index; idem,
Azhdr al-riydd, Cairo 1942, iii, 218; M. M. Antuna,
Notas sobre dos mss. escurialenses mal catalogados,
in al-Andalus, vi/2 (1941), 271-6; Brockelmann, I,
381; F. Bustani, Dd^irat al-macdrif, iii, 402; cAbd
al-Malik al-Marrakushi, al-Dhayl wa 'l-takmila,
MS Karawiyyin, i, 70 ff.; Muh. b. Sharif a, Abu
'l-Mutarrif
Ahmad b. CAmira al-Makhzumi,
haydtuh wa dthdruh, Rabat 1966.
(H. MONES)
IBN CAMMAR, ABU 'L-CABBAS AHMAD, fakih
and poet, known at the present time in Algeria under
the name of SIdl Ben cAmmar. It is not known where
or when he was born and nothing is known of his
childhood, his youth and his early studies. He is said
to have learned hadith from Abu Hafs cUmar b.
c
AkU (or c Ukayl) al-Yacalawi (sic) or al-Bacalawi
(probably al-Ya^awi, i.e., of the Ban! Yacla, a tribe
of the lesser Kabylie) al-Makki, who died in ii7o/
1756; he is said to have studied more particularly
the Sahih of al-Bukharl under masters (?) whose line
went back to Abu cUthman Sacid b. Ahmad alMakkari, a former mufti of Tlemcen (928/15211011/1602). He is said, furthermore, to have been
initiated into the precepts of the fraternity of the
Shadhiliyya by Abu cAbd Allah Muhammad alMunawwar al-Tilimsam, a disciple of Mhammad b.
Nasir al-Dar% and to have received his mystical
education from a second line of masters going back
to the Egyptian cAbd al-Wahhab al-cAf!fi.
For his literary education and notably for the
composition of muwashshahdt his masters are
said to have been two well-known Algerians, Abu
Encyclopaedia of Islam III
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'l- Abbas Ahmad al-Mandiallati and Abu Abd
Allah Muhammad b. Muhammad b. CA1I, known
nowadays in Algeria by the name of SidI Ben C1I.
In 1166/1752 he decided to perform thefyadid£and,
six years later, after a stay in Cairo, withdrew to the
JJidjaz to end his days there as a mud±awir [q.v.].
According to certain indications, he was still alive
in 1204/1789, and his death allegedly occurred in
Mecca between this date and 1211/1796. This is all
that is known of his life and studies. In Algiers he
held the post of Maliki mufti for a long time and
taught hadith.
Among his pupils or listeners is named Atimad
al-Ghazzal al-Djaza'iri, who transmitted, in a
frasida of twenty verses, the memory left by the
breadth of his knowledge and the quality of his
teaching.
Of his written works the following titles are known:
(i) a diwdn of verse; (2) Liwd3 al-nasr fi fudala*
al-'asr; (3) Risdla fi 'l-tarika al-khalwatiyya; (4)
Nifylat al-labib bi-akhbdr al-rihla ila 'l-habib.
Only the introduction of the last work has survived, and nothing more is known of it; it is principally from this introduction that we draw the preceding remarks on the personality and works of Ibn
c
Ammar, who, for his time, is indisputably both an
'dlim and a fakih, an adib, a poet and something of a
mystic. Without completely neglecting the "humanities" of the Middle East, his interest, in all fields,
is obviously centred on the Arabo-Islamic West. As
a mufti he willingly follows Ibn al-Djazari [q.v.], Ibn
Marzuk [q.v.], al-Rassac, al-Wansharisi [q.v.]; as an
adib he admires al-Shakratisi, al-Tanasi, Yahya Ibn
Khaldun, al-Kaysi, Ibn al-Khatib and Ibn Zamrak,
and he may be considered a disciple of al-Fath Ibn
Khakan [q.v.].
Bibliography: Ibn cAmmar, Nihlat al-labib
bi-akhbdr al-rihla ila 'l-habib, Algiers 1320/1902;
Warthilani, Rihla, Algiers 1908; Joachim de
Gonzales, Essai chronologique sur les musulmans
cilebres de la ville d'Alger, Algiers 1886; Hafnawi,
Tacrif al-khalaf bi-ridj_dl al-salaf, 2 vols., Algiers
1328/1909; cAbd al-Hayy al-Kattani, Fihris
al-Fahdris wa'l-athbdt, Fez n.d.; M. Hadj-Sadok,
Le mawlid d'apres le mufti-poete d'Alger Ibn
c
Ammdr, in Melanges Louis Massignon, Damascus
1957.
(M. HADJ-SADOK)
IBN CAMMAR, ABU BAKR MUHAMMAD B.
C
AMMAR B. HUSAYN B. C AMMAR, poet and vizier
of al-Andalus. Born in 422/1031 in a village near
Silves, he belonged to a poor and obscure family
and his claim to be of Yemeni origin is doubtful.
After beginning his studies at Silves, he received at
Cordova an advanced literary education and then
tried to make his literary talent pay, travelling
throughout Spain in search of patrons. Nothing
appears to have survived of his first panegyrics,
addressed, it seems without much success, to various
Andalusian petty kings, especially as he is said to
have himself destroyed the works of his youth. In
445/1053, he arrived at Seville and decided to present
limself to the local ruler, al-Muctadid [q.v.], who had
just gained some military successes and was eager to
lave his exploits praised in writing. Seizing this
opportunity, Ibn cAmmar addressed to him a
panegyric in which he praised his valour and
Dravery, attacked his Berber enemies and expressed
the desire that his own talent should be rewarded.
Al-Muctadid, beguiled by these praises, appointed
ibn cAmmar a court poet and adopted him as a
companion in his pleasures; this was for him the
jeginning of an eventful career, which was, however,
45
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always linked with the cAbbadids. At the court he
became the friend of the prince Muhammad,
accompanying him to Silves when the prince was
made governor there; but as he pandered to the
desires of his friend, disagreeable rumours began to
circulate about the two young men and al-MuHacJid,
mistrusting their friendship, recalled his son to
Seville in 450/1058 and commanded the poet to
leave the kingdom. Ibn cAmmar then sought
refuge in Saragossa, whence he addressed poems to
the ruler of Seville and to his vizier, Ibn Zaydun
[q.v.], in a vain attempt to make them relent. He
had to wait until the death of al-Muctadid and the
succession of his friend Muhammad (who took the
title al-Muctamid) in 461/1069 before being recalled
to Seville.
From then on Ibn cAmmar gave up poetry to some
extent in order to devote himself to politics, in an effort
to play a prominent part in Muslim Spain. Soon
after his return he was appointed governor of
Silves and later became al-Muctamid's chief minister.
In 462/1070, he took part in the annexing to the
kingdom of Seville of the town of Cordova, which
became the seat of the court; the following year he
got rid of Ibn Zaydun, whom he considered as his
rival, by sending him back to Seville; he struggled
successfully against the favourite IHimad, who was
hostile to him, and succeeded in dominating the ruler
completely and practically directing the state. He
then advocated a policy of expansion based on the
support of the Christians, i.e., of Alfonso VI, with
whom he strengthened the relations of Seville to
such an extent that he was even considered a traitor.
His manoeuvres to take Granada with the help of
Alfonso VI failed however, and his first action
against Murcia (Tudmir) had no greater success.
This attempt was part of a plan which he had conceived in order to gain possession of the town for
himself personally; he therefore set himself up as
independent governor of Murcia as soon as he had
succeeded in taking possession of it, with the help of
Ibn Rashik [q.v.], in 471/1078. Taking advantage of
this victory, he turned to Toledo, leaving behind in
Murcia Ibn Rashik, who in turn betrayed him and
declared himself independent. Dispossessed of his
short-lived conquest, Ibn cAmmar took refuge once
again at Saragossa with MuHamin Ibn Hud [q.v.], in
whose name he took part in a number of successful
expeditions; he was, however, captured at Segura in
Rablc I 477/August 1084, and, forced to abandon all
political activity, returned to poetry. While in
captivity, he wrote some moving poems in which he
implores the help of al-Mu c tamid, but the latter had
a score to settle and, instead of simply ransoming
him, decided to make sure of his person by buying
him. Ibn cAmmar was brought back to Cordova in
chains and paraded on a donkey, then taken to
Seville, where he suffered the most degrading
humiliations. In spite of interventions on his behalf,
al-Mu c tamid stood firm and did not allow himself
to be swayed again by the pleas which Ibn cAmmar
addressed to him from prison; nevertheless, the
poems with which he tried to soften the heart of his
former friend are marked by strong emotion and
certainly such as to touch al-Mu c tamid's feelings, to
the extent that he seemed at one time to be on the
point of yielding and granting pardon, but his
prisoner made a blunder which was skilfully exploited by his enemies, in particular by the son of
Ibn Zaydun, who had taken his father's place, and
al-Mu c tamid in a passion of anger cut off Ibn
c
Ammar's head with one blow of an axe (479/1086).

As regards his character, Ibn cAmmar is accorded
in Spain the fame which he deserves; his intelligence
and especially his unbounded ambition made him a
dangerous and much-feared person, who knew too
well how to attract people by charm of manner and
conversation. His behaviour towards al-Muctamid is
judged with severity but does not prevent the
critics from recognizing his poetic talent. His poetry,
very personal in inspiration and composed with
remarkable technical skill, is indisputably gifted and
original, but his satires are bitter and his panegyrics
often lacking in dignity.
His Dlwdn was much read in Spain, where it
appeared in the two recensions, now lost, of Abu
'1-Tahir Muh. b. Yusuf al-Tamimi and of Abu
'1-Kasim al-Shilbi; besides, Ibn Bassam included
the poems from it which were considered the best in
his Nukhbat al-ikhtiydr fl ashlar Phi 'l-wizdratayn
Ibn CAmmar, which is also lost. Recently, Salah alDin Khalis made an attempt to reconstruct it in a
these compUmentaire presented at the Sorbonne in
1953, also devoting to the poet a long chapter in his
these principale on La vie litteraire a Seville au XI*
siecle-, the data thus collected were published in
Baghdad in 1957 under the title of Muhammad b.
*A mmdr al-A ndalusi.
Bibliography: E. L6vi-Provencal, Les «Memoires» de *Abd Allah, dernier roi zlride de Grenade,
in al-Andalus, iii-iv (1935-6), index; Ibn Bassam,
Dhakhira, ii (MS); Ibn Khakan, Raided, 88-99; Ibn
al-Abbar, Hulla, apud Dozy, Scriptorum arabum
loci de Abbadidis (Mu'nis ed., index); Ibn Khallikan,
iv; Marrakushi, Mu^djib, index; Ibn Sacid, Mughrib,
index; Makkari, Analectes, index; Ibn Dihya,
Mutrib; Ibn al-clmad al-Isfahani, Kharidat al-kasr,
MS Paris 3330; Dozy, Hist. Mus. Esp.2, iii, 83-117
and references there given; A. Gonzalez Palencia,
Literatura*, 75-8; A. Dayf, Baldghat al-'Arab fi
'l-Andalus, Cairo 1342/1924, 111-20; H. Peres,
Poesie andalouse, index.
(Cn. PELLAT)
IBN CAMMAR [see C AMMAR, BANU; AL-HAKIM
BI-AMR ALLAH; TARABULUS].
IBN AL-ANBARI [see AL-ANBARI, ABU 'L-BARAKAT. Attia Amer has published in succession at
Stockholm (Acta Universitatis Stockholmiensis, ii,
iii, vi) the Nuzhat al-alibbd* (1963), the Luma*- aladilla fi usul al-nahw (1963) and al-Maksur wa
'l-mamdud (1966)].
IBN AL-AcRABl, MUHAMMAD B. ZIYAD, ABU
C
ABD ALLAH, philologian of the school of
K u f a , who is said to have been the son of a slave
from Sind who became a mawld of al-cAbbas b.
Muhammad b. cAli al-Hashimi. Born at Kufa in
150/767, he was the pupil principally of al-Kisa'i
[q.v.]t of Abu Mucawiya al-Darir, of al-Kasim b.
Macn al-Mascudi (see Fihrist, Cairo, 103) and of
al-Mufaddal al-Dabbi [q.v.], who had married his
mother and whose Mufaddaliyydt he handed on; and
he in his turn had many disciples, among them
Thaclab [q.v.]t Ibrahim al-Harbi and Ibn al-Sikkit
[q.v.], besides Sacid b. Salm b. Kutayba, whose
teacher he was. His biographers praise his learning
in grammar, lexicography, genealogies and poetry,
and he is said to have dictated from memory, without
having to refer to any book, enough material to have
loaded several camels. Al-Djahiz, who knew him at
Baghdad or at Samarra, quotes him often as a rdwi,
without, it seems, resenting his ill-natured attack on
the Basra scholars Abu cUbayda and al-Asmaci, who,
he maintained, knew nothing. He claims to have
received from the mouth of the Bedouins many facts
which contradict the affirmations of al-Asmaci, but
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he himself indulges in fanciful interpretations and
accepts curious grammatical rules, to the extent
that his critics have easily been able to point out
proofs of his ignorance, even in the domains where
he is considered a master.
Afflicted with both a squint and a limp (Muht.
b. Habib calls him also al-Acradj), he seems not to
have had a very distinguished career, but his learning nevertheless met with some success, since audiences of more than one hundred crowded to his
classes. At Samarra, al-Wathik resorted to him for
the solution of a philological problem, which proves
that he enjoyed quite a wide reputation. In spite of
his hostility towards the MuHazills, it was Ahmad
b. Abi Du'ad [q.v.] himself who led the funeral prayer
at his grave, on 13 Shacban 231/14 April 846 (but the
date of his death varies from 230 to 233), at Samarra.
About twenty works are attributed to him:
K. al-Nawddir, K. al-Anwa*, K. Sifat al-nakhl, K.
Sifat al-zar<, K. al-Khayl, K. Ta'rikh al-kabd>il, K.
Ma'dni 'l-shi'r, K. Tafsir al-amthdl (Fihrist: alKabd*il, but that is an error), K. al-Nabdt, K.
al-Alfdz, K. Nasab al-khayl, K. Nawddir al-Zubayriyyln, K. Nawddir Bani Fafr'as, K. al-Dhubdb
(transmitted by al-Sukkari), K. al-Nabt wa yl-bakl,
and others listed by Brockelmann. Only a few of
these have survived, a K. al-Fddilfi 'l-adab, a collection of elegies published by Wright (Op. ar., 97-122),
a K. al-Bi^r (Cairo, vii, 652) [see BI'R], and the K.
Asmd* khayl al-^Arab wa-fursdnihd, which must
correspond to the K. Nasab al-khayl mentioned
above (ed. G. Levi Delia Vida, Les "Livres des
Chevaux", Leyden 1928); on his recension of alAkhtal's Diwdn, see AL-AKHTAL.
Bibliography: Djahiz, Bukhald*, Baydn and
Hayawdn, index; Muh b. Habib, Muhabbar,
index; Ibn Kutayba, Macdrif, 238; idem, 'Uyun
and Adab al-kdtib, index; Tabari, iii, 972, 1357;
Kali, Amdli, index; Mubarrad, Kdmil, index;
Aghdni, index; Mascudi, Murud[, iv, 117, vii, 162-4;
Fihrist, Cairo, 102-3; Marzubani, Muwashshah,
index; Ibn Khallikan, i; Khatib Baghdad!, Ta'rikh
Baghdad, v, 282-5; Yakut, Udabd*, xviii, 189-96;
Ibn al-Athir, Mathal sd*ir, 490; Nawawi, Tahdhib,
784; Suyuti, Bughya, 42-3; Safadi, Wdfl, Damascus
1953, iii, 79-80 (no. 993); Anbari, Nuzha*, 95-7;
Zubaydi, Tabafydt, Cairo 1373/1954, 213; Fihris
al-mu?dllifin, Tetuan 1952, 248; al-Muktabas, vi,
3-9; Flick, 'Arabiya, 49-51 (Fr. trans., 75-8) and
index; R. Sellheim, Die klassisch-arabischen Sprichwb'rtersammlungen, The Hague 1954, 49 and index;
Brockelmann, S I, 179-80; B. al-Bustani, in
Dd^irat al-ma^drif, ii, 340-4.
(Cn. PELLAT)
IBN AL-CARABI, ABU BAKR MUHAMMAD B.
C
C
ABD ALLAH AL-MA AFIRI, a t r a d i t i o n i s t belonging to Seville; b. 468/1076, d. 543/1148. In 4&5/
1092 he travelled with his father to the East, and
spent periods studying in Damascus and Baghdad.
In 489/1096 he performed the Pilgrimage, after which
he returned to Baghdad and studied under Abu
Hamid al-Ghazali and others. He then went with his
father to Egypt and met traditionists in Cairo and
Alexandria. After his father's death in 493/1100 he
returned to Seville, where he was credited with
encyclopaedic knowledge. He wrote books on a
variety of subjects, including jiadith, fikh, usul,
Kur3an studies, adab, grammar, and history. A long
list of his writings is given by Makkari, Analectes, i,
483 f. Among them is cArida al-Ahwadhi, a commentary on al-Tirmidhi's collection of traditions.
Many of his works are no longer extant. In Seville
he acted as kddt for a time, acquiring a reputation

707

for severity towards evildoers and kindness towards
humble people. He later resigned this post and
devoted himself to scholarship, both teaching and
writing. When the Muwafcfoids entered Seville he and
others were taken to Marrakush where he was
imprisoned for about a year. He died while on a
journey from Marrakush to Fez, where he was
buried. Makkari says a ziydra came to be held at his
tomb, which he himself had visited several times.
While Ibn al-cArabi was generally highly commended,
everyone did not accept him as an authority on
fradith. He has been called thika (trustworthy) and
thabat (reliable), but the frddi clyad b. Musa (d. 544;
1149), a contemporary who heard traditions from
him, said people criticized his traditions, and Ibn
Hadjar al-cAskalani (d. 852/1449) has called him
(toc*/(weak).
Bibliography: Ibn Bashkuwal, No. 1181; alMakkari, Analectes, i, 477-89; al-Dhahabi, Tadhkirat al-huffdz, iv, 86-90; Ibn Khayr, Fihrisa, 567
(Bibl. Arab.-Hisp., x); Ibn Farhun, al-Dlbddi almudhahhab, Cairo 1329, 281-4; Ibn Hadjar,
Lisdn al-mizdn, v, 234; Ibn Khallikan, Wafaydt,
Bulak 1275, i, 697 f., De Slane (Eng. trans.), iii,
12-14; Ibn al-clmad, Shadhardt, 546 A.H.; Hadjdil
Khalifa, ed. Flligel, Index No. 2045; Brockelmann,
I, 525, S I, 632 f., 732 f.
(J. ROBSON)
IBN AL-cARABl, MUHYI 'L-DIN ABU C ABD ALLAH
C
MUHAMMAD B. ALI B. MUHAMMAD B. AL-CARABI ALHATIMI AL-TA3!, known as al-Shaykh al-Akbar
(560/1165-638/1240), was one of the greatest Sufis of
Islam. He is usually referred to—incorrectly—as Ibn
c
Arabi, without the article, to distinguish him from
Ibn al-cArabi, Abu Bakr [q.v.]; in Turkey he is often
referred to as "Muhyi '1-Din cArabi"; whereas some
sources (e.g., al-Kutubi, Fawdt al-wafaydt, Cairo 1951,
ii, 487) give his kunya as Abu Bakr, in autograph notes
he refers to himself only as Abu cAbd Allah.
Life. He was born at Murcia on 27 Ramadan
560/7 August 1165 (see the note by Sadr al-Din alKunawi, reproduced by A. Ates, in TV, n.s. i/i (16)
(1955), PI. XXV), of a family claiming descent from
Hatim al-Ta'i [q.v.]; some Sufi adepts were numbered
among his near relations. When he was eight, his
father moved to Seville, where Ibn al-cArabi began
his formal education; as a young man he is said to
have acted as kdtib to various governors (al-Makkari,
Nafh al-jib, i, 568). At an early age, in the course of
an illness, he enjoyed a vision (Futufydt, iv, 552) which
changed the course of his life, leading him to regard
his earlier years as a period of dj_dhiliyya (Futuhdt, i,
207); the genuineness of this "conversion" much impressed his father's friend the philosopher Ibn Rushd
[q.v.], the fyddi of Seville (Futuhdt, i, 170). Although
Ibn al-cArabi claimed that his macrifa was communicated to him with no intermediary, he notes in his
works the names of many shaykhs whom he served
and whose company he sought, among them: Abu
Djacfar al-cUrayni (Ruh al-kuds [no. 8, below], fol.
41; Futuhdt, iii, 589, 596, etc.); Abu Yackub al-Kaysi,
a disciple of Abu Madyan [q.v.] (Ruh al-kuds, fol. 43);
Salili al-cAdawi, skilled at revealing the future; Abu
'1-Hadjdiadi Yusuf, etc. (Ruh al-kuds, fols. 46-73),
and two women: Fatima bint al-Muthanna and
Shams Umm al-Fukara3. Although he refers to Abu
Madyan (d. 598/1193) as his "shaykh", in fact he
never met him personally (Ruh al-kuds, fol. 66).
Ibn al-cArabi spent some ten years in various
towns of Spain and North Africa with these teachers,
but until 590/1194 Seville remained his home. In
that year, at the age of 30, he went to Tunis to
join a certain cAbd al-cAziz al-Mahdawi (Ruh al-
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fruds, fol. 33). In the next year he went to Fez, where
in. 594/H98 he wrote his K. al-Isrd* (no. 3, below).
In 595/1199 he was in Cordova, where he attended
the funeral of Ibn Rushd, and later at Almeria,
where he wrote his Mawaki*- al-nudjum (no. 7 below)
(Nafh al-fib, i, 576); in 598/1202 he was back in Tunis
and then, travelling via Cairo and Jerusalem, set
out to perform the Pilgrimage (Rub al-kuds, fol.
63 v.). Deeply moved by the sight of the Kacba, for
him the point of contact between the worlds of the
invisible (ghayb) and the visible (shuhud), he stayed
for two years at Mecca, frequently performing the
jawdf, reading and meditating, and enjoying many
mystic visions and dreams. It was here that he wrote
his Tddi al-rascPil (no. 6), his Ruh al-fyuds (no. 8),
and began, in 598/1202, his great al-Futuhdt alMakkiyya (no. i); here too he addressed to cAyn alghams Nizam, the daughter of an Isfahan! resident
in Mecca, the poems collected in a dlwdn entitled
Tardiumdn al-ashwdfr (no. 13).
In 600/1204 he met at Mecca a number of Anatolian
pilgrims from Kenya and Malatya, led by Sadr alDin al-Kunawi's father, Madjd al-Din Ishak, who
was then living in Syria; he accompanied them on
their homeward journey, via Baghdad and Mosul
(where they stayed for some months), reaching
Malatya by Dhu 'l-Kacda 6oi/June-July 1205. The
Sultan of Konya, Kay-Khusraw I [q.v.], now restored
to his throne, invited Madjd al-Din to re-join him
(Ibn Bibi, facs. 91 f.; tr. Duda, 41 f.); the latter
brought Ibn al-cArabi with him, and the Sultan
loaded both with gifts (Nafb al-tib, i, 569; Futufrdt,
iii, 126, 255). In the next years we find Ibn al-cArabi
again travelling—to Jerusalem, Cairo, and Mecca—
but in 606/1209-10 he was back in Konya, where in
that year he wrote his Risdlat al-anwdr. In 608/1211-2
he was again in Baghdad, perhaps accompanying
Madid al-Din, who had been sent to the Caliphal
court to announce the accession of Kay-Ka'us I.
To this new ruler Ibn al-cArabi addressed a letter of
practical advice in religious matters (text in Futuhdt,
iv, 604 f.).
In the following years he visited Aleppo (where he
began the Shark (no. 14) to his Tardjumdn al-ashwdk,
completing it in Aksaray in 612/1215) and Sivas
(where he had a dream foretelling Kay-Ka3us's
re-capture of Antalya), but from 612/1216 onwards
he lived mainly at Malatya. Here his son Sacd al-Din
Muhammad was born, in 618/1221. The report that
he married the widow of his old friend Madjd al-Din
seems doubtful: at least the latter's son Sadr al-Din
(b. 606/1209-10) and Ibn al-cArabi do not speak of
each other as step-son and step-father.
It is not known why, or when, Ibn al-cArabi
finally left Anatolia to settle at Damascus, where he
is first found living in 627/1230. Here he probably
experienced some discomfort, exposed to the criticisms of the orthodox but finding protectors in the
Ibn Zaki family of fyddis (Ibn Kathir, al-Biddya
wa 'l-nihdya, Cairo n.d., xiii, 156) and in members of
the Ayyubid ruling family. He led a quiet life of
reading and teaching, composing, as the result of a
dream in 627/1229, his most influential work, the
Fusus al-hikam (no. 2 below), and completing and
revising, from 630/1233 onwards, his Futujidt. A
tradition (Nafh al-tib, i, 581, from al-Yafici [q.v.])
that towards the end of his life Ibn al-cArabi forbade
the reading of his works is belied by the facts that
he heard and approved the text of his Kitdb al-Asfdr
(no. 10) only 20 days before his death (A. Ates, in
Bell., xvi/6i (1952), 87), and that his disciple Sadr
al-Din, who was with him in his last days, spent his

life in teaching and commenting on his master's
works. Ibn al-cArabi died, in the house of the kddi
Mufcyi '1-Din Ibn al-Zaki, on 28 Rabic II 638/16
November 1240, and was buried in that family's turba
on the slopes of Mount Kasiyun.
Ibn al-cArabi married several wives and presumably
had many children, but only two of his sons are
known: Sacd al-Din Muhammad, b. 618/1221 in
Malatya, d. 656/1258 in Damascus, a poet (al-Kutubi,
Fawdt al-wafaydt, ii, 325 (which, however, gives the
date of his death as 686); Nafh al-tib, i, 572; Brockelmann, I, 583), and clmad al-Din Abu cAbd Allah,
d. 667/1269 in Damascus (Nafh al-tib, loc.cit.).
The Ottoman Sultan Selim I, during his stay in
Damascus after his Egyptian campaign (923-4/1517-8),
ordered the rebuilding of the turba where Ibn alc
Arabi was buried, and the construction nearby of
a mosque and a takkiyya (H. Laoust, Les gouverneurs
de Damas . . ., Damascus 1952, 148-50; cf. Feridun,
Munsha*dtl, i, 404, 441, 444; Sacd al-Din, ii, 379);
on this occasion a fatwd lauding Ibn al-cArabi was
given by Kemal-Pasha-zade [q.v.] (text in Shadhardt,
v, 195).
Works. Ibn al-cArabi was certainly the most
prolific of all Sufi writers; although Brockelmann
(I, 571-82, S I, 791-802) lists no less than 239 works
(perhaps with some duplication of works with differing titles), he was unable to avail himself fully of the
rich resources of the libraries of Istanbul and Anatolia—the investigation of which still remains incomplete. Ibn al-cArabi himself did not know how
many works he had written; at the request of his
friends he endeavoured to draw up a list, of which
three (conflicting) versions survive: (i) Fihrist
(Konya, MS Yusuf Aga 4989, pp. 378-89, on which
see A Ates, in TV, n.s. i/i (16) (1955), 155-6), written
by Sadr al-Din before 627/1230, is incomplete; (2) a
MS of 1337/1918-9 (copied from one of 639/1241-2)
lies behind Kurkis al-cAwwad, Fihrist mu*allafdt
Muhyi 'l-Din b. 'Arabi, in Madjallat al-Madima*al-cllmi al-cArabi, xxix (Damascus 1954), 344-59,
527-36, xxx (1955), 51-60, 268-80, 395-410; this lists
248 works, some said to be uncompleted; (3) the
idj_dza which Ibn al-cArabi gave to the Ayyubid
Ghazi b. al-Malik al-cAdil in 632/1234 (see Ahlwardt,
Verzeichniss . . ., iv, 77, no. 2992/4) mentions 289
works. [Osman Yahia (see bibl.) lists no fewer than
846 items.] Altogether there seems little doubt that
Ibn al-cArabi is the author of some 400 works; some
of these, as he himself said (K. al-cAwwad, op. cit.,
xxix, 355, 527, 534), had been given away to others,
some were in circulation, some he still retained,
waiting for God's command to release them. Many
of Ibn al-cArabi's books, both those written by himself and those owned by him, passed to Sadr al-Din
al-Kunawi, who left them as wakf to the library
which he founded at Konya; in spite of later neglect,
many of these survive in the Yusuf Aga Library at
Konya and in other Turkish libraries; and in what
follows, especial emphasis will be laid on these and
other exceptionally authoritative manuscripts.
Ibn al-cArabi's production was not only in the
field of tasawwuf, but his other works are not known
to survive: among these are an abridgement of the
Sahi^ of Muslim and a K. Miftdh al-sa^dda, a compilation of the traditions collected by Muslim and alBukhari; an abridgement of Ibn Hazm's al-Muhalld
was apparently known to Hadjdji Khalifa (Kashf alzunun, ii, 1617).
Of his sufi works, the most important are:
(i) al-Futuhdt al-Makkiyya fi asrdr al-mdlikiyya
wa 'l-mulkiyya (Brockelmann 2, no. 10). The auto-
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graph text of the second recension, in 37 volumes
dated 633-7/1235-9, is preserved in Istanbul, MSS
Turk-Islam Eserleri Miizesi 1845-81; several printed
eds.: 1269, 1294, 1329. The work was begun in Mecca
in 598/1201 and finished (according to one tradition)
in 629/1231. In six fasl subdivided into 560 bdb, it
contains a full exposition of the author's sufi doctrine.
A commentary on its difficult passages was written
by c Abd al-Karim al-Djini(d. 832/1428; Brockelmann,
S II, 283), and there are abridgements by (cAbd alWahhab) al-Shacrani [q.v.] (d. 973/1565): Lawdkifr
al-anwdr . . . (Cairo 1311); al-Kibrit al-ahmar . . .
(Cairo 1277); al-Yawdkit wa 'l-diawdhir . . . (Cairo
1277, 1305, 1321).
(2) Fusus al-hikam wa khusus al-kilam (Brockelmann a, no. n). MS written by Sadr al-Din in
630/1232-3, read to and corrected by the author, in
Istanbul, MS Turk-Islam Eserleri Miizesi 1933. This
summary of the teaching of 28 prophets from Adam
to Muhammad, dictated to the author at Damascus
by the Prophet in a dream, has been frequently
printed: Cairo 1252, Istanbul 1897, Cairo 1304, 1309,
1321, 1329, etc. Abridged Eng. tr.: Sahib Khaja
Khan, Wisdom of the Prophets . . ., Madras 1929;
partial Fr. tr.: T. Burckhardt, La sagesse des prophetes, Paris 1955; Turkish tr. in the series §arkislam Klasikleri (no. 27), by Nuri Gen? Osman,
Istanbul 1952. Brockelmann lists no less than 35
commentaries, the most important of which are
(a) Ibn al-cArabi's own Miftdh al-Fusus, (b) Sadr
al-Din's al-Fukuk fi mustanaddt Hikam al-fusus
(see Osman Ergin, in §arkiyat Mecmuasi, ii (1957),
75); those by (c) cAfif al-Din al-Tilamsani (d. 6go/
1291; Brockelmann, I, 300), and (d) cAbd al-Razzak
al-Kashani (d. 736/1335; Brockelmann, S II, 280);
(e) the Matlac Khusus al-kilam of Dawud al-Kaysari
(d. 751/1350; Brockelmann, II, 299); (f) the Nakd
al-nusus of Djami [q.v.], etc.
(3) K. al-Isrd* ild makdm al-asrd (Brockelmann 2,
no. 15). MS Veliyuddin (Istanbul, Bayezid Public
Library) 1628, dated 633/1235-6, was read to the
author. Printed: Haydarabad 1367/1948. A short
work, written in rhyming prose (sad/f) in Fez in
594/1198, it describes Ibn al-cArabi's "micrddi"
from the world of being (kawri) to the station (mawkif)
in God's presence. Commentaries by (a) his disciple
Ismacil b. Sawdakin al-Nuri (d. 646/1248; Brockelmann, I, 582), (b) Sitt al-cAdiam bint al-Nafis, and
(c) Zayn al-cAbidin al-Munawi.
(4) Muhddardt al-abrdr wa musdmardt al-akhydr
(Brockelmann 2, no. 128). MS Istanbul, Topkapisarayi
Ahmed III 2145 is dated 711/1311-2; printed: Cairo
1282 (lith.), 1305, 1324. This two volume collection
of anecdotes contains some spurious additions, but
the authorship of the basic work is certain.
(5) Kaldm al-cAbddila (Brockelmann 2 , no. 126).
MS dated 641/1243-4: Konya, Yusuf Aga 4859/2;
same date: Istanbul, Aya Sofya 4817/1; MS dated
663/1264-5: Istanbul, Kopriilii 713/3 (copied from
the autograph); a collection of "sayings" attributed
to numerous (imaginary) personages named "cAbd
Allah".
(6) Tddi al-rasd^il wa minhddi al-wasd*il (Brockelmann2, no. 54). MS dated 613/1216-7 and 616/1219-20,
"heard" by the author: Istanbul, Veliyuddin 1759/1;
764/1362-3: Istanbul, Aya Sofya 4875, fols. 130-46;
printed: Cairo 1328. A set of eight letters recounting
his spiritual conversations with the Kacba while in
Mecca in 600/1203-4.
(7) Mawdfyi* al-nudium wa matdli* afaillat al-asrdr
wa 'l-culum (Brockelmann2, no. 18); composed 595/
1199 at Almeria; printed: Cairo 1325.
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(8) R. Rub al-kuds fi mundsafrat al-nafs (Brockelmann2, no. 56). MS copied in Rabic I 6oo/end of
1203, the month of composition: Istanbul University
Library A 79; lith. Cairo 1281. A letter written from
Mecca to his Tunis friend cAbd al-cAziz al-Mahdawi,
with criticisms of the wordly ways of sufis he had
met and much information on the shaykhs whom he
had known in Spain (this section discussed with Sp.
tr. by M. Asin Palacios, Vidas de santones en A ndalucia^
Madrid 1933).
(9) al-Tanazzuldt al-mawsiliyya fi asrdr al-fahdrdt
wa 'l-salawdt wa 'l-ayydm al-asliyya (Brockelmann2,
no. 100). Autograph MS dated 620/1223-4: Istanbul,
§eyh Murad (Suleymaniye) 162; MS read to the
author by Sadr al-Din: Konya, Yusuf Aga 4861;
MS read to the author: Istanbul, Murad Molla 1256;
MS of ch. 4 dated 602/1205-6: Konya, Yusuf Aga
4868, fols. 46 ff. A work of 55 chapters, composed at
Mosul, on the "inner" significance of religious duties.
(10) K. al-Asfdr (not in Brockelmann). MS read
to the author, dated 638/1240: Konya, Yusuf Aga
4859, fols. 4-38. On the three "journeys", to, from
and in God.
(n) al-Isfdr 'an natd*idi al-asfdr (Brockelmann,
S no. 152); printed: Haydarabad 1367/1948. Perhaps
identical with no. 10.
(12) Diwdn (Brockelmann2, no. 130). MSS written
during the author's lifetime: Konya, Yusuf Aga 5501,
5502; printed Bulak 1271; lith. Bombay n.d.
(13) Tardiumdn al-ashwdfy, and (14) the commentary on it: Fath (Kashj) al-dhakhd*ir wa 'l-a^ldk can
wadjh Tardiumdn al-ashwdfc (Brockelmann2, no. 129);
Eng. tr. of text and part of comm.: R. A. Nicholson,
The Tarjumdn al-Ashwdq, a collection of mystical odes,
London (Or. Trans. Fund., n.s. xx) 1911; commentary
printed: Beirut 1312. The surviving text of the poems
contains 61 love poems preceded by two, completely
contradictory, prefaces: according to the first, the
poems were written in love for Nizam bint Makin
al-Din; according to the second, they are to be interpreted allegorically. The epilogue of the commentary
recounts that it was written because the poems provoked gossip in Syria. The truth may be that the
poems fall into two groups: those written in 59&/
1201-2 for Nizam, with the first preface, and those
written when Ibn al-cArabi was about 50, i.e. ca. 6io/
1213 (cf. poem 32), with the second preface, the two
groups being combined when the shark was undertaken.
(15) Sharfy KhaP al-na'layn (Brockelmann2, no.
io3a). MS from Sadr al-Din's library, dated 640/12423: Konya, Yusuf Aga 4989, pp. 110-338. A commentary on the work by Ibn Kasi [q.v.].
(16) K. IJilyat al-abddl (Brockelmann2, no. 28).
MS dated 602/1205-6: Konya, Yusuf Aga 4868/4;
printed: Haydarabad 1948; Turkish tr. Enwer,
Istanbul 1326.
(17) K. Tddi al-tarddiim fl ishdrdt al-Hlm wa
latd'if al-fahm (Brockelmann2, no 65). MS dated
602/1205-6: Konya, Yusuf Aga 4868/5; 649/1251-2:
Istanbul, Aya Sofya 4817/3.
(18) K. al-Shawdhid (Brockelmann2, no. 29).
MS dated 602/1205-6: Konya, Yusuf Aga 4868/6; 649/
1251-2: Istanbul, Aya Sofya 4817/2.
(19) K. Ishdrdt al-Kur^dn fi *dlam al-insdn
(Brockelmann2, no. 48). MS written during the
author's lifetime: Konya, Yusuf Aga 4989/1.
For further details of MSS in Konya and Manisa,
see A. Ates, Konya kutuphanelerinde bulunan bazi
muhim yazmalar, in Belleten, xvi/6i (1952), 49-130;
idem, Anadolu kutiiphanelerinden . . ., in TV, n.s.
i/i (16) (1955), 150-7; idem, al-Makhtutdt al-carabiyya
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fi maktabdt al-Anddul, in Ma^allat Ma'had al-Makhfufdt al-'Arabiyya, iv (Cairo 1958), 25 ff.
Among the spurious works attributed to Ibn alc
Arabi may be mentioned: Tafsir al-Shaykh al-Akbar
(Brockelmann*, no. 3); al-Shad^ara al-nu*mdniyya
fi 'l-dawla al-^Uthmdniyya (Brockelmann2, no. 124);
and a popular work on the interpretation of dreams
(Ta^blr-ndma-i Mufyyi 'l-Din ^Arabl terdjumesi,
Istanbul 1309 etc.; most lately Riiyd tdbirleri,
Istanbul 1955)Thought. With so many of his works still in
manuscript, it is as yet impossible to give a complete
conspectus of Ibn al-cArabi's ideas. The following
summary is based on only a few of his writings,
mainly al-Futuhdt al-Makkiyya.
Before his mystical ideas are examined, it is
necessary to consider his epistemological outlook.
Like almost all Muslim sufis, Ibn al-cArabi regards
human reason as severely limited: in the introduction
of the Futufydt (i, 33 ff. and cf. iii, 505), he divides
the branches of knowledge (Him) into three classes:
(a) those which may be attained through reason
(*-akl); (b) the knowledge attained through "states"
(#«/), acquired by perception of taste, colour, etc.; (c)
knowledge of mysteries: this is the knowledge which
the soul "blows" (nafatha) into the heart (ruc)', it is
in part like (though higher than) the knowledge
provided by ca£Z and ^dl; in part it is knowledge
arising from "communications" (akhbdr), i.e., the
revelations of prophets. This last "knowledge",
coming from God, with or without the mediation of
an angel, and acquired only after a profound mystic
training, is ma'rifa. The true branches of knowledge
are the ma'drif-, and he who knows these knows
everything.
The ma*drif, and particularly those relating to the
"way" of God, are not to be acquired by reason, or
by reason's most effective instrument kiyds [q.v.],
for "every day [Allah] is upon some labour" (Kur'an,
LV, 29). The truth of a statement depends on its
source: the prophets recognized truths through
inspiration (ilka3}; these truths are to be received by
faith and are not open to dispute. Ibn al-cArabi
claimed a similar authority for his own teachings,
since the wall [q.v.] is modelled upon and is the heir
of the prophet; but he is far from claiming prophethood (nubuwwa) for himself (Futuhdt, iii, 505).
Ibn al-cArabi's ma^drif, for which he claimed to
have only a divine source, has in fact other sources,
chief among them the Kur'an, verses or words of
which, or the letters prefixed to various suras, he
felt free to interpret in a manner unconnected with
the context. He also studied the works of such
mystics as Djunayd, Bayazid al-Bistami, al-Halladj,
and al-Kushayri [qq.v.]. He was not uninfluenced by
Muslim Neoplatonism: his relations with Ibn Rushd
have been noticed above; and he accepted that truth
was to be found in the sayings of such philosophers
as al-Ghazali and al-Suhrawardi [qq.v.]. Indeed, the
comprehension of Ibn al-cArabi's writings is made
exceptionally difficult by the fact that he may use
as interchangeable equivalents terms with different
meanings taken from such varying sources as these.
Ibn al-cArabi believed that God is an Existence
free of all attributes, using for this such terms as
*amd* muflafy, ghayb al-ghuyub, almost with the
suggestion that God is unknowable. The emanation
(sudur) of other beings (mawdiuddt) from this Being
is explained in a very confused manner (see, e.g.,
Ibn Khaldun's Shifd* al-sd'il . . ., ed. M. Tavit alTanci, Ankara (Ank. t)n. II. Fak. Yay. xxii) 1957),
but agrees in essentials with the Neoplatonist, and

hence the Batini, position (summary in I A, art.
Muhyi-d-Din Arabt, pp. 5493-55la). Man makes
various progresses, which are thought of as a series
of journeys (asfdr), in particular three: (i) from
God, al-safar *an Allah, by which a man having
traversed the various worlds (*awdlim) is born into this
world, and is then thus furthest removed from God;
(2) to God, al-safar ila 'lldh, by which, with the help
of a guide, he makes the spiritual journey with the
goal of reaching the "station of junction [with
Universal Intelligence] after separation" (makdm
al-diam* ba*d al-tafrika); (3) in God, al-safar fi 'lldh.
The first two journeys have an end, the third has no
end: it is bakd* bi'ttdh. The traveller (salik) who is
making the third journey performs those precepts
of the sharl^a which are/flfd; externally, he is living
with his fellows; but internally he is dwelling with
God. Not every man is capable of more than the
first journey; only those specially endowed (khawdss) may win to the vision of God, but even for
them this depends on certain conditions (shurut),
some fulfilled by the traveller (salik, murid) himself,
some provided by the shaykh. Even the Prophet had
a shaykh—Gabriel. The shaykhs perform the function
which the prophets had performed in their day,
except that they do not bring a new shari'a.
Ibn al-cArabi's views on the "traveller" are expounded especially in his Tuhfat al-safara ila hadrat
al-barara (Istanbul 1300; Turkish tr. M. Salim,
Istanbul 1303) and Hilyat al-abddl (Turkish tr.
Enwer, Istanbul 1306). The conditions he must
observe are four: (i) silence (samt); (2) withdrawal
from men (*uzla); (3) hunger (dju^} and (4) wakefulness (sahar). Through their observance with
sincere intention (ikhlds), there will be awakened in
his heart a love (mahabba), which grows to be a
passion (*ishk) quite distinct from selfish desires
(shahwa). It is this passion which particularly brings
men to God. On the journey the salik experiences a
series of "states" (ahwdl), some continuing and hence
called "resting-places" (mafrdm, manzil), at each of
which he learns various ma^drif. When the heart is
thoroughly purified, the veil (hididb) of those "other"
things which hide God (ma siwd* Allah] is drawn
aside; all things, past, present and future, are known;
God grants the manifestation (tadialli) of Himself;
and finally union with Him (wasl) is achieved.
Influence. Thanks to the protection of influential supporters, Ibn al-cArabi was only once in his
lifetime in danger for his opinions; this was in Egypt
(Makkari, Nafb al-tib, i, 580). Neither he in his lifetime nor his followers after his death founded a
farika. The greatest influences in spreading his
teaching were the works of his disciple Sadr al-Din
al-Kunawi [q.v.] and Sadr al-Din's conventicle at
Konya, where there foregathered learned sufis who
—many of them in flight before the Mongols—had
come to Anatolia. The most important of these was
the poet clraki ([q.v.]; d. 686/1287), author of the
Lama'dt: this abridged paraphrase in Persian of the
Fusus carried Ibn al-cArabi's teaching as far as
eastern Iran (so that the Lawd^ih of Djami [q.v.] is
written in imitation of it). Others were al-Mu3ayyad
b. Mabmud al-Djanadi (Brockelmann, I, 588) and
Sacd al-Din al-Farghani (Brockelmann, S I, 812; see
also A. Ate?, in TM, vii-viii/2 (1945), 112 ff.).
Ibn al-cArabi's mysticism was widely taught in the
Yemen, particularly at Zabid, where it aroused
much hostility; some fufyahd'* and fcddis sought the
opinions of various doctors, and fatwds to the effect
that Ibn al-cArabi's ideas were bid'a and that every
word of the Fusus was kufr were given by, e.g., Ibn
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Taymiyya [q.v.], Taki al-Din al-Subki (d. 745/1344;
Brockelmann, II, 106) and Badr al-Din b. Diamaca
(d. 767/1366; Brockelmann, II, 86). Ibn Khaldun
[q.v.], in hisShifd* al-sa*il, mentioned above, examined
Ibn al-cArabi's mystical thought, and found it
meaningless and heretical. That he had numerous
followers, however, is made clear by the writing of
such polemical works as Ibn al-Ahdal's (d. 855/1451)
Kashf al-gkipd* (Brockelmann, S II, 239) and the
Tanbih al-ghabl 'aid takfir Ibn al-cArabi of Ibrahim
al-Bikaci (d. 885/1480; Brockelmann, II, 179). It
is only later that he found defenders, in the Tanzih
al-ghabl of al-Suyuti [q.v.], the K. al-Radd f I munkir
al-Shaykh al-Akbar of cAbd Allah b. Maymun alIdrisi (d. 917/1511; Brockelmann, II, 152), and
particularly in the fatwd delivered by KemalPashazade [q.v.] when the Ottoman Sultan Selim I
ordered the restoration of his turba (see p. 7o8b
above). Thereafter there were written two major
works in his defence: al-Kawl al-mubin fi 'l-radd can
MuJtyi 'l-Din, of al-Shacrani ([q.v.] d. 973/1565;
Brockelmann, II, 442) and al-Radd al-matin . . .,
6f cAbd al-Ghani [q.v.].
The spread of Ibn al-cArabi's teaching in Persia and
India was promoted particularly by Pjami [q.v.],
with his Lawd*ih, an Arabic Shark al-Fusus, and
a Persian Shark Naksh al-Fusus; but here too his
doctrines were attacked, e.g., by al-Taftazani [q.v.],
in his al-Radd wa 'l-tasnic cald kitdb al-Fusus.
Ibn al-cArabi's ideas had their most profound
influence in Anatolia, thanks to the activities of
Sadr al-Din's disciples, so that his works became
"text-books" in Ottoman madrasas, commentaries
being written by Dawud al-Kaysari (d. 751/1350;
Brockelmann, II, 299), Kutb al-Din al-Izniki [q.v.]
and Yazidji-zade Mehmed [see YAZIDJI-OGHLU].
Nevertheless, in spite of Kemal-Pasha-zade's fatwd,
al-Halabi ([q.v.], d. in Istanbul 956/1549) wrote a
refutation of the Fusus (Nicmat al-dhari^a fi nusrat
al-shari'a); and a similar work was composed by
c
Ali al-Kari (d. 1014/1605; Brockelmann, II, 519).
From this time onwards, however, hostile writing
ceases, and there appears a continuous stream of
commentaries on and translations of Ibn al-cArabi's
works, chiefly the Fusus. A comparable influence in
Anatolia was exercised only by Djalal al-Din Rumi;
but the two great commentators of the Mathnawi,
Ismacil Ankarawi ([q.v.], d. 1041/1631-2) and Sari
c
Abd Allah ([q.v.], d. 1071/1661), interpreted the
whole text in the light not of Dialal al-Din's teaching
but of Ibn al-cArabi's doctrines (see A. Ate§, MesnevVnin onsekiz beytinin mdnasi, in Fuad Kdprulu
armagam, Istanbul 1953, 37-50); and from the 8th/
i4th century onwards this doctrine of monism
(wahdat al-wudjud [q.v.]) became the main tenet of
Anatolian sufism and of the philosophy expressed in
dlwdn literature.
Ibn al-cArabi may have had some influence also
on mediaeval Europe, notably on the Catalan missionary Raymond Lull (ca. 1235-1315) (see Carra de
Vaux, Penseurs, iv, 223 ff.); and it has been suggested
that his description of his isrd* influenced Dante
(see M. Asin Palacios, Islam and the Divine Comedy,
tr. H. Sunderland, London 1926, intr. and pp. 42-52)
[on this question see further MI C RADJ].
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iii, 158 f.; Ibn Shakir al-Kutubi, Fawdt al-wafaydt,
Cairo 1951, ii, 478-82; al-Yafici, Mir^dt al-d[andn,
iv, looff.; Ibn Kathir, al-Biddya wa 'l-nihdya,
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[This article is abridged from the late Ahmed
Ates's contribution, s.v. Muhyi-d-Din Arabi, to
IA (fasc. 85, pp. 533-55), where further references
are given].
(A. ATES)
IBN CARAB§HAH, AHMAD B. MUHAMMAD B.
C
ABD ALLAH B. IBRAHIM SHIHAB AL-DIN ABU
'L-CABBAS AL-DIMASHKI AL-HANAF! AL-CADJAM!, born
in 791/1392 in Damascus, was taken with his family
to Samarkand in 803/1400-1, when Timur conquered
Damascus and carried off many of its inhabitants (cf.
Vita Timuri, ed. Manger, Leeuwaarden 1767-72, ii,
143 ff.); there he studied with al-Djurdiani, alDjazari and others, and learned Persian, Turkish
and Mongol. In 811/1408-9 he went to Khata in
Mongolia where he studied hadith with al-Shirami.
later to Khwarazm and Dasht (at Seray and Hadjdii
Tar khan), where he still was in 814/1409-10 (Vita
Timuri, i, 376). He came through the Crimea to
Edirne, where he became a confidant of the Ottoman
Sultan Mehemmed I b. Bayezid. He translated
several books for him into Turkish (al-cAwfi, Didmi'
al-fyikdydt wa-ldmi*- al-riwdydt, Hadjdji Khalifa, ed.
Fliigel, ii, 510; Abu '1-Layth, Tafsir, Hadjdji Khalifa,
ii, 352; Dinawari, Ta'bir, Hadidji Khalifa, ii, 312) and
conducted, as Kdtib al-Sirr, the Sultan's correspondence in Arabic, Turkish, Persian and Mongol. In
824/1421 he went to Aleppo, in 825/1422 to Damascus,
where he studied hadith with his friend Abu cAbd
Allah Muhammad al-Bukhari (cf. Vita Timuri, i, 32).
In 832/1429 he performed the Hadidj, in 840/1436 he
migrated to Cairo and was there on friendly terms
with Abu '1-Mahasin Ibn Taghribirdi, amongst
others. He died in 854/1450. His chief work is the
'Ad&cPib al-makdur fi nawd^ib Timur (Hadidii
Khalifa, ii, 122 f.; editions in Brockelmann; tr. into
Turkish by al-Murtada Nazmizade al-Baghdadi in
1110/1698, Iladjdii Khalifa, iv, 190; vi, 544), in which
Timur's conquests and the conditions under his
successor are described. Timur is represented as a
cruel profligate and tyrant, but towards the end (ed.
Manger, iii, 781 ff.) his great qualities are appreciated.
The book contains valuable descriptions of Samarkand and its learned world (iii, 855 ff.); Latin
translation by Golius, Leiden 1636, French
translation by Vattier, 1658, English translation by
J. H. Sanders, London 1936. His Fdkihat al-khulafd*
wa-mufdkahat al-zurafd* in ten chapters, written in
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the month of Safar 852/1448 (IJadidii Khalifa, iv,
His father had once been c#ri/in Tangier, that is to
345) contains a mirror for princes and beast-fables,
say he was employed as head of the guard responsible
according to IJadidji Khalifa "like KalUa wa Dimna
for keeping watch in the town at night. From this
and Sulwdn al-Mutd*" (see Chauvin, Bibliographic,
circumstance came his surname Ibn al-cArif. Although
ii, nos. 140-4), but, as Chauvin has shown (op. cit., ii, naturally inclined to a studious life, the young
nos. 145-9), it is actually a version of the Persian
Ahmad was apprenticed to a weaver. However, his
Marzbdn-ndma in the recension of Sacd of Varavln
marked vocation for study became ever stronger and
(cf. Houtsma in ZDMG, lii, 359 ff.; a selection in
could not be resisted, in spite of constraints and
Freytag, Locmani Fabulae, 72 ff.; complete edition
threats. In the end, in Almeria, he was able to receive
see below). The introductory portion of an edition of
religious and philological instruction and to satisfy
his al-Tanif al-tdhir fl shiyam . . . Abi SaHd D^akmak
his taste for poetry. He earned a reputation as a
was published as a posthumous work of S. A. Strong
traditionist, reader of the Kur5an and poet. He
taught in Saragossa, Valencia and Almeria.
in JRAS, 1907, 395 ff. Ten works are mentioned
under his name, among them a work on Arabic,
It was in this last town that he had his greatest
Persian and Turkish, Tard^umdn al-murtadjim
success. His exemplary life and his aptitude for as(tfagMi Khalifa, ii, 278). See also tfagMi Khalifa,
ceticism and meditation enabled him to become a
iii, 158; iv, 190, 232, 270, 311; v, 479, and Freytag's respected Sufi, surrounded by many disciples.
work mentioned below.
Almeria was at that time one of the most vigorous
Of his sons the following were authors: (i) ALcentres of Andalusian Sufism, one of the focal points .
I^ASAN, wrote Idab al-zulm wa-baydn al-^udwdn fi
of opposition to the Almoravid fukahd*. It was there
td*rikh al-Ndbulusi al-Khdridi al-Khawwdn, in
that a solemn condemnation was made, in a collective
rhymed prose, on al-Nabulusi and his tyrannical
fatwd, of the destruction of the books of al-Ghazali
proceedings against Damascus, see Brockelmann,
ordered by the ftddi of Cordova, Ibn Hamdin.
II, 30. (2) TADJ AL-DiN €ABD AL-WAHHAB, born
Ibn al-cArif was initiated into Sufism by Abu Bakr
813/1411 in yadjdji Tarkhan, died 901/1495. He
Ibn cAbd al-Baki. The complete chain of the succeswrote a biography of his father and a work on
sion will be found in the text of his epitaph, published
Hanafi fifth (Shadhardt al-dhahab, viii, 5; Brockeland translated by G. Deverdun. We may note in it
mann, II, 19, S II, 13).
in particular the name of one of the disciples of
Bibliography: Freytag, Fructus Imperatorum
Djunayd (298/910), Abu Sacid Ahmad b. al-Acrabi (d.
et Jocatio Ingeniosorum, 2 vols., Bonn 1832 (ed. of 311/951-2), whom Ibn Masarra, according to M. Asin
the Fdkiha\ pp. xxv-xxxiii sketch of his life based
Palacios (Abenmasarra y su escuela, Madrid 1914, 35),
on al-Sakhawi and Taghribirdi); Pertsch, Verwas later to meet in Mecca. Now, it is known that
zeichnis der arab., Hdschr. zu Gotha, nos. 94/13,
the teaching of Ibn Masarra (269-319/883-931) ex1840, 1841, 2696; Wustenfeld, Geschichtschreiber
ercised a profound and lasting influence on Andader Araber, no. 488; Brockelmann, 1,196; II, 28-30;
lusian Sufi circles until the period of the disseminaBrowne, iii, 355 f.; W. J. Fischel, Ibn Khaldun
tion, in the Muslim West, of the doctrines of aland Tamerlane, i ff., Berkeley and Los Angeles
Ghazall, which seemed to infuse fresh, youthful blood
1952; I A, s.v. Ibn Arabsah, by Ibrahim Kafesoglu;
into the old Spanish esoteric school, imparting to
R. H. Roemer, in CAJ, ii, 221 f.
it a new vitality and, above all, a firm resolve to
(J. PEDERSEN)
resist the persecutions of the fuftahd*. Men such as
C
€
IBN
ARAFA, ABU ABD ALLAH MUHAMMAD
Ibn Barradjan of Seville, Abu Bakr al-Mayurki of
AL-WARGHAMM! (716/1316-803/1401), the outstandGranada and Ibn Kasi, who rebelled in the Algarve,
ing representative of the Malik! school in
owed the greater part of their firmness and intransiHaf§id Tunisia. He was a Berber from south-eastern
gence to the Ifyya*.
Tunisia, and had Tunisian and Marinid teachers
The first-named appeared to the local authorities
such as Ibn cAbd al-Salam, Ibn Salama, Ibn Harun
to be highly dangerous. Did he share his views with
c
al-Kinam, Umar b. Kaddah, Ibn al-Djabbab, Ibn
Ibn al-cArif ? Ibn al-Khatib (Kitdb A'mdl al-aHdm,
Andaras, and Muhammad b. Ibrahim al-Abulli.
ed. Levi-Proven9al, Rabat 1934, 286) writes that
After becoming imam of the Great Mosque of Tunis
he was naziruhu fi 'l-khulla, his equal in the matter
and mufti, he exerted by his knowledge and virtue a
of friendship with God. Fragments of a correspondconsiderable influence which extended outside the
ence exchanged between the two men, discovered and
frontiers of his own country. His chief disciples were
published by Father Nwyia, show that Ibn al-cArif
al-Ghubrinl, al-Burzuli, al-Ubbi, and Ibn Nadii. He
addressed Ibn Barradjan as though he were his
opposed the famous historian and sociologist Ibn
master. There can be no doubt that they were closely
Khaldun. Like other Hafsid fufyahd* of his time, he
linked together. In summoning them both to Marrastrove to revivify Malikism by reconciling law and
kush, together with Abu Bakr al-Mayurki, the Almocustom. His treatise on "Definitions"
(tfudud), ravid cAli b. Yusuf wanted to make it clear that he
which has become a classic and is the object of a
intended to have their case examined conjointly by
commentary by al-Rassac, testifies to his care in
his fuftahd*. Ibn Barradjan was invited to give an
defining juridical ideas with precision. His great
explanation of certain statements of his which were
work on fifth, al-Mabsut or al-Mukhtasar al-kabir, considered heretical. Thrown into prison, he died
which is still in manuscript, is now almost forgotten.
there shortly afterwards. Ibn al-cArif, on the other
Bibliography: R. Brunschvig, La Berblrie
hand, was treated liberally. The sovereign ordered
Orientate sous les Ifafsides, ii, Paris 1947, index;
that he should be released from the chains in which
Ibn Maryam, Kitdb al-Bustdn, Algiers 1908, Fr. tr.
he had been put at the instigation of his enemy, the
Algiers 1910, index.
(H. R. IDRIS)
ftddi of Almeria, Ibn al-Aswad. He received him
IBN AL-cARlF, ABU'L-CABBAS AHMAD B. MUHAM- honourably at court and granted him liberty to go
wherever he wished. But he had scant time to profit
MAD B. MUSA B. CATA3 ALLAH AL-SANHADJI, a distingfrom this favourable treatment, for shortly after this
uished man of intellect and celebrated Sufi, born
unfortunate episode he died. It is supposed, though
according to Ibn Khallikan on Monday 2 Diumada I
one cannot be certain of it, that Ibn al-Aswad had
481/24 July 1088, died in Marrakush 23 Safar 536/27
September 1141.
him poisoned. The renown for saintliness that he
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enjoyed, his unanimously recognized noble reputation and the favourable treatment accorded him
by the court show clearly that, although belonging
to the opposition, Ibn al-cArif was not as fully compromised by political activities as was Abu Bakr
al-Mayurki, who took to flight when summoned to
Marrakush, or again as was Ibn Barradian, whose
body the prince ordered to be thrown onto the town
dunghill.
The only work of Ibn al-cAr!f known today is the
short work entitled Mafrdsin al-mads[dlis, studied and
translated by M. Asin Palacios. Ibn al-cArabi of
Murcia found it extremely valuable—to quote the
eminent Spanish scholar—"in justifying and vindicating the most daring theses of his immanentist
pantheism".
The tornb of "Sidi Bellcarif" is in Marrakush. His
biographers record that he was buried near the ancient
mosque of CA1I, in the centre of the town, in the
funerary enclosure (rawda) of kadi Abu <Imran
Musa b. Hammad.
Bibliography: Ibn al-cArif Musa, Mahdsinalmadidlis, Arabic text, trans, and comm. by M. Asin
Palacios, Paris 1933 (the preface includes a detailed
biography of Ibn al-cAr!f, with references to
numerous Arab sources); to the titles given by M.
Asin Palacios may be added:—Ibn al-Muwakkit,
al-Sacdda al-abadiyya, Fas 1918, i, 109-12; cAbbas
b. Ibrahim, IHdm bi-man hall Marrakush waAghmdt min al-acldmt Fas 1936, i, 160 ff. (containing a vast number of quotations from the works
of the many biographers of the Sufi); Tadili, alTashawwuf cild rid[dl al-tasawwuf, ed. A. Faure,
Rabat 1958, 96 (a compilation dating from the
7th/i3th century). In Los Almordvides, Tetuan
1956, 285 ft., J. Bosch Vila traces the activities of
the Andalusian Sufis in the historical context of
the decline of Almoravid power. For his epitaph,
see G. Deverdun, Inscriptions arabes de Marrakech,
Rabat 1956, 17; the article by Father Paul Nwyia,
Note sur quelques fragments inedits de la correspondance d'Ibn al-^Arif avec Ibn Barrajdn, in Hespfris
xliii (1956), 217-21, supplies new information
concerning the relations between the two men.
(A. FAURE)
IBN

AL-CARlF,

AL-HUSAYN

B.

AL-WALID

B.

NASR, ABU 'L-KASIM, Andalusian man of letters
in the 4th/ioth century. He was known principally
as a grammarian, and was always called al-Nahwi.
He was brought up in Cordova, his native city,
under the guidance of Ibn al-Kutiyya [q.v.], and in
Ifrikiya under that of Ibn Rashik. He spent several
years in Egypt, where he outshone his brother alIJasan, also known by the name of Ibn al-cArif
(d. 367/977-8), and, on his return to Spain, the
hddiib al-Mansur Ibn Abi cAmir appointed him
tutor (mu*addib) to his sons. He always took part
in the literary gatherings (madidlis) of al-Mansur,
and distinguished himself by his rivalry with the
famous Sacid al-Baghdadi [q.v.], of which biographers
have collected several instances. Sometimes Ibn alc
Arif succeeded, by dishonest means, in confounding
his rival before al-Mansur, but in the end the curious
c
lraki personality prevailed.
Ibn al-cArif wrote various literary works and
grammatical treatises which have not survived. He
died in 390/1000, during one of al-Mansur's last
campaigns, that of Cervera, and was buried at
Toledo.
Bibliography: IJumaydi, D^adhwat al-mufctabis, 182; Dabbi, Bughya, no. 653; Ibn al-Faradi,
Ta'rikh, no. 354; Suyuti, Bughya, 237; Yakut,
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Uddbd*, x, 182-93; Makkari, Analectes, i, 383-4.
On his rivalry with Sacid see R. Blachere, in
Hesperis, x (1930), 15-36, passim.
(F. DE LA GRANJA)
IBN ARTAT [see IBN SAYHAN].
C
C
IBN ARCS, ABU 'L- ABBAS AHMAD, Sidi b.
c
Arus, (died 868/1463), the greatest Tunisian saint
of the late Middle Ages. A native of Cape Bon, at
first he performed menial tasks while educating
himself, particularly in Sufism, firstly in Tunisia
and then in Morocco, where he lived for a long time.
He settled finally at Tunis and there lived as a vagabond marabout and miracle-worker, indulging in
the most scandalous excesses, and in takhrib, or
violation of moral and religious rules. In spite of the
protests of some of the fufrahd* he attracted the infatuation of the masses and the protection of members
of the ruling house. He was buried in his zdwiya. The
c
Arusiyya brotherhood takes its name from him. His
Mandkib, composed by a disciple, cUmar b. CA11 alRashidi, were printed at Tunis in 1303/1885.
Bibliography: R. Brunschvig, La Berberie
Orientate sous les Hafsides, ii, Paris 1947, index.
(H. R. IDRIS)
IBN CASAKIR, the name of the members of the
Banu c Asakir family, eminent figures who for
almost two centuries, from 470 to 660/1077-1261,
held an important position in the history of the
town of Damascus and produced a dynasty of
Shafici scholars.
Among the most illustrious members of this
remarkable family it is fitting to mention al-Hasan
b. Hibat Allah, who was born in 470/1077 and died
at Damascus in 519/1125. A grammarian and jurisconsult of note, he allied himself by marriage to the
family of the Banu Kurashi, which traced its ancestry
back to the Umayyads and which included numerous
kadis and scholars, one of whom was the historian
Ibn Kathlr [q.v.]. Al-Hasan b. Hibat Allah had three
sons: al-Sacm, CA1I and Muhammad, and a daughter.
The eldest, al-Sacm Hibat Allah b. Hasan, was born
in Radjab 488/July 1095 and was an eminent lawyer.
He taught in the Ghazaliyya zdwiya at the Great
Mosque of Damascus and was himself a mufti; he
died in Shacban s63/June 1168 without issue, and
was buried like the other members of his family in
the cemetery of Bab al-Saghir.
The youngest son, Muhammad b. al-Hasan, who
was Shaficl kddi of Damascus, left six sons, all well
versed in the science of hadith. They assured for the
family a long survival.
c
A!I's sister, by her marriage to Muhammad b.
C
A11 b. Muhammad b. al-Fath al-Sulami, a professor
at the Ammiyya madrasa after 564/1169, established
close ties with another family of Shaficl scholars in
Damascus, the Banu Sulami. The Banu cAsakir,
Banu Kurashi and Banu Sulami composed in the
5th-7th/uth-i3th centuries a highly cultured and
influential group of intellectuals.
The best known member of the family is the
historian of Damascus Thikat al-Dm Abu '1-Kasim
C
A1I b. Abi Muhammad al-Hasan b. Hibat Allah b.
c
Abd Allah b. al-Husayn al-Dimashki al-ShaficI alHafiz. Born in Damascus at the beginning of 499/
September-October 1105, CA1I Ibn cAsakir grew up
during the reign of the atabeg Tughtakm in a family
of strict Sunms, hostile both to the Shicis, who were
supported by the Fatimids of Cairo, and to the
IsmacUi Batims, then very active in Syria. Like all
boys belonging to the wealthy classes of society,
C
A1I soon received the basis of a sound education. He
began by learning the elements of grammar from
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his maternal grandfather Yahya b. CA1I b. cAbd alc
Azlz Abu 'l-Fa<Jl al-Kurashi (d. 534/1139), then, in
about 505/1111, he went to attend the teaching given
by his elder brother at the Great Mosque. He learned
to recite the Kur'an and began to learn fradiths with
their isndds. According to custom, he was permitted
to transmit these traditions only after the age of
puberty. CA11 also had as masters the shaykh Abu
Muhammad al-Afkani (d. 524/1129) and Djamal alIslam b. Muslim Abu '1-Hasan al-Sulami (d. 533/
1139). As a youth he was present at the inaugural
lectures of al-Sulami at the Shaficl madrasa which
the atabeg Giimushtegin had built in 514/1120.
On the death of his father, a new period began for
c
Ali, the period of travels across the East in search
of fradiths. In 520/1126, he went to Baghdad with
his brother al-Sacln, who went to the Nizamiyya to
attend the lectures of the Shaficl Asad al-Mihani
(d. 527/1132) on fifth, and of Ibn Burhan, a pupil of
al-Ghazali, on philosophy. In 521 CA1I made the pilgrimage. He passed some time at Mecca and Medina
and stopped at Kufa on his way back to Baghdad,
where he attended the lectures at the Nizamiyya; he
attended the lectures of the Hanbali Sacd al-Khayr
Abu '1-Hasan al-Ansari, a pupil of al-Ghazali, and
of the disciples of al-Barmaki, of al-Tanukhi and of
Abu Muhammad al-Djawharl; he attended the lectures on fyadith of Abu Sacid Ismacll b. Abl Salih alKaramam and Ibn al-Husayn Abu '1-Kasim. CA1I
visited the region of Mosul and returned to Damascus
in 525, the year of the assassination of Tadi al-Mulk
Bori. The young man seems to have married towards
the end of this period, for his son al-Kasim was born
in 527/1133. The situation was becoming unsettled
in Damascus and so CA1I returned to the East in
529/1134; he crossed Khurasan, visited Isfahan,
travelled in Transoxania and stayed in Marw, where
he met Abu Sacd cAbd al-Karlm al-Samcani, with
whom he went to Nishapur and Harat. In 533/1139,
Ibn cAsakir again passed through Baghdad, and
returned to Damascus two years later. In the course
of his journeying through clrak, Khurasan, the
Diazira and the Hidjaz, he collected a considerable
number of fyadiths and became a hdfiz.
From the reign of Mucin al-Din Anar onwards,
C
A1I Ibn cAsakir never left his native town, where he
devoted himself for forty years to learning and
political activity, without neglecting poetry. Because
of the eminent position of the Banu cAsakir in
Damascus society and the personal prestige of Abu
'1-Kasim CA1I as a hdfiz and lawyer, Nur al-Din, on
his occupation of Damascus in 549/1154, immediately
established contact with him; the sovereign found in
C
A1I a valuable ally in successfully implementing his
programme of Sunni reaction in Damascus. For him
Nur al-Din built the first ddr al-liadith, known also
as the ddr al-Sunna. From then on it was the task
of the Banu cAsakir to lead the struggle against the
Shlcis and to spread traditional Sunni teaching. As a
follower of al-Ashcari and combating ideas which
cast a slur on the Sunna, Ibn cAsakir wrote a collection of forty hadiths in support of the religious policy
of Nur al-Din: Arba'in fi 'l-id[tihdd fi ifrdmat aldiihdd, exalting the virtues of the Holy War; to
this period also belongs his Fadl 'Askaldn, mentioned
by al-Dhahabi (Tadhkira, iv, 124); the work exhorted
the Muslims to recapture the town, which the Franks
had just taken from them in 548/1153. Finally, Nur
al-Din encouraged CA11 to complete his great dictionary entitled Ta'rikh madinat Dimashk. Ibn
c
Asakir witnessed the death of Nur al-Din and was
present at Saladin's entry into Damascus in 571/1175.

He died a few months later, on n Radjab 571/25
January 1176. The Ayyubid Sultan was present at
his funeral in the cemetery of Bab al-Saghir, where
he was buried by the side of his father and other
members of his family.
C
A1I Ibn cAsakir left considerable works. His principal work, the Ta*rikh madinat Dimashfr, is a biographical dictionary conceived on the same plan as
the dictionary of al-Khatib al-Baghdadi. It consists
of 80 books (madialldf) each of 10 sections (diuz*)
of 20 folios, the whole forming a manuscript in
18 volumes in the Zahiriyya library. This dictionary seems to have been composed in three stages:
begun in 529/1134, it consisted in 549/1154 of 57
books of 10 fascicules (diuz*)', at this time Nur alDin encouraged the author to continue his work.
In 562/1167, when c lmad al-Din came to Damascus,
he saw a copy of 70 books of 10 fascicules (kurrdsa)
of 20 folios. Finally al-Kasim, the son of the author,
speaks of a collection of 800 fascicules divided into
80 books. The work begins with a highly detailed
historical topography of the town of Damascus. This
section owes much to Ahmad b. al-Mucalla (d. 286/899)
and to Ibn Humayd b. Abi 'l-cAdja3iz, and was later
used by Ibn Shaddad in his al-Acldk al-khatira and
by Ibn Shakir al-Kutubi for his cUyun al-tawdrikh.
The principal part of the work is a collection of biographies, approximating to the genre of tabakdt; after
eulogizing the Prophet, the author enumerates in
alphabetical order all the important people who dwelt
in Damascus permanently or briefly. Widening his
horizons, Ibn cAsakir also deals with celebrated
persons who lived in Halab, Baclabakk, Ramla or
Sayda. This excellent source for the history of Damascus has so far been only partially published by Badran
and Ahmad cUbayd (7 vols., Damascus 1911-32, as
far as part of the letter cayn). A new edition, promoted by the Arab Academy of Damascus, is in the
course of production (2 vols. appeared in 1954, one
volume (vol. x) appeared in 1965). It is very probable
that this work of Ibn cAsakir inspired Ibn al-cAdim
to write the Bughya.
Besides the two books mentioned, exalting the
virtues of diihdd, we may notice in the abundant
production of Abu '1-Kasim two apologetic works:
Mandkib ashfariyya and the Tabyln kadhib almuftari *ald Abi 'l-Ifasan al-Ash^arl (ed. al-Kawthari,
Damascus 1928). Finally, his poetic gifts caused him
to be mentioned among the "scholar-poets" of
Damascus by his contemporary clmad al-Din alIsfahani (Kharidat al-Kasr, Damascus ed. 1955, 274).
His son, al-Kasim Baha al-Din Abu Muhammad,
was born at Damascus in 527/1132. He studied in
his native town and in Cairo. He wrote a biography
of his father, but this work, which was used by Yakut
and al-Dhahabi, is lost. His most remarkable work
is al-Djami*- al-mustaksd fi fadd^il al-Masdj[id alAfad. He died in 600/1203, and was buried on the
slopes of Kasiyun (see Subki, Tabakdt al-Shdfi'iyya,
v, 148; Ibn Kathir, Biddya, xiii, 38; Brockelmann,
S I, 567).
Among the six nephews of the historian, it is
fitting to mention Fakhr al-Din and Zayn al-Umana5,
Fakhr al-Din cAbd al-Rahman b. Muhammad b.
al-Hasan Ibn cAsakir Abu Mansur al-Dimashki was
born in 550/1155. He was the pupil of Kutb al-Din
Nishaburi before becoming his son-in-law. As
shaykh of the Shaficis of Damascus he taught in
several madrasas in the town. He died in 620/1223
and was buried in the cemetery of the Sufis (see Ibn
Kathir, Biddya, xiii, 101).
Zayn al-Umana3, Abu '1-Barakat al-Hasan b.
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Muhammad Ibn Asakir, the pupil of his uncle the
historian, was appointed inspector of the Treasury
and of the wakfs in Damascus, then he devoted himself to asceticism and died in 627/1230, at the age of
93. He was buried by the side of his brother Fakhr
al-DIn (see Ibn Kathlr, Biddy a, xiii, 127).
Bibliography: Yakut, Udabd*, v, 139-146;
Ibn al-Djawzi, Mir'dt al-zamdn, IJaydarabad
I
95i> i, 336; Abu Shama, Rawdatayri, Cairo 1i287,
i, 261, ai962, i/2, 667; Ibn Khallikan, Cairo 1948,
471, no. 414, trans, de Slane, ii, 252; alDhahabi, Tadhkira, Haydarabad, iv, 122-7; alSubki, al-Tabafrdt al-Shdfi'iyya, iv, 273-7; Ibn
Kathir, al-Biddya wa 'l-nihdya, xii, 294; Ibn alc
lmad, Shadhardt al-dhahab, iv, 239; Juynboll,
Orientalia, 1846, 161, 163-7; Brockelmann, I, 331;
S I, 566; Hadidii Khalifa, i, 126, 233; ii, 104, 130,
131, 187; vi, 143; S. Dahan, in B. Lewis & P. M.
Holt (edd.), Historians of the Middle East, London
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(N. ELISSEEFF)
IBN AL-ASHCAXH, CABD AL-RAHMAN B. MUHAMMAD B. AL-AsHcATH, descendant of a noble
Kindi family of the liadramawt, who became
famous because of his insurrection against alIladidiadi [q.v.] in 80-2/699-701 or 80-3/699-702. He
was the grandson of the famous al-Ashcath [q.v.]
(see, further to the references given there, L. Caetani,
Annali, 40 A.H. 501-5 for further information, an
assessment of him and a very full bibliography;
H. Lammens, Mo'awia Ier, 131, 150-2), and the son
of Muhammad [q.v.], who was less famous than his
father al-Ashcath but nevertheless played an important part in the events of his day. The mother of
c
Abd al-Rahman b. Muhammad b. al-Ashcath was
named Umm cAmr and was the daughter of Sacid
(see al-Tabari, index) b. Kays al-Hamdani (Aghdni,
v, 153). The sources mention cAbd al-Rahman as
assisting his father in his political activity. It was
he who revealed to cUbayd Allah b. Ziyad the hidingplace of Muslim b. cAkil (60/680), though this
denunciation was in fact merely the consequence of
a thoughtless act (al-Tabari, ii, 231, 261). In 67/686,
he fought beside Muscab against al-Mukhtar (ibid.,
733), and it was probably from a desire to avenge
his father that he either himself killed or encouraged
Muscab to kill the prisoners who were supporters of
al-Mulditar (ibid., 739, 740, 749 f.). The sources do
not mention him again until 72/691-2, a year when
many very important events occurred : cAbd alMalik defeated and killed Muscab on the banks of
the Dudjayl, near to the monastery of the Catholicos
(Djumada I or II 72/October 691; for the chronology
of the battle, see P£rier, Hadidj_ddi, 34, n.i), and
al-Iiadjdjadi, probably in Djumada II, was sent to
fight against Ibn al-Zubayr at Mecca. As is known,
al-Muhallab b. Abi Sufra [q.v] entered the service
of the Umayyad caliph, who had defeated Muscab,
and cAbd al-Rahman evidently behaved in the same
way, since we learn that Bishr, the brother of cAbd
al-Malik, put him at the head of 5,000 Kufans
intended for a campaign against the Kharidjis under
the command of the Umayyad Khalid b. cAbd Allah
b. Khalid b. Asid (72/probably the first months of
692). These Kharidjis, who had approached the
town of al-Ahwaz, withdrew after about twenty days
before the superior forces of the government, and
c
Abd al-Ragman went to Rayy, of which he had
been appointed governor by Bishr (al-Tabari, ii,
826 f.). Between 72 and 76 there is again a gap in
the sources on the activities of cAbd al-Rahman.
In 75/694-5, al-Hadjdjadj, recalled from Arabia and
appointed governor of clrak, made his entry into
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Kufa. Henceforward it was with the very difficult
aMrladjdjadi that cAbd al-Ratiman had to deal,
since he was his superior. The war against the
Azrakis was not yet over when another group of
Kharidjis, the majority of them belonging to the
Banu Shayban, spread terror in the territories on
the borders of clrak and in clrak itself. This group,
consisting of very few men, had inflicted on the
government troops some extremely severe defeats
(P&rier, op. cit., 109-29), when al-Jrladjdiadj entrusted
c
Abd al-Rahman with an army of 6,000 horsemen
with instructions to pursue Shabib [q.v.]. Ibn alAshcath, following the advice of the general al-Djazl
c
Uthman b. Sacid, who had had an unhappy experience of Shablb's tactical skill (al-Tabari, ii, 901-10),
hastened in pursuit of the Kharidjis, while taking
every precaution to avoid an unexpected attack.
As the campaign dragged on, the governor of
al-Mada'in, cUthman b. Katan, in a letter to alHadjdiadj criticized the way the war was being
conducted; invited by al-Hadjdjadj to take the
initiative, he attacked Shabib, but could not withstand the Kharidji counter-attack; he was killed
with 1120 (or 720) of his soldiers, and the remnants of the defeated army fled to Kufa (al-Tabari,
ii> 93O-7); cAbd al-Rahman, unhorsed during the
battle, was helped by a comrade (Ibn. Abi Sabra)
to escape and, after a number of adventures, also
reached Kufa, where he remained in hiding until
al-Hadjdjadj granted him aman (al-Tabari, ii, 937-9).
Relations between the governor of clrak and Ibn
al-Ashcath had at first been friendly (al-Hadjdjadj's
son, Muhammad, married a sister of Ibn al-Ashcath),
but they soon deteriorated; in explaining Ibn
al-Ashcath's revolt, all the sources attach great
importance to this change of attitude. It appears
that Ibn al-Ashcath, proudly conscious of his noble
birth, made it clear that he considered himself to be
the most worthy of all the amirs to rule. According
to al-Mascudi (Tanbih, 407), he gave himself the
title of Ndsir al-mu*mimn (the Helper of the Believers, presumably setting himself up as the defender
of the true Believers as against the Umayyads and
al-Hadjdjadj, whom he condemned as bad Muslims);
he also claimed to be the "Kahtani", i.e., the person
awaited by the Yemenis as being he who would
restore domination to them (G. van Vloten, Recherches, 61). Such arrogance annoyed the governor, who
vigorously condemned Ibn al-Ashcath's behaviour
(e.g., "Look how he walks! How I should like to cut
off his head!"); when these remarks were reported
to Ibn al-Ashcath, he reacted violently (he is said
to have shouted: "I shall have neither respite nor
rest until I have removed him from power"; alTabari, ii, 1043 etc.). A mutual hatred seems to have
taken possession of them (the Anonyme Arabische
Chronik, 318, Ibn Kathir and other writers stress
this hatred). Things had reached this point when
there occurred an event which evoked surprise in
Kufa. In Sidjistan [q.v.], which since 78/697-8 was,
with Khurasan, ruled by al-Hadjdjadj (al-Tabari,
ii, 1032-4), it was the task of the local governor
to keep in subjection the territory of the Kabulistan
borderland, the ruler of which, referred to in the
sources as Rutbil [q.v.] (but probably to be read
Zunbil), offered resistance to the Muslims. A "Rutbil"
having inflicted on the governor appointed by alHadjdjadj, cUbayd Allah b. Abi Bakra, a most severe
defeat in 79/698-9, al-Hadjdjadj, anxious to put an
end to this, prepared an army which, because of
its splendid equipment, was called the Peacock
Army ((fruyush al-tawawis]; to be in command of
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it he appointed two generals in succession, choosing
finally cAbd al-Ragman b. Muhammad b. al-Ashcath.
It was this appointment which aroused surprise in
Kufa; a paternal uncle of cAbd al-Ragman thought
it advisable to warn the governor against the possibility that his nephew might revolt, but al-IJadjdjadi
refused to reverse his decision. According to alTabari (ii, 1042), it is not known where cAbd alRabman was at this time; according to one tradition
(al-Tabari, ii, 1046), he had been sent to Kirman
to put down the opposition of a military leader who
had refused to help the governors of Sidjistan and of
Sind when necessary, and the number of details
given in this tradition point to its being the more
reliable, although another passage suggests that he
accompanied the Peacock Army (al-Tabari, ii, 1044).
In PeYier's Vie d'al-Ifadjdia^, there is given a
very detailed account of the insurrection, with each
incident supported by quotations from the sources
and with translations of speeches, letters and poems;
we give here a summary, emphasizing certain
details which help to explain the causes and the
development of this event, which came near to
overthrowing the Umayyad caliphate. Ibn al-Ashcath
arrived in Sidjistan in 80/699-700 (on the chronology
see below). His first action was to force the troops
who were garrisoned there to join the Peacock Army.
After refusing an offer of peace from Rutbil, he
invaded Kabulistan, using very different tactics
from those of Ibn Abi Bakra: as he occupied the
villages and the fortresses, he established garrisons
in them and linked the places he had captured by a
service of couriers. When he had made himself master
of the territory bordering on the high mountains, he
returned to Bust, postponing any deeper penetration
until the spring of 81/700. But when he informed
al-Hadidiadj of this intention, the latter sent him a
series of arrogant and offensive messages ordering
him to penetrate into the heart of Kabulistan and
there to fight the enemy to the death. The invitation
to the troops to plough the land, which appears in
his second message, and which might seem to be an
acquiescence in delay (Pe"rier, 162), should also be
interpreted as a threat: he is ironically suggesting
that the soldiers may as well start sowing crops since
he will not be recalling them until after a total
victory. cAbd al-Rahman was certainly offended by
the accusations of cowardice arid inefficiency which
al-Hadidjadj launched against him (he had already
shown that he was sensitive to this type of imputation), but he did not act without taking the advice
of his counsellors. Ibn Kathir (ix, 35) specifically
mentions a meeting at which he informed the clraki
leaders of the governor's orders and revealed to them
his intention not to obey them. To the troops, he
addressed himself in a more diplomatic fashion:
after stating that he was concerned for their wellbeing, that the way in which he conducted the war
had the approval of men of experience, and after
informing them of the orders and accusations of
al-Hadjdjadi, he announced that they were free to
make a decision: "For myself", he said, "I am here
only as your equal; if you march, I shall march;
if you refuse, I shall refuse". The soldiers then
shouted that they would not obey al-Hadidjadi.
Abu Tufayl cAmir b. Wathila, a well-known poet,
orator and traditionist, having proclaimed the
deposition of the governor, and another orator having
invited the troops to march towards clrak to expel
from it the enemy of God, they swore an oath of
loyalty to Ibn al-Ashcath. Revolt having thus been
decided on, Ibn al-Ashcath proposed to Rutbil an

agreement, which he accepted: if Ibn al-Ashcath was
the conqueror, he would grant Rutbil certain
facilities; if he were defeated, Rutbil would grant
him refuge. During the march to 'Irafe, the poets
who followed the rebel army celebrated the victory
in advance; a poem of Acsha Hamdan is significant:
it accuses al-Hadidjadi of having abandoned the
Faith for oppression and apostasy and describes
him as a friend of the devil; it adds that Ibn alAshcath had put himself at the head of the Ka^tanis
and the Hamdanis against the Macaddis and the
Thakafis (it thus gives expression to religious convictions and tribal hatred). On the rebels' arrival
in Fars, a new and important fact emerged: it was
suddenly realized that the deposition of al-lrladidiadi
would involve that of the caliph also and they acted
accordingly: encouraged by the &«rra3 and the
zealots, the majority of the rebels swore to reject
the "imams of error" and renewed their oath of
fidelity to Ibn al-Ashcath, who, in his turn, swore to
them the bay'a. Al-Hadidiadi, informed of this
development in the situation, went to Basra and
asked cAbd al-Malik to send Syrian forces; the
caliph sent him one detachment after another. Near
Tustar, Ibn al-Ashcath's advance guard inflicted on
that of al-Hadjdiadi a defeat and serious losses
(9 or 10 Dhu 'l-tjididja 81/24 or 25 January 701),
and al-IJadjdiadi withdrew speedily to Basra; such
prudence was necessary since it is said that Ibn
al-Ashcath had with him 33,000 horsemen and
120,000 infantry. As al-Hadidjadi could not have
offered resistance in the town of Basra, he entrenched
himself at al-Zawiya. cAbd al-Rafrman entered
Basra on 29 Dhu '1-Hidjdja, and there set up fortifications. After a month of skirmishes of varying
severity, in which al-Hadjdiadj's soldiers in gereral
came off worse (they also lacked provisions), a battle
was finally joined (end of Mufrarram 82/early March
701). Ibn al-Ashcath was on the point of winning,
but the courage and skill of the Syrian Sufyan b.
al-Abrad reversed the situation. Many burro? (that
is ^ulama?, according to the explanation given by
Ibn Kathir) were killed (the version of the events
given by al-Wakidi and repeated by Ibn Kathir
(ix, 40) attributes to this battle events which in
fact occurred in the following battle of Dayr alDiamadjim [q.v.]). After this defeat, Ibn al-Ashcath
went to Kufa with his Kufan soldiers and the elite
of the Basran cavalry. His lieutenant at Basra, the
Hashiml cAbd al-Rahman b. c Abbas, made efforts
to maintain his position in the town, but the Basrans
had lost no time in accepting the amdn offered by
al-Hadidiadi (an equivocal amdn, which did not
prevent his killing a large number of opponents,
11,000 it is said), so with a group of Basrans he
rejoined his leader at Kufa. On his arrival at Kufa,
Ibn al-Ashcath had been obliged first to drive out
from the citadel an officer of al-Mada'in, Matar b.
Nadjiya, who had taken advantage of the troubled
situation to seize it; he succeeded in installing
himself there only after a full-scale attack with
scaling-ladders and other means of assault. At Kufa,
his forces increased, being joined by a large number
of men who were discontented with Umayyad rule.
Al-IJadidiadi, leaving Basra to his cousin Ayyub
b. al-Hakam b. Abi cAkil, set off towards Kufa
(mid-Safar 82/April 701), being harassed en route by
detachments of cavalry under the orders of Ibn
al-Ashcath. Reaching a wide plain near Kufa, he set
up his position at Dayr Kurra [q.v.] and cAbd alRahman, leaving the town, encamped at Dayr
al-Diamadiim [q.v.] with his troops, who now number-
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ed nearly 200,000 (100,000 were on the regular
pay-roll, the others were mawali). Al-Hadjdiadi's
army was smaller and in an awkward situation
because provisions reached it only with difficulty;
in spite of this, Syrian reinforcements were able to
join it. Both the armies dug trenches and for a time
they engaged in skirmishes, as at al-Zawiya. Since
the dignitaries in Damascus wished to see a peaceful
solution of the situation, cAbd al-Malik let himself
be persuaded to open negotiations with the rebels,
against the advice of al-Hadjdjadi. Through the
agency of his brother Muhammad and his son cAbd
Allah, he proposed to the rebels that he should
dismiss al-£Iadidiadi and should give to the clraki
soldiers the same pay as the Syrians, and offered
to cAbd al-Rahman the governorship of any town
in c lrak he cared to choose. At a meeting of the
leaders of the rebels these proposals were refused,
in spite of a speech from cAbd al-Rahman inviting
them to accept. They were convinced that their
adversaries had stooped to negotiate only because
they were in a difficult situation (in fact there was
a famine in al-Hadidiadj's camp) and that the final
victory would be theirs. Hostilities being resumed,
the two armies still remained for a long time facing
each other—it is said that the trench warfare went
on for 100 days or about four months, and that there
were forty-eight engagements. Those who were the
most bitter opponents of the governor were the
kurrd*, fanatically convinced that they were fighting
to defend the Faith threatened by the impiety of
the Umayyads. They had formed themselves into
a squadron under the orders of Djabala b. Zaljr b.
Kays al-Dju c fi, and it was only after the death of
this leader that their courage deserted them and they
dispersed. Finally in vShacban 82/September 701, a
great battle was joined. At first the advantage was
with the troops of Ibn al-Ashcath, but shortly before
sunset they scattered, and Ibn al-Ashcath, after vain
attempts to rally them, also took flight accompanied
only by a few supporters. After visiting Kufa to
take leave of his family, he travelled in the direction
of Basra. Meanwhile, al-Hadjdiadj returned to Kufa,
set up a tribunal there and executed a large number
of rebel prisoners.
But Ibn al-Ashcath was still not defeated. One of
his supporters, Muhammad b. Sacd b. Abi Wakkas,
had taken possession of al-Mada^in, a key position in
c
lrak; another, the Kurayshi cUbayd Allah Ibn
Samura, had forced al-Hadjdiadj's lieutenant to
give up Basra to him. After remaining at Kufa for
a month, al-Hadjdiadi continued his campaign and,
at Maskin on the Dudiayl, where there were gathered
the still impressive remnants of the rebel army, he
inflicted on Ibn al-Ashcath, after hostilities lasting
about a fortnight, the defeat which finally put an
end to his insurrection, the events which followed
being only its death-throes. Guided by a shepherd
across the scrub and marshes, a band of Syrians
surprised the rebels in their encampment while
al-Hadjdjadj attacked them from another side.
Attempting to flee, a great number of rebels threw
themselves into the river and were drowned. This
was Ibn al-Ashcath's third defeat. He fled with the
survivors, this time towards Sidjistan. While fleeing
he had again to fight some of al-Hadidjadi's troops
sent in pursuit of him under c Umara b. al-Tamlm
al-Lakhmi (according to Ibn Kathir, ix, 47, b.
Ghanm).
When he arrived at Sidjistan, he had further
adventures: his cdmil at Zarandj refused to open
the gates to him; the *amil of Bust opened them, but
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took him prisoner and put him in chains in order to
gain the favour of al-Hadidjadi; it was Rutbil,
coming to meet al-Ashcath, who forced the cdmil to
release him, then, keeping his promise given some
months earlier, took him with him to Kabulistan and
showed him great honour. Meanwhile, about 60,000
fugitives had re-assembled in Sidjistan. Invited by
them to resume the struggle, Ibn al-Ashcath accepted
(on his encounter with the treacherous cdmil and
the events which followed, see also Ibn Kathir, ix,
48 f., which records the version of al-Wakidi). But
c
Umara, the general of al-IJadidjadi, advanced, and
the majority of Ibn al-Ashcath's supporters, fearing
that they would be unable to offer him resistance,
wanted to cross the frontiers into Khurasan, hoping
to recruit new forces and to maintain themselves
there until the death of either al-IJadjdiadi or cAbd
al-Malik. Ibn al-Ashcath was with them, but, as a
group of 2,000 men led by cUbayd Allah Ibn Samura
had defected, he made the fact that there was no
longer unity among his supporters a pretext to
return again to Rutbil with the group which preferred
to follow him there. The forces remaining in Khurasan
chose as their leader the Hashimi already mentioned
(cAbd al-Rahman b. cAbbas b. Rabica b. al^arith
b. cAbd al-Muttalib; in the version of al-Wakidi—
Ibn Kathir: cAbd al-Rahman b. cAyyash b. Abi
Rabica b. al-Harith b. cAbd al-Muttalib); shortly
afterwards, engaged in battle by Yazid b. al-Muhallab,
they suffered a crushing defeat and their leaders
were sent prisoner to al-Hadjdiadi, who had most of
them executed. While the ruthless governor was
occupied in carrying out reprisals and even executing
mass sentences, cAbd al-Rahman was living at the
court of Rutbil. But, as it was always feared that
he might again give trouble, al-ftadidiadi sent
continually to his protector letters in which threats
alternated with tempting promises in an effort to get
him extradited. In the end Rutbil yielded. Different
versions exist of the death of cAbd al-Rahman: he
is said to have been killed by Rutbil himself or to
have died of an illness, his severed head being sent
to al-Hadjdiadj, who had asked for it; but the account
which is generally accepted by the sources is different:
put in chains and confined at cUmara in order to be
taken to al-Hadidiadj, he threw himself from the
top of a castle at RukhkhadJ, dragging with him in
his fall the man to whom he was chained (85/704).
Chronology. This is not certain since, although the
sources are in agreement on the days and months of
some of the outstanding events, for example the
battles of Tustar and al-Zawiya, they are less so on
the years. Wellhausen (Ar. Reich, 150 f., Eng. tr,,
241 f.) has studied the question and given preference
to the series of dates given above: 81 for the beginning
of the revolt, 82 for the three defeats of Ibn al-Ashc
ath, 83 for the troubles in Sidjistan and the fighting
in Khurasan. Al-Wakidi (in al-Tabari, ii, 1052 and
1101; cf. Ibn Kutayba, Ma^drif, 181 f.) dates the
beginning of the revolt in 82, the battle of al-Zawiya
in 83, and then inconsistently gives the year 82 as the
date of the battle of Dayr al-Diamadiim, while
adding that according to some it took place in 83
(al-Tabari, ii, 1070); this chronology does not accord
with the facts as well as the previous one. Equally
unacceptable is the date 14 Diumada II 83/15 July
703 given solely by a tradition of Abu Mikhnaf
(al-Tabari, ii, 1094), since if one accepts the year
83 for the hostilities near Basra, this leaves too brief
an interval between them #nd the final battle of
Dayr al-Diamadiim; if one dates the hostilities near
Basra in the year 82, it leaves an interval of too
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great a length to be probable (cf. Purler, 186, n. 3).
Ibn Kathir (ix, 42 and 47) lengthens the period of
the trench warfare near Kufa in order that it may
fill out his account of the year 82, and transfers
some of the skirmishes and the final battle of Dayr
al-Diamadiim to the year 83; he was evidently
attempting to reconcile the divergent accounts, but
his solution is not acceptable because he had to
disregard the information which limits to about four
months the period during which the two armies
remained facing one another at Dayr al-Diamadiim.
Causes of the revolt. The Arabic sources often have
a tendency to explain historical events by incidents
relating to persons; in the present case they lay
stress, in recounting various episodes, on the mutual
hatred of the two protagonists. The facts, however,
seem to contradict the suggestion that such a hatred
existed: the governor put Ibn al-Ashcath in command
of an army to fight against the Kharidiis, he is said
to have sent him to Kirman to carry out other tasks,
and finally he gave him nothing less than the command of the Peacock Army; the reason for his
blindness may have been excessive confidence in the
fear which he himself inspired (cf. al-Tabari, ii, 1044),
or he may have preferred to keep far from clrak
a person who was an embarrassment to him and
perhaps dangerous; but if he, as a plebeian, hated
the nobly-born Kindl, as is suggested, it is unlikely
that he would have shown him so much favour, and
if he had been aware of Ibn al-Ashcath's hostility
to him, he would hardly have put into his hands the
means of achieving his hostile intentions. It must
also be conceded that Ibn al-Ashcath faithfully
carried out the orders of his superior until the autumn
of 81. Thus, contrary to the Arabic sources, it is
advisable, if not to ignore personal feelings altogether,
at least to attach less importance to them and to
seek elsewhere the real reasons for the revolt. Von
Kremer, in his Culturgeschichtliche Streifziige (23 f.)
and his Culturgeschichte des Orients (i, 172, followed
by A. Miiller and by van Vloten, 17, 26) links the
revolt of Ibn al-Ashcath with the mawall movement,
and more precisely with the attempt made by those
who had embraced Islam ii) Basra and Kufa to
obtain the same political rights as the Arabs who had
been Muslims from an early date. Wellhausen (Ar.
Reich, 151 ff., Eng. tr., 243 ff.), while recognizing
that only a few years had passed since the fall of
al-Mukhtar, who had been their protector, and that
al-Hadidjadi had put into force measures which had
made things very difficult for the new converts, does
not accept the idea that the revolt of Ibn Ashcath
was no more than a continuation of that of alMukhtar. He notes that the mawall also fought in
large numbers, but side by side with their patrons,
according to the custom of the time, and that
though they might certainly be hostile to the Syrian
government, the supporter of Arabism, yet it was
not their claims which lay at the root of the revolt.
He considers that the basic cause was a rising of the
Arab aristocracy against the imperious and arrogant
representative of governmental authority, the
plebeian al-Hadidiadj. The Arab clans followed their
chiefs all the more willingly since their long service
in wars and in the garrisons of distant provinces had
caused them great hardship. Since not only the
Yemenis of Kufa, who regarded Ibn al-Ashcath as
one of their chiefs, but other clans and also those
of Basra did not withhold their support, Wellhausen
adds that there must be seen in the rebellion a new
attempt by the clrakis to throw off the yoke of the
Syrians and an uprising against the use of Syrian

militia and the privileges which were granted to
them. All these arguments of Wellhausen must be
taken into consideration, but when he states that
the rebellion had no religious motives, in spite of the
vehement participation of the frurrd*, it seems that
his judgement is open to criticism. There should
perhaps be distinguished two phases in the rebellion:
at the beginning, it was no more than a mutiny: the
politician al-UadJdiadi set himself up as a strategist
and presumed to give from a distance peremptory
orders to someone with military experience, who
knew that during the winter the mountains of
Kabulistan are impassable and foresaw that any
attempt to penetrate them would result in a disaster
similar to that which two years earlier had overtaken
the army of Ibn Abi Bakra. The reaction of the army
is understandable. But during the march of the
rebels towards clrak and after their arrival there,
the revolt changed in character and the religious
element became predominant. To assess this it is
enough to compare the bay'a of the soldiers to Ibn
al-Ashcath while they were still in Sidjistan with the
exchange of bayca between them and their leader in
Pars: on this occasion they swore an oath of obedience
to him (baya'iihu) and he replied to them "Undertake
with me (tubdyi'uni) to depose al-Hadjdiadj, the
enemy of God, to give me support and to fight with
me until God expels him from clrak", and the people
promised obedience (bdya'-ahu; al-Tabari, ii, 1055);
at Istakhr (al-Tabari, ii, 1058), the ceremony was
different: the people acknowledged the authority of
Ibn al-Ashcath (bdya'uhu), but he replied to them
with the following bay'a: "You will swear an oath
(tubaytfuna] [to defend] the Book of God and the
Sunna of His Prophet, to depose the imams of error,
to fight against those who regard [the blood of the
Prophet's kin] as licit (al-muhillin)". And it was
when they said "Yes" that he made his bay'a
(bdyaca) (al-Tabari, ii, 1058; Ibn Kathir, ix, 36). One
has the impression that later the control of the revolt
slipped from his hands, although he retained the
position of commander in chief; the most significant
pointer to this diminution of authority is the rejection
of his counsel to accept the offers made by the
caliph cAbd al-Malik to the assembly of the chiefs
at Dayr al-Diamadiim (al-Tabari, ii, 1704 f.), but
it is proved also by other indications: the sources do
not report any speech by Ibn al-Ashcath urging the
rebels to continue the struggle, but only orders such
as might be given by any military leader to soldiers
who were in disorder (al-Tabari, ii, 1095), whereas
they do report violent speeches of kurrd* proclaiming
the necessity of fighting against the heterodox, the
innovators, who disregard the truth and practise
oppression, or of defending both the faith and worldly
possessions (dinakum wa dunydkum) because if those
people (obviously the Umayyads) conquered, they
would ruin both the one and the other, or proclaiming
that there are in the world no people more unjust
than they (al-Tabari, ii, 1086 f., etc.). It is true that
the traditionists may have had a predilection for
speeches of this type, but their complete silence
about any propaganda activities in support of the
cause by the person who had begun the revolt is
striking. Whereas the J^urra3 swore to die and did
die on the field of battle, Ibn al-Ashcath was inclined
towards a compromise with the caliph and ready to
lay down arms; he commanded the troops from
behind and did not throw himself into the fray, as
did many leaders when the cause was already lost;
after the defeat at al-Zawiya he withdrew, at Dayr
al-Diamadiim and at Maskin he fled; he refused to
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continue the struggle in Khurasan. It would seem as
though the reason he continued to fight was that the
die was cast and he feared that he would be punished
for his revolt. He may have been discouraged or have
realized that other motives had superseded those
for which the chiefs of clans (the Arab aristocracy)
and the clraki soldiers had originally joined the
campaign, and he did not approve of them. The
fact that the scope of the revolt had been enlarged to
include those who were discontented with the
Umayyad regime and who found support for their
recriminations in religious motives, and who were
often mawdli, is proved also by al-Hadidiadfs
behaviour to the rebels who fell into his hands:
it is said (al-Tabari, ii, 1097) that he spared all the
Kurayshis, all the Syrians, and all those belonging
to the clans of the "two arbiters" (named at Siffln);
furthermore he extorted from the captives above all
a declaration that they had been infidel (kdfir;
al-Tabari, ii, 1096; cf. Mascudi, Murudi, v, 358) and
punished severely the Persian mawdli and the Zutt
who had supported the revolt (al-Baladhuri, Futuh,
373-4; al-Mubarrad, Kdmil, 286). The pardon
granted to the Arabs and the punishments inflicted
on tens of thousands of mawdli show that he saw
the latter, after the revolt had been extinguished,
as the most dangerous and most guilty of the seditious elements.
Bibliography: The main sources are Tabari
(ii, 1023-5, 1042-77, 1085-110, 1132-6 and index),
who relied mainly on Abu Mikhnaf, traditionist
and author of a monograph entitled Kitdb Dayr
al-Djamdd^im wa khalc cAbd al-Rahmdn b. alAshcath (Fihrist, 93) and the Anonyme arabische
Chronik edited by Ahlwardt (308-10, 318-59). To
these may be added the Biddya of Ibn Kathir
because of the clarity of its continuous account
and of a number of details drawn from Wakidi.
The other sources either add nothing of importance
or are confusing to the reader: a reputable author
such as Dinawari (Tiwdl, 253, 322-5) offers an
entirely deceptive account in which the revolt is
the result of propaganda made at Kufa, with
religious arguments, by Ibn al-Ashcath, and in
which the rebels set out from this town (!); other
authors, such as, for example, the author of
al-Imdma wa 'l-siydsa, make use of the facts
solely in order to introduce episodes and speeches
of a literary character and probably apocryphal.
There may also be consulted: Tabari (Zotenberg),
iv, 127-48; Ps.-Ibn Kutayba, al-Imdma wa ylsiydsa, Cairo 1322/1904, ii, 51 f., 56-86; Baladhuri,
Ansdb, v, 229, 260, 262 f., 276, iv B, 60 (events
before the revolt); idem, Futuh, 67, 293, 323,
399 ff., 417; Yackubi, Historiae, ii, 331-4; Mubarrad, Kdmil, 154, 155, 176, 654, 655; Ibn Rusta, in
BGA, vii, 205, 229, 282 f.; Mascudi, Tanbih, in
BGA, viii, 314-6; idem, Murudi, v > 302-5 and index
(with some incorrect information, e.g., that Rutbil
was one of the kings of India); Aghdni, v, 153-5,
161, x, no, in, xix, 140, 154-6, and index;
Tdrikh-i Sistdn, ed. Bahar, Tehran 1935, 112-8;
Ibn al-Athir, Kdmil, ii, 224, iv, 26, 225, 280, 333-6,
365-7, 370-9, 383-9, 399-401 and index; Sibt Ibn
al-Djawzl, Mir^dt al-zamdn, 259r.-6or., 268r.-269v.,
272r., 276v.-28ir. (with some notices lacking
elsewhere); Ibn Shakir al-Kutubi, cUyun altawdrikh, MS Paris, 3v.-5r., 6r. and v., Sr.-gr., lor.;
Safadi, Wdfi, MS Bodl., fol. io7r.-v.; Ibn Kathir,
Biddya, ix, 35-7, 39-42, 47-51, 52, 54, 55; Ibn
Khaldun, Bulak ed. 1284, iii, 47-50, 52. For other
references to Arabic sources, see L. Caetani,
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Chronographia islamica, 81 A.H., 970, 82 A.H.,
980 f., 85 A.H., 1026; on a long satire by Farazdafc,
see his Diwdn, ed. Hell, index, 19 and tr. Boucher,
623-33; G. Weil, Geschichte d. Chalifen, i, 449-65;
J. Wellhausen, Das Arabische Reich, 145-56,
157-8, n. i (Eng. tr. Weir, 232-48, 252); A. Muller,
Der Islam im Morgen- und Abendland, i, 390-2;
W. Muir, The Caliphate, 347-9; Pe"rier, Vie d'alHadjdjddj ibn Yousof, Paris 1904, 129-32, 158-66,
167-204 and index.
(L. VECCIA VAGLIERI).
IBN AL-ASHCAIH [see H AMD AN KARMAT].
IBN CA§HIR, ABU 'L-CABBAS AHMAD B. MUHAMMAD B. C UMAR AL-ANSARI AL-ANDALUSI, Sufi of
the Marinid period, patron saint of the town of
Sale*, where he died in 764 or 765/1362-3. He was a
native of Jimena in Spain and, for unknown reasons,
left there to settle in Algeciras. There he supported
himself by teaching the Kur'an, and seems to have
been happy there until one of the holy men with
whom he was acquainted, and in whom he had great
confidence, advised him to flee from the country
before the Christians arrived. He then undertook the
pilgrimage to Mecca. On his return from the east he
stopped at Fez, then went to visit one of his sisters at
Meknes; but he probably did not find there what he
was looking for, and, setting off again, he settled at
Shalla, on the left bank of the Bou Regreg, having
been offered by a Sufi, Abu cAbd Allah Muhammad
al-Yaburi, whose disciple he became, a khalwa in the
zdwiya which he had set up inside the cemetery. On
the death of his master, he left this peaceful place,
so conducive to meditation, for another zdwiya in
Sale* itself, on the right bank of the river, near the
Great Mosque. Later, with some hard-earned savings,
he acquired a small house in the west of the town,
opposite the al-Mucallaka gate which opens on to the
cemetery where his tomb now stands.
Ibn cAshir, in spite of his learning, was neither an
intellectual nor a pedant. He taught mainly the
Kur'an, still in order to support himself, for he
always made it a strict rule to live by his own work.
Ibn Kunfudh of Constantine relates that at the time
that he met him at Sale" in 763/1361-2, i.e., about
two years before his death, he was earning his daily
pittance by copying a work of fyadith, the *Umda,
which was one of his favourite books. It is said that
he himself bound the copy he had made and sold it
for exactly what the work had cost him. His dislike
of the world earned him the reputation of being an
eccentric solitary. In 757/1356, the Sultan of
Morocco (it must have been Abu clnan the Marinid)
is said to have tried in vain to approach him, which
is why his pleasant and relaxed manner, and the
smile with which he greeted Ibn Kunfudh, caused
general surprise among his disciples and the devout
persons who were his followers.
His preference for solitude, silence and meditation
increased with age. He had little liking for spiritual
gatherings and he barely endured the meetings of
fukard*, at which he refused to preside and during
which he spoke only rarely and with the utmost
reluctance. Ibn cAshir at the end of his career was a
man poorly clad, not easy to approach, gloomy,
afflicted by a sort of chronic internal spasm, who
kept company with the dead whom he visited in the
cemetery behind the Great Mosque.
He belonged to no fraternity. According to Ibn
Kunfudh, his tarika was based on the strict, zealous,
sincere and unreserved observation of the teaching
contained in the IT^ya3 of al-Ghazali. Always most
anxious to distinguish exactly between what is
haldl and what is hardm, he was particularly careful
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to accept nothing from anybody and to submit
himself daily to a strict examination of his own
conscience. One of his biographers, al-Haglrami,
asserts that the Ri'dya of al-Mufcasibi was one of
the works which he constantly read.
Many Sufis gathered round Ibn cAshir at Sale*,
which was a place suitable for meditation and
appeared at that time to those who, aspiring to the
mystic life, were fleeing from Fez as a haven of peace
and security. Thus one of them, Ibn cAbbad of Ronda
[q.v.], came to spend several years there in the
company of the saint, of whom he became a famous
disciple.
Bibliography: Alrniad Ibn cAshir al-Hafi
(d. 1163/1750) wrote a monograph on his namesake
entitled Tufrfat al-zd'ir bi-bacd mandfcib sayyidi alfradidi Afymad b. c A shir, which has not been
printed (see I. S. Allouche and A. Regragui,
Catalogue des manuscrits arabes de Rabat, ii, Rabat
1958, no. 2303); for the list of the biographers of
the saint see Le"vi-Provencal, Chorfa, 313-4. Ibn
Kunfudh, Uns al-fatyr wa Hzz al-fyakir, ed. M.
El Fasi and A. Faure, Rabat, 1965, 9-10. See also
the excellent pages on Ibn cAshir in Paul Nwyia,
Ibn 'Abbdd de Ronda, Beirut 1961, 55 ff.
(A. FAURE)
IBN cASHt)R, patronymic of a family of
Idrisid descent and Moroccan origin which settled in
Muslim. Spain. It is said that cAshur, fleeing from
religious persecution, came to settle in Morocco. His
son M u h a m m a d was born at Sal£ in about IO3O/
1621 and it was with him that the family's importance in the history of Tunisia began, at first in the
field of "mysticism", then in those of fi%h, of
teaching and of religious offices. Muhammad b.
c
Ashur, who was initiated into mysticism in Morocco
by the shaykh Muhammad al-Kudjayri, distinguished
himself at Tunis as the leader of a religious fraternity.
He settled there, on his return from the Pilgrimage,
at the age of about thirty, and carried on the trade of
tarboosh-maker. At Tunis he came under the influence first of the shaykh cAli al-Zawawi, and on his
death succeeded him as leader of the fraternity in
the zdwiya which was named after him and which
was situated in the district of Bab Manara (one of
the gates of the capital which has only recently been
demolished). Finally, however, he adopted the Way
of Abu '1-Hasan al-Shadhili. Muhammad b. cAshur
did not seek power, but rather shunned it, and he
led a life of strict poverty. There is attributed to him
the following dignified remark: "We are not of those
who perform the dhikr in expectation of payment"
(Dhayl, 197). On his death in 1110/1698-9, he was
buried in the zdwiya inherited from his master CAH
al-Zawawi.
His son, c Abd a l - K a d i r , whose birth was
announced to him in a dream by the famous mystic
of that name, succeeded him as leader of the fraternity. He was less sensitive than his father and in
fact lived fairly comfortably. He is described as the
wealthy leader of a jarika, possessing a certain
moral authority which he put at the disposal of
any who asked for his protection, including the
Jewish and Christian dhimmis. He was visited by
dervishes from India as well as from the East. He
was still alive when Husayn Khudja was writing his
^ay I.
It was with cAbd al-Kadir's great-grandsons,
Aliinad (d. 1255/1839), Muhammad, known as
Irlamda (d. 1265/1849), and in particular Muhammad
al-Tahir (d. 1284/1868), that the family began to gain
importance in the field of Islamic studies. A h m a d
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taught grammar and fikh in the Great Mosque alZaytuna, followed the profession of notary (altawthik) and was buried in the zdwiya inherited
from the shaykh cAli al-Zawawi. M u h a m m a d
known as Hamda was also a teacher. Appointed,
against his will, by the bey Abu 'l-cAbbas Afrmad
(1253-71/1837-54) as fydgi to the army, he appealed
to the vizier Mustafa Khaznadar to make the bey
reverse his decision. He too was buried in the zdwiya
of Sidi cAli al-Zawawi which seems to have become
the family burial-place.
The most famous of the three brothers was
M u h a m m a d al-Tahir, who gained renown as an
adib—there exist numerous examples of his prose and
verse—as a grammarian and as a faklh. He produced
a gloss (frdshiya) to the commentary on al-Kafr
(which remained the basic work for the second year
of teaching at al-Zaytuna until the reform of 1958),
and an abridgement of the commentary on the
Burda of al-Biisiri [q.v.] written by Ibn Marzuk. On
25 Radjab 1267/26 May 1851, he was appointed
chief kadi of Tunis, and in 1277/1860-1 he left this
office to become mufti. Shortly afterwards he combined this with the duties of syndic (nakib) of the
ashrdf. He died on 21 Dhu 'l-JIidjdia 1284/14 April
1868 and was buried in the same zdwiya as his two
brothers.
The family tradition was carried on by his grandson, also called Muhammad al-Tahir (born 1296/1879)
and by his great-grandson Muhammad al-Fadil.
Bibliography: IJusayn Khudia, al-Dhayl liKitdb Bashd^ir al-imdn, Tunis 1908, 192-9;
Muhammad b. Muliammad Makhluf, Shad[arat alnur al-zakiyya fi tabakdt al-mdlikiyya, Cairo I349/
J
930> i> 392, no. 1565; Afrmad b. Abi Diyaf, Ithdf
ahl al-zamdn, Tunis 1966, viii, nos. 243, 283, 394;
al-Ta?rikh al-Bdshi, MS National Library, Tunis,
no. 1794, 316; al-Wazir al-Sarradj, al-Hulal alsundusiyya, MS Ahmadiyya (Zaytuna), Tunis,
no. 6205, fol. 98-9; Muhammad al-Nayfar, 'Unwdn
al-arib, Tunis 1351/1932, 122-7; Muhammad alBuhli al-Nayyal, al-Hakika al-ta*rikhiyya li
'l-tasawwuf al-isldmi, Tunis 1965, 306-7.
(M. TALBI)
IBN CA$IM, ABU BAKR MUHAMMAD B. MUHAMMAD B. MUHAMMAD B. MUHAMMAD B. cAsiM
AL-GHARNATI, a famous Maliki jurisconsult,
grammarian and man of letters. He was born in
Granada on 12 Djumada I 760/11 April 1359 and
died there on n Shawwal 829/15 August 1426. He
had a brother, who was also called Muhammad but
had the kunya Abu Yahya, and a son who also had
the kunya Abu Yaliya; this last was the author of a
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Memorandum on the members of his family (A^mad
Baba, Nayl, 285). Ibn cAsim came of a family of
scholars which belonged to the intellectual aristocracy
of Granada; Ibn Djuzayy, the famous commentator
of the Kur'an, was his great-uncle on the mother's
side. He studied in Granada with numerous professors, including al-Shatibi [q.v.] (for a fuller list, see
Ben Cheneb, in ElJ), and is said to have exercised
the profession of a bookbinder; he finally became
Chief Kadi of Granada.
His biographers mention ten works, mostly in
metrical form, on fifyh, kird*dt, nahw and adab\ the
following have survived:
1. Tufyfat al-hukkdmfi nukat al-cukud wa'l-ahkdm,
a treatise of Maliki law in 1698 verses of radiaz, often
printed. This treatise, also called al-cAsimiyya, has
become, together with the Risdla of Ibn Abi Zayd
and the Mukhtasar of Khalil b. Isliak [qq.v.], one of
the authoritative handbooks of the Maliki school.
Among its commentaries, those of Muhammad b.
Alrniad Mayyara (d. 1072/1662), of Muhammad b.
Suda al-Tawudi (d. 1207/1792), of cAli b. cAbd alSalam al-Tasuli (d. 1278/1861), and of cUthman b.
al-Maki al-Tawzari, a professor at the Zaytuna
Mosque in Tunis (wrote 1339/1921), have been printed.
The Tuhfa was edited and translated into French
by O. Houdas and F. Martel, Algiers and Paris 188293, and by L. Bercher, Algiers 1958.
2. Murtaka 'l-wusul ild ma'rifat Him al-usiil, a
short urd[uza on usul al-fikh.
3. Kitdb al-Hadd*ik, or Hadd*ik al-azhdr, a collection of stories and anecdotes, dedicated to the
Nasrid ruler Yusuf II (793-4/1391-2).
Bibliography: Ahmad Baba al-Tunbukti,
Nayl al-ibtihddi bi-tafriz al-Dibddi, Cairo 1329-30,
289 f.; Muhammad b. Muhammad Makhluf.
Shad/[arat al-nur al-zakiyya, Cairo 1349, no. 891;
Moh. Ben Cheneb, in El1, s.v. (J. SCHACHT)
IBN CASKAR, ABU CABD ALLAH MUHAMMAD B.
€
ALI B. AL-HUSAYN B. MisBAH, Idrisid sharif and
Moroccan a u t h o r of a highly esteemed hagiographic dictionary. He was born in Shafshawan
(Chechaouen) in 936/1529-30; his father is said to
have suffered at the hands of the infidels; his mother,
herself an Idrisid, left a great reputation for saintliness. After moving from place to place in his country,
he was appointed by the Sacdid sultan Mawlay cAbd
Allah, in 967/1559-60, to be kddi and mufti of the
little town of Ksar Kutama. In 969/1562 he made a
long stay in southern Morocco, particularly in Marrakush, during which he devoted himself to the study
of Sufism. On the death of sultan Mawlay cAbd
Allah in 982/1574, his son and successor Muhammad,
the future al-Maslukh ("the flayed"), appointed him
inspector (nakib) of kadis. When his master was
defeated by his uncle Mawlay cAbd al-Malik, Ibn
c
Askar faithfully accompanied his unfortunate patron
to the Iberian peninsula. He returned and died with
him in the ranks of the small Moroccan army that
fought and was destroyed alongside the troops of
Don Sebastian of Portugal in the famous battle of
Wadi '1-makhazin in which the three rulers
taking part all perished, on 30 Djurnada I 986/4
August 1578. The turbulent life and tragic end of
Ibn cAskar allowed him to write only a single work
of moderate size, but original, the Dawhat al-ndshir
li-mahdsin man kdna bi 'l-Maghrib min mashdyikh
al-karn al-cdshir. As the title indicates, the author's intention was to commemorate the merits of the shaykhs
who lived in Morocco in the tenth century of the Hidjra
(1495-1592). The personages named as shaykhs were
not all scholars, but to some extent they all died in
Encyclopaedia of Islam, III
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an odour of sanctity. The Dawfra, as Levi-Provencal
has pointed out, is the first history of the first disciples of the great saint of the period, al-Djazuli
[q.v.]. Ibn cAskar's work was continued by alIfrani [q.v.], Safwat man intashar. . ., and by alKadiri [q.v.], Nashr al-mathdni. Ibn cAskar's monograph is remarkably vivid and contains a great deal
of information, especially about his native province
in northern Morocco, the Djabal. Political history
occupies almost no place in the work which, however,
in Morocco, enjoyed an esteem that was largely
merited by the author's sincerity. The Dawha was
lithographed in Fas in 1309/1891 (104 pp.); an English adaptation was made by T. H. Weir, The shaikhs
of Morocco in the XVIth Century, Edinburgh 1904;
and an annotated French translation has been produced by A. Graulle, under the title Daouhat en
Ndchir de Ibn Askar, in AM, xix (1913).
Bibliography: In addition to the works
referred to above: E. Levi-Provencal, Les historiens des Chorfa, Paris 1922; cAbbas b. Ibrahim,
al-lHam bi-man holla Marrdkush, iv, 174-5, Fas
1938; Brockelmann, S II, 678; I. Allouche and A.
Regragui, Catalogue des manuscrits arabes de Rabat,
2nd series, Rabat 1958,197.
(G. DEVERDUN)
IBN AL-CASSAL, Coptic family which came
originally from the village of Sadamant in the
Province of Beni Suef in Middle Egypt at an unknown
date and settled in Cairo, where its members rose
to wealth and high station at the Ayyubid court
during the 7th/i3th century. They owned a residence
in the capital and occupied a position of leadership
in their own community. Though their history is
obscure, they were reckoned among the most learned
Copts in mediaeval times.
Early modern historians of Egypt appear to have
vaguely recognized in Ibn al-cAssal only a single
personality in mediaeval Christian Arabic literature,
until in 1713 Renaudot (pp. 585-86, work cited
below) revealed that two different brothers had
written independently under that name. Afterwards,
while classifying some of their manuscripts in the
British Museum in 1894, Rieu (p. 18) was able to
establish the fact that they were three brothers
instead of two. Then in 1905, from different sources
(especially the Bibliotheque Nationale in Paris),
Mallon (JA, 1905, 509-29) confirmed Rieu's thesis and
proved that the three attained great literary eminence
under the collective name of Awlad al-cAssal, i.e.,
the sons of the honey producer or merchant, presumably the title and vocation of the founder of that
family. Coptic historians, however, including Ya c kub
Nakhla Rufayla (p. 185) and the Commission of
Coptic History (Ladjnat al-Ta3rikh al-Kibti, 148-52)
increased the number of "Awlad al-cAssal" by two
more—the father and a fourth brother—who also
were high dignitaries in the Ayyubid bureaucracy,
though rich literary remains were left only by the
other three. In 1943, Higgins (see ref. below) has
laboured to establish a new thesis that two sets of
Awlad al-cAssal had lived—one at the beginning of
the 5th/nth century and another in the 7th/i3th
century. Since this argument is based on a dubious
date (500/1107) in the colophon of a single British
Museum manuscript (Arab, e 163, f. 288 r.), we must
for the present maintain that the 7th/13th century
group is the only one convincingly established.
The full names of the Awlad al-cAssal are as follows:
(a) Abu'1-Fadl b. Abi Ishak Ibrahim b. Abi Sahl
Diirdjis b. Abi al-Yusr Yuhanna b. al-cAssal, the
father, known as al-kdtib al-Misri, "the Egyptian
scribe" or "secretary", who bore the title Fakhr al46
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Dawla; (b) al-Safi Abu'l-Fada'il b. a1-cAssal, with
the title Safi al-Dawla; (c) al-Ascad Abu'l-Farad]
Hibat-Allah b. al-cAssal; (d) al-Mu5taman Abu Isljak
Ibrahim b. al-cAssal, with the title Mu'taman alDawla; (e) al-Amdiad Abu'l-Madjd b. al-cAssal,
who was Secretary of the important Dlwdn of the
Army. The last two were step-brothers of the preceding two, who are described as full brothers.
The literary figures in the list were al-Safi, alAscad and al-MuHaman. In spite of their apparent
importance, our knowledge of their lives will remain
meagre until further data are gleaned from their
numerous works, the chief source for any study on
the Awlad al-cAssal. All had lived approximately in the
tumultuous first half of the 7th/i 3th century, when
Egypt resisted successive crusading attacks on its
shores, culminating in the fall of Damietta (1248) and
the ultimate discomfiture and imprisonment of King
Louis IX of France at the famous battle of Mansura
in 1350. The firm position of the Awlad al-cAssal in
the Ayyubid administration during those years
reveals the loyalty of the Copts to the reigning
dynasty and their hostility to the Crusade — a
movement which aimed at their humiliation as being
schismatics, and thus worse than heretics.
Both al-Safi and al-Ascad are known from a citation
by their third step-brother to have died before 658/
1260. The major works of the three are believed to
have been accomplished approximately in the decade
627-37/1230-40. All were men of great learning in
both the humanities and science. All were masters of
Arabic style and in addition well acquainted with
Coptic, Greek and Syriac.
Until Ayyubid times, Coptic was still in use as a
language throughout Egypt, though it was increasingly felt that Arabic was becoming a serious menace
to its survival. Hence arose a new class of scholars
who concentrated on writing Coptic grammars in
Arabic and compiled Copto-Arabic dictionaries to
ensure the preservation of their ancestral tongue.
The Awlad al-cAssal distinguished themselves in this
school, as may be witnessed from the enumeration of
their works below. In addition to their excellence in
Coptic philology, they made outstanding contributions to Coptic canon law, theology, philosophy,
Christian polemics, homiletics, Biblical studies,
exegesis and all manner of enquiry into their own
religion.
The church must have meant a great deal to them,
since, as archons or lay leaders of the community,
they carried high the torch of reform at a moment
when the Patriarchate itself fell into the hands of
the ungodly. The infamous Cyril ibn Lukluk (1235-43)
occupied the throne of St. Mark by treachery and
flourished on simony, while buying royal support by
bribery. Finally in 1239 the prelates of the Church
forced Cyril to convene a Synod, probably at the
Mu c allaka Church in Old Cairo, which reviewed all
ecclesiastical evils and prescribed total reform. It is
noteworthy that al-Safi was the secretary of that
Synod and its moving spirit. The Bishops commissioned him to compile what became the greatest
and most enduring digest of Coptic canon law and
tradition from all the ancient sources available.
This tome was named after him al-Madimu* alSafawi, which remains an authority to this day.
The Awlad al-cAssal's monumental contributions
may be appraised from the number and nature of
their manuscripts. The Coptic Museum alone has
forty-nine, besides many more that are found in
European collections, including the Vatican, Florence,
the Bodleian, the British Museum, the Bibliotheque

Nationale and numerous others, public and private,
the most elaborate survey of which we owe to the
indefatigable diligence of the late Mgr. Georg Graf
(seeBiW.)Besides numerous religious and philological works,
they also wrote some Arabic poetry of no mean
quality, notably the urdjuza type for homiletics and
the formulation of legal rules of inheritance. It may,
however, be deduced from the above that al-Safi
was the canonist and philosopher, al-Ascad the
exegete and grammarian, and al-Mu3taman the
theologian and philologist. Their legacy appears to
be the consummation of the Coptic culture in the
Islamic Middle Ages, though our comprehension of
the depth and breadth of their endeavour is still in
its infancy.
Bibliography: G. Graf, Geschichte der christlichen arabischen Literatur, ii, Vatican City 1947,
296-7, 387-414; idem, Die koptische Gelehrtenfamilie der Auldd al-cAssdl und ihr Schrifttum, in
Orientalia, N.S. i (1932), 34-56, 129-48, 193-204;
A. J. B. Higgins, Ibn al-cAssdl, in Journal of
Theological Studies, xliv (1943), 73-5; Ladinat alTa'rikh al-Kibti, Ta'rikh al-Umma al-Kibtiyya,
second series, Cairo 1925, 148-52; A Mallon, Ibn
al-cAssdl, Les trois ecrivains de ce nom, in JA,
10&me Serie, vi (1905), 509-29; idem, Une ecole de
savants egyptiens au moyen age, in Beyrouth
Melanges, i (1906), 122 ff.; Marcus Smaika and
Yassa cAbd al-Massih, Catalogue of the Coptic and
Arabic MSS in the Coptic Museum, the Patriarchate,
the principal churches of Cairo and Alexandria and
and the monasteries of Egypt, 2 vols., Cairo 1939-42,
(see Index, ii, 567); E. Renaudot, Historia
patriarcharum alexandrinorum, Paris 1713, 585 ff.;
C. Rieu, Supplement to Catalogue of Arabic MSS
in the British Museum, London 1894, 18; Yackub
Nakhla Rufayla, Ta^rlkh al-Umma al-Kibtiyya,
Cairo 1889, 185; J. M. Vansleb, Histoire de
I'eglise copte d'Alexandrie, Paris 1677, 335 ff.
(A. S. ATIYA)
IBN CATA> ALLAH, TADJ AL-DIN ABU 'L-FADL
C
(and ABU 'L- ABBAS, see Ibn Farhun, Dtbddi, Cairo
I
35i, 7o) AHMAD B. MUHAMMAD B. C ABD AL-KAR!M
B. CATA3 ALLAH AL-!SKANDARI AL-SHADHILI, Arab
mystic, follower of the doctrines of the mystic
al-Shadhill (d. 656/1258) as a disciple of the mystic
Abu 'l-cAbbas Ahmad b. CAH al-Ansari al-Mursi (d.
686/1287). He wrote a biographical work on the life
and teachings of both mystics, entitled Latd^if alminan fi mandkib al-Shaykh Abu 'l-'Abbds waShaykhihi Abu'l-Hasan (Tunis 1304/1886-87; Cairo
1322/1904, on the margin of Shacrani's Latd^if alminan).
Originally from Alexandria, Ibn c Ata 3 Allah lived
in Cairo and died there on 16 Diumada II 709/21
November 1309 in the madrasa al-Mansuriyya.
Brockelmann (see Bibl.) lists twenty works by Ibn
c
Ata 3 Allah, principally on mysticism and asceticism,
of which six are in print and the rest in manuscript.
By far the most celebrated of his works is a collection
of maxims of a distinct beauty of expression, alHikam al-'Atd*iyya, with numerous commentaries
down to modern times, among them Ghaytji almawdhib al-caliyya (Bulak 1285/1868) by the Spanish
mystic Ibn °Abbad al-Rundi (d. 796/1394). He is also
said to have written in the fields of Kur^anic exegesis,
traditions, grammar and the methodology of law
(see Dibddi, 70).
Ibn c Ata 3 Allah was one of the foremost adversaries of the renowned Hanbali jurisconsult and
theologian, Ibn Taymiyya (d. 728/1328). When the
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latter was arrested in Shawwal 7o7/March-April 1308,
it was Ibn cAta? Allah who made accusations against
him for attacks which he had made against Ibn
al-cArabi [q.v] and other mystics, but none of the
accusations was substantiated (according to alBirzali [q.v.] in Ibn Kathir, xiv, 45). Ibn cAta5 Allah
no doubt had reason to oppose Ibn Taymiyya, who
condemns certain doctrines held by the mystics.
Thus for instance, in his Madj[mu*at al-rasd'U wa
'l-mascPil (5 vols., Cairo 1341-9), v, 86, Ibn Taymiyya
condemns as an innovation (bid'a) the formula of
dhikr [q.v.] mentioning the name of God as a single
term, either in the form of a noun or a pronoun (al-ism
al-mufrad muzharan wa-mudmaran]. Here, Ibn Taymiyya attributes it to al-Ghazali [q.v], but adds that
some of his contemporaries were guilty of it (wahddhd wa-ashbdhuhu wafyaca li-ba^di man kdna fi
zamdnind). We know that this applies to Ibn cAta5
Allah, among whose works is one entitled al-Kasd
al-mudiarrad fi ma^rifat al-ism al-mufrad (Cairo 1930).
Ibn cAta3 Allah was claimed by the Shaficis (Subki,
Tabakdt al-Shdfi^iyya al-kubrd, v, 176) as well as the
Malikis (Ibn Farhun, Dibddi, 70). At his death he was
interred in the Karafa Cemetery in Cairo where his
tomb was for long the object of pious visits. It is
located in the south-eastern group of tombs (see
L. Massignon, La CiU des Moris au Caire, in BIFA 0,
Ivii, 67).
Bibliography: In addition to the works cited
above, see Brockelmann, II, 143-4, S II, 145-7;
H. Laoust, Essai sur les doctrines sociales et
politiques d'lbn Taimiya, Damascus 1939, index,
s.v.; Abu '1-Wafa3 al-Ghunayml al-Taftazani, Ibn
t-Ata* Allah al-Sikandarl wa-tasawwufuh (with
bibliography); Djamal al-Din al-Shayyal, A^ldm
al-Iskandariyya, Cairo 1965, 213-22.
(G. MAKDISI)
IBN ACIHAM AL-KtJFI, ABU MUHAMMAD
C
AHMAD IBN A THAM AL-KUFI AL-KINDI, Arab
historian of the 2nd-3rd/8th-9th centuries, author
of the Kitdb al-Futuh (composed 204/819), see Storey,
i/2, 1260. The unique manuscript, in two volumes, is
preserved in Istanbul, Ahmad III 2956. Yakut
(1'rshad, i, 379) ascribes two other books to Ibn
Actham, both of which are lost. Although little is
known about the author, his K. al-Futuh proves to
be a major source for the early history of the Arabs,
from the caliphate of cUthman to that of Harun
al-Rashid, particularly for events in clrak, the
conquest of Khurasan, Armenia and Adharbaydjan,
the Arab-Khazar wars and Arab-Byzantine relations.
The value of the work is enhanced by the list of Ibn
Actham's authorities, which include al-Mada^ini,
al-Wakidi, al-Zuhri, Abu Mikhnaf, Ibn al-Kalbi and
other lesser traditionists. Although Ibn Actham
explains that he combined their traditions into a
connected historical narrative, he fortunately names
his authorities for some significant traditions,
al-Madalni in this respect being the source most
frequently noted. As a contemporary of al-Mada3ini
([q.v], 135-225/752-840), Ibn Actham has the pronounced advantage of quoting this great master in
his lifetime. Comparison of the narrative of Ibn
Actham with the traditions of al-Mada'ini as related
by al-Tabari shows that Ibn Actham not only
provides a useful check to the traditions recorded
in al-Tabari, but also adds some important details
preserved only in the K. al-Futuh.
It is true that al-Baladhuri in his Futuh al-bulddn
gives the most comprehensive account of the advance
of the Arab armies into the Sasanian domains and
quotes further authorities, such as Abu cUbayda,
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not named by Ibn Actham; nevertheless Ibn Actham
provides more details on the situation of the Arabs
in the conquered lands, particularly Armenia and
Khurasan. Moreover, whereas al-Baladhuri was
mainly interested in "conquests", Ibn A c tham goes
further: his interest in the internal events of clrak
reveals a wider historical perspective than al-Baladhuri's.
In 596/1199 Muhammad Ibn Ahmad al-Mustawfi
al-Harawi translated into Persian the part of K.
al-Futuh which covers events up to the death of
al-IIusayn. Of this translation there are many copies
(see, e.g., Rieu, Cat. of the Persian Manuscripts in the
British Museum, i, 151; Storey, ii/2, 207-9), and at
least one published edition (Bombay 1300/1882). This
Persian translation has been much discussed, but
the real value of the book lies in the Arabic original.
Bibliography: For the Arabic original: A. N.
Kurat, Abu Muhammad . . . al-KufVnin Kitdb
al-Futuh'u, in AUDTCF, vii (1949), 255-82, and
cf. idem, ibid., vi (1948), 385 f f . ; M. A. Shaban,
The social and political background of the *A bbdsid
revolution in Khurasan, unpublished Ph. D. thesis,
Harvard University, 1960. For the Persian translation: W. Ouseley, The Oriental collection, i, 63,
160, ii, 58; W. Pertsch, Verzeichnis . . . Gotha, iii,
219; Browne, i, 363; H. Masse", La chronique d'lbn
Atham et la conquete de VAfriqiya, in Melanges
Gaudefroy-Demombynes, Cairo 1935-45.
(M. A. SHABAN)
IBN AL-ATHlR, a family name (borne by a
number of apparently unrelated families) which was
given great and deserved lustre by three brothers,
Madid al-Din, clzz al-Din, and Diya3 al-Din, who
achieved literary fame in the fields of, respectively,
philology and religious studies, historiography, and
literary criticism. Their father, Muhammad b. cAbd
al-Karim (often but apparently incorrectly: Muh.
b. Muh. b. cAbd al-Karim), whose life spanned the
largest part of the 6th/12th century, was a high
official of the Zangids of Mosul, stationed in Djazirat
Ibn cUmar (hence the nisba al-Djazari). His three
famous sons were born there. The family was, it
seems, well-to-do, owning real estate in Djazirat Ibn
c
Umar and Mosul and investing in commercial
enterprises.
(i) MADJD AL-DlN ABU 'L-SA C ADAT AL-MUBARAK
was born in 544/1149. His entire adult life was spent
in Mosul, where he worked for the government in
the service of Ghazi b. Mawdud, Ghazi's brother
Mascud, and the latter's son Arslan Shah. For a
while, he was attached to Mudjahid al-Din Kaymaz,
who, formerly of Irbil, had moved to Mosul and been
entrusted there by Ghazi with the running of affairs.
Though he was paralysed in his later years, his
administrative services and advice were still very
much in demand. However, an anecdote reported by
his brother, the historian, depicts him as preferring
the contemplative quiet of the invalid to the
distractions of politics. He died on Thursday, 29 Dhu
'1-Hidjdia 606/24 June 1210.
Of his works, a hadith collection entitled Djdmic
al-usul became a much used standard reference work
(autograph copy of the first volume in Istanbul,
Feyzullah 299, cf. H. Ritter, in Oriens, vi (1953),
71-7). His dictionary of less common words and
meanings occurring in the Prophetic traditions, alNihdya fi gharib al-tyaaiih (Cairo 1322, also 1963-65),
gained especially wide currency from the fact that it
was incorporated in the Lisdn al-^Arab. He wrote
on particular kinds of names in the Kitdb al-Banin
wa-'l-bandt wa 'l-dbd* wa 'l-ummahdt wa 'l-adhwd*
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wa 'l-dhawdt (== Kitdb al-Murassa', incomplete ed.
by C. F. Seybold [Weimar 1896, Semitistische Studien,
10/11]). While his works on the Musnad of alShafici, on the pious men and women of early
Islam (al-Mukhtdr fi mandkib al-akhydr, table of
contents by O. Spies, in MO, xxiv (1930), 31-55),
and, it seems, a collection of Rasd^il (listed in Brockelmann as No. 5) are preserved, his major works on
grammar and Kur5an interpretation, together with
a number of works on other subjects, have not yet
been recovered.
(2) c lzz AL-DIN ABU 'L-HASAN £ALI was born on
4 Djumada I 555/13 May 1160. Like his elder brother,
he spent most of his adult life in Mosul but in the
capacity of a private scholar. He repeatedly visited
Baghdad as a pilgrim or as an envoy of the ruler of
Mosul. On at least one of these occasions, upon
returning from the pilgrimage, we find him, together
with Madid al-Din, trying to use the opportunity for
studying with a Baghdad! scholar. At the age of
twenty-eight, he was with the armies concentrated
under the command of Salah al-Din [q.v.] for the
fight against the Crusaders (Kdmil, sub anno 584),
probably in the company of his brother Diya3 al-Din.
Near the end of his life, in 626-28/1228-31, he spent
some time as an honoured guest with the Atabak of
Aleppo, interrupting his stay for one year to visit
Damascus. In Aleppo, Yakut [q.v.], just before he
died, asked him to arrange for the transfer of his
books and papers after his death to a foundation in
Baghdad. He agreed but, we are told, handled the
task ineptly. He himself died soon thereafter, in
Shacban or Ramadan 63O/May-June 1233.
The circumstances of his life are certainly most
imperfectly known as compared to the extent of
fame and influence that were his on account of his
works, which have been preserved and printed
repeatedly. He wrote very successful improved
compendia of al-Samcani's Ansdb and of some
earlier collections of biographies of the men around
Muhammad, entitled, respectively, al-Lubdb and
Usd al-ghdba. His more noteworthy contribution,
however, has been to secular history. On the Zangi
(Atabak) dynasty of Mosul, he wrote a comparatively
short work, al-Bdhir, based on the first-hand knowledge of his father and himself. His great compilation
entitled al-Kdmil, an annalistic history from the
beginning of the world to the year 628, represents
the high point of Muslim annalistic historiography.
Distinguished by the well-balanced selection of its
vast material, by its clear presentation, and by the
author's occasional flashes of historical insight, it is
somewhat marred, from the modern point of view,
by its failure to indicate its sources and the restrictiveness of its annalistic form. A noticeable partiality
for the Zangids, leading to some distortion and
confusion, is, however, to be expected and is hardly a
reason for belittling the great achievement of the
historian.
(3) DiYA 3 AL-DiN ABU 'L-FATH NASR ALLAH,
born on Thursday, 20 Shacban 558/Wednesday,
24 July 1163, led the most active life of the three
brothers and achieved the greatest prominence in
politics, obtaining at some time the title of wazir,
which he retained. He joined Salah al-Din in April
1191 (if not already once before, in 583/1187). Near
the end of the year, given the choice, he joined
Salah al-Din's son, al-Afdal, becoming his wazir in
Damascus after Salah al-Din's death in 589/1193. In
this position, he is said to have accumulated so much
ill-will that when al-Afdal had to give up Damascus,
he was only with great difficulty able to escape,

supposedly to Egypt (according to Ibn Khallikan).
In fact, he took refuge in Mosul, where he found
employment with Arslan Shah. In 595/1199, he
rejoined al-AfcJal in Syria and Egypt, and in 597/
1201 moved with him through Syria to al-Af<JaPs
final destination in Sumaysat. Travelling to Aleppo
in 607/1211 with the intention to join al-Malik alZahir Ghazi, he almost immediately left for Mosul.
In 611/1214, he took up residence in Irbil, then in
Sindjar, and eventually, in 618/1221, settled again
in Mosul, where he remained to the end of his life
in the service of Mafrmud b. Mascud b. Arslan Shah
and Badr al-Din Lu3lu3, as kdtib al-inshd*. He died
on an embassy to Baghdad on Monday, 29 Rabic II
637/28 November 1239. A son, Sharaf al-Din
Muhammad (585-622/1189-1225), had begun to
follow in his father's footsteps as a litterateur when
he died prematurely.
Diya3 al-Din's works are all concerned with
literary criticism. Those published are al-Washy almarfrum (Beirut 1298); al-Dj_dmic al-kabir (ed.
Mustafa Djawad and Djamil Sacid, Baghdad I375/
1956); and the most famous of all, al-Mathal al-sd^ir,
which caused much attention already when it first
appeared (on the editions and on old manuscripts of
the work, cf. S. A. Bonebakker, in Oriens, xiii-xiv
(1961), 186-94). Further, al-Istidrdk fi 'l-akhdh *ala
*l-Ma*dkhidh al-Kindiyya (Cairo 1958, on the
dependence of al-Mutanabbi on Abu Tammam by
the same Ibn al-Dahhan who was the teacher of
Madid al-Din, the author for his part of an improved
version of Ibn al-Dahhan's al-Fusul al-adabiyya),
and one of the collections of his Rasd^il (published
on the basis of the manuscript Topkapisaray Ahmet
III, 2630 [described by O. Rescher, in RSO, iv
(1911-2), 725], by Anis al-Makdisi [Beirut 1959],
according to whom a manuscript in Beirut contains
a partly different collection). These Rasd^il, written
to and on behalf of many of the important men of
the time, dealing with all the topics on which an
educated man had to be able to express himself in a
literary fashion, and including such things as a
preface for a treatise on the sabuh (morning drink)
by a friend of his (Rasd^il, 245 ff.), enjoyed hardly
less of a reputation than those of his one-time
colleague, the Kadi al-Fadil al-Baysani. He also
wrote, among other things, a long Risdla on Egypt
(quoted by Ibn Khallikan), a handbook on inshd'3
(al-Macdli al-mukhtara^a), and a collection of the
poetry of Abu Tammam, al-Buhturi, Dik al-DUnn.
and al-Mutanabbi. The originality of his substantial contribution to Arabic literary criticism is
reputed to be high but remains to be investigated.
Bibliography: Information about the father
(from the works of the historian) is to be found in
the in trod, to the ed., by cAbd al-Kadir A.
Tulaymat, of clzz al-Din, al-Bdhir (Cairo, n.d.
[1382/1963]), and the ed. of Diya* al-Din, alDidmi*; about other members of the family, in
H. Ritter, Oriens, vi, 71 ff. Mehmed Sherefeddin
(Yaltkaya), Ibn Ethirler (Istanbul 1322) was
not available.
For (i): Knowledge of Madid al-Din's biography
goes back mainly to information furnished by his
brothers, clzz al-Din (Kdmil, sub anno 606) as
reported by Yakut, Udabd*, vi, 238-41, and Diva3
al-Din in whose name the same information appears
in Ibn al-Saci, al-Djamf al-mukhtasar, 199-301
(Baghdad 1353/1934). How much of the probably
quite limited biographical information from the
works of other contemporaries such as Ibn Nukta
Ibn al-Mustawfi (History of Irbil), and al-Mundhiri
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is reflected in, for instance, Ibn Khallikan, no. 524,
or Ibn al-clmad, Shadhardt, v, 22 f., can as yet not
be determined. Brockelmann, I, 438 f., S I, 305,
607-9.
For (2): clzz al-Din achieved fame too late for
inclusion in Yakut, Udaba*, and we are basically
restricted to the brief remarks in Ibn Khallikan.
no. 433, who, at the age of eighteen, had met him
in Aleppo. Later authors apparently had no new
worthwhile material to add. For information on
his teachers from the Kdmil, cf. the introd. of the
ed. of al-Bdhir by CA. A. Tulaymat (the Bdhir had
previously been published under the title of
Histoire des Atabecs de Mosul, in vol. ii of the
Recueil des historiens des Croisades, hist, or.,
Paris 1876). For the statement concerning Yakut,
cf. the references given by Mustafa Djawad, in Ibn
al-Fuwati, Talkhis Madjma*- al-dddb, iv, I, 260 f.
For the esteem he was held in during the Middle
Ages, cf., e.g., al-Sakhawi, I'ldn, in F. Rosen thai,
A history of Muslim historiography, Leiden 1952,
332, 413. For some more recent critical judgments,
cf. C. Cahen, La Syrie du Nord, Paris 1940, 58-60;
H. A. R. Gibb, in Speculum, xxv (1950), 58-72;
H. L. Gottschalk, al-Malik al-Kdmil, Wiesbaden
1958, 6 f . ; M. Hilmy M. Ahmad and F. Gabrieli,
in Lewis and Holt (edd.), Historians of the Middle
East, London 1962, 88-90, 98 ff.; Brockelmann, I,
402, 422 f., S I, 565, 587 f.
For (3): In the absence of Diya3 al-Din's biographies by his early contemporaries Ibn alMustawfi and Ibn al-Nadjdjar, we have to rely on
Ibn Khallikan, no. 734, and the brief remarks in
Ibn al-Sabuni, Takmila, ed. Mustafa Djawad,
Baghdad 1377/1957, 4-6. Their information can
to some degree be checked by the data derived
from the RascPil (cf. D. S. Margoliouth, in Actes du
Dixieme Congres Intern, des Or., Section III,
Leiden 1896, 9-21; C. Cahen, inBSOAS, xiv (1952),
34-43). Cf., further (in the absence of the biographies of al-Dhahabi and al-Safadi), Ibn alc
lmad, Shadhardt, v, 187-9. F°r his son> cf. Rasd^il,
245, as well as Ibn Khallikan and the in trod, to the
ed. of al-Didmic al-kabir. Brockelmann, I, 357 f.,
S I, 521.
(F. ROSENTHAL)
IBN CATTA§H, C ABD AL-MALIK, an Isma c ill
ddci who in the mid-5th/nth century was in charge
of the Da^wa in clrak and western Persia. Information
about him is scanty. According to the autobiography
of Hasan-i Sabbah [q.v.], he went to Rayy in Ramadan
4&4/May-June 1072, and enrolled Hasan in the Da^wa.
He is also said to have won over the Ra^s Muzaffar
of Girdkuh, later one of the most active leaders of the
Nizaris. Zahir al-Din and Rawandi also allude to his
relations with Hasan-i Sabbah. According to this
version, cAbd al-Malik, a resident of Isfahan, was
accused of Shicism, and fled from that city to Rayy,
where he joined Hasan-i Sabbah. Ibn al-Djawzi
gives a slightly different version, and adds further
details: he had been a physician, and had been
arrested and threatened with death by Sultan
Toghrul Bey because of his faith. He made a show of
repentance and, being released, went to Rayy, where
he associated with Abu CA1I al-Nisaburi, the leading
Ismacili there. He wrote an Ismacili book called
al-^Aklka, and died in the region of Rayy. Rawandi
and Ibn al-Athir agree that he was a man of letters
and a fine calligrapher; Rawandi adds that there
were many books in Isfahan written in his hand.
His son Ahmad also played a role of some importance. According to Rawandi he was believed in
Isfahan not to share his father's religious beliefs, and
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was left unmolested at the time of his father's flight.
He was, however, secretly working for the cause.
Acting as a schoolteacher for the children of the
Daylami garrison of the fortress called Shahdiz, he
is said to have preached to the fathers and converted
them, and thus gained control of the fortress. He held
it for several years, and was finally defeated in 5oo/
1107. After the capture of the castle, Ahmad was
paraded through the streets of Isfahan, and then
flayed alive. His head was sent to Baghdad. Ibn alAthir suggests that he was an ignorant man, and that
he owed his command to Hasan-i Sabbah's respect
for his father.
Bibliography: Ibn al-Djawzi, al-Muntazam,
ix, Hyderabad 1359, 150-1; Bundari-clmad al-Din,
Histoire des Seldjoucides . . ., ed. M. Th. Houtsma,
Leiden 1889, 90-2; Zahir al-Din Nishaburi,
Sald[ukndma, Tehran 13325, 40-2; Rawandi,
RdJtat al-sudur, ed. Muh. Iqbal, London 1921,
155-6, 159-61; Ibn al-Kalanisi, Dhayl Ta^rikh
Dimashk, ed. H. F. Amedroz, Beirut 1908, 151-6;
French trans. R. Le Tourneau, Damas de 1075 a
1154, Damascus 1952, 66-73 (victory-letter on the
capture of Shahdiz); Ibn al-Athir, Kdmil, x, 215-7;
299-302; Djuwayni, iii, 189 = tr. Boyle, ii, 663;
Rashid al-Din, Djami*- al-tawdrlkh, Kismat-i
Ismd^iliydn . . ., ed. Muh. Taki Danishpazhuh . . .,
Tehran 1338/1959, 99, 116, 122 etc.; Abu '1-Kasim
Kashani, Ta^rikh-i Ismd^iliyya (extract from
Zubdat al-tawdrikh], ed. Muh. Taki Danishpazhuh,
Tabriz 13435, 122; M. G. S. Hodgson, The order of
Assassins, The Hague 1955, index; Mustafa
Ghalib, A^ldm al-Ismd^Uiyya, Beirut 1964, 144-5;
Muh. Mihryar, Shahdiz kud^dst?, in Nashriyya-i
Ddnishkada-i Adabiyydt-i Isfahan, i (1343/1965),
115-6, 156-7; B. Lewis, The Assassins, London
1967, index.
(B. LEWIS)
IBN AwA (A.; pi. bandt dwd, rarely abnd^jbanu
dwd) denotes the j a c k a l (Canis aureus, formerly
Thos aureus} in a general sense (Persian shaghdl,
Turkish 6akal, French chacal). This small member of
the canidae which, anatomically, is nearer the wolf
(dhi*b] than to the fox (thaHab), has never suffered
the least confusion with the last-named among the
Arabs; the elongated muzzle of the ibn dwd, the round
pupil of the eye, not almond-shaped, its long and
shining coat and its swifter pace than that of the fox
were sufficient for the Bedouin observer to distinguish between them.
The jackal is a native of the whole of the zone with
a steppe climate, as far as the northern and southern
fringes of the deserts of Africa and Asia; for preference, it dwells in the grassy savannahs, where it is
to be found as far as Cochin China. Its mainly nocturnal habits, its tendencies towards gregariousness,
and a sharp and chronic hunger compel it to approach
man; encampments and oases pay virtually no
attention, at night, to the plaintive yelping (cuwd*,
wa^wa^a, tahawwub, hibura] of this constant visitor,
for it con tributes to public hygiene by removing household refuse and carrion. This natural cleansing agent
of the wayside can, however, cause damage by the
depredations which, from its greed, it is led to toake
in hen-houses, vineyards and orchards.
Each geographical region of the Arabic-speaking
countries is familiar with a race of jackal, which it
denotes by local names; thus, we find: (a) the Canis
aureus anthus for North Africa (Maghrib: dhib/dib,
confused with the wolf (Canis lupus) which does not
exist there, wa^wa*-, wa^, awwdw, tamrur, bdbd d[a<-ddn,
Mhammed al-dj_aciddt, bu dbiha, tdlib Yusuf;
in
Maghrib! Berber, ushshdn, tamashak: ibvgg, ibvggi,
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zggur)', (b) the Canis lupaster for Egypt (dib, taken
to be a wolf); (c) the Thos mesomelas or Black-backed
Jackal of Upper Egypt and the Sudan (aws, uways,
Sudan bdshum, ba^shum, abu shu*m, shu*mlshum)\
(d) the Canis aureus syriacus for Syria and clrak
(wdwi, Lebanon d^a^al); and (e) the Canis aureus
indicus for Persia and India (Pahlavi Arabized as
sha'har, sha^bar, shaghbar, zaghbar).
The sobriquet ibn dwd seems to go back to remote
antiquity, in the dialects of Arabia which were very
prone to make use of the construct form to create
compound nouns in which ibnjbint, like abufumm and
dhujdhdt, deprived of their original meaning, become
instruments denoting ownership or qualification. As
for dwd, the Muslim philologists, impelled by the
categorical requirements of triliteralism, attached it,
on the pattern afcal, to the root M WWj*A WY with
the idea of "to seek refuge and company in . . .";
thus they interpret ibn dwd as meaning "the one who
responds to the appeal of his congeners to rejoin
them". This explanation, valid enough in view of the
characteristic behaviour of the jackal which it emphasizes, may be rather the result of the combination of the root ^AWWfAWY, which does not
contain the idea of crying out, and of a Bedouin
onomatopoeia wa^wa^jwdwd, a vocal imitation of
its bark common to all these peoples. The closely
related onomatopoeic root wcfwa*- is still very much
alive in present-day speech to evoke the wailing
yelp of the jackal (see the different local names for
the jackal given above and al-Djahiz, tfayawdn, v,
288, on waw-waw = dog, in childish language).
The excessive cowardice of the jackal, which
compels it to leave its lair only at night, its instinct as
a "carrion-eater", its natural rebelliousness to
training, its utter impurity in the eyes of Kur'anic
Law and the consequent ban upon the eating of its
flesh have condemned it, if not to scorn, at least to
total indifference on the part of those who might
have been expected to give it their attention, such
as huntsmen, naturalists and poets. Although recognizing it to possess the cunning of the fox, they usually refer to it only pro memoria, and, by way
of archaisms denoting it, philologists can put
forward only the figurative shawt bardhin which
can be interpreted as "luminous rays of the desert"
(the exact meaning of shawt here remains elusive, for
this term signifies at the same time "long course made
up of a single stage", "long journey", and "rays of
light filtering through a sky-light"), and as the
vestige of the Himyaritic language, under its triple
Arabic form of cillawshl<-illawdllacwad.
In the Maghrib, in particular, so little attention is
paid to the proximity of the jackal that many socalled "douar dogs", of very variable and sometimes
indefinable types, are considered to be mongrels of
jackals (barhush) and reveal their essential characteristics.
In this instinctive shunning of the jackal by the
Muslim peoples, an exception must be made in the
case of the Touareg, who include it among their game
and hunt it, either by driving it with beaters or by
gin-traps or poison; being far from strict in their
observance of Islamic precepts, they sometimes cook
the flesh, but for the most part they use the fur for
making saddle-bags. Among this people, as in preIslamic Arabia, different organs of the jackal are
used in the local medicines. In general, in Barbary
where it is still regarded with fear as the transmitter
of rabies and devastator of hen-houses and sheep-folds,
the jackal has become the principal hero of animal
tales, in which it takes the part which otherwise falls

to the fox (see H. Basset, Essai sur la litUrature des
Berberes, Algiers 1920, 206-31).
In conclusion, it seems that in the mediaeval West
the jackal was the basis of an import trade from the
Maghrib, through Muslim Spain and that, mixed and
confused with the fennec [see FANAK] and the fox
under the name adive (from al-dib), it was esteemed
in furriery. The adive, with its corruptions adile, adire,
adit, aduz, and ardit, is mentioned in some very
ancient chronicles, and in particular we can read in
the Mtmoires (ed. Paris 1924-6) of Philippe de
Commynes (i5th century) that: ". . . King Louis XI
sent to search for . . . strange beasts in all directions,
as in Barbary, a species of small lions which are no
larger than small foxes and called them adits".
Finally, it will be noted that it is under the name adive
that Buffon (Hist. Nat., v, 214) speaks of the jackal.
The jackal therefore is no longer anything more
than a pariah in the Islamic countries, whilst the
Egyptians of the age of the Pharaohs dedicated a
divine cult to it, as Anubis.
Bibliography: Kazwini, cAd£d*ib al-makhlukdt, ii, 213; Damirl, Haydt al-hayawdn, i, 108; Ibn
Slduh, Mukhassas, viii, 73; Djahiz, ffayawdn,
(index s.v.); A. Macluf, An Arabic zoological dictionary, Cairo 1932, s.vv. Canis and Jackal] St.
G. Mivart, A monograph of the Canidae, London
1890; L. Lavauden, Les vertebras du Sahara, Tunis
1926, 33-4 and bibl.; V. Monteil, Faune du Sahara
occidental, Paris 1951; L. Blancou, Geographic
cynegetique du monde, Paris 1959, 44, 55 f. and
bibl.; P. Bourgoin, Animaux de chasse d'Afrique,
Paris 1955, 176-7; H. Lhote, La chasse chez les
Touaregs, Paris 1951, 131-2; J. Ellerman and
T. C. S. Morrison-Scott, Checklist of Palaearctic
and Indian mammals, London 1951, in Canidae',
T. Sanderson, Living mammals of the world, Fr.
tr. Les Mammiferes vivants du monde, Paris 1957;
P. Grasse, etc., Traite de zoologie, (Mammiferes),
Paris 1955.
(F. VIRE)
IBN AL-CAWWAM [see FILAHA, ii].
IBN BABAWAYH(I), ABU DJACFAR MUHAMMAD
B. ABU 'L-HASAN °ALI B. HUSAYN B. MUSA ALKUMMI, known as AL-SADUK, is universally regarded
among the Ithnacashari Shicis as one of their foremost
doctors and traditionists. E. G. Browne says "the
most important of these earlier divines are the
three Muhammads, al-Kulayni (Md. b. Yackub,
d. 329/941), Ibn Babawayhi (Md. b. CAH b. Husayn
b. Musa, d. 381/991-2) and Tusi (Md. b. Hasan, 46o/
1067)" (Browne, iv, 358-9). The first composed the
Kdfi; the second Man Id yahduru-hu 'l-fakih, and the
third the Istibsdr and Tahdhlb al-Ahkdm, which are
known as the "Four Books" (al-kutub al-arbaca).
His name is fully discussed by Sacid Nafisi in the
Introduction to his edition of Ibn Babawayhi's
Musddakat al-ikhwdn (Tehran, no date; Introduction
dated 7 Tlrmah 1325), who says that the current
pronunciation of his name is Bd-ba-wayhi (bi-fath-i
wdw, wa sukun-i yd, wa hd*-i ishbd* shuda-i d[ali
talaffuz karda and). Originally, it was Bd-bu-yi
(Introduction, 4; Fyzee, Shiite creed, S, n. 2). He is
generally known as Shaykh-i Saduk. His place of
birth is not mentioned either by Tusi or Nadjashi,
but Donaldson says that he was born in Khurasan
(Shiite religion, 286) either in 311/923 or some years
earlier (Nafisi, Intr., 6). In 355/966 he went to
Baghdad, apparently from Khurasan, and died at
Rayy in 381/991. Ahlwardt mentions the date of his
death as 391/1001, but there is no sufficient authority
for it (Berlin Catalogue, nos. 1269, and 2721; and
some others have followed him).
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Of his life and character we know next to nothing;
but of his birth an entertaining legend is preserved,
according to which Saduk was born as the result of a
prayerful request to the Hidden Imam, and the great
traditionist used to pride himself on the fact that he
was begotten by order of the Imam (Fyzee, 9-10;
Nafisi, 5). His father cAli was a rich merchant and had
three sons, the eldest Hasan, the second Husayn and
the youngest Muhammad al-Shaykh al-Saduk
(Nafisi, 6, whose opinion is preferable to mine, see
Shiite creed, 10). Muhammad was apparently the son
of a slave-girl, probably from Daylam. The eldest
son Hasan was a theologian of a retiring disposition;
Husayn was a well-known jurist and theologian;
Muhammad, known simply as Ibn Babawayhi,
or Shaykh-i Saduk among the Shici culamd*, was
undoubtedly the most famous of all.
Saduk taught at Baghdad and was a contemporary
of the Buwayhid Prince Rukn al-Dawla, and entered
into controversies on his behalf. He was pre-eminent
in knowledge, memory, "justice", intelligence and
reliability, and is universally recognized as a pillar
of the Ithna c ashari faith. Although some have
doubted his authority, the Rawddt al-d^anndt
declares him to be one of the greatest authorities
(iv, 558). Saduk came of a very illustrious family of
learned men, fifteen of whom have been discussed by
Sacid Nafisi (Musddakat al-ikhwdn, Intr., 4-17).
W o r k s : Saduk was a prolific author; of the
earliest authorities, Tusi mentions 43 works and
Nadjashi, 193; later authorities like the Kisas al'ulamd* mention 189 and the Rawddt al-d^anndt,
after naming 17 works, says that the rest have not
survived. A full list of his works will be found in the
Shiite creed, 12 ff.; Nafisi, 6-13, mentions 214 works.
His most important extant books are: (i) Man Id
yahduru-hu 'l-fakih, one of the "four books" (often
printed; lith. Tehran 1326 A.H.); (2) Risdlat aliHikdddt (see Fyzee, Shiite creed, containing an
English translation and full notes) 5 ( 3 ) Ikmdl al-din,
ed. E. Moller, Heidelberg 1901; (4) Kitdb al-Amdli;
(5) Kitdb al-Tawhld; and (6) <Uyun akhbdr al-Ridd*
(for a full list and particulars see my Shiite creed,
12-17, and Sacid Nafisi in his Intr. to Ibn Babawayhi's
Musadakat al-ikhwdn, 11-13.
Bibliography: for his life, Sacid Nafisi,
Introduction to Musddakat al-ikhwdn, Tehran
n.d., 1-18; A. A. Fyzee, Shiite creed (Islamic
Research Association series, no. 9), Oxford 1942,
Introduction.
Sources: al-Nadim, Fihrist, 196; al-Tusi, List,
ed. Sprenger, nos. 661 and 471; Nadjashi, Rididl,
Bombay 1317/1900; al-Khwansari, Rawddt aldianndt, iv, 557-60. There are numerous other
references in books of ridj_dl; space does not
permit their mention here.
M o d e r n w o r k s : Brockelmann, I, 187; SI,
321-2; D. M. Donaldson, Shiite religion, London
I
933i 285-6: A. A. A. Fyzee, The creed of Ibn
Babawayhi, in Journal of Bombay University, xii
( I 943)> 70-86 (a detailed examination of his creed,
compared with the Tashih al-iHikdddt of Shaykh
Mufid); J. N. Hollister, The Shl^a of India, London
i953> 25, 36, 50, 96; H. Corbin, Histoire de la
philosophie islamique, Paris 1964, Index.
(A. A. A. FYZEE)
IBN BADIS (dialectal pron.: Ben Badls), CABD
AL-HAMID B.AL-MUSTAFAB.MAKKI, f o u n d e r of the
o r t h o d o x r e f o r m i s t m o v e m e n t in Algeria, born
at Constantine in 1889. After studying at the Islamic
university of Tunis (al-Zaytuna), he devoted himself
to private teaching in a mosque in his native town and
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led an unspectacular life until 1925, when he turned to
journalism. He founded a newspaper, al-Muntafyid
("The Critic"), which went out of circulation after
a few months. Immediately afterwards he founded
a new newspaper, al-Shihdb ("The Meteor"), which
soon took the form of a monthly review and appeared
regularly, with some success, until the end of 1939.
Ibn Badis gave of his best to this publication, which
he used as a platform for his reformist propaganda
(social questions) and for his religious teaching
(tafsir, hadith).
At first essentially reformist, al-Shihdb tried to
spread in Algeria the doctrine of the Salafiyya [q.v.],
obviously taking its inspiration from al-Mandr of
Rashid Riqla [q.v.]. But, from 1930 onwards, it dealt
more and more with Algerian political questions
(this being connected, apparently, with the official
celebrations of the centenary of the French settlement in Algeria). From that time onwards the review
based its propaganda on two issues—reform (isldh)
and nationalism, strongly tinged with Arabism. This
policy led it to attack: (i) Marabout societies,
accused of maintaining certain blameworthy forms
of religious life, of favouring obscurantism, of
profiting from popular credulity and even of
being in collusion with the colonial administration;
(2) Gallicization (naturalization and, as a necessary corollary, the abandoning of Islamic personal
status, the exclusive adoption of French customs
and culture, etc.). Moreover, in this review, Ibn
Badis showed himself to be a passionate defender
ol the Algerian personality, which he considered to
be inalienable from Islam and Arab culture.
Ibn Badis became president of the Association of
Algerian Muslim cUlamd:> (constituted in May 1931)
and soon confirmed his position as one of the most
representative members of the Algerian Muslim
community. A tireless worker for his cause, he began
the publication of al-Shihdb, and directed the organization for the free teaching of Arabic and the
religious education of adults in the numerous
cultural centres of his Association. He played an
important political role alongside the other representatives of Muslim opinion, particularly after the
formation of the Popular Front in France, the
meeting of the Algerian Muslim Congress in Algiers
(June 1936) and the discussion of the "Viollette
project" (end of December 1936). During the last
years of his life he was engaged in the exhausting
work of political leader and of missionary of isldh
in Algeria. He died prematurely on 16 April 1940.
c
Abd al-Hamid b. Badis is remembered with
veneration as a master by many followers. His name
is already wrapped in legend. Through his activities
at the head of the Association of 'Ulamd* he was
one of the most effective workers in the ArabIslamic cultural renewal in Algeria between 1930 and
1940. His intellectual brilliance and his religious
influence (chiefly his Kur3anic exegesis published in
al-Shihdb) make him incontestably the dominant
figure of Algerian Islam in the first half of the 2oth
century. His ardent faith, devoid of all hatred and
fanaticism, his disinterestedness and his extreme
simplicity have caused his contemporaries to regard
him as a saint. It suffices to quote of Ibn Badis these
words which summarize his life's work: "I am a
sower of love, but on a foundation of justice, equity
and respect towards everyone of whatever race or
religion" (al-Shihdb, August 1939, 346).
Bibliography: J. Desparmet, Un rSformateur
contemporain en Algtrie, in UAfrique Francaise,
March 1933, 149-56; A. Merad, Le reformisme
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musulman en Algirie.de 1925 a 1940, Paris and
The Hague 1967; idem, Ibn Bddis, commentateur
du Coran (in the press).
(A. MERAD)
IBN BADlS [see MU C IZZ B. BADIS].
IBN BADJDJA (Latinized as Avempace), ABU
BAKR MUHAMMAD B. YAHYA B. AL-SAJIGH ALTUDJ!B! AL-ANDALUSI AL-SARAKUSTI, a celebrated
philosopher and wazlr in 6th/i2th century Spain,
and according to Ibn Khaldun, who ranked him with
Ibn Rushd (Averroes) [q.v.] in the West and alFarabi [q.v.] and Ibn Sina (Avicenna) [q.v.] in the
East, one of the greatest philosophers of Islam. Ibn
Badidia was also well known as a poet, musician and
composer of popular songs. Examples of his verses
showing a real lyrical gift are to be found in the
mediaeval Arabic accounts of the philosopher (see
also in the Bibliography the work of Nykl).
* Details of his life are obscure. There is an unconfirmed statement in Leo Africanus [q.v.] that the
ancestors of Ibn Badidia were Jewish. Since he is
said to have died young in 533/1139, he must have
been born towards the end of the 5th/nth century
(not later, for he was politically active in the first
decade or so of the 6th/12th century), at or near
Sarakusta (Saragossa) [q.v.], where apparently also
he spent his youth. We have no reliable information
about his education. When in 503/1110 Sarakusta
fell to the Almoravids [see AL-MURABITUN], or
earlier, Ibn Badidia for reasons which can only be
surmised took service with the new rulers, and
became wazlr, apparently while still in his twenties,
to the Berber governor Abu Bakr b. Ibrahim alSatirawi, known as Ibn Tifalwlt. During this vizierate
he undertook an embassy for Ibn Tifalwlt to clmad
al-Dawla b. Hud, the former ruler of Sarakusta [see
HUDIDS], who still maintained his independence at
Ruta (Rueda de Jal6n). Ibn Badjdia was thrown into
prison, presumably as a traitor, and remained a
prisoner for some months. On his release he seems
not to have returned to Sarakusta, and was at Balansiyya (Valencia) when news reached him of the death
of Ibn Tifalwit (510/1117). Shortly after this the
Christians finally captured Sarakusta (Ramadan 5i2/
December 1118). Ibn Badidia prepared to retire to
the west of Spain, but while passing through Shatiba
(Jdtiva), he was again imprisoned by the Almoravid
Ibrahim b. Yusuf b. Tashufm on a charge of heresy,
according to Ibn Khakan. Having gained his release,
according to one account through the help of the
father of Ibn Rushd (Averroes), more probably the
grandfather, the celebrated Kadi Ibn Rushd, Ibn
Badjd|a may have reached Seville. A second vizierate
of twenty years to Yal?ya b. Yusuf b. Tashufin
(Yahya b. Abi Bakr b. Yusuf b. Tashufin), credited
to him by several writers, perhaps began about this
time. We find Ibn Badidia also at unspecified times
at Granada and Wahran (Oran), and at Ishbiliyya
(Seville) in 530/1135 in the company of his friend
Abu '1-Hasan CA1I b. cAbd al-cAziz b. al-Imam. He
died at Fas (Fez) in Ramadan 533/May 1139, it is
said (somewhat improbably) from the effects of
eating a poisoned fruit provided by a servant of
Abu 'l-'Ala3 b. Zuhr (father of the famous Ibn Zuhr
or Avenzoar [q.v.]).
Ibn Badjdia's works survive in their original
Arabic in a few manuscripts and in Hebrew translations. The late Miguel Asin Palacios considered it
possible that there were fragmentary translations
into Latin, but no early Latin version of any work
of Ibn Badjdia has come to light, though he is
occasionally quoted in the Latin Averroes and

(differently) in Albertus Magnus. The most important
Arabic MSS are:
(1) Bodleian MS Pococke 206, which contains a
collection of the works of Ibn Badidia macie by the
above-mentioned Abu '1-Hasan cAli b. cAbd al-cAziz
b. al-Imam. See J. Uri, Bibliothecae Bodleianae Cod.
MSS Or. Catalogus, i, 1787, 499.
(2) Berlin MS 5060, apparently lost since the
second World War. For the contents see W. Ahlwardt,
Verzeichniss der arabischen Hss. der konigl. Bibliothek
zu Berlin, iv (1892), 396-99.
(3) Escurial MS 612, containing for the most part
commentaries by Ibn Badidia on the logical works of
al-Farabi [q.v.]. It has been analysed by H. Derenbourg, Les Manuscrits arabes de VEscurial, Publications de I'Ecole des Langues orientates vivantes, IIe
serie, Vol. X, Paris, 1884, 419-23.
(4) Another MS of collected works of Ibn Badidia
was signalized by Dr. cUmar Farrukh, but has meantime passed out of the hands of its former owner, alSayyid cAbd al-Razzak al-Hasam of Baghdad.
The Risdlat al-Waddc (Letter of Farewell) and the
later Risdlat Ittisdl al-cakl bi 'l-insdn (Treatise on
the Union of the Intellect with Man) have been given
good editions by Asin. Ibn Badidia's most celebrated
work, the Tadbir al-mutawahfyid (Rule of the Solitary),
hitherto known only from Munk's French rendering
of a Hebrew translation (in Melanges de philosophic
juive et arabe, Paris 1859), was also edited by Asin
from the unique Bodleian MS and published posthumously with a Spanish translation. In these three works,
as also in various passages of his Kitdb fi 'l-Nafs
(Book on the Soul), Ibn Badidia's interest is centred
on the possibility of the union of the soul with the
Divine, which he takes as man's highest activity and
the ultimate felicity, as well as the final end of human
existence. Instead of representing this union in a
religious sense, to be attained by moral purity and
acts of devotion, and as fully realizable only in the
after-life, Ibn Badidia considers it as the last stage
of an intellectual ascent, by means of a continuous
process of abstraction from the impressions caused by
sensible objects consisting of matter and form,
through a hierarchy of 'spiritual forms' (suwar ruhdniyya] containing progressively less and less matter,
which are intellected by the mind, till finally the
Active Intellect is reached. This is devoid of matter
and the same for all men (hence Ibn Badidia's metaphysical doctrine has been described as panpsychism).
The Active Intellect is the highest conception which
man can fully comprehend and then only in exceptional circumstances, and is represented not indeed
as God, the One, the First Mover, or any aspect of
Deity, but as an emanation of Deity, ranking immediately below the Separate Intelligences which move
the spheres. These higher Forms are entirely beyond
the comprehension of man in the sublunary sphere.
Ibn Badidia is therefore necessarily concerned with
the lower stages of the hierarchy of existence in its
metaphysical aspect, but also with the psychological
and ethical characteristics of the mind which makes
the ascent, which derive according to him from the
metaphysical characteristics of the successive stages.
The Neoplatonic character of this schema is plain,
and Ibn Badidia's 'spiritual forms' derive probably
from a treatise of Alexander of Aphrodisias dealing
specifically with them, which was available in Arabic.
Apart from the exposition in the Risdlat Ittisdl al*akl bi 'l-insdn (cf. ed. Asin, § 23), Ibn Badidia made
his most sustained effort to explain his thought in
the Tadbir al-mutawahhid, which, however, was left
incomplete at his death (Ibn Tufayl). Within Arabic
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philosophy, the Tadbir was evidently influenced by
al-Farabi, who in al-Siydsa (Siydsdt) al-madaniyya,
speaks, like Ibn Badjdja, of the solitary 'plants', i.e.,
philosophers in the unfavourable environment of existing imperfect cities, and in the Fusul al-madani states
that it is the duty of the virtuous man or true philosopher to emigrate to the ideal cities if such exist in
fact in his time, adding that if they do not exist, the
virtuous man is a stranger in life and to die is preferable for him than to live (ed. Dunlop, § 88). Ibn
Badjdia, who also envisages emigration for his sage,
evidently faces the same situation and suggests the
solution, viz. withdrawal to a life of speculation
within the existing imperfect cities. The idea of the
solitary sage may have suggested to Ibn Tufayl his
philosophical romance Hayy b. Yakzdn [q.v.], in
which an orphan child growing up in solitude finds
means of realizing man's highest development. The
influence of Ibn Badjdja on Ibn Rushd (Averroes)
has also to be noted, though the latter was never the
former's pupil, as has been stated (Ibn Abi Usaybica).
When Ibn Rushd mentions Ibn Badjdja it is usually
in a somewhat critical tone, but he was evidently
much interested in the idea of the union with the
Active Intellect, and even projected a commentary
on the Tadbir al-mutawahhid.
In addition to the fields which have been mentioned, Ibn Badjdja studied mathematics, astronomy,
botany, etc.
Bibliography: Ibn Abi Usaybica, 'Uyun alanbd* f i tabakdt al-atibba*, ed. A. Miiller, ii, 62-64;
Ibn al-Kiftl, Ta'rikh al-hukamd*, ed. J. Lippert,
406; Ibn Khakan, Kald'id al-Hkydn, ed. S. alHara'iri, A. H. 1277, 346-53; Ibn Tufayl, Hayy
b. Yakzdn, ed. L. Gauthier, Beirut 1936, text 5 ff.,
transl. 3 ff.; Ibn Khaldun, Mukaddima, transl. F.
Rosenthal, iii, 116, 443 ff.; Ibn Khallikan, Biographical Dictionary, transl. De Slane, Paris 1858, iii,
I
3o-33*> al-Suyutl, Bughyat al-wu^dt, Cairo 1326,
207-8; al-Dhahabi, Ta^rikh al-Isldm, Bodleian MS
Laud Or. 304, fols. i7b-i8a; al-Makkari, Nafhaltlb, Leiden ed., ii, 254, 423; idem, Bulak ed., iv,
612-616; Sibt b. al-DjawzI, Mir'dt al-zamdn (A.H.
495-654), ed. Jewett, Chicago 1907, 105; Lisan
al-DIn b. al-Khatib, K. al-Ijidta, Bulak ed., i,
242 ff.; M. Asin Palacios, Avempace botdnico, in
Al-Andalus, v (1940), 255-265; idem, Tratado de
Avempace sobre la unidn del intelecto con el hombre,
in Al-Andalus, vii (1942), 1-47; idem, La 'Carta
de Adios' de Avempace, in Al-Andalus, viii (1943),
1-87; idem, El Rtgimen delSolitario por Avempace,
Consejo Superior de Investigaciones Cientificas,
Instituto Miguel Asin, Madrid-Granada 1946;
D. M. Dunlop, Ibn Bdjjah's Tadbiru 'l-mutawahhid
(Rule of the Solitary], in JRAS, 1945, 61-81; idem,
The Diwdn attributed to Ibn Bdjjah (A vempace], in
BSOAS, xiv (1952), 463-477; idem, Philosophical
predecessors and contemporaries of Ibn Bdjjah, in
Islamic Quarterly, ii (1955), 100-116; idem, Remarks
on the life and works of Ibn Bdjjah (Avempace}, in
Proceedings of the XXIInd Congress of Orientalists,
ii, Leiden 1957, 188-96; A. Gonzalez Palencia,
Historia de la literatura ardbigo-espanola 2, 1945,
207-8, etc.; P. J. de Menasce, Arabische Philosophie,
Bern 1948 (short bibliography to date); E. Renan,
Averroes *, index; A. R. Nykl, Hispano-Arabic
Poetry, Baltimore 1946, 251-4; cUmar Farrukh,
Ibn Bdjjah (Avempace) and the philosophy in the
Moslem West, Beirut 1945, 2Beirut 1952 (both in
Arabic); Leo Africanus, De viris quibusdam illustribus apud Arabes, c. 15, in J. A. Fabricius,
Bibliotheca Graeca, t. xiii, 279; E. I. J. Rosenthal,
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The Place of politics in the philosophy of Ibn Bd'jja,
in 1C, xxv (1951), 187-211; M. Saghlr Hasan alMacsumi (ed.), Ibn Badjdja, Kitdb al-Nafs, Damascus 1960; idem, Avempace—the great philosopher of
al-Andalus, in 1C, xxxvi (1962), 35-53, 85-101.
(D. M. DUNLOP)
IBN BADRCN [see IBN C ABDUN].
IBN BAKl, ABU BAKR YAHYA B. AHMAD (in
some sources: Yahya b. Muhammad b. €Abd alRahman), Andalusian poet born at the end of
the 5th/nth century. Although he is considered by
Arab biographers and in some modern works to be
from Cordova (al-Kurtubi), Ibn al-Abbar, Ibn Sacid
(whose grandfather knew him personally) and Ibn
Bassam refer to him as al-Tulaytuli, and the latter
states that the disturbances at Toledo (fitnat
Tulaytula) forced him to leave this town. At this
time, probably about 477/1085, the year during
which Alfonso VI conquered the town, Ibn Baki was
still young. Soon afterwards the poet began the
journeys across Spain and Morocco which were to
continue throughout his life. Always seeking a means
of livelihood and unlucky in his fortune, he spent
some time in Seville—complaining bitterly of it in
his poetry as he was to do of all al-Andalus—then in
Cordova. The times, the period of the Almoravids,
were not propitious for men of letters who were
"fighting against poverty and ignorance" as has
been said by E. Garcia G6mez, who has made a study
of the period (al-Andalus, x (1945), 285-340). Ibn
Baki was the friend of al-Acma al-Tutili and, in a
poetry contest at Seville, after al-Acma had recited
his poem and gained the audience's admiration, Ibn
Baki had not the courage to read his and tore up the
paper on which he had written it. The two poets are
rightly classed at the head of their contemporaries
and it is surprising to find verses of one attributed
to the other. Ibn Baki finally found refuge with the
Banu cAshara, kadis of Sale", some of whom he
praises in his poems.
Of Ibn Baki's work there survive various court
poems on classical themes which clearly demonstrate
his greatness as a poet, which was recognized by his
contemporaries and by the later critics. But it is
primarily in the genre of muwashshafya that his
brilliance is apparent. His various muwashshafydt
which end in a Romance khardia [q.v.] have recently
aroused particular interest.
This "charmant poete, 1'un des meilleurs que
PAndalousie ait eus", in the words of Dozy (Hist.
Mus. Esp.z, iii, 156), died in 545/1150-1 according to
Ibn al-Abbar (Takmila, no. 2042). Yakut and Ibn
Khallikan, less reliable as being Eastern writers, give
the date as 540/1145-6.
Bibliography: For the sources, see the very
complete references given by H. Pe"res, La potsie a
Fes sous les Almoravides et les Almohades, in
Hesperis, xviii (1933), 13, n. 4; Ibn Sacid, alMughrib fi hula 'l-Maghrib, ed. Shawki Dayf,
Cairo 1953, ii, 19-21, 25, 456; idem, Kitdb Rdydt
al-mubarrizin (= El libro de las banderas de los
compeones], ed. and tr. E. Garcia G6mez, Madrid
1942, 48-9 (192-4 of the tr.); E. Garcia G6mez,
Poetas musulmanes cordobeses, in Boletin de la
Real Academia de Ciencias, Bellas Letras y Nobles
Artes de Cdrdoba, no. 25 (1929), 27-8; R. Nykl,
Hispano-Arabic poetry, Baltimore 1946, 241-4;
241-4; H. Pe"res, La poesie andalouse . . ., index.
Ibn Baki as a writer of muwashshahdt: Ibn Sana'
al-Mulk, Ddr al-tirdz, ed. Rikabi, Damascus 1949,
index; E. Garcia G6mez, Estudio del "Ddr at-firdz",
in al-Andalus, xxvii (1962), 21-104, passim] K.
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Heger, Die bisher veroffentlichten Hargas und ihre
Bedeutung, in the Beihefte of the Zeitschrift fur
Romanische Philologie, no. 101 (1960), 50; E.
Garcia G6mez, Las Jarchas romances de la serie
drabe en su marco, Madrid 1965, general index.
(F. DE LA GRANJA) .
IBN AL-BARILLANl [see AL-BAKILLAN!].
IBN BARIYYA, ABU TAHIR MUHAMMAD, vizier
to the Buyid clzz al-Dawla Bakhtiyar [q.v.], whose
history is perhaps difficult to relate objectively since
the chroniclers, who wrote from the point of view of
the military or bureaucratic aristocracy, were a
priori hostile to a parvenu such as he. Coming from
a peasant family of Awana (Upper c lrak), he had
taken advantage of the disturbances during the first
half of the 4th/ioth century to organize a force which
had seized control of the tolls on the Tigris at Takrit.
At the time of the conquest of clrak by the Buyid
Mucizz al-Dawla, when he was in fact in charge of
provisioning the prince's kitchens in Baghdad, he
had succeeded in holding his privileges as tax-farmer
to the new government. A certain charm in conversation, combined with skill in intrigue between
rivals bidding for power and in the adroit placing
of gifts, finally secured him the favour of the vizier,
Abu '1-Fadl al-cAbbas al-Shlrazi, and then of Bakhtiyar at the beginning of his reign; finally, in 362/972,
he received the succession from al-ShirazI himself,
probably without desiring it, and contrary to the
customary practice whereby, for more than a century,
viziers had been recruited from among the bureaucratic profession. Good fortune did not make him
unmindful of his former companions, and it is one of
the complaints brought against him by the chroniclers
that he appointed men of low rank to numerous
positions. It seems, however, that Ibn Bakiyya was a
clever manipulator rather than a true politician and
he failed to compensate for his own inadequate
administrative training by winning over the chief
officials in the administration. He was unlucky
enough to serve a fickle prince, and his final ruin
was to result from the latter's overthrow.
Though bound up with the fortunes of Bakhtiyar,
Ibn Bakiyya, at the time of the first clraki campaign
of his prince's cousin, cAdud al-Dawla [q.v.], nevertheless perceived the usefulness of enjoying the
favour of the latter (a man who today was the protector and tomorrow, it seemed only too clear, would
be the redoubtable.adversary of Bakhtiyar) and the
favour too of the vizier to Rukn al-Dawla (father of
c
Adud al-Dawla), Abu '1-Fath Ibn al-cAmid [q.v.], who
was lingering in clrak. From them, besides the
vizierate, he received also the town of Wasit, as
an iktdc [q.v.]. In the end, however, the policy he had
adopted of trying by means of gifts to win the attachment of certain forces, the cayydrun [q.v.] of Baghdad,
the autonomous head of the Batiha clmran b. Shahin
who was always in semi-revolt against Baghdad,
and others, aroused the suspicions of cAdud al-Dawla,
while at the same time Bakhtiyar continued to fear
that Ibn Bakiyya might utterly betray him for the
sake of his powerful cousin. When the latter, now
successor to Rukn al-Dawla, invaded clrak for the
second time, Bakhtiyar attributed the responsibility
for the defeat to his vizier and in the end had him
arrested and blinded; then cAdud al-Dawla occupied
Baghdad, Ibn Bakiyya fell into his power, and he
had him trampled on by his elephants and impaled;
the corpse had to await the death of the formidable
Buyid before receiving burial (Abu Hayyan alTawhldi, Imtd', i, 42).
Bibliography: See BUYIDS, C ADUD AL-DAWLA,

BAKHTIYAR and IBN AL- C AMID (Abu '1-Fath). The
principal source is of course Ibn Miskawayh;
several letters of Abu Ishak al-Sabi3 (particularly
in the Leiden MS) are addressed to Ibn Bakiyya or
concern him; the article devoted to him by Yakut
in the Irshdd (vi) is in reality mainly concerned
with the relations of Ibn al-cAm!d (Abu 1-Fath)
with him; Ibn Khallikan, no. 709 (de Slane, iii,
272 ff.); F. Bustani, Dd*irat al-macdrif, ii, 375-6;
J. Chr. Biirgel, Die Hofkorrespondenz
'Adud
ad-daulas, 1965 (Index).
(CL. CAHEN)
IBN AL-BALADI, SHARAF AL-DIN ABU DJACFAR
AHMAD B. MUHAMMAD B. SA C ID, vizier of alMustandjid. In 563/1167-8 Ibn al-Baladi, who at that
time was Ndzir in Wasit, was appointed vizier. There
was an old feud between him and the ustdd-ddr
c
Adud al-Din Muhammad b. cAbd Allah. After the
murder of the caliph in Rabic II 566/December 1170
by cAdud al-DIn and the amir Kutb al-Din, they
forced his successor al-Mustadi3 to appoint c A4ud
al-Din vizier, whereupon Ibn al-Baladi was executed.
Bibliography: Ibn al-Tiktaka, al-Fakhri, ed.
Derenbourg, 426-9 (Eng. tr. Whitting, 305 f.);
Ibn al-Athir, xi, 216 ff., 230, 237.
(K. V. ZETTERSTEEN)
IBN BAN A, C AMR, famous singer, poet and
musician of Baghdad, mawla of the Thakif, died in
278/891 at Samarra. His father was a famous
secretary and a high official. His mother, Bana,
whose name he bears, was the daughter of Rawh,
secretary of Salama al-Wasif. Ibn Bana was a very
cultured, yet a very proud man. He was the
supporter and protege" of Ibrahim b. al-Mahdi and
among the most bitter enemies of Ishak al-Mawsili,
whom he accused of regarding music merely as a
profession, whereas for him it was a source of delight.
A mediocre musician, he did not play any instrument ; nevertheless he excelled in the arts of singing,
of improvisation, and of imitation and in teaching
music. He wrote a work on music: Kitdb Mud^arrad
al-aghani. He was an intimate companion of alMutawakkil.
Bibliography: Fihrist, 145; Aghdni, xv, 26985; Ibn Khallikan-De Slane, ii, 414; Nuwayri,
Nihdyat al-arab . . ., iv, 21; H. G. Farmer, History
of Arabian music, 157-8.
(A. SHILOAH)
IBN AL-BANNA3, ABU £ALI AL-HASAN B. AHMAD
£
B. ABD ALLAH AL-BAGHDADI (396/1005-471/1079),
Kur3anic scholar, traditionist and jurisconsult of the
Hanbali School in Baghdad; he studied law under
the direction of the kadi Abu cAli b. Abi Musa alHashimi (d. 428/1037), and later under the kddi Abu
Yacla b. al-Farra3 (d. 458/1066). The available
sources tell us nothing of his family origins; he
apparently lived all his life in Baghdad, where he
died on 5 Radjab 471/11 January 1079. His scholarship was the subject of criticism as well as praise by
Shaficites, beginning with al-Mu3taman al-Sadii
(d. 507/1113) and carried on as late as the 9th/i5th
century with Ibn Hadjar al-cAskalani (d. 852/1448).
His teaching career began in the lifetime of his
teacher, the kddi Abu Yacla, on the east side of
Baghdad, where he had two study circles, one in the
Palace Cathedral Mosque (Djamic al-Kasr) and
another in the Cathedral Mosque of al-Mansur. He
was commissioned by the wealthy Hanbali merchant,
Abu cAbd Allah b. Djarada, to teach in a mosquecollege built by the latter and known by his name,
Masdjid Ibn Djarada. He was also a special tutor of
this merchant's family.
Ibn al-Banna3 is said to have written as many as
one hundred and fifty works (some say five hundred,
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but this number appears to be a copyist's error).
He wrote in the fields of history and biography,
fi%h, asceticism, hadith, theology, philology, pedagogy
and the interpretation of dreams. His biographer Ibn
Radjab gives a list of his works wherein twentyeight titles are cited. Four of his works are preserved
in manuscript in the ?ahiriyya library in Damascus
(one of which is not cited in Ibn Radiab's list).
Of great importance for the socio-religious history
of Baghdad in the sth/nth century is Ibn al-Banna3's
diary cited in Ibn Radjab's list as al-Ta?rikh, the
History, or Chronicle. This work is in fact a diary, in
which the author recorded his personal observations
of day-to-day socio-religious life in the cAbbasid city.
Unfortunately, only a small part of the diary has
been preserved, a fragment dating from i Shawwal
460/3 August 1068 and ending on 14 Dhu 'l-Kacda
461/4 September 1069. There is evidence that the
author kept his diary until the year 470/1077-8, just
one year before his death. We have no way of telling
at present how early he began to keep it. In the
Jiistory of Muslim historiography, Ibn al-Banna^'s
diary is significant, in that regularly kept diaries
were not generally thought to have existed at this
early date (cf. F. Rosenthal, A history of Muslim
historiography, 151). The surviving fragment of the
Diary is devoted mainly to the Hanbalis and their
activities, this being the time when the celebrated
Hanbali Ibn cAkil [q.v.] was being persecuted by a
certain group of his own school because of the
interest he was taking in MuHazili thought.
Bibliography: For the extant fragment of
Idn al-Banna3's diary, see G. Makdisi, Autograph
diary of an eleventh-century historian of Baghdad,
in BSOAS, xviii (1956), 9-31, 239-60, xix (1957),
13-48, 281-303, 426-43. For further details on his
life and works, see op. cit., xviii, 1-31; for further
bibliography on Ibn al-Banna3, see op. cit., xviii,
p. i, n. 2. For the diary as a source on the affair
of Ibn cAkil, see G. Makdisi, Nouveaux details sur
Vaffaire d'Ibn CA qil, in Melanges Louis Massignon,
iii, 91-126.
(G. MAKDISI)
IBN AL-BANNA> AL-MARRAKUgHI, ABU
C
'L- ABBAS AHMAD B. MUHAMMAD B. € UTHMAN ALAZDI, a versatile Moroccan scholar whose reputation rests mainly on his knowledge of mathematics,
astronomy, astrology and occult sciences. Born in
Marrakush on 9 Dhu '1-Hididja 654/29 December
1256, he studied the traditional sciences—Arabic
language, grammar, the Km°an, hadith and fikh—
in his native town, where he was initiated into
mathematics and medicine by masters whose identification is still in dispute, though he is known to
have attached himself to the saint of Aghmat [q.v.],
Abu Zayd cAbd al-Rahman al-Hazmirl, who directed
his knowledge of mathematics toward purposes of
divination. Having been invited several times by
the Marinid sultans to go to Fas, he collected together, both in the capital and in Marrakush, a
certain number of disciples, who had been drawn
sometimes from far-distant places by his reputation
as a scholar and Sufi, and in particular he helped to
maintain the tradition of mathematics and astronomy
in the West; indeed, although he made some advances
in arithmetic, especially in calculation involving
fractions and square roots (new formula of approximation for
r

]/r a2 + r (for r > o) : I/a 2 + r ~ a -\
'
—
2a + i
he seems mainly to have been an excellent popularizer
and one of the principal exponents of calculation
in ghubdr figures [see HISAB AL-GHUBAR].
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In all probability, he died on Friday 5 Radjab
721/31 July 1321 in Marrakush and soon became a
legendary figure; he was regarded as a sort of magician, with the power to perform miracles by means
of his scientific knowledge applied to divination and
magic. Nevertheless, his biographers praise his piety,
his noble character and irreproachable conduct.
The list of works attributed to Ibn al-Banna3 is
considerable and includes over 80 titles, belonging
to the most disparate branches of learning—Arabic
grammar and language, rhetoric, exegesis, usul al-din
and fikh, the division of inheritances, logic, magic,
divination, astronomy, meteorology and mathematics;
they even include a resume of the Ihya? of alGhazall. Only a few of his writings have survived
however (see Brockelmann), and only one has been
published in its entirety, the Risala fi 'l-anwa? (ed.
and tr. H. P. J. Renaud, Le calendrier d'lbn al-Banna*
de Marrakech, Paris 1948). The best known is, beyond
question, the Talkhis acmdl al-hisdb, which has
been the subject of several commentaries (see Suter
and add Ibn Kunfudh, MS Rabat 531, attributed to
Ibn Haydur in Levi-Provencal's catalogue), and
which has been translated by A. Marre, in Atti Ac.
Lincei, xvii (1864), also published separately, Rome
1865. Also to be noted are the Raf*- al-hid[db can Him
al-hisdb (MSS. Tunis 10301, 206 R, 184 R; more
detailed than the Talkhis), the Masd^il fi 'l-*adad
al-tdmm wa 'l-ndkis (MS Tunis 2840), the Kdnun lifasl (fadl 1} al-shams wa 'l-kamar wa-awkdt al-layl wa
'l-nahar (MS Escorial, 788/16) and some astronomical
tables, Minhddi al-tdlib li-ta^dil al-kawdkib (MS
Escorial, 909/1; Algiers 1454/1). It is to be hoped
that further work, in addition to the existing fragmentary studies, will be done on this scholar who is
an eminent figure of the Maghrib and whose knowledge compelled the high esteem of Ibn Khaldun.
Bibliography: Ahmad Baba, Nay I al-ibtihdd[,
Fas 1317, 41 (tr. A Marre, in Atti Ac. Lincei, xix,
i fi.); Ibn Khaldun, Mukaddima, index; Makkarl,
Azhdr al-riydd, index; Ibn al-Kadi, Dj^adhwat alIktibds, Fas 1309, 73; idem, Durrat al-hid[dl, ed.
Allouche, Rabat 1934, i, 5; Ibn al-Muwakkit,
al-Sa^dda al-abadiyya, Fas 1336, i, 70 ff.; c Abbas b.
Ibrahim, al-Icldm bi-man hallo, Marrakush waAghmdt min al-a^ldm, Fas 1936-, i, 375 f.; Salawl,
Istiksd'3, ii, 88; Kattam, Salwat al-anfds, Fas 1316,
ii, 48; J. A. Sanchez Perez, Biografias de los matemdticos drabes que florecieron en Espana, Madrid
1921, 51; G. Sarton, Introduction to the history of
science, ii, 1000; Suter, no. 899; Brockelmann, II,
330, S II, 363; H. P. J. Renaud, Ibn al-Bannd' de
Marrakech, sufi et maihematicien
(XIIIe-XIVe
s.J.-C.), in Hesperis, xxv/i (1938), 13-42, with a
complete list of the works of Ibn al-Banna3; J.
Vernet, Contribution al estudio de la labor astrondmica de Ibn al-Bannd*, Tetuan 1952; M. al-Fasi,
Ibn al-Bannd* al-^adadi 'l-Marrdkushi, in RIEI
Madrid, vi/i-2 (1958), i-io.
(H. SUTER-M. BEN CHENEB*)
IBN BARAKA, ABU MUHAMMAD C ABD ALLAH B.
MUHAMMAD B. BARAKA AL- C UMANI, I b a d i a u t h o r
born in the village of JBahla in c Uman. The exact
dates of his life are unknown. However, an Ibadi
writer of cUman, Ibn Mudad, regards him as a
disciple and supporter of the imam Sacd b. cAbd
Allah b. Mahbub, who was killed in 328/939-40. He
himself played a considerable part in political life
in c Uman and wrote several historical and juridical
works, of which only the following survive: (i) K. alDj_dmic, dealing with the principles of law; (2) K. alMuwdzana, on the state of °Uman in the time of
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the imam al-Salt b. Malik; in addition, it discusses
certain questions of principles and their juridical
solutions; (3) K. al-Stra, in subject similar to the
preceding work; (4) Madh al-cilm, a eulogy of
learning and those who cultivate it; (5) K. al-Tafryid;
(6) K. al-Ta<druf', (7) K. al-Sharhli-Didmi'IbnDid'far,
no doubt a commentary on al-Qidmic, the work of Abu
Djabir Muhammad b. Djacfar al-Azkawi of cUman
dealing with questions of the application of principles.
Bibliography: Salimi, Tuhfat al-a'ydn fl sirat
ahl cUmdn, i, Cairo 1332, 153, 166, 167; idem, alLam'a (in a collection of six Ibadi works published
in 1326 in Algeria), 210-1; al-Siyar al-cumdniyya,
ms. Lwow, fols. i83b-i98b and 2713; E. Masqueray,
Chronique d'Abou Zakaria, Algiers 1878, 139, note;
A. de Motylinski, Bibliographic du Mzab, in Bull.
de Corr. Afr., iii, Algiers 1885, 19, nos. 19 and 20.
(T. LEWICKI)
IBN BARRADjAN, ABU 'L-HAKAM C ABD ALSALAM B. CABD AL-RAHMAN B. MUHAMMAD B. C ABD
AL-RAHMAN AL-LAKHMI, an Andalusian mystic
theologian, born in North Africa, who taught in
Seville during the first half of the 6th/iath
century.
His name is often associated with that of the
celebrated Sufi Ibn al-cArif [q.v.], head of the Almeria
school. With Ibn KasI and Abu Bakr al-Mayurki,
these two men were indeed the leaders of the resistance movement directed against the Almoravids by
the canonists and traditionalists and, in general, by
those men of religion who, under the influence of the
master al-Ghazali, were then inclining towards
tasawwuf. But it is tempting to think that, far more
than Ibn al-cArif, it was Ibn Barradian who was the
most ardent and active inspiration of this Sufi opposition to the inquisition of the Almoravid fukahd*.
Ibn al-Abbar, his principal biographer, states that
he was outstanding among his colleagues in merit
and abilities, and that he was known as the Ghazali
of al-Andalus. This pre-eminence seems to emerge
clearly from the fragments of correspondence
between himself and Ibn al-cArif that have been
discovered. Finally, Ibn Barradian appears to have
been more involved in events than his companion
and friend. He aspired to the imdma. According to
al-Shacram (Tabakdt, i, 15), he was recognized as
imdm in 130 villages.
This advancement and the agitation which probably accompanied it aroused the suspicions of the
Government's local agents. Alerted by them, the
Almoravid prince summoned Ibn Barradian, Ibn
al-cArif and Abu Bakr al-Mayurki to Marrakush.
The last-named managed to escape and took refuge
in Bid] ay a, travelling from there to the East where
previously he had lived for a time. The other two
both died in 536/1141, the year of their arrival in
Morocco. This date is more generally accepted than
the year 537/1142 given by Ibn al-Khatib.
The two men were accorded very different treatment. To Ibn al-cArif, the prince offered his belated
but certainly sincere regrets. As for the unfortunate
Ibn Barradian, CA1I b. Yusuf gave orders that his
body should be thrown onto the town dunghill,
without any prayers for the dead. The intervention of
c
Ali b. Hirzihim, a courageous Sufi from Fas who was
then passing through Marrakush, saved him from
such a disgrace. Ibn Barradian was buried in the
corn-market square (rahbat al-hinta). In the very
year that followed his death, Ibn KasI came out into
open rebellion against the Almoravids in the Algarve.
Ibn Barradian was versed in the science of fcira*dt,
Tradition and kaldm. As a Sufi, he led an exemplary

life of austerity, dedicated to worship. He wrote a
commentary on the Kur'an conceived in the spirit
of his esoteric doctrine, and also a commentary on
the names of Allah. Among other miracles with which
he was credited, he was said to have predicted in 520,
with mathematical accuracy, the capture of Jerusalem by Saladin, as well as the actual year in which
that event took place, that is to say Radjab 583/1187.
This aspect of his learning implies that Ibn Barradian
had a reputation for divination, of evident appeal to
the popular imagination. When summoned to Marrakush, he had foreseen that only a short span of life
was left to him, but also that CA1I b. Yusuf too would
die soon afterwards. In fact the prince's death
occurred one year after his own.
Ibn Barradian belongs to the great Sufi tradition
of the school of Ibn Masarra, but like the other
Andalusian mystics of his time, he felt the influence
of al-Ghazali. Ibn Khaldun places him in the category
of men of the tadjalll (revelation, divine irradiation),
whom he contrasts with the category of the theorists of
monism (wahda), for whom God is the totality of the
manifested and non-manifested world, the sole reality
(Ibn Khaldun, Shifd* al-sd'il li-tahdhib al-masd>il,
ed. KhalifS, Beirut 1959, 51-2).
The memory of Ibn Barradian seems to have
remained alive for a long time among the populace.
In Marrakush, he is still known by the name Sidl
Berridial (Sidl Abu '1-Ridial).
Bibliography: Ibn al-Abbar, Takmila, no.
1797; I Goldziher, Ibn Barragdn, ZDMG, Ixviii
(1914), 544. M. Asin Palacios, Abenmasarra y su
escuela, Madrid 1914, chapter VIII, gives particulars regarding the Sufi movement resulting from
the teaching of Ibn Masarra, after the sth/nth
century; Ibn al-Muwakkit, in his al-Sacdda alabadiyya, Fas 1918, i, 106, records the main points
of his biography and lists some of the many
authors who have devoted a notice to him, such as
Ibn Khallikan, Wafaydt, Ahmad Baba, Nayl alibtihddi, Nasiri, Istiksd, Nabhani, Dj_dmic kardmdt
al-awliyd*, Ibn cAbd al-Malik al-Marrakushi, alDhayl wa 'l-takmila. It will be found rewarding
to read the first pages of the biography of Ibn alc
Arif, written by M. Asin Palacios as a preface to
the translated and annotated Arabic text of the
Mahdsin al-mad^dlis, Paris 1933; on the relations
between Ibn al-cArif and Ibn Barradian, interesting details are given by Father Paul Nwyia,
Note sur quelques fragments inedits de la correspondance a'Ibn al-cArif avec Ibn Barrajdn, in Hespdris,
xliii (1956), 217-21.
(A. FAURE)
IBN BARRl, ABU 'L-HASAN CAU B. MUH. B.
°ALI B. MUH. B. AL-HUSAYN AL-RiBATi, Moroccan
scholar born in Taza in about 660/1261-2, died in
the same town in about 731/1331. Deeply versed in
the Islamic sciences, Ibn Barn owes his renown to an
urdjuza of 242 verses, al-Durar al-lawdmicfi asL makra*
al-imdm Ndfic, completed in 697/1298 and dealing
with the "reading" of Nafi c [q.v.]; this work, published
several times in Cairo and Tunis in collections of
treatises of Kur5anic orthoepy and orthography,
enjoyed a very great vogue in North Africa. From
the same author has survived another urdiuza of
30 verses, fl makhdridi al-fyuruf, on the points of
articulation of phonemes (MS Berlin 548). See also
the next article, beginning of final paragraph.
Of his life, all that is known is that after having
been an *adl (a kind of notary) he was entrusted with
the official correspondence of the government at
Taza, and retained this post until his death.
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Bibliography: Ibrahim b. Ahmad al-Marighni
al-Tunisl, al-Nudium al-jawalic cala 'l-Durar allawdmi*, Tunis 1322; Brockelmann, S II, 350.
(M. BEN CHENEB*)
IBN BARRl, ABU MUHAMMAD CABD ALLAH B.
C
BARRI B. ABD AL-DJABBAR AL-MAKDISI (so called
after his family's place of origin) AL-MISRI AL-SHAFI%
Arab grammarian born at Cairo on 5 Radjab 499/13
March 1106 and died there 27 Shawwal 582/11
January 1187. He studied under the masters of that
period (see Ibn Khallikan, ii, 293); when he himself
was a master, among his disciples was Abu Musa
al-Djazuli al-Nahwi [q.v.].
During the whole of Ibn Barri's life the Crusades
were in progress (capture of Jerusalem by the
Crusaders, 1099; disastrous defeat of the Crusaders
at liattin, in the year of his death, 1187); but he
himself was an absent-minded scholar, untidily
dressed, who seems to have had no interest beyond
his passionate interest in pure *arabiyya, although
he himself made mistakes in i'rdb while speaking,
mistakes of which he was unaware. He held the
reputation of having the greatest knowledge in
his generation of the language, the grammar,
and the vocabulary of Arabic and, like Ibn
Babashadh, was the literary reviser of official
correspondence at the Dlwdn al-inshd*. The author
of the Lisdn quotes him continually, e.g.: six times
under k r n (see his Preface, i, 3, line 10, i, 7, line 3
from the bottom).
This scholar showed his learning in writing on the
works of other authors: by making annotations
(corrections or additions): (i) to the Mucarrab and
to the K. al-Takmila fi ma yalhan fihi 'l-cdmma
(MS Damascus, Zahiriyya) of al-Djawaliki [q.v.]-,
(2) to the Sihdh of al-Djawhari. These copious
hawdshi, his chief work (in manuscript; see Brockelmann, I, 134), were collected into an independent
work: the K. al-Tanbih wa 'l-iddh cammd wakaca min
al-wahm fi K. al-Sihdh (the title given in Hadidji
Khalifa, iv, 93,1. 9-10); according to Hadidjl Khalifa,
however, ibid., 1. 10, these annotations were begun by
his master cAli b. al-Kattac, cf. Brockelmann, S I,
540 bottom, and, according to al-Safadi (al-Baghdadi,
Khizdnat al-adab, ii, 529, lines 8-9), Ibn Barri
continued them as far as w b sh, a quarter of the
work, and the rest was written by cAbd Allah b.
Muhammad al-Basti; (3) to the Durrat al-ghawwds fi
awhdm al-khawdss of al-Hariri, according to Ibn
Khallikan, ii, 293,1. 17, Ibn Kadi Shuhba, 324,1. 5-6;
by his defence of the Makdmdt of al-Hariri against
the criticisms of Ibn al-Khashshab [q.v.~\, printed
under the title: al-Istidrdkdt cald Makdmdt al-Iiariri
wa 'ntisdr Ibn Barri (Istanbul 1328) and as an appendix to the Mafcdmdt (Cairo 1326)—as well as by his
Shark shawdhid al-lddh of Abu CA1I al-Farisi, in
manuscript, Cairo2, ii, 128. Of the personal writings
of Ibn Barri only two small works are known: the
K. Ghalat al-du^afa* min al-fufrahd*, a criticism of the
incorrect terms of the jurists, published by C. C.
Torrey in Orient. Studien Th. Noldeke gewidmet, i,
Giessen 1906, 211-24; and al-Masd*il al-'ashr almutciba Ii 'l-hashr, on some grammatical difficulties,
in manuscript, Paris 1266 (no. 3), fols. 181-218.
It should be noted (i) that no. 6 of Brockelmann
(S I, 530) is wrongly attributed: this Shark ikhtisdr
(and not iktisdr) al-'arud, S. 282 (and not 252) is, as is
indicated in the catalogue of the Arabic manuscripts
of the Escurial (H. Derenbourg, i, 1884, no. 410, 3°),
to be attributed to Abu '1-Hasan CA1I b. CA1I b. alHusayn Ibn Barri, the Ibn al-Barri of Brockelmann,
II, 248 and S II, 350. (2) No. 2 of Brockelmann, I,
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302, the 13 verses on the meaning of the word al-khdl
which LA attributes to Ibn Barri (xiii, 246-7/xi, 232-3)
are already cited by Abu Hilal al-cAskari (d. 395)
1005) in his K. al-Sind^atayn (Istanbul 1320), 335-7
and there attributed to Abu 'l-cAbbas Thaclab. (3)
On the question of the glosses or criticisms of Ibn
Barri to the Durrat al-ghawwds and of his refutation
of the criticisms of Ibn al-Khashshab to this Durra,
see C. C. Torrey's introduction to his edition of the
K. Ghalat al-du'afd* (Orient. St., 212-3).
Bibliography: Brockelmann, I, 301-2, SI,
529-30; Subki, Tabakdt al-ShdfiHyya al-kubrd, iv,
233-4; Suyuti, Bughya, 278-9 ;Ibn Khallikan, ii,
292-4 (no. 326); Ibn Kadi Shuhba, Tabakdt alnuhdt wa 'l-lughawiyyin, MS Damascus Zahiriyya
438 (td*rikh), 323-5; Kifti, Inbd* al-ruwdt, ii, no-i,
see no, n. 2, where other references are given.
(H. FLEISCH)
IBN BASHKUWAL, ABU 'L-KASIM KHALAF B.
C
C
ABD AL-MALIK B. MAS UD B. MUSA, B. BASHKUWAL
B. YUSUF B. DAHA B. DAKA B. NASR B. €ABD ALKARIM B. WAKID AL-ANSARI, an Andalusian
scholar of Spanish origin, as his name "son of
Pascual" indicates, was a native of Sorri6n, an
unknown village of the vega of Valencia, which is
not to be confused with Sarri6n in the province of
Teruel. He was born in Cordova on 3 Dhu 'l-Jiidjdja
949/29 September noi and died there on the night
of Tuesday-Wednesday 8 Ramadan 578/4-5 January
1183 at 83 (lunar) years of age. He received his first
education at Cordova from his father and then at
Seville, where he heard Abu Muhammad b. c Attab,
Abu '1-Walid b. Rushd, Abu Bakr b. al-cArabl, and
other celebrated scholars. Well-equipped with
learning acquired from some 400 books, he became,
according to his biographer Ibn al-Abbar, the doyen
of the traditionists of Cordova and a scholar without
peer in the literary history of al-Andalus. At first he
became a member of the judiciary as a subordinate
of the chief kadi of Seville, Ibn al-cArabi, and worked
as a ^adl in Cordova, but soon gave up this administrative career and devoted himself to his chosen
vocation of teaching and research, in which he
proposed to follow in the footsteps of Ibn al-FaracJl,
the great pioneer in biographical studies, which had
had so great a success. Ibn al-Faradl, with his
Ta^rikh culamd* al-Andalus, had laid the foundations
for a knowledge of literary history among the
Spanish Muslims. Ibn Bashkuwal, two centuries
later, decided to continue so interesting a work and
called his work al-Sila "the continuation". In it he
was able to gather 1400 biographies of men of letters
who had flourished in the 5th/nth and 6th/12th
centuries. Although the information which he gives
is above all literary and is excessively and aridly
detailed in the lists of masters and disciples, he
provides a great deal of new data for history, administration, and the toponymy of numerous towns
and localities of Muslim Spain.
He is said to have composed 50 works, but of
them, apart from the Sila (Kitdb al-Sila fi ta^rikh
a^immat al-Andalus}, finished on 3 Djumada I 534/
27 December 1139, ed. F. Codera in BAH, i, ii,
Madrid 1883, we know only the Kitdb al-Ghawdmid
wa 'l-mubhamat min al-asmd*, a dictionary of traditionists whose names are difficult to spell or easily
confused with others (Berlin, Verzeichn., no. 1673).
Bibliography: Ibn Khallikan, Wafaydt, Cairo
1310/1892, i, 172; Dhahabi, Huffdz, iv, 132 ff.;
Ibn Farhun, Dibddi, Fez 1316/1898, 116 = Cairo
1351/1932, 114; Ibn al-Abbar, Takmila, 110. 179;
idem, Mucdj_am, no. 70; Suyuti, Tabakdt al-huffdz,
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ed. Wiistenfeld, xvii, no. i; Wiistenfeld, Geschichtschreiber, no. 270; Pons Boigues, no. 200; Brockelmann, I, 340, S I, 580.
(M. BEN CHENEB-[A. HUICI MIRANDA])
IBN BA$$AL [see FILAHA, ii].
IBN BASSAM, ABU 'L-HASAN cALf B. BASSAM
AL-SHANTARINI, Andalusian poet and anthologist, a native of Santarem. Forced to flee from his
native town when it was taken by Alfonso V of Castile
(485/1092-3), he went to Cordova for the first time
in 493/1100 and, during the following years, undertook at Seville the compiling of his Dhakhira and the
collecting of the diwdns of some great poets of the
5th/nth century: al-Muctamid, Ibn Wahbun, Ibn
c
Ammar; he also collected the correspondence of the
prince of Murcia, Ibn Tahir, and collected in one
volume his own satirical poems, which, however, he
refrained from circulating. Although in order to
support himself he had to accept a reward from
those to whom he devoted an entry in his Dhakhira,
he behaved more honestly than his contemporary
al-Fath Ibn Khakan [q.v.].
The only one of his works which has survived is
the Dhakhira fi mahdsin ahl al-Dj_azira, which is,
however, enough to earn him enduring fame and the
gratitude of all who are interested in the Arabic
literature of Spain. Planning his anthology as a
continuation of the Kitab al-Hadd^ik of Ibn Farad}
al-Djayyani [q.v.], Ibn Bassam (d. 543/1147) is
reputed to have been concerned only with writers
and poets who were his contemporaries or nearly so,
but on many occasions he goes back as far as the
beginning of the 5th/nth century and even to the
end of the preceding century. He was so widely read
that he could immediately detect the least obvious
plagiarism, and he was irritated by the infatuation
of his fellow countrymen for everything from the
East—"if a crow croaked in that part of the world
or if a fly buzzed on the far borders of Syria or of
c
lrak, they would prostrate themselves as if before
an idol", he writes in his preface; hence he was
anxious to collect and preserve the verse and the
prose works written in Spain, which he with his
sound judgement was able to evaluate and to offer
to posterity. He himself admitted that the compilation of his anthology had caused him immense
trouble, and we have in general no possibility of
verifying the authenticity of the texts which it
contains. The work, which (according to Yakut)
consisted of seven volumes, is divided into four
sections: I. Men of letters and poets of Cordova and
its surrounding district; edition of ist part, Cairo
1939, of 2nd part, Cairo 1942; II. the western part
of al-Andalus (Seville, Portugal); III. the eastern
part of al-Andalus; IV. foreign poets and men of
letters living in al-Andalus; ed. ist part, Cairo
1945. (An edition of the whole work is being
prepared (1968) at Paris.) For the manuscripts
of the unpublished sections see Brockelmann.
The notices are of varying length; they contain
in general some biographical data, in an ornate
but intelligible prose, citations of earlier authors
and historians, notably Ibn Hayyan [q.v.], and
selected extracts in prose or verse; Ibn Bassam
refrains, however, from including the more shocking
satirical pieces, probably because of the rigorism
which prevailed in his time. A shortened version
of the Dhakhira was made by Ibn Mammati (542606/1147-1209) under the title Latd^if al-Dhakhira
wa-tara?if al-Dj_azira (ms. in the Veliiiddin Library,
Istanbul).

Bibliography: Yakut, Udabd*, xii, 275; Ibn

Khallikan, tr. de Slane, ii, 304, iii, 184, 198;
tfadjdii Khalifa, iii, 331; Ibn Khaldun, Mukaddima,
i, 311 (Fr. tr. de Slane, i, 353, Eng. tr. F. Rosenthal,
i, 350); Makkari, Analectes, ii, 123 and index;
Dozy, Abbadidis . . ., i, 189, 220, ii, 258, iii, 34 ff.;
M. G. de Slane, Note sur Us historiens arabes
espagnols Ibn Haiydn et Ibn Bessdm, in JA, 1861,
259-68; Pons Boigues, Ensayo, 208-16; Gonzalez
Palencia, Literatura*, 199-206; Brockelmann,
S I, 579(Cn. PELLAT)
IBN BASSAM, ABU 'L-HASAN CAU B. MUH. B.
c
NASR B. MANSUR B. BASSAM AL- ABARTA3i, poet
and writer of Baghdad. His grandfather, Nasr, had
held high office during the caliphate of al-Muctasim
(see Sourdel, Vizir at, 252), and he himself was at one
time employed in the service of the barid [q.v.]} he
probably carried out other administrative duties,
since his biographers attribute to him a collection of
letters (rasd^il) which are unlikely to have been of a
private nature. However, his fame rests on his epigrams, very brief, for he was short-winded, but
effective; many stories are told about his relations
with the great men of his time, whom he treated
with scant regard, attacking the caliphs and
their ministers as well as his own family, so that
Yakut counts him among the unfilial (cakaka); he
also managed to write verses on the most highly
placed of his contemporaries and to attribute them
to other poets, for example to Ibn al-Ruml. Certain
eulogies of Ibn al-Furat or of Ibn Mukla [q.v.] seem
out of place in an almost exclusively epigrammatic
output.
Ibn Bassam is besides the author of several works:
K. Akhbdr cUmar b. Abi Rabija, which Ibn al-Nadlm
considers this poet's best monograph and for which
Yakut gives the many sources; K. Akhbdr al-Ahwas',
K. Mundfraddt al-shu'ard*', K. al-Mucdkirin or alZandjiyyin. He died in 302 or 303/914-6, aged over 70.

Bibliography : Suli, Akhbdr al-Rddi, etc., trans.

M. Canard, 157; Hilal al-Sabi3, Ta^rikh al-wuzard*,
ed. Amedroz, Beirut 1904, 67, 75; Mascudi, Murudi,
viii, 256-72; Tabari, iii, 2114; Khatib Baghdad!,
xii, 63; Thacalibi, Khdss al-Khdss, Cairo 1326/1909,
108; idem, K. man ghdb canhu 'l-mutrib, Istanbul
1302, 249; idem, Afrsan ma sami'tu, Cairo 1324, 87;
Fihrist,2i4; Yakut, Udabd*, xiv, 139-52; H.Bowen,
The life and times of 'Ali ibn clsd, Cambridge and
London 1928, 81-2; F. Bustani, Dd^irat al-macdrif,
ii, 362-3. On confusions with Ibn Bassam alShantarlni, see Dhakhira, i/i, 119 ff.
(Cn. PELLAT)
IBN BATTA, C UBAYD ALLAH B. MUHAMMAD
ABU C ABD ALLAH AL-CUKBARI, more generally
known under the name of IBN BATTA, Hanbali
theologian and jurisconsult, born at cUkbara
in 304/917. He received his early education at
Baghdad, where he went while still very young, in
315 or 316/927 or 928, his principal teachers being,
together with a number of less well-known culamd*.
Abu '1-Kasim al-Khiraki (d. 334/945), the author oi
the famous Mukhtasar, and Abu Bakr al-Nadidjad
(d. 348/960), the renowned jurisconsult, traditionisl
and preacher, who gave his courses in the mosque oi
al-Mansur. He studied also under cAbd al-cAziz b,
Djacfar (d. 363/974), called Ghulam al-Khallal, anc
also knew personally Barbahari (d. 329/941 [q.v.])
the author of the Kitab al-Sunna, whose sensational
activity in the religious and political life of the period
was one of the reasons for the condemnation oi
Hanbalism in 323/935 by the caliph al-Radi.
After the years which he spent studying ir
Baghdad, Ibn Batta next stayed in Mecca, where h*
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became the friend of Abu Bakr al-AdJuri (d. s6o/
970), the author of the famous Kitdb al-Sharica
(Cairo 1369/1950), and went on several other
journeys in order to study in clrak (in particular
in Basra), in the border regions between the
Islamic countries and the Byzantine Empire, and
also in Damascus, where he was anxious to meditate
at the tomb of Abu Saltti (d. 330/942), the founder of
a mosque situated outside the Bab Shark! (cf.
Biddya, xi, 204-5). When he was about forty—thus
about ten years after the arrival of the Buyids in
Baghdad (334/945)—Ibn Batta returned to his
native town, where, until his death on 10 Muharram
387/23 January 997, he led a secluded life, devoted,
it is said, to fasting, meditation and study.
Ibn Batta wrote several works, listed by the kadi
Abu '1-Husayn (d. 526/1132) in his Tabakdt (ii, 152).
The two most important, which were to have the
greatest influence, were his two professions of faith:
his cakida in the shorter version, the Ibdna saghira,
which has survived, and the Ibdna kablra, the text
of which appears to be lost, but of which much use
was made by the kddi Abu Yacla b. al-Farra3 (d. 458/
1066) and Ibn Taymiyya (d. 728/1328). Apart from
these two professions of faith, of salafl type, Ibn
Batta's other works deal mainly with fikh or hadith;
in one of them he criticizes the legitimacy of the
juridical subterfuges (hiyal [q.v.1) practised by the
HanafI school and among certain Shaficis.
Ibn Batta, through his doctrinal work and his
sermons, belongs to the great tradition of Hanbali
polemic which was practised, during the century
following the death of the founder of the school, by
the shaykh cAbd Allah (d. 290/903), Abu Bakr alKhallal and Barbahari. Like them, he denounced and
forbade all the blameworthy innovations (bid*a),
which he considered had come to debase the religion
founded by the Prophet, in the field of dogma as
well as in those of worship, law or morals. His
severity concerning bid'a was such that he refused
to distinguish, not only between good and bad
bidcas but also between small and great. He saw as
the only means of salvation a return to the primitive
religion (din catik] exactly as it had been formulated
during the lifetime of the Prophet and of the first
three caliphs, Abu Bakr, cUmar and c Uthman.
Ibn Batta's first disciples were numerous (cf.
H. Laoust, La profession de foi . . ., intr., note 109)
and he himself can be considered as an excellent
example of the Sunni opposition to the Buyid
regime, which favoured Shicism and, to a lesser
degree, Muctazilism and falsafa. His influence was
profound and lasting. It is found, not only in the
Hanbali Kddiriyya which the caliph al-Kadir (381422/991-1031) wished, in 409/1018, to make the
official credo of the state, but also in the works of
men such as the kadi Abu Yacla or the sharif Abu
Diacfar (d. 470/1078), Abu '1-Khattab al-Kalwadhani
(d. 510/1117) or cAbd al-Kadir al-Djili (d. 561/1166).
Ibn Batta was severely attacked by al-Khatib alBaghdadi (d. 463/1071), a Hanbali who had changed
to Shaft cism and Ashcarism; he was defended, in his
Muntazam (193-7), by Ibn al-Djawzi (d. 597/1200),
who was much influenced by him.
Under the Ayyubids there was a revival of interest
in Ibn Batta's dogmatic works with the Damascus
traditionist cAbd al-Ghani al-Makdisi (d. 600/1204)
and also, but to a lesser degree, with the shaykh
Muwaffak al-Din b. Kudama (d. 620/1223). Under
the Mamluks, Ibn Taymiyya and several of his
disciples or admirers such as al-Dhahabi (d. 748/1348),
Ibn al-Kayyim (d. 750/1350) or Ibn Kathir (d. 773/
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1371) were interested in the works of Ibn Batta,
while later the IJanafism of the Ottomans was to be
one of the factors which caused them to relapse again
into semi-oblivion.
Bibliography: For the Arabic sources: alKhatib al-Baghdadi, Ta'rikh Baghdad, x, 371-5;
Abu 'l-lrlusayn, Tabakdt al-jfandbila, Cairo ed., ii,
144-53; Ibn al-Djawzi, Muntazam, vii, 193-7 and
Sifat al-safwa, iv, 151; Dhahabi, Mizdn al-iHiddlt
ii, 170; Ibn Kathir, Biddya, xi, 321-2; Ibn Radjab,
Dhayl, i, 365; Ibn al-clmad, Shadhardt, iii, 122;
see also Brockelmann, I, 194 and S I, 334; L.
Massignon, Textes ineaits, 220; H. Laoust, La
profession de foi d'Ibn Bafta, Damascus 1958
(PIFD), and in particular, for further bibliography,
notes 97-202 in the Introduction.
(H. LAOUST)
IBN BATT^TA (sometimes BATUTA), SHAMS
AL-DIN ABU CABD ALLAH MUHAMMAD B. CABD ALLAH
B. MUHAMMAD B. IBRAHIM B. MUHAMMAD B. IBRAHIM
B. YUSUF AL-LAWATI AL-TANDJI, Moorish traveller
born at Tangier on 17 Radjab 703/25 February 1304,
died in Morocco in 770/1368-9 or 779/1377, after
many lengthy journeys which make him one of the
world's most famous travellers (djawwala) and
authors of travel-books (rihla).
The chronology of his journeys may, in spite of
some uncertainties of detail, be set out as follows:
(i) Departure from Tangiers 2 Radjab 725/13 June
1325; North Africa; Egypt; Upper Egypt; Syria;
departure from Damascus for Mecca in Shawwal
726/September 1326. (2) Departure from Mecca
20 Dhu '1-Hididja 726/17 November 1326; c lrak;
Khuzistan, Fars and Djibal; Tabriz; Baghdad,
Samarra, Mosul, return to Baghdad; a stay in Arabia
(with three Pilgrimages) from 727/1327 to 730/1330.
(3) Red Sea, Yemen, Aden, Zaylac, Mogadishu and
the trading ports of East Africa; return by c Uman
and the Persian Gulf; a further Pilgrimage in 732/
1332. (4) Egypt, Syria; Asia Minor and the territories of the Golden Horde; visit to Constantinople
and return to the territories of the Golden Horde;
Transoxania and Afghanistan; arrival in the valley of
the Indus on i Muharram 734/12 September 1333;
stay at Delhi until Safar 743/July 1342. (5) Stay of a
year and a half in the Maldives; Ceylon and a second
visit to the Maldives, Bengal, Assam, Sumatra;
arrival at the Chinese port of Zaytun: Ts'iian-chou
(it is not certain whether Ibn Battuta reached
Peking). (6) Return by Sumatra and Malabar
(Muharram 748/April-May 1347); the Persian Gulf,
Baghdad, Syria, Egypt; a further Pilgrimage. (7)
Egypt, Alexandria; embarked in Safar 75O/AprilMay 1349 for Tunis; thence reached Sardinia in a
Catalan ship; return by Algeria; arrival at Fez at
the end of Shacban 75o/November 1349; visit to the
kingdom of Granada and return to Morocco. (8)
Departure from Sidiilmasa at the beginning of
Muharram 753/February 1352; journey across the
Sahara; the country of the Niger; return to Sidjilmasa in Dhu 'l-Kacda 754/December 1353.
This chronology suffices to demonstrate the new
dimensions which Ibn Battuta gave to the genre of
rihla. Originating from the West, among Spaniards
or Maghribis who were curious to take note, while
making the Pilgrimage, of the countries and the
customs of the East (which had for long been regarded
as the source of knowledge and the model of civilization), the traditional rihla was centred round the
visit to the Holy Places of Arabia. Although Ibn
Battuta, especially in the beginnings of his work,
conforms to this usage, by degrees the extent of
his journeys finally blurs the initial object and raises
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the ril/da to become in fact a description of the known
world.
The documentary value of the Rihla is closely
linked to the history of its text, which was written
down not by Ibn Battuta himself, but by a scholar,
Ibn Djuzayy [q.v.], commissioned by the Marinid
ruler of the time, Abu clnan. The writing of it, from
Ibn Battuta's dictation, was completed on 3 Dhu
'l-Hidjdja 756/9 December 1357, and the definitive
text appeared a few months afterwards, under the
title of Tufyfat al-nu$zar fl ghard*ib al-amsdr wac
adid*ib al-asfdr. So far as can be judged, the literary
form imposed, commencing with his preface, by
Ibn Djuzayy's editing inevitably altered in some
degree the original aspect of the work; in it are
found descriptions which are pertinent, sober and
sometimes succinct to the point of dryness, side by
side with high-flown passages whose aim is less to
give objective information than to produce stylistic
exercises on "marvels" such as were then in favour
with the educated public. The predilection for
unusal details should perhaps not be attributed to
Ibn Djuzayy alone, any more than should the
exaggeration or the plagiarism: for this reason the
problems raised by the voyage to the country of the
Bulgars, by the description of China, by certain
details concerning Syria and Arabia, clearly borrowed from Ibn Djubayr, and, in a general way, by
all the other suspect passages, should not be solved
each time by attributing them to the unnecessary
intervention of Ibn Djuzayy, all the more since Ibn
Battuta, having admitted that he had sometimes
lost during his adventures the notes made on his
travels and then re-written them from memory, may
on occasion have been tempted to use his imagination
to make good any failure of his memory. But that
being admitted, it may all the same reasonably be
considered that the editor systematically exaggerated in the direction of fantasy tendencies which
in the original work were certainly more moderate.
It is even more certain that the re-arrangement of
several itineraries at the sacrifice of the logical
chronology of the journeys, the poetical quotations
and, above all, the use of an elaborate prose style,
are attributable to Ibn Diuzavv.
Whether or not they are original, these weaknesses
do not detract from the value of the work as a whole,
which has long been recognized in particular for the
descriptions of India, of the Turkish principalities
of Asia Minor and of the lands of the Niger. The
rihla in the manner of Ibn Battuta thus appeared
as one of the most typical forms of the literature of
observation (ciydn). After the disintegration of the
Muslim empire (mamlaka), the depiction of which had
been the mainstay of the descriptive geography of
the 3rd/Qth and 4th/ioth centuries, the formation
of the new territorial groupings of the Turco-Mongol
period, facilitating the movement of merchandise and
of people, made possible the appearance of an original
form of 'iydn in the rihla. Ibn Battuta's place in the
history of the genre is at the turning-point: by basing
his account on his own travels, around which he
builds his professional and even his family life, he
goes further than Ibn Djubayr. But already the
intervention of Ibn Djuzayy foreshadowed the final
development of the rihla; like all works of ^iydn, it
became part of a more literary tradition in which the
facts were taken over and adjusted to the laws of
scholarly prose and the tastes of adab. The structure
and sequence of the rihla thus correspond exactly to
the chronology; in this respect Ibn Battuta follows
Ibn Djubayr and differs from such later writers as

al-cAbdari or al-^Ayyashi, for whom the rihla was
merely the pretext for writings inspired mainly by
literary or religious preoccupations.
The best edition of the text of the Rifrla is still
that of C. DefrSmery and B. R. Sanguinetti (with
Fr. tr.: Paris 1853-9, 4 vols.; a reprint is in preparation). It is the Arabic text of this edition which is
followed both by the new Beirut edition (Dar
Sadir-Dar Bayrut, 1379/1960, with a short preface
by K. al-Bustani; see review by P. Masnou in
Arabica, ix (1962), 211), and also, with important
corrections, for the new translation into English by
H. A. R. Gibb, The travels of Ibn Battuta (Cambridge
[Hakluyt Society] 1958-62, 2 vols., in progress).
Other principal translations: Turkish, by Mefcmed
Sherif Pasha, 3 vols., Istanbul 1333/1915; Persian,
by Muhammad cAli Muwafchid, Tehran 1958; German
(sections relating to India and China), by H. von
Mzik, Hamburg 1911; English (on India), by Mahdi
Husain, Baroda 1953; Italian (selections), by F.
Gabrieli, Florence 1961; annotated Fr. tr. of sections
relating to Africa by R. Mauny et al., Textes et
documents . . ., Dakar 1966. For other editions and
translations, cf. Brockelmann (cited below in Bibl.).
Bibliography: The most important, if not the
only, Arabic source is Ibn tfadjar al-cAskalani,
al-Durar al-kdmina, IJaydarabad 1929-31, iii,
480-1. See also, in addition to the introductions by
Defre"mery-Sanguinetti and Gibb (op. cit.): A.
Fischer, Battuta nicht Bafuta, in ZDMG, Ixxii
(1918), 289; T. Yamamoto, On Tawdlisi described
by Ibn Battuta, in Mem. Research Dept. Toyo
Bunko, viii (1936), 93-133; R. Hennig, Terrae
incognitae, iii, Leiden 1938; H. F. Janssens, Ibn
Batouta, "Le voyageur de V"Islam", 1304-1369,
Brussels 1948; H. A. R. Gibb, Notes sur les voyages
d'Ibn Battuta en Asie Mineure et en Russie, in Et.
Levi-Provencal, i, 1962, 125-33; I. Hrbek, The
chronology of Ibn Battuta's travels, in ArO, xxx
(1962), 409-86; CU. R. Kahhala, Mu^am almu^allifin, x, 235-6; Brockelmann, II, 332-3 and
S II, 365-6; I. Yu. Krackovskiy, Arabskaya
geograficeskay_a literatura, Moscow-Leningrad 1957,
416-30, Arabic tr. (chap, i-xvi published so far) by
S. D. HJthman Hashim, Cairo 1963, 421-33; R.
Blachere and H. Darmaun, Extraits des principaux
geographes arabes du Moyen Age, Paris 1957, 316
and 348-51; Pearson, Nos. 8896-8904, and Supp., i,
nos. 2271-4.
(A. MIQUEL)
IBN AL-BAWWAB, ABU 'L-HASAN CAU B. HILAL,
known also under the name of Ibn al-Sitri, famous
calligrapher of the Buwayhid period who died in
Baghdad in 413/1022 (this date is more probable
than 423/1031). He frequented the governmental
circles of the period, as he was closely attached to
the vizier Fakhr al-Mulk Abu Ghalib Muhammad
b. Khalaf at Baghdad and was for some time in
charge of the library of the Buwayhid Baha3 alDawla at Shiraz. He was also an illuminator (at least
one outstanding example of his work surviving), a
devout man who knew the Kur'an by heart and is
said to have reproduced sixty-four copies of it, and
a man of letters who was well versed in the law and
who wrote a treatise and a didactic poem on the art
of writing. His real title to fame, however, according
to the early Arab authors, was to have perfected the
style of writing invented, about a century earlier,
by his famous predecessor, the vizier Ibn Mukla
[q.v.] and to have brought it to a degree of wellbalanced elegance which was to be surpassed later
only by the efforts of Yakut al-Mustacsimi [q.v.].
"The well-proportioned script" (al-khatt al-mansub)
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taken up office once again during the reign of alMustacm, he was appointed frdtib during the caliphate
of Yahya b. CA1I, became a minister in the cabinet
formed by al-Mustazhir (414/1023), retired to
Saragossa shortly before 417/1026 and died there in
418/1027, more than 80 years of age. Thanks to his
perfect mastery of the office of Kdtib and to his
political prudence he was able to live through a
troubled period in the history of Andalusia without
mishap. According to Ibn Bassam (Dhakhira. i/i,
84 fi.), there existed a diwdn containing all his
correspondence, of which the author of the Dhakhira
has given some well chosen extracts; other specimens
of his writing can be found in nearly all the sources
dealing with this period. Not only do they show the
characteristics of his prose and his talents as head
of the Chancellery, but they are also indispensable
documents for the study of the history and politics
of the time. Unlike the majority of the kuttdb of his
day, Ibn Burd al-Akbar is strikingly clear, precise
and always to the point. His style is elegant, sober
and flowing; he never uses out-of-the-way words and
avoids the pedantic expressions so dear to his contemporaries; sad? is even used with such skill that
it hardly attracts one's attention. It should be
observed that, in spite of the troubled times in which
he worked, he was anxious to maintain the technical
tradition of the Chancellery of the caliphs, insisting
on the perfection with which official documents
should be written and assigning great importance
to paper, ink, writing, the address and its position,
etc. In this respect he was the last Andalusian master
of the Chancellery to keep up the great traditions of
the Spanish Umayyads.
Bibliography: Ibn Bassam, Dhakhira, i/i,
86-102; Ibn Bashkuwal, Sila, no. 72; Dabbi,
Bughya, no. 387; Ibn cldhari, Baydn, iii, 8, 23, 33,
43; al-Marrakushi, Mu'djib, index; Makkari,
Analectes, index; E. Levi-Provencal, Hist. Esp.
Mus.t index.
II.—IBN BURD AL-ASGHAR, Ahmad b. Muhammad,
grandson of the above, Andalusian author and poet
of the first half of the sth/nth century. Born about
395/1005 at Cordova, he died at Almeria in 445/1054.
His father, Abu l-cAbbas Muhammad b. Ahmad b.
Burd, had remained almost unknown, and it was the
grandson who revived the tradition of Ibn Burd alAkbar.
It is highly probable that he left Cordova for
Saragossa with his grandfather, shortly before
417/1026; after the death of the latter he went to
Denia where he was employed in the chancellery of
Mudjahid [q.v.], but cannot have remained there for
long, for he was at Cordova again in 426/1035, pronouncing the funeral prayer at the grave of Ibn
Shuhayd (the Band Burd were mawdll of the Banu
Shuhayd). The following year, 427/1036, his name is
quoted by Ibn cldhari as the author of a document
proclaiming the reappearance of Hisham II alMu5ayyad brought about by the astute Muhammad
b. Ismacfl Ibn cAbbad with a view to promoting his
own designs; this fact seems to prove that Ibn Burd
was at that time head of the chancellery; Ibn cAbbad's
ruse was discovered, and Ibn Burd gave up his
position. After that he was to be found in Almeria
in the service of Macn b. Sumaditi whose reign began
in 433/1041, and he remained there till his death in
445/1054.
Ahmad Ibn Burd al-Asghar was a prolific poet and
writer whose art is known to us thanks once again
to Ibn Bassam. His poetry is like that of most of
his contemporaries, but his prose is different, for it

follows the example, on the one hand, of his grandfather, and on the other, of Ibn Shuhayd. Ibn Bassam
quotes long passages from his works: Sirr al-adab
wa-sabk al-dhahdb (i/2, 18 ff.); Risdlat al-sayf wa
'l-kalam (i/2, 435 ff.) and al-Risdla al-badica fi
tafdil uhab al-shd* cald md yuftarash min al-wi^a?
(i/2, 446 ff.), besides a brief essay on the palm tree,
Risdlafi 'l-nakhla (i/2, 441 ff.). The first of these texts
is an unsuccessful imitation of the Kitdb al-Akhldk
wa 'l-siyar of Ibn Hazm, in which Ibn Burd tries to
give specimens of his writing on different subjects;
the second is a dialogue between the sword
and the pen, in which he sometimes succeeds
in giving the debate a faintly dramatic aspect; but
he does not carry the comparison beyond the external
merits of the two antagonists; the last two are
ordinary essays with dialogues interspersed. Yakut
attributes two books to him: al-Tafysil fi tafsir alKur*dn and al-Tafsil fi tafsir al-Kur^dn, but we
know nothing of what these were like.
Bibliography: Besides the names already
quoted: Ibn Sacid, Mughrib, i, 86-91; Makkari,
Analectes, ii, 413; Himyari, al-Badi^fi wasf al-rabic,
ed. Peres, Rabat 1940, index; Humaydi, Djadhwat
ai-muktabis, Cairo 1953, 107; Dabbi, Bughyat almultamis, 103; Ibn Khakan, Matmah, Istanbul
1302, 24-5; Ibn Bashkuwal, Sila, 40; Yakut,
Udabd*, v, 41-3; Ibn Sacid, Rdydt al-mubarrizin,
ed. and trans. Garcia G6mez, Madrid 1942, 141,
180; English trans, by A. J. Arberry, The pennants,
Cambridge 1953; Ibn Fadl Allah al-cUmari,
Masdlik al-absdr, MS Dar al-kutub, Cairo, fol.
311; Ibn al-Abbar, Takmila, 124; Nykl, HispanoArabic poetry, Baltimore 1946, 121-2 (confuses the
two Ibn Burds); H. Peres, Poisie andalouse, index;
F. de la Granja, Dos epistolas de Ahmad ibn Burd
al-Asgar, in al-Andalus, xxv/2 (1960), 384-413;
M. A. Makki, Wathd'ifr *an casr al-Murdbitin, in
RIEI Madrid, vii-viii, 109-98.
(H. MONES)
IBN BURGHtJTH [see MUHAMMAD B. CUMAR].
IBN BUTLAN, AL-MUIOJTAR (or Yuwanis = Johannes) B. AL-HASAN B. £ ABDUN B. SACDUN B. BUTLAN,
a Christian physician and theologian of
Baghdad. He was the foremost disciple of the
Christian priest, philosopher and physician, Ibn
al-Tayyib [q.v.], and Ibn Butlan himself was certainly
a Nestorian cleric and probably a priest. He used to
teach medicine and philosophy in Baghdad, but left
his native city in Ramadan 44O/January 1049 for a
journey which took him by way of Raliba, Rusafa,
Aleppo, Antioch, Laodicea and Jaffa to Cairo, where
he arrived in Djumada II 44i/November 1049. In
Aleppo he was honoured by the Mirdasid governor
Mu'izz al-Dawla Thimal b. Salik (Zambaur, 33, 133),
and he advised him on the healthiest location of a
hospital which was to be built there; the governor
also authorized him to regulate the worship of the
Christians, but these last disliked the rules which
he made. In Cairo, he became the target of the
hostility of his Egyptian colleague, Ibn Ricjwan
[q.v.], and there ensued a remarkable medico-philosophical controversy in which the two adversaries
tried to exhibit their entire erudition, particularly in
Greek medicine and philosophy. "Ibn Butlan was
the more gracious in style, more spirited and more
distinguished in literature and subjects connected
with it" (Ibn Abi Usaybica). After a stay in Cairo
of three or four years, he went to Constantinople
where he arrived in the summer of 446/1054; his
arrival there coincided with the crisis which led to the
schism between the Greek and the Latin Church;
and the Patriarch, Michael Cerularius, asked Ibn
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Butlan to compose for him a treatise on the doctrine
of the Eucharist, and in particular on the controversial point of the use of unleavened bread. Ibn
Butlan stayed in Constantinople for one year and
then returned to Syria, alternating between Aleppo
and Antioch; he was for some time in the service of
Abu '1-Mutawwadj Mukallad b. Nasr b. Munkidh
(d. 450/1059), the great-grandfather of Usama b.
Munkidh [q.v.]; in 455/1063 we find him supervising
the building of a hospital in Antioch and at the same
time engaged in literary work. Finally he became a
monk and retired to a monastery in Antioch; he died
on 8 Shawwal 458/2 September 1066 and was buried
in the church )f the monastery.
The literary production of Ibn Butlan is distinguished by its originality, (i) His main work is the
Takwlm al-sihha, a synopsis of hygiene and macrobiotics in the form of tables, an arrangement borrowed
from works of astronomy; al-Ghazali in the preface
of his Ihyd* refers to it as his precedent for using an
arrangement familiar to the readers from another
branch of learning, and it served as a model for the
Snluk al-mdlik fl tadblr al-mamdlik, a "mirror for
princes" by Ibn Abi 'l-Rabic (wrote 655/1256; cf.
G. Richter, Fiirstenspiegel, 1932, 106, n. 4; Brockelmann, I, 230; SI, 372; M. Plessner, Obcovopux6<;,
30-35). It was translated into Latin with the
title Tacuini Sanitatis Elluchasem Elimithar Medici
de Baldath, Argentorati 1531, second ed. 1533,
and into German, by Michael Herr, with the title
Schachtafeln der Gesundheit, Strassburg 1533; see
E. Wickersheimer, Les Tacuini sanitatis et leur
traduction allemande par Michel Herr, in Bibliotheque
d'Humanisme et Renaissance, xii (1950), 85-97.
Facsimile editions of MSS of the Latin translation:
II Tacuinum Sanitatis, by Elena Berti Tosca, Paris
1937, and Theatrum Sanitatis, by L. Serra and S.
Baglioni, 2 vols., 1940; see also Unity and Variety
in Muslim Civilization, ed. G. E. von Grunebaum,
Chicago 1955, 363 f. Another Latin treatise of hygiene
is based on this work (see Brockelmann). (Add
to the manuscripts mentioned by Brockelmann:
Brit. Museum, Add. 3676; London, Royal
College of Physicians, see Tritton in JRAS,
1951, 185, No. 24. On the title, see Thorndike
and Sarton, in Isis, x, 489-93.) (2) Dacwat
al-atibbd*, "The Medical Dinner Party", written in
450/1058 and dedicated to Nasr al-Dawla Ahmad b.
Marwan, the Marwanid ruler of Mayyafarikin
(401/1010-453/1060; Zambaur, p. 136), a witty skit on
quacks, their ignorance and arrogance, with remarks
on the ethics of the medical profession. A commentary
by a Christian author of Baghdad dates from the
6th/i2th century. Edition of the text, by Dr. Bishara
Zalzal, Alexandria 1901; study with summary in
French, by Dr. Mahmoud Sedky Bey, Un banquet
de medecins, Cairo 1928; on the miniatures in an
illuminated manuscript of the Ambrosiana, dated
672/1273, (not mentioned by Brockelmann), see
Dr. Djamal al-DIn Muhriz, Min al-taswlr al-mamlukl:
nuskha min Dacwat al-atibba* li-bn Butlan, in MM MA,
vii (1961), 75-80, and R. Ettinghausen, Arab
painting, 1962, 143 f. (Ibn Butlan's Dacwat al-kusus,
"The Priests' Dinner Party", which was perhaps
a counterpart to the Dacwat al-atibbd*, has unfortunately not been preserved.) (3) Tadblr alamrdd al-^drida cala 'l-akthar bi-'l-aghdhiya al-ma^lufa
wa-Jl-adwiya al-mawdiuda yantaficu bihd ruhbdn
al-adyira wa-man ba^uda min al-madlna, a treatise
on homely remedies, particularly for the benefit of
monks. (4) Risdla fl shird* al-raklk wa-takllb al-^abld,
on how to buy slaves and how to detect bodily de-
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fects; extracts from the contents in Mez, Renaissance,
156-8; Spanish tr. by S. Vila, El Renacimiento del
Islam, Madrid 1936, 204-7; Eng. tr., 160-2. (5) Two
treatises directed against Ibn Ricjwan [q.v.] dating
from 441/1049-50, edited and translated by SchachtMeyerhof, below; a third and final treatise, written
after Ibn Butlan had left Cairo, and called Wak'at
al-atibba*, has not been preserved. (6) A report of
Ibn Butlan, addressed at his request to the man of
letters and minister, Hilal al-Sabi3 [q.v.], on his
journey from Baghdad to Cairo; it was incorporated
in Muhammad b. HilaPs Kitdb al-Rablc, and considerable extracts have been preserved in the biography of Ibn al-Kifti and the Geographisches Wdrier buck of Yakut. These were translated into English
by G. Le Strange, Palestine under the Muslims,
London 1890, 370-5, and from English into German
by R. Rohricht, Geschichte des ersten Kreuzzuges,
Innsbruck 1901, 242-6. This report contains most
valuable descriptions of Aleppo, Antioch, Laodicea
and other cities at the time of Ibn Butlan's visit.
The treatise, together with other indications, shows
the kind of society in which Ibn Butlan moved.
(7) Ibn Butlan's "Treatise on the Eucharist", Makdl
fi'l Durban al-mukaddas, hastily written in the
summer of 446/1054; extracts in text and translation
by G. Graf, Oriens Christianus, xxxv (1938), 46-70,
175-91. (8) Quotations from his notes for an autobiography, with remarks on the epidemics which he
witnessed, have been preserved by Ibn Abi Usaybica.
(9) Ibn Butlan's last recorded work, on which he
worked in 455/1063, is a Discourse, Makdla, "on the
reason why the skilled physicians have changed the
treatment of most diseases which were formerly
treated with hot remedies, advising in their place a
cooling treatment, e.g. for plegia, facial paralysis,
paresis and others, and why they disagree with the
rules laid down by the Ancients in compendiums
(kandmsh) and pharmacopoeias (akrdbddhindf), and
how this new system has gradually gained ground in
c
lrak and the neighbouring countries from the
beginning of the year 377/988 down to the year 455";
Ibn Butlan refers to changes in climate and subsequent
changes in vegetation; extracts have been preserved
in the biographies of Ibn Abi Usaybica and of alTabbakh, who quotes Abu Dharr al-Halabi. Ibn
Butlan's refusal to follow slavishly the doctrines of
the Ancients, notwithstanding his deep knowledge
of them, also appears from his controversy with
Ibn Ridwan. Further writings are mentioned by
Ibn Abi Usaybica and by Brockelmann. (The cUmdat
al-tablb fl macrifat al-nabdt li-kull lablb, attributed
to Ibn Butlan in one of the two known manuscripts
[the other is anonymous], is in reality the work of an
Andalusian botanist and pharmacologist of the
5th/nth or 6th/i2th century; see M. Asin Palacios,
Glosario de voces romances, Madrid and Granada 1943.)
Bibliography: Usama b. Munkidh, Kitdb
al-ictibdr, ed. Derenbourg, text 135 ff.; transl.
488 ff.; ed. Hitti, text 183 ff., transl. 214 ff.; Ibn
al-Kifti, Ta^rlkh al-hukamd*, 294-315; Ibn Abi
Usaybica, cUyun al-anbd*, i, 241-3; Barhebraeus,
Ta^rlkh mukhtasar al-duwal, 331-4; Muhammad
Raghib al-Tabbakh, Icldm al-nubald*, iv, 191-6
(quotes from the Kunuz al-dhahab of Abu Dharr
Ahmad b. Ibrahim al-Halabi, d. 884/1479, Brockelmann, S II, 76); L. Cheikho, in al-Machriq, 1925,
659-64 = Poetes, iii, 266-77; G. Sarton, Introduction
to the history of science, i, Baltimore 1927, 730 f - J
J. Schacht and M. Meyerhof, The medico-philosophical controversy between Ibn Butlan of Baghdad
and Ibn Ridwan of Cairo (Egyptian University,

742

IBN BUJLAN — IBN DARRADJ AL-fCASJALLl

Faculty of Arts, Publ. no. 13), Cairo 1937; idem,
in B Fac. Ar.t iv/2, 1936 (issued April 1939), 145-8;
Brockelmann, I, 636, S I, 885; G. Graf, Geschichte
der christlichen arabischen Literatur, ii (Studi e
Testi, 133), Citt£ del Vaticano 1947, 191-4; V.
Rosen, in Zapiski Imp. Akad. Nauk, xliv (1883),
no. i, 038-052; S. Pines, in Arch, d'hisi. doctr. et
litt. du Moyen-Age, 1952, 18-20 (cf. A. M. Goichon,
Les Cahiers de Tunisie, no. 9, 1955, p. 22, n. 9).
(J. SCHACHT)
IBN DA'B, ABU 'L-WALID C!SA B. YAZID B. BAKR
B. DA'B AL-LAYTHI AL-MADAN!, traditionist,
genealogist, rdwi and poet of Medina who,
after having been a schoolmaster, lived for a time
at the court of al-Mahdi and longer at that of alHadi, from whom he received unusual favour, and
died in 171/787. He owes his fame mainly to the
elegance and delicacy of his speech and his manners,
to the extent of his knowledge of genealogies and of
early poetry, to his readiness in repartee and to his
skill in finding verses apt for the circumstances,
which made him an ideal companion for important
persons, in spite of his pride and his sometimes rather
offhand attitude to the caliph, who seems to have
overlooked all this impertinence. There is an
anecdote which, albeit presented differently by
various authors (see D. Sourdel, Vizirat, 123),
shows that al-Hadl had no hesitation in offering
him considerable sums for a few well-chosen verses.
In the field of the transmission of fyadiths, of the
historical traditions and of the works of the poets of
the Hidjaz, Ibn Da3b was not very highly thought of;
indeed, although such writers as al-Djahiz (though
he does express doubts in Bighdl, § 14), Ibn Kutayba
or Ibn Sallam see no harm in reproducing traditions
on his authority, Khalaf al-Ahmar and other transmitters accuse him of inventing hadiths; furthermore,
Abu cAmr ibn al-^A-la3 points out numerous mistakes
in the poems which he transmitted, while others
consider that he invented akhbdr concerning the
Arabs. These accusations may be due in part to
jealousy, but they may not have been entirely
unfounded.
The name of Ibn Da'b usually refers to clsa b.
Yazld, but many other members of his family are
cited as transmitters of historical and genealogical
traditions: his great-uncle Hudhayfa b. Da3b, his
father Yazid b. Bakr, his brother Yahya b. Yazid
and his cousin Muhammad b. Hudhayfa.
Bibliography: Djahiz, Hayawdn and Baydn,
index; Ibn Kutayba, Ma'drif, 537-8; Tabari, iii,
593J Djahshiyari, Wuzard*, 172-3; Fihrist, Cairo
ed., 133; Khatib Baghdad!, xi, 148; Mascudi,
Murudi, vi, 263-4 (ed. Pellat, § 2471); Yakut,
Udabd*, xvi, 152-65; Ibn Hadjar, Lisdn al-Mizdn,
iv, 408-10, v, 120; F. Bustani, Dd^irat al-macdrif,
iii, 51; F. Rosenthal, Historiography, index.
(Cn. PELLAT)
IBN AL-DABAYTHI [see IBN AL-DUBAYTHI],
IBN 1?ABBA [see YAZID B. MIKSAM].
IBN DANIYAL, SHAMS AL-DIN MUHAMMAD B.
DANIYAL B. YUSUF AL-KHUZA C I AL-MAWSILI, b. ca.
646/1248, d. 710/1310, Arab writer in Egypt. Born
in Mawsil; from the age of 19, he lived in Cairo,
studying and practising ophthalmology. In literary
and colloquial Arabic poetry and versified prose, he
wrote some of the earliest shadow-plays in mediaeval
Egypt. He apparently composed some Arabic poems
too, but he is mainly memorable for the keen observation reflected in his dramatic works. All three
plays were actually intended for production, and the
manuscripts were most probably intended to serve

as guides rather than as binding texts; the producer
could, and did, depart from them.
The three plays are: (i) Tayf al-khaydl (The
shadow of imagination) relates the story of Wisal, an
erstwhile soldier, ensnared by the wiles of a matchmaker. The comic element is provided by his
frustration, when he lifts the bride's veil after the
wedding-ceremony, and discovers that she is a
monster, in everything the opposite of the matchmaker's promises; (2) ^Adjib wa-Gharib (cAdjib and
Gharib) lacks a plot and is a parade of characters,
common in the market-place, plying their odd or
dishonest trades—mainly quack-doctors, animaltamers, and performers; the play is named after two
quick-witted rogues who appear at its start; (3) alMutayyam (The Enamoured) presents a succession
of prizefights of cocks, rams and bulls, accompanied
by comments and music, and loosely connected by
a thin plot: al-Mutayyam and his rival-in-love
initiate these prize-fights; and, at the play's end, a
party is thrown open to all sorts of pathological
characters, who come to feast on a slain bull.
While Ibn Daniyal's first play is a farce, the other
two are comedies of manners. Ridicule is achieved by
contrast, slapstick and obscenity. Lip-service to
morals is paid to a limited extent in the second play
(in a special ending), and more so in the epilogues of
the first (the disappointed bridegroom decides on a
pilgrimage to the Hidjaz, to atone for his sins) and of
the third (the Angel of Death makes an appearance).
However, the plays' main asset lies not in their plot
or literary quality, but rather in their reflexion of the
times. They are a realist's description of mores in late
7th/i3th century Egypt. Most mediaeval shadowplays in Arabic were composed by the producers or
their circle; Ibn Daniyal, however, was a physician
by training and occupation, and it is an open
question whether or not he incorporated into his
plays earlier materials (owned by shadow-play
producers), of which hardly anything is known today.
Bibliography: The three plays have been
published together (not a complete version) by
Muhammad Taki'1-DIn al-Hilali, Baghdad 1948.
On Ibn Daniyal and his work: Sacid al-DIwahdii,
Ibn Daniyal al-Mawsili, in al-Kitdb, x (June 1951),
611-7; Fu'ad Hasanayn, Muhammad ibn Daniydl,
in al-Thakdfa (Cairo), iv-v, nos. 208-210, 22 Dec.
I
942-5 Jan. 1943; G. Jacob, cAgib ed-Dln alWd^iz bei Ibn Danijdl, in IsL, iv (1913), 67-71;
idem, Gt,schichte des Schattentheaters, Berlin 1907,
34 ff.; idem, al-Mutaijam ein altarabisches Schauspielfur die Schattenbilhne bestimmt von Muhammad
ibn Danijdl, Erlangen 1901; P. Kahle, The Arabic
shadow play in Egypt, in JRAS, 1940, 21-34; idem,
Muhammed ibn Ddnijdl und sein zweites arabischts
Schattenspiel, in Miscellanea Academica Berolinensis, HI2 (1950), 151-67; J. M. Landau, Shadow plays
in the Near East, Jerusalem 1948, xxviii-xxxiv;
idem, Studies in the Arab theater and cinema,
Philadelphia 1958, 18-24. The most recent work,
which includes the three plays and a critical
analysis, is Ibrahim Hammada, Khaydl al-zill
wa-tamthiliyydt Ibn Daniyal, Cairo 1963.
(J. M. LANDAU)
IBN DARRADJ AL-KASJALLl, ABU £ UMAR
c
AHMAD B. MUHAMMAD B. AL- As! B. AHMAD B.
SULAYMAN B. cIsA B. DARRADJ, Andalusian poet
whose nisba derives from Kastallat Darradj, a place
which R. Blachere wishes to identify with Cacella
(now in Portugal) but which more probably corresponds to Cazalilla or Castellar de Santisteban, in
the province of Jae"n. Born in Muharram 347/March
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958, he belonged to a noble family of Sanhadja
origin which had settled in Spain at the time of the
Arab conquest. He seems to have studied at Jaen
and to have become acquainted with literary circles
in Cordova. Apart from this, nothing at all is known
of his early life.
At the age of 35, he appeared as an already
accomplished poet at the court of al-Mansur Ibn
Abi cAmir in 382/992. The poem with which he
introduced himself (see Diwdn, no. 3), and which
contains some details on his family life (for example
that he had a daughter eight years old), was considered by the critics at the court to be too perfect
to be by an inexperienced poet and some of them
accused him of plagiarism. In order to test him, alMansur summoned him during the night of Thursday
3 Shawwal 382/1 December 992 and invited him to
improvise a description of a tray of apples surrounded
by jonquils; the poet then wrote (see Diwdn, no. 149)
and recited a poem (no. 100) in which he refuted the
charges of plagiarism and claimed qualities as a poet
and a prose-writer that entitled him to a position
in the court. After this test Ibn Darradj's fortunes
began to rise. Al-Mansur rewarded him generously,
had his name inscribed in the register of his official
poets, and appointed him to a post in the Diwdn
al-insha3. For sixteen years he remained in the
service of al-Mansur and of his son cAbd al-Malik
al-Muzaffar; this period corresponds to the zenith of
the splendour of Muslim Spain and to a period of
military and political power such as it was never
to know again. Under the cAmirid dictatorship, Ibn
Darradi became the celebrator of the cAmirids and
their victories, the chronicler of their exploits and
the most highly esteemed panegyrist of their court.
The assassination of cAbd al-Rahman Ibn Abi
c
Amir [q.v.~\ in 399/1008 and the beginning of the
fitna inaugurated a new phase in his life. During the
first four years he lived at Cordova; he foresaw the
dramatic change of regime which was to take place,
but, unhampered by excessive moral scruples, he
addressed his panegyrics to all those who followed
one another on the throne: Muhammad b. Hisham
al-Mahdi, Sulayman al-Mustacin, al-Kasim b.
Hammud, etc. Finally, despairing of seeing the
situation return to normal, he decided to leave the
capital. His first and only journey outside the
Peninsula took him, in 404/1014, to Ceuta, at that
time governed by cAli b. Hammud, the future founder
of the first cAlid regime in Spain. Ibn Darradi, with
his opportunism as a court poet, addressed to him
a poem feigning Shici sympathies. However, he does
not appear to have found at the Hammudid court
the serenity which he was seeking, since he was
obliged to undertake, during four years, many
journeys to various minor courts. Until 408/1018 he
travelled through the kingdoms of Almeria, Valencia,
Jativa and Tortosa, addressing his poems, without
much success, to the Slavonic princelings. Finally
he arrived, in 408/1018, in Saragossa, where he
attached himself to the court of al-Mundhir b. Yahya
al-Tudjibl; for about ten years Ibn Darradi lived a
relatively tranquil life, once again holding the
positions of chief official poet and of secretary of
the chancellery which he had held at the court of the
c
Amirids, and serving as court poet to al-Mundhir
(408-12/1018-22) and his son Yahya (412-27/1022-36),
to whom the third part of his Diwdn is dedicated.
In material matters his life appears to have been
completely comfortable, a poem (no. 57) revealing
that he had acquired land and orchards. However,
for reasons unknown, his relations with Yaljya b.
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al-Mundhir deteriorated considerably, and Ibn
Darradi found himself obliged to emigrate. In 4197
1028 he appears at the court of Denia, addressing
his poems to Mudjahid al-cAmiri [q.v.], and seems to
have passed the final years of his life in this eastern
town, since this is where al-Fadl, his only known
son, spent his life. Ibn Darradj died on 16 Dlumada
II 421/22 June 1030.
Ibn Darradi is considered as one of the greatest
poets of Muslim Spain and the main representative
of the golden age of Arabo-Andalusian poetry at the
end of the 4th/ioth and the beginning of the 5th/nth
century. Although he lived until the time of the
Muluk al-tawd*if, he was a product of the Spain of
the caliphs. Like Ibn Shuhayd, Ibn Hazm and alRamadi, this poet represents the period during which
the character of al-Andalus itself was stamped on
its literary production and on all the other manifestations of its culture.
Ibn Darradi was rot, however, a revolutionary poet
as, to a certain extent, were those who cultivated
muwashshafy and zad^al\ he was, on the contrary, a
neo-classic poet of the type of Abu Tammam and
al-Mutanabbi—and in fact he is referred to by the
critics as "the Mutanabbi of al-Andalus". Like these
other poets, Ibn Darradi adheres scrupulously to
what the critics call camud al-shi'r, the canons of
classical poetry. His technique is very polished and
he devotes much attention to the correct use of
language and the choice of words. His poetry reflects
a wide knowledge of Arabic literature and a complete
mastery of its vocabulary. He may not achieve the
intellectual level and the profundity of thought
of Mutanabbi, his favourite model, but some of his
compositions (see e.g., nos. 32, 39, 44) are definitely
superior to those of his master. The poems in which
he describes the battles of al-Mansur are full of realism
and life and reflect the people's sincere admiration
for the leader whom they considered as the champion
of Spanish Islam against Christianity; in this respect
his poems have much in common with those which
al-Mutanabbi dedicated to Sayf al-Dawla.
In the genre of floral poetry (nawriyydt), Ibn
Darradi wrote various poems containing original
imagery; in this he appears as the forerunner of
such poets as Ibn Khafadja, Ibn al-Zakkak and
al-Rusafi, who were to devote almost all of their
poems to this genre.
A large part of his poetry, and this the most
sincere and moving part, is devoted to the description
of the horrors of the civil war which followed the
overthrow of the cAmirid dictatorship. These poems
form an elegy for the Muslim Spain which the poet
had known during the period of its greatest splendour.
The lines in which he refers to his sad personal
experience during this war, when he wandered
continually from place to place with his large family
of twelve, mainly females, deserve especial mention.
Some of these poems (for example the description
of a stormy voyage in a ship, poem no. 33) are
particularly successful.
Because of the great care with which he wrote
his poems, as much in their basic inspiration as in
their form, without adopting the mannerism and
the conventionalism of the oriental poets of his time
who had a liking for rhetorical ornaments (badic),
Ibn Darradi may be considered as the initiator, in
the Arabic poetry of Spain, of a sort of "cultisme"
similar to that which was to characterize, six centuries later, another Cordovan, Luis de Gongora y
Argote (1561-1627).
His poetry, apart from its purely literary and
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aesthetic value, is a very valuable documentary
source on contemporary events in Spain and particularly on the relations of al-Andalus with the
neighbouring Christian kings (on this aspect, see
M. Makki, La Espana cristiana en el dlwdn de Ibn
Darrdy, in Bol. de la Real A cad. de Buenas Lettas de
Barcelona, xxx (1963-4), 63-104).
Ibn Darradi's prose is almost completely lost. It
is known that he wrote some very famous official
communiques, such as that which he wrote in the
name of al-Mansur on the occasion of the capture
of Santiago de Compostella (387/992). But the
fragments of this prose which are preserved in the
Dlwan or in the Dhakhira of Ibn Bassam are much
inferior in quality to his poetry.
Bibliography: Original sources: Dlwdn
Ibn Darrdd/i al-Kastalli, critical ed., with introd.,
notes and appendices, by Mahmud CA. Makki,
Damascus 1961 (with a long biography and a
detailed bibliography); IJumaydi, Diadhwat almuktabis, Cairo 1952, no. 186; Ibn Bassam,
Dhakhira, i/i, 43-78; Ibn Bashkuwal, Sila, no. 75;
Dabbi, Bughya, no. 342; Ibn Hazm, D^amharat
ansdb al-^Arab, 466-7; Ibn Sacid, Mughrib, ii,
60-3; Ibn al-Khatib, A'mdl al-acldm2, index; idem,
Ilidta, MS Escurial no. 1673, 183, 186, 291; Ibn
c
ldhari, Baydn, ii, 272, iii, 9, 20-1, 35, 124; Ibn
Khayr al-Ishbili, Fahrasa, 414-5; Ibn cAbd alMuncim al-Iiimyari, al-Rawd al-miHdr, ed. and tr.
LeVi-Provencal, 115-6, 160; Makkari, Analectes,
index; Thacalibi, Yatima,ii, 103-16; Ibn Khallikan,
iii, 217-9; Yakut, vii, 86; Ibn Taghribirdi, iv,
272-3; Ibn Fadl Allah al-cUmari, Masdlik al-absdr,
MS Dar al-Kutub, no. 559, xi, 201-4; Ibn al-clmad,
Shadhardt, ii, 217-9.
Modern s t u d i e s : Ahmad Dayf, Baldgha, 94100; H. PeYes, Poesie, index; A. R. Nykl, HispanoArabic poetry, Baltimore 1946, 56-8; A. Gonzalez
Palencia, Literatura, 58, 174; E. Garcia G6mez,
Poemas ardbigoandaluces, Madrid 1959, 29, 98;
Ihsan cAbbas, Ta^rikh al-adab al-andalusi, Cairo
1962, 191-213; R. Blachere, La vie et Vceuvre du
poete-epistolier andalou Ibn Darrdg al-Kastalli,
in Hesperis, xvi (1933), 99-121. (M. CA. MAKKI)
IBN DARRADJ AL-TUFAYLI [see TUFAYLI].
IBN AL-DAWADARI, ABU BAKR B. £ABD ALLAH
B. AYBAK AL-DAWADARI, E g y p t i a n historian.
His father, Djamal al-Din cAbd Allah, was in the
service of the Amir Sayf al-Din Balaban al-Rumi
al-Zahirl, the Dawdddr of Baybars, whence the
by-name Dawadari. His grandfather, lord of Sarkhad,
was tentatively identified by S. Munadidjid as clzz
al-Din Aybak al-Ustadar al-Mucazzami (d. 645/
1247-8), the patron of the medical biographer Ibn
Abi Usaybica [q.v.]. The family is described, somewhat
improbably, as of Saldjukid descent.
The author's family lived in Cairo, in the Harat
al-Batiliyya. His father served for ii years, until
710/1310, as mutawalli of Sharkiyya province, the
wildyat al-cUrbdn, and adjoining areas. Released
from this post, he moved to Damascus, where he was
appointed mihmdnddr, and, later mushidd al-dawdwin.
He lost the latter post through a disagreement, but
remained a mihmdnddr until his death in 713/1313,
in a riding accident at cAdilun. He was buried at
Adhricat, near the grave of his parents.
The dates of the author's birth and death are
unknown. In his writings, he speaks of having lived
in Cairo and moved with his father to Damascus,
presumably as a child. He held some official post,
which he does not specify. It seems to have been in
Egypt, and an incident in 723/1323 (Chronik, ix, 310)

suggests that it may have been connected with the
Barid. He wrote several works, of which two, an
extensive universal chronicle (Durar al-tid[dri) and
an abridgement (Kanz al-durar), survive. An autograph of the former, in 9 parts, exists in Istanbul.
Parts 6 (on the Fatimids) and 9 (on the reign of
Muhammad b. Kalawun) have been published. The
author tells us that he began to make notes and
drafts for his work in 709/1309, started his final
autograph copy in 732/1331-2, and completed it in
736/1335.
"Bibliography: Ahmed Zeki Bey, Memoire sur
les moyens propres d determiner en Egypte une
renaissance des lettres arabes, Cairo 1910, 13-15;
Brockelmann, S II, 44; Kopriiluzade Mehmed
Fu3ad, Turk edebiydtlnda ilk
mutasawwiflar,
Istanbul 1918, 279, n. 2-282; C. Cahen, Les chroniques arabes . .., in REI, 1936, 343-4; Fihris Dar
al-Kutub, v, Cairo 1930, 310; Die Chronik des Ibn
ad-Dawdddri, vi (ed. Salah ad-Din al-Munaggid,
Cairo 1961; cf. BSOAS, xxvi (1963), 429-31), ix
(ed. H. R. Roemer, Cairo 1960).
(B. LEWIS)
IBN DAWUD, MUHAMMAD B. DAWUD B. CAL! B.
KHALAF, famous Zahiri j u r i s t and first codifier of
Arabic "courtly love", died in 294/909; nothing else
is known of his life. Little is known of his Zahirism:
Ibn Dawud was the leader of a school, who took over
the direction of the Zahiri movement of Baghdad
on the death of his father [see DAWUD B. CALI].
It is not clear in which direction he led it. It may
have been in one less harsh and less uncompromising than that of Ibn Hazm [q.v.], under whom
Zahiri intransigeance was to reach its peak (in
the Muhalld of Ibn Hazm the Zahiris as a whole
are described by the term ashdbund and it is not
clear whether Ibn Dawud is included in this
designation). There gathered around Ibn Dawud
not only Zahiri jurists but also an eclectic group
of scholars and grammarians (Muhammad b. alI^usayn al-Zahiri al-Katib, the Shafici Ibn SuraydJ,
Al^mad b. clmran, an impassioned admirer of the
mystic Djunayd, the Malamati mystic Ruwayn, the
traditionists Ahmad b. cUbayd b. Nasih, the principal
informer of al-Washsha, and Ahmad b. Nasr b.
Dharic, the grammarians Thaclab and Niftawayh,
both of them converts to Hanbalism, the second later
becoming the transmitter of accounts concerning
the death of Ibn Dawud). But Ibn Dawud was to
give more serious contributions to Zahirism: he wrote
or transmitted an important number of Zahiri works,
a list of which is given in the Fihrist. (Among them
is a refutation of Ibn Sharshir, which may well have
been a dialectical exposition of Zahirism, the loss of
which at an early date is much to be regretted).
But Ibn Dawud's chief claim to fame is the Kitdb
al-Zahra, his anthology of courtly love (translated
variously as "Book of the flower" or "Book of
Venus"). The Kitdb al-Zahra, which purports to be
an anthology, is however a precursor of the "Trobarclus" of the West: it is difficult fully to comprehend
its composition, its deeper purposes, and its guiding
inspiration. It is possible that the Kitdb al-Zahra
conceals the personal secret of Ibn Dawud. The
following is as much as can be said with certainty,
about a work which must be read between the lines,
if one is to achieve any insight into the extremely
complex personality of its author. The Zahra is made
up of two parts: the first is a collection of love
poetry, the second (MS Turin) is an anthology
proper (different parts: panegyric, satire, drinking
poetry, versification). The two parts together make
up about fifty chapters, each containing a fairly
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free selection of one hundred verses. Each chapter
illustrates a maxim; these maxims are not of equal
importance: they may concern fine points of literary
style as well as more urgent matters and, perhaps, the
most intimate details of the "secret" of love. The
maxims are in rhyming prose—the elegant style of
the jurist who had succeeded in delivering fatwds
in this form. The logical arrangement of the first
part is as follows: the first ten chapters are a kind
of ethic of love (the hadith of Hshfr gives the advice
to put one's trust in a physician rather than in the
beloved). The ten chapters which follow depict the
various consequences of passion and the misfortunes
which befall lovers (calumniators, slanderers and
"exile"). Next, in the following ten chapters, are
enumerated the obstacles of a deeper or more permanent nature which beset passion (suluww^ "consolation"—a sort of interior movement which follows
the "triumph" of the lover, separation with all its
consequences). A further ten chapters (30 to 40) are
devoted to situations which are reminiscent of the
nasib: the lover and the lightning, the lover on the
day of separation, the lover haunted by the memory
of the beloved, etc. At the very end of the first part,
the ethical values return to the foreground, in particular that of the secret. The death of love is also
dealt with. It will be obvious that everything in this
work is problematical: it seems innocuous and
soothing and yet it gave rise to passion and polemic.
Its greatest originality was to have attempted to
define a code of courtly behaviour independent of
both religion and mysticism. This code seems to be
based entirely on the principle: "He who loves,
remains chaste, does not tell his love, and dies (or
dies of it), dies as a martyr". This hadith, transmitted
on the authority of Dawud the father, sets two
problems which long disturbed or annoyed Muslim
moralists: al-nazar al-mubdh (the lawfulness of
glancing at young people or a "strange" woman)
and kitmdn, the obligation to refrain from speaking
of one's love, even to the beloved himself. It was
particularly among the Hanbalis that the reactions
were strongest and opposition to Ibn Dawud's ideas
most bitter: a work like the Dhamm al-hawd of Ibn
Djawzi contains a list of later re-wordings which have
been proposed for the famous hadith. Ibn Kayyim
al-Djawziyya [q.v.] also inveighed against Ibn Dawud,
doing his utmost to discredit him. On the other
hand the lianbalis, from al-Khara?itI (Brockelmann,
S I, 250, the author of an Ictildl al-kulub, Bursa,
Ulu Cami 1535), attribute to the passions a sort of
therapeutic action, based both on Islam and on
common sense. It is true that, in his description of
"courtly" love, Ibn Dawud did not admit that it
could possess a providential therapeutic quality,
and indulged neither in excessive systematization nor
misplaced idealism. (He always refrained from
confusing human passion and divine love; he attributed to love, and even to the memory of love, a
theme dear to the nasib, causes which are predominantly physical: the interaction of the "humours"
on the thought and vice-versa). It is possible that
he took this categorical attitude, discouraging both
mysticism and human wisdom, in order to preserve
intact the unimpaired character of "courtly" love.
Whether this attitude was dictated by his Zahirism,
with its tendency to dispute the capabilities of the
human reason, or by a negative mysticism based on
maldmatiyya, Ibn Dawud is regarded by such scholars
as L. Massignon, A. R. Nykl and H. Ritter as one of
the initiators of the doctrine of "courtly love", both
in its Western and in its Oriental manifestations.
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Bibliography: Kitdb al-Zahra (first part), ed.
A. R. Nykl, Chicago 1932 (second part: MS
Turin 25); A. R. Nykl, Hispano-arabic poetry,
Baltimore 1946, 370; Massignon, Passion, 167-81;
H. Ritter, in 7s/., xxi (1932); Brockelmann, SI,
249; al-Khatib al-Baghdadi, Ta'rikh Baghdad, v,
256; Fihrist, 217 f.; Ibn Khallikan, Cairo 1948,
no. 578; J.-C. Vadet, Uesprit courtois en Orient
dans les cinq premiers siecles de Vhegire, (in the
press), index.
(J--C. VADET)
IBN AL-DAYA, AHMAD B. YUSUF B. IBRAHIM,
Tulunid historian. His father Yusuf was a fosterbrother of the caliph al-Muctasim and an administrative assistant to Ibrahim b. al-Mahdl. As such,
Yusuf moved in the centre of intellectual life in
Baghdad and Samarra and counted among his
acquaintances many litterateurs and physicians.
After the death of Ibn al-Mahdl in 224/839 (and,
presumably, in consequence of it), he left Samarra
for Damascus and, it seems, moved from there to
Egypt where he thenceforth had his residence.
Having connections with the cAbbasid government
and with Ibn al-Mudabbir, Yusuf was under the
suspicion of Ahmad b. Tulun, who imprisoned him
but soon released him as the result of an intervention
by his numerous friends. When Yusuf died, Ahmad
b. Tulun had his son Ahmad and the latter's brother
arrested, and his files confiscated and searched for
evidence of espionage, but nothing incriminating was
revealed and the two brothers were released immediately. Yusuf wrote a book of stories about his
patron Ibrahim b. al-Mahdl, which is certainly the
source of the material on the subject transmitted
in his name in the Aghdni (for instance, Aghdni3, i,
253, 268, ii, 353, iii, 29, iv, 337, 361, vi, 22, ix, 148,
173, xvi, 6, 249, etc.). Like his patron, he also wrote
a book on cookery, and he seems to be meant by
the Yusuf b. al-Daya mentioned in the Fihrist, 160,
who published a collection of stories about Abu
Nuwas together with an anthology of his poetry.
He probably provided much material for the works
of his son Ahmad. His Akhbdr al-atibba3, cited by
Ibn Hawkal, i, 124 4cL F, Gabrieli, in RSO, xxxvi
(1961), 246), and, presumably, the source for al-Kifti
and Ibn Abi Usaybica when they quote Yusuf b.
Ibrahim, would seem to be a case in point.
Ahmad b. Yusuf, known by preference as Ibn
al-Daya "son of the wet nurse" (although this nickname would seem to have been originally that of his
father), belonged like his father to the class of government officials. A reasonable guess for the date of
his birth would seem to be between 245-250/859-864,
and he is said to have died between 330-340/941-951.
Accurate details are lacking. He wrote a Biography
of Ahmad b. Tulun, known from an abridgment in
Ibn Sacid's Mughrib (ed. K. Vollers, Berlin 1894,
Semitistische Studien, i). It was also used in a similar
biography of Ahmad b. Tulun, written in the 4th/
loth century by a certain cAbd Allah b. Muhammad
al-Balawi (ed. M. Kurd CA1I, Damascus 1358), who
nevertheless criticized Ibn al-Daya's work as confused and incomplete and not the work of a professional historian. Biographies of Khumarawayh
and Harun, including those of Tulunid lieutenants,
are listed by Yakut, Udabd*, ii, 157-60, as separate
works, but they very likely belonged together with
the biography of Ahmad b. Tulun, in the same way
as Ibn al-Daya's Husn al-cukbd is listed and cited as
a work distinct from his Kitdb al-Mukdfa^a, although
it forms part of it. The Mukdfa^a (ed. Cairo 1914,
1940, 1941) consists of three sections containing,
respectively, stories about rewards for good deeds,
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punishments for evil deeds, and timely escapes from
difficult situations. The preserved text may not be
complete (cf. F. Sayyid, in his edition of Ibn Dluldiul.
Tabakdt al-atibbd*, Cairo 1955, 72, n. 43). Two other
biographical works, on physicians and on astronomers/astrologers, are not preserved. In the field of
science, he wrote a commentary on the PseudoPtolemaic Centiloquium (al-Thamara), which, in
addition to the Arabic original, is also preserved
(partially?) in Greek translation (Cat. Codicum
Astrol., ii, 74, iii, n), as well as a lost Compendium
of Logic, dedicated to the wazir cAli b. clsa.
The Mukdfa*a and the fragments of the biography
of Ibn Tulun show that Ibn al-Daya possessed a keen
eye for the life around him and a good understanding
of the nature of political leadership and all it involved.
If he still felt any family animosity against Ibn
Tulun, he never shows it. On the contrary, he displays considerable admiration for Ibn Tulun's great
gifts. Contemporary culture, in terms of language,
customs, and the expectations and emotions of
individuals, is brought close to us in his works.
Bibliography: Yakut, loc. cit., is based upon
Ibn Zulak and Ibn cAsakir (presumably, under
Yusuf b. Ibrahim); Brockelmann, I, 155, S I, 229;
A. Schaade, in ZDMG, Ixxxviii (1934), 269-72;
B. Lewis, in Byzantion, xiv (1939), 383-6; CA.
Badawi, al-Usul al-Yundniyya, Cairo 1954, 24-9.
(F. ROSENTHAL)
IBN AL-DAYBAC, ABU CABD ALLAH CABD ALC
RAHMAN B. ALI WADJIH AL-DIN AL-SHAYBANI ALZABIDI AL-SHAFICI, Arab historian and religious
scholar, was born in 866/1461 in Zabid and died there
in 944/1537. Older biographers call him Ibn al-Daybac,
but al-Djirafi refers to him simply as al-Kddi alHdfiz cAbd al-Rahman al-Daybac. Daybac, said to
mean "white" in Nubian, was the lakab of his remote
ancestor CAH b. Yusuf.
Ibn al-Daybac, whose father died in India without
having seen him, was brought up by his maternal
grandfather in Zabid [q.v.], the centre of Shaficite
learning in Tihamat al-Yaman. He studied a little
under this grandfather but more under his maternal
uncle, the mufti of Zabid, who taught him various
branches of mathematics as well as religious subjects.
Ibn al-Daybac also studied hadith in the town of
Bayt al-Fakih [q.v.], which lies just north of Zabid.
He made the Pilgrimage several times, the first,
according to al-Sakhawi and al-Shawkani, in 883/1479
(not 884 as in El1, ii, 369). In 897/1491 (not 896) he
took lessons in the Hidjaz from the Egyptian Shaficite
al-Sakhawi [q.v.]; in a verse quoted by al-Sakhawi,
Ibn al-Daybac expressed the desire to become an
imam of the hadith,, which he would recite at the feet
of this master.
Born about eight years after the capture of Aden
from the last Rasulid by cAmir I b. Tahir, the inaugurator of the rule of the Tahirids [q.v.] in the Yaman,
Ibn al-Daybac lived nearly sixty years under this
dynasty. His chief patron was the fourth and last
of the Tahirids, al-Malik al-Zafir cAmir II b. cAbd
al-Wahhab. At cAmir IPs request he wrote a history
of the dynasty, al-^Ikd al-bdhir fi ta^rikh dawlat Bani
Tdhir, now lost. cAmir rewarded him with robes of
honour, a palm-grove in Zabid, and the post of
teacher of hadith in the great mosque, which cAmir
had built. The most important surviving history by
Ibn al-Daybac is Bughyat al-mustafid fi akhbdr madinat Zabid, which brings the story of the city down to
901/1495-6 and which closes with the author's autobiography. A number of MSS of Bughyat al-mustafid
are extant, but C. Th. Johannsen unfortunately

relied on the defective Copenhagen copy for his Latin
translation, Historia Jemenae, Bonn 1828, with
introduction and notes. Ibn al-Daybac composed two
supplements to his history of Zabid, al-Fa<j,l al-mazid
fi td>rikh Zabid and Kurrat al-^uyun fi akhbdr alYaman al-maymun, the second of which ends with
924/1518, the year after cAmir IPs death and the
almost total destruction of Tahirid power by Mamluks from Egypt (Ibn al-Daybac wrote a not entirely
uncritical elegy of cAmir II). There is no indication
that Ibn al-Daybac recorded events which took place
in Zabid during the last twenty years of his lifetime,
the period when the Yaman was being made a province of the Ottoman empire.
Another historical work by Ibn al-Daybac is
Ahsan al-suluk fi man waliya Zabid min al-mulukt
a radiaz poem, not the best vehicle for writing history.
Ibn al-Daybac wrote a book on the merits (fadd*il)
of the Yaman and its people and at least two books
on hadith, Taysir al-wusul and Tamyiz al-fayyib min
al-khabith, which proved of benefit to students. AlShawkani (d. 1250/1834) found his fame still widespread in the Yaman.
Bibliography: Brockelmann, II, 400, and S
II, 32, 238, 548; biographical sketches of Ibn alDaybac in al-Sakhawi, al-Qaw* al-ldmi*-, Cairo
1345, iv, 104-5; al-Shawkani, al-Badr al~tdlic, Cairo
i348,i,335-6; and al-Zirikli, A'ldm*, Cairo 1374,
iv, 91-2. A succinct account of the Tahirids of the
Yaman is given in al-Djirafi, al-Muktataf min
ta^rikh al-Yaman, Cairo 1367, 82-5.
(C. VAN ARENDONK-[G. RENTZ])
IBN DAYMAN [see DAYSANIYYA].
IBN BHAKWAN, name of the members of a
f a m i l y of Cordova, the Banu Dhakwan, which
produced several kadis.
(1) The first was cAbd Allah b. Harthama b.
Dhakwan b. cAbd Allah b. cAbdus b. Dhakwan alUmawi who, in 370/981, was appointed sdhib al-radd
(that is, his duty was to pronounce judgements on
matters on which the ordinary kadis were in doubt);
see Ibn al-Faradi, no. 722; E. Levi-Provensal, Hist.
Esp. Mus., iii, 145.
(2) The most famous member of the family was
the son of the above, Abu 'l-cAbbas Ahmad b. cAbd
Allah, who, after having been kadi of Fahs al-Ballut,
succeeded his father as sdhib al-radd and was
appointed chief kadi of Cordova in 392/1001.
Possessing excellent diplomatic qualities, and
popular among both the Cordovans and the Berbers,
he played an important political role under alMansur, whose close confidant and trusted adviser
he was. After the death of the hddiib (392/1002), he
retained his post until 394/1004, then regained it
from 395 to 401/1005-10. In 399/1009, he gave
his sanction to the document drawn up by Ibn
Burd [q.v.] to make cAbd al-Rahman Sanchuelo
[q.v.] the successor of Hisham II on the throne of the
Umayyads. He also supported the succession to the
caliphate of al-Mahdi (399/1009). Exiled for a time to
Almeria and to Oran, he soon regained his office
under Hisham II, who returned to the throne in
400/1010. It was he who, in 403/1013, asked for
amdn from the Berbers who were investing the
capital. He died in 22 Radjab 413/21 October 1022,
and his funeral eulogy was made by Ibn Shuhayd [q.v.].
Bibliography: Ibn Bassam, Dhakhira, i/i,
224; Ibn Khakan, Matmah, 19-20; Ibn Bashkuwal,
Sila, no. 63; Dabbi, Bughya, 174; Ibn Sacid,
Mughrib, 210-1; Nubahi, Markaba, 84-7 and
index; Ibn al-Khatib, Acmdl, index; Makkari,
Analectes, index; E. Levi-Provencal, Hist. Esp.
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Mus., index; Ch. Pellat, Ibn Shuhayd, Amman
The judgements of his contemporaries on Ibn
[1966], 41; idem, Dlwdn Ibn Shuhayd, 23-5; Dihya's character and work are contradictory.
F. Bustani, Dd^irat al-ma'drif, ii, 82-3.
Whereas the Andalusians in general praise him
highly and refer to his great learning, the Eastern
(3) Abu Hatim Muhammad b. cAbd Allah, brother
of the above, was mushdwar and kddl of Firrish, critics regard him as a charlatan because of his false
then also %d<j,i of Cordova and in charge of the claim to an illustrious genealogy, as a plagiarist
ma?dlim-co\nt. He died in 414/1023. See Ibn al(Ibn Khallikan states that the poem dedicated to
Faracji, no. 1673; Nubahi, Mar^aba, 86, 87; Ibn al- Muzaffar al-Din was written by Ibn Mammati), or
Khatib, A *mdl, 49; Dozy, Hist, des Mus. d'Esp., iii, 209. as a liar (which various sources consider to have
(4) Abu Bakr Muhammad b. Ahmad, son of the been the reason for his expulsion from the Ddr
chief kddl (2), was renowned for his virtue, his al-hddlth al-Kdmiliyya). The titles are known of
learning and his honesty. He was appointed vizier
about twenty of his works, of various types, the
during the reign of Yahya b. CA11 [see HAMMUDIDS],
majority of which have not survived. There have
became kddl of Cordova in 430/1039 and died on recently appeared two editions of the work for
3 Rabic I 435/10 October 1043. See Ibn Bassam, i/2, which he is chiefly known, al-Mujrib fl ashlar ahl
15; Ibn Bashkuwal, 34; Nubahi, 84; Ibn Sacid, al-Maghrib, a vast anthology of Arabic poets of the
Mughrib, 70; Ibn al-Khatib, Acmdl, 56.
West, compiled in Egypt and dedicated to his royal
Abu 'l-cAbbas Ahmad and Abu CAH al-Hasan,
patron al-Malik al-Kamil. The remainder of his
sons of Abu Hatim (3), are also mentioned but surviving work is so far unpublished.
played a less important role than the above. See in
Bibliography: In addition to that given in
particular Ibn Bassam, iv/i, 28; Ibn Sacid, Mughrib,
Brockelmann, I, 310-2, S I, 544-5, see the study
160.
(CH. PELLAT)
by M. Ghazi, Ibn Di^ya fi 'l-Mufrib, in RIEM,
IBN DlflYA [= DAHYA], C UMAR B. AL-HASAN
i ( I 953)> 161-74, Sp. tr., ibid, 172-90, and the
AL-KALBI, also known under the name of IBN ALlong introduction to the Egyptian edition of the
DJUMAYYIL, Andalusian poet, philologist, and
Mutrib published by I. al-Ibyari, £. cAbd altraditionist, born probably in Valencia, in the
Madjid, and A. Ahmad Badawi, Cairo 1954.
middle of the 6th/i2th century (the year of his birth
Another edition of the same work was published
is variously given as 544, 546, 547 or 548). His kunya
in the same year, at Khartoum, by Mustafa
c
was Abu 'l-Fa<ll but he preferred to call himself
Awad.
(F. DE LA GRANJA)
Abu '1-Khattab and this is what he is generally
IBN DINAR [see CISA B. DINAR; MALIK B. DINAR;
called. In some sources he appears with the lakab MUHAMMAD B. DINAR; YAZID B. DINAR].
Madjd al-Din, but he used that of Dhu '1-nasabayn
IBN DIRHAM, DJACD, heretic, was a native of
(he who has two [illustrious] origins), since he claimed
Khurasan but spent most of his life at Damascus;
descent through his father from Dihya b. Khalifa he was imprisoned and then put to death, on the
[q.v.] and through his mother from al-Husayn b. orders of Hisham b. cAbd al-Malik [q.v.], by Khalid
c
Ali b. Abi Talib. Other kunyas of his are known, al-Kasri [q.v.] on the day of the Feast of Sacrifices
which are hardly ever used, and various other nisbas,: as a substitute for the ritual sacrifice of a sheep; the
al-Dani (fromDenia),al-Balansi, al-Sabti, al-Andalusi. sources vary on the place and date of his execution:
While still very young he began his journeys in
Kufa or Wasit, 124/742 or 125/743. Very few facts
search of learning, particularly in philology and
are known on the doctrinal position of Djacd b.
fyadith, visited various towns in al-Andalus and the Dirham; it is, however, clear that anti-Marwanid
Maghrib and met famous teachers, among those in
political propaganda and theological propaganda
Andalusia being Ibn Bashkuwal, Ibn Khayr and directed against the Muctazilis (whom their enemies
3
Ibn Mada [qq.v]. He twice filled the office of kddl
wished to accuse not only of having non-Muslim
of Denia, which he was obliged to give up after
ideologies but also of being influenced by the
being denounced for passing a sentence of extreme heretics of the early period of Islam) were in part
cruelty. After living for some time in North Africa
the reason for the accusations directed at him
—in 595/1198 he was expounding in Tunis the during five centuries, from al-Darimi to Ibn TaySahlh of Muslim—he undertook the Pilgrimage to miyya: he was accused of having advanced the
Mecca and on the way stayed in Egypt, to which
doctrines, later specifically associated with the
he was to return later. He next visited Syria, c lrak
Muctazilis, of the created Kurgan and of free will,
and Persia, and went as far as Nisabur in his eagerness errors which he was said to have led Marwan b.
to collect traditions and to meet the most famous Muhammad to hold; of having professed a radical
masters in this subject. In 604/1207, when he was at
doctrine of denial of the Divine attributes (ta^tll, of
Arbela, where the feast of the birth of the Prophet
which the Muctazilis were also accused), whence
was being celebrated with much ceremony, he wrote probably the saying attributed to him by Khalid:
a work for the occasion entitled Kitdb al-Tanwlr
"God did not speak to Moses, nor take Abraham
f l mawlid al-sirddj[ al-munlr, which ended in a long as His friend"; he is described as a dahrl and
poem in praise of the amir Muzaffar al-Din al-Malik appears prominently in the list of zindlks in the
al-Mu c azzam, who rewarded him with a payment of
Fihrist; according to some verses quoted by ala thousand dinars,. On his return to Egypt, the Mutahhar al-Makdisi, the followers of Diacd's
Ayyubid al-Malik al-cAdil appointed him tutor to religion, beardless men (a characteristic borrowed
his son; when the latter succeeded his father, under
from the portrait of the Manichean "Elect"), accuse
the title of al-Malik al-Kamil, he founded the
the Prophet of lying and deny the resurrection. He
Ddr al-hadlth and appointed Ibn Dihya as director is also associated with Djahm b. Safwan [q.v.]', it is
of it; but towards the end of his life (he died in &33/
certain, however, that the latter did not profess the
1235) he was dismissed by the sultan—one source doctrine of free will. Without casting doubt on the
even states that he was flogged and paraded in authenticity of the majority of these statements, the
disgrace through the streets of the city—who co-ordination of which is, however, difficult, it should
appointed in his place the poet's brother, Abu nevertheless be noted that there is no mention at
c
Uthman, who survived him for only a short time all of D]acd b. Dirham in sources as important as the
Td*rlkh of al-Tabari (where he appears, Annales, i,
(d. 634/1237).
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1396, sub anno 102, only .as the author of an entirely
conventional lament), the K. al-Intisdr of al-Khavvat.
the Mafcdldt al-Isldmiyyln of al-Ashcari, and alSharfy wa n-ibana ("Profession of faith") of Ibii Batta.
Bibliography. The earliest source at present
known is the K. al-Radd cala 'l-diahmiyya of
c
Uthman al-Darimi (d. 282/895), ed. G. Vitestam,
Leiden 1960, p. 4, lines 7-16, which gives, on the
authority of a chain of transmitters, the version
of the doctrine and the death of Ibn Dirham
which was, in its essentials, repeated in the
Fihrist and many later texts. See the details in
the study by G. Vajda, Les zindiqs en pays
d'Islam, in RSO, xvii (1937), i79[7]-i8i[9]; see
also S. Pines, Beitrdge zur islamischen Atomenlehre,
Berlin 1936, 124, n. 3; A. S. Tritton, Muslim theology, London 1947, 54 f.; Zirikli, A'ldm*, ii, 114;
J. Bouman, Le conflit autour du Cor an . . .,
Amsterdam 1959, 3-4; H. Laoust, Les schismes
dans VIslam, Paris 1965, 48, n. 48; R. M. Frank,
in Le Museon, Ixxviii (1965), 396, n. 5-6; M. Allard,
Le probleme des attributs divins dans la doctrine
d'al-A^ari, Beirut 1966, 154, n. i. (G. VAJDA)
IBN AL-DJADD, name of the members of a
family (Banu '1-Djadd) famous and influential in
Muslim Spain during the 5th-6th/nth-i2th centuries,
the origin of which, according to Ibn Taghribirdi
(vi, 112), goes back to a certain al-Farah b. al- Pi add
al-Fihri. They were established at Seville and
Niebla, where they possessed vast territories. Four
important members of this family are mentioned:
I.—Abu '1-Hasan (or al-Husayn) Yusuf b. Muhammad Ibn al-Diadd (Ibn Bassam, Dhakhira, i/2,109 ff.;
Ibn Sacid, Mughrib, i, 340; Ibn Fadl Allah al-cUmari,
Masdlik al-absdr, ms. Dar al-Kutub, Cairo, no. 431).
He had literary ability, but his passion for wine and
his frivolity prevented him from reaching the heights
he deserved. For some time he was a secretary
(kdtib), in the service of Ibn cAmmar [q.v.], during
the brief period in which the latter reigned in Murcia.
II.—Of greater importance was his cousin and contemporary Abu '1-Kasim Muhammad b. cAbd Allah
Ibn al-Diadd. He was one of the best representatives
of the family and one of the authorities of his time
on hadlth, fikh, literature and genealogy. Yazid
al-Radi, the son of al-Muctamid Ibn cAbbad, made
him his wazlr when he was appointed governor of
Algeciras by his father, and took him with him when
he went to govern Ronda; Ibn al-Diadd remained
with Yazid till the latter's death at the hands of the
Almoravids, in 484/1091 (Ibn al-Abbar, Hulla, apud
De Abbadidis, ii, 75; ed. Mones, ii, 71). He then retired
to Seville; the inhabitants of Niebla then offered
him the office of jurisconsult (khuttat al-shurd) of
the town, which he accepted without enthusiasm,
keeping his position till Yusuf b. Tashfin made him
kdtib in the chancellery. He was still holding this
office when he died at Marrakush in 515/1121 (Ibn
Bashkuwal, Sila, no. 1149; Ibn Khakan, Kald^id,
Cairo 1283, 109 ff.; Ibn Sacid, Mughrib, i, 341-2;
al-Marrakushi, Mu^djib, Cairo 1949, 173; Ibn Dihya,
Mufrib, Cairo 1954, 190-2; Ibn Bassam, Dhakhira,
ms. Baghdad, ii, fols. 185-213). Abu '1-Kasim Ibn
al-Diadd is an excellent prose writer, his style being
on a level with that of the eminent kuttdb of the time
(Muti. b. Abi '1-Khisal and his brother Abu Marwan,
Abu Bakr Ibn al-Kabturnu, etc.), which marks the
apogee of prose writing in Muslim Spain.
III.—A third member of the family is Abu cAmir
Atimad b. cAbd Allah Ibn al-Diadd, who was a
grammarian of repute. He was arrested and executed
by the agents of the Almohads in 550/1155, although

he had taken no part in politics (Ibn Sacid, Mughrib,
i, 342-3; al-Makkari, Analectes, ii, 468; al-Suyuti,
Bughya, 275).
IV.—The fourth and last representative of the
family to be mentioned is Abu Bakr Muh. b. cAbd
Allah b. Yahya b. al-Farah b. al-Diadd. the most
famous in the history of the family. Ibn al-Abbar
dedicates a long article to him in the Takmila
(no. 825). Born at Niebla in Rabic I 496/December
1102, he studied under the best teachers of the time,
such as Ibn Rushd and Abu Bakr Ibn al-cArabi.
The former advised him not to limit himself to the
study of grammar, literature and liadith, but to study
fikh and usul; he showed a special aptitude for these
subjects and was not long in becoming the favourite
pupil of Ibn Rushd. About 521/1127 he became a
jurisconsult in Seville, and continued in this high
office for 65 years, till his death in Shawwal s86/
Nov. 1190, at the age of ninety. Abu Yusuf Yackub
al-Mansur (580-95/1184-98) had a profound veneration for him, perhaps because he had undergone a
certain amount of injustice in the reign of his predecessor, Abu Yackub Yusuf (558-80/1162/84). During
the troubled years which preceded the unfortunate
campaign against Santarem (580/1184), he was among
the Niebla dignitaries who were arrested and imprisoned (cf. A. Huici Miranda, Hist. pol. del imperio
almohade, i, 255-309). He spent his whole life as a
fakih and teacher. He has 'eft no written work, but
his position allowed him to increase his fortune;
he was in fact the head of his native town of Niebla.
Bibliography: in addition to the sources
quoted in the article: Ibn Sacid, Mughrib, i, 243;
Ibn Farhun, Dibddf, 302; Ibn al-clmad, Shadhardt,
Cairo 1350, iv, 286; Safadi, Wafi, photocopy
Dar al-kutub, Cairo, iii/i, fol. 58; Makkari,
Analectes, i, 563; M. A. Makki, Wathd^ik djadida
c
an *asr al-Murdbitm, in RIEI Madrid, vii-viii,
116, 182-6; E. Teres, Linajes drabes en al-Andalus,
inal-Andalus, xxii/i (1957), 55, in, xxiv/2, 337-76.
(H. MONES)
IBN DJACFAR, ABU DJABIR MUHAMMAD B
C
DJA FAR AL-AZKAWI, IbadI scholar of c Uman,
d. 281/894. He was the author of an important work
of fikh entitled Kitdb al-Djami^ and usually known
as Diami*- Ibn I2iacfar to distinguish it from the other
Ibadi works with the same title. This work is still
unpublished; there are several manuscripts of it in
the Mzab, the earliest of them dated 914/1508. Ibn
Diacfar also took part in the political events of his
time as supporter of the imam al-Salt b. Malik.
Bibliography: A. de C. Motylinski, Bibliographie du Mzab, in Bulletin de Correspondence
Africaine, iii (1885), 18, no. 16; cAbd Allah b.
Humayd al-Salimi, al-Lumca al-murdiya, printed
in a collection entitled Madj_muc sittat kutub,
Algiers n.d. [1326?], 210, 211; Z. Smogorzewski,
in RO, vi (1929), 7; J. Schacht, Bibliotheques et
manuscrits abadites, in R.Afr., 0/446-9 (1956), 381,
no. 17.
(T. LEWICKI)
IBN DJAHlR [see DJAHIR, Banu].
IBN AL-DJAHM [see CALI B. AL-DJAHM; MUHAMMAD B. AL-DJAHM].
IBN D,JAMACA, name of a distinguished Shafici
family of the Mamluk period, in Syria and Egypt,
which produced a number of able jurists, notably
Badr al-Dln Abu cAbd Allah Muhammad Ibn
Diamaca (639-733/1241-1333), his son clzz al-Din
c
Abd al-cAziz (694-767/1294-1366), and his grandson
Burhan al-Din Abu Ishak Ibrahim b. cAbd al-Rahim
(725-790/1325-1388).
Originally from Hamat, in northern Syria, the
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GENEALOGICAL TABLE OF THE BANU DJAMACA
Sacd Allah Ibn Djamaca
I
1
Ibrahim (596-675)
(Cairo Branch)
(Jerusalem Branch)

(Hamat Branch)

1

Abu Bakr
Isfcak
1
Abu Bakr
1
Mahmud
C

A11 (d. 802)

c

Badr al-Din Muhammad (639-733)

Abd al- Rahman
(d. 741)
1
Ibrahim (d. 764)
1
1
1
c
Ismacil
Abd al(710-776)
Rahman

c

I
Zaynab

I

c

c

Umar
1

Sara (d. 855) cAbd Allah
(d. 840)

c

Abd al-Ral?im
(d. 7*0)

1
1
Abu Bakr Burhan al-Din
(728-803)
Ibrahim
1
(725-790)
J
Muhammad
|
(749-819)
Afcmad

c

Abd al-Rahim (b. 777)

Abd Allah (780-865)

Musa (845-916)

1

c
c
lzz al-Din Abd al- Aziz (694-767)

1

Muhammad
1

Ismacil
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T

Ibrahim (d. 872)
I

Ahmad (d. 889)
Muhammad (d. 897)

Muhammad (b. 833)
I
Ibrahim (870-948)

Banu Diamaca traced their descent to the North
Arab tribe of Kinana. The first member of the family
to gain a modest reputation for Islamic learning was
Burhan al-Din Abu Ishak Ibrahim b. Sacd Allah
(596-675/1200-1277), who studied jurisprudence
(fikh) and tradition (hadith) in Damascus, lectured
in his native Hamat and elsewhere, and died in
Jerusalem shortly after he had gone to settle there.
The distinguished career of his son Badr al-Din
Muhammad, who rose to become three times Shafici
chief kadi of Egypt, and twice of Damascus, made
the fortunes of the family and established it among
the leading religio-judicial "dynasties" of the
Mamluk empire. Badr al-Din Muhammad was the
author of numerous works, of which the most
important is a book on constitutional law: Tahrir
al-ahkdm fi tadbir ahl al-Isldm (ed. and German trans
by H. Kofler in Islamica, vi (1934), vii (1935),
Schlussheft (1938)). The position of Khajib of the
Aksa mosque in Jerusalem, which he held before
becoming chief kadi of Egypt in 690/1291, remained
in the family until certainly the early ioth/i6th century; it continued as the preserve of the descendants
of Muhammad's brother cAbd al-Rahman Ibn Diamac
a, who formed the Jerusalem branch of the Banu
Djamaca. As for the descendants of Muhammad they
came to form the Cairo branch of the family, which
produced the distinguished clzz al-Din cAbd alc
Aziz and Burhan al-Din Ibrahim. The former,
after holding the position of intendant of the
treasury (wakil bayt al-mdl) of Egypt for eleven
years, was appointed Shafici chief kadi of Egypt in
738/1340, and remained in this position, with one
brief interruption, for 25 years, retiring shortly
before his death. His nephew Ibrahim, after him, was
twice chief kadi of Egypt, and died as chief kadi
of Damascus. Between 690-784/1291-1383, the three
Ibn Diamaca mentioned held the office of chief
frdtfi of Egypt—the chief judicial position in the
realm—for a total of 61 out of 92 years.
The fortunes of the Banu D}amaca declined after
the death of Burhan al-Din Ibrahim b. cAbd
al-Rahim, the family nevertheless maintaining a
traditional importance in Jerusalem. After the
Ottoman conquest the name of the family appears
to have been forgotten.

Bibliography: Brockelmann, index, s.v.
£amaca; K. S. Salibi, The Banu Jamd'a; a dynasty
of Shdfi'ite jurists in the Mamluk period, in Stud.
IsL, ix (1958), 97-109 (with full references to
sources).
(K. S. SALIBI)
IBN DjAMIc, ABU 'L-KASIM ISMACIL, famous
singer and musician of Mecca. Of noble origin,
he belonged to the clan of Sahm, one of the principal
branches of the tribe of Kuraysh. A handsome man,
well-versed in jurisprudence, hadith and the Kur5an,
he had won the admiration of the kd(ii Abu Yusuf
until the latter discovered that he was a singer. He
was the pupil of Yatiya al-Makki and of his father-inlaw Siyyat, with whom he went to Baghdad. Some
time afterwards, he was expelled from there by alMahdi in order to separate him from his sons Harun
and al-Hadi. He returned to Mecca, where he squandered his fortune on his two passions: gaming and
dogs. After al-Mahdi's death, he returned to Baghdad
and became, during the reign of al-Rashid, the
leader of a rival group to that of his former friend,
Ibrahim al-Mawsili. With his tender, sensitive,
stirring and expressive character, possessing a voice
vibrant with emotion, Ibn Diamic embodied the
typical image of a romantic musician of the period.
The flautist Barsawma said: "Ibrahim al-Mawsili is
like an orchard in which the sweet and the sour grow
side by side . . . Ibn Djamic is like a pot of honey all
of which is delicious".

Bibliography: Aghani,vi,6g-g2;c/^, iii, 179;

Nuwayri, Nihdyat al-arab, v, 324-6; Caussin de
Perceval, Notices anecdotiques . . ., Paris 1874
(= JA, 1873); H. G. Farmer, History of Arabian
Music, 115-6.
(A. SHILOAH)
IBN DajAMIc (or DJUMAY C ), ABU 'L-MAKARIM
c
3
(ABU 'L- AsHA iR) HIBAT ALLAH (Nathaniel) B.
ZAYN (al-Din) B. HASAN B. IFRA^IM B. YA C KUB B.
ISMACIL, Jewish physician who received the
honorific titles of Shams al-ri'asa and Ustadh
zamanih. Born at Fustat, he was the disciple of
Ibn al-cAynzarbi (d. 548/1153), entered the service
of Saladin, and died in 594/1198. One of his pupils
was Ibn Abi '1-Bayan al-Isra'ili (d. ca. 634/1236)
and he became famous for having prevented a person
in a cataleptic fit from being buried alive. He was
the author of several works: (i) al-Irshdd li-ma$dlib
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al-anjus wa 'l-asdidd, a compendium of medicine
which he dedicated to al-Baysanl, the vizier of
Saladin, and which was completed by his son Abu
}Tahir Ismacil; it consists of four parts and deals
with simple and compound medicines, with dietetics,
hygiene, therapeutics, etc. (for manuscripts see
Brockelmann). (2) al-Maknun fi tankih al-Kdnun, a
commentary on Avicenna. He wrote also a certain
number of risdlas of minor importance, on the
description of Alexandria, on what to do when no
physician is available, on the lemon and its sorbets, on
rhubarb, etc. One of his treatises was used by Ibn
al-Baytar [q.v.] and was translated into Latin by
Alpagus.
Bibliography: Ibn Abi Usaybica, ii, 112;
Brockelmann, I, 489, S I, 892; Sarton, Introduction,
ii, 432; Wiistenfeld, Arabische Aerzte, 183; Leclerc,
Midecine arabe, ii, 53-5; Steinschneider, Arabische
Literatur der Juden, 178-81; Meyerhof, Notes, in
Isis, xii (1929), 123.
(J. VERNET)
IBN DJANAlJ, ABU 'L-WALID MARWAN (Hebrew
name Yonah, Latin name Marinus [?]), Jewish
physician and philologist, born at Cordova
circa 380/990, died at Saragossa about fifty years
later. His very important works, written in Arabic,
as a grammarian and lexicographer of the Hebrew
language do not concern us here. Sacid b. Ahmad
Ibn Sacid al-Andalusi (whose notice was reproduced
by Ibn Abi Usaybica), however, praises him as a
logician and the author of an epitome of pharmacology, which is mentioned also by Ibn al-Baytar.
Bibliography: The study by S. Munk (who
had correctly deduced the source of Ibn Abi
Usaybica), Notice sur Abou'l-Walid Merwan Ibn
Djanah, in JA, 1850 (also as a separate volume,
Paris 1851), remains basic; Ibn Sacid, Tabakdt
al-umam, ed. L. Cheikho, 89 (Cairo ed., 135), tr.
R. Blachere as Livre des Categories des nations,
Paris 1935, 158 f.; Eng. tr. J. Finkel, in JQR, n.s.
xviii (1927-8), 45 ft-; Ibn Abi Usaybica, *Uyun
al-anbd*. . ., ii, 50 (tr. H. Jahier and A. Noureddine,
Algiers 1377/1958, 48 f.); M. Steinschneider, Arab.
Lit. Jud., §81, 122-5; M. Zobel, in Encyclopaedia
Judaica, vi, cols. 84-91; S. W. Baron, A social and
religious history of the Jews2, vii, 24-6, 229.
(G. VAJDA)
IBN AL-BJARRAjI, ABU <ABD ALLAH MUHAMMAD B. DAWUD B. AL-DJARRAH, secretary of
s t a t e of the cAbbasid caliphs and uncle of the
famous vizier CAH b. clsa [q.v.]. He belonged to a
family of Iranian origin which had formerly been
converted to Christianity and then embraced Islam.
His father Dawud had been secretary under al-Mutawakkil and he himself began his career in government
service during the caliphate of al-Mucta^id and the
vizierate of cUbayd Allah b. Sulayman, whose
son-in-law he became. He was director of taxes for
the eastern provinces and accompanied the vizier to
the Diibal in 285/898; on his return from this expedition, he succeeded in getting his section (which
until then had been attached to the office of the
Palace directed by Ahmad Ibn al-Furat) formed into
an independent department. This promotion enabled
him, during the last years of the caliphate, to defend
with varying degrees of success, against the firmly
Shici brothers the Banu '1-Furat, the Sunni secretaries or governors whose accounts had been submitted to strict inspection.
He retained this office under al-Muktafi, then
became secretary of the army, occupying this post
when, in 294/906, the Pilgrim caravan was attacked
by the Karmatis.

Muhammad b. Dawud, who on the death of alMuktafi had supported the succession of Ibn alMuctazz [q.v.], was some months afterwards one of the
promoters of the conspiracy to depose the young
al-Muktadir, and for twenty-four hours he held the
office of vizier to Ibn al-Muctazz (who was later
known as the "caliph of one day"). After managing
for a time to avoid the pursuit of his old enemy, Ibn
al-Furat [q.v.], who had become vizier when al-Muktadir returned to the throne, Muhammad b. Dawud was
finally captured and executed in 296/908.
An administrator whose competence was universally recognized, he was also a highly esteemed
man of letters, the author of a poetic anthology, the
K. al-Waraka (published in Cairo in 1953), as well as
a Book of viziers, of which only a few fragments
survive.
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(bibl., at p. 372, n. 3).
(D. SOURDEL)
IBN DJARRAlJ [see DJARRAHIDS].
IBN AL-DJA$$A§, "the plasterer's son", the
by-name of at least two persons who should be
distinguished:
I.—ABU YA C KUB ISHAK B. £ AMMAR AL-KUF!, who
handed down poetry and was very closely connected
with the cAbbasid prince clsa b. Musa [q.v.].
Bibliography: Yakut, Udabd>, vi, 74-6
(= Irshdd, ii, 232).
II.—ABU CABD ALLAH HUSAYN (or Hasan) B.
C
ABD ALLAH B. AL-DJASSAS AL-DJAWHARI, a
celebrated jeweller and financier of the cAbbasid
period. Originally a broker in attendance on the
harem of the Tulunid Khumarawayh [q.v.], he seems
to have owed the start of his fortune to a necklace;
when he was ordered to reduce the bulk of the pearls
in it, he merely replaced them by smaller ones,
and the difference in value won him a considerable
profit. When instructed by his master to negotiate
the marriage of his daughter Katr al-nada to
MuHadid's son, he himself brought the girl to
Baghdad in 280/893—incidentally she became the
caliph's wife—and settled in the cAbbasid capital.
Having taken Katr al-nada's jewels into his keeping,
he retained them after her death, which occurred a
few years later, and his fortune was correspondingly
augmented. In 296/908 he was arrested and fined for
giving refuge to Ibn al-Muctazz [q.v.], but the financial difficulties of al-Muktadir soon involved him
in more serious straits; in 302/914-5, he was again
arrested, his palace, situated in the Suk Yahya, and
his other possessions, which had reached a fabulous
total value (several million dinars), were confiscated,
but he managed to safeguard part of his fortune and
lived the rest of his life in comfort. He died in 3i5/
927-8.
However, it was not his vast wealth and the unusual luxury in which he lived that have primarily
brought this man to the notice of posterity; his fame
in fact rests mainly on a series of anecdotes of which
he is the hero and which present him as a feeblewitted fellow given to absurd and ridiculous observations; such characteristics certainly do not tally
with his real personality and, insofar as these repartees are authentic, they were probably dictated by
the desire of Ibn al-Djassas, a particularly wily
individual, to protect his fortune by passing himself
off as an inoffensive creature. Certain anecdotes
connected with his name are also attributed to other
personages, but the essential point is to note this
curious occurrence of his name among a class of
jesters, in which financiers would hardly seem to
belong.
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IBN AL-EJAWZI, CABD AL-RAHMAN B. CAU
B. MUHAMMAD ABU 'L-FARASH B. AL-DJAWZI, jurisconsult, traditionist, historianand preacher,
was one of the most famous IJanbalis of Baghdad,
where he was born in 510/1126 and died in 597/1200
after a life of great intellectual, religious and political
activity. He belonged to a fairly wealthy family and
received a very thorough education.
Among his chief teachers (cf. Dhayl, i, 401) were
some of the most famous culamd* of his time: Ibn
al-Zaghuni (d. 527/1133), Abu Bakr al-Dinawari (d.
532/1137-8), Abu Mansur al-Djawaliki (d. 539/
1144-5), who introduced him to adab, Abu '1-FacJl
b. al-Nasir (d. 550/1155), Abu liakim al-Nahrawani
(d. 556/1161) and Abu Yacla the younger (d. 558/
1163; grandson of the kadi, Abu Yacla b. al-Farra3).
In addition to his direct teachers, Ibn al-Djawzi
was much influenced by three men whom he did not
know personally but whose work he admired and
often made use of: the Shafici Ashcari Abu Nu c aym
al-Isfahani (d. 430/1038-9), the author of the tfilyat
al-awliyd*, the historian and traditionist al-Khatib
al-Baghdadi (d. 463/1070-1), a Hanbali who had
changed to Shaficism, and the Ilanbali Ibn cAkil
(d. 513/1119-20), whom he followed in the majority
of his works while at the same time criticizing or
refuting his ideas (Dhayl, i, 414). Ibn al-Djawzi had
only a slight knowledge of kaldm, of which he was
a severe critic.
Ibn al-Djawzi began his career in the reign of the
caliph al-Muktafi (530-55/1136-60), mainly thanks to
the patronage of the yanbali vizier Ibn Hubayra,
whom the caliph al-Mustandjid (555-66/1160-70)
retained in office until his death in 560/1165.
He began his teaching career as assistant to his
teacher Abu Hakim al-Nahrawani, who taught
fifch in his madrasa at Bab al-Azadj and, in the year
of his death, in a madrasa built for him at the Ma3muniyya. On Nahrawani's death, in 556/1161, soon after
the accession of al-Mustandjid, Ibn al-Djawzi
succeeded him as master of these two colleges
(Dhayl, i, 404).
It was during the reign of al-Muktafi, however,
with the encouragement of Ibn Hubayra, whose
policy for the restoration of the caliphate and for a
Sunni revival he supported, that Ibn al-Djawzi began
his career as a preacher (wdciz), holding each Friday
a session of wacz in Ibn Hubayra's own house
(Dhayl, i, 402). The caliph al-Mustandjid, during
whose reign there occurred Nur al-Din's [q.v.] three
interventions against the Fatimids of Egypt, in 559,
562 and 564, authorized Ibn al-Djawzi to preach
sermons in the Palace mosque—sermons in which the
famous preacher (Dhayl, i, 403) vigorously defended
the Sunna and criticized, not only all those whom he
considered to be schismatics, but also the fukahd*
who were too blindly attached to their own madhhabs.
It was during the reign of al-Mustadi3 (56674/1171-9), who moreover did a great deal for the
development of Hanbalism, that Ibn al-Djawzi, as
much through his activity in the university as
through his preaching, became one of the most
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influential persons in Baghdad. At the beginning of
567/1171-2, when Salah al-Din al-Ayyubi (d. 589/1193)
re-established the cAbbasid khupba in Cairo, Ibn
al-Djawzi celebrated this event by a work which he
presented to the caliph: the Kitdb al-Nasr 'aid Misr
(Dhayl, i, 404). He wrote also, at a date which is not
known, another work to the glory of this caliph:
al-Misbdh al-mud? f l dawlat al-Mustaffi
(Dhayl,
i, 420).
On 10 Muharram 568/1 September 1172—the day
of al-^ashura?—he preached a popular sermon of
exhortation to a very large crowd; in the same year
he was authorized by the caliph to preach in his
presence a series of sermons at the Badr gate (Dhayl,
i, 404-5). The year 569 was also one in which he
preached many sermons, and in 570 both his teaching
and his sermons continued to be received enthusiastically; he taught in two new madrasas and the caliph
had a dais (dakka) constructed for him in the Palace
mosque. In 571, the caliph conferred on him virtually
inquisitorial powers: Ibn al-Djawzi then encouraged
his hearers to denounce to him all those who, by their
words or their attitude, impugned the reputation of
the Companions—a measure aimed directly at the
Shicism which still flourished in Baghdad (Dhayl,
i, 407). In 572, during Ramadan, he preached in
addition sermons in the mosque of al-Mansur and,
in the caliph's presence, in the house of Zahir al-Din,
the sdjiib al-makhzin (Dhayl, i, 407-8). Again in 573
he preached many sermons.
The year 574/1178-9 marked the zenith of Ibn
al-Djawzi's career at Baghdad. He was then directing
five madrasas and had already written more than
one hundred and fifty works; he enjoyed excellent
relations with al-Mustadi5, and with the vizier, the
sahib al-makhzin and the chief ^ulama3. Under his
influence, Hanbalism enjoyed great popular prestige
in Baghdad; in 574 the caliph had an inscription
engraved on the tomb of Ibn Hanbal, on whom he
bestowed the title of imam (Biddya, xii, 300), and
erected a dakka for the Hanbali jurisconsult Ibn alMuna in the mosque of al-Mansur (Dhayl, i, 409).
But the supporters of the other madhdhib complained,
seeing this act as the result of Ibn al-Djawzi's influence over the caliph and the latter's growing sympathy with Hanbalism. In addition troubles broke
out between Sunnis and Shicis (Biddya, xiii, 300-1).
During the caliphate of al-Nasir (575-622/11791225), who gave a new turn to the policy of the caliphate but who had many Hanbalis in his entourage
or in his service, Ibn al-Djawzi, though by now old
and less active, did not disappear from the political
scene. He had, in particular, the support of the
Irlanbali vizier Abu '1 Muzaffar b. Yunus (d. 593/1197),
who also had been a pupil of Abu Hakim al-Nahrawani. He seems to have taken an active part in the
condemnation of the shaykh Rukn al-Din b. cAbd
al-Kadir al-Djili (d. 561/1166), who was accused of
harbouring in his madrasa suspect books of philosophy
and of zandaka, in particular the Rasa^il of the
Ikhwan al-safa 3 (Dhayl, i, 425-6). The Djiliyya
madrasa was taken away from Rukn al-Din and given
to Ibn al-Djawizi.
The dismissal and arrest of the vizier Ibn Yunus
and the appointment to the vizierate of the Shici Ibn
al-Kassab in 590/1194 marked the beginning of
disgrace for Ibn al-Djawzi, who had written, it is
not known precisely when, a refutation of al-Nasir's
policy. In the same year, 590, Ibn al-Djawzi was
arrested, without good reason it is said, put under
the guard of a Shici and sent to live under house
arrest at Wasit. He remained in exile for five years
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until he was set free in 595/1198-9 on the intervention
of the caliph's mother, a very devout woman whose
sympathy had been gained by one of the preacher's
sons, the shaykh Mufcyi '1-Din Yusuf, who was to
make his career in the service of the caliphate. But
soon after his triumphant return to Baghdad Ibn
al-Djawzi died, in 597/1200.
Ibn al-Djawzi was one of the most prolific writers
of Arabic literature. Ibn Radjab, in his Dhayl (i,
415-20), lists more than 200 works (cf. Brockelmann,
I, 659-66 and S I, 914-20). Ibn Taymiyya, moreover,
when he was still in Cairo, had counted and been
acquainted with more than 1,000 works, varying
greatly in length, and later learned of still more.
All the great Islamic disciplines are represented in
this prodigious output, which includes some major
works.
His Muntazam, part of which has survived (ed.
Krenkow, Haydarabad 1357-9/1938-40, 6 vols.), is
an exceptionally rich source for the history of the
caliphate from 257/871 to 574/1179. His Sifat alsafwa (Haydarabad 1355-6/1936-7), which makes great
use of the work of Abu Nu c aym al-Isfahani, is a
well-documented history of Sufism which aims to
demonstrate that the true^ Sufis in Islam were primarily in fact those who set themselves to follow
faithfully the teaching of the great Companions.
But his best historical work, inseparable from his
sermons, is found, as Ibn Taymiyya emphasized,
in his laudatory biographies (mandfcib)', even the
choice of subject is in itself instructive: the first four
caliphs and the Umayyad cUmar b. cAbd al-cAziz;
al-Shafici and Ahmad b. Hanbal (with some Hanbali
tabakdt); also several cubbdd or zuhhdd such as
al-Hasan al-Basri, Fudayl b. clyad, Ibrahim b.
Adham, Sufyan al-Thawri, Bishr al-Hafi, Macruf
al-Karkhi and Rabica al-cAdawiyya.
His zeal as a cataloguer of heresies and as a polemicist, which appears throughout his work and
prompted him to write refutations of al-Halladj
and of cAbd al-Kadir al-Djili, appears with particular
intensity in one of the major works of Hanbali
polemic, Talbis Iblis (Cairo 1369/1950; Eng. tr. by
D. S. Margoliouth, The Devil's delusion, in 1C, ix
(i935)-xii (1938)), in which he attacks not only the
various sects more or less outside Sunnism (khawdridi,
rawdfid, mu'tazila, faldsifa, bdtiniyya, etc.), but also,
within Sunnism, all those whom he considered responsible for having introduced into the dogma or
the law of Islam innovations which were to be
condemned (bid^a): fukahd*, traditionists, statesmen
and, above all, sufiyya, among whom men such as
Abu Talib al-Makki, al-Kushayri and al-Ghazali,
with many others, are vigorously attacked. Ibn
al-Djawzi left, together with an excellent manual
of Hanbali fikh, several collections of sermons.
Ibn al-Djawzi had very many disciples and his
influence on the Hanbalism of the Ayyubid period
was considerable. The traditionist cAbd al-Ghani
al-Makdisi (d. 600/1203-4) and the jurisconsult
Muwaffak al-Din b. Kudama (d. 620/1223) went to
Baghdad to study under him or his disciples. Ibn
Taymiyya (d. 728/1328) also had a profound knowledge of his works.
Bibliography: Ibn Radjab, Dhayl 'aid
Tabakdt al-handbila, Cairo 1372/1953, i, 399-434;
Ibn Kathir, Biddya, Cairo 1351-8/1932-9, xii,
28-30; Ibn al-clmad, Shadhardt, iv, 329-30;
Brockelmann, I, 656-66 and S I, 914-20; cAbd
al-Iiamid al-cAludji, Mu^allafdt Ibn al-D±awzl,
Baghdad 1385/1965.
(H. LAOUST)

IBN AL-DJAWZl, SHAMS AL-DIN ABU 'L-MuZAFFAR YUSUF B. KlzoGHLU, known as SIBTf» famous
preacher and historian (581/1185 or 582/1186654/1256). Son of a Turkish freedman of the vizier
Ibn Hubayra and of a daughter of the famous
preacher and voluminous writer, Ibn al-Djawzi of
Baghdad, from whom he derived the name by which
he is known, the young Yusuf was in fact brought up
by this grandfather; after the latter's death (597/
1201), he settled at Damascus, where he joined the
Ayyubid al-Mucazzam, then his successors al-Nasir
Dawud and al-Ashraf. Although he abandoned the
Hanbalism of his grandfather for Hanafism, the
juridical school to which the Turks in general
belonged, and in particular (an exceptional thing for
Ayyubids) al-Mucazzam and al-Nasir Dawud, he
nevertheless inherited Ibn al-Djawzi's eloquence as
a preacher and it was essentially for this that he
was known during his life-time, moving crowds and
princes to tears, urging them to take part in the
Holy War, protesting against the giving up of
Jerusalem to the Franks, etc. However, his fame
now rests primarily on his historical works.
Sibt Ibn al-Djawzi is the author of an immense
Universal History, the Mir^dt al-zamdn, in which,
while he borrowed from his grandfather's Muntazam
the practice of adding for each year to the chronicle
of events a section of obituary notices, he far surpassed it in the fullness of his documentation and
the scope of the work. It is true that in this respect,
and because of the simple information given in his
account, he falls far short of his near contemporary
Ibn al-Athir, but, because he preserves in extenso
and without criticism the versions of sources which
often no longer survive, he is in these cases of
inestimable value. Although (but this point might
well be established more conclusively) his work is of
little interest for the period covered by al-Tabari,
and for the 6th/i2th century, where his sources (Ibn
al-Kalanisi, Ibn al-Djawzi, c lmad al-Din al-Isfahani
and some other minor writers) are preserved, on the
other hand it is of the greatest value not only for his
own period but also for the 4th-5th/ioth-nth
centuries, for which he depended first on the almost
completely lost history of Hilal al-Sabi3, then,
particularly for the years 448-79/1056-86, on the
detailed continuation of this work by al-^abi^s son,
Ghars al-Nicma Muhammad, which Sibt reproduces
almost verbatim. Unfortunately the Mir^dt al-zamdn
survives only in two forms which each contain slight
alterations: it appears that the author's drafts cannot
have been re-written in a definitive fair copy before
his death, with the result that one whole group of
manuscripts, which reproduce the full text of the
passages which they preserve, contain lacunae, often
actually in the middle of an account, and some
confusions which make them difficult to use on their
own. A complete and systematic edition, preserved
in the other, more numerous, group of manuscripts,
was made by the same Kutb al-Din al-Yunmi who,
at the beginning of the 8th/i4th century, wrote a
continuation of it; in this edition, however, al-Yunini
has on the one hand inserted a number of additions
(easily recognizable) and on the other hand cut out
some lengthy passages (of little importance except
when they contained the names of sources). It is
much to be regretted that so far there exist only
editions limited to the years 495-658 (the date of the
end of the work) and these very mediocre: that of
Jewett (Chicago 1907), which covers this period, is
the facsimile of a manuscript of the group with
lacunae (see Cl. Cahen, in Arabica, iv (1957), 911),
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and it is still on this one alone that the printed
edition of Haydarabad is based (1952); in the
Recueil des historiens des Croisades a manuscript of
the al-Yunini group was used, but the part published
(and translated) covered only about forty years,
from the First Crusade onwards. The part based on
Ghars al-Nicma is still unpublished and little known,
although an edition of it is planned by G. Makdisi and
Cl. Cahen.
The Mir*at al-zamdn is the basic source for all the
wealth of the later historiography of Damascus as
well as of various other historical works. It was the
source in particular already of the Continuation of
the Two Gardens by the contemporary of Sibt, Abu
Shama. Much used by al-Dhahabi, it was almost the
sole source of Ibn Kathir and of very large sections of
the Nudium of Ibn Taghribirdi. The Mir*dt and the
Mufarridj. of Ibn Wasil alone between them provide
nine-tenths of the information known to later
writers on the Ayyubids.
There are attributed to Sibt Ibn al-Djawzi a
"Mirror for princes" written for al-Mucazzam and
several other works including a treatise on CA1I, the
c
Alids and the cAlid imams which, if it is really by
him, raises a problem: a priori it would be considered
as a polemical treatise against Shicism if al-Dhahabi.
who knew the author, had not stated that he was
suspected of Shici tendencies; the existing manuscripts would repay study (see Brockelmann, S I, 589).
Bibliography: Yunim, Dhayl, Haydarabad
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of the Middle East, ed. B. Lewis and P. M. Holt,
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IBN AL-fiJAZARI, SHAMS AL-DIN ABU 'L-KHAYR
MUH. B. MUH. B. MUH. B. MUH. B.

C

ALI B. YUSUF

AL-DJAZARI, fakih, "reader" and kddi, born in
Damascus on 25 Ramadan 751/26 November 1350.
After completing the traditional studies in his native
town, with particular attention to hadith and Kur'anic
"readings", he made the pilgrimage to Mecca in
768/1367 and then went to Cairo, where he continued
the study of the kird^dt. Returning to Damascus, he
devoted himself to hadith and fikh, attending the
classes of the pupils of al-Dimyati, al-Abarkuhi and
al-Asnawi. He then returned to Cairo to study
rhetoric and the usul al-fikh and, in Alexandria, came
in touch with the pupils of Ibn cAbd al-Salam. He
received the ididza as mufti from Ismacu Ibn Kathir
[q.v.] in 774/1373, from Diya3 al-DIn in 778/1376 and
finally from the shaykh al-Isldm al-Bulkini [q.v.] in
785/1383. On his return to Damascus he devoted
himself to the teaching of the &rd*dt, and then was
appointed kadi in 793/1391. However, when his
property in Egypt was confiscated in 798/1396, he
went to Bursa, where the Ottoman sultan Bayazid
I had his court. After the battle of Ankara (805/1402)
and Bayazid's capture, Timur Lang sent him with
other prisoners to Samarkand, where he continued his
teaching. Timur died in Shacban 8o7/February 1405;
Ibn al-Djazari then travelled to Khurasan, thence to
Encyclopaedia of Islam III
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Herat, Yazd, Isfahan and finally to Shiraz; after
teaching there for some time he was, against his
wishes, appointed badi of the town by Pir Muhammad. He next went to Basra and later, in 823/1420,
to Mecca and Medina where he lived for some years
before returning to Shiraz, where he died on 9 Rablc I
833/6 December 1429.
Ibn al-Djazari left a great number of works, mostly
relating to the "readings", fifrh and }iadith; some have
been published, others are still in manuscript:—
Ghdyat al-nihdya fi tabakdt al-kurrd*} ed. Bergstrasser
and Pretzl, Istanbul 1933-5, 3 vols.—Tayyibdt alnashr fi'l-kird*dt al-cashr, an urdiuza of 1,000 verses
on the "ten readers" of the Kur'an, completed in
Shacban 799/May 1396; ed. Cairo 1282, 2307.—alDurra al-mudiyya fi kird*dt al-a*imma al-thaldtha almardiyya, a poem of 241 verses, completed in 823/1420;
ed. Cairo 1285, 1308.—Mund^id al-mukri*in wamurshid al-tdlibin, on the difficulties of reading the
Kur5an; ed. Cairo 1350.—al-Mukaddima al-Djazariyya, an urdiuza of 107 verses on the correct pronunciation of the Kur'an; ed. Cairo 1282, 1307. The
author's son, Abu Bakr Ahmad b. Muhammad, wrote
a commentary on it under the title al-Hawdshi almufahhima fi sharfy al-Mukaddima, which was completed in 806/1403; ed. Delhi 1288, Cairo 1309.—
al-Hisn al-hasin min kaldm Sayyid al-Mursalin, a
collection of hadith used for prayer; ed. Cairo 1279,
1315, Algiers 1328; Urdu trans., Delhi 1871.—alZahr al-fd^ih fi dhikr man tanazzaha 'an al-dhunub
wa 'l-kabd*ih, Cairo 1305, 1310.—al-MusHd al-ahmad
fi khatm Musnad al-Imdm Ahmad, Cairo 1347/1929.
Among the works of Ibn al-Djazari which have
survived but not yet been published (for the manuscripts see Brockelmann), we may mention: a Kitdb
al-nashr fi 'l-kird*dt al-cashr; a commentary on the
Taysir of al-Danl [q.v.], Tahbir al-Taysir fi 'l-kird^dt;
a treatise on pronunciation, al-Tamhid fi Him altadiwid, written by the author in his youth (769/1367);
a mukhtasar of the Tabakdt al-kurrd* (see above);
a treatise on the technology of hadith, Mukaddimat
Him al-fradith; a monograph on Kur'an, XI, 46,
Kifdyat al-almaH fi ay at "yd ardu'blaci"', an urdj[uza
on the transmission of Kur^anic pronunciation, alHiddya ild macdlim al-riwdya; a treatise on ethics,
Mukhtasar al-nasiha bi 'l-adilla al-sahiha; a short
treatise on the art of writing, al-Isdba fi lawdzim
al-kitdba', a short urdiuza on astronomy; several
works on the Prophet: al-Risdla al-baydniyya fi
hakk abaway al-Nabi, on the subject of his parents'
conversion; al-Mawlid al-kabir, a biography of
Muhammad; Dhdt al-shifd* fi sirat al-Nabi wa
'l-khulafd*, an urdjuza on the Prophet, the orthodox
caliphs and the history of Islam up to the reign of
Bayazid I.
Bibliography: Ghaydt al-nihdya, ii, 247 ff.
contains some useful information on the author as
recorded by one of his students; Tashkopriizade,
al-Shakd^ik al-nucmdniyya, in the margin of Ibn
Khallikan, Cairo 1310, i, 39; Suyuti, Tabakdt
al-huffdz, xxiv, 5; Sakhawi, Daw*, viii, 256 ff.; Ibn
Khawand-Shah, Rawdat al-safd*, Lucknow 1874,
vi, 1234; IOiwandamir, Habib al-siyar, Bombay
1273/1857, iii, 90; Shawkani, al-Badr al-tdli', Cairo
1348/1930, ii, 251; Ma'drif (Urdu monthly),
A c zamgafh, 8i/v (Nov. 1957), 325-44, 8i/vi (Dec.
1957), 441-52, 82/i (Jan. 1958), 62-76; Dhahabi,
Dhayl Tabakdt al-huffdz, Damascus 1347/1949, 377;
Siddik Hasan Khan Kannawdji, Ithdf al-nubala*
al-muttakin, Cawnpore 1288/1871, 392; Brockelmann, II, 201-3, S II, 274-8; F. Bustani, Dd^irat
al-macdrif, ii, 405-6.
(M. BEN CHENEB*)
48
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IBN fiJAZLA, ABU CAU YAHYA B. C!SA, Arab
philosophical works of his are also cited. He
physician of Baghdad, known in the West under composed three historical works: Kitdb Maghazi
the names of Ben Gesla, Byngezla, Buhahylyha, etc. Ifrifciya (on the Arab conquest), K. Akhbdr al-dawla
Of Christian origin, he embraced Islam under the (on the Fatimid dynasty), and A". al-Ta'rif bi-sahili
influence of his teacher, the MuHazili Abu cAli ibn
al-ta*rikh (collection of biographies, consulted by
al-Walid, on n Diumada II 466/11 February
Yakut); probably also a K. Tabakdt al-fruddt ("classes"
1074. He was secretary to the Hanafi frddi of Baghdad of kadis); and a geographical work: K. 'Adid'ib alc
and studied medicine with Sa id b. Hibat Allah, court bulddn. These books have not survived, but were used
physician to al-Muktadi. He lived in the al-Karkh by the anonymous author of the Kitdb al-cUyun, alquarter, where he attended his neighbours and his Bakri, Ibn Hayyan, Abu Bakr al-Maliki, and al-Saf adi.
friends without payment and even obtained the
Bibliography: Brockelmann, I, 238/274. S I,
necessary medicines for them. He died in Shacban
424; Suyuti, Bughya, 117; Hadidii Khalifa.
493/June noo.
Istanbul ed., ii, 318; Ibn Abi Usaybica. Algiers
Ibn Djazla is the author of: (i) Tafywim al-abddn
1958, 8-12; Yakut, Udabd*, ii, 136; Makrizi, It&az,
fi tadbir al-insdn (printed in Damascus in 1333/1914),
ed. Shayyal, Cairo 1948, 132; Abu Bakr al-Maliki,
which was translated into Latin by the Sicilian
Riydd al-nufus, Paris MS., fol. 97 r., 101 v.;
Jewish physician, Faradj b. Salim (Magister Farachi)
Sacid b. Ahmad al-Andalusi, Tabakdt al-umam,
in 1280, under the title of Tacuini aegritudinum
tr. R. Blachere, 119; Ibn Diuldjul, Tabakdt al(printed at Strasbourg in 1532); this work consists
atibbd*, Cairo 1955, 88-91 and n. at p. 88 (with
references); A. Ben Milad, Uecole medicale de
of 44 tables describing 352 maladies and indicating
Kairouan, Paris 1933; H. R. Idris, La Berberie
the appropriate diets for them. It is possible that the
orientale sous les Zirides, i-ii, Paris 1962, index.
author was inspired by the Tafywim al-sihfya of Ibn
(H. R. IDRIS)
Butlan; the work was later imitated by Ibn BikIBN AL-DJILLII£I [see CABD AL-RAHMAN B.
larish and by the anonymous author of Salerno of
MARWAN].
the middle of the i2th century, and may have had an
IBN DJINNl, ABU 'L-FATH C UTHMAN, was born
influence on the arrangement of the tables in the
3
Takwim al-bulddn of Abu '1-Fida . (2) Minhddi al- in Mosul before 300/913 (Probster, p. x, ca. 320), the
baydn fimd yasta'miluh al-insdn, dedicated to the son of a Greek slave belonging to Sulayman b. Fahd
caliph al-Muktadi; this work, compiled after the b. Atimad al-Azdi. His teacher was the Basran Abu
c
Ali al-Farisi, with whom he was associated for forty
Takwlm, consists of an alphabetical list of plants and
drugs, simple or compound; there exists in manus- years till the latter's death, partly at the court of
cript a modern French translation of it by P. de Sayf al-Dawla at Aleppo and partly at the court of
c
Adud al-Dawla in Fars; according to Yakut, he held
Koning (see Dietrich, Medicinalia, p. 102, no. 41).
the post of Kdtib al-inshd* at the court of the latter
(3) Fadd^il al-tibb. (4) al-Radd cala 'l-Nasdrd, a work
and of Samsam al-Dawla. In both places he was on
in praise of Islam and criticizing Christianity and,
in passing, also Judaism; it is apparent from the friendly terms with al-Mutanabbi, with whom he
discussed grammatical questions and on whose
author's attitude that the basic reason for his conversion to Islam was his identification of Muham- Diwdn he wrote two commentaries; as they were
merely grammatical, it was criticized by Abu Hayyan
mad with the prophet announced in the books of
al-Tawhidi. He also sought other teachers (Rescher,
the Pentateuch and the Gospels. (5) al-Ishdra fi
c
5 f.). He succeeded al-Farisi in Baghdad and died in
talkhis al- ibdra. (6) Mukhtdr Mukhtasar Ta*rikh
392/1002. He devoted himself especially to grammar
Baghdad, a summary of the work of al-Khatib
and is celebrated as the most learned authority on
al-Baghdadi.
Bibliography: Ibn Abi Usaybica, ed. Miiller, tasrif; he occupied a position midway between the
i, 255; Ibn al-Kifti, 365; Ibn Khallikan, no. 822; Kufa and the Basra schools. He founded the science
of etymology (al-ishtikdk al-akbar), see I. Goldziher,
Zirikli, A'ldm, ix, 203; Brockelmann, I, 485, S I,
888; Leclerc, Hist, de la med. arabe, i, 493; Stein- in ZDMG, xxxi (1877), c546. His most important
works are K. Sirr al-sind a wa-asrdr al-baldgha (on
schneider, nos. 40 and 41; J. von Sontheimer,
J
Nachricht von einer arabisch-medicinischen Hand- Arabic vowels and consonants) and K. al-Khasd is
schrift vermutlich des Ibn Dschezla, in HenscheVs fi Him usul al-^arabiyya: in Mosul he studied the
Janus, ii (1847), 246-72 (reprinted 1931); E. language of the Bedouins, which he (like al-Farisi)
Mittwoch, P. de Konings Bearbeitung der Heilmittel- found fresh, but vitiated by offences against the
lehre von Ibn Gazla, in. Quellen und St. zur Gesch. d. classical3 rules (quotation from Khasd*is, in al-Suyuti,
Muzhir , ii, 494). Besides other philological works he
Nat. und Med., iii/4 (1933), 85-91. (J. VERNET)
also wrote poems.
IBN AL-DJAZZAR, ABU DJACFAR AHMAD B.
Bibliography: Brockelmann, I, 131, S I, 191;
IBRAHIM B. ABI KHALID, famous physician of
Fihrist, 87; al-Khatib, Ta'rikh Baghdad, xi,
Kayrawan, died at a great age in about 395/1004-5.
313 f.; Hilal al-Sabi3, K. al-Wuzara3, ed. Arnedroz,
His father was a physician, as was also his paternal
442 f.; Ibn al-clmad, Shadhardt, v, 140 f.;
uncle Abu Bakr. He made no journey outside
G. Fliigel, Die grammatischen Schulen der Araber>
Ifrikiya. A pupil of the celebrated Ishak b. Sulayman
248-52; E. Probster, Ibn Ginni's Kitdb al-Mugtasab
al-Isra'ili [q.v.], he was a philanthropist and led an
(Leipziger Semitische Studien, i/3, 1904); O.
austere life, caring not only for the great and rich
Rescher, Studien uber Ibn Ginni, in ZA, xxiii
but also for the poor, for whom indeed he composed
(1909), 1-54; Ibn Khallikan, no. 423; Yakut,
a Kitdb Tibb al-fukard* ("Medicine for the poor"),
Udabd*, v, 15-32 (his works at 29-32); Ibn alwhich is unhappily lost with all the rest of his medical
Anbari, Nuzhat al-alibbd* fi tabakdt al-'ulamd*',
works (about 20 titles) except for a Risdla fi ibddl
Baghdad 1909, 228-30; J. Fiick, Arabiya (Abh.
al-adwiya (on succedanea) and, especially, his famous
Sachs. Ak. W., xlv), 89, 99, 116; H. Loucel, in
Zdd al-musdfir ("Viaticum"). The latter was introArabica, x/3 (1963), 262-81; B. Bustani, in F.
duced into Spain by his pupil cUmar b. Hafs b.
Bustani, DM, ii, 415-20 (with a list of his works
Barik, became known in Italy, and was translated
which have been printed and a bibliography).
into Greek during the author's lifetime. Later it was
(J. PEDERSEN)
translated also into Latin and Hebrew. Several

IBN DJUBAYR — IBN DJULDJUL
IBN BJUBAYR, ABU 'L-HUSAYN MUHAMMAD B.
AHMAD B. DJUBAYR AL-KINANI, Andalusian
traveller and writer, born at Valencia 540/1145,
into a family which had settled in Spain in 123/740.
He studied at Jativa, where his father was a civil
servant, and received the traditional instruction of
young men of his class, that is to say he learnt the
rudiments of the religious sciences and of belleslettres at the same time, but not without learning how
to exercise his poetic skill. His talents won for him
the post of secretary to the governor of Granada,
Abu Sacid cUthman b. cAbd al-Mu'min, but having
been induced to drink wine on a certain occasion, he
repented bitterly, and to expiate this sin decided to
make the pilgrimage to Mecca. His fame rests on his
account of this fairly eventful journey, the Rihla.
Leaving Granada on 19 Shawwal 578/3 February
1183 in the company of his friend Ahmad b. Hassan,
he proceeded to Ceuta via Tarif a and there embarked
for Alexandria on a Genoese ship, which took a month
to reach its destination by way of Sardinia, Sicily,
and Crete. At Alexandria Ibn Djubayr had to endure
vexations at the hands of the Egyptian customs of
which he gives a very lively picture. To reach Mecca
he then had to pass through Cairo, Kus, and cAydhab,
and then cross the Red Sea to Djudda. After staying
for nine months in the holy city and performing the
pilgrimage, he visited Medina and continued his
journey across the desert as far as Kufa; from there
he went to Baghdad and Mosul, crossed the Djazira
to Aleppo, came down to Damascus, and went thence
to Acre to wait for a ship to take him back to his
native land. He embarked there, again in a Genoese
vessel, on 10 Radjab 580/18 October 1184, bound for
Sicily; he narrowly escaped with his life in a dramatic shipwreck in the straits of Messina. Re-embarking
at Trapani, he arrived at Cartagena on 15 Dhu
'1-Hidjdja 580/15 March 1185 and returned to
Granada on 22 Muharram 581/25 April 1185.
Four years later he undertook a second voyage to
the east, which lasted from 585/1189 to 587/1191, but
he has left no account of this journey. In 614/1217
he set off once more and stopped at Alexandria in
order to teach there; it is there that he died on 27
Shacban 614/29 November 1217.
Ibn Djubayr's Rihla is the first and one of the best
of the works of this kind; it has served as model to
many other pilgrims, and many later authors have
borrowed from it shamelessly, beginning with Ibn
Djuzayy [q.vJ], the editor of the Rihla of Ibn Battuta
[q.v.], who had no scruples in copying from it, especially some descriptions of towns; passages from it
are also found in al-Sharishi, al-cAbdari, al-Makrizi,
and others. Ibn Djubayr records his journey day by
day, describes the countries which he passes through
and furnishes an abundance of information on the
people among whom he stayed; all this makes his
journey a precious source for the history of the
Crusades, the state of navigation in the Mediterranean in the Middle Ages, the political and social
condition of the countries through which he passed,
the pilgrimage to Mecca, etc. His style, though in
certain narrative passages lively and vivid in a way
which recalls the manner of modern reporters, is
over-florid and resorts to the devices of rhymed
prose when giving generalities on a country, describing towns, and also in expressing the sentiments
which storms inspire in this poet; on the other hand,
he is skilful at seizing the characteristic and picturesque traits of an animated crowd, and on these
occasions his colourful and simple style gives an
entirely modern air to his narrative. The verses
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which have been preserved are of traditional type
and of generally sententious character, this dedicated
traveller sighing with homesickness for his native
land and advising his contemporaries never to go
abroad.
The Rifrla became known in Europe in the middle
of the 19th century. A fragment was published and
translated in Les Histofiens orientaux des Croisades,
iii, and M. Amari also edited and translated an
extract under the title of Voyage en Sidle sous le
regne de Guillaume le Bon, in JA, 1846. The whole
text was not published till 1852, at Leiden, by the
young W. Wright, then taken up again and emended
by M. J. de Goeje, GMS, v, Leiden-London 1907; this
last edition was the basis for a poor Egyptian edition,
Cairo 1326/1908, but H. Nassar produced a much
better one at Cairo in 1374/1955. Three translations
have been published: in Italian by C. Schiaparelli,
Viaggio in Ispagna, Sicilia, etc., Rome 1906; in
English by R. J. C. Broadhurst, The travels of Ibn
Jubayr, London 1952; in French by M. GaudefroyDemombynes, 3 vols., Paris 1949-56.
Bibliography: See the introductions by Wright
and the translators; Pons Boigues, 267 ff.; Ibn
al-Khatib, Ihdta, ii; Makkari, Analectes, index;
H. S. Nyberg, En Mekkapilgrim pd Saladins tid, in
Kungl. Vetenskapsocietetens Arsbok 1945, Uppsala
1945, 35-62; H. A. R. Gibb, Ibn Battuta. Travels
in Asia and Africa1, London 1957, index; H.
Lammens, in Machriq, x (1907); R. Blachere and
H. Darmaun, Geographes arabes*, Paris 1957,
318-48; Brockelmann, I, 478, S I, 879; A. Gateau,
Quelques observations sur rinteret du voyage d'Ibn
Jubayr, in Hesptris, xxxvi/3-4 (1949), 289-312;
I. Yu. Krackovskiy, Arabskaya geograficeskaya
literatura, in Izbrannie socineniya, iv, Moscow and
Leningrad 1957, 304-7 and index (French tr. by
M. Canard, in AIEO Alger, xviii-xix (1960-1), 64-9).
(Cn. PELLAT)
IBN DJUDCAN [see C ABD ALLAH B. DJUD C AN].
IBN DJULDJUL, ABU DAWUD SULAYMAN B.
HASSAN AL-ANDALUSI, Arab physician, perhaps
of Spanish extraction, born in Cordova 332/944, died
after 384/994. He began the study of grammar and
tradition in Cordova in 343/954, but already at the
age of 15 turned to medicine, in which field ten years
later he was an acknowledged authority. He was the
personal physician of al-Mu 3 ayyad bi'llah Hisham
(336-99/977-1009). It was during this period that he
wrote most of his works, such as the Tafsir anwd*al-adwiya al-mufrada min kitdb Diyuskuridus,
composed in 372/982 (of which only extracts survive,
in Ms Madrid 233) and the Tabakdt al-atibba* wa
'l-hukamd*, composed in 377/987 (ed. Fu3ad Sayyid,
Les generations des medecins et des sages, Cairo 1955).
Further works are: Makdla fi dhikr al-adwiya allatl
lam yadhkurhd Diyuskuridus (perhaps extant in the
manuscript of mixed contents Bodl. 573); Makdla
fi adwiyat al-tirydk (in Bodl. 573); Risdlat al-tabyin
fi ma ghalat fihi bacd al-mutatabbibin (lost). Among
these works the History of Physicians (Tabakdt alatibbd*) can claim especial interest: firstly, it is, af.ter
the Ta*rikh al-atibbd* of Ishak b. Hunayn (ed.
F. Rosenthal, in Oriens, vii (1954). 55-80), probably
the oldest collection of biographies of physicians in
Arabic, and secondly it is the earliest example of the
use of Arabic translations from Latin (Orosius;
Chronicle of Hieronymus, Etymologiae of Isidorus of
Seville).
Bibliography (in addition to works mentioned
above): Ibn AbiUsaybi c a, 'Uyunal-anba3, ii, 46-8;
Ibn al-Kifti, Ta'rikh, ed Lippert, 190; Sacid al-
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Andalusi, Tabafydt al-umam, ed. Cheikho, 80-1;
IJumaydi, D^adhwat al-muktabas, ed. Tandji, Cairo
1372, 208; Ibn al-Abbar, al-Takmila cald Kitdb alsila, Madrid 1915, 297 (most important source);
Brockelmann, I2, 272, S I, 422; G. C. Anawati, in
MI DEO. iii (1956), 342-5.
(A. DIETRICH)
IBN DJUMAYYIL [see IBN DIHYA].
€
IBN EJUZAYY, ABU ABD ALLAH MUHAMMAD
B. MUHAMMAD B. AHMAD AL-KALBI, Arab writer,
born in 721/1321 at Granada of a literary family.
His father, Abu 'l-I£asim Muhammad b. Al?mad, was
known particularly as a poet and as zfatyh', born in
693/1294, he was one of the teachers of Lisan al-Din
Ibn al-Khatib and died at the battle of Rio Salado in
741/1340 (cf. al-Mafckari, Naffr al-pib, ed. M. M. <Abd
al-I^amid, Cairo 1367-9,10 vols., viii, 28-31; Brockelmann, II, 342, S II, 377;CU. R. Kakfcala, Mu'diam
al-mu'allifin, Damascus 1376-81/1957-61, 15 vols., ix,
n). His three sons, Afrmad, Mutiammad and cAbd
Allah, carried on the family's literary and juristic
traditions (cf. Ma^kari, ibid., 3 i f . ; Lisan al-Din
Ibn al-Khatib, al-I^afa fi akhbdr Gharnd^a, new ed.
by M. CA. clnan, i, Cairo 1375/1955, 163-8, 411). Of
the three, it was Muhammad (Abu cAbd Allah) whose
fame chiefly survived. Having served as kdtib during
the reign of the Nasrid Abu 'l-Hadidiadj Yusuf
(733-55/1333-54), be then went to Fez, where the
Marinid Abu clnan (750-9/1349-58) commanded him
to take down in writing the text of the Rilila of Ibn
Battuta [q.v.]. Besides his redaction of this work,
Abu cAbd Allah wrote poems and various other works,
particularly on history, law and philology. He died
circa 756-8/1355-7.
Bibliography: Lisan al-Din Ibn al-Khatib.
al-Ijidta fi akhbdr Gharndfa, Cairo 1319/1901, 2
vols., ii, 186-95; Ibn l-Iadjar al-cAskalani, al-Durar
al-kdmina, Haydarabad 1348-50, 4 vols., iv, 165-6;
Makkari, op. cit., viii, 40 f.; G. de Slane, in JA,
4th series, i (1843), 244-6; Brockelmann, S II,
366; Kahhala, op. cit., xi, 188; I. Yu. Krackovskiy,
Arabskaya geograficeskaya literatura, in Izbrannie
socineniya, iv, Moscow-Leningrad 1957, 420-3, 429,
430, Arabic tr. (chap, i-xvi so far published) by
S. D. cUthman Hashim, Cairo 1963, 424-7, 432, 433.
(A. MIQUEL)
IBN AL-DUBAYZHI, DJAMAL AL-DIN ABU €ABD
C
ALLAH MUHAMMAD B. SA !D B. YAHYA, an c l r a k i
historian, was born in Wasit on Monday, 26 Radjab
558/Sunday, 30 June 1163, and died in Baghdad on
Monday, 8 Rab!c II 637/7 November 1239. His
History of Wasit is not preserved. His History of
Baghdad, variously called dhayl or mudhayyal and
extant in individual manuscripts, continues the
work of al-Samcam, which in turn was a continuation
of the Ta*rikh Baghdad of the Khatlb al-Baghdadi.
It is strictly biographical, containing biographies
of those who died after the death of al-Samcam
(562/1166), with the addition of biographies which
al-Samcani had failed to include. Many of the men
listed in the work were known to Ibn al-Dubaythi
personally. For the continuity of historical writing
at the period, it is characteristic that he studied with
an earlier historian of Baghdad, al-Kati% who
taught him the Sahih of al-Bukharl (al-Mukhtasar
al-muhtdd/i ilayhi, 20), and that among other historians who were his students, Ibn al-Nadidjar, his
junior by twenty years, continued his work. An
abridgement of Ibn al-Dubaythi's History was made
by al-Dhahabi for his own use (vol. i, comprising the
biographies of those named Muhammad to alHasan b. CAH, published by Mustafa Djawad,
Baghdad 1371/1951, under the title of al-Mukhtasar

al-mufatddj[ ilayhi min Ta*rikh ... Ibn al-Dubaythi;
vol. ii, Baghdad 1963, with a biographical introduction
in which the editor argues for Dabaythi as the more
original form of the nisba but gives the apparently
wrong date 639 for the author's death).
Bibliography: al-Mustawfi, History of Irbil,
as quoted by Ibn Khallikan, no. 633; Dhahabl,
Ifuffdz, iv, 199 f. (the same author's Ta*rikh alIsldm and clbar, not available); (Ibn al-Fuwati),
al-tfawddith al-d^dmi^a, Baghdad 1351, 135 f.;
al-Subki, Tab. al-ShdfiHyya, v, 26; al-Sakhawi,
Icldn, in F. Rosenthal, A history of Muslim
historiography, Leiden 1952, 386 f., 406; Ibn alc
lmad, Shadhardt, v, 1851.; Brockelmann, I,
402 f., S I, 565. Another Ibn al-Dubaythi prominent at the time, Ahmad b. Djacfar b. Ahmad
(558-621/1163-1224), is said to have been a paternal
cousin, but the name of his grandfather does not
bear this out (Ibn al-Fuwati, Talkhis Madima*
al-dddb, Baghdad 1962-, iv, 897 f.; Ibn alSabum, Takmila, Baghdad 1377/1957, 321, with
a note by the editor Mustafa Djawad).
(F. ROSENTHAL)
IBN DURMAK, SARIM AL-DIN IBRAHIM B.
MUHAMMAD B. AYDAMUR AL-CALA3I AL-MiSRi (the
name is derived from the Turkish tofrmafy "hammer",
cf. tfadjdii Khalifa, ed. Fliigel, ii, 102), b. about 750)
1349, was a zealous Hanafi and wrote a work on the
fabafcdt of the Irlanafis, Nazm al-dj[umdn, in three
volumes, the first of which deals with Abu Hanifa
(yadjdii Khalifa, iv, 136; vi, 317); on account of his
depreciatory references to al-Shafici he was flogged
and thrown into prison. His history of Egypt,
Nuzhat al-andm, in about 12 vols. to the year 779,
was of great importance (Hadidji Khalifa, ii, 102; vi,
323). By command of the Sultan al-Malik al-Zahir
Barkuk he wrote a history of the rulers of Egypt to
the year 805; he further wrote a separate history of
this Sultan, clfcd al-d[awdhir fi sirat al-Malik al?dhir Barkuk, abbreviated under the title Yanbu* almazdhir (Hadidji Khalifa, ii, 102; iv, 230; vi, 514).
According to Hadjdji Khalifa, his historical works
were largely utilized by al-cAyni and al-cAskalani
(i, 442; ii, 118). He wrote a large work on ten cities
of Islam, Kitdb al-Intisdr li-wdsitat *ikd al-amsdr,
devoting one volume to each city; of these volumes the
4th and 5th describing Cairo and Alexandria are
preserved in Cairo and have been published by Vollers
(Cairo 1314/1893). According to Vollers (p. 5) he used
better authorities than al-Makrizi. The latter, for a
time his pupil, seems not to have used his work. Ibn
Dukmak also wrote a work on Sufi biographies, alKunuz al-makhfiyya fi ta*rikh al-Sufiyya (Vollers, 4),
also a book on the organization of the army,
Tardjumdn al-zamdn (Hadidii Khalifa, ii, 277), and
a book on the interpretation of dreams, Fard*id alfawd*id (op. cit., iv, 392). According to al-Suyuti,
Husn al-mufyddara fi akhbdr Misr wa 'l-Kdhira, Cairo
1321/1903, i, 266, he died in 790/1388, aged over 80; so
also I^adidji Khalifa, i, 447; ii, 102, 277; but in any
case he was still alive in 793 (see Vollers, Introduction)
and Hadidii Khalifa elsewhere gives the date of his
death as 809/1406 (ii, 149; iv, 230, 392; vi, 323, 357,
514), as does Ibn al-clmad.
Bibliography: Wiistenfeld, Die Geschichtschreiber der Araber, no. 457; Ibn al-clmad,
Shadhardt al-dhahab, vii, 80 f.; Vollers, Description
de VEgypte par Ibn Doukmak (Bibliotheque
Khediviale), Cairo 1893; Brockelmann, S II, 50 f.
(J. PEDERSEN)
IBN AL-DUMAYNA, one of the lesser poets
of the late Umayyad and the early cAbbasid
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periods. His name was Abu '1-Sari Abd Allah
b. cUbayd Allah b. Ahmad. He belonged to
the Banu cAmir b. Taym Allah, a clan of the
Khathcam tribe. His mother was al-Dumayna bint
Hudhayfa al-Saluliyya. His notoriety rests on the
story of how he murdered the seducer of his wife,
killed her and her little daughter, and was finally
slain in the ensuing blood-feud. This story is told
with many differences in the details and embellished
with spurious poems in Aghdni1, xv, 151-4.
In his verses he deals mainly with love and its
sorrows in the sentimental way of Arabic erotic
poetry. Owing to this affinity in style and sentiment,
some of his verses and even whole poerns are attributed to other authors, whilst he is reported to have
usurped one kasida from his contemporary Ibn alTathriyya (see Bakri, Simt al-la^dli, 490; cf. also
ibid., 49). Some verses of his (often interpolated)
became popular love-songs (Aghdni1, x, 161; xv, 151;
xix, 82 f.; xxi, 252, 17). Al-Zubayr b. Bakkar
collected Akhbdr Ibn al-Dumayna (Fihrist, in, 13;
cf. Aghdni1, xv, 151). Another work of the same title
was written by Ibn Abi Tahir (Fihrist, 147). His
dlwdn was published in Cairo in 1337/1918 (see
Machrig, 1920 489) on the basis of two manuscripts
of the Dar al-Kutub but the oldest known manuscript
(Istanbul Asir Ef. 950, see O. Rescher in MFOB, v,
515), containing the recension of Thaclab and Muh.
b. Habib, has been used as basis for a good edition by
A. R. al-Naffakh, Cairo 1379/1960.
Bibliography: Brockelmann, SI, 80; Ibn
Kutayba, 458 f.; Ibn Rashlk, 'Umda, ii, 27, 19;
Washsha3, 54; Aghdni1, xv, 151-7; Bakri, Simt alla^dli, 136, 264. Indexes to Hamdsa, Kali, Yakut.
(J. W. FUCK)
IBN DURAYD, ABU BAKR MUHAMMAD B. ALHASAN AL-AZDI, A r a b philologist and lexicographer, born at Basra in 223/837 as son of a ra*is
of some standing and wealth. He was a pure Arab
belonging to the Azd [q.v.] of c Uman and tracing his
pedigree back to Kahtan (Ta^rikh Baghdad, ii, 195).
He was educated by his uncle al-Husayn b. Durayd
who engaged for him as tutor the philologist Abu
c
Uthman al-Ushnandani (d. 288). During a voyage on
the river, Ibn Durayd learned from his tutor some
hundred difficult couplets together with their explanation, which he later transmitted to his own
pupils; they form al-Ushnandani's Kitdb Ma^dnl alshicr (printed Damascus 1922), which is sometimes
ascribed to Ibn Durayd himself (Ibn Khayr, Fahrasa,
366). Ibn Durayd also studied under Abu Hatim alSidjistani (d. 255), al-Riyashi (d. 257), Ibn Akhi
'l-Asmaci and other scholars of the Basra school.
During the War of the Zandj Ibn Durayd, with his
uncle, left Basra before it was sacked in Shawwal
257 and fled to cUman where he stayed twelve years.
Little is known of his life during the next decades:
once (see Yakut, Udabd*, vi, 492) he met the ruler
of c Uman al-Salt b. Malik al-Ibadi of the Banu
c
Umara (reigned 237-273, see Zambaur, 125). In
one of his poems (Dlwdn, pp. 101 ff.) al-Salt's successor Rashid b. al-Nadr (reigned 273-277; Zambaur,
125) is mentioned as a foe of the poet's tribesmen.
We also hear of his travels to the islands (in the
Persian Gulf). Of his later years we know more,
thanks to the information given by his pupil Abu
'l-cAbbas Ismacll b. cAbd Allah Ibn MIkal (270-362;
see Yakut, Udabd*, i, 343-6) to al-Hakim Ibn alBayyic (and reproduced from the latter's Ta^rikh
Nlsdbur by Yakut, I.e.) and to al-Salami (see Yakut,
vi, 490). IsmacIPs father was appointed governor
of al-Ahwaz and Fars by the caliph al-Muktadir
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(reigned 295-320); he invited Ibn Durayd, who was
then living in clrak (see his Maksura, verse 95) to
take charge of his son's studies. Ibn Durayd composed for his pupil his famous poem al-Maksura,
ending it with a eulogy on the two Mikalis. In 297
(see Yakut, op. cit., vi, 490) he dictated to Ismacil his
dictionary of the Arabic language, al-Diamhara.
Some time later he left Fars owing to the death of
the elder Ibn MIkal and the return of his son Ismacfl
to Nisabur. This must have happened somewhere
between 297 and 301; for the ruler of Khurasan
Ahmad b. Ismacil al-Samani to whom, after his
return, Ismacil paid his respects in Herat was murdered on 23 Djumada II 301/24 January 914
(Zambaur, 202). Ibn Durayd went back to clrak and
settled in Baghdad. Al-Muktadir granted him a
monthly stipend of 50 dinar so that he could carry
on his studies and his teaching. His profound knowledge of the language and poetry of the Arabs
attracted many students. Among the more famous
of his pupils are: Abu Sacld al-Sirafi (284-368), alMarzubanl (297-384), Abu'l-Faradj al-Isbaham [q.v.]
(284-356), Abu CA1I al-Baghdadl al-Kall [q.v.} (288356), who made Ibn Durayd's works known in
Spain (see Ibn Khayr, Fahrasa, 348 f., 366, 398,
400), al-Zadjdiadil (d. 337), Ibn Khalawayh [q.v.],
Abu Ahmad al-cAskari [q.v.].
Ibn Durayd's chief work is his monumental
dictionary al-Djamhara (Haydarabad 1344), which
contains some materials not to be found in our
dictionaries; in it Ibn Durayd made use of the Kitdb
al-^Ayn of Khalil—which gave his enemies a pretext
for their slander—but in selecting and arranging
the words he followed his own judgement. He included a large number of loanwords, tracing as far
as possible their origins. His Kitdb al-Ishtikdk (ed.
Wiistenfeld, Gottingen 1854) was prompted by the
assertion of some (non-Arabs) that the names of the
Arabs had on the whole no meaning; therefore, Ibn
Durayd gives in this book the etymology of their
proper names, arranging them according to the
genealogical system.—His Kitdb al-Maldhin (Cairo
1347) contains about 400 ambiguous words for the
benefit of such persons who, when unjustly forced to
take an oath, want to take refuge in mental reservation.—The Kitdb al-Mudftand
(ed. Krenkow,
Haydarabad 1342) is a miscellany of remarkable
sayings of the Prophet and his successors. There
are also some apophthegms of the ancient philosophers and a selection of didactic verses.—His Kitdb
al-Wishdfy (see J. Kraemer in ZDMG, ex, 259-73)
deals not only with the bynames and sobriquets of
poets but also with historical und genealogical
topics.—Amongst his poems (Diwdn, collected by
Badr al-DIn al-cAlawi, Cairo 1360/1946) we find
verses fi 'l-maksur wa 'l-mamdud (pp. 29-31), a Kasida
Lughawiyya (pp. 87-97), an elegy on al-Tabarl, d.
310/923 (pp. 38-41) and two poems in honour of
al-Shafici (pp. 77 f. and 109).
Ibn Durayd possessed the virtues of a sayyid; he
was courageous, generous and kind. He was also a
cultured man, enjoying good books (see Yakut,
Udabd*, vi, 493) as well as singing and music. After
two apoplectic fits, he died at the age of 98 in Baghdad
on Wednesday, 17 Shacban 321/13 August 933 on
the same day as Abu Hashim al-Djubba3!, the
leading Muctazill.
Bibliography: given in the article; see also
Fihrist, 61 f.; Marzubani, Mu^d^am al-shucard*,
461 f.; Ta'rikh Baghdad, ii, 195 ff.; Anbari, Nuzha,
322-6; Yakut, Udabd\ vi, 483-94; Ibn al-Kiftl,
Inbd*, iii, 92-100; Ibn Khallikan, no. 648; Ibn
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Jiadiar, Lisdn al-Mizdn, v, 132-4; Brockelmann,
I, in; S I, 172; J. Kraemer, in Oriens, vi (1953),
2ioff.; Mohammad Shafic, The sons of Mikal, in
Proceedings of the Iddra-i Macdrif-i
Isldmia,
Lahore 1933, 107-168; A. Siddiqi, Ibn Durayd and
his treatment of loanwords, in Allahabad University
Studies, vi, Arts Section (1930), 669-750.
(J. W. FtfCK)
IBN DURUSTAWAYH, important grammartan born in 258/871, died at Baghdad in 346/957, all
of whose works are lost, with the exception of a
Kitdb al-Kuttdb (referred to in the Fihrist as A dab
al-kuttdb). In accordance with the ideal of his time,
his learning was very extensive; it embraced hadith,
in which he was a transmitter of the ancient masters
c
Abbas al-Duri and Yackub b. Sufyan al-Nasawi,
and also of his contemporary, the famous al-Darakutni. These compilations still existed in the time of
rt'l-Khatib al-Bagfcdadi (5th/uth century). Ibn
Durustawayh was also an exegetist of the Kur3an
(cf. Fihrist): he had tried to find a compromise, in the
matter of exegesis, between the theses of the Basran
al-Akhfash and the Kufan Thaclab [qq.v.]. He himself
had written a Kitdb Ma^dni al-Kur^dn. It is not
known exactly in what degree he was inspired in this
work by that of Abu c Uthman al-Djarmi, of whom
he was the transmitter. In spite of his relatively
conciliatory attitude to Thaclab in the field of exegesis, he was considered to be uncompromisingly
"Basran" in pure grammar. He is said to have written
a work refuting al-Mufadclal b. Salama and another
in which he attacked the theses of Thaclab on the
"divergences among grammarians". The lack of these
works is particularly regrettable since very little is
known of the polemic between Basrans and Kufans
and since from the time of Weil (Abu l-Barakdt Ibn
al-Anbdrl, Leiden 1913) there has been a tendency to
regard this quarrel simply as a literary genre worked
up by the 4th/ioth century grammarians of Baghdad,
Ibn Durustawayh's contemporaries. The latter seems,
in short, to have concerned himself with the theory
of grammar (Kitdb al-Hiddya) in the manner of the
neo-Basrans of Baghdad in his time (cAli b. clsa
al-Rummani, Abu cAli al-Farisi, Ibn al-Djinni)
whereas, in his written works of Kur'anic exegesis
or his collections of hadiths, he was much more
eclectic, even going so far as to take account of the
contribution of the grammarians of Kufa. His main
work nevertheless remains the Kitdb al-Kuttdb (ed.
L. Cheikho, Beirut 1927). In it he dwells on details of
writing and spelling, in fact on all the material side
of the art of writing (the question of the hamza, of
the alif maksura, the dating of letters, obligatory
additions and formulae at the beginning and end of
letters, etc.). This work was of course intended for
secretaries who wished to be provided with a set of
rules for the practical details of their profession. It is
not, however, free from grammatical speculations (e.g,
the relations between the spelling and the structure
of words).
Bibliography: Fihrist, 64; Zubaydi, i, 127;
al-Khatib al-Baghdadi, Td>rikh Baghdad, ix, 425;
Ibn al-Anbari, ii, 113; Ibn al-Djawzi, Muntazam,
vi, 388; Suyuti, Tabakdt al-nuhdt, s.v.cAbd Allah b.
Dja c far; idem, Bughya, 279; F. Bustani, Da*irat
al-macdrif, iii, 58-61; H. Fleisch, Traite de philologie arabe, Beirut 1961, 19, 34, 49.
(J.-C. VADET)
IBN FAPL ALLAH AL-CUMARI, SniHAB AL-DlN
AHMAD, distinguished author and administrator
of the Mamluk period, who served al-Nasir Muhammad b. Kalawun \q.v.] in the chancery of Cairo and

Damascus and left important works on the organization and administration of the Mamluk state.
Shihab al-Din Abu 'l-cAbbas Atimad b. Yabya
Ibn Fatfl Allah al-Kurashi al-cAdawi al-cUmari was
born in Damascus on 3 Shawwal 700/12 June 1301,
of a Shafici family already distinguished in the
Mamluk civil service [see FADL ALLAH]. His father,
Muhyi al-Din Yal?ya Ibn Fadl Allah, was head of
chancery (kdtib al-sirr) first in Damascus, and after
729/1329 in Cairo, and Shihab al-Din Aljmad began
his public career as an assistant in Cairo as his
father advanced in years. A quarrel with al-Nasir
Muhammad brought about his dismissal from office
and replacement by his brother cAla3 al-Din cAli.
When Muhyi al-Din Yafcya died in 738/1337 it was
c
Ali who was appointed to replace him as head of
chancery in Cairo. As for Afcmad, it was not long
before he was thrown in prison, having further
incurred the displeasure of the Sultan.
Released from prison in the early months of 74O/
I
339> Shihab al-Din Ahmad was soon after appointed
head of chancery in Damascus, taking charge at the
start of the next year. He remained in that office
until 743/1342, when he was dismissed and replaced
by his brother Badr al-Din Muhammad. Afrmad
remained out of office until his death, of a fever, on
9 Dhu 'l-IJidjdja 749/1 March 1349. His principal
works may well have been the product of the leisure
of his last years, while he was living in retirement in
Damascus.
Shihab al-Din Ahmad, as a government official,
was not as successful as his father or his two brothers.
Obstinate and outspoken, he was not the sort of man
to win easy favour with a sovereign, and he was
quick to make enemies of people with whom he
dealt. It was the frequent complaints against him
that finally brought about his dismissal from the
chancery of Damascus. However, he outshone other
members of his family by his brilliance as a writer
and expert on a wide variety of subjects related to
politics and administration. It is with these subjects
that his principal works deal. The compendium alTacrif bi 'l-mustalalj, al-sharif (ed. Cairo 1312 A.H.)
is a manual of administration which describes the
organization of the Mamluk empire in its various
provinces and explains the manner of correspondence
between the central chancery in Cairo and the other
central and provincial offices. The book also explains
the manner of correspondence with tribal chiefs,
heads of Muslim and dhimmi sects, and foreign rulers.
The encyclopaedic Masdlik al-absdr fi mamdlik alamsdr (vol. i, ed. Cairo 1924) touches on many
subjects (literature, history, geography, religion and
law, politics and administration), and is designed to
serve the same purpose as al-Ta^rlf. The two works
continued to be regarded as authoritative on the
subject of administration during the Mamluk
period, and were imitated with due reference by
al-Kalkashandi [q.v.] in his well-known Subh ala'shd fi kitdbat al-inshd.
Apart from al-Tacrif and Masdlik, Abmad Ibn
Fadl Allah left a history of his family (whose
ancestry he traced to the second Caliph, c Umar,
whence the nisba al-cUmari), a number of minor essays
and letters, and some verse of little importance. His
over-ornate Arabic prose style was highly esteemed
by writers of the Mamluk period.
Bibliography: Ibn liadjar, al-Durar alkdmina fi a*ydn al-mi*a al-thdmina, Ilaydarabad
Deccan 1348-50 A.H.; al-Kutubi, Fawdt; Makrizi,
Suluk, ii, 465 ff.; idem, Khitat, ii, 56 ff.;
Ibn Taghri Birdi, Nudium-, F. Taeschner, Al-
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U mart's Bericht iiber Anatolien, Leipzig 1919;
Quatremere, Notices de I'ouvrage . . ., in Notices et
extraits, xiii, Paris 1838; D. S. Rice, A miniature
in an autograph of Shihdb al-dln Ibn Fadlalldh al<~Umari, in BSOAS, xiii (1951), 856-67; R.
Hartmann, Die politische Geographic des Mamlukenreiches, in ZDMG, Ixx (1916), i ff.; G. Wiet,
Les biographies du Manhal Safi, Cairo 1932, 217;
Brockelmann, II, 141.
(K. S. SALIBI)
IBN FAPLAN, in full AHMAD B. FADLAN B.
f
AL- ABBAS B. RASHID B. HAMMAD, Arabic writer
of whose life nothing is known and who was the author
of an account (incorrectly referred to as Risdla in
Yakut, Kitdb in the title of the work itself) of the
embassy sent by the caliph al-Muktadir to the king
of the Bulghars of the Volga [see BULGHAR]. Ibn
Fadlan was a client of Muhammad b. Sulayman, who
seems to have been the same person as the Muhammad b. Sulayman, the kdtib al-diaysh, who conquered
Egypt from the Tulunids in 292/904. He was probably
not an Arab by birth.
The embassy in which he took part was led by the
eunuch Susan al-Rassl, a client of Nadhir al-Harami
(on the latter see M. Canard, La relation . . ., 50, n. 31).
Ibn Fadlan's particular task was to read out the
letter from the caliph to the king, to present gifts to
him and to his entourage and to supervise the jurists
and teachers whom the caliph had sent at the king's
request to teach the Bulghars the laws of Islam. The
embassy left Baghdad on n Safar 309/21 June 921,
went to Bukhara, where they were received by the
Samanid Nasr b. Ahmad, then to Khwarazm; they
stayed at al-Djurdjaniyya (Gurgandj), which they
left on 2 Dhu 'l-Ka c da 309/4 March 922, crossed the
country of the Oghuz Turks, the Pecenegs and the
Bashgird, and arrived at the capital of the country
of the Bulghars on 12 Muharram 310/12 May 922.
Having accomplished their mission, the embassy
returned to Baghdad, but neither the date nor the
route of their return journey is known. This embassy
from the caliph to the king of the Bulghars is not
mentioned by al-Mascudi or by any other writer of
the period, nor is Ibn Fadlan himself. The only
information on it is provided by Ibn Fadlan's
account.
This account first became known in Europe only
after the publication by Fraehn, in 1823, of the
extracts from it which had been given by Yakut
(s.vv. Itil, Bashghird, Bulghdr, Khazdr, Khuwdrizm,
Rus), in whose time several copies of it had been in
circulation. Since the discovery of a manuscript at
Masbhad, the account has been the subject of several
editions, translations and studies, the most important
of which are those of A. Zeki Velidi Togan (1939),
I. Krackovskiy and A. Kovalevskiy (1939), K.
Czegledy (1952), and A. Kovalevskiy (1956).
Although the Mashhad manuscript is neither the
original, which was perhaps an official report addressed to the chancellery at Baghdad, nor a complete
text, since it lacks the account of the return journey,
and although the quotations from it by Persian
writers do not correspond to this text but to an
abridged version thought to be the work of a Samanid
vizier, the account, even so, is of great historical,
geographical and ethnographic interest and shows
that Ibn Fadlan possessed extraordinary powers of
observation and an enquiring mind, which led him
to bring back a mass of extremely important information on the peoples, including the Rus and the
Khazars, whom he had been able to see himself or of
whom he had heard accounts during his journey.
Bibliography: C. M. Fraehn, IbnFoszlan's und
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anderer Araber Berichte iiber die Russen alterer Zeit,
St. Petersburg 1823; idem, Die dltesten arabischen
Nachrichten uber die Wolga-Bulgharen aus Ibn
Foszlan's Reiseberichte, St. Petersburg 1832; A.
Seippel, Rerum normannicarum fontes arabici . ..,
2 fasc., Christiana 1896-1928, i, 89-97 (reprod. of
the text of Yakut); Puteshestvie Ibn Fadlana na
Volgu, perevod i kommentariy, under the direction
of I. Yu. Krackovskiy, Moscow-Leningrad 1939 (the
unnamed translator is A. P. Kovalevskiy; the
translation is reproduced in part in Materiall po
istorii Turkmen i Turkmenii, i, Moscow-Leningrad
1939, 155-64); A. Zeki Velidi Togan, Ibn Fadlan's
Reisebericht, Leipzig 1939 (Abh. K.M., xxiv); K.
Czegledy, Zur Meschheder Handschrift von Ibn
Fadlan's Reisebericht, in Ada Or. Hung., i (1950-1),
217-43; A. P. Kovalevskiy, Kniga Akhmeda Ibn
Fadlan o ego puteshestvii na Volgu v 921-922 gg.,
Kharkov 1956 (introd., tr. and comm., and
photographic facsimile of the Arabic text); M.
Canard, La relation du voyage d'Ibn Fadlan chez les
Bulgares de la Volga, Algiers 1958 (AIEO Alger,
xvi, introd., tr. and notes).
Studies: J. Mar quart, Osteuropaische und
ostasiatische Streifziige, Leipzig 1903, 25, 82, in;
V. Rosen, Prolegomena k novomu izdaniyu Ibn
Fadlana, in Zap. Vost. Otd. Imp. Russk. Arkh.
Obs_hc., xv (1904), 39 ff.; R. Hennig, Terrae incognitae . . ., ii, Leiden 1937, 215 ff.; idem, Der
mittelalterliche Handelsverkehr in Osteuropa, in
Isl., xxii (1935), 240 ff.; H. Ritter, Zum Text von
Ibn Fadlan's Reisebericht, in ZDMG, xcvi (1942),
98-126; R. P. Blake and R. N. Frye, Notes on the
Risdla of Ibn Fadlan, in Byzantina Metabyzantina,
i/2 (1949); D. M. Dunlop, Zeki Validi's Ibn Fadlan,
in Die Welt des Orients, iv (1949); idem, The
history of the Jewish Khazars, Princeton 1954,
109-14 (tr. of Ibn Fadlan's passage on the Khazars);
A. Zajackowski, Deux nouveaux travaux russes sur
Ibn Fadlan, in Przeglad Orientalistyczny, xxii
(1957), 203-27; I. Krackovskiy, Izbrannie so£ineniya, iv, Moscow-Leningrad 1957, 184-6. There
are mentioned also in the above work of Kovalevskiy, 91 and 105 (cf. p. 299), other works on
Ibn Fadlan, by C. A. Holmboe, 1869, R. Dvorak,
1911, T. Y. Arne, 1941, chiefly on the funeral
customs described by him. See also, at p. 105, a
list of articles in Arabic, by cAbd al-Wahhab
c
Azzam in Thakdfa, 1943, Zaki Muhammad
Hasan, al-Rafihdla al-Muslimun, 1945, and in
Hebrew by Poliak. There should also be mentioned
a new edition of the text of the account by S.
Dahhan, Damascus 1959 (in the series Publications
of the Arab Academy of Damascus). (M. CANARD)
IBN FAHD, an important Meccan family
whose activities during a period of two hundred
years in the 8th-ioth/i4th-i6th centuries are known
in quite considerable detail. The family claimed
c
Alid descent through Muhammad b. al-Hanafiyya.
Its members were all well trained in the traditional
subjects and learned mainly in Shafici but also in
Hanafi law. Through four successive generations,
they boasted of productive historians whose chief
interest lay in local history and biography. Through
marriage, the Banu Fahd were closely allied to many
other influential Meccan families as well as to
scholars from other countries who had come to settle
in Mecca. Many of them made their living as merchants. Travel on business took them on frequent
trips not only all over Arabia, Syria, and Egypt,
but also as far as India and the Red Sea port of
Suakin.
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The judge Muhammad b. Muhammad b. cAbd
Allah b. Muhammad (ca. 735-77<>/i334(35)-i369)
married Khadldja, the daughter of cAbd al-Rahman
b. Yusuf (677-750/1278(79)-i350), a Shaficl scholar
from Asfun in Upper Egypt, who had taken up
residence in Mecca (Ibn Hadjar, Durar, ii, 350; Ibn
al-clmad, Shadharat, vi, 168; Brockelmann, S II, 227).
His son cAbd al-Rahman had a son Yahya (789-S43/
1387-1439), who engaged in the Indian trade (alSakhawi, Daw*, x, 233); he married the daughter of
a Meccan merchant, al-Dukukl (Daw*, v, 240 f.),
and had a son named cAbd al-Kadir (829-888/14251484), a rather unsuccessful merchant, who died in
Suakin on a business trip (Daw*, iv, 299). Another
son of the judge Muhammad, also named Muhammad (ca. 76o-8u/i358(59)-i4o8) (Daw*, ix, 231), had
a son cAtiyya (804-874/1402-1469) (Daw*, v, 148 f.),
who married Fatima, the daughter of a man of
Indian ancestry (Daw*, ii, 167, no. 477). They had
two sons, Hasan (843-922/1439-1516) (Daw*, iii, 105;
Ibn al-clmad, Shadhardt, viii, 107 f.) and Husayn,
who died as an infant in 849/1445 (Daw*, iii, 148).
c
Atiyya's elder brother,
1. TAKI 'L-DIN MUHAMMAD, born in Asfun on
Tuesday, 5 Rabic II 787/ 16 May 1385, collected a
very large library in Mecca and was a prolific author.
He wrote on Muhammad's biography, the stories of
the prophets, the glories of the Kuraysh, the history
of local scholars and the history of various places in
and around Mecca, and many other subjects. A list
of his works is said to be contained in his *Umdat almuntahil (preserved in Cairo). Another of his surviving works deals with Djabal Thawr near Mecca
(Brockelmann, S II, 538, where the work is listed, it
seems wrongly, under his great-grandson Djar Allah).
His Lahz al-alhdz, a continuation of al-Dhahabi's
Tabafydt al-huffdz, has been published in Damascus
1347 (pp. 69-344); it consists of a number of biographies, interspersed with repeated brief notices of
the dates of death of scholars in various regions of
the Muslim world, and was transmitted by his greatgrandson Dlar Allah through his grandson cAbd
al-cAziz and al-Sakhawi. Taki '1-DIn died on Saturday, 7 Rablc I 87i/Friday, 17 October 1466 (Daw*,
ix, 281-83; Brockelmann, II, 225, S II, 225, III, 1267,
also S I, 604 [see G. Vajda, in JA, ccxl (1952), 28]).
Of his children, Abu Bakr (809-890/1407-1485),
married to the daughter of a wealthy Meccan merchant, Abu Bakr al-Tawrizi (Tabriz!) (Daw*, xi, 93),
was very active as a copyist of manuscripts. He
travelled widely and made two journeys to India
(Daw*, xi, 92 f.); one of his sons, cAbd al-Rahman
(841-873/1437-1469), was born in Calicut (Daw, iv,
70 f.). One of his daughters, Kamaliyya, later
married her cousin cAbd al-cAziz (No. 3). Abu Bakr's
younger brother,
2. NADJM AL-DIN C UMAR (MUHAMMAD), born on
Friday night, 29 Diumada II 812/8 November
1409, also wrote many works, among them a continuation of al-Fasi's [q.v.] History of Mecca and a
History of Mecca entitled Itfrdf al-ward bi-akhbdr
Umm al-Kurd, which formed the basis of the History
of Mecca by his son cAbd al-cAziz. He was particularly interested in family history, writing on his
own family and other Meccan families related to
them by marriage, and in contemporary scholarly
biography, writing mu*dj[ams of his own and his
father's teachers and the teachers of other scholars;
his own Mu'diam was completed in 861/1457 (Cat.
Bankipore, xii, no. 727). For the stage Muslim
scholarship had reached in his time, it is characteristic that he compiled a number of indexes to bio-

graphical works, including Ibn Abi UsaybiVs History
of Physicians. An example of cUmar's penmanship is
the manuscript of Ibn yadjar, al-Mu^djam al-mufahras, described by V. Rosen, in M6L Asiatiques, viii
(1881), 691-702. He died on Friday, 7 Ramadan
885/10 November 1480 (Daw*, vi, 126-31; Brockelmann, II, 225, S II, 225; al-Sakhawi, Icldn, in F.
Rosenthal, A history of Muslim historiography,
Leiden 1952, esp. 251, 355, 360, 369 f., 398, 403 f.).
c
Umar was married to the daughter of a merchant of
Isbaham origin known as al-cAdjamI (Daw*, v, 59).
Of his children, a daughter, Umm Hani3, continued
the alliance of the Banu Fahd with other prominent
Meccan families (cf. Daw*, ii, 169, no. 482; ix, 42,
no. 112). His son Yahya (848-885/1444-1481) wrote
a work on awd*il [q.v.], entitled al-Dald*il ild macrifat
al-awd*il (Daw*, x, 238-40). His scholarly heir, however, was another son,
3. clzz AL-DIN CABD AL-cAziz, born on Saturday,
26 Shawwal 850/14 January 1447. He closely followed his father in collecting a Mu*-djam, making an
index to al-Dhahabl's Tabakdt al-kurrd*, and writing
on the history of Mecca. He also compiled a history
of Egypt as well as an annalistic history starting
with the year 872/1467. Among manuscripts written
by him is the Mu^d^am of his father in Bankipore
(xii, no. 727) and the MS L-234 in Yale University
Library. He died in 921/1515 (Daw*, iv, 224-6; alGhazzi, al-Kawdkib al-sd*ira, ed. J. S. Jabbur, i,
238 f.; Ibn al-clmad, Shadhardt, viii, 100-102;
Brockelmann, II, 224, S II, 224). Of his children
from his marriage to his cousin Kamaliyya bint Abi
Bakr, Yahya died as an infant (Daw*, x, 234). His
successor as the family scholar,
4. MUHIBB AL-DIN DJAR ALLAH (MUHAMMAD)
(891-954/1486-1547) appears to have done little
original work, but he received much credit as the
transmitter and continuator of the writings of his
forefathers. He continued his grandfather's History
of Mecca. He also wrote monographs on local history,
the market-place cUkaz, the harbour of Djidda, the
fadd*il of al-cAbbas and Wadjdi and al-Ta'if, the
history of the sanctuary in Mecca, a Husn al-kird
f l awdiyat Umm al-Kurd, dealing with Mecca,
Djidda, and al-Ta'if (MS in Tarlm, cf. R. B. Serjeant,
in BSOAS, xxi (1958), 254-8). He collected a Mu'diam
of his teachers, both scholars and poets, and wrote a
work in connexion with the history of Kansuh alGhuri, entitled Tahklk al-radjd li-^uluww al-makarr
Karddjd(l}. Short treatises on the days of the week
(incomplete) and on the ribdt of al-cAbbas in Mecca
(related to the work mentioned above?) are preserved, ostensibly in his own handwriting, in Yale
University Library L-235 (Nemoy 1292, 1592) (Daw*,
iii, 52; al-cAydarusi, al-Nur al-sdfir, 241 f.; al-Ghazzi,
Kawdkib, ii, 131; Ibn al-clmad, Shadhardt, viii, 301;
Brockelmann, II, 516, S II, 538, III, 1295). A son
of Djar Allah, Muhammad, owned after him the
manuscript written by cAbd al-cAziz (no. 3) preserved in the Yale Library L-234 (fols. la, i28a,
i66a, 1833).
A certain Taki '1-DIn Abu Bakr b. Fahd, who died
in 946/1539-40, also seems to have been a member of
the family (al-Ghazzi, Kawdkib, ii, 92; Ibn al-clmad,
Shadhardt, viii, 265).
Bibliography: In the article, which is based
mainly on al-Sakhawi, Daw* (cf. also Daw*, xi,
265). More manuscripts of works by members
of the family than are hitherto known will no
doubt be identified in the future.
(F. ROSENTHAL)
IBN AL-FAJJIlAM, ABU 'L-KASIM € ABD AL-
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RAHMAN B. cAxlK B. KHALAF AL-SIKILLI (422-516/
1030-1122), mufcri*, was probably born in Sicily but
soon emigrated to Egypt, where we find him in
438/1046-7, that is, in the time of al-Mustansir
(427-97/1036-94) fi talab al-kira?at, say the sources,
the traditional science for which he was able to
follow the lectures of such scholars as Ahmad b.
C
A11 b. Hashim, Ibn Nafls, cAbd al-Bakl b. Paris and
Abu '1-Husayn al-Farisi al-Shirazi. His master in
grammar was the famous T^hir b. Ahmad b. Babashad [q.v.] and Ibn al-Fahham had the distinction of
transmitting one of the two redactions of the commentaries of the celebrated Mukaddima, which the
pupil had taken down at the master's dictation (the
other commentary is connected with the name of
Khalaf b. Ibrahim, d. 511/1117).
We know scarcely anything of his life in Sicily and
nothing of the main phases of his long stay in Egypt,
which he left in 504/1110-1 for an unknown destination. The biographers merely tell us that his fame
in Alexandria as a master offcird*dtwas so great that
he acquired the title of shaykh al-Iskandariyya.
Among his disciples in that town, two may be mentioned: Abu fahir al-Silafi [q.v.] and another scholar
of Sicilian origin, cUthman b. CAH b. c Umar alSarakusi al-Sikilli, philologist and grammarian who
lived in the 5th-6th/nth-i2th centuries.
Ibn al-Fahham is best known by his work on the
science of kird*dt, which is entitled al-Tad[rid fi
bughyat al-murid, while his Mufraddt Ya^fyub have
been almost forgotten in the literature of the traditional Muslim sciences.
Bibliography: For the biographical sources,
the MSS, commentaries, versifications etc., of the
work of Babashad, as well as for the argument and
a summary of the chapters of the Tadirid, see
U. Rizzitano, Ibn al-Fahfydm muqri* "siciliano", in
Studi Or. in onore di G. Levi Delia Vida, Rome
1956, ii, 403-24.
(U. RIZZITANO)
IBN AL-FA^CIH, Iranian author of a geography
written in Arabic, who lived in the srd/9th century.
Nothing is known of his life and only one of his
works survives, in an abridged form. De Goeje
introduced his edition of this work with an authoritative preface in which he reproduced the information, of varying reliability, which Ibn al-Nadim and
the geographer al-Mukaddasi provide on Ibn alFaklh. According to the Fihrist of the former (154),
"he produced a Kitdb al-Bulddn of a thousand folios,
a compilation from various works, in particular that
of al-Djayhani, and another work on the best recent
(Arabic) poets". Al-Mukaddasi (Ahsan al-takdsim, ed.
De Goeje, 4-5) attributes to him a work in five books
which he criticizes for its imprecise geographical
information and a number of irrelevant digressions.
The short notice by Yakut (Udaba*, ii, 63) adds
that Ibn al-Fakih and his father were well-known
as traditionists.
Thus Ibn al-Fakih's original work seems to be
lost, but there exist three manuscripts of the abridged
version, plus a fourth discovered after the publication
of De Goeje's edition. From the colophons of the
three manuscripts, De Goeje deduced that the
abridgement was probably made by Abu '1-Hasan
C
AH b. Djacfar al-Shayzari, who in several places
altered the coherence of the text, suppressing
important passages and retaining trivial ones (which
accords with al-Mukaddasi's criticism). Yakut
quotes, in his Mu^diam al-bulddn, a series of passages
from Ibn al-Fakih which appear in a condensed
form in the abridged version (introd. De Goeje, p. ix;
Yakut, index, 300), a proof that Ibn al-Faklh's work
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was more compact, since it is possible that Yakut
sometimes quoted him without giving the author's
name.
Sprenger (Post- und Reiserouten, p. xvii f.) established that Ibn al-Fakih wrote in about 290/903;
he mentions two events occurring during the reign
of al-Mucta<Jid in 287 and 288 (text, 53 and 319) and
refers to him as "our caliph" (53); this passage must
therefore have been written during al-Muctaolid's
reign; on the other hand he twice refers to his
successor al-Muktafi (pp. 253 and 270); although he
is reporting (270) an event which occurred before
his accession, it may.be concluded that Ibn al-Fakih
completed his work after the death of al-Muctadid;
this is confirmed by a passage relating that cAmr
b. Layth was executed on the orders of al-Muctadid
(P- 53, 1- *7), since it is known from al-Tabari (iii,
2208) that this caliph, on his deathbed, gave orders
for the execution but that this was carried out after
the caliph's death. Thus Ibn al-Fakih wrote his book
in 289-90/902-3 (it contains no reference to any
historical event after this date).
That Ibn al-Fakih was born at Hamadan is shown
not only by his nisba (Hamadani) but also by the
details which he provides on this town and its
district—a description followed by a digression on
his native country. We give here the countries which
he describes, arranged according to the space he
devotes to them: Iran, Arabia, c lrak, Syria, Egypt,
Rum, Djazira, Nubia, Abyssinia; the Maghrib,
Andalusia, and Sudan are given merely a brief
resume. The proportion devoted to each country
was probably decided by the redactor of the abridged
version; what should be noticed is the preponderance
given to Iran. According to Ibn al-Nadim, the title
of the book was Kitdb al-Bulddn, but this is not
certain, since the title-page and preface no longer
exist. The fourth manuscript (Library of the Mausoleum of the Imam Rida, Mashhad), the subject of a
study in 1923 by Z. V. Togan, does not provide the
answer to this question, the manuscript lacking the
first and last pages; but Z. V. Togan has recognized
that this manuscript contains a sizeable part of the
original text, providing valuable extra material on
c
lrak and the regions of Central Asia (making
possible additions and emendations to De Goeje's ed.).
The digressions concerning adab which are criticized
by al-Mukaddasi are far from being lightweight or
superfluous—they are a salient feature of the work:
inserted among the geographical sections (which
provide instances of the author's taste for buildings
and for stories which are more or less fabulous),
they demonstrate his intention of retaining the
reader's interest by an alternation of documentary
sections with literary pieces. Apart from the one in
praise of his native country, the digressions are:
the "passing from the serious to the sweet, from the
jesting to the serious" (41), a debate between the
Syrians and the people of Basra, and the superiority
of the vine over the palm-tree (118), praise of
building (151), the duties of an author and the
virtues of a good book—a digression which could
serve as an introduction to the whole work (193),
in praise of fresh water (220), Allah gives to each
country a gift, to the exclusion of others (251).
According to al-Mukaddasi, Ibn al-Fakih borrowed
a great deal from al-Djahiz (whom he mentions
only three times: 116, 165, 253). But these digressions
lead to the conclusion that, without borrowing
directly from al-Djahiz, he was influenced by him.
The general content of the work may be described
here in the assessment by De Goeje, who made a
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profound study of it: "... I thought that some
extracts would suffice, but a more detailed inspection
made me change my mind: this work provides a very
important contribution to the history of culture in
the second part of the 3rd/9th century . . .; it contains a number of geographical and historical details
which were hitherto unknown or imperfectly known;
it deserves study because Mukaddasi borrowed much
from it and because it is among the main sources
of Yakut". To this may be added the opinion of
A. Miquel, the author of a penetrating study:
"Chronologically, Ibn al-Fakih occupies an essential
place in the history of Arabic geography: appearing
after the first, basically technical, works, . . . on the
one hand he reinforced the trend of technical geography towards an inclusion of the themes of adab,
and on the other he helped to direct the interest of
writers towards the world of Islam."
Bibliography: Ibn al-Fakih, Compendium
libri Kitab al-boldan, ed. M. J. De Goeje (= EGA,
v), Leiden 1885; Brockelmann, I, 227, no. 4, S I,
405 no. 4—406 ("a new edition is in preparation
by E. Braunlich"); R. Blachere, Extraits des
principaux geographes arabes du moyen-dge, 70 ff.
("Ibn al-Fakih has reproduced a large number of
the legends, beliefs and ideas concerning the
geographical folklore of his time"); G. Wiet,
Introduction a la litterature arabe, index; I. Yu.
Krackovskiy, Izbranniye socineniya, iv, MoscowLeningrad 1957, 156-9 (Ar. tr., 162-4); A. Z.
Validov [= Z. V. Togan], Meshkhedskaya rukopis
Ibnu-l-Fakikha, in Izvestiya Russkoy Akad. Nauk,
1924, 237-48 (reviewed in JA, cciv (1924), 149,
by J. Deny; ccviii (1926), 146, by G. Ferrand);
P. Kahle, Zu Ibn al-Fakih, in ZDMG, Ixxxviii
(1934), 43-5; A. Miquel, La geographic humaine du
monde musulman jusqu'au milieu du XI* siecle
J.-C., Paris 1967, p. XXII, chap, v and index.
A French translation based on the four manuscripts
is now (1967) in the course of revision.
(H. MASSE)
IBN AL-FARADI, ABU 'L-WALID C ABD ALLAH B.
MUHAMMAD B. YUSUF B. NASR AL-AZDI B. ALFARADI, Andalusian scholar, was born at Cordova on the night of Monday-Tuesday 22-3 Dhu
'l-Kacda 351/22-3 December 962. He studied law,
Traditions, literature, and history in his native town,
particularly with Abu Zakariyya? Yahya. b. Malik b.
c
A>idh and the kadi Muhammad b. Yahya b. £Abd alc
Aziz al-Kharraz. In 382/992 he went to the east
to perform the pilgrimage, and, when passing through
Kayrawan, attended the lectures of the jurisconsult
Ibn Abl Zayd al-Kayrawam [q.v.] and those of Abu
'1-Hasan CA1I b. Muhammad b. Khalaf al-Kabisi. He
studied further at Cairo, Mecca, and Medina. On his
return to Spain he taught for a time at Cordova, then
was appointed kadi of Valencia in the reign of the
Marwanid Muhammad al-Mahdl. He was killed in his
house when Cordova was taken and sacked by the
Berbers on Monday 6 Shawwal 403/20 April 1013.
For three whole days his body remained unburied,
and then was discovered lying in a pile of refuse, so
disfigured and decomposed that it was buried without being washed or wrapped in a shroud. It is
reported that during his pilgrimage to Mecca he
seized the covering of the Kacba and asked God to
grant him a martyr's death.
Ibn al-Faradi was very learned in law, Tradition,
literature, and history; in the course of his travels
he had gathered together a rich library. Of his works
we possess only the Ta^rikh 'ulamd* al-Andalus, ed.
Codera, BAH, vii-viii, Madrid 1891. The scrupulous

exactitude of this work and the abundant information which it provides made Ibn al-Faradi the initiator of a series of biographical studies embracing the
whole of the Iberian peninsula. These had a great
success, being continued and amplified in the course
of the 5th/nth and 6th/i2th centuries by Ibn
Bashkuwal [q.v.] with his Sila. Ibn al-Abbar [q.v.] in
his turn supplemented this Sila with his Takmilat
al-Sila down to the middle of the 7th/13th century
and finally this series of supplements to Ibn alFaradl's Ta^rlhh received a final revision in the 8th/
14th century with the Silat al-Sila of Abu Dia c far
Muhammad b. al-Zubayr, of which the incomplete
manuscript belonging to the library of the famous
bibliophile Sidi Muhammad cAbd al-Hayy alKattani was edited by Levi-Provengal in a partial
edition beginning with the letter cayn, Rabat 1937.
Bibliography: Ibn Khallikan, Wafaydt, Cairo
1310/1892, i, 268; Dhahabi, Huffdz, iii, 277;
Makkarl, Nafh al-tib, Cairo 1302, i, 383; Ibn
Bashkuwal, Sila, no. 567; Ibn Farhun, Dibddj[,
Fez 1316/1898, 149 = Cairo 1351/1932, 143; Ibn
Khakan, Matmali al-anfus, Istanbul 1302/1884, 57;
Dabbi,no. 888; Suyutl, Tabakdt al-huffdz, xiii, 51;
Wiistenfeld, Geschichtschreiber, no. 165; Pons
Boigues, no. 71; Brockelmann, I, 338, S I, 577-8;
Ibn Bassam, Dhakhira, i/2, 130-2.
(M. BEN CHENEB-[A. HUICI MIRANDA])
IBN FARADJ AL-DJAYYANI, ABU C UMAR
AHMAD B. MUHAMMAD, poet, anthologist and
historian of Muslim Spain. The only information
we have on his life is provided by the few lines inserted by al-Humaydi in his D^adhwat al-muktabis
and reproduced by the other sources; all that is known
is that he was among the poets attached to the court
of al-Hakam II al-Mustansir (350-66/961-76). Either
his misfortune or his irascible nature led him to compose so wounding a satire on al-Hakam that the latter
consigned him to prison for the rest of his life, where
he continued to write poems and books. He had two
brothers, also poets: Abu Sacid cUthman and Abu
Muhammad cAbd Allah, of whom we know only the
names and a few verses.
Ibn Farad] al-Djayyam owes his fame to a remarkable anthology of Andalusian poetry entitled Kitab
al-Hadd^ik (the Gardens) and quoted by all subsequent anthologists. The work itself has been lost,
but the lengthy quotations made from it by other
authors give some idea of its contents. He composed
it to rival (cdrada bi-hi) the famous anthology of
Eastern poets, al-Zahra, by Ibn Dawud al-Isfaha.nl
[q.v.]; as the latter had a hundred chapters of a
hundred lines each, Ibn Farad] decided to divide his
book into two hundred chapters of two hundred lines.
The Kitab al-Hadd^ik is considered one of the earliest
manifestations of cultural maturity in Muslim Spain,
of the self-awareness it had acquired and of the
tendency of its intellectuals to shake off the tutelage
of the Muslim East.
A considerable amount of Ibn Faradj's own poetry
has come down to us. His poetry is almost exclusively
floral (rawdiyydt) or erotic (taghazzul) in character
and reveals a delicate poetic gift.
Another book is attributed to Ibn Farad], the
Tajrikh al-Muntazin wa 'l-kd*imin bi 'l-Andalus waakhbdruhum (History of the insurgents and rebels in
Muslim Spain); this book, now lost, must have been
written in prison, and it probably expressed the
bitterness Ibn Farad] felt towards the caliph.
Bibliography: Humaydi, D^adhwa, Cairo
*952, 96; Dabbi, Bughya 140; Yakut, Udabd*, iv,
236; Ibn Dihya, Mutrib, index; Ibn Sacid, Mughrib,
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Cairo 1955, 56-7; idem, Rdydt, Madrid 1942, 231;
English translation by A. J. Arberry, The pennants
..., Cambridge 1953; Ibn Khakan, Matmafy,
89; Himyari, Badic, Rabat 1940, index; Makkari,
Analectes, index; H. Peres, Poesie andalouse*, Paris
1953, index; Elias Teres, Ibn Faray de Jaen y su
Kitdb al-tfadd*iq, in al-Andalus, xi/i (1946), 131-57.
(H. MONES)
IBN FARAE AL-ISHBlLI, whose full name was
C
SHIHAB AL-DIN ABU 'L- ABBAS AHMAD B. FARAH B.
AHMAD B. MUHAMMAD AL-LAKHMI AL-ISHBILI ALSHAFIC!, born in 625/1228 at Seville (Ishbuiya [q.v.]),
was taken prisoner in 646/1248 by the Franks (alIfrandj), i.e., the Spaniards under Ferdinand III the
Saint, of Castile (1217-52), at the conquest of Seville,
but escaped and afterwards went, between 650 and
660/1252-62, to Egypt; after hearing the most
celebrated teachers of Cairo, he studied under those
of Damascus, where he settled and gave lectures in
the Umayyad mosque, as a great authority on
Tradition; yet he declined the professorship offered
him in the Dar al-Hadith al-Nuriyya. Among those
who heard him were al-Dimyati ([q.v.] cf. al-Kutubi,
Fawdt al-wafaydt, ii, 17), al-Yunini [q.v.], al-Mukatili,
al-Nabulusi, Abu Muhammad b. al-Walid, alBirzali [q.v.], and notably the great authority on
history and tradition al-Dhahabi [q.v.]. He died in
the turba of Umm al-Salih on 9 Djumada II 699/19
February 1300. Only al-Suyuti, Tabakdt al-mufassirln (ed. Meursinge), no. 88, (wrongly) makes this
Ibn Farah the son of another, the author of the
eschatological Tadhkira bi-afywdl al-mawtd wa-umur
al-dkhira and of the great Kurgan commentary,
Didmi* ahkdm al-Kur^dn, Muhammad b. Ahmad b.
Abi Bakr b. Farali (al-Makkari, i, 600, wrongly b.
Fardj) al-Ansari al-Maliki al-Kurtubi, died 9 Shawwal
671/29 April 1273.
Ibn Farah al-Ishblli's most celebrated work is the
scholastic didactic poem on 28 technical expressions
of the science of Tradition in 20 (Hadidji Khalifa, ed.
Fliigel, vi, 190, wrongly gives 30) verses in tawll metre
in the form of a love-poem, so that it was described
correctly by al-Safadi in al-Makkari, i, 819, as a
Kaslda ghazaliyya fl alkdb al-hadlth (see Brockelmann, I, 372); it is usually called Manzumat Ibn
Farah, or Ghardml sahlh after the two opening words
of the first verse.
The text of the Kaslda was first printed by Krehl
in 1860 in al-Makkari's Analectes, i, 819 f. (from alSafadi) and again in MaAjmu*- al-mutun, Cairo 1313,
51 f., and in al-Subki's Tabakdt al-ShdfiHyya alkubrd, Cairo 1324/1906-7, v, 12 f., where only 18
verses are given. The commentary of clzz al-Dm
Abu cAbd Allah Muhammad b. Ahmad b. Djama'a
al-Kinam, died 816/1413, Zawdl al-tarah fl shark
Manzumat Ibn Farah, is published by Fr. Risch,
Leiden 1885 (there is another MS in the British
Museum, Cat. Cod. Orient., ii, no. 169/2); in the
notes there is also published almost the entire commentary of Shams al-Din Abu cAbd Allah b. cAbd
al-Hadi al-Makdisi, died 744/1343 (see al-Dhahabi,
Tabakdt al-huffdz, ed. Wiistenfeld, xxi, no. 12) from
the manuscripts of Leiden (Cat. Cod. Or., iv, no. 1749)
and Gotha (no. 578, see Pertsch, v, 20). We may also
mention Berlin, Verz., no. 1055, Ta^lik ^ald Manzumat
Ibn Farah, a gloss on Ibn Farad's poem of the year
894/1489; Cairo, i2, 250, contains the commentary of
Muhammad b. Ibrahim b. Khalil al-TataDi (Boinet,
Dictionnaire, 154 and 899) al-Maliki, died 937/1530-1,
al-Bahdia al-saniyya fl hall al-ishdrdt al-sunniyya.
Besides Ibn Farah's didactic poem there is also a
commentary by him on al-Nawawi's [q.v.] 40
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Traditions, Shark al-arba^ln hadith** al-Nawawiyya,
Berlin, nos. 1488-9.
Bibliography: In the text.
(C. F. SEYBOLD)
IBN FAR#tTN, BURHAN AL-DIN IBRAHIM B.
c
C
ALi AL-YA MARI, Maliki j u r i s t . He was born about
760/1358 in Medina into a scholarly family of Andalusian origin. After travels in Egypt and Syria he
was appointed to the kada? in Medina in 793/1390 and
is stated to have revived the Maliki rite there. He
died in 799/1397. Of the eight works (three unfinished) credited to him by Ahmad Baba five have
survived, and of these two have been printed.
(1) Al-dlbdd/l al-mudhhab fl macrifat acydn *-ulamd*
al-madhhab (printed several times; the most familiar
edition is that combined with Ahmad Baba's Nayl
al-ibtihddi, Cairo 1351/1932) is a biographical dictionary of Maliki scholars. It contains some 630 entries
and constitutes a prime source for the intellectual
movement in Spain and North Africa up to his time
besides providing a great deal of other miscellaneous
information. It has the further interest of containing
an introduction comprising an apologia for the
Maliki rite and a biography of Malik himself, and a
terminal passage in which Ibn Farhun lists the works
from which he has compiled the Dlbddji. The Dlbddi
has generated several supplements and abridgements,
of which the best known is the Nayl al-ibtihad^.
(2) Tabsirat al-hukkdm fl usul al-akdiya wa-mandhidj[ ai-alikdm (printed on the margins of Muhammad
Ahmad clllish's Path al-^all al-mdlik, 2 vols., Cairo
1937) is a sort of manual for kddls containing details
of procedure, rules of evidence, etc., and displays a
certain independence of mind as, for instance, where
(ii, 142 f.) it attempts to justify the bringing within
the kadi's competence of powers theoretically belonging to the sahib al-mazdlim, sahib al-shurta, etc.
Bibliography: Ahmad Baba, Nayl al-ibtihdd/i bi-tatrlz al-Dlbddi, Cairo 1351/1932, 30;
Brockelmann II, 226, S II, 226; on the sources of
the Dlbddi, Basset, Recherches bibliographiques
sur les sources de la Salouat el Anfas, in Recueil de
memoires et de textes publics en Vhonneur du XIVm*
Congres des Orientalistes, Algiers 1905, No. ii.
(J. F. P. HOPKINS)
IBN

AL-FARIP,

C

UMAR B. CALI (SHARAF AL-DlN)

ABU 'L-KASIM AL-MISRI AL-SA C DI, a celebrated Sufi
poet. The name al-Farid (allocator of shares in
an inheritance) refers to the profession of his
father (see Dlwdn, Cairo 1319, 3), who belonged to
Hamat but migrated to Cairo, where cUmar was born
in 576/1181. In early youth he studied Shafici law and
hadlth', then came his conversion to Sufism, and for
many years he led the life of a solitary devotee, on the
hills (al-Mukattam) to the east of Cairo, in deserts
among wild beasts, and afterwards in the tjidjaz, and
he had a vision of the Prophet. On his return to Cairo
he was venerated as a saint until his death (632/1235),
and his tomb beneath al-Mukattam is still frequented.
The Dlwdn of Ibn al-Farid, though small, is one of
the most original in Arabic literature. Possibly the
minor odes, which exhibit a style of great delicacy
and beauty and a more or less copious use of rhetorical
artifices, were composed in order to be sung with
musical accompaniment at Sufi concerts (Nallino, in
RSO, viii, 17); in these the outer and inner meanings
are so interwoven that they may be read either as
love-poems or as mystical hymns. But the Dlwdn
also includes two purely mystical odes: (i) the
Khamriyya or Wine Ode, describing the "intoxication" produced by the "wine" of Divine Love,
and (2) the Nazm al-Suluk or "The Poem of the
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Progress", a poem containing 760 verses, which is
often called al-Ta?iyya al-kubrd to distinguish it
from a much shorter ode rhyming in the same letter, t.
In this famous kasida, nearly equal in length to all
the rest of the Diwdn together, Ibn al-Farid sets
forth a penetrating psychological description of the
whole series of mystical experiences, a unique
masterpiece and an instructive work, in which the
mystic's experiences are seen as a realization of
Muslim orthodoxy. Among Sufis the Td^iyya
occupies the position of a classic, and many commentaries have been written on it.
Bibliography: Brockelmann, I, 262 and SI,
462 ff. A life of the poet by his grandson cAli, the
first editor of the Dlwan, has been printed as an
introduction to the edition of Rushayyid b.
Ghalib al-Dahdah, Marseilles 1853. See also Ibn
Khallikan, no. 511; Ibn al-clmad, Shadhardt aldhahab, v, Cairo 1351/1932, 149 ff.; Suyuti,
Husn al-muhddara, Cairo 1321/1903, i, 246; and the
references given by Di Matteo (see below) and
Nallino, loc. cit., p. 8. Other editions: Cairo 1319
(with two commentaries) and 1335 (with short
notes). Translations of the Ta*iyya al-kubrd: Von
Hammer, Das arabische hohe Lied der Liebe,
Vienna 1854 (Arabic text and German verse
translation; the latter is worthless); Di Matteo
(Rome 1917); Nicholson, Studies in Islamic
mysticism, Cambridge 1921, ch. iii, "The odes of
Ibn al-Farid", pp. 199-266 (with explanatory
notes).—Tr. of the Khamriyya: Eng., by A. Sefi,
inBSOS, ii (1922), 235-48; Fr., by E. Dermenghem,
L'eloge du vin, Paris 1931 (with tr. of al-Nabulusi's
commentary); Danish, in J. Pedersen, Muhammedansk Mystik, Copenhagen 1952, 54-133.—The
fullest critical study of Ibn al-Farid is that by
Nallino in his review of Di Matteo's version, in
RSO, viii (1919-20), 1-106 and 501-62. See also,
Pearson, nos. 23631, 23634.
(R. A. NICHOLSON-[J. PEDERSEN])
IBN PARIS, ABU 'L-HUSAYN AHMAD B. PARIS B.
ZAKARIYYA 3 B. MUH. B. HABIB, AL-SHAFI C I, later (in

Rayy) AL-MALIKI, AL-LUGHAWI, Arab philologist.
The date of his birth in unknown and the place uncertain: on the one hand, according to one of his
poems (Yakut, Udabd*, iv, 93) the place was a village,
Kursuf, in the district of al-Zahra3, and from it an
early nisba, al-Zahrawi, is derived; in any case he was
certainly of peasant origin (according to Yakut, op.
cit., 92, lines 12-3); on the other hand, Ibn Paris
himself, in his sources for the Makdyis (his Mukaddima, i, 5) names Paris b. Zakariyya3 [his father] as
the person who transmitted to him the K. al-Mantik
of Ibn al-Sikklt (see also Yakut, op. cit., 92, lines 6-7;
al-Suyuti, Bughya, 153; Ibn al-Anbari, Nuzha, 220).
Thus he was apparently the son of an educated fakih
who was his first master; but it is strange that such
a man should be settled in a village.
Ibn Paris studied in Kazwm, notably with CA1I b.
Ibrahim al-Kattan (d. 345/956), by then already in his
old age (Yakut, op. cit., xii, 220). From Kazwm he
received a second nisba, al-Kazwim, but for a particular reason, according to al-Kifti (Inbdh, i, 94,
lines 4-5); in Zandjan he heard Abu Bakr Ahmad b.
al-Khatib, rdwiya of Thaclab. He studied also in
Baghdad, and in Mecca when making the pilgrimage.
Ibn Paris lived in Hamadhan and there acquired
a great reputation as a scholar. Among his pupils were
the future vizier al-Sahib b. cAbbad and Badic alZaman al-Hamadhani, the author of the Makdmdt,
who owed much to him but who later broke with his
master as the result of a reprimand. Though renowned

in Hamadhan, Ibn Paris, who was attached to Ibn
al-cAmid (Abu '1-Fadl Mufc. and Abu '1-Fatti cAli),
was looked upon with disfavour in Rayy by alSahib Ibn cAbbad, who had supplanted that
family in the vizierate. Ibn cAbbad gave a cold
reception to the gift of the K. al-ffadiar of Ibn Paris;
but when his reputation led to his being summoned
to Rayy by Fakhr al-Dawla CA1I b. Rukn al-Dawla b.
Buwayh to be tutor to his son Madjd al-Dawla Abu
Talib, his relations improved with the powerful
vizier, who honoured and protected Ibn Paris, or
"shaykhund Abu '1-Husayn", as he was pleased to
call him; and the latter dedicated to him his work
al-Sdhibi. Ibn Paris died in Rayy in 395/1004,
according to the most generally accepted date. From
his stay in Rayy he was called al-Razi.
Ibn Paris is an attractive figure. He had a warm
heart which is said to have led him to strip himself
rather than send any beggar away empty-handed,
and he had the gift of writing verses about his misfortunes which strike a touching personal note. But
deeper internal conflicts can be discerned within him.
Ibn Paris had an unbiased mind. It is remarkable
that in the 4th/ioth century, an age dominated
grammatically by Sibawayhi and the Basrans, he
should have returned to the freedom of thought of the
Kufans and should once again have introduced
grammatical discussion in his K. Kifdyat al-mutac
allimin fi'khtildf al-nahwiyyin (title from Yakut,
Udabd*, iv, 85). The guiding principle of the K.
Makdyis al-lugha is interesting; inspired by alKhalil, its plan was novel—to link the meanings of
words in their roots to usul, basic meanings, and thereby to establish a semantic affiliation. On the other
hand, in the matter of the origin of the language, he
is one of the most obtuse of theorists: everything is
tawkif, the subject of divine revelation, asl and/#r c
alike (al-Sdhibi, 96, lines 6-9), which excludes any
kind of semantic evolution. It seems in fact that Ibn
Paris was restrained by religious scruples: the
Kur'anic verse (II, 29/31), wa-callama Adama
'l-asmd^a kullahd, showed him the universality of
the tawkif (see al-Sdhibi, 31-2).
Ibn Paris had an open mind which was not afraid
of innovation; thus, in his Risdla against Abu
c
Amr Muh. b. Sacid, he upheld freedom to follow
the times in the Arab quarrel of Ancients and
Moderns, and he compiled his K. al-Hamdsa al-muhdatha. On the other hand, he appears to have been
impervious and even hostile to philosophy, which
was not merely useless but a danger to faith (according to al-Sdhibi, 77, 1. 12 ff., passages which besides
are difficult to interpret exactly).
Ibn Paris pursued his activities in many fields—
grammar, poetry, fikh, tafsir—but lexicography was
his favourite domain and to the Arab world he
remained al-lughawi. He wrote some forty works,
both long and short; the most carefully prepared list
is by the editor of the Makdyis (i, 25-37): n works
have been published, 2 of these in part only, 7 are
still in manuscript; there are 24 of which only the
title is known at present. We may particularly regret
the K. Kifdyatal-muta^alliminfi'khtildf
al-nahwiyyin
and the K. al-Intisdr li-Tha^lab (perhaps the same as
the first-named under another title) and his Hamdsa,
referred to above and mentioned by the Fihrist (80).
Published w o r k s : (I) K. al-Mudjmal fi 'l-lugha,
published in part, Cairo, i vol., 1331 (according to
the editor of the Makdyis, i, 35), 1332/1914, 319 pp.
(according to Sarkis, 200); numerous MSS, see
Brockelmann, I 130, I 2 136, S I, 198. Ibn Paris endeavoured to present the vocabulary in a clear and
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authentic fashion (al-wddib, al-safrify), by means of
brief definitions, illustrated with numerous poetic
quotations; he postponed the task of grouping together
the post-classical vocabulary (according to S 1,198) to
the Mutakhayyar al-alfdz (quoted by al-Diurdjani,
Mukhtdr al-alfdz). In the preface, he names alKhalil and Ibn Durayd as his authorities; a verse by
Ibn Paris (Yakut, Udabd*, iv, 92) states that the
Mudimal supersedes the K. al-*Ayn and the K. alDjlm\ like the latter, it is arranged according to the
first radical consonant and begins with hamza', but
the influence of al-Khalil is further manifested by
the arrangement in separate chapters, under each
initial letter, firstly of the mudd'af (Type 122), then
of the triliteral, then the quadriliteral and quinquiliteral; al-FIruzabadl, who loved and praised Ibn
Paris, studied and criticised the Mudimal (Hadidjl
Khalifa, v, 407) and he must evidently have incorporated a certain amount of it into the Kdmus. The
work is certainly of great value and deserves a
scholarly edition. (2) K. Mafrdyis al-lugha, published
by cAbd al-Salam Muh. Haruii, 6 vols., Cairo 1366-71;
1947-52; a detailed Mukaddima, i, 3-47 (with independent pagination, used in this article). The guiding principle of this original dictionary has been described above, but for the quadriliterals and quinquiliterals Ibn Paris often had recourse to another principle, al-naJtt, in which he saw a kind of friyds (see
the end of the K. al-Bd*, i, 328-36, for a description of
his methodology). The arrangement of the vocabulary
is the same as in the Mudimal. (3) al-Sdhibi f l fifth
al-lugha wa-sunan al-cArab fl kaldmihd, a mediocre
edition, Cairo (1328/1910). This title has given
rise to the mistaken belief that it designated two
works, a Fikh al-lugha and also al-Sdhibi; thus
Yakut, Udabd\ iv, 84, Ibn Kadi Shuhba', MS Damascus Zahiriyya, no 438 (Ta^rikh), 189-90, and others.
The K. al-Sdhibi is a new work of its kind, a smallscale Muzhir. For the first time, we see an author
endeavouring to go beyond the purely grammatical
or lexicographical framework in the study of the
Arabic language, to reach the level of linguistic
speculation and, in what is already a rather systematic
general plan, to gather together the Arabs' ideas
regarding language, their Arabic language, and any
historical or other information that might throw
light upon or enlarge his knowledge of it. It is fortunate that a new and careful edition has been published
(see Bibl.). In this work, the K. al-Sdhibi, Ibn Paris
clearly reveals his belief in the superiority of Arabic
in the dispute with the Shucubiyya, and provides the
Arabs with weapons to use against their adversaries.
(4) K. al-Ldmdt, the use of la-, li- in grammar, published by G. Bergstrasser, in Islamica, i (1925),
77-99; a short ch. in al-Sdfyibi, 112-6 (see the discussion of the two texts by Bergstrasser, ibid., 97-9).
(5) Makdlat kalla wa-md did^a minhd fl Kitdb Allah
(mentioned in al-Sdhibi, 162,1.16), published by cAbd
al cAziz al-Maymani (A. Memon) al-Radjakutl, in
'Fhaldth rasd^il, Cairo 1344. (6) K. al-Itbd*- wa 'l-muzdwadia, a collection of words of the same pattern always
used in pairs, published by R. Briinnow, in Orient.
Stud. Th. Noldeke. . . gewidmet, i, Giessen 1906,
225-48. See the study by Ch. Pellat, in Arabica, iv
(1957), 131-49 and ch. 28 of the Muzhir of al-Suyuti.
(7) K. Sirat al-Nabi, a short sir a, published under
the title Awdiaz al-siyar li-khayr al-bashar, Algiers
1301, Bombay 1311. According to the editor of the
Makdyis (i, 31), the K. Akhldk al-Nabi is a different
work. (8) K. Futyd faklh al-cArab, a collection of
questions, juridical riddles so to speak, based on a
rare meaning of a word (a genre imitated by al-
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Hariri in his 32nd Makdma, cf. al-Suyuti, Muzhir9,
i, 622-37); published by Husayn <A11 Mahfuz, Damascus 1377/1958,52 pp. in 8°. (9) K. Abydt al-istishhddt a
collection of lines of verse which may serve as proverbs in relevant situations; published by the editor
of the Mafrdyis, in Nawddir al-makhtutdt, i, 137-61
(2nd series, Cairo 1371/1951). Not mentioned in the
historical sources under this title, it is perhaps the
same as the K. Dhakhd'ir al-kalimdt of Yafcut,
Udabd*,iv, 84 (according to the editor, i, 138). (10)
K. al-Nayruz, an etymological study of this muc
arrab word and a study of the words of the pattern
fay'ul in Arabic; published by the same, ibid.t ii, 1725, 5th series, Cairo 1373/1954. (n) Extract from the
Risdla against Ibn Sacid and selection of verse in the
Yatimat al-dahr of al-Thacalibl, iii, 397-404 (ed. of
Muh. Muhyi '1-DIn cAbd al-Hamid).
For the works of Ibn Paris in MS, see Brockelmann,
I, 130 and S I, 198, nos. 3, 4, u, 14, and 15. Note
especially no. 14, K. Kasas al-nahdr wa samar allayl, and no. 15, K. Tamdm fasih al-kaldm (for the
MSS, see also Mafcdyis, i, 27). In addition, no. 35
of Harun (Makdyis, i, 35): K. al-Mukhtasar fi
'l-mu*annath wa 'l-mudhakkar, MS al-Maktaba alTaymuriyya (Cairo), 265 (lugha), not listed by
Brockelmann.
Bibliography: Brockelmann, I, 130, P, 135-6,
S I, 197-8; J. Kraemer, Studien zur altarabischen
Lexikographie, in Oriens, vi (1953), 215-26; Zaki
Mubarak, La prose arabe au IV* siecle de VHegire
(Xe siecle}t Paris 1931, 203-9, unreliable, should be
checked; biographical notice at the beginning of
the ed. of al-Sdfribi and in the Mukaddima of the
Mafcdyis, i, 3-47; Yakut, Mucdiam al-udabd*, iv,
80-98 = Irshdd, ii, 6-15; SuyutI, Bughya, 153; Ibn
Khallikan, Cairo 1367/1948, i, 100-1 (no. 48); Ibn
al-Anbari, Nuzhat al-alibbd*, Baghdad 1959 (1960),
219-21; Ibn al-clmad, Shadhardt al-dhahab, Cairo
1350, iii, 132-3; Kifti, Inbdh al-ruwdt, Cairo I3&9/
i95o> i, 92-5, other references in note at p. 92.—
On the Mudimal, see J. Kraemer, op. cit.; Makdyis,
i, 21; Husayn Nassar, al-Mu'diam al-'arabi, Cairo
1375/1956, ii, 432-43. On the Makdyis: the Mukaddima, i, 39-45; H. Nassar, op. cit., ii, 401-31. On
al-Sdhibi: J. Kraemer, 215, and the references
given. The new edition has been made by M.
Chou6mi (Bibliotheca Philologica Arabica, i),
Beirut 1383/1964. References in this article are to
this edition but its Mukaddima was not available.
(H. FLEISCH)
IBN AL-FARRA3, MUHAMMAD B. AL-HUSAYN B.
MUHAMMAD B. KHALAF B. AHMAD B. AL-FARRA', also
known under the name of fcddi Abu Yacla, was one
of the masters of the Hanbali school in Baghdad
towards the end of the reign of al-Kadir (38i-422/
991-1031) and during that of al-Ka3im (422-67;
1031-75); born in Muharram 38o/April 990, he died
on 19 Ramadan 458/15 August 1066.
His father (d. 390/1000), who was a lianafi and
held the office of notary (shdhid), was said to have
refused the office of frddi 'l-^uddt which had been
offered to him by the caliph al-Mutic and the Buyid
prince Mucizz al-Dawla. It was in the flanbali
doctrine, however, that the young Ibn al-Farra3 was
trained after his father's death and it is said that he
even became the favourite disciple of Ibn al-Hamid,
with whom he studied the famous Mukhtasar of
al-Khiraki (d. 363/974).
He succeeded Ibn al-Hamid on the latter's death
in 403/1012, made the Pilgrimage to Mecca in 414;
1025 and, on his return, devoted himself to teaching
fradith and Hanbali fikh. In 421/1030 or 422/1031,
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he refused the post of shdhid to the IJanafi Chief
Kadi Abu cAbd Allah b. Makula (d. 447/1055), in
spite of the persuasions of the sharif Abu cAli alHashimi (d. 428/1037). He finally accepted this
post, however, some years later, probably in 428/1037,
as a result of the intervention of the great patrons of
yanbalism Abu Mansur b. Yusuf (d. 460/1067) and
Abu cAbd Allah b. Djarada (d. 470/1077). In 429/1038
he was fiercely attacked by a group of Ashcari
theologians, who accused him of having supported,
in his Kitdb al-Sifdt, an anthropomorphist view of
God (Kdtnil, viii, 16 and 104). In 432/1040 (or,
according to other sources, in 433/1041), he formed
part of a large audience, which included the famous
zdhid Abu '1-Hasan al-Kazwini (d. 442/1050), at the
solemn reading of the Kddiriyya in the caliph's
palace. He is also mentioned as being present, in
445/1053, at the meeting which was held in the
Dar al-Khilafa under the presidency of Ibn alMuslima to define the official doctrine of the caliphate in matters of dogma, in particular on the
Divine attributes and the uncreated nature of the
Kurgan. These details indicate that Ibn al-Farra3 was
probably, like his Shafici contemporary al-Mawardi,
a member of the entourage of the vizier Ibn alMuslima.
It was in fact at the suggestion of Ibn al-Muslima
and through the good offices of Abu Mansur b.
Yusuf that Ibn al-Farra3, in 447/1055, after the
death of Ibn Makula, agreed to become kadi of the
liarim, a section of the caliph's palace, but stipulating
his own conditions: that he should not be expected
to take part in official processions or to meet the
important persons received by the caliph, and should
be excused from attending in person at the palace;
that he should be allowed to spend one day each
month at Nahr al-Mucalla and another at Bab alAzadj, nominating during his absence a deputy
(nd^ib) at the Harim. To his duties there, was later
added responsibility for Harran and Hulwan. Ibn
al-Farra3, who remained in office until his death, also
taught hadith each Friday in the al-Mansur mosque.
Ibn al-Farra5 produced many works. The principal
ones are listed in the Tabakdt al-Handbila (ii, 205;
cf. Brockelmann, I, 502 and S I, 686) by his son, the
kadi Abu '1-Husayn (d. 527/1133). His commentary
on the Mukhtasar of al-Khiraki has for long been
highly esteemed. His treatise on public law, the
K. al-Ahkdm al-sultdniyya (published in Cairo in
1357/1938) reveals some surprising similarities with
that of al-Mawardi while nevertheless differing from
it on many points; both similarities and differences
may be explained by the fact that the two men
belonged to the entourage of Ibn al-Muslima, but
that one was Shafici and the other Hanbali
Perhaps the most famous work of Ibn al-Farra3 is
his K. al-MuHamad, of which he produced two
redactions of unequal length (the shorter is preserved
in manuscript at Damascus in the Zahiriyya); the
MuHamad, modelled on the treatises of kaldm, with
a preamble sketching a theory of knowledge, is one
of the first great works of this type to be written by a
Hanbali. Ibn al-Farra3 was responsible also for
several manuals setting out Hanbali doctrine, both
in the field of the usul al-fikh and in that of the furu*-.
Ibn al-Farra3 was much involved in the politicoreligious struggles of his time and was the author of a
great number of refutations, the echo of which is
often apparent in the MuHamad but the manuscripts
of which appear now to be lost: among them were
refutations (rudud) of the Karramiyya, the Batiniyya,
the Mudjassima, the Ashcaris and, in a general way,

of the supporters of kaldm such as Ibn al-Labban
(d. 446/1054). There should also be mentioned his
K. al-lmdn (manuscript in the ?ahiriyya) and in
particular his K. Ibfdl al-td>wildt li-akhbdr al-sifdtt
in which he contrasted the unquestioning faith
(taslim) of the IJanbalis with the semi-rationalism
(ta'wil) of Ashcarism (on this work, cf. Tabdfat altfandbila, ii, 207 flf.; Ibn Taymiyya, in MRK, i, 445).
Most of the great Hanbalis who died in the second
half of the century followed, to varying extents, the
teaching of Ibn al-Farra3. Among them were the
sharif Abu Djacfar (d. 470/1077), who was one of
the most obstinate opponents of the nascent Ashcarism; Abu '1-Fath al-IJarrani (d. 476/1083), who was
kadi of IJarran and was killed, with his two sons, in
his struggle against the Shici amir Muslim b. Kuraysh;
Abu '1-Faradi al-Shirazi (d. 486/1094), who worked
actively in spreading Planbalism in Palestine and
Syria, with the support of the amir Tutush. Abu
Muhammad al-Tamimi (d. 488/1095), Abu '1-Fatfr
al-Hulwani (d. 505/1112) and Abu '1-Khattab alKalwadhani (d. 510/1116), together with many
others, are also often considered as followers of Ibn
al-Farra3.
Ibn al-Farra3 left three sons who are mentioned
in the history of his madhhab. The most famous of
them was the shaykh Abu M-Husayn (d. 525/1131;
Dhayl, i, 212-4; Brockelmann, S I, 557), the author of
Tabakdt al-Handbila.
A brother of Ibn al-Farra5, the traditionist Abu
Khazim Ibn al-Farra3 (d. 430/1039; Muntazam, viii,
102), is sometimes mentioned as being a MuHazili.
He should not be confused with his nephew, Abu
Khazim Ibn Abl Yacla (d. 527/1133), known as a
jurisconsult and traditionist.
Ibn al-Farra3's prestige, within his school, was
such that for three centuries, until the middle of the
8th/i4th century, he was referred to by all the
Hanbalis simply as "al-kddi"; afterwards, however,
Muwaffak al-DIn b. Kudama (d. 620/1222) grew in
importance with his Mughni, and the Hanbalis of
the end of the 9th/15th century tended to give the
title of al-kddi to al-Mardawi (d. 885/1480; Brockelmann, S I, 130).
Bibliography: Khatib Baghdadi, Td*rikh
Baghdad, ii, 256 (no. 730); Abu '1-Husayn, Tabakdt
al-Handbila, Cairo 1371/1952, ii, 193-231 (with a
list of works, 205); Ibn al-Djawzi, Muntazam, viii,
243-4; Ibn Kathir, Biddya, xii, 94-5; Nabulusi,
Kitdb al-Ikhtisdr, Damascus 1350/1932, 389-415;
Ibn al-clmad, Shadhardt, iii, 306-7; Brockelmann,
I, 502 and S I, 686. See also: H. Laoust, La profession de foi d'Ibn Batta, Damascus (PIFD) 1958;
idem, Le hanbalisme sous le calif at de Bagdad, in
REI, 1959, 96-8; G. Makdisi, Ibn cAqil et la rtsurgence de VIslam traditionaliste au XI* siecle
(Ve siecle de Vhtgire], Damascus (PIFD) 1963,
index.
(H. LAOUST)
IBN FIRIgHTE [see FIRISHTE-OGHLU].
IBN FtJRAK, ABU BAKR MUHAMMAD B. ALHASAN B. FURAK AL-ANSARI AL-ISBAHANI, Ash c arite
theologian and traditionist, was born about
330/941, perhaps in Ispahan. In c lrak, both'at Basra
and at Baghdad, he studied Ashcarite kaldm under
Abu '1-Hasan al-Bahili along with al-Bakillani [q.v.]
and al-IsfaraDim [q.v.], and also traditions under
c
Abd Allah b. Diacfar al-Isbahani. From c lrak he
went to Rayy, then to Nishapur, where a madrasa
was built for him beside the khdnkdh of the sufi alBushandji. He was in Nishapur before the death of
the sufi Abu cUthman al-Maghribi in 373/983, and
probably remained there until shortly before his
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own death in 406/1015, when he was summoned to
Ghazna by the sultan Malimud. This was probably
at the instance of members of the Karramiyya sect,
against.whom he had been disputing in Nishapur.
They tried to prove to sultan Mafcmud that he was a
heretic, but he seems to have defended himself
successfully, and to have been poisoned by the
Karramis on his way back to Nishapur. The version,
according to which Mahmud was responsible for
poisoning him, is improbable.
Writings. His main work in the eyes of later
generations was Kitdb Mushkil al-fyadith wa-baydnihi
(with many variants of the title). This attempts to
explain difficult phrases in such a way as to avoid
both anthropomorphism and a Muctazili view
(extracts with German translation, Raimund Robert,
Analecta Orientalia 22, Rome 1941; full Arabic text,
Hyderabad 1362/1943; cf. R. Arnaldez, Grammaire et
theologie chez Ibn Hazm de Cordoue, Paris 1956, 30 f.).
The titles of other extant works and stray references
in heresiographers (Ibn Hazm, Fisal, iv, 209, 214,
215, 224; al-Baghdad!, Usul al-din, 253; Abu cUdhba,
al-Rawda al-bahiyya, 14, 44) show that he took a
part in contemporary theological discussions on such
questions as: the use of the istithnd* in respect of
one's faith; whether a saint may know he is a saint
(cf. also Hudjwiri, Kashf al-mahdjub, tr. R. A.
Nicholson, 214); the application of atomistic conceptions to man; the sinlessness of prophets; the
relation of God's attributes and names to human
attributes. Much of his disputation was against
Karramis in Nishapur and Ghazna; but his views
differed slightly at certain points from other Ashcarites. He was a Shafi% but wrote a book on liaiiafi
fikh, and on the strength of this receives a brief
notice (no. 185) in Ibn Kutlubugha's Tdd[ al-tarddjim.
Influence. It seems improbable that al-Ashcari
was a mere eponym (as suggested by J. Schacht, in
Stud. I si., i, 33-5), but the early development of
Ashcarite theology is obscure. A lost work by Ibn
Furak entitled Tabafrdt al-mutakallimm is the main
source for our knowledge of al-Ashcari and his
writings, and was extensively used by Ibn cAsakir in
his Tabyln kadhib al-muftari (esp. 123; cf. also R. J.
McCarthy, The theology of al-Ash^ari, Beirut 1953,
index). Since Ibn Furak's master al-Bahili was a
pupil of al-Ashcari, and since Ibn cAsakir has other
early sources, it would seem that Ibn Furak's
material can be relied on. At Nishapur Ibn Furak
seems to have played a part in securing the adoption
of Ashcarite theology by a group of mystics (cf.
L. Massignon, Essaiz, 315), which included alMaghribi and al-Dakkak; the famous Kushayri [q.v.]
was a pupil.
Bibliography: Brockelmann, I, 175 f., SI,
277 f.; Ibn cAsakir, Tabyln, 178, 232 f.; al-Subki,
Tabakdt al-Shdficiyya, iii, 52-6 (cf. ii, 248); Ibn
Khallikan, i, 610 (de Slane, ii, 673 f.); Ibn alc
lmad, Shadhardt, iv, i8if.; Ibn Taghribirdi,
616.8; A. S. Tritton, Muslim theology, London
1947, 183 f.; C. E. Bosworth, The Ghaznavids,
Edinburgh 1963, 179, 187; also MW, 1 (1960), 8n.,
ii; L. Massignon, Passion1, 585, 658, 711, 737,
739; M. Allard, Le probleme des attributs dans la
doctrine d'al-As^ari . . ., Beirut 1965, 326-9, etc.
(W. MONTGOMERY WATT)
IBN AL-FURAT, name of a number of persons
who held the offices of s e c r e t a r y or vizier under
the cAbbasid caliphs or the Ikhshidid amirs and who
belonged to a Shici family. The earliest member of
the family of whom anything is known is cUmar b.
al-Furat, who represented the cAlid CA1I al-Rida and
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was executed in Baghdad in 203/818-9, on the orders
of Ibrahim b. al-Mahdi at the time when the 'Irakis
were in revolt against the Shici policy of al-Ma5mun.
A certain Muhammad b. Musa seems to have been
the first to hold important administrative office, and
it was his sons, the Banu '1-Furat, who appeared
on the political scene at the end of the srd/gth
century, in the entourage of the Shici vizier Isma'il
b. Bulbul [q.v.].
(1) ABU 'L-CABBAS AHMAD B. MUHAMMAD B.
MUSA B. AL-HASAN B. AL-FURAT, imprisoned at the
end of the caliphate of al-Muctamid following the
fall from favour of Ismacil b. Bulbul, was set free by
the caliph al-Mucta<lid, who, at the beginning of his
reign, commissioned him to restore the state finances,
entrusting him with the direction of the land department of clrak, then, for some months, with the control
of that of the whole empire. Abu 'l-cAbbas, assisted
by his brother Abu '1-Hasan cAli, then proceeded to
obtain financial statements from the Sunni secretaries, particularly from the members of the Banu
'1-Piarrafr. He retained his office under al-Muktafi
but encountered the hostility of the new vizier
al-Kasim b. cUbayd Allah; he died, however, before
the latter could take any action against him (291/904).
Bibliography: D. Sourdel, Vizir at, index.
(2) ABU 'L-HASAN CALI B. MUHAMMAD, born in
241/855, was several times vizier of the caliph
al-Muktadir. At first deputy to his brother Abu
'l-cAbbas Ahmad under the caliphates of al-Mucta4id
and of al-Muktafi, he became the right-hand man of
the vizier al-cAbbas b. al-Hasan, and then was
himself chosen as vizier by the young al-Muktadir
after the failure of the plot of Ibn al-Muctazz (Rabic
I 296/December 908). Ibn al-Furat, all-powerful
during this first period as vizier and controlled only
from a distance by the group of the Dignitaries
(Sdddt), which included in particular the caliph's
mother and the chief eunuchs of the Palace, made the
mistake of indulging imprudently, and on several
occasions, in embezzlement of large sums, which led
to his dismissal in Dhu 'l-yidjdja 299/July 912. He
was re-appointed vizier in Dhu 'Mlidjdja 3O4/June
917, and this time became the victim of the difficulties caused by the revolt of the governor of
Adharbaydjan; he was again dismissed in Diumada
II 3o6/November 918. He was imprisoned in the
Palace throughout the vizierate of his successor and
released at the time of the revolution of IJamid b.
al-cAbbas [q.v.], to be appointed vizier yet again
(Rabic II 31 i/August 923). This third and final
vizierate of Ibn al-Furat was to prove a particularly
dramatic one: the minister, assisted by his son
al-Mufcassin, had no hesitation in taking a brutal
revenge on those who, in the preceding years, had
treated him badly, nor in using violence to extort
large sums of money from all those who had accepted
office during his predecessor's vizierate.
The methods which Ibn al-Furat and his son used
this time soon aroused among the caliph's entourage
high feelings, which were increased still more by
the news of, the attack on the Pilgrims by the Karmatis in Muharram 3i2/April-May 924. Under
pressure from the chamberlain and some of the
officers in charge of the guards, al-Muktadir therefore
decided to arrest the vizier (Rabic I 3i2/June 924).
Ibn al-Furat and his son were brought to trial, but
the somewhat insolent attitude of the former minister
had the effect of turning the caliph against him,
while the newly-appointed vizier instigated some
sections of the army to demand that the prisoners
be executed without further ado. The caliph, yielding
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to popular fury, gave .orders to the Prefect of the
Police, Nazuk, to put them to death (Rabic II 312;
July 924).
Such was the ignominious end of a man who had
been a prominent financier and a politician, but
had never shown himself to be a loyal servant of the
caliph. An educated man of great culture, an experienced administrator in the organization of the
financial services, he had demonstrated his ability
to solve rapidly what appeared to be the most
complicated problems, restraining effectively when
necessary the frauds which seem to have been very
common at this time at the various levels of the
central organization; remarks attributed to him
indicate also that he had a clear grasp of the conditions of economic life in the cAbbasid empire and
of the measures which would permanently increase
the resources of its Treasury.
Highly intelligent and of great eloquence, Ibn
al-Furat had gained the sympathy of the young
al-Muktadir, whose mentor he had been and who
showed, until the last moment, his admiration for
a man who was always to exert a sort of fascination
over him. He was moreover a perfect courtier, whose
ostentatious generosity and seeking after luxury
were part of a policy of enhancing his prestige.
Concerned with his own personal glory, which at
times coincided with that of the caliph, he restored
the authority of the central government in a province
such as Pars, but was too often concerned primarily
with increasing his own wealth, that of his collaborators and that of the members of the secret politicoreligious party to which he belonged and which was
an extremist sect of the Twelver movement.
Bibliography: L. Massignon, Les origines
shFites de la famille vizirale des Banti l-Furdt, in
Melanges Gaudefroy-Demombynes, Cairo 1935-45,
25-9; idem, Recherches sur les ShiHtes extremists
a Bagdad a la fin du troisieme siecle de I'Htgire, in
ZDMG, xcii (1938), 378-82; H. Bowen, The life
and times of cAli ibn c/s<i, the Good Vizier, Cambridge and London 1928, index; D. Sourdel,
Vizir aty index.
(3) ABU 'L-KHATTAB DJA'FAR B. MUHAMMAD,
brother of the above, was in 296/908 put in charge
of the land department of the East and of the West,
but died in 297/909-10.
(4) ABU 'L-FATH AL-FADL B. DJA C FAR, called also
IBN HINZABA (from his mother's name), son of the
above and nephew of the vizier, replaced his father
in 297/909-10 at the head of the land department
for the East, where he remained until 299/911-2, and
again held this office from 304/917 to 306/918 during
the second vizierate of his uncle, then from 315/927
to 318/930, during the second vizierate of cAli b. clsa
[q.v.] and the vizierate of Ibn Mukla [q.v.]; he was
put in charge of the land department of the Sawad
in 319/931, thanks to the influence of the amir
Mu'nis, then again of that of the East from 319/931
to 320/932, under the vizierate of al-Husayn b.
al-Kasim, a minister of Shici sympathies who
surrounded himself with former collaborators of
Ibn al-Furat. He finally became himself vizier, in
320/932, but only for a few months. Unable to
improve the very dangerous political and financial
situation, he had to encourage the caliph to repel
the advance of the commander-in-chief Mu'nis, who
had then returned from Upper Mesopotamia, and
to march at the head of his own troops against the
rebellious leader: during the fighting which ensued
the caliph was killed. Al-Fadl was next, during the
caliphate of al-Radi, put in control of Egypt and

Syria with the title of inspector; he then restored the
emirate of Egypt to Muhammad b. Tughdj, then
was appointed to the vizierate in 325/937 by the
chief amir Ibn Ra'ik, to whose daughter he married
his son. In 326/937, he retired and left c lrak
for Egypt. He died and was buried at Ramla in
Palestine in 327/938.
Bibliography : H. Bowen, *Ali ibn chd, index;
D. Sourdel, Vizir at, index; Suli, Akhbdr ar-Rddi
billdh, tr. M. Canard, Algiers 1946-50, index, i, 154,
n. ii.
(5) ABU 'L-FADL DJACFAR B. AL-FADL, son of the
above, born in 308/921, was vizier of the Ikhshidids
of Egypt, in charge of the administration of the
country in the time of the amirs Anudjur (334/945-6)
and cAli (349/960), then of the eunuch Kafur (35S-7/
966-8), who, after having been regent, succeeded
in getting himself recognized as ruler by the caliph
of Baghdad, but died soon after this. Djacfar remained in office during the eventful year between the
death of Kafur and the arrival of the Fatimids, but
he failed to remain in command of the situation
created by the dynastic crisis and the threat from
outside. Various extortions led to mutinies by the
Kafurid and Ikhshidid contingents, which took
place on two occasions, ending in the pillage of
Diacfar's palace and obliging him to go into hiding.
Al-FJasan b. cUbayd Allah, a relative of the new
amir and governor of Syria, thought it his duty to
intervene and had Djacf ar arrested. He was, however,
released soon afterwards and appointed governor of
Egypt. As such he received the emissaries of the
Fatimid general DJawhar [q.v.] and facilitated the
entry of the Fatimid troops into Egypt, but he later
refused the vizierate which was offered to him. He
died in 391/1001, during the reign of the caliph
al-Hakim, who was to execute his son Abu 'l-cAbbas
in 405/1014-5 after having appointed him vizier
for a few days.
Djacfar b. al-Fadl left behind him the reputation
of a generous patron of poets and scholars, having
in particular invited to Egypt the traditionist
al-Darakutni, but also that of an eccentric who had
acquired a collection of snakes and scorpions which
terrified his neighbours.
Bibliography: G. Wiet, L'Egypte arabe, in
G. Hanotaux, Histoire de la nation egyptienne,
Paris 1937, iv, 149-50, 153; Ibn Khallikan, i,
319 ff.; Yakut, Udabd*, ii, 405-12: Ibn al-Athir,
ix, 119, 120; Ibn Taghrlbirdi, index.
(D. SOURDEL)
IBN AL-FURAT, NASIR AL-DIN MUHAMMAD B.
C
ABD AL-RAHIM B. CALI AL-MISRI AL-HANAF! (735807/1334-1405), E g y p t i a n historian, author of
a vast universal history, Ta^rtkh al-duwal wa Jl-muluk,
of which he finished completely only the volumes
covering the years after 500/1106-7. The majority of
the fragments which survive (mainly in Vienna) are
autographs and the work does not seem to have been
much copied, or indeed much valued in its own time
(perhaps because of suspicions concerning its style
and orthodoxy), although it was used by al-Makrlzi
and others. Its value rests not only in its being very
detailed, but also in the wide range of its sources,
which are often cited side by side verbatim and
chosen with great broad-mindedness, the Shicl Ibn
Abi TayyP and the Christian Ibn al-cAmid, for
example, appearing together with writers of irreproachable Muslim orthodoxy. Not all the volumes
are of equal interest today, their value varying
according to whether or not the sources used themselves survive: the volumes covering the first two-
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thirds of the 6th/12th century are of considerable
interest owing to the wide use made of the lost
chronicle of the Shici of Aleppo, Ibn Abi Tayyi3, of
the Egyptian Ibn fuwayr, etc.; those covering the
Ayyubid period and that of the early Mamluks are
of less importance, though not without interest,
while those concerning the period of the author's
own life are once again important. Apart from a few
extracts here and there, there have, up to now, been
published only two volumes (vol. ix of Vienna)
covering the years 789-99/1387-97 (by C. K. Zurayk,
Beirut 1936 and, with Nadjla clzz al-Din, 1938),
and two others (vols. vi and vii) covering the years
672-96/1274-97 (same editors, 1939-42); nothing has
been found on the period of over a century which
separates them. There do exist, however, in addition
to a few volumes on the early periods (Paris, London,
Bursa), the whole of those for the years 500-65 and
585-696 (the lacuna which until recently existed
between 625 and 638 has just been filled by the
discovery of a volume in Morocco, of which photographs have been sent to the American University
of Beirut, which published the volumes edited by
Zurayk). Similarly, the years 563-8 and 585 (which
come together in vol. iv of the Vienna MS) have
been published by M. Hasan M. al-Shammac, Basra
1967. The manuscripts for the 6th/i2th, 7th/i3th,
and 8th/14th centuries all belong to the autograph
series Vienna AF 814 into which may be inserted the
MS Vatican V 720 (years 639-58) and the manuscript
of Morocco. Al-Sakhawi (see, e.g., F. Rosenthal,
Historiography, 419) accuses Ibn al-Furat of vulgarity of style, but this can apply only to the later
years, the remainder of the work consisting of
extracts from earlier writers.
Bibliography: Brockelmann, II, 50, S II, 49;
Cl. Cahen, in Comptes-rendus de VAcad. des Inscr.,
1935; idem, in BIFAO, 1937; idem, Syrie Nord,
85-6; C. Zurayk, in the preface to the first volume
of his edition to appear (ix/i, 1936). Main extracts
published in addition to Zurayk's ed.: Levi Delia
Vida, in Orientalia (on the Mongol invasion in
Syria); Le Strange, in JRAS, 1900 (on the capture
of Baghdad by the Mongols); Karabacek, in
Beitrdge zur Geschichte der Mazyaditen, Leipzig
1874, J *7; Michaud, Bibliotheque des Croisades, iv
(by Reinaud, various extracts on the I3th century);
the MS Paris, Bibl. Nat. 1596 contains the French
translation, by Amable Jourdain, of passages
relating to the early Mamluks.
(€L. CAHEN)
IBN AL-FUWAT?, KAMAL AL-DIN CABD ALRAZZAK B. AHMAD, historian and librarian,
born in Baghdad on 17 Muharram 642/25 June
1244. At the age of fourteen, he was imprisoned by
the conquering Mongols and remained in this situation for, it seems, less than two years. In 660/126162, he joined the great scholar and wazir, Nasir alDln al-TusI [q.v.], in Maragha where he became the
librarian of the Observatory Library. In 679/1280-81,
he returned to his native Baghdad and was soon
appointed director of the Mustansiriyya Library.
Apart from occasional trips within clrak, he travelled
to Adharbaydjan in 704/1304-5 to the court of the
Ilkhanid Oldjeytu and spent about three years in
the various cities of the region. After a two-year
stay in Baghdad, he again returned to A^Jharbaydjan
in 710-11/1310-12. Back in Baghdad in 712/1312-13,
now approaching his seventies, he was dismissed
from his position by the new administrator of wakfs.
In 716-18/1316-18, we again find him in Adharbaydian. He returned to Baghdad in 718/1318, where he
died, after having been incapacitated by a stroke, at
Encyclopaedia of Islam, III
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the beginning of the year 723/January 1323.
Established in two centres of a highly flourishing
intellectual life, Ibn al-Fuwatl came to know the
leading scholars of his time. He did much copying
of manuscripts (for himself and, mainly, as a source
of income), a few of which are preserved. His own
literary labours, primarily in the fields of history
and biography, were extensive, and the large works
he commenced remained incomplete and largely unpublished. It was possibly their size and incomplete
state that contributed to their having been comparatively little used by later generations and to their
eventual loss. Their loss is particularly regrettable
since they contained enormous amounts of information collected by an alert and open-minded scholar
who did not fail to observe a painter illustrating the
world history of Rashid al-Din (Talkhis, iv, 258),
and who, in keeping with an often followed practice,
elicited much material personally, as, for instance,
in the case of Ibn Kammuna (Talkhis, iv, 161; L.
Nemoy, in R£j, cxxiii (1964), 507-10). The only, at
least partly, preserved work is his large biographical
dictionary arranged according to nicknames and
honorary titles, entitled (Talkhis) Madima* al-dddb
fi mu^diam al-alfrdb, a first-class reference tool,
unique of its kind. About two-thirds of it survives in
manuscripts written by the author himself, the
fourth volume, from clzz al-Din to Kayl, written in
712/1312 (Damascus Zahiriyya, Cat. clshsh, p. 165),
and the fifth volume covering the letters k, I, and m
(in Lahore, also an autograph). The latter has been
published by M. cAbd al-Kuddus al-Kasimi in the
Oriental College Magazine of Lahore (Suppl. 1939,
and vols. xvi-xxiii, 1940-47). The edition of vol. iv
by Mustafa Djawad began to appear in Damascus
in 1962.
Ibn al-Fuwati also wrote a centennial history,
apparently the first to be expressly designated as
such in the title, al-Hawddith al-didmi*a wa- 'l-tadidrib
al-ndfi^a fi 'l-mi^a al-sdbica. An annalistic history
covering the years 626-700/1228-1301 was published
as this work by Mustafa Djawad in Baghdad in 1351.
There is no manuscript authority whatever for the
ascription of this published text to Ibn al-Fuwati,
and more recently it has been shown by Mustafa
Djawad with incontrovertible arguments that this
ascription cannot be correct. The work, which, in
particular through its reports on unusual occurrences
of daily life in Baghdad, is of very great interest,
goes back to a contemporary or near-contemporary
writer, but its true authorship remains to be ascertained. Ibn al-Fuwati refers, in connection with an
event of the year 712, to his annalistically arranged
al-Ta^rikh wa-'l-hawddith (Talkhis, iv, 139), which
may be identical with al-tfawddith al-didmica (cf.
Dhahabi, Huffdz, iv, 274-6: Hawddith al-mi*a alsdbica wa-ild an mdta), or another more comprehensive historical work of his.
Other works, known by title or through rare
quotations, are a poetical-biographical anthology,
Nazm al-durar al-ndsi^a fi shu^ard* ahl al-mi^a alsdbica (Talkhis, iv, 253, 424, 864, 1101; also, part 3,
151 f., 436, and, probably, 57, 62, 89), and a collection
possibly of similar contents, Durar al-asddf fi
ghurar al-awsdf (Talkhis, iv, 280). He wrote genealogical tables (Kitdb al-nasab al-mushad[djiar, Talkhis,
iv, in trod. 59 f.), on the men named cAbd al-Karim
(al-Durr al-nazim fi-man tasammd *-Abd al-Karimt
Talkhis, iv, 1195), and on scholars with gentilics
derived from the professions and crafts (like his own,
"maker of fuwat, cloth wrappers of various kinds")
(BaddW al-tufaaf fi dhikr man nusiba min al-*ulamd*
49
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ila '1-sandW wa- 'l-friraf, cf. Talkhis, iv, in trod. 60 f.),
as well as a list of homonyms in tabular form (alMu*talif wa-'l-mukhtalif), and other works. His
earliest work, written while he was still in his teens,
was in praise of wax candles (ft wasf al-shamca,
Talkhis, iv, 45). Another early work written in
Maragha was, it seems, a handbook for those working
in the Observatory there, Kitdb Man fcasada 'l-rasad
(Talkhis, iv, 569).
Bibliography: In addition to all the later
reference works in which Ibn al-Fuwati is listed, the
most accurate data on his life can be found in the
Talkhis, as was shown by Mustafa Djawad in the
detailed "biography prefixed to his edition. See
further: Brockelmann, II, 208, S II, 202 (contrary
to S I, 590 f., there is no apparent connexion
between Ibn al-Fuwatl and the Mukhtasar akhbdr
al-khulafd* of Ibn al-SacI, Bulak 1309); M. Iqbal,
in 1C, xi (1937), 516-22; Muhammad Rida alShablbl, Mu*arrikh al-^Ird^ Ibn al-Fuwati, 2 vols.
(Baghdad 1370-78/1950-58); F. Rosenthal, A
history of Muslim historiography, Leiden 1952, 414;
Kurkis cAwwad, in Sumer, xiii (1957), 53 f.
(F. ROSENTHAL)
IBN GABIROL, ABU AYYUB SULAYMAN B.
YAHYA (in Hebrew: ShelomOh ben Yehudah; the
Latin Avencebrol; Gabirol, or rather Gebirol, is
perhaps Djubayr plus the Romance diminutive
suffix -ol), Jewish poet and philosopher, born
at Malaga circa 411/1021-2, died at Valencia 450/1058
(but this date is not absolutely certain). In addition
to his works, mainly poetry, written in Hebrew, which
do not concern us here, Ibn Gabirol wrote in Arabic
a short treatise on morals (Isldh al-akhldk), which
summarizes without much originality (but adapting
them *o the needs of the Arabic-speaking Jewish
public) the usual commonplaces of this literary
genre [see AKHLAK] ; a collection of ethical sentences,
which is preserved, apart from a few fragments, in
a Hebrew version (Mibhar ha-penlnlm "Selected
pearls"), the attribution of which is, however, uncertain; and, most important, a lengthy metaphysical
treatise in dialogue form: the Arabic original of this,
which, apart from a small number of quotations, is
lost, most probably had as its title Yanbu* al-haydt,
Fons vitae in the Latin version made in the middle
of the I2th century by the Toledan translator John
of Spain with the help of Dominicus Gundissalinus.
The Hebrew extracts, made by Shemtob Ibn Palkera,
are a century later; unlike the Latin version, which
was well-known and used by the great Latin scholars
such as Albertus Magnus, Thomas Aquinas, etc.
(who did not suspect that the author was Jewish but
took him for an "Arab"), these extracts remained
practically unknown until they were identified by
Salomon Munk in the middle of the i9th century.
The philosophical system of Ibn Gabirol, so far as
it can be deduced from the Fons vitae, which is only
the first part of a work which was never completed, is
characterized by the fact that it applies the distinction
of form and matter to simple (non-material) substances. Although in the "Fountain of Life" Ibn Gabirol
refrains from referring explicitly to any religious
text whatsoever, in it he conceives the universe as
a product of the Divine Will, on the nature of which
it is difficult, however, in spite of the relative
abundance of texts, to form an opinion. There is no
doubt that Ibn Gabirol belongs to the Neoplatonist
"intellectual group" which produced also such varied
works as the "Theology of Aristotle", the "Liber
de Causis", the texts attributed to the "Greek
Master" (al-shaykh al-yundni), the fragments of the

pseudo-Empedocles, Isaac Israeli, the Ikhwan
al-Safa3, Ibn Masarra and others [see ANBADUKLIS,
AFLATUN, BURUKLUS, IBN MASARRA, IKHWAN AL-SAFA 3 ].

Nevertheless, in the present state of knowledge, it
is not possible to assign to him definite sources
or to establish with certainty the precise origins
of his metaphysical concepts. Furthermore, in
spite of the praise given to him by his compatriots,
the Muslim Ibn Sacid and the Jew Moses Ibn cEzra,
no echo of his philosophical thought is found in
Islam, and indeed, it is very little known or esteemed
among the Jews, who have forgotten Ibn Gabirol
the philosopher as readily as they have carefully
preserved his Hebrew secular and religious poetry.
It is only through his poetry and in particular his
meditation in rhymed prose "The Kingly Crown"
(Keter Malkut) that something of his philosophical
doctrine has penetrated into subsequent Jewish
thought; we are not concerned here with the traces,
in any case weak and open to debate, which his
speculations have left in Jewish mysticism (Kabbala).
Bibliography: The basic work is still S. Munk,
Melanges de philosophie juive et arabe, Paris 1857
(the later editions are only unaltered reproductions
of the first), 1-306; M. Steinschneider, Heb. Vb.,
§ 219, pp. 379-88, and Arab. Lit. Jud., § 81, 125-9.
Biographical notice by Ibn Sacid al-Andalusi,
K. Tabakdt al-umam, ed. L. Cheikho, Beirut 1912,
89 (tr. R. Blachere, Livre des categories des nations,
Paris 1935, 159; Eng. tr. by J. Finkel in JQR, n.s.
xviii (1927-8), 45 f f . ) ; the notice by Moses Ibn
c
Ezra has been translated into French by Munk,
Melanges, 263 f., and into Spanish by J. M. Millas
Vallicrosa, Selomo Ibn Gabirol como poeta y fildsofo,
Madrid 1945, 13. Latin text of the Fons vitae, ed.
Cl. Baumker, Munster 1892-5; Isldh al-akhldk,
Ar. text ed. S. Wise, New York 1901. To the
bibliographical notices by Steinschneider and by
G. Vajda, Jiidische Philosophie, Berne 1950, 14-6,
may be added F. Brunner, Ibn Gabirol-Avicembron,
La Source de Vie, Livre III (annotated Fr. tr.),
Paris 1950; idem, Fons Vitae d1 Avicembron (Ibn
Gabirol) livre III, in Studia Philosophica, xii (1953),
171-83; La Doctrine de la matiere chez Avicebron,
in Revue de Theologie et de Philosophie, 1956, 26179 (cf. ibid., 285-93); Etudes sur le sens et la
structure des systemes rtalistes, in Cahiers de Civilisation Medievale, i (1958), 295-317; the article in
Hebrew by S. Pines, Fragments of the Arabic original
of Fons Vitae in Moses Ibn Ezra's work Arugat
Habbosem, in Tarbiz, xxvii (1957-8), 218-23;
J. Schlanger, Sur le rdle du "tout" dans la creation
selon Ibn Gabirol, in REJ, cxxiv (1965), 125-35;
the theses in progress by Jacques Schlanger: full
Fr. tr. of the Fons vitae and La philosophie de
Salomon Ibn Gabirol. See also E. Bertola, Salomon
ibn Gabirol (Avicebron), vita, opere e pensiero,
Padua 1953; J. Schirmann and J. Klausner, art.
Ibn Gabirol in Encyclopaedia Judaica. The Artemis
Press, Zurich-Stuttgart, have now (1967) announced Salomo ibn Gabirol und sein Kreis, by F. P.
Bargebuhr.
(G. VAJDA)
IBN GHALBCN, Muwallad leader who, at
the time of the reyes de taifas, emerged as ruler of
Molina de Arag6n, the small town situated at the
highest point of the land lying between the Tagus
and Jalon rivers, its territory belonging partly to
Arag6n in the north and partly to Castille in the
south. El Cid, on settling at el Poyo de Calamocha,
conquered Ibn Ghalbun, who became his exceedingly
loyal subject, as is related with striking emphasis by
el Cantar del mio Cid.

IBN GHALBON — IBN GHALIB
He had been known hitherto only by his ma'rifa,
but it is now known that his name was cAzzun, since
one of his two sons was called Abu '1-Ghamr b.
c
Azzun and the other cAli b. cAzzun, transformed
into Gharrun in the manuscript of al-Mann bi
'l-imdma. All these names are honorific additions in
-on, so frequent in the Hispano-Muslim upper
classes, such as Ibn Badrun, Ibn Zaydun, Ibn
Khaldun, and many others.
When Dona Jimena and her daughters went to
Valencia to rejoin the Campeador, who had just
conquered the city, cAzzun b. Ghalbun cordially
welcomed the horsemen sent to escort the ladies
and added two hundred cavalry to their retinue;
from Medinaceli onwards, he honoured the wife and
daughters of El Cid, with Alvar Fanez, and had them
splendidly accommodated at Molina. When the
Almoravid army took up its position in front of
Valencia with the purpose of reconquering the city,
Ibn Ghalbun did not follow the example of the petty
kings of Albarracin, Alpuente, L<§rida and Tortosa,
who complied with the order to join the army sent
by Yusuf b. Tashfin against El Cid; the Cantar
praises him yet again for the noble way in which he
welcomed and accompanied the daughters of El Cid
and the princes of Carrion on their unfortunate
wedding journey, but the minstrel, instead of dealing
dispassionately with this episode—so ill-fated in its
outcome—cloaks it in a legend and, carried away by
his manifest hatred when dealing with the courtly
faction of El Cid's enemies, he derides the princes'
cowardice at the battle of Cuarte and their panic
before the lion let loose at the Valencian court, and
lingers over the scene at Corpes, as cruel as it was
unjust; such is his hatred that he goes so far as to
ascribe to the princes the intention of killing Ibn
Ghalbun in order to steal from him the riches with
which he had so splendidly regaled them; after the
failure of this plan as a result of the denunciation of
a Latinized Moor, he depicts El Cid's faithful friend
as a perfect gentleman who cast their dishonourable
conduct in their teeth, yet refrained from punishing
them because they were the sons-in-law of his great
friend El Cid to whom he restored his daughters.
So ends, in the Cantar, the passage through
history of this Muslim leader, so highly praised for
his loyalty and devotion to the Campeador, but we
have strong reasons to tone down these eulogies,
since the same person affirms: "Even if we wish him
ill, we cannot do him harm, for his star is so favourable that, in peace as in war, he will always triumph;
he is very dull-witted who does not recognize this
truth". This realistic, indeed cynical approach has
been clearly confirmed, for we now know that, once
El Cid was dead and Valencia had been reconquered
by the Almoravids, Ibn Ghalbun saw the possibility
of resisting and conquering the Aragonese on the
battlefield; without hesitation, he hastened with his
men to take part in the battle of Cutanda against
Alfonso I, el Batallador, in the summer of the year
514/1120, alongside the governors of LeYida, Valencia
and Granada, with the other local leaders who, like
himself, had acknowledged and supported with their
arms the rule of cAli b. Yusuf. This interesting
unpublished item of information is revealed by alBaydn al-mughrlb.
Nothing more is known about Ibn Ghalbun, as the
territory of Molina de Arag6n was before long
occupied by the conqueror of Cutanda and subsequently became the domain of Enrique de Lara and
his descendants. It is very probable that he retired
to Andalusia where we find two of his sons who, at
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the collapse of the Almoravid empire, following in
their father's footsteps, succeeded in setting themselves up as petty kings of taifas at Jerez and Ronda.
The elder, Abu '1-Ghamr cAzzun, was quick to
acknowledge the Almohades when they landed in
Spain and gave them proofs of the sincerity of his
allegiance, which were far greater and more effective
than the gallant courtesies of his father towards
El Cid. In contrast to the other petty Andalusian
kings who rose up against cAbd al-Mu'min, from
the moment that he learnt of the revolt of al-Massi
and of his first victory, he not only remained loyal,
but also collaborated with Barraz in the capture of
Seville and with the brothers of al-Mahdi in expelling
the Almoravids from Algeciras; he even accompanied
them when they went to present themselves in
Marrakush.
When Alfonso VII besieged Cordova, he contributed with great decisiveness and speed to the lifting of
the siege by bringing into the stronghold the Almohad
troops which were stationed in the Sierra of Cordova;
finally, at the side of Sayyid Yusuf, the son and
future successor of cAbd al-Mu'min, he took part in
the battle of Zacabula or Zaghabuka in Rabic I
553/April-May 1158, in the region of el Viso and
Mairena del Alcor, to the north of Alcala de Guadaira,
against the army from Avila commanded by the
famous count Sancho Gimeno, the Hunchback;
during the rout, this son of Ibn Ghalbun died a
martyr's death.
His brother Abu 'l-cAla, who helped him to seize
Ronda, as well as the descendants of both brothers,
occupied high posts in the Almohade administration
and distinguished themselves by their loyalty, to
which the Caliph Ya c kub al-Mansiir bore witness
most vividly when, in his testamentary speech, he
recommended one of them as being "among the
most intelligent and perfect men who have given
their allegiance to the cause of Ibn Tumart".
Bibliography : Men6ndez Pidal, La Espana del
Cid*, i, 498-9, 501; El Cantar del mio Cid, ed.
Menendez Pidal, verses 1517-28, 2635, 2659-88,
2978; Ibn cldhari, two unpublished folios of the
Almoravid Baydn in the Library of al- Karawiyym,
Fez; Ibn al-Athir, x, 98-9; A. Arenas, Origenes
del muy ilustre senorio de Molina de Aragon,
ch. IV-V, 83-136; A. Huici, Historia politica del
imperio almohade, i, 383 and note 4; idem, Un
nuevo manuscrito de al-Baydn al-mugrib, in alAndalus, xxiv/i, 81-4.
(A. HUICI MIRANDA)
IBN GHALBUN [see MUHAMMAD B. KHALILJ'.
IBN GHALIB. MUHAMMAD B. AYYUB AL-GHARNATI, historian and geographer, living in Granada in the 6th/i2th century. His fame rests on an
excellent work entitled Farhat (or Fardjat) al-anfus
fi ta?rikh al-Andalus-, the text has been lost, but
lengthy extracts have been reproduced by alMakkarl, Ibn Sacld, Ibn al-Khatib and others, and
an abridged version of the geographical part, Ta'lify
muntakd min Farhat al-anfus fl ta^rikh al-Andahis,
has been preserved (ed. Lutfi cAbd al-Badic in
RIM A, i/2 (1955), 272-310). The passages quoted by
al-Makkari are numerous, but the most extensive
(Analectes, i, 184-90) gives interesting details about
the habitats of the Arab tribes in Spain. The abridged
version of the geographical part is much more valuable, for it contains the most important passages of
th:. "Description of Spain" by Ahmad b. Muhammad
al-Razi [see AL-RAZ!] the text of which E. Levi-Provencal tried to reconstruct without being able to
take advantage of Ibn Ghalib's work, which was still
unpublished and unknown (see La "Description de
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I'Espagne" d'Ahmad al-Rdzlt in al-Andalus, xviii/i
(1953), 5i-io8).
It is this Ta'lifr which supplies some details on the
life of Ibn Ghalib. From it we learn that he was in
the service of Abu Sacld cUthman b. cAbd al-Mu3mm,
governor of Granada and of many other Spanish
provinces on behalf of his father cAbd al-Mu'min
and of his brother Abu Yackub Yusuf, from 552/1160
till his death in 571/1175-6 (see A. Huici Miranda,
Hist. pol. del imperio almohade, Tetuan 1957, ii,
618-9). Al-Khazradil (apud al-Makkari, Nafh, Cairo
1949, ii, 126) declares that Ibn Ghalib wrote a great
historical work going from the Creation to the history
of Spain under the dynasty of cAbd al-Mu'min, and
adds that he left Spain in 565/1169-70. Thus the
Farfyat al-anfus was a work on the history of alAndalus, preceded by some chapters on universal
history and on the geography of Spain.
Bibliography: besides the sources quoted:
Ibn Sacld, Mughrib, Cairo 1953, index s.vv. Ibn
Ghalib and Farjiat al-anfus; Sakhawi, Icldn, Cairo
n.d., 122 (F. Rosenthal, Historiography, 384);
Makkari, Analectes, index, s.v. Ibn Ghalib; Pons
Boigues, Ensayo, 123-4 (confuses him with Tammam b. Ghalib).
(H. MONES)
IBN £HANIM, clzz AL-DIN CABD AL-SALAM B.
AHMAD B. GHANIM AL-MAKDISI AL-WA C IZ, a u t h o r
of works on mysticism or edification, of whose life
little is known. He is said to have died in 678/1279.
The best-known of his works is the Kashf al-asrdr
c
an (al-)hikam (al-mudaca fi) al-\uyur wa 'l-azhdr,
published and translated by Garcin de Tassy, Les
oiseaux et les fleurs, Paris 1821 (tr. reprinted in 1876
in Allegories, recits poetiques, etc.; German tr. Peiper,
Stimmen aus dem Morgenlande, Hirschberg 1850;
lith. text, Cairo 1275, 1280; Bulak ed. 1270, 1290;
Cairo 1280, etc.). There may also be mentioned:
Jfall al-rumiiz (numerous manuscripts); al-Kawl alnafls fi taflis Iblis, Caire 1277, etc. (dialogue with
Satan); and al-Rawd al-anlk fi 'l-wa^z al-rashik (in
manuscript).
Another Ibn Ghanim al-Makdisi, Nur al-Din cAli
b. Muhammad b. cAli, was a lianafi fakih born in
Cairo in 920/1514, and died there on 18 Diumada II
1004/18 February 1596. Among his works may be
mentioned the Bughyat al-murtdd fi tashih al-sdd
(printed with the Mukdbasdt of al-Tawbidi), and
some Hawdshi cala 'l-Kdmus (see Brockelmann,
S II, 234, 395).
Bibliography: Yafici, Mir*dt al-dj[andn, iv,
190; Ibn al-clmad, Shadhardt, s.v.; Ibn Kathir,
Biddya; Cheikho, in Machriq, iv, 918-24; F.
Bustani, Dd3irat al-macdrif, iii, 412; Brockelmann,
I, 450, S I, 808-9.
(ED.)
IBN GHANIYA [see GHANIYA, BANU].
IBN GHANNAM, ABU TAHIR IBRAHIM B. YAHYA
B. GHANNAM AL-HARRANI AL-NUMAYR! AL-HANBALI
AL-MAKDISI (d. 693/1294), is the a u t h o r of a
t r e a t i s e on oneiromancy that was widely circulated, on account of its alphabetical arrangement
which makes it rapid and simple to consult. He was
thus the innovator of a system which, after his time,
became widely adopted. His treatise, entitled al~
Mu^allam *ald fyuruf al-mucdiam, led oneiromancy
away from the traditional paths by renouncing the
plan inspired by that of the Book of Dreams of
Artemidorus of Ephesus (ed. T. Fahd, Damascus
1964, PIFD) and sanctioned by Nasr b. Ya c kub alDlnawari [q.v.] and by inaugurating the method of
classification which was to be called the "key to
dreams". The manuscript versions of this treatise
are very numerous; the earliest that we have seen

are: Istanbul,—Saray, Ahmet III, 3173 (729/1328-9)
and 3172 (743/1342-3), Aya Sofya, 1730 (8o4/
1401-2); £orum, 3093 (826/1413-4); Istanbul Un.
Lib. 4864 (920/1514-5) and Kastamonu, 2997 (954/
1547-8). The Bursa manuscript, Ulucami 1986, is not
dated, but it appears to be of considerable age; the
end of the treatise is to be found on a leaf at the
beginning of MS 1987, dated 745/1344-5; numerous
lacunae in it have been filled in by a recent hand.
Abu Hamid Muh. al-Kudsi made an abridgement of it
(cf. Saray, Ahmet III, 3164).
Another innovation is also owed to him, the versification of oneirocritical material in order to render
it more easily memorized; indeed, he wrote a poem
in rad[az, entitled 'Arus al-bustdn fi 'l-nisa3 wa
'l-a^da? wa 'l-insdn (the poem entitled Durrat alafrldm, part of which follows his own poem in MS
Berlin 4264 and which Brockelmann, II, 498, attributes to him, is by Djamal al-DIn al-Dimyati; cf.
Suleymaniye-Yozgat, 788/1, fols. 1-52 r.) which is
less widely distributed than al-Mucallam (cf. Laleli,
i636bls; Berlin, 4263); in it he tells us that he was
the disciple of Djamal al-DIn Ibrahim b. al-Sabti alBaghdadl. This procedure was to be developed by
Zayn al-DIn b. al-Wardi (d. 749/1349) in his alAlfiyya al-Wardiyyat a youthful work, published in
Cairo from 1285 A. H. onwards and with a commentary by c Abd al-Ra^f al-MunawI (d. 1031/1621; cf.
Laleli, 1659; Istanbul Un. Lib. A 4240), Muh. b.
Djabir al-MiknasI al-Ghassanl (d. 827/1424), the
author of a long manzumafi 'l-ta^bir (cf. Laleli, 1661;
Aya Sofia, 1729; comp. Brockelmann, S II, 367) and
Abu '1-Hasan CA1I b. al-Sakan al-Mucafiri al-Mufassir
(cf. Kopriilu, 1202, dated 911/1505-6; Saray, Ahmet
III, 3162, dated 920/1514). We may note that this
system was already known to the Byzantines (cf. the
collections in verse attributed to Astrampsychos and
Nicephorus, patriarch of Constantinople, d. 829, ed.
by N. Rigaltius, following the Oneirocritica of Artemidorus of Ephesus and those of 'A^eT ULO£
SrjpeifjL, Paris 1603).
Finally, according to Brockelmann, S I, 913, Ibn
Ghannam is the author of a poem entitled Kilddat
al-durr al-manthur fi dhikr al-ba^th wa 'l-nushur, ed.
Cairo 1302, in the margin of the Kharidat al-^adicPib
of Siradj al-DIn Abu Hafs ibn al-Wardi (d. 850/1446).
Bibliography : in the text.
(T. FAHD)
IBN GHANNAM. SHAYKH HUSAYN B. GHANNAM
5
AL-lHSA !, who died in 1225/1810 at al-Dirciyya, the
first Wahhabi capital in Nadjd (Ibn Bishr, 'Unwdn,
i, 149), was a faithful adherent of the Wahhabiyya
[q.v.] and its first authentic chronicler. Little is
known about his early life at al-AhsaD except that he
studied theology and philology under the Hilama*
there. He later moved to al-Dirciyya, where he at
first attended the lectures of Shaykh Muhammad b.
c
Abd al-Wahhab, and thereafter taught Arabic and
theology. The Shaykhs cAbd al-Rahman and Sulayman, the two famous 'ulama? and grandsons of Ibn
c
Abd al-Wahhab, were among his pupils at alDirciyya (Ibn Bishr, ibid.}. Ibn Bishr mentions al'Ikd al-thamin fi shark Usul al-din as one among
many theological works by Ibn Ghannam (ibid.}. He
does not name any of the others, but Ibn Ghannam
refers in his Rawda (p. 45) to another work of his,
Rafc al-maldm can al-a^imma al-a^ldm. His most
famous work is Rawdat al-afkdr wa 'l-afhdm Ii murtdd
hdl al-imdm wa ta^ddd ghazawdt dhawi 'l-isldm
(British Museum MSS Add. 19799-800 and Add.
23344-5; lith. Bombay 1919; Cairo 1949). Both
manuscripts and printed copies are very rare outside
Saudi Arabia.
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The Rawda is in two volumes:
(1) Rawdat al-afkdr, a theological exposition of
Wahhabism divided into five chapters; the first
reveals the religious situation in Arabia and the
neighbouring Muslim territories where, according to
the Rawda, Muslims are "sunk in the abyss of
paganism, steeped in shame and defiled by the taint
of corruption". Chapter two details the genealogy
of Ibn cAbd al-Wahhab and his rise to fame. The
Rawda differs markedly from another contemporary
account, the Lamc al-shihdb. The comments of the
author in the final three chapters reveal his vast
theological knowledge. He is here commenting on
some letters of Ibn cAbd al-Wahhab sent to various
dignitaries within and outside the Arabian peninsula.
From internal evidence it is clear that the Rawda was
written after the death of Ibn cAbd al-Wahhab.
(2) al-Ghazawdt al-bayaniyya wa 'l-futuhdt alrabbdniyya wa-dhikr al-sabab alladhi tidmala cald
dhdlik is the earliest chronicle of the Wahhabi
movement detailing its expansion in Arabia. It begins
with the events of 1159/1746 and ends abruptly with
the events of 1212/1797, despite the fact that the
author lived until 1225/1810. It is an invaluable
source for the i8th century history of Arabia, which
surpasses in wealth of detail Ibn Bishr's cUnwdn almad[d. It is curious that the latter author, though
a Wahhabi, does not mention Ibn Ghannam's
History. Close examination of the two texts,
however, reveals that Ibn Bishr modelled his work,
which carries the Wahhabi history down to 1851, on
Ibn Ghannam's Ghazawdt (with the principal
difference that Ibn Bishr does not digress to describe
religious matters).
Ibn Ghannam's Ghazawdt was used extensively by
H. St. J. Philby and other writers in western
languages, e.g., Arnin al-Rihani, G. Rentz and
R. B. Winder, in compiling their works on Arabia
(cf. Bibl.).
Bibliography: Ibn Ghannam, Rawdat alafkdr wa 'l-afhdm li murtdd hal al-Imdm wa ta'ddd
ghazawdt dhawi 'l-isldm, Bombay 1919; Amin alRihani, Ta^rikh Nadid al-hadith, Beirut 1928; Ibn
Bishr, c Uthman b. cAbd Allah, cUnwdn al-mad[d
fl ta*rikh Nad^d, Mecca 1930, i, 149; H. St. J.
Philby, Arabia, London 1930, pp. ix, x, 4; idem,
Sa^udi Arabia, New York 1955, 5, 80, 117-8;
G. S. Rentz, Muhammad ibn cAbd al-Wahhab and
the beginnings of the first Unitarian empire in
Arabia, unpublished Ph.D. thesis, University of
California 1948; R. B. Winder, Sa*udi Arabia in
the nineteenth century, London 1965, 20, 233, 244;
A. M. Abu-Hakima, History of Eastern Arabia,
Beirut 1965, 2-5; idem (ed.), Lamc al-shihdb fi
slrat Muhammad ibn cAbd al-Wahhab, Beirut 1967,
21-8; idem, Ta^rikh al-Kuwayt, i/i, Kuwait 1967,
22-8.
(A. M. ABU-HAKIMA)
IBN AL-GHARABILI [see IBN KASIM AL-GHAZZI].
IBN GHARSIYA, ABU C AMIR AHMAD, Andalusian w r i t e r and poet, who spent his life at Denia
in the service of the Slav (and former slave) Mudjahid
al-cAmiri [q.v.~\, the ruler of this province from
400/1010 to 436/1044, and of his son CAU Ikbal alDawla (436-68/1044-76). Both father and son had
need of authors and poets to exalt the merits of the
Slavs and to contest the alleged superiority of the
other reyes de taifas of Arab origin; Ibn Gharsiya
offered himself for this and; seizing the opportunity
of an argument that had taken place between himself and a man of letters from Cordova called Abu
Djacfar Ahmad b. al-Djazzar (or al-Kharraz according
to Ibn Bashkuwal, Sila, 9; Ibn al-Abbar, Takmila,
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157, and al-Makkarl, Analectes, ii, 280, 327), he wrote
a violent, insulting and bitter risdla against the
Arabs, glorifying the Slavs, the Rum and all the nonArabs (*adiam); this risdla is perhaps the only real
manifestation of Shu'ubiyya in Muslim Spain; it takes
up all the arguments against the Arabs put forward
by all the Shucubls of the East, and presents them
in a complicated style. This work brought fame to
Ibn Gharsiya and provoked a number of contemporary authors to draw up even more violent replies in
favour of the Arabs. Ibn Bassam reproduced the
risdla and some of its replies in the Dhakhlra (hi,
MS coll. Gayangos de la Real Acad. de la Historia,
Madrid, no. 12, fols. 120 ff.); the text with some
replies can be found again in MS 538 of the Escorial.
Besides the risdla we have some verses by Ibn
Gharsiya, reproduced by Ibn Sacid, in praise of
Ikbal al-Dawla (also called Mucizz al-Dawla).
According to Ibn Sacid (Mughrib, ii, 406-7) and
Yusuf b. al-Shaykh al-Balawi (Alifbd*, Cairo 1287, i,
350), Ibn Gharsiya was of Basque origin; having been
taken prisoner in his childhood he was brought up
in the Islamic faith. Although he was proud of his
non-Arab origin he was a fervent Muslim, very much
attached to the Arabic language. No further information has come to light about his life and work.
Bibliography: mentioned in the text. The
Risdla was published for the first time by I. Goldziher with a study on the Shu'ubiyya in Muslim
Spain in his article: Die Su'ubiyya unter den
Muhammedanern in Spanien, in ZDMG, 1898; ed.
by cAbd al-Salam Harun, Cairo 1950, with the
replies; ed. by Ahmad Mukhtar al-cAbbadi in his
essay: al-Sakdliba fi Isbdnyd (publ. of the I El
Madrid), 1950, 31 ff.
(H. MONES)
IBN AL-GHASlL [see C ABD ALLAH B. HANZALA].
IBN GHAZf. ABU C ABD ALLAH MUHAMMAD B.
AHMAD AL- C UTHMANI, Moroccan scholar of the gth/
i5th century, was born at Meknes in 858/1454 and
died in 919/1513 at Fez, where his tomb may still be
seen. Of his many works (full list in Chorfa, p. 230,
n. 2) the most useful to present-day scholars is alRawd al-hatun fi akhbdr Mikndsat al-Zaytiln (Fez
1326/1908; partial tr. Houdas, Monographie de
Mequinez, in JA, i (1885), 101-47).
Bibliography: L6vi-Provencal, Historiens des
Chorfa, Paris 1922, 224 (full treatment).
(J. F. P. HOPKINS)
IBN fiHURAB, SACD AL-DIN IBRAHIM B. °ABD
AL-RAZZAK (ca. 779/1377-808/1406), was for ten
years during the reigns of Sultan Barkuk and his son
Farad] an important figure in the civilian bureaucracy of the Mamluk state. In his brief lifetime, Ibn
Ghurab typifies, in some ways, the precarious career
of a Mamluk bureaucrat. His grandfather, Shams
al-Din Ghurab, was a Copt who, after conversion to
Islam, served as Controller (ndzir} of Alexandria, a
post he passed on to his son cAlam al-Din cAbd alRazzak, the father of Ibrahim. From childhood
Ibrahim was under the tutelage of the Majordomo
(ustdddr) of Sultan Barkuk, Diamal al-Din Mahmud,
who took him to Cairo and later entered him into
his household service. Ibrahim is held responsible
for Mahmud's fall from favour, imprisonment and
expropriation, receiving as a reward first the post of
Controller of the Special Bureau (ndzir al-diwdn almufrad), and shortly thereafter that of Controller of
Privy Funds (ndzir al-khdss) in 798/1396, when he
was not yet 20 years old. His career continued to
flourish during the remaining years of Sultan
Barkuk's reign. In 801/1399 he added the position of
Controller of the Army (ndzir al-diaysh) to his
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previous post and manoeuvred his less-talented
older brother, Fakhr al-DIn Madjid (d. 811/1409),
into the position of vizier. Owing to internal Mamluk
squabbles after Barkuk's death, Ibrahim and
Madjid were dismissed and imprisoned, then
reinstated, but once again forced to flee Cairo during
the year 802/1400. Reinstated once again in 803 as
Majordomo, and adding the title of Emir of the
Council (amir madjlis] in 804, Ibrahim was again in
trouble a year later but recovered his political
position to such an extent that within a short time
he became the real power in the state (cf. Ibn lyas,
i, 347). He was named Privy Secretary (kdtib al-sirr)
and Head of the Advisory Council (ra*s mashwara).
Temporarily blocked during the two and a half
month period in which Sultan Farad] was deposed
and his younger brother cAbd al-cAziz reigned,
Ibrahim was instrumental in returning Farad] to the
throne and was rewarded with the rank of Emir of
the First Class. Shortly thereafter, he fell ill and died
after a long illness, not yet thirty years old. At the
time of his death he was referred to as "al-Mdi
al-amir . . .".
The Arabic sources are sharply divided in their
attitude towards Ibn Ghurab. His personal generosity,
especially during the great plague of 807/1405, is
highly praised by Ibn Taghribirdi (Manhal, i, 93)
and Ibn lyas (Ta^rikh, i, 348), and his character is
lauded (Ibn Taghribirdi, vi, 277), but he is also
sharply denounced as having ruined the countryside
by his rapacious levies (cf.cAli Mubarak, al-Khitat
al-tawfikiyya, i, 43) and his manipulation of the
price of gold (Makrizi, Khifat, ii, 420). His tomb in
the desert north of Cairo still exists under the name
of turbat al-Shaykh Ghurab (Bulletin du Comite de
Vart arabe, Index General, p. 61) and a khdnkdh built
by him in Cairo preserves a fragmentary inscription
giving his titulary of the period 803-5/1401-3 (CIA,
Egypte, i, 627).
Bibliography: Ibn Taghribirdi, Manhal (ed.
Nadjati), i, 85-93; G. Wiet, Les secretaires de la
chancellene^ in Melanges Rene Basset, i, 277-83;
Makrizi, Khitat, ii, 42, 62, 292, 396, 419-20; Ibn
Taghribirdi, vi, 3, 6, 14, 72, 91-2, 109, 115, 152,
276-7; Ibn lyas, i, 304, 316, 319, 321, 324-5, 33O,
331, 339, 347-95 Ibn al-Furat, ix/2, 411, 429, 442,
454, 477; al-Sakhawi, Daw3, i, 65-7 (referring to
a detailed biography by al-Makrizi in his unpublished cUkud).
For a brief biography of his brother Madjid,
see the obituary notice in Ibn Taghribirdi, vi, 290;
al-Sakhawi, Daw*, v, 234.
(W. M. BRINNER)
IBN AL-HABBARIYYA, ABU YA C LA AL-SHARIF
NIZAM AL-DIN MUHAMMAD B. MUHAMMAD B. SALIH ALC
ABBASI AL-HASHIMI, A r a b poet of the Saldjukid
period, a descendant of the cAbbasid prince clsa b.
Musa [q.v.], who is named after his maternal grandfather, a certain Habbar. He was born probably in
Baghdad (though it is also said that he was born in
Adharbaydjan) before the middle of the 5th/nth
century and followed the traditional pattern of
study so thoroughly as to be included among the
transmitters of fyadith,, but he could not bring
himself to take an interest in theological discussions
and preferred to spend his time in the night haunts
of Kutrabbul [q.v.] in the company of wits and the
gilded youth of the time; his frequenting of these
places led him to an inclination for sexual perversions, as he himself admits in his verses. However,
his great poetic talent, his incisive wit, and his
mastery in the use of the Arabic language saved him
from complete degeneration by leading him to devote

himself to poetry. In order to obtain the money
necessary for his life of pleasure he was forced to sing
the praises of the great men of his day, at first of the
Djahirids [see DJAHIR] of Baghdad. But his inclination for satire made him unsuited to this kind
of servile flattery and he soon fell foul of his patrons;
when, for example, the young Ibn Djahir became
for the second time vizier of the caliph in 484/1091,
he greeted this appointment with a biting satire
which was soon on everyone's lips. His habit of
attacking his contemporaries soon made him
unbearable, and he was forced to go and try his
fortunes in Isfahan, in the circle of Nizam al-Mulk
[q.v.], who finally admitted him to his entourage;
by his tactlessness, however, he incurred the wrath
of his patron, who, after having ordered his execution,
finally pardoned him thanks to the intervention
of the fakih Sadr al-Din Muhammad al- Khushandi.
He also enjoyed the patronage of Tadj al-Mulk and
of Mad[d al-Mulk, but a poem in which he expressed
his rancour against all the important persons of the
time—the caliph al-Muktadi (467-87/1075-94), Malikshah (465-85/1072-92), Nizam al-Mulk, and Tad]
al-Mulk himself—earned him so many enemies that
after the assassination of Tad] al-Mulk (in 486/1093),
who had re-admitted him to his favour, he was
forced to leave Isfahan and go, at a date unknown,
to Kirman; here he addressed his eulogies to the
vizier Mukram b. al-cAla3 and particularly to the
Saldiukid Iranshah [q.v.], who reigned there from
489 to 494/1096 to noi. But it was to his former
patron, Madjd al-Mulk, that he dedicated, between
489 and 492, his verse rendering of Kaltta wa-Dimna
entitled Natd^idi al-fitna fi nazm Kaltta wa-Dimna',
and it was to the Mazyadid Sadaka b. Mansur that,
after the foundation of al-Hilla (495/1101-2), he sent
his other book al-Sddih wa 'l-bdgkim. At this time he
had not left Kirman, where he died probably in
509/1115-6 (rather than 504/1110-1) at a very
advanced age (95 years, it is said).
Ibn al-Habbariyya left a Dlwdn which must have
been very extensive, since it consisted of three or
four volumes, but there remain only a few extracts
from it, which have survived thanks to clmad al-Din
al-Isfahani (Kharldat al-Kasr, MS Leiden Or. 2ia);
the genres most fully represented are sukhf [q.v.],
satire, and next panegyrics and love poetry. In
the first two genres the poet imitates Ibn alHadidjadi [q.v.], as c lmad al-Din noticed, but he
seems, like his model, to present a curious example
of split personality, for he can on occasion compose
more respectable poems and, what is more, set
himself up as the preacher of a high moral standard.
Ibn al-Habbariyya is in fact the author not only of
the verse rendering (in radj_az metre) of Kaltta waDimna mentioned above (Bombay 1304/1886 and
1317/1899; Bacabda (Lebanon) 1900, by Nicmat
Allah al-Asmar, who took some liberties with
the original text) but also of the Kitdb al-SddiJi wa
'l-bdghim, a collection of urdiuzas totalling 2,000
verses and consisting first of an episodic story where
a character in a tale tells in his turn another tale,
then of animal stories inspired by Kaltta wa-Dimna,
and finally of some moralizing passages; this work,
on which the writer is said to have worked for ten
years, is very popular in the East, where it has been
published in three editions: Cairo 1292/1875-6,
Beirut 1886, Cairo 1936. The Fulk al-ma^dnl is a
kind of anthology in 12 chapters consisting of
anecdotes in prose and verse (see Sibt Ibn alDjawzi, Mir*dt al-zamdn, MS Paris 1505, 28ia-284a;
Barthold, in Zap. Vost. Otd. Imp. Arkh. OU., xviii,
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0144 ff.). Yakut (Irshdd, vi, 297) mentions in passing
a K. al-Lakd*it, which was probably a work of
lexicography. His urdiuzd on chess formed part of
the Sddih', it is to be found at the end of the Paris
manuscript of the Kharidat al-^adja^ib.
Bibliography, besides the references in the
text: Samcani, Ansdb, s87b; Ibn al-Anbari,
Nuzhat al-alibbd*, Cairo 1294, 437;clmad al-DIn
al-Isfahani, Nusrat al-fatra, MS Paris 2146, 583,
6oa, iosa, 104-5; Yakut, i, 555, 694, ii, 46, iv, 809;
c
Askalani, Lisdn al-Mizdn, v, 367-8; Ibn Khallikan.
i, 283, ii, 386-9, 484, iii, 4351 Ibn al-Tiktaka,
Fakhri, i, 266-7; Safadi, Wdfi, Istanbul 1931, i,
124, 130-3; Sarkis, 271-2; Recueil de textes relatifs
a rhist. des Seldj., ii, 65 and index; Chauvin,
Bibliographic, ii, 171-4; F. al-Bustani, Dd^irat alma^drif, iv, 116-7; Brockelmann, I, 252-3, SI,
440; A. Dj. Al Tahir, al-Shfr al-^arabi fi 'l-clrdk
wa-bildd al-cAd[am fi 'l-casr al-saldj_uki, Baghdad
1961, i, 124-45 and index.
(Cn. PELLAT)

775

(kdtib al-inshd*). He became a well-known writer in
his OWE lifetime. In 755/1354 he visited Tripoli,
where he was honoured and rewarded by the Mamluk
viceroy of that town, Mandjak al-Nasiri, who
persuaded him to remain there for two years. In
759/1358, after Mandjak became viceroy of Damascus,
he invited Ibn Habib to that city from his home in
Aleppo and the scholar, once more the centre of
attention and respect, remained there for three
years before returning to Aleppo, where he lived
until his death in 779/1377.
Of his many works, largely in the form of poetry
or rhymed prose, only ten are known to be extant.
By far the most famous of these is his history (in
rhymed prose) of the Mamluk Empire from its
beginning to his own time, 648/1250-777/1375, called
Durrat al-asldk fi dawlat (mulk) al-atrdk. His son,
Zayn al-DIn Tahir, continued the work from 778 to
801 (1376-1399). In 1846 H. E. Weijers and A.
Meursinge published the Introduction, the first
IBN
AL-HABflAB [See C UBAYD ALLAH B. ALyear, and excerpts from succeeding years, primarily
HABHAB].
the valuable biographical notes. In 1913 P. Leander
IBN HABIB, ABU MARWAN C ABD AL-MALIK B.
published the Introduction and the first eight years
HABIB AL-SULAMI, A n d a l u s i a n scholar claiming
in full. Another work, Nasim al-sabd, consisting of
descent from the Arab family of Sulaym b. Mansur;
poetry and rhymed prose about nature and human
he was born at Hisn Wat (identified by Simonet with
existence, has been reprinted at least three times
during the past century. Some of his other extant
Hue"tor Vega), about 180/796 and died at Cordova
in 238/853. He studied at Elvira and Cordova, and
unpublished works are a history of princes and
after he had made the pilgrimage and become
prophets from ancient times to his day, Kitdb alacquainted with the doctrine of Malik [q.v.] at
Mushad[diar fi 'l-ta^rikh (see Rosenthal, Historiography2, 97); a history of the Mamluk sultan Kalawun
Medina became one of his most ardent propagandists
c
in Muslim Spain, where the school of al-Awza i [q.v.]
and his sons (Tadhkirat al-nabih fi ay yam al-Mansur
wa-banih); a formulary for juridical decisions (Kashf
had dominated until then. By virtue of his excepal-murut *-an mahdsin al-shurut); and several coltional erudition he became known as the scholar of
Spain par excellence and was compared with Sahnun
lections of poetry, mostly in praise of the Prophet
Muhammad.
b. Sacid [q.v.], the famous jurist of Ifrikiya. According
A most critical evaluation of his work as an
to his own account, his works numbered 1050, but
historian comes from Ibn Taghribirdi, who wrote
of them none remain but an unpublished manuscript
(Nudium, v, 331): "He was the paragon of his age
preserved in the Bodleian at Oxford, which, despite
in the scribal art (insha*) and in formulating judicial
its antiquity, is of little value. This account, in which
decisions (shurut) . . . His History is in radiaz-metTe
he mingles Biblical history with that of Muhammad
and is of little worth and quite inexact. I have,
and the first Caliphs, the history of al-Andalus with
therefore, cited it only rarely. If a rhyme did not
theological questions, is full of fabulous material.
please him he would omit a datum. This is not my
Travellers from Spain, greeted in the East as ignorant
way of writing history".
rustics, accepted as historical truth Egyptian legends
Bibliography : Ibn Taghribirdi, Manhal(Wiet),
which spoke of a country of djinns, of enchanted
no. 1720; Ibn Hadjar, Durar, ii, 29; Quatremere,
palaces, of moving statues, and of devils imprisoned in
Histoire des Sultans Mamluks, i/b, 204 (incorrect
boxes by Satan, such as are reproduced in the
dates given there); Wiistenfeld, Geschichtschreiber,
History of the conquests of Egypt and the Maghrib
c
no. 440; Brockelmann, II, 36; S II, 35; Orientalia,
by the Egyptian Ibn Abd al-Hakam [q.v.}.
Leiden 1846, ii, 197-489; P. Leander, Aus . . . bin
Bibliography: Dabbi, no. 1053; Ibn alHabib's Durrat al-aslak, in Le Monde Oriental,
Faradi, Ta'rikh, no. 814; Abu 'l-cArab, Tabakdt
vii (1913), 1-81, 242-3.
(W. M. BRINNER)
'ulamd* Ifrikiya, ed. M. Ben Cheneb, Algiers 1915,
IBN tfABIB, MUHAMMAD [see MUHAMMAD
80, 81 (tr. M. Ben Cheneb, Classes des Savants de
B. HABIB].
Vlfriqiya, Algiers 1920, 151); Dozy, Recherches*,
IBN AL-HADDAD, ABU C ABD ALLAH MUHAMMAD
i, 28; Wiistenfeld, Geschichtschreiber, no. 56; Pons
B. AHMAD B. C UTHMAN AL-KAYSI, Andalusian poet
Boigues, 29 ff.; Gonzalez Palencia, Literatura*,
from Cadix (Wadi Ash), whence his nisba, al-Wadl
141; Brockelmann, I, 149-50, S I, 231.
Ashi; Ibn al-Abbar, Takmila, 133, says that he was
(A. HUICI MIRANDA)
IBN HABIB, BADR AL-DiN ABU MUHAMMAD AL- also called Mazin. He spent the greater part of his
life at Almeria, as court poet to al-Muctasim (MuHASAN B. C UMAR AL-DIMASHKI AL-HALAB! ALhammad b. Macn b. Sumadih, 443-90/1051-97).
SHAFICI (710/1310-779/1377), scholar and jurist,
Towards 461/1068-9 he had to flee from Almeria and
author of several historical, juridical, and poetic
take refuge for some time in Saragossa in order to
works, was born in Damascus. His father Zayn alc
escape the wrath of Ibn Sumadih, against whom he
Din Umar (663/1265-726/1326) was appointed
had written some satirical verses. Later he returned
Market-inspector (muhtasib) and teacher of tradition
to Almeria where he remained till his death in 48o/
in Aleppo, and the family moved to that city. In
1088.
733/1332 and again in 739/1338, Ibn Habib made the
Ibn al-Haddad was a poet, a prose writer and a
pilgrimage to Mecca and during these journeys
scholar. His poetry is abundant, diverse, rich and
visited Cairo, Alexandria, Jerusalem, and Hebron.
full of agreeable images and subtle metaphors, but
He held judicial posts in Aleppo such as Scribe of the
less so in his panegyrics than in his love poems. Well
Judiciary (kdtib al-hukm) and Scribe of the Chancery
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known among his poems are those dedicated to
a Christian nun called Nuwayra who, according
to Ibn Fadl Allah al-cUmari (Masdlik al-absdr, Cairo
1924, i, 385), was a Coptic nun living in the convent
of Rifa, to the north of Asyut, on the eastern bank
of the Nile. Ibn al-Haddad had seen her while going
through Kus to cAydhab in order to embark for the
Hidjaz; her beauty dazzled him to the extent that
he forgot to make his pilgrimage and settled near
the convent for a long time; she continued to
inspire him long after his return to Spain. The odes
addressed to Nuwayra are his best poetry. The diwdn
of Ibn al-Haddad was voluminous and the poems
were even arranged in alphabetical order of the
rhymes. He was particularly proud of a kasida in sin
which he called hadifrat al-hakika (garden of truth)
and of which we only possess two verses; they show
his tendency to meditation and his liking for frikma
poetry which he called falsafiyydtl (my philosophical
poems). His prose is pedantic and encumbered with
far-fetched images and expressions; most of the prose
passages reproduced by Ibn Bassam show a deep
unhappiness and a quarrelsome nature. Ibn alAbbar attributes to him a work on prosody entitled
al-Mustanbat.
Bibliography: Ibn al-Abbar, Takmila. 133;
Ibn Bassam, Dhakhira, if2, 301-36; Ibn Sacid,
Mughrib, Cairo 1953, i, 143-5; idem, Rdydt, Madrid
1942, 74-5/234-5; Ibn al-Khatib, Ihdta, Cairo 1319,
ii, 250-1; Ibn Khakan, Matmah, 80; SafadI, Wdfi,
ii, 86; Kutubi, Fawdt, Cairo 1283, ii, 167; Ibn Fadl
Allah al-cUmari, Masdlik al-absdr, i, Cairo 1924,
384-6; Ibn al-clmad al-Isfahani, Kharida, MS Dar
al-kutub, Cairo, xii, fol. 54; Kifti, Muhammadun,
MS Dar al-kutub, fol. 32; Makkarl, Analectes, ii,
338-9 and index; Dozy, Recherches*, i, 253-6; Nykl,
Hispano-Arabic poetry, Baltimore 1946, 194-5; H.
Peres, Pofeie andalouse, index.
(H. MONES)
IBN HADJAR AL-cAS$ALANf, SHIHAB AL-DIN
ABU 'L-FADL AHMAD B. NUR AL-DIN CALI B. MUHAMMAD, E g y p t i a n Tiadith scholar, j u d g e , and
h i s t o r i a n (773-852/1372-1449), whose life work
constitutes the final summation of the science of
faadith and makes him one of the greatest and, at
the same time, most typical representatives of
Muslim religious scholarship. He himself did not
know the origin of his family name Ibn Hadjar. The
nisba cAskalani was considered by family tradition
to go back to 587/1191, when Salah al-Din ordered
c
Askalan [q.v.] to be destroyed and its Muslim
inhabitants resettled elsewhere. Ibn Hadjar's forebears went to Alexandria and eventually to Cairo,
where Ibn liadjar was born on 22 Shacban 773/28
February 1372. His paternal grandfather seems to
have been a cloth manufacturer in Alexandria. His
father, who was in or approaching his fifties when
Ibn Hadjar was born, had received a good legal
training but had been forced to give up an incipient
career in the judiciary. He was a devoted writer of
occasional poetry. He published a collection of
poetry in praise of the Prophet and the Sanctuary in
Mecca as well as an urdjuza recounting those acts of
divine grace of the holy man al-Sanafiri (d. 26
Shacban 772/15 March 1371, cf. Durar, iv, 131 f.)
which he had witnessed personally. He died on
Wednesday, 23 (25) Radjab 777/19 December 1375.
His son later remembered him only dimly "like some
unreal phantom of the imagination" (cf. Durar, iii,
117, and Ibn al-clmad, Shadhardt, vi, 252 f.). Ibn
Hadjar was now a full orphan, as his mother
Tudjdjar had died earlier. It seems to have been
Tudjdjar who brought additional wealth arid connex-

ions into the family. She belonged to a certain Ziftawi
family, and her brother was a Karimi [g.u.] merchant.
She had been married before to Shihab al-Din
A^mad b. Muhammad b. Muhammad b. cAbd alMuhaymin, an adherent of Ibn al-cArabi's mystic
philosophy, and she left a considerable fortune to
her son from this marriage (Daw*, ii, 184); thus, she
must have been of independent means.
Ibn Hadjar's father had another son from a
previous marriage, who was a promising scholar but
died young. Tudjdjar bore him a daughter born in
Arabia on the pilgrimage and appropriately named
Umm Muhammad Sitt al-Rakb (b. Radjab 77o/
February 1369, d. Djumada II 798/FebruaryMarch 1396). She was three years older than her
brother and was "my mother after my mother's
death." She later married Muhammad b. c Umar b.
c
Abd al-cAziz of the well-known Kharrubi family of
Karimi merchants, whose maternal grandfather
Nasir al-Din al-Balisi represented another influential
Karimi family and who himself died in 833/1429-30
as a very wealthy man (Daw*, viii, 246 f.), although
his father had managed to run through several
fortunes and had died bankrupt (Daw*, vi, 92). For
the young son, Muhammad, and the daughter, Fawz,
of Umm Muhammad, their twenty-four year old
uncle Ibn Hadjar solicited a number of ididzas (cf.
H. Ritter, in Oriens, vi (1953), 82, and Daw*, xii, 116).
Another Kharrubi, Zaki al-Din Abu Bakr b. cAli b.
Muhammad, who, starting out as a scholar, had
become extremely wealthy and the head of his
family through repeated inheritances (Durar, i,
450 f.), entered Ibn Hadjar's life upon the death of
his father who had designated Zaki al-Din as the
principal guardian of his son. In 784/1382-3, Zaki
al-Din took the eleven-year old Ibn Hadfar on the
Pilgrimage to Mecca (where he had already been once
before with his father). He returned with him in
786 and died soon after, in Muharram 787/February
1385. He is supposed to have been a second cousin
of the Kharrubi who married Ibn Hadjar's sister.
Ibn Hadjar's background was that of long established mercantile wealth and of the kind of usually
non-professional but very intense interest in religious
learning that was characteristic of the Muslim upper
middle classes. The loss of his parents meant no
material deprivation for him (for instance, he was
able to stay in the house in which he was born until
he married). It seems to have had a somewhat
retarding influence on his early education inasmuch
as he went to school only when he was five. He had
memorized the Kurgan by the age of nine. The
sojourn in Arabia with Zaki al-Din. meant 110 interruption of his studies. These began in earnest after
his return to Egypt and Zaki al-Din's death. According to the custom of the time, he recorded his studies
in the minutest detail, with the names of all his
teachers and the books he read, in a series of works,
such as al-Mucd[am al-mufahras (autograph Istanbul,
Murad Molla 603, cf. Ritter, loc. cit.\ important mss.
in Cairo, mustalah al-hadith 82, and in Leningrad,
cf. V. Rosen, in Bulletin de l-Acad. Imper. des Sciences
de St. Pttersbourg, xxvi (1880), 18-26, reprinted in
Melanges Asiatiques, viii (1881), 691-702), the
Madima*- al-mu*assas bi(li)-'l-Mu*diam al-mufahras
(Cairo, mustalah al-hadith 75; M. Weisweiler, Istanbuler
Handschriftenstudien, Leipzig 1937, no. 105), the
Makdsid al-'aliyydt (caliyya) f l fihrist al-marwiyydt
(al-kutub wa-'l-adizd* al-marwiyya) ( = ms. Berlin
10123; Y. al-clshsh, Fihris Makhtutdt Dar al-Kutub
al-?dhiriyya, Damascus 1366/1947, 310), and the
Mashyakha (Istanbul, Feyzullah 534, cf. Ritter,
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loc. cit.), to which should be added his Tadhkira with
the autograph ididzas of his teachers (Istanbul,
Aya Sofya 3139, cf. Ritter, loc. cit.). Another of Ibn
Irladiar's guardians and early academic teachers,
Shams al-Din Muhammad b. cAli Ibn al-Rattan,
influenced the direction of his studies in an important
respect. He introduced him to historical literature and
stimulated his interest in the historical side of
religious studies. When Ibn Hadjar decided to
specialize in fyadith, Zayn al-Din al-clraki (d. 8o6/
1404) became his principal teacher. He also seems to
have profited greatly from his contact with clzz
al-Din Ibn Djamaca with whom he studied from
790/1388 until Ibn Diamaca's death in 819/1416.
However, none of his teachers exercised upon him
the overpowering influence which he himself came
to exercise later on upon some of his students.
Ibn Hadjar took his first steps into scholarly
hadith research at the age of twenty. The decision
to devote himself entirely to it came three years later,
in 796/1393-4- In Shacban 798/May 1396 his guardian
and teacher, Ibn al-Kattan, arranged for him to
marry a girl from a highly respected family, then
about eighteen years old, Uns, a daughter of the
Inspector of the Army (ndzir al-d[aysh) cAbd alKarim b. Ahmad. On her mother's side, she was a
great-granddaughter of a daughter of Mankutimur,
who had inaugurated the College named after him
shortly before his death in 698/1298. Ibn Hadjar
moved into the family mansion of his wife, where he
lived until he died. There were later marriages, but
no other wife of his was ever brought into the house
to live with Uns under the same roof. Uns herself
survived him by almost fourteen years (d. Rabic I
867/November-December 1462, cf. Daw*, xii, 10 f.)
He had spent the months preceding his marriage in
Alexandria, in study and research, and the following
year, in Shawwal 799/July 1397, he left for the
Hidjaz and the Yemen on a journey which extended
into 801/1398. The year thereafter, he studied in
Palestine and Syria. Although he later went on the
Pilgrimage several times, re-visited the Yemen in
806/1403, and undertook a lecture and study tour
of Syria in 836-7/1432-3 in the entourage of
Barsbay [g.v.], his student travels ended when he
returned from Syria in 803/1400. The last years of
the eighth century also saw the beginnings of his
work as an author. His earliest recorded publication
was a paper on prosody written in 795/1392-3. A
laudatory book-notice (takriz) on al-Damamini's
Nuzul al-ghayth dating from the same year is quoted
by al-Sakhawi, Dj_awdhir, fol. igoa. Much of the
poetry in his highly esteemed Dlwdn (preserved in
manuscript) was also the product of his younger
years. Many of his large later works were conceived
and begun during this period.
His professional career followed the usual pattern
of lecturer, professor and head of college, and, finally,
judge, with many other activities, such as those of
mufti, preacher, and librarian, included. There were
some minor annoyances as well as the customary
frequent interruptions in his tenure of the judgeship,
but otherwise his career proceeded smoothly toward
ever growing fame and success. His lectures on
hadith started in Shawwal 8o8/March 1406 in the
Shaykhuniyya. Later on, he gave lectures .Iso in the
renovated Djamaliyya when it was opened in Radjab
81 i/November 1408, and in the Mankutimuriyya
(Djumada II 8i2/October 1409). His principal
academic association was with the Khankah alBaybarsiyya. He was installed as its head in control
of both educational and administrative matters
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(mashyakha and nazar) on 3 Rabic I 813/6 July 1410.
In 816/1413, he lost the position but was re-instated
in Rabic II 8i8/June 1415, to retain the position for
almost thirty-one years until he was ousted on
20 Diumada I 849/24 August 1445. He transferred
his teaching activities to the Dar al-Hadith al-Kamiliyya, while all the time using his influence in
attempts to regain control of the Baybarsiyya. On 2
Rabic II 852/6 June 1448 his efforts were successful,
and he taught again in the Baybarsiyya for the few
remaining months before his final illness in Dhu
'l-Kacda of the same year (January 1449)- An
improvement introduced during his administration
of the Baybarsiyya was an alphabetical filing system
for the beneficiaries of the institution, which was
imitated by other colleges and by the Dlwdn alDiaysh. In addition to other lecturerships in hadith
and, occasionally, in tafsir and fikh, Ibn Hadjar held
the office of mufti in the Dar al-cAdl from 811/1408-9
until his death, and that of associate preacher and
imam in the Mosque of al-Azhar and the Mosque of
c
Amr. In 826/1423, he took over the administration
of the library of the Mahmudiyya with its approximately 4,000 valuable manuscripts. During his
librarianship, which lasted until his death, he
compiled two catalogues, one arranged alphabetically
and the other according to topics.
A judgeship, which he did not accept, was offered
to him in the Yemen in his early years. Reluctantly,
he had been holding an associate judgeship in
conjunction with Djalal al-Din al-Bulkini when his
great opportunity came on 27 Muharram 827/31
December 1423 (Diawdhir: Saturday, 22 Muharram/
Sunday, 26 December). He was dismissed for the
first time less than eleven months later, but the
office of Chief Judge of Egypt (and Syria) remained
his for a combined total of about twenty-one years.
He was re-instated on 2 Radjab 828/20 May 1425;
dismissed on 26 Safar 833/24 November 1429, and
re-instated on 26 Diumada I 834/9 February 1431;
dismissed on 5 Shawwal 840/12 April 1437, and
re-instated on 6 Shawwal 841/2 April 1438; dismissed
in Muharram 844/June 1440* and re-instated on 26
Safar 844/27 July 1440; dismissed on 15 Dhu 'l-Kacda
846/17 March 1443, and re-instated after two days
(followed by another even briefer period out of office
in Rabic I 848/June 1444); dismissed on n Muharram
849/19 April 1445 (after the collapse of a minaret with
much loss of life, when attempts were made to hold
the office of the Chief Judge responsible for the safety
of the structure), and re-instated on 5 Safar 8so/
2 May 1446; dismissed in Dhu '1-Hidjdja 8so/March
1447, and re-instated on 8 Rabic II 852/11 June 1448.
He lost the office finally on 25 Djumada II 852/26
August 1448. A few months later, about an hour after
the evening prayer in the night of Saturday, on 28
Dhu '1-Hididja 852/Saturday, 22 February 1449, he
died. His last will and testament, with a variety of
individual bequests, has been preserved (Diawdhir,
fols. 324b-325b; also ms. Istanbul, Reis iil-kiittap
498, fols. I73b-i7sa). His physical appearance and
his qualities of character as well as his religious and
moral behaviour are described by his pupil alSakhawi as completely conforming to the ideal
standards of Islam, and there seem to have been few
dissenting voices among his biographers, al-Bikaci
being a notable exception (cf. Daw*, i, 104 f.). He was
a good chess player, and he seems to have remained
fond of poetry throughout his life.
Amidst all the success and acclaim which he found
as a scholar, teacher, and official, his family life
was not free of great disappointments. His wife,
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Uns, bore him no living male children but only five
daughters, and he survived all of them by many
years. His eldest daughter, Zayn Khatun (Soa-Sss/
1399-1429/30, cf. Daw*, xii, 51), married a Mamluk
official, Shahin al-cAla>i (d. 860/1456, cf. Daw*, iii,
296). Their surviving son, Yusuf (828-99/1425-93,
cf. Daw*, x, 313-18; Brockelmann, S n, 76; F.
Rosenthal, A history of Muslim historiography,
Leiden 1952, 370), made something of a name for
himself as a scholar, but he hardly fulfilled Ibn
Hadjar's hope for a successor. He aroused al-Sakhawi's ire by presuming to correct alleged mistakes in
the work of his grandfather. The second daughter,
Farha (804-28/1402-25, cf. Daw*, xii, 115), barely
lived long enough to be married to Muhibb al-DIn
Ibn al-Ashkar (d. 863/1458-9). The third and fifth
daughters, Ghaliya (807-19/1405-16, cf. Daw*, xii,
85) and Fatima (817-19/1414-16, cf. Daw*, xii, 88),
did not even reach early maturity. The fourth, Rabica
(811-32/1408-28/29, cf. Daw*, xii, 34), was married
at the age of fifteen to the elderly former judge
Shihab al-Din Ibn Maknun, who died soon after
(779-829/1377-1426, cf. Daw*, ii, 208); in a second
marriage, she married the widower of her late sister
Farha, Ibn al-Ashkar. A Tatar (Turkish) slave girl
of Uns, whom he removed from his house by subterfuge, gave Ibn Hadjar his only surviving son, Badr
al-Din Muhammad (b. 18 Safar 815/30 May 1412,
d. 16 Djumada II 869/13 February 1465, cf. Daw*,
vii, 20). There is good reason to suspect that he was
not qualified for the scholarly positions in which his
father tried to place him, nor was he a good administrator of either college finances or his own. Of Ibn
Hadjar's marriages in his later years, that to Layla
bint Mahmud b. Tughan (d. about eighty years old
in 881/1476, cf. Daw*, xii, 123), contracted in Aleppo
on his journey to Syria in 836/1432, lasted until his
death.
Ibn liadjar's enduring fame was earned by his
numerous works mainly on the science of hadith and
covering its entire range. Their volume alone presupposes the expenditure of a staggering and almost
incredible amount of time and labour. Only some of
the most famous ones can be mentioned here. In his
lifetime, he was most admired for his work on
al-Bukharl. He securely established his scholarly
reputation in his early thirties when, in 804/1401-2, he
completed the draft of, and three years later published a work on the isndds of the Sahib, entitled Ta^lik
al-TaHik (Dj_awdhir, fol. 6ia; Hadjdji Khalifa, ed.
Fliigel, i, 534 f., ed. Yaltkaya and Bilge, i, 552). The
introduction to his great commentary on the Sahih,
entitled Path al-bdri (Brockelmann, S I, 262; Cairo
1959-63), was completed in 813/1410-11, and the
commentary itself came gradually into being in
lecture courses extending from 817/1414 to its final
completion on i Radjab 842/18 December 1438.
The fame of the work was so great that in 833/1429-30
the Timurid ruler of Fars and Sidjistan, Shah Rukh,
asked Egypt's ruler Barsbay to secure for him copies
of the material published so far, as was done also
by the Hafsid Abu Paris cAbd al-cAziz from the
other end of the Muslim world. Of Ibn Hadjar's
large biographical dictionaries, al-Isdba fi tamyiz
al-sahdba (Calcutta 1856-93) deals with the men
around Muhammad, and the Tahdhib al-Tahdhib
(clean-copied in part already in 807/1404-5, ed.
Haydarabad 1325-7) and the Lisdn al-Mizdn
(Haydarabad 1329-31) with traditionists, the latter
(finished in draft form in 847/1443-4) also including
many men having very tenuous connexions with
hadith. The biographies of Egyptian judges, Raf*

al-isr (Cairo 1957-61; a MS written by his grandson
Yusuf is preserved in Istanbul, Siileymaniye,
Molla £elebi 123), show Ibn Hadjar's literary
interests in addition to his concern with his own
position in history, while al-Durar al-kdmina fi
a'ydn al-mi*a al-thdmina (Haydarabad 1348-50),
containing biographies of all the noteworthy individuals who died in the 8th/i4th century, is the first
of the all-inclusive centenary biographical collections.
An annalistic supplement to the Durar, with the
individual biographies arranged alphabetically within
each year, was continued by Ibn Hadjar down to
the year 832/1428-9 (ms. photo. Cairo, ta*rikh
4767, possibly identical with the autograph known
to al-Sakhawi, Djawdhir, fol. i83b, as being in the
possession of Ibn al-Lubudi in Damascus). An
annalistic history of noteworthy events from 773/
1372, the year of his birth, to 850/1446 has the title
Inbd* al-ghumr (cf. O. Spies, Beitrdge zur arabischen
Literaturgeschichte, in Abh. K. M., xix/3 (1932),
85-7; Hasan Habashi, Historical studies on the Inba3
al-Ghumr of Ibn Hajar, unpublished Ph. D. thesis,
London 1955). Most of the above-mentioned works,
and everything else he wrote, are admittedly to a
large degree mechanical compilations; the bulk of
their material (except for contemporary data) consists of excerpts from one or more similar compilations by earlier authors. However, Ibn Hadjar was
extremely thorough and aimed at completeness. He
was never quite satisfied with the amount of information he was able to gather. His approach was, within
limits, critical. He always looked out for additional
material with which to enrich and clarify the information furnished by his predecessors. In this spirit,
he created handbooks of an enormous scope and
laudable accuracy. They summarize practically all
the earlier relevant literature and have remained
indispensable reference works for present-day
scholars.
Bibliography. Brief third-person autobiography in Raf^ al-isr, i, 85-8.—Autobibliography
used by al-Sakhawi, al-Djawdhir wa-'l-durar fi
tardjamat Shaykh al-Isldm Ibn ffadj[ar.
The
Diawdhir is a truly comprehensive and informative
biography. It has been used here as the basic
source, following ms. Istanbul, Topkapisarayi,
Ahmet III, 2991 (other MSS.: Paris 2105; Tarim,
cf. R. B. Serjeant, in BSOAS, xiii (1949-50), 307).
—Al-Sakhawi, Daw*, ii, 36-40, where many
contemporary biographies are mentioned (among
them eight from the works of men who predeceased
Ibn Hadjar). Only a few of these are preserved so
far as is known, but excerpts from many of them
are to be found in the Diawdhir.—See further,
Brockelmann, II, 80-84, 676, S II, 72-6, III, 1252;
E/1 and Supplement, s.v. Ibn Hadjar.—For autograph mss. and id/[dzas>, see, for instance, O. Spies,
op. cit., 114 (autograph of Tahdhib}', H. Ritter, in
Oriens, vi (1953), 79-83; F. Ben Achour, in Proceedings of the Twenty-Second Congress of Orientalists, Leiden 1957, ii, 188; L. Nemoy, Arabic
manuscripts in the Yale University Library, New
Haven 1956, PI. III.—Recent editions of hitherto
unpublished works: al-Khisdl al-mukaffira, ed. M.
Riyad Malih, Damascus 1383/1963; al-Mashyakha
al-bdsima li-'l-Kibdbi, ed. J. Sublet (unpublished
diss., cf. Annuaire 1964-5, £cole Pratique des
Hautes Etudes, 425 f.); Tabsir al-muntabih, ed.
C
AH al-Badjawi, Cairo 1965 -. (F. ROSENTHAL)
IBN tfADJAR AL-HAYTAMl, ABU 'L-CABBAS
AHMAD B. MUHAMMAD B. MUHAMMAD B. CALI B.
HADJAR, SHIHAB AL-DIN, AL-HAYTAM! (not al-Hay-
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thami)AL-SA c Di (after the Banu Sacd in the Sharkiyya
province of Lower Egypt, where his family was
originally settled), a f a m o u s scholar and prolific
writer of the Shafi c i school. On account of the
lawlessness in Sharkiyya, an ancestor, who was
nicknamed Hadiar because of his taciturnity, moved
to the village of Mahallat Abi '1-Haytam in Gharbiyya
province, and there Ibn Hadjar was born towards
the end of the year 909/1504 (some say in Radjab,
the month in which he was to die). While still a
child, he lost his father and then his grandfather,
but his father's teachers, Shams al-Din b. Abi '1J^ama'il (d. 932/1526), a noted mystic, and Shams
al-Din Muhammad al-Shanawi, a disciple of this last,
looked after his maintenance and education. AlShanawi placed him in the sanctuary of Sayyid
Ahmad al-Badawi in Tanta and, after he had completed his elementary education there, sent him to
the Azhar mosque in Cairo where he continued his
studies from 924/1518, having a very hard time at
first. His main teacher at the Azhar mosque was
Zakariyya 5 al-Ansari (d. 926/1520; Brockelmann, II,
122, S II, 117). Ibn Hadiar studied the usual branches
of Islamic and Arabic learning, and also medicine;
lists of his teachers, many of whom, beginning with
Zakariyya 3 al-Ansari, were disciples of Ibn Hadiar
al-cAskalani and of al-Suyuti [qq.v.], are found in the
preface to his Fatdwd, in al-Nur al-sdfir, and in El1.
At the end of 929/1523, while he was not yet 20 years
old, his teachers gave him on their own initiative the
idjaza to give fatwds and to teach. He married the
niece of al-Shanawi, at the suggestion of this last,
in 932/1526, and performed the Pilgrimage in 933/
1527, remaining in Mecca during the following year.
During this stay in Mecca, he started writing on fikh,
but not before Harith al-Muhasibi [q.v.] had appeared
to him in his sleep and encouraged him. When he was
still a student, Ibn Hadiar had expressed his ambitions as an author on fikh in a Freudian dream which
he himself related (preface to the Fatdwd). Having
returned to Egypt, he made a second Pilgrimage in
937/1531, again followed by a year's sojourn in Mecca.
After a third Pilgrimage in 940/1533, he settled there
permanently and devoted himself to authorship and
teaching. Although his reputation spread far and
wide, his authority in Mecca was not entirely undisputed (see al-Fakihi, in Chroniken der Stadt Mekka,
ed. Wiistenfeld, iii, 56 ff.), and he engaged in a series
of vigorous polemics with Ibn Ziyad, the Shafici
mufti of Zabid (d. 975/1568; Brockelmann, II, 532,
S II, 555). He died on 23 Radjab 974/3 February 1567
and was buried in the cemetery of Maclat. He seems
to have been quite untouched by the political
upheavals occurring during his lifetime.
Ibn Hadjar's main work is his commentary on the
Minhddi al-tdlibln of al-Nawawi [q.v.], called TuJtfat
al-miihtddi li-sharh al-Minhddi', he began writing it
on 12 Muharram 958/20 January 1551. With the
Nihdya of al-Ramli [q.v.], it became one of the two
authoritative textbooks of the Shafici school, and it
has often been printed. Whereas the followers of
Ibn Hadjar (chiefly in Hidjaz, Yaman, Hadramawt
and East Africa) and the followers of al-Ramli had
at first disputed fiercely with one another, the
opinion finally prevailed that both were to be regarded as equally authoritative and indispensable
expounders of the correct Shafici doctrine. Of almost
equal importance are his fatwds on fikh, al-Fatdwd
al-kubrd al-fikhiyya, Cairo 1308, collected by one of
his disciples; they include several lengthy treatises
with separate titles, e.g. his two polemics against
Ibn Ziyad; many of thefatwds, and also, incidentally,
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some of Ibn Hadiar's other writings, are concerned
with contemporary problems. One of these writings
is al-SawdHk al-mutirifra fi 'l-radd cald ahl al-zaygh
(or al-rafd) wa'l-zandaka, a defence of the legitimacy
of the offices of the first four Caliphs against the
claims of the Shica; this work, completed in Shawwal
95o/January 1544, grew out of lectures which Ibn
Iladjar gave, in answer to numerous requests, in the
Great Mosque of Mecca; it had an immediate success,
spread in a few years "in innumerable copies to the
remotest countries", and has often been printed.
Another is the Kaff al-racrdc can mufrarramdt al-lahw
wa'l-samdc, against music and games as practised in
contemporary society. His Kitdb al-Zawddj[ir can
ifrtirdf al-kabd*ir (editio princeps Bulak 1284) is the
most important work in existence on the practical
morality of Islam. Towards the end of his life, Ibn
Hadjar in his Thabat (or Mucdiam) gave an account
of his teachers in traditions (hadith) and their chains
of authorities. For details on all this and other works,
see Brockelmann.
Bibliography: Preface to the Tuhfa, Cairo
1282; Preface to al-Fatdwd al-kubrd, Cairo 1308, i,
3-5; Ibn al-clmad, Shadhardt al-dhahab, viii, 370-2;
al-cAydarusI, al-Nur al-sdfir, 287-92; al-Muhibbi,
Khuldsat al-athar, ii, 427 (on Ibn Hadiar's maternal
grandson); al-Shawkani, al-Badr al-pdli*-, i, 109;
al-Laknawi, al-Fawd*id al-bahiyya, 240 f., n. 3;
C
AU Pasha Mubarak, al-Khifat al-dj[adida, xv, 26
(on Ibn Hadiar's paternal grandson); Sarkis,
Mu'diam al-matbu'dt, 81-4; al-Sharif al-Kattani,
Fihris al-fahdris, i, 250-2; I. Goldziher, Beitrdge zur
Literaturgeschichte der Sicd und der sunnitischen
Polemik, Vienna 1874, 17-9 (= SBAk. Wien,
Phil.-hist. Kl. Ixxviii, 453-5); Snouck Hurgronje,
Verspr. Geschr., ii, 387 f., 423 f., iv/i, 105, and
Index; Juynboll, Handleiding, index; C. van
Arendonk, in£/S s.v.; Brockelmann, II, 508, S II,
527.
(C. VAN ARENDONK-Q. SCHACHTJ)
IBN AL-^ADJDJ, name of several persons,
including in particular a famous Maliki jurist, four
grammarians, two Andalusian men of letters of the
Nasrid period and a poet and theologian who wrote
a commentary on al-Sanusi.
The Maliki j u r i s t was ABU C ABD ALLAH MUHAMMAD B. MUHAMMAD AL- £ ABDARI AL-FAsI, born in
Cairo in 737/1336. He is known especially for his
Madkhal al-shar* al-sharif, printed in Cairo in 1329.
In it he appears as a scholar anxious to popularize
his learning, as a jurist who was to a certain extent
a director of conscience, being one who considered
"knowledge" and "action'* to be inseparable. He
also based his work on the principles according to
which "an act of worship without the exact intention
cannot be in accordance with the Law", and he
stated that "an act of worship consists of two parts:
the first is the attitude of the body, the second the
intention of the heart, but it is the second which is
the more important". In this can be clearly seen the
application of the principles of the Ihyd* (he quotes
al-Ghazali, i, 12) to the Maliki formalism which was
very ready to identify, in the name of intention
(niyya), the science of law with the analysis of
spiritual matters.
Bibliography: Brockelmann, S II, 95; Bustani, Dd*irat al-ma'drif, ii, 428.
Among the g r a m m a r i a n s was ABU 'L-CABBAS B.
MUHAMMAD B. AHMAD AL-AzoI AL-ISHB!L! (d. 647 or
651/1249 or 1253). He was the author of a commentary on the Kitdb of Sibawayh, of an abridgement of
the Mustasfd of al-Ghazali, of a work on the imamate,
etc.; see al-Suyuti, Bughya, 156.
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SHITH B. IBRAHIM B. MUHAMMAD B. HAYDARA ALKINAWI AL-KiFTi (d. 598 or 599 1002-3), was a poet,
a wit and a traditionist as well as a grammarian. He
was the pupil of Abu Tahir al-Silafi of Alexandria.
He seems to have excelled in didactic poetry, which
accorded particularly well with the wide extent of
his learning. This specialist in adab and grammar,
himself an eminent stylist, was the author of various
treatises on philology as well as of a homily addressed to Salah al-Din. He also wrote on Maliki
law (see Yakut, Cairo ed., xi, 278); cf. al-Suyuti,
Bughya, 267.
Two igth century grammarians were also called
Ibn al-Hadjdi. They were ABU 'L-CABBAS AHMAD B.
MUHAMMAD AL-SULAMI (d. 1273/1856) and ABU £ ABD
ALLAH MUHAMMAD B. HAMDUN AL-SULAMI (d. I274/
1857). They both wrote commentaries on the classic
al-Alfiyya (see Sarkis, 70).
Among the Andalusians, ABU 'L-BARAKAT MUHAMMAD AL-BALAFIKI (d. 771/1370) was one of the
persons who were most characteristic of his period.
Mme. Soledad Gibert has written an exhaustive
monograph on him in al-Andalus, xxvii (1963),
381-424. Ibn Djazari considered him to be, in addition to his other talents, an outstanding "reader" of
the Kur'an (ed. Bergstrasser, no. 3391).
Aljmad b. Muhammad b. cUthman b. Yackub b.
Sacid produced a poetic version of the little *Afrida
of al-Sanusi [q.v.]; see Brockelmann, S II, 355;
BustamtDd'iratal-ma'drif ii,428. (J.-C. VADET)
IBN AL-flADJDJ, ABU ISHAK IBRAHIM B. C ABD
ALLAH AL-NuMAYRi, Andalusian scholar and poet
of the 8th/i4th century. Born at Granada in 713/1313,
he left Spain in 737/1337 and did not return until
759/1358, having during his absence made two
journeys to the East and served as kdtib under the
Marinids and Hafsids. Until his death in about 785/
1383 he held the office of kadi and undertook various
ambassadorial missions for the Nasrids.
Of his literary output, known by twenty titles,
nothing is known to remain but fragments of verse
scattered through various anthologies, biographical
dictionaries, etc. This corpus has yet to be examined
in detail. It is divided into three distinct groups and
it is not firmly established that they are all by the
same Ibn al-Hadjdj.
Bibliography: J. F. P. Hopkins, An Andalusian poet of the fourteenth century: Ibn al-Hdjj, in
BSOAS, xxiv (1961), 57-64. (J. F. P. HOPKINS)
IBN AL-tfAlilDJAILZ, ABU C ABD ALLAH ALHUSAYN B. AHMAD B. MUHAMMAD B. DJACFAR B.
MUHAMMAD, a Shici Arab poet in the time of the
Buyids [q.v.]. Born in Baghdad in about 330/941-2, of
a family of government officials and secretaries, he
completed the traditional studies and was partly
trained by Abu Ishak Ibrahim al-Sabi5 (3I3-84/
925-94 [see AL-SABi3]) who made him take up an
administrative career, but he very quickly perceived
that his poetic talents could prove more profitable
and resigned his post. At first he was connected with
the vizier al-Muhallabl [q.v.] for whom he wrote a
panegyric and a satire on al-Mutanabbi (see R.
Blachere, Abou t-Tayyib al-Motanabbi, Paris 1935,
224-5), and whose death (353/963) he lamented. He
next attached himself to the viziers Abu '1-Fadl ale
Abbas al-Shirazi and Abu 'l-cAbbas Muhammad b.
al-cAbbas, for whom he acted as a kind of entertainer, and fell out with a hddjiib of clzz al-Dawla
[q.v.] as a result of which he was committed to prison
for a time. Shortly afterwards, on the strength of a
poem addressed to the last-named, he succeeded in
getting himself appointed muhtasib of Baghdad,

under the vizierate of Ibn Bakiyya (362-6/973-7
[q.v.]) and even in resuming this position after being
compelled to surrender it. At this period he also came
in touch with Abu '1-Fath Ibn al-cAmId [see IBN
AL- C AMID, II] who greatly admired his poetry, and
then received some kind of pension from Ibn cAbbad
[q.v.] and profited from the bounty of the Buyid
rulers; but it was principally the viziers and other
eminent persons whose company he sought, living
very familiarly with them and enjoying their protection and liberality, and this appears to have been
his real objective. He even received 1,000 dinars from
a Fatimid whom he eulogized and who feared his
attacks. Thus, by the practice of what was perhaps
a kind of blackmail, he succeeded in amassing a
fortune, which he was clever enough to make still
more productive, purchased estates, and even farmed
the taxes in certain villages; in short, he became an
influential man of affairs, and lived in prosperity until
his death, which took place on one of his estates in
Djumada II 39i/May 1001; he was buried in Baghdad
at the feet of Musa al-Kazim [q.v.].
A muhtasib and man of affairs, a family man devoted to his kin, such is one aspect of Ibn al-Hadjdiadj's
personality; but there is another, entirely different
one which leaps to the eye as soon as one begins to
read his poetry, so different indeed that some have
found it possible to speak of a dual personality. But
his poetry, very extensive since his Diwdn comprised
ten volumes, also presents itself in two contradictory
aspects: on the one hand, Ibn al-Hadjdjadi wrote
mediocre and traditional panegyrics, following the
neo-classical line; on the other hand, and of greater
importance, he made himself the champion of a new
type of poetry characterized by what he himself called
sukhf [q.v.], giving to this term the sense of obscenity
in scurrilous and vulgar language, lewdness, insolent
grossness, cynical and aggressive non-conformism;
sexuality and scatology are the basic features of this
poetry, which respects nothing, neither Islam, nor
the most honourable personages, nor even the poet
himself. This sukhf is either the sole component of a
short piece, or else one of the elements of a poem
apparently serious. In Ibn al-Hadidjadj there are
thus two men, two poets, even two styles; in the
traditional poetry, the expression is polished, the
resources of badic are called into play, while in
the sukhf the poet abandons himself to his inspiration
and does not hesitate to use gutter slang, which gives
his work a completely original flavour and makes
him the master of the genre; an innovator, he had
scarcely any rivals, and Ibn al-Habbariyya [q.v.], who
might come to mind, is far from possessing his verve.
The Diwdn of Ibn al-Hadidiadj has always been
very much sought after, to the point that certain
authorities have had to forbid the reading of it (see
Machriq, x, 1085), but it has not yet been published,
despite the existence of a complete manuscript in
Baghdad, in the Library of Wakfs; other libraries
possess odd volumes (Dar al-kutub, Cairo, Adab
7342, Maktaba Taymuriyya, 468, 606, 657; Brit.
Mus. Or. 4591, Add. 7588; Gottingen, ar. 76). His
contemporary and friend al-Sharif al-Radi (d.
406/1116 [q.v.]) had made a selection of serious poems
under the title al-Nazif min al-sakhif, while alAsturlabi (d. 534/1139-40) had concerned himself
more particularly with the sukhf; his collection entitled Durrat al-tdd[ fi shicr Ibn al-Hadididdi (MS
Paris B.N., 5913) copied and glossed by Ibn alKhashshab [q.v.] was the subject of an unpublished
work, presented as a these complementaire at the
Sorbonne in 1953, by CA1I Al-Tahir who introduced it
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with a study on Ibn al-Hadjdjadi. Finally, Ibn
Nubata al-Misri (686-768/1287-1366 [q.v.]) also made
a selection of poems under the title Latd^if al-taltif
(MS Copenhagen, 260).
Bibliography: Thacalibl, Yatima, iii, 30-102;
Ibn Taghrlbirdi, ed. Popper, i, 89; Yakut, Irshdd,
iv, 6-16 = Udabd\ x, 206-32; cAbbasi, Ma'dhid
al-tansis, Cairo 1326, i, n, ii, 62 ff.; Khwansarl,
Rawdat al-dfanndt, 239-40; Ibn al-Djawzi, Muntazam, vii, 216; Hilal al-SabP, Ta?rikh al-wuzard*,
ed. Amedroz, Leiden 1904, index; Ibn Khallikan, i,
155 ff.; Khatib Baghdadl, viii, 14; A. Mez, Renaissance, index; Brockelmann, S I, 130; F. Bustanl,
Dd^irat al-ma^drif, ii, 433-5.
(D. S. MARGOLIOUTH-[CH. PELLAT])
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UTHMAN B. C UMAR B. As! BAKR AL-MALIKI, Maliki
fafcih and grammarian who owes his popular
name to the fact that his father, a Kurd, was chamberlain (hddj[ib) to the amir clzz al-DIn Musak alSalahi. He was born at Asna, a village in Upper Egypt,
after, 570/1174-5. He studied the Islamic sciences in
Cairo with great success, particularly with alShatibi and Muhammad al-Ghaznawi. After that, at
least for some years, he must have lived and taught
in Cairo, as is shown by the Amdli dated from that
town, the earliest in 609/1212-3, the latest in 6i6/
1219-20. Ibn Kadi Shuhba (401) places his departure
for Damascus in 617/1220-1; this is also the earliest
date for the Amdli from that town. In Damascus,
Ibn al-Hadjib taught in the Maliki zdwiya of the
Great Mosque. A dispute with the Ayyubi Ismacil
al-Salih led to his expulsion from the town (639/
1241-2 in Brockelmann, I2, 367; 638/1240-1 in Ibn
Kadi Shuhba, 401). He returned to Cairo, and then
went to settle in Alexandria, but died there shortly
afterwards on Thursday 26 Shawwal 646/11 February
1249. Among his pupils we find Ibn al-Munayyir, one
of the masters of Abu Hayyan al-Gharnati.
Ibn al-Hadjib earned a reputation as a Maliki
fakih, but he is primarily known as a grammarian
(nahwi)', as a jurist, he was the first to combine in
his writings the doctrines of the Egyptian Malikls
with those of the Malikis of the Maghrib; as grammarian, his general method was one that had already
been long practised—resume and commentary. But
he mastered his material to the point of being able
to condense it into two very short works, al-Shdfiya
for sarf (morphology treated in the Arab manner) and
al-Kdfiya for nahw (syntax). These two short works
enjoyed very great fame and made the reputation of
Ibn al-Hadjib. They provided material for a host of
commentators. Moreover, by separating sarf and
nahw, here going beyond the Mufassal of al-Zamakhshari, he returned to the tradition of Ibn Djinni and
al-Mazinl.
W o r k s : (i) al-Shdfiya, printed several times,
notably in Cairo. Ibn al-Hadiib naturally produced a
commentary on it (mentioned by Hadidji Khalifa, iv,
3). Of the numerous commentaries, the best is
that of Radi '1-Din al-Astarabadhi. A very convenient edition, based on an old manuscript, has been
produced in Cairo (1358/1939), 3 vols, plus one vol.
for theSharh shawdhidi by cAbd al-Kadir al-Baghdadi.
(2) al-Kdfiya, printed for the first time in Rome
in 1592; since then, many times, in Delhi, Cawnpore, Calcutta, Tashkent, Istanbul and Bulak. Of
the very numerous commentaries (among them that
of the author, published in Istanbul 1311), the
best is again that of Radi '1-Din al-Astarabadhi. This
last has been published several times; the edition
to be most recommended seems to be that of Istanbul
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1275, 2 vols. But there is still no really convenient
edition of this remarkable work, such as that of the
Sharli on the Shdfiya referred to above.—On the
commentaries and existing MSS, see Brockelmann,!2,
367-8, SI, 531-5. (3) al-Amdli: his oral teaching, dictated to his hearers or to his son al-Mufaddal.
Brockelmann here distinguishes two series, including
different dates (unpublished; MSS: I2, 371-2, S I, 537):
(a) on the Kur5an, al-Mutanabbi and other poets,
etc. (b) on some passages from the Kur3an and
especially on the Mufassal of al-Zamakhshari. (4)
al-Kasida al-muwashsha}ia bi 'l-asmd* al-mu^annatha,
a versified enumeration (in Kdmil) of feminine nouns
without a feminine termination; published in A.
Haffner and L. Cheikho, Dix anciens traites de philologie arabe (2nd ed., Beirut 1914), 157; reproduced in
Dd^irat al-ma'drif of F. A. al-Bustani, ii, 1958, 426.
(5) Risdla fi 'l-cushr, on the forms of the adjectives
awwal and dkhir used with ^ushr "a tenth"; in MS,
Berlin, 6894. (6) Sharh al-Mukaddima ai-Djuzuliyya;
in MS, Fas, Karawiyyin (see Brockelmann, S I, 539
and 541). (7) K. al-Maksad al-dialii fi Him al-khalil:
an account of Arabic prosody, versified (in the Basil
metre); in manuscript in several libraries (Brockelmann, I 2 , 371, SI, 537); moreover (ibid.) references
to the manuscripts of seven commentators. Freytag
published this Arabic prosody in verse (334-43),
with German translation, in his Darstellung der
arabischen Verskunst (Bonn 1830). (8) An ^Afyida:
profession of Muslim faith; in MS (Brockelmann, S
I, 539J for correction, Esc.2 1561, 6). (9) I*rdb ba*d
dydt min al-KurJdn al-^azim, in manuscript at
Aleppo, in the c Uthmaniyya madrasa (and not in
Mecca); see MM I A, xii, 470 and 471 foot. (10)
Muntahd 'l-su^dl wa 'l-amal fi Hlmay al-usul wa
'l-djadal: a treatise on the sources of law according
to the Maliki school; in manuscript (Brockelmann,
I 2 , 372 and S I, 537). Ibn Hadjib made extracts from
it: 'Uyun al-adilla (MS, Paris, 5318) and an abridgement, Mukhtasaral-Muntahdfi 'l-usul (numerous MSS,
Brockelmann, ibid.). This Mukhtasar was the subject
of numerous commentaries (and then of glosses on
the commentaries, and super-glosses; see ibid.). It has
been published (Bulak 1316-9), with the Commentary
of c Adud al-Din al-Idii (al-cAdudiyya), and different
glosses; also published, Cairo 1326. (n) al-Mukhtasar
fi 'l-furuc or D^dmi*- al-Ummahdt or simply al-Mukhtasar al-far^i (titles as given by Muh. Ben Cheneb, in
El1, s.v. Ibn al-Hddjib). This compendium of Maliki
law is still in manuscript (see Brockelmann, I 2 , 373
and S I, 538-9). It was commented on (al-Tawdih) by
Khalil b. Ishak al-Diundi (Sidi Khalil in Algeria) who,
in regard to law, looked on Ibn al-Hadjib as his
model; also in manuscript, as are the glosses (see
Brockelmann, ibid.}.
Bibliography: In addition to the references in
the text: Brockelmann, I 2 , 367-73 and S I, 53*-9;
M. Ben Cheneb, Etude sur les personnages mentionnes dans Vidjdza du Cheikh 'Abd el-Qddir al-Fdsi,
Paris 1907,110. 191; M. Morand, Le droit musulman
algerien (rite malikite], Les origines, Algiers 1913,
9 ff. Arabic sources: first Suyuti, Bughya, 323
and Ibn Khallikan, Wafaydt, Cairo, ii, 413-4 (no386); then Taki '1-Din Ibn Kadi Shuhba, Tabakdt
al-nuhdt wa 'l-lughawiyyin, MS. Damascus,
Zahiriyya, 438 ta*rikh, 401-2, and Ibn Farhun,
al-Dibddi, Cairo 1329, 189-91; then Ibn Khaldun,
Mukaddima, iii, 13-14 (tr. Rosenthal, iii, 18-19).
Further, M. S. Howell, Gr. of the Classical Arabic
Language, i, preface, xvm-xix.
(H. FLEISCH)
IBN HADJIB, cALi B. CABD AL-cAzIz B. IBRAHIM
C
B. AL-NU MAN, called IBN HADJIB AL-NU C MAN,
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s e c r e t a r y , anthologist and wit of the Buyid
period (340-423/951-1031). He came of a family of
viziers and secretaries which was particularly in
favour with the Buyids of Iran, who were probably
the authors of his success. He also served the caliphs
al-Ta5ic and al-Kadir. He was a bitter rival of Abu
'l-SAla' ibn Turayk, who at one time succeeded in
supplanting him at the court of al-Kadir. He had a
very wide knowledge of literature. According to the
Fihrist, 116, he compiled a sort of anthology of the
court poets, including viziers, secretaries and men
of letters (from the Barmakids to his own period).
Combining worldly tact with the polished learning
of a man of letters, having only minor responsibilities
which did not interfere with his life of cultured
leisure, a "connoisseur" in both pleasure and adab,
Ibn Hadjib was an example of the many dilettantes
who at that time frequented the cAbbasid and
Buyid courts.
Bibliography: Fihrist, 166; Yakut, Udaba?,
xvii, 36.
(J.-C. VADET)
IBN AL-lrlApRAMl, C ABD ALLAH B. C AMR (or
c
Amir) B. AL-HADRAM!, an a g e n t of M u c a w i y a who
is remembered for an incident in 38/658, during the
period which followed the battle of Siffm [q.v.] and
the arbitration. After the occupation of Egypt by
c
Amr b. al-cAs [q.v.], Mucawiya, turning his attention
towards clrak, realised that he had to begin with
Basra, where he could count on more adherents than
in Kufa. After consulting cAmr, he then decided to
send Ibn al-Hadrami to Basra and gave him precise
instructions: his agent was to base his propaganda
on the recent successes of the Umayyads and the
doleful memories of the Battle of the Camel [see
DJAMAL]; he was to distrust the Rabica ( c Abd alKays), win the friendship of the Azd and rely on the
Mudarls (Tamim) in order to secure acceptance of
the arbitration and to try to withdraw the town from
c
AH's authority. In fact, the Basrans were very
divided, and their chief concern was to live in peace.
Thus, from the time of his arrival, Ibn al-Hadrami
encountered very strong opposition, and the neutrality
of al-Ahnaf b. Kays [q.v.] was not unconnected with
his final failure. Nevertheless he succeeded in rallying part of the inhabitants who were ready to "avenge
the blood of c Uthman", to such good effect that the
temporary governor, Ziyad b. Abihi, was terrified
and had to abandon the ddr al-imdra to seek refuge
with the Azd. Ibn al-Hadrarm's supporters then tried
to seize the governor's residence, but al-Ahnaf intervened and order was temporarily restored. It was at
that point that CA1I sent to Basra A c yan b. Dubayca
al-Mudiashici, who, after a day during which the
opposing groups had not been sufficiently inflamed
for any fighting to break out, was assassinated,
probably by the Kharidjis. The lack of enthusiasm
of the Azd, who refused to fight, delayed events still
further, but the situation developed after the arrival
of Djariya b. Kudama [q.v.], sent by CA1I. While
the Azd were trying to bring Ziyad back to the ddr
al-imdra, Ibn al-Hadrami started to fight, but he
was beaten and compelled to take refuge in the house
of a certain Sunbll who had given him hospitality at
the time of his arrival. Djariya, following up his
advantage, surrounded and set fire to Ibn al-Hadrami's hiding-place, and he and his companions perished.
Mucawiya, his hopes disappointed, had to wait until
41/661, when at last Basra was brought under his
authority, through the energetic intervention of Busr
b. Abi Artat [q.v.].
Bibliography: Tabari, i, 3413-7; Ibn Habib,
Muhabbar, 290; Baladhuri, Ansdb, i, 5563; Ibn

Abi '1-Hadid, Shark Nahdi al-baldgha, i, 348-55
(which makes use of Wakidl and the Kitdb alGhdrdt of Isma'Il b. Hilal' al-Thakafi); Ibn Sacd,
Tabakdt, vii/i, 38-9; cAskalanI, Isdba, no. 4840;
Ibn Hazm, Djamhara, 210; Caetani, Annali, x,
151-67; see also Bibl. to DJARIYA B. KUDAMA.
(Cn. PELLAT)
IBN #AF$tTN [see C UMAR B. HAFSUN].
IBN EAMADU (!BN HAMMAD), ABU <ABD ALLAH
MUHAMMAD B. CALI B. HAMMAD B. C!SA B. cABi BAKR
AL-SANHADJI, a Berber kadi and historian
related to the Banu Hammad [q.v.] and a native of a
village near their Kalca [q.v.]. After studying at the
Kalca and in Bougie, he was kadi of Algeciras and
Sale" (unless there is some confusion on the part of
the writer of the Mafdkhir al-Barbar (65), who gives
him the kunya of Abu '1-Hasan, he was also kadi of
Azammur in 616/1219), and he died in 628/1231.
His Kitdb al-Nubadh al-muhtddj_a fi akhbdr muluk
Sanhdd[a bi-Ifrikiya wa-Bid[dya, which was used by
several later historians, in particular Ibn Khaldun
(*Ibar, vii, 43) and the anonymous author of the
Mafdkhir al-Barbar (ed. E. Le>i-Provencal, Rabat
1934, 5i)> appears to be lost, but there survives his
short history of the cUbaydids, written in 617/1220
and preserved in manuscript in Paris (Bibl. Nat.,1868)
and Algiers (1988, 3); it was first translated in part by
Cherbonneau (in JA, 1862, ii, 470 ff., 1869, i, 199 ff.),
and later was edited and translated in full by M.
Vonderheyden (Histoire des rois cobaidites, AlgiersParis 1927). Ibn Hamadu also wrote poems, some
specimens of which have been preserved by alTidianl (Rihla, ed. H. H. cAbd al-Wahhab, Tunis
1377/1958, 116-7).
Bibliography: Ghubrim, cUnwdn al-dirdya,
ed. M. Ben Cheneb, Algiers 1910, 128-30; Amari,
Bibliotheca arabo-sicula, 317-8; Safadi, iv, 157-8,
no. 1692; F. Bustani, Dd^irat al-ma^drif, ii, 473-4;
R. Brunschvig, in Melanges Gaudefroy-Demombynes, Cairo 1935-45, 156, n. 2; H. R. Idris,
Zirides, i, p. XIX.
This Ibn Hamadu should not be confused with his
homonym Abu cAbd Allah Muhammad b. Hamadu
al-Burnusi al-Sabti who lived in the 6th/i2th century
and was the pupil of the kadi c lyad [q.v.]', he is the
author of a Kitdb al-Muktabis fi akhbdr al-Maghrib
wa 'l-Andalus, now lost.
Bibliography: Ibn cldhari, Baydn, i, trans.
314, n. i; Mafdkhir al-Barbar, 43, 46, 58, 64;
E. Levi-Provencal, in Arabica, i (1954), 25-6, n. 3;
R. Brunschvig, in Mel. Gaudefroy-Demombynes,
156, n. 2; H. R. Idris, Zirides, i, p. XIX. (Eo.)
IBN HAMAMA [see BILAL B. RABAH].
IBN KEAMDlS, C ABD AL-DJABBAR ABU MUHAMMAD B. ABI BAKR AL-Azo!, Arab poet of Muslim
Sicily. From the date of his death (527/1132-3) and
some verses in which he refers to himself as an
octogenarian, it may be deduced that he was born, at
Syracuse, in about 447/1055, i.e., just before the
Christian conquest of the island, which was begun in
1060 and completed by the joint action of Robert
and Roger d'Hauteville, called to Sicily by Ibn
al-Thumna [q.v.], amir of Catania.
Practically nothing is known of the period of
his youth, which the poet must have spent in Sicily,
but judging from allusions in his poems (Diwdn, ed.
C. Schiaparelli, nos. 27, no, 127, 157, 269, etc.) to
revels and deep drinking, it seems to have been a
gay one. And even allowing for the conventional use
of these poetic motifs, which are found in almost all
Bacchanalian Arabic poetry, one thing is clear: the
poet's sincere nostalgia for certain places on the
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about Sicily and Andalusia, or various subjects such
island, objects of his longing, whose location remains
as nature, war, animals, hunting, etc. (Diwdn, nos.
unknown to us apart from Syracuse and Noto, which
3, 6, 17, 21, 23, 31, 81, 116, 161). Ibn Hamdis declares
are occasionally mentioned in his poems.
(Diwdn, no. 328) his aversion for satire and indeed
Nor is it known whether the poet took part in
no poems of hid/ia? are found in the Diwdn.
some of the battles against the Normans before he
Ibn Hamdis's style and his use of poetic language
left Sicily for Spain in 471/1078-9. At Seville he was
are both unequal: in his poems, together with great
received at the court of the prince al-Muctamid Ibn
c
verbal and syntactical simplicity, is found the
Abbad (Diwdn, 344), who attracted to himself poets
frequent use of an excessively precious vocabulary
and men of letters. In this first exile he was fortunate
and of constructions which are merely tricks of
to live in a literary circle of which the prince was the
paronomasia and alliteration, puns used to mask the
patron and animating spirit, to take part in the gay
c
poverty of the thought behind them. In this respect
life of the Abbadid capital, and to follow the political
it is fairly clear that Ibn Hamdis succumbed to the
and military events of that time, which are reflected,
charm, or rather the fashion, of the poetical neojoyful or sad according to the circumstances, in some
classicism represented by al-Mutanabbi, under whose
of his kasidas. In this connexion should be mentioned
influence the poet came, especially in panegyric; but
the two works (Diwdn, nos. 277 and 283) in which
his real poetic talent is seen more often in the desIbn Hamdis celebrates the exploits of al-Muctamid
criptive fragments, which may have been influenced
at the famous battle of al-Zallaka [q.v.] in 479/1086, in
by the Andalusian poetic environment.
which the Almoravids and the Andalusians were
Bibliography: The first scholar to be interested
allied against the Christians under Alfonso VI.
in Ibn Hamdis was M. Amari, who in his Biblioteca
When, following the conquest of his capital by
c
arabo-sicula (Arabic text, Leipzig 1857; Ital. tr.,
the Almoravids (August 1091), al-Mu tamid left
Turin 1881-2) published a certain number of
Seville, Ibn Hamdis left for Ifrikiya and the Maghrib;
poems relating to Sicily, and in his Storia dei
he then appears sometimes in Aghmat, where the
Musulmani di Sicilia2, Catania 1933-9, ii, 592-602
defeated prince was a prisoner (an occasion which
collected information on the poet's life from
gives rise to a touching exchange of verses between
different sources. Later, the whole of the Diwdn
the two, Diwdn, nos. 152, 153 and 335), sometimes
was edited, on the basis of the two surviving
with the Zirids of al-Mahdiyya or at Bidjaya, where
c
manuscripts, by C. Schiaparelli (Rome 1897) who
the Hammadid al-Mansur b. A la> al-Nas (4S3-97/
prepared a complete Italian translation of it,
1090-1104) had settled with his troops and his court;
which remains unpublished. A new edition, based
it is one of the palaces built by this prince to which
on only one of the manuscripts (that of the Vatican)
the poet's kasida no. 347 refers.
and with a certain number of emendations, was
Ibn Hamdis had not yet left Tunisia at the time
published at Beirut in 1960, by Ihsan c Abbas, who
of the failure of the expedition mounted by Roger II
was able to add to the first edition of the Diwdn
of Sicily against al-Mahdiyya, which was placed
about 100 verses from various sources. Translations
under the command of George of Antioch. This was
into European languages of verses of Ibn Hamdis
in July 1123: the Norman fleet was overtaken by a
are found in: A. von Schack, Poesie und Kunst der
storm, with the result that only part of the troops
Araber in Spanien und Sicilien, Berlin 1855, u >
reached the African shore; after an initial success
16-33; L. Bercher, Le palais d'El-Mansour a
the Normans were surrounded and massacred. For
Bougie, in RT, xxix (1922), 50-6; H. Masse, Un
the poet the moment of exultation had arrived: fate
chapitre des analectes d'al-Maqqari sur la litterature
had given him the joy of knowing that the Normans,
descriptive chez les Arabes, in Melanges Rene Basset,
who had overrun his "native land of Sicily", had been
Paris 1923, i, 235-58; F. Gabrieli, Ibn Hamdis,
crushed by the Muslims, and the poet, though now
Mazara 1948; idem, Sicilia e Spagna nella vita e
almost 70, still found the energy to sing of their
nella poesia di Ibn Hamdis, in Dal mondo deirIslam,
exploits (Diwdn, no. 143).
Milan-Naples 1954, 109-26; idem, // palazzo
The exact place where Ibn Hamdis died is not
hammddita di Bigdya descritto da Ibn Hamdis, in
known: to judge from the remarks which precede
Festschrift fur Ernst Kuhnel, Berlin 1959, 54-8.
the kasida no. 301, it was Bidjaya, or, more probably,
Reference may also be made to: U. Rizzitano, II
on the island of Majorca in 527/1132-2.
contribute del mondo arabo agli studi arabo-siculi,
The poetical works of Ibn Hamdis collected in his
in RSO, xxxvi (1961), 89-93; cAbd al-Mughni
Diwdn, of which two manuscripts exist, consist of:
al-Minshawi and Mustafa al-Sakka, Tard^amat Ibn
some kasidas of Sicilian inspiration, the principal
Hamdis al-Sikilli, Cairo 1347/1929; Zayn althemes of which are nostalgia for his birthplace
c
Abidin al-Sanusi, Fi 'l-adab al-^arabi wa-diwdn
and exhortations to his fellow citizens of Sicily to
Ibn Hamdis, Tunis 1952; U. Rizzitano, Ma' Ibn
resist the Normans (Diwdn, nos. 75 and 270); poetic
Hamdis al-Sikilli, in Fikr, vii/6 (March 1962),
epistles and elegies (Diwdn, nos. 245, 297, 330, etc.);
563-70; F. Bustani, Dd^irat al-macdrif, ii, 469-71;
panegyrics, or occasional poems made for the amirs,
MMIA, xxxvii (1962/3), 407-13.
ministers and other personalities of the period with
(U. RIZZITANO)
whom he came in contact: the cAbbadid al-Mu c tamid
IBN ^AMDUN, name of the members of the
(Diwdn, nos. 86, 88, 101, 120, 127, etc.) and his son
family of the Banu Hamdun, a line of "boon-comal-Rashid (Diwdn, no. 58), the Zirids Yahya. b.
panions" (nudamd*) of the caliphs, who flourished
Tamim (Diwdn, nos. 33, 34, 62, 132, 218, 228, etc.),
c
mainly in the first half of the 3rd/9th century. A
Ali b. Yahya (Diwdn, nos. 63, 64, 134-41), al-Hasan
great deal of information is available on AHMAD B.
b. cAli (Diwdn, nos. 35, 142-4), the Hammadid alIBRAHIM B. DAWUD B. HAMDUN, a contemporary of
Mansur (Diwdn, nos. 284 and 314); sententious
the caliphs al-Muctasim, al-Wathik and al-Mutawakmoralizing and didactic kasidas, or those expressing
kil, but very little on the other members of the family.
various states of the poet's soul (especially Diwdn,
Unfortunately the Arabic sources, accepting the
nos. 188, 189, 193, 220 and 238); Bacchic compositions (Diwdn, nos. 56 and 57), and finally a large claims of the Banu Hamdun to noble descent, have
endowed them with a disproportionately long
number of kasidas, or rather fragments, to be classified under the heading of wasf, which are mainly
genealogical tree in which it is difficult to distinguish
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the fictitious persons from those who really existed.
This is why Ahmad b. Ibrahim is given successively,
in Yakut, the names of Ibn Hamdun and Hamdun.
The Fihrist mentions a "family of the Hamdun"
(Al Ifamdun) in which it does not attempt to distinguish the various members. Ibrahim b. Hamdun,
again according to Yakut, was also called Ibn
Hamdun. Finally, Ismacil is referred to sometimes as
the father of Hamdun (Hamdun b. Ismacil) and
sometimes as the grandfather of Ahmad. When
allowance is made for this genealogical pride of the
"boon-companions", whose position made them
the equal of favourites, scribes and even viziers, in
matters concerning more particularly the Banu
Hamdun the following facts may be accepted: there
existed originally an ancestor Hamdun (isndd:
Jiamdun —>• cAli b. Muhammad b. Nasr of the A ghdnl}.
This Hamdun was certainly at the court of the caliph
al-Rashid. He was succeeded in office by his son or
grandson, Ahmad, who experienced changes in
fortune under al-Mutawakkil, who, with his fickle
moods, subjected him to some very strange treatment. His ear was cut off on the caliph's orders;
certain manifestations of his artistic sensibility led
to his being exiled for long periods in Ahwaz or
Sind. From the tangled biographical history of the
Banu Hamdun there may be obtained an idea of the
duties which devolved on the "boon-companions"
of the ruler: to show appreciation of the merits of
the court poets or favourites, to take part in their
master's hunting parties, and to serve, on occasion,
as the agent of those in power (cf. the connexion
between Ahmad and the vizier Path b. Khakan; the
secret message sent from the ruler to Ahmad during
a riot in Baghdad). All these small details of life at
court give the Banu Hamdun a minor place in the
history of Arabic literature.
Bibliography: Fihrist, 144; Tabari, iii, 1314,
2164; Yakut, Udabd', ii, 204; A ghdnl, index s.vv.
Hamdun, Ahmad, Muhammad (an Ibn Hamdun
whose r61e in history is not clearly defined, who
served as transmitter to the first Hamdun).
(J. -C. VADET)
IBN HAMDUN, ABU 'L-MA C ALI MUHAMMAD B.
AL-HASAN, the author of a vast and highly informative collection dealing with a great variety of adab
subjects and entitled al-Tadhkira, which enjoyed
much popularity during the Mamluk period. Born
in Radjab 495/April-May 1102 as one of the sons of
an official well versed in financial and administrative
matters, of a family which claimed to be related to
the Hamdanids' ancestor Hamdun, he entered
government service, attaining the offices of *drid al*askar (Inspector of the Army) under al-Muktafi
and sahib diwdn al-zimdm (Director General of Internal Revenue, Minister of Finance) under al-Mustandjid. He did not occupy the latter post for very long.
He was thrown into prison, where he died at the
beginning of the year 562/October-November 1166
(but Ibn Khallikan reports also a later date, Tuesday,
ii Dhu 'l-Ka c da/29 August 1167). Family tradition
indicated as the reason for his imprisonment the
caliph's discovery of passages in the Tadhkira that
he considered disrespectful to the government and
dynasty, even though Ibn Hamdun had been very
circumspect in his writing, as his son Abu Sacd alHasan told his friend Yakut; Abu Sacd (547-6o8/
1152-1211), a great bibliophile who later in his life
became impoverished, therefore refrained from publishing anything he wrote.
Bibliography: Al-Katib al-Isfaham, Kharlda
( c lraki section), Baghdad i375/*955, i, 184 f.;

Ibn al-Djawzi, Muntazam, x, 221 f.; Ibn alDubaythi, al-Mukhtasar al-mufrtddi ilayhi, Baghdad
1371/1951, 33; Ibn Khallikan, no. 626, and later
authors; further, Brockelmann, I, 333, S I, 493.
For the biography of his son Abu Sacd, cf. Yakut,
Udabd*, iii, 215-17 (important correction in the
Cairo ed., ix, 187), for those of his brothers, Abu
Nasr Muhammad and Abu '1-Muzaffar Nasr, see
Ibn al-Fuwatl, Talkhis Madima* al-dddb, Baghdad
1962-, iv, 1161-3 and n66f. With the exception
of Book Two of the Tadhkira (Cairo 1345/1927,
al-Rasa*il al-nddira, 3), containing material on
politics in the filrstenspiegel tradition, only small
passages of the work have been published from
time to time.
(F. ROSENTHAL)
IBN JjAMID, ABU C ABD ALLAH AL-HASAN B.
HAMID, killed in 403/1012 by Bedouins on his return
from the Pilgrimage to Mecca, is one of the most
prominent H a n b a l i scholars of Baghdad under
the Buyids. Among his teachers of hadith or fikh
were several famous traditionists or jurisconsults,
such as Abu Bakr al-Nadjdjad (d. 348/959) and Abu
Bakr al-cAziz (d. 363/973), better known under the
name of Ghulam al-Khallal [q.v.].
In addition Ahmad b. Salim al-Khatli taught him
the Mukhtasar of al-Khiraki (d. 363/973), which was
to form part of the education of many generations of
Hanbali jurisconsults. Ibn Hamid's main career was
as a teacher; he is said to have enjoyed a certain
esteem with the caliph al-Kadir (d. 422/1031) but he
refrained from taking any active part in the political
life of his time.
His biographers attribute to him a large number of
works which appear today to be lost. The most
famous is his Kitdb al-D^dmi' fi 'khtildf al-fukahd*,
which seems to have been an outline of Hanbali
doctrine within the framework of an exposition of
the divergences of the various schools. He also wrote
a commentary (sharh) on the Mukhtasar of al-Khiraki, which was for long regarded as authoritative.
Two others of his works are often mentioned in the
literature of his school, one on dogmatic theology
(usul al-diri), the other on legal methodology (usul
al-fikh).
Among the best-known pupils of Ibn Hamid
may be mentioned the following: Abu Bakr alRawshanani (d. 401/1011), who was also a pupil
of Ibn Batta al-cUkbari (d. 387/997); Abu Ishak
al-Barmaki (d. 445/1054), a specialist in the law
of inheritance; Abu cAbd Allah al-FukacI (d. 424/
1033), who taught in the mosque of al-Mansur;
Abu Talib Ibn al-Bakkal (d. 440/1048), known as
a jurisconsult and controversialist; and finally,
and most important, the kadi Abu Yacla ibn alFarra3 (d. 458/1066), who succeeded Ibn Hamid as
a teacher and soon became recognized as the main
teacher of Hanbalism in Baghdad in the first half
of the 5th/nth century.
Bibliography: Khatib Baghdadi, Ta^rlkh
Baghdad, vii, 303; Abu '1-Husayn, Tabakdt alHandbila, ii, 171-7; Ibn al-Djawzi, Muntazam, vii,
263-4; Ibn al-Athir, viii, 269; Ibn Kathir, Biddya,
xi, 349; Ibn al-clmad, Shadhardt, iii, 166-7;
Shatti, Mukhtasar Tabakdt al-Iiandbila, Damascus
1339/1921, 26; G. Makdisi, Ibn cAqil et la resurgence de VIslam traditionaliste au XI* siecle (V*
siecle de Vhegire], Damascus (PIFD) 1963, 227-32.
(H. LAOUST)
IBN HAMMAD [see IBN HAMADU].
IBN AL-HANAFIYYA [see MUHAMMAD IBN
AL-HANAFIYYAl.

IBN I3ANBAL [see AHMAD B. HANBAL].

IBN HANI 3 AL-ANDALUSI
IBN HANI3 AL-ANDALUSl, MUHAMMAD B.
HANI' B. SA C DUN AL-ANDALUSI, famous court poet
of the Banu Hamdun, rulers of Masila, and of the
fourth Fatimid caliph, al-Mucizz li-din Allah; he
belonged to the Yemeni tribe of Azd, who, ever
since the conflict between cAli and Mucawiya, many
times supported the Shici cause. His Ifrikiyan
descent was in a direct line from one of the most
illustrious amirs of the famous family of the Muhallabids, Yazid b. Jrlatim, who governed Ifrikiya for
the cAbbasids from 155 to 171/772-87, distinguishing
himself by an energetic policy of pacification and
administrative reorganization.
Nevertheless, hardly anything is known of the
life of Ibn Hani3. The information about him found
in the Sunn! as well as the Ismacili sources is concerned almost exclusively with his career as a writer of
panegyric poetry, at the court of Masila and then at
that of al-Mansuriyya. The fact that he belonged
to the Ismacili sect surrounded him, even in his own
lifetime, with an aura of mystery which is very
difficult to penetrate.
He was born in Seville in the reign of the first
Umayyad caliph, al-Nasir li-din Allah, probably
between 322 and 326/934-8. His father, a native of
Ifrikiya, seems to have settled at Seville after having
lived at Cordova, probably at the time when the
young amir of al-Andalus, having pacified the
kingdom of his ancestors, had just proclaimed himself
caliph, while at the other end of Barbary the first
Fatimid, al-Mahdi bi'llah, was reasserting in his
new capital of al-Mahdiyya, and after the failure of
his two attempts against Egypt, his expansionist
ambitions concerning the throne of Cordova. Such
information as exists on the Fatimid propaganda
seems to indicate that Hani3, himself a poet, was one
of the many missionaries (difat] whom the Ismacili
imam maintained in Muslim Spain after the foundation of the Fatimid anti-caliphate in 297/909-10.
Ismaclli agents had already been working for a long
time among the Mozarab supporters of Ibn Hafsun
and with the Arab nobles of Kalbi descent, settled in
Seville and other fortified towns, whom cAbd alRahman III, after his grandfather, the amir cAbd
Allah, had great difficulty in reducing. Hani3, like
the many other Fatimid agents disguised as merchants, ascetics or men of science and letters, must
have found, from Seville to Elvira and even Cordova,
a fertile field for the dissemination of the Ismacili
da^wa. In addition, the intellectual development of
the young Muhammad b. Hani3, at first at Seville
itself, then in Cordova and Elvira, demonstrates the
Ismacili influence which his father must have had
on him, as well as the philosophic teaching which
the disciples of Ibn Masarra (d. 319/931) continued
to disseminate. The future panegyrist of al-Mucizz
in fact pursued his studies in a period when the
rationalist theories of Muctazilism and the metaphysical theories of Ibn Masarra, close to those of
the Ismaelli Batiniyya, were spread among a heterogeneous population which was composed for the
greater part of muwallads and of Arabs of Yemeni
extraction, hostile to the power of the Umayyads and
susceptible to Fatimid propaganda. At Elvira (near
to Bobastro, a fief of the Mozarabs who had for long
been in revolt against Cordova) as at Seville (a
bastion of the Banu '1-Hadjdiadi and other great
families of the Yemeni nobility), the young poet
lost no time in expressing publicly in a region so
hostile to the Umayyads his Ismaclli convictions.
But having made himself conspicuous by publishing
his pro-Fatimid sympathies, at a time when in
Encyclopaedia of Islam, III
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Cordova, thanks to the energetic support of al-Nasir,
the strictest type of Sunni orthodoxy, that of Malikism, had gained the ascendancy, the young Ibn
Hani 3 was bound eventually to become the object
of persecutions. Neither Seville nor Elvira, having
finally submitted to the central power, could with
impunity offer him protection, in spite of the great
authority which its protectors, the Banu '1-Hadidiadi,
had nevertheless retained.
Thus Ibn Hani3 was obliged to leave al-Andalus
for Ifrikiya, particularly since, with the accession of
al-Mucizz in .341/952-3, the fortunes of the Fatimids,
after a brief eclipse due to the Kharidji insurrection
of Abu Yazid [q.v.], were once more enjoying a
brilliant success.
In 347/958, the Fatimid army, on a campaign in
the extreme Maghrib under the command of Djawhar,
had arrived in northern Morocco. After this, Ibri
Hani 3 had no hesitation in leaving al-Andalus for
good, to join, outside Ceuta, the Fatimid general,
of whose glory he immediately began to write,
vehemently condemning the "accursed" Umayyads.
From this time there began for the young poet a
brilliant career as a panegyrist, an ardent defender
of the cause of the Fatimids, who were intensifying
their imperialist propaganda in the West as well
as in the Muslim East. The sources stress Ibn Hani3's
role as propagandist. Among the lords of Masila,
the brothers D]acfar and Yatiya (the former being
the foster-brother of al-Mucizz), Ibn Hani 3 received a
great welcome.
At the court of al-Mansuriyya, where the talented
poets included al-Fazari and Ibn al-Iyadi, the young
Ibn Hani 3 distinguished himself by the zeal which
he showed in praising the merits of the imams and
in composing very extravagant panegyrics to the
glory of al-Mucizz. His poems, which immediately
became widely read, ensured that the imperial aims
and the doctrines of the masters of Ifrikiya became
widely known within their territories, and also
beyond their frontiers as far as Cordova to the west
and Baghdad to the east.
Thus his poetry is of documentary value in
providing information on the political propaganda of
the Fatimids, who were certainly planning to oust
the cAbbasid "usurpers" but who also never missed
an opportunity of making known their claims in
Muslim Spain, where their hereditary enemies, the
Umayyads, were attempting to prevent the infiltration of their doctrines and to put a stop to their
subversive intrigues. In addition to their considerable use to the historian of the Fatimids, those
famous panegyrics dedicated to al-Mucizz have also
an undeniable literary value, despite the exaggerated
condemnation of them by Ma c arri and the more
temperate criticism of Ibn Sharaf. There is no doubt
that Ibn Hani 3 is a great poet, the first great poet
of the Muslim West. His taste for hyperbole and
the secret of his symbolism can be explained by his
Ismacili faith and the sincerity of his adoration for
his imam. Ibn Hani3's works may for this reason
form an enigma for readers who do not possess the
knowledge, albeit elementary, of Ismacili doctrine
which is required to understand his poetry and
appreciate its true value.
His death also is shrouded in mystery. The circumstances of it are confusing: it may have been a
political murder carried out by agents in the pay of
the cAbbasids or the Umayyads, or perhaps a crime
passionnel after a carousel. Even the date is uncertain.
Ibn Khallikan states that he tried in vain to establish
it with certainty and found it only in the Kurddhdt
50
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al-dhahab of Ibn Rashik (where it does not in fact
appear). The generally accepted date in 362/973.
There has not yet been a critical edition or an
exhaustive study of his poems. There have, however,
been published several ordinary editions of the
diwdn (which deserves more detailed attention)—at
Bulafc and at Beirut, the latest in 1952.
Bibliography : Pabbi, 130, no. 701; Ibn Abbar,
103, no. 350; Ibn Khatib, Ijtdfa, Cairo 1319, ii,
212; Ibn Khallikan, Wafaydt, Cairo 1310, ii, 4;
al-Fath b. Khakan, Matmah al-anfus, Istanbul
1302, 74; Makkari, Nafh al-pib, Cairo 1302, ii,
364 (reproduces only the Matmali)\ Abu '1-Fida3,
Tcfrikh, Istanbul 1286, ii, 118; Amari, Bibl. Ar.
Sic., Arabic text, fasc. ii, 317; Makrizi, IttPaz
al-hunafa?, Jerusalem n.d. [1908], 62; Ibn al-Athir,
tr. Fagnan, 371; Fagnan, Histoire des Almohades
d'al-Merrdkechi, 93, 193; von Kremer, Ueber den
shiHtischen Dichter Abu 'l-Kdsim Muhammad ibn
Hani*, in ZDMG, xxiv, 481-94; Pons Boigues, 74,
no. 37; Brockelmann, I, 91; Cl. Huart, Litter, ar.,
96; Ibn Sharaf al-Kayrawani, Masa?il al-intikdd, ed.
and tr. Ch. Pellat, Algiers 1953, 41-3; Nu c man,
Iftitdh al-da^wa, ed. F. Dachraoui (in the press); Ibn
Rashik, Kurddhdt al-dhahab, ed. Bouyahia (in the
press); Ibn Hayyan, Muktabis, ed. Hadjdji,
Beirut 1965; M. Canard, L'imperialisme des
Fdtimides et leur propagande, in AIEO Alger,
1942-7; cArif Tamir, Ibn Hani* al-Andalusi2,
Beirut 1961.
(F. DACHRAOUI).
IBN AL-JJANNAT» ABU C ABD ALLAH MUHAMMAD
B. SULAYMAN AL-Ru C AYNI AL-KURTUBI AL-KAFIF,

A n d a l u s i a n poet and kdtib, considered one of the
greatest scholars of the early 5th/nth century in the
field of A r a b i c l a n g u a g e and l i t e r a t u r e . Son of a
grain merchant (hence the name by which he was
commonly known, often wrongly written Ibn alKhayyat), he owed his chance to study to a family of
kuddt at Cordova, the Barm Dhakwan [see IBN
DHAKWAN], who had taken him under their care. He
was afflicted from birth by a malformation of the eyes
and lost his sight at an early age, but this did not
prevent him from acquiring wide learning, interesting
himself even in astronomy and philosophy, and towards the end of his life practising successfully the art
of healing. During the first years of the 5th/nth century, ne composed some poems in praise of the Hammudids CA11 and al-Kasim b. Hammud, and in some of
his verses there can be traced pro-cAlid sentiments,
but it does not seem that he should be considered as
truly Shici. Besides, he was appointed kdtib by the
Umayyad Hisham III (418-22/1027-31). According to his biographers, it was because of his interest
in logic that he was accused of heresy and banished
from Cordova; he took refuge with Muhammad b.
al-Kasim b. Hammud (428-40/1036-48) at Algeciras,
whence he followed the course of events, congratulating Ibn cAbbad (d. 434/1042), writing the funeral
eulogy of Abu '1-Hazm Djawhar (d. 435/1043) and
acclaiming the accession of al-Muzaffar at Badajoz
[see AFTASIDS] in 437/1045, shortly before his death
at the end of the same year.
In the literary field, his disputes with Ibn Shuhayd
[q.v.~\ are well known, and indeed the two men held
completely opposing ideas, Ibn al-Hannat remaining
the supporter of the style which is characterized by
a sometimes immoderate use of badi*- and of gharib.
His rhyming prose, with its relatively long clauses,
is still pleasant to read.
Bibliography: The main source is Ibn Bassam,
Dhakhira, i/i, 383 ff., who gives extracts from
Ibn Hayyan as well as examples of the poetry

and prose of Ibn al-Hannat. See also Ibn Sa'id,
Mughrib, ed. Sh. Dayf, 121-4; Dabbi, Bughya, 67;
Ibn al-Abbar, Takmila, 122; Ibn Bashkuwal,
Sila, 640; Mafckari, Analectes, index (s.v. Ibn alKhayyat); H. Masse, in Mel. Rene Basset, i, 256-7;
H. Pe"res, Poesie andalouse, index. (Cn. PELLAT)
IBN HARB [see CABD ALLAH B. SABA'; AL-KINDI,
IBN HARB].
IBN HARMA, IBRAHIM B. CALI B. SALAMA (b.
c
Amir) B. HARMA AL-FIHRI, ABU ISHAK, Arab
poet of Medina, born in 90/709, who, if his genealogy is authentic, belonged to the tribe of Kuraysh.
Little is known of his life. A supporter of the cAlids,
he attended and panegyrised cAbd Allah b. al-Hasan
[q.v.] and al-Hasan b. Zayd [q.v.], but he is said to
have refrained from giving his support to Muhammad b. cAbd Allah [q.v.] when the latter revolted
against the cAbbasids. The Aghdni names several
persons for whom he had occasion to exercise
his poetic gifts, but it must be remembered that
after singing the praises of some Umayyads—especially al-Walld b. Yazid—he tried in 140/757 to
gain the favour of al-Mansur, who pardoned his past
conduct; perhaps he also approached al-Mahdi, for
it is possible that he lived until about 170/786. He
was buried at Bakic [q.v.], but by then he had fallen
into such complete obscurity that no writer is able
to give the exact date of his death. Al-Zubayr b.
Bakkar, however, wrote a Kitdb Akhbdr Ibn Harma
(Fihrist, Cairo ed., 161).
The physical and moral portrait of Ibn Harma is
scarcely an attractive one. Ugly, small in stature,
importunate and avaricious; he was furthermore
addicted to drink, a vice which earned him some disappointments, although it is related that al-Mansur
found a way to safeguard him by decreeing that he
would be punished by 80 lashes of the whip if found
drunk, but that the policeman who brought him
before the governor of Medina would receive 100
lashes.
Of his poetry, handed down by his rdwi Ibn
Rubayh, and collected together by al-Asmaci, and
later by Ibn al-Sikkit, al-Sukkari and al-Suli, all
that survives is a small number of verses scattered
through works of adab. His quite extensive Diwdn
included kasidas of Bedouin type, some satires, and
some erotic and Bacchic poems, but it is important
to note that al-Asmaci and Abu c Ubayda described
Ibn Harma as one of the poets who have "sealed
(khatamd) poetry" and represent the rearguard
(sdka) of classicism; he is thus one of the last to be
regarded by philologists as an authority on the subject
of the Arabic language. Al-Djahiz gives particularly
the text of his short fable of the lizard and the
frog and, in another context, places him in the same
rank as Bashshar [q.v.] for the use of badi* [q.v.]',
indeed, he seems to have been one of the first poets
to exploit the resources of the "trade", as is proved
by a kasida consisting solely of undotted letters.
Bibliography: Djahiz, Bukhald*, Bay an and
Hayawdn, indexes; Ibn Kutayba, Shi^r, 719-31;
Buhturi, Hamdsa, index; Abu Tammam, tlamdsa
68, 247; Ibn al-Muctazz, Tabakdt, 2-4 (notes);
Mascudl, Murudi, vi, 175-6; Aghdni, iv, 101-13
(Beirut ed., iv, 369-97); Husri, Zahr, 88, 555, 824;
idem, Dj^am^, 103; Baghdadl, Khizdna, Bulak, i,
203-4 (Cairo ed., i, 383-4); Thacalibi, Thimdr, 353;
Damiri, s.v. nacdma; Brockelmann, S I, 134; F.
al-Bustani, Dd^irat al-ma^drif, iv, 122-3
(Cn. PELLAT)
IBN AL-FIASAN AL-NUBAHI [see AL-NUBAHI].
C
IBN FIAWKAL, ABU 'L-KASIM B. ALI AL-NASIB!,

IBN tfAWKAL

Arab geographer of the second half of the 4th/
loth century, one of the best exponents, with his
contemporary al-Mukaddasi [q.v.], of geography
based on travel and direct observation (Hydn).
Ibn liawkal was born in Nasibin (Nisibis) in Upper
Mesopotamia (al-Diazira). He probably spent his
early years in this region before beginning, on 7 Ramacjan 331/15 May 943, an impressive series of
journeys, the course of which it is possible to trace,
at least in outline, by means of the few dates given
in his work: North Africa, Spain and the southern
edge of the Sahara (336-40/947-51), Egypt and the
northern regions of Islam: Armenia and Adharbaydjan (about 344/955), al-Diazira, c lrak, Khuzistan
and Fars (350-8/961-9), Khwarazm and Transoxania
(about 358/969), and finally Sicily (362/973), after
which we lose trace of him.
It may be said with fair certainty that Ibn Hawkal
was engaged in the activities of a merchant and
missionary. As to the first, there may be noted the
details (often with figures) of prices, products and of
economic activity in general. As for his politicoreligious sympathies, the Fatimid professions of
faith which are found in his work indicate that he
was at least sincerely in sympathy with the movement;
although it is difficult to state categorically that he
was a Fatimid daH, with the convinced and militant
attitude which this implies, the interest which he
took in Fatimid policy certainly appears quite clearly.
It is within this context that it is possible to explain,
among other details, the passages on Nubia or on
the history of North Africa, also Ibn Hawkal's
opinions on Umayyad Spain and Kalbi Sicily, his
occasional complaints against the administration of
Fatimid Egypt being explained by strictly commercial considerations.
Apart from a work on Sicily, which has not survived, Ibn Hawkal's main work was a description of
the Islamic countries, known under the titles Kitdb
al-Masdlik wa 'l-mamdlik or Kitdb Surat al-ard. It has
so far been impossible to establish with certainty the
history of the text; it nevertheless seems clear that
it appeared in several successive redactions. The first
is dedicated to the Hamdanid Sayf al-Dawla and is
therefore earlier than 356/967, when this ruler died.
The second, full of criticism of this dynasty and
dedicated to a person who has not been identified,
must have appeared in about 367/977. Finally, a
definitive and complete version of the work must have
appeared in about 378/988. The appearance of the
work in successive versions is clearly the reason for
some of the obscurities to be found in it and in
particular those which appear on more than one point
in the description of Sicily.
Another, and perhaps the most important, source
of confusion is to be found in his plagiarizing, more
or less closely, the text of al-Istakhri [q.v.], which
Ibn Hawkal took as the basis for his own description.
No detail can be extracted from Ibn Hawkal's work
and no judgement pronounced on it before the origin
of the passage in question has been determined.
Moreover, the patient and systematic comparison
of the two texts has the advantage of illustrating
Ibn Hawkal's originality compared with his predecessor. It appears on the whole that, leaving aside
certain alterations of style intended, in Ibn Hawkal's
opinion, to raise the tone, to amplify a phrase or to
set his personal mark on al-Istakhri's text, all the
modifications made by Ibn Hawkal certainly confer
on his work a breadth and a personality incomparably larger than those of its predecessor, worthy
though the latter was.
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To begin with, Ibn Hawfcal probably intended
nothing more than to make, in the form of corrections,
his contribution to the corpus of the geographical
school of al-Balkhi [q.v.]. To judge from the terms in
which he describes his meeting with al-Istakhri and
the encouragement which the latter gave him, it
was as a collection of maps of the Islamic world
alone that Ibn tlawkal first envisaged his geographical
work. However, very soon the facts which he accumulated during his travels must have encouraged
him to devote the greater part of his effort to the
text itself, which in al-Balkhi, and even still at several
places in al-Istakhri, was only secondary, being
initially merely a commentary on the maps in the
old tradition of the sura Ma?muniyya. Ibn tlaw^al's
innovation therefore was first to transform this
commentary into a work in its own right, considerably expanded and independent of the maps.
Another modification was that, without in the
plan of the work going beyond either the general
framework of Islam or, in the description of details,
the boundaries of each province (ikllm) dealt with
one by one, Ibn Hawkal, adopting in this an outlook
of administrative geography as found for example
in al-Diayhani [q.v.], adds to his description remarks
on various countries or peoples bordering on the
Islamic world which he considers to be of particular
importance: notable examples are the passages on
the Turks, the Khazars, the towns of southern Italy,
the Sudanese and the Nubians.
Within the Muslim region proper, he similarly
provides additional facts, the important pages here
being those devoted to the West (the Maghrib,
Spain, Egypt, and Sicily) and the North-East
(Khurasan and Transoxania in particular). Nevertheless it would be wrong, however great their
interest, to limit our attention to these pages.
Everywhere, in fact, Ibn Hawkal imposes on the
work of his predecessor, even if only by corrections
of detail or of the order of words or lines, the stamp
of his own work, the main aim of which is to place
the book firmly within his own period. His constant
care to depict a region precisely in the state and at
the date that he himself had seen it, and occasional
references to the distant or more recent past, give
to his text, besides a vividness of description and
even a depth of feeling which sometimes appear,
undoubted value for the historian. This is particularly true of the notes on economic matters, which
form a complete break with convention; for one thing,
Ibn Hawkal is much less interested in rare or precious products than in the basic agricultural and
manufactured products, and secondly he was able
to study on the spot a given economic situation in
relation to a particular period or with reference to an
implicit norm. He was the only Arab geographer of
the period who really sketched a vivid picture of
production.
An edition of Ibn Hawkal was published by De
Goeje (Leiden 1873). This is now superseded by that
of Kramers (Leiden 1938). A translation of the text
which had been prepared by Kramers was published
with revision by G. Wiet, Configuration de la terre
(Paris-Beirut 1964).
Bibliography: In addition to the introductions by J. H. Kramers and by G. Wiet, we give
here, from a relatively abundant bibliography,
the most recent works, which discuss the points at
issue: Brockelmann, I, 263, S I, 408; Kahtiala,
Mu'diam al-mu^allifin, xi, 5; R. Blachere and
H. Darmaun, Extraits des principaux gtographes
arabes du Moyen Age, Paris 1957, 134-6; I. Yu.
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Krackovskiy, Arabskaya geograficeskaya litera- \
tura, Moscow-Leningrad 1957, 198-205; Ar. tr.
(chap, i-xvi published so far) by S.D. cUthman
Hashim, Cairo 1963, 200-5; F. Gabrieli, Ibn
tfawqal e gli Arabi di Sicilia, in L'Islam nella
storia, Bari 1966, 57-67 (reprinted from RSO, xxxvi
(1961), 245-53); A. Miquel, La geographic humaine
du monde musulman jusqu'au milieu du XI* s.,
Paris 1967, 299-309 and passim.
(A. MIQUEL)
IBN IJAWfiHAB [see MANSUR AL-YAMAN].
IBN AL-flAWWAS, CALI B. NI C MA, was one of
the kd*ids who shared Sicily after the last Kalbi
amir al-Ilasan—called al-Samsam—the brother of
the amir Ahmad al-Akljal (409/1019-429/1038), who
was deposed in 444/1052-3 (according to Ibn Khaldun:
431/1039-40). This was the most obscure and chaotic
period of Muslim Sicily, racked by civil wars and
the rivalries of the local leaders who sought at the
same time to bring about Byzantine intervention
and the landing in the island of a Zirid army. In this
disturbed atmosphere, the fyd^id Ibn al-Hawwas
managed to remain lord of Agrigento, Castrogiovanni
and Castronuovo with their surrounding districts,
while his brother-in-law, Ibn al-Maklati, occupied
Catania, which was soon taken from him—together
with his wife (Maymuna, Ibn al-Hawwas's sister) and
his own life—by his rival Ibn al-Thumna [g.v.], lord
of Syracuse.
Some time afterwards f the two brothers-in-law
fought each other over an entirely family matter;
following his victory, near Castrogiovanni, over his
adversary, Ibn al-Hawwas became the only powerful
%a?id in almost the whole of Sicily and he was able
to retain this position until the arrival of the Normans,
who had been invited by the defeated Ibn al-Thumna
to cross the straits. They landed towards the end of
February 1061, and Count Roger's first encounters
with the Muslims were so unsuccessful that the
Normans were obliged to withdraw. But some
months later Messina fell into the hands of the
attackers, who, reinforced by the troops of Ibn
al-Thumna, attacked and defeated the Muslims near
Castrogiovanni, without however succeeding in
forcing their enemies, who were besieged in the
fortress, to capitulate. Ibn al-Hawwas fell, two or
three years after these events, in the fighting which
broke out between his troops and the Zirid Ayyub,
the son of Tamim b. al-Mucizz, who had landed in
Sicily with the reinforcements coming from Ifrikiya
to support the Muslims against the Normans.
Bibliography: The bibliography relating to
the events in which Ibn al-Hawwas was principally
concerned is almost all to be found in the sources
noted by M. Amari, Storia dei Musulmani di
Sicilia*, Catania 1933-9, s.v., and published in
his Biblioteca arabo-sicula, Leipzig 1857; see also
H. R. Idris, Zirides, index.
(U. RIZZITANO)
IBN AL-HAYXHAM, ABU cALi AL-HASAN B.
AL-HASAN (or Husayn) B. AL-HAYTHAM AL-BASRI
AL-MisRl, was identified towards the end of the igth
century with the ALHAZEN, AVENNATHAN and
AVENETAN of mediaeval Latin texts. He is one of the
principal Arab mathematicians and, without any
doubt, the best physicist.
In respect of his biography we have numerous
lacunae. He was born in Basra in about 354/965;
during the reign of al-Hakim (386-411/996-1021) he
went to Egypt where he tried to regulate the flow
of the Nile. He abandoned this task when he realized
its impossibility, in spite of his fears of the caliph's
anger. On the death of the latter he returned to
Cairo, where he earned his living by copying scienti-

fie, and particularly mathematical, manuscripts. He
died in 430/1039.
His writings, consisting of more than a hundred
titles, have been listed by Ibn Abi Usaybica. Most of
these works—some of them very short—are devoted
to mathematics and physics, but he also wrote on
philosophical and medical subjects. Throughout
these latter works can be seen his profound knowledge of the Greek authors, notably Ptolemy, whom
he edited, studied and criticized (cf. Pines, Congres
Int. Hist, des Sciences, x (1962), and M. Schramm,
Ibn al-Haythams Weg zur Physik, 1963, bibliographical
lists iii, 38 and iii, 64).
The works best known to us are:—(i) Makdla fi
'stikhrddi samt al-kibla (cf. C. Schoy, Abhandlung
iiber die Bestimmung der Richtung der Qibla, in ZDMG,
Ixxv (1921), 242-53) in which he established the
theorem of the cotangent:
sin, q^ cos. (X 2 - XJ — cos. ^ tg. <p*
cotg. a = :
sin. (X 2 -Xj)
(2) Makdla fi hay^at al-^dlam (which had
two Hebrew translations, three Latin—one
edited by J. M. Millas, Las traducciones orientales
. . ., 285-312—one Persian and one Castilian) on
astronomy. This work had a great influence on later
writers such as Averroes, al-Djaghmlm, al-Kazwmi
and Peurbach (cf. W. Hartner, The Mercury Horoscope . . ., 122-35). (3) Kitdb fi 'l-mandzir, clearly
commented on by Kamal al-DIn al-Farisi (died ca.
720/1320; ed. Haydarabad 1347-8/1928-30). This
work was translated into Latin and published in Basle
in 1572 by F. Risner under the title Thesaurus
Opticus. In the fifth makdla Alhazen's mathematical
genius attained its highest development when he
resolved the problem which today bears his name:
two points, A and B, are fixed on the plane of a
circle with centre O and radius R. Find in the circle
(idealized in a mirror) the point M where the ray of
light emitted by A must be reflected in order that it
may pass through B. Alhazen's demonstration,
which is very complex, leads to an equation of the
fourth degree which he resolves by the intersection
of an equilateral hyperbole with a circle. Leonardo
da Vinci later became interested in the problem,
which he could only solve mechanically, for lack of
mathematical means. C. Huygens (d. 1696) finally
gave the most elegant and simplest solution (cf.
Encyclopedia delle matematiche elementari, i/2,
388-9). (4) Makdla fi daw* al-kamar, an important
work on account of the ideas expounded on light,
colours and the celestial movements. (5) Fi 'l-mardyd
'l-muhrika bi 'l-dawd^ir (cf. Schramm, ii, 18 and iii, 8),
translated by E. Wiedemann in Bibliotheca Mathematica, x (1910), 293-307. (6) Fi 'l-mardyd 'l-mufyrika
bi 'l-kutu* on parabolic mirrors (translated by J. L.
Heiberg and E. Wiedemann, in Bibliotheca Mathematica, x (1910), 201-37). (7) Fi anna 'l-kura awsa*
al-ashkdl al-mudiassama allati ihdtuhd mutasdwiya
wa-anna 'l-dd^ira awsa* al-ashkdl al-musattaha
allati ifrdtuhd mutasaiviya, translated and commented
on by H. Dilgan (Actes IX* Congres Internal. d'Hist.
des Sciences, 1959, 453-60). In it he demonstrates
that "of two regular polygons inscribed in the same
circle, that which has the greater number of sides has
also the larger surface and the larger perimeter". (8)
Fi kayfiyydt al-izldl (abridged translation by E.
Wiedemann, in SBPMS Erlg., xxxix (1907), 226-48).
(9) Fi athar alladhifi 'l-kamar (tr. C. Schoy, Hanover
1925). (10) Fi 'l-daw* (ed. J. Baarmann, in ZDMG
xxxvi (1882), 195-237, ed. Cairo 1936). (u) Fi 'lmakdn (abr. tr. by E. Wiedemann, in SBPMS Erlg.,
xli (1909), 1-25) which has no connexion with (12)
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Fi 'l-makdn wa 'l-zamdn (cf. Schramm, ii, 2 and iii, 68).
(13) Fi 'rtifd* al-kutb (tr. C. Schoy, in De Zee, x
(1920), 586-601). (14) Fi surat al-kusuf (tr. E. Wiedemann, in SBPMS Erlg., xlvi (1914), 155-69) in which
is expounded for the first time the use of the camera
obscura in the observation of solar eclipses. (15)
Ft 'stikhrddf mas^ala ^adadiyya (tr. E. Wiedemann, in
SBPMS Erlg., xli (1909), 11-3. (16) Liber de crepusculis et nubium ascensionibus, tr. Gerard of Cremona,
published with the treatise De crepusculis of Pedro
Nunnes (Lisbon 1542) and reprinted by Risner as
an appendix to the Thesaurus. (17) Fi 'l-ma^lumdt
(translated in part by L. A. Sedillot,in/X, xxii (1834),
435-58). (18) FI tarbi* al-dd^ira (ed. and tr. H. Suter,
in Zeitsch. fur Mathematik und Physik. Hist. Abt.,
xlvi (1899), 33-47). (19) Fi misdhat al-mud^assam
(al-djism) al-mukdfi* (tr. H. Suter, in Bibliotheca
Mathematica, xii (1912), 289-332).
Besides the contributions already mentioned, it
should be noted that Ibn al-Haytham established
that the astronomic twilight began or finished when
the negative height of the sun reached 19° and,
proceeding from there, he fixed the height of the
atmosphere at 52,000 paces; he correctly explained
atmospheric refraction and the augmentation of
the apparent diameter of the sun and moon when
they are near the horizon; like Ibn Sma and alBirum, he established that rays of light start from
the object to travel towards the eye, and not the
reverse as Euclid, Ptolemy and al-Kindi maintained;
he discovered spherical aberration—but he did not
consider the caustic curve; he determined that the
Milky Way was very remote from the earth and that
it did not belong to the atmosphere, since it had no
parallax. In the field of mathematics he neatly
resolved the problem of al-Mahani, wrote a treatise on
magic squares and made some contributions to
commercial mathematics (cf. E. Wiedemann, Uber
eine besondere Art des Gesellschaftsrechens nach . . .,
in SBPMS Erlg., Iviii (1928), 191-6).
In his Risdla fi sind'at al-shi^r mumtazidia min
al-Yundni wa'l-^Arabi (Ibn Abl Usaybica, ii, 94),
Ibn al-Haytham probably combined the Greek and
Arab conceptions of literary criticism.
Bibliography: In addition to the works
mentioned above, see Brockelmann, 1,469, S 1,851;
Sarton, Introduction to the History of Science, i;
721; Steinschneider, Aven Natan e la teoria delV
origine della luce lunare e delle stelle, in Bull, di
bibliogr. e di storia delle scienze matematiche e
fisiche, i, Rome 1868, 33-40; Mustafa Nazlf Bek,
Ibn al-Haytham wa buhuthuhu wa-kushufuhu alnazariyya, Cairo 1942-3, 2 vols.; H. J. J. Winster,
The optical researches of Ibn al-Haytham, in Centaurus, iii (1954), 190-210; F. Bustani, Dd^irat
al-ma^drif, iv, 128-30.
(J. VERNET)
IBN PIAYYAN, ABU MARWAN HAYYAN B.
KHALAF B. HUSAYN B. HAYYAN, without doubt the
greatest h i s t o r i a n of the Middle Ages in all Spain,
both Muslim and Christian. The Arab biographers
tell us little about his life or personality. He was born
in Cordova in 377/987-8; his father, who was secretary
to the vizier al-Mansur [q.v.], must have greatly influenced his education and the formation of his
strongly pro-Umayyad views; he had three teachers:
the grammarian Ibn Abi '1-Hubab, the celebrated
man of letters Sacid of Baghdad, and the traditionalist Ibn Nabal; we now know from his own admission
that Abu '1-Walid Ibn Djahwar, ruler of Cordova,
rescued him from poverty by conferring on him the
office of letter-writer in the government chancellery.
We know with what extreme virulence he wrote of
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numerous personalities of his time, his bitterness
towards the divisions and anarchy in the kingdoms
of the Tawd^if, and also at the scantiness of the
sources at his disposal when he was writing the
history of the fitna; however, living as he did at the
culmination of the Middle Ages, he was able to draw
on the work of his predecessors, to write the history
of his own turbulent century and to set standards
for subsequent chroniclers. He died in Rabic I 46gl
October 1076.
Among the works attributed with greater or less
certainty to Ibn Hayyan, two titles stand out: the
Muktabis and the Matin. In the most vivid and
brilliant period of Hispano-Arabic culture, Ibn
Hayyan undertook to write the history of al-Andalus
on the grand scale. When dealing with events prior
to his own time, he limited himself to the compilation
of earlier accounts and laid no claim to originality.
Such is the Muktabis, literally "plucking [a brand]
from the fire" and hence metaphorically "the book
of one who copies the work of others"; it is thus an
assemblage of earlier writings, which are copied
with indications, as in a modern edition, of the gaps
found in the original.
The style is thus not his own but that of his sources;
its merit is therefore variable. By gathering together quotations from works most of which are
lost, he enables us to appreciate the annals of alAndalus in an incomparable historical fresco which,
although having as its central figure the person of the
sovereign, may be regarded as an expression of reality
—one however that cannot be corrected either by
archive documents or by the writings of political and
religious opponents of the Umayyad regime.
Ibn Hayyan's original work—the most important in the whole Muslim historiography of the
Peninsula—is the Matin, which covers the history of
his own times, namely, nearly the whole of the 5th/
nth century, in sixty parts or volumes with an
admirable attention to detail and an exactitude
which are highlighted by a rare political understanding of events. Although all the volumes of the Matin
are lost, the author's great admirer Ibn Bassam
[q.v.] has preserved for us such numerous and extensive passages that, thanks to the (still incomplete)
edition of the Dhakhira published in Egypt, it has
become possible to reconstruct—admittedly with
difficulty—a large part of the vanished text; this
arises from the scrupulous fidelity, rare in mediaeval
literature, with which Ibn Bassam always indicates
the beginning and end of the passages transcribed.
"Whenever one considers any particular aspect of
Hispano-Umayyad history", states its most authoritative historian, E. Levi-Provencal, "one is nearly
always obliged to revert to Ibn Hayyan. Without
his Muktabis, we should have no quotations from the
two Razis, nor from two other chroniclers of the
loth century, almost as important and of the same
school, the Kurayshi Mucawiya ibn Hisham ibn alShabanisI and another Cordovan oi Arab stock, alHasan b. Muhammad ibn Mufarridj. Without him,
we should not be able to check, thanks to numerous
quotations, the greater part of the chronicle of Ibn
al-Kutiya and extensive passages from the writings
of al-Khusham and Ibn al-Faradi in less abridged
versions than those which have been published.
Lastly, without Ibn Hayyan the skeletal compilation
(talkhis) of Ibn c ldhari [in al-Baydn al-mughrib]
would never have seen the light of day, nor propably,
as a result, would Dozy's history."
The third part of the Muktabis has been published
by M. M. Antuna, under the title: Chronique du

790

IBN UAYYAN — IBN tfAZM

regne du calife umayyade cAbd Allah a Cordoue, Paris
1937, and has been translated into Spanish by Kh.
Ghorayyib, in Cuadernos de historia de Espana,
Buenos Aires 1952; E. Levi-Provencal and E. Garcia
G6mez have published the Textos intditos del "Muqtabis" . .. sobre las origenes del reino de Pamplona,
in al-Andalus, xix (1954).
Bibliography: E. Levi-Pro venial, Hist. Esp.
Mus.t iii, 503; E. Garcia G6mez, A propdsito de
Ibn Jfayydn, in al-Andalus, xi, 395-423; M.
Antuna, Abenhayan de Cordoba y su obra histdrica,
Madrid 1925; Dozy, Loci de Abbadidis, i, 218; Pons
Boigues, Ensayo, 152-3; Brockelmann, S I, 578;
idem, in OLZ, 1941,168-71; Ibn Bassam, Dhakhira,
i/2, 84-129; F. Bustani, Dd*irat al-ma*drif, ii, 480.
(A. HUICI MIRANDA)
IBN IJAYYCS, ABU 'L-FITYAN MUHAMMAD B.
SULTAN B. MUHAMMAD B. HAYYUS AL-GHANAWI.
Syrian poet of the sth/uth century. Born at
Damascus in Safar 394/December 1003, he seems to
have been at first attached to the Banu cAmmar
[see C AMMAR] of Tripoli in Syria, although he is
referred to as being in Aleppo in 429/1037-8; his
sympathy with the Fatimids of Egypt caused him
to fall out of favour with the Banu cAmmar, who
had become independent, and in 464/1072 he was
summoned to Aleppo by the Mirdasid [q.v.] Matimud
b. Nasr (457-67/1065-75), in whose praise he began
to write. On the death of his patron, he wrote a
marthiya which was also an eulogy of Nasr b. Mafrmud
(467-8/1075-6). After the latter had been assassinated,
Ibn Hayyus remained at the court of his successor,
Sabik b. Mahmud, though this did not prevent his
addressing praises also to Muslim b. Kuraysh, who
captured Aleppo in 473/1080; as a reward Muslim
gave him al-Mawsil as a fief, but the poet died
before he was able to take possession of it, in Shacban
473/January-February 1081.
Ibn liayyus, who is considered as one of the
greatest Syrian poets of the 5th/nth century after
al-Macarri, left a Diwdn which was published in
Damascus by Khalil Mardam in 1951 (2 vols.).
Bibliography: Ibn al-cAdim, Zubdat al-fialab
fi ta^rikh ffalab, ed. S. Dahhan, Damascus 1951-4,
i, 258, ii, 74-5; Ibn Khallikan, ii, 10-2; Ibn alKalanisi, 108; Brockelmann, S I, 456; F. Bustani,
Dd*irat al-macdrif, ii, 481-3.
(Eo.)
IBN IjAZIM [see MUHAMMAD B. HAZIM].
IBN FIAZM, patronymic of an Andalusian
f a m i l y , several members of which played an
important role during the Umayyad caliphate. The
most famous of them is without doubt Abu Muhammad CA1I Ibn Hazm [see the following article], but
some brief details on the Banu IJazm are given here,
since confusions often arise.
(1) cAll's father was ABIT C UMAR AHMAD B. SACID B.
HAZM B. GHALIB B. SALIH B. KHALAF. A dignitary at
the court of the hddiib al-Mansur Ibn Abi cAmir and
that of his son al-Muzaffar, he was greatly affected
by the serious events which occurred in 399/1009 [see
AL-ANDALUS] and died on 28 Dhu 'l-Kacda 402/21
June 1012. See Ibn Bashkuwal, Sila, no. 40; alDabbi, Bughya, no. 412; E. Le>i-Pro venial, Hist.
Esp. Mus., index; idem, En relisant le "Collier de la
Colombe", in al-Andalus, xv/2 (1950), 345-7.
(2) cAH's elder brother, ABU BAKR, of whom only
the kunya is known, was born in 379/989 and died
at the age of 22 during the epidemic of plague which
ravaged Cordova, in Dhu 'l-Kacda 4oi/June ion.
It was to him that Ibn Shuhayd [q.v.] dedicated his
Risdlat al-Tawdbic wa 'l-zawdbic, which indicates the
date at which this work was written. See Ibn Ilazm,

Tawfr al-Jiamdma, ed. and tr. L. Bercher, 303, 309;
E. LeVi-Provencal, Hist. Esp. Mus., ii, 64-5; idem,
En relisant. .., 346-7.
(3) cAli's son, ABU RAFI C AL-FADL, entered the
service of the cAbbadids of Seville and was killed at
the battle of al-Zallaka [q.v.] in Radjab 479/October
1086. He is the author of a historical work entitled
al-Hadi ild ma'rifat al-nasab al-cabbddt. See Ibn alAbbar, ftulla, ed. Mu^nis, ii, 34.
(4) Another Ibn Hazm fairly often mentioned is
c
Ali's cousin ABU 'L-MUGHIRA €ABD AL-WAHHAB
AHMAD B. CABD AL-RAHMAN B. HAZM. Secretary to
the administration and a wit, he was appointed
vizier by al-Mustazhir during the brief caliphate of
the latter (414/1023) and then entered the service
of the petty kings of Saragossa; he was vizier
of Mundhir b. Yaljya when the town fell, in
431/1040, and was imprisoned and then probably
released after a ransom had been paid. He died in
438/1046. He had belonged to the group of young
Cordovan aristocrats of brilliant literary talent, and
his relations with Ibn Shuhayd were well-known;
according to Ibn Khakan (Matmafy, 22 = al-Makkari,
Analectes, i, 408-9), Ibn Shuhayd was not a good
influence on Abu '1-Mughira, who led a more sober
life after his friend's death. Ibn Hayyan (apud Ibn
Bassam, Dhakhira, i/i, in), who thought very
highly of his qualities as a poet and prose writer,
states that he wrote in his youth a number of works,
and adds that he always won any arguments with
his cousin because of his ready wit and his learning.
It appears that he enjoyed some degree of fame even
beyond the frontiers of Muslim Spain, since it was to
him that the Kayrawanl Ibn al-Rabib [q.v.] addressed
the famous epistle in which he criticized the Andalusians for not perpetuating the memory of their
famous men; Abu '1-Mughira replied to these criticisms at some length, but Ibn Bassam (Dhakhira,
i/i, 113-6) did not consider it necessary to preserve
the whole of the text of this reply, and in particular
made the regrettable decision to suppress the list of
Andalusian works with which it ended. It is known
that cAli Ibn Hazm also replied to this letter and
that the text of his reply survives, probably in full
[see IBN AL-RABIB]. In addition Ibn Bassam and alMakkari have reproduced a certain number of prose
and verse texts by Abu '1-Mughira which clearly
show considerable literary qualities. See Ibn Bassam,
Dhakhira, i/i, 110-52; Ibn Irlazm, Tawfr al-ftamdma,
ed. and tr. L. Bercher, 237; Ibn Khakan, Mapmah,
22; al-Makkari, Analectes, index; Ibn al-Khatib.
Acmdl al-A'ldm, 197; H. P£res, Poesie, 14, n. 4, 57;
E. LeVi- Pro venial, Hist. Esp. Mus., ii, 334; Dozy,
HME*, ii, 330; Ch. Pellat, in al-Andalus, xix/i
(1954), 53.
(Ch. Pellat)
IBN HAZM, ABU MUHAMMAD CALI B. AHMAD
C
B. SA ID, born at Cordova in 384/994, died at Manta
Lishamin456/1064, A n d a l u s i a n poet, historian,
jurist, philosopher and theologian, one of the
greatest thinkers of Arabo-Muslim civilization, who
codified the Zahiri [see ZAHIRIYYA] doctrine and
applied its method to all the Kur5anic sciences.
The life of Ibn Hazm and the political
events of his time. E. Garcia G6mez has pointed
out that the period in which Ibn IJazm lived corresponds to the "most tragic moments of Muslim Spain"
and to "the decisive crisis of Islam in Andalusia".
His family origins are obscure; the most probable
suggestion is that he was descended from Christian
converts to Islam. His grandfather Sacid settled at
Cordova; his father Atimad rose to a high position
in the administrative hierarchy, becoming vizier to
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al-Mansur and to his son al-Muzaff ar: he had enough
skill and pliability to remain faithful to the Umayyad
caliph, who was officially on the throne, without
arousing the suspicions of the badjib al-Mansur Ibn
Abi cAmir.
Ibn Hazm spent his early years in the surroundings
of the harem. Asin Palacios and Garcia G6mez have
stressed this point: "an impressionable child and
abnormally highly-strung", the revelation of sexual
matters and the discovery of the subtle feminine
psychology were to have a profound influence on
him. This is true; but Ibn Hazm should not all the
same be regarded as having been a neurotic and
morbidly amoral person. Until the age of fourteen
the child led a pampered and easy life; but after that
he was to suffer from the repercussions of the political struggles between Andalusians, Berbers and
Slavs. His father fell into disgrace after the fall of
the cAmirids and the replacement of the caliph
Hisham II by Muhammad al-Mahdi; he was forced
to leave his palace of Madinat al-Zahira. His affairs
were not improved by the assassination of al-Mahdi
and the return to the throne of Hisham, since the
Slav general Wadih had him imprisoned and confiscated his possessions. The family then established
itself firmly in the service of the legitimist party.
Ahmad took part in an unsuccessful plot against
the Slavs. It was in these unhappy circumstances
that he died in 402/1012. A period of violence had
begun; the house of Ibn Hazm's family at Balat
Mughith was destroyed in 403/1013. He himself was
forced to take refuge in Almeria, where he was able
to enjoy a respite until 407/1016, the year in which
the governor of this town made an agreement with
the Berbers to overthrow Sulayman. Ibn Hazm,
suspected of carrying out pro-Umayyad propaganda,
was imprisoned for some months and then banished.
Accompanied by his friend Muhammad b. Ishak,
Ibn Hazm found refuge at Hisn al-Kasr, which,
according to Garcia Gomez, is not the present day
Aznalcazar near Sanlucar, but was in the region of
Malaga or of Murcia. The two friends did not remain
there for long: having heard that an Umayyad
claimant to the throne, cAbd al-Rahman IV alMurtada, who had been living in Valencia, was
raising an army against the Berbers of Cordova, they
set out to join him. Ibn Hazm became al-Murtada's
vizier and fought in his army before Granada. He
was taken prisoner and then released. In about
412/1022, Ibn Hazm, who had retreated to Jativa,
began to write the Tawk al-hamdma, which contains
many autobiographical passages relating to the
above events.
The Berbers retained Cordova until 414/1023,
when al-Kasim b. liammud was overthrown. The
new caliph, cAbd al-Rahman V al-Mustazhir,
appointed his friend Ibn Hazm as vizier; unfortunately, he was assassinated after seven weeks, and
Ibn Hazm was once again put into prison. He reappears in 418/1027 at Jativa. According to alDjayyani, reported by Yakut, he became vizier
again under Hisham al-Muctadd. But his experience
of political life had destroyed the ideals he had had
in his youth. From now on he devoted himself, in
semi-retirement, to intellectual work and study, to
writing his books and teaching. His virulent attacks
against the Maliki fukaha3 who, always supporting
those in power, held sway in the schools and exerted
their influence on political and social life, his stand
against the cAbbadids of Seville whose impostures
he denounced, in short his radical non-conformity,
earned him the hatred of the official thinkers and
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the hostility of the rulers, who found such a person
undesirable in their territory. This was the period
of the Muluk al-Taw&if (Reyes de Taifas), which
began after the abolition of the caliphate of Cordova,
so that the convinced legitimist could not avoid
making enemies almost everywhere. Ibn Irlazm
withdrew to the country of his family at Manta
Lisham. Little is known of the end of his life, apart
from the fact that measures were taken to silence
him: in order to make it difficult for him to teach,
the formation around him of groups of students was
forbidden; only a few disciples, among them the
historian al-Humaydi, were brave enough to seek
him out and listen to him. He died in his village,
leaving, according to his son Abu Rafic, 400 works.
Ibn Hazm and the c u l t u r a l life of his
time. Ibn IJazm received a very thorough education.
In the Tawk and in his treatise on the merits of
Muslim Spain he gives some information on his
teachers and he demonstrates that he was truly a
man of his time, well-informed on all the main
currents of thought, interested in all that was
written, and eager to learn. Abu '1-Kasim cAbd
al-Rahman b. Abi Yazid al-Azdi al-Misri taught him
traditions, grammar and lexicography, rhetoric,
dialectic, and theology (Tawk, ch. 28). Abu '1-Khiyar
al-Lughawi, the jurisconsult, was his teacher for
fikh (Tawk, ch. 26). Abu Sacid al-Fata al-Djacfari
gave a commentary on early poetry in the Great
Mosque at Cordova (Tawk, 21). For tiadith he was
taught by Ahmad b. Muhammad b. al-Djasur
(Tawk, 30). In his treatise on Spain, Ibn Hazm
mentions, as his ustadh for philosophy, Abu cAbd
Allah Muhammad b. al-IIasan al-Madhhidji, whose
treatises he says were famous. In addition to these
teachers there should be mentioned his relationship
with the poets, scholars and men of letters who
were his contemporaries. He refers to them in his
works, often cordially. There exists a collection of
Epistles addressed to important persons among his
friends on religious or intellectual matters. It seems
that Ibn Hazm was deeply concerned with the
problem of spiritual education as a means of saving
and promoting human culture (that is, the Arabic
culture of his time), if we may judge by his Risala
f l maratib al-^ulum, which is a complete plan for
education. In it he demonstrates that all sciences
are related, that they demand researches which are
not possible without renouncing a life of pleasure,
and that their use is to lead man to victory and to
well-being in the next world. There is no thinker
more typical of his century than Ibn Hazm.
C h a r a c t e r of Ibn Hazm. It would certainly be
an exaggeration to claim that Arabic literature as
a whole is impersonal: the great writer and the great
thinker may always be discerned through his work.
Ibn Hazm is no exception. For the modern reader,
he is the author in the field of Arab Islam who
remains the most alive and the most vigorous. Asin
Palacios has shown that he had retained from his
early years, passed among the women in the harem,
an exaggerated sensitivity which later appeared as
a very sensitive conscience: in matters concerning
his personal loves, or in his political, social, scientific
or religious life, he always regarded with repugnance
any falseness, simulation or deceit. He realized that
the human soul, if left to itself, spontaneously
inclines towards dishonesty, and therefore he mistrusted those internal recesses of the soul in which
are hidden unexpressed and unexpressible intentions,
double meanings whose ambiguity leads to indecision.
His experience as an adult of those in power or
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seeking power confirmed in him a mournful scepticism. It may be said that the ideas which govern all
his works were controlled by these basic reactions to
the human vices as he saw them practised in his
own day. He was taught by Islam that there is no
refuge from such evils except in God and he adhered
to this belief with all the force of his being. It should
not be forgotten that he himself lived out his own
belief with intensity before giving expression to it
dogmatically in a vast system in which it is set out
together with all its various consequences, and before
defending it passionately against those people whom
it exposed and who attacked it in their own defence.
Ibn Hazm confronted all these inconstancies of
man and society as a man passionately convinced
of the truth, and all his researches led towards a
truth supported by incontrovertible evidence with
incontestable proofs. This Truth is the God of Islam,
Who is the foundation of all the other truths. The
Muslim faith, in its authenticity, is the basis of a
truly human life; but it must be purified of all that
men have added, suppressed or modified. Although
God is the basic refuge, Ibn Hazm, meditating in
his own way on this faith, discovered in the statements of the law solid bases which can be relied on
and used as arguments to combat error and deceit.
First, in spite of, and perhaps even because of, his
misanthropy, Ibn Hazm recognized friendship and
gave it an important place in his ideal conception
of human relations. He considered that true friendship is the source of truth, frankness, mutual understanding, and sincerity. It is in friendly relations
that verbal statements may be taken at their face
value, without any need to suspect something left
unsaid or thoughts skilfully and shrewdly disguised.
This strongly held opinion explains Ibn Hazm's
religious respect for the language itself, in which his
Zahiri doctrine has its roots. In the same order of
ideas, but at another level, Ibn Hazm was convinced
that the supposedly rational arguments of the
philosophers, of the theologians and of certain jurists
merely revealed their passions, prejudices and
personal preferences, all things unjustifiable in
themselves but given a semblance of legitimacy by
means of false reasoning. From them stem the
innumerable deviations of those who, instead of
listening to God, submit to the promptings of presumptuous human reason. This argument contains
the origin of Ibn Hazm's system of logic, in which
reason plays a part, but one rigorously defined,
limited and subordinated to the teaching provided
by the Word of God. Finally, Ibn Hazm relies on his
acute sense of reality. The reality created by God
has much to teach men, provided that they know
this and are willing to observe it by following the
advice of the Kurgan. Exasperation often causes the
writings of sensitive thinkers to tend towards
morbidity, but nothing of this is found in Ibn Hazm;
his works show not the slightest trace of schizophrenia.
Although he cuts himself off from the world, he does
not evade it; although he dreams of an ideal, he does
not merely cultivate it secretly within himself. He
remains a fighter, a man of action, whether he enters
the field of politics or whether he carries on polemic
in his books. The enemies he is fighting are men of
flesh and blood, whose doctrines he studies with
care and whose formulas he closely examines. He
could perhaps be accused of making no attempt to
understand his opponent thoroughly, of being
content merely to point out illogicalities and inexact
or fallacious expressions, and of using sometimes,
to this end, rather specious arguments. But the fact

is that he regards them as men not to be trusted,
with whom it is not possible to engage in a true
dialogue, since they distort language to make it fit
in with their whims and force words to say what
they do not naturally mean. Together with this search
for precise terminology, which prevents his arguments
from having any formal or abstract character, he
displays a great power of observation, which is
apparent especially in the choice of examples drawn
from his personal experience or from enquiries which
he has made himself. Thus, concerning the zakdt on
agricultural products and its collection, he says a
few words on agriculture in Spain; concerning the
parable of the grain of mustard seed in the Gospel he
has conducted researches on the size of the plant
which grows from it; concerning measures, he
mentions a mudd which he has seen in a family and
establishes through whose hands it has passed in
succession until he demonstrates, as in an isndd,
that it came from Medina, dated from the time of
the Prophet, and thus constituted an authentic
standard measure. Many other such examples could
be given.
But although he has a liking for concrete detail and
precise information, Ibn Hazm is noted for his sense
of synthesis. His great concern is to demonstrate
the consistency of the numerous Kur 3 anic and
prophetic texts on which Muslim faith and practice
are based. His theories of knowledge, language, logic
and interpretation are always directed to this end.
In carrying out his project he explains ideas and the
relations between them with perfect clarity; his
style is at the same time limpid, supple and vigorous.
From this point of view, his works conform completely with the Western ideal. There may be
mentioned his reference to "talkers of nonsense who
embroider the truth, who arrogate to themselves the
name of theologians, who string together in their
drivelling talk thousands of words, the last of which
cancel out the earlier ones". This judgement is
typical of Ibn Hazm, and demonstrates the importance which he attached to coherence both in the
sequence of ideas and in style. In fact he stresses, in
the search for and the statement of the truth, the
role played by the memory (as did Descartes later):
the necessity of retaining in the mind the whole
thread of the proof and the discourse; if there is a
lapse of memory, error occurs. His personal genius
is based on considerable powers of memory arid of
systematic construction, in which the mass of details,
always well marshalled, never blurs the clear outline
of the main arguments.
Ibn Hazm as psychologist and moralist.
Ibn Hazm's temperament, his spiritual qualities and
his powers of observation and analysis make him
a very subtle psychologist and a notable moralist.
This appears throughout his writings, but may be
seen more particularly in two of his works: the
Tawk al-hamdma and the Kitab al-Akhldk wa 'l-siyar.
The first is a treatise on love and lovers. This subject
was often treated by the commentators of the early
poetry (nasib of the kasida; ghazal); in this sense
Ibn Hazm had predecessors, the most important of
whom were al-Djahiz and Ibn Dawud al-Isfahani.
His treatise belongs to a literary genre which was to
become much favoured, that which may be termed
the "Code of Love" and which very soon became a
collection of cliches, anecdotes and observations,
illustrated, more or less aptly, by numerous poetic
quotations. Already the Kitab al-Zahra of Ibn Dawud
may be criticized as being of this type, and Ibn Hazm
does not seem to have avoided it entirelv. But
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although from the time the genre was first used the
theme was fairly trite, skilled writers like al-Diahiz
and Ibn yazm were able to give it an original twist.
The bibliography in Garcia G6mez lists the studies
of the Tawfy from this point of view. Here it may be
mentioned that Ibn Hazm gradually detaches himself
from the stereotyped productions of a light literature
and that his discourse becomes increasingly serious.
His secular subject becomes full of moral and religious reflexions; the use of more personal examples
and of direct observation lends it progressively more
depth and psychological truth, while at the same
time a hint of pessimism and of bitterness becomes
more apparent. It is probable that the work was
not written all at the same time, and that it reflects
a certain development in the author's experience.
An example is the passage which begins with these
words: wa lakad rcfaytu 'mra^atan kdnat mawaddatuhd
f l ghayri dhdt Allah (ed. L. Bercher, 348). In it can
be felt a certain religious and human feeling, an
existentialist dialectic of love. The chapter entitled
%ubh al-ma^siya contains completely personal
autobiographical details which have the ring of
truth, together with some very vivid notes on feminine psychology. Ibn Hazm's gifts as a psychologist
and a moralist are well enough demonstrated by
some remarks on apparent resignation (ch. 24, ed.
Bercher, 238), also by some remarks on the apparent
and the hidden meaning in the words of lovers
(p. 180), and remarks on the dialectic of consolation
(kunuc), in particular among poets who attempt to
satisfy themselves "by means of externalizing the
passion which grips them (gharad\ on the meaning
of this word, cf. Dozy, Supp.), by displaying their
mastery of profound ideas and extraordinary
designs: each of them speaks according to the
strength of his nature, but they merely use the
language in an arbitrary way (tahakkum bi 'l-lisdn),
produce turgid discourses (tashaddukfi 'l-kaldm), and
revel in rhetoric (istitdla bi 'l-baydn), all of which is
completely without authenticity"; they are demonstrated also by some remarks on the different
motives which exist for apparently identical conduct
and on the part played by ostentation (riyd*), and
by many other passages of the same type. These
remarks however also indicate the way in which
Ibn Hazm made use of these abilities: in a ruthless
analysis of the motives, intentions and secret
meanings which reveals the reticences or dissimulations concealed under the cover of expression in
speech. When a man speaks about himself, and in
order to express himself, he does not follow the rules
of a language which was made for accurate communication, but he distorts it to his own personal
requirements to dissimulate and deceive. When Ibn
Hazm, in the Tawk, uses the term izhdr, it is always
in a pejorative sense: a man does not show himself
as he really is but adopts a mask. This is why, after
criticizing human words, he seeks authentic truth
in the Word of God. His basic argument is exactly
the same as that of many Muslim mystics, but he
has no confidence in man and is reluctant to search
in the depths of human consciousness for a state
of authentic sincerity in which is revealed the
presence of Divine action. He considers that the
artificial nature of consciousness always constitutes
a barrier. He therefore exhorts man to escape from
himself in order to submit to a purely objective
reality, the text of the revealed Kur5an and of the
inspired hadith taken "as it is", i.e., in its zdhir.
To be united with God is to listen to what He says
and understand it in order to obey Him meekly and
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scrupulously. Man does not find truth and certainty
in himself but in God, that is to say in the texts at
whose level is achieved the only union possible: the
union in understanding, fahm.
The Kitdb al-Akhldk wa 'l-siyar fully confirms the
above conclusions; we limit ourselves to referring to
paragraph 267 (ed. and tr. N. Tomiche, 74/96),
and, on the goal pursued, to paragraph 5 (13/8) which
concludes: "Know therefore that there is only one
object to be sought: to banish anxiety, and that one
way alone leads to it: the service of God (al-camal
li-'lldh)". Thus all of Ibn liazm's psychology and
moral science concentrates on action, but an action
purged of any internal motive and entirely determined
by the thought of God.
Ibn Hazm as a theoretician of language.
Lies and error are obviously linked to speech. It can
be said, in brief, that for Ibn Ilazm the evil in this
consists in making use of language for personal ends
instead of serving it. In fact there exists in language
a reality: instituted by God (cf. KurDan, II, 31), it
contains in itself a truth and is the only means of
discovering the truth and of expressing it, so long
as it is not cut off from its divine roots (asl al-lugha)
in order to make of it the plaything of human passions,
which results in destroying it in every language and
in depriving it of any efficacity (ibtdl al-lugha). In
the use of a language, the speech ought never to
become conventional (the theory of the tawkif
opposed to that of the istildh) nor enigmatic: it
should say everything openly, since its function is
to bring about mutual comprehension (tafdhum).
This is why perfect speech (and this is eminently
the case of the Word of God) must be expressed
completely by its zdhir. Any attempt to discover a
hidden meaning (bdtin] is useless; it leads to arbitrary
judgements and leaves room for the passions and
the suggestions of the human soul. Thus, in the
realm of pure grammatical theory, Ibn Hazm
strongly opposed all the theories which explained
syntax by "hidden meanings". The psychological
intentions of the speaker or the listener should not
interfere with the meaning of the speech, the only
element which has any value. The words by themselves have a significant meaning (dalil) or a designative meaning (ishdra); he who uses them must do
so with their proper meaning and not alter it by
substituting his own subjective one. The ideas of
matnd and of murdd bihi are therefore perfectly
objective and are dependent only upon the structure
of the speech and the language in which they come
into existence. Similarly, there are basic categories
of speech ('andsir al-kaldm) which modify the general
conclusion of every word spoken: the imperative,
the indicative, and the interrogative among others,
which are the internal moods of speech and which
affect the linguistic material by enabling it to evoke
from the listener or the reader a certain response.
Ibn Hazm also considered, but with detachment, the
problem of the origin of languages in reflecting on
the language of Adam; but in fact he does not make
a categorical statement on this. In short, what
constitutes for him the value of Arabic is the fact
that it is the language of the Kur'an, the seal of
Revelation. It should be added that Ibn Hazm had
some interesting intuitive theories on this problem,
in particular that of an evolution and of a relationship
between languages; but he did not develop them,
probably because he did not possess the means, and
certainly he did not regard this as a central problem.
The logic of Ibn Hazm. Ibn Hazm's theory
of speech is entirely directed towards the formation
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of a system of logic capable of analysing the revealed
and prophetic texts in the essence of their zdhir
without the risk of debasing them by substituting
for that which God means that which man wishes to
understand. From this point of view, although he
was acquainted with Aristotle and in spite of his
own command of logic in the arguments which he
advances against his opponents, his tendency is to
reduce the importance and the range of application
of logical procedures conceived as the instruments
of an independent reason. He believes in the value
of reason, but conceives its legitimate use only in
the sense in which God makes use of it in the Kur'an
{cf. the verses which include the verb ya*%ilun);
it is first the faculty of the necessary rational intuitions (the principle of contradiction, the principle
that the whole is greater then the part, etc.). Next
it is the faculty which understands the senses of
creatures and, consequently, it must never in its use
become divorced from the results of perception
through the senses which it is its task to penetrate.
It is reason also which understands words and to
which the Word of God is addressed. Thus it has
the power to distinguish the true from the false,
but always in relation to a fact which is presented
to it either by the experience of the senses or by
speech. It has also the capacity to reach immediate
inferences readily checked by the facts. But it has
absolutely no power to discover a truth which has
not been given to it, and still less to create or reconstruct one. It is unable to make any value judgement,
particularly concerning the moral questions of good
and evil. It does not carry with it any speculative or
practical imperative which demands that God take
it into consideration. Reason is not a ruler but a
worker. Entirely subordinated to the service of the
understanding of the "signs" of God, it is reason
which performs idjtihad, but this personal effort
contributes nothing, does not produce any material
progress in knowledge; it must result only in a more
perfect understanding of the revealed texts and in
a knowledge of them which is formally more solid
and clear.
Furthermore, Ibn Hazm does not recognize an
area of logical realities consisting of genus and
species, of specific differences, of characteristics. He
does not abstain from using these terms, but he does
so always in the sense which they have in language
(fi n-lugha) and never according to their technical
acceptation, except in the case of polemic. Above
all he refrains from building up a metaphysical
system based on these so-called logical realities.
There is no "Hazmian theory" of substance and
accident, of act and power, of natures, etc. When he
makes use of these words it is either in polemic, or
to express a common idea, or in referring to the
Kur3an or to fyadlth. Thus, in his Fisal, there is a
chapter in which he demonstrates that the word
"nature" (tabi'a) may be used because the Prophet
used it in referring to the character of some of his
contemporaries. This is very far from the philosophic
doctrine of the "natures" as the faldsifa received it
from the Greeks.
It is true that in his Kitdb al-Takrib Ibn Hazm
presents a summary of Aristotelian logic, but it
should not be concluded from this that he understood
it in the spirit of Aristotle. The examples which he
gives and which he draws from the Kur5an and from
hadith are already an important indication of this.
But nevertheless it is undeniable that, regarded in
itself, the logic of Aristotle is closely connected with
language; as an instrument for the analysis of

linguistic expression it is natural for a Muslim to
take an interest in it, and on this point Ibn Hazm's
attitude is clear. In a dialogue preserved by alTawbidi between Abu Sacid al-Sirafi and Matta b.
Yunus, Abu Sacid rejects Aristotelian logic on the
ground that it is linked with the Greek language and
could not be of the slightest use to the Arabs. In
this work Ibn Ilazrn makes a point of mentioning
several times that what he obtains from Aristotle
is common to all languages and hence can be of
profit in the study of Arabic. If the transmission of
logic is a grace (luff) of God, this is because this
science is based on "the capacity for understanding
which God has created in man". This leads to the
central importance of fahm. It is thus, for example,
that the scientific difference is not at all to be regarded as a constituent element of a concept and still
less, beyond the concept, as a constituent element of
a nature or of a metaphysical essence, but merely as
a means of distinguishing (tamyiz) names and beings
from one another.
Thus this recourse to Aristotle does not in the least
contradict the logical conceptions set out elsewhere
by Ibn Hazm (in particular in the Kitdb al-Ihkdm).
It should however be remembered that several
Muslim writers on logic have claimed that Ibn Hazm's
conception of Aristotelian logic was not authentic,
and indeed it is possible in one sense to say that he
did not understand the full philosophical implications
of Aristotle's work. It is probably more exact to
say that he did not wish to attribute such wide
implications to logic.
Ibn Hazm regarded logic as intended to extract
the precise meaning of the texts on which the Muslim
faith is based and also (and this is perhaps his chief
aim) to reconcile the various texts of the Kur3an
and of fradith whose agreement is not immediately
obvious and which sometimes appear flatly contradictory. It is therefore a matter of a logic of
the baydn. The zdhiri conception of language led to
a zdhiri system of logic which, in its turn, produced
a zdhiri theology and system of law.
The basic rule is that it is necessary at first to
consider all the elements in a text in their general
meaning (<ala V-c«rawm). It applies in the first place
to the *andsir al-kaldm, which should be understood
in their strongest sense: thus a verbal imperative has
the general meaning of an obligatory command and
should be so understood unless another text is found
which is an indication (dalil) that what is involved
is not an order, but an invitation or a piece of
advice. Similarly a negative imperative has the
immediate meaning of a prohibition, and only
secondarily, as the result of a dalU, can it be considered as a dissuasion. In the second place words are
to be understood in the widest sense of their lexicographical meanings. If it is necessary to restrict them
to a particular meaning (cala 'l-khusus), a dalil must
be found. It can thus be seen that by "generality"
Ibn Hazm does not mean a conceptional generality:
in Arabic the various meanings of a word often have
no semantic relation to one another; the 'umum is
thus only the sum of the meanings of a word. If
there is no restrictive indication, and if all the
possible meanings equally apply, then all may be
retained. If certain of them do not apply, then
concrete experience plays the part of dalil, providing
sufficient indication that these should be excluded.
It is also the relations between the 'urnum and the
khusus which are the basis of the theory of istithnd*
(exception). When two texts do not agree, the
particular is discarded in favour of the general. These
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are the basic principles of methodology which Ibn
Hazm persistently applied to all the problems of
fi^h and kaldm, adapting them with extreme ingenuity
to each case.
Ibn l^Iazm and the sources of the law.
As far as the Itur'an is concerned, Ibn ^Jazm's interpretation is always a literal one and a wide one,
according to his system of applying the rule of
generalization in the understanding of texts. In this
way he succeeded in deriving, from verses which
appear to have only a limited application, ideas on
which he built a whole juridical system. Thus
(VI, 164): "wa-ld taksibu kullu nafsin ilia calayhd"
and (II, 286) "Id yukallifu 'lldhu nafsan Hid wus'ahd
lahd ma kasabat wa ^alayhd md 'ktasabat" are two
verses proposed as the Kur3anic foundation for the
doctrine of association (Kitdb al-Shirka}. It is true
that in these matters Ibn Hazm is not the only
jurist to show great skill in exploiting the texts.
In other cases he takes the verses in a very limited
sense; for example in the treatise on loans and
pledges, on the principle that, in a contract, any
condition which is not found in the Book of God is
null, he takes the terms of Sura II, 282 in a very
narrow sense.
To hadith he applies very severe standards and, in
his juridical controversies, he rejects the majority
of those on which his adversaries rely. He applies
moreover the ordinary rules of that criticism which
he set out himself in his Kitdb al-Ihkdm, showing in
this an undeniable sense of history.
He was, in contrast to the Shaficis, the great
opponent of reasoning by analogy (kiyds), which he
dismisses by demonstrating on the one hand the
vagueness of the idea of resemblance and on the
other the arbitrary element which exists in the wish to
define a point of analogy. In his treatise on law
(Kitdb al-Muhalld), when he is attacking a kiyds, he
always concentrates on stressing the inconsistencies
which it produces: why make use of analogy in one
case and not in another ?
He also reduced the scope of idjmd*- by bringing
it back to the consensus of the Companions, the
only one which is possible and certain.
Ibn H a z m as a jurist. He is the most representative of the Zahiri school. On the theoretical
level he was a fierce opponent of Hanafism and to a
lesser degree of Shaficism. But on the theoretical and
the practical levels his great enemy was the Malikism
which was strong in Spain in his time. It may even be
said that Ibn yazm espoused Zahirism because he
saw in it an effective means of opposing and of
condemning the tyranny of the Maliki jurists. In
this sense his work as a jurist constituted a liberation
of the faithful. There are five ahkdm: the prescribed
and the forbidden, that which is advised and that
which is reprehended, and the permitted. In order
to claim that an act falls into one of the first four
categories, it is necessary to adduce a text in its
zdhir. If no text can be brought, it is clear that the
act in question falls into the final category, that of
the mubdh.
Insensible to the demands brought about by
historical changes, Ibn Hazm applied himself to
reconstructing a legal system stripped of all that he
considered to be additions made by the jurists who
came after the Prophet and the Companions. He
therefore greatly simplifies the law on many points:
particularly clear examples of this are found in the
chapter on the zakdt in his Kitdb al-Muhalld, where,
for agricultural products, he retains only wheat,
barley, dates and zabib, eliminating all the other
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types of cereals, fruits and fresh vegetables, and
plants used for textiles, dyes and medicines, which
other schools had added. Similarly in the mu^dmaldt,
he limits considerably the forms of association by
strict application of the principle that to each person
is returned the fruit of his labour. His treatise on
sale is also a return to a legislation inspired by such
elementary forms of commerce as those for which
the Prophet had laid down rules. On certain points,
this return to the situation of the past presents great
advantages: for example, in his treatise on marriage
Ibn Hazm takes a very liberal attitude, defending
the rights of women as established by the K^ur'an
and the Prophet and, in particular, reducing considerably the scope of the right of d^abr.
The reason that he did not see the need to develop
the law as a consequence of political and social
evolution was that he regarded the Law as being
primarily a religious reality which gives man the
opportunity to obey God and to submit to Him. It
is also the link binding the Umma, in its religious
form. As for the decisions to take and the conduct
to follow at a certain time or in a certain place, it is
permissible for a man to seek for the best solution,
provided that it is not in any respect contrary to
the basic rules established by God. But there is no
question of extending these rules themselves. Ibn
Hazm's juridical work therefore is based on the usul
al-fikh, but in a special sense. He considers that in
fact in the Kurgan everything is asl: a Kur5anic
rule which could be regarded as of very specialized
application is a principle in itself, exactly the same
as a very general rule. One should not infer, as did
al-Shafici, starting from what he regarded as a
particular case, a general motivation (Hlla] from
which there could be drawn (by ta^lil) new applications. The Laws of God do not obey any Hlla;
they were not formed either by virtue of any standards of value in themselves or with the intention
of dealing with a particular situation of humanity
at a certain moment in history. God acts as He
wishes and pays regard to nothing but His own will.
Conceived in this way, there is a risk that the law
becomes entirely unrelated to the present—which is
a form of eternity. Ibn Hazm can be accused of
this in many instances. Nevertheless, among these
abstract and formal considerations, his genius is able
to stress some important ideas: respect for the right
to the fruits of labour, the obligation to increase the
value of, and to develop, one's possessions in the
common interest, respect for the law concerning land
(clearly expounded in the treatises on muzdra'a and
mughdrasa). Finally it should be noted that, although
the law properly so-called is confined within narrow
limits as being divine law, the field of the mubdh is
correspondingly enlarged and admits of human
initiative; and furthermore human relationships are
not exclusively juridical: thus a disposition which
may not be written in as a condition in a contract may
perfectly well be adopted "through the goodwill" of
one of the parties to the contract. Although this is
not binding and confers no legal right, it is nevertheless a good action and one which God will reward.
Ibn Hazm as "historian of religious
ideas". This is the description given to him by Asin
Palacios in the important work which he devoted
to his life, his works and in particular to the Fisal,
which is actually an encyclopaedia of religious
knowledge, concerning the different religions which
had, or had formerly had, any connexion with Islam.
The fullness and accuracy of its documentation
certainly class it as a historical work. It is clear that
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Ibn Hazm had read widely, and he reveals that he
had himself carried out some of the enquiries and
research necessary for it. This is certainly true of the
information which he collected on the Jews and the
Christians, and it can be seen especially from his
polemic with Ibn Naghrila, a Jew of Granada. Thus
he is well informed both on the past history of these
religions and on their present states. He does not
omit, for example, to point out when an ancient
doctrine is still held in his time or when it has been
modified. His qualities as a historian are undoubted,
but the Fisal is not only the work of a historian:
it is that of a man inspired by a theological ideal. Its
general plan is a sign of this: Ibn Hazm begins with
basic philosophical questions, those concerning
knowledge and the possibility of attaining a truth,
then he classifies the answers which have been given,
eliminating that of the "Sophists", that is the
sceptics, and retaining that which admits that it is
possible for man to apprehend the truth. He then
proceeds to study the problem of the eternity of
the world and to reject those doctrines which teach
this in favour of an examination of those which
believe in a Creation; and by the same process, he
deduces the truth of monotheism, and then the
reality of a God Who sends to men a revelation
through prophets. Thus by degrees he approaches the
fundamental dogmas of Islam, whose features are
stated more and more clearly as the errors are
demolished. In pursuing this line Ibn Hazm examines,
in order to criticize them, various philosophical and
religious systems: speculations on time, space and
bodily matter; the astral religions, dualism, metempsychosis, the Christian doctrine of the Trinity, the
various conceptions of prophecy in Judaism and in
Christianity (concerning the person of Jesus). Finally,
when it begins to deal with Islam, the Fisal becomes
a treatise of heresiography which concentrates on
theological and juridical ideas and not on the history
of the sects. The various controversial problems of
Muslim theology are considered and resolved according to the principles of a systematic Zahirism. Two
points should be mentioned: in discussing the nonMuslim religions, Ibn Hazm does not attempt to
understand them in themselves; he is interested in
them only in relation to dogmas or problems which
enable him to compare them with Islam. Thus he
attacks the Jews for their limited conception of
Prophecy and of the Law, and he attempts to find
out their opinions on "abrogation", an idea which is
essentially Muslim. Similarly, he attacks the Gospels,
demonstrating that the}'' show no guarantee of
being a revealed text, since they have not the nature
of one (the Km°an being taken as the criterion),
and that they do not even achieve the credibility of
hadtth, since they are totally lacking in isndd (Ibn
Hazm demonstrates this from the prologue to St.
Luke's Gospel). The second point to be noted arises
from the first: Ibn Hazm is always well informed,
whether he is writing of non-Muslims or of Muslims
whom he is criticizing. He sets out the positions
of his adversaries honestly, accurately, and often
in detail: this shows him to be a good historian of
ideas. Unfortunately he never attempts to understand the importance and the gravity of the problems
which occupy the men with whom he disagrees.
Starting from the Kur 3 anic principle that one may
not question God, he regards philosophical and
theological speculation as no more than the expression
of the vain curiosity of a disobedient human spirit.
Thus, from the beginning he has no sympathy with
the basic steps which form the various points at

issue. This is why his sole aim is to trap his interlocutors by means of his dialectic, to make them
contradict themselves by processes which are merely
splitting hairs over verbal expressions or disproving
the validity of their ideas by confronting them with
facts of experience which are striking rather than
convincing. To give one simple example: he accuses
the Muctazilis, who set a limit to the power of God,
of attributing to God a weakness greater than that
ever experienced by bugs, fleas or worms. Although
he does not always go to such extremes, Ibn I;Iazm
often has a tendency to do so. This seems more
likely to be a result of anger than of innate temperament. Behind these exaggerations there lies a state
of mind, an outlook on the world, and a Zahiri
conviction. Ibn Hazm does not enter into the deeper
thoughts of others but he is very well able to understand their methods of argument: he therefore
skilfully makes use of the argumentum ad hominem.
The Islam of Ibn Hazm and his theology.
At the beginning of the Kitdb al-Muhalld there is a
chapter entitled al-tawhld, which consists of a
summary of the 'akida of Ibn Hazm. The first
obligation upon every man, without which there is
no isldm, is to know in his heart with certainty and
complete sincerity, with a knowledge in which there
remains no trace of doubt, and also to pronounce with
his tongue, that there is no god but God and that
Muhammad is His Messenger. He does not consider
the question of the cakd bi 'l-kalb as implying the
development of an interior religious life. It is an
"act of the soul" which, during religious worship,
accompanies the actions of the body. This statement
is based solely on the Kur'an (XCVIII,5).IbnHazm's
thinking on this point is clearly shown in another
passage, on the subject of the niyya, of which he
states that in order for it to be authentic there is no
necessity for it to be guaranteed by another earlier
niyya, since then there would be an intention of the
intention, and this would proceed to infinity. He
mistrusts the recesses of the human conscience.
It is not necessary to cultivate in oneself, in one's
heart, a perfect purity of intention; the heart intervenes only in order to extend itself beyond its own
confines, on hearing the word of God, to take i t s
part in the prescribed external actions. The necessity
for a verbal profession of faith is implied in the
hadith of the Prophet: "I have received the order to
fight against men until they testify . . .". Only the
tongue can be compelled by force; this being so,
Ibn Hazm demonstrates by philosophic methods, by
a study of temporality and of time, that the world
is created (muhdath), that it has a Creator (muhdith,
called also khdlik), and that this Creator is unique.
He created the world without any reason forcing
Him to do so (bi-ghayri Hlla awdjabat calayhi). The
soul is created; it is no different from the spirit: it
is the living part of man, the part endowed with
sensibility and with speech. Some hadiths refer
indifferently to either the soul or the spirit as being
in the hands of God when a person is asleep. The
Throne is created, for it is said of God that He. is the
Ruler of the Throne (IX, 130), and whatever has a
master is created. Finally, nothing may be likened
to God.
Prophecy is a means by which true knowledge
may be obtained. The proof of this is that there are
many facts which we can know only if they are
reported to us (knowledge by khabar). Muhammad is
the seal of the prophets: God by his milla has
cancelled all the others and He requires all men and
all diinns to follow the Kur'anic Law. There have
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been other prophets, some mentioned in the Kurgan
and others not (IV, 149). It is an obligation (far#)
to believe in them all. They are men created like
all other men and are servants of God.
Paradise is a place of sojourn created for the
believers. Hell is a created abode, but no believer
remains there eternally. God decides which Muslims
shall go there: those whose great sins (kabd^ir)
outweigh their good actions. Later, through intercession (shafdca}} they are permitted to leave it and
to enter Paradise. These two abodes are eternal.
Those in Paradise eat, drink, have sexual relations,
wear clothes and experience pleasure without ever
knowing any suffering. Those in hell are submitted
to the tortures which are described in the Kur3an.
All this is true literally, not metaphorically, for the
Kur 3 an is tibydn li-kulli shay* (XVI, 89); it is necessary to believe in the truth of all the invisible realities
which are spoken of in the Book, even though the
reader may not understand how they are so (nu^minu
bi-hd wa-ld nadrl kayfa hiya). Anyone who refuses
to accept one letter of the Kur 3 an which is in the
hands of the Muslims, from the Fdtiha or Umm
al-Kitdb right up to the two final suras (al-mu^awwidhaidn), is a kdfir. No person possesses a secret
concerning religion (cf. II, 159, 174 and III, 187). It
is necessary to believe in the angels, in the dfinns,
in the Resurrection, in the sirdt, in the scales, in the
basin, in the pages on which the angels record the
actions of men and in the final rendering of the
account of those acts: all this is real. Examples of
this account: if a man thinks of a good action and
does not do it, this is recorded to his credit as one
good action; if he performs it, it is recorded as ten;
if he thinks of a bad action and refrains from committing it for God's sake, this is recorded for him as
a good action; if he is forced to refrain from it or
refrains for any other reason, it is not recorded at
all; if he commits it, it is recorded against him as
one single bad action. If an unbeliever commits a
bad action, then becomes a Muslim and continues
in this evil, account is taken in the next life of what
he did in his shirk and in his isldm] if he repents in
his isldm, that which he did in his shirk is disregarded;
if he has done good while an unbeliever and then
embraces Islam, he is rewarded for his good works
done both while he was an unbeliever and while
he was a Muslim; if he remains an unbeliever, he is
rewarded in this world for the good he has done, but
gains nothing from it in the next life.
If anyone, through his ignorance or misunderstanding of Arabic, is incapable of knowing all this,
he must, when it has been explained to him, believe
in his heart and utter with his tongue the profession
of faith, adding that all which Muhammad revealed
is true and that all religions apart from his are false.
No person is allowed to refer to God by names
other than those which He has used of Himself, nor
to describe Him in different terms from those which
He Himself has taught us. One may not use derivations (ishtikdk} in order to apply to Him a name
which He has not given to Himself. Thus, He is
seated on the Throne, but he may not be invoked
by calling him the Seated. On His attributes, Ibn
Hazm states that God's knowledge is hakk. It is
eternal and extends to all that is and all that shall be?
Similarly there are no limits to His power, which
is capable of bringing about that which is impossible
(muhdl); God has power even over that which will
never be (XIX, 35). It is He Who orders all that
He has created, Who makes necessary the necessary
(awdj.aba 'l-wddjib} and Who makes possible the
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possible (amkana 'l-mumkin), etc. God possesses: cma,
dialdl, ikrdm, yad, yaddni, 'ayn, acyun, kibriyd*. All
this is true. It stems from Him and from no-one else.
It is not possible to identify, as the Muctazila do,
God's knowledge with His essence, that is with Him
Himself, since in no text is God referred to as Knowledge. The same reasoning applies to His other
attributes. When men say "Knower", meaning
"God", we understand exactly the same by the two
names. But when we say that God is the knower of
all things, we think of the things as being known by
God. These names, in relation to God, are descriptions
(a'ldm) which are not derived from His attributes.
Conversely, it is not permitted to derive attributes
from them. In this, Ibn Hazm disagrees with the
Ashcaris who practice ishtikdk. Their mistake, he
maintains, was to wish to preserve the reality of the
names of God while remaining within the Muctazili
system of formulating problems. A careful reading
of the Kurgan reveals, as Ibn Hazm saw, that there
is no risk of the attributes multiplying the Divine
Essence, but that they are a sort of extension of
the tawhld and of the laysa ka-mithlihi shay*: there
is no knowledge except in God; there'is no power
except in God, since He is the one who knows and
is powerful. And it is He from whom we learn this.
The vision which the faithful will have of God
derives from a faculty (kuwwa) which they do not
possess in this world. Certainly on earth man can
see colours and forms, but God is far above this.
Furthermore, unlike the sight of ordinary things,
which may not be seen clearly or the sight of which
may cause distress, the Prophet has stated that
nobody will be harmed by his vision of God (Id
tuddmuna fi ru^yatihi).
God created human actions, both good and bad.
He must be regarded as the creator of free choice
(ikhtiydr), of the will (irdda), and of knowledge
(ma^rifa) in human souls. In the Fisal Ibn Plazm
states that God created istitd'a. In short, man is
created free in all his acts, and that wisely, for God
puts each being in his rightful place. Freedom
belongs to man while still remaining in the hand
of God.
All these articles of faith, briefly set out in this
chapter of the Muhalld, are developed in the course
of many controversies, in particular with the Mu c tazilis and the Ashcaris, in the Fisal.
Concerning the relations of faith with istidldl, it
is stated, in this Kitdb al-Tawhid, that he who
believes firmly in his heart and who declares his
faith with his tongue receives help from God, whether
or not this is accompanied by recognizable indications.
This question forms the subject of a very interesting
risdla, on Faith, addressed by Ibn liazm to his
friend Ibn al-Hawwath. In it Ibn Hazm studies the
delicate problem of taklld and demonstrates that
to follow the teaching of the Prophet is not to
imitate blindly.
It can thus be seen that the principles of the zdhir
were extended from juridical methodology to theological. This simplifies the problems and may appear
inadequate to a theoretician. But it is a fact that
life has its own logic, which easily surmounts the
insurmountable theoretical contradictions which
defeat speculative logic. In following the teaching of
language, which is the very expression of life, Ibn
Hazm was able easily to deride the embarrassments
of kaldm and condemn it.
Ibn H a z m ' s p o l i t i c a l .ideas. By tradition and
through the events of his life, Ibn IJazm was a
legitimist, a partisan of the Umayyads. It may seem
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surprising that a religious thinker of such strict
principles should have supported a dynasty which
the Muslim historians have often reproached for its
lack of fidelity to the spirit of Islam. Ibn Hazm's
reasons probably arose mainly from personal motives
of loyalty and friendship. In addition however, he
seems to have regarded the Umayyads as representing
Arabism. All his religious thought moves against
an Arabic background. This appears in an unusual
way in his work entitled Diamharat ansab al-^Arab.
He writes "God has said: We have created you from
a male and a female and We have divided you into
nations and into tribes so that you shall recognize each
other, but assuredly the most noble among you in the
eyes of God is the most devout. Although God has
decreed that the most noble is the most devout,
even if he be the son of a black prostitute, while
the rebel and the unbeliever is placed at the lowest
level, even if he be the son of prophets, He has
nevertheless made it an aim, by creating us in
nations and in tribes, that men should give recognition
to each other. Consequently the science of genealogy
is of necessity a science of great dignity". There are
various types of genealogical research. Some are
religious and obligatory for all Muslims, such as
knowing the genealogy of the Prophet or making sure
that the caliphate is in the hands of a Kurayshi,
or of ascertaining the family connexions of the person
with whom one wishes to marry in order to avoid
entering the prohibited degrees. Others are fard
*ala 'l-kifdya: thus it is necessary for the Umma to
retain the memory of the genealogy of the Muhddiirun and the Ansdr. Another application which he
gives is: "Certain jurists make a distinction, in
regard to the levying of the poll-tax and the right to
take into slavery, between Arabs and non-Arabs.
Thus they make a distinction between the status
of the Christians of the tribe of Taghlib and that
of the remainder of the People of the Book . . .".
This being so, Ibn Hazm generalizes: "God has
related to us in the Kur'an the issue of the generations
from which the prophets have emerged. This constitutes the science of genealogy. The Prophet himself
spoke of ancestral descent: 'We are', he said, 'sons
of al-Nadr. b. Kinana'; and he recalled the subdivisions of the tribes of the Ansdr, when he assessed
their respective merits . . .".
This justification for research into the genealogies
of the Arabs clearly shows that Ibn Hazm attached
to it great importance. He delights in comparing
the character of the Spaniards and the Kurayshis,
in their good qualities and in their faults. The
letter on the merits of the inhabitants of al-Andalus
preserved by al-Makkari contains some significant
details on this point, while at the same time it reveals
in Ibn Hazm a certain chauvinism. He certainly
praises Baghdad and Basra, which were in advance
of the other towns in raising the standard of learning.
He adds: "As for our own countries, they are in this
matter in the situation referred to in the proverb:
the people to whom least attention is paid in a
country are its inhabitants. I have read in the
Gospels that Jesus said: No one is a prophet in his
own country". There was no better way of saying
that it was time for Spain to stop admiring the East
and to think of appreciating its own glories. It seems
that the three ideals which were held by Ibn Hazm
were Zahirism, Arabism and Umayyad Spain. When
his political ideal was lost, it can be understood how
he devoted all his energies to the other two, seeing in
them the only hope of salvation, or at any rate a
sufficient reason for continuing the struggle.

After his death, Ibn Hazm was attacked by the
kadi Ibn al-cArabi [q.v.], who was much influenced
by the thinking of al-Ghazali, in a work entitled
Kitdb al-Kawdsim wa 'l-cawdsim. In the 6th/12th
century, this great adversary of their school was
attacked by some Maliki theologians: cAbd al-Hakk
b. cAbd Allah and Ibn Zarkun (who wrote a Kitdb
al-Mu^alld, against the Muhalla). On the other hand,
the botanist Ibn al-Rumiyya and the great mystic
of Murcia, Ibn al-cArabi [q.v.], were supporters of
Ibn Hazm. Ibn al-cArabi wrote, under the title of
Muhalla, a summary of the Muhalla. He showed
himself to be Zahiri in matters of law, but, still
more important, the concept of the zdhir played an
important part in the mystic anthropology of Ibn
al-cArabi, who is however classed among the greatest
esoteric thinkers.
Today, as is demonstrated by numerous studies
on him in Muslim countries, also by research and
by editions of manuscripts, there is a renewed
interest in Ibn Hazm. A study of him can certainly
be of benefit to contemporary Islamic thought and
help it to solve many problems.
Bibliography: An analytical and descriptive
bio-bibliography is to be found in appendix II
of the Spanish tr. of the Tawk al-hamdma by
E. Garcia G6mez: El Collar de la Paloma, Madrid
1952. This appendix is devoted especially to a
bibliography of works concerning the Tawk. It
is completed by the most recent bibliography
given by N. Tomiche at the end of her translation
of the Kitdb al-Akhldk wa 'l-siyar: EpUres morales,
Beirut 1961. There may be added: Y. Linant de
Beliefonds, Ibn Hazm et le zdhirisme juridique, in
Revue Algerienne (Revue de la Faculte" de Droit
d'Alger), No. i (1960); R. Arnaldez, La guerre
saint selon Ibn Hazm de Cordoue, in Etudes d'orientalisme dedies a la memoire de Levi-Provencal;
idem, Sur une interpretation economique et sociale
des theories de la "zakat" en Droit musulman, in
Cahiers de Vlnstitut de Sciences Economiques et
Appliquees: U Islam, VEconomie et la Technique,
no. 106 (October 1960) (Series v, no. 2); Fadhel
Ben Ashour, Un ouvrage inconnu d'Ibn Hazm, in
Actesdu22'CongresdesOrientalistes (1951),ii(1957).
The works of Ibn H a z m : Tawk al-hamdma,
ed. D. K. Petrof, Leiden 1914; English tr. by
A. R. Nykl, Paris 1931 and A. J. Arberry,
London 1953; Russian tr. by A. Salie, MoscowLeningrad 1933; German tr. by W. Weisweiler,
Leiden 1941; Italian tr. by F. Gabrieli, Bari
1949; French tr. by L. Bercher (with a new
edition of the Arabic text), Algiers 1949; new
ed. by Hasan Kamil al-Sayrafi, Cairo 1950.
Historical works: Diamharat ansab al-^arab, ed.
LeVi-Provencal, Cairo 1948; Nakt al-^arus, ed.
C. F. Seybold, in Revista del Centra de Estudios
Histdricos de Granada y su reino, 1911; Spanish
tr. by L. Seco de Lucena, in Boletin de la Universidad de Granada, 1941; ed. Shawki Dayf, Cairo
1951; Risdla fi fada*il ahl al-Andalus, in Makkari,
Analectes, ii, 109 ff.; Fr. tr. by Ch. Pellat, in
al-Andalus, xix/i (1954). Works on morals, on
law and on theology: Rasa*il Ibn Hazm al-Andalusi,
ed. Ihsan Rashid c Abbas, Cairo; one of these
epistles has been translated into Spanish, by M.
Asin Palacios, Los caracteres y la conducta, tratado
de moral prdctica por Abenhdzam de Cordoba,
Madrid 1916; N. Tomiche has published a new
ed. with Fr. tr.: op. cit.; on the history of the
manuscripts and the text, cf. Introd., xlviii f.;
Kitdb al-Ihkdm fi usul al-ahkdm, Cairo 1345-8;
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Mardtib al-idj_mdc fi 'l-cibdddt wa 'l-mucdmaldt,
Cairo 1357; Mulakhkha? ib\al al-friyds wa *l-ra*y,
wa 'l-istihsdn, wa 'l-taklid, wa '1-taHil, ed. Sacid
al-Afghani, Damascus 1379/1960; Kitdb al-Muhalld,
Cairo 1347-52; al-Takrib li-hadd al-mantik, ed.
Ihsan cAbbas (Manshurat Dar Maktabat al-Hayat);
Kitdb al-Fisal fi 'l-milal wa 'l-afrwd* wa 'l-nihal,
Cairo 1317; Sp. tr. almost complete, by M. Asin
Palacios, Abenhdzam de Cordoba y su historia
critica de las ideas religiosas, Madrid 1927-32
(with an introduction on the life of the author,
invaluable for information on Ibn Hazm and his
time); Eng. tr., with commentary, of sections on the
Shica by I. Friedlander, in JAOS, xxviii (1907),
1-80 and xxix (1908), 1-183.
(R- ARNALDEZ)
IBN JIIBBAN, ABU BAKR MUHAMMAD B. PIIBBAN
C
AL-TAMIMI AL-Busxi AL-SHAFI I, traditionist. He
was born at Bust [q.v.] ca. 270/883-4 into a family of
Arab descent (see his pedigree in Yakut, i, 613 and
Ibn I^adjar, Lisdn al-Mizdn, v, 114). He travelled in
search of traditions through many countries from
Transoxania to Egypt (list of places and scholars
visited, in Yakut, i, 613-5). Of his teachers none had
a greater influence upon him than Abu Bakr Ibn
Khuzayma al-ShaficI of Nisabur who taught him
how to ascertain the true meaning of a tradition and
to deduce from it all its legal implications. After his
return to Sidjistan he was opposed by some Hanballs because he taught that Allah is infinite and
rejected their anthropomorphic belief in al-tiadd
li-'lldh (Subki, Tabakdt al-ShdfiHyya, ii, 141 f.; i,
190; Ibn Hadjar, Lisdn al-Mizdn, v, 113). They even
accused him of zandaka because he said that prophecy consists in knowledge and in action (al~
nubuwwa Hlmun wa Carnal] Ibn Hadjar, op. cit., v,
113, 12). So he went to Samarkand, where, by his
great knowledge of hadith and fikh as well as by his
sagacity and sound judgement, he won the favour of
some influential persons and was appointed (ca.
320/932) judge of Samarkand, where the amir Abu
'1-Muzaffar built for him and his many pupils a
suffa (see Idrisi, d. 405/1014, Ta^rikh Samarkand
quoted by Ibn Hadjar, op. cit., v, 114). In this
position he had many enemies; one of them, alSulaymani (311-404/923-1014), asserts that Ibn
Hibban owed his appointment to Abu '1-Tayyib alMuscabl, for whom he had written a book on the
Karmatis, and that the people of Samarkand drove
him out (Yakut, i, 619, 17). From his pupil Abu
c
Abd Allah al-Hakim Ibn al-Bayyic (331-405/9331014) we learn (Dhahabi, Tadhkirat al-huffdz, iii,
126; Yakut, i, 615) that he met Ibn Hibban for the
first time in Nisabur in 334/945-6 and served him
as his mustamli. Then Ibn Hibban went to Nasa3 as
judge; in 337/948 he came back to Nisabur and built
a khdnkdh. Three years later he left Nisabur for
good and went back to Sidjistan. According to alSulaymanl (Yakut, i, 619) he presented Ibn Babu
with his book on the Karmatis and was given a post
in the administration. He died at Bust in his eighties
on 21 Shawwal 354/20 October 965. His tomb was
still visited in the days of Yakut.
Ibn Hibban was a prolific writer, as is shown by
some 40 books of his which al-Khatib al-Baghdad!
recommended for study. He had left his house and
library at Nisabur as an endowment so that scholars
might copy his works. But most of them had perished
in the stormy times after his death (Yakut i, 616,
6-618,5; 618,21-619,4). Few of them have come
down to us; amongst them al-Musnad al-sahib cala
'l-takdsim wa 'l-anwdc; in it the traditions are more
systematically arranged than in the books of his
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predecessors. It was still studied in the igth century
(Shawkani, ItJtdf al-akdbir, 69; see also Ibn Salim
al-Makki, al-Imddd, 54, and Kurani, al-Anam,
Hlaydarabad 1328, 35). His (Ta'rikh) al-Thikdt is
an authoritative work on the trustworthiness of the
transmitters of traditions, currently referred to by
Dhahabi, Ibn Hadjar and other critics. A short
extract of it is the Kitdb Mashdhir 'ulama? al-amsdr,
ed. M. Fleischhammer in Bibliotheca Islamica, xxii
(1959). We also possess one of his books on adab, the
Rawdat al-'ukald* wa-nuzhat al-fugald*, Cairo 1328.
Bibliography : in the article; see also Brockelmann, I, 164; S I, 273.
(J. W. FUCK)
IBN HIDJDJA. ABU BAKR (or ABU 'L-MAHASIN)
C
C
TAK! 'L-DIN B. ALI B. ABD ALLAH AL-HAMAW! ALKADIRI AL-I^ANAFI AL-AZRARI, one of the most famous
poets and prose-writers of the Mamluk period. Born
in 767/1366 at Ilamat, he first practised the trade of
a button-maker (azrdrl), then applied himself to
study, travelling for this purpose to Damascus,
Mosul and Cairo. On his return from Egypt in 79i/
1389, he witnessed the great burning of Damascus
during the siege by Barkuk [q.v.], which gave him
the theme for his first literary work, an epistle to
Ibn Makanis (MS Berlin no. 9784). Thanks to the
patronage of al-Barizi, private secretary to the Sultan
al-Mu3ayyad (815-24/1412-21), he held the office of
munshi in the diwdn of Cairo; in 822/1419 he accompanied the amir Ibrahim on his campaign into Asia
Minor. After al-Baziri's death (in 830/1427), he
returned to Ilamat, where he died on 15 Shacban
837/27 March 1434.
Ibn Flidjdia left an important body of works, both
in prose and in poetry. Of his poems, which he
collected under the title al-Thamardt al-shahiyya fi
'l-fawdkih al-framawiyya wa 'l-zawd*id al-misriyya
(MSS: Cairo, Berlin, Escorial), the most famous is his
BadPiyya (or Takdim Abi Bakr), in praise of the
Prophet; comprising 143 verses, it contains 136
figures of badic, mentioned by name. On it, in 826/
I
433i the author wrote a commentary entitled
Khizdnat al-adab wa ghdyat al-arab (publ. Calcutta
1230 as an appendix to the Diwdn of al-Mutanabbi;
Bulak 1273, J 29i; Cairo 1301). As his Badi'iyya was
written to rival those of clzz al-Din al-Mawsili and
Safi al-Din tfilli, he attempted to prove its superiority
in 'fhubut al-hudj_dia 'aid 'l-Mawsili wa 'l-tfilli li-'bn
Plididia (MS: Berlin). His anthology of poetry and
prose, 'Phamardt al-awrdfr, contains the account of
the author's travels from Cairo to Damascus (publ.
Bulak, on the margins of the Mufydtlardt al-udabd* of
al-Raghib al-Isfahan!; Cairo 1360, having on the
margins his Ta^bil al-gharib\ on the margins of alIbshihi's al-Mustatraf, Cairo 1320-1). Another
anthology, Madura 'l-sawdbik, contains verses of Ibn
Hidjdja and Ibn Nubata on horses (MS: Gotha).
His treatise on badi*, Kashf al-lithdm 'an wa&h
al-tawriya wa 'l-istikhddm, was printed at Beirut ia
1312. His Yakut al-kaldm fi md nab al-Shdm was
published in MMIA, xxxi (1956). Ibn Hidjdia also
made new versions and synopses of several older
works, notably Ibn al-Habbariyya's al-Sddifr wa
'l-bdghim (see the synopsis in al-Shirwani, Naffrat
al-Yaman, Cairo 1325, 161-7); but his most famous
and most valuable work is his collection of official
letters, diplomas and private correspondence written
while he was working at the Mamluk chancery,
Kahwat al-inshd* (numerous MSS, notably Dar alKutub and Escorial).
Bibliography : Nucmani, al-Rawd al-'a^ir (MS:
Wetzst, ii, 289), fol. 80 v.; Muntakhab min
Ta^rikh Kutb al-Din al-Nahrawdni (MS: Leiden
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2010), fol. 85 v.; Brockelmann, SI, 448, II, 8; F.
Bustani, Dd^irat al-macdrif, ii, 436. See also
C

BALAGHA and AL-MA ANI WA*L-BAYAN.

(C. BROCKELMANN*)
IBN HINDtf, ABU 'L-FARADJ CALI B. ALHUSAYN AL-KATIB, secretary of the chancery,
man of letters, poet and physician, a native
of Rayy but educated at Nishapur, where he was
introduced to Greek science. He belonged at first
to the diwdn of cA<jLud al-Dawla, for whom he wrote
a number of letters; he appears at Arradjan in
354/965 during the visit of al-Mutanabbi, and he
seems to have remained in the service of the Buwayhids until his death, probably in 410/1019 rather than
420/1029.
In addition to a Diwdn, which is in part preserved
in later anthologies, he was the author of a number of
works, one of which, Miftdfy al-tibb, is still in manuscript, and another, al-Kalim al-rufydniyya min alfrikam al-yundniyya, was published in Damascus in
1318/1900; there is attributed to him also a K. alNafs, al-Makdla al-mushawwika fi 'l-madkhal ild cilm
al-falak (al-falsafat}, al-Risdla al-mashrikiyya, Unmudhadi al-hikma.
Bibliography: Abu Hayyan, Mathdlib alwazirayn, 253; Thacalibi, Yatima, iii, 20, 21, 212-4;
idem, Tatimmat al-Yatima, i, i34~44; idem,
Khdss al-khdss, 167; Bakharzi, Dumyat al-kasr,
113-5; Ibn cAsakir, Ta*rikh Dimashk, xi, 547; Ibn
Abi Usaybica, i, 323-7; Yakut, Udabd*, xiii, 136-46;
Kutubi, Fawdt, ii, s.v.; R. Blachere, Motanabbi,
237; F. Bustani, Dd^irat al-macdrif, iv, 127-8;
Brockelmann, S I, 425-6.
(ED.)
IBN IJINZABA [see IBN AL-FURAT].
C
IBN JHRZIHIM, ABU 'L-HASAN AU B. ISMAC!L
B.MUHAMMAD B. CABD ALLAH, j u r i s t and sufi of
the school of al-Ghazall. He was a native of Fas.
Al-Tadili, his earliest biographer, does not give the
date of his birth. It may however be conjectured
that he was born during the second half of the reign
of Yusuf b. Tashfln; he died in the last ten days of
Shacban 559/July 1164, that is to say about sixteen
years after the fall of the Almoravid dynasty.
While quite young, he knew and associated with a
shaykh by the name of Abu '1-Fadl Ibn al-Nahwi (d.
513/1119-20), who was very devoted to the doctrine
of al-Ghazall. But it was above all to his paternal
uncle, Abu Muhammad Salih Ibn Hirzihim, that
C
A1I owed his initiation into the Sufism of al-Ghazali. This relative (with whom he must not be confused) had made the journey to the East and stayed
in Syria and Palestine, where he had the good fortune
to meet the master Abu Hamid. CA1I Ibn Hirzihim,
in his turn, had the opportunity, when teaching in
Fas, to confer the benefits of his learning upon such
distinguished intellects as the young and attentive
Abu Madyan Shucayb who, eager for instruction,
travelled to Morocco in search of teachers.
During the difficult days when the Almoravid
inquisition was becoming rigorous, Ibn Hirzihim
remained faithful to his convictions. But, in the stifling atmosphere created by the intransigent Malikism
of the Almoravid fukahd', he probably suffered
agonies of doubt and fear. One day, he is said to
have resolved to burn the copy of the Ihyd* that
he had been keeping in his house, in spite of the
threats and demands of the authorities. He was then
subjected, in a dream, to a severe beating, the
effects of which he could still feel even after waking
up. This divine warning proved salutory. Under
various circumstances he indeed showed that he was
not in the least afraid to risk his life and peaceful

existence in order to defend and win respect for his
opinions. He suffered imprisonment in Fas. The
miraculous intervention of the still living saint Abu
Yacza, the Sldi Bu cAzza of the people, saved him.
But it was the incident which marked the death of
Ibn Barradjan which allowed Ibn Hirzihim to express with full force his condemnation of the persecution waged by the fukahd* against Sufism and
philosophical speculation.
c
Ali b. Yusuf having ordered the corpse of Ibn
Barradjan [q.v.] to be thrown onto the town dungheap, Ibn Hirzihim, who was staying in Marrakush
at the time, made a vigorous protest against the
degrading decree and, disregarding the prince's
orders, caused the population of the capital to be
publicly invited to do honour to the Sufi scholar by
a funeral that was worthy of him.
Ibn Hirzihim cannot be compared, for talent and
intellectual lustre, with Ibn al-cArif, Ibn Barradjan
or even with Abu Bakr al-Mayurki of Granada, the
three representatives, with Ibn al-Kasi, of the
Spanish Sufism so implacably opposed to the Almoravid regime; nevertheless he belongs incontestably,
like Abu '1-Fadl Ibn al-Nahwi, with that group of
shaykhs, few in number but courageous and at times
brilliant, who, in Spain particularly and to a lesser
extent in the Maghrib, had the courage and strength
of character to make a solemn protest against the
severities and abuses of the Almoravid inquisition,
thus helping to prepare for the fall of the dynasty,
which Ibn Tumart, another shaykh claiming kinship
with the school of al-Ghazali, was to overthrow.
Sidi cAH's tomb stands some fifteen kilometres
to the south-east of Fas, at Sidi Harazem, where
there is a hot spring much frequented by the townsfolk.
Bibliography: CA1I b. Abi Zarc, Fas 1303/1886,
191; Ibn al-Kadi, Dj[adhwat al-iktibds, Fas I3O9/
1892, 293; Kattani, Salwatal-anfds, Fas 1316/1899,
iii, 69; Ahmad Baba, Nay I al-ibtihddi, Fas I3i7/
1900, 182; on the form of the name Hirzihim, see
El-Maqsad (Vies des saints du Rif), tr. with notes
by G. S. Colin, in AM, xxvi (1926), 120, no. 385;
Tadili, Tashawwuf, ed. A. Faure, Rabat 1958,
147 ft.; the first work to consult is this collection
of the lives of saints, which constitutes the earliest
biographical source concerned with the saintly
personages who lived in the 5th-7th/iith-i3th
centuries in the Maghrib, and more particularly in
Morocco.
(A. FAURE)
IBN HISHAM, ABU MUHAMMAD £ ABD AL-MALIK,
a scholar best known for his work on the b i o g r a p h y
of M u h a m m a d . His family was usually said to be
of Himyarite origin, and had moved from Basra to
Egypt, where he was born and spent his life. His
knowledge of genealogy and grammar was outstanding. He died in Egypt on 13 Rabic II 218/8 May 833
or in 213/828. His Kitdb al-Tldjan on South Arabian
antiquities is extant. He is chiefly famous, however,
for his edition of the Sir a (Life of Muhammad) of
Ibn Ishak [q.v.]t which became the basic work on this
subject. The Sira of Ibn Ishak is not preserved as a
single work, but passages from it, which have been
omitted by Ibn Hisham, are preserved in the writings
of historians like al-Tabarl and al-Azraki. Comparison
shows that what Ibn Hisham has omitted was
chiefly material not directly relevant to the career of
Muhammad. He also gave more accurate versions of
some of the poems in the Sira, and explained difficult
words and phrases. This accounts for the great
popularity of Ibn Hisham's edition. (The additions
by Ibn Hisham can be conveniently studied in A.
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Guillaume's translation of Ibn Isfrak, where they
have been separated from the main text.) Ibn
Hisham derived his knowledge of Ibn Ishak's work
from Ziyad al-Bakka'i (d. 183/799), who lived mostly
in Kufa, and may have travelled to clrak for purposes
of study. (For al-Bakka'i, cf. Ibn Khallikan, no.
247; de Slane, i, 545). The chief transmitter of Ibn
Hisham's work was a pupil of his called Ibn al-Barki
(see al-Dhahabi, Tadhkirat al-huffaz, Haydarabad
1955-8, class 9, nos. 45, 46). See also SIRA.
Bibliography: Ibn Khallikan, no. 390, tr.
de Slane, ii, 128; Suyuti, Bughya, 315; al-Yafici,
Mirjdt al-d[andn, ii, 77; Ibn Ishak, Sira, ed.
F. Wiistenfeld, Einleitung, xxxiv-xxxviii.
(W. MONTGOMERY WATT)
IBN HISHAM, DJAMAL AL-DIN ABU MUH. CABD
€
ALLAH B. YUSUF B. ABD ALLAH B. YUSUF B. AHMAD
B. CABD ALLAH AL-NAHWI, faklh and grammarian, was born in Cairo in Dhu 'l-Kacda 7o8/April
1310. There he studied the Islamic sciences, particularly under cAbd al-Latlf b. al-Murahhal, Tadj alDin al-Fakiham and Tad] al-DIn al-TibrizI. From
the Spanish grammarian Abu Hayyan al-Gharnatl
he heard only the exposition of the Dlwdn of Zuhayr
Ibn Abl Sulma. Thereafter he was hostile to him.
Ibn Hisham lived in Cairo; we know of only two
journeys, made to Mecca in 749/1348 and 756/1355.
A Shaficl fakih, he became a professor of Tafsir
(Kur'anic exegesis) at the Kubba Mansuriyya. Being
unable to obtain a professorship in a madrasa of his
own madhhab, he went over to the Hanbalis, who
provided what he was seeking in one of their madrasas in Cairo (according to Brockelmann, II2, 27);
this was five years before his death. It is not clear
why this celebrated man was kept in the background.
The reason may have been jealousy. In any case, it
is certain that his reputation was very great. Ibn
Khaldun (Mukaddima, iii, 249; Eng. tr., Rosenthal,
iii, 289) recognized Ibn Hisham as one of those very
rare men who, in the history of Arabic grammar,
have succeeded in mastering the whole of their
subject. He did indeed have an extremely good
knowledge of its entire systematization. He for his
part was not without envy: al-Shawkani (i, 401)
suggests that his hostility to Abu Hayyan was the
result of a secret desire to gain recognition and
greater eminence, by attacking a master with a great
reputation for learning.
In grammar, Ibn Hisham's general method was
one that had been long practised—resume and
commentary (or simply commentary). Just as Ibn
al-Hadjib [q.v.] had composed and commented on
al-Shdfiya and al-Kdfiya, Ibn Hisham wrote the
Katr al-nadd and the Shudhur al-dhahab and commented on them; but he succeeded in producing a
far-reaching work, with an unusual method of
presentation, the Mughni 'l-lablbt a description of
syntax arranged to start from each particle, either
conjunction, preposition or some other, in alphabetical order. This work won the complete admiration
of Ibn Khaldun (iii, 283; tr. Rosenthal, iii, 324-5).
Ibn Hisham died in Cairo while still quite young
on Friday 5 Dhu 'l-Kacda 761/18 September 1360,
leaving a considerable number of grammatical works,
several of which are lost—nos. 4, 5, 7, 10, 13, 15, 21,
24, 25 (list, Tard[amat Ibn Hishdm, 7-8, by the editor
of the Shark Shudhur al-dhadab and the Shark Katr
al-nadd, see below).
R e m a r k s : (i) In the Arabic historical sources on
the question of Ibn Hisham's full name, two forms
are to be distinguished, that of Ibn Hadjar alc
Askalam, his earliest biographer, followed by
Encyclopaedia of Islam, III
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Brockelmann II2, 27, and S II, 16, and retained here;
and that of al-Suyuti, Bughya, 293, reproduced in
El1 in the corresponding article: it suppresses b.
Yusuf b. cAbd Allah and adds the nisba al-Ansarl.
With the evidence at present available the question
cannot be settled. (2) Ibn Taghribirdi (v, 173) speaks
of an Ibn Hisham who was at first Hanafi, then
Hanbali. Brockelmann (II 2 , 27 and S II, 16) concludes
from this that Ibn Hisham successively adopted the
three madhhabs, Hanafi, Shafici and Hanbali. This
is not evident: Ibn Taghribirdi mentions only two
rites and he may have been mistaken about the first.
Works: (i) Katr al-nadd wa-ball al-sadd and its
Sharh, translated into French by A. Goguyer (Leiden
1887). (2) Shudhur al-dhahab fi ma'rifat kaldm al'Arab and its Sharfr. These both deal for the most
part with syntax, and are developed at moderate
length, the second a little more fully than the first
(numerous commentaries). They have been published
several times; note the very convenient edition of
Muh. Muhyi '1-DIn cAbd al-Hamid, Cairo, nth ed.
1963/1383 for the ist; 5th ed. 1951/1371 for the 2nd.
(3) Mughni 'l-labib can kutub al-acdrib, the great
treatise on syntax. A first draft made in Mecca
(749/1348) was lost on the return journey; the
present text was rewritten, also in Mecca (756/1355;
see the beginning of the work). This treatise was
printed several times, notably at Cairo in 1302
(2 vols. with the commentary of Muh. al-Amir in
the margin), 1305, 1307, 1317, and 1348; 1385!
1965, 2nd ed. of Muh. Muhyi '1-DIn cAbd alHamid, the most practical one. Numerous commentaries are in existence; note al-Fatfr al-karib of
al-Suyuti, for the Shawdhid, published Cairo 1322,
1324, etc. (4) al-I'rdb *an kawdHd al-icrdb, an introduction to the study of the Arabic sentence, published
(73-92) and translated into French (155-223) by S.
de Sacy in his Anthologie grammatical arabe (Paris
1829), published (after the Sharh Katr al-nadd)
Bulak 1253; several commentaries. (5) Mukid aladhhdn wa-mukiz al-wasndn, on some grammatical
difficulties, Cairo 1279, in a Madj[muca. (6) Awdafr
al-masdlik ild A Ifiyyat Ibn Malik, a commentary
on this Alfiyya (also known incorrectly under the
title al-Tawdlh}\ printed several times, particularly
Cairo 1304, 1316.
The four following studies, in manuscript, were
included by al-Suyuti in al-Ashbdh wa 'l-nazd^ir fi
'l-nahw (published Haydarabad, 2nd ed., 4 vols.,
1359-61), respectively at ii, 298-316, iii, 187-205, iv,
32-40, and 111-22; references omitted by Brockelmann.—(7) Sharfy al-Kasida al-lughziyya fi '1-masdW
al-nahwiyya, commentary, on versified grammatical
puzzles. (8) Risdla fi 'ntisdb (I'rdb) lughatan wafadlan wa-i^rdb khilaf an wa-aydan wa 'l-kaldm cald
halumma djarr an , grammatical study on these expressions; it is the same as Masd^il fi 'l-nahw waadjwibatuhd. (9) Mas^alat i'tirdd al-shart cala 'l-shart,
discussion of a particular construction of conditional
propositions. (10) Fawh al-shadhd fi mas^alat kadhd,
a revised edition, on the question of kadhd, of the
K. al-Shadhdfi ahkdm kadhd of Abu Hayyan. (n) Alghdz, a collection of grammatical difficulties, dedicated to the sultan al-Malik al-Kamil (d. 757/1356),
printed Cairo 1304. (12) Sharh Bdnat Su'dd, commentary on the poem of Kacb b. Zuhayr in honour
of the Prophet, edited by I. Guidi (Leipzig 1871)
and Cairo 1304, 1307.
In al-Ashbdh wa *l-nazd*ir of al-Suyuti, referred
to above, iv, 2-32 and 41-50, various grammatical
studies of Ibn Hisham can also be read; we should
note 2-9, on interrogation and its particles, 23-6
5i
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and 28-9, on some verses of the Kurgan; then other
studies, iv, 92-111. A list of the other works still in
manuscript will be found under nos. 7, 8, 10, 17, 18,
21, 22, 24, and 25 of Brockelmann; note no. 17 on a
subject that is unusual for Ibn Hisham.
Note: Another edition of Shudhur al-dhahab and
its Sharif, was published in Cairo 1381/1962, by cAbd
al-Mutacalal-Sacidi.
Bibliography: In addition to the references
in the text: first, Ibn Hadjar al-cAskalam, alDurar al-kdmina, ii, 308-10 (no. 2248), Haydarabad 1349; Suyuti refers to this and reproduces it,
Bugkya, 293 (except for the form of the name), in
resume tfusn al-muhddara, i, 257, Cairo 1321; Ibn
al-clmad, Shadhardt, vi, 191-2, has simply copied
the text of theBughya-, Ibn Taghribirdl, v, 172-3,
only adds Hanafi (see above) and the mention of
the cemetery; Shawkani, al-Badr al-jdli*, i, 400-2,
Cairo 1348, depends on Ibn Hadiar al-cAskalani;
the K. al-Rawd al-*dtir, 148 v. of Nu c mam (in MS,
Berlin 9886) could not be used: M. S. Howell,
Gr. of Cl. Ar. Lang., i, Preface, xxvi-xxviii;
Brockelmann, II 2 , 27-31 and S II, 16-20, provide
information about existing manuscripts and
commentaries.
(H. FLEISCH)
IBN

HUBAL,

MUHADHDHIB

AL-DlN

ABU

*L-

HASAN CALI B. AHMAD, physician, born in Baghdad
in about 515/1122, who at first studied grammar and
fikh in the Nizamiyya but rapidly turned to medicine.
He next became physician in ordinary to the Shah-i
Arman in Khilat and acquired great wealth, then
entered the service of Badr al-Din LuHu3 in Mardm,
and finally went to al-Mawsil. At the age of 75 he had
the misfortune to become blind, but lived on until
610/1213. His chief work is entitled al-Mukhtdrdt
fi 'l-fibb (ed. Haydarabad, 4 vols., 1362-4/1943-4);
De Koning has published two chapters of it in his
Traitt sur le calcul dans les reins et dans la vessie,
186 ff. Ibn Hubal, who was also a poet, left a son,
Shams al-Din Abu 'l-cAbbas Ahmad, who in his turn
became a physician and practised at the court of the
Saldjukid Kaykawus, where he died.
Bibliography: Ibn Abi Usaybica, ed. Miiller, i,
304 ff.; Ibn al-Kiftl, Ta>rikh al-hukamd*, ed.
Lippert, 238-9; Leclerc, Histoire de la medecine
arabe, ii, 141 ff.; Brockelmann, I, 490, S I,
895; G. Sarton, Introduction to the history of
science, ii, 430; F. Bustani, Da*irat al-macdrif,
iv, 116-7.
(J- VERNET)
IBN HUBAYRA, name of two persons, £ UMAR
B. HUBAYRA and his son YUSUF B. C UMAR, who
were both governors of c l r a k under the Umayyads; they both belonged to the Kaysi party [see
KAYS], that is to say that of the Arabs of the north in
their struggle against those of the south. Involved
as they were in the great struggles for the succession
on behalf of the caliphs who were the candidates of
one or the other party, opposing the Yemenis solidly
implanted in Kufa, representing order in a very
troubled period, induced to stir up the tribal rivalries
of the populations which they governed—with so
many facts to their discredit, the two Ibn Hubayras
have not a very good record in history. Of the father
c
Umar it is known that after taking part in the Holy
War against the Byzantines (97/713), he became
governor of c lrak under Yazid II, the mortal enemy
of the Yemeni party. In 102/720, a year after Yazid
IPs accession, he succeeded Maslama b. cAbd alMalik, and like him (having the same outlook as a
result of having fought in his company on the Byzantine frontier) he was probably entrusted with the
liquidation of the party of the Banu '1-Muhallab.

Khurasan forming also part of the area of which he
was in charge, he began by delegating his responsibilities there, at the express command of the caliph, to
a Kaysi lieutenant, Sacid b. cAmr al-Harashi, who
was able to stir to enthusiasm the warriors of Islam
and strike terror into the people of Soghdiana, who
were still hesitant to embrace the cause of their Arab
conquerors. Nevertheless, Sacid b. cAmr was soon
replaced by a Bakri, Muslim b. Sacid b. Aslam b.
Zurca. Ibn Hubayra remained firm in his support of
the Arabs of the north, al-Farazdak stating on one
occasion that he was their glory and supreme support
(Diwdn, ed. Sawi, 416). Harsh in his treatment of
those he conquered, Ibn Hubayra seems to have
governed in the name of Arabism and Islam, regarded
as a religion of the sword. His methods of governing,
however, were not above reproach, although in fact
this great Arab nobleman, proud of belonging to the
Ghatafan, was accused more of cynicism than of
corruption. One of the first acts of the caliph Hisham,
on his accession in 105/724, was to replace Ibn
Hubayra by the Yemeni Khalid al-Kasri, who was
well disposed towards the Kurayshis.
Yusuf, the son of cUmar b. Hubayra, was also
governor of c lrak, from 129-32/741-9; before being
appointed to this office, he had, on the orders of the
caliph Hisham, taken extremely severe measures
against Khalid al-Kasri, who had profited from his
father's fall from favour. His triumph came too late
however, and his term as governor was merely a
lengthy struggle for a lost cause. He was obliged to
conquer his province by degrees: he began by defeating the Kharidjis at cAyn al-Tamr; in addition to
thus pacifying the Sawad, he succeeded in regaining
Ahwaz, the Djibal and the Djazira. He was less
fortunate in his struggle against Abu Muslim, whose
revolt occurred during his governorship. He did not
hasten to the help of Nasr b. Sayyar, the governor of
Khurasan. When Ibn Hubayra's troops finally went
into action the cause of the Umayyad caliphate,
represented by the caliph Mar wan II, was already
lost and Ibn Hubayra had to abandon Marwan to his
fate. cAmir b. Dubara, Ibn Hubayra's chief lieutenant,
was killed at Djabalk; Yusuf was unable to hold
Kufa, disturbed by the revolt of the Yemenis, and
fled to Wasit, where, after being besieged for over
eleven months, he was forced to yield to Abu Muslim's
lieutenant, Hasan b. Kahtaba. He was brutally killed
with the officers of his entourage. Like his father,
Yusuf defended to the end the cause of the Arab
aristocracy, of the "Arab empire", against the
mawdli, who had been able to win over to their cause
a large section of the Yemeni party while deserting
the leaders of this same party in favour of the new
c
Abbasid propagandists. Although incapable of
realizing the scope, and still less the development,
of this conspiracy, the two Ibn Hubayras were not
without energy or planning ability.
Bibliography : on c Umar b. Hubayra: Tabari,
ii, 1453, 1456, 1471, 1481, 1488; Yackubi, iii (ed.
Nadjaf, 52); Dinawari, 344; Ibn Kathir, Biddya,
ix, 223 and 229. On Yusuf b. cUmar b. Hubayra:
Tabari, ii, 1944, 1984, iii, 2504, 2505; Yackubi, iii,
59; Wellhausen, Das arabische Reich und sein Sturz,
reprint 1960, 336 and passim.
(J.-C. VADET)
IBN HUBAYRA, c AwN AL-DIN ABU 'L-MUZAFFAR
YAHYA B. MUHAMMAD AL-SHAYBANI AL-DURI ALBAGHDAD!, wazir for sixteen years without interruption, until his death, under the cAbbasid Caliphs
al-Muktafi (530/1136-555/1160) and al-Mustandiid
(555/1160-566/1170). He was born in Rabic II 499/
Dec. 1105-Jan. 1106, in the village of Dur in the
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district of Dudiayl, northwest of Baghdad, where
he spent the early part of his youth. He went to
Baghdad as a young man, and studied Hanbali fifrh
under Abu Bakr al-Dinawari (d. 532/1138) and adab
under the renowned lianball philologist al-Diawallki
(d. 540/1145). He also studied traditions under
several masters and was for some time the disciple
of the ascetic preacher Abu Yafcya Muhammad b.
Yaljya al-Zabidi, with whom he roamed the streets
of Baghdad proclaiming the incomparable attributes
of God.
Under the caliphate of al-Muktafi, Ibn Hubayra
entered government service and gradually worked
his way up to be this caliph's wazlr. With Ibn
Hubayra the influence of the last Saldjukids came
to an end. He also had a hand in Niir al-Din's
conquest of Fatimid Egypt. The Hanbali school
flourished under his ministry and patronage, and its
institutions of learning continued to multiply, a
trend which had been taking place before his advent
and which explains in part his accession to power.
He had many enemies, who apparently succeeded in
poisoning him through his own physician, who is
said to have been killed six months later, also by
poisoning. Ibn Hubayra died on 12 Djumada I s6o/
March 1165.
During his lifetime, Ibn Hubayra was no less
active in the field of learning than he was in politics.
He composed a commentary in several volumes of
the two canonical collections of traditions, those of
al-Bukhari and Muslim, entitled al-Ifsdh can ma'dni
'l-Sihali. While commenting on one of the traditions
which involved an explanation of the term fifyh, he
digressed into a long treatise on questions of law,
both those concerning which the founders of the
four schools of law were in agreement, as well as
those upon which they disagreed. The idea so
interested him that he caused specialized scholars of
all four schools of law to be brought to Baghdad from
outlying provinces at a reputed expense of over one
hundred thousand dinars. This he allegedly did in
order to be certain of the accuracy of his work; but
this gathering of scholars from many parts of the
Muslim world at the expense of the wazlr must have
also had its political importance. Several copies were
made of this work, which found its way into the
libraries of governors and wazirs of provinces, as well
as those of the Caliph al-Mustandjid and the Ayyubid
Sultan Nur al-Din Zangl. This wortf, properly called
al-Iskrdf, but also al-Ifsdh, after the original and
more voluminous work, was edited by Raghib alTabbakh (Aleppo 1929).
Ibn Hubayra has other works to his name: alMufytasad, a grammar for which Ibn al-Khashshab
(d. 567/1172) wrote a commentary in four volumes;
an abridgment of the Isldh al-mantih of Ibn al-Sikkit;
al-'Ibdddt al-khams, according to the Hanbali school
of law; Urdjuza fi 'l-mafcsur wa 'l-mamdud', Urdj[uza
fi Him al-khatf.
His contemporary Ibn al-Djawzi (d. 597/1200)
compiled a work based exlusively, it would appear,
on statements which he had heard from Ibn Hubayra,
entitling it: al-Muktabas min al-fawd^id al-'Awniyya
(i.e., cAwn al-Din Ibn Hubayra). In another work,
Mahd al-mahd, Ibn al-Djawzi compiled an anthology
of highlights from Ibn Hubayra's original Ifsdh, i.e.,
the commentary on the traditions of al-Bukhari and
Muslim.
Most of what we know of Ibn Hubayra comes to
us from his contemporary Ibn al-Djawzi, but more
extensively from his biographer, the Hanbali Ibn
al-Maristaniyya (d. 599/1202), from whose work,
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not extant, much of the Dhavl of Ibn Radiab is
derived.
Bibliography: Ibn al-Djawzi, al-Muntazam
fi ta*rikh al-muluk wa 'l-umam, IJaydarabad I358/
1939, x, 214-7; Ibn Ra^jab, Vhayl 'aid Tabafrdt
al-Ifandbila, ed. M. Hamid al-Fiki, Cairo 1952-3, i,
251-89; Brockelmann, I, 298, S I, 688-9, and bibl.;
H. Laoust, Le Ifanbalisme sous le calif at de
Baghdad, in REI, xxvii (1959), 109-10, and note
257 for bibl.; HagMi Khalifa, Kashf al-zunun,
s.vv. If salt, I slab, Urdjuza.
(G. MAKDISI)
IBN
tfUBAYSH,
ABU 'L-KASIM CABD AL€
RAHMAN B. MUHAMMAD B. ABD ALLAH B. YUSUF
B. ABI C!SA AL-ANSARI AL-MURSI, Spanish traditionist. Ibn Hubaysh. was born in 504/1110 in
Almeria of a family originally from Sharika (Jerica),
Valencia. After preliminary studies in Almeria he
passed to Cordova in 530/1135 for three years, and
having returned to Almeria, was present when in
542/1147 that city fell to the Christians under alSulaytin, 'the little Sultan', i.e., Alphonso VII of
Le6n. After an interview with the latter, during which
he traced the genealogy of Alphonso back to the
Emperor Heraclius, Ibn Hubaysh and his family were
allowed to go free. He subsequently held posts in
Djazlrat Shakr (Alcira), Valencia, for approximately
12 years. In or about 556/1161 he went to Murcia as
preacher (khatib) in the principal mosque. Twenty
years later he became Kddi of Murcia, and held the
office till his death in 584/1188. One of his accomplishments, as recorded by a pupil (Ibn al-Abbar, Takmila,
ii, 574), was to have had by heart all or most of alTa^rikh al-kabir, an extensive work on Hadith by Ibn
Abi Khaythama (d. 279/893, cf. Brockelmann, I, 272).
Ibn Hubaysh appears to have planned a continuation of the Kitdb al-Sila of Ibn Bashkuwal [q.v.]t
which was never carried out. However, his notes
and materials came into the hands of Ibn al-Abbar
[g.v.j, who made use of them in his own Takmila
('Completion') of the Kitdb al-Sila. The literary
work of Ibn Hubaysh by which he is principally
remembered was the Kitdb al-Ghazawdt, or Kitdb
al-Maghdzi ('Book of the Raids'), in full Kitdb
(Dhikr) al-Ghazawdt al-ddmina al-kdfila wa 'l-futufy
al-dj[dmica al-hdfila al-kd^ina fi ayydm al-khulafa*
al-uld al-thaldtha. As the name indicates, this gave
an account of the victorious expeditions in the first
half of the 7th century A.D., for the most part,
under the Caliphs Abu Bakr, cUmar and cUthman.
Ibn Hubaysh received a commission for the book
from the Almohad Abu Yackub Yusuf [q.v.] in
575/ii79-8o on the same day as he was appointed
Kddi (see above), i.e., when he was nearly 70.
The work survives in several manuscripts, and has
been utilized by De Goeje (Memoire sur le Fotouh
as-Shdm, Leiden 1864; Mdmoire sur la conquete de la
Syrie*, Leiden 1900) and by Caetani (Annali delV
Islam, Milan 1905), the latter in extracts made by J.
Horowitz. More recently W. Hoenerbach has underlined the use made by Ibn Hubaysh of the Kitdb
al-Ridda of Wakidi, a good early source (Watima's
Kitdb ar-Ridda aus Ibn Hagar's Isdba, Akad. d.
Wissens. u. d. Lit. in Mainz, Abh. d. Geistes- u.
Sozialwissenschaftl. KL, 1951, Nr. 4, 220 ff.). In
general, though Ibn Hubaysh was acquainted with
Tabari's Annals (Ta^rikh al-rusul wa 'l-muluk], he
disposed of further materials, and for the early
period of the Islamic conquests is doubtless an
authority who deserves to be consulted.
Ibn Hubaysh, called by Ibn al-Abbar the last of
the great traditionists of Western Islam (wa-kdna
dkhira a*immati 'l-muhaddithin bi 'l-Maghrib), yet
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had several pupils of at least respectable attainments,
notably Ibn Dihya (Brockelmann, I, 310, cf. 371;
Pons Boigues, No. 238), the two brothers Ibn Hawt
Allah (Pons Boigues, Nos. 223 and 229) and al-Kalaci
(Brockelmann, I, 371; Pons Boigues, No. 239).
Al-KalacI wrote a Kitdb al-Iktifa? bimd tadammanahu
min maghdzl rasul Allah wa-maghdzl al-thaldthati
'l-khulafd*, in the second part of which he followed
especially his teacher Ibn Hubaysh. Existing
manuscripts of the Kitdb al-Iktifa*, which are rather
numerous, may therefore be consulted for the text
of the Kitdb al-Ghazawdt of Ibn Hubaysh.
Bibliography: Brockelmann, I, 344, S I,
587; Pons Boigues, 253-54, No. 205; Ibn al-Abbar,
ed. Codera, ii, 573-75, No. 1617; al-Dabbi, ed. Codera, 345-46, No. 988; Makkari, Nafh al-tib, Cairo
1369/1949, v, 207; W. Ahlwardt, Verzeichniss der
arabischen Handschriften der konigl. Bibliothek zu
Berlin, ix, 221, No. 9689 (gives detailed contents of
the K. al-Ghazawdt}; L. Caetani, Annali delV
Islam, ii, 550 (u A. H., § 70) and indices; D. M.
Dunlop, The Spanish historian Ibn Hubaish, in
JRAS, 1941, 359-62.
(D. M. DUNLOP)
IBN HUD [see HUDIDS].
IBN HUDHAYL, ABU 'L-HASAN CAU B. CABD
AL-RAHMAN AL-FAZAR! AL-ANDALUSI, a man of
letters and writer of Granada during the second
half of the 8th/i4th century, who lived at the court
of the Nasrids [q.v.] of Granada. At the request of
sultan Muhammad (V) b. Yusuf b. Ismacil known
as al-Ghani (who reigned in 755/1354 and 763/1362),
Ibn Hudhayl wrote his masterpiece, the K. Tufyfat
al-anfus wa shitdr sukkdn al-Andalus (MSS B. N.
Madrid, no. 5095 and Escurial, Cod. 1652), a treatise
on the "holy war" (dfihdd) aimed at convincing the
Andalusian Muslims of the need to resume the profession of arms and to establish once again a cavalry
worthy of comparison with that of their illustrious
conquering ancestors [see FARAS and FURUSIYYA]. It
would seem that this first attempt at propaganda
for the military career on behalf of the "noble cause"
aroused almost no enthusiasm among the population
of Granada, who preferred the peaceful pursuits of
cultivating the land, commerce and the arts to the
violence of warfare. Thus, some thirty years later,
when the Christian peril was every day becoming
more clearly defined, Ibn Hudhayl was once more
urged to rouse their energies from torpor, this time,
however, by prince Muhammad VII al-Musta c m
(794-810/1392-1408), grandson of Muhammad V;
having no wish to compose a new work, he therefore
produced an abridged version of his earlier work,
under the title K. Hilyat al-fursdn wa shi^dr alshud/fdn.
The content and aim of these two treatises (which
are in fact only one) are expressed clearly in the
introduction by the author himself, who writes:
". . .the present work, devoted to combat and warfare, to war-horses and arms, to the features that
must be looked for in the horse, to the spots that
must be shunned and condemned, to everything that
is concerned with the conditions of horses, and
finally to the teaching of riding and its complements
. . . Thanks be to God, this work is adequate in the
art that it expounds; in its spirit, it constitutes an
efficaceous method, a memento for the man who
concerns himself with warfare, a guide for the man
who practises fighting with lance and sabre". This
quotation follows the French translation of the
K. Hilyat al-fursdn made by L. Mercier, who has
the distinction of being the discoverer, editor and
translator of Ibn Hudhayl.

In addition to this master-work, which is of the
highest importance for the knowledge of the equestrian and military arts in mediaeval Islam, we also
possess several other works of Ibn Hudhayl, of less
interest, and concerned with veterinary science in
the K. al-Fawd*id al-musattara fi Him al-baytara
(Madrid 1935), with belles-lettres in the K. Makdldt
al-udaba* wa mundzardt al-nud^abd*, and with
politics in the K. *-Ayn al-adab wa 'l-siydsa wa zayn
al-frasab wa 'l-riydsa. Two other works, on piety, are
also attributed to him, only the titles of which
survive, the K. Tadhkirat man ittakd and the K.
Kamdl al-bughya wa 'l-nayl.
Although almost nothing is known of the life of
Ibn Hudhayl, from the tenor of his writings it is easy
to imagine him as the ideal type of Spanish Muslim
gentleman at the end of the 8th/i4th century, sprung
from a noble family, of perfect education and highly
cultured, the image of the man of gentle birth who
differed from his Christian neighbour only in his
faith.
Bibliography: Brockelmann, S II, 379; L.
Mercier, La parure des cavaliers et Vinsigne des
preux de Ben Hodeil el Andalousy (Arabic text of
K. Hilyat al-fursdn), Paris 1922; idem, La parure
des cavaliers . . . (Fr. tr. with notes and commentary, and with critical appendices on the history
of the thoroughbred, of equitation, and of the
equestrian sports of the Arabs, in the Maghrib and
in the East), Paris 1924; idem, Uornement des
dmes et la devise des habitants d'el-Andalus, Traite
de guerre sainte islamique (Arabic text of K. Tuhfat
al-anfus}, Paris 1936; idem, Uornement des dmes
. . ., Fr. tr., Paris 1936; Ibn Hudhayl, Ililyat alfursdn wa shi^dr al-shud/fdn, ed. Muhammad cAbd
al-Ghani Hasan (Collection Dhakha^ir al-cArab,
vol. 6), Cairo 1951 (merely a reprint of the text
published by L. Mercier in 1922).
(F. VIRE)
IBN AL-CIBRI (BAR HEBRAEUS, Syriac BAR
C
e
EBHRAYA) G RiGHOR (YUHANNAN) ABU 'L-FARADJ,
author of a history in Arabic, translator and the last
classic in Syriac literature, was born in A.D. 1225-6
at Malatya; he owes to the Jewish descent of his
father the nickname under which he became famous.
During the Mongol invasion of 1243 Ibn al-clbri's
father obtained the post of physician in the entourage
of a Tatar general, and in the following year settled
with his family at Antakiya, which was still in the
hands of the Franks. The son was versed in Syriac,
Arabic and Hebrew, and studied medicine and
rhetoric as well as theology at Antakiya and Tarabulus (Syria). After having been a monk for about
three years, he was ordained Jacobite bishop of
Gubbash near Malatya in September 1246, and was
transferred to the neighbouring see of Lakabbin a
year later. In 1253 ne was appointed Metropolitan of
Aleppo, a position that he succeeded in retaining
during the serious rifts in the Jacobite hierarchy at
that period. Ibn al-clbri was present at the capture
of the city by the Tatars in January 1260. In 1264
he became Maphreyana, i.e., head of the Jacobite
church in the territories formerly under Persian rule.
Thenceforward he travelled widely throughout his
vast diocese, protecting the fortunes of his coreligionists during that troubled epoch. He made
prolonged visits to Baghdad and to the Mongol court,
where he was acquainted with princes and princesses;
he had attended the Mongol ruler as physician in
1263. He commissioned the building of several
churches and monasteries. When Ibn al-clbri died
at Maragha in Adharbaydjan on 29 July 1286,
Nestorians, Greeks and Armenians united with
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Jacobites in paying tribute to his qualities of
tolerance and energy and to his independence in the
face of pressure by religious and political leaders.
He was buried in the monastery of Mar Mattai at
Mosul.
Ibn al-clbri's brother enumerates thirty-one
works—and this is not an exhaustive list—by the
polymath, on theology, philosophy, history, grammar
and science in addition to poetry and belles lettres.
His principal work in Arabic is Mukhtasar tcfrlkh
al-duwal (Historia compendiosa dynastiarum authore
Gregorio Abul-Pharajio, ed. E. Pocock, Oxford
1663, Suppl. 1672; ed. A. Salihani, Beirut 1890),
compiled at the request of Muslim friends. Tt is an
abbreviated translation of the first part of his
Syriac Chronography treating of political history
from the Creation to his own times; the Arabic
version has additions on Bible history (which it was
superfluous to incorporate in the Syriac original) and
on the mathematical and medical literature of the
Arabs. The first part of the Syriac Chronography
itself uses Arabic and Persian sources for Islamic
history, and quotes the Persian history of Shams
al-Din Sahib-DIwan (d. 683/1284) for the Mongol
period. The second and third parts of the Chronography, dealing respectively with the history of the
Western Jacobite church and that of the Eastern
Jacobite and Nestorian churches, were not translated into Arabic.
The extent to which Ibn al-clbri adopted the
literary tastes of his Muslim contemporaries is
revealed by his Kethdbhd dheThunndye meghahfy'khdne
(Laughable stories, Syriac text with Eng. tr. by
E. A. W. Budge, London 1897), a collection of
anecdotes reminiscent of adab literature but unexpected from the pen of a distinguished Christian
prelate; a translation into Arabic appears not to
have survived. Ibn al-clbri's treatises on theology
and philosophy are strongly influenced by Muslim
authors, notably al-Ghazali. He translated from
Arabic into Syriac Zubdat al-asrdr by his contemporary Athir al-Din al-Abhari, and he produced
Syriac renderings of Ibn Sina's K. al-Ishdrdt wa
'l-tanbihdt and ^Uyun al-hikma. Ibn al-clbrl's
remarkable K'thdbhd ah'Sem^e ("Book of rays") on
Syriac grammar follows the pattern laid down by
al-Zamakhshari; his medical works include a shortened translation into Syriac of al-Ghafiki's al-Adwiya
al-mufrada, while a translation of Ibn Sina's Kdnun
remained unfinished at his death.
Ibn al-clbri's writings are not distinguished by
great ability or by originality of thought or style;
his contribution to literature commands respect
rather by its sheer bulk and the fidelity with which
he reproduces earlier writers. He sought to transmit
the work of Christians to an Arabic-reading public,
but his immediate objective was the transmission of
general culture, whether Hellenistic or Muslim, to
his co-religionists in their own language. By the
7th/13th century, however, the revival of Syriac
outside the liturgy was beyond even his erudition and
sustained effort. He was, as has been indicated,
himself largely under the influence of Arabic—this
is strikingly shown too by the naive etymologies of
his Syriac chronicles. It is significant that the
inscription over Ibn al-clbri's grave at Mar Mattai is
written in Karshum—the script is Syriac, but the
language is Arabic.
Bibliography: Brockelmann, I, 427; G. Graf,
Geschichte der christlichen arabischen Literatur, ii,
Vatican City 1947, 272; A. Baumstark, Geschichte
der syrischen Literatur, ii, Bonn 1922, 312; C. Moss,

805

Catalogue of Syriac printed books and related
literature in the British Museum, 1962, s.v. (to this
should now be added M. Albert, Patrologia orientalis, xxx, 1961, 271; A. Torbey, ibid., xxx, 1963,
603; J. Khoury, ibid., xxxi, 1965, i); Th. Noldeke,
Sketches from Eastern history (tr. J. S. Black),
London and Edinburgh 1892, 236-56; N. L. Leclerc,
Histoire de la mtdicine arabe, Paris 1876, ii, 147.
(J. B. SEGAL)
IBN CIDHAR1, ABU 'L-CABBAS AHMAD B.
MUHAMMAD B. C!DHARI AL-MARRAKUSHI, Maghribi
h i s t o r i a n , of whom all that is known is that he
lived in the second half of the 7th/i3th century and
the first decades of the 8th/i4th, that he was kd*id of
Fez, and that in the year 712/1312-3 he was still
writing his chronicle. To judge from his works, he
must have possessed a good knowledge of the
history of the caliphs, imams and amirs of the East,
about whom he wrote in a work which he himself
quotes but which has not survived. The extant
chronicle of this historian is entitled al-Baydn almughrib fl (ikhtisdr) akhbdr muluk al-Andalus wa
'l-Maghrib. In this chronicle, which is divided into
three sections, the author sets forth—in that part of
the work which has been published—an account, in
analytical form and in talkhis, of the history of
Ifrildya from the conquest of Misr in the year 20/640-1
to the capture of al-Mahdiyya by the Almohads in
602/1205-6, with the various dynasties and principalities which followed one another during this
period (first part); the conquest of the Iberian
peninsula and the history of the emirate, caliphate
and the kingdoms of the taifas occupy the second
part; while accounts of the Almoravid dynasty and
the Almohads in the Maghrib and in al-Andalus
until their disappearance make up the third part.
The text of the first part and of the first half of the
second, up to the year 387/997, was published by
R. Dozy, Histoire de I'Afrique et de VEspagne,
Leiden 1848-51, 2 vols. (together with Corrections
sur les textes du Baydno Jl-Moghrib, Leiden 1883);
this edition has been superseded by the one which
G. S. Colin and E. L6vi-Provencal (Leiden 1948-51,
2 vols.) have made with the help of new, more
complete, manuscripts. Translations have been made
of the first edition, into Spanish by F. Fernandez
Gonzalez (Granada 1860; somewhat defective) and
into French by E. Fagnan (Algiers 1901-4, 2 vols.).
The end of the second part, which covers the years
392-460/1002-1068 in the incomplete manuscript
which has come down to us, has been the subject of
an edition by E. Levi-Provencal, Bay an, iii, Paris
1930, which should be used in conjunction with the
Observations sur le texte du tome III du Baydn d'Ibn
*Iddri, in Melanges Gaudefroy-Demombynes, Cairo
1937, 241-58, also by E. Le"vi-Provencal, who has
published a translation of various fragments of
this text in R. Dozy, Histoire des Musulmans
d'Espagne, Leiden 1932, appendix to vol. iii, and in
al-Andalus, xiii (1948), 149-51 (trans. E. Garcia
G6mez). It is the third part of the Baydn which has
particularly benefited from the discovery of new
manuscripts in recent years. From the Almoravid
Baydn, A. Huici has published and translated
fragments relating to the earliest years of Almoravid
society up to 541/1146, with gaps from 469-495/
1076-1102 (Un fragmento inedito de Ibn clddri sobre
los almoravides, in Hesperis Tamuda, ii/i (1961), 43m), and E. LeVi- Pro venial has published and
translated fragments corresponding to the years
485/1092, 487/1094 and 496/1102 and relating to the
conquest of Valencia by al-Mazdali (the whole
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translated by E. Garcia G6mez in La toma de
the command of Mawlay cAbd al-Rahman, who had
Valencia por el Cid, in al-Andalus, xiii (1948), 97-156).
been exasperated to hear that his vizier was trying
The text of the Almohad Baydn, more complete, is
to win the favour of the Algerian amir cAbd al-Kadir
contained in El Andnimo de Madrid y Copenhague,
[q.v.]. It is also said that, after he had learnt of certain
Valencia 1917, which A. Huici has made known, in
of the sultan's excesses, the latter apparently decided
the Notes d'histoire almohade, iii (text and tr. by
to do away with this embarrassing witness of acts
E. LeVi-Proven£al), in Hesperis, x (1930), 49-90, and,
contrary to Islamic morality.
It is to Ibn Idrls that is due the renaissance in
in definitive and more complete form, in the ///
Morocco of the fine official epistolary style, which
parte de al-Bayan al-Mugrib por Ibn 'Iddri, edited
had fallen into decline. Possessing very sure taste,
by A. Huici, in collaboration with Muh. b. Tawit and
he successfully employed rhymed prose without either
Muh. Ibr. al-Kattani, Tetuan 1963; A. Huici has
exaggeration or obscurity. As a poet, he was also
published translations from the manuscript of the
highly esteemed by the Moroccan elite. He had a gift
Almohad Baydn in Coleccidn de crdnicas drabes de
for improvisation. It was always with wit, and often
la Reconquista, ii-iii, Tetuan 1953-4 and, recently, in
c
with sincerity, that he wrote of the prince whom he
Ibn lddri: al-Bayan al-Mugrib. Nuevos fragmentos
served, the saints of his country, the feast of the
almoravides y almohades, Valencia 1963.
c
mawlid [q.v.] or the gardens of Marrakush. He also
In short, the historical work of Ibn ldhari, in the
wrote a long and violent poem against the French
light of the criticisms which his method has provoked,
occupation of Algeria. His as yet unpublished diwdn
including, among others, those of Cl. Sanchez
is in the library of the royal palace at Rabat. His
Albornoz (En torno a los origenes del feudalismo.
beautiful house, surrounded by a large park, is still
Parte segunda: Los drabes y el regimen prefeudal
known in Marrakush by the name ^Arset ben Dris.
carolingio. Fuentes de la historia hispano-musulmana
Bibliography: E. Fumey, Choix de corresdel siglo VIII, ii, Mendoza 1942, 327-35) and A.
pondances marocaines, ist part, Texts and notes,
Huici (Col. Crdnicas drabes de la Reconquista, ii,
Paris 1903, 132; Kattani, Salwat al-anfdst Fas
pp. XI and XII), but also of the merits with which
1916, ii, 362; Akansus, al-Diaysh al-'aramram,
one may credit him when one analyses his sources,
Fas 1918, ii (especially 31 and 148-53); Ibn Zaydan,
constitutes, as a compilation of chronicles many of
Itfydf a^ldm al-nds . . ., Rabat 1932, iv, 189-239
which have been lost, a basic source containing
(long extracts from the work in verse and prose);
sound and detailed information, indispensable to the
c
Abbas b. Ibrahim, al-Islam bi-man Italia Marrahistorian of the Maghrib and of al-Andalus.
kush wa-Aghmdt min al-a^lam, Fas 1932-9, i,
Bibliography: In addition to the biblio324-9, v, 263-92; Mohamed El-Fasi, La litterature
graphy quoted in this article, see the Preface
marocaine, in Le Maroc (ouvrage coliectif sous la
by Dozy to his edition, i, 77-107 (still useful,
direction d'E. Guernier), Paris 1940, 425; J. Caille,
though incomplete in its judgments); Wustenfeld,
Une mission de Leon Roches a Rabat en 1845,
DieGeschichtschreiber, no. 373, 151; Pons Boigues,
Casablanca 1947, (PIHEM, xliii), index; Nacer
Ensayo, 414-5. More recent and useful are: E. Le>iEl-Fasi, Mohammed ibn Idris, vizir et poete de la
Proven£al, Alfonso VI y su hermana la infanta
Cour de Moulay Abderrahman, in Hesperis-Tamuda,
Urraca, in al-Andalus, xiii (1948), 157-9, with an
iii/i (1962) (some translations); Nasir al-Fasi,
edition and translation of a very short fragment;
MuJiammad b. Idris . . ., in al-Bahth al-cilmi, no.i
A. Huici, La salida de los almoravides del desierto
(January 1964).
(G. DEVERDUN)
y el reinado de Yusuf b. Tdsfin, in Hesperis, xlvi
IBN IDRlS [II], ABU 'L-<ALA> IDRIS, son of the
(1959), in particular, 155-62; idem, Un nuevo
above, was born in Fas where he made a serious
manuscrito de "al-Bayan al-Mugrib", in al-Andalus,
study of literature. As private secretary to sultan
xxiv (1959), 63-84; idem, Nuevas aportaciones de
Muhammad b. cAbd al-Rahman, he was sent on a
"al-Bayan al-Mugrib" sobre los almoravides, in aldiplomatic mission to the French emperor Napoleon
Andalus, xxviil (1963), 313-30. (J. BOSCH-ViLA)
III. His task was to solicit his intervention with the
IBN IDRIS [I], name currently given to ABU
C
Spanish government, in order to secure a reduction
ABD ALLAH MUHAMMAD B. IDRIS B. MUHAMMAD
c
in the indemnity owed by Morocco after the unforAL-AZAMMURI AL- AMRAwl AL-FAsi, vizier and
tunate Hispano-Moroccan war of 1845. During July
man of letters highly regarded in Morocco, whose
and August 1860, he spent six weeks in Paris where
fame went beyond the borders of his country. We
he left excellent impressions. From his journey he
do not know the exact date (1118/1784 ?) of his birth
brought back an account (rihla) entitled Tuhfat
in Fas, where his family, of very modest situation,
al-malik al-^aziz bi-mamlakat Bariz in which, in eleclaimed to be of Sharif! origin. After serious studies,
gant language, he described the French provinces
Ibn Idrls started to earn his living as a copyist and
through which he had travelled, the public buildings
school-master, but his culture and talents were very
he had seen, the receptions he had attended, the
soon observed by the great historian of the dynasty
c
customs he had observed, etc. This account was
of the Alawids, Abu '1-Kasim al-Zayyani [q.v.], who
published in Fas in 1327/1907. Ibn Idris was entrusted
urged him to polish his writings and presented him
with another diplomatic mission, to Spain; he died
to the future sultan Mawlay cAbd al-Rahman, to
of the plague, in Rabat, on 14 Diumada II 1296/5
whom he became secretary. On his patron's accession
June 1879.
to the throne in 1237/1822, Ibn Idrls was summoned
Bibliography: H. de la Martiniere, Souvenirs
to the vizierate, to replace his former fellow-student,
du Maroc, Paris 1922; Ibn Zaydan, Ithdf a*ldm
the poet and historian Akansus [q.v.]. As a result of
al-nds, Rabat 1930, ii, 32-41; cAbd al-Salam b.
calumnies, he fell into disgrace in 1247/1831 and was
Suda, Dalil mu*arrikh al-Maghrib al-aksd, Tetuan
even tortured on his master's orders. In 1835 the sultan
1369/1950, 372, no. 1153; J- L. Miege, Le Maroc et
renewed his confidence in him and restored him to the
VEurope (1830-1894), Paris 1961-, index.
office of vizier, with the additional post of hadjib [q.v.],
(G. DEVERDUN)
which he held with distinction and skill until his death
IBN AL-IFLlLl (or simply AL-!FL!LI), ABU
on 4 or 5 Muliarram 1264/12 or 13 December 1847. He
'L-KASIM IBR" IIM B. MUHAMMAD B. ZAKARIYYA'
left an immense fortune to his son. He seems to have
AL-ZUHRI, phu ologian, teacher and man of
died as the result of brutalities inflicted on him at
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letters, born in Cordova in 352/963 of a family
from al-Iflil, in Syria(?). After receiving a classical education, he acquired the reputation of a
great connoisseur of Arabic poetry, grammar and
gharib [q.v.]', though he was ignorant, it is said, of
prosody, he prided himself on his poetry, but
al-Hidjari (apud Ibn Sacld, Mughrib, 73) criticizes
his verse and prose compositions as too lifeless,
and will not allow more than two verses of his to
be acceptable.
To judge by a passage of the Risdlat al-tawdbic
wa 'l-zawdbic (apud Ibn Bassam, Dhakhira, i/i,
233 ff. = ed. B. al-Bustam, 168 ff.) of Ibn Shuhayd
[q.v.], he seems to have been thickset, to have limped
and to have been afflicted with a very large nose.
According to the same author (apud Ibn Bassam, i/i,
207-8 = Pellat, in al-Andalus, 1956/2, 283), it is this
scarcely prepossessing physique which for a long
time prevented him from following the profession
of kdtib [q.v.'], for which he believed himself destined.
However, during the fitna, he entered the service of
the Hammudids [q.v.] and was at last appointed
kdtib under al-Mustakfl (414-6/1024-5), but, according to Ibn Hayyan (apud Ibn Bassam, i/i, 241), he
did not give satisfaction and was dismissed because
he used a pedantic and affected style. Under Hisham
III (418-22/1027-31) he was accused of impiety and
imprisoned at the Mutbak [see KURTUBA] ; afterwards
trace is lost of him until his death at Cordova on
Sunday 13 Dhu 'l-Ka c da 441/9 April 1050.
Ibn al-Iflili, who taught grammar and adab in
general, is severely criticized by Ibn Shuhayd
(especially apud Ibn Bassam, i/i, 206-7) who strongly
opposes the accepted teaching methods of his time;
and he equally rebukes him for his obstinacy and
vanity, which others have in their turn criticized.
The fame of this philologian rests, however, on his
teaching, which attracted many pupils, among whom
al-Aclam al-Shantamarl [see AL-SHANTAMARI] is
probably the most famous, and on his commentary
on the Dlwdn of al-Mutanabbi, an authoritative
work in Spain (see al-Makkari, Analectes, ii, 118 ==
Pellat, in al-Andalus, 1954/1, 84; H. Peres, Podsie
andalouse, 35; al-Safadi, Nakt, 314). In this commentary, of which a few scattered manuscripts
survive (see R. Blachere, Motanabbi, 295, n. 8),
each verse is briefly paraphrased and each poem
preceded by an introduction on the circumstances
of its composition.
Bibliography : Ibn Hayyan, apud Ibn Bassam,
Dhakhira, i/i, 240-2; Dabbi, Bughya, 199; Ibn
Sacld, Mughrib, 72-4; Ibn Bashkuwal, no. 195;
Ibn Khayr al-IshbUi, Fahrasa, 403-4; Yakut,
Udabd*, ii, 4-9; Ibn Khallikan, i, 12; Suyutl,
Bughya, 34,186; Makkari, Analectes, index; Gonzdlez Palencia, Literatura*, 227; R. Blachere, Motanabbt, 295-6; F. al-Bustani, Dd*irat al-ma^drif, ii,
347-8; Ch. Pellat, Ibn Shuhayd al-Andalusi,
haydtuh wa-dthdruh, c Amman [1966], 56-9.
(Cn. PELLAT)
IBN AL-I&HSHID, ABU BAKR AHMAD B. CAL| B.
C
c
MA DJUR, Mu tazili of Baghdad (270-326/883-938).
He had a reputation for eloquence and command of
the Arabic language and for generosity to scholars,
to whom he made over the greater part of the
revenues of a. property which he possessed. In
fyadith, he was a highly-esteemed transmitter,
according to al-Khatib al-Baghdadi, who makes no
suggestion that he was a heretic. His authority was
Djacfar al-Faryabl. In the field of fikh, he followed
the Shaficl school and was considered well-versed in
its doctrines. In kaldm he was said to be opposed
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to al-Kacbi and Abu Hashim al-pjubba'i. He probably represented a form of Muctazilism which was
more pietistic and more popular, more in accordance
with his Shafici ideas and his knowledge of fyadith and
of tafsir. The Fihrist gives a list of his works, which
include a commentary on the Tafslr of al-Tabari and
a refutation of the Murdji'a [q.v.].
Bibliography: Fihrist, 173; Khatib Baghdad!,
iv, 31; Ibn Hadjar, Lisdn al-Mizdn, i, 231; Ibn
al-MurtacJa, Tabakdt, Beirut 1961, 100, no; A.
Nader, Mu'tazila, 45, 46, 307; F. Bustani, Dd'irat
al-macdrif, ii, 329.
(J. -C. VADET)
IBN AL-CIMAD, £ABD AL-HAYY B. AHMAD, a
Syrian teacher of the Hanbali school (io32-io89/
1623-1679), completed, in 1080/1670, a large biographical history, entitled Shadhardt al-dhahab f l
akhbdr man dhahab, which is annalistically arranged
and covers the Hidjra years one to 1000. Although
historical events are occasionally mentioned, the
work concentrates on obituary notices, often rather
detailed. The author intended it to be a help for
impecunious scholars like himself who were unable
to acquire a large library of their own. Owing to its
late date of composition and its comprehensive
character, it is still useful as a preliminary source of
information, and as such it is often referred to in
these pages. The absence of a serviceable index in
the available edition (Cairo 1350-51) is, therefore,
most regrettable.
Bibliography: al-Muhibbi, Khuldsat al-athart
Cairo 1284, ii, 340 f.; Brockelmann, S II, 403.
(F. ROSENTHAL)
IBN AL-IMAM AL-gfllLBl, ABU C AMR C UTHMAN

B. €ALI B. C UTHMAN, an Andalusi man of letters,
biographer and historian of the 6th/i2th century;
born in Silves, he studied in Cordova and Seville,
where he became a disciple of Abu Bakr Ibn alc
Arabi. As an admirer of his contemporaries Ibn
Bassam [q.v.] and Ibn Khakan [see AL-FATH IBN
KHAKAN], he decided to write a sequel to their works,
and to include the biographies that they had omitted
and those of his contemporaries, as far as 550/1155-6
(he died shortly after that date). His work is now
lost, but later compilers have preserved numerous
extracts from it; the title appears in various forms
but is generally abbreviated to Simj al-djuman,
and the full title was probably Sin$ al-d^umdn wasafat al-la*dli* wa-sifrt al-mardidn. In his Mughrib Ibn
Sacid reproduces about 35 excerpts from the Sim£,
some of which are long enough to give an idea of its
content and style. To judge by these extracts, the
Sim} is closer in style and character to the Dhakhira
of Ibn Bassam than to the Matmafy and the Kald*id
of Ibn Khakan; his prose, which is not always in
rhyme, occasionally provides valuable details of real
historical importance (e.g., Mughrib, i, 60-2). The
specimens of poetry and prose reproduced by Ibn
al-Imam are of the same type as those to be found in
Ibn Sacld, and it may be said that a quarter of the
Mughrib is taken from the Simj.
Bibliography: Ibn al-Abbar, Takmila, no.
1833; Ibn Sacid, Mughrib, ed. Shawld Payf,
Cairo 1953, ii, index; Makkari, Naffa, Cairo 1949,
ii, 233, iii, 29, ix, 246; Gayangos, i, 476; Pons
Boigues, no. 181.
(H. MONES)
IBN CINABA (form most common in clrakoPersian circles; variants: cUkba, cUtba, cAnbasa)
DjAMAL AL-DlN AHMAD B.

C

ALI . . . B.

C

lNABA AL-

DAWUD! AL-HASANI, Imam! genealogist, the
most highly esteemed of Talibi nassdba. He was born
circa 748/1347 (date calculated by reference to the
fact that in 764, "at the end of adolescence", he
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became the pupil of Ibn Mucayya) and died at
Kirman on 7 Safar 828/29 December 1424. He was
the pupil of the genealogist Ahmad b. Muhammad
al-cUbaydi and, indirectly, of Ibn al-Mutahhar
al-tfiin and of Djalal al-Din Abu '1-Kasim €Ali b.
c
Abd al-Hamid Ibn Fakhkhar. The person who had
the greatest influence on his education was his
father-in-law Ibn Mucayya (Tadj al-Din Abu cAbd
Allah Muhammad b. al-Kasim). The latter, who was
connected with the futuwwa [q.v.], held an eminent
position, as much because he had obtained idjdzas
from thirty 'ulamd* (notably from Ibn al-Mutahhar
al-Hilli, Ibn Ta'us and Ibn Fakhkhar) as because
he counted among his pupils al-shahid al-awwal of
the Twelvers, Shams al-Din Muhammad b. Makki
al-cAmili; for twelve years he was Ibn clnaba's
teacher in law, fyadith, genealogy, mathematics,
poetry, etc.
Ibn clnaba's work sets a complex problem.
According to the list in the A 'ydn al-Shi'a, it consists
of: (i) 'Umdat al-^dlib f l ansdb Al Abl Talib (known
as al-kubrd) completed in 814/1411-2 and surviving
in a copy in the collection of the Taymuriyya;
according to one tradition, the work is dedicated to
Timurlang, but it was in fact written for the Husaynid Dialal al-Din al-Hasan b. cAmid al-Din 'All b.
c
lzz al-Din aKSharaf Muhammad b. Abi '1-Fadl cAli;
this presumably corresponds to the edition of
Bombay 1318/1900-1. (2) 'Umdat al-tdlib . . . alsughrd, dedicated to the Sayyid Muhammad b.
Fallab al-Mushacsha% al-Mahdi (or to his father);
it is based, with some additions, according to the
Kashf al-zunun, on the Mukhtasar of Ibn al-Suf i and
the Ta>llfoi Abu Nasr Sahl b. cAbd Allah al-Bukhari.
This distinction between the two cUmdas, denied by
al-Kanturi, who considers them to be identical, is
supported by Khiyabani and in the preface to the
edition of Nadjaf 1918, in which the "little" cUmda
is regarded as the only one to have survived; it
appears in the manuscripts with slight variations in
the title (ansdb, or nasab or mandkib) and in the
arrangement of the material, always, however, subdivided into five fasts, corresponding to the five sons
of Abu Talib. This 'Umda seems to be that published
in the Lucknow ed. (n.d. [1302/1884-5]), which dates
it to 802/1399-1400, and in the undated but recent
Beirut ed. (3) A Kitdbfi 'l-ansdb, probably in Persian;
according to the editors of the Nadjaf text, it was an
abridgement of the cUmda, which may have been
the same as the Kitdb Ansdb Al Abl Talib mentioned
in the Dhari^a, but might also be identified with two
other works mentioned in the Dharica itself, al-Tuhfa
al-djamdliyya and the Tuhfat al-tdlib, which are
mentioned also by other authors. The problem
remains unsolved, particularly since Khiyabani
considers the two Tuhfas to be only one work.
(4) Bafir al-ansdb fi nasab Banl Hdshim, consisting
of a mufraddima and five chapters, of which Dj.
Zaydan mentions a manuscript in the Khedivial
library in Cairo and to which the Dhari'a and
Khiyabani also refer.
Bibliography: Brockelmann, II, 119; S II,
272; Hadidji Khalifa, ii, 1943, 1167-68; al-Kanturi,
Kashf al-tiudiub wa 'l-astdr, Calcutta 1330/1912,
386, n. 2136; Agha Bozorg Tehran!, al- Dhari'a
*-ald tasdnlf al-Shl^a, iii, Nadjaf 1357/1938, 424-5,
n. 1536, 448, n. 1627; cAbbas al-Kummi al-Nadjafi,
Kitdb al-Kund wa 'l-alkdb, i, Nadjaf 1956, 391;
Dj. Zaydan, Td*rikh dddb al-lugha al-'arabiyya,
iii, Cairo 1913, 174-5; preface to the ed. of Nadjaf
1918, 3-12; Mubammad CAH Tabrizi Khiyabani,
Rayhdnat al-adab fi tarddjim al-ma^rufln bi

'l-kunya wa 'l-lakab, Tabriz, i, 1326 S./I947-8, 275,
n. 680; iv, n.d., 96, n. 146; al-cAmili, Acydnal-shi*a,
xi, 149-52; B. Scarcia Amoretti, Sulla "Umdat
al-tdlib fi ansdb al Abl Tdlib" e sul suo autore
Djamdl al-Din Ahmad . . . ibn 'Inaba, in AIUON,
N.S. xiii (1963), 287-94; G. Levi Delia Vida,
Secondo elenco dei manoscritti arabi islamici,
Vatican 1965, 80-1, n. 1672.
(B. SCARCIA AMORETTI)
IBN cIRAfc, ABU NASR MANSUR B. C AU, an
astronomer and m a t h e m a t i c i a n who flourished
ca. 1000 A.D. (the date of his death is uncertain),
best known as the teacher of al-Blruni [q.v.], was
the student of Abu '1-Wafa al-Buzdiani [q.v.]. He was
related to the Ibn clrak family that ruled Khwarazm
before its conquest by Mahmud of Ghazna [#.«.], and
this accounts for his titles: al-amlr and mawld amir
al-mu^minln.
He is also known for his revision, completed in
398/1007-8, of the Arabic version of Menelaus's
Spherics (ed. and trans, by Krause, 1936), of which
the original Greek text is lost. Fifteen shorter
mathematical and astronomical treatises, found in
MS Bankipore arab. 2468, were published in 1948.
These include treatises on the astrolabe; discussions of various problems in earlier zidjes (sets of
astronomical tables); a solution of a difficulty
in Euclid's Elements, Book XIII; and a treatise,
diadwal al-dakd^ik, concerning special trigonometric
functions.
In al-Biruni's Treatise on chords, Ibn c lrak is cited
as the discoverer of several mathematical proofs;
in al-Biruni's Chronology of ancient nations (ed. and
trans. C. E. Sachau) he is credited with a method
for determining solar apogee from three arbitrary
points on the ecliptic "which is as much superior
to that of the modern [Islamic] astronomers as the
method of the latter is superior to that of the ancient
astronomers"; and Nasir al-Din al-Tusi [q.v.] cites
his work in trigonometry.
Bibliography: M. Krause, Die Sphdrik von
Menelaos aus Alexandrien in der Verbesserung von
Abu Nasr Mansur b. 'Alt b. 'Iraq, Abh. G. W,
Gott., Phil.-hist. Kl,, 3. Folge, 17, 1936: Krause
refers to earlier works on p. 109 and then gives a
list of Ibn clrak's known scientific works (5 mathematical, 17 astronomical); Catalogue of the Arabic
and Persian MSS in . . . Bankipore, vol. xxii, 1937;
Rasd'il Abi Nasr ila 'l-Blrunl, Hyderabad-Deccan
1948. There is a discussion of the second treatise
of this collection by E. S. Kennedy and H. Sharkas,
Two medieval methods for determining the obliquity
of the ecliptic, in The Mathematics Teacher, Iv
(1962), 286-90.
(B. R. GOLDSTEIN)
IBN CIRS (A.; pi. bandt Hrs, rarely abna'/banu
*irs), denotes the weasel, Mustela nivalis, the
smallest of the mustelidae (sar^ub, pi. sardHb], whose
area of distribution includes almost all the countries
of Islam. The geographical forms of the weasel, with
Mustela nivalis nivalis and minuta in the North and
Mustela nivalis boccamela and subpalmata in the
Mediterranean zone, present only slight differences
of coat and size, and the species possesses a character
of uniformity which is also found in the dialectal
names of cirsa in Egypt, b-el-Hrs in Syria and clrak,
and ben-l-'irs and carusat al-flrdn in the Maghrib.
The terms sun*uba and kalkasa are now entirely
obsolete; and it is only in Palestine that it may be
confused with the sable, Mustela zibellina, under
the name sammur, and in Algeria with the polecat,
Mustela putorius, under the descriptive name far at
al-khayl (= "rat/mouse of horses").
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The Arab authors, both encyclopaedists and
naturalists, are very laconic on the subject of the
weasel and for the most part are content to repeat,
in this connexion, the fabulous inventions of the
Greeks on its habit of dropping its young through
the throat or ear, its precaution of chewing some rue
(sadhdb) before attacking snakes (cf. Aristotle, Hist,
des animaux, tr. J. Tricot, Paris 1957, ii, 601 and
al-Djahiz, Hayawdn, iv, 228), the way in which it
inserts itself into the crocodile's belly when the
creature yawns, in order to devour its entrails, a
practice which is also attributed to the ichneumon
of Egypt (nims), and its determined pursuit of
shrews and field-mice to the very end of branches
of trees to make them fall off into the mouth of its
companion which has remained on the ground.
The pelt of the weasel has never been an article of
furriery, and certain translators have been mistaken
in identifying it with the fanak [q.v.], confusing it
with the fur of the stoat or ermine, Mustela erminea,
in its summer coat, which at that season differs only
in the black tip of the tail that is peculiar to itself
and that it retains all the year round, in spite of its
white winter coloration; fanak also denoted the furs
imported from central Europe, of the mink, Mustela
lutreola, and those of some canidae, such as the
fennec, the jackal and the fox, from the Maghrib
[see IBN AWA].
On the other hand, it is in the realm of hunting
that the weasel has played a part in Islam, for it
figures in the list of beasts of prey or carnivores that
are "accredited" (mu'allamdt, dawdrin, d[awdrih),
recognised as lawful instruments of the chase, on the
same footing as fowling-birds [see BAYZARA and FAHD].
Indeed, if we remember that the weasel was, with the
beech-marten, Maries foina (dalalz, sinsdr), and long
before the domestic cat, with the civet, Viverra
civetta (zabdda, sinnawr zabdd), the genet Genetta
genetta (d[arnU, katt al-zabdd, kadis, zuraykd*) and
the ichneumon or Egyptian mongoose, Herpestes
ichneumon (nims, far Fir^awri), a familiar guest
attached to the hearth in all oriental and Mediterranean antiquity (for people sought, by adopting
these quickly domesticated little animals, not only
a faithful companion but also an effective means of
destroying the rodents and reptiles that infested their
dwellings), it is not surprising that the hunter very
soon had the idea of taking advantage of the extremely bloodthirsty instincts of this miniature wild beast,
its feline suppleness, its agility in creeping noiselessly
into the narrowest fissure, the lightning speed of its
leap, the inexorable vice-like grip of its jaws, its
great aptitude for being trained, the few attentions
that it required and the extreme ease of carrying
it about on account of its small size. Numerous items
of evidence can be found on the use of the weasel in
hunting in the treatises of Muslim writers on hunting;
thus Kushadjim (4th/ioth century), in his K. alMasdyid wa 'l-matdrid (Baghdad 1954, 228-9) which,
in the prose sections, is a compilation from sources
more than a century earlier, devotes several lines to
this form of hunting. For his part, the anonymous
author of the K. al-Bayzara (Damascus 1953, 29),
Master Falconer to the Fatimid caliph al-cAziz bi
'llah (364-86/975-96), records that the weasel formed
part of the hunting equipment of the kings of Persia
and ranked with the hounds, cheetahs and falcons
which these princes kept in great numbers. As for
the famous gentleman hunter Usama Ibn Munkidh
(d. 584/1188), lord of Shayzar, he notes in his "Recollections of war and the chase" (K. al-IHibdr, ed.
Princeton 1930, chap. Ill, 213) that his venerated
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father, when leaving Isfahan, which he had visited
for reasons of business, found himself presented by
the local authorities with several trained falcons and
a weasel trained (ibn firs mucallam) to retrieve gamebirds from within impenetrable thickets or to flush
them out so that they might be taken by the falcons;
thus the puny weasel was successfully substituted
for the retrieving-dog. The still unpublished source,
the K. al-Diamhara ft culum al-bayzara (EscurialMadrid, MS ar. 903) of clsa b. CA1I Hassan al-Asadi
(7th/i3th century) specifies that in this period, in
Baghdad, the weasel, then called baruraz (". . . albaruraz wa huwa ibn *irs . ..", fol. 29 v. and 76 r.-v.),
was the indispensable aid in hunting wheatear
(fakdk) with the merlin (ytfyu*), for these little birds,
at sight of the falcon, darted into thorny bushes, and
only the appearance of the weasel, held on a leash,
forced them to fly out. This very diverting method of
hunting was much appreciated since, being very
inexpensive, it could be practised by the most impoverished and by children. Following the same
procedure, the weasel, fastened at the neck or waist
to a long leash, was used to dislodge the fox when
it had gone to ground in its earth; terror made it
take to flight, or else, its throat having been seized
by these little jaws of steel, it was forcibly dragged
out by the leash fastened to its assailant, which would
never release its hold.
In the light of these texts, it can be said that the
part taken by the weasel in hunting, in the East, was
more important than that taken in the West by the
ferret, Mustela putorius furo (ibn mikrad; Maghrib:
nims through confusion with the ichneumon), a
form that, through domestic isolation, has degenerated from a race of polecats imported, as early as
the Roman epoch, from the mountain massifs of the
Maghrib. Moreover, the certainty of the essentially
European origin of the ferret, provided by the
scientific data of modern mammalogy, rules out any
simple connexion between ibn cirs and this bastard
member of the mustelidae which is incapable of living
in freedom and, at most, is good only for driving
rabbits out of their burrows.
The flesh of the weasel, like that of all carnivores,
is forbidden as food in Islam, but early medicine
recognized certain therapeutic properties in it, as
also in the brain, blood and fat of this animal.
Bibliography: In addition to the references
given in the text: Kazwlni, ^AdjcPib al-makhlukdt,
ii, 214; Damiri, Ifaydt al-hayawdn, ii, 148; Ibn
Siduh, Mukhassas, viii, 99; l^jahiz, liayawdn
(index, s.v.); Ibn al-Baytar, Traite des simples, tr.
L. Leclerc, Paris 1877-83, i, no. 12; A. Macluf, An
arabic zoological dictionary, Cairo 1932, s.v. Mustela\
H. B. Tristram, The fauna and flora of Palestine,
London 1884; S. Flower, List of animals in Giza,
Cairo 1910; The Survey of Iraq fauna, by members
of the Mesopotamia Expeditionary Force, Bombay
1923; J. Ellerman and T. C. S. Morrison-Scott,
Checklist of Palaearctic and Indian mammals,
London 1961; R. Hainard, Mammiferes sauvages
djEurope, Neuchatel-Paris 1948, ii, 189 ff.; R.
Thevenin, Les petits carnivores d'Europe, Paris
1952, 12-43 and bibl.; idem, Les fourrures, Paris
1948; A. Cabrera, La patria de "Putorius furo",
Madrid 1930; idem, Los Mamiferos de Marruecos,
Madrid 1932.
(F. VIR£)
IBN clSA, MAHAMMAD (sic) B. AHMAD B. C!SA
C
AL-SANHADJI, ABU ABD ALLAH, a Moroccan man
of letters (to be distinguished from his homonym,
Abu cAbd Allah Muhammad b. Ahmad b. clsa
al-Maghribi, d. in Damascus in 1016/1607; Brockel-
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maim, S II, 334). His father, who died in 955/1548-9,
was also a renowned man of letters. Ibn clsa, "no
mean poet and a superb prose stylist", was secretary
of the stiltans cAbd Allah al-Ghalib bi 'llah (964-81;
1557-74) and Abu Marwan cAbd al-Malik (983-6;
1576-8), became wazir al-kalam al-a*ld, "First
Secretary of State", to the sultan Afrmad al-Mansur
al-Dhahabi ([q.v.], 986-IOI2/I578-I603), and was
attached to the staff of the sultan's son Ma'mun,
governor of Fas from 986/1578. It was no doubt in
the service of this sultan that he composed his
Kitdb al-mamdud wa 'l-maksur min sand* al-sultdn
Abi 'I-1Abbas al-Mansur, the title of which alMakfcari admired. He was, nevertheless, imprisoned
in Fas and his property was confiscated by Ma3mun,
who was notorious for his bad character, and he
died, and was perhaps even killed, in prison in 990;
1582-3. Ma'mun was later reproached for this act.
A fragment of an anonymous chronicle containing,
among others, copies of documents composed by
Ibn clsa, is either part of his work or derived from it;
one report, addressed to the sultan in 988/1579-80,
presages the fall from favour of the author.
Bibliography: G. Pianel, in Hesperis, 1949,
244 f.; 1954, 147-53; E. L6vi-Provencal, Chorfa,
97; Ibn al-KacJi, Durrat al-fyididl, i, 51, no. 146
(on his father), 258, no. 656; al-Fishtali, Mandhil
al-safd (Mukhtasar al-djuz* al-thani], Rabat 1964,
244 f.; al-Makkari, Nafh al-fib, Cairo 1949, ix, 289;
Chronique anonyme de la dynastic sa^dienne, 84 f.
(transl. E. Fagnan, Extraits intdits relatifs au
Maghreb, 422); al-If rani, Nuzhat al-hddi, text, 163,
180; transl. 270, 290; Ahmad b. Khalid al-Nasir!
al-Salawi, K. al-Istiksd*, v, Casablanca 1955, 169;
Fr. tr. by his son, M'hammed En Naciri, in AM,
xxxiv (1936), 303 and n. i; c Abbas b. Ibrahim alMarrakushi, al-IHdm bi-man frail Marrdkush waAghmdt min al-a^ldm, iv, 191.
(J. SCHACHT)
IBN C1SA B. MADJD AL-DlN [see AK HISAR!].
IBN-i ISFANDIYAR, BAHA> AL-DIN MUHAMMAD
B. HASAN, Persian historian. Our knowledge of
him is based almost entirely on the scanty information which he provides about himself incidentally
in the introduction to his Ta*rikh-i Tabaristdn, a
history of his native land, Tabaristan, and the only
work of his known. He was attached to the court
of the Al-i Bavand rulers of Tabaristan, and received
generous patronage from JJusam al^Dawla Ardashir
b. Hasan (567/1171-2—602/1205-6). In 606/1210,
returning from Baghdad to clrak-i cAdjam, he
learned of the assassination of his patron's son and
successor Rustam b. Ardashir. Grieved by this
event, he spent two months in Rayy, where in the
course of his reading he came across a copy of Abu
'l-lrlasan al-Yazdadi's Arabic work (now apparently
lost) on the history of Tabaristan. To make it more
widely known, he decided to make a translation of
it into Persian, supplementing it with an account of
his patron, Ardashir, his Ancestors and his descendants. Soon after preparing a first draft, however,
he received a letter from his father, who entreated
him to put an end to his wanderings and settle at
home, apparently Amul. His visit to his father was
marred, however, by disturbances in the region, and
following an urge to travel again, he soon left Amul
for Khwarazm, which he describes as a prosperous
city and a great seat of learning. Here, after a
sojourn of five years, during which he apparently
gathered further material for his History, he found
in a bookshop a copy of Ibn al-Mukaffa°s translation into Arabic of the epistle of Tansar [q.v.], the
chief priest of Ardashir the Sasanid, to Diusnasaf.

the prince of Tabaristan. By including in his History
a translation into Persian of the epistle, he has
preserved for us this significant piece of Pahlavi
literature (see A. Christensen, Iran sous les Sassanides,
Paris 1944, pp. 58-9, and PAHLAVI).
The Ta*rikh-i Tabaristdn, which he was still
writing in 613/1216-7, contains much useful historical, geographical and biographical information. It
is also of literary interest, and preserves a number of
verses in Tabari dialect. A later and anonymous
hand has brought the history of events from 606/1210,
when the first domination of the Al-i Bavand ended
in Tabaristan, up to ca. 750/1349, when their second
domination came to an end. The added section,
found in most manuscripts, is taken mostly from
Awliya3 Allah Amuli's Ta*rikh-i Ruydn, completed
apparently in 764/1362.
Bibliography: Ta*rikh-i Tabaristdn, ed. CA.
Ikbal, Tehran 1941, introd. and 1-8; An abridged
translation of the History of Tabaristdn, by E. G.
Browne, Leiden and London 1905; Storey, ii/2,
359-61; Browne, ii, 479-80.
(E. YAR-SHATER)
IBN IS^A^, MUHAMMAD B. ISHAK B. YASAR B.
KHIYAR (according to some sources, B. KHABBAR.
or KUMAN, or KUTAN), one of the main authorities
on al-slra al-nabawiyya, along with Musa b. cUkba
and al-Wakidi. His kunya is variously given as Abu
c
Abd Allah or Abu Bakr. On the whole, the former
is the better substantiated and the confusion may
have resulted from the fact that he had a brother
called Abu Bakr (Udabd*, vi, 400). He was born in
Medina in about 85/704, and, according to the
majority of the sources, died in Baghdad in 150/767
—alternative dates for his death are 151, 153 and,
in one case (Wafaydt, i, 612), as early as 144/761-2.
He was buried in the cemetery of Khayzuran, near
the grave of Abu Planifa.
His grandfather, Yasar, was among those taken
prisoner at cAyn al-Tamr in 12/633-4 and, according
to Yakut and al-Baghdadi, was one of the first
captives sent by Khalid b. al-Walid to Abu Bakr in
Medina. He became the slave of Kays b. Makhrama
b. al-Muttalib b. cAbd Manaf b. Kusayy and, having
accepted Islam, was manumitted and became his
mawld, thus acquiring the nisba al-Muttalibi. His
three sons, Musa, cAbd al-Rahman, and Ishak, were
all known as transmitters of akhbdr. Ishak married
the daughter of another mawld and from this marriage
Ibn Ishak was born.
There are no details of his early life, but in view of
the family nature of early akhbdr and hadith transmission, it was natural that he should follow in the
footsteps of his father and uncles and become
specialized in these branches of knowledge. He must
have acquired an early reputation as a scholar for
al-Zuhri, who died in 124/741-2, to have spoken of
him as "the most knowledgeable of men in maghdzi"
('Uyun al-athar, i, 8). In 119/737 he came to Alexandria and studied under Yazid b. Abi Habib. Subsequently, as Ibn Hadjar puts it, "he related on the
authority of a group of the people of Egypt traditions
which no one else related on their authority, so far
as I know" (Tahdhlb, ix, 44). J. Fiick has suggested
that Ibn Isliak returned to Medina from Egypt,
before departing finally for clrak. There are frequent
references to his having left Medina "of old". This is
substantiated by the fact that he has only one
transmitter among the people of Medina, Ibrahim b.
Sacd (Udabd*, vi, 399). His leaving Medina is usually
attributed to the enmity of two men, Hisham b.
c
Urwa and Malik b. Anas. Hisham b. cUrwa is said
to have objected to Ibn Ishak relating traditions on
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the authority of his wife, Fatima bint al-Mundhir
b. al-Zubayr. As J. Horovitz has pointed out,
Yafcut was mistaken in identifying Hisham with the
governor of Medina who ordered Ibn Ishak to be
scourged tor dallying with women at the rear of the
mosque, since Hisham was governor of Medina for
a four-year period up to 86/705, the approximate
date of Ibn Ishak's birth; if the story has any
validity, it might refer to Hisham's son, Ismacil, who
was governor from 106/724-5 (op. cit. in BibL, 169).
The antagonism of Malik towards Ibn Ishak was
of a different order. It could have been due to
professional jealousy, as the story related by cAbd
Allah b. Idris suggests: "I was with Malik b. Anas
when a man said to him: 'Muhammad b. Ishak says:
Present to me the knowledge of Malik, for I am the
man to check it'. Malik said: 'Look at this antiChrist saying 'Present to me the knowledge of
Malik'" (Udabd*, vi, 400). Another possibility, as
A. Guillaume has suggested (Life of Muhammad,
Introd., xiii), is that differences may have arisen
between them over the contents of Ibn Islja^'s lost
book' of Sunan. This could well have been so, for
although later authorities such as Ibn Ilanbal did
not accept Ibn Ishak as an authority on legal matters,
the latter did lay claim to being an authority on fitth,
as we can see from the reference in Ibn Jtjadjar:
"Ibrahim b. Sacd had, on the authority of Ibn Ishak,
about 17,000 fradiths on legal decisions, apart from
magfrdzi" (Tahdhib, ix, 41). Another suggestion is
that Malik "objected to Ibn Ishak tracing the
ghazawdt of the Prophet by means of the sons of
Jews who had become Muslims and remembered the
story of Khaybar and other matters" (Tahdhib, ix,
45). Yet another explanation of Malik's enmity
towards Ibn Ishak is based upon the fact that Malik
objected to him on the grounds of his being a Shici
and a Kadari (Udabd*, vi, 400; ^Uyun, i, 9; Tahdhib,
ix, 42). The same charge was levelled against alWakidi and others . . . "Ahmad b. Yunus said: The
scholars of maghdzi were Shici, like Ibn Ishak and
Abu Macshar and Yahya b. Sacid al-Umawwi and
others" (Udabd*, vi, 400).
Having left (or been forced to leave) Medina, Ibn
Ishak went first to al-cAbbas b. Muhammad, governor
of al-Djazira, then to Abu 'l-Djacfar al-Mansur at
al-yira, before finally settling in Baghdad. These
peregrinations are reflected in the different riwdyas
of his Sira. There are some fifteen of these, with
Kufa, Rayy and Basra tiguring most prominently
{Fiick, 44) and with only a single Medina riwdya. In
addition to the Sira, he is credited with a Kitdb alKhulafd*, which al-Umawwi related on his authority
(Fihrist, 92; Udabd*, vi, 401) and a book of Sunan
(tfadjclii Khalifa, ii, 1008).
As is usual in the literature of d[arh wa ta*dil, we
find the early Muslim critics expressing diametrically
opposed judgements on Ibn Ishak. In addition to
the favourable assessment of al-Zuhri referred to
earlier, cAsim b. cUmar b. Katada was of the opinion
that "knowledge will remain amongst us as long as
Ibn Ishak lives" (*Uyun, i, 9; Udabd*, vi, 400;
Tahdhib, ix, 44). Shufba regarded him as "amir almu*minin in tradition" (Tahdhib, ix, 44). Abu Zurca,
al-Madini, Ibn Macin and Ibn Sacd regarded him as
sound in tradition. On the other hand, al-Nisa3! and
Yahya b. Rattan did riot accept him in matters of
jiadith,. Al-Athram, Sulayman al-Taymi and Wuhayb
b. Khalid regarded him as a liar—a charge which
relates to hadith and is separate from the oft-quoted
accusation contained in al-Djumahi, Ibn al-Nadim
and Yakut that Ibn Ishak included verses in his
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Sira knowing them to be forged. Al-Bukhari and
Muhammad b. cAbd Allah b. Numayr were not
satisfied with his riwdya. Ibn Hanbal, whilst accepting him on matters relating to maghdzi, did not
draw upor him for fyadith because he objected to his
use of the collective isndd: "I see him relating on
the authority of a group of people a single fradith and
he does not distinguish the words of this one from
the words of that" (Tahdhib, ix, 43). To single out
Ibn Ishak on this score is an unfair stricture, since
the use of the collective isndd is a not uncommon
feature in the writings of the early authorities on
the sira-maghdzi.
Bibliography: P. Bronnle, Die commentatoren
des Ibn Ishak und ihre scholien, Halle 1895; alBukhari, al-Tayrikh al-kabir, Haydarabad 1361, i,
40; al-Dhahabi, Tadhkirat al-fruffdz, Haydarabad
1956, i, 172-4; J. Fiick, Muhammad ibn Ishdq,
Frankfurt a.M. 1925; A. Guillaume, The life of
Muhammad, London 1955, Introd.; idem, A note
on the Sira of Ibn Isfydq, in BSOAS, xviii (1956),
1-4; Ibn Hadi aral-cAskalanl, Tahdhib al-Tahdhib,
Haydarabad 1326, ix, 38-45; J. Horovitz, The
earliest biographies of the Prophet and their
authors, in 1C, 1928, 169-80; J. M. B. Jones, Ibn
Ishdq and al-Wdqidi: the dream of 'Atika and
the raid to Nakhla in relation to the charge of
plagiarism, in BSOAS, xxii (1959), 41-51; Ibn
Khallikan, Bulak, i, 611-2; tr. de Slane ii, 677-9;
al-Khatib, Ta*rikh Baghdad, Cairo 1931, 214 34;
Fihrist, Beirut 1964, 92-3; Ibn Kutayba, alMa*drif, Cairo 1960, 491-2; al-Razi, Kitdb al-Diarh
wa 'l-ta^dil, Haydarabad 1361, iii/2, 191-4; J.
Robson, Ibn Ishdq's use of the isndd, in Butt. John
Rylands Library, xxxviii (1955-6), 449-65; Ibn
Sallam, Tabakdt fuhul al-shu'ard*, Cairo 1952, 8-9;
Ibn Sacd, Kitdb al-Tabakdt al-kabir, Leiden 1918,
vii/i, 67; Ibn Sayyid al-Nas, 'Uyunal-athar fifunun
al-maghdzi wa 'l-shamd^il wa 'l-siyar, Cairo 1356,
i, 1-17; Yakut, vi, 399-401. See further MAGHAZI
and SIRA.
(J. M. B. JONES)
IBN ISRAEL AL-DIMA3H£l, MUHAMMAD B.
SAWWAR B. ISRAEL B. AL-KHIDR B. ISRAEL ALSHAYBANI, S u f i and poet (603-77/1206-78). Amidst
the mediocre poetic talents prevailing in Egypt and
Syria during the 7th/i3th century, Nadjm al-Din
Abu 'l-Macall Ibn Israel occupies a place of distinction, while providing a typical example of the numerous writers of insipid poetry who flourished during
that century. His life is perhaps of greater interest
than his work; born in Damascus, where he studied,
he embarked upon a strange career as a dubious
mystic and pleasure-loving poet. He joined the
suspect Sufi order founded by Abu Muhammad CAH
al-Hariri (d. 645/1247-8), whose character and
doctrine were severely critized by orthodox authorities such as Shams al-Din al-Dhahabi The bad
reputation of this shaykh cast a shadow of suspicion
upon Ibn Israel which was to persist throughout his
life. However, Ibn Shakir al-Kutubi states that he
received the khirka of the Sufi from the hands of
Shihab al-Din al-Suhrawardi, which is not possible,
since the latter died in 579/1183.
Ibn Israel began to travel up and down the land,
in the manner of the poor Sufis (ca/a fradam alfukard*), though he did not refrain from indulging
in such passing pleasures (kadd* al-awkdt al-tayyiba)
as presented themselves. He frequented the company
of the rich and influential, belonged to their coteries,
wrote poems in their praise, etc. His diwdn is far
more a reflexion of this worldly life than of his
alleged mysticism, although it begins with a poem
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in praise of his shaykh al-Hariri. He once claimed
authorship of a poem by his contemporary and rival
Muhammad b. cAbd al-Muncim al-Khiyami (d. 68s/
1286), and the matter had to be submitted to the
arbitration of Ibn al-Fari<l, who discovered the truth.
Bibliography: Ibn Shakir al-Kutubi, Fawdt,
Cairo 1283, ii, 269-74, 287-95; Ibn Taghribirdi,
Nudium, Cairo 1936, vi, 360, yii, 282-3, 369-70;
c
Umari, Masdlik al-absdr (MS Cairo Lib. 559),
xiv-xv; Diwdn, Escurial 437; Brockelmann, I, 257;
B. Lewis, in Arabica, xiii (1966), 257; F. Bustani,
Dd^irat al-macdrif, ii, 335-6.
(H. MON£S)
IBN AL-ITNABA AL-KHAZRA^jl, C AMR B.
£
AMIR B. ZAYD MANAT (see his genealogy in Ibn
Sacd, viii, 264, 2 in the article on his granddaughter
Kabsha bint Wakid b. cAmr, wife of cAbd Allah b.
Rawaha [q.v.]), a pagan Arab poet named after
his mother al-Itnaba, who belonged to the Banu
'1-Kayn b. Djasr of the Khuzaca. He was leader of
al-Khazradj [q.v.] in their feuds with al-Aws [q.v.],
whose chief was Mucadh b. al-Nucman, father of the
well-known Companion of the Prophet Sacd b.
Mucadh. Ibn al-Itnaba restored peace between the
Aws and the Khazradj by paying the blood-money
after they had fought against each other at the
fortress of Faric (Ibn al-Athir, i, 500-2, where he is
erroneously called cAmir b. al-Itnaba). He was on
friendly terms with Khalid b. cAmir, the powerful
leader of the Banu cAmir b. Sacsaca; when the latter
was treacherously killed by al-Harith b. Zalim alMurrl at the court of king Abu Kabus al-Nucman
III (reigned ca. 580-602), Ibn al-Itnaba reviled him
for his cowardice, but al-Harith took him by surprise,
so that Ibn al-Itnaba had to ask his pardon (Ibn alAthir, i, 419 f.). In the fanciful account of this incident
given in the Aghdni1, x, 30 on the authority of Abu
c
Ubayda, Ibn al-Itnaba is called "king of the Hidjaz"
and represented as wearing a crown (tddj.) and drinking wine whilst his slave girls were singing his invective against al-Harith. After this quarrel Ibn alItnaba's friend Zayd al-Khayl al-Ta3! (d. 10/631-2)
raided the Banu Murra, took al-Harith b. Zalim
prisoner, but pardoned him.
Ibn al-Itnaba's fame as a poet rests on some
"incomparable" verses (Ibn Kutayba, *Uyun alakhbdr, ii, 191, 10; 193, 3) on bravery on the battlefield, especially the line "And I say unto my soul,
whilst it heaves (from fear) and is frightened: keep
thy ground, and thou wilt be praised or else find
rest". With these verses Mucawiya encouraged himself at Siffln, when he was at the point of turning
his back (Tabarl, i, 3300; Mubarrad, Kdmil, 753, etc.).
The Ikhwan al-Safa3 (Rasd*il, Cairo 1347, i, 154)
adduce them as proof for the tremendous influence
which poetry can have on man's actions. They belong
to a poem (Ibn al-Athir i, 501; Early Arabic Odes
chosen . . . by S. M. Husain, no. 12, etc.) which the
poet probably composed whilst trying to mediate
between the Aws and the Khazradj. In a kasida
(given by Ibn al-Athir, i, 502; see also Ibn al-Shadiarl, Hamdsa, 52 f. and Abu Tammam, Hamdsa,
714 f.) the poet glorifies his clan and himself.
His invective, mentioned above, against al-Harith
b. Zalim (Aghdni1, x, 30) was set to music and sung
by cAzza al-Mayla3 [q.v.] (Aghdni1, xvi, 14; x, 31).
Bibliography: in the article; see also Marzubam, Mucd[am al-shucard*, ed. Krenkow 203 f.;
and for quotations of verses, A. Fischer and E.
Braunlich, Schawdhid-Indices, 329.
(J. W. FUCK)
IBN IYAS (also written AYAS), ABU 'L-BARAKAT
MUHAMMAD B. AHMAD, ZAYN (SHIHAB) AL-DIN AL-

NASIR! AL-DJARKASI AL-HANAFI, born 6 Rabic II
852/9 June 1448, died ca. 930/1524, historian of
the decline and fall of Mamluk rule in Egypt and of
the first years of the dominion of the Ottoman
Turks after their victory over the Mamluks in
923/1517. Since early in the i9th century Ibn lyas has
been recognized as a prime source for the events of
that period and his major work, BaddW al-zuhur
fi wakdW al-duhur (Bulak ed., hereafter abbreviated Ibn lyas) has appeared in several editions.
Indicative, however, of the relatively unimportant
position held by Ibn lyas among his contemporaries—
but also of the decline of historical writing in Egypt
until the end of the I2th/i8th century—is the fact
that no biography of this author has been found.
The few biographical data known must be gleaned
from his own writings. What we learn from this
source is important and sheds an interesting light
on the history of at least one Mamluk family during
part of the Kalawunid and the whole of the Circassian
period.
A great-grandfather of the author, Ozdemir
(Azdamur) al-cUmari al-Nasiri al-Khazindar (d.
771/1370) served in various functions under the
sultans Hasan and al-Ashraf Shacban. Among these
were those of Emir of Arms (amir sildh), 757, Viceroy
of Tripoli, 764, then Viceroy of Aleppo, then again
Emir of Arms in 768. He was imprisoned for a time
and on his release was named Viceroy of Damascus
but died before taking office (cf. Ibn lyas, i, 221). A
daughter of Ozdemir married a young Mamluk,
lyas al-Fakhri, also called "min Djunayd" in reference to his first owner, and "al-Zahiri," to indicate
that he later passed into the possession and service
of Sultan al-Zahir Barkuk. lyas (ca. 780-830/00.
1378-1427) rose to the rank of Second Executive
Secretary (dawdddr thdni) under Sultan al-Nasir
Faradj, the son of Barkuk (cf. Ibn Taghribirdi, fol.
27b; Wiet, Manhal, no. 563).
The author's father, Ahmad, as the grandson of
one Mamluk amir and the son of another, was no
longer eligible for inclusion among the military
elite of amirs but became one of the awldd al-nds
[q.v.] which, according to Ibn lyas, was equivalent
to the adindd al-halka and served, in his time, as a
sort of military reserve responsive to the Sultan's
command. Ibn lyas cites an instance, under Sultan
Ka3itbay, where each of the reservists was required
to serve on an expedition or furnish either a substitute
or 100 dinars (cf. Ibn lyas, ii, 93). From his son's
account, Ahmad b. lyas (824-908/1421-5102) seems
to have been a prominent man closely related tomany emirs and high officials. Of his 25 children,
only three, two boys and a girl, survived him. The
daughter married a Mamluk, Kurkmas al-cAla3I
(d. 877/1472), who was Emir of the Horse (amir
dkhur); one son was Warden of the Armoury
(zardkdsh)-, and the other was the author (cf. Ibn
lyas, ed. Mostafa, iv, 47).
Of the few facts we know about the life of Muhammad b. lyas, perhaps the most important is that he
studied under two prominent scholars of his time:
the polymath al-Suyuti (d. 911/1505) (cf. Ibn lyas,
ii, 119, 271, 307, 339, 392), for whom he seems to
have had little respect, and cAbd al-Basit b. Khalil
al-Hanafi (d. 920/1514), the Hanafi jurist and historian (cf. ibid., 104, 105 and passim). The bulk of the
corpus of Ibn lyas's writings (six titles in all, cf.
Brockelmann, S II, 405) is historical in nature. His
aim seems to have been to write a complete history of
Egypt beginning with the Pharaonic era down to his
day. In essence, he has given us, in his major work
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BaddW al-zuhur fi wafcd*ic al-duhur, a perfunctory
survey of all Egyptian history down to the Mamluk
period, followed by a brief year by year summary
of events, growing progressively more detailed as
he nears his own time. In the first published versions
'in three volumes (Cairo, 1301-06/1884-88; reprinted
Bulak, 1311-12/1894), the history of Egypt from the
beginning to the year 815/1412 is covered in the first
volume, the second deals with the years 8is-9o6/
1412-1501, the end of the reign of al-cAdil Tuman
Bay, and the third with the years 922-8/1516-22,
the reign of the last Mamluk sultan al-Ashraf
Tuman Bay, omitting the reign of Sultan al-Ghawri
(906-21/1501-15). This brief resume" both indicates the
disproportionate coverage allotted to various periods
and points to the problem whether the entire work
is to be attributed to Ibn lyas. The account of alGhawri's reign, while missing from the manuscripts
on which the Cairo-Bulak editions were based, is
found in other manuscripts and was included in a
re-edition of the parts of the work dealing with the
years 872-928/1467-1522, i.e., that period of which
Ibn lyas was an eyewitness observer (3 vols. ed. by
P. Kahle, M. Mostafa, M. Sobernheim, Bibliotheca
Islamica, v, 1931-39; revised ed., M. Mostafa, 196063). While earlier portions of the work (from the
reign of Ka'it Bay) are written in a brief, almost
vernacular style, the final section, from 922/1516
onwards, is not only fuller and more detailed, but
also more finished and polished in style, leading K.
Vollers (in Revue d'£gypte, 1895, 544-73) to the
conclusion that Ibn lyas may not have been the
author of this later section, a view disputed by M.
Sobernheim (El1, ii, 414), who saw in this difference
in style the possible conflation of two versions or the
combination of a personal diary with a court circular.
These later portions include detailed reports on life
in Cairo, especially at the Mamluk court, obituaries
of famous men, poems (many of them by the author)
in honour of scholars as well as men in power,
accounts of civil calamities, records of prices and
market trends, as well as details on causes celebres
of the day. The work is of great value, therefore, on
a number of levels. As an eyewitness account, and,
moreover, by a writer close to the ruling circles,
it is similar to the work of Ibn Taghribirdi half
a century earlier, although Ibn lyas certainly
lacks the historical sense and the style of the garner
author. It is of great value as an attempt by a contemporary observer to evaluate and explain the
defeat of the Mamluks by the Ottoman Turks. The
author is highly critical of Sultan al-Ghawri, whom
he blames for the financial plight of the state, and
seems aware that corrupt administration, internecine
strife in Mamluk circles, and the neglect of artillery
all contributed to the Mamluk defeat. Finally, the
language of portions of the text, reflecting the vernacular in Cairo of the author's day, is of value to
students of Arabic dialectology.
The other works attributed to Ibn lyas are:
Mard/i al-zuhur fi wakd^i* al-duhur, a popular history
of the patriarchs and prophets, perhaps not by Ibn
lyas; Nashk al-azhdr fl ^adja^ib al-aktdr, a cosmography with specific reference to Egypt, written in
922/1517 and much used by 19th-century scholars;
a little-known work of which only one manuscript is
extant: Nuzhat al-umam fi 'l-*-adja?ib wa 'l-hikam;
extracts from BaddW, entitled Djawahir al-suluk',
and Muntazam bad* al-dunyd wa-ta^rlkh al-umam
in three volumes (attribution uncertain, cf. C. Cahen,
in REI, iii (1936), 358), these last two extant in one
copy each in Istanbul.
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Bibliotheca Islamica, 5050, Cairo 1960-63; Indices,
ed. A. Schimmel, 1945.Translations: W. H.Salmon,
An account of the Ottoman conquest of Egypt,
Orient. Trans. Fund, N.S. vol. xxv, 1921 (the
preface by D. Margoliouth is especially useful);
the following French translation with index covers
the years 872-928 (note change in title): G. Wiet,
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(W. M. BRINNER)
IBN KABTtJRNU, (KABTURNA, KUBTURNA
or KUBTURNA), the name of three brothers, all
Andalusi men of letters. They were natives of
Badajoz, where their family was said to be one of the
oldest and most illustrious in the whole western
part of al-Andalus. To judge by the name, this
family is of Iberian origin; Dozy (SuppL, ii, 302)
and Simonet (Glosario, 97) suggest that Kabturnu
represents the classical Latin caput followed by the
mediaeval Latin torno ('I turn'); hence the tentative
interpretation of E. Garcia G6mez, vuelvo la cabeza,
a family name which need not astonish us since we
know the equally curious Ibn Arfa* Ra*su.
Of the three brothers, Abu '1-Hasan Muhammad b.
Sacid b. cAbd al-cAziz is the least known. Apart from
a brief notice in the Rdydt of Ibn Sacid (no. xxxv,
Arabic text, 30, Spanish tr., 163) and two verses
reproduced in almost all the anthologies, nothing is
known about him.
Abu Bakr cAbd al-cAz!z is the most eminent of
the three brothers. He is held in high regard both as
prose-writer and as poet, and it is often said that
c
Abd al-Madild Ibn cAbdun (d. 520/1126 or 529/1134)
and he are the two greatest writers of the western
part of al-Andalus. Yet the few specimens of his
prose and poetry that we possess in no way justify
this claim. On the contrary, his poetry is artificial
and cold, while his prose is pedantic and superficial.
Very probably he owes his fame to his wealth and
political influence in his capacity of secretary to
c
Umar al-Mutawakkil, petty king of Badajoz (464-8S/
1072-94). With his brothers he was later employed
in the chancellery of the Almoravids. He died in the
reign of cAli b. Yusuf b. Tashfin after 520/1126 (Ibn
al-Abbar, Takmila, no. 1743).
His brother Abu Muhammad Talha was of even
slighter talent and importance. He too was secretary
in the chancellery and died before him (Ibn al-Abbar,
Takmila, no. 259).
In spite of the tragic circumstances in which they
lived, the Banu Kabturnu enjoyed an easy and carefree existence, as if they were unaware of—or indifferent to—the tragic events of their time. Our
sources portray the three brothers as irresolutely
leading a somewhat decadent dolce vita, scenes from
which they describe in short verses of rococo style.
This child-like vision of an unbroken life of pleasure
has ever since stimulated the imagination of later
poets and writers and has led them to repeat, over
and over again, verses similar to those of the Banu
Kabturnu.
Bibliography: In addition to the sources
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Bibliography: In addition to the references
already mentioned: Ibn Khakan, Kala?id, 148-55; I
in the text: E. L6vi-Provencal, Les historiens des
Ibn Bassam, Dhakhira, ii, 468-80; Ibn Sacld,
Chorfa, Paris 1922 (essential); Ibn Zaydan,
Mughrib, i, 367-8, ii, 88, 249-50; Ibn Dihya,
Ifydf a^ldm al-nds . . ., i, Rabat 1929, 326-8;
Mufrib, Cairo 1954, 186-7; Marrakushi, Mu^d&b,
c
Abbas b. Ibrahim, al-I'ldm bi man halla Marrd124 (tr. Fagnan, 149); Ibn al-Khatib, Ihd^a, ed.
c
kush .. ., ii, Fas 1936, 93-6; cAbd al-Salam Ibn
Abd Allah clnan, Cairo 1955, i, 528-31; Makkarl,
Suda, Dalil mu^arrikh al-Maghrib al-aksd, Tetuan
Naffr, Cairo 1949, ii, 160, iv, 250, v, 133, 148, 152,
1950 (particularly nos. 61, 62, 466, 490, 840, 1362,
367, vi, 48; M. CA. Makki, Wathd3^ ta*rikhiyya
1363); I. S. Allouche and A. Regragui, Catalogue
diadida, in RIEIM, vii-viii (1959-60), 117, 196-8.
des manuscrits arabes de Rabat, ii, Rabat 1958.
(H. MONES)
C
(G. DEVERDUN)
IBN AL-£Aj)l, SHIHAB AL-DIN ABU 'L- ABBAS
IBN £API SAMAWNA [see BADR AL-D!N IBN
AHMAD B. MUHAMMAD B. AHMAD B. °ALI B. £ABD ALKADI SAMAWNA].
RAHMAN B. ABI 'L-CAFIYA AL-MIKNASI, a Moroccan
IBN ItApI SHUHBA, an appellation of members
polygraph whose biographical works are highly
of a f a m i l y of religious scholars from Damascus
regarded, was born in Fas in 960/1553, of a famous
called so after an ancestor who had been kadi of
family belonging to the large tribe of the Zanata
Shuhba in Hawran.
[q.v.]. His father supervised his education and made
1. The most widely known member of this family
him undertake serious study with the best teachers
is ABU BAKR B. AHMAD B. MUHAMMAD B. C UMAR,
in the Maghrib, in particular with shaykh Abu
Takial-Dln, known as an author of biographical
'1-Mahasin Yusuf al-Fasi. After this he even won a
works, although his main reputation during his
certain renown as an expert on arithmetic and the
lifetime rested onfikh. He was born in 779/1377, and
division of inheritances. Being anxious to complete
he died suddenly and painlessly in 851/1448. His most
his education, Ibn al-Kadi took advantage of his
senior teacher was Sirad| al-DIn al-Bulkinl [q.v.]. He
pilgrimage to Mecca to spend two years studying
taught at a number of madrasas in Damascus, was
with the great doctors of the Muslim East. His
an inspector of the Nuri hospital there, became a
return, in 986/1578, coincided with the accession of
c
%ddi and finally Chief Kadi 842-44/1438-40 (with an
the Sa did sultan Ahmad al-Mansur [q.v.] with whom
he became intimately acquainted. In 944/1586 he
interruption). He was a member of a delegation sent
by Sultan Diukmak to >Shah Rukh. His son relates
wished to return to the East by sea, but was captured
by Christian pirates. After eleven months of painful
that after his death he often appeared in good dreams.
experiences, almost certainly in Spain, his master
His most detailed existing biography is by his
disciple, al-Sakhawi (see Bibl.).
ransomed him for 20,000 ounces. In gratitude, Ibn
His main work is the important Tabafydt al-Shdfical-Kadi dedicated all his works to his royal beneiyya, arranged in 29 chapters covering 20 years each,
factor, in whose entourage he continued to live,
until 840/1436; this was used by Wiistenfeld (see
apparently without any official duties. At some
Bibl.}; an edition is being prepared in Baghdad.
undetermined date he was appointed kadi of Sala
Bibliography: al-Sakhawi, al-Daw* al-ldmi*,
(Sale), but was recalled for an unknown reason. He
xi, 21-5; Ibn Taghribirdi, vii, 314; al-Suyuti,
then finally settled in his native town and devoted
Nazm al-*-ikydn, ed. Hitti, no. 51; Ibn al-clmad,
himself to teaching. "His biographers record that at
Shadhardt, vii, 269; F. Wiistenfeld, in Abh. G. W.
the end of his life he was expounding the Sahih of
al-Bukhari [q.v.] and that he had the honour to have
Gott., xxxvi-xxxvii, 1890-91 (esp. vol. xxxvi, 24-7);
as his disciple al-Makkarl [q.v.], the distinguished
Brockelmann, II, 63, S II, 50.
2. His son, BADR AL-DlN MUHAMMAD, d. 874/1470,
author of the Nafh al-tib, who recited the prayer
c
wrote a biography of his father and a few other
for the dead over his grave in Fas, on 6 Sha ban
works which are mentioned in Brockelmann, II, 37,
1025/19 August 1616 (or perhaps some months earlier
in the same year).
S II, 25. Badr al-Din's son, Taki al-DIn Muhammad,
is also attested as an author (Brockelmann, S II, 25).
Those works of Ibn al-Kadi whose titles have been
3. The uncle of no. i, YUSUF B. MUHAMMAD B.
preserved are fourteen in number. The most famous
C
UMAR, d. 789/1387, made extracts from the Kitdb
are two collections of biographies of great documental-Maghdzi of Musa b. cUkba [q.v.]; cf. E. Sachau,
ary value: (i) Durrat al-hidj_dl fi asmd* al-rid/idl, a
dictionary of famous men of Morocco, including also
SBPr. Ak W., Phil.-hist. Kl., 1904, xi, 6; Brockela series of biographies of illustrious doctors of Islam,
mann, I, 141.
(J. SCHACHT)
IBN KALAKIS, ABU 'L-FATH (var. Futuh)
and intended to complete the Wafaydt al-atydn of
Ibn Khallikan [q.v.]; the work has been edited by
NASR (ALLAH) B. CABD ALLAH, an Arab poet,writer
I. S. Allouche under the title Durrat al-hijal, Reperand letter-writer known by the familiar name
toire biographiqued1 Ahmad Ibn al-Qadi, 2 vols., Rabat
of Ibn Kalakis (or also al-Kddi al-acazz). Born in
1934-6; (2) Qiadhwat al-iktibds fi man halla min
532/1137 in Alexandria, where he spent his childhood,
al-acldm madinat Fds, as the title indicates a diche afterwards went to Cairo to study, and the
tionary of the important personages and scholars
sources record that he had Abu Tahir al-Silafi [q.v.]
who have lived in Fas, but also a very useful topoas his shaykh.
graphical guide to the town, where the work was
We do not know for what reason Ibn Kalakis in
lithographed in 1309/1892. Pleasant to read, it gives
about the middle of 1169 visited Sicily, where he
the first general picture of the literary movement in
lived until the end of the following year, but it may
Morocco under the Marinid and Sacdid dynasties.
be conjectured that he went there at the invitation of
Of his historical works, all of which are unpubcertain friends who will be mentioned below.
lished, we should mention al-Muntakd al-maksur
Towards the end of 1169, or at the beginning of
*ald ma^dthir khildfat al-Mansur (var. cald mafydsin
1170, the poet was in the Yemen, at Aden and Zabid,
al-khalifa Abi 'I-*-Abbas al-Mansur}; this panegyric
and also in cAydhab on the Egyptian Red Sea coast,
of the great sultan is a literary anthology rather than
for reasons which may have been both commercial
a history of the sovereign and has been widely used
and political, as can be deduced from the fact that
c
by later writers, particularly by al-Ifram [q.v.] and
Umara al-Yamanl [q.v.], the famous Fatimid poet,
was among those who urged Ibn Kalakis to visit the
al-Nasiri [$.«.].
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Shlcl wazlr of Aden, Abu Bakr al-cldi. But on his
return from his business journey or mission, he underwent the same experience as he had suffered in Sicily
when embarking to return to Egypt—a shipwreck,
which on this occasion obliged him to seek hospitality
from the sultan of the Dahlak Islands in the Red Sea.
He died in cAydhab in 567/1172.
Ibn Kalakis has left a record of his stay in certain
towns in Sicily (Termini, Cefalu, Caronia, Patti,
Olivieri—rather than "Lipari", as M. Amari has
preferred to read, see Storia dei Musulmani di
Sicilia2, Catania 1933, iii, 790—Milazzo, Messina
and Syracuse), chiefly in al-Zahr al-bdsim f i (var.
min) awsdf Ibn al-Kdsim, which, to judge by the
fragments in prose and verse brought together in the
Kharlda of al-clmad al-Isfaham (section devoted to
the poets of Egypt, ed. Ahmad Amln, Shawki Dayf
and Ihsan cAbbas, Cairo, i, 1951, 2nd ed. n.d., i,
145-65) must be regarded, at least in the mukaddima,
as a description of the poet's travels in Sicily as well
as of his sojourn with a patron of the period, the
frd*id Abu '1-Kasim b. Hammud, known as Ibn alHadjar (see M. Amari, op. cit., passim) to whom, as
to his sons Abu Bakr, cUmar and cUthman, the
poet dedicated his kasidas.
It still remains to identify the other persons encountered at Palermo and mentioned not only in
the work named above, but also in his Dlwan (ed.
Khalfl Mutran, Cairo 1905; a more comprehensive ed.
has been prepared in Paris), and above all in his unpublished collection of letters (Tarassul Ibn Kalakis,
MS of the Dar al-Kutub in Cairo: al-Maktaba alTaymuriyya, A dab no. 617). This consists of letters
addressed to: (i) Djurdanna in al-Zahr al-bdsim
(Kharida, i, 165, where it is so vocalized by the
editors; in the diwdn, it is -i^v), described as
wazlr to the "sahib Sikilliyya'', which suggests a
"Giordano" (a very common name in the Norman
period), one of William's ministers, a name not,
however, mentioned in that king's entourage; (2)
Gharat b. Djawshan or Djushan (Tarassul, fol. 34), an
eminent personage at the court of William; (3) alSadid al-Husri (ibid., fol. 47-8), which suggests the
"Sedictus" mentioned in M. Amari, op. cit., iii, 510
and n. 2; (4) Ibn Fatih (ibid., fol. 43), who is described as a fakifr.
Bibliography: To the sources named by M.
Amari, op. cit., passim, Brockelmann, I, 261 and
S I, 461 and in the article, add the references in
Ihsan c Abbas, al-^Arab fi Sikilliyya, Cairo 1959,
287-94 (see the review by U. Rizzitano, in // contributo del mondo arabo agli studi arabo-siculi, in
RSO, vi (1961), especially 78-89).
(U. RIZZITANO)
IBN AL-KALANISI, ABU YA C LA HAMZA B. ASAD
. . . AL-TAMIMI (ca. 465-555/1073-1160), a member
of an important family of Damascus, who for a time
was ra*is of that town, and above all was its historian for the period extending from the middle
of the 4th/ioth century to 555/1160.
The History of Ibn al-Kalanisi, known simply
by the title Dhayl ta^rikh Dimashk, consists of
two parts, the limits being somewhat imprecise. The
first part, the opening pages of which are lost, and
which goes down approximately to the time of the
author's youth, is based on earlier Syro-Egyptian
archives and minor chronicles and not (or at least
far less than has been thought) upon the lost History
of Baghdad of Hilal al-Sabi3. For the remainder, Ibn
al-Kalanisi essentially reports, again in addition to
information drawn from archives, the events which
had been witnessed either by himself or by contem-
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poraries who had given him first-hand accounts. The
Dhavl. which has no literary pretensions, provides us
with a personal account of politico-social life in
Damascus and, around it, in central Syria and
Palestine, that is not without partiality but is extraordinarily vivid, in comparison with the main body
of Arab historiography. It is a work of very great
merit, and the almost exclusive source of what Ibn
al-Atiur, Sibt Ibn al-Djawzi and Abu Shama, as well
as all the succeeding authors who depended on them,
knew of the history of central Syria during the first
half-century of the period of the Crusades. Unfortunately, having been discovered only at the
beginning of this century and translated still later,
it has been insufficiently exploited in the standard
Histories of the Crusades and of the Latin East.
Bibliography: The Dhayl was published,
from the unique manuscript, by Amedroz in 1908;
an English tr. (with some intentional omissions)
was made by H. A. R. Gibb for the years 490-555,
under the title The Damascus Chronicle of the
Crusades, 1932, and a partial French tr., under the
title Damas de 1075 a 1154, by R. Le Tourneau,
1952, for the period indicated. The first of these
translations is accompanied by an important
preface. For the earlier part of the History, see
Cl. Cahen, in Arabic and Islamic studies in honor
of Hamilton A. R. Gibb, Leiden 1965, 156-67.
(CL. CAHEN)
IBN AL-KALBI [see AL-KALBI].
IBN KAMAL [see KEMALPASHA-ZADE].
IBN KAMMCNA, SACD B. MANSUR, oculist
and philosopher, lived in Baghdad in the 7th/i3th
century, under pagan Mongol rule. His works, mostly
manuals of philosophy and commentaries on Ibn
Sina and Suhrawardi, secured him a place in Islamic
philosophical discussions.
A strong tendency toward rationalist deism
pervades his Tankih al-abhdth li 'l-milal al-thaldth,
in which the author, who was a Jew, discusses
religion and prophethood in general (drawing on
Ibn Sina, al-Ghazali, Maimonides, and Fakhr al-Din
al-Razi), and devotes a separate chapter to each of
the monotheistic faiths, treating the subject with a
remarkable show of objectivity. Steinschneider
considered the work "the most interesting tract of
inter-religious polemics in Arabic". Most of it is
devoted to Islam, and the cumulative effect of the
discussion was hardly apt to please a Muslim. Written
in 679/1280, the book served as a pretext for a mob
outbreak against the author, who died shortly
thereafter (683/1284-5).
The same qualities of calm discourse, a certain
conscious pride in the capacity for adducing detachedly pro and contra arguments, an appeal to common
sense and an appreciation of the essential good to be
found in various creeds are evident in his treatise
on the differences between Rabbinic and Karaite
Jews.
Bibliography : see Examination of the inquiries
into the three faiths, ed. M. Perlmann (Un. of Calif.
Publ. Near East. St. 1967).
(M. PERLMANN)
IBN KASI, patronymic of the members of the
Banu Kasi family which, according to the Diamhara
of Ibn Hazm, is descended from a Visigothic count,
Kasi; the latter gave his name to a long line of
Muwallad descendants settled in the regions lying
between the Pyrenees and the valley of the Ebro;
their superficial Islamization allowed them to preserve old connexions and even family ties with the
noble houses of Vasconia. The most outstanding
member of this family was Musa b. Musa Ibn Kasi
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who, from his fief at Tudela, declared war on €Abd
al-Rahman II, forming an alliance with Garcia
Iniguez of Navarre; after a series of submissions and
rebellions, he was officially acknowledged lord of
Tudela. At the request of the Umayyad amir Muhammad I, he led an expedition against Catalonia
and, at the height of his power, succeeded in becoming known as the third king of Spain. As a protection
against attacks from Asturias, he built the fortress of
Albelda two leagues south of Logrono. He was
attacked by Ordofto I, and was put to flight and
severely wounded in the outskirts of Clavijo; he died
shortly afterwards and was succeeded by his son
Lope, who acknowledged the suzerainty of Ordono I,
himself dying soon after. His brothers, Mutarrif and
Ismacll, had themselves proclaimed at Tudela and
Saragossa, while Muhammad b. Lope, grandson of
Musa b. Musa, yielded to the authority of Muhammad I; appointed governor of Saragossa, he rebelled
again and then, under pressure from the Tudjibis of
<Abd al-Rahman b. cAbd al-cAziz, submitted again
to the Umayyads; he was eventually killed, after
having made repeated attacks on the capital of the
Ebro which was occupied by the Tudjlbis. From his
death onwards, the numerous descendants of Musa
b. Musa Ibn Kasi, divided and in rivalry, grew increasingly weak and ended in obscurity, during the
reign of cAbd al-Rahman III. A son of Muhammad b.
Lope, lord of Tudela, died in 303/915, the same year
that his brother Mutarrif was assassinated by his
nephew Muhammad, son of his brother cAbd Allah.
A princess of the same lineage, Urraca, married
Fruela II, and the other members of this turbulent
family were led to Cordova to serve in the army of
€
Abd al-Rahman III or were converted to Christianity
and frequented the courts of Leon and Navarre.

Bibliography: E. Levi-Provencal, Hist. Esp.
Mus., i, 314-8, 392-4, ii, 30; Ibn Hazm, Diamhara.
464; Dozy, Recherches2, i, 214; A. Huici, Cronicas
latinas de la reconquista, ii, 77; Sanchez Albornoz,
La autdntica batalla de Clavijo, 115, n. 53.
(A. HUICI MIRANDA)
IBN I£ASI, ABU 'L-KASIM AHMAD B. HUSAYN,
one of the many rebels who helped to precipitate
the fall of the Almoravid dynasty in Spain, during
the critical period which preceded the landing of the
Almohad troops at Cadiz in 541/1146-7.
The scene of his exploits was in the South of what
is now Portugal, in the Algarve, and more especially
at Silves, the former capital of that region. Immediately outside the town he had had built a
rdbita in which to assemble his followers, the murldun
(aspirants to the mystical life) ; who were formed into
religious militias. From this monastery of soldiermonks he spread his doctrine and published his
claims to the imdma.
In his youth Ibn Kasi was a prodigal who pursued
a life of pleasure, until, being suddenly touched by
grace, he gave away his possessions and undertook
long pilgrimages through Andalusia. From chance
meetings on his travels he had gathered round himself a personal guard composed of individuals who
were far from respectable (dd^irat al-su*}. He professed to be a saint, represented himself as the
mahdi and performed false miracles (makhdrik). These
items of information that are so unfavourable to
Ibn Kasi come to us from Lisan al-Dm Ibn al-Khatib. According to this historian, his disciples were
imbued with the doctrines of the Batini ghuldt, infatuated with the philosophic concepts spread by
the Ikhwan al-safa3. cAbd al-Wahid al-Marrakushi,
the author of the Mu'diib, passes a judgement on

him that is much more severe, but in fact it is too
arbitrary and seems to bear little relation to reality.
He depicts him as nothing more than a charlatan, a
sly trickster (sdfrib friyal, rabb sha'badha), and indeed
not a subject of any interest.
To evoke a more exact idea of the man it is necessary to adhere to the facts.
On the question of his belonging to the clan of the
declared anti-Almoravid Sufis, it can be accepted as
established that Ibn Kasi had felt the influence of the
Almeria school. This was directed by Ibn al-cArlf,
who died at Marrakush in 536/1141, a victim of the
suspicion and ill-will of the authorities, at the same
time as Ibn Barradjan of Seville, who seems to have
been his master rather than his disciple. If we are
to believe al-ShacranI, Ibn Barracan claimed the
title of imam and was recognized as such in 130
villages. Ibn Kasi apparently proposed to follow the
example of this celebrated Sufi, who was very opportunely arrested and thrown into prison on the orders
of CA1I b. Yusuf b. Tashfln before he had had time
to put his idea into practice.
Ibn Kasl's venture took place between the year
537/1142, one year after the tragic end of Ibn alc
Ar!f and Ibn Barradjan, and the year 546/1151, the
date of his assassination, against a political background that was at first profoundly disturbed by
the decay of the Almoravid power. Rebellion then
became established in the towns; insecurity spread
through the countryside. The roads were infested
with brigands and footpads. An attack on the fortress of Monteagudo failed (538/1144). But on 12
Safar 539/*4 August 1144, a small detachment of
70 murldun, under the command of a certain Ibn
al-Kabila, a brave and distinguished man, succeeded
by a ruse in capturing the fortress of Mertola. Ibn
Kasi took possession of the stronghold and established
himself there, making his supporters recognize him
as imam. As a result of two rebel chiefs, Ibn Wazir
and Ibn Mundhir, rallying to his cause, Evora, Beja,
Huelva, Niebla and Silves joined Mertola to form
the fragile kingdom over which Ibn Kasi, an ambiguous figure who wished to be both politician and
Sufi, was to endeavour to rule. But as early as 54O/
1145 differences arose, which brought him into
conflict with his brother and Ibn Wazir. He thought
it a clever move to approach the Almohads. He
succeeded in coming to terms with them and encouraged them to land in Spain. Immediately Jerez,
Arcos, Ronda and Niebla recognized Almohad
sovereignty; in the Algarve, Silves fell in its turn;
next Beja, Mertola, Seville and Badajoz capitulated.
Ibn Kasi's fortunes began to be jeopardized. The
Almohad intervention which he had solicited and
supported was the cause of his fall. To escape the
clutches of his powerful allies he planned a rapprochement with the Portuguese of Coimbra. This manoeuvre provoked the distrust of the people of Silves, for
the consequences of such a policy might have been
dangerous for their safety. A group of individuals
decided to assassinate him; they approached him,
struck him down and fixed his head on the end of
the very lance that he had received as a gift from the
Christians of Coimbra (546/1151).
Of the works attributed to him, only that entitled Khalc al-naHayn is generally mentioned. Ibn
c
Arabi, born in Seville fourteen years after Ibn
Kasi's death, a disciple and continuator of Ibn alc
Arif, has left a commentary on it.
Bibliography: M. Asin Palacios, Abenmasarra
y su escuela, Madrid 1914, 109-10; Ibn al-cAr!f,
Mahdsin al-mad[dlis, Ar. text, tr. and comm. by

IBN KASl — IBN KATHlR
M. Asin Palacios, Paris 1933, 5; Ibn al-Khatib.
A'mdl al-aHdm, ed. E. Levi-Provencal, Rabat
1934, 285 ff.; J. Bosch Vila, Los almordvides,
Tetuan 1956, 287 ff. (see note 4 which mentions,
besides the works referred to above, also: Ibn
Khaldun, Berberes, ii, 184; Marrakushi, Mu^djib,
tr. Fagnan, 182; Codera, Decadencia y desaparicidn
de los almordvides en Espana, 33-52; Valdeavellano,
Historia de Espana, 914-7; P. Nwyia, Notes sur
quelques fragments inedits de la correspondance d'Ibn
al-^Arif avec Ibn Barrajdn, in Hesplris, 1956,
211-21.
(A. FAURE)
IBN AL-1£ASIM, ABU CABD ALLAH CABD ALRAHMAN B. AL-KASIM B. KHALID B. DJUNADA AL£
UTAKI, the most prominent disciple of Malik b.
Anas [q.v.], and considered the most reliable transmitter of Malik's opinions. He was a mawld affiliated
to the descendants of the c Utaka 3 , a band of robbers
who had been captured and subsequently manumitted
by Muhammad. He was born in 128/746 or, more
probably, in 132/749 in Ramla, and died in Cairo
in 191/806. He is reported to have studied with
Malik for twenty years, and he was the main agent
in spreading Maliki doctrine to Egypt and from there
to North Africa and the Maghrib. A main work of the
Maliki school, the Mudawwana, is based on the
answers which Ibn al-Kasim gave, first, to Asad b.
al-Furat [q.v.] and, later, to Sahnun [q.v.]\ the
version of this last, properly called al-Mudawwana
wa 'l-mukhtalija, because its author had not been
able to complete its revision and editing before his
death, gained public acclaim and is commonly
referred to as the Mudawwana, and only a few
fragments of the version of Asad b. Furat, called
Asadiyya, have survived. The Mudawwana of
Sahnun was often commented upon by later scholars.
Ibn al-Kasim is also the author of one of the versions
of the Muwatta* of his teacher, Malik, and considerable portions of it have been preserved. He does not
seem to have transmitted many traditions (ahddith),
apart from the contents of the Muwafta*.
Bibliography: Ibn Khallikan, s.v.; Ibn Nadji,
Ma'dlim al-imdn, ii, 2 ff. (biography of Asad b.
al-Furat); Ibn Farhun, Dibdd[, s.v.; Ibn Hadjar
al-Haytami, Tahdhib al-Tahdhib, vii,, no. 500;
Makhluf, Shadjarat al-nur, no. 24; M. B. Vincent,
Etudes sur la loi musulmane, Paris 1842, 38 ff.;
Brockelmann, I, 186 (also ist ed., 1898, I, 176 f.),
S I, 299; W. Heffening, in Museon, 1, 86-97 (on an
old manuscript of the Mudawwana, and comparison of its text with the two printed editions of
Cairo 1323, in 15 vols., and Cairo 1325, in 4 vols.);
J. Schacht, in Etudes d'Orientalisme . . . LiviProvencal, i, 1962, 273, 281 f.
(J. SCHACHT)
IBN I£ASIM [see MUHAMMAD B. HAZIM].
IBN KASIM AL-GHAZZI, SHAMS AL-DIN ABU
C
ABD ALLAH MUHAMMAD AL-MISRI, also known
as Ibn al-Gharabili, a Shafi c i scholar and
commentator, d. 918/1512. He was born and
grew up in Ghazza, and was a disciple of Djalal
al-Din al-Mahalli (d. 864/1459; Brockelmann, II,
138, S II, 140), but little else is known of his life.
The following works of his have survived:
i. Path al-karib al-mudjib, or al-Kawl al-mukhtdr
fl shark Ghdyat al-ikhtisdr, a commentary on the
Mukhtasar, or Takrib, or Ghdyat al-ikhtisdr of Abu
Shudiac \q.v.]-, editio princeps, Bulak 1271, very often
reprinted, also Singapore 1310 with a Malay interlinear translation; ed. and transl. into French by
L. W. C. van den Berg, Leiden 1894 (some corrections
of this faulty translation in G.-H. Bousquet, Kitdb
et-Tanbth, Bibliotheque de la Faculte" de Droit de
Encyclopaedia of Islam, III
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rUniversite" d'Alger, ii, xi, xiii, xv, Algiers 1949-52);
numerous glosses, e.g., that of al-Badiuri [q.v.].
2. A gloss on the Fail?, al-ghayth of cAbd al-Ra^im
al-clrakl, which is a commentary on his own Alfiyya
or Tabsirat al-mubtadi* wa-tadhkirat al-muntahit
based on the work of Ibn al-Salafc [q.v.'], on the
science of traditions.
3. A gloss on the commentary of al-Taftazam
[q.v.] on the ^ATza^id of al-Nasafi [q.v.].
4. A gloss on the commentary of Ahmad b. Hasan
al-Djarabardi on the Shdfiya of Ibn al-IJadjib
[q.v.], on grammar.
5. Manzuma fi 'l-ddl wa 'l-dhdl, a short fyasida
containing pairs of words which differ from each
other only by the one having the letter ddl and the
other the letter dhdl; Cat. Berlin, 7027.
Bibliography: Brockelmann, I, 492; S I, 677,
II, 440; Sarkis, Mucd[am al-mafbu'dt, ii, 1416 f.
(J. SCHACHT)
IBN KA1HIR, ABU MA C BAD (or ABU BAKR)
C
ABD ALLAH B. KATHIR AL-DARANI AL-MAKKI, one
of the "seven readers" [see KIRA'A] of the Kur'an.
Born at Mecca, in 45/665, in a family of Iranian
origin which had emigrated to the Yemen, he was a
mawld of cAmr b. cAlkama al-Kinam. He followed
the trade of dealer in perfumes ('attar, in the Hidiaz:
ddrdni). His authorities were the Companion cAbd
Allah b. al-Sa'ib, Mudiahid and Dirbas. His direct
pupils were Ibn Abi Bazza, or Bazzi, and Muhammad
b. cAbd al-Rahman al-Makhzumi, called Kunbul.
Both of these became connected with the Shafici
Ibn Mudiahid, who procured Ibn Kathir's recognition
as a "canonical reader" (al-Subki, i, 102). Bazzi and
Kunbul are referred to under the name of Irlaramiyyani (al-Dani, Taysir, ed. Pretzl, 3). Ibn Kathir
had a definite influence on contemporary traditionists,
Basrans as well as Kufans, such as Sufyan b. cUyayna,
the two Hammads, and the grammarians al-Khalil
and al-Asmaci. The Basran reader Abu cAmr b.
al-cAla> is said to have been inspired by him.
Bibliography: Ibn al-Djazari, ed. Bergstrasser,
i, 443; Fihrist, 28; Nawawi, 363, 364; Dani, Taysir,
8, 73; Ibn Hadiar, Tahdhib al-Tahdhib, v, 367;
F. Bustani, Dd^irat al-ma'drif, iii, 477; Blachere,
Introduction, 119.
(J. -C. VADET)
IBN KAXHIR, C!MAD AL-DIN ISMAC!L B. <UMAR
B. KATHIR, born in Bosra circa 700/1300 and died in
Damascus in Shacban 774/February 1373, was one of
the best-known historians and traditionists
of Syria under the Bahri Mamluk dynasty. Educated
at Damascus, where he went to live with his elder
brother in 706/1306, after the death of their father,
he had as his main teacher, in fikh, the Shafici
Burhan al-Din al-Fazari (in 729), but next fell
strongly, and very early, under the influence of Ibn
Taymiyya (d. 728/1328) and his school. In addition,
through his marriage with the daughter of Diamal
al-Din al-Mizzi (d. 742/1342) he became the son-inlaw of one of the most famous traditionists of Syria.
His own career, as one of the Syrian ^ulama3, was
for long a modest one. Towards the end of the year
741/1341, after the death of Tankiz and before that
of Muhammad b. Kalawun, Ibn Kathir took part
in two enquiries which were held, under the presidency of the governor Altunbugha al-Nasiri, to pass
judgement on a zindlk accused of incarnationism
(hulul) (Biddya, xiv, 189-90; E. Strauss, L'inquisition dans l'£tat mamlouk, in RDSO, xxv (1950), 16-7).
In Muharram 746/May 1345, he was appointed
khatib in the mosque founded at Mizza by the amir
Baha3 al-Din al-Mardjani'(d. 759/1358; Biddya, xiv,
216, 263). In Dhu 'l-Kacda 748/February 1348, under
5*
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the governorship of Arghun Shah (d. 750/1349), he
succeeded his teacher al-Dhahabi, who had just died,
as teacher of hadlth at the turba of Umm Salih and,
according to some sources, in 756 he obtained, for
a very short time, the post of director of the Ddr alkadlth al-Ashrafiyya after the death of the kadi
Tafci al-Din al-Subki. In 752/1351, after the failure
of the revolt of the amir Baybugha Urus, he was
received at the Dammaghiyya madrasa by the caliph
al-Mucta<Jid (d. 763/1361-2), who arrived in Damascus,
accompanied by the four frddi al-lpuddt of Egypt, to
restore order there. Under the first governorship of
c
Ali al-Maridani, Ibn Kathir took part, in Djumada
II 755/June-July 1354, in the council which condemned to death a Shlcl of IJilla, who, passing
through Damascus, was accused of having publicly
insulted at the Umayyad mosque the first three
caliphs, Mucawiya, and Yazid (Biddya, xiv, 250). In
Radiab 759/June 1358, the amir Mandjak consulted
him, together with other 'ulamd*, in order to ratify
various decisions concerning the struggle against
corruption (Biddya, xiv, 261-2). During the revolt
of the amir Baydamur in 762/1361 (Biddya, xiv,
280-2), Ibn Kathir, on being consulted with the other
chief culamd* of Damascus, seems to have prudently
counselled, in hisfatwd, a policy of conciliation and
compromise. When Baydamur returned to Damascus,
after his dismissal, in Shacban 766/April-May 1365,
Ibn Kathir was appointed to organize in his honour
some readings of the Sajiih of al-Bukhari (Biddya,
xiv, 312). In Rabic I 767/November-December 1365,
when the frddi al-fruddt Tadi al-Din al-Subki, accused
of various extortions, appeared before a council
presided over by the governor Mankali-Bugha, Ibn
Kathir defended his %ddi energetically (Biddya, xiv,
316-8). It was probably in gratitude for this that
Mankali-Bugha conferred on him, in Shawwal
767/June-July 1366, a professorship in Kur'anic
exegesis at the Umayyad mosque (Biddya, xiv, 321).
The amir Mandjak, appointed governor of Damascus
in 770/1368-9, reorganized the defences of the LebanoSyrian coast, threatened by the incursions of the
Franks of Cyprus; Ibn Kathir wrote, at his request,
a short dissertation on the merits of the ribd}:
al-Iditihdd fi falab al-d&hdd (Cairo 1347/1928). Ibn
Kathir died a few years later and was buried in the
cemetery of the Sufiyya beside his master, Ibn
Taymiyya.
By far the most important of Ibn Kathir's works
is his great history of Islam, al-Biddya wa 'l-nihdya
(Cairo 1351-8/1932-9, 14 vols.), the interest of which
varies according to the periods treated but which is
nevertheless one of the principal historical works of
the Mamluk period. The Biddya begins with a sira
which, although it is late, is far from lacking interest.
His history of the caliphate makes use, among other
sources, of al-Tabari, Ibn cAsakir, Ibn al-Djawzi, Ibn
al-Athir, Sibt Ibn al-Diawzi, Kutb al-Din al-Yunini,
al-Dhahabi, etc. The Biddya ends with a chronicle of
the history of Damascus, which owes much to the
Ta'rikh of al-Birzali (d, 739/1338-9) and his Mu'diam.
The popularity of the Biddya is proved by the great
number of historical works for which it, in its turn,
was the basis, including those of Ibn Hidjdii (d.
816/1413), Ibn Katfi Shuhba (d. 851/1348) and
especially Ibn Iladjar al-cAskalani (d. 852/1449), who
wrote a continuation not only of Ibn Kathir but of
two of the latter's great teachers, al-Mizzi and alDhahabi. Al-cAyni (d. 855/1451) was also indebted
to the Biddya.
Ibn Kathir's contribution to the science of hadith
is also important. His K. al-Takmil, which consisted

of a catalogue of the first Muslim traditionists, used
the Tahdhib of al-Mizzi and the work of al-Dhahabi.
But his principal work in this field is his K. alDjaini*-, a monumental compilation in which were
listed, in alphabetical order of the Companions who
had transmitted them, the traditions contained in
the Musnad of Ibn Hanbal, the "Six Books" and
some other less well-known works. In addition, Ibn
Kathir summarized in his Mukhtasar (Cairo I355/
1937), the Mukaddima li-'ulum al-hadith of Ibn alSalah (d. 643/1245). He himself refers, in the Biddya
(xi, 24), to a commentary on the Sahih of al-Bukhari
on which he was engaged; this commentary was not
completed, but the project was taken up again by
Ibn Hadjar al-cAskalani. The latter states (al-Durar
al-kdmina, i, 373) that Ibn Kathir had also made a
collection of the fradiths quoted in the Tanbih of
al-vShirazi (d. 476/1083-4) and in the Mukhtasar of
Ibn al-Hadjib (d. 646/1248-9), a work which he himself had studied, at the beginning of his career, with
al-Fazari.
Ibn Hadjar al-cAskalani also reports that Ibn
Kathir had begun work on a vast commentary on
the Kur'an. His Tafsir (Cairo 1342/1923), essentially
a philological work, is very elementary and foreshadows, in its style, that which al-Suyuti wrote
later. His K. Fadd'il al-Kur^dn (Cairo 1348/1929) is
a short manual consisting of a summary of the
history of the Kurgan.
Ibn Kathir was also interested in jurisprudence. He
had planned to write a vast treatise of fikh based on
the Kur'an and fyadith, but did not get further than
the chapter on the Pilgrimage, in the section on
Hbdddt. He also alludes, in the Biddya (xii, 124), to
a commentary on the Tanbih of al-Shirazi. In his
fatwd, mentioned above, on the diihdd, he was
inspired by the K. al-Siydsa al-sharHyya of Ibn
Taymiyya. The Tabakdt al-shdfi'iyya are lost, but
often mentioned in the obituaries of the Biddya; they
were continued and completed by Ibn Kadi Shuhba.
Bibliography : further to the references in the
text: Shadhardt, vi, 231; Brockelmann, II, 60-1,
S II, 48-9; H. Laoust, Ibn Kathir historien, in
Arabica, ii (1955), 42-88.
(H. LAOUST)
IBN AL-!KATTAC, CALI B. DJACFAR B. cALi ALC
SHANTARINI AL-SA DI AL-SIKILLI, anthologist,
historian, g r a m m a r i a n and lexicographer
(we have very little information about his work as a
poet), who was born in Sicily in 433/1041, at a time
when the island was ravaged by civil war. He devoted
himself to the study of lexicography and grammar
under the direction of such scholars as Ibn al-Birr
[q.v.'] who, according to the sources, made him familiar with the Sihdh of al-Djawhari [q.v.~\. But, as
soon as the Norman forces began their conquest of
the island in 1061, Ibn al-Kattac, together with a
certain number of the Muslim elite, left Sicily. After
a short stay in Andalusia he proceeded to Egypt,
where he is known to have been at the beginning
of the 6th/12th century.
On the subject of his life in his new home we have
only a few items of information, which tell us that
he was soon chosen to be tutor to the sons of the
Fatimid wazir al-Afdal b. Badr al-Diamali [q.v.] and
that he devoted himself to the teaching of prosody,
grammar and lexicography; several distinguished
pupils were educated at his school, among whom
Abu Muh. cAbd Allah b. Barri [see IBN BARRI] is
noteworthy. Ibn al-Katta c died in Egypt in 515/1121
and was buried not far from the tomb of the imam
al-ShaficI.
Apart from a certain number of works named in
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the various sources but thought to be lost (a list of
these will be found in U. Rizzitano, Notizie biobibliografiche, see Bibl.), two of his writings have
partially survived: the Kitab al-Durra al-khatira min
shu'ard* al-D^azlra, an anthology of Arabo-Sicilian
poetry, of which there survive only extracts as a
result of the activity of later compilers (see Notizie
bio-bibliografiche, 275-80), and al-Mulafr al-casriyya.
His other writings have been transmitted in their
entirety, but almost all are unpublished: they are
the Mad/Lmu* min shi*r al-Mutanabbi wa-ghawdmidihi (a short commentary on some verses of the
poet of Sayf al-Dawla, see Bibl.)', a group of five
short treatises on metre (see Notizie bio-bibliografiche, 282-4), the Kitab al-Af*dl, which was first
noticed by E. Griffini (see Centenario della nascita di
M. Amari, Palermo 1910, i, 431 ff.) and of which we
possess an edition (Haydarabad 1354), and lastly the
unpublished Abniyat al-asmd* (see Notizie biobibliografiche, 285-92, where the dibdd[a, the list of
chapters and the conclusion are published).
Bibliography: In addition to the references
given by Brockelmann, I, 308, and S I, 540, see U.
Rizzitano, Notizie biobibliografiche su Ibn al-Qattd<
"il siciliano", in Atti Ace. Naz. dei Lincei, 8th
series, ix (1954), 260-94; idem, Un commento di
Ibn al-Qattdc "il siciliano" ad alcuni versi di alMutanabbi, in RSO, xxx (1955), 207-27; idem, Un
compendia delV Antologia di poeti arabo-siciliani
intitolata ad-Durrah al-khatirah min $ucard* alGazirah di Ibn al-Qattd*- "il siciliano", in Atti Ace.
Naz. dei Lincei, Memorie, 8th series, viii (1958),
335-78.
(U. RIZZITANO)
IBN AL-KATTAS cIsA B. SAC!D AL-YAHSUBI,
Andalusian vizier of humble extraction but of Arab
origin. Although he was the son of a simple schoolmaster, he succeeded in raising himself in the social
scale thanks to al-Mansur [q.v.], who gave him important posts and even entrusted to him the command of an army sent to Morocco in 386/997 to bring
Ziri b. cAtiyya (cf. H. R. Idris, Zirldes, 81) to reason.
Al-Mansur's successor, his son cAbd al-Malik alMuzaffar [q.v.], confirmed his appointment as vizier
and left the administration of the state to him; he
even gave his youngest sister in marriage to clsa's
son (396/1005). But his rise made him many enemies,
while he incurred the resentment of cAbd al-Rahman, the brother, and of al-Dhalfa3, the mother, of
c
Abd al-Malik, who had complete confidence in him.
Anticipating a change in the wind, and urged on by
the nobles jealous of the authority of the Slavs
(Sakdliba [q.v.]), he hatched a plot to put an end to
the domination of the cAmirids to whom he owed
so much, and to replace Hisham II by a grandson
of cAbd al-Rahman III, Hisham b. cAbd al-Djabbar.
However, al-Muzaffar, informed from various sources
of the plot against him, forestalled him and decided
to have his vizier put to death. When attended by
his gay companions, he summoned Ibn al-Katta c
and had him murdered by his men in his own
madjlis. Ibn Hayyan gives a vivid description of
this shocking act, which happened on 10 Rabic
I 397/4 December 1006. His goods were confiscated—but it was discovered that he was much
poorer than had been commonly believed—and the
vengeance of the hdd[ib was extended to the family,
the friends and the subordinates of his victim.
Bibliography : Ibn Hayyan, apud Ibn Bassam,
Dhakhlra, i/i, 103-7 (see also 100-2); Ibn cldhari,
Bay an, iii, index; Levi-Provencal, Hist. Esp. Mus.,
ii, index; F. Bustam, Dd^irat al-macdrif, iii, 459-60.
(CH. PELLAT)
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B. ABI €ABD ALLAH AL-FA^L B. CABD AL-cAzIz B.
MUHAMMAD B. AL-HUSAYN B. CALI AL-BAGHDAD!,
traditionist, oculist, and especially poet, of
Baghdad, born in 478 or 479/1086, died 28 Ramadan
558/30 August 1163. Although he was the author
of medical works which have not survived, and also
transmitted fradiths without incurring the reproof
of critics, Ibn al-Rattan is known chiefly for his
vigorous satires which, as Goldziher says (Muh. St.,
ii, 60), "spared neither the caliph nor anyone else",
for his mudiun and for his wit, as well as for his
dealing with IJaysa Bay§a [q.v.]. He was one .of the
first to use the metre
fi'lunlmutafd'ilunlfa'ulun
[faHlun] characteristic of the du bayt [see RUBACI],
with the omission of the final foot, as often used by
Baha3 al-Din Zuhayr [q.v.].
Bibliography: Ibn al-Djawzl, Muntazam, x,
207; Ibn al-Athir, xi, 196; Ibn Khalk'kan, iii,
116-21; Yafici, Mir'dt, iii, 315; Ibn Abi Usaybica,
i, 274, 285-8; Ibn Shakir, Fawat, ii, 293-5; Ibn
IJadiar, Lisdn al-Mizdn, vi, 189; F. al-Bustani,
Dd'irat al-ma'drif, iii, 462-3; CA. Dj. al-Jahir,
al-Shi'r al-^arabl. . . fi 'l-^asr al-saldiufri, Baghdad
1961, index.
(Cn. PELLAT)
IBN KAYS AL-RUKAYYAT, CUBAYD ALLAH
(not cAbd Allah, which- was the name of his brother)
B. KAYS B. SHURAYKH, Arab poet of the Umayyad period. He belonged to the Banu cAmir b.
Lu'ayy, one of the lesser clans of the Kuraysh. He
was born at Mecca, perhaps in the twenties (the
anecdote Aghdni3, v, 158, 20 which points to 12/633
is not authentic) and grew up in the Hidjaz. In
37/657 after the battle of Siffln he moved with some
of his kinsmen to al-Ra^ka in the Djazira (Mesopotamia) ; amongst them was cAbd al-Wahiid b. Abi
Sacd, whose daughter Rukayya is the lady from
whom together with some of her namesakes the poet
took his strange surname (see Noldeke, Zur Grammatik, 29). He remained in Mesopotamia for about
30 years, making, however, occasional journeys to
the Hidjaz. In 62/683 two sons of his brother cAbd
Allah and some other kinsmen of his were slain in
the battle on the Harra, and he mourned their loss
(poems 40 and 41). Towards the end of the sixties,
those of the Banu cAmir b. Lu'ayy who dwelt in
Mesopotamia became involved in the contest between the Umayyads and the Zubayrids. When
Harb b. cAbd al-Wahid, the brother of Rukayya,
killed one of the Banu Sulaym, cUmayr b. al-Hubab
al-Sulami (d. 70/690) raided the Banu cAmir in the
Wadi '1-Ahrar in the neighbourhood of al-Rakfca;
on this occasion Ibn Kays al-Rukayyat was taken
prisoner, but he was set free thanks to the intervention of two Sulamis (poem 43). He then moved
with his kinsmen to Syria; but already in 71/690
we find him in the clrak on the side of Muscab b.
al-Zubayr. He took part in the battle of Dayr alDiathalik near Maskin, where Muscab fell (72/691).
After the battle he fled to Kufa and found shelter
in the house of a lady hailing from the Khazradi.
whom he calls in his poems Kathira. This sojourn
gave rise to a love-story about Ibn Kays al-Rukayyat and Kathira (Ibn al-Washsha3, al-Muwashshd,
54, 15). After a year he ventured to return to Medina
and found in cAbd Allah b. Djacfar b. Abi Talib a
generous patron. He now sang the praise of the
Umayyads. cAbd Allah b. D]acfar interceded for
him with cAbd al-Malik, and the caliph pardoned
him, though he did not grant him his former annuity.
So Ibn Kays al-Rukayyat went to the court of cAbd
al-cAziz b. Marwan, the governor of Egypt, and
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composed panegyrics on him. In the dispute between
the caliph and his brother cAbd al-cAziz he supported
the latter's claim to the throne (poems III, 9.16 and
LXI, 12). The year of the poet's death is unknown.
Though a considerable part of the nearly 1000
verses of Ibn Kays al-Rukayyat which have come
down to us consists of panegyrics, yet he belongs first
and foremost to the erotic poets who flourished at
his time in the liidiaz. With cUmar b. Abi Rabica,
by whom he is otherwise easily surpassed, he has
some traits in common; his style is lucid and fluent,
he avoids uncommon words, he prefers the short
metres, especially khafif and munsarily,. His language
shows occasionally traces of the dialect of the
IJidjaz, e.g., bi *l-ra*i instead of bi *l-ra*yi in no.
39, 41. His verses were set to music by the great
singers of Medina and later by those at the court of
the cAbbasids. Muhammad b. Habib (d. 245/860)
was probably the first who brought the poet's verses
(shi'r) together, and this collection has come down
to us in the recension made by Abu Sacid al-Sukkari
(d. 275/888). Another collection or rather selection
(Ikhtiydr shicr cUbayd Allah b. Kays al-Rukayydt)
was made by Ibn AbJ Tahir Tayfur (Fihrist, 143, 3)
who died in 280/893. The noted genealogist of the
Kuraysh, al-Zubayr b. Bakkar (d. 256/870), considered
him the best poet produced by the Kuraysh in
Islam; his Akhbdr *Ubayd Allah b. Kays al-Rufcayydt is apparently the main source of the article on
the poet in Abu '1-Faradi's Aghdni, Hv, 155-67;
*v, 72-100). Other books with the same title were
written by Hammad b. Ishak, the grandson of
Ibrahim al-Mawsili (Fihrist, 243, 2), and, along with
selected poems, by Ibn al-Marzuban (d. 309/921).
Bibliography: al Sukkari's recension of Ibn
Kays al-Rukayyat's poems, extant in the Istanbul MS Asir Efendi 746 (of which the two Cairo
MSS A and B are but copies), was published,
with some further poems from other sources and
accompanied by a German translation, notes and
a valuable introduction, by N. Rhodokanakis (Der
Diwdn des cUbaid-Allah b. Kays al-Rukayydt,
in SBAk, Wien, cxliv, 1902). It is to be noted that
the readings of MS C are given in the Additions
at the end of the book. See also the review by
Th. Noldeke in WZKM, xvii (1903), 78-92. On the
edition of the Diwdn by Mahmud Yusuf Nadjm
see Ibrahim cAbd al-Rahman Muhammad in
Revue de VInstitut des MSS Arabes, v, 379-93.
Further references: Diumahi, Tabakdt al-shucard*,
ed. J. Hell, 137 f.; Ibn Kutayba, al-Sh?r, 343-5;
Aghdni, Tables; Marzubam, al-Muwashshah, 186 f.;
Fiick, Arabiya, 28.
(J. W. FUCK)
IBN KAYSAN, ABU 'L-HASAN MUHAMMAD B.
AHMAD B. KAYSAN AL-NAHWI, Arab grammarian,
the date and place of whose birth are unknown. He
was a pupil of Bundar Ibn Lizza and, in particular,
of al-Mubarrad (d. 285/998) and Thaclab (d. 291/904);
under these teachers he acquired a knowledge of the
two grammatical traditions of Basra and Kufa. He
lived in Baghdad and died there in 299/911, according
to the generally accepted date, in 320/932 according
to Yakut (Udabd*, xvii, 141). His teaching used to
attract a great number of listeners, men of wealth or
high rank; but whether richly dressed or ill-clad, it
is said that they all received the same welcome from
him. Among his pupils were Abu Bakr Muhammad
b. cUthman known as al-Djacd (al-Suyuti, Bughya,
72) and Abu '1-IIusayn Muhammad b. Bahr al-Ruhni
al-Shaybani (Yakut, op. cit., xviii, 32).
The historical sources all alike recognize his great
philological knowledge, but they unanimously

attribute to him (or reproach him for) the mingling
of the grammatical doctrines of Basra and Kufa. He
counts as a good representative of the so-called
eclectic school of Baghdad. In fact Ibn Kaysan
appears to be an author of individuality, with a fine
and penetrating intellect, who refused to take sides
(see in particular al-Kifti, Inbdh, iii, 58, lines 1-3).
But, in regard to method, as G. Weil says in the
Einleitung (78) of his ed. of the K. al-Insdf of Ibn
al-Anbari (Leiden 1913), he was a Basran. Ibn
Kaysan betrays himself by the title of his K. alMasd^il cald madhhab al-nahwiyyln mimmd 'khtalafa
fihi 'l-Basriyyun wa 'l-Kufiyyun (Fihrist, 81): to
contrast Basrans and Kufans in this way, one has
to know what a grammatical system is, one has to be
a Basran; the Kiifan Thaclab had given simply
Ikhtildf al-nahwiyyln as the title of his book which
was the point of departure of these long grammatical
controversies. Furthermore, Ibn Kaysan, by the title
quoted above, is the first author known to have
given this generic name Kufi to all those who
accepted the views of the grammarians of Kufa.
The Fihrist (Si) enumerates fifteen works of Ibn
Kaysan; Yakut (op. cit., xvii, 139) adds the titles of
four others. None of them has survived. They
reveal the activities of the nafywl, who dealt with the
question of secretaries: firstly the K. Ghalat A dab alkdtib, then the K. Masdblh al-kuttdb. He was also a
lexicographer: K. Gharlb al-hadith, and a Kur^anist:
K. al-Kird>dt, K. Ma^dnl 'l-Kur^dn. Ibn al-Anbari
(Nuzha, 162, Baghdad, ed. al-Samarra'i) also mentions
the Sharh al-sabc al-tiwdl [al-d[dhiliyydt]', of this
Sharh, the ms. Berlin 7440 contains the commentary
on the Mu'allakdt of Imru 5 al-Kays, Tarafa, Labid,
c
Amr b. Kulthum and al-Harith b. Hilliza. From
it M. Schlossinger published the commentary for
the Mu^allaka of cAmr (ZA, xvi (1902), 15-64) and
F. L. Bernstein that for Imru 3 al-Kays (ZA, xxix
(1914), 1-77). In addition, W. Wright published
the K. Talkib al-kawdfl wa-talkib harakdtihd, in
Opuscula arabica, 47-74 (Leiden 1859), mentioned
by Hadidji Khalifa, ii, no. 3557, a treatise on rhyme.
Remarks. "Abu '1-Hasan Muhammad b. Ahmad b.
Muhammad b. Kaysan," says the Fihrist (81), and it
considers Kaysan to be a name (ism). "Abu '1-Hasan
Muhammad b. Ahmad b. Ibrahim b. Kaysan," says
Yakut (op. cit., xvii, 137), and regards Kaysan as
a surname (lakab), the name being Ibrahim. On the
other hand Ibn al-Anbari (Nuzha, 162; cf. Yakut,
ibid.; al-Kifti, Inbdh, iii, 57) reports the formal
statement of Abu '1-Kasim al-cUkbari (d. 456/1064)
that Kaysan is his father's surname. The situation is
thus not clear. At the beginning of the present
article the form of the name is given according to Ibn
al-Anbari (Nuzha, 162) and al-Zubaydi (Tabakdt,
Cairo 1373/1954, 170), as Brockelmann did (I2, in
and S I, 170).
In any case, a careful distinction must be made
between Ibn Kaysan Abu '1-Hasan and the other
Kaysan, also a grammarian, who was taught by
al-Khalil and was a pupil of Abu c Ubayda: namely
Abu Sulayman Kaysan b. al-Mucarraf al-Hudjaymi
(al-Zubaydi, Tabafrdt, 195-6; al-Kifti, Inbdh, iii, 38;
Yakut, Udabd*, xvii, 31-4; al-Suyuti, Bughya, 382).
Bibliography : In addition to the references in
the text: Brockelmann, SI, 35; for the date of his
death as 320/932, G. Fliigel, Die grammatischen
Schulen der Araber, Leipzig 1862, 98, 210; M.
Schlossinger, in ZA, xvi (1902), 18. In the Arabic
sources, information concerning Ibn Kaysan is
collected together by Yakut, Mucdiam al-udabdj,
xvii, 137-41 = Irshdd, vi, 280-3, and later with
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Shurut al-a?imma al-sitta, ed. Muhammad Zahid
repetitions by Kifti, Inbdh al-ruwdt, iii, Cairo I374/
al-Kawthari, Cairo 1357.
1955, 57-6o, Safadi, al-Wdfi bi 'l-Wafaydt, ed.
Bibliography: Yakut, iv, 601 f. (s.v. alS. Dedering, ii, Istanbul 1949, 3i:2, and Suyuti,
Makdis); Ibn Khallikan, s.v.; al-Dhahabi, &uffdz,
Bughya, 8. Numerous other references are to be
iv, 37-41, I5th tabaka; al-Makrizi, Kitdb dl-Mufound, see Kifti, Inbdh, 57, n. 2, which are helpful
kaffd, printed in the preface of de Jong, and at
in regard to the name and the date of death.
the end of the edition of the Kitdb al-d^anf- (by far
Consult, however, al-Slrafi, K. Akhbdr al-nahwiyyln
the most detailed biography, with quotations from
al-basriyyin (ed. F. Krenkow, 1936), 108, lines 6-7.
Abu 'l-FacJl's poems); Ibn tfadiar al-cAskalani,
(H. FLEISCH)
Lisdn al-Mtzdn, s.v.; Ibn al-clmad, Shadhardt, iv,
IBN AL-£AYSARANl (the nisba refers to
18; Sarkis, Mutant al-matbu'dt. i, 221 f.; BrockelKaysariyya, Caesarea in Palestine; see Samcanl,
mann, I, 436; S I, 603.
Kitdb al-Ansdb, s.v. al-Kaysari). The following
2. ABU *ABD ALLAH MUHAMMAD B. NASR B.
persons are known under this name:
SAGHIR B. DAGHIR B. MUHAMMAD B. KHALID, SHARAF
i. ABU 'L-FADL MUHAMMAD B. TAHIR B. £ALI B.
AL-DIN, the prominent poet of Syria in the
AHMAD AL-MAKDISI AL-SHAYBANI, a specialist in
time of Nur al-Din Zangi and rival of Ibn Munir
traditions. He was born in Jerusalem in 448/1058,
al-Tarabulusi al-RaffaD. He was born in cAkka in
studied in Baghdad from 468/1075 onwards, and
478/1085, was superintendent of the mechanical
travelled widely in the eastern part of the Islamic
clocks in Damascus for some time, then lived in
world in order to collect traditions. Being an indeAleppo, and died in Damascus, where he had been
fatigable walker, he made all his journeys in search
invited by the amir Mudjir al-DIn (Zambaur, 30),
of traditions on foot, and he refrained from asking for
ten days after his arrival in 548/1154. His studies
alms, accepting only what was offered to him, so
included traditions; he was one of the teachers of
that he often suffered hardship; he also earned money
Ibn cAsakir [q.v.], and al-Samcani [q.v.] mentions
as a professional copyist of collections of traditions.
meeting him (Kitdb al-Ansdb, s.v. al-Kaysari); he
He finally settled in Hamadhan where he built a
was also knowledgeable in astronomy, geometry and
house. He went to Jerusalem in order to take the
arithmetic. Much of his poetry consisted of panegyrics
ifardm on what proved to be his last pilgrimage,
of princes and important people. Ibn Khallikan saw
and he died on the return journey in Baghdad in
the autograph of his diwdn in Aleppo, and he quotes
507/1113some lines from his poetry; more extensive quotations
Whilst the unequalled extent of his knowledge of
are given by Yakut, and several of his kasidas are
traditions and his personal integrity are generally
quoted by Abu Shama [q.v.] in the Kitdb al-Rawdarecognized, his reliability is judged variously by the
tayn. Only one copy (badly preserved) of his diwdn
critics. Al-Ansari al-Harawi [q.v.] is reported to have
seems to have survived (Cairo2, iii, in).
spoken well of him as a young man, and he was
Bibliography: Ibn Khallikan, s.v.; Yakut,
praised by Ibn Manda [q.v.], who related traditions
Irshdd, vii, 112-21; Ibn al-clmad, Shadhardt, iv,
from him, and by others. Other critics, however,
150; Brockelmann, S I, 455.
(J. SCHACHT)
such as Abu '1-Fadl Muhammad b. Nasir al-Salami
IBN KAYYIM AL-DJAWZIYYA, SHAMS AL-DIN
(d. 550-1155; cf. Ibn Radjab, al-Dhayl *-ald tabakdt
ABU BAKR MUHAMMAD B. ABI BAKR AL-ZAR%
al-ffandbila, i, Cairo 1372/1952, 225-9, no. 113; alIJanbali theologian and jurisconsult, born
Dhahabi, Tadhkirat al-huffdz, iv, Haydarabad 1334,
81-5, i6th pabaka; Brockelmann, S I, 200, no. 7, is at Damascus on 7 Safar 691/29 January 1292 and
died there in 751/1350. He was of humble origin, his
to be corrected), denied or at least questioned his
father being the superintendent (kayyim) of the
reliability. This may have been caused, in part, by
Djawziyya madrasa, which served as a court of law
some of the opinions he held; he adopted the Zahiri
for the Hanbali kadi 'l-kuddt of Damascus.
madhhab, "for no particular reason", which may
Ibn al-Kayyim's education was particularly wide
merely have been a rationalization of the tendency,
and sound. There are mentioned, among his main
common to many traditionists, to take literally the
traditions from the Prophet (he is also called,
teachers, the tyi4i Sulayman b. Hamza (d. 711/1311)
erroneously, a Hanbali, which is another rationaliand the shaykh Abu Bakr (d. 718/1318), son of the
zation of the same tendency), and he was inclined
traditionist Ibn cAbd al-Da3im, but in particular he
towards extreme Sufism and regarded music, as a
was, from 713/1313, the most famous pupil of Ahmad
Ibn Taymiyya, all of whose ideas he can be said to
means to produce mystical ecstasy (samd* [q.v.]), as
permitted; he also wrote a treatise trying to establish
have absorbed and whose work he helped to poputhat it was permitted to look at beardless youths.
larize, while retaining his own personality. WellHe set his son, Abu Zurca fahir b. Muhammad
versed, like his master, in all the main disciplines of
(b. 481/1088, d. 566/1170), to acquire particularly
the time—Kur3anic exegesis, hadith, usul al-fikh and
"high" isndds, and although he was not a scholar furu*—and like him an adversary of the monist
himself he related these traditions in Baghdad,
school (ittihddiyya) which had arisen from the
which he used to visit from Hamadhan.
teaching of Ibn al-cArabi (d. 638/1240), Ibn alAbu '1-Fadl al-Kaysarani is the author of numerous
Kayyim was, unlike his master, much more strongly
writings, some of them substantial, concerned mostly
influenced by Sufism.
with the technicalities of the transmission of tradiHe was interested particularly in the Mandzil of
tions; those which have been preserved in manual-Ansari (d. 481/1089), who enjoyed great prestige
scripts are listed in Brockelmann (see below), and
under the Mamluks. Much less of a polemicist than
the following have been printed: (i) Kitdb al-Ansdb
his master and much more a preacher (wdHz), Ibn
al-muttafika fi 'l-khaft al-mutamdthila fi 'l-nakt wa
al-Kayyim finally left behind him the justified
'l-dabt; with a Supplement by Abu Musa Muhammad
reputation of a writer of great talent, whose elob. Abi Bakr al-Isfahani (d. 581/1185); editio princeps
quence contrasts with the incisive dryness of the
by P. de Jong, Homonyma inter nomina relativa,
succinct prose of his famous master.
Leiden 1865; (2) Kitdb al-Djanf- bayn rid^dl alIn 726/1326, Ibn al-Kayyim was imprisoned in
Sahihayn (also with a longer title), Haydarabad 1323;
the citadel at Damascus, at the same time as Ibn
c
(3) Tadhkirat al-mawdu dt, Cairo 1323, 1327; (4)
Taymiyya, and was not released until 728/1328,
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after the latter's death. In 731/1331-2, he made the
Pilgrimage to Mecca; it is said that the Syrian
caravan, which left Damascus under the leadership
of the amir clzz al-Din Aybak, contained a considerable number of jurisconsults and traditionists (Ibn
Kathir, Biddy'a, xiv, 154).
Ibn al-Kayyim's career was modest, and was
hampered by the opposition which the neo-IJanbalism of Ibn Taymiyya encountered in the governmental circles of the Mamluk state. On 2 Radjab
736/15 February 1336, he delivered for the first time
the khufba in the mosque which Nadjm al-Din b.
Khalikhan had recently founded in the gardens of
the Ghuta outside Bab Shark! and Bab Tuma
(Biddya, xiv, 174). On 6 Safar 743/11 July 1342, he
gave his inaugural lecture at the Sadriyya madrasa,
where he was to teach until his death (ibid., xiv, 202).
On two occasions he was in disagreement with
Taki al-Din al-Subki (d. 777/1378), the Shafici chief
kadi of Damascus, on points of fikh, without however
becoming involved in serious quarrels.
In Mufcarram 746/4 May-2 June 1345, he had a
disagreement with al-Subki on the question of
whether a race or a contest of shooting (musdbafya),
in which each of the two competitors puts down his
stake, is permitted without the participation of a
third competitor (known as muhallil) who himself
takes part without contributing a stake and thus
makes lawful an operation which otherwise might
be regarded as constituting a game of chance (kimdr);
expressing the ideas of Ibn Taymiyya, Ibn alKayyim maintained that the presence of this
mujiallil was not necessary (Biddya, xiv, 216).
However, when summoned by the Shafici fyddl
'l-kuddt, he had to submit to the opinion of the
majority.
A little later, in 750/1349, he was again in disagreement with al-Subki, for having given some
fatwds on the problem of repudiation (taldk) in
conformity with the doctrine of Ibn Taymiyya
(Biddya, xiv, 235); the Bedouin amir Sayf al-Din b.
Fadl reconciled him with his adversary.
Ibn al-Kayyim died at Damascus on 23 Radjab
751/26 September 1350; he was buried beside his
mother in the cemetery of Bab Saghir. His son
Djamal al-Din cAbd Allah (d. 756/1355) succeeded
him in his teaching at the Sadriyya.
Ibn al-Kayyim's doctrinal and literary output was
considerable. A list of his works is given in the
Dhayl of Ibn Radjab (ii, 449-50). For his Fawd^id,
and its place in the history of rhetoric, see BAYAN,
at ui6b. The Maddridj[ al-sdlikm (Cairo 1333/1916,
3 vols.), which consist of a commentary on the
Mandzil al-scfirln of al-Ansari, can be considered
as the masterpiece of Hanbali mystic literature.
The I^ldm al-muwakktf-ln (Cairo 1325/1915, 3 vols.),
or guide for the perfect mufti, is a treatise on
juridical methodology (usul al-fikh) following the
ideas of Ibn Taymiyya in this field. In politics,
the A". al-Turuk al-hukmiyya (Cairo 1317/1900
and reprinted since that date) is based on the
ideas set out by Ibn Taymiyya in his Hisba and his
K. al-Siydsa al-sharHyya. Finally, in the field of
usul al-dln, there should be mentioned the Kaslda
nuniyya, an important "profession of faith" in verse
directed mainly against the Itti^adiyya, and also a
polemical treatise against the Djahmiyya, the K. alSawdcik al-mursala (Cairo 1348/1930).
Several Muslim scholars of the Mamluk period
were among Ibn Kayyim's pupils or were in varying
degrees influenced by him: among them were the
Shafici traditionist and historian Ibn Kathir (d. 774/

1373; cf. Biddya, xiv, 234-5), Zayn al-Din Ibn
Radjab (d. 795/1397), the last great representative
of mediaeval Hanbalism, and Ibn Hadjar alc
Askalani (d. 852/1449). Indeed he is still today an
author very highly esteemed not only among the
Wahhabiyya, but also among the Salafiyya and in
many circles of North African Islam.
Bibliography: In addition to the references
given above, see also: Ibn Radjab, Dhavl. Cairo
ed., ii, 447-53; Ibn al-clmad, Shadhardt, vi, 168-70;
Brockelmann, II, 127-9; s H> 126-8; H. Laoust,
Le lianbalisme sous les Mamlouks Bahrides, in REI,
1960, 66-8; cAbd al-cAzim vSharaf al-Din, Ibn
Kayyim al-Qiawziyya, Cairo 1375/1956.
(H. LAOUST)
IBN KHAFADJA. ABU ISHAK: IBRAHIM B. ABI
'L-FATH AL-KHAFADJI, famous Andalusian poet,
born in 450/1058 at Alcira (Djazlrat Shukr), in the
present province of Valencia, whence his nisbas of
al-Djaziri and al-Shukri.
Born into a wealthy family which owned property
in the district, he did not seek favours nor respond
to those who invited him to join their entourage,
although he followed the custom of the time in
singing the praises of important men, such as the
Almoravid prince Abu Ishak Ibrahim b. Tashfin, on
the occasion of cid al-fitr in the year 510/1117.
Nevertheless he was far from beifig a court poet and
preferred to live in his provincial retreat and to
write of the exuberance of nature there, which he
wholeheartedly appreciated. In his youth he knew
the pleasures of love and enjoyed an uncomplicated
life. He died at the age of over eighty in 533/1139.
Ibn Khafadia, who appears in his poetry as a
sensual man who enjoyed life, writes on all subjects,
but it is especially when he writes of nature—his
great source of inspiration—that he is at his best;
it is moreover as a poet of nature that he is best
known. His inspired and passionate descriptions of
rivers, ponds, gardens, trees, fruits and flowers
earned him the nickname of al-Djannan (the gardener).
Ibn Khafadja's poetry, which received welldeserved fame in his lifetime, was collected in a
dlwdn (his rdwiya was Abu Zakariyya3 Yahya b.
Muhammad al-Arkushi; cf. Ibn Sacid, Mughrib, i,
316 and n.), one of the very few surviving complete
dlwdns of Andalusian poets, and it is significant
that at least a dozen manuscripts of it are in existence.
The most important Andalusian anthologists, Ibn
Khakan, Ibn Bassam, al-Hidjari, Ibn Dihya and
Ibn Sacid, gave him an important place in their
works, and one of the most sensitive critics, alShakundi, included in his brief Risdla f l fadl alAndalus no less than eight extracts from his poetry.
But perhaps nobody admired Ibn Khafadja more
than al-Makkari, who quotes him constantly and
refers to him as the "al-Sanawbari of al-Andalus"
(Analectes, ii, 328). He was greatly admired in the
East, and from the time of Ibn Khallikan, who
devoted a notice to him, he appears in Eastern
anthologies. The school textbooks of the Arab world
contain a selection of his poems and recognize him
as one of the best poets of al-Andalus.
Ibn Khafadia wrote also rhymed prose; there
exist some of his Ikhwdniyydt, one of which, addressed
to Ibn Khakan, was inserted by the latter into his
Kald^id, and some rasd^il in which he laments the
loss of a friend (a theme also found in his poems
but there treated sincerely), always with only
superficial emotion, as when he expresses, in terms
which may be called romantic, his emotion in the
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presence of ruins, or when he recalls with nostalgia
and melancholy the days of his youth with the
well-known theme of repentance.
Ibn Khafadja drew much of his inspiration from
Eastern poets such as al-Sharif al-Ra4i, eAbd alMuksin al-Suri or Mihyar al-Daylami, and probably
also from al-Buhturi and al-Sanawbari, although
in the case of the last two he does not admit it
(cf. H. P6res, Potsie andalouse, 36). He in his turn
influenced a series- of Andalusian poets, beginning
with his nephew Ibn al-Zakkak, with whom, together
with another poet, Ibn cA3isha, he is said to have
competed, upon an occasion described by alMakkari (Analectes, ii, 424). He has been described
as the creator of a "School of Levante". Garcia
G6mez states that the khafadil style continued until
the end of the kingdom of Granada.
Bibliography: In addition to references in
Brockelmann, II, 272, S I, 480-1, see: Makkari,
Analectes, index; Ibn Dihya, Mutrib, Cairo ed.
1954, 111-7; Ibn Sacid, Mughrib, ii, 367-71; R.
Nykl, Hispano-Arabic poetry, 227-31; H. P6res,
Poesie andalouse, index; E. Garcia Gomez, Poemas
ardbigoandaluces, Madrid 1943, 35. The best
edition of the Dlwan is that by Mustafa Ghazi.
Alexandria 1960.
(F. DE LA GRANJA)
IBN KHAFIF, ABU £ABD ALLAH MUHAMMAD
AL-SH!RAZI, also called al-Shaykh al-Kablr or alShaykh al-Shirazi, famous mystic of Shiraz, died
371/982 in his native town, it is said at a very great
age (Yakut, s.v. Shiraz). His works (26 titles
preserved in the Shadd al-Izdr, 42-3) are lost, with
the exception of some sentences transmitted mainly
by al-Sulami, Abu Nucaym and al-Kushayri, from
a biography written by his disciple, the Halladii
"philosopher" Abu '1-Hasan al-Daylami and later
re-written and translated into Persian by Ibn
Djunayd, the author of the Shadd al-Izdr (Slrat-i
Ibn Khafif, ed. A. Schimmel, with two professions
of faith). But this work is more reliable for information
on the life of the master than on his teaching.
According to al-Hudjwiri (456/1063) however, Ibn
Khafif was the founder of an independent school of
mysticism (Kashf, GMS, xvii, 247; cf. Tadhkirat alawliya*, ii, 135). He had a lasting influence on the
Kazeruni movement (Vita Kdzeruni, ed. F. Meyer,
Istanbul 1943, 17), and he figures in the mystic
genealogy of the Suhrawardiyya (Depont and
Coppolani, Confrlries religieuses musulmdnes, 534).
As a result, the name of Ibn Khaflf found a place in
the genealogical trees of the futuwwa (Golpinarh, in
Iktisat fakultesi mecmuasi, xi, 34). Ruzbahan Bakli
(d. 606/1209), wn° was the author after Ibn Khafif of
a Kitdb al-Ighdna and who reproduces in his Jasmin
(ed. Corbin, 9) a long extract from the cAtf of alDaylami, receives the khirka at the hands of a
descendant of the Banu Saliba, who were formerly
proteges of the Daylami dynasty and among whom
the office of khafifi was handed on from father to son
(Shadd, 299; Shirdz-ndma, 113; cf. ibid., 117;
Massignon, Passion, i, 374). Finally, in the time of
]bn al-Djawzi (d. 597/1200), the ribdt founded by Ibn
Khafif at Shiraz was still flourishing (Shadd, 58).
Ibn Khafif's teaching, together with the more or
less occult influence of Halladjism, thus penetrated
deeply into the mystic life of Fars until just before
the Mongol invasion.
The question arises as to whether the historical
personality of Ibn Khafif was such as to justify his
filling such an important role. It is known for
certain that he was Zahiri in fikh, an Ashcari in
kaldm, and an anti-Salimi in mystical theology
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(L. Massignon, Essai, 315). More simply, the life and
the thought of this illustrious Shirazi can be said in
principle to divide themselves into two successive
periods. The first is dominated by the practical
problems of the mystic life (Mu^dmdlat) which
preoccupied greatly the ascetics of Fars, who often
showed definite tendencies to Zahirism and particularly to nascent Maldmatiyya or futuwwa (examples are Abu cAmr al-Istakhri, cAli b. Sahl, Bundar
b. al-IIusayn; al-Sulami, Taba^dt, ed. Shariba, 467,
Abu '1-IJasan al-Muzayyin, and especially Abu
Djacfar al-Hadhdha5, who enjoyed great prestige
among them: Shadd, 96). The second period, which
came under the Djunaydi influence of the Baghdad
school, is more speculative; it was during this period
that the master finally settled in Shiraz, that his
written work appeared and that he played a political
role at the court of the Daylami cA<jlud al-Dawla
(who was ruler of Shiraz from 338/949), when his
eminent position may have enabled him to offer
protection to the Halladjis who were returning to
their native country from clrak, where they had
been persecuted. It seems preferable to suppose his
thought to have developed in harmony with these
two broad phases of his life, leading him towards
increasingly intellectualist theses (Djunaydi and
semi-HalladjI), than to attribute to him an eclecticism
as vague as it was persistent. There are various
indications to corroborate this hypothesis: Ibn
Khafif used in turn two initiatory isndds, the one
purely Shirazi with the names of Djacfar al-Hadhdha3
(Slra, 149, 178, 202) and of Abu cAmr al-Istakhri
(Sira, 33, 35, 87, 152), the other artificially linked to
al-Djunayd (L. Massignon, Essai, 129, rejected by
the Kazerunis, op. cit., 25); Ibn Khafif retracted at
the reading of a dissertation of al-Djunayd (*Ajf, ed.
Vadet, 3), he hesitated between the school of alDjunayd and the teaching of his first Baghdad!
master Ruwaym, a Zahiri mystic of Malamatiyya
tendencies who had close links with Abu cAmr alIstakhri but was on rather bad terms with alDjunayd (I. Goldziher, Die Zdhiriten, 179; alSulami, op. cit., 462; al-cAfifi, Maldmatiyya, 60;
Tayrikh Baghdad, viii, 431; cf. Shirdz-ndma, 95-6).
The mystic theology of Ibn Khafif, worked out
from actual experience but rapidly codified at a later
stage in a circle of theoreticians, reconciles after a
fashion the two basic aspects of his life. It seems to
have been governed by the following propositions:
(i) The necessity of poverty (fakr) and the preeminence of this poverty over wealth ("poverty" is
an imitation of the Prophet, it is also "to rid oneself
of one's attributes", Tadhkirat al-awliya3, 131; hence
it is like a negative realization of tawfad, "unification
of the Divine names and attributes with verification
in the heart", Abu Nucaym, x, 386). (2) The "poor
man" is not ipso facto a sufi, any more than the sufl
is himself a wall. (3) The impression of the "moment"
(ghalaba) is not enough to constitute ecstasy (wadj_d),
just as the latter is an insufficient basis for sanctity
(wildya}. (4) Sanctity is much more a condition, and
one not clearly defined, than a transitory and
unstable "state" (hdl). Certainly, in the eyes of Ibn
Khafif the "station" is preferable to the "state", in
the same way that "sobriety" is of more worth than
"drunkenness". It is difficult to say whether Ibn
Khafif gave anywhere in his works a valid definition
of this "sanctity" which he considered to be the
true end of "poverty". It has been defined for him
by his Ilalladji disciples or pseudo-disciples on the
basis of their conceptions of Hshk and mahabba. Ibn
Khafif contented himself with an incomplete
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synthesis. This fact helps to explain both the
universal fame of the master of Shiraz and the almost
total disappearance of his work.
The basic text remains the edition of the Sirat-i
Ibn Khafif by Dr A. Schimmel (Ankara 1955, with
introd. and bibl.). This text, however, unfortunately
does not supersede the notices by the two historians
of Shiraz: Abu 'l-cAbbas Zarkub (d. 734/1333;
Shirdz-ndma, ed. Bahman Karimi) and Ibn Diunavd
al-Shirazi. (d. 791/1388, Shadd al-Izdr). For Ibn
Khafif's "balladiism" there may be consulted
L. Massignon, Akhbdr al-Hallddi, Paris 1957, 38 and
81, also Vie et ceuvres de Ruzbihdn Bakli, in Studia
Orientalia loanni Pedersen . . . , Paris 1953.
The life and doctrine of Ibn Khafif are part of a
group of wider questions which have not yet been
sufficiently answered. These are: (i) The opposition
between the Djunaydism of Baghdad and the
practical mysticism of Persia and Khurasan in the
3rd/gth century (the memory of Abu Yazid alBistarm, Maldmatiyya, the insistence on "poverty"
and "sincerity", futuwwa; for a summary of their
doctrine, see Abu Nucaym, x, 387). (2) This opposition
was not unconnected with the growing Ashcarism
and Zahirism: at the time of Ibn Khafif these were
the two militant and opposing wings of Shaficism.
particularly that of clrak, with which the school of
al-Djunayd finally became integrated. (3) It is only
when these first two questions have been answered
that Ibn Khafif s rather ambiguous attitude to
iHalladiism will be better understood, and with it
perhaps the internal evolution of this doctrine, at
least in Pars.
Bibliography: in the text.
(J. C. VADET)
IBN KHAFIF [see MUHAMMAD B. KHAFIF].
IBN KHAKAN. name of several secretaries and
viziers of the cAbbasid period.
(1) YAHYA B. KHAKAN, secretary of Khurasani
origin, was in the service of al-Hasan b. Sahl [q.v.]
under the caliphate of al-Ma'mun and became, under
al-Mutawakkil, secretary to the office for land-taxes,
and then director of the mazdlim-couit, when his
son c Ubayd Allah became vizier.
(2) C UBAYD ALLAH B. YAHYA was the first member
of the family to become a vizier. Patronized by the
caliph al-Mutawakkil, who had appointed him as his
private secretary, he succeeded in about 236/851 in
gaining appointment to the office of vizier, which
had for some years remained vacant, and in obtaining
important powers, notably those permitting him to
nominate the main government officials and thus to
eliminate any possible rivals. He was tutor to one
of the princes; at the end of al-Mutawakkil's reign he
exercised a considerable influence and seems to have
encouraged the caliph in his anti-cAlid policy. Having
withdrawn from political life after the assassination
of al-Mutawakkil, he was exiled to Barka in 248/862,
and did not return to Baghdad until 253/867. The
accession of the caliph al-Muctamid led to his being
appointed once again to the office of vizier, which
he occupied from 256/870 until his death in 263/877.
(3) MUHAMMAD B. C UBAYD ALLAH, Abu CA1I,
known as al-Khakani, became vizier in the reign of
al-Muktadir in Dhu '1-Hididja 299/July 912 and
remained in office until Muharram 3oi/August 913.
He succeeded Ibn al-Furat, whose officials he
dismissed, and attempted to replenish the treasury
by imposing severe fines on these discredited officials.
He also took measures against the Shici elements in
the population of Baghdad and attempted to satisfy
the claims of the Hanbalis, but his administration did
not please the caliph's entourage. After his dismissal,

he was imprisoned once by cAli b. clsa and a second
time by Ibn al-Furat, who had returned to power
n 304/917; he died in 312/924-5.
(4) €ABD ALLAH B. MUHAMMAD, Abu '1-Kasim,
son of the above, had been secretary during his
father's vizierate and succeeded Ibn al-Furat in
Rabic I 312/June 924, but encountered serious
internal difficulties with which he was incapable of
dealing, so that he was dismissed in Ramadan 3i3/
November 925 on the insistence of the amir Mu*nis;
after having been imprisoned and paying a fine, he
died in 314/926-7.
Bibliography: D. Sourdel, Vizirai, index; G.
Lecomte, Ibn Qutayba, index; Abu Yacla, Tabakdt
al-Iianabila, i, 204.
(D. SOURDEL)
IBN KHALAWAYH, ABU CABD ALLAH ALHUSAYN B. AHMAD (but MUHAMMAD in Shirawayh's
History of Hamadhan, see Kifti, Inbdh, i, 325, 12)
B. HAMDAN AL-HAMADHANI, famous Arabic
grammarian and adib. He was born in Hamadhan
[q.v.]. The exact year of his birth is not known but
it must have been in the ninth decade of the 3rd
century A.H., since he went in 314/926, while still
young, to study in Baghdad, where he found eminent
teachers. Among his teachers of the Kurgan was the
head of the Kurgan readers of Baghdad, Ibn Mudjahid
(d. 324/936) and he studied grammar and lexicography not only with the representatives of the
Kufan school Ibn al-Anbari [q.v.] and Abu cUmar
al-Zahid al-Mutarriz Ghulam Thaclab (d. 345/956),
but also with the famous Basran Ibn Durayd [q.v.]
and the latter's pupil al-Sirafi [q.v.], and also with
Niftawayh, who was already a representative of the
mixed school (khalata 'l-madhhabayn, Fihrist, 81,
bottom; in Brockelmann, S I, 184 listed under the
Kufans; d. 323/935). Consequently he was himself
an eclectic. There is named as one of his teachers
of fradith Muhammad b. Makhlad al-cAttar (Ta'rikh
Baghdad, iii, 310 f.; Dhahabi, Tadhkirat al-huffdz,
nth tab., no. 40, where Ahmad is incorrectly given
instead of Makhlad; d. 331/942-3). Subki lists him
among the Shaficis (Tabakdt, ii, 212 f.); according
to Ibn Hadjar, however, he was an Imami, who
pretended to be a Sunni only in the presence of Sayf
al-Dawla (Lisdn al-Mizdn, Haydarabad 1330, ii,
267; cf. also Krenkow in a postscript to Ibn Khalawayh, Icrdb thaldthin sura, 246). From Baghdad he
went to Syria, and in Aleppo was admitted to the
court of the Hamdanid Sayf al-Dawla [q.v.], who
appointed him tutor to one of his sons. After Sayf
al-Dawla's death he remained in the service of the
Hamdanids. Kifti (Inbdh, i, 326, lines 5 ff.) records
from the Kitdb al- Utrud[dia by Muslim b. Muhammad
al-Lahdji that Ibn Khalawayh visited the Yemen,
and Ibn al-Djazari (Tabakdt al-kurrd*, i, 237, bottom)
also mentions the precise place, Dhimar. He died in
370/980-1 in Aleppo.
Already during his lifetime Ibn Khalawayh was
famous. His reputation as an expert in all branches
of Him and adab brought to him many pupils from
far and near. The sources mention explicitly the
c
lrakl fakih and man of letters al-Mucafa b. Zakariyya3 (d. 390/1000), the reader of the Kur'an Ibn
Ghalbun (a native of Aleppo, d. 389/999) and alHasan b. Sulayman al-Antaki (d. 399/1008-9) as
well as the traditionist Ibn cAdi, known also as Ibn
al-Kattan (Brockelmann, I, 167; d. 360/971). He is
reputed also to have been a poet of ability, Thacalibi
(Yatima, Damascus 1304, i, 76 f.) and Yakut (Irshdd,
iv, 6) providing a few brief specimens of his work.
The disputations which he is reported to have had
with al-Mutanabbi [q.v.] in the presence of Sayf
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al-Dawla are said to have led to blows (Ibn Khallikan
in his biography of al-Mutanabbi).
Of his works, the fullest lists of whose titles are
given by Kifti, Yakut and Ibn Khallikan (see also
Fliigel, Grammat. Schulen, 231), there survive: (i)
Kitdb Laysa. This deals, in numerous but mainly
short chapters, with subjects of Arabic morphology
and lexicography. Its name Laysa comes from a
stereotyped formula which begins almost every
chapter: laysa fi kaldm al-^drab . . . ilia . . . The
British Museum manuscript was published by H.
D6renbourg in Hebraica, x (1893-4), 88-105, AJSL,
xiv (1898), 81-93, xv (1898-9), 32-41, 215-23, xviii
(1901), 36-51; it contains in abwdb and breaks off
in the inth bdb. The text printed by Shinkiti, Cairo
1327 (76 pp.), following an unspecified manuscript,
contains the same text with the addition of 77 further
abwab. According to Suyuti, Muzhir, naw* 40 at the
beginning, the Kitdb Laysa consisted of three
substantial volumes, and Ibn Khallikan refers to it
as kitdb kabir; the existing printed text can therefore
be only a part of the whole work. Of the fifty or so
quotations contained in. the Muzhir about a third do
not appear in the Cairo printed edition. (2) Kitdb
Icrdb thaldthin Sura min al-Kur^dn al-karlm (deals
with isticddha, basmala, suras i and 86-114), printed
Cairo 1360/1941. (3) Kitdb al-Badic fi 'l-kird'dt, a
handbook of Kur D an readings, canonical (the "Seven"
and Yackub al-Hadrami, the ninth of the "Ten"
readers) and non-canonical, see A. J. Arberry,
Ignace Goldziher memorial volume, i, Budapest 1948,
183-90. (4) Mukhtasar shawddhdh al-Kur*dn min
kitdb al-Badl*- li-'bn Khdlawayh, an extract from
no. 3, not made by the author himself, and containing
only the non-canonical readings, ed. G. Bergstrasser,
Cairo 1934 (Ibn Hdlawaih's Sammlung nichtkanonischer Koranlesarten = Bibliotheca Islamica 7; with
foreword by A. Jeffery); on this see A. Jeffery,
Marginalia to Bergstrasser's edition of Ibn Hdlawaih,
Islamica Schlussheft = Abh. KM, xxiii/6, Leipzig
1938, 130-5. (5) Kitdb al-Kird^dt, MS Istanbul Murad
Molla 85, see H. Ritter, in Isl., xvii (1928), 249 (it
is possible that this is identical with the Hud^dja fi
kird^dt al-a^imma listed from information by P.
Kraus in Brockelmann, S I, 943, u lines from bottom,
I2, 130, no. ic). (6) Shark Maksurat Ibn Durayd, for
manuscripts see Brockelmann, S I, 172, I 2 , 113. (7)
Kitdb al-Rih, ed. J. Kratschkovsky, in Islamica, ii
(1926), 331-43. (8) His recension of the Diwdn of
Abu Firas with introduction and commentary, ed.
Saml Dahhan, 3 vols., Beirut 1944. On his transmission of works by other authors, see Brockelmann,
S I, 190.
Bibliography: Brockelmann, I2, 130, S I, 190;
also Kifti, Inbdh al-ruwdh cald anbd* al-nuhdh,
Cairo 1369/1950, i, 324-7 (with further information
at 324***); Ibn al-Djazarl, Ghdyat al-nihdya fi
tabakdt al-kurrd*, i = Bibliotheca Islamica 8a,
Cairo 1933, nos. 1083 and 1101 (p. 240); Ibn Hadjar,
Lisdn al-Mizdn, Haydarabad 1330, ii, 267; see
also H. Derenbourg's preface to his edition of the
Kitdb Laysa. [From a book by R. cAbd al-Tawwab,
Lahn al-^dmma wa 'l-tatawwur al-lughawi, Cairo
1967,184 f. (published after this article was in type)
it appears that the K. Laysa, in its fragmentary
form, has now been published again, by A. cAbd
al-Ghafur c Attar, Cairo 1957; and furthermore that
there is in Istanbul a MS (§ehit Ali Pasa 2143), a
fragment of five djuz* in 171 fols., which is six
times as long as the section printed and of entirely
different content.]
(A. SPITALER)
IBN KHALDtJN, WAL! AL-DIN C ABD AL-RAHMAN

825

B. MUHAMMAD B. MUHAMMAD B. AB! BAKR MUHAMMAD B. AL-PlASAN (732-84/1332-82), one of the
strongest personalities of Arabo-Muslim culture in
the period of its decline. He is generally regarded as
a historian, sociologist and philosopher. Thus his life
and work have already formed the subject of innumerable studies and given rise to the most varied
and even the most contradictory interpretations.
I. Life. Ibn Khaldun's life may be divided into
three parts, the first of which (20 years) was occupied
by his childhood and education, the second (23 years)
by the continuation of his studies and by political
adventures, and the third (31 years) by his life as a
scholar, teacher and magistrate. The first two
periods were spent in the Muslim West and the third
was divided between the Maghrib and Egypt.
At Tunis. Ibn Khaldun was born in Tunis, on
i Ramadan 732/27 May 1332, in an Arab family
which came originally from the Irlacjramawt and had
been settled at Seville since the beginning of the
Muslim conquest (Ibn Hazm, D^amhara, ed. LeViProvengal, 430), playing there an important political
role. The family then left Seville for Ceuta immediately before the Reconquista. From there they went
to Ifrikiya and settled in Tunis during the reign of
the Hafsid Abu Zakariyya3 (625-47/1228-49). Ibn
Khaldun's great-grandfather, Abu Bakr Muhammad
b. al-Hasan, who wrote a treatise on Adab al-kdtib
(see E. L£vi-Provencal, in Arabica, ii (1955), 280-8),
was put in charge of the finances during the reign of
Abu Ishak (678-81/1279-83). The usurper Ibn Abl
c
Umara (681-2/1283-4) put an end to his career and
to his life, having him strangled after confiscating
his possessions and subjecting him to torture. His
son, Muhammad, also occupied various official
positions, both at Bougie and Tunis, and died in
737/1337, after renouncing political life upon the
fall of Ibn al-Lihyani (711-7/1311-7). The latter's son,
the father of our Ibn Khaldun, wisely avoided politics,
leading the life of afakih and man of letters (Tacn/,
10-15).
He was thus able to ensure that his son cAbd alRahman received a very thorough education. The
latter also attended courses given by the most
famous teachers of Tunis, to whom he devotes
lengthy sections in his autobiography (Tacrif). He
thus received a classical education, based essentially
on the study of the Kur D an, of hadith, of the Arabic
language and of fi^h. The Marinid invasion (748-so/
1347-9) resulted in the arrival in Tunis, with the
sultan Abu '1-Hasan, of a large number of theological
and literary scholars. This widened the horizons of
the young Ibn Khaldun, who was thus enabled,
particularly under the supervision of al-Abill, to
learn about the philosophy and the main problems
of Arabo-Muslim thought. He was however to
undergo much suffering. The Marinid occupation
ended in disorder and bloodshed, and in addition the
terrible Black Death which ravaged the world in the
middle of the century, coming from the East,
claimed many victims in the country, among them
Ibn Khaldun's parents. He was at this time 17 years
of age and was to retain all his life a memory of the
horror of this event, which is reflected in many
passages in his Ta^rif and his Mukaddima. This was
the first traumatic experience of his life, which was
later to have an undoubted influence on the direction
of his thought. In addition, the departure of the
Marinid scholars left a great intellectual vacuum at
Tunis, and it seems that at this time the sole aim of
the young Ibn Khaldun was to leave Tunis for Fez,
then the most brilliant capital of the Muslim West.
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He states (Tatrif, 55) that he had a great thirst for
learning. His elder brother, Muhammad, dissuaded
him from his project, but not for long.
At the court of Fez. He was not yet 20 when,
towards the end of 751/1350, the powerful chamberlain Ibn Tafragin appointed him to the office of
writer of the caldma (the ruler's official signature)
on behalf of the sultan Abu Isfrafc. He accepted,
without, it seems (Tacrif, 561), the intention of
remaining long in the post. The invasion of Ifrifciya
by the amir of Constantine, Abu Yazid (753/1352),
provided him with the desired opportunity. Under
cover of the defeat, he parted company with his
master, took refuge for a time at Ebba, then reached
Tebessa, then Gafsa, before arriving at Biskra,
where he spent the winter with his friends the
Bami Muzni. Thus the second period of his life,
which was both scholarly and adventurous, began
with one of those changes of direction which were to
recur on later occasions and which have been severely
criticized by the majority of those who have made a
study of his life and work. But it was in fact probably
not a bad thing: intuitively, Ibn Khaldun was
refusing to be engulfed in an Ifrikiya which was then
in the process of disintegration and whose court
furthermore was far from providing an example of
loyalty and good behaviour.
Meanwhile, the Marinid Abu '1-Hasan, after an
unfortunate adventure, had been killed (752/1351),
leaving the western territories of the Maghrib to his
son Abu c lnan, who in any case had not waited for
his death before supplanting him in Fez. Once again
the Marinid hegemony seemed to be consolidating
itself. Abu clnan seized Tlemcen (753/1352) and
reduced Bougie again to submission. From Biskra,
Ibn Khaldun offered him his services. On his journey
he met the Marinid chamberlain Ibn Abi cAmr,
appointed governor of Bougie, who invited him to
his new residence, where he lived for some time
(until the end of the winter of 754/1353-4), before
being summoned to the court at Fez. He was officially part of the sultan's literary circle (madilisuh
al-Hlml) and soon afterwards also formed part of
his secretariat (kitabatuh), though without much
enthusiasm it seems, for such a post "was not in
the family tradition"—that is to say it was beneath
their dignity. This remark reveals a far-reaching
ambition in a young man of barely 23 years. Somewhat disappointed, he therefore continued to occupy
himself mainly with his studies. "I devoted myself",
he writes (Tacrif, 59), "to reflection and to study,
and to sitting at the feet of the great teachers, those
of the Maghrib as well as those of Spain who were
residing temporarily in Fez, and I benefited greatly
from their teaching". In brief, his desire for learning
still took precedence over his political interests.
Nevertheless, it may be that, taking advantage of
the sultan's illness, he took part in a plot aiming to
liberate the former amir of Bougie, Abu cAbd Allah,
and to re-install him in his former kingdom. He
himself denies this and refers to intrigues, jealousy
and malice (Tacrif, 67); he. was certainly thrown into
prison however, remaining there for two years
(758-9/1357-8) until the death of Abu clnan. This
was followed by disturbances, by clashes between
the claimants to the throne, and by treachery and
bloodshed. Ibn Khaldun, now set free, took part in
all this according to the custom of the time. Changes
of loyalty were common and he was no exception and
found himself appointed, in Shacban 76o/July 1359,
to the office of Secretary of the Chancellery (kitdbat
al-sirr wa 'l-tarstl) for the new sultan, Abu Salim.

In order the better to perform his role and consolidate his position, he even made the effort of
becoming court-poet ("akhadhtu nafsi bi '/-sfctV,
Ta'rif, 70), and he quotes long extracts from his
work as a panegyrist. But this was all wasted effort,
since his fortune declined. Two years later he left the
chancellery for a judicial post, the mamlim. Then
further disturbances resulted in the accession of a
new sultan. Ibn Khaldun changed his allegiance in
time, and considered that he was unjustly deprived
of any fruits of the victory. He did not hide his illhumour, made enemies and, after many difficulties,
he obtained permission to withdraw to Granada
(autumn 764/1362).
At the court of Granada. In Ramadan 76o/
August 1359, a palace revolt had driven Muhammad
b. al-Afcmar from the throne, so that, in Mujiarram
76i/December 1359, he had taken refuge in Fez with
his famous vizier Ibn al-Khatib. There was formed
at this time, between the latter ar d the young Ibn
Khaldun, a real friendship which, apart from
inevitable spells of unpleasantness, was to withstand
the test of time. In Djumada II 763/April 1362,
Muhammad b. al-Ahmar regained his throne and
Ibn al-Khatib his former rank. The friendship
established at Fez ensured that Ibn Khaldun, forced
in his turn to flee to the other side of the Mediterranean, was received in Granada with the highest
honours. At the end of 765/1364, he was even sent
to Seville, charged with a delicate peace mission to
Pedro the Cruel. This contact with the Christian
world, then in the midst of a period of change, had
an important influence on him. On his return, the
Nasrid amir showered favours on him (Tacrif, 85).
Ibn Khaldun then sent for his wife and children to
come to Constantine. But Ibn al-Khatib felt some
resentment at the success of his young friend and
Ibn Khaldun preferred not to take full advantage
of his favoured position (spring 766/1365).
At the court of Bougie. It is true that at this
time there arose a urique opportunity for him to
satisfy his ambition. His friend, Abu cAbd Allah
Muhammad, with whom he had already been in a
conspiracy at Fez, had in fact regained his kingdom
of Bougie, and offered him the office of hdd^ib
(chamberlain), which was at that time the most
important office in the state, and appointed to the
vizierate his younger brother Yahya [see next
article]. Ibn Khaldun held at the same time posts
as teacher of fikh and as preacher. But this success
was short-lived. In the following year, the amir of
Constantine, Abu 'l-cAbbas, took the offensive and
inflicted a crushing defeat on his cousin Abu cAbd
Allah Muhammad, who was killed in the battle. Ibn
Khaldun, refusing suggestions that he should
continue the struggle in support of one of the younger
sons of the dead ruler, handed over the town to the
conqueror (Shacban 767/May 1366) and himself
entered his service. This was not to be for long,
however. Ibn Khaldun saw which way the wind was
blowing: he resigned in time, and took refuge at
first with the Dawawida Arabs, then with his friends
the Banu Muzni at Biskra, whereas his brother
Yahya was arrested. To the offer by the sultan Abu
Hammu, in a letter of 17 Radjab 769/8 March 1368
(Tacrif, 102-3) of the office of Mdiib at Tlemcen, he
replied with a courteous refusal, sending him instead
his brother Yafoya, who had in the meantime been
set free. He explains his motives thus: "I was in fact
cured of the temptation of office (ghiwayat al-rutab).
Furthermore I had for too long neglected scholarly
matters. I therefore ceased to involve myself in the
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affairs of kings and devoted all my energies to study
(al-bird'a) and teaching" (Ta'rif, 103).
Thus at Biskra he attempted to lead the life of a
man of letters. He carried on a long correspondence,
much ornamented by rhetorical flourishes, with his
friend Ibn al-Khatib (Ta'rif, 103-30). However he
could not resist intrigue. He gave his support,
against Abu 'l-cAbbas, to the alliance between the
IJafsid of Tunis and the cAbd al-Wadid Abu
IJammu of Tlemcen. He next took it upon himself to
raise support for the Marinid Abu Faris. He was constantly on the move, attempting to form from the
small tribal units a force capable of supporting a
really great power. But on each occasion events
upset his calculations. The claimants were simply
too numerous, and this resulted in a new series of
changes of front which were basically perhaps only
his unsuccessful attempts to back the winner. But
in the Muslim West of the 8th/i4th century no
winner existed. Furthermore his friends the Banu
Muzni were beginning to object to the suspicious
activities of their guest. Ibn Khaldun tried once
again to escape the lure of politics. He took refuge
in the ribdt of Abu Madyan, "preferring", he writes,
"to live in retirement and devote myself exclusively
to learning, if only I might be left inpeace" (Ta'rif,
134). He was not left in peace, nor was he of a
temperament to remain so for long. Thus, after some
new setbacks in the central Maghrib, he met with
failure in Fez (774/1372). Welcomed at first, he was
later arrested, then released, and finally permitted
to withdraw to Muslim Spain (spring 776/1375),
where he wished "to settle permanently, withdraw
from the world, and devote my life to learning
(kasd al-kardr wa 'l-inkibdd wa 'l-'ukuf 'aid kird^at
al-'ilm}" (Ta'rif, 226). Yet again he was disappointed. He had become a political personality with a
reputation which could not fail to arouse mistrust.
He was henceforward condemned to offer his
services for hire, and to be regarded with mixed
feelings never entirely free from suspicion, whereas
apparently his only ambition now was to be left in
peace to work out the conclusions to be drawn from his
tumultuous experience and to put his ideas in order.
At the castle of Ibn Salama. Practically
ordered to leave the kingdom of Granada, Ibn
Khaldun returned to the Maghrib and, after some
difficulties, settled with his family at Tlemcen
(i Shawwal 776/5 March 1375). In the meantime his
friend, the vizier Ibn al-Khatib, whom he had tried
in vain to save (Ta'rif, 227)—and this is what had
earned him the enmity of the amir of Granada—
had been strangled in prison at Fez. Ibn Khaldun
may have seen this as a warning; he certainly seems
after this to have made a firm decision to restrict
himself to study and teaching. But the sultan of
Tlemcen was willing to forget the past—Ibn
Khaldun had after all been in turn for him and
against him—with the ulterior motive of making
use of him once again. He entrusted him with a
mission to the Dawawida. Ibn Khaldun pretended
to accept, but as soon as he had left Tlemcen, he took
refuge with the Awlad cArif; they gave him a warm
welcome and interceded on his behalf with the
sultan of Tlemcen, who gave permission for his
family to join him. For the next four years (776-8o/
1
375-9) Ibn Khaldun lived in the castle of Ibn
Salama, 6 km. south-west of the present-day Frenda,
in the department of Oran (Ta'rif, 228). This was a
decisive turning-point in his life; really enclosed for
the first time in his ivory tower, he informs us that
he worked out the Mukaddima "according to that
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original plan (al-nafyw al-gharib) for which he received
inspiration during his retirement" (Ta'rif, 229).
Again in Tunis. After this, to enable him to
continue his work, a vast amount of documentation
became more and more necessary. Ibn Khaldun, was
at this time 47 years of age. He dreamed of returning
to Tunis, which he had left at the age of 20—Tunis,
where "my ancestors lived and where there still
exist their houses, their remains and their tombs"
(Ta'rif, 230). He wrote for, and obtained, the permission of Abu 'l-cAbbas (771-96/1370-94), the
architect of the Hafsid restoration, with whom he
had had connexions more than ten years earlier at
Bougie. And thus, in Shacban 78o/NovemberDecember 1378, "he abandoned his traveller's staff"
(Ta'rif, 231) in his native town. There he followed
his new career as a teacher and a scholar and completed a first redaction of his 'Ibar, the first copy of
which, accompanied by a long panegyric (Ta'rif,
233-4), he presented to the sultan. But the success of
his teaching—which some considered subversive—
and the favours which he received from the ruler,
earned him many enemies. The formation of a cabal
against him, the moving spirit in which was the
famous Ibn c Arafa, made him fear the worst. He
decided to leave the Muslim West, where his awkward
past followed him wherever he went. He made the
pretext for this the Pilgrimage. The sultan granted
him permission for this; there was a boat on the
point of leaving for Alexandria; and Ibn Khaldun
embarked on 15 Shacban 784/24 October 1382
(Ta'rif, 245).
In Cairo. On his arrival in the Mamluk capital,
Ibn Khaldun was truly dazzled. Students flocked to
his courses at al-Azhar, and soon he was appointed
teacher of Maliki fikh at the al-Kamfciyya madrasa.
Some time afterwards he was also appointed Maliki
chief kadi (Diumada II 786/July-August 1384).
There then began for him a period of suffering: his
family, finally given permission to join him through
the intervention of the sultan al-Zahir Barfcufc, was
shipwrecked off Alexandria. At the same time his
intransigeance and the intrigues of his enemies, who
were furious at seeing one of the most important
offices of the state entrusted to a "foreigner", caused
him to be dismissed from his office as frddi (Djumada I
787/June-July 1385). In 789/1387, he was appointed
to the newly built al-Zahiriyya madrasa, and then,
on his return from the Pilgrimage, he was appointed
teacher of hadith at the madrasa of Sarghatmish. Ibn
Khaldun preserved in its entirety his inaugural
course of lectures (Muharram 791/January 1389),
devoted to the Muwatta* of Malik (Ta'rif, 294-510).
At the same time, he was placed at the head of the
khdnkdh of Baybars, the most important §ufi
convent in Egypt. Then, after fourteen years devoted
exclusively to teaching, he was once again appointed
to the office of fyddi (15 Ramadan 801/21 May 1399).
He was again dismissed (Mufrarram 8o3/AugustSeptember 1400), and some months later (Rabic II
8o3/November-December 1400) he was obliged to
accompany al-Nasir on his expedition to relieve
Damascus, which was being threatened by Timurlang, already master of Aleppo. Left in the besieged
town—and abandoned without warning by al-Nasir,
who suspected that a plot was being hatched in
Cairo during his absence—he played a certain part
in the surrender of the town under a false promise of
amdn, and has provided a detailed account of his
interviews with the Mongol leader (Ta'rif, 366-83).
He may in fact have thought that he saw in Tirmirlang the man of the century who possessed enough
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*a$abiyya to re-unite the Muslim world and to give
a new direction to history (Tacrif, 372, 382). Finally,
after writing for Timurlang a description of the
Maghrib and having witnessed the horrors of the
burning and sacking of Damascus, he returned to
Cairo, having been stripped and robbed by brigands
on the way. In spite of his compromising attitude
towards Timurlang (Tacri/, 378), he was well received
at the court. Four times more he was appointed kadi
and then dismissed. His last, and sixth, appointment
to this office was in Shacban 8o8/January-February
1406, a few weeks before his death on 26 Ramadan
808/16 March 1406.
During his stay in Cairo, Ibn Khaldun did not
sever relations with the Muslim West. He retained
his Maghribi dress, a darkburrous. He also attempted
to encourage the exchange of gifts between the
sultans of Egypt and those of the Maghrib and to
produce a climate of co-operation (Ta'rif, 335-46).
He sent a copy of his clbar to the Marinid Abu Faris
(796-9/1394-6), continued to correspond with his
friends, and preserved in particular long passages, in
prose and in verse, from the letters sent to him by
the famous poet of Granada, Ibn Zamrak (Ta^rif,
262-74).
Ibn Khaldun's life has been judged variously, and
in general rather severely. There is certainly no doubt
that he behaved in a detached, self-interested,
haughty, ambitious and equivocal manner. He
himself does not attempt to hide this, and openly
describes in his Ta'rif his successive changes of
allegiance. He has been accused of fickleness and
a lack of patriotism. But for such judgements to be
strictly applicable presupposes the existence of the
idea of "allegiance" to a country, which was not the
case. The very concept scarcely existed and was not
to appear in Muslim thinking until it was affected by
contact with Europe. The only treason was apostasy,
nor was loyalty understood except in the context of
relations between one man and another, and examples of felony were provided daily by those of the
highest rank. Ibn Khaldun was, moreover, readily
pardoned by those who wished to use his services—
he was in turn the enemy and the servant, now of one
and now of another, in the same way that men were
treacherously killed, with or without good reason,
simply as a precaution. The struggles which rent the
Muslim West in Ibn Khaldun's time were merely a
series of minor and abortive coups. He should theiefore be judged according to the standards of his own
time and not according to ours.
Furthermore, Ibn Khaldun, as he proves in his
Mufcaddima, was an astonishingly clear thinker. It
is true that his behaviour was dictated by ambition,
the desire of power, a taste for adventure and even
a complete ruthlessness in political matters; but it is
unlikely that this was all. It would be strange if the
theoretician of casabiyya did not envisage a plan,
perhaps rather vague, for the restoration of AraboMuslim civilization which he saw—and he states this
clearly—to be in its death-throes. His adventures
could thus be seen as only the unfruitful and calculated search for an 'asabiyya powerful enough to
save Islam from ruin. Certain facts support this
hypothesis, but Ibn Khaldun states nothing explicity and his Ta'rif (on which moreover opinions
vary) provides no assistance. As has already been
mentioned, it gives us no insight into the inner
thought of the author himself and presents only his
external character. There is thus no way of knowing
what his real intentions were.
II. Works. Ibn Khaldun is known primarily for

his Mukaddima and his clbar, but he wrote other
works which have not all survived.
In about his twentieth year, he attempted, under
the influence of al-Abili, to make a resume of the
theologico-philosophical "summa" of al-Razi entitled
Kitdb Muhassal afkdr al-mutakaddimin wa 'l-muta*akhkhirin min al-culamd* wa 'l-hukamd* wa 'l-tnutakallimin (Cairo 1905), an outline which is a condensation of all the Arabo-Muslim cultural tradition
concerning the problems of dogma and its philosophical repercussions. This resuin£, entitled Lubdb alMuhassal fi usul al-din (Tetuan 1952; autograph
manuscript dated 29 Safar 752/28 May 1351, Escorial
no. 1614), shows a direction of thought which Ibn
Khaldun was never to lose completely.
It should also be remembered that Ibn Khaldun
had stressed in his Tacrif the studious nature of his
period at Fez and at Granada. During this period,
that is between 752-65/1351-64, the date at which
Ibn al-Khatib's Ihdta was finished (to which we owe
the following information), he wrote five works:
(1) a commentary on the Burda [q.v.] of al-Busiri;
(2) an outline of logic; (3) a treatise on arithmetic;
(4) several r£sum£s of works by Ibn Rushd, though
unfortunately it is not known which ones; and (5) a
commentary on a poem by Ibn al-Khatib on the
usiil al-fikh. All these works are now lost, and indeed
seem to have been quickly forgotten even during the
author's lifetime. Ibn Khaldun does not even mention
them in his Tacrif, and his Egyptian biographers do
not appear to have heard of them.
They seem moreover to have been of a traditional
theologico-philosophical type, including the arithmetic which a fakih had to know. Nothing up to this
time indicated that Ibn Khaldun would go down to
posterity as the brilliant founder of the science of
history and of other disciplines. The flowering of his
genius took place at the castle of Ibn Salama, as the
result of the fusion of the traditional disciplines in
which he had been educated with the rich harvest
of political experience which, through a bitter series
of failures and impasses, had made him aware of the
meaning and deep significance (cibar) of history.
There then began, in the calm of the castle of Ibn
Salama, the work of analysing the passionate and
disturbing human adventure, which certainly has its
grandeurs but of which he had experienced mainly
the miseries. Ibn Khaldun really changed as a thinker:
the pedestrian fakih which he might after all have
been had become a historian of genius, and even the
founder of a number of disciplines which were to
become some of the most productive of the modern
humanities. The first draft of his Introduction
(Mukaddima)—which contains the essence of his
thought—to his universal history (Kitdb al-clbar),
as well as large sections of this history itself, were
written, between 776/1375 and 780/1379 during his
retirement. He later continued without ceasing,
until the end of his life, to re-write this basic work,
and especially the Mukaddima. The Ta'rif, an
autobiography which stops in Dhu 'l-Ka c da 8o7/May
1405 (ed. al-Tandjl, Cairo 1951), and the Shifd* alsd^il, a treatise on mysticism written towards the end
of his life (ed. al-Tandji, Istanbul 1958; and ed.
I. A. Khalife, Beirut 1959), are minor works compared
with his masterpiece, and their main interest is in the
light they throw on it. It should be mentioned that
the problem of the authenticity of the Shifa? al-sd^il,
so important for the history of Ibn Khaldun's
thought, has not yet been definitively solved.
The Ottoman historian Nacima [q.v.] (d. 1128/1716)
praises Ibn Khaldun in the introduction to his work
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and gives a summary of his ideas. (The first translation into Turkish, of part of the Mukaddima, was
made by the Shaykh al-Islam Piri-zade Mehmed Ef.
in 1143/1749 (see I A, s.v. Ibn Haldun, col. 7400);
the most recent, complete, translation is by
Zakir Kadiri Ugan, 2 vols., Istanbul 1954.) Yet
it was in Europe that Ibn Khaldun was discovered
and the importance of his Mukaddima realized: by
d'Herbelot (Bibliotheque Orienlale 1697), by Silvestre
de Sacy (Chrestomatie arabe, 1806), by von HammerPurgstall (Ueber den Verf all des Islam .. ., 1812) and
especially by Quatremere, who, in 1858, produced the
first complete edition of the Mukaddima—another
edition of it was published in the same year in Cairo
by Nasr al-Hurini, based on another manuscript
containing in particular the dedication to the sultan
Abu Paris of Fez (796-9/1394-7)—and by de Slane,
who, some years afterwards, produced the first
French translation of it (Les Prolegomenes, Paris
1863-8). Since then there has been a continual series
of editions and studies on it, in both the East and
the West, a proof of the increasing interest in Ibn
Khaldun's thought, and there have recently been so
many of them that bibliographical works on them
(by H. Peres and W. J. Fischel) became necessary.
The most recent translation, by F. Rosenthal (into
English, 3 vols. New York-London 1958), has the
advantage of having been made from the Istanbul
manuscript (Atif Efendi 1936), which contains a note
in Ibn Khaldun's writing stating that it had been
"scientifically revised" by the author. There should
also be mentioned the Portuguese translation by
Khoury, in 3 vols., Sao Paulo 1958-60; a French
translation by V. Monteil is being published.
The clbar, the Universal History itself, naturally
aroused less interest. The first to produce an edition
and translation of extensive passages from the clbar
was Noel Desvergers, under the title Histoire de
VAfrique sous la dynastie des Aghlabites et de la
Sidle sous la domination musulmane, Paris 1841.
Another partial translation was published some
years later by de Slane under the title Histoire des
Berberes et des dynasties musulmanes de I'Afrique
Septentrionale (4 vols., Algiers 1852-6), followed by
an edition of the passages translated (2 vols., Algiers
1863). Next there appeared the complete Bulak
edition (7 vols., 1868), and since then there have
followed also some partial translations. There has
not yet appeared, however, a truly critical edition of
either the Mukaddima or the clbar. The latest
edition, that of Beirut (1956-9)—from which our
references are taken—is a commercial one, which is
however provided with useful indexes.
The criticism generally made of the clbar is that
it did not fulfil the promises made in the Mukaddima.
This is obvious, but it could not have been otherwise.
No one man could write alone a universal history
according to the demands of the Mukaddima, But
it has more serious shortcomings: Ibn Khaldun at
times demonstrates a surprising lack of learning, for
example, concerning the Almohads and their
doctrine: "In addition, precise dates are rarely given;
the chronological details throughout the work are
too often contradictory, and one is obliged to prefer
on many occasions those provided in other more
humble and much more succinct works" (R. Brunschvig, Plafsides, ii, 392). Nevertheless, the Kitdb alc
lbar, through its intelligent arrangement of facts
and the detail and scope of the account, remains, in
the opinion of the specialist who has made most use
of it, an incomparable tool, particularly "for the two
centuries nearest to our author, the i3th and the
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i4th" (R. Brunschvig, op. cit., ii, 393). It should also
be added that this work, often disappointing on the
history of the East, is generally valuable especially
for the Muslim West, and in particular for the
Berbers.
But Ibn Khaldun's main work, of universal value,
is the Mukaddima. In the author's intention, and as
the title indicates, it is an Introduction to the
historian's craft. Thus it is presented as an encyclopaedic synthesis of the methodological and cultural
knowledge necessary to enable the historian to
produce a truly scientific work. Initially, in fact, Ibn
Khaldun was preoccupied with epistemology. Then
gradually, meditating on the method and the matter
of history, he was led, in full consciousness of what
he was doing, to create what he refers to as his "new
science" (cilm mustanbaf al-nash^, 63), which itself
turned out to contain more or less implicitly the
starting points of several avenues of research leading
to the philosophy of history, sociology, economics
and yet other disciplines.
In his preface to the Introduction proper (mufraddimat al-Mukaddima, 1-68), Ibn Khaldun begins by
defining history—which he expands to include the
study of the whole of the human past, including its
social, economic and cultural aspects—defining its
interest, denouncing the lack of curiosity and of
method in his predecessors, and setting out the
rules ot good arid sound criticism. This criticism is
based essentially, apart from the examination of
evidence, on the criterion of conformity with
reality (kdnun al-mutdbafra, 61-2), that is of the
probability of the facts reported and their conformity
to the nature of things, which is the same as the
current of history and of its evolution. Hence the
necessity of bringing to light the laws which determine the direction of this current. The science
capable of throwing light on this phenomenon
is, he says, that oicumrdn, "a science which may be
described as independent (Him mustakill bi-nafsih),
which is defined by its object: human civilization
(al-^umrdn al-bashari) and social facts as a whole" (62).
All that follows, that is the main part of the
Mukaddima itself, is only the detailed exposition of
this new and ir dependent science which the author
had perceived. In it he develops his argument,
contrary to some opinions, according to a strict plan,
the broad lines of which he states and clearly explains
(68) before beginning his exposition. This exposition
is divided into six long chapters which in turn are
subdivided into many paragraphs of varying lengths
and often mathematically arranged. Chapter i: a
general treatise on human society. In it Ibn Khaldun
makes an outline study of the influence of environment on human nature, an ethnological and an
anthropological study. Chapter 2: on the societies of
rural and, generally speaking, fairly primitive,
civilization (cumrdn badawi}. Chapter 3: on the
different forms of government, on states and institutions. Chapter 4: on the societies of urban
civilization (cumrdn hadari), that is of the most
developed and sophisticated forms of civilization.
Chapter 5: on industries and economic affairs in
general. Chapter 6: on scholarship, literature and
cultural matters in general.
This plan clearly shows that Ibn Khaldun in his
Mukaddima was inclined to concentrate on social
phenomena in general. The central point around
which his observations are built and to which his
researches are directed is the study of the aetiology
of decline, that is to say the symptoms and the
nature of the ills from which civilizations die. Hence
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intelligible, rational and necessary. His famous
the Mukaddima is very closely linked with the policyclic schema of historical interpretation, which in
tical experiences of its author, who had been in fact
very vividly aware that he was witnessing a tremenitself is not particularly original, must be included,
in order for its true meaning to be seen, in this
dous change in the course of history, which is why he
general view.
thought it necessary to write a summary of the past
The wealth of the ideas provided in the Mufraddima
of humanity and to draw lessons (Hbar) from it. He
has enabled several specialists to find in it the early
remarks that at certain exceptional moments in
beginnings of a number of disciplines which have
history the upheavals are such that one has the
impression of being present "at a new creation
become independent sciences only very recently.
There is of course no argument about Ibn Khaldun1 s
(ka'annahu khalk diadld], at an actual renaissance
quality as a historian. Y. Lacoste writes: "If Thucy(nask'a mustafrdatha), and at [the emergence of] a
dides is the inventor of history, Ibn Khaldun intronew world (wa *dlam mufydath). It is so at present
duces history as a science" (Ibn Khaldoun, 187). But
(li-hddha 'l-^ahd). Thus the need is felt for someone
he has been regarded also as a philosopher, and it is
to make a record of the situation of humanity and of
surprising in particular to discover in his Mukaddima
the world" (53). This "new world", as Ibn Khaldun
a very elaborate system of sociology. His "new
knew (866), was coming to birth in other lands; he
science", his Him al-^umrdn, the discovery of which
also realized that the civilization to which he belonged
dazzled even himself, is basically, strictly speaking,
was nearing its end. Although unable to avert the
nothing but a system of sociology,—conceived it is
catastrophe, he was anxious at least to understand
true as an auxiliary science to history. He considers
what was taking place, and therefore felt it necessary
to analyse the processes of history.
that the basic causes of historical evolution are in
His main tool in this work of analysis is observation.
fact to be sought in the economic and social structures.
He therefore set himself to analyse them, elaborating
Fairly recently there has been stressed the realistic
as he did so a certain number of new operative
aspect of his thought. Ibn Khaldun, who has a
thorough knowledge of the sources on logic and
concepts, the most pregnant of which is incontestably
that of 'asabiyya [q.v.]. It should be mentioned that
makes use of it, particular of induction, greatly
mistrusts speculative reasoning. He admits that
this concept of 'asabiyya, and that of cumrdn, have
given rise in modern times to many discussions—
reason is a marvellous tool, but only within the
framework of its natural limits, which are those of the
which cannot be enumerated here—regarding their
interpretation (see M. Talbi, Ibn Khaldun et le sens de
investigation and the interpretation of what is real.
He was much concerned about the problem of knowrhistoire, in SI, xxvi (1967), 86-90 and 99-112). He
was interested particularly in the influence of the
ledge and it led him finally, after a radical criticism,
way of life and of methods of production on the
to a refutation of philosophy. "In casting doubts on
evolution of social groups. In a famous sentence,
the adequacy of universal rationality and of indihe states: "The differences which are seen between
vidual reality, Ibn Khaldun at the same time casts
the generations (adiyal) in their behaviour are only
doubts on the whole structure of speculative phithe expression of the differences which separate them
losophy as it then existed" (N. Nassar, La penste
in their economic way of life" (210). This sentence is
rtaliste d'Ibn Khaldun, 66). Having thus calmly
dismissed Arabo-Muslim philosophy, he chose, in
often compared with an equally famous one of
Marx: "The method of production in the material
order to explore reality and arrive at its meaning, a
type of empiricism which has no hesitation in "having
matters of life determines in general the social,
political and intellectual processes of life". The
recourse to the categories of rational explanation
similarity is indeed striking, and it is not the only
which derive .from philosophy". In short, Ibn
Khaldun rejects the traditional speculation of the
one between them. Thus Ibn Khaldun's thought is
often interpreted, particularly in recent years, in
philosophers, which gets bogged down in fruitless
the spirit of dialectical materialism. But, in spite of
argument and controversy, only to replace it by
another type of speculation, the steps of which are
the undoubted similarities, it would be difficult to
regard Ibn Khaldun as a forerunner of materialism.
more certain and the results more fruitful since it is
Moreover the explanation he gives is not exclusively
directly related to concrete facts.
This new positive speculation which he suggests
a socio-economic one but also psychological. "The
and of which he provides an example in the MukadProlegomena do not contain only a general sociology
dima is operated through a dialectical process which
but also a very detailed and subtle social psychology
has been referred to in several studies (see in particwhich may be divided into political psychology,
ular the recent works of Y. Lacoste and N. Nassar).
economic psychology, ethical psychology and general
He could not in fact penetrate to the heart of reality,
psychology. The intermingled and closely linked
describe the struggles and conflicts, the tensions and
elements of this social psychology and this general
the successive failures of states and civilizations
sociology form a whole complex which it is difficult
produced by their internal dissensions without
to disentangle" (N. Nassar, op. cit., 178).
encountering, and calling attention to, the process
There have been identified also, in this complex,
of dialectic, especially since he had encountered logic ' economic doctrines sufficiently detailed to justify a
in his earlier years and since the ideas of contrastudy devoted to them, and a philosophy of history
diction, antithesis, opposition, the complementariness
to which M. Mahdi has devoted an important work.
of opposites, of ambiguity, of complexity and of
It also provides ethnographic, anthropological and
demographic information of real value.
confusion had long been familiar to the Muslim
Thus the atypical figure of Ibn Khaldun in Arabothinking in which he had been educated. They are
thus often evoked as operative concepts permitting
Muslim culture has been unanimously considered,
since his discovery in Europe, as that of an authentic
understanding and explanation. In surmounting
the contradictions dialecticaily, and in attempting
genius, "un penseur genial et aberrant" (Brunschvig,
to explain them and hence to resolve them, Ibn
op. cit., ii, 391), whose Mukaddima represents "one
Khaldun thus arrives at a dynamic conception of
of the solemn moments of human thought" (Bouthoul). Certainly a "solitary genius", he does not
the dialectic development of the destiny of man, arid
at a system of history which is retrospectively
belong to any definite current of Arabo-Muslim
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thought, since his works are in fact the product of a
multitude of agonizing enquiries. His thinking
represents a radical change, which unfortunately
remained as unproductive as his political misadventures. "Just as he had no forerunners among
Arabic writers, so he had no successors or emulators
in this idiom until the contemporary period. Although
he had a certain influence in Egypt on some writers
of the end of the Middle Ages, it can be stated that,
in his native Barbary, neither his Mukaddima nor
his personal teaching left any permanent mark. And
indeed the systematic lack of comprehension and the
resolute hostility which this nonconformist thinker
of genius encountered among his own people forms
one of the most moving dramas, one of the saddest
and most significant pages in the history of Muslim
culture" (R. Brunschvig, op. tit., ii, 391).
Bibliography : Works on Ibn Khaldun are too
numerous to listed in full here. Reference should
be made therefore to H. Pe"res, Bibliographic sur la
vie et I'ceuvre d'Ibn Haldun, in Mel. Ltvi Delia Vida,
ii, 308-29, and to the most recent bibliography
'compiled by W. J. Fischel and given at the end
of vol. iii of the tr. of the Mukaddima by F.
Rosen thai, New York 1958, 27 pp. The following
works however may be particularly mentioned:
T. Hussein, Etude analytique et critique de la
philosophic sociale d'Ibn Khaldun, Paris 1917;
G. Bouthoul, Ibn Khaldoun, sa philosophic sociale,
Paris 1930; N. Schmidt, Ibn Khaldun, historian,
sociologist, and philosopher, New York 1930;
M. A. clnan, Ibn Khaldun, haydtuh wa-turdthuh
al-fikri, Cairo 1933, new ed. with additions, Cairo
1965; R. Brunschvig, an excellent summary in
La Berbtrie orientate sous les II afsides, Paris 1947,
ii> 385-93; C. Issawi, An Arab philosophy of
history, London 1950; S. al-Husri, Dirdsdt can
Mukaddimat Ibn Khaldun, Cairo 1953; M. Mahdi,
Ibn Khaldun's philosophy of history, London 1957.
Since the publication of W. J. FischePs bibliography, further studies and works have appeared.
Examples are: E. I. J. Rosen thai, Political
thought in medieval Islam, Cambridge 1958, chap,
iv, 84-113; idem, Islam in the modern national
state, Cambridge 1965, 16-27 and passim (the
influence of Ibn Khaldun on contemporary
modernist Muslim thinkers); H. Simon, Ibn
Khalduns Wissenschaft der menschlichen Kultur,
Leipzig 1959; S. M. Batsieva, SotsyaPniye osnovi
istoriko-filosofskogo
uceniya Ibn Khalduna, in
Pamyati I. Yu. Kratkovskogo, Leningrad 1958; W.
J. Fischel, Ibn Khaldun}s use of historial sources, in
SI, xiv (1961); idem, Ibn Khaldun in Egypt, his
public functions and his historical research (13821406), Berkeley 1967; E. Gellner, From Ibn Khaldun
to Karl Marx, in Political Quarterly, xxxii (1961),
385-92; al-Fikr (published in Tunis) devoted its
March 1961 number to Ibn Khaldun; A. Badawi,
Mu^allafdt Ibn Khaldun, Cairo 1962; A. al-Wardi,
Mantik Ibn Khaldun, Cairo 1962; A *-mdl Mahrad^dn
Ibn Khaldun, Cairo 1962; R. Walzer, Aspects of
Islamic political thought: al-Fdrdbi and Ibn
Xaldun, in Oriens, xv (1963), 40-60; Jitsuzo
Tamura gives an economist's view on Ibn Khaldun,
in Japanese, in Ajia kazai, September 1963;
H. A. Wolfson devotes several pages to Ibn
Khaldun in connexion with attributes and with
predestination in his Religious philosophy, Harvard
1961, 177-95; Collogue de Rabat, May 1962, ed. DarEl-Kitab, Casablanca; M. Atallah Berham, La
pensee economique d'Ibn Khaldun, University
thesis, Paris 1964; N. Nassar, Le maitre d'Ibn
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Khaldun: al-Abill, in SI, xx (1964), 103-15; idem,
La pensee realiste d'Ibn Khaldun, Paris 1967;
G. H. Bousquet, Les textes sociologiques et economiques de la Mukaddima (1375-1379), Paris 1965;
G. Labica, Esquisse d'une sociologie de la religion
chez Ibn Khaldun, in La Pensee, October 1965,
no. 123, 3-23; R. Arnaldez, Reflexions sur un
passage de la Mukaddima d'Ibn Khaldun, in Mel.
R. Crozet, Poitiers 1966, 1337 ff.; Y. Lacoste,
Ibn Khaldoun, naissance de I'histoire, passe du
tiers-monde, Paris 1966 (a brilliant Marxist interpretation, to be used with caution: cf. review in
Times Literary Supplement, 8 August 1968, p. 853);
E. A. Myers, Ibn Khaldun, fore-runner of "new
science", in The Arab World, New York, March
1966; M. Talbi, Ibn galdun et le sens de I'histoire,
in SI, xxvi (1967), 73-148; V. Monteil, in La Rev.
Hist., April-June 1967; Muh. Mahmoud Rabic, The
political theory of Ibn Khaldun, Leiden 1967;
J. Bielawski, Aspect sociologique des opinions d'Ibn
galdun sur "les sciences de la langue arabe", in
Atti del terzo congresso di studi ar. e isl., Napoli 1967.
On his influence in Turkey, see Fmdikoglu Z.
Fahri, Turkiye'de Ibn Haldunizm, in Fuad
Koprulii armagam, Istanbul 1953, 153-63.
See further Pearson, Index, 10897-10923; Supp. I,
2872-2887; Supp. II, 2796-2805.
(M. TALBI)
IBN KHALDUN, ABU ZAKARIYYA' YAHYA,
brother of the above, was born in Tunis about 734/
1333, died at Tlemcen in Ramadan 78o/December
1378-January 1379. Like his brother and probably
with him, he devoted himself industriously to study
in his native town and was intimate with all the
important scholars of his time in the Hafsid capital.
To judge from his book (on which see below), he
seems to have had a special preference for poetry
and belles lettres. We know very little of his personality; the references are scattered in various
sources, especially cAbd al-Rahman's autobiography
and that portion of the Kitdb al-clbar which deals
with the history of the Berbers. This last book gives
a detailed account of the murder of YahyainTlemcen;
Yahya himself gives a few details of his career
in his Bughyat al-ruwwdd.
Yahya's political life did not begin until 757/1356,
when he was with his brother (who was soon afterwards imprisoned) at the court of Abu Salim, sultan
of Fez, and the latter sent two Flafsid amirs, his
prisoners, from Tlemcen back to Bougie. He accompanied these two princes in place of his brother, as
chamberlain to one of them, the amir Abu cAbd
Allah. As the latter, in spite of a long siege, could
not regain Bougie, he sent Yahya to Abu Hammu II,
king of Tlemcen, to ask for his assistance (764/1362).
Yahya found a kindly reception in Tlemcen and his
request was granted. After the Mawlid festival,
which he attended there and commemorated in a
poem, he went back to his master to bring him. to the
c
Abd al-Wadid court on 8 Djumada II 764/26 March
1363. Both returned to Bougie with an expeditionary
force sent by Abu Hammu.
In 767/1365-6, the Hafsid amir of Constantine,
after taking Bougie, imprisoned Yahya in Bona and
confiscated his property; he escaped soon afterwards
and went to Biskra to Ibn Muzni and his brother. It
was probably at this time that he made the pilgrimage
to the tomb of cUkba, which he describes in his
Bughyat al-ruwwdd. In 769/1367 he returned from
Biskra to Tlemcen at Abu Hammu's request, arrived
there in Radjab 769/February 1368, and was appointed Kdtib al-inshd*. When he learned that
Tlemcen was threatened by the Marinids, he forgot
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the kindness shown him by Abu Hammu and left
him (early 772/1370-1) to enter the service of the
Marinid sultan, cAbd al-cAziz, and afterwards of his
successor Muhammad al-Sacid. It was only after the
capture of Fas al-Djadid by Sultan Abu 'l-cAbbas in
775/1373 that Yahya returned to Tlemcen, where
Abu Hammu again welcomed him and gave him his
former secretarial office. He soon won the king's
confidence again but thereby aroused the jealousy
of the other court officials, and notably of Abu
IJammu's eldest son and probable successor, Abu
Tashfin (II). The latter, with a few hired assassins,
fell upon Yahya as he was leaving the palace one
night in Ramadan 780/1378 and murdered him.
When Abu Hammu learned that his son had been
the instigator of the crime, he had not the courage
to take steps against the murderers.
Although Yahya's political career was shorter and
less brilliant than that of his brother, yet it gave him
the opportunity to write a historical work of great
learning, the Bughyat al-ruwwdd fi dhikr al-muluk
min Bani cAbd al-Wdd. It was much used by
Brosselard and Barges in their works on Tlemcen
and A. Bel published the Arabic text with French
translation under the title Histoire des Beni cAbd alWdd, fois de Tlemcen (2 vols., Algiers 1904-13). His
history of the kingdom of Tlemcen is particularly
important for its information on the long and often
brilliant reign of Abu Hammu II, whose secretary
and trusted adviser the writer was. In this capacity
he was no doubt able to consult original political
documents and he even quotes some in full in his
book. Although the book neither covers so wide a
field as that of his brother cAbd al-Rahman nor
shows such a lofty point of view or critical spirit, it is
far superior in literary value. Yahya reveals in it not
only literary but also poetical skill, his elegant style
is often elevated and his narrative is adorned with
quotations from the best ancient Arab writers. He
not only gives us a picture of the political history
of the central Maghrib! kingdom, but he also
preserves for us in his work poems by contemporary
court poets and gives information about scholars of
his time and about the poetical meetings at the court
of Tlemcen—information hardly to be found elsewhere and affording a precise survey of the intellectual life of the cAbd al-Wadid capital in the 8th/
I4th century.
Bibliography: further to works mentioned in
the text: Barges, Complement de I'histoire des Beni
Zeiyan, Paris 1887, 205-17.
(A. BEL)
IBN KHALLAD, ABU CAU MUHAMMAD AL-BASRI,
a M u c t a z i l i t h e o l o g i a n . After a slow start, he
became the most distinguished disciple of Abu
Hashim (d. 321/933; see AL-DJUBBA'I), first in
al-cAskar and then in Baghdad. He is the author of a
Kitdb al-Usul and a Kitdb al-Sharh; he was also a
man of letters and of general culture (adab wa-ma*rifa). He did not live to an old age, and therefore
seems to have died before the middle of the 4th/ioth
century. Two of his disciples, who also studied under
Abu Hashim and in their turn were teachers of the
kadi cAbd al-Djabbar b. Ahmad [q.v.], were Abu cAbd
Allah al-Husayn b. cAli al-Basrl and Abu Ishiak
Ibrahim b. c Ayyash (mentioned by Ibn al-Murtada,
see below). It is probable that the Shark al-usul
al-khamsa of the kddl cAbd al-Djabbar is a revision
and completion of the (unfinished) Kitdb al-Sharh of
Ibn Khallad. The same work was commented upon
and supplemented by the Zaydi imam al-Natik bi'lHakk (d. 424/1033; Brockelmann, S I, 697!; P.
Voorhoeve, Handlist, 407). In the official isndd of the

Muctazili doctrine, Ibn Khallad appears as the
authority of Abu cAbd Allah al-Basri, who is in his
turn the authority of the kadi cAbd al-Djabbar. The
recorded details of his doctrine (see M. Horten,
Die philosophischen Probleme der spekulativen Theologie im Islam, 1910, index, s.v. Ibn Hallad) confirm
his doctrinal position between Abu Hashim and
c
Abd al-Djabbar.
Bibliography: Fihrist, 174; al-kddl cAbd alDjabbar b. Ahmad, Shark al-usul al-khamsa, ed.
c
Abd al-Karim cUthman, Cairo 1384/1965, in trod.,
p. 28, and index; Ibn al-Murtada, Die Klassen der
Muctaziliten, ed. S. Diwald-Wilzer, 1961, 105
(incorrect translation of this passage in M. Horten,
Die philosophischen Systeme, etc., 1912, 426 f.);
Brockelmann, S I, 348 (read Leiden, Or. 2949, and
Landberg, no. 589). Ibn al-Murtada quotes the
kadi cAbd al-Djabbar, of whose Tabakdt alMuctazila a manuscript has recently become known
(see introduction, p. xvi). See also M. Schreiner,
inActes du VIIIe Congres des Orientalistes, II/i(A),
Leiden 1893, 87 and n. i; A. S. Tritton, in BSOAS,
xiv (1952), 612-22 (from an unidentified work,
possibly the Ziydddt of Yahya b. Husayn to the
K. al-Usul of Ibn Khallad).
(J. SCHACHT)
IBN KHALLIKAN, AHMAD B. MUHAMMAD B.
IBRAHIM ABU 'L- C ABBAS SHAMS AL-DIN AL-BARMAKI
AL-IRBILI AL-SHAFI% A r a b i c b i o g r a p h e r , b.
ii Rabic II 608/22 September 1211 at Irbil in a
respectable family that claimed descent from the
Barmakids. At the age of two, he lost his father,
who was mudarris in the Muzaffariyya college
founded by the Begteginid [q.v.] Muzaffar al-DIn
Gokburi (see Ibn Khallikan, no. 558). He began his
studies under his father's successor Sharaf al-DIn
al-Irbili (ibid., no. 44); he then continued them from
626/1229 in Aleppo under Ibn Shaddad (ibid., no. 852)
and Ibn Yacish (ibid., no. 842). After Ibn Shaddad's
death in 632/1234 he went to Ibn al-Salah (ibid.,
no. 422) in Damascus. He also visited Mosul several
times and became acquainted with the historian
Ibn al-Athir (d. 630/1234) and with Kamal al-DIn
Ibn Yunus (Subki, Tabakdt al-Shdficiyya, v, 158 ff.).
In 635 or 636 he went to Egypt and was in 646/1249
at the latest appointed deputy to the kddl 'l-kuddt
of Egypt Badr al-DIn Yusuf b. Hasan known as
Kadi Sindjar who was in office until 659/1261, In
this year the Mamluk Sultan Baybars appointed
Ibn Khallikan kadi 'l-kuddt of Damascus. In this
capacity he administered justice in the whole of
Syria, whilst the judges of the Hanafi, Hanball, and
MalikI schools were his deputies. In 664/1266 Baybars gave orders that the judges of the aforesaid three
schools should be promoted to the rank of kddl
'l-kuddt, and in 669/1271 Ibn Khallikan lost his post
altogether. He went back to Cairo and became a
mudarris in the college al-Fakhriyya. After the death
of Baybars in 676/1277.. Ibn Khallikan was again
appointed kadi 'l-kuddt of Syria and in 677/1278 was
received in Damascus with great honours. But new
troubles lay ahead. When Kalawun ascended the
throne, the governor of Damascus Sunkur al-Ashkar
rose in revolt, but was defeated. The troops of
Kalawun entered Damascus in Safar 679/June 1280,
and a general amnesty was announced. Yet Ibn
Khallikan was arrested and accused of having given
a fatwd which Sunkur could use as a justification for
his revolt; but three weeks later he was released and
re-installed as kddi 'l-kuddt by an immediate order
of the Sultan. At the beginning of the next year
(680/1281) Kalawun visited Damascus; three days
later Ibn Khallikan was dismissed. He died on
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26 Radjab 681/30 October 1282 in Damascus.
It is not known how long he occupied this post. In
Ibn Khallikan was a man of keen intellect, a
688/1299, the traveller al-cAbdari, who was passing
shrewd observer, well versed in all legal matters, through Tlemcen and who had a great admiration
and just and impartial in his judgement; he was also for him, found him in difficult circumstances. Ten
very cultured, sociable, witty, and a lover of the years later, Tlemcen was invested by the Marinid
pleasures of life. He was very fond of poetry and a Abu Yackub Yusuf (685-706/1286-1307) and
connoisseur of the Diwdn of Mutanabbl. Amongst
the siege lasted a hundred months, until the
his friends were the Egyptian poets Baha3 al-Din besieger was assassinated. Although the exact date
Zubayr [q.v.] and Ibn Matruh (Wafaydt, no. 821). and the manner are unknown, it was during this
Above all he had a liking for historical studies, so siege that Ibn Khamis left his native town, following
much so that he began to collect materials on the an attempt on his life by those in power who accused
lives of persons who for some reason or other had
him of being in favour of a surrender of the city.
gained fame. Later on he arranged his notes alpha- This at least is what he himself insinuates in two of
betically according to the ism of the person con- his poems. He went to Ceuta, at that time governed
cerned. Thus began his famous biographical dic- by Abu Talib cAbd Allah b. Muh. b. cAhmad altionary Wafaydt al-a^ydn wa- anbd* abnd* al-zamdn, cAzaf i and his brother Abu Hatim; there he attempted
which contains only persons whose year of death the to establish himself as a teacher, but his attempt
author could ascertain. He omitted on purpose (i) the failed, his own pupils, instigated by a rival named
Companions of the Prophet, (2) the transmitters Abu '1-Hasan cAli b. Abi 'l-Rabic, having baffled him
of the second generation (tdbi^un) with few excep- from the start by hurling at him embarrassing gramtions, and (3) all caliphs, because information about
matical questions. He went to Algeciras, then to
persons belonging to one of these groups was easily Malaga and finally, in 703/1304, to Granada. Everyavailable in biographical and historical works. He where he earned his living by teaching and by
began with the arrangement in 654/1256 at Cairo, but
writing poems in which he gives himself the "pleasure
when in 659/1260 he had come to the article on of praising" the great. The ruler of Granada at this
Yahya b. Khalid b. Barmak (no. 816) he had to time was Muhammad III, known as al-Makhluc
(701-8/1302-9), whose vizier, Ibn al-Hakim Muh. b.
stop, owing to his transfer to Damascus; it was only
c
Abd al-Rabman b. Ibrahim (660-708/1262-1308),
after his return to Cairo in 669/1271 that he could
was an important personality of the period and by
revise and finish his work in 672/1274. This book,
intended by its author as a historical compendium, way of being a patron. Returning from a long voyage
is a mine of information, especially in those parts in the east, the latter had passed through Tlemcen
where he speaks of contemporaries, whilst in the where he had met Ibn Khamis. At Granada his court
was attended by scholars and men of letters; he
articles on men of earlier times he often quotes
sources which are either lost or not yet published. invited Ibn Khamis to join it, thus assuring him at
He himself took pains to improve his book; his auto- last an easy life, in return of course for laudatory
graph (in the British Museum, Cat. no 1505 and poems. In 706/1306, Ibn Khamis returned to Malaga
Supplement no. 607) is full of emendations and mar- on a visit, then went to Almeria where the general
Ibn Kumasha, a subordinate of Ibn al-Hakim,
ginal notes. This and the popularity of the book explain also the differences in the number and serial hastened to welcome him. He loved to travel—"I
am", he said "like the blood; I put myself in motion
order of the articles in manuscripts and editions. A
every spring". He never forgot Tlemcen, and dreamed
supplement, Fawdt al-Wafaydt, was written by
Muhammad b. Shakir al-Kutubl (d. 764/1363). There of returning there. But, one morning, on the feast of
the breaking of the fast in the year 708/1309, he was
exist also translations into Persian and Turkish.
Bibliography: Yafi% Mir*dt al-dfindn, iv, surprised in his dwelling at Granada by a riot
143-7; Subkl, Tabakdt al-Shdficiyya, v, 14 f.; resulting from the coup d'etat provoked by Abu
'1-Diuyush Nasr b. Muhammad, who seized power
Tashkopriizade, Miftdh al-sacdda, i, 208 f.;
(708-13/1309-14); a certain cAli b. Nasr, called alUlughkham, ?afar al-wdlih, ed. E. D. Ross, i, 184
c
(quoting al-Birzali's Mu^diam); Ibn al- lmad, Abkam (== the dumb), killed him with a lance. The
Shadhardt al-dhahab, v, 370 f.; see also Quatre- reason for the murder was his connexion with Ibn
mere, Histoire des Sultans Mamlouks par Makrizi, al-lrlakim, who was killed on the same day.
The biographers of Ibn Khamis describe him as a
i/2, 180-9, 271; Brockelmann I, 326-8; S I, 561;
scholar, philosopher, sage, astrologer, alchemist,
and de Slane's introduction to his translation of
heresiographer, and litterateur. But there is no
Ibn Khallikan's Biographical Dictionary.
positive evidence for these attributes and all that
(J. W. FUCK)
is certain is that he was a poet. All that have
IBN gHAMlS, ABU CABD ALLAH MUH. B. C UMAR
C
C
B. MUH. B. UMAR B. MUH. B. MUH. B. UMAR B.survived of any works he may have written are
C
MUH. AL-HIMYARI, AL-HADJRI AL-RU AYNI, AL- poems. They are saidc to have been collected by
a certain kddi Abu Abd Allah Muh. b. Ibrahim
TILIMSANI (and not al-Tunusi as Ibn Kunfudh
al-Iiadrami. who has not been further identified, in
mistakenly says), Arab poet born at Tlemcen in
650/1252 and assassinated at Granada in 708/1308. a collection entitled al-Durr al-nafls fl shi*r Ibn
Khamis, of which nothing more is known. The poems
On his origins, which he traces to the tribe of
Himyar in the Yemen, there is known only what he of Ibn Khamis are nevertheless accessible, if not
himself states in his poems; of the early part of the entirely, at least in large part.c They are scattered
throughout the works of al- Abdari, Yatiya Ibn
58 years of his life we know only that he knew
Khaldun, Ibn al-Kadi and al-Makkari, who repropoverty and lived in "a room in a funduk with
duces Ibn al-Khatib. Ibn Mansur was able to collect
sheepskins for bed-covers ", that he was able to
of them sixteen kastdas, totalling more than 610
give himself freely to pleasures, of which he later
verses, ten of them each consisting of more than 30
repented in his poems, and that he received a very
verses and two reaching 80 verses each.
profound literary education, to judge by his work
We find in them the traditional themes: madht
and by his appointment, in 681/1282, to the office of
hidid*, fakhr, sometimes preceded by nasib. He
personal secretary of the sultan Abu Sacid c Uthman I
praises the Banu Zayyan of Tlemcen, the traveller
b. Yaghmurasan (681-703/1282-1303).
Encyclopaedia of Islam, III
53
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Ibn Rushayd and especially the vizier Ibn al-Hakim, |
who has protected the poet and confounded his
enemies, and who has power, courage, generosity,
etc. . . . He directs his satire against the Banu
Yaghmur (sic), who have attempted to have him
assassinated and who are thus responsible for his
exile far from his own small country, bruised by
anarchy, who have "forfeited his loyalty for a cheap
return" and who are proud, pitiless and vile tyrants.
He prides himself on his illustrious ancestry: Mudiashic, Nahshal, lijimyar, Sakasik, etc.
Apart from this, his poems are embroidered with
proper names and unusual words, revealing a depth
of culture which it is surprising to find in a native
of 7th/i3th century Tlemcen of modest circumstances. His works are composed against a background of the stories of Arab, Persian and GrecoRoman antiquity: Hermes, Socrates, al-Farabi, alSuhrawardi, Sayf b. Phi Yazan, cAmr b. Hind,
Nucman, Imru3 al-Kays and many others form a
gallery of the famous. In addition, his guiding
principle as regards form is summarized in a verse:
"He who does not chew over obscure (hushi) language
does not taste the savour of the art of good expression
(baldgha)". This strange precept was not merely a
theoretical one, and some of his poems are impossible
to understand without a good dictionary. This is
probably the reason why he has formerly been classed,
with Shanfara, Ta'abbata Sharran and Sulayk b.
c
Amir, among the "stallions" (fuhul)oi Arabic poetry.
Bibliography: Yahya Ibn Khaldun, Bughyat
al-ruwwddfi dhikr al-muluk min bani *-Abd al-Wdd,
Algiers 1903, i, 10-43, II7> Ibn Kunfudh, Wafaydt,
ed. H. P6res, Algiers, n.d., 53, no. 708; Ibn alKadl, Durrat al-hidjal, ed. Allouche, Rabat 1934, i,
163, no. 470; Ibn Mary am, Bustdn, Algiers 1908,
225; Makkari, Nafk al-tib, Cairo 1949, vii, 280-95;
idem, Azhdr al-riydd, Cairo 1939, ii, 301-36;
J.-J.-L. Barges, Complement de Vhistoire des BeniZeiyan, Paris 1887, 22-4; Abdesselam Meziane,
Ibn Khamis, poete tlemcenien du XIII' siecle, in
Deuxieme congres de la Federation des societes
savantes de VAfrique du Nord a Tlemcen 14-17
avril 1936, Algiers 1936, ii, 1057-66; cAbd alWahhab b. Mansur, al-Muntakhab al-nafls min
shi'r Ibn Khamis, Tlemcen 1365; cAbd al-Rahman
al-Djilali, Ta*rikh al-Diazd^ir al-'dmm, Algiers
1955, ii, 146.
JM. HADJ-SADOK)
IBN AL-KHAgHSHAB, ABU MUHAMMAD CABD
ALLAH B. AHMAD B. AHMAD B. AHMAD AL-KHASHSHAB
(afterwards called IBN AL-KHASHSHAB) AL-NAHWI
(this form for his name is given by his contemporary
Ibn al-Djawzi, al-Muntazam, x, Haydarabad 1358,
238); his place of birth is unknown, while the date
given for his birth, 492/1099, is not certain (see the
criticism of Ibn Khallikan, ii, 289). He lived in
Baghdad and died there on 3 Ramadan 567/30 April
1172, a date generally accepted.
Ibn al-Khashshab is a complex character. There
was in him an insatiable intellectual curiosity. Among
his teachers were al-Diawaliki and Abu Sacada Ibn
al-Shadjarl, but he went to hear all the teachers of
repute of his day, and he read incessantly. In short,
he learnt practically everything that could be learnt
at that time in Baghdad. He studied the Islamic
sciences, mention being made of fard^id (division
of inheritances) and nasab (genealogy). He excelled
in grammar (nahw), and then in fyadith. In addition
he had a knowledge of arithmetic, geometry (kandasa]
and logic (mantik), and according to Yakut even
of falsafa (philosophy).
He was a teacher, who spoke well and easily; he

oiew how to crack a joke successfully, and moreover
ic had very beautiful handwriting. Among his pupils
^ere Abu Sacd al-SamcanI and clmad al-Din alsbaham; the latter composed a dithyrambic panegyric of him (Kharldat al-kasr, i, al-Kism al-^Iraki,
Damascus 1375/1955, 28, and al-Kifti, Inbdh, ii,
02). But, apart from such rewarding teaching, his
great intellectual activity bore very little fruit: four
adds (refutations), his reaction to what he read or
o accepted teaching; three sharks which he did not
:omplete, and certain other writings. Something was
acking in all this great activity. Al-Kifti (op. cit.,
01) speaks of the dad[ar, the black mood, to
which he was subject. Here we have an indication
.hat his nervous equilibrium was unsatisfactory. This
>oint may explain the lack of control which revealed
tself even in his dress and conduct and which
was the cause of adverse criticism; and he was also
accused of avarice.
The radds: Radd of Ibn Babashadh in his Shark to
the K. al-Diumal al-kabir of al-Zadidiadji (Hadjdji
Khalifa, ii, no 4197). Radd of Abu Zakariyya3 alTibrizi in his Tahdhlb of the Isldh al-mantik of Ibn
al-Sikklt (ibid., i, no. 828). Radd of Abu Sacada
Ibn al-Shadjari, last mad/[lis of his Amali, on the
subject of verses of al-Mutanabbi (ibid., i, no. 1180).
Only one has been preserved, the Radd of the Makdmdt of al-Hariri, in manuscript with varying titles
(Brockelmann, S I, 494), published under the title
al-Istidrdkat cald Makdmdt al-flariri wa-'ntisdr Ibn
Barri (Istanbul 1328) and also following these
Makdmdt (Cairo 1326); see also Hadjdil Khalifa, i,
no. 1319. On the question of his glosses on the subject
of the Durrat al-ghawwds of al-Hariri and the reply
of Ibn Bam, see Ch. C. Torrey, Orient. Studien Th.
Noldeke gewidmet, Giessen 1906, i, 212-3.
The sharks: Shark to the K. al-Lumac fi 'l-nahw of
Ibn Djinnl. Shark to the Mukaddima fi 'l-nahw of
the vizier Ibn Hubayra. The only one to have survived is the Skark to the K. al-Djumal fi Jl-nakw of
c
Abd al-Kahir al-Djurdiam, which he called alMurtadialfi shark al-Diumal, MSS at Gotha (211) and
elsewhere (Brockelmann, S I, 504).
Hadidjl Khalifa (v, no. 11019) also refers to his
al-Ldmic fi 'l-nahw and Mawdlid ahl al-bayt (vi,
no. 13360), which does indeed seem to be his work
and which is relevant to what has been called his
knowledge of nasab.
Two works not mentioned in the sources consulted
have survived in manuscript. MS Kopriilii 1393/5
(five folios) (MSO, xiv, 1911, 193, no. 57) contains
al-Luma*- fi 'l-kaldm cald lafzat dmin al-musta^mala fi
'l-du^d* wa-hukmihd, a study on the word dmin
(amen). MS Cairo2, iii, 281-2, has preserved al-Kasida
al-badi^a al-^arabiyya al-didmi^a li-shatat al-fada?il
wa 'l-rumuz al-Hlmiyya, dedicated to Abu '1-Barakat
Ibn al-Anbari (like himself, a pupil of al-Djawaliki);
it is a versified work on ten subjects relating to the
Islamic sciences, enumerated in the Catalogue (282)
referred to, arid repeated by Brockelmann ( S I ,
494). This Catalogue gives the reference: see cAbd
al-Kadir al-Maghribi in al-Bayyindt fi 'l-din wa 'liditimd* wa 'l-adab wa 'l-ta^rikh, i, 204-17.
Bibliography: In addition to the references
in the text: Brockelmann, II, 696 and S I, 493-4;
H. Suter, Die Mathematiker und Astronomen der
Araber und ihre Werke, Leipzig, 1900 no. 298.
Arabic sources: information was gathered together by Yakut, Mucd/[am al-udaba*, xii, 47-54=
Irskdd, iv, 286-8 and Kifti, Inbdh al-ruwdt, Cairo
1371/1952, ii, 99-103. For the date of his birth,
Ibn Khallikan, Wafaydt, ii, 288-90, no. 323. In
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the other authors mainly repetitions: Abu Ahmad | absolute confidence which Ibn al-Khasib placed in
the geographical dominance of the sign of Gemini
al-Yafi% Mir'dt al-diandn, Haydarabad 1338, iii,
over Egypt. He thus was a man of resource, with an
381-2; Ibn al-clmad, Shadhardt, Cairo 1350, iv,
ample supply of prescriptions of all kinds, whose
220-2; Suyutl, Bughya, 276-7, copied Yafcut,
enormous repertoire probably gained him the goodwill
references given above; etc. See references in
Kifti, Inbdh, ii, 99, n. i.
(H. FLEISCH)
of his patrons and later the interested approbation of
foreign civilizations. The work which earned him the
IBN AL-KHA$lB, AHMAD B. AL-IOTASIB and
C
AHMAD B. UBAYD ALLAH [see AL-KHASIBH.
most lasting success was the Mughnl fi 'l-mawdlid,
c
C
De nativitatibus, an extract from a sort of astrological
IBN AL-KHA$lB, ABU ALi AHMAD B.ISMA ILB.
encyclopaedia to which he had given the Persian
IBRAHIM B. AL-KHASIB AL-ANBARI, kdtib and man
name of Kdr-i mihtar ("The Practice of the Prince" ?).
of letters of the 3rd/9th century, called NATTAHA
The text of it is preserved in the Arabic collection in
and known also, as his grandfather Ibrahim had
the Escurial, in Latin translation in the manuscript
been (Ibn al-Muctazz, Tababat, 92), as al-Khasibi,
in the Bibliotheque Nationale mentioned above and
after the ancestor of the family, the governor of Egypt
in the two Sessa editions published in Venice in 1492
al-Khasib b. cAbd al-Hamid, who had been praised
and 1501. Ibn al-Khasib's translator .was the Jewish
by Abu Nuwas (see E. Wagner, Abu Nuwds, Wiesscholar Plato of Tivoli, whose manuscript was the
baden 1965, 70 ff. and index).
basis for the works of Sessa. Two centuries later, the
Often confused with the viziers Afcmad b. allearned librarian of the Elector of Saxony, Johannes
Khasib and his grandson Ahmad b. cUbayd Allah
Milius, drew attention to and wrote a commentary
[see AL-KHAslBi], he was in fact only the secretary of
c
on the works of Albubather. The De nativitatibus was
Ubayd Allah b. cAbd Allah b. Tahir (d. 300/913);
from then on inseparable from the Centiloqium of the
according to the Fihrist (Cairo ed., 181), he was
pseudo-Hermes Trismegistus, with which Sessa
executed by Muhammad b. Tahir (d. 296/908-9), but
c
linked it in a single volume (Milius, Memorabilia
this may have been the son of Ubayd Allah (d. 3Oi/
bibliothecae ienensis sive Designatio manuscriptorum,
914); however, no further details are available on
199). At the end of his career, as at the beginning,
this person, who has nevertheless a permanent place
Albubather's works formed an integral part of
in Arabic epistolography (see e.g., A. Z. Safwat,
Hermetic literature.
Djamharat rasd^il al-^Arab, iv, 362-4).
Bibliography. In addition to the works
Ibn al-Nadim (Cairo ed., 180) and, after him,
mentioned in the article, see Fihrist, 272; Ibn alYakut (Udaba?, ii, 227-30) attribute particularly to
Kifti, ed. Khandjl, Cairo, 114; Brockelmann, I,
Nattaha a voluminous collection of letters, a K.
al-Tabikh, a K. Tabafrdt al-kuttdb, a K. Sifat al-nafs
221, S I, 394(J--C. VADET)
IBN AL-KfiAT^B, ABU CABD ALLAH MUHAMMAD
and a collection of private letters; Ibn al-Nadim
C
C
€
B. ABD ALLAH B. SA !D B. ABD ALLAH B. SACID B.
states that the majority of his letters are ikhwdniyydt
c
ALl B. AHMAD AL-SALMANI, vizier and historian
and notes that he had carried on a correspondence
c
of
Granada, who bore the lakabs of Lisan al-Din and
with Ibn al-Mu tazz. He was also well known as a
Dhu '1-wizaratayn, apart from those by which he
poet, and some lines of his have survived.
was designated after his death. Of Arab descent
Bibliography: in the article; see also Husrl,
through the sub-tribe of the Salman, a clan of the
Zahr, 113 (correcting batdfya to Nattaha). (ED.)
Murad of the Yemen, he came from a family which
IBN AL-£HA$IB, ABU BAKR AL-HASAN B. ALwas established in Syria and which arrived in the
KHASIB, astrologer who lived in the 2nd/8-9th
Iberian peninsula in the 2nd/8th century, took up
century, in the circle of the Barmakids (cf. in Ibn
residence in Cordova, and then moved successively
al-Kifti the mention of a Kitab al-Manthur dedicated
to Toledo, Loja and Granada. At first the family
to Yahya b. Khalid). He was known in Europe under
was known by the name Banu Wazir, but after
the name of "Alkasin filius Alkasit" (cf. colophon of
Sacld al-Salmanl it had the name Banu '1-Khatib.
MS Bibliotheque Nationale 7.934 and Derwischt,
Lisan al-Din Ibn al-Khatib was born in Loja,
Bibliographic genirale de rastronomie, London 1964),
about 50 km. from Granada, on 25 Radjab 713/15
or more frequently under that of "Albubather"
November 1313, but he was educated in Granada
(Scheibel, Astronomische bibliographic, Breslau 1792,
where his father had settled in order to enter the
under year 1492). He was given the flattering
service of the sultan Abu '1-Walid Ismacil. He had
description of "Auctor astronomiae perspicuus".
numerous eminent teachers who are listed by his
This "astronomer", to judge by the works which have
biographers and, thanks to their instruction and to
survived (cf. Brockelmann), was primarily an
his own particular aptitudes, he succeeded in acquirastrologer. Little is known of his life except that he
ing a vast fund of knowledge which later enabled him
was of Persian origin and lived for a long time at
to win distinction in various branches of learning and
Kufa. His learning reflects strongly this origin and
to write many works, whose titles number more
the special position which astrology had acquired
than 60. After his father's death in the battle of
among the Persians. Probably of "Sabian" symSalado or Tarifa on 7 Djumada I 741/30 October
pathies, he practised with enthusiasm the art of
1340, his talents and learning enabled him to enter
ikhtiydrdt, masd^il (electiones, interrogations). He
the service of sultan Abu 'l-Hadjdiadj Yusuf b.
made use of "lots" (sahm, pars, cf. al-Biruni, Kitab
Ismacil as secretary, under the administrative and
al-Tafhim, ed. Djalal Paymani, 440). Going beyond
technical direction of the vizier Abu '1-Hasan €Ali b.
the apparently scientific reserve affected by Ptolemy
al-Djayyab; when the latter died of the plague in the
in his Tetrabiblion (opus quadripartitum], he enjoyed
middle of Shawwal 749/mid-January 1349, Ibn
speculating on the compatibility and incompatibility
Khatib was appointed to the office of kdtib al-inshd*,
of the planets, signs and houses of the Zodiac, and
head of the royal chancellery, with the title of vizier;
"lots". He also used hayladilhyleg. He was also bold
he retained this office in the reign of Muhammad V
enough to predict the duration of states and dynasties
al-Ghani bi-'llah who raised his rank, and it was then
(tahwll sini H-^dlam, an idea of Zurvanite or Indian
that he assumed the title of Dhu '1-wizaratayn. After
origin). He earned thus the wrath of his biographer
Ibn al-Kifti, who complains of having been misled
Muhammad V's deposition (76o/ I 35 8 -Q)» I°n alKhatib's fortune changed for some years; the
by the falseness of these prophecies, based on the
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hddiib Ri4wan, the protector of Ibn Khatlb, who
had enjoyed great influence and authority in that
sovereign's reign before his fall, was assassinated,
Lisan al-Din was put in prison, and it was only as a
result of the intervention of his friend Ibn Marzuk,
secretary of the Marinid sultan Abu Salim, that he
regained his freedom and was permitted to go to
Morocco, accompanying the dethroned sovereign
into exile. He travelled throughout the territory of
the Marinids and finally settled in Sale" where he
acquired estates and wrote some of his works (see
A. M. al-cAbbadi, Mu*allafdt Lisan al-Din Ibn alKhatib fi 'l-Maghrib, in Hesptris, xlvi (1959) > 247-53)When Muhammad V was restored to the throne in
Djumada II 763/March-April 1362, Ibn al-Khatib
returned to Granada where he was restored to the
office of vizier and became the chief dignitary of the
court. But some years later, finding himself the
victim of intrigues and fearing the worst, he seized
the opportunity provided by a tour of inspection of
fortresses in the western part of the kingdom of
Granada to cross over to Ceuta and, from there, to
Tlemcen (773/1371-2), where he was very favourably
received by the sultan Abu Paris cAbd al-cAziz;
throughout the short reign of his son and successor
Abu Zayyan Muhammad al-Sacid (a minor), he was
safe from the demands of Muhammad V that he
should be sent to Granada for trial, for he had been
unjustly accused of heresy, among other crimes, as a
result of the calumnies of his influential rivals in
Granada, especially the frddi al-Nubahi and the vizier
Ibn Zamrak. When Muhammad b. cAbd al-cAziz was
dethroned, Abu 'l-cAbbas Ahmad b. Abi Salim was
proclaimed his successor; then for a short time,
through the hostility of one of his enemies, Sulayman
b. Dawud, who held important offices at the Marinid
court, Ibn al-Khatib experienced the harshest days
of his life. Cast into prison, he was brought to trial,
through the influence of Ibn Zamrak, who had
succeeded him as chief minister of Granada and who
had elected to be his accuser, before a private court
set up for this purpose, and, although no conclusive
sentence seems to have been pronounced in spite of
the wishes of those who were in favour of his execution, he was put to death at the instigation of Sulayman b. Dawud, being strangled in prison, at the end
of 776/May-June 1375.
Ibn al-Khatib was the greatest Muslim writer of
Granada and an almost unparalleled source for
knowledge of the history and culture of the end of
the 7th/i3th and of the greater part of the 8th/i4th
century. He distinguished himself in almost all
branches of learning and wrote works on history,
poetry, medicine, adab and mystico-philosophic
subjects. The chancellery correspondence that came
from his pen, in its beauty of style, represents, in the
words of one author "a marvel of literature"; there
is a specimen of it in the Rayhdnat al-kuttdb wanu^diat al-muntdb, from which M. Gaspar y Remiro
published and translated various texts in his
Correspondencia diplomdtica entre Granada y Fez
(siglo XIV}. Extractos de la «Raihana Alcuttab» . . .
(Mss. de la Bibl. del Escorial), Granada 1916. His
journeys as ambassador to the Marinid sultans and
during his exile in Morocco as well as in his capacity
of overseer of fortresses in the kingdom of Granada
and also in other circumstances gave him the
opportunity to write various rihlas, risdlas and
makdmas which have enjoyed a well-deserved
reputation (for some of these, see A. M. al-cAbbadi,
Mushdhaddt Lisan al-Din Ibn al-Khatib fi bildd alMaghrib wa 'l-Andalus (Madimuca min rasd^ili-hi],

Alexandria 1958, who re-publishes the Khatrat alfayffi rihlat al-shita? wa 'l-sayf; Mufdkhardt Mdlaka
wa-Sald, translated, from the text of Muller in his
Beitrdge, i, 1-13, under the title El "Parangdn entre
Malaga y Satt", by E. Garcia G6mez, in alAndalus, ii (1934), 183-96; and Mi*ydr al-ikhtibdr
fl-dhikr al-ma^dhid wa 'l-diydr, edited earlier by
Simonet, in Descripcidn del reino de Granada bajo la
dominacidn de los naseritas, Madrid 1861, and by
Muller in his Beitrage, i, 45-100; finally, cAbbadi
gives for the first time an edition of a Rifrla of Lisan
al-Din across the Maghrib taken from the K. Nufd#at
al-diirdb fi culdlat al-ightirdb (ms. Escorial 1755), the
whole preceded by an introduction and accompanied
by notes and a bibliography, all helpful).
Ibn al-Khatib is also the author of medical works
such as al-Macluma and the Risdla fi takwin
(takawwunl] al-dj_anin (cf. Renaud, in Hesptris,
xix (1942-5), 97 ff., xxxiii (1946), 213 ff.) and of an
anthology of poetry entitled Djaysh al-tawshih (cf.
Stern, Two anthologies of muwassab poetry: Ibn alJ3.a\Ws . . ., in Arabica, ii (1955), 151-69), without
counting the poems of his own composition which
occur in his works. Pending the completion of Mme.
Ari6's thesis on the writings of Ibn al-Khatib, the
most complete list of i is works is that given by alMakkari in the final sections of the Nafh al-\ibt to
which one must refer for everything relating to this
great figure of the politics and literature of Granada
(see also Ibn Khaldun; Pons Boigues, Ensayo, 33447, no. 294; and Brockelmann, II, 260-3 and S II,
372).
In spite of Ibn al-Khatib's large corpus of writings,
which also include certain works on mystico-philosophic subjects such as the Rawdat al-ta^rif bi
'l-hubb al-sharif (ms. Damascus Zahiriyya, tasawwuf
85) and others (see cAbd al-cAziz b. cAbd Allah, alFalsafa wa 'l-akhldk cind Ibn al-Khatib, Tetuan 1953
and, lastly, Muhammad b. Abi Bakr al-Tittawani,
Ibn al-khatib min khildl kutubih, which have no
apparatus criticus), it is above all as an historian that
he is renowned. In this field of writing, we may
select in particular: (i) al-Ihdta fi ta^rikh (var.
akhbdr) Gharndta, a long monograph on Granada
divided into two parts containing the description of
the town and the biographies of celebrated personages,
including the amirs, who were born or lived in
Granada or who visited it, with most interesting
historical notes, in some cases unique; only a number
of incomplete editions have appeared: Cairo I3I9/
1901-2, 2 vols., very imperfect; Cairo 1955, one vol.
by cAbd Allah c lnan (on this ed. and the surviving
mss. of the Ihdta, see, in addition to the editor's
in trod., MI DEO, iii (1956), 324-8). (2) al-Lamha albadriyya fi 'l-dawla al-nasriyya (Casiri has given
long extracts from this, as well as from the Ihdta,
together with a Latin trans., in his Bibliotheca, ii,
71 ff., 177-246, 246-319. A fairly acceptable edition
of the Lamha was published in Cairo in 1347/1928-9;
I. S. Allouche translated some chapters from it in his
article La vie economique et sociale a Grenade au
XIV9 siecle, in Mel. d'hist. et d'archeol.: Hommage a
G. Marcais, Algiers 1957, ii, 7-12). This work of Ibn
al-Khatib presents a panorama of the civilization of
Granada, with biographies of the Nasrid sovereigns,
from approximately 628 to 765/1230 to 1363. (3)
Acmdl al-acldm fi-man buyi^a kabl al-ihtildm min
muluk al-Isldm, one of the last works written by Ibn
al-Khatib, in 774 and 776/1372-4 (partial ed. by
H. H. cAbd al-Wahhab, in Centenario M. Antari, ii
(1910), 427-82 (trans. R. Castrillo, El Africa del
Norte en el «Acmdl al-AHam* de Ibn al-Jafib, Madrid
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1958) and E. L^vi-Provengal, Histoire de VEspagne
musulmane extraite du nKitdb A^mdl al-A*ldm»,
Rabat 1934, 2Beirut 1956; partial ed. by A. M. alc
Abbadi arid M. I. al-Kattani, al-Maghrib al-^arabi fi
'l-casr al-wasit, Casablanca 1964). This is an unfinished
history of Islam, the first part of which is devoted
to the East, the second to Muslim Spain, and the
third to North Africa and Sicily.
Bibliography, in addition to the works
mentioned in the text and the references given
there, the following should also be noted: M. M.
Antuna, El poligrafo granadino Abenaljatib en la
Real Biblioteca del Escorial, Escorial 1926; Cl.
Sanchez Albornoz, Fuentes de la historia hispanomusulmana del siglo VIII, vol. ii of En tor no a los
origenes del feudalismo, Mendoza 1942, index s.v.
Aben Aljatib (some correction necessary); E.
Garcia G6mez, Ibn Zamrak, elpoeta de la Alhambra,
Madrid 1943; Ahmad Mukhtar al-cAbbadi, Los
mdviles econdmicos en la vida de Ibn al-Jatib, in
al-Andalus, xx (1955), 214-21. (J. Boscn-ViLA)
IBN KHATIMA, ABU DJACFAR AHMAD B. £ALI B.
MUHAMMAD B. cALi B. KHATIMA AL-ANSARI, man of
letters, poet, historian and grammarian of
al-Andalus. Born at an unknown date in Almeria,
where he spent the greater part of his life, he died
in 770/1369. An intimate friend of Lisan al-Din Ibn
al-Khatib, he associated with the most eminent
personages in the kingdom of Granada, but he does
not appear to have held any office other than that
of kdtib and mufyri* at the mosque of Almeria. His
teachers included Abu '1-Barakat al-Balafiki, Ibn
Luyun, Ibn Djabir, Ibn Shucayb and Ibn Farkun.
Held in high esteem in his own lifetime, he is the
author of works of merit in various fields. Those
known are:
1. Talisil al-gharad al-frdsid fi tafsil al-marad alwdfid, on the outbreak of the plague which occurred
in 749-50/1348-9. In medicine, Ibn Khatima studied
epidemics in general, and the causes and effects of
that of 749-50 in the town of Almeria in particular;
mss: Berlin 6369, Escorial (Derenbourg, no. 1785);
German trans. Taha Dinanah, in Arch, fiir Gesch. d.
Med., xx (1926), 27-81; Spanish trans., from the
German text, of the medical part by J. Fernandez
Martinez, in Actualidad medica (Granada), 403-4
(1958), 449-512, 566-88.
2. Maziyyat al-Mariyya cald ghayrihd min al-bildd
al-andalusiyya; this work, of a historical character, is
lost, but it is often quoted as a source by Ibn alKhatib, al-Makkari, Ibn al-Kadi and other historians
of the period.
3. Diwdn; autograph ms. Escorial (Derenbourg
381), divided into five parts: (a) fi 'l-madh wa
'l-thana?', (b) fi 'l-nasib wa Jl-ghazal\ (c) fi'l-mulafy
wa 'l-fukdhdt', (d) fi 'l-wasdyd wa 'l-jiikam; (e)
muwashshafydt; study and Spanish trans, of the
diwdn by S. Gibert (thesis, Madrid 1951). There is
another ms. in Rabat, Bibl. Generate, no. 269.
4. Kitdb ra?ik al-tahliya fi fd*ik al-tawriya\ a
collection of poems of Ibn Khatima containing
tawriyas [see BAYAN], compiled by one of his
pupils named Ibn Zarkala; mss: Escorial (Derenbourg, no. 419), Bibl. Nat. Paris (Blochet, no. 5749),
Rabat (Catal. 1958, no. 1826); study and comm. on
this work by S. Gibert in Etudes d* orientalisme . . .
L^vi-Provencal, Paris 1962, 543-57.
5. al-Fasl al-^ddil bayn al-rafrib wa 'l-wdshi wa
'l-ddhil, a short treatise in rhyming prose on the
distinction between the spy, the informer and the
censor; ed. and trans. S. Gibert, in al-Andalus,
xviii (1954), 1-16.
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6. Irdd al-la^alfi anshad al-#awdl(l), a re'sume' of a
treatise on philology by al-Zubaydi and Ibn Makki
of Cordova with a commentary by Ibn Hisham and
arranged in order by Ibn Hani al-Sabti; yed. and
comm. by G. S. Colin, in Hesperis, xii (1931), 1-32.
In his Nayl al-ibtihdd^ (Cairo 1350/72), Atimad
Baba gives the title of another work of Ibn Khatima.
on some questions of grammar, Ilfydfc al-*afyl bi
'l-fyiss, of which nothing further is known.
The National Library of Madrid (ms. 511 gg.
390 Cat. Guillen Robles) possesses a poem of Ibn
Khatima that is also included in his Diwdn] it is a
takhmis of a poem of Ibn al-Khaymi of mystical
character.
Bibliography: In addition to the works
referred to : Ibn al-Khatib, Ifrdta, Cairo 1939, i,
114-29; Makkari, Nafb al-fib, Cairo 1364/1949,
viii, 139-48; idem, Azhdr ol-riydd, Cairo i358-6i/
1940-2, i, 23, 250, ii, 252, 259, 302, 346, 395; Ibn
al-Kadi, Durrat al-fyid/[al, Rabat 1934, i, no. 116;
Ahmad Baba al-Tumbukti, Nayl, Cairo 1350, 72;
Djazari, Ghayat al-nihdya fi fabakdt al-burra?,
Paris 1932, i, 78; cUmari, Masdlik al-absdr fi
mamdlik al-amsdr, ms. Paris,no. 2327, xvii,fol. 210;
Brockelmann, II, 259, S II, 396; Pons Boigues,
Ensayo, 331-3; G. S. Colin, Quelques poetes arabes
d'Occident au XIVf siecle, in Hesperis, 1931, 241;
M. Antuna, Abenjdtima de Almeria y su tratado de
la peste, in Religidn y Cultura, Madrid, Oct. 1928.
(S. GIBERT)
IBN KHATTAB [see AL-KHATTABI].
IBN KHAYR AL-ISHBlLl, ABU BAKR MUHAMMAD B. KHAYR B. C UMAR B. KHAL!FA AL-LAMTUNI
AL-AMAWI, philologian and traditionist of
Seville, where he was born in 502/1108. He became
imam of the mosque at Cordova, and died in that
city in 575/1179. Ibn Khayr, who studied under many
teachers in different regions of al-Andalus, owes his
fame to the catalogue (fahrasa [q.v.]) of the works
which he had read and of the teachers who had
given him their idj_dza at Seville, Cordova, Almeria,
Malaga, Granada, etc. This work, called Fahrasat
ma rawahu *an shuyukhi-hi min al-dawawin almusannafa fi durub al-^ilm wa-anwdc al-macdrift was
published in Saragossa in 1894-5 by J. Ribera y
Tarrag6 (2 vols., as vols. ix-x of the BAH) under
the title Index librorum de diversis scientiarum
ordinibus quos a magistris didicit. After an introduction studded with fyadiths, the author enumerates
the works he has studied on Kur'anic sciences
(readings, abrogating and abrogated verses, commentary), goes on to jiadith, to which he devotes much
space, together with the siyar and the ansab, then
to Maliki fi%h. Next come grammar, lexicography,
adab, poetry. Finally, he lists the fahrasas which
preceded his own. For each discipline he quotes the
names of his masters, classifying them by region, but
gives hardly any biographical information on them.
This catalogue is a most important document for
the study of the works known and taught in the
author's day in Muslim Spain (see H. P6res, Poteie
andalouse, 28 ff.). Ibn Khayr in his turn had a great
many pupils, a list of whom occupied, it is said, ten
thirty-page notebooks.
Bibliography: Dabbi, Bughya, 112; Ibn alAbbar, Takmila, 780; Hadidji Khalifa, vii, 540;
Pons Boigues, Ensayo, 242-4; Wiistenfeld, Geschichtschreiber, no. 231; Ahwani, in RIM A, i/i
(i955), 97-8; Gonzalez Palencia, Literatura*, 195;
Brockelmann, S I, 499.
(Cn. PELLAT)
IBN AL-KHAYYAT, ABU BAKR MUHAMMAD B.
AHMAD B. MANSUR, known as IBN AL-KHAYYAT,
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grammarian, a native of Samarkand who lived in
Basra and Baghdad. In Baghdad he is said to have
quarrelled over grammatical matters with al-Zadjdiadi
(d. 316/928 [q.v.]}. Among his pupils are mentioned
Abu '1-Kasim al-ZapMadii and Abu CAH al-Farisi.
The latter, in a reply to Sayf al-Dawla, denied
having tried to denigrate Ibn al- Khayyat (see Yakut);
and from this we learn also that at a certain period
of his life the grammarian became afflicted by
complete deafness. But Yakut also depicts Ibn
al-Khayyat as endowed with a splendid physique
and as being a pleasant companion. He died at
Basra in 320/932.
Apart from the K. Ma'dni 'l-Kur*dn, all the works
attributed to Ibn al-Khayyat are concerned with
Arabic grammar: al-Nafrw al-kabir, al-Miidiaz fi
'l-nahw, al-Mufcnic fi 'l-nafyw. Since the time of the
Fihrist (77 and 81), this grammarian has been classed
mimman khalata 'l-madhhabayn, "among those who
combine the two systems" of grammar: those of
Basra and of Kufa. But this should not be misinterpreted: it means that, while using the Basran
method on certain points, he adopted certain Kufan
view-points, but not that he adopted a mixed grammatical system, since, properly speaking, there did
not exist an eclectic grammatical system of grammar
at Baghdad.
Bibliography : Ibn al-Khayyat is not mentioned in Brockelmann. All the references given in
Kahhala, ix, 23, add nothing to Yakut, Mucd[am
al-udabd*, xvii, 141-2 = Irshdd, vi, 283-4. See also
an anecdote in Zubaydi, Tabakdt, Cairo 1373/1954,
75-6.
(ED.)
IBN AL-KHAYYAT, ABU 'L-HASAN CALI B.
MUHAMMAD AL-RABA% Arab poet who lived for
almost half a century at the court of the Kalbi
amirs of Sicily, to whom the government on the
island had been entrusted by the Fatimids in 337/948
[see §I$ILLIYA],
Practically nothing is known of the life of Ibn alKhayyat at Palermo, and indeed all traces of his
activity as a poet at the court of the last representatives of the Banu Kalb (until 431/1040) would have
been lost if Abu '1-Tahir Ismacil b. Ahmad al-Tudjibi
al-Barki had not preserved in his commentary on the Ikhtiydr al-Khdlidiyyayn min shicr
Bashshdr (ed. Muh. Badr al-DIn al-cAlawI, Cairo
1934) some fragments of the work of the poet, who
was a great friend of his, though we do not know
where and when this friendship was formed.
To judge by the some two hundred lines of his
poems which are to be found in various sources, Ibn
al-Khayyat is to be considered as the true panegyrist
of the Kalbis, whose political actions, and especially
struggles against frequent conspiracies and acts of
sedition, he followed for some fifty years, that is
until the fall of the dynasty, which was hastened by
the treachery of the fyd*id Ibn al-Thumna. Although
it is difficult to form a judgement on the poet on the
basis of the few verses which have survived, the
fragments of his work show, besides his sincere
attachment to the cause of the Kalbi family, a
sensitivity to certain aspects of the natural background of the country in which he spent the whole
of his life.
Bibliography: The only attempt to penetrate
the spirit of the poetry of Ibn al-Khayyat has been
made by Ihsan cAbbas in al-'Arab fi Sifyilliyya,
Cairo 1959, 207-23 (cf. U. Rizzitano, // contribute
del ntondo arabo agli studi arabo-siculi, in RSO,
xxxvi (1961), 83-4). Sources (apart from al-Tudjibi)
which have preserved verses by Ibn al-Khayyat

are mentioned in U. Rizzitano, Nuove fonti arabe
per la storia dei Musulmani di Sicilia, in RSO, xxxii
(i957) [Scritti in onore di G. Furlani], 536, n. 2.
(U. RIZZITANO)
IBN KHAYYAT AL-CU$FURI, KHALIFA, d. 240,
854, generally known as Shabab, was a prominent
chronicler and genealogist who specialized in
the study of tradition (muhaddith). Little is known
about his life. He seems to have lived for about
80 years. He was born in Basra, and it would appear
that he was educated and also taught exclusively
in his native city, not travelling to other cities
as was then customary. This is indicated by
the fact that al-Khatib al-Baghdadi does not mention
him in his History of Baghdad, nor does any other
chronicler or biographer refer to any journey that
he undertook; furthermore, most of his teachers
were of Basri origin or had resided in Basra. He came
of a well-educated family; his grandfather, who bore
the same name, and also his father, were authorities
in Tradition. Several men of outstanding culture
were among his teachers, such as Yazid b. Zurayc,
Sufyan b. cUyayna, Muhammad b. Diacfar Ghundar,
Hisham al-Kalbi, CAH b. Muhammad al-Mada'ini,
etc., but he was closest to Yazid b. Zurayc [q.v.], who
is described by Ibn Sacd as a worthy man with cUthmani tendencies. These tendencies are apparent, to
some extent, in Ibn Khayyat's works.
On the whole Ibn Khayyat is regarded by
scholars of traditions as honourable, straightforward
and trustworthy. Among his many disciples were
al-Bukhari, cAbd Allah b. Ahmad, Ibn Hanbal and
Baki b. Makhlad.
According to Ibn al-Nadim, he was the author of
four books: al-Ta?rikh, Tabakdt al-Kurrd*, Ta^rikh
al-Zamnd wa 'l-*urdidn wa 'l-mardd wa 'l-cumydn,
and Kitdb Ad&za? al-Kur^dn wa-acshdrihi wa-asbdHhi
wa-dydtih. It would appear that the fabakat alKurra* mentioned by Ibn al-Nadim is identical with
the book which has survived under the title of
Tabakdt Khalifa b. Khayyat (the unique copy of this
book is now in al-Zahiriyya Library, Damascus).
Al-Td*rikh has also survived, in a copy found in
Morocco (the only copy so far known). In a single
volume of 168 fols., it was copied in Muslim Spain
in 477/1084.
The author commences his book by defining
the word ta^rikh. After discussing the birth
of the Prophet he covers the period from the
Hidjra to the year 232/846, thus ignoring the Meccan
period of the Prophet's life. The importance of the
work lies not only in the fact that it is the oldest
complete Islamic survey of events which has reached
us, but also in the materials it contains and the way
in which it was written. The author gives special
attention to the Umayyad Caliphate of Damascus
and to Muslim foreign affairs, in particular to the
extension of the Islamic Empire. He usually narrates
each event from two points of view, local and official.
He pays little attention to Islamic internal affairs,
but he does deal with such decisive events as the
death of cUthman, the war between CAH and Mucawiya, the battle of al-Harra, the Kharidji movements, etc.
This book is a very important document for the
study of Islamic administration in its early years, as
the author, at the end of his account of each Caliph's
reign, enumerates all the statesmen, generals and
senior officials who held office under him.
As for the biographical al-Tabakdt, it too is the
oldest complete book of its kind to have survived;
Ibn Sacd, though earlier, is incomplete. The unique
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copy was made by one of the author's disciples,
probably during the author's life-time. It consists
of 97 folios, written in a fine hand between kufi and
naskh. Age and mishandling have made it very
difficult to read. It contains the biographies of
approximately 3375 men and women who were
cited as authorities for Islamic traditions during the
first 236 years of Islam. It is divided into two unequal
parts, a very large one devoted to the men and a
smaller to the women.
Ibn Khayyat composed his book in a different
way from his contemporary and fellow-citizen Ibn
Sacd. He begins by enumerating the men who were
authorities in tradition and lived in Medina, commencing with the Prophet, then the members of Kuraysh,
group by group according to their pedigree and their
relation to the Prophet; then the members of the
other Arab tribes. He then takes the Muslim cities
and centres and deals with them in a similar manner.
The author's biographical accounts are very brief
but the significance of the book lies in the fact of its
completeness and the close attention which the
author pays to genealogy: he enumerates every Arab
tribe, group and family who had migrated at the
rise of Islam and names their place of settlement.
Such information is most valuable for the study of
the Islamic movement, the great Arab migration of
the ist/7th century and the history of the Umayyad
Caliphate, because of the vital role played by the
tribes under this dynasty. The book is of at least
equal importance for the study of Islamic dogma,
culture and society.
Both texts were edited, independently, by Suhayl
Zakkar (Damascus 1967) and by Akram al-cUmari
(Baghdad 1967).
Bibliography: Ibn Sacd, Tabakdt, vii, Beirut
1957, 289; al-Bukhari, al-Ta?rlkh al-kabir, IJaydarabad 1360-78, 644; Ibn Abi Hatim al-Razi,
al-Diarh wa 'l-ta'dil, Haydarabad 1360-73, i/2, 378;
Fihrist, 232; Ibn Khallikan, Wafaydt al-a*ydn, i,
172; Ibn cAdi, al-Kdmil, MS Zahiriyya, Damascus, fol. 123; Ibn Hadiar, Tahdhib al-Tahdhib,
Haydarabad 1325-7, iii, 160-1; Dhahabi, Huffd?,
Haydarabad 1375-7, 436, 945, 973, 1405; Siyar
a*ldm al-nubala*, MS Istanbul, Ahmed III, viii,
fols. 126-7; Ibn Taghribirdi, Cairo, ii, 303; Ibn
al-clmad, Shadhardt, ii, 94.
(S. ZAKKAR)
IBN KHAZIM [see CABD ALLAH B. KHAZIM].
IBN
KHURRADAOHBIH, ABU 'L-KASIM
C
UBAVD ALLAH B. CABD ALLAH (var. AHMAD), is one of
theearliest geographical writers in Arabicwhose
writings have survived more or less in their original
form. His biography did not interest early authors.
Only al-Mascudi, Ibn al-Nadim and al-Isfahani, all
of the 4th/ioth century, provided some brief particulars concerning his work. His grandfather's Iranian
name was transliterated Kh.r.da.dh.b.h. and read
both as Khurdadhbih, "excellent gift of the sun",
and Khurradadhbih, "created by the excellent sun".
Originally a Zoroastrian, he embraced Islam in order,
it is said, to please a member of the powerful Iranian
family of the Baramika [q.v] viziers, probably
Yahya b. Khalid [q.v.].
Of his father, it is known only that in 201/816,
during the caliphate of al-Ma'mun, he was governor
of Tabaristan and that he succeeded in bringing
certain districts of Daylam [q.v.] into submission.
He himself seems to have been born in Khurasan;
as to the dates of his birth and death there is some
disagreement: the years 205/820 and 211/825 have
been suggested for the former and 300/911 for the
latter. He grew up apparently in Baghdad, in ease
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and comfort, and received an excellent literary
and artistic education from teachers of the standing
of Isljak al-Mawsili [q.v.]. He is said to have had a
marked propensity for knowledge and study.
When he reached manhood, his principal career
was at first as Director of Posts and Intelligence
(sdfyib al-barid wa 'l-khabar) in the province of
Djibal [q.v.], subsequently being promoted to the
office of director-general of the same department in
Baghdad and later in Samarra. In this capacity he
had access to the caliph al:Muctamid and soon became
his familiar and friend, taking part in his diversions
and sharing his taste for entertainment, secular
literature and the arts.
This turn of mind, his Iranian origins and the
requirements of his professional career are all reflected in his literary works. A list of them, apparently
incomplete, is given by .Ibn al-Nadim, according to
whom he wrote the following works: i. A dab al-samd*
(correct behaviour when listening to singing and
music); 2. Kitdb al-Tabikh (on the culinary art); 3.
Kitdb al-Shardb (on drinking); 4. Kitdb al-Nudama*
wa't-djulasd* (on boon-companions and fellow
revellers); 5. Kitdb al-Anwa? [q.v.]. None of these
five works has survived. 6. Kitdb al-Lahw wa'lmaldhi, edited from the unique manuscript by I. A.
Khalif6 (Beirut 1964); it is presumably to this
work that al-Macarri [q.v.] is alluding in his
Risalat al-Ghufrdn when he speaks of the "classes
of singers" (jabakdt al-mughannin). In this book he
treats of music and musicians, borrowing the basic
technical vocabulary from Persian and giving allegedly historical information (which al-Isfahani considered to be unacceptable). Al-Mascudi reproduces
five pages from the text of a dissertation on the
same subject given by Ibn Khurradadhbih in the
presence of the caliph al-Muctamid. These have
been edited by al-cAzzawi under the title K. al-Lahw
wa'l-maldhi. De Goeje translated this title as "Le
livre du jeu et des instruments de musique" (The
book of playing and of musical instruments). 7.
Kitdb Dj[amharat (var. Djumhur) ansdb al-Furs wa
'l-nawdkil (var. nawdfil) ( = The book of the principal
genealogies of the Persians and of the transplanted
population). 8. Kitdb al-Ta^rikh, regarded by alMascudi as "the best constructed -and most exhaustive" work of its kind (yet it does not appear in Ibn
al-Nadim's list). These two works are frequently
cited by al-Thacalibi, and no. 8 is cited once by
Ibn Shaddad. 9. Kitdb al-Masdlik wa'l-mamdlik ( =
The book of itineraries and kingdoms), which made
his reputation, often copied or used as a model for
imitation and twice edited and translated into French
in full, and once in part only; it has been the subject
of a controversy that is still unresolved in regard to
the date of its composition and the authenticity of
the version which has survived; finally, in regard to
its scientific value, it has given rise to contradictory
appreciations by the early Arab writers and by modern orientalists.
Bibliography: Brockelmann, I, 225-6; S I,
404; Tabari, iii and passim] Mascudi, Murudi,
i, 72, viii, 80 (Cairo ed., 1367/1948, i, 14, iv, 220-5);
A ghdni, passim; Fihrist, 149 (Cairo ed., 1348/1929,
212); Thacalibi, Ghurar akhbdr muluk al-Furs (=
History of the Kings of the Persians), Paris 1900,
passim; Macarri, Risalat al-Ghufrdn, Cairo 1950,
461; Ibn Shaddad, al-A'ldfr al-khatira fl dhikr
umard* al-Shdm wa'l-Diazira ( = Ibn Shaddad's
description of Damascus), Damascus 1956, 25; C.
Barbier de Meynard, in JA, v (1865); BGA, vi,
1889; J. Marquart, Osteuropdische und ostasia-
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tische Streifziige, Leipzig 1903, 390; Dj. Zaydan,
Td*rikh dddb al-lugha al-^arabiyya, Cairo 1912, ii,
202; Carra de Vaux, Les penseurs de VIslam,
Paris 1921-6, ii, 7; Mieli, La Science arabe, Leiden
1938, 81; H. G. Farmer, The sources of Arabian
music, Bearsden (Scotland) 1940, 33; R. Blachere,
Extraits des principaux gfographes arabes, Paris
1932, 21; Hadj-Sadok, Description du Maghreb et
de VEurope au Ill'flX' s., Algiers 1949; c Abbas
al-cAzzawi, al-Musifyd al-^irakiyya fl *ahd alMughulwa'l-Turkumdn, Baghdad 1370/1951, 94-5;
Father A. Khalifa, Mukhtdr min Kitdb al-lahw
wa'l-maldhi Ii 'bn Khurradddhbih, Beirut 1961; I.
Yu. Kra£kovskiy, Izbrannie sotineniya, iv, MoscowLeningrad 1957, 17, 23, 80, 147 ff. (Arabic trans,
by Salafc al-Din cUthman Hashim, under the title
Td*rikh al-adab al-djughrdfi al-'arabi, i, Cairo 1963);
A. Miquel, La gfographie humaine du monde
musulman, Paris-The Hague 1967, index.
(M. HADJ-SADOK)
C

IBN AL-£IFTl» DjAMAL AL-DlN ABU 'L-HASAN

ALI B. YUSUF B. IBRAHIM B. €ABD AL-WAHID ALSHAYBANI, versatile Arab writer, born in
568/1172 at Kift in Upper Egypt. He received his
early education in Cairo and in 583/1187 went to
Jerusalem, where his father had been appointed as
deputy to the Katfi al-Fadil, the famous chancellor
and adviser of Salafc al-Din (Saladih). During the
many years which he spent as a student there he was
already collecting the material for his later works.
He was forced by the disturbances which followed
Salal? al-Din's death to go in 598/1201 to Aleppo,
where, under the protection and with the encouragement of a friend of his father, he was able again to
pursue his scholarly interests for several years, until
the Atabeg of Aleppo, al-Malik al-Zahir, placed him
in charge of the diwdn of the finances, a task which
he undertook only reluctantly, but which brought
him the honorific title of al-Kddi al-A kram. After alZahir's death (613/1216) he resigned, but three years
later was appointed by al-?ahir's successor to the
same post, which he then held without interruption
until 628/1230. There is no doubt that Ibn al-Kifti
had used his influential position in order to further
the cause of scholarship, for during these years he
gave shelter in Aleppo to Yakut, who had fled
from the Mongols, and gave him much help in the
compilation of his great geographical dictionary.
Dismissed at his own request in 628/1230, Ibn alISiftl was able to devote a few years to his own
studies until he was appointed vizier by al-Malik
al-€Aziz in 633/1236. He remained in this office until
his death in 646/1248.
Of the 26 works of Ibn al-Kifti of which the titles
are known only two survive: (i) The Kitdb Ikhbdr alc
ulamd* bi-akhbdr al-frukamd*, usually referred to
simply as Tatrikh al-frukamd*, which exists in an
epitome by al-Zawzani (written in 647/1249), ed. J.
Lippert, Leipzig 1903; it contains 414 biographies of
physicians, philosophers and astronomers with many
statements from Greek writers which have not
survived in the original; (2) Inbdh al-ruwdt cald
anbdh al-nuhdt, parts i-iii ed. by Muh. Abu 'l-Fa<ll
Ibrahim, Cairo 1369-74, which contains about a
thousand biographies of scholars. Of the posthumous
Akhbdr al-Mufyammadin min al-shu*ard* there exist
only fragments in Ms. Paris arab. 3335. The
remaining titles are mainly of historical works:
a history of Cairo until the reign of Sala^ al-Din, a
history of the Seldjuks, of the Mirdasids, of the
Buyids, of Mabmud b. Sabuktakin, of the Maghrib,
of the Yemen; a comprehensive Ta*rikh al-Kifti in

the epitome of Ibn Maktum (d. 749/1348) is evidently
identical with the history of Cairo mentioned above.
Other titles indicate individual biographies (of Ibn
Rashik, Abu Sacid al-Sirafi), the history of scholarship (the Shaykhs of al-Kindi), a supplement to the
Ansdb of al-Baladhuri, etc.
Bibliography: Kutubi, Fawdt, Cairo 1951, ii,
191-3; Yafcut, Mu^djam al-udabd*, Cairo, xv,
175-204 = Irshdd, ed. Margoliouth, v, 477-94;
idem, Mu^djam al-bulddn, iv, 152; Ibn Abi
Usaybica, cUyun al-anbd*, index; Barhebraeus,
Ta^rikh mukhtasar al-duwal, ed. Salhani, 476;
Suyuti, Bughya, Cairo 1326, 358; idem, flusn almuliddara, Cairo 1321, i, 265; Ibn al-clmad,
Shadhardt, v, 236; Adfawi, al-Tdli* al-saHd, Cairo
1333, 237 f.; Ibn Taghribirdi, Nudjum, vi, Cairo
*355> 361; A. Miiller in Actes du 8* Congres
Internal, des Orientalistes, Section i, Leiden 1890,
15-36; Brockelmann, I2, 396 f., SI, 559; R.
Sellheim, in Oriens, viii (1955), 348-52.
(A. DIETRICH)
IBN KILLIS, ABU 'L-FARADJ YA C KUB B. YUSUF,
famous Fatimid vizier of the caliph al-cAziz [q.v.'].
He was by origin a Jew, born in Baghdad in 318/930.
He went with his father to Syria and settled at Ramla,
becoming an agent for various merchants; but,
according to one tradition, having appropriated
their money and being unable to repay it, he fled to
Egypt, where he entered the service of Kafur [q.v.],
who thought highly of him and whose complete
confidence he gained by enabling him to appropriate
various inheritances whose existence he brought to
his notice and in addition by making purchases for
him for which Kafur paid in drafts on state land. He
acquired precise information on the revenues of all
the villages in the country and obtained control of
expenditure for Syria and Egypt. Kafur having
declared one day that if he were a Muslim he ought
to be vizier, Ibn Killis aspired to the vizierate,
embraced Islam in 356/967 and devoted himself to
an assiduous study of the Kur3an and the laws of
Islam under the guidance of a teacher. But the
following year Kafur died, and the vizier Abu
'1-Fadl Djacfar b. al-Furat, who was jealous of Ibn
Killis, had him arrested. Later the son of this vizier
was to marry a daughter of Ibn Killis (Yakut,
Udabd*, vii, 173). Thanks to interventions and bribes,
he was released and set off for North Africa. It is
possible that, while still in Egypt, he had been won
over by the Fatimid propaganda which was active
at the time.
He entered the service of al-Mucizz li-din Allah
who was impressed by his qualities as an administrator. He returned with him to Egypt, which he
had encouraged him to conquer, in 362/969. From
the beginning of 363/October 973 he was entrusted
with the reorganization of the financial system with
the assistance of Usludj b. al-Hasan. By vigorous
measures he considerably increased the revenues of
the state and ensured confidence in the muHzzi
dinar. After the death of al-Mucizz in 365/975, he
continued to manage affairs on behalf of his son
al-cAziz, who appointed him vizier at the beginning
of 367/August 977 and, in Ramadan of the following
year/February 979, conferred on him the title of
al-wazir al-adjall ("the illustrious vizier"). He was
thus the first vizier of the Fatimid dynasty. Al-cAziz
bestowed on him honours and wealth, and it was
during his tenure of office that under this caliph
Egypt enjoyed a prosperity never before attained
and the Fatimid empire saw its greatest territorial
I expansion.
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Ibn Killis's foreign policy was expressed in the
advice which he gave before he died to al-€Aziz: to
undertake nothing against the Byzantines so long as
they themselves did not attack, to be satisfied with
a vague acknowledgement of vassalage from the
Ilamdanids of Aleppo, but not to spare Mufarridi
b. al-Diarrah, the chief of the Tayyi Arabs of
Palestine [see DJARRAHIDS]. He carried it out
successfully but not without resorting to intrigue, to
deception and even to attempts at assassination. He
re-took Damascus from the Turk Alptakin, ally of
the Karmatis, but when the latter, having become a
favourite of the caliph in Egypt, showed the vizier
little respect, he had him poisoned (Ibn al-Athir,
viii, 219, s.a. 365). Ibn Kiln's put an end to the
complicated situation created in Syria and Palestine
by Kassam, the successor of Alptakin in Damascus,
the Hamdanid Abu Taghlib, who had come from
Djazira to seek his fortune in Syria, and Mufarridi
b. al-Djarrah; then he forced Bakdjur, the Hamdanid
representative at Hims (whom al-cAziz had made
governor of Damascus and whom Ibn Killis hated
because he had had put to death the tenant of the
lands which the vizier owned in the region of
Damascus and had seized these lands) to leave
Damascus [for details, see AL-CAZIZ]. But Ibn Killis
prevented the caliph from getting too deeply engaged
in northern Syria.
In domestic policy, the favour which Ibn Killis
enjoyed suffered only one eclipse of some months
(373-4), the reasons for which were perhaps the
caliph's anger after the poisoning of Alptakin, or
disturbances caused by a famine in Egypt. He soon
recovered all his offices and his immense riches.
Moreover Ibn Killis did not fail to flatter his master,
as witness the episode of the cherries which he had
brought for him by pigeons from Syria (al-Kalkashandi, Subh, xiv, 391 and ii, 93; GaudefroyDemombynes, La Syrie, 252), and the flattering
verses in which Ibn Killis explained how it had come
about that one of his pigeons had outstripped that
of the caliph in a race, a fact of which the vizier's
enemies had made use to slander him.
Ibn Killis was noted for the magnificence of the
life he led in his palace, his liberality to scholars,
jurists, physicians, men of letters and poets, and his
concern to promote learning: he was the first to
have the idea of making al-Azhar into a university,
and he maintained thirty-five jurists. He was a
sincere supporter of Fatimism; he imprisoned an
c
Alid of Damascus who had mocked at the genealogy
of the Fatimids. He was a specialist in Ismacili
fikh: all his biographers emphasize the fact that he
composed, on the basis of traditions received from
al-Mucizz and al-cAziz, a legal treatise known as
al-Risdla al-waziriyya, that he taught it in lectures
which he gave personally, and that fatwds were given
on the authority of his teaching. He had a mosque built
in his palace, supervised the building of the mosque
known as that of al-Hakim, and added in 378 a
fawwdra (fountain) in the mosque of cAmr (Yakut,
iii, 899). He appears to have contributed to the
development of Fatimid ceremonial by instituting at
the caliph's court a corps of picked troops (the
kuwwdd) who paraded in processions, and by founding
the regiment which bore his name, al-td*ifa alwaziriyya.
Ibn Killis's biographers praise him highly, although
they do not conceal the questionable means which he
used to achieve success or to rid himself of his own
enemies and those of the dynasty. On his death, at
the end of 38o/February 991, al-cAziz, who led the
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funeral prayer for him, wept and showed great grief.
The Christian Yahya b. Sacid states that Ibn Killis
was worthy of this; but the Egyptian populace
accused him of showing too great favour to the
Christians and to the Jews.
Bibliography: Yabya b. Sacid al-Antaki,
Annales, ed. Cheikho, 155, 163, 164, 172, 173
(= P.O., xxiii, 390 (183), 411 (203), 414 (206),
433 (225)); Abu Shudiac al-Rudhrawari, Dhayl
Kitdb Tadjarib al-umam, 185; Ibn al-Sayrafi,
Kitdb al-Ishdra ild man ndl al-wizdra, in BIFAO>
xxv (1925), 19-23; Ibn al-Kalanisi, Dhayl Ta^rikh
Dimashk, 15, 22, 29, 30, 31, 32; Ibn Hammad,.
Akhbdr mulukBani ^Ubayd, ed. Vonderheyden, 49;
Ibn al-Athir, 1303 ed., viii, 219, ix, 6, 19, 27; Ibn
Sacid, Kitdb al-Mughrib . . ., book iv, ed. Tallqvist,
76; Ibn Muyassar, Akhbdr Misr, ed. H. Masse, 45,
51; Ibn Khallikan, Bulak ed., ii, 440-4 (tr. de
Slane, iv, 359); Kutubi, Bulak ed., i, 104; Ibn
al-Dawadari, Kanz al-durar wa-d/idmi* al-ghurar>
djuz* vi, ed. S. Munadjdjid, Cairo 1961, 165, 193,
198, 201-3, 205, 208, 210-3, 216, 218-23, 225-6;
Makrizi, Khitat, Bulak ed., i, 439, ii, 5-6, 226, 341;
idem, Itti^dz al-hunafd*, ed. Shayyal, 196, 198-9,.
275, 279, 296; Quatremere, Vie du calife fat.
Moezz-lidin-Allah, in JA, 3rd series, nos. 2 and 3;
Wiistenfeld, Gesch. d. Fatimiden-Chalifen, 50-1,
133 ff.; idem, Die Statthalter von Agypten . . ., 51;
R. Gottheil, A Fetwa on the appointment of
Dhimmis to office, in Festschrift Goldziher, 222;
G. Wiet, L'Egypte arabe (Hist, de la Nation egypt.,
iv), 1937, 149-50, 188, 192, 194; W. Bjorkman,
Beitrdge zur Gesch. der Staatskanzlei im islam.
Agypten, 1928, 19, 28, 64; W. J. Fischel, Jews in
the economic and political life of medieval Islam,
London 1937, 45-68. See also Hasan Ibrahim
Hasan, Ta^rlkh al-dawla al-fdtimiyya, Cairo 1958,
270-2, 298-300, 426-7, 444-5, 536-7, 632-3 and
index; Muhammad Kamil Husayn, Fl adab Misr
al-fdtimiyya, Cairo 1950, 54-9, 174-6 and index.
(M. CANARD)
IBN AL-KIRRIYYA, ABU SULAYMAN AYYUB B.
ZAYD, of the Zayd Manat (al-Kirriyya was probably
the name of his mother or of one of his grandmothers),
is presented as an illiterate Bedouin whose eloquence,
however, became proverbial to the extent of eclipsing
the fame of Sahban Wa'il [q.v.]. Tradition relates that
he lived in the entourage of al-Hadidiadi [q.v.], and
adab books contain discourses, generally rhymed,,
which he is said to have given on various occasions
or in reply to questions from his master. He is
reported however to have joined the party of Ibn
aliAshcath [q.v.], drawing up his letters and preparing
his speeches; he is even credited with the famous
sentence, usually attributed to al-Ghadban b. alKabacthara: "Lunch off al-Hadjdiadj before he
dines off you". He was imprisoned with other
supporters of Ibn al-Ashcath and was either beheaded
by the public executioner or killed with a lance
by al-Hadjdiadi himself in 84/703.
The Aghdni (Beirut ed., ii, 6) however, records a
statement by al-Asmaci [q.v.] which throws doubt on
the historical existence of Ibn al-Kirriyya: "Two
men have always been known only by the name of
Madinun: the Madjnun of the Banu cAmir [see
MADJNUN LAYLA] and Ibn al-Kirriyya, but both were
invented by the ruwdt."
Bibliography: Diahiz, Hayawdn, ii, 104; idem,
Baydn, index; Ibn Kutayba, Ma'drif, index;
Baladhurl, Futuh, 290; Tabari, ii, 1127-9; Mascudi,
Murudi, v, 323, 383, 394-6; Aghdni, index; Husri,
Zahr, 304, 476, 905; Ibn c Asakir, Ta^rikh Dimashk,
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iii, 216-19; Ibn Khallikan, i, 83. See also BAYAN,
11153.
(Cn. PELLAT)
IBN AL-1£ITT» by-name of the Umayyad
prince AHMAD B. MUCAWIYA B. MUHAMMAD B.
HISHAM B. MUCAWIYA B. HisgAM I, famous for his
attack on Zamora in 288/901.
At the end of the reign of amir Muhammad I and
throughout that of his successor €Abd Allah, the
unity of the Umayyad emirate of Cordova was on
the point of being destroyed. The disloyalty and
incessant revolts of the Arab and Berber lords in the
provinces made it possible for Alfonso III of Le"on
to extend his conquests from strategic bases at
Coi'mbra, Astorga, Le6n and Amaya; in 280/893 he
rebuilt the fortress of Zamora, and the garrison made
continual raids on the Berbers in the vicinity.
Moreover, the Banu Kasi in Aragon, Ibn Marwan in
Extremadura and above all Ibn Irlafsun [q.v.] in the
mountainous region near Ronda were striving to
break away from the central authority. At the same
time, towards the borders of Le6n, where the Berbers
were more numerous, there came a stream of mystics
and fanatics, while thfe -doctrines of the Muctazilis
were being introduced from the East and the philosopher Ibn Masarra [q.v.'j was expounding his metaphysical ideas in the Sierra of Cordova. Amidst such
disturbances in both the spiritual and political
spheres, various adventurers, either zealots or
impostors, made their appearance, declaring themselves the enemies of the regime; they found
enthusiastic support among the Berbers of the
mountainous zone in the centre of the peninsula.
One of these figures, who, in the traditional manner,
prepared to censure social behaviour and morality at
the very time when the Fatimid da^wa was spreading
the Ismacili doctrine in North Africa, was the
Andalusian missionary Abu CAH al-Sarradi who,
under pretext of preaching the holy war, worked
against the regime, cunningly disguised as a Muslim
ascetic. Dressed in coarse homespun, wearing rope
sandals and riding a donkey, he travelled all over the
country. In this disguise, "he worked actively to
bring to fruition a projected alliance which had
been planned in 285/898 between the Banu Kasi of
Aragon and cUmar b. Hafsun"; he did not succeed in
carrying through his plan, but three years later he
was able to persuade the Umayyad prince A^mad
b. Mucawiya, a devotee of astrology who did not
conceal his aspirations to the throne, to come out in
open revolt. Ibn Sarradj presented him as the
reforming Mahdi, and the two of them traversed the
district of Los Pedroches (Fahs al-Ballut) and the
Sierra of Almade"n (Djabal al-Baranis), where they
were received with enthusiasm by the Berbers to
whom they preached the holy war against Zamora.
Ibn al-Kitt's displays of conjuring increased the
number of his supporters (whom the Arab sources
put at over 60,000), and this fanatical horde, before
whom he had promised the seven walls of Zamora
would crumble, approached the fortress. While alSarradj prudently withdrew, Ibn al-Kitt invited
Alfonso III to embrace Islam if he did not wish to be
exterminated with all his men; Alfonso indignantly
took up his position on the right bank of the Duero
and, after a combat which according to Arab
sources was favourable to Ibn al-Kitt, siege was laid
to Zamora. But the Berber leader Nafza, being
disillusioned, left Ibn al-Kitt together with all his
troops, and his departure provoked new desertions.
After some indecisive skirmishes, Ibn al-Kitt, finding
himself abandoned by almost all his followers,
launched a desperate attack on the enemy and was

killed, on 20 Radjab 288/10 July 901. For a long time
his head remained hanging from the top of one of
the gates of Zamora. "This tragi-comical expedition
was no more than an isolated episode in the annals of
the lower and central Marches" at the end of the 3rd/
9th century and at the beginning of the 4th/ioth,
and its only repercussion is the expedition said to
have been undertaken in the same year by the future
Ordono III, son of Alfonso III, who, setting out
from Viseo, crossed the Tagus and then the Guadiana
to reach the region of Seville, where he sacked and
burnt one of the villages".
Bibliography: E. Le"vi-Provencal, Hist. Esp.
Mus., i, 382-5; Dozy, Hist. Mus. Esp.*, ii, 132-4;
Ibn al-Abbar, flulla, 91-2; Sampiro, re-ed. Huici,
in Crdn. lot. de la Reconquista, i, 269; Cirot, Chron.
Uonaise, ii, 33; Mascudi, Murudj[, i, 363 (description
of Zamora reproduced by Makkari, Analectes, i,
223).
(A. HUICI MIRANDA)
IBN £UBTURNA [see IBN KABTURNU].
IBN KLUDAMA AL-MA£DISl, MUWAFFAK ALDIN ABU MUHAMMAD CABD ALLAH B. AHMAD B.
MUHAMMAD, H a n b a l i ascetic, j u r i s c o n s u l t and
t r a d i t i o n a l i s t theologian. He was born in
Diammacil, near Jerusalem (Bayt al-Makdis, whence
his ethnic name) in Shacban 54i/Jan.-Feb. 1147, and
died in Damascus on 5 or 6 Djumada II 620/6 or 7
July 1223.
In 551/1156, the Banu Kudama moved from
Pjammacil to take up residence in Damascus. The
chroniclers explain this exodus as caused by the bad
treatment the Muslims were receiving at the hands
of the Franks.
From the sources available to us at the present
time it is possible to reconstruct two main branches of
this large family from the 5th/uth to the ioth/i6th
centuries. At the head of one branch is Muwaffak
al-DIn's father, the Shaykh Ahmad b. Muhammad b.
Kudama (491-558/1097-1162), the preacher (khatib)
of Djammacil, a man known for his asceticism, for
whom a mosque was built in Damascus (Nucaymi,
Daris, ii, 354). On his brother Yusuf, who stands at
the head of the other branch, the sources seem to
be silent; but he is the ancestor of Yusuf b. cAbd alHadi (840-909/1436-1503), whose autograph certificates of audition (samdc) are to be seen on the
margins and in the colophons of many of the manuscripts of the £ahiriyya library in Damascus. The
most numerous sub-branch of this family is by far
that of Muwaffak al-DIn's brother, the ascetic
Shaykh Abu cUmar (528-607/1133-1210). Regarding
the other brother, cUbayd Allah, our sources are
silent, though other members of this sub-branch are
known: the son Ahmad (573-613/1177-1216), the
latter's two grandsons Alimad (614-687/1217-1288)
and cUbayd Allah (635-684/1237-1285), and the
latter's grandson cAbd Allah (d. 803/1400).
The smallest sub-branch of all is that of Muwaffak
al-Din Ibn Kudama, whose three sons died in his
lifetime and who was survived by his grandson
Ahmad (605-643/1208-1245).
Muwaffak al-Din received the first phase of his
education in Damascus where he studied the Km°an
and hadith. He made his first visit to Baghdad in 561
in the company of his maternal cousin, a well-known
Hanbali traditionist, cAbd al-Ghani al-Makdisi (541600/1146-1203), also originally from Djammacil, a
member of a numerous family tracing their origin
back to a certain Surur b. Rafic. Arriving at Baghdad
they were received by the leading Hanbali of the day,
the celebrated mystic cAbd al-Kadir al-Djili [q.v.].
Their discipleship was cut short by the latter's death.
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Brief though it may have been, this experience must
have had its influence on the young Muwaffak al-Din,
who was to reserve a special place in his heart for
mystics and mysticism. This is attested by what the
present author regards as his condoning of Ibn
c
AkiTs [q.v.] veneration for the great mystic alIJalladi [q.v.]; and in a silsila preserved in a manuscript in the Zahiriyya library of Damascus (see
Madimuc 18, fol. 254b), Muwaff ak al-Din figures as
having received the 'khirka from cAbd al-Kadir alDiili and passed it on to another Hanbali, his cousin
Ibrahim b. cAbd al-Wahid (543-614/1148-1217),
brother of the above mentioned cAbd al-Ghani. On
the other hand, Muwaffak al-Din did not condone
what he believed to be the excessive rationalism of
Ibn cAkil, against whom he wrote Tahrim al-nazar
fl kutub ahl al-kaldm (see G. Makdisi, Ibn Quddma's
censure of speculative theology, London 1962).
Muwaffak al-Din's first sojourn in Baghdad lasted
four years. He is known to have visited it again in
567 and 574, making his pilgrimage to Mecca in the
previous year 573, and finally settling in Damascus
in 575. He left Damascus once again in 583 to take
part in Saladin's expedition against the Franks,
particularly in the conquest of Jerusalem, which
occurred that year.
Muwaffak al-Din is known especially for his
works on Hanbali law: al-Mughni and al-cUmda on
positive law, and Rawdat al-ndzir, on the methodology
of law, all of which have been published.
Bibliography: For further details on his life,
works and ideas, see Brockelmann, I, 398, SI,
688-9; H. Laoust, Le Precis de Droit d'Ibn Quddma,
Beirut 1950; H. Laoust, Le Hanbalisme sous le
calif aide Baghdad, in RE I, xxvii (1959), 125-6; G.
Makdisi, Kitdb at-Tauwdbin "Le Livre des Penitents" de Muwaffaq ad-Din Ibn Quddma al-Maqdisi,
Damascus 1961; idem, Ibn Quddma's censure of
speculative theology, London 1962.
(G. MAKDISI)
IBN KUNASA, ABU YAHYA MUHAMMAD B. £ ABD
C
C
ALLAH (== KUNASA) B. ABD AL-A LA AL-MAZINI
AL-ASADI, poet, philologist and rdwi of the
c
Abbasid period. Born at Kufa in 123/741, he studied
in his native town poetry, hadlth and the other
traditional sciences under the most distinguished
members of the Banu Asad and became the transmitter of the works of several poets, among whom
the most famous was al-Kumayt [q.v.]."He also
transmitted a certain number of hadiths to such
important traditionists as al-Acmash [q.v.~] and
Sufyan al-Thawri [q.v.]. Although he lived at Baghdad
he does not seem to have tried to gain admittance to
the court. He died at Kufa on 3 Shawwal 207/19
February 823, or in 209/824.
So far as can be judged by the few verses which
have survived, Ibn Kunasa was not a great poet, but
his poetry, of great simplicity, reflects a morality
and a serenity which are worthy of note. Nephew
of Ibrahim b. al-Adham [q.v.] and brought up in a
milieu of extreme piety, Ibn Kunasa nevertheless
was the owner of a well-known slave singing-girl,
Dananir, whose death he lamented. His descriptions
of Kufa are also worthy of mention.
He wrote in addition several works, among which
the Fihrist mentions a Kitdb Ma'dni 'l-shicr, a K.
Sarikdt al-Kumayt min al-Kur^dn and a K. al-Anwa3,
which was much used by later writers and is probably
the earliest work of this type (see Ch. Pellat in
Arabica, 1955/1, 36).
Bibliography: Djatiiz, Baydn and Hayawdn,
index; Fihrist, Cairo ed., 105, 225; Ibn Kutayba,
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Anwd*, index; idem, Ma'drif, 543; Aghdni, xii,
105-10 (Beirut ed., xiii, 338-47); Biruni, Athdr,
336; Ibn al-Diarrab, Waraka, 81-3; Khatib
Baghdad!, Ta'rikh Baghdad, v, 404-8; Ibn Khallikan, tr. de Slane, i, 473; cAmrusi, al-Diawarl
al-mughanniydt, Cairo n.d., 155-62; F. Bustani,
Dd*irat al-ma^drif, iii, 482-3.
(Cn. PELLAT)
IBN KUNFUDH, ABU 'L-CABBAS AHMAD B.
HASAN (incorrect var. HUSAYN) B. CALI B. HASAN
AL-KHATIB B. CALI B. MAYMUN B. KUNFUDH (var.
AL-KUNFUDH), Algerian jurist, traditionist and
historian born in 731/1330 or, more probably,
in 741/1340, died in 809/1406 or 810/1407, in Constantine, a member of a family of teachers and
jurists from that town and its environs. His ancestor,
Hasan b. CAU al-Khatib, who taught fradith in
Constantine and claimed to belong to the confraternity of the Shadhiliyya, died in 664/1265 (cf.
Wafaydt, 51); his grandfather cAli b. Hasan, also
khatib in Constantine for half a century and kadi
for many years, died in 733/1332 (cf. Wafaydt, 54).
His maternal grandfather Yusuf b. Yackub alMallari, a disciple of Abu Madyan [q.v.] the mystic,
was director of a zdwiya, "two stages to the west
of Constantine", where he taught; he died in 680/1281
(cf. Wafaydt, 58). Finally, his father Hasan b.
c
Ali, also khatib in Constantine, was a jurist of
repute and author of a work entitled al-Masnun fl
ahkdm al-td'un; he died in 750/1350 (cf. Wafaydt, 56).
It is therefore probable that, in the first instance,
it was from such relatives as these that he received
the essential part of his cultural education. But
we know that he left his native town as early as
759/1357, at the age of eighteen, on travels which
lasted for eighteen years and which took him first to
Fas and later to Marrakush. In 763/1361-2 he was
with the Hintata, one of the principal tribes of the
Moroccan Atlas and renowned for its piety, and
he went to Tinmellel to meditate at the tomb of
the mahdi Ibn Tumart. Next he was in Sala (Sale"),
where he had the signal privilege of approaching
the aged theologian and mystic Ibn cAshir [q.v.].
In 776/ 1374 he was in Tlemcen, where he met the
Hafsid prince Abu 'l-cAbbas Ahmad (770-96/136893), and after that in Tunis where, together with
another Hafsid prince, Abu Paris cAbd al-cAziz
(797-834/1393-1434), he attended the lectures of the
scholar Abu Mahdi clsa b. Ahmad b. Muhammad b.
Muhammad al-Ghubrini (d. 816/1412). Finally he
returned to Constantine, at an unknown date, and
there assumed the offices of mufti and kadi. In 8o4/
1401 he was dismissed, and he lived in disgrace
until his death.
During his travels, he endeavoured to perfect his
knowledge of tafsir, hadith, fikh, mantik, nahw,
kird^dt, mathematics, etc. and to obtain diplomas
(ididza) from his various masters, whose names he
subsequently recorded with care in his Wafaydt,
in chronological order according to the date of death.
They are: (a) in Fas: i. Abu Zayd cAbd al-Rahman
b. Sulayman al-Ladia5!, d. 773/137*, a pupil of the
mathematician Ibn al-Banna3; 2. Abu clmran Musa
b. Muhammad b. Mucti al-cAbdusi, d. 776/1374, a
native of Meknes; 3. Abu 'l-cAbbas Ahmad alKabbab, d. 779/1378; 4. Abu Muhammad cAbd
Allah al-Wanaghili, the blind, d. 779/1378; 5- Abu
c
Abd Allah Muhammad b. Hayati, d. 781/1379; 6.
Abu Muhammad cAbd al-Hakk al-Haskuri; (b) in
Sal6: 7. Ibn cAshir Abu 'l-cAbbas Afcmad, d. 765/
1353; 8. Lisan al-Din Ibn al-Khatib, d. 776/1374J
(c) in Marrakush: 9. Abu Muhammad cAbd Allah
al-Zukandari, d. 768/1367; (d) in Tlemcen: 10. Abu
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c
Abd Allah Muhammad b. Yafcya, d. 771/1369; u.
Abu cAbd Allah Muhammad b. Afcmad b. Marzuk, d.
780/1379; (e) in Constantino: 12. Abu cAli IJasan b.
Abi '1-Kasim b. Badis, d. 787/1385; 13. Hasan b.
Khalaf Allah b. IJasan b. Abi '1-Kasim b. Maymun
b. Badis, cousin of the last-named, d. 784/1382; (f)
in Tunis: 14. Abu '1-Hasan Muhammad b. Ahmad
al-Batarni (var. al-Batruni and al-Battiwi), d. 793/
1390; 15- Abu cAbd Allah Muhammad b. Muhammad
b. cArafa, d. 803/1400; 16. Abu Mahdi clsa alGhubrini, named above; 17. Abu '1-Kasim Muliammad b. Ahmad . . . al-Sabti, kd<li of Granada, d. 76i/
1359. who gave him a general id^dza after admitting
him to the "pleasure of being present at his lectures"
(cf. Wafaydt, 58); 18. Abu Hafs cUmar al-Radiradii
(probably al-Ragragi), d. 810/1407, after the writing
of the Wafaydt] 19. Abu cAbd Allah Muhammad b.
Abi Istiak Ibrahim b. Abi Bakr. . . b. cAbbad alRundi [q.v.~\, died in Fas in 792/1390. The last
two are not named in the Wafaydt.
Ibn Kunfudh was equally scrupulous, at the end
of the same work, in compiling a list of his own
writings. Of the 26 titles contained in this list, at
the present time, roughly speaking, we know only
the following: (i) Bughyat al-fdrid min al-hisdb
wa 'l-fara*id, which is probably the same as the
Mutdwanat al-rd^id fl mabddl 'l-fard^id or again the
SharJt al-urdjuza (var. al-manzuma) al-tilimsdniyya
fi 'l-fard^id and which, according to M. Ben Cheneb,
is said to exist in a private( ?) library; (2) al-Fdrisiyya
fi mabddi* al-dawla al-hafsiyya, ed. M, Nayfar and
C
A. Turki, Tunis 1968, with an important in trod.
(3) al-Masdfa al-saniyya fi 'khtisdr al-rihla al-^abdariyya, the source of Ahmad Baba, Nay I al-ibtihddi,
Fas ed., 394, Cairo ed., 70 and passim; (4) Sharaf
al-tdlib fl asnd al-matdlib (see mss. in al-Fdrisiyya,
74-7). (5) Tayslr al-matdlib fitacdilal-kawdkib,ms. Rabat 512 bis; (6) Uns al-fakir wa-Hzz al-hakir, a biography of the Andalusian mystic Abu Madyan and his
followers; ms. Rabat, 385; Cairo, vii, 344 v. 45; ed.
M. al-Fasi and A. Faure, Rabat 1965; (7) liatt alnifcdb 'an wudjuh acmdl al-fyisdb, a commentary on
the Talkhis a^mdl al-hisdb of Ibn al-Banna3 [g.v.],
ms. Rabat 531.
M. Ben Cheneb attributes to him other works
whose titles do not appear on his own list; (8)
Tahsil al-mandtyb fi takmil al-ma*drib, a commentary
on (5) above; ms. Rabat 512 bis. (9) Shark urdiuzat
Ibn Abi 'l-Rididl [q.v.], ms. RabaJ; 466, 467, 512
bis (I); Br. Mus. 977a
On the other hand, a number of mss have been
discovered (see Introd. to al-Fdrisiyya), in particular:
(10) UrdiUba fi'l-tibb; (n) Tuhfat al-wdrid fi 'khtisds
al-sharaf min kibdl al-wdlid; (12) Tashil al-matdlib
fi tacdil al-kawdkib; (13) Siradj. al-thikdt fi Him
al-awkdt.
The remainder are now considered to be lost:
(a) *Aldmat al-nadidh fi mabddi* al-istildh; (b)
Anwar al-sa'dda fi usul al-Hbdda\ (c) Bast al-rumuz
al-khafiyya fi sharh cariid al-Khazradjiyya; (d)
Hiddyat al-sdlik fi bay an Alfiyyat Ibn Malik; (e)
l4dh al-ma^dnifi bay an al-mabdni\ (f) al-Ibrdhimiyya
fi mabddi* Him al-carabiyya; (g) al-Kunfudhiyya
fi ibfdl al-dildla al-falakiyya; (h) al-Lubdb fi 'khtisdr
al-Dialldb', (i) Tafhim al-tdlib li-masd^il usul (var.
aslay) Ibn al-tfddiib; (j) al-Takhlis fi sharh al-talkhis;
(k) Takrib al-dildla fi sharh al-risdla; (1) Talkhis alc
amal fi sharh al-Djumal of al-Khunadji (cf. Brockelmann, I, 463); (m) Tashilal-Hbdra fi tacdil al-ishdra;
(n) Wasilat al-Isldm bi 'l-nabi calayh al-saldt wa 'l-saldm\ (o) Wikdyat al-muwakkit wanikdyat al-munakkit.
Bibliography: Ibn al-Kadi, D^adhwat al-

iktibds fi man tialla min al-a^ldm madinat Fds,
lith. Fas 1309, 79; idem Durrat al-bid^dl fi asmd>
al-ridjdl, Rabat 1934, i, 6q; Atimad Baba, Nay I
al-ibtihddi bi-tatriz al-Dibddi, Cairo 1351/1932, 75;
Kadiri, Nashr al-mathdni li ahl al-karn al-hddi
'ashar wa 'l-thdni, lith. Fas 1310, i, 4; Ibn Maryamal-Bustan fi dhikr al-awliya* wa 'l-*ulama* bi,
Tilimsdn, Algiers 1326/1908, 309; Ilafnawi,
Ta^rif al-khalaf bi-rid^dl al-salaf, Algiers I328/
1909, 27-32; Kattani, Fihris al-fahdris wa '/
athbdt, ii, 323; R. Basset, Rech. bibliographiqttes
sur les sources de la Salouat al-Anfds, Algiers 1905,
no. 20; E. LeVi-Provencal, Chorfa, 98, n. 2, 247,
n. 5; M. Ben Cheneb, in Hesptris, 1928, 37-49;
Brockelmann, II, 241, S I, 598, S II, 341, 361;
Cl. Huart, Litt. ar., 343; Nasiri, K. al-Istiksd
li-akhbdr duwal al-Maghrib al-aksd, Casablanca
1954-6, iv, 83; H. PeYes, ed. of the Wafaydt of
Ibn Kunfudh, Algiers n.d., 58 ff.
(M. HADJ-SADOK)
IBN ^UTAYBA, ABU MUHAMMAD €ABD ALLAH
B. MUSLIM AL-DINAWARI (some add AL-KUFI, which
refers to his place of birth, and AL-MARWAZI, which
is probably the ethnic name of his father), one of
the great Sunni polygraphs of the 3rd/9th
century, being both a theologian and a writer of
adab. He seems to have been descended, in the
second or third, generation, from an Arabicized Iranian
family from Khurasan which was connected on the
female side with the Bahilis of Basra and may have
come to clrak in the wake of the cAbbasid armies
during the second half of the 2nd/8th century.
He was born at Kufa in 213/828, but little is known
of his childhood and adolescence. At the most we
are able to compile a list of his teachers which, on
careful examination, provides much information on
his education. Among the most important of them
we find men who owe their reputations generally to
their attachment to the Sunna, either as theologians,
traditionists or philologists, or usually as all three.
The biographers and critics have produced long
lists of them, but a few names should be mentioned
here. The three persons who had the greatest influence
on the young Ibn Kutayba are undoubtedly Ishiak
b. Ibrahim b. Rahawayh al-Hanzali (d. ca. 237/851),
a Sunni theologian, a disciple of Ibn Hanbal and
prote"g£ of the Tahirids of Nisabur, where he appears
to have spent most of his life, Abu I3atim Sahl b.
Muhammad al-Sidiistani (d. ca. 250/864), Sunni
philologist and traditionist and a master of everybody who in clrak was interested in philology
and tradition, and finally al-cAbbas b. al-Faradj
al-Riyashi (d. 257/871), one of the leaders of philological studies in c lrak, transmitter of the works of
al-Asmaci, Abu c Ubayda and other pioneers of the
2nd/8th century.
Very few details are available of Ibn Kutayba's
career, but a comparison of information from
different sources allows the following tentative
reconstruction: after the change in ideology accepted
by al-Mutawakkil and his chief henchmen from
232/846 onwards, Ibn Kutayba found himself
favoured because of his literary works, the ideas of
which tallied pretty well with the new trend. It was
perhaps writings of the type of his introduction to
the Adab al-kdtib which caused him to be noticed and
given an appointment by the vizier Abu '1-Iiasan
c
Ubayd Allah b. Yahya b. Khakan, one of those
chiefly responsible for the new policy, who may well
have continued to be his patron until his disappearance in 263/877. There is no doubt that he owed
to him his appointment as kadi of Dinawar in about
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236/851. He seems to have remained in this office
until 256/870, when he may have stayed for a short
time as inspector of ma?dlim of Basra until the
sacking of this town by the Zandj, in Shawwal 257/
November 871. It is not impossible, however, that
he owed the latter appointment to the favour of
another powerful official of the cAbbasid administration, possibly the Nestorian convert Sacid b.
Makhlad. Mention should also be made of his relations, perhaps only occasional, with the Tahirid
governors of Baghdad ('Uyun, ii, 222).
After 257/871, Ibn Kutayba devoted himself to the
teaching of his works in a district of Baghdad, where
he remained until his death in 276/889.
Ibn Kutayba's son, Ahmad, appears to have been
his chief disciple. He is certainly responsible, as is
his son cAbd al-Wahid, for the transmission to Egypt,
and indirectly to the West—especially through the
intermediary of Abu cAli al-Kali—of the greater
part of the works of Abu Muhammad. In al-Andalus,
the direct transmission of Ibn Kutayba's work was
ensured by the famous Kasim b. Asbagh, who had
come to study in Baghdad in 274/887. Among the
eastern disciples, cUbayd Allah b. cAbd al-Rahman
al-Sukkari (d. 323/935) seems to have played a
particularly important part, his name being found
at the head of numerous isndds. But there should
also be mentioned Abu Muhammad cAbd Allah b.
Djacfar Ibn Durustawayh \q.v.~\t and Ibrahim b.
Muhammad b. Ayyub al-Sa'igh (d. 313/925), in
addition to other minor disciples.
It can be stated that, with the exception of two
titles, all the authentic works of Ibn Kutayba as
at present known have been published. We list them
here, giving for each the most useful edition and a
brief description of the contents:
(1) K. Adab al-kdtib (ed. Griinert, Leiden 1900),
manual of philology for the use of secretaries, with
a famous introduction which may be regarded as a
politico-cultural profession of faith.
(2) A'. al-Anwa? (ed. Pellat-Hamidullah, liaydarabad 1375/1956), treatise on practical astronomy
and meteorology.
(3) A". al-'Arab (ed. Kurd CA1I, in Rasd^il alBulaghd*, 8Cairo 1325/1946, 344-77), treatise in the
anti-Shucubi tradition on the relative merits of the
Arabs, the Persians, and the inhabitants of Khurasan.
(4) K. al-Ashriba (ed. Kurd CAH, Damascus I366/
1947), fatwd on drinks written in adab style.
(5) K. al-Ikhtildf fi 'l-lafz wa 'l-radd cala 'l-Diahmiyya wa 'l-Mushabbiha (ed. Muhammad Zahid
al-Kawthari, Cairo 1349), a theological pamphlet
refuting the position of the Mushabbiha on attributes
and that of the Muctazilis with Djahmiyya tendencies
on the pronunciation of the Kur 3 an.
(6) K. Ma'dni 'l-shi'r (2 vols., Haydarabad 1368;
1949), long work on the themes of poetry.
(7) K. al-Ma'drif (ed. c Ukasha, Cairo 1960), a
historical manual with encyclopaedic appendices on
very varied subjects.
(8) K. al-Masd^il wa 'l-ad/[wiba (Cairo 1349 H.),
a theological work.
(9) K. al-Maysir wa 'l-kiddh (ed. Muhibb al-Din
al-Khatib, Cairo 1343), a juridico-philological study
on games of chance, as the K. al-Ashriba was on
fermented drinks.
(10) K. al-Shi^r wa 'l-shu'ard* (ed. Ahmad Shakir,
2 vols., Cairo 1364-69/1945-50), poetical anthology
arranged chronologically, devoting a large section to
the "modern" poets. The introduction, somewhat
overrated, is often considered as a manifesto of
neo-classicism (ed. and tr. Gaudefroy-Demombynes
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under the title Introduction au Livre de la Poteie et
desPoetes, Paris 1947),
(11) K. Tafsir gharib al-Kur>dn (ed. AfcmadSafcr,
Cairo 1378/1958), philological commentary on the
difficult passages of the text of the Kur'an.
(12) K. Ta'wil mukhtalif al-fradith (ed. Faradi
Allah Zaki al-Kurdi, Mafcmud Shukri al-Alusi,
Maljmud Shabandar-zade, Cairo 1326), Ibn Kutayba's most important "theological" work, in which
are clearly set out his religious, heresiographical
and political ideas (Fr. tr. by G. Lecomte, Damascus
1962).
(13) K. Ta^wil mushkil al-Kur*dn (ed. Aljmad
Sakr, Cairo 1373/1954), treatise on Kur'anic rhetoric
and on i^d^az al-Kur^an.
(14) K. <-Uyun al-akhbdr (ed. Aljmad Zaki alc
Adawi, Cairo 1343-8/1925-30), a large compendium
of adab, on a number of apparently secular subjects;
important introduction.
The only two authentic texts which are unpublished are:
(15) K. Gharib al-hadith, an incomplete manuscript
of which exists in the Zahiriyya at Damascus (lugha,
34-5), a philological commentary on hadith, in the
broadest sense, from the Prophet to Mucawiya.
(16) K. Isldh al-ghalat fi gharib al-hadith li-Abi
c
Ubayd al-Kdsim b. Salldm (Aya Sofya, 457; Zahiriyya, 7899), a separate fascicule of no. 15 concerning
Abu cUbayd's errors of interpretation.
The other titles of works attributed to Ibn Kutayba
are for the present doubtful. Among those whose
existence seems the least problematical may however
be mentioned: (17) a K. Dala*il al-nubuwwa\ (18) a
K. al-Fikh; (19) a K. I'rdb al-Kur>dn', (20) a K. alNahw\ and perhaps: (21) a K. al-Kalam; (22) a
K. Ta'bir al-ru'yd; (23) a K. al-Kird'dt.
All the other titles found in the biographies are
of works of dubious authenticity. Several of them
probably represent the whole or part of the known
works mentioned above.
Finally there should be mentioned the apocryphal
works, of which up to now the following are known:
(i) A". al-Alfdz al-mughraba bi 'l-alkdb al-mucraba
(Fas, Karawiyyin, lugha, 1262); (2) K. al-Djardthim.
an artificial philological collection published in
fragments; (3) A. al-Imdma wa 't-siydsa (Cairo 1322,
1327, 1377) which it has been suggested might be
attributed to Ibn al-Kutiyya; (4) K. Talkin al-mutacallim fi 'l-nahw, Paris, Bibl. Nat. 4715.
In addition to showing the influence of Ibn
Kutayba's teachers briefly listed above, these works
bear traces of the main cultural ideas current in
c
Abbasid society in the 3rd/gth century, which
means that they drew their inspiration also from a
very wide range of written sources.
First, the essential ideas found in the work of
Ibn al-Mukaffa c [q.v.] certainly seem to have passed
into that of Ibn Kutayba, and particularly in the
^Uyun al-akhbdr and in Ma^drif: K. Kalila wa-Dimna,
K. al-Adab al-kabir, K. al-Ayin and A. Siyar muluk
al-cAd[am (translated from the history of the kings
of Persia entitled Khudhayndma). Next, a fair
proportion of the Aristotelian or pseudo-Aristotelian
works translated into Arabic at the beginning of the
3rd/9th century, mainly under the titles of K.
al-Hayawdn and A. al-Fildha. Although borrowings
from the A. al-Hayawdn of al-Djahiz cannot be
excluded, it seems that the A. al-Fildha (which is in
fact theGeoponica of Cassianus) constitutes an original
source. Ibn Kutayba knew the works of al-Diabiz
remarkably well. Nevertheless his only acknowledged
borrowings from this author concern the K. al-
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Bukhald*. About the remainder one can only guess.
Finally, it is not without interest to note that Ibn
Kutayba borrowed extensively from existing, and
remarkably faithful, translations of the Torah and
of the Gospels (in Ma'drif, Mukhtalif al-fradith and
c
Uyun al-akhbdr).
Interested mainly in his work on adab, which in
fact was until recently the only example of his
literary output in their libraries, western critics have
often tended to overlook Ibn Kutayba's "theological"
work and to pass in silence over his religious ideas.
It seems clear however that at some stage Ibn
Kutayba put his literary talents at the service of
the enterprise of the restoration of Sunnism which
was undertaken by al-Mutawakkil and his chief
helpers. This meant that a number of his works were
intended to expound a politico-religious doctrine
which we might expect would take its place in the
ideological line of the Sunna then coming into being,
and particularly that represented by Ibn Hanbal
and Ishak b. Rahawayh.
Nevertheless, Ibn Kutayba, who admits to having
been tempted in his youth by the quasi-rationalist
ideologies which were in vogue at the time, was at
times somewhat troubled by the dogmatic intransigeance of the upholders of Tradition.
Although his theodicy is fairly clearly "Hanbali",
his attitude on fyadar has nevertheless some strange
nuances; although his attitude concerning the
Kur'an is orthodox, he is much less categorical on
the problem of lafz [q.v.], which he states does not prevent membership of the Sunni community; although
his attitude concerning the Companions is that which
remained in later times the touchstone of the Sunna,
he nevertheless retained a deep and reverent respect
for the family and descendants of the Prophet, so
far as they were politically neutral. Even his opinions
about the "national groups" (Shu'ubiyya) seem much
more subtle than has hitherto been admitted: whether
he is writing of ethnic or of religious groups, one is
led to think that he tends to gather together peaceably around the reigning dynasty those among them
whom he considers it possible to win over politically.
On the other hand Ibn Kutayba's methodology
—of which he nowhere gives a systematic definition
—certainly seems steadfastly to despise the rational
or intellectual criteria held for example among the
§haficis and the Hanafis. The Kur3an and the Sunna
remain for him the two fundamental bases of doctrine ;
the third is idjmd*-, of which his conception is
perhaps nearer to that of Malik than of Ibn Hanbal.
The HanafI ra?y and the Shafici kiyds are fiercely
demolished in the Mukhtalif, as are all their equivalents (nazar, cakl, istifrsdn, etc.).
Thus all the religious, political and literary work
of Ibn Kutayba combines to make him an eminent
representative, if not the exclusive spokesman, of
the ahl al-Sunna wa 'l-Djiamdca, who in fact from
this period were the party of the cAbbasid dynasty
after it abandoned the Muctazill ideology.
Critics from Ibn al-Nadim onwards all reproduce
the same ready-made opinion concerning Ibn Kutayba's place in the "philological schools". It is admitted
without hesitation that he was the chief creator of a
"Baghdad! synthesis" between the philological
doctrines of Kufa and of Basra. On close inspection
this opinion is shown to be open to doubt. In fact, in
addition to the point already emphasized by G. Weil
(introd. to the ed. of the K. al-Insdf fi masd^il
al-khildf. . . of Ibn al-Anbari, Leiden 1913) that the
schools of Basra and of Kufa can scarcely have
assumed their distinctive characteristics before the

end of the 3rd/9th century, nothing has been found
in Ibn Kutayba's philological work, or at least in
what now survives, which could really justify this
point of view. Although he in effect contrasts them
with the "Basrans", he regularly refers to those who
were later to be attached to the "School of Kufa"
as "Baghdadis", and the synthesis of which so much
has been made is no more than a genuine eclecticism
which never claimed to form a school.
All that can be said is that Ibn Kutayba in fact
joins certain reputedly Kufi tendencies to others
considered to be Basran. His position may be summarized by stating that in grammar he remains on
the whole a supporter of the norm, i.e., "Basran", in
spite of his attachment to the teaching of al-Kisa5!
and of al-Farra5, whereas in a more general way, in
philology and especially in poetry, he does not
hesitate to depart from the usually accepted views,
an attitude considered to be "Kufi".
Ibn Kutayba's writing on poetry is found mainly
in two works: the K. Macdni 'l-shi*r, a long anthology
of poetic themes, and the K. al-Shicr wa 'l-shucard*,
a mainly chronologically arranged anthology. It is
possible that other works, now lost, were also on
poetry. Thus there is frequently mentioned a K.
c
Uyun al-shicr of which nothing is known. It is usual
(see Gaudefroy-Demombynes, op. cit.) to attribute
great importance to the introduction to the K. alShicr wa 'l-shucard*. It is true that it appears as a
"veritable manuel du n6o-classicisme" (R. Blachere,
HLA, i, 140) in the sense that it exhorts writers
to "create antique verses on new thoughts" and
contributes some original ideas on. the ideal poetic
technique. But one has no hesitation in saying that
this text, though of some interest for the evidence
it contains, is nevertheless grossly overrated as a
treatise on style. Close inspection, reveals that its
few main ideas have nothing at all to do with poetic
style. They concern in fact a great problem of cultural
ethos, that of the quarrel of Ancients and Moderns,
and in, addition an important problem of historical
method, that of the documentary value of a literary
work in the strict sense. There is nothing in this
which truly concerns poetics. As Ibn Kutayba
composed no poetry at all himself, he continues to
be regarded as a writer of prose.
Nevertheless, he must be regarded as an innovator,
in the sense that he devotes in his anthologies, and
particularly in the Shicr, at least as much space to
the "modern" as to the "ancient" poets. Thus he
professes a great admiration, for writers such as
Bashshar and Abu Nuwas, to mention only the
greatest. In addition he has the merit of mentioning
poets of whom otherwise almost nothing is known.
Ibn Kutayba's reputation, especially in the West,
is based mainly on his ability as a writer of adab. His
adab, which comprises an ethos and a culture in
which are united all the intellectual currents of
c
Abbasid society at the beginning of the srd/9th
century, and which displays an intent to popularize,
at least for a certain literate public, is in this sense a
kind of humanism. But it would be wrong, in the
light of the eclectic professions of faith in the introductions of the *Uyun and the Adab al-kdtib, to
regard it as a secularist or even simply as a secular
humanism, as some have tended to do in the West.
What has been said above on his religious position
and his attitude as defender of the Sunna clearly
proves that in his mind there is no difference in kind
but simply one of degree between the religious and
the secular aspect of his educational work.
Ibn Kutayba's culture amalgamates in several
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ways the four great cultural trends of his period: the
Arabic trend proper, which consists of the "Arabic"
sciences, i.e., the religious sciences properly so-called,
to which must be added the philological and "historical" sciences; the Indo-Iranian current, which
contributes a certain administrative culture and a
certain conception of the social relations in a developed society; the Judaeo-Christian trend, which
adds a certain spiritual ferment; and, in a lesser
degree, the Hellenistic trend which contributes the
taste for logic and experimental knowledge.
Similarly Ibn Kutayba's ethic brings together the
great ethical systems conveyed by these different
cultures: the proud and pitiless ethic of the desert,
that of the virile and sober qualities of the preIslamic muruwwa, the civilized and opportunist
ethic of the Persian tradition, the spiritual and
mystic ethic of the three revealed religions. Nevertheless, one seeks in vain in the resulting synthesis
for any influence of Aristotelian or Platonic ethics,
they being too clearly incompatible with the developing Sunni ideal.
It is usual to consider the style of a compiler as a
myth. Certainly it must be admitted that the
great mass of Ibn Kutayba's work cannot be
directly attributed to him. The data of adab and
fyadith are obviously not written by him. Nevertheless
it must not be forgotten that all his works are
preceded by introductions, usually long, and apparently on the whole original, consisting of several
hundred pages in all. Furthermore it cannot be
denied that his works of polemical ideology such as
the Mukhtalif, the Ikhtildf fi 'l-lafz and the Masfril
are entirely original. Thus, paradoxically, it is in the
works or parts of works of the most technical nature
that we must expect to find passages which demonstrate Ibn Kutayba's qualities as a writer.
Ibn Kutayba is, so far as is known at present, the
third great writer of Arabic prose chronologically
after Ibn al-Mukaffa c and al-Djahiz. After the
bombastic and often obscure literary prose of the
middle of the 2nd/8th century, and after the brilliant
but difficult style of al-Djahiz, Ibn Kutayba introduced a prose whose dominant characteristic was
ease and facility. Far from the oratorical periods of
the kuttdb of the 2nd century and from the faceted
style of al-Djahiz, his sentences are simple, short
and without artifice; his language is that in current
use, with no concession to gharib and not bound
by an exaggerated respect for the norms of grammatical theory. It is already "modern Arabic".
The two aspects of Ibn Kutayba, the "secular"
and the "religious", which are however distinguished
only for the purpose of explanation, reflect a double
personality: with a mind open to all the current
intellectual ideas, which he attempted to spread
among the responsible people of his time, Ibn Kutayba, requested at a certain time to give the support
of his literary authority to al-Mutawakkil's reform,
found himself, as was said by Ibn Taymiyya, spokesman of the nascent Sunna. It is not surprising if,
after this, this eclectic man of letters felt himself
constrained to stifle certain of his syncretist tendencies. This explains the reticence concerning him
which was maintained in later years, in the East
as well as in the West, though generally for opposite
reasons; and this explains why none of the great
ideological schools of Islam has ever dared to claim
him.
Bibliography: (i) Principal bio-bibliographical
references: Dhahabi, Mizdn, Cairo 1325, ii, 77;
Khatib Baghdad!, Ta'rikh, Cairo 1349/1931, x,
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170 (no. 5309); Ibn al-Athir, Lubdb, Cairo 1356,
ii, 242; Ibn liadjar, Lisdn al-Mlzdn, Haydarabad
1329-31, iii, 357-9; Ibn Khallikan, Wafaydt, Cairo1948, ii, 246 (no. 304); Ibn al-clmad, Shadhardt,
Cairo 1350, ii, 169-70; Ibn al-Nadim, Fihrist,
Cairo 1348, 121; Kifti, Inbdh, Cairo 1371/1952, ii,
143 and note; Samcani, Ansdb, Leiden 1912, fol.
443a; Suyuti, Bughya, Cairo 1326, 291; Yafici,
Mir^dt al-diandn, Haydarabad 1337, ii, 191;
Yakut, Irshdd, Leiden 1907-31, i, 160-1. (2) Modern
references: Zirikli, A'ldm, Cairo 1927-8, ii, 586;
c
Umar Rida Kahhala, Mucd[am
al-mtfallifin,
Damascus 1375-80/1955-61, vi, 150-1. The remainder are now out of date, including Brockelmann I,
120-1 and S I, 184-5; Fliigel, Die grammatischen
Schulen der Araber, Leipzig 1862, 287-90. (3)
Principal general studies: Mutiibb al-Din al-Khatib,
introduction to the edition of the Maysir, Cairo
1343, 3-28; Ahmad Zaki al-cAdawi, notice at the
beginning of vol. iv of the edition of the ^Uyun
al-akhbdr, Cairo 1349/1930, 5-40; Muhammad
Zaghliil Sallam, introduction to his extracts from
Ibn Kutayba in Nawdbigh al-fikr al-^arabl, Cairo
1957, no. 18, 5-62; Tharwat cUkasha, introduction
to the edition of the Ma'drif, Cairo 1960, 3-100
(in Arabic), 3-30 (in French); Isljak Musa alIJusayni, The life and works of Ibn Qutayba, Beirut
1950; Sayyid Ahmad Sakr, introduction to the
edition of the Mushkil al-Kur^dn, Cairo 1373/1954,
3-67; G. Lecomte, Ibn Qutayba, Uhomme, son
oeuvre, ses idees, Damascus 1965 (with extensive
bibliography); idem, Addenda, in Arabica, 1966,
173-96. (4) Miscellaneous works: L. Kopf and
F. S. Bodenheimer, The natural history section
from a gth century (tBook of useful knowledge11, the
c
Uyun al-akhbdr of Ibn Qutayba, Paris-Leiden
1949; Ch. Pellat, Ibn Kutayba wa 'l-thakdfa al'arabiyya, in the Tana Plusayn memorial volume,
Cairo 1962; G. Lecomte, Le Traite des divergences
du hadith d'Ibn Qutayba (annotated tr. of the
K. Ta*wil mukhtalif al-Jtadith), Damascus 1962;
idem, Ulfrlqiya et VOccident dans le K. al-Ma^drif
d'Ibn Qutayba, in CT, 1957, 252-5; idem, Les
citations de I'Ancien el du Nouveau Testament dans
Voeuvre d'Ibn Qutayba, in Arabica, 1958, 34-46
(see on the same subject G. Vajda, in REJ, 1935,
68-80); idem, Les descendants d'Ibn Qutayba en
Egypte, in Etudes Levi-Provencal, Paris 1961, i,
165-73; idem, La wasiyya (testament spirituel)
attribute a . . . Ibn Qutayba, in RE I, i (1960),
71-92; idem, Les disciples directs d'Ibn Qutayba,
in Arabica, 1963, 282-300; idem, Le problems
d'Abu 'Ubayd', reflexions sur les "erreurs" que lui
attribue Ibn Kutayba, in Arabica, 1965, 140-74.
For Ibn Kutayba's place in the development of
rhetoric, see BALAGHA and AL-MA C ANI WA'L-BAYAN.
(G. LECOMTE)
IBN AL-^tJTIYYA, ABU BAKR B. <UMAR B. CABD
AL-cAziz B. IBRAHIM B. C!SA B. MUZAHIM, a grammarian and, in particular, historian of Muslim
Spain, who owes his appellation "son of the Gothic
woman" to the fact that one of his ancestors, clsa b.
Muzahim, a freedman of cUmar b. cAbd al-cAziz, had
married Sara, daughter of Olmundo and granddaughter of the penultimate Visigothic king, Vitiza.
Leaving Seville where her family was living, Sara
had gone to Damascus to complain to the caliph
Hisham b. cAbd al-Malik of the losses she had
suffered at the hands of her uncle Ardabasto who, on
the death of his brother, had seized his possessions
in the East of al-Andalus. clsa and Sara returned to
al-Andalus, and their descendants lived in Seville.
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Ibn al-Kutiyya was thus a mawld of the Umayyads
and a descendant of the Visigothic nobility. Born in
Seville, he settled in Cordova after studying in his
native town and in the capital of al-Andalus, under
such famous teachers as Hasan b. cAbd Allah alZubayri, Muhammad b. cAbd al-Malik b. Ayman,
Muhammad b. cUmar b. Lubaba and Kasim b.
Asbagh. He lectured in Cordova and had several
pupils, some of them well-known, especially the kadi
Abu '1-Hazm Khalaf b. clsa al-Washki and the
historian Ibn al-Faradi, his principal biographer. He
won distinction as a poet, but even more through his
knowledge of grammar and lexicography, on which
subjects he wrote works highly esteemed by later
generations. He also gained a reputation as a jurisconsult and traditionist and, though criticized, he was
none the less consulted as to the meaning or idea of
such and such a phrase from the grammatical or
lexicological point of view. His fame led to his being
presented to al-Hakam II as the greatest philologist
of his time; he held the office of kadi and enjoyed
great prestige during his lifetime. He died in
Cordova, in old age, on Tuesday 23 Rabic I 367/6
November 977.
Of his various works, among which was his Kitdb
al-Maksur wa 'l-mamdud, the only ones to have
survived are: (i) Kitab Tasdrif al-afcdl, published by
I. Guidi (// libra dei verbi di . . . Ibn al-Qutiyya,
Leiden 1894) and re-edited recently by cAli Fawda
under the title al-Af'dl, Cairo 1953. (2) Ta'rikh
iftitdfr (var. fath) al-Andalus, a history of the conquest of the Iberian peninsula and of the emirate to
the end of the reign of the amir cAbd Allah; the
Arabic text, prepared from ms. Paris 706 by
Gayangos, Saavedra and Codera, was printed in
1868, but it was published only by J. Ribera, with a
Spanish trans, and a helpful introduction, under the
title Historia de la conquista de Espana de Abenalcotia el cordobes (vol. ii of the Coleccidn de obras
ardbigos de historia y geografia que publica la Real
Academia de la Historia}, Madrid 1926. Earlier,
A. Cherbonneau had brought out an incomplete
French trans. (Histoire de la conquete de I'Espagne
par les Musulmans, in JA, i (1853), 458-85 and viii
(1856), 428-527); O. Houdas published the first part
of the Arabic text with a French trans. (Histoire de
la conquite de I'Andalousie, in Recueil de textes . . .,
published by the staff of the Ecole des Langues
Orientales, i, Paris 1889, 219-80); E. Fagnan also
published a trans, of some fragments in his Extraits,
195 ff. The Ta*rikh was re-edited recently by cAbd
Allah Anis al-Tabbac, Beirut n.d. [?i957].
The chronicle of Ibn al-Kutiyya was dictated in
the second half of the 4th/ioth century and was
written down by one of his pupils; it consists of a
series of detached notes taken down from dictation,
and it is possible that there existed various recensions
or copies made by other pupils; a hypothesis of this
kind is supported by the fact that the incomplete
edition of the Td*rikh fath al-Andalus published in
Cairo contains many variants (see Mufr. Ibn cAzzuz,
Una edicion parcial poco conocida de la " Historia de
Ibn al-Qutiyya^, in al-Andalus, xvii (1952), 233-7).
This chronicle, which could not have been disseminated before the sth/nth century, has a special value
for the history of al-Andalus in the 3rd/9th century,
since it contains traditions, anecdotes, observations
and personal impressions, not to be found in any
other authors, on specific aspects of life at the
Cordovan court and of certain personages. However,
it provides, in its first part particularly, only somewhat scanty, imprecise and uncertain information.

Bibliography: Ibn al-Faradi, Ta^rikh 'ulamd3
al-Andalus, no. 1316; Dabbi, Bughyat al-multamis,
no. 223; Ibn Khallikan, Bulak, ii, 336 (de Slane,
iii, 79); Thacalibi, Yatima, i, 411; al-Fath b.
Khakan, Mafmah, Istanbul 1302, 58; Suyuti,
Bughya, 84; Dozy, Hist, de VAfrique et de VEspagne,
intitulee al-Bayano 'l-Mogrib, Leiden 1848-51, i,
28-30 (still useful); Wiistenfeld, Geschichtschreiber,
no. 141; Pons Boigues, Ensayo, no. 45; Brockelmann, I, 150, S I, 232; Muhammad Ben Cheneb,
£t. sur les personnages mentionnes dans I'Idjdza du
Cheikh *Abd al-Qddir al-Fdsi, no. 231; Sanchez
Albornoz, Fuentes de la historia Hispano-Musulmana del siglo VIII (En torno a los origenes del
feudalismo), ii, Mendoza 1942, 216-23 and index
(critical and fundamental).
(J. BOSCH-VILA)
IBN £UTLOBU£HA, KASIM B. KUTLUBUGHA
AL-HANAFI, E g y p t i a n scholar in hadith and religious law. He was born in Muharram 8o2/September
1399. His father, Kutlubugha, a freedman of Sudun
al-Shaykhunl (d. 798/1396), died while he was still
young. He supported himself in his youth as an
accomplished tailor (needleworker) but embarked
early upon his religious studies, which he pursued
all his life. An early teacher of his was clzz al-DIn
Ibn Djamaca (d. 819/1416). His principal shaykh was
Ibn al-Humam (d. 861/1457). Like all the aspiring
young scholars of the time, he also studied with
Ibn Hadjar. His travels, rot very extensive ones,
brought him to Damascus, Jerusalem, Alexandria,
and Mecca. His professional career was not outstanding. He held only shortlived teaching appointments, for instance, in the Baybarsiyya and, in the
madrasa of Djanibak al-Djiddawi. Equally shortlived
stipends from influential friends, consisting in one
instance of a monthly allowance of 800, and in
another of 2000 dirhams, helped him to support his
large family. But his scholarly prestige was great,
and it seems that his writings and his legal advisory
work yielded enough income for his needs. He had
close Sufi connexions and, in the great debate about
mysticism, took a stand favorable to Ibn al-cArabl
and Ibn al-Farid. Death came to him on the night
of Wednesday-Thursday, 4 Rabic II 879/17-18 August
I474;
His literary production, begun in his nineteenth
year, was voluminous, approaching, it would seem,
about a hundred titles. Among them, there are
some works of historical interest and even a treatise
on Avicennan logic. However, practically all he did
was in the fields of hadith and law. His works were
the usual commentaries on legal school texts,
compilations of traditions, glosses, additions, indexes
of legal works, compilations of biographies of religious scholars, studies on Abu Hanifa and his
Musnad, discussions of individual legal problems,
fatwds, and the like. Manuscripts of his more popular
works have been preserved in great profusion. The
catalogue of the Siileymaniye Library in Istanbul,
for instance, lists about seventy manuscripts, among
them some twenty of his Tddj. al-tarddjim. This
compilation of brief biographies of !Hanafi authors
was first published by G. Fliigel and made Ibn
Kutlubugha's name known in the West (Abh. K. M.,
ii/3, 1862, also Baghdad 1962; a manuscript dated
866 in Chester Beatty 3572[3]). Another of his
biographical compilations, the large collection of
brief biographies of reliable transmitters entitled
al-Thikdt min al-ruwdt, is largely preserved in the
Mss. Istanbul Koprulii, i, 264 and 1060. An inventory
of his surviving writings, let alone a census of autograph copies and important old manuscripts, has
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Ibn Sacid, 'Unwdn al-murkisdt, ed. Mahdad, Algiers
1949, 45, in which the poet is referred to as Ibn
Kurban).
III. ABU MARWAN CABD AL-RAHMAN, son of the
above. He was a great scholar, a most distinguished
man of letters, a jurist taught by the chief kd<j,i of
Cordova, Abu '1-Walid Ibn Rushd, the grandfather
of Averroes. He was the last of the great traditionists
of Muslim Spain and died a kddi, in 564/1169, at the
age of eighty-five, at Osuna (Ushuna), a small town
70 kilometres south-east of Seville (cf. Ibn Basjhkuwal, no. 752; al-Dabbi, no. 989).
IV. ABU 'L-HUSAYN C UBAYD ALLAH, son of the
above. A jurist and a poet, he served as fcdqii in
several regions of the province of Cordova. He died
at Osuna in 593/1196-7 or 594/1197-8 (Ibn al-Abbar,
no. 1517).
V. ABU BAKR MUHAMMAD (called al-Asghar (the
Younger) to distinguish him from No. II, who appears
to have been his paternal uncle) B. C!SA B. CABD
AL-MALIK . . . IBN KUZMAN, the famous zadial-poet.
He at first tried writing poetry of the traditional
type, in classical language (mu'rab). Then, realizing
that he could not rival in this field the great poets of
his time, such as Ibn Khafadja, he turned to the
popular genre known as zadial [q.v.], which is written
only in the Arabic dialect of Spain. In this his
success was so brilliant that he earned the undisputed
title of "leader of the zadjalists" (imam al-zad/[djdliri).
Very little is known of the life of Ibn Kuzman. He
himself merely mentions (zadial no. 38, stanza 9)
that he was not yet born at the time of the famous
battle of al-Zallaka (479/1086). The only certain fact
is that he died at Cordova on the penultimate day
of Ramadan 555/3 October 1160 (see Ibn al-Khatib,
Ihdta, MS Escorial, fol. 54).
Ibn Kuzman lived in a difficult time for poets.
From 489/1096, the Almoravid Yusuf b. Tashfin had
done away with the last "party kings" (muluk altawd*if) with their luxurious courts and their
I. ABU 'L-ASBAGH C IsA B. C ABD AL-MALIK IBN
entourages of paid poets. Only the Hudids, in distant
KUZMAN, poet and man of letters of the 4th/ioth
Saragossa, succeeded in maintaining precariously the
century. The chamberlain al-Mansur Ibn Abi cAmir
tradition of the patron princes until 503/1110.
chose him as one of the tutors of the young caliph
3
The new masters of the country, sultans, viceroys,
Hisham II al-Mu ayyad, who succeeded to the
and governors, were Berber-speakers from the
throne at the age of eleven in 366/976. Thus, in spite
Sahara, who must have been unable to understand
of the opinion of E. Levi-Provengal (Du nouveau . . .
the subtleties of Arabic poetry (cf. Dozy, Hist. Mus.
13), it is impossible that he should have been the
Esp*, iii, 127, 135). It is doubtful, for example, how
father of the famous writer of zadj_als (no. V), who had
far the governor of eastern Spain, Ibn Tifalwit, of
the same name. This information is supplied by Ibn
the Saharan tribe of the Massufa (d. 510/1116-7),
Sacid (Mughrib, ed. Shawki Dayf, i, 210), who adds
was able to appreciate the panegyrics which were
that he was a member of the same family and quotes
addressed to him at Valencia by Ibn Khafadja [q.v.],
four verses by him. Other verses, without any
considered as the finest poet of the time, and then
biographical information, are given by al-Thacalibi
at Saragossa by the famous philosopher, physician
(Yatimat al-dahr, Cairo 1947, ii, 34-5) and by aland musicologist, Ibn Badidja [q.v.].
Dabbi, no. 1149.
C
Thus the only remaining persons to whom poets
II. ABU BAKR MUHAMMAD B. ABD AL-MALIK B.
C
could turn for patronage were the members of the
UBAYD ALLAH, called al-Akbar (the Elder) to
Hispano-Arab urban aristocracy, rich and powerful
distinguish him from his nephew of the same name.
noblemen who held in rotation the office of chief
A famous stylist and poet, he became secretary and
magistrate (kadi al-dj_amdca). Their liberality, howminister of the last Aftasid ruler of Badajoz, alever, did not always match their wealth. One of them,
Mutawakkil; he was thus the col eague of cAbd alMuhammad Ibn Hamdin, was so miserly as to be the
Madjid Ibn cAbdun [q.v.] and of cAbd al-cAziz b.
c
subject of satires (cf. Dozy, Hist. Mus. Esp.2,iii, 156).
Sa id al-Batalyawsi, known as Ibn Kabturnu [q.v.],
Hence Ibn Kuzman, always in search of money,
whose reputation was in fact greater than his. After
dedicated his works to the various representatives of
the extinction of this dynasty (487/1094), he lived
the great families of Cordova: the Banu Hamdin,
in obscurity. His unpleasant character and his bitter
B. Rushd, B. Siradj, B. Abi '1-Khisal, B. Rabie,
tongue earned him many enemies, among them
B. Shuhayd, B. Mughith, B. al-Munasif, B. Yannak,
Muhammad Ibn Hamdin, chief fyddi of Cordova, who
persecuted him. He died in 508/1114 (cf. Ibn Bash- etc. Although he was not really a wandering poet,
his habitual lack of money obliged him to seek the
kuwal, Sila, ed . Codera, no. 1139; Mughrib, i, 99,
patronage of other wealthy men than those of his
which reproduces the text of the Dhakhira of Ibn
native town. From there he made many journeys
Bassam; Ibn Khakan, Kald*id, Bulak 1283, 187;

not yet been compiled. The same works are often
listed under different titles, and some of the legal
problems and fatwds found in collections are also
listed separately. At present, it is not possible to
say whether any of his works possesses originality
and independent value. Among titles apparently
not listed in Brockelmann, mention may be made
of his Takhridi ahddith (of the recently published)
al-Ikhtiydr li-ta'lil al-mukhtdr of Ibn al-Buldadji
(d. 683/1284) (Ms. Istanbul Feyzullah 292, draft
copy?); Hdshiya cald Shark Madimac al-bahrayn of
Ibn Firishta, unless this work is identical with the
commentary on the fard*id listed in Brockelmann,
S I, 658 (Feyzullah 707, Besir Aga 228); Nuzhat
al-rd*id fi takhridj. ahddith al-fard*id of the Hiddya
(Yeni Cami 301, fols. i-2oa, copied by CAH b. Sudun
al-Ibrahimi in 853); Risdla fi d/[awdz id/[drat al-iktd*
(Ms. Chester Beatty 3202[3], copied by the same
Ibrahimi, also Laleli 951); the legal problems (cf.
Daw*, vi, 187, 11. 18 f.) al-Kawl al-mutbac fi ahkdm
al-kand*is wa-'l-biyac (Chester Beatty 3724), Tahrir
(Daw*: Takhridi) al-akwdl fi mas*alat al-istibddl, and
al-Kawl al-kdsim fi baydn (ta*thir) hukm al-hdkim
(Chester Beatty 5276 [1-2]), which, however, might
also have been included in the collections of legal
problems. An autograph copy of his Tashih al-Kuduri
dated 868 is contained in Ms. Chester Beatty 5040,
pi. 181.
Bibliography: al-Bika% cUnwdn al-zamdn,
as quoted in Ibn al-clmad, Shadhardt, vii, 326;
al-Makrizi, ^Ukud (not seen); al-Sakhawi, Daw*,
vi, 184-90, 223; Brockelmann, II, 99 f., S II, 93,
as well as Brockelmann, I, 469, II, 224, S. I, 296,
362, 611 f., 635, 638, 658, II, 90, 92, 264, III, 1253.
(F. ROSENTHAL)
IBN KUZMAN, name of a Cordovan family,
of which five members are, for various reasons,
worthy of mention. The genealogy of the family is
given in Ibn al-Abbar, no. 1517.
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(ladjal no. 84, stanza i) to Seville, where there lived
two of his chief patrons: Abu 'l-cAla3 Ibn Zuhr
(d. 525/1131), the father of "Avenzoar", and Ibn
al-I£urashi al-Zuhri. It was while in this town that
he learned of the death of his Cordovan patron, Abu
'l-I£asim Ibn IJamdin in 521/1127 (zadial no. 38,
stanza 2).
For the same reason, he went often to Granada to
address panegyrics there to cAli b. A<ltia al-Hamdani,
##(K of the town, to CAU Ibn Hani and especially to
Abu Bakr Muhammad Ibn Sacid, who was intendant
of finance there. It was at the house of the latter
that he met the poetess Nazhun with whom he had
a famous altercation (see al-Malskari, Analectes, ii,
636). He may also have travelled to Jaen (no. 21,
stanza 14). Thus the area of his travels in Muslim
Spain was relatively restricted. He himself admits
that he had never seen the sea (no. 145, stanza 10)
but it is not clear from which period of his life this
poem dates. He certainly mentions, in a comparison,
the Gibralfaro which dominates Malaga (no. 142,
stanza 2), but he may have known of it only by
hearsay.
According to his own description, Ibn Kuzman
was tall, with blue eyes and a red beard. Other
sources describe him as having a squint and being
very ugly; in this connexion there is related a comic
anecdote which had already been told as applying
to al-Djakiz (cf. Ch. Pellat, Le milieu basrien et la
formation de &dfri?t 57).
Like those to whom he dedicated his zad^als, he
must have had a good knowledge of the Romance
dialect current in the south of Muslim Spain. He
quotes from it Dot only isolated words, but also
short phrases. Nor was he entirely ignorant of the
Berber spoken by the immigrants from the Sahara:
certain poems dedicated to Almoravid dignitaries
have words from this language inserted in them—
these words moreover are those which conquered
peoples most readily borrow from their conquerors.
Ibn Kuzman was in no sense a troubadour singing
of courtly love, that *ishfc al-muruwwa which he in
fact derides. Like Abu Nuwas and Francois Villon, he
led the life of a needy bohemian, a reckless toper, and
an epicene rake (khali*, zdni, lawwdf). His licentious
conduct caused him to be continually censured by
his great enemies the fafahs, who were particularly
powerful under the Almoravids; thus in his writings,
the wordfafcih often acquired the meaning of "hypocrite". More to be feared were the punishments of
the chief of police. Ibn Kuzman's delinquencies and
his incorrigible passion for wine led to his being
accused of impiety and irreligion and thrown into
prison. He was even condemned to be flogged to
death and was saved only by the intervention of
an Almoravid dignitary, Muhammad b. Sir (nos. 39
and 41). It also seems that some of his journeys
from one town to another were flights from justice
after some escapade.
On the title-page of the unique manuscript of his
Diwan he is described as wazlr. It is well-known that
at this period this title had lost much of its original
significance: it had become purely honorific and was
given to everyone of a certain social level, and in
particular to court poets (cf. its debasement in the
Spanish alguacil, "police sergeant"). However, as in
the title of this manuscript the author is referred to
as cAbu Bakr ibn cAbd al-Malik, this may be a
further confusion with no. II, who was indeed a wazir.
On the other hand there is certainly no foundation
for Brockelmann's opinion (SI, 481) that Ibn
Kuzman was a travelling entertainer with a monkey:

this arises from an error in translation. In two poems
(no. 7, st. 2 and no. 121, st. 2) the poet does indeed
refer to his frird, but this word is used here in the
sense of "evil spirit, misfortune", and appears each
time in contrast with sacd.
The last sixteen years of Ibn Kuzman's life passed
in a difficult time of rebellions and wars. In 539/1145,
the defeated Almoravid sultan Tashfin was killed
near Oran; his empire, which had for long been
eroded by the Almohads, collapsed finally two years
later, when the Muslim towns of western Spain
revolted against the Almoravid governor, Yahya
Ibn Ghaniya. The Almohads occupied the country
and made their capital at Cordova in 543/1148; then
once again the towns revolted against them. The
situation was further aggravated by the intervention
of the King of Castile, Alfonso VII, sometimes
directly and sometimes through the intermediary
of his Muslim satellites, Ibn Mardanish and Ibn
Hamushku. Unfortunately for Ibn Kuzman, one of
his chief protectors, Abu Djacfar Hamdin, the
chief frddi of Cordova, was among the most active
fomentors of disorder. In revolt against the Almoravids, he had himself proclaimed amir al-muslimln in
539/1145, but his reign was brief. In spite of the
support of the king of Castile, he was unable to
resist either the Almoravids or the Almohads. He
died in misery in 548/1153.
Ibn Kuzman died in 555/1160, while Cordova was
being besieged by Muhammad b. Sacd Ibn Mardanish,
who was attempting to take the town from the
Almohads.
In spite of his dissolute life, Ibn Kuzman seems to
have reached a relatively advanced age. His first
zadial to which a definite date can be given (no. 83,
an elegy on the death of Abu '1-Kasim Ibn Hamdin)
was written in 521/1127. In verses in classical Arabic,
he depicts himself as walking in a bent position "as
if he were searching for his youth in the dust"
(Analectes, ii, 431). If we are to take seriously what
he says in his zadial no. 147, the poet, towards the
end of a not very exemplary life, reformed to the
extent of holding the office of imam and of muezzin
in a local mosque. This theory of a belated conversion
may be supported by the fact that he died at the end
of Ramadan, as did many elderly people, exhausted
by the rigours of a month of strict fasting. Nevertheless, his "Testament" (no. 90) is that of a libertine
and a toper; but this may perhaps be a work of his
youth, and the desire he expresses in it to be buried
in a vineyard may be merely the reflection of the
work of another bacchic poet, Abu Mihdjan [q.v.]
al-Thakafi (cf. Noldeke, Delectus, 26). From an
unhappy marriage of which he bitterly repented
(nos. 18 and 21), he appears to have had several sons
(no. 143: atfali', no. n, st. 9: awladi}. Only one is
known: Ahmad, a traditionist who died at Malaga
shortly after 600/1204.
Works. Ibn Kuzman describes himself as a prose
writer and a poet in the classical style as well as a
composer of muwashshahs [q.v.] and of zad[als. Of his
prose there is known only the preface to the Diwan,
in rhyming prose. Very few of his classical verses
have survived and these do not show any remarkable
talent. Only one of his muwashshahs has been
preserved (cf. Hoenerbach, 94).
Thus the important part of his work consists of
his zadials. There existed at one time a large collection (dlwdn kabzr) of these, possessed and used
by al-Hilli (ct. Hoenerbach, 68), but now apparently
lost. Another (abridged ?) dlwdn, entitled Isdbat alaghfdd fl wasf al-a^rdd, was put together by the
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author for an obscure friend of his, Ibrahim alWashki, the only existing manuscript of which
is unfortunately imperfect. By chance a certain
number of the missing poems have been preserved by various anthologists. One has even
been discovered in the Geniza of Fustat. The 149
zadials which are preserved in the Dlwdn in its
present form may be divided into two categories:
those with a dedication and those without. Those
without are fewer (27) and in general shorter: 5 or
6 stanzas, and, in this detail, are close to the norm
of the muwashshah. They are the poems which
S. M. Stern (Studies . . ., 385) rightly calls "muwashsAa/t-like zadiah"; their themes are solely drinking
or love.
The poems with dedications are of greatly varying
length, most of them having from 5 to 9 stanzas.
But they include some very long ones: 42 stanzas
(no. 9), 40 stanzas (no. 38), and also some very short
ones: 3 stanzas (no. 47), dedicated to the governor
Tashfin "since the Almoravids did not like prolixity". These poems with dedications are of bipartite
structure, like the classicalfrasida,but are divided into
stanzas with varying rhymes and written in dialectical Arabic in metres which are often non-classical.
Thus they have been described as "ballades". The
first part is a light introduction (ghazal, taghazzul)
which replaces the old naslb. The favourite themes
for these are wine and love, also their common
provider: money. The second is a panegyric (madfy,
madih) of the person to whom the poem is dedicated
and from whom the poet expects a generous reward.
Between these two essential sections there is a brief
"transition" (dukhul, khurudi, takhallus); it is in his
ingenious choice of this link-passage that the poet's
talent appears.
The panegyrics, often exaggerated, are not of
great interest; they contain praise of beauty, of
learning and above all of the generosity of the
persons to whom they are dedicated. Sometimes the
author adds to them a personal fakhr in which he
describes himself as the prince, and even the father,
of the genre of the zad[al, and complains of his
plagiarizers.
On the other hand, the humorous introductions
form the most original and interesting part of Ibn
Kuzman's work. They amount to vignettes describing
scenes from the public and private lives of the
inhabitants of the city, abounding in valuable
details on houses, furniture, costume, food, etc.
These vivid and often comic scenes are full of vivacity, variety and realism, interspersed with racy and
amusing details which reveal extraordinary powers
of observation and expression: drunken quarrels,
preparations for a feast day (which provides the poet
with the opportunity to complain of his chronic
penury), rejoicing at a carnival, the consultation of a
fortune-teller, romantic adventures and altercations
with deceived husbands. The poet himself often
appears on the scene, in a humorous part, without
always trying to give himself a favourable role.
Licentiousness is freely mingled with burlesque, but
very rarely descends to real obscenity.
Unfortunately these sociological documents are
not always very easy to understand, for the poet's
impetuous and lively style, the incisive brevity of
his phrases, the vivacity of his narration and the
abruptness with which he jumps from one theme to
another, all combine to make accurate translation
difficult. Furthermore, allusions are made in these
passages to popular characters of the time and to
beliefs and customs of which no mention is found
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elsewhere. Also, it is in these "jests" that there
appear most of the terms peculiar to the local
dialects, either not to be found in dictionaries or
deformed by Eastern copyists. It should also be
mentioned that the Eastern anthologists who have
included fragments or whole poems by Ibn Kuzman
have limited these to passages on drinking or love,
i.e., to the parts which contain the most cliches and
the vocabulary of which belongs to the common
stock of Arabic, with even a classical tendency. The
reason for their neglect of the descriptive sections,
which are nevertheless those more representative of
the poet's talent, is probably their inability to understand the really local vocabulary used in them.
Ibn Kuzman, being essentially a townsman,
provides no description of nature in its wild state.
He had only unpleasant memories of his journeys
from Cordova to Granada, accomplished in precarious
and sometimes perilous conditions across the sierras
and their ravines where he saw more bramblebushes and oleanders than sweet-basil (no. 73, st. 5).
As with the other poets of Spain (with the exception
of his contemporary Ibn Khafadja), the nature which
he likes and describes is that which he had the
opportunity to enjoy during pleasure trips to the
country (nazdyih), in the pleasure gardens (mandzih)
which his patrons owned on the outskirts of the large
towns and where they went to relax in spring and in
autumn. The poet likes to describe the happy frolics
of gay young drinkers and pretty girls, singing,
dancing and swimming in an enchanting setting
beside a fresh stream or a pool among flowers or in
the shade of elm-trees full of singing birds. Poem
no. 79, in which he reveals his knowledge of astronomy
in a detailed description of the night sky of Andalusia,
is exceptional.
His descriptions of battles against the Christians
(nos. 38, 40, 47, 86, 102) are very vivid, but they
seem to be based solely on imagination, since it is
almost certain that he was not present at any but
merely formed a part of the crowd at the triumphal
reception (buruz) of the victorious troops.
This essentially humorous poet wrote also a
rather touching elegy (no. 83, repeated in part in
no. 38, stanzas 36, 37 and 38) written on the occasion
of the death of one of his chief Cordovan patrons,
Abu '1-Kasim Ahmad Ibn Hamdm, in 521/1127. One
curious thing is that Ibn Kuzman does not appear
to have used the genre of satire, for which he would
appear to have been so well-fitted; and his attacks
on the Jakihs, his relentless critics, were always
discreet and prudent.
The importance attached by writers of muwashshajis to the apposite selection of the cadence (or
refrain) on which they subsequently corstructed
their poem is well known. This cadence became the
poem's finale, its "sally" (Sp. salidd), its "going-out"
(Ar. khardia) and at the same time its "pivot" or
centre (markaz), providing, as it did, both the
metrical pattern for the whole poem and the rhyme
which was repeated at the ei d of every verse. In
this matter, Ibn Kuzman did not attempt to be
original. None of his "finales" is in the Romance
language; some of them consist of a popular proverb.
On three occasions, and without always mentioning
his source, he has merely borrowed "finales" in
dialect from his contemporary and compatriot Ibn
Baki, the famous author of muwashshahs (d. 540/1145).
It certainly seems, however, that the re-use of
famous "finales", written in dialectical Arabic or in
Romance, was a current practice among the poets
of Spain, Jewish as well as Muslim. To borrow a
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"finale" from a famous poet and reconstruct on it
a new muwashshafr or zadjal was regarded as an
exercise in virtuosity and has nothing to do with
plagiarism: it Was a mu'drada. The structure and the
metre of the zadjals of Ibn Kuzman will be studied
in the article ZADJAL.
The language used by Ibn Kuzman in his zadjals
is the Arabic dialect of southern Spain as it was
spoken by the educated people of his time, that is
to say with a vocabulary much enriched with
borrowings from the classical language, but always
deprived of grammatical inflections (icrdb). In alc
Atil al-kdli, Safi al-Din al-yiUi accused Ibn Kuzman
of straying too often from the pure Spanish dialect.
But this Mesopotamian critic, living two centuries
after Ibn Kuzman, cannot have had any serious
knowledge of the peculiarities of that idiom. The
writer of this article has demonstrated elsewhere that
practically all of these criticisms were unjustified. It
is true that Ibn Kuzman may be accused of having
misused some initial hamzas (hamzat al-kaf) in
order to suit the metre, but this is a poetic licence
used also by poets writing in the classical language.
He may also have made more frequent use of the
conjunction fa- and the particle kad than the common
people did. It should be remembered, however, that
his zadials were intended primarily for literate
persons.
Ibn Kuzman's own estimate of his talent has been
ratified by posterity. Both Eastern and Western
Arabic-speaking peoples have pronounced him
unsurpassed as a writer of zadj_als. His works have
become accepted as models of perfection in this
genre, to such an extent that, for centuries, the
Eastern composers of zadfals made it a rule to write
in an approximation of the Spanish dialect.
Ibn Kuzman's powerful originality has never been
equalled. No other poet has covered such a ricn range
of metrical combinations. Only his successor and
compatriot, Madghalis, has been compared to him
by the critics, and this was in order to put Ibn
Kuzman on a level with al-Mutanabbi in his choice
of themes (macnd) and to raise Madghalis to that of
Abu Tammam in matters of expression (lafz) (alMakkari, Analectes, ii, 262). But Ibn Kuzman is
regarded today as being in the tradition of the
eastern poets writing in the classical language: Abu
Nuwas, Ibn al-Muctazz, Ibn al-Hadjdjadi, Ibn
Sukkara, etc., who had the ability to shine even
when not using well-worn themes.
Just as there are two strong points of view on the
question of whether strophic poems (muwashshafy and
zadial} originated in the east or the west, so there
are two conflicting opinions on the origin of the
name of the eponymous ancestor, Kuzman.
Some have regarded it as a transcription of the
Spanish proper name Guzman (the Arabic kdf being
here merely the current form of transcription ol the
phoneme g), itself of Germanic origin. Ibn Kuzman
might, therefore, have been of Germanic ancestry
(Visigothic perhaps), and the portrait which he had
provided of himself would seem to confirm this
hypothesis: tall, with blue eyes and red beard.
Furthermore, the proper name Kuzman is extremely
rare in Arabic onomastic; it was, however, borne by
a character in history, an ansdri, who died from
wounds received at the battle of Uhud (al-Tabari, i,
1423; Ibn Hisham, ii, 578; TA, under the radicals
KZM). It is not clear why Lerchundi and Simonet
suggest that Ibn Kuzman was of Jewish descent
(Crestomatia arabigo-espanola, 336). The question is
not, however, of great interest. In the time of Ibn

Kuzman the old "Arab" families of Muslim Spain
had interbred extensively with Iberian, Latin,
Germanic, Berber, Jewish, and even Negro
elements.
Ibn cAbd al-Malik al-Marrakushi, in his Kitdb alDhayl wa 'l-takmila, adds to the poet's name the
ethnic name of al-Zuhri, which is that of many
Spanish Muslims. This ethnic name is derived from
the name of one of the main clans of the tribe of
ICuraysh: the Zuhra. But we would perhaps not be
justified in assuming a Kurayshi origin from this
single piece of evidence. It is in fact very uncertain,
since the nisba may not be a real one but merely a
fictitious one, transmitted by a master to his f reedman
(wala>an). It may be that there is a connection
between this ethnic name and that of the famous
Seville family of the Banu Zuhr. Certainly of the
four persons to whom the Diwdn is dedicated, two
are the Sevillians Abu 'l-cAla3 Zuhr and Ibn alICurashi al-Zuhri.
In his Tawk al-hamdma (cf. ed. Bercher, Algiers
1949, 300-1, in which the translation is incorrect),
Ibn Hazm mentions an Ibn Kuzman, a kdtib who
died from his unrequited passion for a beautiful
young man of Cordova, Aslam b. cAbd al-cAziz.
This Aslam was the second of the chief kadis of
c
Abd al-Rahman III al-Nasir, who succeeded in
300/912. In 314/926, Aslam was dismissed from office
because of illness and died in 319/931 (cf. al-Dabbi,
no. 571; Ibn cldhari, ii, 193). This Ibn Kuzman,
who died of love, might be an ancestor of clsa (I).
Ibn Bashkuwal (no. 149) mentions an Ahmad b.
Ibrahim Ibn Kuzman, of Toledo, who died circa
490/1097. He does not seem to have been a member
of the Cordovan family.
Bibliography: The article by E. LeviProvenQal, Du nouveau sur Ibn Kuzman, in
BIFAO, xliv (1944) (Eng. tr. in JRAS, 1944, 105;
Sp. tr. in And., ix (1944), 347), provides a bibliography more or less exhaustive for the period
anterior to this article. To it should be added:
G. Kampffmeyer, Das marokkanische Prdsenzprdfix ka, in WZKM, xiii (1899), * and 227;
L. Bouvat, review in JA, July-September 1935,
129, of the Cancionero edited by Nykl, Madrid 1933.
For the later period: Nykl, Hispano-arabic poetry,
Baltimore 1946; idem, Algo nuevo sobre, Ibn
Quzmdn, in And., xii (1947), 123; idem, A note on
Ibn Quzmdn, in Speculum, October 1947; W.
Hoenerbach, Neues iiber Ibn Quzmdn, in ZDMG,
NF, xxiv (1945-9), 204; idem, Neues zur Ibn
Quzmdn, in BFac. Ar., ii (1949), 179; W. Hoenerbach and H. Ritter, Neue Materialen zum Zagal, i:
Ibn Quzmdn, in Oriens, iii (1950), 266; E. LeviProvengal, Conferences sur VEspagne musulmane:
La poesie arabe populaire en Espagne: Ibn Kuzman,
Cairo 1951, 23; S. M. Stern, Studies on IbnQuzmdn,
in And., xvi (1951), 379; E. K. Neuvonen, La
negacion katt en el cancionero de Ibn Quzmdn, in
Studia Orientalia, xvii/9 (Helsinki 1952); Shawki
Dayf, edition of al-Mughrib fi hula 'l-Maghrib, by
Ibn Sacid, Cairo 1953; E. Levi-Provencal, Le
zagal hispanique dans le Mugrib d'Ibn Sa'id, in
Arabica, i (1954), 44; W. Hoenerbach, Die
vulgdrarabische Poetik: al-Kitdb al-^dtil al-hdli des
Safiyaddin JHilli, Wiesbaden 1956; cAbd al-cAziz
al-Ahwani, al-Zadjal fi 'l-Andalus, Cairo 1957;
G. S. Colin, Quzmaniana, in Etudes . . . dediees a . . .
Levi-Provencal, Paris 1962, 87; Garcia Gomez, La
jarya en Ibn Quzmdn, in And., xxviii (1963),
1-60; A. T. Hatto (ed.), Eos, The Hague 1965 ,
220-1, 242-3.
(G. S. COLIN)
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IBN AL-LABBANA, ABU BAKR MUHAMMAD B.
l".v AL-LAKHM!, Andalusian poet of the 5th/uth
century, born in Denia, whence his nisba al-Dani,
by which he is often called; but he is much better
known under the name of Ibn al-Labbana "son of
the dairy-woman", his mother having been, as is
stated by Ibn Bassam (Dhakhira, iii, apud Ibn Sacid,
Mughrib, ed. Sh. Dayf, ii, 409), a seller of milk. It is
known that one of his brothers, cAbd al-cAziz, was
also a poet, but he gave up this career to devote
himself to commerce.
Little is known of the life of Ibn al-Labbana; it
probably however resembled that of many poets
of the time, who sought an important personage to
whom they might address poetic eulogies. He tried
his fortune at the court of al-Muctasim of Almeria,
the refuge of many poets, and at those of al-Ma^mun of
Toledo and al-Mutawakkil of Badajoz, and addressed
panegyrics to these princelings; the sources contain
literary anecdotes on his (probably brief) sojourns
in these towns, but his chief patron, to whom he was
to remain attached for the rest of his life, was alMuHamid Ibn cAbbad [q.v.], ruler of Seville. Fairly
numerous accounts of Ibn al-Labbana's stay at this
court show that he was treated with familiarity by the
ruler and his sons, for whom he felt a loyal affection
and to whom he dedicated eulogistic poems which
have the mark of sincerity. In 484/1091, when
al-Muctamid was deposed by the Almoravids, Ibn
al-Labbana—"one of the few Arabic poets possessing
the 'gift of tears' ", as Garcia G6mez has put it—
spoke, with a deep and moving sadness, of the
departure of the ship which took the ruler and his
family into exile. Ibn Labbana's devotion to his
former master did not end with this event: he
continued to write in praise of the poet-king and
went to visit him in his African exile in Aghmat.
After the death of al-Muctamid, Ibn al-Labbana
went to Bougie, where he visited clzz al-Dawla, a
son of al-Muctasim, and described his visit in a
pathetic way (al-Makkari, Analectes, ii, 250). He
next went, in 489/1096, to Majorca, where he wrote
in praise of the ruler, Mubashshir b. Sulayman, but
these poems do not bear comparison with those
which he had dedicated to al-Muctamid, as is stated
by al-Makkari (op. cit., ii, 609). A series of intrigues
troubled the final years of his life, and he died in
Majorca in 507/1113.
Although according to Ibn al-Abbar (Takmila,
no. 511) his work was collected in a diwdn, no copy
of this has survived and his poems now survive only
dispersed in anthologies. Of his other works, all that
is known are the titles and the subjects, all relating
to the Banu cAbbad.
All the critics and the anthologists agree in
praising the excellent poetic gifts of Ibn al-Labbana
and the beauty of his poems, but his universal fame
in Arabic literature is due to his loyalty to the ruler
of Seville, which he retained until his death; Ibn
al-Imam, the author of Simt al-diumdn, calls him
for this reason "the Samaw5al of the poets" (apud
Ibn Sacid, Mughrib, ii, 411) and all who write of him
praise this quality.
Ibn al-Labbana was also the author of muwashshahdt\ one of those which have survived ends with a
very fine khardia in Romance.
Bibliography: Further to the sources mentioned above, see the bibl. to AL-MU C TAMID and
C
ABBADIDS; see also Dabbi, Bughya, no. 213; Ibn
Dihya, Mutrib, Cairo ed. 1954, 178-9; Ibn Khakan,
c
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KalcPid, Biilak 1283, 245-52; Pons Boigues,
Ensayo, 172-5; E. Garcia G6mez, Qasidas ed
Andalucia, Madrid 1940, 83-95. On Ibn Labbana
as a writer of muwashshafydt, see E. Garcia G6mez,
Las Jarchas romances de la serie drabe en su marco,
Madrid 1965, 283-8; idem, in al-Andalus, xxvii
(1962), 72-3, 75-9; S. M. Stern, in Arabica, ii
(i955), 60.
(F. DE LA GRANJA)
IBN

LAHalA3,

C

UMAR B. LADJA3 B. HUDAYR AL-

TAYMI, of the Taym b. cAbd Manat, an Arab poet
of the ist/7th century. Al-Djahiz emphasizes his
skill in composing poems in radj_az and kasidas, and
Ibn Sallam. places him in the fourth "class" of
Islamic poets, but he has escaped oblivion chiefly
owing to the invectives that he exchanged with
Djarir [q.v.]', these fragments of hid^d* are in part
preserved in the Naka?id and in various anthologies,
which for the most part ignore his other compositions;
his rivalry with Djarir appears basically to have been
of a literary character, indeed simply a quarrel
between poets each convinced of his own talent, but
it soon degenerated and passed from the individual
to the tribal level. Ibn Ladja5 is said to have died at
al-Ahwaz, the date being unknown.
Bibliography: Djahiz, Baydn and Hayawdn,
indexes; Ibn Kutayba, Shi^r, ed. De Goeje, 428-9;
Ibn Sallam, Tabakdt, 363-72, 499-504 and index;
Aghdni, index; Nakd^id, 487-91, 907; Fihrist, 225;
Marzubani, Muwashshah, 127; idem, Mu^diam,
478; Baghdad!, Khizdna, Cairo ed., ii, 259-62; Ibn
Rashik, cUmda, i, 123; Yakut, vi, 60; Nallino,
Letteratura, 92, 97.
(Cn. PELLAT)
IBN LAHICA, C ABD ALLAH B. LAH!CA B. £ UKBA,
Egyptian traditionist and j u d g e (b. ca. g6/
688-69, d. Sunday, 15 Rabic I 174/1 August 790, or
23 Djumada II 174/6 November 790). The few known
facts about his life are that he was appointed judge
in 155/772 with a monthly salary of thirty dinars,
the appointment being the first direct appointment
of a chief judge of Egypt by a caliph instead of the
provincial governor; that he held the judgeship for
over nine years; and that his "books"—that is,
primarily, his scholarly notebooks and materials—
perished all or to a large part in a conflagration that
destroyed his house in 169 or rather in 170/786. We
are told that he considered unbelievers those who
professed the createdness of the Kur3an, and that he
was ardently pro-Shica. His father, Lahica, is said to
have died in 100/718-19, and his brother, clsa b.
Lahica, on whose authority he transmitted traditions,
in Shawwal 145/December 762-January 763. clsa's
son, Lahica, was acting governor ^ala 'l-saldt for
some time in 189/805 and judge of Egypt from the
beginning of Shacban ig6/April 812 to his death in
Dhu 'l-Kacda 2O4/April-May 820, with an interruption lasting about one year in i98-99/November
8i3-August or September 814.
c
Abd Allah b. Lahica is believed to have been the
author of published (written) works. He transmitted
the history of the Prophet's raids. He may have been
the author of some traditional and historical texts
preserved on papyrus. Much of the material of Ibn
c
Abd al-Hakam's \q.v.~\ "Conquest of Egypt",
especially the Prophetical traditions cited there,
and of al-Kindi's "Governors and judges of Egypt"
as well as other Egyptian local histories has passed
through him. For many authorities, his reliability
as a transmitter of traditions was dubious.
Bibliography. al-Bukhari, Ta?rikh, iii/i, 182
f.; Ibn cAbd al-Hakam, Futuh, ed. C. C. Torrey,
244, 246, index 334 f.; Ibn Kutayba, Macdrif, ed.
Th. HJkasha, 505, 624; Yackub b. Sufyan, Ta^rikh,
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Ms. Istanbul, Topkapisarayi, Revan Kosk 1554,
fol. i7a; Ibn Abi Hatim al-Razi, D^arfr, tfaydarabad 1943-51, ii/2, 145-48; al-Kindi, Governors
and judges, ed. R. Guest, 368-70, 417-26, index
6593, 6653, intro. 31 f.; Ibn ^libban, Thittdt, Ms.
Istanbul Topkapisarayi, Ahmet III 2995, fol. 2823
(clsa; apparently, cAbd Allah was mentioned only
in Ibn Hibban's Du'afd'); cAbd al-Rahman Ibn
Manda, al-Ta*rikh al-mustakhradi, Ms. Istanbul
Kopriilii, i, 242, fol. 2753 (clsa); and, among later
authors, for instance, Samcani, fol. 4O5b, s.v.
Ghafiki; al-Dhahabi, Mizdn, Cairo 1382/1963,
ii, 475-83, iii, 322, 419; idem, Ta^rikh al-Isldm,
Ms. Istanbul Topkapisarayi, Ahmet III 2917,
vol. vi, fol. i96a-b; al-Saiadi, Wdfl, Ms. Istanbul
Topkapisarayi, Ahmet III 2920, vol. xvii, fol.
96a-b; Ibn Khallikan-de Slane, ii, 17-19; Ibn
Irladjar, Rafc al-isr, Cairo 1957-61, 287-93 (cAbd
Allah); idem, Tahdhib, v, 373-9, viii, 458 f.; idem,
Lisdn, iv, 403 f.; Ibn Kutlubugha, Thikdt, Ms.
Istanbul Koprulu, i, 1060, fols. I94b-i95a ( c lsa);
Ibn al-clmad, Shadhardt, i, 283 f.; Brockelmann,
S I, 256; C. H. Becker, Papyri Schott-Reinhardt,
Heidelberg 1906, i, 9; M. J. Kister, in ArO, xxxii
(1964), 233-36; Sezgin, i, 94; N. Abbott, Studies
in Arabic literary papyri, II, Chicago 1967, 208-21.
(F. ROSENTHAL)
IBN LANKAK (the son of the little lame man),
ABU 'L-HASAN MUHAMMAD B. MUHAMMAD B.
DJACFAR AL-BASRI, minor poet of Basra who
died ca. 360/970. Very little is known of his life
except that he went to Baghdad, where he was the
transmitter of a poem by Dicbil [q.v.] and lived for
some time in the circle of al-Muhallabi [q.v.l; it was
probably at the vizier's suggestion that he addressed
a number of epigrams to al-Mutanabbi at the time
of the latter's visit in 351/962. His poems were
collected in a Diwan, and al-Safrib Ibn cAbbad
was still able to appreciate them, but there now
survive only a few examples, mostly short, which
show him to have had a tendency to be pessimistic
and critical: he complains of contemporary poets who
deprive him of the glory which he considered his right,
of his native town, and above all of fate in general,
although he admits in a famous verse that human
beings are responsible for their own misfortunes.
Bibliography: Thacalibi, Yatima, i, 86, ii,
116-26, 132; Yakut, Udabd', xix, 6-u; Suyutl,
Bughya, 94; Kalkashandi, Subh, i, i77ff.; A. Mez,
Renaissance, 257 (Sp. tr., 330; Eng. tr., 268);
R. Blachere, Motanabbi, 224-5, 228; F. Bustam,
Dd^irat al-macdrif, iii, 491.
(Cn. PELLAT)
IBN LISAN AL-HUMMARA, usual by-name of
a Bedouin of the ist/7th century, who became
proverbial for his knowledge of the genealogies of
the Arabs. His name was Abu Kilab c Ubayd Allah b.
al-Husayn (°Abd Allah b. Hisn) or Warka3 b. alAshcar, and he belonged to the Banu Taym al-Lat b.
Thaclaba. Hummara means a red-headed sparrow,
the ammomanes or "Isabelline lark" (Ammomanes
deserti), of the family of the alaudidae, but the origin
of his father's by-name (and of his own, for he is
sometimes called simply Lisan al-Hummara) is
unknown. Practically nothing is known of his life
apart from some traditions which show him at Kufa
with al-Mughira b. Shucba [q.vJ\ and with Mucawiya,
and which speak of his wisdom, his eloquence, his
gift for lively repartee and his profound knowledge
of men and women; his cutting judgements on the
different tribes derive, however, from folklore. He was
considered as one of the best Arab genealogists of
the time, and there was a proverb: ansab min Ibn

Lisdn al-flummara (al-Maydani, Amthdl, Cairo
J
352-3, ii, 309); another proverb, a*mar min Ibn
Lisdn al-Hummara (op. cit., i, 516) would seem to
suggest that he was very long-lived, but there is
here probably a deformation of the more likely form:
a'lam min Ibn Lisdn al-gummara (cf. Freytag,
Ar. prov., iii/i, 163, no. 268); such a corruption could
arise from a false reading of kibar for kibr, for,
according to the Fihrist (Cairo 1348, 132), Ibn Lisan
al-Hummara was very proud.
Bibliography: Djabi?, ffayawdn, ii, 200, 206;
iii, 209; idem, Bay an, iii, 162; idem, Tarbi*, 63;
Ibn Kutayba, Macdrif, 535; Ibn Durayd, Ishtifcdfy,
213; Aghdnl, xiv, 138 (Beirut ed., xvi, 50); Ibn
IJazm, Diamhara, 296; Damiri, s.v. hummar;
Kdmus, s.v. hummar\ Zapiski of the Oriental
Section of the Imp. Russian Arch. Soc. (Saint
Petersburg), xxvii, 234-44; Wiistenfeld, Geschichtschreiber, no. 6; I. Goldziher, Abhandl. zur arab.
Philologie, ii, XLI; F. al-Bustani, Dd'irat alma'drif, iii, 489.
(Cn. PELLAT)
IBN LIZZA, by-name usually given (al-Suyuti,
C
Bughya, 208) to ABU AMR BUNDAR B. £ABD ALHAMID AL-KARMHI AL-!SBAHAN!, Arabic philologist.
There is much uncertainty over this name: according
to the Fihrist (83) it is Abu cUmar Mindad b. cAbd
al-Hamid al-Karkhi Ibn Lazza (a lakab); it is read
as Ibn Lazza by Fliigel, who reproduced the name
in Die Gr. Schulen der Araber, Leipzig 1862, 223.
A manuscript of the Fihrist, Codex P, has r instead
of z in this lakab. This r is found also in the Inbdh alruwdt, i, 257, of al-Kifti (Cairo 1369/1950); in the
Talkhis of Ibn Maktum (according to the editor of
Inbdh, ibid., n. i); and in the Mu^am of Yakut:
Bundar b. cAbd al-llamid al-Karkhi al-Isbah'ani,
called Ibn Lirra. A very short notice is found in the
Tabakdt al-nafywiyyin of al-Zubaydi, Cairo I373/
1954, 288, under the name Bundar al-Isbahani, but
the above-mentioned Inbdh has two entries for
the same person: one (no. 157) for Bundar alIsbahani, and another (no. 159) for Bundar b. cAbd
al-llamid b. Lirra. In the Amdll of al-Kali (2nd ed.
Cairo 1344/1926), iii (Dhayl), 102, he becomes Bundar
b. Ludda al-Karkhi. From these references the
personal name (ism) Bundar at least seems well
established, the best testimony to his identity being
the citations from Ibn Kaysan (see below).
Bundar was an Iranian, a scholar from the region
of the Djabal, who was a pupil of Abu cUbayd alKasim b. Sallam. He came to Baghdad. His fame
and importance arose mainly from his wide knowledge
of Arabic poetry and of the akhbdr and ansab of the
Arabs. Ibn Kaysan [q.v.] was his pupil and it is
significant that in his commentary on the Mu'allaka
of Imru 5 al-Kays, he cites Bundar eleven times
(and al-Asmaci only twice); in particular, one of the
two traditions on the genealogy of the poet is given
according to Bundar (see ZA, xxix (1914), 2 and 9,
line 17 f.; similarly ZA, xvi (1902), 16). Al-Mutawakkil (232-46/847-61) often gave audience to this
scholar of Arab matters; al-Mubarrad, who had only
recently left Basra, was introduced by him to this
caliph, which (if the account is authentic) greatly
contributed to his advancement.
According to Yakut (Mu^diam, vii, 143), Bundar
lived to a great age, but the dates of his birth and
death are unknown. Nevertheless, what has been
said here suffices to establish his place in literary
history. The Fihrist (83) mentions four works by
Bundar; there may be mentioned the K. Ma^dnl
'l-shu'ard* and the K. D^dmic al-lugha for lexicography. None has survived.
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Bibliography: in the text. The Fihrist (83)
and Yakut, Mutant al-udabd', vii, 128-34 (=
Irshdd, ii, 390-3) are the two important sources;
Suyuti (Bughya, 208) quotes the latter but only
in part, for the name.
(H. FLEISCH)
IBN LUYCN [Spanish Le6n ?], ABU C UTHMAN
C
C
SA D B. ABI DJA FAR AHMAD B. IBRAHIM AL-TUDJIBI,
Andalusian scholar, poet and mystic, born
in Almeria in 681/1282 in a family from Lorca. He
was one of the most learned men of his time and
acquired a mastery of all branches of learning,
although he hardly ever left his rative town, where
he died during a plague epidemic in 750/1349.
Deeply religious, he remained celibate, practised
asceticism and, being naturally shy, he avoided
people and saw only a few friends and pupils, among
whom should be mentioned two important persons:
Ibn Khatima [q.v.] and Ibn al-Khatib [q.v.]. He
succeeded in forming a splendid library, the best in
Almeria in his time, and, not content with merely
acquiring manuscripts, he sought to compare them
and to make emendations in order to establish a
correct text.
His production was very large, but the greater
part of it was not original since it consists of compilations on hadith, medicine, the sharing of inheritances, prosody, agriculture, etc. He was fond
of writing summaries of important works, which he
often wrote in verse. Almost all his work, which
consisted of more than a hundred titles, is lost, and
the part of it which has survived is practically all
unpublished. Of especial interest is the urdjuza
entitled Kitdb Ibdd* al-maldha wa-inttd* al-rad[dha
fi usul sind'at al-fildha (cf. art. FILAHA, ii, 9O2a) of
which an edition and translation was promised some
years ago by J. Eguaras.
Ibn Luyiin was an expert on poetical matters, but
himself a mediocre poet, as one of his pupils, alHadrami, admits. A large part of one of his poetic
works, the Kitdb Nasd^ih al-ahbdb wa-sahd*ih alddab, was included in a collection by al-Makkari
(Nafh, Cairo ed. 1367/1949, viii, 58-89), who also
reproduces (viii, 89-108) extracts from two other
works, all in a sententious style and comparable to the
famous moral proverbs of his contemporary Sem Tob
de Carrion. He is also the author of muwashshahdt,
one of them containing a khard[a in Romance, and is
thus "a backward-looking archaizer" (Garcia G6mez).
Bibliography: Brockelmann, SI, 598; SII,
380;* Ibn al-Kadl, Durrat al-jiididl, Rabat 1934-6,
ii, 467-70; Ahmad Baba, Nayl al-ibtihdd[ (in the
margins of Ibn Farhiin, Dibdd[, Cairo 1351), 123-4;
Makkarl, Nafh, Cairo ed., viii, 58-114; E. Garcia
Gomez, Silla del Moro y nuevas escenas andaluzas,
Madrid 1948, 111-2; idem, Las Jarchas romances
de la serie drabe en su marco, Madrid 1965, 197-203
and 405; J. Bermudez Pareja, El Generalife despues
del incendio de 1958, in Cuadernos de la Alhambra,
Granada, i (1965), 9-39, passim.
(F. DE LA GRANJA)
IBN MA3 AL-SAMA3, ABU BAKR C UBADA,
Andalusian poet born in the second half of the
4th/ioth century and famous chiefly as the author
of muwashshahdt. His full name was cUbada b. cAbd
Allah b. Muhammad b. cUbada b. Aflat b. alHusayn b. Yahya b. Sacld b. Kays b. Sacd b. cUbada
al-Ansari, and he was known by the by-name of
Ibn Ma3 al-Sama3, which some biographers consider
to be the name of one of his ancestors. He was a
descendant of the famous Companion of the Prophet
Sacd b. cUbada [q.v.]. Born, according to some
sources, in Malaga (apud al-Makkari, Azhdr al-
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riydd, ii, 253-4), or according to others in Cordova
(Ibn Bashkuwal, Sila, no. 963), he was the Dupil of
the famous grammarian al-Zubaydi, received a
sound education in poetry, and wrote a book, now
lost, on the Andalusian poets, which is praised by
Ibn IJazm in his Risdla fi fa#l al-Andalus (apud alMakkari, Analectes, ii, 118); all that survive are some
fragments included in other works (e.g., in alMughrib by Ibn Sacid, Cairo ed. 1954, i, 125). Some
writers refer to his Shici tendencies (Ibn Bassam,
Dhakhira. i/2, 9). He composed panegyrics on the
c
Amirids and the JIammudids and wrote pleasing
poems in the traditional style, but distinguished
himself especially in the muwashshafya, of which, according to Ibn Bassam, he was a consummate master
(shaykh al-sind*a), bringing new life to this genre
and carrying it to perfection. He died at Malaga,
probably shortly after 421/1030. Some muwashshahdt
which are attributed to him are in fact by Muhammad
b. cUbada al-Kazzaz, with whom he has often been
confused both by Arabic anthologists and by various
modern orientalists (on this question, see S. M. Stern,
Muhammad ibn CUbada al-Qazzdz, in al-Andalus, xv
(1950), 79 ft.)Bibliography: In addition to the sources
given in the article: Humaydi, Djadhwat almufrtabis, no. 662; Dabbi, Bughya, no. 1123; Ibn
Bassam, Dhakhira, i/2, 2-12; Abu '1-Walid alHimyari, al-Bad? fi wasf al-rabic, ed. H. P6res,
Rabat 1940, index; Ibn Khakan, Mapmafi al-anfust
Cairo 1320, 95; Pons Boigues, Ensayo, no-i;
H. P6res, Poesie andalouse, Paris 1963, index. On
his Shici tendencies, see M.cAli Makki, al-Tashayyuc
fi 'l-Andalus, in Revista del Institute Egipcio de
Estudios Isldmicos en Madrid, ii (1954), 141-2. As
a writer of muwashshahdt he appears in all the
works and studies on this genre.
(F. DE LA GRANJA)
IBN MApA3, AHMAD B. €ABD AL-RAHMAN B.
C
MUHAMMAD B. SA D B. HARITH B. cAsiM AL-LAKHMI,
Andalusian fakih and grammarian of the 6th/
12th century, who is given indiscriminately the
kunyas of Abu 'l-cAbbas, Abu Djacfar and Abu
'1-Kasim. Born into a famous Cordovan family in
513/1119, he studied grammar at Seville with Ibn
al-Rammak and hadith at .Ceuta with the kadi
c
lyad. He was kadi at Fez and at Bougie, until the
Almohad caliph Yusuf b. cAbd al-Mu3min appointed
him kadi 'l-diamd*a, an office which he retained
under his son and successor Yackub b. Yusuf.
In spite of his wide education in all branches of
learning, he limited his scholarly activity to the
study of Arabic grammar, a subject on which he
composed three works, only one of which has
survived, the Kitdb al-Radd cala 'l-nuhdt, published
in 1947. This book illustrates the clarity of thought
and independence of judgement of Ibn Mada3, who
truly deserves the title of imdmfi 'l-nahw, which was
given to him by his biographer al-Dabbl (Bughya,
no. 465), or of imam al-nahwiyyin, which was twice
applied to him by Ibn Dihya (Mufrib, Cairo 1954,
91, 185). This work, written by Ibn Mada3 towards
the end of his life (he died in 592/1195 at Seville), "is
a violent, reasoned and eloquent attack on the
complicated, obscure, casuistic and artificial theories
of traditional Arabic grammar as it had been
formulated by the great schools of tne East" (E.
Garcia G6mez). At the same time it calls for the
building up of a new grammar, simpler and more
clear, and based on the true facts of the language.
Ibn Mada3's work, until recently not known to
survive, has aroused a great interest in scholarly
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circles in the East because of the problems it poses
and the solutions which it indicates, at a time when
each scholar is engaged in seeking a method of
simplifying the Arabic language (taysir al-lugha).
Bibliography: Besides the works mentioned in
the article, see Suyuti, Bughya, Cairo 1326, 139;
Shawki Dayf, introduction to his edition of the
Kitdb al-Radd ^ala 'l-nuhdt, Cairo 1366/1947
(important review by E. Garcia Gomez in alAndalus, xiii (1948), 238-40); E. Garcia G6mez,
La gramdtica y la Giralda, in Silla del Moro y
Nuevas Escenas Andaluzas, Madrid 1948, 243-6.
(F. DE LA GRANJA)
IBN MADJA. ABU CABD ALLAH MUHAMMAD B.
C
YAZ!D AL-RABA I AL-KAZWINI, author of the Kitdb
al-Sunan, the last of the six canonical collections of
tradition, was born according to his pupil Diacfar
b. Idris (apud Yakut, iv, 91) in 209/824-5 and died
on Saturday 20 Ramadan 273/18 February 887 in
Kazwin. Madia was the (Persian?) byname of his
father, a client of the Banu Rabica. Ibn Madia
travelled in search of traditions and learned them
from many authorities in clrak, Syria, Hidjaz and
Egypt. His Kitdb al-Sunan contains some 4000
traditions in about 150 chapters. It was criticized,
because it contains many weak (da^if] traditions;
it was even said that all traditions in it which do not
occur in the five earlier collections are not authentic.
These zawa?id Ibn Mddj_a cala 'l-kutub al-khamsa
were later collected by Ibn Hadiar al-Haythami
[q.v.] (d. 807/1405) and by Abu 'l-cAbbas al-Busiri
(d. 870/1436). Other scholars, especially those of
Kazwin, e.g., the kadi al-Khalill (d. 446/1054-5; see
Brockelmann, I, 352; S I, 618), considered Ibn Madia
an authority of the highest rank (Ibn Hadiar,
Tahdhib, ix, 531); gradually his fame increased, until
his Sunan were included in the "six books", e.g., by
al-Kaysaranl (d 507/1113) in his Atrdf al-Kutub
al-sitta, by al-Diamma'ili (d. 600/1204) in his Kitdb
al-Ikmdl, which forms the basis of al-Mizzi's Tahdhib
and Ibn Hadjar's Tahdhib al-Tahdhib; but it was
always considered inferior even to the Sunan of
al-Nasa3!. Few commentaries were devoted to it
(see Brockelmann, S I, 270). In the Maghrib it was
never recognized.
Ibn Madia wrote also a Ta^rikh (obviousty dealing
with the scholars of Kazwin, see Hadidii Khalifa,
s.v. Tawdrikh Kazwin} and a Tafsir, both of which
seem to be lost.
Bibliography: Yakut, iv, 90; Ibn Khallikan,
no. 625; Dhahabi, Ifuffdf,
ii, 189 f.; Ibn Hadiar,
Tahdhib al-Tahdhib, ix, 530-2; in his Path al-Bdrf,
vii, 29 he quotes from a manuscript of the Sunan
written in 370/980-1; for manuscripts, editions
and commentaries see Brockelmann I, 163 and
S I, 270. For the transmission of Ibn Madia's
Sunan and the different versions (chains of
authorities) see the following treatises published
in Haydarabad in 1328: al-Kurani, al-Amam, 13;
al-Nakhli, Bughyat al-tdlibin, 17; Salim b. cAbd
Allah al-Basri, al-Imddd, 8; al-Fullani, Katf
al-thamar, 21; al-Shawkani, Ithdf al-akdbir, 46 f.
The Cairo edition of 1349 contains the glosses
(hdshiya) of Abu '1-Hasan al-Sindi (d. 1138/1726).
(J. W. FUCK)
IBN MADJID. SHIHAB AL-DIN AHMAD B. MADJID
B. MUHAMMAD B. £ AMR B. DUWAYK B. YUSUF B.
HASAN B. HUSAYN B. ABI MACLAK AL~SA C DI B. ABT
'L-RAKA'IB AL-NADJDI, was one of the greatest
Arab n a v i g a t o r s of the Middle Ages. He lived in
the second half of the gth/i^th century; the exact
dates of his birth or death are not known. Ibn Madrid

belonged to an illustrious family of navigators. His
father and grandfather were both mu'allims ("master
of navigation", see G. Ferrand, Instructions nautiquesr
iii, 182-3) by profession and were well-known as
experts of the Red Sea. They wrote treatises on
navigation. Ibn Madjid improved and made additions
to the urdjuza (piece of poetry in the radj[az metre)
entitled al-ffididziyya
written by his father (alFawd*id, fol. 78a-b). This family tradition of navigational activity was kept up by the grandson, who
seems to have surpassed both his father and his
grandfather in this field. It was during his lifetime
that Ibn Madjid acquired the reputation of an expert
navigator of the Indian Ocean. Sidi CAH Re'is [q.v.]t
the Turkish navigator (d. 970/1562), in the Preface
to his work "The Ocean" (al-Mutiit), says that during
his sojourn at Basra, he had collected the works of
Ibn Madjid, namely Kitdb al-Fawd*id and Hdwiyat
al-ikhtisdr, and some works of Sulayman al-Mahri
(written in the first half of the ioth/i6th century)
and had studied them thoroughly for, in his opinion,
it was exceedingly difficult to navigate the Indian
Ocean without them (see G. Ferrand in El1, iv, 363).
No wonder that Ibn Madjid gave himself the proud
title of "the Fourth after the Three" (i.e., Muhammad
b. Shadan, Sahl b. Aban and Layth b. Kahlan, see
below) (al-Fawd^id, f. 4b), or "the Successor of the
Lions", or "the Lion of the Sea in fury" (Hdwiya,
f. 88b).
Ibrt Madrid was an author of great merit, who
wrote both in prose and verse. Of his known works
those that have been published by G. Ferrand in
the series Instructions nautiques et Routieres arabes
et portugais des xve et xvie siecles, in vols. i and ii,
Paris 1921-3 and 1925, are as follows:
(1) Kitdb al-Fawa^id fi usul Him al-bahr wa '/kawdcid (dated 895/1490). This prose work covers,
among other subjects, the twenty-eight lunar
mansions, the stars corresponding to the thirty-eight
rhumbs (khanns) of the compass, the sea-routes of
the Indian Ocean, the latitudes of a number of
harbours, the landmarks (^aldmdt) formed by birds
and the outlines of coasts, the landfalls of the west
coast of India, the ten large islands of the Indian
Ocean (the "island" of Arabia, Madagascar, Sumatra,
Java, Taiwan, Ceylon, Zandjbar, al-Bahrayn, Ibn
Gawan and Socotra), a survey of the coastal regions
of Asia and Africa, monsoons favourable for the
voyage and a description of the Red Sea with details
of anchorages, shallows and reefs.
(2) Hdwiyat al-ikhtisdr fi usul 'ilm al-bihdr (dated
866/1462). The work deals with the signs of proximity
of land, the lunar mansions and rhumbs, Arabian,
Coptic, Byzantine and Persian years, bdshi (the
elevation of the polar star in relation to its minimal
height above the horizon, see Shumovsky, op. cit. in
bibl.t 154), the monsoons of the bdshi, the months
in which the stars appear, the fixed character of their
latitudes and their disappearance, the sea-routes
along the coast of India up to Sumatra, China and
Taiwan and those along the coasts of various islands
of the Indian Ocean, the latitudes of the harbours
of the encircling ocean (al-Muhit), currents of the
deep seas and nautical astronomy.
(3) al-Urdiuza called al-Mu^arraba (dated Sgo/
1485) deals with the navigation of the Gulf of Aden.
(4) Kiblat al-Isldm fi d[amic al-dunyd (dated 893/
1488) is dedicated to the kadis and deals with the
direction of the Kacba for the purposes of prayer.
(5) Urdiiizat Barr al-^Arab fi Khalidf Fdrs (not dated)
deals with navigation along the Arabian coast and
the islands. (6) Urdjiuza fi kismat al-djamma cald
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Bandt Na'sh (dated 900/1494-5) deals with the
constellation Ursa. (7) Urdiuza called Kanz almacdlima wa dhakhiratihim f l Him al-madjhuldt fi
'l-bafyr wa 'l-nudjum wa 'l-burud_i (undated, but from
the context it appears that it was written before
894/1489) deals with the celestial sphere, the signs
of the zodiac, the stars, etc. (8) Urdiuza fi 'l-natakhdt
li-Barr al-Hind wa Barr al-cArab (not dated) deals
with the landfalls on the western coast of India and
the coast of Arabia from 25° N. to 60° N. (9) Urdiuza
called Mimiyydt al-abddl, dealing with certain
northern stars. (10) Urdiuza Mukhammasa, dealing
with certain northern stars, (n) Urdiuza on the
Byzantine months, rhyming in nun. It is undated,
but from the context it seems that it was written
before 1475 or 1489. (12) Urdiuza called Daribat
al-dard^ib, undated, deals with the use of certain
stars in navigation and with general instructions for
navigators. (13) Urdiuza dedicated to the caliph cAli
b. Abi Talib. It was written before 1475 or 1489, and
deals with the lunar mansions, their exact positions
in the sky, forms and numbers, etc. (14) al-Kasida
al-Makkiyya, not dated, deals with the sea-routes
from Djidda to Cape Fartak, Calicut, Dabul, Konkan,
Gudiarat, al-Atwah, Hormuz and other places. (15)
Urdiuza called Nadir at al-abddl on al-wdki', dhubbdn
and al-^ayyuk. (16) al-Kasida al-Bd^iyya called
al- Dhahabiyya (dated 16 Dhu '1-Hididja 882/21
March 1478), deals with the investigation of the
reefs, great depths, signs indicating land such as
birds and winds, landfalls on capes during monsoons,
etc. (17) Urdiuza called al-Fd^ika, not dated but
written before 880/1475, deals with the observation
of the Frog. (18) al-Baligha, not dated, deals with
the observation of the constellation Canopus and
the star Arcturus. (19) Nine short sections (fasl) in
prose, not dated: (a) and (b) deal with the mdriza\
(c) with the landings by 10 isba* (one isbac =
i° 36' 25") of the djdh (the Pole Star) on the coast
of Gudiarat; (d) with the soundings of Gudiarat;
(e) with the soundings by 10 isbac of the didh; (f)
with landings; (g) with the soundings around Bab
al-Mandab; (h) with the soundings of Gudiarat
by 10% isba's of the djdh; (i) with knowing the
revolution of the Pole Star on leaving the capes of
Arabia. (20) Urdiuza called al-Sab'iyya, divided
into seven sections because it deals with seven
branches of nautical lore. (21) Kasida without title
or date, written before 1475, 1478 or 1489. (22)
al-Kasida called al-Hddiya, not dated but written
before 1475, 1478, or 1489. It deals with the stars
that are useful for landfalls, with a description of
the landfall points and with the coast from Div to
Daybal.
In his -Kitdb al-Fawd^id, Ibn Madjid mentions the
titles and cites verses from thirteen of his other
works, which are not known to survive (for further
details, see G. Ferrand, Instructions nautiques, iii,
198-221; cf. El1, iv, 363-5).
Three urdjuzas of Ibn Madjid were published by
T. A. Shumovsky under the title 'Fhaldth Rdhmdnadjat al-madjhula [sic], Oriental Institute of the
Academy of Sciences, U.S.S.R., Moscow-Leningrad
1957. They are based on the unique manuscript in
the Library of the Oriental Institute. The texts are
accompanied by' Russian translations and valuable
notes and commentaries by Shumovsky. Th'ere is a
map showing the ports and harbours mentioned by
Ibn Madjid in his works. Of the three urdiuzas, the
first is called al-Sufdliyya (ff. 83a-g6a) (on Sofala,
on the east coast of Africa) and deals with the knowledge of the madirds (dav's journey by sea) and
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astronomical calculations from Malabar, Konkan,,
Gudiarat, Sind, al-Atwah up to Somaliland, and from
there to the regions of al-Sawaljil (east coast of
Africa), Zandjbar, Sofala, Madagascar and its islands.
It also deals with various other aspects of navigation
and with the inhabitants, kings, monsoons, etc. of
those regions. This urdjuza also devotes some pages
towards the end to the Franks and the Portuguese
navigators of the Indian Ocean. It is undated.
The second urdiuza, entitled al-Maclakiyya (ff. 97bio4a, on Malacca), deals with the islands and ports
of Ceylon, the Andaman and Nicobars, Java and
Sumatra, Siam, Malacca, and other gulfs and islands
of these regions, up to Formosa, China and the
Pacific Ocean. The third is called al-Td*iyya. It
describes the sea-routes and calculations from
Djidda to Aden (ff. iO4b-iO5b).
Sources of his knowledge. Ibn Madjid was as
much interested in the theoretical aspects of navigation as he was in its practical side. The knowledge
and experience that he inherited from his forefathers
was enriched by his own personal experience of
forty years or so. Furthermore, there is little doubt
that he was a well-read man and was familiar with
ancient Arabic poetry and literature and with works
on history and other subjects. He made a particular
study and use of the existing works on navigation,,
astronomy and geography. He considered the study
of astronomy and geography as a pre-requisite for
anyone who wished to become efficient in navigation,
and hence recommended the following works to
navigators and sea-captains who wished to become
masters of the subject: Kitdb al-Mabddi wa 'l-ghdydt
(Kitdb al-Mabddi wa 'l-gkdydt fi Him al-mikdt) by
Abu cAli al-Hasan b. cUmar al-Marrakushi alMaghribi (d. 660/1262); Kitdb al-Tasdwir (Suwar
al-kawdkib al-tMbita) by cAbd al-Rahman al-Sufi
(d. 376/986); al-Ihhtisdr al-Shahbatiyya (?); the book
of (Ahmad b. Da'ud) Abu Hanifa al-Dinawari (d. 282;
895); the book of (Abu Djacfar Muhammad b.
Muhammad b. al-Hasan Nasir al-Din) al-TusI
(d. 672/1274), the author of the famous Ilkhani
Tables. Then, Muzil al-ithbdt <an mushtabih al-intisdb
by Abu '1-Madid Ismacil b. Ibrahim al-Mawsili
(d. 344/955); Kitdb al-Mushtarik by Yakut alliamawi (d. 626/1229); the book of Ibn Sacid (d. 672^
1274) (Abu '1-Hasan CAU b. Sacid al-Maghribi, the
author of Kitdb Diughrdfiyd fi 'l-akdlim al-sabca);
Ibn Hawkal's Kitdb Surat al-ard (ca. 365/975). See
a\-Fawd*id, ff. 43b-44a; for further comments on
sources, see G. Ferrand, Instructions nautiques, iii,
229-33.
Ibn Madjid had studied the works of the three
Arab navigators of the cAbbasid period, namely,
Muhammad b. Shadan, Sahl b. Aban and Layth b.
Kahlan, even though he was doubtful about the
value of their writings and considered them mere
compilers and not authors (al-Fawd*id, 3b-4a, 3ia).
He was equally critical of contemporary Arab navigators and considered himself the most experienced
and knowledgeable in the field. Considering the vast
amount of his experience and his numerous writings
on the subject, he was, probably, not unjustified in
this claim.
His contributions and concepts: In Arabic
geographical writings of the Middle Ages, the description of the east coast of Africa usually stopped
at Sofala or a little further south. The reason was
that Arab ships did not sail beyond this point for
fear of being wrecked or destroyed by the strong
currents and winds there. Moreover, theoretically
speaking, according to the Ptolemaic concept the
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east coast of Africa, to the south of Sofala, turned
towards the east instead-of the west, and extended
latitudinally as far east as China, leaving only a
channel that connected the Indian Ocean with the
Pacific, thus giving the Indian Ocean the shape of
a lake. So, the Arab geographers and cartographers
who mainly followed Ptolemy drew maps which
covered the whole of the southern hemisphere with
land. For centuries, this theory was accepted and
hindered the progress of navigation in southern
Africa. Again the terra incognita was supposed to be
barren and hence commercially unattractive. AlBiruni (d. ca. 442/1050) was the first to propound a
theory that there might exist a channel between the
Indian Ocean and the Atlantic, south of the Mountains of the Moon. This fairly long channel, according
to him, lay between Sofala and the cape called
"al-Ra'sun" (Surat al-Ma^mura cald 'l-Biruni, 62-3;
this cape could be no other than the region of the
Agulhas currents of modern maps). Ibn Sacld (d. 672/
1274) placed the conjunction of the two seas (the
Indian Ocean and the Atlantic) at Long. 117° 30'
and Lat. 16° oo' where the sea was called "Sea of
Ruin" or "Sea of Suhayl" and it also marked the
end of the Mountain of Regret (Naddma) stretching
between Long. 109° oo' and 117° 30' along the coast
of Africa (this place, according to M. Reinaud, was
the Cape of Good Hope, Geographic d'Aboulfeda, i,
p. cccxvi). However, Ibn Madjid was the first Arab
navigator to describe in more positive terms the
coast of Africa south of Sofala. He seems to have
acquired the information about the existence of a
madkhal (place of entry, from the Atlantic into the
Indian Ocean) from the Portuguese (al-Sufdliyya,
if. 933, 943), but he must also have been acquainted
with al-Biruni's ideas on the subject through Abu
'1-Fida's Takwlm al-bulddn, which he had consulted.
Thus, Ibn Madjid believed that there existed a
ma-dkhal which separated the African continent from
the terra incognita in the southern hemisphere.
Describing the coast of Africa, he says that when you
reach the land of Sofala and the "gulfs", the island of
al-Kumr (Madagascar) "passes by" to your left, and
thr land to your right (i.e., the coast of Africa as the
ship sailed south) turns away towards the west and
the north. This is the place where the "Darkness"
(the Atlantic Ocean) begins. From there, the land
turns to the "land of al-Katim" (Kanem). When you
pass Kanem, you come to "the land of al-Wahat"
(Oases) near al-Maghariba (Maghrib) which begins at
al-Masa. Leaving this behind, you arrive at Asifi
and finally Ceuta, at the entrance of the Mediterranean Sea (al-Fawd^id, f. 64). It is obvious that
Ibn Madjid conceived of Africa as being much smaller
than it actually is, for according to his account the
east coast of Africa turns sharply westward and
emerges at Kanem (south of the land of the "Black
People", i.e., Ghana, etc.) and from there it reaches
Morocco.
Ibn Madjid surveys the coastal regions of the earth
(dawrat al-ard, actually the landmass of Asia and
Africa) systematically, beginning from southern
Arabia. His survey of the sea-coasts of the Indian
Ocean is much more detailed than those of the
Mediterranean or the Caspian regions, for he did
not have personal knowledge of the latter. He then
describes the ten large islands of the Indian Ocean
(see above) (al-Fawa>id, ff. 67a-7ob).
He does not refer to the terra incognita of the
southern hemisphere, which indicates that he did
not believe in it. His knowledge of astronomy was
mainly derived from the works and astronomical

tables of Ptolemy, al-Battani, Ulugh Beg, cAbd alRatrnian al-Sufi and others, and he incorporates
their theories and astronomical concepts in his works.
Ibn Madjid's contribution lies mainly in the field
of navigation. G. Ferrand rightly describes the Kitdb
al-Fawd^id as a "compendium of the known knowledge of theoretical and practical navigation".
"We must regard it", he says, "as a kind of synthesis
of nautical science of the latter years of the Middle
Ages. Ibn Madjid is at the same time the earliest
of modern writers on nautical science. The description
of the Red Sea, for example, has never been surpassed
or even equalled, apart from the inevitable errors in
latitude, by any of the writers of nautical guides
for sailing boats. The information given on the
monsoons, local winds, routes and latitudes for
crossing the whole Indian Ocean is as precise and
detailed as could be expected at this period" (El1,
iv, 365). Most of the place-names given by Ibn
Madjid in his works have almost their modern forms
and hence are easily identifiable.
There is little doubt that Ibn Madjid used seacharts and several instruments of navigation. But
it is doubtful if he was the inventor of the compass
(according to Nafis Ahmad, the Arabs were the
inventors of this instrument, Muslim contribution
to geography, 64). However, Ibn Madjid claims to
have fixed the needle (al-maghndtis) itself on the
case (al-Fawd^id, f. 46b). He considered the compass
used by the Arabs for navigation in the Indian
Ocean much superior to the one used by the Egyptians and the Maghribis (North Africans) for the
compass of the former was divided into thirty-two
sections, whereas that of the latter was divided into
only sixteen. Moreover, the latter only knew the
use of the compass and were not capable of using
the Arab boats whereas "we could easily navigate
their boats" (al-Fawd*id, f. 27). The Arab and the
Portuguese instruments were probably equal in
quality and accuracy but Ibn Madjid had shown
the Portuguese an instrument which they had rot
seen before (G. Ferrand, El1, iv, 365 f.). Ibn Madjid's
name however became legendary in later centuries
and entered navigational lore. Sailors remembered
him as Shaykh Madjid, the inventor of the mariners'
compass, and recited the Fdtiha in his memory when
they embarked on certain seas (G. Ferrand, Instructions nautiques, iii, 227-8).
Ibn Madjid and the Portuguese. Ibn Madjid
was fully aware of the several attempts made by
the Portuguese to enter the Indian Ocean through
what he calls the madkhal (i.e., via the Cape of Good
Hope) and also of their raids along the east coast of
Africa. He says that in 900/1495 the Franks (i.e.,
the Europeans) arrived at the coast of Sofala, passing
through the madkhal that lies between it and alMagharib (North Africa) and the existence of which
was proved by "the experienced ones" (the Portuguese). The Portuguese, he says, then went to India.
Later, they returned to al-Zandj (Zandibar) and
then went back via the same "passage of the Franks".
In 906/1501, they again went to India, purchasing
houses there, and settled down, making friends with
the "Samri" kings (the Zamorins of Kerala) (alSufdliyya, f. 94a). In his extant works, Ibn Madjid
does not record the fact of his having guided Vasco
da Gama from Malindi (east coast of Africa) to
Calicut (Kerala). This fact is, however, proved by
the contemporary Arabic and Portuguese sources.
The Portuguese sources refer to him as "Malemo
Canaqua" (Castanheda and Goes) or "Malemo Cana"
(Barros), both representing Mu^allim Kanaka (i.e.,
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Master of astrological navigation) (G. Ferrand, in
El*, iv, 362; cf. idem, Instructions nautiques, iii,
191; and L. Bagrow, The Vasco Gama's pilot, 105).
But it is the historian Kutb al-Din al-Nahrwali
(d. 990/1582), the author of al-Bark aJ-Yamdni fi
'l-fatty al-^Uthmdni, who mentions Ibn Madjid by
name in this context. Referring to Vasco da Gama
as the chief of the Franks called "al-amilandi"
(= "admiral"), he describes the entry of the "cursed
Portuguese, a group of the cursed Franks" into the
Indian Ocean in the beginning of the loth century
A.H. (A.D. 1495-1591) as "one of the most exceptional and terrorizing events" of the period. He says
that a band of them, starting from the Strait of
Ceuta, sailed across the Atlantic ("the Sea of Darkness") and, turning eastwards, passed south of the
Mountains of the Moon through a "narrow passage
near the coast which has mountain on one side and
the Sea of Darkness on the other and is full of high
waves". Their boats were unable to bear the rigours
of this place and were wrecked. They continued in
this manner [attempting to pass through] for some
time, perishing at this place and none of them
surviving to reach India, till "a crow from amongst
them" survived and reached India. But [before
this], they had gathered information about the Indian
Ocean until a sailor called Aljmad b. Madjid guided
them. The chief of the Franks called al-amilandi
became friendly with him and they drank together
until the latter gave him the necessary information
about the route [to India] when in a state of intoxication. Ibn Madjid instructed them not to sail close
to the coast of Malindi but to go straight across the
high seas and then turn [towards the coast of India].
If they did so, they would be able to avoid the
strong waves. So they followed these instructions
and their boats were safe. Thus, as time passed, the
number of Portuguese in these regions grew larger.
They then built a fort in Kuwwa (Goa) and took
Hormuz and began plundering and capturing the
Muslim boats on the high seas (translated from the
Arabic text cited in Instructions nautiques, iii, 185-6).
Bibliography: G. Ferrand, Instructions nautiques et routiers arabes et portugais des xve et xvi*
siecles, i, Paris 1921-3 (Ar. texts of Ibn Madjid's
works), ii, Paris 1925 (Ar. texts of the works of
Sulayman al-Mahri and Ibn Madiid), iii, Paris
1928 (Introduction d Vastronomic nautique arabe);
T. A. Shumovsky, Thaldth rdhmdnad[dt al-mad[hula (sic) li Ahmad b. Madrid: Tri nyeizvvestniye
lotsii Akhmada ibn MadSida arabskogo lotsmana
Vasko da Garni, Moscow-Leningrad 1957; Port. tr.
by M. Malkiel-Jirmounsky, Lisbon 1960; Yu.
Krackovskiy, Iz. Soc., iv, 552-69.
M. Reinaud, Geographic d'Aboulfeda (Ar. text of
Tafywim al-bulddn by Abu M-Fida*), vol. i, Introduction generate d la geographic des orientaux, Paris
1848; al-BIruni, SHrat al-ma*mura cala H-Blruni,
Strum's picture of the world, ed. A. Zeki Validi
Togan, Memoirs of the Archaeological Survey of
India, no. 53, Delhi 1937; Nafis Ahmad, Muslim
contribution to geography, Lahore 1947; L. Bagrow,
The Vasco Gama's pilot, Genoa (Pubblicazioni del
Civico Istituto Colombiano) 1951 (offprint from
vol. iii of Studi Colombiani).
(S. MAQBUL AHMAD)
IBN MAHAN, €ALI B. C!SA B. MAHAN, governor
and military leader of the cAbbasid period, who
appears first as commander of the caliph's guard and
secretary to the army during the caliphate of alMahdi [q.v.~\. He remained commander of the guard
under Harun al-Rashid, who, in 180/796, appointed
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him as governor of Khurasan, in spite of opposition
from Yafrya al-Barmaki. It is said that he then
followed a policy of oppressing the people, which
was probably the cause of the revolt of Rafic b. alLayth; this obliged the caliph to lead an expedition
himself into this province in 192/808. On the death
of Harun al-Rashid, cAli b. clsa [q.v.] gave his
support to al-Amin [q.v.], and was put in charge of
the army which was sent against the troops of alMa'mun in 196/812: his army was routed, and €Ali
himself was killed in the battle.
His son AL-HUSAYN B. €ALI attempted, in 196/812,
to get the inhabitants, of Baghdad to recognize alMa'mun, but failed, and the attempt finally cost
him his life.

Bibliography : D. Sourdel, Vizirat, index.
(D. SOURDEL)
IBN AL-MAljCZ [see C UBAYD ALLAH B. BASHIR].
IBN MA&QLAD, name of several secretaries
or viziers of the cAbbasid period, who did not
however all belong to the same family.
AL-HASAN B. MAKHLAD B. AL-DJARRAH was a
secretary of Christian origin and recently converted
to Islam, who served the caliph al-Mutawakkil and
became vizier under al-Muctamid, for the first time in
263/877, then in 264-5/878-9, and was dismissed from
the government on the insistence of the regent alMuwaffak. He seems to have been exiled to Egypt,
where he was at first welcomed by Ibn Tulun, then
sent to Antioch, where he seems to have died in
269/882 in obscure circumstances.
SULAYMAN B. AL-HASAN, son of the above, was
twice vizier under the caliph al-Mufctadir, in 3i8-9/
930-1 and 324/936, then during the amirate of
Badjkam in 328-9/940-1, but was remarkable mainly
for his ineptitude.
SACID B. MAKHLAD, secretary and vizier of
Christian origin and recently converted to Islam, has
sometimes been considered, without adequate proof,
as the brother of al-Hasan b. Makhlad. He belonged
in fact to a different and quite inconspicuous family.
He distinguished himself in the service of the regent
al-Muwaffak between 265/878 and 272/885, playing
the role of vizier, even though he did not hold the
title, and providing efficient support for the prince
in his military undertakings. He received, in 269/882,
the honorific title of Dhu 'l-wizdratayn, and his name
appears on coins minted in clrali. His sudden disgrace
seems to have been connected with the activities of
his brother cAbdun, who, having remained a Christian,
tried to obtain certain privileges for his fellowChristians. He died in 276/889.
Bibliography: D. Sourdel, Vizirat, index;
S. Boustany, Ibn ar-Rumi, sa vie et son oeuvre,
Beirut 1967, index; Suli, Akhbdrar-Rdd'tbi'lldh...,
tr. M. Canard, Algiers 1946-50, index.
(D. SOURDEL)
IBN MAKKl, ABU HAFS <UMAR B. KHALAF ALSIKILLI (var. al-Mazari, al-Kurtubi) Axabfakih and
lexicographer, on whose life one searches in vain
in the various biographical sources for any details
beyond his emigration to Tunis and his appointment
there to the office of fydfi. Before going to Tunis he
lived in Sicily where he remained probably until the
beginning of the Norman occupation in 452/1060.
This can be deduced first from his nisba, then from
the fact that he had as his shaykh Ibn al-Birr [q.v.],
who lived in Sicily at this time, and finally from an
even more convincing circumstance, the inclusion of
some poetical fragments of Ibn Makki in al-Durra
al-khafira, the well-known anthology of the poetry of
the Arabs of Sicily compiled by Ibn al-Katta c [q.v.].
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The only work attributed to Ibn Makkl is the
unpublished Tathfrif al-lisdn wa-talkih al-d&andn,
which must be classed with the long series of treatises
produced by the specialists in the lahn al-cdmma,
the study of which might perhaps reveal traces of the
maghribi dialect spoken in Sicily at the time of the
author, i.e., the first half of the 5th/nth century. The
mufraddima, which contains the reflexions of a
philologist aware of the precarious situation of the
Arabic language threatened as it was with corruption
and adulteration through the constant effects of the
alhdn, is followed by the 50 chapters of the text,
which has been the subject of three refutations and
a commentary. On these, and for everything else
concerning the author, the Tathkif, the sources, etc.
there may be consulted U. Rizzitano, 77 "Tatqif
al-lisdn wa talqlh al-gandn" di AM Hafs 'Umar b.
Makkl, in Studia Orientalia, Cairo 1956, 193-213
(to the two manuscripts mentioned on p. 207 should
be added a third preserved in a library in Saudi
Arabia of which only the title and the author are
given in RIM A, i/i (1955), *54, n. 23).
(U. RIZZITANO)
IBN MAKtFLA, name of a family of Baghdad!
j u r i s t s and
t r a d i t i o n i s t s of the 5th/uth
century.
(1) The earliest was AL-HASAN B. C ALI B. DJACFAR
AL-C!DJL|, the vizier of the Buyid Djalal al-Dawla
(416-35/1035-44). He himself bore the honorific
titles of Sacd al-Dawla and Yamin al-Dawla. They
were not however sufficient to ensure his authority,
and still less that of his master. The power of both
was sapped by the raids of the Bedouins, both Arab
and Kurdish, whose camps were outside the gates of
the capital, by the turbulence of the Turkish guard,
and by the continual intrigues which the caliph alKadir (381-422/991-1031), with the support of a
large group of jurisconsults and of men of letters of
traditional outlook (among them the famous alMawardi), pursued on behalf of the Sunni party. AlIJasan was the unfortunate hero of an expedition
against Basra, which he was unable to take from the
ruler of Fars, Abu Kalidiar, the nephew of Djalal
al-Dawla, and was in fact killed there (421/1030). At
this time there was so little interest IP the Buyids
that, according to Ibn al-Djawzi (Muntazam, viii,
60), it was not known whether Djalal al-Dawla still
had a vizier in office. This may be the reason that
certain historians [see bibl.] have confused al-Hasan
with his brother Hibat Allah, who appears to have
succeeded him in his office of vizier.
(2) The career of ABU 'L-KASIM HIBAT ALLAH was
hardly more fortunate than that of his brother.
Although the chronology of his vizierate is not very
certain because of the contradictions between Ibn
al-Djawzi and Ibn al-Athir, at least its chief events
are known. Born in 365/976, he was appointed
vizier in 423/1032, but was dismissed in the following
year in favour of his rival, a convinced Shi% Abu
Sacd b. Muhammad, al-Husayn b. cAbd al-Rahim.
Restored to office shortly afterwards, he appears to
have been vizier intermittently until 426/1035. Ibn
al-Athir moreover considers that the vizierate of 424
was his fifth, while noting, in connexion with a
mutiny of the Turkish militia, that the same office
was held in 423/1031 by a certain Abu Ishak alSahli. Hibat Allah's career ended in 430/1038, after
moie than two years in captivity at Hit in the hands
of the cUkaylid Karwash b. al-Mukallad, the^faithful
ally of Djalal al-Dawla (Ibn Khaldun, clbar, iii, ^50),
who had become his gaoler on the latter's orders and
whose family always maintained Shici sympathies

(Ibn Khaldun, ibid., 161) [see AL-BASASIRI, KARWASH,
KURAYSH, CUKAYLIDS].

The faintly policy of the Banu Makula seems to
have beer to pledge loyalty in turn to both the rival
parties, the Shici and the Sunni, though inclining
more and more towards the latter. This policy began
by neglecting the sunna on fundamental points of
economic life (illegal taxation of markets, measures
contrary to the Kur3anic prohibition of usury, ribd*}
and it worked in favour of the Jewish element, which
lived very amicably with the Shici artisans of the
Karkh quarter (Ibn al-Athir, ix, 285).
However, the final disgrace of Hibat Allah seems
to have been due to a sudden access of energy on the
part of Djalal al-Dawla, who from then on, through
dynastic interests, became reconciled with Abu
Kalidjar and had decided to ally himself with the
c
Ukaylid and Mazyadi Bedouin amirs rather than
suffer the pretensions and insolence of the Sunni
party (Ibn Kathir, Biddya, sub anno 428). It should
be added that Hibat Allah brought up his son CAH
in the best Sunni traditions and the latter very soon
became famous in the science of traditions (Ibn alAthir, ix, 281).
Bibliography: on the vizierate of the Banu
Makula, see Ibn al-Djawzi, Muntazam, viii, 21, 60
(mentions al-Hasan but not Hibat Allah), followed
in part by Kahhala, Mu'diam, iv, 28; Ibn alAthir, ix, 287, 293-4, 298, 302, 307; Ibn Khaldun.
c
lbar, iii, 446, 447, is in general based on Ibn alAthir; Ibn Kathir, Biddya, ed. Sacada, xii, 40,
merely mentions Djalal al-Dawla's change of
policy in 428/1037.
(3) Hibat Allah's son, CALI, was one of the most
famous exponents of hadith and of Him al-ridjal. He
was born in 422/1032 at c Ukbara. His teachers
included such famous traditionists as Ibn Bishram
(Brockelmann, SI, 281; Ibn al-Djawzi, Muntazam,
viii, 18), the informant of the Hanbali al-Khara°iti
(Brockelmann, S 1,250), Abu '1-Tayyib al-Tabari (Ibn
al-clmad, Shadhardt, ii, 283), one of the masters of
the famous Shafici mystic al-Kushayri. He was on
excellent terms with Ibrahim b. Ishak al-Habbal
(al-Dhahabl, Tadhkira, iii, 382) to whom al-Sarradj
al-Kari3 (Brockelmann, S I, 594) owed a large part
of his collection of mystico-profane love tales. He
was also connected with the great master of Hanbali
hadith, Muhammad b. Nasir, with al-cAtiki, the
informant of al-Khatib al-Baghdadi [q.v.], not to
mention the latter himself, who was to make such a
remarkable contribution to the science of Traditions
in the 5th/nth century. It is very probable that this
Ibn Makula had close relations with half-Hanbali and
half-Shafi c i circles, who were much attached to tradition and grouped around the vizier Ibn al-Muslima
[q.v.] and the caliph al-Ka'im [q.v.]. All of these were in
favour of a restoration of the authority of the caliph at
the same time as they were working for the final
dispossession of the heretic Buyids, to whom
paradoxically the family of Ibn Makula owed its
fortune. cAli gained fame by the production of a
Kitdb Ikmdl al-mukhtalif wa 'l-mu^talif min asmd*
al-rididl, on the onomastic of hadith. In it he used
the works of cAbd al-Ghani al-Azdi (Brockelmann,
S I, 281) and of al-Darakutni (ibid., I, 165), greatly
esteemed in Hanbali and mystic circles. This work
was used by al-Nawawi, one of the greatest authorities of the Shafici school, in his famous biographical
dictionary (Brockelmann, S I, 680). The example of
Ibn Makula would seem to indicate that the descendants of the most illustrious families found the best
refuge, in the troubled period of the sth/nth
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century, in the practice and the study of the traditional disciplines of Islam. It was through them, at
least in the eyes of the rigorists of the entourage of
the caliph, that the real power seemed to be maintained.
Bibliography: in addition to the sources
mentioned, see Brockelmann, S I, 602; F. Bustani,
DM, iv, 15.
(J.-C. VADET)
IBN MALAK [see FIRISHTE-OGHLU].
C
IBN MALIK, ABU ABD ALLAH DJAMAL AL-DIN
MUHAMMAD B. CABD ALLAH B. MALIK AL-TAJ! ALDJAYYANI (the name given by al-Makkari, ii, 421;
for his reasons see 427, lines 13-6), Arab grammarian. He was born in Jaen in 600 or 601/1203-4
or 1204-5, according to the most generally accepted
date, and was at first a Maliki. Al-Makkari (ii, 421)
gives the names of four of his teachers in his native
town; to them may be added that of Abu CAU
c
Umar al-Shalawbini, in Seville. Very soon he left for
the Near East (where he became a Shafici), and we
find him in Aleppo, Hamat and Damascus. According
to Ibn al-Diazari (ii, 180), he went first to Damascus
where he studied, then stayed in Aleppo and afterwards in Hamat, and returned to Damascus where
he settled. His journey to Cairo, which is not
mentioned by Ibn al-Diazari, perhaps occurred some
time before his death, which took place in Damascus
on 12 Shacban 672/22 February 1274.
In Damascus, Ibn Malik was the pupil of Abu
'1-Hasan al-Sakhawi and other masters (see Ibn alDiazari, ii, 180); in Aleppo, he studied under Ibn
Yacish and his disciple Ibn cAmrun, and for a time
taught *-arabiyya\ he composed a Shark to alMukaddima al-Djazuliyya (al-Kifti, Inbdh al-ruwdt,
Cairo 1371/1952, ii, 333). In Hamat also he taught
'arabiyya for a time. But it is not clear whether he
was a pupil of Ibn al-Hadiib in Damascus. The
sources consulted record only his remark about Ibn
al-Hadiib: "He took his nahw from the author of
the Mufassal [al-Zamakhshari], and the author of
the Mufassal and his nahw are of very small account"
(al-Safadi, iii, 363; cf. al-Makkari, ii, 424). This
appraisal is evidently very unjust; it is the
only discordant note related about his life, which
seems to have been a worthy and industrious
one.
On settling in Damascus, Ibn Malik appears to
have entered the most productive period of his life,
and it is difficult to believe Ibn al-Diazari when he
states (ii, 181) that he put into verse al-Kdfiya
al-shdfiya in Aleppo arid the Khuldsa [al-alfiyya]
in Hamat. In Damascus, Ibn Malik demonstrated
his mastery of several Islamic sciences: Ibn Kadi
Shuhba (54) gives him the titles oial-nahwi, al-lugkawl,
al-mukri*, al-muhaddith and al-fafah al-shdfi^l. Ibn
Khallikan held him in high regard (al-Safadi, iii,
359). He taught and was senior master at the
c
Adiliyya madrasa. He had many pupils—his son
Badr al-Din Muhammad, Baha5 al-Din Ibn alNahhas al-Halabi (a shaykh of Abu Hayyan), Abu
Zakariyya3 al-Nawawi, etc. (see al-Safadi, iii, 362);
but it was in grammar that he earned an immense
reputation. This he owed to his philological knowledge, which was certainly very great, but also in
large measure to a fact which in itself remains of
secondary importance, his versification of Arabic
grammar in the Alfiyya; rhyme was indeed an aid to
memorization in those Arab countries where learning
by heart was the usual method of instruction;
furthermore the verses of his Alfiyya, "always
obscure and often unintelligible" (Howell, Ar. Gr.,
Preface XXVI), offered a choice of material to a

861

host of commentators. Interest in grammar was
revived.
From the point of view of grammatical method,
Ibn Malik represents a new state of mind: from the
start, Arab grammarians had sought for shawdhid,
witnesses, to establish the authentic carabiyya, in
ancient poetry and Kiu°anic prose and not in
kadith. Now Ibn Malik regarded fyadith as conclusive, and made use of it, as did his contemporary
Radi al-Din al-Astarabadhi. The initator of this
practice seems to have been Ibn Kharuf, who died
in Aleppo at the beginning of the 7th/13th century
(on this whole question, see cAbd al-Kadir alBaghdadi, Khizdnat al-adab, Bulak 1299, i, 3-8 and
J. Fiick, 'Arabiya, 123-4, French tr. 189-90). One
can understand the great interest Ibn Malik took in
fyadith: he collaborated with Sharaf al-Din Abu
'1-FIasan CAH al-Yunini (d. 701/1301-2), for his
edition of the Safrify of al-Bukhari (Fiick, in ZDMG,
xcii (1938), 81-2), which led him to deal with difficult
passages in a special work, number 7 in the following
list (see also Brockelmann, P, 359-63 and S I, 522-7).
1. Tashil al-fawd*id wa-takmil al-mafrdsid (Fas
1323), a resum6 of an earlier work no longer surviving, al-Fawd*idfi 'l-nahw, "a manual of grammar,
the conciseness of which verges on obscurity" (Ben
Cheneb, in El1, s.v. Ibn Malik). The Tashil had a
great reputation; there are at least 29 commentaries, by the author, by Abu Hayyan and by Ibn
c
Akil, among others, in manuscript.
2. al-Kdfiya al-shdfiya, a treatise on grammar in
2757 verses (rad[az), according to Brockelmann (I2,
363), with a commentary by the author, al-Wdfiya,
in manuscript.
3. al-Khuldsa al-alfiyya or simply al-Alfiyya, a
resumd of the preceding work in about a thousand
verses (rad[az), in imitation of al-Durra al-alfiyya of
Abu Zakariyya3 Yahya b. Mucti according to alMakkari (ii, 431) (cf. Alfiyya, verse 5). Al-cAdiisi
(quoted ibid.) denies that he wrote it for his son
Taki al-Din Muhammad known as al-Asad, as alSafadi related, following al-Dhahabi (cf. al-Wdfi, i,
206); he says that it was written for the kddi
Sharaf al-Din Hibat Allah b. cAbd al-Rahdm known
as Ibn al-Barizi (cf. Ibn al-Diazari, ii, 181). The
famous Alfiyya exists in manuscript in a great many
libraries and has been printed frequently. S. de
Sacy published an edition with a commentary
(Paris-London 1833) and reproduced and translated
eight chapters from it in his Anthologie grammatical*,
Paris 1829, 134-44 and 315-47; Arabic text and
French translation by L. Pinto (Constantine 1887),
by A. Goguyer (Beirut 1888) who adds the Ldmiyyat
al-af'dl; Italian translation and commentary by
E. Vitto (Beirut 1898). The Alfiyya has been the
subject of at least 43 commentaries; it will be
sufficient to list the following:—that of Ibn Malik's
son, Badr al-Din Mutiammad, al-Durra al-mudi*a,
Beirut 1312, Cairo 1342; that of Abu IJayyan alAndalusi, Manhad[ al-sdlik, published by S. Glazer,
New Haven 1947; that of Ibn cAkil, which can be
said to be a classic, ed. Fr. Dieterici, Leipzig 1851,
German tr., Berlin 1852, and in the East in the very
convenient ed. of Muhyi al-Din Muh. cAbd al-Hamid
(6th. ed., Cairo 1370/1951); for the commentaries of
Diamal al-Din Ibn Hisham, al-Makkudi, al-Ushmuni,
al-Suyuti and Dahlan, see nos. 3, 10, 12, 15 and 35
of Brockelmann (S I, 523-5).
4. Ldmiyyat al-afcdl or al-Miftdh fi abniyat alaf^dl, in 114 verses (basit), a complement on
morphology to the A Ifiyya, published by A. Goguyer as
a sequel to that work, with translation, notes and
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glossary of technical terms for both works; the
Commentary of Badr al-Din Muli. was published by
Kellgren (Helsingfors 1854), by Kellgren and Volck
(St. Petersburg 1864) and by Volck (Leipzig 1866);
the Ldmiyya has been printed several times in the
East in collections; moreover other commentaries
exist (see Brockelmann, P, 362 and SI 526).
5. Tuhfat al-mawdud fi 'l-maksur. wa 'l-mamdud,
a versification in 162 verses (fawil). of almost all the
words of the same form terminating with alif
mafrsura or alif mamduda and of different meaning,
with a short commentary; ed. Cairo 1897 by
Ibrahim al-Yazidji, then in 1329.
6. al-Mdm bi-thaldth (muthallath) al-kaldm, a
versification (in radjaz] of the words with triple
vocalization and of different meaning, a work
dedicated to al-Malik al-Nasir, grandson of Salah
al-Din (ed. Cairo 1329, together with the preceding
work). See Brockelmann's no. XII for other similar
works.
7. Shawdhid al-tawdify wa 'l-tashify li-mushkildt
al-Safrih, a grammatical discussion of difficult
passages from the Sahih of al-Bukharl (Allahabad
1319); in manuscript in Damascus under the title
al-Tawdify fi i'rdb al-Bukhari (Brockelmann, S I,
262, emend to cUm. 17 no. 101).—The following
works exist only in manuscript:
8. cUmdat al-hdfiz wa-^uddat al-ldfiz, a re'sume' of
syntax, with a fairly long commentary by the author
(Brockelmann, I2, 363, IV, should read: Berlin 6631
and 6632).
9. al-Alfdz al-mukhtalifa, a collection of synonyms
(25 fols. in MS Berlin 7041).
10. al-Ictiddd fi 'l-fark bayn al-zdj wa 'l-ddd, a
versification in 62 verses (basit) of words pronounced
with zd* or dad, with a short commentary by the
author (an extract from this work appears in the
Muzhir3, ii, 283-6), followed by two appendices, one
fimd yukdl bi-ddd wa-zd'3, the other fimd yukdl bi-fd*
wa-za*.
11. K. al-cArud, on Arabic prosody; only one MS,
Escur.2 330, 6°.
12. A summary of grammar, the Sabk al-manzum,
of morphology (tasrif), the Idfdz al-talrif (Brockelmann, nos. V, VI), and different short works, placed
by Brockelmann under nos. XIV to XX (S I, 527).
Versifications of words with grammatical or lexicographical peculiarities have been included by alSuyutl in the Muzhir3, ii, 113, 114, 115, 224; note
279-82, the 49 verses (kdmil) containing the verbs
having a wdw or a yd* without distinction as the
3rd radical consonant (printed in a Madjtmu'a,
Cairo 1306).
Several works of Ibn Malik, mentioned by his
biographers, have not yet been reported in manuscript, in particular al-Mukaddima al-asadiyya
(composed for his son known as al-Asad).
Bibliography: Makkari, Nafh al-tib, Cairo
1369/1949, ii, 421-33, has brought together almost
all the items of information; Safadi, al-Wdfi bi
'l-wafaydt [Bibl. Isl. 6c], iii, 359-64, important;
Shams al-Din Ibn al-Djazari, Ghdyat al-nihdya fi
fabakdt al-kurrd*,ii, 180-1, ed. Bergstrasser 1352/1933
(anastatic reprint, Baghdad, ii; 180-1), important for
chronological data; Suyuti, Bughya, 53-7, repeats,
adds little; the others mostly repeat or are useful for
the date of Ibn Malik's birth or his genealogy: Ibn
Shakir al-Kutubi, Fawdt al-wafaydt, Cairo 1951, ii,
452-4; Subki, Tabakdt al-shdficiyya al-kubrd, Cairo
1324, v, 28-9; Ibn Kadi Shuhba, Tabakdt al-nuhdt
wa 'l-lughawiyyin, Damascus (Zahiriyya TaVikh
438)» 54-6; Ibn al-clmad, Shadhardt al-dhahab, Cairo

I35i> v, 339; other references will also be found in
U. R. Kaliliala, Mu'diam al-mu*allifin, Damascus
1379/1960, x, 234.
European works: Brockelmann, I2, 359-63,
S I, 521-7; in the short biographical notice, emend
Bacalbakk, substitute Aleppo, on the subject of Ibn
Yacish; M. S. Howell, Arabic Grammar, Preface,
XIX-XXI (Allahabad 1883).
(H. FLEISCH)
IBN MALIK B. ABI 'L-FADA'IL AL-YAMANI,
MUHAMMAD, a Sunni jurisconsult and minor historian
of Yemen, best known for his derogatory tract against
the Ismacilis, entitled Kashf asrdr al-Bdtiniyya wa
akhbdr al-Kardmita. Neither the date of his birth nor
that of his death is known with certainty. In the
introduction to this tract he states that he was
converted to the Ismacili sect during the rule of
c
Ali b. Muhammad al-Sulayri (d. 473/1080), founder
of the Shici Sulayhid [q.v.] dynasty, but that towards
the end of his life, sickened by the depravity of the
sect's local leaders, he abjured and wrote this
history of the Ismacilis in Yemen so as to warn
others about them. The Kashf became the primary
source concerning the history of the sect for all later
Sunni historians of Yemen, including al-Khazradji.
The pamphlet has been printed twice (1939 and 1955)
in Cairo from the manuscript preserved in the
library of the small Egyptian town of Sawhad].
Another copy, with the title Risdla, is to be found in
the University of Leiden library (Or. 6349(1)).
Neither the author nor the book is mentioned by
Brockelmann. All the information concerning Ibn
Malik contained in al-Djanadi's Suluk and alKhazradii's Kifdya, the two greatest biographical
dictionaries of Yemen, is derived exclusively from
the Kashf.
(C. L. GEDDES)
IBN MALKA [see ABU 'L-BARARAT].
IBN MAMMATl, name ot three highly-placed
officials of the same Coptic family from Asyut who
flourished under the later Fatimids and early
Ayyubids. The first of the line was ABU 'L-MAL!H,
who became secretary and general intendent of the
Diwdn under Badr al-Djamali during the reign of
the Fatimid caliph al-Mustansir (427-87/1035-94).
He was a popular administrator, and was eulogized
by the poets of his time. He managed to retain his
faith and his position until his death at an unknown
date towards the turn of the century.
The second was his son, AL-MUHADHDHAB ABU
'L-MALIH ZAKARIYYA*, who succeeded his father as
secretary of the Diwdn al-Diaysh during the decline
of Fatimid rule in Egypt. He apparently remained
in office until the reign of the last caliph al-cAdid
(555-67/1160-71), during the critical transition
between Fatimid and Ayyubid rule when the Sunni
Shlrkuh assumed the vizierate of Shici Egypt arid
brought his nephew Salah al-Din (Saladin) in his
train. The ascent of Shlrkuh to power was precipitated by the imminent danger of an invasion of
Egypt by the crusaders under Amalric, the Latin
king of Jerusalem. At that time, the situation of the
Copts was worsened by the growing hatred shown
by Muslims towards Christians as a result of the
Crusades. Under Shlrkuh, the Christians suffered
a new wave of persecution and al-Muhadhdhab,
finding his position in jeopardy, embraced Islam
and remained in power until his death, probably
in the year 578/1182.
His son, the third and most famous of the line,
took his place as head of the Diwdn al-Diaysh and
was later promoted to the secretaryship of all the
other Diwdns during the sultanates of both Saladin
(564-89/1169-93) and al-cAziz (589-95/1193-8). His
C
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full name, according to al-Makrizi, was AL-ASCAD B.
MUHADHDHAB B. ZAKARIYYA3 B. KUDAMA B. MlNA
C

SHARAF AL-DIN ABU 'L-MAKARIM B. SA ID B. ABI
'L-MALIH B. MAMMATI. His fame was based not only
on the fact that he took charge of all the diwdns but
also on his literary productivity, both as a writer
and as a poet. At least twenty-three books are listed
under his name, though most of them are lost. He
versified the life of Saladin and Kallla wa-Dimna
[q.v.]. He remained close to al-KacJi al-Fa<Jil cAbd
al-Ra^iim al-Baysani, who called him the "nightingale of councils" owing to his eloquence and his
persuasive style. After al-Kadi al-Fadil, his own
colleague and rival Safi al-Din >cAbd Allah b. cAli b.
Shukr, of the Dlwdn al-D^aysh, was elevated to the
vizierate with disastrous consequences to Ibn
Mammati, whom he humiliated, in the end confiscating all his property. Then Ibn Mammati fled
to Aleppo, where he found refuge at the court of alZahir (582-613/1186-1216), a son of Saladin. He
remained there until his death in 606/1209 at the age
of sixty-two.
The surname Mammati is explained in the sources
by Abu '1-Malih's gifts of food to the poor during a
period of famine. However, it is possible that it is
merely a corruption of the Coptic "Mahometi", i.e.,
"Muhammadan", since the family embraced Islam;
this implies that the name must have appeared only
in the lifetime of the second of the line.
Perhaps the most enduring contribution of alAscad b. Mammati was his work entitled Ttitdb
Kawdnln al-Dawdwin, which, on al-Makrizi's authority, is said to have been composed for the sultan alc
Aziz in four volumes. Amongst other items, he included in it a complete record of all Egyptian
townships with their taxable acreage for the khardd[.
The portions of the work including that confidential
information have been lost, but the list of all inhabited
towns and villages survives in numerous manuscripts. The value of the work is enhanced by other
rare information on agricultural and irrigation
systems, the mint and the weights and measures services, theTiraz ([q.v.] weaving centres), shipbuilding
for the Ayyubid arsenal, alum and nitre, forests and
animals, the science of surveying, together with some
mathematics and geometry, and a whole host of
interesting data. Yet perhaps the most valuable part
of the book remains in the first and fullest mediaeval
cadaster (rok) of all the inhabited sites of Egypt
[see RAWK]. Al-Ascad's self-inflicted exile with his
family and his death in relative poverty ended the
glory of his dynasty, of which we hear no more
in subsequent ages.
Bibliography: A. S. Atiya fed.), KUdb
Kawdnln al-dawdwln, Cairo 1943; Yakut, Udaba*,
vi/2, 244-56; Ibn Khallikan, 99-101; al-cAyni,
'Ikd al-diumdn, MS photostats, Cairo Library
no. 1584, ii, 320; Makrizi, Khitat, ii, 160-1; alSuyuti, Husn al-rmitiddara, Cairo 1299, i, 325; TA,
iii, 543. See also for MSS, Brockelmann, I, 335
and SI, 573; Wiistenfeld, Geschichtschreiber,
no. 295, 106-7; I. Yu. Krackovskiy, Iz. Soc., ii,
329-35; Atiya, op. cit., 32-40.
(A. S. ATIYA)
IBN MANDA, a famous Isfahan! family of
fradtth scholars and historians which was
active for nearly three centuries. Descended from a
Sassanian official, D]aharbukht, said to have become
a Muslim at the time of the Conquest, the man after
whom the family was named was Ibrahim (Manda)
b. al-Walid b. Sanda b. Butta b. ustanddr al-Ferozan
b. Djaharbukht. His death is placed during the
caliphate of al-Muctasim (Abu Nu c aym, History of
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Isfahan, ed. S. Dedering, i, 178; al-Dhahabi, Tadhkirat al-jiuffd?, IJaydarabad 1333-4, iii, 221). His son,
Abu Zakariyya5 Yatya, is counted the first prominent
scholar in the family (Abu Nucaym, ii, 359). Two sons
of Yaljya are known, cAbd al-Rahman (d. 320/932)
(Abu Nucaym, ii, 117) and Muhammad (d. 301/913-4,
or 300, according to his great-great-grandson's
biography of al-Tabarani) (Abu Nucaym, ii, 222-4;
al-Dhahabi, Tadhkirat al-fyuffdz,
ii, 276-8; idem,
Td>rikh al-Isldm, Ms. Istanbul Topkapisarayi, Ahmet
III 2917, vol. ix, fol. 7a). Muhammad's son Isliak;
(d. Ramatfan 34i/January-February 953) (Abu
Nucaym, i, 221 f.) was the father of the most renowned member of the family,
Abu c Abd Allah Muhammad b. Ishak, who
was born in 310/922. His travels are said to have
spanned a period of thirty years. They took him to
such places as Marw, Bukhara, Egypt, Tarabulus,
and Mecca. He visited Nisabur for the first time in
339/95Q-1, and again in 354 or 355/965-6. He married
late in life and had four sons, cAbd Allah, cAbd
al-Ragman, cAbd al-Wahhab, and the little known
c
Abd al-Rahim. He died on 30 Dhu 'l-Kacda 395/7
September 1005 (rather than in 396). His publications
concerned history, biography, and fyadith. He wrote
on the history of the Prophet and, like his grandson,
Yahya b. cAbd al-Wahhab, composed a History of
Isfahan. Of his works there survive his comments on
certain verses of the Kur3an and some Prophetical
traditions, under the title of al-Radd 'ala 'l-Djahmi(yya) (Ms. Istanbul Topkapisarayi, Revan Kosk
510, fols. s6b-66b), but it may be noted that his son,
c
Abd al-Rahman, is credited with a similar if,
apparently, different work. Further, al-Tawhid
wa-macrifat asmd* Allah, preserved in Damascus;
parts of his Macrifat al-sahdba, also in Damascus
(cf. Y. al-clshsh, Fihris makhtutdt Ddr al-Kutub
al-gdhiriyya, Damascus 1366/1947, 171 f.), whose
relationship to the Ta?rikh al-mustakhradj_ of his son,
c
Abd al-Rahman, remains to be investigated; a
treatise on "The men around Muhammad who lived
120 years" (Cairo, Taymur, ta^rikh 677, 695), but a
work of the same title is ascribed to his grandson;
Path al-bdb fi 'l-kund wa-'l-alkdb (Berlin 9917),
which may be identical with al-Asma3 wa-'l-kund
cited repeatedly in the Ta^rikh Baghdad, although
the few excerpts from the Fail), published by S.
Dedering (dissertation, Upsala 1927) do not suffice
to establish the identity; al-Asdml wa-'l-kund, on
the names and surnames of Ibn Hanbal (Ms. Chester
Beatty 5165 [2]); Tasmiyat al-mashdyikh, on the
authorities of al-Bukhari's Sahih (Ms. Chester Beatty
4411, 5165 [i]); and a list of transmitters on the
authority of Shucba b. al-Hadidiadj, incorporated
by al-Dhahabi in his Ta^rlkh al-Isldm, Cairo 1367- , vi,
195-200. For his role in the transmission of al-Harithi's
recension of Abu Hanifa's Musnad, cf. the MS in
Djakarta described by P. S. van Ronkel, Suppl. to
the Catalogue of the Arabic Manuscripts in the Museum
of the Batavia Society of Arts and Sciences, BataviaThe Hague 1913, 41-4.
Muhammad's son cAbd Allah (occasionally but
wrongly cUbayd Allah) died in Djiruft on 10 Rabic I
462/27 December 1070 (cAbd al-Ghafir's continuation
of al-Hakim's history of Nisabur, ed. R. N. Frye,
The Histories of Nishapur, Cambridge, Mass., 1965,
fol. 37b; al-Dhahabi, Ta'rikh al-Isldm, Ahmet III
2017, Vol. xi, fol. 2O9b).
Muhammad's son Abu '1-Kasim cAbd al-Rahman,
was born in 381/991-2, or in 383. He travelled to
Baghdad in 406/1015-6, and he visited Wasit, Mecca,
Nisabur, Hamadhan, and so on. He started teaching
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in 407/1016-7 and was the author of many works,
among them, it seems, a History of Mecca. The only
work of his traced so far is al-Ta?rikh al-mustakhradi
min kutub al-nds li 'l-tadhkira wa-'l-mustatraf min
akwdl al-ridj_dl li-'l-ma'rifa, ascribed to him in the
Ms. Istanbul Koprulii, i, 242 and referred to by later
scholars. For the time of the Prophet, the work
•contains alphabetical lists of the men who, for
instance, attended Badr or were engaged in other
noteworthy events. Thereafter, it is annalistically
arranged. Under each year, the leader of the pilgrimage and those who died in that particular year
are mentioned; occasionally, also those born in a
given year and some important historical events are
listed. cAbd al-Rahman, praised for his staunch
orthodoxy and his uncompromising stand against
4
'innovators", died on 16 Shawwal 470/2 May 1078.
Muhammad's third son, cAbd al-Wahhab (d. in
the night of 29 Djumada II 475/23-4 November
1082) had a son with whom the scholarly activity
and renown of the family appear to have come to
an end, Abu Zakariyya 3 Yahya. Born in Shawwal
434/May-June 1043, Yahya b. cAbd al-Wahhab died
between 10-12 Dhu '1-Hidjdja 511/4-6 April 1118. He
•enjoyed a lasting reputation as an historian. His
History of Isfahan may have been based upon that
of his grandfather, and the latter's list of sahdba who
lived 120 years may have been remade by him. A
substantial biography of al-Tabarani, together with
a list of al-Tabarani's writings, is preserved in Ms.
Istanbul Esat Ef. 2431 (cf. M. Weisweiler, Istanbuler
Handschriftenstudien, Istanbul 1937, 64, n. i). His
Macrifat asdmi arddf al-nabl is to be found in Ms.
Istanbul Halet Ef. 403, fols. io6a-n6a. Excerpts from
his Mandkib al-Imdm (Ibn Hanbal) are quoted in
Ibn Radjab, al-Dhayl cald Tabakdt al-Handbila, ed.
H. Laoust and S. Dahan, Damascus 1951, 56, 150 ff.
Later members of the family, for whom little
information is available, were a certain Abu
Muhammad Sufyan b. Ibrahim al-Tikaki, mentioned
by Samcani, 4b, as one of his authorities, and (his
grandson?) Abu '1-Wafa3 Mahmud b. Ibrahim b.
Sufyan, who was killed by the Mongols in Isfahan
in 632/1234-5 (cf. al-Dhahabi, Duwal, ii, 103, and
*Ibar, v, 131; Ibn al-clmad, Shadhardt, v, 155 f.,
also vi, 31).
Bibliography, further to that given in the
text: For Muhammad b. Ishak: Abu Nucaym, ii,
306; al-Dhahabi, Tadhkirat al-huffdz^ iii, 220-24;
idem, Ta^rikh al-Isldm, MS Ahmet III 2917, vol. x,
fols. 2i7a-2i8b; al-Safadi, Wall, ed. S. Dedering,
ii, 190 f.; Ibn Hadjar, Lisdn, v, 70 ff.; S. Dedering,
Aus dem Kitdb Path al-bdb, 1-4; Brockelmann, I,
167 (of the original ed.), S I, 210, 281, 286; F.
Rosenthal, A history of Muslim historiography*,
Leiden 1968, 400, 403 f., 459; G. Vajda, La liste
d'autorites de Mansur Ibn Salim Wagih ad-Din
al-Hamddni, in JA, 1965, 353, no. 6. A monograph
biography by Muhammad b. Abi Bakr al-Madiiii,
entitled Dhikr Ibn Manda wa-ashdbih, is preserved
in Damascus, cf. Brockelmann, II, 670, and Y.
al-clshsh, Fihris, Damascus 1366/1947, 227 f.
[Sezgin, i, 214 f.].
For cAbd al-Rahman b. Muhammad: al-Safadi,
Wdfi, Ahmet III 2920, vol. xviii, fol. 86a-b;
al-Dhahabi, Tadhkirat al-huffdz, iii, 338-42; idem,
Ta^rikh al-Isldm, Ahmet III 2917, vol. xi, fols.
26ob-262b; Ibn Radjab, Dhayl, 34-40, 76; Ibn
al-clmad, Shadhardt, iii, 337 f.; F. Rosenthal,
op. cit., 475, 481, 513-; Vajda, op. cit., 377, no. 76.
For Yahya b. cAbd al-Wahhab: Ibn al-Djawzi,
Muntazam, ix, 204; al-Dhahabi, Tadhkirat al-

huffdz, iv, 45-47; idem, Ta?rikh al-Isldm, Ahmet
III 2917, vol. xii, fols. 2o8b-209a; Ibn Radjab,
Dhayl, 56, 154-66; Ibn Shakir al-Kutubi, 'Uyun
al-tawdrikh, Ahmet III 2922, vol. xvi, fol. 333;
Brockelmann, I, 279, 949; F. Rosenthal, op. cit.f
283, 406, 459; G. Vajda, op. cit., 390, no. 122.
Much of the information on him and the preceding
generation comes from al-Samcani, apparently
his Mucd[am.
(F. ROSENTHAL)
IBN MANZtJR, MUHAMMAD B. MUKARRAM B.
c
ALi B. AHMAD AL-ANSARI AL-IFRIKI AL-MISRI
DJAMAL AL-DiN ABU *L-FADL, author of the famous
dictionary Lisdn al-^Arab, in the East known as
IBN MUKARRAM, was born in Ramadan 63o/JuneJuly 1233 and died in Shacban 7ii/December 1311January 1312. He claimed descent from Ruwayfic
b. Thabit who had been after 48/668 governor of
Tripolis in North Africa. According to Ibn Hadjar,
Ibn Mukarram was kadi of Tripolis and "all his life"
employed in the diwdn al-inshd*; so he is perhaps
identical with Muhammad b. Mukarram, one of the
kuttdb al-inshd* under Kalawun (reigned 67S-89/
1279-90) whose Tadhkirat al-labib wa nuzhat al-adib
is one of the sources of Kalkashandi (see W. Bjb'rkman, Beitrdge zur Geschichte der Staatskanzlei im
mittelalterlichen Agypten, Hamburg 1926, index). Ibn
Mukarram was fond of epitomizing voluminous works
of earlier authors, e.g., the Aghdni (Brockelmann,
S I, 226), Ibn cAsakir's Ta^rikh Dimashk (Brockelmann, I, 331; S I, 567), Samcani's Dhayl Ta*rikh
Baghdad (part XI is preserved in Ibn Mukarram's
autograph in Leiden, MS arab. no. 1023), the Djdmic
al-mufraddt of Ibn Bay tar (see A. Taimur, in RAAD,
iii, 361). His Lisdn al-cArab too (completed in 68g/
1290; printed Bulak 1300-8 and 1349- ) is based
on five earlier dictionaries, viz. Azhari's Tahdhib
al-lugha, Ibn Sida's Muhkam, Djawhari's Kdmus
(whom he followed in arranging the roots according
to the third radical), Ibn Barri's glosses to the Kdmus,
and Dhahabi's Nihdya. He is on the whole exact
in copying these works, but often omits the authorities mentioned therein, whilst Ibn Murtada, who in
his Tddj_ al-cArils draws frequently upon the Lisdn,
often supplements the authorities omitted by Ibn
Mukarram.
His Nithdr al-azhdr fi 'l-layl wa 'l-nahdr, a short
treatise on day and night, the stars and the zodiac,
was printed in Istanbul 1298.
Bibliography: Brockelmann, II, 21, S II, 14;
Ibn Hadjar, al-Durar al-kdmina, iv, 262-4, no. 725;
Suyuti, Bughya, 106 f.; idem, Husn al-muhddara,
Cairo 1299, i, 246; Tashkopriizade, Miftdh alsa'dda, i, 106 f.; J. Kraemer, Studien zur altarabischen Lexikographie, in Oriens, vi (1953), 230 f.;
S. Wild, Das Kitdb al-<Ain, 86-9. For Ruwayfi c b.
Thabit, see Ibn Hadjar, Tahdhib al-Tahdhib, etc.,
and Wiistenfeld, Genealogische Tabellen, 20, 32.
(J. W. FUCK)
IBN MARDANlSH, ABU C ABD ALLAH MUHAMC
MAD B. SA D B. MUHAMMAD B. AHMAD AL-DJUDHAMI
or AL-TupjiBi, mentioned in the Christian chronicles
under the name Rey Lobo or Lope, was a Spanish
Muslim leader who was active in political and
military affairs in the Shark al-Andalus on the fall
of the Almoravid empire, made himself master of
Valencia and Murcia, and for 25 years contended
with the new North African rulers, the Almohads,
for the territories in the centre of al-Andalus. In
regard to his name Ibn Mardanish, various theories
have been advanced concerning his origin, which is
evidently neither Arab nor Berber. According to
Dozy, this name is a corruption of Martinez, whilst
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Codera supposes that it derives from Mardonius, one
of his Byzantine ancestors. Both theories are improbable, as also is that proposed by Ibn Khallikan
(de Slane, iv, 473). While a more fully documented
and convincing philological study remains to be made,
it is certain that, despite his nisba, Ibn Mardanish
was a muladi (muwallad) descended from a Spanish
Christian family. He was born at Peniscola, in the
modern province of Castell6n de la Plana, in 5i8/
1124-5; his father Sacd was governor of Fraga and its
district in the Almoravid period and resisted the
attacks of Alfonso I of Aragon in 528/1134; one of his
uncles, cAbd Allah b. Muhammad, a lieutenant of Ibn
c
lyad, died at Zafadola, in 540/1146, in the battle
against the Christians. On the death of Ibn c lya<j and
after cAbd Allah al-Thaghri had contested his authority in Murcia, compelling him to withdraw, he was
welcomed by the townsfolk of Valencia and soon
succeeded in dominating the whole Eastern part of
al-Andalus. In character energetic, cruel and irreligious, he oppressed his subjects and compelled them
to pay higher taxes, while he resorted to gifts to
secure the loyalty of the mercenaries whom he hired
from the kings of Castile and Aragon and from the
count of Barcelona, to whom he paid tribute. He
signed a treaty with the republic of Pisa and with
Genoa and, according to one tradition, he administered Almeria in the name of Alfonso VII from the time
of its conquest in 542/1147. With the able collaboration of his father-in-law, Ibrahim b. Hamushk, the
Hemochico of the Christian chronicles, he extended
his possessions as far as Jae"n, Baeza, Cadix, and
Carmona, surrounded Cordova and Seville and
occupied Granada for a short time. In Ramadan 564!
June 1169 Ibn Hamushk embraced the Almohad cause
and collaborated with the North Africans in the
conquest of the Eastern territories, thus bringing the
power of Ibn Mardanish to an end. Although there
are certain divergencies regarding the date of his
death, it seems to be generally accepted that it took
place on the last day of Radjab 567/28 March 1172.
Ibn Mardanish had previously recommended his
son Hilal to submit to the superior power of the
Almohads.
Bibliography: Ibn al-Khatib, A'mdl alA'ldm, ed. Levi-Provencal, Beirut 1956, 259-62;
idem, Ihdta, ed. Enan, i, 225-6, 306, 310-1, 492-3
(Cairo ed., 11,85-90); Ibn al-Abbar, Ifulla, ed. H.
Mu3nis, Cairo 1963, ii, index s.v.; Marrakushi,
Mu'diib, 149, 168, 178-80; Ibn Khaldun, clbar, iv,
165 ff. (trans, de Slane, i, 339 ff.); idem, Histoire
des Banou 'l-Ahmar, rois de Grenade, trans. M.
Gaudefroy-Demombynes, in JA, Paris 1899, 46
n. 6; Makkari, index, s.v.; Dabbi, Bughya, 33-4;
Ibn Sahib al-Salat, Mann bi 'l-imdma, MS Oxford,
used by A. Huici, in Historia politica del Imperio
almohade, Tetuan 1957, index, s.v. Muhammad b.
Sacd, ed. cAbd al-Hadi al-Tazi, Beirut 1384/1965;
A. Muller, in IsL, ii, 648-52; Amari, I diplomi
arabi del R. Archivio Fiorentino, pp. XXXIV,
LIX, 239, 451; Dozy, Recherches*, i, 364-88;
Codera, Decade ncia y desaparicidn de los almordvides, Saragossa 1899, 109-53, 310-21; idem,
Discurso delivered on his admission to the Royal
Academy of Spain, Madrid 1910, 9, 39; Caspar
y Remiro, Historia de Murcia Musulmana,
Saragossa 1905, 185-225; I. de las Cagigas, Los
Mudtjares (Minorias etnico-religiosas de la Edad
Media espanola), ii, Madrid 1948, 263-70; J. M.
Lacarra, El Rey Lobo de Murcia y el Senorio de
Albarracin, in Estudios dedicados a Menendez
Pidal, Madrid 1952, 516 ff.
(J. Boscn-ViLA)
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IBN MARYAM, MUHAMMAD B. MUHAMMAD B.
AHMAD, North African hagiographer of the loth/
i6th century (d. 1014/1605). Less is known of his
life than of his work. He compiled a catalogue of
local saints, al-Bustdnfidhikr al-awliya? wa 'l-'ulamd*,
which deals mainly with those who had lived or
studied at Tlemcen, the ancient citadel of the
Zanata. He was interested also in the neighbouring
towns of Oran and Nedroma, as well as the basically
Berber cantons of the Diabal Tessala and the Trara,
and, further towards Eastern Morocco, in the
country of the Ghumara, the valley of the Sus, and,
in a general way, in the Moroccan Atlas. The
chronological details scattered through the work
(e.g., at p. 45) do not permit its subject-matter to
be traced to an earlier date than the 9th/i5th
century. Tlemcen was then the intellectual and
religious metropolis of Barbary, whose influence
reached as far as Fez (224) and Meknes (65). Tunisians
(75) and even scholars from the Orient (190) were
also drawn to Tlemcen. Because of the persistent
struggle against the infidel, the Islamization and
Arabization of the country were intensified. All races
contributed to this and by the most diverse methods.
The saints of Ibn Maryam, fierce and determined
fighters, presented an idea of Islam well adapted to
the mentality of the masses. Their devotion was
intense (nights of prayer accompanied by conversions
and various wonders), their frequent and marvellous
miracles are reminiscent of the Fioretti: thus, e.g.,
the saints understood the language of animals. Their
charity, reserved for Believers only, was inexhaustible.
They practised unceasing internal prayer (dhikr).
They had naturally the gift of being present everywhere, especially for the Pilgrimage, and they communicated with spirits, evil as well as good. When
necessary, they made amulets (fyizr), coming to the
help of their co-religionists by means of white magic.
Always ready to protect the oppressed and to
redress wrong, they were nevertheless prejudiced
against the Bedouin invaders of Arab origin, who
had been settled for three centuries on their soil (the
term "Arab" is used only for the Bedouins, 75).
These men of miracles did not, however, neglect
the learning and the practice of pious works which
were inseparable from Maliki orthodoxy, and they
studied devotedly the works of Abu Zayd alKayrawam. They often excelled in the science of
law and in the apportioning of inheritance (fard^id).
The most scholarly of them were theoreticians in
law (usuli), rhetoricians and logicians (38, 44). They
knew the works of Ibn al-Hadjib and the early
transmitters of Malik, Ibn al-Kasim and al-Asbagh.
They thought highly also of oriental scholars such as
al-Damiri (Brockelmann, SII, 401) or even the
Shafici al-Bulkini, or, later, cAbd al-Wahhab alShacrani (confirmed by al-Nabhani, Kardmdt alawliyd*, Cairo ed., ii, 420). These simple men, of
whom Ibn Maryam gives a moving description, were
both missionaries and visionaries, passing effortlessly from ordinary daily tasks to the most exalted
piety.
Bibliography: al-Bustdnfi dhikr al-awliyd*'
wa 'l-'ulamd*, ed. Ben Cheneb, Algiers 1326/1907;
F. Bustani, DM, iv, 33; Biockelmann, S II, 680.
(J.-C. VADET)
IBN AL-MARZUBAN [see MUHAMMAD B. KHALAF
B. AL-MARZUBAN].
IBN MARZC£, SHAMS AL-D!N ABU <ABD ALLAH
MUHAMMAD B. AHMAD B. MUHAMMAD B. MUHAMMAD
B. ABI BAKR B. MARZUK AL-cApjis! AL-TILIMSANI,
known as al-d/[add (the grandfather), al-rd*is (the
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Genealogical table of the principal Marazika
Marzuk (end of 5th/nth century)
Abu Bakr, servant of Abu Madyan
Muhammad I
Muhammad II (629-81/1231-82)
A^mad I
(668-741/1282-1340)

Muhammad III (first
khatib of al-cUbbad)

Muhammad IV = al-Qiadd, al-Ra?ist
al-Khatib (711-81/1311-79)
I
Afcmad II
I
Muhammad VI = al-Hafld
(766-842/1364-1438)

Muhammad V

tfafsa

Muhammad VII =
(824-901/1420-95)

Muhammad VIII
(d. 918/1511)

Alimad III = tfafld
al-Hafid

leader) and al-khafib (the preacher), traditionist,
preacher and statesman, born at Tlemcen in
710/1310 or 711/1311, died in Cairo in 781/1379. He
belonged to a family originally from the south of
Ifrikiya which had emigrated to Tlemcen on the
arrival of the Hilalis. From then onwards the family
produced about ten clerics, all of whom in varying
degrees made their mark in the religious, political
and literary life of the Maghrib.
It was Marzuk, the eponymous ancestor of the
Marazika, who first settled in Tlemcen at the end
of the 5th/nth century, in the reign of the Lamtuna.
He was a man of religion and a landowner.
Abu Bakr was a zealous servant of the famous
Andalusian mystic, Abu Madyan [q.v.], in the suburb
of al-cUbbad, and his post became a quasi-hereditary
office held of right by his descendants.
Muhammad II, born 629/1231 and died 681/1282,
honoured as a saint, was buried by Yaghmurasan
[q.v.] at Dar al-Raha near to al-Kasr al-Kadim at
Tlemcen, among the members of the royal family;
a tomb, claimed to be his, has been identified by
modern archaeologists.
Ahmad I, born 681/1282, studied at Fas; he was
remembered as an ascetic who, having suffered
grievously during the memorable siege of Tlemcen
by the sultan Abu Yackub (685-706/1252-1307), went
on the Pilgrimage in 717/1317, stayed for a time in
Egypt and died at Mecca as a mud^dwir in 741/1340.
His tomb at Bab al-Macla, between the ramparts
and the Adjyad gate, for long attracted crowds of
pilgrims.
Muhammad III was the first khatib of the mosque
built by the Marlnid sultan Abu '1-IJasan (7io-32/
1310-31) over the tomb of Abu Madyan [q.v.]. He was
succeeded by his nephew Mutiammad IV, the main
subject of this article, who was thus the second
khatib of the mosque.
Muhammad VI, known as al-Hafld (766-84.2!
1364-1438), is at least as famous as his grandfather
Muhammad IV. All his biographers, including alMakkarl (Nafh, vii, 339), consider him as indisputably
the master in the Maghrib of the Arabo-Islamic
sciences in his day and emphasize his learning and
his virtue.

al-Kafif

Muhammad VII (824-901/1420-95) was known as
al-Kafif (the blind). He too is remembered as a
traditionist and a famous preacher. Al-Makkari was
proud to have him as his maternal grandfather.
Ahmad III, son of the above, who died shortly
after him, was also a famous khatib; he is known as
Hafld al-Hafld.
Muhammad VIII, another grandson of the ffafid,
but through his daughter liafsa, died in 918/1511.
He is the last representative of this family of scholars
on which any information is available.
The best known of the Marazika is, without
question, Shams al-Din Muhammad IV. A contemporary of Ibn al-Khatib [q.v.], who refers to himself
as his disciple and who always showed him great
respect, of the two brothers Ibn Khaldun [q.v.], who
disliked him, of al-Makkari (the ancestor of the
famous scholar of that name), of Sharif al-Tilimsani
[q.v.] and of many others, he was certainly the member of this family who, by his strong personality,
the roles he played and the positions he occupied,
brought it fame and drew to it from this period on
the attention of the biographers and historians.
His career, like those of several of his contemporaries,
was full of incident: travels throughout the Muslim
world in search of knowledge and of honours, intrigues among the great, high politico-religious
responsibilities, repeated spells in prison, favour and
disgrace, etc.
At the age of two according to some, seven according to others, he was taken by his father Ahmad I
to the East where he received, during periods spent
at Mecca, Medina, Jerusalem, Hebron, Alexandria
and Cairo, the basis of his education. He was given
the title khatib early, at the age of nineteen, when, in
729/1329 or 730/1330, he delivered, without preparation, his first sermon in the mosque at Alexandria.
In 733/1332 or 735/1334, his father suggested that
he return to the Maghrib. After stopping at Alexandria, Tripoli, Djarid, Tunis and Bougie, he arrived
at Tlemcen to find the town besieged by Abu '1Hasan. He lived with his uncle, Muhammad III,
and, on the latter's death, was appointed in his
place as khatib of the mosque of al-cUbbad and
private secretary of Abu '1-Hasan. In the company
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of the latter he was present notably at the disaster
of Tarifa (741/1340); after this he travelled to obtain
the signature of Alfonso XI of Castile to the peace
treaty and the liberation of the prisoners of war,
among whom was the prince Abu cUmar Tashfin,
Abu '1-Ilasan's own son.
On returning from this mission, he went to Constantine, where news reached him of another disaster
suffered by the unfortunate Abu '1-IJasan, that of
al-Kayrawan. He then returned to Fas in a convoy
of important persons, high officials and foreign
diplomats, accompanying Abu '1-Hasan's wife, who
was rejoining her son Abu c lnan [q.v.]9 who had just
deposed his father and placed himself on his throne.
Ibn Marzuk did not stay for long at the court of the
young sultan. He returned to Tlemcen, then in the
hands of the Zayyanid, Abu Sacid cUthman b. cAbd
al-Ragman, supported by his brother Abu Thabit
as zacim. Soon he was charged by Abu Sacid to go
and make contact with Abu '1-Hasan, who was in
Algiers and preparing to lay siege to Tlemcen. Abu
Thabit and the notables of the Banu Zayyan, disapproving of the principle of this mission, had him
arrested en route. He was brought back to Tlemcen
and imprisoned in a mujbak (underground prison).
His sentence was later commuted to exile in Andalusia; this brought him into contact with Abu
'l-Hadjdiadj at Granada, who had known him
personally since the Tarifa incident, and who
appointed him khatib of the al-Hamra3 (Alhambra)
mosque. There he formed a friendship with another
exile, Abu Salim, brother of the sultan Abu clnan.
In 754/I353> Abu clnan recalled him to Fas and
made him a court official. He sent him in 758/1357
to Tunis to ask on his behalf for the hand of the
daughter of Abu Yahya. This mission ended in
failure, which, added to other grounds for his illhumour, aroused the sultan's wrath, and for the
second time Ibn Marzuk found himself in a mutbafr.
He remained there for six months, being released,
thanks to the intercessions of many people, only
when he was near to death.
The death of Abu clnan in 759/1358 produced a
crisis which finally destroyed the dynasty. His throne
was disputed by several claimants, sons and brothers
of the sultan, one of them being none other than
Abu Salim, the friend of Ibn Marzuk's exile. The
latter unhesitatingly did all he could to help him
to seize power and after a year of manoeuvres they
gained the throne, the one to reign and the other to
govern. Ibn Marzuk was now at the summit of his
career, and immediately he was surrounded by envy.
The courtiers watched for an opportunity to act and,
in 762/1361, Abu Salim was murdered and Ibn
Marzuk was consigned to the mufbak for the third
time. He regained his liberty only after two years,
in 764/1363. He then hastened to embark for
Tunis, where the sultan Abu Ishak (751-70/1350-68)
and his vizier Ibn Tafragin appointed him khafib of
the al-Shammacin mosque. He remained there for
seven years.
In 771/1370, following a palace revolution, he was
removed from this office. He hesitated for two years
and then in 773/1372 decided to set sail for Alexandria; thence he went to Cairo, where the sultan
Shacban b. Husayn (764-78/1363-76) gave .him
employment as a judge and a teacher. He was
simultaneously fyddi, khatib and teacher in the three
mosques of Salah al-Din: Shaykhuniyya, Sarghatmishiyya and Kamljiyya. Thus the end of his life
was spent in an atmosphere of calm and respect,
and sheltered from want,* after he had "preached on
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forty-eight pulpits of the Ddr al-Isldm". On his
death, he was buried (a supreme honour) between
Ibn al-Kasim and Ashhab in the cemetery at Cairo.
He himself compiled the list of his masters, who
were many (more than 250), in his book ^Ud^alat
al-mustawfiz. They included judges, preachers,
imams, genealogists, traditionists, historians, men
of letters, mystics and at least three women, whose
lessons he had attended in mosques or with whom he
had only had meetings at Medina, Mecca, Cairo,
Alexandria, Balbis, Jerusalem, Hebron, Damascus,
Tripoli, Djarid, Tunis, Zab, Bougie, Tlemcen, and
in Andalusia, etc. His disciples were even more
numerous, and include such famous names as Ibn
al-Khatib, Ibn Zamrak, Ibn ICunfudh, al-Shatibi
[qq.v.], etc.
Of those of his works which survive, none is today
printed in its entirety. They exist either as very rare
manuscripts dispersed among various libraries or
are to be found as extracts published in studies and
editions of other writers. His known works are:
(1) al-Musnad al-safrik al-frasan fi ma'athir mawIdndAbiHasan, MS Escorial 1666; extracts published
with Fr. tr. by E. Levi-Provencal in Hespfris, v
(1925); chapter tr. by R. Blachere in Memorial Henri
Basset; source of Nasiri, Istifod*.
(2) Shark K. al-Shifd* of the £a# clya<j, in five
mudj[allads; MS Gotha 2, 83.
(3) Shark *Umdat al-ahkdm of Taki al-Din alDiammacili, a synthesis in five volumes of the two
commentaries by Muhammad b. Dakik al-cld
(625-702/1227-1302) and cUmar al-Fakihani (654-734;
1256-1333) with additions; MS Aya Sofya, 1331;
Cairo, i, 292.
(4) ^Ud/jalat al-mustawfiz (var. al-mustawfi) almustadidz fi dhikr man samica duna man ad^dz min
a^immat al-Maghrib wa 'l-Shdm wa'l-ftidjaz, extracts
in Ibn Farljun, Dibddi, 305; Ibn IJadjar, Durar, iii,
360; al-Makkari, Nafh, vii, 320 ff.; Ibn cAmmar,
Nihla, 147.
(5) Djani al-d[annatdyn fi fa<ll al-laylatayn,
extracts in Ibn cAmmar, op.cit., 103-11.
(6) Izdlat al-fyddjib can furu* Ibn al-Ifddiib, commentary of al-Mukhtasar fi 'l-furu*- or D^dmi* alummahdt of Ibn al-yadjib (Brockelmann, I, 303).
(7) Shark al-Ahkdm al-sughrd, of cAbd al-tfakk b.
c
Arabi al-Ishbili (cf. Brockelmann, S I, 634).
(8) A quatrain and a mawlidiyya of 117 verses
recited at Granada before the sultan in 763/1362 and
reproduced by al-Makkari, Naffr, vii, 314 ff.
(9) Various extracts in prose and verse in alMakkari, Nafhy passim and vii, 173 ff., and in Afrmad
Baba, Nayl, 40, 250 and passim.
Thus Ibn Marzuk wrote with equal facility on
history, apologetics, religious morals, and law,
passing easily from the style of the fufrahd* to that
of the udabd*, "the Arabic language and its most
elegant and most delicate turns of phrase holding
for him no secret".
Bibliography: Ibn al-Khatib, al-Ifrdta fi
akhbdr Gharndta, in the part not yet printed but
reproduced by Mak^ari, NafJt (see below). The
reference by Brockelmann and by E. Le"viProvencal (see below) to the ed. of 1319, ii, 223
and 236, refers only to some very short notices
which are of little importance; Yakya Ibn Khaldun,
Bughyat al-ruwwdd fi dhikr al-muluk min Bani
'Abd al-Wad, Algiers 1321/1903, i, 50, no. 39 (tr.
A. Bel, 63); Ibn Farhun, al-Dibddi al-mudhahhab
fi ma'rifat a*ydn al-madhhab, Cairo 1351/1932, 305;
Ibn Khaldun, *Ibar, vii, 313; idem, Hist, des Serb.,
ii, 462 (tr. de Slane, iv, 1956 ed , 347 ff.j; al-Ta^rif
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bi-'bn Khaldun, ed. Tandjl, Cairo 1380/1951, 49-54;
Ibn ]3adiar, al-Durar al-kdmina fi a'ydn al-mi^a
al-thdmina, Ilaydarabad 1348/1929, iii, 360, no.
957; Ibn Kunfudh, al-Wafaydt, Algiers n.d., ed.
H. Pe"res, 60, 780; Ibn al-Afrmar, Rawdat al-nisrin
fi dawlat Bani Marin, ed. with Fr. tr. Gh. Bouali
and G. Marcais, Paris 1917, 197; Suyuti, Bughyat
al-wu'dt, Cairo 1326, 18; idem, ffusn al-mufyddara
fl akhbdr Misr wa 'l-Kdhira, Cairo 1299, ii, 104;
Ibn al-Ka<Ji, Diadhwat al-ityibds fi man fyalla min
al-a*-ldm madinat Fds, Fez 1309, 140-2; Ahmad
Baba, Nayl al-ibtihddi bi-tafriz al-Dibddi, on the
margin of Ibn Farljun, Dibddi, Cairo 1351/1932,
267; Makkari, Nafh al-tib min ghusn al-Andalus
al-rafib, Cairo 1369/1949, vii, 309-38, viii, 310;
Ibn Maryam, al-Bustdn fi dhikr al-awliyd* wa '/'ulamd* bi-Tilimsdn,' ed. Ben Cheneb, Algiers
1326/1908, 184 (tr. Provenzali, 210-8); Zarkashi,
Ta^rikh al-dawlatayn al-Muwafrhidiyya wa '/IJafsiyya, Cairo 1289, 83 (tr. Fagnan, 237-9); Ibn
c
Ammar, Nihlat al-labib bi-akhbdr al-rihla ila 7tfabib, Algiers 1320/1902, 100-11; J.-J. L. Barges,
Complement de Vhistoire des Beni Zeiydn, rois de
Tlemcen, Paris 1887, 99-114; Muh. Ben Cheneb,
Etude sur les personnages mentionnes dans Vididza
du cheikh 'Abd al-Qddir al-Fdsi, Paris 1907, 212;
flafnawi, Ta'rif al-khalaf bi-rididl al-salaf, Algiers
1328/1909, 136-44; Nasiri, K. al-Istifysd fi akhbdr
al-Maghrib al-afcsd, i, 150, ii, 62-3; Brockelmann,
II, 239, S II, 62-3, 335-6; A. Bel, Inscriptions
arabes de Fas,.47-50; E. Le"vi-Provencal, Le musnad
a'Ibn Marzuk (Hist, du merinide Abu l-Hasan) t
extracts ed. and tr^ in Hesperis, v (1925); R.
Blachere, Sur la vie privee a'Abu l-Hasan, in
Memorial Henri Basset, Paris 1928, 83-9; cAbd
al-Hayy al-Kattani, Fihris al-fahdris wa 'l-athbdt,
Fas n.d., i, 394; cAbd al-Rafcrnan al-Diilali,
Tdrikh al-Diazd'ir al-^dmm, Algiers 1375/1955, ii,
104.
(M. HADJ-SADOK)
IBN MARZUR [see C UTHMAN B. MARZUK].
IBN MA$AL, NADJM AL-DIN ABU 'L-FATH
SALIM (or SULAYMAN) B. MUHAMMAD AL-LUKK! ALMAGHRIBI, Fatimid amir, a native of Lukk near
Barka (Yakut, iv, 364), probably a Berber, as is
indicated by the name Masai and the nisba Maghribi.
Both he and his father practised falconry and
veterinary science, and it was his knowledge of these
matters which enabled him to enter a military
career in Cairo, no details of which are known.
According to Ibn al-Dawadari, from 539/1144-5,
during the reign of al-Hafiz, he was entrusted with
the direction of affairs without being given the
title of vizier (ndzir fi 'l-umur, ndzir fi 'l-masdlify),
this caliph having appointed no vizier since 533/1139.
After the death of al-Hafiz, in 544/1149, his successor
al-Zafir chose Ibn Masai as vizier (this was the last
time that a vizier was appointed in this manner by a
Fatimid caliph), and gave him the titles of al-sayyid
al-adjallt al-mufaddal (or al-afdal) and amir ald^uyush, that is of commander-in-chief. According
to Usama he was then an old man. He restored order
after the quarrels between the Blacks and the
Raybanis in the army. But the governor of Alexandria, Sayf al-Din cAli b. al-Salar [see AL-CADIL B.
AL-SALAR], marched on Cairo in order to seize power.
The caliph commissioned Ibn Masai to go into the
^awf (Yakut, ii, 365) to recruit troops while Ibn
al-Salar was entering Cairo. Ibn Masai left in
Shacban 544/December 1149; he assembled an army
composed of Lawata Berbers, of Blacks, of Bedouin
Arabs and of Egyptians. Although he had gained an
initial success, he was obliged to go to Upper Egypt

to increase the number of his forces. Pursued by the
troops of Ibn al-Salar, he was overtaken at Dalas
in the province of Bahnasa (Yakut, ii, 581) and was
defeated and killed on 19 Shawwal 544/19 February
1150^ his head being taken to Cairo. He had been
vizier for only about fifty days.
It is not clear what connexion there was between
him and Matimud b. Masai al-Lukki who, at the
beginning of the reign of al-Mustacli, gave his
support to Nizar and, after the defeat of Nizar's party,
fled to the Maghrib; there is also an Ibn Masai the
diploma for whose appointment as governor of
Alexandria was drawn up, at a date not given, by
al-Ka4i al-FaoUl (al-Kalkashandi, Subh, x, 374-80).
Bibliography: Usama b. Munkidh, ed.
Hitti, 7-8 (Derenbourg, 9); Ibn al-Kalanisi, Dhayl
Ta^rikh Dimashk, 308, 311; Ibn al-Athir, sub anno
544; Ibn al-Dawadari, Kanz al-durar . . ., vi, 521,
540, 648, 552; Ibn Muyassar, 89-90; Makrizi,
Khifat, ii, 30; idem, Itti^dz, ed. Shayyal, 324; Ibn
Khallikan, i, 467; Ibn Taghribirdi, Cairo, v, 245,
295, 298; G. Wiet, Hist. delaNationegypt.,iv} 278;
I^asan Ibrahim Hasan, Ta^rikh al-dawla alfdtimiyya, 178,182, 517.
(M. CANARD)
IBN MASARRA, MUHAMMAD B. £ABD ALLAH B.
MASARRA AL-DJABALI, Andalusian philosopher
and mystic, born at Cordova in 269/883 and died
in 319/931 in a hermitage on the Sierra near this
town, to which he had retired long before. He lived
during a period in which Muslim Spain suffered a
veritable inquisition conducted by the Maliki
fufyahd*. His father, cAbd Allah, who may have been
of Christian descent, was a Muctazili and in order to
teach his doctrines had to take many precautions.
The young Muhammad became his pupil and
received from him a theological education as well as
training in asceticism. It can easily be imagined that
in these circumstances Ibn Masarra acquired at
quite an early age the habit of leading a secret life,
withdrawn from the world, among initiates with
whom he conversed by allusions and symbols.
In 286/899, cAbd Allah died in Mecca, where he
had taken refuge from his creditors. Little is known
of Ibn Masarra's life between this date and about
300/912, when his biographers show him surrounded
by disciples, probably on his return from the East.
But already some time before this he had been
suspected of heterodoxy. A famous fakih, Afrmad b.
Khalid al-Habbab, had written a short work
denouncing his errors, and Ibn Masarra had thought
it prudent to leave for the East. Asin Palacios
thinks that the famous mystic and ascetic Dhu
'1-Nun al-Misri (d. 245/860) was still remembered as
an example. Ibn Masarra could also have met in
Mecca his contemporary Nahradjuri, a mystic with
pantheistic tendencies who died there in 330/941;
and he must have known a disciple of Djunayd, Abu
Sacid Alimad b. Muhammad b. Ziyad b. al-cArabi
(died at Mecca in 341/952). This orthodox mystic,
who preached a much less esoteric doctrine than Ibn
Masarra, wrote a book against him refuting his ideas.
The exact date of Ibn Masarra's return to Spain
is not known; it may have been at the time when,
on his accession, cAbd al-Raliman III introduced a
more tolerant policy in order to pacify the people
(300/912). In his place of retreat on the mountain
of Cordova, he seems to have taught a fairly large
public, insisting on the importance of the ascetic life
and disguising his thought on matters where his
doctrine might have proved disturbing. He reserved
initiation into the use of symbols for a more intimate
group of disciples.

IBN MASARRA
Ibn Masarra was attacked particularly after the
promulgation of his works. The titles of two of them
are known: the Kitdb al-Tabsira and the Kitdb alI-furuf, but none of them have survived. He died,
worn out by work and by the austerity of his life,
without having had to undergo any physical suffering
for his doctrine.
(i) The doctrine of the pseudo-Empedocles. Sacid al-Andalusl, in his Tabakdt al-umamt
reproduced by al-Kifti in his Ta*rikh al-hukamd*,
connects Ibn Masarra's thought with that of the
pseudo-Empedocles. It was probably for having
devoted too much attention to this philosophy that
he was suspected of zandaka, and it may be considered
as the core of his thinking. Although he was a Muctazili, it should not be forgotten that one essential
argument of this theology was attributed to Empedocles: "He was the first to apprehend the union
between the meanings of the attributes of God: all
lead to a unique reality" (al-Kifti, 16).
From these statements it is possible to form an
idea of what Ibn Masarra's doctrine was. The philosophy of the pseudo-Empedocles has been set out
by al-Shahrastani, al-Shahrazuri (Rawda, Leiden
MS 1888, isr-i4r; extracts given by Asin Palacios),
Ibn Abi Usaybica (Tabakdt al-atibbd*, i, 36 and 37),
and al-Kifti (15-16).
The mind which inquires into philosophy is
illuminated by it with a divine light. It contains a
mystic conception of the truth: it comes itself to the
aid of whoever seeks to acquire it. Indeed, philosophy
produces in the soul the desire to depart from this
world, in a spiritual rihla\ for the soul does not
belong here but is imprisoned in the body; being a
spiritual thing, it comes under the influence of the
principle of pure love, whereas the body, like all
corporeal things, is subject to the action of discord
(here we find the two opposing principles which are
the two poles of the philosophy of the authentic
Empedocles). But, joined as it is to the body, the soul
is in an intermediate (mutawassit) position; using it
as a starting point, it is possible to understand the
two extreme limits of reality. But in order to understand the soul itself, it is necessary for man himself to
have a pure soul (tdhira = xaOapa, without blemish),
without admixture (zakiyya — stXixpivrjc;), capable
of dominating the body (mustawliya cala 'l-badqn =
•yjyefjLOVtc;). The knowledge of truth is the result not
only of the use of the appropriate faculty, it is the
expression of the ontological level attained by the
being of the person who knows it: it is in fact the
old idea that like is known by like. Hence the need
for a principle of asceticism. The order of being is
parallel to that of knowing and even penetrates it.
This is a theme of Plotinus: the soul is simple, with
an absolute simplicity which is comparable to that
of light (niir) opposed to fire (ndr), or to lux (diyd*)
opposed to lumen (daw*).
The individual soul is a part of the universal soul
(cf. Plotinus, Enneads, iv, 3, i). It is derived from a
fairly complex system of "processions". At the
summit is the Prime Being (al-Awwal), the Creator
(al-Bdri*), who is eternally his own Being-Himself
(lam yazal huwiyyatahu): he is pure Knowledge, pure
Will, Generosity, etc. He is the absolute Cause (Hlla
fakat), but not through a sort of pre-existing will;
the effect is subordinated to the cause and comes
after it (taht al-cilla wa ba^dahd)', it has no essential
co-existence with it (maciyya bi 'l-dhdt). The Creator
is the cause of all causes. His first effect (ma*lul) is
the 'Unsur, which Asin Palacios translates as
primary Matter: it is the Source of the potential
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being and of the multiplication of beings, although
itself simple and intelligible (cf. the system of the
Ikhwan al-Safa5, in which primary Matter is also
placed among the intelligible emanations, but on the
last degree after the Soul). The second effect of the
prime Cause, produced through the intermediary of
the cUnsur, is the Intellect ( C 4&/); the third, through
the intermediary of the first two, is the Soul. All
these emanations are simple (basd*it). After them
come Universal Nature (al-Tabica al-kulliyya) and
secondary Matter, which are composite (murakkabdt).
On this process, which gives rise to the five emanations, there is superimposed another. Al-Shahrastani
states, in fact, that on the one hand the Creator
brought forth (abdaca) "reality (shay*) which is the
first simple (basil) intelligible". This is the 'Unsur
from which there are next reproduced the realities
known as mabsutdt, which are, by comparison with
the basalt, realities of an inferior degree of simplicity
(for example the Intellect compared with the prime
Cause; cf. Plotinus, En., v, 3, 16: xal TO 7Tp6 TOUTOU
(the Intellect)... TO yevvvjaav auTo... aTuXoucrrcpov
8& vou xal aTrXouoTEpov x6op.ou VOTQTOU—and the
Soul compared with the Intellect). Then the murakkabdt are derived from the mabsutdt. But on the other
hand, the cUnsur gives form (sawwara) in the
Intellect "to such forms as exist in it", that is to the
forms which are potentially in it (cf. Plotinus, En.,
v, 3, 15, concerning the One, which Asin Palacios
makes exactly to correspond on this point to the
c
Unsur: the prime Cause is 8\Sva[JU£ TTOCVTCOV, not in
the sense in which one refers to the passive or
receptive power of matter, but through its productive
action (TCO Troietv) without having within itself the
multiplicity which it creates); the Intellect acts in
the same way on the Soul, and the Soul on Universal
Nature. In the nature manifested in this world there
then emerge, by a process which is not defined,
"rinds" or bodies (fa-hasalat frushur), which resemble
neither the Soul nor the Intellect, but which enclose
a "pulp" (lubb) or spirit. Here al-Shahrastani's
exposition is far from clear. In a first text he seems
to mean that the "pulps" are formed by the last
generation of the forms in the lowest degree of
nature: these would be the corporeal forms. The
Intellect "looks at" the "rinds" (nazara ilayhd) and
perceives in them (absara) the "pulps". As a result
of this "look", there spread on the bodies (*alayhd)
noble, beautiful and brilliant forms which are the
individual souls, parts of the Universal Soul and not
effects emanating from it, that is to say ontologically
distinct from the forms which are effects of taswir.
They are directed by the Intellect and, through
them, it sorts out (tamyiz) the pulps, separating them
from the rinds and raising them into the spiritual
world to which they belong. We have therefore a
sort of recovery by the Intellect of all the realities of
a spiritual and intelligible nature which inhabit the
body of the lower nature. The instruments of this
recovery are the individual souls, which in this
way receive a mission to rescue the forms. The
corporeal forms or pulps are enclosed within the
bodies; the purely spiritual souls are on the bodies.
But in a second text it is stated that the vegetative
soul is the rind of the animal soul, which is in its
turn the rind of the dianoetic soul (al-nafs almanjikiyya), and the rind of the noetic soul ('akliyya);
conversely, that which is above is the pulp of what
is immediately below it, so that pulp and rind have
a relative value and the intermediate souls (animal,
dianoetic) may be considered as rinds or as pulps
according to the relationship in which they are
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considered. There is thus a hierarchy of souls which
fit inside one another so as to enclose themselves all
within the prison of the material body (secondary
matter). Only the noetic soul has the possibility of
emerging. Finally, according to a third text, the
Universal Soul, seeing the individual noetic soul led
astray (mughtarra) by the rebellion (tamarrud) of
animal and vegetative souls (a rebellion due to their
"alienation" (bucd) with regard to its universality),
sends down (ahbapat) towards them one of its parts,
subtler and purer than the rebel souls and the souls
led astray: this is the Prophet (Nabi), sent (mab'uth)
into each of the revolutions of the Sphere. Thus the
Prophet-Soul is sent by the Universal Soul, not by
the Intellect as stated in the first text; it is purer
than the rational souls which it comes to save;
finally, it is unique in its time whereas they are
multiple. It appears that al-Shahrastani juxtaposes
several traditions. That of the first text is derived
from the neo-Platonic gnosis, tainted by Iranian
dualism: the function of the noetic soul is to gather
together all the luminous elements or forms, imprisoned by darkness or matter; here it is not a
question of either rebellion or of the seduction of the
souls, but of a cosmic salvation. The tradition in the
second text is that of the philosophers of nature and
of the physicians. The third tradition is connected
with the religious gnoses, perhaps with the Manichean
gnosis, and is better adapted to Islam: the conception of the prophet and of his role presages the
doctrine of al-Farabi. The rational soul is misled by
the lower souls and, in spite of its spirituality, is
unable to escape by its own efforts. Thus texts 2 and
3 are complementary. Text i retains a separate
character. But another difficulty arises: the theology
of the pseudo-Aristotle (Dieterici, p. 10 of the
Arabic text) attributes to Empedocles the idea that
souls fell in this world as the result of a sin committed
during their first stay. It is true that Empedocles
referred to himself as an inspired prophet who had
come down to earth to escape the divine wrath
(Katharmoi, fragment 115), who had become here a
Master, capable by his learning of extricating souls
from the "earthly envelope" (eTuxaXupLfjia, fragment
148 = fyishr?). In al-Shahrastani, on the other hand,
it seems that the fault is that of rational souls
already bound to the animal and vegetative, that is
corporeal, powers. The incarnation is considered here
as the reason for the sin, but there as the punishment
of a sin, in a sense which recalls certain Hindu points
of view.
Finally, the authentic Empedoclean doctrine of
Love (mafrabba) which unites (i^tildf) and Hate
(ghalaba) which separates (ikhtildf) is joined to this
system. These are the two principles which go to
make up the primary Matter, which marks spiritual
beings with the seal of pure Love and corporeal beings
with that of Hate. In the composite beings, the
proportion of Love and of Hate illustrates their
degree of spirituality or of materiality. It should be
pointed out that the cyclic rhythm of the cosmos
which in Empedocles results from the interaction of
these two principles is absent in the pseudo-Empedocles. Here ghalaba, in spite of its name, is less a
factor of war and hostility, which appears wrongly
placed at the level of the first emanation, than the
simple fact of the multiplication and division issuing
from the One in a Plotinan perspective.
As for Empedocles, E. Brehier had already pointed
out that the connexion between the Phusika and the
Katharmoi is not very clear. But in the pseudoEmpedocles, a completely unorganized compilation,

the incoherence is still greater if one is to believe the
presentation of al-Shahrastani. It is not known
whether Ibn Masarra was equally incoherent, or
whether he attempted to produce a more harmonious
synthesis. He may have made use of this manyfaceted system in order not to arouse the suspicions
of the orthodox. From the extent to which he
inspired Ibn al-cArabi, it may be supposed that he
produced at least the beginnings of an organized
system. Nevertheless prudence is necessary when
attempting to reconstruct, as Asin Palacios has done,
Ibn Masarra's thought by reading the doctrine of a
not very coherent pseudo-Empedocles into the brief
passages in which Ibn Ilazm and Ibn al-cArabi refer
to this thought.
(2) Passages from Ibn :tlazm. (a) Fisal (iv,
198): "Ibn Masarra was in agreement with the
MuHazila on kadar. He stated that the knowledge of
God and His power are two created temporal productions (muTidathatdni makhlukatdn*) and that God
has two types of knowledge: the one which He
created long ago as a whole and by one single act,
the knowledge of the universal realities which cannot
be grasped by the perception of the senses (= ehavb).
for example the fact that there will exist infidels and
believers . . .; the second type of knowledge is that of
individual truths, the knowledge of vision (shahdda),
for example that which God has of the unfaithfulness
of Zayd and of the faith of cAmr . . . Ibn Masarra
recalls the Word of God: cAlim al-ghayb wa
'l-shahdda (Kur'an VI, 73; XIII, 9; XXXII, 6). But
this does not mean what he thinks. In fact, the
obvious meaning of this text is that God knows
what you do even if you hide it from Him. He knows
that which you cannot perceive of what was, is or
shall be. The reason which led Ibn Masarra to support
this thesis is that he really pushed the principles of
the Muctazilis to their extreme conclusions. For there
existed among them those who say that God knows
continually that a certain person will never believe
and that another will never be unfaithful; and who
then give man the power to make the Word of their
Lord lie, and to make null and cancelled that which
has never ceased to exist. This is an abominable
contradiction!"
(b) Fisal (ii, 126): "Djahm b. Safwan, Hisham b.
al-Hakam and Ibn Masarra . . . state that God's
knowledge is something other than God, that it is
produced in time and created".
The first of these texts is centred on the idea of
ftadar, and of human freedom: in order to safeguard
it, it is necessary that man's acts should not be the
object of an eternal knowledge which would determine them right down to each individual detail. The
ascetic life demands the liberty of the faithful, at
least at the beginning, and even although the
ecstacy of the mystic must one day reveal that it is
God Who does all. The problem of God's knowledge
of individual and contingent facts occupied Muctazili
thinking (cf. al-Ashcari, Makdldt al-Isldmiyyin). The
majority of these theologians admitted, with various
shades of opinion, that God never ceased to know
things before they existed. An exception should
perhaps be made for Hisham b. cAmr al-Fuwati alShaybani. It is thus easy to understand why Ibn
Hazm points out that Ibn Masarra pushed the
Kadari doctrine of the Muctazila to its ultimate
conclusions, by removing its contradiction. Thus we
cannot support Asin Palacios when he attributes to
Ibn Masarra on this point the thesis which was later
to be that of Avicenna. He writes: "Avicenna, like
Ibn Masarra . . ., states that God knows individual
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beings as such, intentione secunda, that is to say in so
far as they are included in their universal causes"
(78, n. i). Ibn Masarra's thought seems rather to be
related to that of Christian theologians such as
Fonseca and Molina: the knowledge of which he
speaks here is the scientia media, or scientia visionis
that Leibnitz, taking the same attitude as Avicenna
and those MuHazilis whose inconsequentiality Ibn
Masarra intended to point out, was to describe as
scientia pure empirica, which it is impossible to
imagine in God.
The second text is entirely in the tradition of
Plotinus and of the pseudo-Empedocles. God, the
first principle, cannot possess knowledge, for this
would introduce in Him multiplicity. It is the
Intellect which knows, with an intelligible and
universal knowledge (the knowledge of the ghayb in
the first text). It is not clear whether the scientia
media is added simply as a necessary element in
order to safeguard freedom, or whether it is an
integral part of Ibn Masarra's pseudo-Empedoclean
system. It may be that the first knowledge derives
from the M&Z and the second from the universal Soul.
In Ibn al-cArabi, the divine ahadiyya does not
recognize the individual believer who prays; he must
therefore address himself to the Rububiyya. The
Rububiyya could be considered as corresponding to
the universal Soul which sends the prophets, and,
through them, the Law addressed to individual men,
in which God reveals himself as Lord.
(c) In a third text, Ibn Hazm states that he
obtained from a disciple of Ibn Masarra, Ismacil b.
c
Abd Allah al-Rucayni, the following opinion of his
master: "The Throne is what rules the world (almudabbir li 'l-'dlam), and God is too great for there
to be attributed to Him the act of actually doing
something". By "thing" (shay*) should be understood a reality of the material world. Asin Palacios
attempted to identify the Throne, in this context,
as the first emanation, the cUnsur of the pseudoEmpedocles. All the same, for Ibn al-cArabi from
whom he quotes, the Throne is the universal body.
The matter remains doubtful.
(3) Passages from al-Futuhdt al-Makkiyya
of Ibn al- c Arabi. (a) On the 'Arsh. After a quotation from the Kur'an (LXIX, 17) and from a
hadlth of the Prophet on the bearers of the Throne,
he writes: "It has been reported to us as coming
from Ibn Masarra, one of the greatest masters of the
mystic way in knowledge, states and revelation, that
the Throne which is carried is in fact the divine
Kingship (Mulk}". That which follows may also be
considered as the opinion of Ibn Masarra: "The
Mulk is reduced to the following: Body, Spirit,
Nourishment (ghidha3}, Degree (martaba). Adam
and Israfil are in charge of the Forms (suwar);
Gabriel and Muhammad of the Spirits; Michael and
Ibrahim of the means of subsistence (arzdk); Malik
and Ridwan of the Promise and of the Threat (Wacd
and Wa'id) . . . The bearers of the Throne are those
who are in charge of its government. They thus
govern an elemental form (sura 'unsuriyya) or a
luminous form (nuriyya), and a Spirit which rules
the elemental form and a spirit which rules the
luminous form, and a nourishment for the elemental
form and the nourishment of the sciences and of the
knowledge for the Spirits, and a palpable degree (the
felicity of entering Paradise or the pain of entering
Hell) and a spiritual degree which is made from
learning". The reason why everything is doubled is
that, according to hadlth, there, are four "bearers"
for the life here below and four for the life after the
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Resurrection. It seems that in Ibn al-cArabi it is a
case not of two worlds,ontologically separate, but of
two aspects of human life, the life of the body and
the life of the spirit in the mystic light. This having
been said, the developments which follow, even
though they are inspired by some of Ibn Masarra's
ideas, derive entirely from Ibn al-cArabi's thought,
and it is almost impossible to find in them anything
which indicates the doctrine of his predecessor. It
would be equally arbitrary to look for similarities
with the philosophy of the pseudo-Empedocles. Ibn
al-cArabi's system is much more complex: he gives
an important place to angelology; he gives a meaning
to the Pen (balam) and to the Tablet (lawV), also to
the Kursi. Nevertheless, at least in order to show
side by side both the possibilities of concordance and
their weaknesses the following table is (see p. 872)
inserted.
It may therefore be considered, without having
actual proof, that Ibn Masarra's doctrine belonged
somewhere between the theories of the pseudoEmpedocles and those of Ibn al-cArabi, modifying
the still very metaphysical and speculative cosmology
of the former in the direction of the mystical cosmology of the latter.
(b) The second text mentions Ibn Masarra only
in connexion with an image, a "visualization" as
H. Corbin puts it (U Imagination creatrice dans le
Soufisme d'Ibn 'Arabi, 175). Ibn al-cArabi writes:
"... like the temple which is built on five columns
there is a raised roof which covers the temple, and
walls in which there is no door. Thus there is
absolutely no means of entry for anyone. But on the
outside stands a column attached to the wall. The
intuitive mystics touch it as they kiss and touch the
Black Stone . . .". The rest of the passage is certainly
an amplification by Ibn al-cArabi. Asin Palacios
considered that the five columns might be the five
emanations of the pseudo-Empedocles. But this is
impossible to accept, since this image is the symbol,
visualized mystically, of the absolute divine Unity,
the Ahadiyya: it is evoked in the chapter of the
Futuhdt devoted to the tanzih al-Tawhld which is
expressed in God by this formula: tanazzaha 'an
tanzih hull munazzih. The temple cannot therefore
signify the emanations. Moreover, the description is
clear: the five columns which support the roof form
part of this closed building; they do not support it
from the outside. The roof, and probably also the
wall, covers them entirely. This is the divine mystery.
It is therefore not surprising that we are not told
what the five columns mean. It may be that the only
significance of the number five is the fact that it is
an odd number: "God loves the uneven", says a
hadith, and Ibn al-cArabi recalls that this is the
expression of his Fardiyya and of his Ahadiyya,
providing a further commentary on verse 7 of Sura
LVIII: God comes to add Himself to every odd
number of creatures, as a fourth or sixth, in order
to make it even, for He jealously guards His own
unevenness as a unique and incommunicable
attribute. H. Corbin in fact, and rightly, is interested
only in the exterior column which "alone is able to
translate to us the Invisible". It is a matter of
mysticism, not of cosmology.
After the description of the Bayt, Ibn al-cArabi
writes: "wa-kad nabbaha 'aid dhdlika 'bnu Masarra".
The demonstrative dhdlika could refer to the Temple,
to the image, or to the general fact of visualization, of
the visualizing intuition (kashf suwari). The expression nabbaha 'aid, which means "draw attention to",
points rather to the second hypothesis. Ibn Masarra
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would therefore be quoted solely in support of "the
noetic validity of the visions of the active Imagination" (H. Corbin, op. cit., 176). The image itself
may not come from Ibn Masarra.
(4) Ibn Masarra as ascetic and mystic. In
referring, on the information provided by Ibn alFaradi, to other mystics of this period, in particular
to Dhu '1-Nun al-Misri and to al-Nahradjuri, Asin
Palacios has isolated what might be the main
features of the teaching and the ascetic practices of
Ibn Masarra. The goal is the purification and the
liberation of the soul through mortification, voluntary
poverty, and the observance of silence; then by the
practice of the virtues: humility, patience, the forgiving of wrongs, love of one's enemies. The daily
examination of the conscience gradually raises the
soul to the mystic station of Sincerity.
(5) The school of Ibn Masarra. Asm Palacios
has studied the progress of Ibn Masarra's ideas, not
only in Islam, but also in Jewish and in Christian
thought. We have already mentioned his first
disciple, al-Rucayni. The most famous heir of Ibn
Masarra is Ibn al-cArabi who, through the intermediary of the movement of the muridun of Ibn alKasi, and through Ibn al-cArif, can be considered a
member of his school.
Bibliography: Asin Palacios, Abenmasarra y
su escuela, Origenes de la filosofia hispano-musulmana, Madrid 1914.
(R. ARNALDEZ)
IBN MASAWAYH, ABU ZAKARIYYA' YUHANNA,
famous physician of the srd/Qth century, died in
243/857- His career was begun under al-Rashid and
lasted until the reign of al-Mutawakkil. He contributed to the translation of Greek scientific works
which provided material for the famous bayt alfrikma [q.v.]. But Ibn Masawayh was known particularly in his capacity as court physician, attending
the high society which surrounded the caliph. His
patients regarded him in particular as a specialist

*
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on diet. He lacked neither patrons nor wealth: he
approached Ibrahim b. al-Mahdi, the unsuccessful
claimant to the caliphate, who was interested in
Greek science as well as in Arabic poetry. He was
introduced also to the sons of al-Rashid, among them
Abu 'l-cAbbas Muhammad. The extent and the
rapidity of his rise to fame did not go without
criticism. It seems probable that he owed it to the
powerful family of the Bukhtyashuc, which supplied
four generations of physicians to the court of the
caliphs (Ibn Masawayh's father was said to have been
an assistant to Bukhtyashuc at Djundaysabur). The
career of Ibn Masawayh, who became the friend and
counsellor of the great as well as their physician j
showed striking similarities to those of his influential
protectors: all of them were convinced Nestorians,
who did not abandon their religion when they were
at the caliph's court. These Nestorians, in spite of
the differences of creed which separated them from
Byzantium, could easily keep in touch with Greek
learning; they possessed the "16" treatises of Galen
as put together by the Alexandrians, and even show
a desire to penetrate beyond the commentators to
the original teaching of the master (perhaps because
of the disputes between the Jacobites of Alexandria
and the Nestorians of the former Persian empire).
Also, in addition to the Hellenic origins of their
science and to its Christian contributions, they came
under the influence also of the school of Djundavsabur [q.v.], an outpost of Hellenism in the Persian
empire and one of the centres of that eastern syncretism which united the practical prescriptions of the
East with the mystical speculation of ancient Greek
paganism. This syncretism also aimed to unite, in
one single group, disciplines as different as astrology,
alchemy and medicine, in the name of the supremacy
attributed to the pseudo-Plato, derived from the
Timaeus or from the false Democritus of Abdera,
under which masqueraded the lucubrations of Bolus
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of Mendes (cf. maxims quoted at the beginning of De
complexionibus', see Thorndike). In this science, as
full of fantasy as it was of empiricism and practical
observation, of which Ibn Masawayh became the
acknowledged representative, pharmacy tends to
take precedence over purely medical research. The
remedy, like the malady, is ordained by providence,
in the very order of nature. The knowledge of the
four "qualities", to which is added that of the
properties and the natures as well as the procedures
prescribed by the art, enables the physician to
penetrate the secret of universal harmony. This
harmony acts on the human body through the
medium of the humours, which themselves derive
from the qualities. Pharmacy takes into account
not only the temperaments but also the "seasons"
which, thanks to the qualities, have a clearly perceptible affinity with the humours. The somewhat
superstitious idea of an "art", which alone is capable
of directing the behaviour of the properties, and
that of a cosmic development, of which man is merely
a reflexion, was that which inspired the two Arabic
works of Ibn Masawayh which have survived under
his name: al-Nawddir al-tibbiyya, a collection of
medical aphorisms, and the Kitdb al-Azmina, a sort
of description of the various seasons of the year,
based on the twin theories of the humours and the
"qualities". His Latin works are much longer, and
it seems that "Mesue" was held in high esteem in
the West. As late as the 9th/15th century, one Petrus
Gulosius, a physician of Amalfi, stated that to read
him was as instructive as it was pleasant (1474).
Although Leclerc and others have sometimes hesitated on the ground of the testimony of Leo Africanus
(in an unidentified passage; this may be a confusion
with Constantine Africanus) to identify Ibn Masawayh
with the Mesue of the Latin texts, and although, in
spite of similarities, it has sometimes been considered
that there was an elder and a younger Mesue, it may
be said that on the whole the Arabic texts preserve
what may be called the philosophical part of the
author's production, whereas the Western readers
were interested mainly in the teaching of Ibn
Masawayh as an eminent medical practitioner.
Before them, al-RazI, in his Continens, had already
extolled the merits of Ibn Masawayh whom he
quotes in many passages, especially for practical
details (Indian ed., i, 143, 147; ii, 91; Hi, 88, 90).
Al-Razi had used the Book of fevexs, produced
probably in imitation of Hippocrates (Kitdb alHummayydt) and the Book of purifying remedies
(Kitdb al-Adwlya al-munakkiya). In spite of the fact
that his works are not well-known, Ibn Masawayh
is nevertheless one of the great names of Arab
medicine and one of the most typical representatives
of the science of his period, being at the same time
both conservative and of a markedly speculative
nature.
Bibliography: Fihrist, 255; Kifti, Cairo ed.,
248; Ibn Abi Usaybica, i, 175; Leclerc, Histoire
de la medecine arabe, 504. For the works of Ibn
Masawayh, see Brockelmann, S I, 416. For the
Latin works (preserved in manuscript), see Thorndike and Kibre, London 1963 (note Aphorismi =
al-Nawddir al-tibbiyya', Chirurgia [Berlin 1893] =
Kitdb al-Tashrih; Consolatio or consultatio medicinarum simplicium = Kitdb Isldh al-adwiya almushila). Steinschneider, Die Europdische Ubersetzungen, 101.
(J--C. VADET)
IBN AL-MASHITA, ABU 'L-HASAN CAU B. ALc
HASAN, secretary of the Abbasid period, who was
director of the Treasury during the vizierate of
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Hamid b. al-cAbbas [^.v.] from 306/918 to 311/923.
He wrote a "Book of the Viziers", which has not
survived but which is referred to by various authors,
notably al-Mascudi.
Bibliography: D. Sourdel, Vizirat, index.
(D. SOURDEL)
IBN MASCCD, CABD ALLAH B. GHAFIL B.
HABIB . . . B. HUDHAYL, famous Companion of
the Prophet, and reader of the Kur'an. Of
Bedouin origin, Ibn Mascud was of humble birth.
On his father's side he was a client of the Banu
Zuhra, a branch of Kuraysh, which enabled him,
later, to rely on the occasional protection of important Zuhris such as al-Zubayr b. al-cAwwam and
Sacd b. Abi Wakkas. He was one of the earliest
Muslims: some sources even assert (al-Sakhawi, 333,
a Kufan source) that he was the third person to
embrace Islam, after Khadidja and cAli; the Isdba
merely gives him the sixth place (information
obtained from a descendant of Abu Bakr, Kasim b.
Muhammad). Legend soon attributed his conversion
to a miracle by the Prophet (Abu Nucaym, Hilya,
i, 125).
Ibn Mascud was hardly in a position, either
physically or socially, to contribute much to the
worldly power of the new religion, exposed as it was
to the hostility of the pagan inhabitants of Mecca;
his zeal was nevertheless always valued by the
Prophet and rewarded by modest employment. He
carried Muhammad's sandals, and it was also his
duty to gather the plant from which his tooth-picks
were made. His duties led to his being daily on close
terms with the founder of Islam; he is cited as
source for some details on the Prophet's nocturnal
ascension (micrdd[) and on his miraculous journey
to Jerusalem (isrd*; Wiistenfeld, Muhammad, 263;
Ibn Hanbal, no. 4011) and on the date of the Night
of Power (al-Tabari, i, 1282).
Most important, he received the Kurgan directly
from the mouth of the Prophet himself. He is thought
to have been the first to have attempted reading it
in public in Mecca, a daring action which earned
him insults and persecution from some of the pagans.
He naturally was one of the small group of
Muslims who emigrated to Abyssinia, together with
Mikdad b. cAmr, who was later to become his friend
and companion in arms. He returned in time to
follow the Prophet to Medina. He was present at the
battles of Badr (in the year 2 of the Hidjra) and of
Uhud (year 3), where he was unsparing in his
criticism of those fighters who were too greedy for
plunder (al-Tabari, i, 1330 and 1395). After these
two battles and until the death of the Prophet very
little is heard of him among the triumphs of life in
Medina and the large numbers of new converts to
Islam. It is likely that Ibn Mascud built up at that
time, through his personal influence, a number of
firm friendships. They were probably made among
the Ansar, the converts from distant provinces or
the zealots of humble origin. Tradition names an
important Ansari, Sacd b. Mucadh, the leader of the
Aws who had joined the Prophet, the Yemeni Abu
Musa al-Ashcari, and his constant companions
Mikdad, cAmmar b. Yasir, Hudhayfa b. al-Yaman,
Abu Dharr, Abu '1-Darda5 and Salman al-Farisi
(al-Sakhawi, 345; Isdba, s.v.). On the Prophet's
death, Ibn Mascud came more into the foreground.
His help was needed during the revolt of the Arab
tribes encamped around Medina (al-Tabari, i, 1878).
He took part, during the reign of Abu Bakr, in the
battle of the Yarmuk (in the year 13 A.H.) where
he was entrusted with guarding the booty (ibid.,
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2090). After the conquest of clrak, he received,
according to Sayf b. cUmar, some land in the district
(16/637, ibid., 2376). He was present at the founding
of Kufa by his patron Sacd b. Abi Wakfcas, but
returned shortly afterwards to Syria, where he was
entrusted with a military and diplomatic mission to
Ilims (ibid., 2392). When he returned to clrak,
following the armies which were fighting on the two
fronts, he very soon ensured the link between the
new Arab colony of Kufa and the central government at Medina (ibid., 2393). In 21/642 he settled
permanently at Kufa, in the quarter of the Hudhaylls
(Ramada) in which, for reasons unknown, he chose
to live in preference to that of the Kurayshis (alTabari, i, 2842) to which his Zuhri patrons could
perhaps have gained him admittance. He nevertheless served as lieutenant to his companion cAmmar
b. Yasir (ibid., 2637, 2645 and 2647).
Throughout this phase of his life, which marked
the zenith of 'his political career, his duties were
those of an administrator, an ambassador, and a
missionary, which is quite in accordance with the
high opinion which was held of his shrewdness, his
learning and above all of his integrity. But once
the important conquests were over he became less
necessary. In particular he was the object of the scorn
of the Muhadjirun, Kurayshis of noble birth who had
formerly emigrated, like him, from Mecca to Medina.
Sacd b. Abi Wakkas publicly criticized his financial
administration, because of his parsimony (ibid., 2811).
In the year 29, he criticized the new governor of
Kufa, al-Walid b. cUkba, whose scandalously pagan
behaviour shocked him and led him to protest (ibid.,
2842). In the year 30 there appeared the first signs
of a break with the caliph cUthman (ibid., 2835). He
then fell into disgrace, in circumstances of which
little is known. A public scene ensued between Ibn
Mascud and the caliph, who had him ill-treated. It
is not known whether he died in Medina, under a
sort of house arrest, or at Kufa (Ibn Hanbal, no.
4432), where his teaching was highly esteemed (in
the year 32/652-3); al-Tabarl favours the first report,
while the Hanball Ibn Kathir, the mystic Munawi
and the Isaba favour the second. It is difficult to
reconstruct Ibn Mascud's teaching because of the
unreliability and the tendentious nature of the
sources. Traces of it, corrupt and yet very numerous,
are found in hadith, in a system of Kur3airic reading
which is peculiar to him, and finally in his exegesis
of the Kur 3 an.
(i) Hadith. The Kufan traditionists remained
faithful to him, always ready to expatiate on his
merits (mandkib; al-Bukhari, v, 34; Muslim, vii, 147).
Ibn Mascud always found Kufan transmitters,
whereas the traditionists of the other cities scarcely
thought of making use of his name, which, in the
eyes of the orthodox, was already suspect. There
start from Ibn Mascud isndds in which there figure
the well-known names of Ibrahim al-Nakhaci, alAswad b. Yazid, and cAlkama al-Kufi, with whom
is associated a small circle of intimates, such as
Harith b. Suwayd, Wahb b. Zayd, Wacil b. Mahana,
and of course Ibn Mascud's own son, Abu cUbayda.
To these should be added the more disputed authorities: Masruk, Abu Wa'il, Shakik, Abu '1-Duha, and
Habib b. Abi Thabit. Later in the isndd are reached
the great practitioners of hadith: the two Sufyans,
and their master al-Acmash, whose liking for edifying
stories and beautiful legends is well-known. To Ibn
Masciid are often attributed hadiths of eschatological
or admonitory content (hadith on Islam, which is to
end in exile, as it began, al-Tirmidhi, ii, 104: accepted

by the mystics, rejected by Ibn Hanbal; liadlth on
the duty to maintain intact the unity of the Community, ibid,., 105; there is another, more Shici, version
of this in al-Munawi). Al-Sakhawi very aptly points
out that al-Tirmidhi is, among the authors of
canonical compilations, the one who most frequently
quotes Ibn Mascud. The fradiths of Ibn Mascud thus
grew in popularity with the growth of Shici influence,
during the 3rd/9th century (see al-Tirmidhi, the
chapters on morals: learning, future life, Kur'anic
exegesis, good manners, ii, 67, 75, 98, 105, no, 112,
120, 131, 135, 156). The name of Ibn Mascud was also,
as is demonstrated by J. Schacht, one of the favourite
"labels" of the juridical school of Kufa (The origins
of Muhammadan jurisprudence, 231). His is also one
of the names to which the isndds of the Ihyd* of alGhazali tend to be attached, which does not, however,
put them beyond the reach of criticism.
(2) K u r ' a n i c reading. There are two points,
though not well established and subject to controversy, on which Ibn Mas Sid's version appears to
differ from the norm of cUthman's text: the order of
the suras and some variants in the readings. On the
first point, which would be by far the more important
if sufficient details were available, information is
found in the Fihrist. Th. Noldeke (Geschichte d. Q., ii,
38, 48, 113, 114, 163) and R. Blachere (Introduction
au Coran, 174-5) reached the same conclusions: there
is nothing, or very little, in these variants which has
been systematically introduced or which could be of
great importance for the study of the religious ideas
of the ist century. In particular, the order adopted
by Ibn Mascud is far from being a historical one
since, if the details in the Fihrist are correct and if the
recension we possess of Ibn Mascud is authentic, he
neglected to make use of the close knowledge which
he as a faithful Companion possessed of the biography
of Muhammad and of the particular circumstances
accompanying each revelation (cf. the chronological
list of al-Yackubi, which may be based on Shici
reminiscences, i, 24). This may have been due to a
lack of a sense of sequence, to negligence, to literary
prejudice or to the intentional falsification of a
document which had a Shici bias, to the advantage
of Sunnism. The question, for lack of datable documents, is of course insoluble; and until now it has
not been possible to reconstruct with any certainty,
in its external form, the Kur^anic corpus of Ibn
Mascud (cf. A. Jeffery, Materials for the history of
the text of the Qur^an, 20-113; E. Beck, in Orientalia,
xxv (1956), 353-83, xxviii (1959), 186-205, 230-56).
The variant readings preserved by Ibn Khalawayh (Mukhtasar fi shawddhdh al-kird^dt, see as
examples, II, verses 24, 48, 91, 102, 108, 126, 177,
220, 222; III, 7, 105, 157, etc.) concern only points
of detail. At the most, on reading this work, we may
credit Ibn Mascud with a sort of prosiness, a fairly
free use of the grammatical forms of Arabic, and a
certain taste for juridical definitions, which sometimes
lead him to seek for supplementary statements of
meaning. But nothing of all this, if political opinions
were not involved, could cause any very serious harm
to the received text of cUthman, or even justify the
fanatical attachment which Ibn Mascud's supporters
had to his system. Noldeke goes so far as to doubt,
for chronological reasons, whether Ibn Mascud was
really as opposed to the promulgation of cUthman's
text as is stated in the sources. But even if we
assume Ibn Mascud to have been in agreement with
c
Uthman on the essentials of the Kur3anic message,
it is not certain that he was so on the commentary
which should be given on it.
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(3) Itur'anic exegesis. It is particularly in
this field that there catx be attributed to Ibn Mascud
some cautious Shici tendencies. There is no doubt
that Ibn Mascud's way of thinking must have been
more closely related to that which prevailed among
the A hi al-bayt than to the aristocratic mentality of
<
Utiiman's entourage. Reference is made to Ibn
Mascud's favourite passages, those which he probably
developed most fully in his teaching: for example,
verse 40 of sura V, which is regarded by the Shicis
as confirming the dignity of the imams as supreme
•"witnesses" and lieutenants of God (al-Kulini,
Tawbid, 190) and sura LVI (Blachere, no. 23, cf.
n. 10 at p. 52 and the commentary of al-Kulini, 271).
It goes without saying that Ibn Mascud, as an
«xegete, was fairly strongly criticized by al-Tabari,
who faithfully reflected the attitude of the Meccan
school. He often classes Ibn Mascud with Murra alHamdaDi and Abu Malik al-Ashcari in an indeterminate category to which tafslr gives the broad
name of "Companions of the Prophet". In reality,
this is a Kufan isnad in which Ibn cAbbas was
artificially included. Even more cautiously, Ibn
Mascud is separated from his pupil Masruk, who, like
him, was often questioned on the realities of the
next world. Naturally, Ibn Mascud's witness is
indispensable for commentary on the siirat al-Kahf
(XVIII), with its account of the Seven Sleepers, the
most important eschatological passage (Tafslr, xvi,
23, 98). From these few details it may be seen fairly
clearly what was" the basis for Ibn Mascud's reputation among those who, during his lifetime, were his
pupils and followers in exegesis. As a specialist in
ta^wll (allegorical or interpretative commentary) he
foresaw (and even the Sunnis admit this) the dissensions which were to rend the Muslim community
(Isdba). Having been a witness of the occasions when
the Prophet had been inspired and of the immediate
consequences of this inspiration, he was in possession
of important secrets on the latter end of things and
of mankind (cf. a popular form of exegesis with a
magical use of suras in Ibn Hanbal, no. 4004).
Thus there emerges, from sources which may
fairly be regarded as impartial concerning him, a
•clear picture of Ibn Mascud's personality. Unshakeable in his loyalty to the Prophet and his family, he
found it difficult to suffer the intrigues of the Meccan
aristocracy, including those who seemed to have
admitted him completely into their tribe. By nature
the friend of the lowly and the humble, he was
probably the supporter of a more inward, mystical
and more Shici type of Islam, as seems to be indicated by the surprising harmony which is apparent
between the texts which appeared under his name
and the vicissitudes of his life. His conduct, his
kadith and his exegesis are certainly those of a man
who, as al-Munawi has said, placed more hope on
the next world than on that which he saw reflected
in his contemporaries.
Bibliography: Tabari, index; Ibn Hisham,
Sira, index; Ibn Sacd, Beirut ed., vii, 342 (advances
no opinion on the circumstances of his disgrace,
and is followed in this by Tabari); Wiistenfeld,
Muhammad, 241, 380, 451, 901; Abu Nucaym,
tfilya, i, 124, no 21; Dhahabi, Mlzdn al-i^tiddl, i,
13; Ibn al-Athir, Usd, sv.; Ibn Hadjar, Isdba,
s.v.; Ibn Kathir, Biddy a, vii, 162; Sakhawi, alKawdkib al-durriyya, i, 64; Ibn Hanbal, Musnad,
ed. Shakir, vol. vi (collection of hadith)-, Nahdj. albaldgha, i, 231 (Shici version of Ibn Mascud's
disgrace; cf. Yackubi, i, 147); Harawi, Guide des
lieux de ptlerinage, ed. J. Sourdel-Thomine,

875

Damascus 1959, 34; Caetani, Annali del?Islam,
index. Modern opinions: Jaha JJusayn, ^Uthmdn,
160-1.
(J.-C. VADET)'
IBN MATRtTtf, ABU 'L-HASAN YAHYA B. c!sA
B. IBRAHIM B. AL-HUSAYN DJAMAL AL-DIN IBN
MAtRTJH, was born on 8 Radjab 592/7 June 1196
at Asyut, which he left while still young for I£us.
This town was at that time one of the most important
cultural centres of Egypt, and it was probably there
that Ibn Matrufc continued, or began, his education.
It was there also that he met the poet Baha5 al-Din
Zuhayr [q.v.], who became his friend, and that he
wrote his first attempts at poetry. He also became
known to Madid al-Din al-Lamti, the governor of
the town, to whom he dedicated two poems which
show his lack of experience. It is said that Madid
al-Din appointed the young poet to an administrative
post but that he did not remain in it for long.
Seeking a more propitious atmosphere, Ibn
Matruh set out for Cairo in about 626)1229 and was
presented to al-Salifr Ayyub, who was representing
his father al-Malik al-Kamil in Egypt. In 629/1231,
Ibn Matruk accompanied al-Salifr Ayyub when he
was appointed by his father commander-in-chief of
the army which was to conquer Mesopotamia and
fight against the Mongols and the Khwarazmis. He
remained continually with him, taking part in the
military and political struggles and travelling between
the conquered towns of Syria and Mesopotamia.
After the death of al-Malik al-Kamil (635/1238),
the rivalry between the Ayyubid rulers increased and
Ibn Matruh could not avoid taking part in the
struggles. It was to uphold the point of view of
al-Salih Ayyub, under whom he was inspector-general
of the army, that he returned to Cairo in 637/1239
with Ibn al-Djawzi, the envoy of the cAbbasid
caliph, to restore agreement between the Ayyubid
princes. His stay there was brief and he very soon
returned to Syria.
In 639/1241, Ibn Matrulj was again in Egypt.
Al-Salih Ayyub, who had become sultan of Cairo,
appointed him treasurer of the city. This appointment
was the beginning of a series of high official posts
at the sultan's court.
In 643/1245, when al-Salih Ayyub gained control
of Damascus, he appointed Ibn Matruh as vizier of
the town. During this period Ibn Matruh enjoyed
great prosperity and the esteem of his entourage.
But when al-Salih Ayyub went to Damascus in
646/1248, he relieved Ibn Matruh of the office which
he held and sent him with the troops to Hims. At
this time Ibn Matruh fell from favour. Scarcely
had these troops arrived in Hims when they received
orders from the sultan to return to Egypt to defend
it against the Crusaders who were preparing to
attack Damietta. Al-Salih Ayyub, now seriously ill,
also returned to Egypt and Ibn Matruh followed him.
After the death of al-Salih Ayyub (15 Shacban
647/23 November 1249), IDn Matrufr retired to his
own home, where he composed a number of short
penitential poems. He died in Cairo at the beginning
of Shacban 649/end of October 1251. Ibn Khallikan
was present at his burial.
The diwan of Ibn Matruh was published in Istanbul
in 1298; the edition, a mediocre one, contains about
806 lines.
His work consists mainly of eulogistic and of erotic
poems, which do not generally reach the level of
exalted poetry. His political and official duties
prevented his devoting himself entirely to his art.
Nevertheless, in some of his best poems his abilities
as a poet are apparent.
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La poisie profane sous Us Ayyubides, Paris 1949,
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(J. RIKABI)
IBN AL-MAWLA, MUHAMMAD B. €ABD ALLAH B.
MUSLIM, poet, who lived into the reign of the caliph
al-Mahdi, although the exact date of his death
is not known. Of humble origins, he came from a
typically Medinan background: he was a dependant
of the tribe of cAmr b. cAwf; he studied with the
Malik! jurist and traditionist Ibn al-Madjishun.
He was of a melancholy and sensitive temperament, and seems, according to the extracts preserved
in the Aghdni, to have enjoyed reciting vague poetic
compositions. The state of mind revealed in them
is that of a sort of resigned heroism mixed with some
fear at the sadness of love, of the times and of life.
By an odd paradox, this writer of imprecise and
rather delicate poetry had a gift for panegyric. He
sang the praises, often at a distance and without
knowing them (by a sort of mirage which always
entices the Arab poet), of such powerful patrons as
Yazid b. tlatirn (d. 170/788), governor of Egypt and
at one time the patron of Bashshar b. Burd, the
c
Abbasid princes Djacfar b. Sulayman (Nasab
Kuraysh, 29, 31), and Kutham b. al-cAbbas (ibid.,
33). He soon obtained the privilege of becoming the
poet of the caliph al-Mahdi. It is known that this
caliph had a great admiration for the past and the
culture of South Arabia and that he sincerely wished
to gain the goodwill of the Medinans, who had
remained faithful to the memory of the cAlid rebel
Muhammad b. cAbd Allah b. al-Hasan (Nasab
Kuraysh, 53). Ibn al-Mawla, like many of his fellow
citizens, combined a great respect for the memory
of the Prophet and of the Hashimite family, "the
guardian of the Faith", with fervent South Arabian
sympathies. Therefore, reciting or improvising to
these conservative and nostalgic Medinans, who
were often stubborn visionaries, he was able to be a
powerful propagandist in favour of the new cAbbasid
prince and his court and administration.
Bibliography: Aghdni, iii, 88-96, iv, 115;
Dd^irat al-ma*drif, iv, 32.
(J--C. VADET)
IBN MAYMtTN, ABU C!MRAN MUSA B. C UBAYD
ALLAH [Maymun] AL-KURTUBI, usually called MOSES
MAIMONIDES in English and German, Moi'se Ma'imonide in French, Jewish theologian and
physician, born in Cordova in 1135, died in Fustat
in 1204. A member of a scholarly Jewish family
long established in Muslim Spain, Moses Maimonides
received his earliest education in his native town
which, however, he was compelled to leave with his
family in about 1149 on account of the Almohad
invasion and the policy of hostility adopted by the
new dynasty [see AL-MUWAHHIDUN] towards the
religious minorities. After staying some ten years in
the Maghrib, notably in Fas (perhaps in the guise of
converts to Islam, though the matter is far from
certain), the family moved to the East. In any case,
it was in the Muslim West that Moses Maimonides
acquired the essence of his learning, both religious
and secular, and it seems clear that his literary
activity also started there. After 1166 the Ibn
Maymun family were in Egypt At first, Moses
earned his living in that country by entering the

trade with India in precious stones, but when the
family business was jeopardized by a shipwreck in.
which his brother lost his life, he was obliged, in
order to make a living, to work as a physician, at
first as a prot6g6 of the kdcli al-Fatfil [q.v.]; later he
became court physician to al-Malik al-Afdal ([see
AYYUBIDS] ; it is to be noted that he was never physician to Saladin, and that the invitation which he is
alleged to have received from Richard Coeur de
Lion is a legend), and was also invested with the
office of head and representative spokesman of his
religious community (in Hebrew ndgid, a dignity
which remained in his family until the i4th century).
Of the writings, in Hebrew and Arabic, of Maimonides, doctor of Jewish law, speculative theologian,
and physician, we shall consider only those which
concern Islamic studies and the history of Arabic
literature—his precis of logic, his medical treatises
and opuscula (his mathematical and astronomical
works are no longer extant), his "Guide of the Perplexed", and his attitude towards Islam, as expressed
in his different writings.
Of the precis of logic, Makdla fi sind^at al-mantik,
which apparently he wrote at the age of sixteen, the
Arabic original was, until recently, known only from
a unique, and incomplete, manuscript in Hebrew
characters. Miibahat Tiirker discovered two complete
copies of the work in Arabic characters (the Istanbul
manuscript probably being merely a transcription of
the Ankara one), and established its close relationship to al-Farabi.
In medicine, Moses Maimonides wrote about twelve
works (listed in Brockelmann), either of a general
nature and dependent on Galen, as was the whole
art of healing in his time, with only a few divergences
on minor points ("Aphorisms"), or brief monographs
on certain illnesses (asthma, haemorrhoids) or instructions on hygiene, such as a short work on
sexual intercourse, and finally pharmacology. In the
opinion of experts, these writings guarantee him an
honourable place in the medicine of his age; indeed,
he was much sought after as a medical practitioner,
and his medical works were transmitted not only in
the Hebrew script but also in the Arabic script by
non-Jewish copyists.
It was, however, for the exclusive use of a certain
category of his co-religionists that, in about 1190,
he wrote his great treatise Daldlat al-Jid^irin ("Guide
of the Perplexed"). He wrote it for the benefit of
those Jewish intellectuals who, by reason of their
scientific and philosophical culture, might find
themselves perplexed as to the meaning and value
of biblical and rabbinical teachings concerning God,
the origin of the world, and the validity and significance of religious law. To calm these troubled minds,
Moses Maimonides therefore elaborated a system of
interpretation (ta^wll) of those scriptural passages
that are apparently anthropomorphic; then he
endeavoured to show, after an incisive examination
of the postulates and methods of kaldm [q.v.], that,
despite the importance which it was proper to allow
to Aristotle's physics in respect of the sublunary
world, neither the eternity of the world nor .the law
of necessity constraining God Himself were philosophical certainties in face of which belief in a creative,
free God could not be reasonably professed; finally,
following a Platonic tradition repeated in particular
by al-Farabi, his chief source of inspiration among
Muslim philosophers, he justified the concept of the
prophet-legislator, the perfect example of whom in
his eyes was Moses; the Law revealed to Moses,
though initially adapted to the needs of a people
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still barely freed from the surrounding paganism,
is nevertheless the most perfect that can exist and
must remain in force eternally. Such, without any
doubt, are the main themes reduced to their simplest
•expression in the "Guide". It must be emphasized,
however, that, by the method of composition of this
book and the contradictions in it that he has deliberately allowed to remain, as well as by various allusions, Maimonides sought to make the enlightened
reader understand that his own true opinions were
far from coinciding with what a superficial reading
would suggest. There are thus strong reasons for
believing that he did not reject the thesis of the
•eternity of the world (indeed he openly maintains
its perpetuity) and that, in the final count, God was
identified, in his belief, with the law of nature, and
therefore with a certain necessity (but, it is true, an
intelligent and not a blind necessity). The strictly
negative attitude from which he never departed in
regard to astrology, the occult sciences and nonphilosophic mysticism equally testify to his basic
rationalism. It is certain, moreover, as can be seen
from his "Code of Laws" and his "Treatise on the
resurrection", that he tended to minimize the traditional eschatology of Judaism and that he taught
unequivocally the eternal survival of the soul alone
and the wholly spiritual character of punishment in
the after-life; incidentally, it is very probable that,
somewhat like Ibn Rushd [q.v.], his contemporary
and in several respects his counterpart among
Muslim thinkers, he thought that intellective souls,
separated from their bodies and justified here below
by the constant exercise of practical and dianoetic
values, would be united in the after-life with the
Active Intellect; this is tantamount to a denial, with
varying qualifications, of the individual immortality
of the soul professed in common by the three great
monotheistic religions. In both these philosophers,
however, these radical views co-existed, without
any sign of internal conflict, along with a sincere
adherence to their respective religious laws, which
they regarded as the best conceivable formula for
regulating men's social lives and creating the climate
in which the common man could live in peace, under
a collective discipline, and in which the philosopher,
co-operating in the maintenance of this discipline
and himself submitting to it in the scrupulous observance of its rites, could harmoniously unite the
life of contemplation with the life of action. But it is
not surprising that these views should have seemed
too bold, or even scandalously heterodox, and we
know that the Muslim scholar cAbd al-Latif alBaghdadi [q.v.], who knew Maimonides in Cairo,
stated bluntly that the latter had written an heretical
book for his co-religionists. Despite the precautions
taken to prevent the "Guide" being circulated outside
the Jewish community, there were at least partial
and abridged transcriptions of it in Arabic script
which, at the very least, were circulated among
Christian intellectual circles in Egypt. On the
other hand, there are almost no traces of any use
of the "Guide" by Muslim scholars, and nothing is
known as to the identity of the "Tibrlzi" who commented on the twenty-five propositions taken from
Aristotle and placed at the beginning of the second
part; this commentary has incidentally survived
only in the Hebrew version.
As we have said, Moses Maimonides drew his
greatest inspiration from al-Farabi, but one can also
detect signs of the influence of Ibn Sina, al-Ghazali
(Tahdfut) and Ibn Badjdia. His knowledge of the work
of Ibn Rushd (whom he held in great esteem) was
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incomplete, and for the most part was acquired too
late to be utilised in the writing of the "Guide".—
One final point: in regard to Islam, Moses Maimonides adopted (and this is in no way original) an
attitude at once of total refusal to admit the prophetic
inspiration of that religion's founder, and also of a
certain subtly qualified sympathy for the strict
monotheism which characterizes it; evidently he
rejected the attempts to discover passages in the
Bible announcing the coming of the Prophet of the
Arabs, just as he bitterly reproached the Muslims for
suspecting the integrity of the scriptural text [see
AHL AL-KITAB and TAHRIF].
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others, of studies by L.Friedlaender, Der Sprachgebrauch des Maimonides ... /. Lexicalischer Teil
Arabisch-Deutsches Lexicon, Frankfurt a/M. 1902
(short grammatical sketch by the same author,
in Selections from the Arabic writings of Maimonides,
Leiden 1909), and J. Blau, in R. Moses b. Maimon
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(G. VAJDA)
IBN MAYYADA, ABU SHARAHIL (or SHURAHBIL)
AL-RAMMAH B. ABRAD (Yazld in Ibn Kutayba) B.
THAWBAN AL-MURRI, of the Banu Murra b. cAwf,
Bedouin poet who lived in the I^idiaz and in
Nadjd from the reign of Hisham b. cAbd al-Malik
(105-25/724-43) to the period of the early cAbbasids;
he died during the caliphate of al-Mansur, about
136/754 according to al-Baghdadi, in 149/766 according to Yafcut. His mother Mayyada (= one who
swings) was a slave, said to have been of Berber or
Slav origin, whom the poet however claimed to have
been Persian, boasting of belonging both to the line
of the Chosroes and to the Arabs, his father being
a descendant, through his grandmother, of Zuhayr
b. Abi Sulma [q.v.]. The Kitdb Akhbdr Ibn Mayyada
(Fihrist, Cairo ed., 161) of al-Zubayr b. Bakkar, of
which much use was made in the Aghdni, does not
seem to have survived, so that very little is known
of Ibn Mayyada's life and work. From the brief
description of his appearance it can be deduced that
he was fair (aftmar), slender, with a long beard and
that he was well-groomed. His poetry consists chiefly
of nasib, hid[d* and madifr. His love poetry, of the
Bedouin type and considered by Ibn Sharaf (ed. and
tr. Pellat, 27) as superior to that of al-Kumayt,
Nusayb or al-Tirimmah, is addressed to several
women, both free and slave, but especially to one
called Umm Djafrdar, who was finally married by her
father to a Syrian. It was she who was the cause of
an exchange of epigrams, nakd'id [q.v.], between
Ibn Mayyada and another poet, Hakam b. Macmar
al-Khucjri, but the hidid* of al-Rammafr alludes
also to other persons; it is said, moreover, that he
was inclined to malice and enjoyed exchanging
insults with those with whom he came into contact,
without however descending to scurrilities.
Ibn Mayyada's panegyrics were addressed first to
the Umayyad governor of Mecca, cAbd al-Wahid b.
Sulayman b. cAbd al-Malik, and especially to alWalid b. Yazld (125-6/743-4), to whom he paid
several visits; a poem much praised by the critics is
a bd*iyya in which he lauds the generosity of the
caliph, who had rewarded him with a hundred camels
and a slave to look after them, a d[driya and a horse.
On the death of al-Walld, he wrote his funeral eulogy
in a marthiya of which a few verses survive. His
relations with the Umayyads did not at all prevent
him from addressing his praises to the cAbbasids,
particularly since under the former he had been
beaten for having in one verse given the family of
the Prophet precedence over the Banu Marwan; thus
he produced a eulogy of the cAbbasid governor of
Medina, Djacfar b. Sulayman, and even attempted
to gain the favour of al-Mansur, but he did not
renew the attempt, since the caliph had not the
same interest in poetry as al-Walid b. Yazid.
He is accused of frequent lapses (sakat) in his
poetry, but it is in general praised by the critics;
several poems have been set to music, and the
philologists cite a number of his verses as shawdhid,
Ibn Mayyada being considered as one of the last of the
classical poets, of those who "set the seal on" poetry.
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(Cn. PELLAT)
IBN MISDJAtf, SACI D ABU C!SA or ABU CUTHMAN,
one of the great singers of the early Hidjazi school
of Arabic music, was born in Mecca and died there
in the reign of Walid I (86-96/705-15). He was a
half-breed of African descent (muwallad aswad), his
mother being a slave-girl of a Hashimite. It is said
that he sang Arabic verses to Persian melodies which
he had learned from Persian workers who repaired
the mosque (in 64/683) or, according to others, who
built a house for Mucawiya in Mecca; but this adaptation of Arabic texts to Persian tunes had been
effected already in Medina by Tuways [q.v.], by
Sa3ib Khathir and Nashit, both of Persian origin
(Aghdni*, viii, 321), and by other singers. According
to Abu '1-Faradj (Aghdni3, iii, 276), Ibn Misdjali
blended the song of the Arabs with Persian and
Byzantine music in a perfect manner and set by his
compositions the model for his successors. The
assertion, however, that he went to Syria and thence
to Persia to study the music of the Byzantines and
the Persians is not supported by earlier authorities.
Some of his melodies are given in the Aghdni.
Pupils of his were Ibn Muhriz, Ibn Suraydj, alGharid, Macbad and Yunus al-Katib [qq.v.].
Bibliography: Aghdni, index and especially
3
iii, 276-84 (based mainly on the Akhbdr Sa'id b.
Misdiah by Ishak al-Mawsili, see Aghani1, xiv, n,
26 and Fihrist, 141, 3); a Kitdb Ibn Misdiah by
Abu Ayyub al-Madini is mentioned in Fihrist, 148,
6. H. G. Farmer, A history of Arabian music}
69 f., 77 f.
(J. W. FUCK)
IBN MISKAWAYH [see MISKAWAYH].
IBN AL-MUCABHDHAL, ABU 'L-KASIM °ABD ALSAMAD B. AL-MUCADHDHAL B. GHAYLAN B. AL-HAKAM
AL-CABDI, an Arab satirical poet of Basra (d. 240/
854-5) who belonged to a family of the cAbd al-Kays,
many members of which wrote poetry. His grandfather Ghaylan is mentioned in the sources as a poet,
and his father al-Mucadhdhal exchanged epigrams
with Aban al-Lahiki [q.v.] in particular, one of which
was considered sufficiently original to be included in
the Dlwan of Abu Nuwas (1277 ed.. 79; 1332 ed., 151;
the Cairo ed. 1953 omits it; metre ramal, rhyme
-and). Ibn al-Nadim (Fihrist, Cairo, 234) attributes
fifty leaves of verses to al-Mucadhdhal,but only a very
small number of these survive (see al-Suli, Awrdk,
section on the poets, 6-8; Aghdni, xii, 57-8 = Beirut
ed., xiii, 228-30; Ch. Pellat, Milieu, 167-8).
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Abd al-Samad's brothers Ahmad, clsa and cAbd
Allah also rank as poets, but their output was very
scanty, according to Ibn al-Nadim (ibid.); the firstnamed, Abu '1-Fadl Ahmad b. al-Mucadhdhal,
followed the classical tradition, and some of his poems
have been preserved, but he impresses mainly by his
eloquence and his piety, which was in contrast to the
moral laxity of cAbd al-Samad; he appears to have
enjoyed a certain renown in a milieu that was farremoved from poetry: indeed, while the Aghdnl
(xii, 57 = Beirut ed., xiii, 228) makes him a Muctazill,
al-Djahiz (Baydn, i, 103, ii, 306) seems to reproach
him with being a Maliki; indeed the Fihrist (282)
places him among the members of the school of Malik,
names Ibn al-Madiishun as one of his teachers and
Ismaca b. Ishak al-Kadl as his pupil, and, although
the account is mutilated, attributes certain books to
him, the most important being a Kitdb al-cllla
(al-Kutubi, Fawdt, s.v.). According to certain statements, Ahmad was regarded as an eminent Basran
who was present at some battles against the
Byzantines and even had access to the caliph at
Samarra (Ibn al-Muctazz, Tabafrdt, 175; al-Husri,
Zahr, 651 ff.).
The most celebrated member of the family, however, was cAbd al-Samad, whom al-Marzubanl
(Muwashshah, 9) had judged worthy of a monograph
of about 200 leaves (Fihrist, 191) entitled Akhbdr
*Abd al-Samad b. al-Mu^adhdhal; according to the
same Ibn al-Nadim (234), his dlwdn filled 150 leaves.
Al-Husri (Zahr, 654) considered him as the poet
par excellence of the Basra of his period, thus following the legend echoed by al-Thacalibi (Khdss alkhdss, Tunis 1293, 100), but he hardly seems to merit
such an honour, although a critic such as Abu Hilal
al-cAskarI held certain of his verses to be superior
to those which he inspired in al-Buhturi (Sindcatayn,
234). Despite the long account which the Aghdnl
(xii, 57-72 = Beirut ed., xiii, 228-59) devotes to him,
we know little about his life, and from the khabars
which concern him it is just possible to extract certain details about his relations with al-Asmaci, as
well as with the governors of Basra and members of
the local aristocracy. Unlike most of his colleagues,
he does not appear to have tried his fortune in the
capital, although before 226/841 he was in Samarra,
where the sight of the young Afshin [q.v.] filled him
with ignoble thoughts, his taste for young men being
a normal feature of his depraved character. The description of a garden or an entertainment is not
without freshness, but the greater part of his surviving poems testify at once to his moral laxity, his
pride, his claims to surpass other poets and his
propensity in some degree to take everyone as the
target for his virulent invectives; no-one escaped,
neither his friends nor his neighbours, nor even his
brother Ahmad, of whose reputation in his native
town he was no doubt jealous. Among the victims of
his epigrams—who often replied in kind—were wellknown personages such as Hamdan b. Aban alLahikl, al-Diammaz [q.v.], Yahya b. Aktham [q.v.],
and Abu Tammam himself who, according to alThacalibi (op. cit.) is said to have renounced the idea
of coming to Basra as the result of an attack made
on him by cAbd al-Samad (but the Aghdnl presents
the matter quite differently and gives the leading
r61e to Abu Tammam). His malicious gossip—
which had won him the nickname of Abu l-Summ—
was no less feared, and it is even related that some
satirical verses had brought such discredit to a
fcayna and a male singer that they were compelled to
leave Basra to earn their living. Thus, from the
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notices and fragments that have survived, Ibn alMucadhdhal appears as one of the most typical
representatives of that group of poets in Basra in
the 2nd-3rd/8th-9th centuries who, themselves
debauched and malicious, took pleasure in defiling
the good name of other people, in causing
scandals, and in singing of wine and love in verses
in which obscenity went hand in hand with undeniable satirical talent.
Bibliography: In addition to the sources
mentioned in the text: Sull, Awrdfr, section on the
poets, ed. J. Heyworth Dunne, Cairo 1934, index;
Ibn al-Muctazz, Tabakdt, 175-6; Abu Tammam,
tfamdsa, i, 102 (verses quoted anonymously);
Marzubam, Muwashshah, 346; Ibn al-Djarrah,
Waraka, index; Mubarrad, Kdmil, index; Kali,
Amdli, index; Ibn Abi cAwn, Tashblhdt, '19, .58,
59, 76, 91, 95, 175, 200, 221, 259, 312; Ibn alShadiari, Jfamdsa, 92, 181, 196, 224; Ps.-Djahiz,
al-Mafydsin wa 'l-masdwi, 382; Ibn cAbd Rabbih,
c
lkd, Cairo 1940, ii, 144, 218, iii, 244, vii, 53; Ibn
Rashik, 'Umda, i, 90; Husri, Zahr, 651-6; idem,
Df#wc, 310; SIrafI, NaJiwiyyln, 33-5; ^skari,
Sind'atayn, 231, 234, 455; idem, Dlwdn al-ma^dni,
index; Thacalibi, Thintdr al-frulub, 217; AmidI,
Muwdzana, Istanbul 1287, 136; Kutubl, Fawdt, i,
575; Nuwayri, Nihdya, iii, 90; Ghuzuli, Matdli*, i,
9-10; F. Bustani, Dd^irat al-ma'drif, iv, 52; Ch.
Pellat, Milieu, 168; idem, Ibn al-Mu'adhdhal
wa-ashcdruh (forthcoming).
(Cn. PELLAT)
IBN AL-MUCALLIM [see AL-MUFID].
IBN AL-MUBARAK, cAso ALLAH B. CABD
AL-RAHMAN AL-HANZALI (118 or 119/736 or 737181/797), a merchant who combined with his business
a love of learning. He travelled widely, studying
under many authorities, including Abu Hanifa.
Besides his large collection of traditions (20,000
according to Ibn Mucin), his interests included
matters legal, religious and literary. He said that he
heard traditions from 4,000 shaykhs and transmitted
from 1,000. Muslim has some of his traditions in his
Sahlh. Ibn al-Mubarak. studied fifyh with Sufyan
al-Thawri and Malik b. Anas, whose Muwatta* he
transmitted. He was a pious man, devoted to ascetic
practices. He made the Pilgrimage and engaged in
djihdd in alternate years. He died at Hit on the
Euphrates after an expedition.
Bibliography: Muhammad b. Hibban al-Busti,
Mashdhlr ^ulamd* al-amsdr (Bibl. Isl., xxii), 194 f.;
Ibn al-Kaysarani, Kitdb al-Djam*-, 259 f.; alSamcani, i79a; al-Dhahabi, Tadhkirat
al-fruffd?,
i, 253-7; Ibn Hadjar al-cAskalani, Tahdhlb, v, 382c
7; Ibn al- lmad, Shadhardt, year 181; Brockelmann,
S I, 256.
(J. ROBSON)
IBN AL-MUDABBIR, the name of two brothers,
Abu '1-Hasan Aljmad and Abu Isljak (Abu Yusr)
Ibrahim b. Muhammad b. cAbd Allah b. al-Mudabbir,
who played an important part as high officials,
courtiers and men of letters as well as poets at
Samarra and in Egypt and Syria during the middle
of the 3rd/9th century. The family seems to have
been of Persian origin; it is not mentioned which of
the two brothers was the elder.
(i) ABU 'L-HASAN (d. 270/883 or 271/884) directed
the dlwdn al-diaysh in the reign of the caliph alWathik (227/842-232/847); during the first years of
al-Mutawakkil (232/847-247/861) he took over the
control of seven diwdns, probably as a kind of deputy
wazlr. Al-Mutawakkil esteemed him as a poet, and
Ahmad became an influential courtier. The suspicious
wazlr cUbayd Allah b. Khakan removed him from
his post and threw him into prison in 240/854. But
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shortly afterwards he was created Director of Finance
('dmil al-kharddi) for Damascus and Urdunn and
went to Damascus (for a poem of his in praise of that
city, see Yakut, iii, 243). In 247/861 he took over the
same office in Egypt; he introduced a number of
new taxes (muhus) such as one on cattle fodder
(al~ma*dri) as well as a monopoly on caustic soda
(C. H. Becker, Beitrage, 144 ff.; cf. A. Grohmann,
Apercu. . ., 74 f., discussing the papyrological
evidence). Hence he became the most hated director
of finances for centuries, but the most powerful man
of his time in Egypt. When in Ramadan 254/September-October 868 Ahmad b. Tulun entered al-Fustat
as the newly appointed governor, Ahmad b. alMudabbir attempted to win him over by bribing him
with valuable gifts, but in vain as Ibn Tulun rejected
them. The struggle for power that now began
between the two rivals was fought out in Egypt as
well as at the court of Samarra. Ahmad b. Tulun
emerged triumphant; he was able to overthrow
Ahmad b. al-Mudabbir, to imprison him, and to
confiscate his wealth. In 258/872, at the latest, he
was set free and transferred back to Syria as director
of finances for Damascus, Urdunn and Palestine.
When A^mad b. Tulun occupied Damascus, in
264/877, Ibn al-Mudabbir was after a short time
again arrested (Ibn cAsakir, ii, 62), sentenced to pay
a musddara of 600,000 dirhams, sent to Egypt and
kept in prison until his death. According to the
Fihrist Ahmad b. al-Mudabbir was the author of
an apparently lost K. al-Mud[dlasa wa 'l-mudhdkara;
some of his poems and anecdotes concerning him
have been preserved in the Aghdnl, the Murudi, the
Ta?rikh Dimashk, etc.
(2) ABU ISHAK (Abu Yusr) IBRAHIM (d. Shawwal
279/December 892-January 893) was in favour with
the caliph al-Mutawakkil and numbered among his
boon companions (nudamd*), so that he exercised
great influence over the caliph and the affairs of
state. The wazlr cUbayd Allah b. Khakan overthrew
him, probably together with his brother Ahmad, in
about 240/855. Ibrahim was thrown into prison*
where he remained for the next years; the circumstances of his liberation are not known. Some time
later he was appointed tax-collector of the province
of Akhwas, and it was probably while holding that
appointment that he came into contact with the
rebellious Zandj (255/868-270/883), was taken
prisoner, brought to Basra, and put into prison there.
He escaped by breaking through the prison wall, an
exploit mentioned by al-Mascudl, Murudi, viii, 13,
and Ibn Khallikan, 615, tr. de Slane, iii, 56-7. He
accompanied the caliph al-Muctamid (256/870-279/
892) on his journey to Syria in 269/882 and became
for a short period one of his wazlrs. He died as
director of the diwdn al-tfiyd*. Ibrahim b. al-Mudabbir
is probably the author of al-cAdhrd* fl mawdzin
al-baldgha wa adawdt al-kitdba, one of the earliest
treatises on administration and the civil service
(W. Bjorkman, Staatskahzlei, 8 and note, but not
mentioned by either al-Fihrist or Hadjdji Khalifa:
see BAYAN, ni5a). Many of his poems, some of
which are dedicated to the singer cArib, as well as
many anecdotes, have been preserved in the Kitdb
al-Aghdni, the Irshdd of Yakut, the Nishwdr of alTanukhi, etc.
Bibliography: R. al-<Adhrd>, ed. M. Kurd CAH,
Rasd*il al-bulaghdy, Cairo 1331/1913, 176-93;
Fihrist, 123 and index; Tabari, index (Ibrahim
only); Ibn al-Athir, index; Yackubi, ii, 596, 599,
613, 615 ff. (Ahmad only); Mascudi, Murudi, vii,
160-4 (Ibrahim), viii, 13-8 (Ahmad); Ibn Sacid,

Mughrib, ed. K. Vollers, Berlin 1904 (Semitistische
Studien, hersg. C. Bezold, Heft i), 9 if.; Makrizi,
Khitap, Bulak ed., i, 103 f., 107, 315; Yakut,
Udabd* (Ibrahim); AghanV, xix, 114-34 (Ibrahim),
and Tables s.vv. Ibrahim and Ahmad; al-Tanukhi,
Nishwdr al-mufrdgara, ed. D. S. Margoliouth,
London 1921, 131-3 (Ibrahim only); Ibn cAsakir,
Ta^rikh Dimashtt, Damascus 1330/1911-2, 59-62
(Ahmad). — C. H. Becker, Beitrage zur Geschichte
Agyptens unter dem Islam, Strassburg 1902-3,
142 ff. and i54ff«; W. Bjorkman, Beitrage zur
Geschichte der Staatskanzlei im islamischen Agypten,
Hamburg 1928, 8 and index; A. Grohmann,
Apercu de papyrologie arabe, Cairo 1932 (= Etude
de Papyrologie, Tome I), 74 ff.; Zaki Mohamed
Hassan, Les Tulunides, Paris 1933, index; D.
Sourdel, La vizir at 'abbdside, Damascus 1959-60,
index; Brockelmann, S I, 152-3; G. Gabrieli,
Nota bibliographica, in Rend. Lin., xxi (1912), 373.
(H. L. GOTTSCHALK)
IBN MUDJAHID. AHMAD B. MUSA B. AL-€ABBAS
ABU BAKR AL-TAMIMI (245/859-324/936), was born in
Baghdad and seems to have spent his life there.
He is noted for his study of the various Kurgan
readings, for the large number of pupils who attended
his classes, and for writing the first book on the
seven I£ur3an readings. Al-Khatib al-Baghdadi calls
him a reliable authority (thika ma*mun), and quotes
a statement made in 286/899 by the grammarian
Ahmad b. Yahya to the effect that at that time no
one knew more about the Kur'an than Abu Bakr Ibn
Mudjahid. Commentaries on his book about the seven
readings were written by Abu CAH al-Farisi (d. 377/
987) in three volumes, and by Ibn Khalawayh
(d. 370/980). Iladidii Khalifa (d. 1067/1657) says he
possessed both of these and the text. The Fihrist
ends its short notice by naming a number of books
written by Ibn Mudjahid. As a result of his representations he was influential in persuading the
authorities to proscribe the Kur'an versions of Ibn
Mascud, Ubayy b. Kacb and CAH b. Abi Talib.
Bibliography: Fihrist, 31; al-Khatib alBagbdadi, Ta'rikh Bagdad, v, 144-8 (no. 2580);
al-Djazari, Ghdyat al-nihdya (Bibl. Isl. viiia), 139
(no. 663); Iladjdii Khalifa, ed. Fliigel, no. 2004;
Ibn al-clmad, Shadhardt, year 324; L. Massignon,
La passion d'al-flalldj, i, 240-45; G. Bergstrasser
and O. Pretzl, Geschichte des Qorans, iii, 210-13;
Brockelmann, I, 203, S I, 328.
(J. ROBSON)
IBN AL-MUDJAWIR, DJAMAL (NADJM) AL-DIN
C
ABU 'L-FATH YUSUF B. YA KUB B. MUHAMMAD
AL-SHAYBANI AL-DIMASHKI, reputed author of
Ta^rikh al-Mustabsir (or al-Mustansir), an important
source for the geography, history, and customs of
western and southern Arabia in the early part
of the 7th/i3th century.
Yusuf b. Yackub, a native of Damascus said to
have been of Persian descent, was born in 601/1204-5
and died in 690/1291. The brief biographical notices
of him give littje information on his career.
The author of Ta^rlkh al-Mustabsir does not tell
enough about himself to satisfy our curiosity. He
was in India in 618, but he does not say how he got
there or what he was doing there. At the end of
618/1222 he sailed from India to Aden. He visited
Zabid at least three times, in 619, 624, and 626; he
was in Mecca in 621 and in Djudda both before and
after the destruction of the tomb of Eve in that
year. The only other place in Arabia he mentions
having been in is the port of Ghulafika in the Yaman.
At no point does the author say what his business
or pleasure in Arabia was. The latest date in the
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narrative is Dhu 'l-ljididia 626/1229. Internal
evidence indicates that the work was composed not
long thereafter.
The usually accepted identification of Yusuf b.
Ya%ub b. Muhammad Ibn al-Mudjawir al-Dimashki
as the author of the book would appear routine,
were it not foi; a single sentence, on page 252 of
O. Lofgren's edition (1951-4), in which the author
speaks of "my father Muhammad b. Mascud b. CA1I
b. Alimad Ibn al-Mudiawir al-Baghdadi al-Naysaburi". A number of years before this edition came
out, M. Jawad, who had noticed this sentence
in the Paris MS of the work, disputed the attribution of authorship to Yusuf b. Yackub. Jawad
also remarked that it was hard to believe that
such a book could have been written by a man in
his early twenties, who for the remaining sixty-odd
years of his life had nothing more to set forth on
the subject. To Jawad's reservations may be added
the fact that Ibn al-clmad in his obituary of Yusuf
b. Yackub says that he had a special interest in
the history of Baghdad, but makes no reference to
a Corresponding interest in Arabia. Ibn Taghribirdi
describes Yusuf b. Yackub simply as a transmitter
of fyadiths.
Abu (Ba) Makhrama (d. 947/1540), whose writings
on southern Arabia have also been edited by Lofgren,
cites Td*rikh al-Mustabsir a number of times, but he
never names Ibn al-Mudiawir as the author; his
standard reference is to "al-Mustabsir in his history".
(There is no information on the life of Ibn al-Mudiawir
in Lofgren's 260 pages of biographies for southern
Arabia by Abu Makhrama, al-Djanadi (d. 732/1332),
and al-Ahdal (d. 855/1451))Ta*rikh al-Mustabsir, despite its title, is not so
much a history as a collection of itineraries and a
potpourri of miscellaneous information on the towns
and tribes of western and southern Arabia and the
life of the people there. Fragmentary historical data
of some value are given on the later Ayyubids in
Arabia, the early Rasulids of the Yaman, and the
Katadid Sharifs, who had established themselves in
Mecca just before the author's appearance on the
scene. Much more space is allotted to routes between
cities, with the length of each stage given in parasangs
(farsakhs). The geographical material begins in the
north with the environs of Medina, though there is no
description of the Prophet's city itself. Details on
DJudda, Zabid, and Aden are particularly copious,
and stylized maps of all three, as well as similar maps
of various other places, are provided. The southern
coast of Arabia is treated more extensively than in
most Arab geographers, as far around as Kalhat,
Muskat (Maskat), and Suhar on the Gulf of cUman.
The only site in the Persian Gulf dealt with in great
detail is the island of Kays (Kish). The book closes
with a short paragraph on al-Bahrayn, which was
said to have 360 villages, with all but one being
Imami (Twelver Shici). The figure 360 for this small
island is manifestly absurd.
The book contains an abundance of fascinating
lore on Islamic sects, marriage customs, slavery,
weights and measures, coins, cloth, wine, agriculture,
shipping, and customs duties. Legends about the
Hindu monkey-god Hanuman seem to put Aden in
the place of Ceylon. Some of the stories are no doubt
apocryphal, but many have an air of authenticity.
The author derived much of his information from
informants on the spot, both Bedouins and townspeople. He drew to a considerable extent on the
works of earlier writers, such as al-Fakihi, the
historian of Mecca, cUmara, the historian of Zabid,
Encyclopaedia of Islam, III
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and the geographer Ibn IJawkal, who are sometimes
quoted without acknowledgement.
The author of Td>rikh al-Mustabsir obviously
knew a great deal about western and southern
Arabia. At the same time, his ignorance of the rest
of the Arabian Peninsula was abysmal, as is indicated
by his repeating the report he heard from a Jewish
goldsmith in Aden about the Saturday River (Nahr
al-Sabt) just beyond the IJidjaz, a river of sand that
flowed strongly for one day out of each week, on the
other side of which lived a hundred million Jews
descended from those who had fled from Khaybar
and WadI al-Kura in the time of the Prophet. The
author also retails with a straight face in half a
dozen places information of a historical or geographical nature revealed to him in dreams (he is more
precise in dating his dreams than in dating almost
anything else in the book). The author demonstrates
his accomplishments as a poet by quoting snatches of
his own verses in Arabic and Persian.
The work was first brought to the attention of the
Western world by A. Sprenger, who relied on it
heavily for his exposition of routes in Arabia.
F. Hunter in his book on Aden included a translation
by S. B. Miles of a long passage in Ta^rikh alMustabsir. C. de Landberg printed a number of
excerpts from the Arabic text with translations in
French. G. Ferrand made a French translation of
material on Aden. Before editing the complete work,
Lofgren published the section devoted to Aden in his
Arabische Texte (1936), which should still be consulted for its elaborate notes.
The two candidates for the authorship of Ta^rikh
al-Mustabsir are not the only men on record bearing
the name Ibn al-Mudiawir. Another was Nadim
al-Din Abu '1-Fatlj Yusuf b. al-Husayn Ibn alMudiawir al-Shirazi, whose father had come to
Damascus from Shiraz. As a teacher of boys in
Damascus, Yusuf attracted the attention of Saladin,
who appointed him tutor to his son al-cAziz cUthman.
When al-cAziz became sovereign of Egypt, he made
Yusuf his vizier. This Yusuf died in 601, the year of
the birth of Yusuf b. Yackub Ibn al-Mudiawir. The
family of Banu '1-Mudiawir in Damascus was said
to have received its name from an ancestor who
preferred residing in Mecca (al-mud/tdwara] to the
earthly paradise of the Syrian capital.
Bibliography: Brockelmann, I, 482 (634) and
S I, 883; A. Sprenger, Die Post- und Reiserouten des
Orients, Leipzig 1864; F. Hunter, An account of the
British settlement of Aden in Arabia, London 1877;
C. de Landberg, Etudes sur les dialectes de VArabic
meridionale, Leiden 1901-13; idem, Glossaire
Datlnois, Leiden 1920-42; idem, Arabica, iv-v,
Leiden 1897-98; G. Ferrand in JA, s6r. xi, t. xiii
(1919), 471-83; O. Lofgren, ed., Arabische Texte
zur Kenntnis der Stadt Aden im Mittelalter =
Ta^rikh Thaghr cAdan (Abu Makhrama, Ibn alMudiawir, al-Djanadi, and al-Ahdal), Uppsala
1936-50; M. Jawad in REI, xii (1938), 286;
O. Lofgren, ed., Ibn al-Mugdwir, Descriptio
Arabiae Meridionalis = Ta^rikh
al-Mustabsir,
Leiden 1951-4; Ibn al-clmad, Shadhardt, v, 417;
Ibn Taghribirdi, Cairo, viii, 33; al-Zirikli, alAcldm2 (Yusuf b. al-Husayn Ibn al-Mudiawir and
Yusuf b. Yackub Ibn al-Mudiawir), ix, Cairo 1957,
301-2 and 341.
(G. RENTZ)
IBN MUFARRIGH, ABU 'UTHMAN YAZID B.
ZIYAD B. RABI C A B. MUFARRIGH AL-HIMYARI, minor
poet of Basra in the ist/7th century. There are
doubts about his Himyari origin, and it is possible
that his ancestor Mufarrigh was a slave. Ibn Mufar56
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Yakut, If shad, vii, 297-8 = Udabd*, xx, 43-6; H.
righ's date of birth is not known, and the earliest
Lammens, Le calif at de Yazid 7*r, in MFOB, v/i,
traditions about him tell of his romantic attachment
125-7; O. Rescher, Abriss, i, 157-61; C. A. Nallino,
to a Persian woman of Ahwaz in approximately the
Letteratura, 134 (Fr. tr., 207); Brockelmann, S I,
years 36-40/657-60. Later he was attached to cUbayd
92; G. Lazard, La langue des plus anciens monuments
Allah b. Abl Bakra [q.v.] and Sacld b. cUthman b.
c
de la prose persane, Paris 1963, 32; idem, Les
Affan, but his career took a completely different
premiers poetes persans, Paris-Tehran 1964, index;
direction from the time when he decided to follow
c
Abu '1-Kasim liabib al-Luha «Nawid», Ibn
Abbad b. Ziyad [q.v.] to Sidjistan, in 54/674; their
Mufarrigh dar Sistdn, in Rev. Fac. Let. de Meched,
relations very soon became embittered, and the poet
i/2 (1966), 47-70; Ch. Pellat, Le poete Ibn Mufarrig
spent some time in prison; after his release he fled
et son ceuvre, in Mel. Louis Massignon, iii, 195-232.
but was forced to wander from town to town, hurling
(Cn. PELLAT)
invectives against the family of Ziyad. He was hunted
IBN MUFLIJI, SHAMS AL-DIN ABU £ABD ALLAH
down at Basra and arrested by cUbayd Allah b.
Ziyad [q.v.], who found an original way of punishing
MUHAMMAD B. MUFLIH AL-MAKDISI, Hanbali
jurisconsult who stands at the head of a large
him: after forcing him to swallow a purgative, he
family of jurisconsults, the last of whom died in the
had him mounted on a donkey to which he had tied
first half of the nth/i7th century. Shams al-Din
a sow and a cat, and this grotesque procession was
married the daughter of the Hanbali Kadi '1-fyuddt
made to proceed through the streets of the town.
c
Ibn Mufarrigh was then sent back to Abbad, who
Diamal al-Din al-Mardawi (700-769/1300-1367) and,
according to his biographers, had seven children
put him into prison again, and was released only on
the intervention of the Yemenis of Damascus. Yazid
from this marriage, both boys and girls. The genealogy
which emerges from the biographical sources available
b. Mucawiya finally granted him his favour and,
c
to us shows that he had five sons and that the family
after obtaining the pardon of Ubayd Allah b. Ziyad,
died out in 1038/1628 (or 1035) with Shihab al-Din
he was permitted to retire to Kirman. In 64/684, on
Ahmad, who lived to be 99 years of age and whose
the death of Yazid, Ibn Mufarrigh returned to his
son cAbd al-Latif (d. 1036/1626, or 1035) died during
native town, from which cUbayd Allah had been
the lifetime of the father. (For father and son, see
driven out, thus taking an easy revenge. He died in
69/689, during the epidemic of plague.
Shatti, Mukhtasar tabakdt al-bandbila, Damascus
Although the adventures of Ibn Mufarrigh have
I339/I92I, 101-3).
Shams al-Din is one of the most prolific writers of
been somewhat embroidered by legend, his life was
nevertheless full of incident and this is reflected in
the Hanbali school of his period. His extant works
have preserved for us much that has been lost of
the poems which have survived. Although he was
probably originally destined to lead the uneventful
earlier Hanbali works, notably his Adab shar^iyya
(3 vols., Cairo 1348/1930) which contains many
existence of a provincial poet, whose chief preoccuexcerpts of Kitdb al-Funun of Ibn cAkil [q.v], to
pation would be to secure for himself the bounty of the
mention only one important instance. His work on
local aristocracy, he became, through the pressure
legal methodology, Kitdb Usul al-fikh, has been
of unforeseen circumstances, a sort of polemical
poet whose works, more valuable for their content
preserved in manuscript (Berlin 4399) and his Kitdb
than for their form, owe their partial preservation
al-Furuc (3 vols., 1339/1921) is one of the most
to the attacks which they contain against the family
important Hanbali works for the establishment of
of Ziyad and, indirectly, against the Umayyads. This
the true legal doctrine of Ahmad b. Hanbal. After a
opposition, which was the result of the bad treatment
life of writing and teaching in Damascus in three
Hanbali madrasas, al-Djawziyya, al-Safcibiyya and
he received rather than of a systematic hostility, is
al-cUmariyya, he died in 763/1362.
nevertheless the sign of a belligerent temperament,
The similarity of some of the names among the
which was to cause the poet's descendants to take
descendants of Shams al-Din is liable to lead to
sides in an even more definite fashion; in fact his son
Muhammad was to be a KharidjI, and his grandson,
confusion, especially as regards those named Burhan
Ismacll, became notorious as a Shlci poet under the
al-Din Ibrahim, of whom there are five.
name of al-Sayyid al-Himyarl [q.v.].
Burhan al-Din Ibrahim, who died in 803/1400, is
The Diwdn of Ibn Mufarrigh does not seem to have
the son of Shams al-Din and has the additional
been assembled, and there remain of his work only
lakab of Taki al-Din. He held the post of frddi 'l-kuddt
about 300 verses scattered in works of adab, grammar
and wrote a history of the Hanbali school, Tabafcdt
ashdb al-Imdm Ahmad, the greater part of which is
and lexicography (for he is cited as an authority,
particularly on the use of hddhd for al-ladhi, in fragsaid to have been destroyed in a fire. This is not the
ment xxxi, i, and on the name of his mule, cAdas).
work used extensively by Nucaymi in his Ddris fi
The love poems of his youth and the panegyrics of
ta*rikh al-maddris. (On him, see Ibn al-clmad,
his benefactors are devoid of any originality, but
Shadhardt, vii, 22-3). This Burhan al-Din had a
the invectives launched against his enemies on the
grandson (great-grandson of Shams al-Din) of the
other hand contain some original expressions which
same name, who died in 917/1511 (see Shadhardt,
delighted the population of Basra, which was hostile
viii, 77). A third Burhan al-Din was the grandson of
to c Ubayd Allah b. Ziyad; they contain also three
Shams al-Din and died in 876/1471 (see Shadhardt,
hemistichs in Persian, which prove that this language
vii, 321). Another great-grandson of Shams al-Din
was well known in Basra. Finally it should be menwas also a kadi 'l-kuddt like his ancestor, the first
c
tioned that al-Asma i is said to have accused him
Burhan al-Din, and like him he wrote a history of
of having invented the biography and the poems
the Hanbali school, entitled al-Maksad al-arshad fi
c
attributed to the Tubba [q.v.]', but nothing certain
tardjamat ashdb Ahmad, used extensively by
is known about this.
Nu c aymi in his Ddris (see Shadhardt, vii, 338-9; for
Bibliography: Baladhuri, Ansdb, ivB, 77 ff.;
Nucaymi, see Bibl.). The latter's grandson is the last
Ibn Sailam, Tabakdt, 143-4; Ibn Kutayba, Shi'r,
known Burhan al-Din Ibrahim and died in 969/1561.
319-24; Tabari, ii, 191-5; Aghdni, xvii, 51-73;
One of the last Ibn Muflifes, Akmal al-Din MuhamBaghdad!, Khizdna, Cairo, iv, 244-51; Ibn Khallimad (930-1011/1523-1602), wrote a number of
kan, Cairo 1949, v, 384-409; Ibn al-Athir, iii, 431-3;
historical tracts dealing with Damascus and Cairo,
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including an abridgment of Abu Shama's Akhbdr aldawlatayn (see Shatti, Mukhtasar, 93-5).
Bibliography: For Shams al-Din Ibn Muflib
see Brockelmann, I, 107, S II, 129, and the bibliography cited there, to which should be added:
Muhammad Djamil al-Shatti, Mukhtasar tabafcdt
al-frandbila, 62-3; Nucaymi, al-Ddris fl ta>rlkh altnaddris, 2 vols., Damascus 1948-51, index, s.v.
On the place of S^ams al-Din Ibn Muflifc in the
history of the ^lanbali school, see H. Laoust, Le
JJanbalisme sous Us Mamlouks Bahrides, in REI,
xxviii (1960), 68-9, and notes 369-70. On the place
of the tabafydt-vforks of the two Burhan al-Dins in
the history of such works by the Ilanbalis, see
G. Makdisi, Ibn 'Aqil et la resurgence de Vislam
traditionaliste au XI* siecle (PIFD, 1963), 55 ff.
(nos. 7 and 8). For additional information on
various members of the family, see Nucaymi,
Ddris, index, s.v. Muflifc.
(G. MAKDISI)
IBN MU^RIZ, ABU 'L-KHATTAB MUSLIM (or
Salm, or cAbd Allah) B. MUHRIZ, famous musician
and singer of Mecca, who lived in the ist-2nd/
7th-8th centuries. A mawld of Persian origin of the
c
Abd al-Dar b. Kusayy and the son of a sddin of the
Kacba, he was first the pupil of Ibn Misdiah [q.v.],
and then of cAzzat al-Mayla3 [q.v.], going to Medina
to receive lessons from her; he then completed his
musical education in Persia and Syria, where he
studied Greek music. He is said to have later chosen
what seemed best to him from these different musical
traditions and it is on this eclecticism that his fame
rests. He is credited with the invention of the
rhythmic mode known as ramal [q.v.]. He was known
as Sannadi al-cArab (from sandi, a kind of Persian
harp) and is classed immediately after Ibn Suraydi
[q.v.]; he does not, however, seem to have appeared
much in public, because of the leprosy with which he
was afflicted, and seems to have been content to have
his compositions performed by a slave-girl musician.
It is probable therefore that he never attended the
court at Damascus, although a passage of al-Mascudi
(Murud/i, vi, 4) might imply that he was one of the
musicians in the entourage of al-Walid b. Yazid. The
date of his death is unknown, but F. Bustani puts it
at about 140/757.
Bibliography. H. G. Farmer, A history of
Arabian music, London 1929, 78-9 and index;
Aghdni, Beirut ed., i, 352-6; F. Bustani, Da>irat
al-ma'drif, iv, 23.
"(ED.)
IBN AL-MUKAFFAC, Arabic author of
Persian origin, one of the first t r a n s l a t o r s into
Arabic of literary works of the Indian and Iranian
civilizations, and one of the creators of Arabic
l i t e r a r y prose. He was born in about 102/720,
probably at Djur, in Fars (later Firuzabad), of a
noble Iranian family: his father Dadoe, also known
by the Muslim name of al-Mubarak, was a taxcollector under al-Hadjdiadi or Khalid al-Kasri;
having been put to torture on account of his misappropriations, he was as a result given the surname
al-Mukaff ac "the crippled", which passed into the
name of his son. The latter was called Rozbih and,
on embracing Islam (which he seems to have done
at quite a mature age), he took the name cAbd Allah
b. al-Mukaffa c by which he is known to posterity. At
first he was secretary to Umayyad governors and
officers in Kirman, where he appears to have amassed
a considerable fortune, and on the coming of the
c
Abbasids he attached himself to the service of clsa
b. c Ali, uncle of al-Mansur, whose brother Sulayman
was, under al-Saffah, governor of Basra. Ibn alMukaffa c divided the best years of his life between
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that town and Kufa, the ntisrdn* of clra^ before the
founding of Baghdad, frequented the society of men
of letters and wits such as Mutic b. lyas, Waliba b.
Hubab, Ifclammad cAdjrad, Bashshar b. Burd and
still others, all persons of loose morals and suspected
of zandaka. His premature and tragic end, which
probably occurred in 139/756 or soon after that date,
seems, however, to have been brought about not by
religious but by political and personal causes. Ibn
al-Mukaffac is said to have been ordered by his
patrons to draft the text of the amdn which the
caliph al-Mansur had consented to grant to their
brother cAbd Allah b. eAli, who had revolted; and
the secretary had performed this task with such zeal,
hemming in with such binding commitments and
such solemn oaths the promise of pardon to the rebel
which the caliph himself was to sign, that it aroused
the resentment of the suspicious al-Mansur. He gave
orders for the removal of this presumptuous secretary, and the new governor of Basra, Sufyan b.
Mucawiya al-Muhallabi, who himself had longstanding personal grievances against Ibn al-Mukaff ac,
took this opportunity to exact the most cruel
vengeance: Ibn al-Mukaffac was taken to the
governor's palace and put to death under appalling
torture, his patrons clsa and Sulayman protesting in
vain to the caliph at the murder of their mawld. It
seems that a son of his, Muhammad, was later one of
al-Mansur's secretaries, and it is to him that should
be attributed the versions (from Greek or Syriac
into Arabic) of certain books of logic of Aristotle (or
rather of ancient commentaries on these books)
traditionally connected with the more famous name
of his father.
Though he died at the age of thirty-six, Ibn alMukaffa c left behind him a considerable quantity of
translations and original works, only part of which
has survived, and even that in a form that is somewhat uncertain. We consider first his version of the
Kalila wa-Dimna [q.v.], the celebrated collection of
Indian fables going back to the Pandatantra and the
Tantrdkhydyka, which this writer turned into
Arabic from the Pahlavi version made in the time
of Chosroes Anosharwan. Without dwelling on the
history of this well-known work, of which the
Arabic version of Ibn al-Mukaffa c is the principal
link in its migration to the West, we merely recall
that we possess no reliable and authentic text of this
version, such as it must have been when fresh from
the pen of this its first translator, and it appears to
be impossible that it can ever be successfully reconstructed: the earliest manuscripts available (that of
Aya Sofya of the 7th/13th century, reproduced by
the cAzram edition, and the Syrian of the 8th/i4th
century, followed by Cheikho), and the quotations
by other authors, in fact present us with a tradition so
varied and so much re-written, both in regard to the
form and even the substance of the work, that there
is perhaps not a single page where one may be
certain of finding the original version of Ibn alMukaff ac in its entirety. Attempts have been made
to discover at least what part was the work of the
translator in his treatment of the material, and in
the additions and modifications that he may have
introduced into the Pahlavi text (of which we can
form some idea, thanks to the ancient Syriac version
of the 6th century A.D. which has been preserved);
it has been claimed that the hand of Ibn al-Mukaffa c
may be seen particularly in the celebrated autobiography of Burzoe (the translator from Sanscrit
into Pahlavi) placed at the beginning of the work,
with its criticism of religions and its defence of
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human reason. A passage from al-Blrunl (India, 76)
indeed leads one to attribute to the Arabic translator the addition of this sceptical chapter, which
contrasts with the Indian basis of Kallla wa-Dimna
(a basis which otherwise is faithfully maintained in
the version, and is hardly at all Islamized), confirming
the supposition of Noldeke, who saw in it the hand
of our zindifr; but the same freedom of spirit and the
same criticism of the revealed religions has been
noticed by P. Kraus in other writings of the period
and environment of Chosroes Anosharwan, such as
the Logic in Syriac of Paulus Persa, which, while not
excluding that Ibn al-Mul*affac may have developed
these ideas independently, would reduce the originality of his contribution on this subject. To the translator is also attributed the addition ex novo of the
chapter on The trial of Dimna, the expression of a
moral conscience shocked by the cynism of the
story of the Lion and the Bull, and perhaps
also of the last four chapters of the Arabic text,
which are missing from the Syriac version but which
incidentally possess features that are quite certainly
Indian. To sum up, the translator's own personal
share in this his most celebrated work remains
somewhat indefinite and requires caution, but this
in no way detracts from his unrivalled cultural
achievement in having been the first to present this
literary jewel from India to Arabo-Islamic civilization,
and through it to the Byzantine and Latin West.
If it is difficult to recognize with any certainly the
style and spirit of Ibn al-Mukaffac in the Arabic
translation of the Kallla wa-Dimna, it is no less
difficult to identify these features in the group of
works representing the ancient history, culture and
civilization of Iran which he is believed to have
similarly translated from Pahlavi into Arabic: we
refer to the Khuddyndma, the royal chronicle composed under the Sasanids and gathering together the
fabulous and historical traditions of pre-Muslim
Iran; the A^in-ndma, a picture of the institutions,
customs and hierarchy of the Court in the same
period; and a Tddindma, the translation of which,
as of the other two works, is attributed in the Fihrist
to Ibn al-Mukaffac, the third work being concerned
with the life of Anosharwan (though the extracts
from it which survive are concerned rather with
Parwiz). From all these translations only a few
fragments have survived, and it is not even entirely
certain, although it is very probabltf, that these are
indeed the versions made by Ibn al-Mukaffa c . It was
primarily Ibn Kutayba, in his two works cUyunalakhbdr and Macdrif, who preserved extracts of
varying length from what he calls the Siyar muluk
al-cAdj.am (that is to say, the Khuddyndma), the
A *in and the Tddi, without ever expressly mentioning
the name of their translator. These passages deal
with the dynastic, military and social history of
ancient Iran, and recur in almost identical form in
other historians such as Eutychius (Sacld b. alBitrik) and al-Tabari who, together with Ibn
Kutayba, drew from a common source. This source,
in all probability the versions of Ibn al-Mukaffac,
thus reveals itself as the principal means of transmission to the Arabs of the epic, history and institutions of Iran which were subsequently to be the
subject of many elaborations and developments, all
more or less the work of the imagination, in later
authors (al-Mascudi, al-Thacalibi, etc.); while the
same material passed directly from these ancient
works in Pahlavi, through versions in neo-Persian,
to Firdawsi's epic. As with the Indian fables of
Bidpai, the part taken by Ibn al-Mukaffac in trans-

mitting to Arabo-Islamic culture this ancient
Iranian tradition (to which also belong a Kitdb
Mazdak and the famous letter of Tansar which too is
attributed to him) is of the very greatest importance,
although the personal and stylistic nature of his
contribution is very difficult to evaluate.
A more direct and well-founded verdict on this very
celebrated author, whose works of translation,
having been revised or lost, seem to conceal his exact
physiognomy from us, can, however, be based on
certain original writings: the Adab kabir (excluding
the Adab saghir which, as Richter and Gabrieli have
shown, is merely a pseudepigraphic cento of fyikam,
drawn partly from Kallla wa-Dimna) and the Risdla
or Kitdb fi '1-SaJtdba, the historical importance of
which has recently been recognized. The Adab kabir
is a treatise offering advice to the prince (and in this
sense it is one of the earliest Arabic Furstenspiegel),
to the courtier and to the worldly man of fashion,
drawing its wisdom from literary sources, of the type
of the Iranian andarz, but also from direct experience
from the author's life. Its morality is entirely
practical, its counsels seldom attain a high ethical
level and are restricted to the sphere of savoir vivre,
shrewdness and the exploitation of the human
passions for one's own advantage. Pity and religious
unction are wholly absent from it, and its view of
the world would be more fitting to a man of the
Renaissance than to one of the mediaeval Muslim
world. While the Adab kabir is free from any reference
to a definite historical milieu, the Risdla fi 'l-Safydba
(included by Ibn Tayfur (d. 280/893) in his anthology
Kitdb al-Manthur wa 'l-man$um) is a topical political
pamphlet of the highest importance. Ibn al-Mukaffac
here addresses himself to a caliph who is not named
but who without doubt is al-Mansur, submitting to
him a whole series of reflections on certain political
religious and social problems arising from his time
and milieu, and examined by the writer with a
breadth and originality of mind that are very
remarkable. The treatment of the military elite of
Khurasanis and their relations with the caliph, the
choice of high officials and courtiers, the position of
the clrakis and Syrians at the start of the cAbbasid
dynasty, juridical and administrative discrepancies
—all these give rise to remarks and suggestions that
are doubly interesting, both for the writer's own
ideas and for the light which his proposals throw on
the situation. Particular interest has been aroused,
amongst others, by the suggestion of Ibn al-Mukaffa c
to the caliph that he should undertake a codification
of the laws and juridical decrees, thus unifying under
his own authority the divergencies between the
schools and the different milieus of Muslim society.
This subordination of the shari'a to the political
authority, advocated by Ibn al-Mukaffa c , was not
to be realized, and the development of Muslim law
followed the opposite path of id[mdc, in theory
shielded from any intervention by the sultan, which
in practice led to fifth being fixed, out of touch with
living reality. But even so, it is very remarkable that
a contrary process should have been envisaged by
this isolated voice, whether it be through the
personal convictions of Ibn al-Mukaffac, or whether,
as has been supposed, he lent his pen to the programmes of others. The fact remains that these proposals
so boldly advanced must have impressed themselves
on the caliph's attention, and perhaps may even have
offended his autocratic susceptibilities. It has even
been suggested (Sourdel) that this pamphlet,
although conceived and presented in a spirit of
profound loyalty, may have contributed to the
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disgrace and lamentable end of the writer. However
that may be, the A dab kabir and the Risala fi
'l-Safrdba are the most reliable items of evidence to
enable us to form a judgement about the style of
Ibn al-Mukaff ac—a supple and elegant style, although
still marked by a certain archaic dryness: these two
texts remain among the most fascinating innovations
in Arabic prose adab, in the classical period, along
with the rasa*il of cAbd al-Hamid b. Yafcya and
other earlier kuttdb.
One highly individual aspect of the spiritual
interests of this great writer is, finally, revealed by
the fragments (if they are authentic, as we believe)
of a religious work, a Manichaean apologia, preserved
in the refutation made a century later by the Zaydi
imam al-Kasim b. Ibrahim, in a treatise published
by M. Guidi. We were already familiar with the
charges brought against Ibn al-Mukaffac of having
attempted to make an "imitation" of the sacred
Book of Islam: the work refuted by al-Kasim
appears rather, in our view, to be an attack on
Muhammad, the Kur'an and Islam in the name of
another faith, namely the Manichaean faith which
several of the friends of Ibn al-Mukaffac had adopted
and of which the writer himself was suspected. The
cosmogony and mythology of the religion of Mani
were indeed expatiated upon in this work, but what
above all is characteristic of it is the rationalistic
criticism of fideism in general, such as emerges in
one of the longer passages quoted by al-Kasim
(26-7 of the text) and presents a striking analogy
with certain passages from the autobiography of
Burzoe in Kallla wa-Dimna. The contradiction
between this rationalism and adherence to the
Manichaean faith can be resolved by regarding the
rational and philosophical basis of the latter, beneath
its colourful mythology, as a powerful gnostic effort
to provide a satisfactory solution to the mystery of
the human condition and the universe. Yet we are
aware of the problems that remain unanswered in
this respect, in view of the obscurity that cloaks the
spiritual evolution of Ibn al-Mukaffac, the uncertain
chronology of his writings, and even the authenticity
of certain of them.
Although surrounded by these various reservations
necessitated by the state of our knowledge, the
figure of this writer appears before us as one of the
most brilliant at the opening of the classical age of
Arabic literature. Himself of non-Arab blood, Ibn
al-Mukaffac must have profoundly appreciated the
cultural values of the Iranian civilization from which
he sprang, and have endeavoured to make them
known to the Arab world which had conquered his
native land and relegated the religion of his fathers
to a subsidiary position. In this sense, he can be
regarded as a precursor of the Shucubiyya [q.v.],
although no polemical writing of his has survived on
the subject of the superiority of the shu^ub, or, more
specifically, of the Iranians and Indians, over the
Arabs. He did in fact demonstrate this superiority,
by revealing to the Arabs the treasures of India and
Persia, and by himself following a refined and
cultivated way of life (as several anecdotes relate),
which incidentally characterized the whole new proIranian elite of the early cAbbasid period. But what
sets him apart from the real Shucubiyya is his love
for the conquerors' language, which the Shucubiyya
themselves used in their anti-Arab polemics, but
without making any impassioned study of it and
without achieving the mastery over it that this
mawld from Pars displayed so successfully. His
works, both as translator and original writer, soon
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became classic in the great cAbbasid civilization and,
by their form as well as their subject-matter, exerted
an influence that cannot be exaggerated on the
cultural interests and ideals of the succeeding
generations. Today, it is even possible to speak of an
Ibn al-Mukaffac myth which has dominated the
renaissance of neo-Arabic literature. Even when
stripped of this myth, the figure of this Persian, the
master and almost the Demiurge of the language of
the Kur'an on the eve of its most astonishing flowering, retains a position of the very highest eminence
in the literary history of Arabism.
Bibliography: The best modern editions of
the text of Kallla wa-Dimna are those of Cheikho,
Beirut 1905 (and ed. 1923), and of CA. cAzzam,
Cairo 1941. French translation by A. Miquel,
Paris 1957, Russian by KraSkovskij and Kuzmin,
Moscow-Leningrad 1934, Italian by M. M. Moreno,
San Remo 1910. The surviving translations of
Iranian material have been studied by Th. Noldeke
(Das iranische Nationalepos in Gr. Ir. Ph., ii, 130 ff.,
and in Geschichte der Perser und Araber) and by
K. Inostrantsev, Persidskaya literaturnaya tradits_ia
v pervie veka Islama, in Mtmoires de VAcad. des
Sciences de St. Pttersbourg, 8th ser., viii (reprinted
in the volume Sasanidskie Etiudi, St. Petersburg
1909) (see further HAMAS A ii). The Adab kabir has
been published by M. Kurd CAH in his Rasa*il al~
bulaghd*, Cairo 1913, by A. Zeki, Alexandria 1912,
and in other modern editions of no critical value
(tr. Rescher, in MSOS As. (1917), 35-82). The
Risala fi 'l-Sahaba is published by Kurd cAli in the
RascPil mentioned above. The anti-Manichaean
refutation of al-Kasim, with the fragments of the
apologia of Ibn al-Mukaffa c , is published by M.
Guidi, La lotta fra I'Islam e il Manicheismo, Rome
1927.
On Ibn al-Mukaffac and his work, cAbbas
Ikbal, Sharh-i W-i 'Abd Allah Ibn al-Mukaffa<,
Berlin 1926 (the best of the numerous modern
works by Orientals on this subject); F. Gabrieli,
L1 opera di Ibn al-Mukaff a*, in RSO, xiii (1932),
197-247; P. Kraus, Zu Ibn al-Mukaffac,ibid., xiv
(1934), 1-20; C. A. Nallino, Noterelle su Ibn alMukaff a*- e suo figlio, ibid., 130-4; G. Richter,
Studien zur Geschichte der alteren arabischen
Furstenspiegel, Leipzig 1932, 4-32; idem, Vber das
kleine Adab-buch des Ibn al-Muqaffac, in IsL, xix
(1931), 278-81; S. D. Goitein, A turning point in
the History of the Islamic state (apropos of Ibn alM.'s Kitdb as-Sahdba), in 1C, xxiii (1949), 120-35,
repr. in Studies in Islamic history and institutions,
Leiden 1966, 149-67; D. Sourdel, La biographic
d'Ibn al-Muqaffac d'apres les sources anciennes, in
Arabica, i (1954), 307-23; P. Charles-Dominique,
Le systeme ethique d'lbn al-Muqaffac d'apres ses
deux epitres dites "al-Saghir" et "al-Kabir", in
Arabica, xii (1965), 45-66; M'hamed Ben Ghazi,
Un humaniste du II'IVIII' siecle, <Abd Allah ibn
ql-Muqaffa*, thesis Paris 1957 (about 550 pp. of
typescript).
(F. GABRIELI)
IBN AL-MUKAFFAC, SEVERUS (SAWIRIS), his
name before he became a monk beingj Abu (>l-)Bishr.
It is not known why he was called Ibn al-Mukaffac
("son of the cripple"). He gave up his occupation as
a clerk (kdtib), which for a Copt was an important
step towards promotion in a career in the administration, in order to become a monk. No biography
of him exists. It is however known that he was
appointed by the patriarch Anba Makkara (93252 A.D.) to be bishop of Ashmunayn, most probably
before he had reached his fiftieth year (the age
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legally fixed in the Coptic church for promotion to a
bishopric), since he was outstanding in wisdom and
merit aj* d in his life and his deeds. From his own
works it can be deduced that he lived for 80 years,
which would mean that he was a bishop for about
30 years and that he died during the patriarchate of
Philotheus (979-1003 A.D.).
In addition to his native Coptic, Severus also knew
Greek, and he was the first Copt to adopt the Arabic
language in ecclesiastical literature, as Coptic was
gradually superseded by Arabic as the official
language of Egypt. His literary activities promoted
the religious education of the people: the exposition
of the Bible, of everyday morality and of the liturgy.
He commented on the special practices of the Copts,
and condemned them if they were contrary to the
true faith. Severus holds an important place as
defender of his church and its teachings. This is to
be attributed not only to his tracts and polemical
treatises, but still more to his confrontations with
Christians of other denominations, and with Muslims
and Jews. There is a tradition that he was chosen
by the patriarch Aphram to attend an audience with
the Fatimid caliph al-Mucizz, in order to debate in
his presence on questions of dogma with a clever Jew,
Moses, who was a friend of the vizier Ibn Killis [q.v.]
(on this episode, see BSOAS, xxx/i (1967), 180, and
MUSA B. AL C AZAR). On many other occasions Severus,
on the orders of the caliph al-Mucizz, held discussions
on religious questions with Muslim scholars. Especially worthy of mention is the controversy between
the Syrian bishop Yu3annis b. al-Shammac and the
caliph al-Mucizz himself, in the presence of the
bishop of Ashmunayn. Severus defended his beliefs
also against the Nestorians, in particular against
Elias (Iliya) CAH b. cUbayd, bishop of Damascus. In
955 he repudiated the polemical arguments raised by
the Melkite Sacid b. al-Bitrik (Eutychius) in his
history.
The Copts were not unaffected by the great
spiritual and religious currents of Islam. From a
reference to a lost work of Severus it is known that
in one of his books, in a chapter on the attributes of
God, he opposed the view ascribed to the Jews and the
Muslim Muctazilis concerning the material reality of
the Word of God.
Severus's theological treatises were known outside
Egypt. Graf refers to an examination and commentary by the Nestorian bishop of Nisibis (Nasibin)
Iliya b. Shina (975-1045 A.D.) on the ideas of
Cyrillus, Severus b. al-Mukaffa c and Sacid b. alBitrik.
Severus is best known however for his history of
the patriarchs (Siyar al-bay^a al-mukaddasa), a
chronicle which bears his name. During eight years
he collected in the monasteries of Wadi al-Natrun
and Upper Egypt and in the town of Alexandria (as
well as from material in private hands) information
about former patriarchs, which was to be found
written partly in Greek but mainly in Coptic. It may
be presumed that Severus collected the necessary
material for the biographies of the patriarchs,
beginning with Saint Mark and going up to the
fifty-fifth occupant of the see of Alexandria, the
patriarch Shenute (859-80 A.D.), without however
reducing the work to a unified whole and giving it a
formal conclusion. Various Coptic writers occupied
themselves with the continuation of the book, taking
the biographies up to the patriarch Cyrillus b.
Laklak (1236-41). There follow a few brief statements
taken from manuscripts concerning the patriarchs
up to the 9th/i5th century; this material however is

already known from various other works, such as
those of Abu '1-Barakat and of al-Maferizi [qq.v.].
Severus's History of the Patriarchs is an indispensable source for the history of Egypt, of the Egyptian
national church, of the Abyssinian church and of
Christianity in Nubia. This chronicle also adds many
details and precise data to the source material for
the political, social and economic history of Egypt.
Some sections of the book have been many times
published or used (e.g., by Renaudot, Seybold, and
Evett). The latest and most careful edition of the
book, with English translation, is being undertaken
by A. S. Atiya, Jassa cAbd al-Masifc and O. H. E.
Burmester.
Severus's works consist of 20 or 26 titles, which are
listed by Brockelmann and, in more detail, by Graf,
see Bibl.'y it should however be noted that neither
was able to take account of all the manuscripts
existing in Egypt.
Bibliography: G. Graf, Die christl.-arab.
Litteratur, Freiburg i. Br. 1905, 42-6; Brockelmann,
Gesch. d. chr. Litteraturen des Orients, Leipzig 1907,
71; Baumstark, Die christl. Literaturen d. Orients,
1911, ii, u, 24, 31 f., 55.
(S. Y. LABIB)
IBN MUKARRAM [see IBN MANZUR].
C
IBN MU£LA, ABU ALI MUHAMMAD B. CAU,
vizier of the cAbbasid period. Born in Baghdad
in 272/885-6, he began his career as a collector of
land-taxes in Pars, then was given an important
post as secretary in the central administration when
Ibn al-Furat [q.v.] became vizier in 296/908; he was
in fact in charge of the opening and the despatch
of official letters. He also collaborated closely with
Ibn al-Furat during the latter's second vizierate
(from 304/917 to 306/919), but had no compunction
about working against the interests of his master,
which explains why he did not re-appear among the
administrative staff during Ibn al-Furat's third
vizierate. However cAli b. clsa [q.v.], during his
second vizierate (305-16/917-28), appointed him to
take charge of the dlwan of public estates. It was then
that, having succeeded in attaching himself to the
chamberlain Nasr and in gaining his good opinion, he
managed in 316/928 to get himself appointed to the
vizierate, which he retained until 318/930. Although
he was capable of dealing well enough with the
financial difficulties which arose at this time, he was
nevertheless unable to put an end to the rivalries
between military leaders, and his vizierate saw the
abortive palace revolution of 317/929, in the course
of which al-Muktadir was temporarily replaced by
his brother. Ibn Mukla continued as vizier, but was
obliged to act on the advice of cAli b. clsa, who was
moreover put specially in charge of the jurisdiction
of the mazdlim court, and his inability to free himself
from the tutelage of the commander-in-chief Mu'nis
led to his fall.
Ibn Mukla was re-appointed to the vizierate by
al-Kahir and was in charge of the government again
for about six months (320-1/932-3). But the situation
was very unsettled, and he encountered the opposition of the caliph; his intrigues, aimed at deposing
al-Kahir, failed, and he was obliged to flee. Some
months later however, he succeeded in getting the
caliph imprisoned and deposed; this was his third
vizierate, which lasted from 322/934 to 324/936
during the reign of the new caliph al-Radi. In spite
of his cunning, the vizier did not succeed in imposing
his authority on the Ilamdanid amirs of al-Mawsil,
or on the governor of Wasit, Ibn Ra3ik, and was
unable to arrest the economic and financial crisis.
His disgrace really marked the end of the independent
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rule of the caliphs: some months afterwards there
was appointed the first amir al-umard* [q.v.]. Ibn
Mukla's efforts had produced no result, unless it
was in the field of religion, where he gave effective
support to the Sunni reaction which took place after
the end of the caliphate of al-Muktadir.
When Ibn Ra3ik was appointed as amir al-umara3,
Ibn Mukla's possessions had been confiscated,
together with those of his son, who had worked
efficiently as his assistant during his second vizierate.
As a protest, he intrigued against the new amir
al-umara? to such an extent that the caliph had him
imprisoned and Ibn Ra'ik had his right hand cut
off. Some time later, when the amir Badjkam was
approaching Baghdad, Ibn Mukla's tongue was cut
out, and he died, neglected, in prison on 10 Shawwal
328/20 July 940.
In addition to his political activities, Ibn Mukla
was a famous calligrapher. There is attributed to
him, or to his brother, the invention of a special kind
of writing, the "proportioned script" (al-khaft
al-mansub), which was later improved by Ibn
al-Bawwab [q.v.'].
Bibliography: D. Sourdel, Vizirat, index; H.
Bo wen, The life and times of ^All ibn clsd, the Good
Vizier, index; Ibn Khallikan, Bulak ed., i, 492;
tr. de Slane, iii, 266-71; D. S. Rice, The unique
Ibn al-Bawwab manuscript, Dublin 1955, 5.
(D. SOURDEL)
IBN MULDJAM, CABD AL-RAHMAN AL-MURADI,
C
m u r d e r e r of the caliph A11 in 40/661. Three
Kharidjis, cAbd al-Rahman b. Muldiam, considered
as belonging to Kinda, al-Burak b. cAbd Allah and
c
Amr b. Bakr al-Tamimi, having met at Mecca, had
long discussions, after the end of the Pilgrimage
ceremonies, on the deplorable situation into which
the Muslims had fallen because of cAli, Mucawiya and
c
Amr b. al-cAs, whom they regarded as being in
error; spurred by an ardent desire to avenge their
companions massacred at al-Nahrawan [q.v.'], they
swore an oath to kill these three persons. Each of
them having chosen his future victim and agreed
on the same day (17 Ramadan) on which to act, they
went to Kufa, Damascus and Egypt respectively. At
Kufa, Ibn Muldiam mixed with his fellow tribesmen
of Kinda, but took care not to let them know of
his plan for fear that his secret might become known.
One day he met some members of the tribe of Taym
al-Ribab (who were mourning the ten of their
members who had been killed at al-Nahrawan) and
in particular a woman, Katami bint al-Shidjna.
Impressed by her great beauty, he asked for her hand
in marriage; she accepted, but on condition that his
wedding gift should consist of three thousand
dirhams, a slave, a woman servant and the murder
of CAH; she had lost her father and brother at alNahrawan and wished for vengeance; she therefore
not only persisted in her request, but herself helped
in the accomplishment of the murder by arranging
for one of her tribe, Wardan, to help Ibn Muldiam;
on his side the latter persuaded a man of the Banu
Ashdjac, named Shabib b. Badjara, to take part in
his enterprise. The night before the attempt, Katami
received a visit from the conspirators in a tent inside
the Great Mosque, where she had retreated to
perform her devotions, and bound their chests with
a silken band (a strange detail for which no explanation has been found). Armed with swords dipped
in poison, the three men stationed themselves before
dawn opposite the door from which cAli would come
out in order to perform the morning prayer in the
Great Mosque. As soon as the caliph appeared,
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Shabib attacked him, but, his sword having hit the
jamb or the architrave of the door and missed its
target, he fled and was lost among the crowd. Wardan
also slipped away, but, returning to his house, he was
killed there by a cousin who had become suspicious
on seeing him untie his silken band. Thus it was
Ibn Muldiam only whp, with the words "Judgement
belongs to God, O CA1I, and not to thee and thy
companions", succeeded in wounding CAH on the
crown of his head, after which he attempted to flee,
but was soon thrown to the ground by a Hamdani,
Abu Adma3. Led into the presence of CA1I, who had
meanwhile returned to his house, he declared that
he had been sharpening his sword for forty days and
had asked God to kill the most evil of men. cAli
replied that he saw Ibn Muldiam himself being killed
with this sword and that he judged him to be the
most evil of men.
The details given so far are a summary of the
traditions related by al-Tabari; in the other sources
are found other details and variants from which
interesting observations may be made.
The conspiracy and the names of the
conspirators. According to the Istl^ab (481) only,
the plan to kill CAU was conceived by a Kharidii
survivor of al-Nahrawan. Some verses by the poet
al-Nadjashi (al-Baladhuri, 58sv.) praise Mucawiya
for inciting Ibn Muldiam to commit this crime.
The murderer of cAli, known under the patronymic
of Ibn Muldiam, was in fact called cAbd al-Raljman
b. cAmr b. Muldiam (al-Tabari, 3468; al-Baladhuri,
576v; Ibn Kathir, 325); several nisbas are attributed
to him: al-Himyari, al-Muradi, and al-Kindi since
he was a connexion (halif) of the Banu Diabala of
Kinda (Ibn Sacd, 23; al-Baladhuri, 577v; Ibn
al-Athir, Usd, 36) or perhaps of the Banu IJanifa
of Kinda (Ibn Kathir, 325), and even al-Misri (Ibn
Kathir only, ibid.)', al-Mascudi (426) adds al-Tudiibi
(the Tudjib being a clan of Murad), a nisba which
the Isti'db (481, followed by Ibn Shahrashub, 93)
transforms into al-TadJubi, explaining that Tadjub
were a branch of Himyar which had been absorbed
by Murad; this source adds a further nisba: al-Sakurd.
Al-Burak was a nickname: the real name of the
conspirator who offered to kill Mucawiya was alHadidiadi b. cAbd Allah b. cUbayd Allah, or b.
Bakr (according to al-Baladhuri, 576v and 577v)
and his nisbas were al-Sarimi (al-Baladhuri, 577v;
al-Mubarrad, 544, 549, 552; al-Mascudi, 427), alTamimi al-Sarimi (Ibn Kathir, 325); al-Dinawari
(227) alone refers to this conspirator by the name
of al-Nazzal b. cAmir. The third conspirator, the one
who wished to kill cAmr b. al-cAs, according to Ibn
Sacd (23) was the son of Bukayr (instead of Bakr)
and, according to the Usd (36), he was called cUmar
b. Bukayr; his second nisba was al-Sacdi. According
to other sources he was a Persian, since they refer
to him as Zadawayh or Zadhawayh (al-Mubarrad,
553; al-Baladhuri, 576v, to "Dhadhawayh" adds
c
Amr), a mawld of the Banu 'l-cAnbar b. cAmr b.
Tamim (al-Baladhuri, 578 r-v, specifies: mawld of
the Banu Haritha b. Kacb Ibn al-cAnbar); al-Dinawari differs from all the other sources in calling him
c
Abd Allah Malik al-Saydawi. A tradition of alMada'im widespread among the Kharidiis (al-Baladhuri, fol. 584v), but which is certainly false (alMubarrad, 549), states that all three of the conspirators were sons of Muldiam and were called cAbd
al-Raliman, Kays and Yazid, that their father
Muldiam had forbidden them to commit the crime,
but that their mother had encouraged them to do it.
The conclusion to be drawn from all these variants
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is that in general the differences are very slight and
may often be explained as variant readings in
Arabic; there may therefore be recognized the
existence of a fairly precise historical tradition with
regard to these fanatics.
c
Ali's foreknowledge of his fate. CAH had
known for a long time that he would be killed, since
the Prophet had told him this, or he had himself
had a premonition of it (Ibn Sacd, 22; al-Baladhurl,
582r). Several authors, on the basis of numerous
traditions, state that Muhammad (or CAH) had
revealed that the latter's beard would be stained
with blood flowing from his head (Ibn Sacd, 21, 22,
23; al-Baladhuri, 582 r and v; al-Mubarrad, 544,
57gf.; al-Mascudi, 440; al-Isfahani, Makdtil, 31;
Ibn Shahrashub, 93, etc.). Another tradition with
several variants explains that, according to Muliammad, the most evil man among the ancients was
he who had killed the camel of the prophet Salih
(cf. Kur'an, XCI, 11-12 and XXVI, 155-7) and
among his contemporaries, he who would kill CAH;
in general it is the latter who speaks of the "most
evil of men" (Ibn Sacd, 22, 23 etc.). The characteristic
themes of these two types of traditions (the bloodstained beard and the most evil of men) are sometimes fused into one single account (e.g., Ibn Sacd,
21; al-Mufid, 13; Ibn Abi '1-Hadid, 42). The night
preceding the attempt, cAli declared that his destiny
was about to be fulfilled, and when he left his house
in the morning, geese followed him, cackling; he
then said that they were the weepers for his funeral
(al-Mascudi, 431; al-Yackubi, 252; al-Mufid, 15). It is
chiefly the Shici authors who stress the fact that
c
Ali knew of his approaching fate but did not wish
to send another Muslim to lead the prayer at the
mosque as he was advised to do, and that he finally
went to meet his destiny reciting verses on how
death is not to be feared (al-Mufid, 15; Ibn Shahrashub, 93).
He was able to predict even more: he guessed Ibn
Muldjam's attitude to him and knew in advance
that he would be his murderer (al-Yackubi, 251;
al-Mufid, 13) or "the most evil of men"; twice or
thrice he repulsed Ibn Muldjam, who wished to pay
him homage on the occasion of his accession to the
caliphate (Ibn Sacd, 22; al-Baladhuri, 582r; Makdtil,
31; al-Mufid, 13); he and his son Ibn al-IJanafiyya
shuddered one day when Ibn Muldjam entered the
l^ammam where they happened to be (Ibn Sacd, 23;
al-Baladhuri, 582v; Usd, 35); he complained in a
poem that the Muradi planned to kill him, whereas
he wished to give him gifts (Ibn Sacd, 22; al-Baladhuri, 583V; Makatil, 31) and indeed did so (Isttfab,
481). Thus relations between cAli and Ibn Muldjam
were strained; nevertheless the caliph took no
measures against his enemy (Ibn Sacd, 22: "Would
you kill one who has not yet killed me?"), not even
when he was warned of the plot by a member of the
Murad (Ibn Sacd, 22) or by someone who had heard
a reference to it from Ibn Muldjam himself (alBaladhuri, 579v; al-fabari, 3459-60; al-Mubarrad,
549> 552; cf. al-DInawari, 228); he merely replied
that every man was guarded by two angels until
the moment of his death, which was decided by
destiny (al-Baladhuri, s82r.).
Katami. Given the number of sources which
mention her, there seems no doubt of the existence
of this woman and her belonging to the Taym alRibab; the variants concern mainly the name of her
father and some secondary details. Instead of
al-Shidjna (or Shidjna, as in Ibn Sacd, 23, and in a
tradition collected by al-Baladhuri, 578r), we find
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Alkama in al-Baladhuri (576 v) and al-Mubarrad
(549; to be read perhaps cUllafa, since Ibn Durayd,
al-Ishtifrdk, ed. Wustenfeld, ii4f., states that she
is the sister of Hilal and al-Mustawrid, the future
Kharidji rebels); or al-Akhdar (but according to
al-Baladhuri, 578r, al-Akhdar was her brother who
was killed at al-Nahrawan) b. Shidjna in the Mafydtil
(32), in al-Mufid (16), Ibn Shahrashub (94); or
Sabkha (sic) b. CAU b. cAmir b. cAwf b. Thaclaba b.
Sacd b. Dhahl b. Taym al-Ribab (Usd, 36; Ibn Sacd,
23: cAdi instead of CAH). Only al-Mascudi (427)
states that Katami was a cousin of Ibn Muldjam and
does not mention her belonging to Taym al-Ribab.
The Isti'db (482) states that her tribe was that of
the Banu cldil b. Lakhim. Her brother had been
killed at al-Nahrawan (al-Baladhuri, 576v; Imdma,
254), and this brother was called al-Asbagh (Ibn
Shahrashub, 94). Ibn Muldjam married her and, as
he was neglecting his plan, it was she who encouraged
him to carry it out (al-Baladhuri, 576v; Imdma, 254;
al-Mubarrad, 549; Ibn Kathir, 326, 328). In Ibn Kathir
(328) there is a variant not found elsewhere: Katami
went with Ibn Muldjam to the mosque and put up
a tent for him there. The Shicis, who have to find
an explanation for the crime committed against cAli,
relate that Katami prepared special food (drugged?)
for the conspirators and that Wardan received a sum
of money from an agent of cAmr b. al-cAs (Ibn
Shahrashub, 95).
Al-Ash c athb. Kays[q.v.] and the conspiracy.
Several sources imply that this man was aware of
the plot; Ibn Muldjam is said to have spent the
preceding night in consultation with him in a corner
of the Great Mosque; when dawn approached, he
spoke to Ibn Muldjam a phrase which Hudjr b.
c
Adi [q.v.] interpreted as an allusion to a plot; he
then intended to warn the caliph, but he arrived too
late. The majority of the sources give the ambiguous
phrase "The dawn has risen for thee" but the Shlci
authors or those of Shici sympathies give it as a clear
encouragement to Ibn Muldjam: "Deliverance,
deliverance! The dawn has risen for thee" (Makdtil,
33; al-Mufid, 17; Ibn Abi '1-Hadid, 43). Variants
are that the conversation between Ibn Muldjam
and al-Ashcath took place in the mosque of the latter
(Ibn Sacd, 24; Usd, 37), or in his house, and Hudjr
accused al-Ashcath: "It is thou who hast killed him"
after the murder (al-Baladhuri, 579r; al-Mubarrad,
581); Ibn Muldjam stayed for a month with alAshcath sharpening his sword (al-Yackubi, 251).
Al-Mascudi (431) differs from the other authors;
according to him, Ibn al-Ashcath was informed of
the plot, but he put the blame for it on Ibn Muldjam.
According to another version (al-Mubarrad, 550),
he warned cAli, who replied that Ibn Muldjam had
not killed him yet. There is thus a whole range of
information which varies from outright accusation
to a suspicion of complicity and even to an act of
loyalty.
Details on the murder. Names of Ibn
Muldjam's accomplices and their fates.
Instead of 17 Ramadan, various dates are given as
that fixed for the murder of cAli: Imdma (254 f.)
gives 20 Ramadan, al-Mubarrad (549) 21 Ramadan,
al-Mascudi (427) 17 or 21, the Makdtil (33) 19 or 17
(cf. also al-Baladhuri, 578 v), but according to
al-Mufid (16) the latter date is to be preferred. Ibn
Abi '1-I^adid (43) adds that, since the conspirators
believed that their deed was an offering to God and
that God prefers an offering made at a time which
is blessed, the 19 was chosen (the night of the igth
being that of al-kadar [see RAMADAN]). Furthermore,
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the day of cAli's death is not precisely known either,
varying between n and 21 Ramadan (see Caetani,
§§ 97-8). He died two or three days after the attack
(al-Mubarrad, 551, etc.). Shabib was the son of
Nadjda (instead of Badiara) and his nisbas were
al-Ashdiaci al-PIaruri (al-Mascudi, 428; Ibn Kathir,
326). One tradition states that it was Ibn Badiara
who wounded CA1I, but this is false (al-Baladhuri,
584*); in fact his sword missed its mark, after which
he fled. It was only later that the governor alMughira [q.v.] arrested him and killed him, because
he had become a seditious element operating in the
district of Kufa; he terrorized people, questioning
them about their religious opinions in the manner
of the Azrakis (al-Baladhuri, 579 r). Wardan was
the son of Mudjalid (Mafydtil, 32; al-Mufid, 16; Ibn
Abi '1-Hadid, 43); according to al-Mascudi (427), he
was called Mudiashic b. Wardan. Al-Dinawari
mentions neither Shabib nor Wardan. Al-Baladhuri
relates a tradition in which Wardan is not mentioned
(578 v) and another in which he is mentioned,
together with the episode of the cousin who killed
him (579 r). According to some sources (al-Mascudi,
433; Makdtil, 35 and the Shici authors who in general
follow it: al-Mufid, 17, etc.), it was Shabib and not
Wardan who, returning home, was killed by a cousin
or a brother, whereas Wardan escaped. There are
divergent versions on the question of who seized
Ibn Muldiam after the attempt; according to alMubarrad (549, 550 and cf. al-Baladhuri, 579 r,
al-Mascudi, 431, Makdtil, 35, etc.), it was al-Mughira
b. Nawfal b. al-Harith b. cAbd al-Muttalib (and not
the IJadramawti Abu Adma3) and, according to
al-Yackubi (252), Kutham b. al-cAbbas; Ibn Muldiam
is said then to have shouted: "O cAli, deliver me
from thy dog!".
The punishment of Ibn Muldiam. The
sources describe CAH as always scrupulous in the
application of the holy law, and, in the case of Ibn
Muldiam, they are more or less unanimous in insisting on the fact that he ordered the strict observance
of the lex talionis; nevertheless, some of them are at
pains to stress his magnanimity. The different
versions are: (i) cAli commanded his followers to
wait and see the effect of the wound before punishing
Ibn Muldiam; if he survived he himself would decide
his fate (al-Tabari, 3464; Makdtil, 35 f.; al-Mufid,
18; Ibn Kathir, 327; al-Mufid gives also another
decision of CAH: Ibn Muldjam was to be treated as
the murderer of a prophet: he was to be killed and
then his body burned); (2) cAli advised al-Hasan
not to expose any criminal to public ridicule and
counselled the Banu '1-Muttalib not to shed Muslim
blood because of his murder; the murderer was to be
killed in the same manner as he had killed cAli
(al-Tabari, 3464); (3) according to al-Mubarrad
(551), CAH stated that the best thing would be to
pardon him; (4) CAH commanded that Ibn Muldiam
be given good meals and a good bed (Ibn Sacd, 24);
if he, CAH, died of his wound, Ibn Muldiam was to
join him immediately in the next world, since he
wished to be his accuser before God (Ibn Sacd, 23;
al-Baladhuri, 58or, 582v-583r). Ibn Taghribirdi
(i, 119) and others (e.g., Usd, 35) add that cAli
recommended that the punishment should not be
excessive. Umm Kulthum, the daughter of cAli,
plays a certain role after the murder: she quarrelled
with Ibn Muldiam; for example, she reproached him
for having killed the Commander of the Faithful
and Ibn Muldiam replied: "No, thy father!" (alBaladhuri, 58or, 583v; al-Mubarrad, 551; Makdtil,
36; al-Mufid 18; Ibn Abi '1-Hadid, 44, etc.). After
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the discussion with cAli, Ibn Muldiam was taken
to prison; the people followed him, biting him like
wild beasts and heaping reproaches on him; he did
not reply (Mafrdtil, 36 f.; al-Mufid, 18; Ibn Abi
'1-IJadid on the other hand reports the verses which
he recited, on leaving cAli, boasting of his action).
The accounts of Ibn Muldiam's death, which according
to al-Mubarrad (551) were fairly numerous, may in
fact be reduced to two: Ibn Muldiam proposed to
al-ljasan that when he became caliph he should set
him free to go to Syria and there kill Mucawiya, if
his accomplice had not already done so, then to
return and give himself up to the caliph. Al-IJasan
refused and killed Ibn Muldiam; the corpse was
burned (in al-Tabari, 3464, a brief account; in the
Makdtil, 41, with more details; see also al-Mufid,
18; Ibn Kathir, 330; Ibn Abi '1-IJadid, 46; Yackiibi,
254, states that al-IJasan killed Ibn Muldiam with
his own hand; cf. also al-Baladhuri, 584r). The second
version is that al-Husayn, Ibn al-tlanafiyya [q.v.]
and cAbd Allah b. Diacfar [q.v.] asked al-IJasan for
permission to take their revenge and, having obtained
it, it was this cAbd Allad, the nephew of cAli, who
subjected Ibn Muldiam to a series of mutilations and
tortures. The unfortunate Ibn Muldjam bore these
sufferings with great courage and only complained
when they prepared to cut out his tongue because,
though remaining still alive, he would no longer be
able to mention God (Ibn Sacd, 26; al-Dinawari, 229;
al-Mubarrad, 5 5 i f « ; al-Mascudi, 434 f.; Usd, 37 f.;
Ibn Kathir, 330, doubts the authenticity of the
information on the torture, evidently because it
contradicts the recommendations given by CAH).
None of the sources casts doubt on Ibn Muldiam's
religious fervour; on the contrary, those which
describe his physical aspect do not omit to add that
his forehead showed the marks of frequent prostrations for prayer (e.g. al-Baladhuri, 583v; Ibn Kathir,
326, etc.).
Verses inserted in the narrative. These
verses are sometimes anonymous, sometimes attributed to Ibn Muldiam, and sometimes to well-known
poets. They appear in the sources with variants and
additions and even different attributions. There
should be noted those of the Kharidji Ibn Abi Mayyas
which praise the murder of cAli and Katami's
request for the wedding gift, and those of the poet
c
lmran b. Hittan, also a Kharidii. The latter have
been altered by other poets in order to change praise
for the crime into blame and curses (al-Mubarrad,
531 f.). A long poem by Bakr b. Hassad al-Bahiri
(Ibn al-Athir, 332 f.; Bakr b. Hammad al-Kahiri,
according to the Isti^db, 484) condemns Ibn Muldiam's
deed.
The a t t e m p t s on the lives of M u c a w i y a
and c Amr b. al- c As. The other conspirators kept
their word, but one of them succeeded only in
wounding Mucawiya, and the other killed in error,
instead of the governor of Egypt, one of his officials.
Without entering into details, we mention here the
opinion of Caetani (Annali, 40 A.H., § 96; cf.
Lammens, Etudes sur le regne du calife Omaiyade
Mocdwiya Ier, Beirut 1906-8, 140-2) on the triple
attempt by the Kharidiis: he considers that this is a
legend created by tradition to prevent people thinking
that, in the opinion of contemporary observers, CAH
was the worst of the Muslim leaders, and to suggest
that Mucawiya and cAmr b. al-cAs also deserved to
be killed; thus there were grouped together several
independent incidents which occurred at different
dates. It may be objected to this idea, while retaining
Caetani's line of argument, that the authors of the
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crime were merely some fanatical Kharidjis and that
the traditionists were eventually interested in
presenting the Kharidjis as persons to be despised
for their "opinion" concerning one as worthy of
admiration as cAli, and thus not to diminish their
culpability in making Mucawiya and cAmr their victims as well. It may moreover be observed that a conspiracy like that of the three Kharidjis should not be
considered absurd, and, although they did not carry
out their attempts on the same day, it is possible
that when they met at Mecca they fixed the date
for them, at least approximately, realizing that if
they did not rid the Muslims of all three persons
simultaneously, they would open the way for the
ambitions of the one, or ones, who survived and
who would be masters of the situation—as did in
fact happen with Mucawiya after the death of CAH.
Bibliography: Tabari, i, 3456-61, 3464 f.,
3466 f.; Ibn Sacd, Tabakdt, iii/i, 21-4, 26 f.;
Baladhuri, Ansdb, MS Paris, fol. 576r-v, 577v-s8or,
582r-584r (attacks on Mucawiya and cAmr b. al-cAs :
577r, 577v-578r); [Ps.-]Ibn Kutayba, al-Imdma
wa 'l-siydsa, ed. Mufc. Mahmud al-Rafici, Cairo
1322/1904, i, 253-7 (this source adds nothing of
importance); Dinawari, al-Akhbdr al-tiwdl, ed.
Guirgass, 227-30 (not very precise information); Yackubl, Ta^rlkh, ed. Houtsma, ii, 251-2,
254; Mubarrad, Kdmil, 531 f., 549-52, 581 (attacks
on Mucawiya and cAmr: 552 f.); Mascudi, Murud[,
iv, 426-31, 434 f., 438 (attacks on Mucawiya and
c
Amr: 436-8); Abu '1-Faradj al-Isfahani, Makdtil
al-Talibiyyin, ed. Sakr, Cairo 1368/1949, 29-38, 41;
al-Shaykh al-Mufid, al-Irshdd, Nadjaf 1382/1962,
12-8; Ibn cAbd al-Barr, Isti'db, Haydarabad
1318-9, 481-4, no. 2015; Ibn Badrun, Shark
Kasidat Ibn cAbdun, ed. Dozy, Leiden 1846, 161 f.;
Ibn al-Athir, iii, 326-8, 329, 331 (attacks on
Mucawiya and cAmr: 330 f.); idem, Usd al-ghdba,
Cairo 1280-6, iv, 34-8 (this source is based on
Ibn Sacd); Ibn Abi '1-Hadid, Shark Nahdj albaldgha, Cairo 1329, ii, 42-4, 45-6 (this author
follows mainly the Makdtil}; Ibn Kathir, Biddya,
vii, 325-30; Ibn Taghribirdi, Nudjum, i, 119-20
(follows Ibn Sacd); Ibn Hadjar, Tahdhib, vii,
334-9; al-Muttaki al-Hindi, Kanz al-cummdl,
liaydarabad 1312-4, vi, 153, 157, 398, 410-3
(hadiths on cAll's foreknowledge); Diyarbakrl,
Ta*rikh al-khamls, Cairo 1302, ii, 312-5; Mutisin
al-Amin, Acydn al-shica, iii/3 (Damascus2, I366/
1947). 56-65 (this author has taken his notices
from Tabari, Ibn al-Athir, the Makdtil, Mufid
and the IstPdb and notes the divergences, but
without quotations); L. Caetani, Annali delV
Islam, Milan 1905-26, 40 A.H., §§ 32-98 (§§ 34, 35,
45> 63, and 94 contain quotations from secondary
sources); G. Levi Delia Vida, // califfato di AH
secondo il Kitab al-ASraf di al-Balddhurl, in RSO,
vi/2 (1913), 503-7; F. Buhl, *Alt som Praetendent
og Kalif, Copenhagen 1921, 92-6.
(L. VECCIA VAGLIERI)
IBN MUNADHIR, MUHAMMAD, satirical poet,
c
a native of Adan, who went to Basra for his
education, settled there and posed as a mawla
of the Banu Subayr b. Yarbuc (Tamim). He spent
a devout and studious youth, following the courses
of the best teachers of Basra, from whom he learnt
grammar, Kur'anic "readings", lexicography, hadith, etc., but on the death of his friend cAbd alMadjld b. <Abd al-Wahhab al-Thakafl (for whom he
wrote a much-admired funeral oration), his attitude
changed completely; applying their point of doctrine
concerning the taghyir al-munkar, the Muctazills

were obliged to forbid him entry to the mosque, into
which he threw scorpions and put ink in the water
reserved for ablutions. His invectives against the
philologists, the fundamental spitefulness which
led him to attack the honour of his fellow-citizens,
and his impious conduct caused him to be accused
of zandaka and expelled from Basra; he took refuge
in Mecca, where he died in poverty, probably in
198/813.
The praises which he addressed to al-Mahdi and
to Harun al-Rashid earned him some rewards, but
his panegyrics of the Barmakids brought him severe
reproaches after they fell into disgrace. According
to Abu 'l-cAtahiya [q.v.], his poetry was of little
value, while Aban al-Lahikl [q.v.] admitted that he
had a certain talent for funeral orations, but his
success was chiefly in satire, thanks to his lively
and malicious wit. He attempted to imitate cAdi b.
Zayd [q.v.] and, on his own admission, wrote very
slowly.
Bibliography: Djahiz, Baydn, liayawdn,
Bukhala?, indexes; Ibn Kutayba, Shi'r, 553-5;
idem, *-Uyun al-akhbdr, i, 63, 246, iii, 138; Ibn
al-Muctazz, Tabafcdt, 49-53; Mubarrad, Kdmil,
747 ff.; Aghdni, xvii, 9-30 (Beirut ed., xviii,
103-42); Sull, Awrak, ed. Sawi, 32-3; Khatib
Baghdad!, vii, 433; Marzubam, Muwashshah,
295-6; cAskarI, Sindcatayn, index; cAskalani,
Lisdn al-Mizdn, v, 390-3, vi, 488; Yakut, Udabd*,
xix, 55-60; SuyutI, Muzhir, i, 249-50; idem,
Bughya, 107; Ibn al-Djazari, Kurrd*, ii; I. Goldziher, Muh. Stud., ii, 134; G. Vajda, Zindiqs, 215;
Ch. Pellat, Milieu, 169 and index. (Cn. PELLAT)
IBN AL-MUNDHIR, ABU BAKR B. BADR, with
the by-name AL-BAYTAR AL-NASIRI, was grand
master and chief veterinary s u r g e o n of the
stables of the Mamluk sultan of Egypt al-Nasir,
Nasir al-Din Muhammad b. Kalawun (who ruled in
693/1294, from 698/1299 to 708/1309-10 and from
709/1310 to 741/1341). It was at this ruler's request
that Ibn al-Mundhir wrote, in about 740/1339-40, his
treatise on hippology entitled Kdshif hamm al-wayl
fl ma^rifat amrdd al-khayl, a compilation from earlier
sources and in particular from the Kdmil al-sindcatayn (al-baytara wa 'l-zartafa) of a certain Ibn Akhi
IJizam or Ibn Abi Khazzam of the 3rd/gth or 4th/
loth century; the copyists very soon gave the second
title to the work of the Mamluk veterinary surgeon.
It is found also called, more simply, Kitab al-Ndsiri
(MSS Paris, Bibl. Nat. 2813-14 and Vienna, Fliigel
1481). A. Perron published a translation of this
treatise, in three volumes, with a detailed introduction, under the title Le Ndceri: la perfection des deux
arts ou traits complet d'hippologie et d'hippiatrie
arabes, trad, de Varabe d'Abou Bekr Ibn Bedr. The
first volume, which appeared in 1852, contains as
an introduction much information on the Arab
horse and the breeding of horses [see FARAS and
FURUSIYYA], stressing the special efforts made by
the sultan al-Nasir to develop stud farms in Egypt;
it contains in addition a large collection of verses
selected from the abundant classical poetry on the
horse. The introduction to this first volume received
from J. von Hammer-Purgstall (in Das Pferd bei
den Arabern, Denkschr. d. K. Akad. d. Wiss. zu Wien,
vi, 1855-6) a rather condescending criticism, which
he would surely have modified if he had lived long
enough to see the rest of the publication. The second
volume (1859) contains the translation of the section
on hippology and the third (1860) that on hippiatry.
Although it is a good source richly documented,
A. Perron's Le Naceri is no longer a basic work for
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the knowledge of early Arab hippology, in view of the
number of works devoted to this subject which have
been published during the last century; one need
mention only, for example,- the K. Ifilyat al-fursdn . ..
by the Andalusian Ibn Hudhayl [q.v.], a contemporary of Ibn al-Mundhir.
Bibliography: in addition to the references
given above, Brockelmann, II, 136 and S II, 169.
(J. RUSKA-[F. VIR£])
IBN AL-MUN1£IDH [see USAMA; MUNKIDH, BANU].
IBN MUNlR [see AL-TARABULUSI AL-RAFFA'].
IBN AL-MURABIS ABU MUHAMMAD €ABD
ALLAH B. IBRAHIM B. CABD ALLAH AL-AZDI, Andalusian writer and poet of the 8th/i4th century,
born at Velez-Malaga (Ballish). According to Ibn
al-]£hatib, he was a provincial man of letters of
mediocre talent, feared as a satirist, and distinguished
as being the main representative of the tarlka
adabiyya (—farika sdsdniyya [see SASAN]) . Throughout
his life he tried to support himself by his pen and his
talents, endeavouring to gain the favour of those in
power. He travelled to North Africa, but had no
more success there than in his own country, to which
he was obliged to return. Some of his poems are
known, and lack any special merits except for a
graceful elegy in which he mourns the death of a
cockerel. His most noteworthy work is a makdma
dedicated to the prince Abu Sacid Farad], in which
he describes the adventures and misadventures he
•endured in order to obtain a sheep with which to
celebrate the *id al-adly,d; this slight text has a
certain interest, since it is one of the rare examples
of this genre in al-Andalus; in it he depicts in a
masterly fashion the picaro which he himself was, and
produces the curious mixture of a popular theme
developed in a complicated and difficult style,
entirely according to the taste of the period. Ibn
Murabic died in his native town in 750/1350, during
the Black Death which was then ravaging Europe.
Bibliography: Ibn al-Khatib, Ihdta, MS
Escorial no. 1673, 226-30; Makkari, Nafh al-tib,
Cairo ed. 1949, vi, 315, viii, 209-13, 363-4; A. M.
al-cAbbadi, Makdmat al-^id li-'bn Muhammad
*Abd Allah al-Azdi, in Revista del Institute de
Estudios Isldmicos en Madrid, ii (1954), 159-73;
F. de la Granja, La "Maqdma de la Fiesta" de Ibn
al-Murdbi* al-Azdi, in Etudes d'orientalisme
dediees a la memoire de L6vi-Provencal, Paris 1962,
ii, 591-603.
(F. DE LA GRANJA)
IBN AL-MURTApA [see MUHAMMAD B. YAHYA
AL-MURTADA].
IBN AL-MUSLIMA, by-name first given to
Ahmad b. cUmar (d. 415/1024), of the family of the
Al al-Rakil, and name by which his descendants
were known until the 6th/12th century. The most
important member of the family was his grandson,
Abu '1-Kasim cAli b. al-Husayn, known also by the
honorific title of ra^is al-rujasdj, vizier to the caliphate
from 437 to 450/1045-58, concerning whom there
have arisen a number of important questions which
have not yet been satisfactorily answered. The
conquest of Baghdad by the Buyids in 334/945 had
led to the suppression of the office of vizier to the
caliphate, and it was only the decadence of the
dynasty and the rivalry among its later members
which enabled the caliph al-Kasim to re-appoint
one officially, and thus to recover a certain measure
of real authority. But little is known either of the
conditions under which this office was restored, or
through what qualifications or services the caliph was
led to choose Abu '1-Kasim, a lawyer sprung from
a family of merchants, as the first holder of the new
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vizierate. An unbigoted Uanbali, who probably
changed to Shaficism while remaining IJalladii and
anti-Ashcari, Ibn al-Muslima certainly played an
important role in the movement which arose at that
time among the Sunnis in Baghdad towards a
rebirth of Tradition in opposition to the mutakallimun of Shici tendency and towards a political and
at first doctrinal stand against Ismacilism made
by the caliphate and supported by the Buyid
"protectors". It would have been interesting to
know what was the relationship between Ibn alMuslima and the great jurist al-Mawardi, to whom
we owe one of the clearest expressions of the viewpoint of the caliphs at this period. But primarily,
and certainly in part because of this politico-religious
position, Ibn al-Muslima was regarded by his contemporaries as the man who introduced to Baghdad
the Saldjukid sultan and his Turks. There is no
doubt that he was the active agent and perhaps the
initiator of this policy, even though later his interpretation of it or the inferences he drew from it
did not exactly coincide with those of the new and
powerful "protector"; but it is not clear what were
the precise reasons which led him to do this or
whether and, if so, to what extent he exceeded the
instructions, if any, given by the caliph al-Ka3im.
It is certain that the years immediately prior to the
entry of Toghril-Beg into Baghdad (447/1044) saw
a conflict between Ibn al-Muslima and the leader
of the Turkish Burid mercenaries, al-Basasiri [q.v.],
who was continually in a state of semi-revolt; the
latter finally recognized the Fatimids against the
Saldjukids, but it is not clear whether, or how far,
he had originally been inclined in this direction.
It is certain, however, that, from the time of his
arrival on the political scene, Toghril-Beg had been
careful to emphasize his loyalty to the caliphate
and its doctrine and thus to deserve the titles which
Ibn al-Muslima had sent him long before and which
set the seal on this loyalty.
When the Turks had established their power in
Baghdad, Ibn al-Muslima seized the family and the
possessions of al-Basasiri (who had fled) with a
severity accentuated by the financial demands of
the new rulers. When, therefore, Toghril was obliged
by his brother's revolt to return hastily to Iran, and
al-Basasiri, supported by the Arabs of Mesopotamia
and by Fatimid money, had returned to Baghdad.
al-Basasiri avenged himself on Ibn al-Muslima with a
cruelty which was very different from the personal
immunity which the cAbbasid caliph had enjoyed at
the hands of an Arab prince. The vizier died under
torture (450/1058) before he could be saved by the
restoration of the Saldjukid sultan.
His son Abu '1-Fath al-Muzaffar was for some
time vizier to the caliph, in 476/1083. His greatgreat-grandson, cAdud al-Din Muhiammad b. cAbd
Allah b. Hibat Allah b. al-Muzaffar, also held this
post for quite a long time under al-Mustadi3, from
566 to 573/1171-8. It is true that the caliph was
obliged by the Turk Kaymaz to dismiss him, the
Turks taking advantage of this to sack the vizier's
house; it was not until Kaymaz was forced to leave
Baghdad (570/1174) that cAdud al-Din regained his
post. A few years later, just as he was preparing to
make the Pilgrimage to Mecca, he was murdered by
a Batini (573/1178). Like other members of his family
(to which clmad al-Din devotes a special chapter in
his Kharlda] he had been a man of great learning,
and the poet Sibt b. al-Tacawidhi wrote various
poems in praise of him.
Bibliography: For Ibn al-Muslima (ra*is al-
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fw'asa3), the chief sources are the Muntazam of
Ibn al-Djawzi, viii, the Kamil of Ibn al-Athir,
viii-ix, and especially the Mir*dt al-zamdn of Sibt
Ibn al-Djawzi (unpublished); see also, for the
Fatimid point of view, the Sira of the missionary
al-Mu'ayyad al-Shirazi, ed. Kamil liusayn, Cairo
1949 (index). For a discussion of his role, see G.
Makdisi, Jbn 'Aqtl et la resurgence de VIslam
traditionaliste, 1963, who seems, however, to have
made too categorical an affirmation of Ibn alMuslima's difference of opinion with the caliph
who kept him in power. See also the article ALBASASIR!. For later members of the family see
the Muntazam, ix and x (index) and the Kamil,
ix-xi (index).
(CL. CAHEN)
IBN MUJAYR, AL-HUSAYN B. MUTAYR B.
MUKAMMIL AL-AsADi, Arabic poet of the 2nd/8th
century. A mawla of the Banu Asad (following the
manunrssion or the mukdtaba [q.v.] of his grandfather
Mukammil), he was a native of al-Thaclabiyya [q.v.];
from there he seems to have travelled around in the
Arabian peninsula and to have gone in particular
to Medina, where he appears on one occasion with
the governor of the town; he may even have had
the opportunity of reciting poems before al-Walid
b. Yazid; but his fortune dates from his stay in the
Yemen, where he entered the entourage of Macn b.
Za3ida [q.v.], governor of this province from 141 to
151/758-68, whose funeral eulogy he later composed
(the sources vary on the date of Macn's death, but
it was probably about 152/769). This marthiya had
become so famous that the caliph al-Mahdi had
taken offence; but the poet was able to address
himself to the €Abbasid ruler so skilfully while he
was on a pilgrimage as to win his favour and follow
him to the capital, where he addressed to him a
number of panegyrics. Very little is known, however,
of the poet's life, there being available only a few
akhbdr from which the broad outline of his life may
be sketched.
Ibn Mutayr had maintained Bedouin customs,
and his poetry, being of the Bedouin type, is highly
thought of by the most exacting critics, who stress
the quality of its language and the richness of its
background. The examples of it which have survived
include, in addition to the panegyrics, some descriptive poems and some with amorous or bacchic themes
in the manner of the ancient writers.
Bibliography: Djahiz, Baydn, index; Ibn
al-Muctazz, TabaMt, 47-9; Ibn Kutayba, Shi'r,
37-9; Mubarrad, Kamil, index; Husri, Zahr, 794,
980, 981; Aghdnl, xiv, 110-4 ( = Beirut ed., xv,
331-8): Yakut, Udaba', x, 166-78; Ibn Khallikan,
i, 185, ii, 112; Ibn Shakir, Fawdt, i, 284; MarzubanI,
Muwashshah, 231; Baghdad!, Khizdna, Bulak ed.,
ii, 485; Ibn cAsakir, Ta^rikh Dimashk, iv, 362-4;
c
Askari, Sind'atayn, index; G. Rothstein, Lahmiden, index; F. BustanI, Dd^irat al-macdrif, iv, 45.
(Cn. PELLAT)
IBN AL-MUCTAZZ, ABU 'L-CABBAS C ABD ALLAH,
prince and poet, son of the i3th caliph of the
c
Abbasid dynasty, was born in Samarra on 23
Shacban 247/1 November 861 (Ta^rikh Baghdad, x,
95). The name of his mother is not known with
certainty, only that she was a d^driya of his grandmother Kabiha and, like her, probably of Byzantine
origin. His grandfather al-Mutawakkil was killed in
Shawwal 247/December 861 and in 255/869 his
father was deposed and put in prison where he was
left to die. After the death of his father, Kabiha
seems to have taken care of the education of the
young prince and to have chosen his teachers:

Afrmad ibn Sacid al-Dimashki who has handed
down what is probably the first attempt of the
highly gifted boy to write poetry (al-Marzubani, Die
Gelehrtenbiographien, ed. R. Sellheim, i, 340-1, cf.
Yakut, Udaba*, i, 133-4), and the famous philologists
al-Mubarrad and Thaclab. When his grandmother
died in 264, Ibn al-Muctazz settled in Matira near
Samarra. Like many other young princes of the
house of the cAbbasids who had to give up political
aspirations, Ibn al-Muctazz devoted himself, in these
years, to the pleasures described by him in his rich
poetry of shardb and ghazal. Little is known about
his relations with his uncles al-Muctamid and alMuwaffak except the conventional elegies by which
he lamented the death of the latter (Diwdn, ed.
Lewin, iv, 220, 222, 237, 255). In a more personal
tone he lamented the death of his uncle Muhammad
b. al-Mutawakkil (iv, 219, 221, 224, 250, 263), and
of members of the al-Munaddjim family, particularly
the learned c AHb. Yaliya (d. 275/888, Yakut, Udabd*,
v
> 459-77, Diwdn, iv, 213, 215, 232, 249, 271). After
the death of al-Muctamid in 279/892, he accepted an
invitation of the new caliph al-Muctadid to settle in
Baghdad. This invitation was probably suggested
to the caliph by the wazir cUbayd Allah b. Sulayman
b. Wahb, who was a friend of the poet (iv, 244, 256,
266, 268, 279), as was also his son and successor alKasim (iv, 246, 265, 267, 275-6, 281). The new and
magnificent palace al-Thurayyd built by al-Muctadid
(see BAGHDAD, 897-8) and its gardens were described
by Ibn al-Muctazz in a poem (Diwdn, Cairo 1891, i,
115; Beirut 1913, 138-9; Yakut, i, 924). In his
Tabdshir al-surur, a collection of subjects discussed
at the literary assemblies held at the court, he gives
expression to his aristocratic attitude and to his
personal experiences, often alluded to in his mucdtabdtpoems, of an epoch in which the natural order of the
noble and the vulgar had been disturbed. This epoch
of disorder and humiliation had come to an end,
according to the poet, with the glorious reign of alMu c tadid. The restoration of the cAbbasid empire
and the defeat of its enemies are the themes of
numerous fakhr- and madih-poems by the prince. His
poetic attacks on the Shica and other dissidents were
remembered long afterwards (see, e.g., Yakut,
Udabd*, v, 341-2). The obvious silence he preserves in
his historical books about the poet Ibn al-Rumi [q.v.]
is probably due to his dislike of the Shici sympathies
of his great contemporary. Besides the score of
eulogies in which Ibn al-Muctazz praised the
achievements of his royal cousin, he composed also a
historical poem containing, in its present form, 417
radj.az couplets celebrating his life and work (ed,
C. Lang in ZDMG, xi (1886), 563-611, xii (1887),
232-79). When the caliph died in 289/902 and was
succeeded by his son al-Muktafi, Ibn al-Muctazz
seems to have left public life to lead again a life of
retirement. In the political emergencies, however,
that followed upon the illness and death of alMuktafi in 295/908, he was involved in the intrigues
of those who desired to secure an influence over the
new caliph. In Dhu 'l-Kacda 295/August 908, a
brother of al-Muktafi, Dja c far, was proclaimed
caliph as al-Muktadir. Already during the illness of
al-Muktafi, a group of officers, secretaries and judges,
who were not satisfied with the young Dja c far, had
formed a plot to proclaim Ibn al-Muctazz, and had
won his acceptance provided that there should be
no bloodshed. The wazir al-cAbbas b. al-Hasan, who
had opposed the dethronement of al-Muktadir, was
murdered and, on 20 Rabic I 296/17 December 908,
Ibn al-Muctazz was proclaimed caliph and took the
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type of adab al-kdtib, adab al-nadlm etc.; it is a
regnal name al-Muntasif bi'llah. But things changed
collection of anonymous sayings illustrating the
rapidly as the guards of the caliph made a resolute
moral qualities and behaviour of an educated man.
resistance to attacks on the palace and set out to
In the field of the history of poetry, the subject of
attack Ibn al-Muctazz and those who were with him
a vast literature of which only two specimens now
in his house. These supporters abandoned him, and
remain, namely those of Ibn Kutayba [#.v.] and of
"the caliph of one day", who had taken refuge in the
Ibn Sallam al-Diumafci [q.v.], both dealing with poets
house of a jeweller, was found and strangled.
c
of pre-Islamic and early Islamic times, Ibn alIbn al-Mu tazz's poetry did not fail to impress his
Muctazz, in his last years, wrote faba^at al-shu*ard*
contemporaries and later generations, who partial-mufydathin (facsimile of the unique and incomplete
cularly admired his tashbihdt for their striking and
Escorial MS, ed. A. Eghbal, London 1939, GMS,
persuasive power and visuality (cf., e.g., al-Diurdiani.
n.s., xiii; ed. A. A. Farradj, Cairo 1956), in which
Asrdr al-baldgha, ed. Ritter, 85-6). In his awsdf-verses,
he collected anecdotes concerning poets of the
he displayed an ability to see and enjoy what is beauc
Abbasid period with extensive quotations particulartiful that developed into an artistry much admired by
imitators who, like him, tried to describe details of ly of their lesser known works; the book, therefore,
contains inter alia long poems which are not to be
things that escape the ordinary eye, but who, lacking
found in any other source.
the master's naivety and sincerity, seldom reached
Bibliography: In addition to the references
the height of his unpretending genuineness. In spite
given in the text and in Brockelmann, I, 79-80,
of its "modernism", Ibn al-Muctazz's poetry remains
SI, 128-130: Hilal al-Sabi3, Kitdb al-Wuzard\ i,
within the traditional scope of Arab poetry, of which
ed. H. F. Amedroz, Leiden 1904 (index); cArib,
he had a profound knowledge.
Tabari continuatus, ed. M. J. de Goeje, Leiden 1897
The surviving specimens of his prose are in the
(index); Miskawayh, The eclipse of the CAbbasid
strain of the fluent, simple and natural style that
caliphate, ed. H. F. Amedroz and D. S. Margoliouth,
is known to have its earliest representatives in the
c
i-vii, Oxford 1920-21 (index). The titles of numerous
famous risdla of Abd al-Hamid [q.v.] to the Secrepapers by I. Krachkovsky on the subject are
taries and in the writings of Ibn al-Mukaffa c [q.v.].
c
quoted in the Introduction to his edition of Kitdb
The verses of Ibn al-Mu tazz were collected by his
al-Bad?; cf. I. Yu. Krackovskiy, Iz. Soc., vi,
friend Abu Bakr Muhammad ibn Yahya al-Suli [see
9-330; Muhammad cAbd al-Muncim Khawadu.
AL-SULI], who edited them twice: (i) in a diwdn
Ibn al-MuHazz wa-turdthuh fi 'l-addb wa'l-nafyd
divided into chapters in which the poems were
wa'l-baydn, Cairo 1368/1949; Ahmad Kamal Zaki,
arranged in an alphabetical order (parts iii-iv ed.
Ibn al-MuHazz al-^Abbdsi, Cairo 1965; the Diwdn
B. Lewin, Istanbul 1943-50. Bibliotheca Islamica
was printed also in Beirut 1961 (ed. Karam ali7c-d); (2) in an anthology containing specimens of
c
Bustani).
(B. LEWIN)
poems of Abbasid princes and forming one part of
IBN MUCTI, ABU 'L-HUSAYN YAHYA B. CABD
his Kitdb al-Awrdk (ed. J. Hey worth-Dunne, London
AL-NUR ZAYN AL-DIN AL-ZAWAWI, g r a m m a r i a n of
1936). There are traces also of another edition made
Maghrib! origin, b. 564/1168-9, d. in Cairo 628/1231.
by the philologist and historian Hamza al-Isfahani
After studying in the west under al-Diuzuli, he went
[q.v.~\. For a copy of the poems that reached Isfahan
to the east, where he taught grammar, first at
in the early years of the 4th/ibth century, see Yakut,
Damascus and then in Cairo. Ibn Mu c ti wrote
Udabd*, vi, 285.
commentaries on grammatical treatises and turned
The rhetorical figures intentionally sought for and
lexicographic works into verse; he seems to have been
occurring with great frequency in the poetry of the
c
the first writer to compose a grammatical treatise in
Abbasid period, as represented for instance by Abu
one thousand verses (alfiyya). This treatise, al-Durra
Tammam, were highly valued and looked upon as
"the new style". In his Kitdb al-Badi* (ed. I. Kratch- al-alfiyya fi Him al-carabiyya, was finished in 595/
1198-9 and has been the subject of numerous comkovsky, London 1935, CMS, n.s., x), Ibn al-Mu c tazz
mentaries and of a critical edition, by K. V. Zettertook up the problem of the figures from a historical
ste"en (Leipzig 1900). Ibn Mucti wrote also a grammapoint of view and set out to show that what is called
tical treatise in, prose, the Kitdb al-Fusul, the first
badic by "the newer ones" did not in fact begin with
two chapters of which have been published by
poets like Bashshar b. Burd but is to be found
3
E. Sjogren (Leipzig 1899).
already in the Kur an, hadith and the language of the
Bibliography: Brockelmann, I, 366-7, S I,
Bedouins. To support his thesis, he gives examples,
530-1.
(G. TROUPEAU)
collected by himself, of five figures, probably
IBN AL-MUWAKKIT, MUHAMMAD B. MUHAMMAD
analysed already by the philologists, in ancient and
B. C ABD ALLAH AL-MARRAKUSHI, born in Marrakush
new poetry. To these five chapters, he added twelve
in 1894, where he died on 30 November 1949. His
treating of other "embellishments" of style (mahdsin
father held the office of muwakkit in the Ibn Yusuf
al-kaldm). Being a pioneer in the field, Ibn almosque at Marrakush. Hence the son, at the start
Mu c tazz did not aim at presenting a systematic
of his career as a writer, bore the surname Ibn altreatment of the subject, but his Kitdb al-Badi*Muwakkit, but when he came to hold the same
inaugurated the study of poetics in Islam. See also
C
C
position he was himself called al-Muwakkit.
BAD! ; BALAGHA; BAYAN; and AL-MA ANI WA'L-BAYAN.
From 1917, he became known to scholars interested
In the book just mentioned, the author quotes
in Morocco through the publication of four biograanother written by him called al-Fusul al-kisdr. This
phical works, the principal and most useful of which
title of a book by Ibn al-Muctazz is mentioned also
is entitled al-Sa'dda al-abadiyya fi 'l-ta'rif biby later authors. Some of the moral sentences
mashdhir al-ha#ra al-Marrdkushiyya (lith. Fas 1917-8,
and aphorisms quoted by them from this book are
2 vols.); the second work, Ta^tir al-anfds fi 'l-tacrif
to be found also in the Kitdb al-Addb of Ibn albi 'l-shaykh Abi 'l-cAbbds, is a monograph devoted
MuHazz (ed. I. Krachkovsky in. MO, xviii (1924),
to the saint Abu 'l-cAbbas al-Sabti, one of the seven
56-121), which is probably a compilation of the
patron saints of Marrakush; the author added, in
Fusul and other similar collections of the author's
the margin, the biography of his own father, Muhammade by his friends and disciples. Its content is
mad b. cAbd Allah al-Mubarak, under the title
clearly different from that of adab-books of the
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Ifhdr al-mahdmid fi *l-tacrif bi-mawldnd al-wdlid
(lith. Fas 1336/1918); the fourth and last of these
works, al-Inbisdf bi-talkhis al-Ightibdt, is a resume" of
the Kitdb al-Ightibdt bi-tarddjim (flam al-Ribdt of
Sidi Muhammad Bu Djandar (see Allouche and
Regragui, Cat. des mss. arabes de Rabat, ii, 226).
Ibn al-Muwakkit was brought up in the school of
those culamd* who, influenced by Sufi doctrines, were
not reluctant to adhere to a religious confraternity.
His father, a devoted reader of the Dald^il of alDjazuli, had inspired him with a taste for study and,
by his own extreme piety, had furnished him with
an example; he had therefore endeavoured, in his
writings, to honour the famous precept so highly
esteemed by Moroccan hagiographers: bi-dhikr alsulahd* tanzilu 'l-rahma through mention of the
saints, the divine mercy descends.
Ibn al-Muwakkit was contentedly following the
saintly tradition of the biographers and hagiographers of his country as exemplified by Ibn
c
Askar, Ibn al-Kadi and Ahmad Baba, when suddenly
he discovered the writings of the great orthodox
reformers of Cairo, Muhammad cAbduh and Muhammad Rashid Rida, and the satirical novels of
Muhammad Hafiz Ibrahim and Muhammad alMuwaylihi. At once he rallied to the viewpoint of the
Muslihun and, with the ardour of the convert,
hurled himself into the battle then being waged by
the orthodox reformers against the upholders of
religious conservatism.
He started his new career with the publication of a
short treatise on bidac, al-Kashf wa yl-tibydn can hdl
ahl al-zamdn (Cairo 1932), followed almost immediately by al-Rihla al-Marrdkushiyya (Cairo 1933), in
which, by means of a simple fable with a moral, he
drew a pessimistic picture in the darkest colours of
the Muslim society of his time. From then onwards,
until his death, he kept up a relentless struggle,
within his own country, against the confraternities,
the marabouts, the kadis and the kd^ids, all of
whom he considered to be deeply corrupted, castigating modern customs, challenging the ordinary
*ulamd*, exhorting the people to return to the sunna
of their virtuous ancestors, al-salaf al-sdlih, and
publishing violent pamphlets against his adversaries.
Holding fast to his moral inflexibility, a passionate
devotee of justice impelled by a fervent fundamentalism, in the last years of his life and in a milieu
that was well suited to such a development, Ibn alMuwakkit was a strange incarnation of the spirit
of the ancient Hebrew prophets. Before his death
he circulated a tract, a copy of which he is said to
have delivered in person to the sultan Sidi Muhammad b. Yusuf, in which, among other extraordinary
and prodigious events, he foretold the coming of the
Antichrist, at the beginning of the year 1980.
Bibliography:
E. L^vi-Provengal, Chorfa
(particularly 45 and 46); A. Faure, Un reformateur
marocain, Muhammad b. Muhammad b. cAbd
Allah al-Muwaqqit al-MarrdkuSi, in Hesperis, 1952,
1-2, with the bibliography of most of his works.
(A. FAURE)
IBN MUYASSAR (not Misar) TADJ AL-DlN
MUHAMMAD B. YUSUF . . . . B. DJALAB RAGHIB,
628-77/1231-78, E g y p t i a n historian. He was
descended, hence his by-name, from a Tunisian
"imported" at the beginning of the 6th/i2th century
by an Egyptian amir named Raghib; under Saladin,
the family, being excluded from the military career
by the formation of the new army, had entered
civilian life. Ibn Muyassar owed his name to a
maternal ancestor who had apparently himself been

an amir under the Fatimids. His Annales d'figypte
(ed. H. Mass6, Cairo 1919; cf. G. Wiet, in JA, 1921)
have survived in a unique manuscript, which is
incomplete and which derives from a copy made by
al-Malmzi; the latter itself may not have been
complete or free from error. The text as it survives,
after the correct order of the leaves is restored,
provides (apart from a lacuna covering the years
502-14) a consecutive account of the history of the
years 439 to 553/1047-1158, together with two
extracts covering the years 362-5/973-6 and 38i-7/
991-7; however the large extent to which al-Nuwayri,
Nihdya, borrows from him for Fatimid history
enables us to fill the lacuna from 502-14 and to
confirm that the chronicle reached as far as the
Ayyubid period, although perhaps not covering it
in full. It is more difficult to decide what exactly the
two fragments on the 4th/ioth century represent:
later writers in general attribute to Ibn Muyassar a
continuation of al-Musabbihi, though certainly in a
style less developed than the latter's history; but, if
the two fragments in question really do belong to
Ibn Muyassar, it must be assumed that he also
covered, in a more summary fashion, the period
which al-Musabbihi had already dealt with. Direct
comparison with al-Musabbihi is not possible, since
the only section of his work which has survived does
not cover the years found in Ibn Muyassar; nevertheless the comparison which is now possible with
the Itti^dz of al-Makrizi proves that the 381-7
fragment certainly is a summary of al-Musabbilii;
in the other fragment, belonging to an earlier period
than that of al-Musabbihi, he copies Ibn Zulak,
without mentioning him in it. The "History of the
kadis of Egypt" of Ibn Hadjar (ed. R. Guest) even
quotes passages of Ibn Muyassar earlier than the
Fatimids, but these probably belong to another
work, one devoted specially to the Egyptian kadis.
In any case the essential part of the Chronicle, that
which deals with the Fatimids of the 5th/nth and
6th/12th centuries, is based mainly on a lost work of
a certain al-Muhannak, which was used also by Ibn
Zafir. It contains much valuable and original information on a history whose direct sources have
disappeared.
Bibliography: H. Masse's introduction to his
ed.; Cl. Cahen, Quelques chroniques anciennes
relatives aux derniers Fatimides, in BIFA O, xxxvii
(i937), which contains further references; Fr.
Rosenthal, A history of Muslim historiographyt
index.
(CL. CAHEN)
IBN MUZAHIM [see NASR B. MUZAHIM].
IBN AL-MUZAWWIK [see IBN AL-SADID].
IBN AL-NABIH, ABU 'L-HASAN cALi B. MUHAMMAD B. YUSUF B. YAHYA KAMAL AL-DIN IBN ALNABIH, well-known poet of the Ayyubid period
(d. 619/1222). The exact place of his birth is not
known, but it was in Egypt, near Cairo, probably in
about 560/1164. Nor is anything known of his
family, his early education or his teachers.
Preferring pleasure to politics, Ibn al-Nabih lived
in Cairo simply, peacefully and happily. He formed
many deep friendships there: among his best friends
is mentioned the kadi al-Ascad b. al-Khatir Ibn
Mammati, in whose honour he composed a fine
kasida. His biographers state that he wrote panegyrics on a number of Ayyubid princes, notably
al-Malik al-cAdil and al-Malik al-Muzaffar Ghazi.
Failing to find in Cairo the patronage he desired,
he left for the Upper Djazira and settled at Nisibin,
probably in about 600/1204, at the court of the
prince al-Ashraf Musa, on whom he wrote panegyrics
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while occupying the office of royal letter-writer in
the diwdn al-inshd*. Ibn al-Nabih lived the carefree
and frivolous life which characterized the court of
his patron. He dedicated to him thirty-five poems,
which are literary masterpieces. The amorous
prologues to these panegyrics show him to be a great
love poet. He died at Nisibin in 619/1222.
His Diwdn, the contents of which he is said to have
chosen himself, was published in Beirut in 1299/1881
and in Cairo in 1315/1895 with notes by €Ali Pasha
Fikri; the latter edition consists, in addition to two
tnuwashshafys and one quatrain, of about 1590 verses.
Although in the prologues to the panegyrics and in
certain fragments the erotic genre has an important
place, Ibn al-Nabih's work is mainly laudatory in
character.
Bibliography: Kutubi, Fawdt, Cairo 1951, ii,
143-50; Ibn al-clmad, Shadhardt, Cairo 1351, v, 85;
Suyuti, IJusn al-muhddara, Cairo 1299, i, 226;
Zirikli, A'ldm, v, 152; Kahhala, Mutant almu*allifin, vii, 191; J. Rikabi, La poesie profane
sous les Ayyubides, Paris 1949, 87-104; M. K.
Husayn, Dirasdt fi 'l-shi'r fi *asr al-A yyubiyyin,
Cairo 1957, 153-61; clzzat Hasan, Fihris makhtutdt
ddr al-kutub al-Zdhiriyya "al-shicr", Damascus
1964, 230-1; Brockelmann, I, 304, S I, 465.
(J. RIKABI)
IBN AL-NADlM, ABU 'L-FARADJ MUHAMMAD B.
C
ABI YA KUB ISHAK AL-WARRAK AL-BAGHDADI, author
of the well-known Kitdb al-Fihrist, an "Index" of
Arabic books, completed according to the author's
own statement (p. 2, line 12; 38, 28; 87, 19; cf.
also 132, 7 and 219, 7) in 377/987-8. Of his life very
little is known. He died on 20 Shacban 385/17 September 995 according to Ibn al-Nadjdjar, Dhayl
Ta'rikh Baghdad (see Fliigel's edition, i, XII, n. 2)
or according to others in 388/998 (see Ibn Irjadjar,
Lisdn al-Mizdn, v, 72, where 38 is apparently a
misprint); dates later than 385 (e.g., 87, 6; 169, 13,
both lacking in codex B) are additions made by
copyists; cf. 193, 17, where the author invites his
readers to fill in the lacunae in his lists of books.
At 237, 6 he mentions that in 340/951-2 he made the
acquaintance of a certain scholar, so we may infer
that he was born in 325/936-7 at the latest. Of his
family nothing is known; there is no reason to
connect him with Ishak [q.v.] b. Ibrahim al-Mawsili
al-Nadim or with YaJjya b. al-Nadim, a pupil
of al-Baladhuri; nor do we known to whom the
byname al-nadim (i.e., the companion of a grandee
of the realm or even of the caliph) refers. He was a
bookseller (warrdlz, one who copies manuscripts and
sells them, see Dozy) like his father (see p. 303, 24;
318, 7; 351, 14). He lived in Baghdad (see e.g., p. 337,
26 f.; 349, 7 where ddr al-Rum means the quarter of
the Byzantines in Baghdad). Sometimes he mentions
a stay in Mosul (p. 86, 12; 190, 2; 265, 25 and probably 197,4, because al-Safwani was, according
to Tusi, 271, a judge of Mosul). Of his teachers he
mentions al-Sirafi ([q.v.] d. 368/978-9), CA1I b. Harun
b. al-Munadjdiim (d. 352/963) (p. 144, u), and the
philosopher Abu Sulayman al-Mantiki [q.v.] (p.
241,13); he also heard traditions (p. 24,14, etc.).
He belonged to the circle of clsa b. cAli (b. 302/914-5,
d. 391/1000-1, a son of cAli b. clsa [q.v.] the "Good
Vizier" of the Banu '1-Djarrah), whom he praises
(p. 129) for his profound knowledge of the logic
and the sciences of the Greeks, Persians and Indians
(al-^ulum al-kadima). Ibn al-Nadim met in his
house the Christian philosopher Ibn al- Khammar
(p. 245, 12). With these men, none of whom was an
orthodox Sunni, he shared an admiration for philo-
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sophy and especially for Aristotle (see p. 247, 4-14)
and the sciences generally, the broadness of theii
outlook and their tolerance in religious matters. It
did not escape his biographers that he was a Shi0!
(Ibn Hadiar, I.e.); he\ises khfcsi instead of s/iiS,
*dmmi instead of sunni (p. 233, 2), al-bashwiyya for
the "Sunnis" (p. 21,16; 179, 10; 231, 22), ahl alhadith instead of ahl al-sunna (p. 225, i). He puts the
eulogy for prophets (tasllm) after the names of the
Shici Imams and the ahl al-bayt (p. 173, 3; 220, 16;
222, 6; 235, 12). He calls the Imam al-Ri<Ja mawldna
(p. 221, 6). He asserts that al-Wafcidi [q.v.] was a
Shici but concealed this fact by tafyiyya (p. 98, 21).
He claims most of the (orthodox) "traditionists"
for the Zaydiyya (pp. 178 f.; 194,15). He speaks of
the MuHazila as ahl al-'adl (p. 180, 22), calls the
Ashcaris al-mudjbira (p. 179, 10; 180,7; 181, lines
2, 5, 22; cf. al-idibdr p. 181, 6). That he belonged
to the Imamiyya (Twelver Shica) is shown by his
distaste for the doctrines of the Sabciyya (p. 189, 10)
and by his criticisms in dealing with their history
(p. 186, 25 and 188, 30). He remarks (p. 197, 3 and
214, 13) that a certain Shafici scholar was secretly
an Imami. He mentions Shicis among his acquaintances, e.g., Ibn al-Mucallim [see AL-MUFID], the dfri
Ibn IJamdan (p. 190, 2) and the author Khushkunanadj (sic!) (p. 139, 24). To the same circle belonged the
Jacobite Yahya b. cAdi (d. 363/973) who instructed
c
lsa b. cAli in philosophy and who was, like Ibn
al-Nadim, a copyist and bookseller (p. 264, 8).
The Fihrist, which, according to the short preface,
is intended to be an index of all books written in
Arabic either by Arabs or non-Arabs, exists in two
editions or recensions, both of the year 377/938: the
larger edition contains ten "discourses" (makdldt).
The first six of them deal with books on Islamic
subjects: i. the Holy Scriptures of Muslims, Jews,
and Christians, with emphasis on the Kur3an and
Kur'anic sciences; 2. grammar and philology; 3.
history, biography, genealogy and kindred subjects;
4. poetry; 5. scholastic theology (kaldm)', 6. law
(fikh) and tradition. The last four discourses deal
with non-Islamic subjects, viz. 7. philosophy and
the "ancient sciences"; 8. legends, fables, magic,
conjuring etc.; 9. the doctrines (makdldt) of the nonmonotheistic creeds (Sabi'ans, Manicheans, and
other dualists, the Hindus, Buddhists and Chinese);
10. alchemy. The shorter edition contains (besides
the preface and the first section of the first discourse
on the scripts and the different alphabets) only
the last four discourses, in other words, the Arabic
translations from Greek, Syriac and other languages,
together with Arabic books composed on the model
of these translations. Of the larger edition the
first half (pp. 2-172,7, Fliigel) is extant in the
manuscripts P = Paris (de Slane no. 4457) written
in 617/1220-1, and B = Chester Beatty, described
by A. J. Arberry, in Islamic Research Association
Miscellany, i (I.R.A. Series no. 12,1948,19-45);
B contains not only the text of pp. 2-172 (Fliigel),
with the exception of pp. 14,22-29,13 owing to the
loss of some leaves, but also the beginning of the
fifth discourse giving the text of the first section up
to the article on al-NashP al-Kabir (see bibl.). The
second half of the larger edition (pp. 172,11-360,
Fliigel) is extant in the manuscript S = Istanbul,
§ehit AH Pasa 1934 (see H. Ritter in Isl., xvii, 15-23).
The shorter edition (pp. 2-21,23 and 238,5-360,
Fliigel) is preserved in codex K = Istanbul, Kopriilii
1135, written in 600/1203-4 (see Ritter, I.e., who
shows that Fliigel's manuscripts H, V, and C are
also directly or indirectly derived from the Istanbul
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manuscripts. In the larger edition the preface and
the list of contents correspond with pages 2-4,6,
Fliigel. In the preface of the shorter edition, however,
we read instead of FliigeFs text 2,9: "This is the
register of the books of the old sciences composed
by Greeks, Persians, and Indians of which there
exist (translations) in the Arabic language and
script", and the list of contents is shortened accordingly. Both prefaces have the same date, 377/987-8,
yet the shorter one may have been, as suggested by
Ritter, the first edition and the printed text an
enlargement, especially as manuscript S, by its
many blanks left vacant for later additions of dates,
names, book-titles and even whole articles, gives
the impression of being an unfinished draft. Both
prefaces have also after the word al-nufus (p. 2,5)
the following dedication (omitted by Fliigel on
purpose, see vol. ii, i): atdla 'lldhu baka*a '1-sayyidi
'l-fddil, which may refer to clsa b. CAH (cf. p. 244, 6)
or else to some other influential person belonging
to the circle of the philosophers. Hadidii Khalifa
(ii, 211) lists the shorter edition under the title
fawz al-culum, which promises the reader the "attainment of success" in these sciences, and is more
suitable than the unpretentious "index". There is
also a marked difference between the two editions.
The last five discourses are much more elaborate
than the preceding ones; they contain sections on
the beginning of philosophy, on the lives of Plato
and Aristotle, the origin of the Arabian Nights, the
pyramids etc. The sections on the Manichaeans, the
Sabi^ns and other religious communities give unique
information about their beliefs and doctrines. He
also occasionally expresses his opinion about, e.g.,
white and black magic, sorcery, superstition, and
alchemy. The first five sections, on the other hand,
are comparable to a bibliography, giving the lis.t
of the works of the writer or poet in question and
adding as a rule only the briefest information about
his life. Being himself a bookseller, he is interested
first and foremost in the books and not in the authors,
especially as there existed already books (tabakdt)
dealing with the biographies of poets, etc. He gives
the titles only of those books which he had seen
himself or whose existence was vouchsafed by a
trustworthy person. Often he mentions the size of
a book, especially in the section of the modern poets,
where he adds to the name of each of them the
numbers of pages (of a given size and a fixed number
of lines) of his diwdn; this he does because often a
copyist cheated his customer by selling him an
incomplete copy (p. 159, 17 ff.). He refers often to
copies written by famous calligraphers, e.g., Ibn
al-Kufi, Ibn Mukla, Abu '1-Tayyib akhu 'l-Shafici,
al-Tirmidhi (p. 61, 5), Ibn c Ammar, who specialized
in copying modern poetry (p. 160, 3), and others;
he mentions bibliophiles and their libraries (p. 40,
i8f.; 265, 23) and speaks of an auction (p. 252, 27 f.)
and of the trade in books (p. 70, 5 and 8; 77, 14;
79, 23; 271, 5; 359, 20). In the opening section of his
work (p. 4,7-21,24) he deals with the alphabets of
14 peoples (Arabs and non-Arabs) and their manner
of writing, and also with the writing-pen, paper and
its different varieties.
Being the work of an Imami author, the Fihrist
contains statements offensive to an orthodox reader,
e.g., the claim that the Prophet received the Muctazili doctrine through divine revelation (see Arberry,
I.e., p. 29). No wonder, therefore, that the earliest
quotations are to be found in the Fihrist kutub
al-Shi^a by al-Tusi [q.v.]. A generation before al-Tusi
a new edition of the Fihrist had been made by al-

Wazir al-tfusayn b. <Ali al-Magmbi ([q.v.] d. 418;
1027), who had strong Shici leanings, being the son
of one of al-Hakim's viziers. The first to make an
extensive use of the first four discourses is YalpQt
(d. 626/1228); he quotes from al-Maghribi's edition
in his Irshad al-arib (see Bergstrasser, in ZS, ii, 185);
but he also used Ibn al-Nadim's autograph, which
may simply mean that he used a manuscript which,
like the manuscripts B and S and FliigePs edition
(see i, XV f. and Ritter, I.e., 22 f.) purported to be a
reproduction (fyikdya) of the author's autograph.
The same claim is made by the lexicographer al-Saghani (d. 650/1252) in his 'Ubdb (see Khizdnat al-adab,
iii, 83). The Fihrist is used also by Ibn al-Kifti, Ibn
Abi Usaybica, Ibn tladjar, tfadidii Khalifa, and
others. Ibn al-Nadim wrote also a Kitdb al-Awsdfwa
'l-tashbihdt (Fihrist, p. 12, 2) which has not survived.
Bibliography: in addition to the references
in the article: Kitdb al-Fihrist mit Anmerkungen
hrsg. von Gustav Fliigel, 2 vols., Leipzig 1871-2;
reprints (i) Cairo 1348 (contains also the Leyden
Fragments published by Houtsma, in WZKM, iv,
217 ff.); (2) Beirut 1964; Persian translation by
R. Tajadod, Teheran 1965. J. Fuck, Neue Materialien zum Fihrist, in ZDMG, xc, 298-321; idem,
Some hitherto unpublished texts on the MuHazilite
movement (from ms. B), in Prof. M. Shafic presentation volume, Lahore 1956, 51, 76; A. J. Arberry,
New material in the Kitab al-Fihrist, in Islamic
Research Association Miscellany, i, 1948, 35-45
(the article on al-Diahiz from ms. B). Some of
the longer chapters of the Fihrist are dealt with
by, e.gi, A. Miiller, Die griechischen Philosophen in
d. arab. Uberlieferung, Halle 1872; H. Suter, Das
Mathematikerverzeichnis im Fihrist, in Abhandlungen zur Gesch. d. math. Wiss., vi (1892); idem,
ibid., x (1900) and xiv (1902); M. Steinschneider,
Die arabischen Ubersetzungen a. d. Griech. (see
ZDMG, 1, 371); Kessler, Mani, Berlin 1889, i,
331 ff.; Berthelot, La chimie au moyen-dge, Paris
1893, iii, 26 ff.; G. Ferrand, Relation de voyages etc.,
i, 1913, 118-36 (with reference to pp. 16 and 345,
20 ff., Fliigel); J. Fuck, The Arabic literature on
Alchemy . . ., in Ambix, iv (1951), 81-144. See also
Brockelmann, I, 147; S I, 226.
(J.W. Fttcx)
IBN AL-NADJDjjAR, MUHIBB ALLAH B. MAHASIN
AL-BAGHDADI, historian and leading Shafi c i
muhaddith of his age, was born in Baghdad in 578/
1183. His father, a paper-maker by profession,
started him in the study of usul and hadith, wh?ch
studies were continued by Abu '1-Yumn al-Kindi,
Ibn al-Kulayb, Ibn al-Hasin, Ibn al-Djawzi and
others. After a journey that lasted twenty-seven
years and carried him throughout the eastern lands
of Islam, Arabia and Egypt, Ibn al-Nadjdjar returned
to Baghdad and received an appointment to the
newly opened al-Mustansiriyya as principal Shafici
lecturer on hadith and director of the school. He
occupied this position until his death in 643/1245.
He is the author of twenty-one known works on
history, biography, hadith literature, poetry, medicine,
travel, love and the etiquette of companionship.
Of these, only his history of Medina (al-Durra althamina fi akhbdr al-Madina] has survived in full.
Two other works, al-Kamdl fi ma'rifat al-rididl and
Ta*rikh li-Madinat al-Saldm, survive only in fragments.
Both his associate Yakut al-IIamawi and his
disciple Ibn al-Saci praised his scholarship. Yakut
describes Ibn al-Nadjdjar as "cultured; a connoisseur
of history and polite literature; an excellent discourser and lecturer, and a composer of fine poetry' *
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(1>shad, vii, 103). The esteem accorded to his erudition is attested by his having a following (mashyakha) of three thousand men and four hundred
women (Dhahabi, tfuffdz, iv, 213). In securing data
for his histories, Ibn al-Nadjdjar relied on works in
the authors' own handwriting; he carried on extensive correspondence with the authorities of his day
and travelled widely to effect personal contact with
his informants.
Ibn al-Nadidjar's history of Baghdad, itself a
dhayl to that of al-Khatib, was continued by Ibn
al-Saci (d. 674/1275-6), Ibn al-Fuwati (d. 723/1323),
and Ibn Rafi c (d. 774/1372-3). His work on the
Rididl was carried on by Ibn Kilic (d. 762/1360-1),
al-Dhahabi (d. 748/1347-8) and Ibn Hadjar (d. 852;
1448-9)
Bibliography: In addition to the works
mentioned in the text: Ibn al-clmad, Shadhardt,
ii, 226; Ibn al-Fuwati, Hawddith, 205; Ibn Khallikan, Wafaydt, Cairo 1949, vi, 28-9; Kutubi,
Fawdt, Cairo 1951, ii, 522; Wustenfeld, Geschichtschreiber, 122-3; Brockelmann, S I, 360; HammerPurgstall, Literaturgeschichte, vii, 357; Cl. Huart,
Histoire, Paris 1901, 229. For a broader treatment
see C. E. Farah, Ibn al-Najjdr: a neglected Arabic
historian, in JAOS, 1964, 220-30. (C. E. FARAH)
IBN AL-NAFlS, 'ALA3 AL-DIN ABU 'L-CALA> C AU
B. ABI 'L-HARAM AL-KURASHI AL-DIMASHK!, a
distinguished physician and many-sided author of the 7th/13th century. Except for the date
of his death, only few facts of his life have been
recorded, because Ibn Abi Usaybica, although his
contemporary, does not mention Ibn al-Nafis in his
history of physicians; but al-cUmari and al-Safadi give
detailed though anecdotal accounts of him and his
personal habits. Born in or near Damascus (presumably in the village of al-Kurashiyya), he studied medicine there under Muhadhdhib al-Din cAbd al-Raliim
b. CA1I known as al-Dakhwar (d. 628/1230; Ibn Abi
Usaybica, ii, 239-46), who came from the school of
Ibn al-Tilmidh [q.v.], who in his turn had formed
many disciples several of whom came from Baghdad
to Damascus. Besides medicine, Ibn al-Nafis studied
grammar, logic, and Islamic religious sciences. At
an unknown date he moved to Cairo, where he was
given the important post of Chief Physician of Egypt
and became the personal physician of sultan Baybars
I [<7.v.]. He presumably worked at the Nasiri hospital
and trained a number of pupils. The best known
among them was Ibn al-Kuff (Brockelmann, I, 649;
S 1,899), author of a work on surgery [see AL-DJARRAH].
He lectured on Shafici law at the Masruriyya madrasa.
The famous grammarian, Abu Hayyan al-Gharnati
[q.v.], was his disciple in logic and praised his teaching.
His contemporary, the philologist Ibn al-Nafobas
[q.v.'], praised his style in grammar. He became rich
and had a luxurious house built for himself in Cairo.
He died in Cairo on 21 Dhu 'l-Kacda 687/18 December
1288 at the age of about 80 (lunar) years, and left
his house, his fortune and his books to the Mansuri
hospital there, founded by sultan Kalawun and
only recently completed (683/1284). In prescribing,
"he never departed from the method to which he was
accustomed; he did not prescribe a remedy as long
as he could prescribe a diet, and he did not prescribe
a compound remedy as long as he could coritent
himself with a simple drug" (al-cUmari). Notwithstanding these modern ideas on treatment, and
although Ibn al-Nafis was exalted by his admirers as
a second Avicenna, he seems to have been a learned
theorist rather than a practical physician, but the
range and depth of his general culture are impressive.
Encyclopaedia of Islam III
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The literary activity of Ibn al-Nafis was important
and extensive. He was mainly a commentator but
one of independent mind and very extensive knowledge. He is said to have written most of his works
out of his head without reference to books, which
seems to be confirmed by the fact that as a rule they
contain, as far as they are not commentaries, very
few references to earlier works. His main writings are:
(i) the Kitdb al-Shdmil fi 'l-fibb, an encyclopaedia
of medicine which was to have consisted of three
hundred volumes (this word to be taken in the conventional meaning of some ninety folios), of which
only eighty volumes were completed; several volumes exist, partly in the autograph of the author
(see N. Heer, in RIM A, vi (1960), 203-10); (2) the
Kitdb al-Muhadhdhab fi 'l-kufal, a comprehensive
but not very original record of the whole knowledge
of the Arabs in ophthalmology; it was used by several
later authors; (3) the Mudjiz al-Kdnun, an extract
from all parts of the Kanun of Ibn Sina [q.v.}, but
omitting anatomy and physiology; it is a concise
manual of the whole of medicine, particularly useful
for the practitioner, and among the works of Ibn
al-Nafis it has met with the greatest success in the
Oriental medical world; it exists in numerous manuscripts, was printed or lithographed a number of times,
was the subject of a series of commentaries and
glosses, the most reputed of which, by Nafis b.
C
lwa4 al-Kirmani (completed 841/1437), was lithographed in India for the last time as recently as
1328/1910; it was also translated into Turkish and
into Hebrew. (4) Among the medical commentaries
written by Ibn al-Nafis the most widely disseminated
one is on the Aphorisms (Fusul) of Hippocrates; he
also wrote commentaries on Hippocrates's Prognostics, Epidemics, and De natura hominis; (5) he further
commented upon the Masd^il fi 'l-fibb of IJunayn b.
Ishak, (6) and he wrote an extensive commentary on
the Kanun of Ibn Sina which exists in numerous
manuscripts, improving the arrangement of the
subject-matter and, in particular, collecting the
passages relating to anatomy from the first three
sections of the Kanun and commenting on them in a
separate section, which was often copied as an
independent book; in this section, Ibn al-Nafis sets
out his theory of the lesser circulation of the blood
(see below); his commentary on the fifth section of
the Kanun was translated into Latin by the Renaissance physician and scholar Andrea Alpago and
posthumously printed in Venice 1547 (see M.-T.
d'Alverny, in Medioevo e Rinascimento, studi in onore
di Bruno Nardi, i, Florence 1955, 195 f.). (7) Of the,
writings of Ibn al-Nafis on logic, there exists his
commentary on his own Kitdb al-Wuray^at, a
summary of the contents of Aristotle's Organon and
Rhetoric', the section summarizing the Analytica
Priora includes a discussion of the legal proofs in
Islamic law and of the limited value of friyds [q.v.]
from the point of view of logic. His writings on
grammar and rhetoric, and his commentary on the
Tanbih of al-Shirazi [q.v.] (if the mention of this last
work by al-Subki is not merely the result of an error)
do not seem to have survived, but the Mukhtasar fi
Him usul al-Jtadith, on the science of tradition, has
been preserved. (8) There is, finally, al-Risdla alKdmiliyya fi 'l-sira al-nabawiyya, which can be
freely translated as The Theologus Autodidactus.
In this intellectual tour de force, which was
already admired by his contemporaries, Ibn al-Nafis
set out to show, by abstract reasoning which he put
into the mouth of a solitary person, called Kamil, on
a desert island, that the events in the life of the
57
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Prophet and in the history of the community of
Muslims, including the incursion of the Mongols in
his own lifetime and even the physical appearance
of the Muslim ruler, no doubt sultan Baybars, were
the best things that could possibly have happened
and therefore, under divine providence, unavoidable.
He ends with a naturalistic explanation of the Last
Things.
The most important achievement of Ibn al-Nafis
in the field of medicine is his theory of the lesser or
pulmonary circulation of the blood, from the right
ventricle of the heart through the pulmonary artery
(vena arteriosa) to the lung and from there through
the pulmonary vein (arteria venosa) to the left
ventricle of the heart, boldly contradicting the
accepted ideas of Galen and of Ibn Siria and anticipating part of William Harvey's fundamental
(Discovery; in contrast with Harvey, who started
from experiment, Ibn al-Nafis derived his theory
from the same kind of abstract reasoning as in the
Theologus Autodidactus. This remarkable theory,
perhaps because of its unorthodox character, was
almost completely ignored by the later Arab medical
authors, excepting only an anonymous commentator
of the gdnun (Bibliotheque Nationale, Arabe 5776)
who agrees with it, and an otherwise unknown alFatfil al-Baghdadi in his commentary on the Kdnundia, an extract from the Kdnun by Mafcmud b.
Muhammad al-Caghmini (d. 745/1344), who made it
his object to refute Ibn al-Nafis's criticisms of Ibn
Sina (Berlin, Ahlwardt 6294). A theory of the lesser
circulation, identical in all essential respects with that
of Ibn al-Nafis and expressed in terms strangely
reminiscent of those used by him, was formulated by
Michael Servetus in his Christianismi restitutio
(Vienne 1553), and an exposition of the same doctrine
by Realdus Columbus (Realdo Colombo) in his De
re anatomica libri XV (Venice 1559) forms a close
parallel to this. Detailed philological analysis has
made it probable that Servetus (and perhaps Colombo, too) had direct knowledge of the theory of Ibn
al-Nafis, and it is likely that this knowledge was
transmitted by Andrea Alpago, who spent more
than 30 years in Syria, travelled widely in search of
Arabic manuscripts, and is known to have translated
from the Arabic numerous medical texts not all of
which were printed posthumously (he died about
1520).
Bibliography. al-cUmari, Masdlik al-absdr,
and al-§afadi, al-Wdfi bi-'l-wafaydt, see texts and
translations in The Theologus Autodidactus, below;
al-Subki, Tabafrdt al-ShdfiHyya, Cairo 1324, v, 129;
F. Wustenfeld, Geschichte der arabischen Arzte und
Naturforscher, Gottingen 1840, i46f.; L. Leclerc,
Histoire de la medecine arabe, Paris 1876, ii, 207-9;
Brockelmann, I, 649; S I, 899 f. (needs many
corrections and additions; see, e.g., The Theologus
Autodidactus, introduction, section 4; Machad alMakhtutat al-cArabiyya, Fihris al-makhfufdt almusawwara, iii/2, Cairo 1959, index; A. Dietrich,
Medicinalia Arabica, Gottingen 1966, index); G.
Sarton, Introduction to the history of science, ii,
Baltimore 1931,1099-1101; Mohyi el Din el Tatawi,
Der Lungenkreislauf nach el-Koraschi, mimeographed thesis, Freiburg i. Br. 1924; M. Meyerhof,
Ibn al-Nafis und seine Theorie des Lungenkreislaufst
in Quellen und Studien zur Geschichte der Naturwissenschaften und der Medizin, iv (Berlin 1933),
37-88; abridged versions in BIE, xvi (1934),
33-46, and in Isis, xxii (1935), 100-120; AbdulKarim Che'hade', Ibn an-Nafis et la decouverte de
la circulation pulmonaire, Damascus 1955 (useful

only for the plates which reproduce pages from
the manuscripts Paris, Arabe 2939, containing
Ibn al-Nafis's commentary on the Anatomy of the
Kdnun, and Paris, Arabe 5776, the anonymous
commentary on the Kdnun)', G. Wiet, Ibn alNafis et la circulation pulmonaire, in JA, 1956,
95-100 (important); J. Schacht, Ibn al-Nafis,
Servetus and Colombo, in al-Andalus, xxii (1957),
317-36; idem, The Theologus Autodidactus of Ibn
al-Nafis, Oxford 1968 (with a full bibliography).
(MAX MEYERHOF-[J. SCHACHT])
IBN AL-NA^lAS, AHMAD B. MUHAMMAD B.
C
ISMA IL (d. 338/950), Egyptian grammarian,
expert in early poetry, and especially in the Kur'an.
He was content with a limited and provincial
sphere of influence; he did not take part in the
quarrel between the Basrans and the Kufans which
was taking place in his time, but occupied himself
more and more with scholarship and even with
speculations about the Kur'an. Thus he wrote a
Kitdb Ma^dni al-Kur^dn, and a Kitdb al-Ndsikh wa
'l-mansukh (published in Cairo by Zaki Mudjahid).
To produce this little book required wide reading and
repeated contacts with scholars in other disciplines.
For a grammarian, albeit the pupil of al-Zadidjadl,
of al-Akhfash and of Mubarrad (all three specialists
in the Kur'an, Fihrist, 34), he showed great daring
and uncommon intellectual ambition. In fact we
learn that, for matters which were not his speciality,
Ibn al-Nabfcas often consulted the Shafici kddi Ibn
al-IJaddad (cf. Akhbdr al~ffallddi, ed. Massignon,
Paris 1957, 78) and that he did not hesitate even to
ask for information from those who professed dialectic (ahl al-nazar). It must have been in this
milieu that he gained the habit of forming a personal
opinion on all the questions which he raised, opinions
which he had no hesitation in stating with the
stubbornness of an idealist. This grammarian,
vaguely inclined towards the abstractions of the
Basra school (he possessed a copy of al-Khalil and
accused the Kufan exegesis of being false), thus
became involved in the petty quarrels between rites,
in the problems peculiar to each of them, and in the
statements of the traditional exegesis. In general,
Ibn al-Nafcfras had a definite repugnance for naskh
[q.v.]t i.e., for the "abrogation" pure and simple which
declared invalid whole verses of the Kur'an, but he
disliked equally madjaz [q.v.], the metaphorical
meaning which scholars were tempted to ascribe to
certain verses in order to make them compatible
with preceding verses. The typically Shafici solution
which he prefers is to refer to nadb\ in this way the
abrogated verses retain the value of a moral exhortation. If however the subject matter is too serious
to allow the slightest compromise (e.g., the Pilgrimage
or the Holy War), then abrogation is the only course.
Ibn al-Nabfcas was continually preoccupied with
religious problems: he wrote a book on the meaning
of the names of God. A taciturn and retiring man,
he thus acquired a reputatior for avarice and
austerity. He never enjoyed the favour of the public and disagreeable or humorous stories circulated concerning the incidents which accompanied
his death. Although cut off from the world
and very different from the traditional or even
contemporary type of grammarian, Ibn al-Nahfcas followed, with an unusual singleness of
mind if without much immediate success, a
path which led him to consider such burning
questions as the value of the Sunna and of the
different rites, and the question of the divine
attributes to be seen reflected in the names of God.
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Bibliography: Brockelmann, I, 132, SI, 201;
Zubaydi, Tdbd^at, 1954 ed., 239; Kifti, i, 101;
Suyuti, Bughya, 1326 ed., 32.
(J.-C. VADET)
IBN NA$IYA, £ABD ALLAH B. MUHAMMAD B. ALHUSAYN B. DAWUD (410-85/1020-92), poet and
man of letters who was famous for his literary
knowledge, for an important diwdn, now lost, and
primarily for a collection of mafrdmdt. He was born
in Baghdad, where his childhood was spent in the
quarter which had earlier been occupied by the
palaces of the Jahirids and their out-buildings; he
does not seem to have travelled much, his only
patron being a certain Muhammad b. Muhammad
al-Shahrazuri. His character oddly combined a very
strong religious devotion with a taste for debauchery.
He was accused of carrying his faith so far as to deny
the divine attributes, but there were also doubts as
to whether he would find salvation. He was very
well read, and wrote a Kitdb al-Tashbihdt, preserved
in the Escurial (no. 1378). He wrote also a resum6
of the Aghdni.
Ibn Nakiya appears to have followed the teaching
of the Sh§fici scholar Abu Ishak al-Shirazi (Brockelmann, S I, 669), on whose death he wrote an elegy
(Ibn Khallikan). A cynic, he went so far as to thank
God for the littleness of man and for the faults which
made him so despise the human species (cf. Dibddj[a
of the Makdmdt). This attitude explains the curious
and lugubrious trick which led him to write ma^dmdt
which he intended to be entertaining, and which are
in fact full of both physical and moral miseries: the
hideousness of promiscuity, the meanness of great
men and of scholars, various ironies of fortune,
burlesque panegyrics which please nobody—not even
their author, the grotesqueness of uninspired poets,
lewd old men, preachers who themselves are haunted
by the idea of sin and describe it in great detail.
This incoherent, lax and mad universe contains one
hero, named Paris b. Bassam al-Misri. This trivial
hero wanders across the whole Muslim world from
Arabia as far as Khurasan. In it he meets periodically
a certain Abu cAmr, as much of a vagabond and as
little of a scholar as he is himself, and cast to play
the secondary roles (according to a convention of
the genre).
The mafrdmdt of Ibn Nakiya, much more than
those of al-Hamadhani and of al-ftariri and,
naturally, of al-Zamakhshari, reflect an attitude of
denigration and sarcasm, the controlled and systematic violence of which surprises the reader. It may
be that in the licence and disorder of Ibn Nakiya is
to be seen the influence of the maldmatiyya, a sort of
Muslim Jansenism which places no value on deeds
and attaches importance only to sincere faith. Thus
Ibn Nakiya's work would seem to be deeply rooted
in his own personality and to be, in its deliberate
ugliness, the paradoxical expression of a type of
doctrine of "justification by faith". In addition to
being successful literary works, his mafcdmdt are of
psychological interest, being perhaps a baroque
form of self-criticism, revealing curious and sometimes unsuspected "depths" within the Islamic
mentality.
Bibliography: Kahhala, Mu*d/[am, vi, 116;
Brockelmann, SI, 486; texts of Makdmdt in
O. Rescher, Beitrdge zur Maqamenlitteratur, iv,
123-52; Fr. tr. by Cl. Huart, in JA, loth series,
xii, 435-54(J.-C. VADET)
IBN AL-NATTAjJ, ABU CABD ALLAH MUHAMMAD
B. SALIH B. MIHRAN AL-NATTAH, traditionist,
genealogist and historian (d. 252/866). Little is
known about his life except that, as his nisba (al-
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Basri) shows, he was born in Basra and lived there
for the greater part of his life. He used to visit
Baghdad in order to hear and relate traditions.
The field in which Ibn al-Nattafc excelled was
history. Among his authorities were al-Walpldi, alMada'ini and Abu cUbayda Macmar b. al-Muthanna.
Thanks to his (lost) work Kitdb (or Akhbdr) aldawla al-'Abbdsiyya, later biographers consider him
one of the pioneer writers of the dynastic history
of the €Abbasids. Whether this work was original or,
as F. Rosenthal suggests, a revision of an earlier
work written by his teacher, it is clear that Ibn alNattak provided the outline and the framework for
an cAbbasid dynastic history and that his work
served as the starting-point for his successors. Ibn
al-Nattalj was also the author of various historical,
biographical and genealogical monographs, which
are listed in Ibn al-Nadim's Fihrist. He may also be
the author of a work on the excellences and monuments of Medina. However, none of his works is
extant and it is remarkable that later historians
seldom quote him or his works (see, e.g., Jabari, iii,
276; al-^d al-farid, Cairo 1948, i, 278). It has,
however, been suggested by CA. al-Duri that Ibn alNattal? may have been the author of an important
extant work on the cAbbasids known as Akhbdr al1
Abbas . . . wa wildihi, preserved in manuscript in
the library of the Institute of Higher Islamic Studies
in Baghdad. The first pages are missing (204 fols.
survive); the name of the author is not given. The
work is an annalistic account in biographical form
dealing with al-cAbbas and his descendants, the
c
Abbasids. The abrupt manner in which the manuscript ends shows that it is incomplete. A confident
attribution of the work to Ibn al-Nattafc would
appear, however, to be rash, in view of the paucity
both of the available information on Ibn al-Na^talj's
works and of the deductions which may be drawn
from this manuscript.
As a traditionist Ibn al-Nattah was also
known among the circle of the Muhaddithun, who
thought highly of him and regarded him as trustworthy (thifra). This judgement enhances his
importance as an early historian.
Bibliography: In view of the important place
held by Ibn al-Nattat in Muslim historiography,
the lack of information on him is surprising. Few
references are to be found to his life: nevertheless,
he is mentioned in Mascudi's list of authors
(Muriidi, ed.-tr. Pellat, § 8) and he figures
also among the historians in Sakhawi's list
(mainly derived from Mascudi's list, except for its
alphabetical arrangement; see F. Rosenthal,
History, 430 (Arabic tr., 686)); see also Fihrist, 107;
tfadidii Khalifa, i, 283; al-Khatib al-Baghdadl,
Ta'rikh Baghdad, v, 357-8; al-Dhahabi, Mizdn ali^tiddl, iii, 74; idem, al-Mushtabaht Cairo 1962, i,
644; Ibn tfadjar al-cAskalani, Tahdhib al-Tahdhib,
Haydarabad 1326, ix, 227; idem, Lisdn al-Mizdn,
Haydarabad, vi, 693; idem, Ta&lb al-Tahdhib,
Madina 1960, ii, 170-1.
Modern Sources: G. Levi Delia Vida, Les
"Livres des chevaux", Leiden 1928 (Publication de
la fondation De Goeje, xxxiv, 8); Brockelmann,
SI, 216; F. Rosenthal, A history of Muslim
historiography, Leiden 1952, 79» 337i 399 (?), 43°
(Arabic tr. by S. al-cAli with valuable additions,
127, 548, 642, 697); A. Durl, Daw* d^adid . .., in
Butt. Coll. Arts and Science, ii (1957), 65; A.
c
Azzawi, al-Ta<rif bi 'l-mu'arrikhin fi 'asr alMughul wa'l-Turkmdn, Baghdad 1957, 238-9.
(F. OMAR)
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IBN AL-NA£AR, ABU BAKR AHMAD B. SULAYMAN
AL-CUMAN!, Ibacjl scholar of cUman who lived in
the 6th/i2th century (he was killed by Khardala b.
Samaca). He was the author of the Kitab al-Dacd>im,
a collection of poems on fifth of which two editions
have been published (one of them in Cairo in 1351).
Among his other works there should be mentioned an
important Kitab Silk al-djumdn fi siyar ahl *Umdn.
Bibliography: A. de C. Motylinski, Bibliographic du Mzab, in Bulletin de Correspondance
Africaine, iii (1885), 19, no. 21; eAbd Allah b.
Uumayd al-Salimi, al-Lunf-a al-mur#iyya, printed
in a collection entitled Madimu* sittat kutub, Algiers
n.d. [1326?], 217-8; J. Schacht, Bibliotheques et
manuscrits abadites, in. R.Afr., 0/446-9 (1956), 383,
no. 26.
(T. LEWICKI)
IBN NUBATA, ABU YAHYA CABD AL-RAHIM B.
MUHAMMAD B. ISMACIL AL-HUDHA$I AL-FARI?!,
born at Mayyafarikin at a date not known, that of
335/946 given by his biographers being probably
incorrect (cf. Amedroz, The Marwanid dynasty at
Mayyafarikin, in JRAS, 1903, 125, n.; idem, Notes
on two articles on Mayyafarikin, in JRAS, 1909, 175),
was preacher (khafib) at the court of Sayf al-Dawla at
Mayyafarikin and Aleppo. He died in 374/984-5 in
his native town. His sermons (khufab) in rhyming
prose and a very elaborate style can be divided into
three sections: (i) praise of God and prayer for the
Prophet; (2) exhortation to fear God and the Last
Judgement and to observe the moral and religious
laws, in particular the obligation of the dfihad; (3)
petition for God's help and blessing, ending in a
verse of the Rur'an. In addition to the sermons
which he preached on ordinary occasions of worship
and for religious festivals, Ibn Nubata, from 348/959
on, often composed sermons for political occasions.
His most famous sermons, the khufab d[ihddiyya,
were written to exhort the population to support Sayf
al-Dawla in the war against the Byzantines, and they
aroused great enthusiasm. They contain references
to contemporary events, for example the taking of
Aleppo by the Byzantines in 351/962, the measures
taken for the defence of Mayyafarifcin, the arrival
in that town of volunteers from Khurasan, the assassination of Nicephorus Phocas in 969, etc.
Ibn Nubata's sermons were collected and arranged
together with some sermons by his son Abu Tahir
Mufcammad (ca. 390/999) and by his grandson Abu
'1-Faradj (ca. 420/1029); collected in about 629/1223,
they have been printed in various editions, of which
one of the best known is the Beirut edition of 1311.
Bibliography: Ibn Khallikan, Bulafc ed., i,
350-7; Ibn al-Azrafc al-Fariki, Ta*rikh . . ., MS
Brit. 'Mus. Or. 5803, fol. 114 v. (part not yet
printed); Ibn al-clmad, Shadhardt al-dhahab, iii,
83; M. Canard, Sayf al-Daula, Recueil de textes ...,
Algiers 1934, 129-34, 142-4, 155-64, 167-73, 415-6
(annotated extracts), 283-4; Mutammad Sadruddin, Saifuddaulah and his time, Lahore 1930, 168;
Zaki Mubarak, al-Nathr al-fanni, ii, 159-65; Mez,
Die Renaissance des Islams, 307-13, = Eng. tr.,
319-25 (translated extracts). See also the translation by de Slane, in JA, 3rd series, ix, 66 ff.,
of the famous sermon on the vision of the Prophet;
Brockelmann, I, 92, S I, 149-50. (M. CANARD)
IBN NUBATA, ABU BAKR I^AMAL AL-DiN
MUHAMMAD B. SHAMS AL-DIN MUHAMMAD B.
SHARAF AL-DIN MUHAMMAD B. AL-HASAN B. SALIH
B. YAHYA B. TAHIR B. MUHAMMAD B. AL-KHATIB
€
ABD AL-RAHIM B. NUBATA, a poet and prose
writer who was famous in his own day. He traced
his descent from the tribe of the Djudham (Kafctan)

which had migrated to Syria to settle in the neighbourhood of Mayyafarikin, the town in which his
ancestor al-Khatib cAbd al-Rafcim had lived.
Ibn Nubata however was born in Cairo, in Rabic I
686/April 1287. His father Shams al-Din (b. 666/1268,
d. 750/1349; see Brockelmann, SII, 47) was a
scholar in fyadith, so that the young Muhammad grew
up in a religious and scholarly atmosphere. From his
youth he distinguished himself by his lively intelligence. His father introduced him to the eminent
scholars of the time, in particular to Ibn Dakik
al-cld.
Early in his career, Ibn Nubata wrote a number of
panegyrics addressed to the dignitaries of Cairo.
Having failed to obtain the success for which he had
hoped, he set off at the beginning of 716/1316 for
Syria, and settled at Damascus. Thence he would
visit Aleppo and go fairly often to Hamat, to the
court of the scholarly Ayyubid ruler al-Malik alMu'ayyad Abu '1-Fida3, who ruled liamat from 710
to 732/1311-32, and whose favourite poet he became.
To him he addressed his best panegyrics, known as
al-Mu*ayyadiyydt. Al-Malik al-Mu^ayyad paid him
an annual allowance, which he sent to him at
Damascus. Ibn Nubata led at this period a happy
life and wrote a number of literary treatises commissioned by al-Malik al-Mu3ayyad. When the latter
died in 732/1332, the poet wrote moving threnodies
lamenting his death. Al-Af^al, who succeeded his
father and ruled tlamat from 732 to 742/1332-41,
continued for a time to patronize Ibn Nubata, but
then he devoted himself to a life of mysticism and
lost interest in all poets; this put an end to the happy
period of Ibn Nubata's life. From then on he
wandered from town to town in Syria, earning his
livelihood by writing panegyrics. It was during this
period that he was made superintendant of the
Church of the Holy Sepulchre at Jerusalem. To
fulfil this duty he went there every year and then
returned to Damascus. After al-rAfglal's fall and
death at Damascus, Ibn Nubata dedicated to him a
threnody which was in fact a lament for the whole
of the Ayyubid dynasty.
In 743/1342, Ibn Nubata was appointed secretary
to the Chancellery (Diwdn al-inshd*) at Damascus.
His misfortunes at this time led him to write poems
soliciting the help of the sultan al-Nasir Hasan in
Cairo, who took pity on him and summoned him to
Egypt; but the now elderly poet, who left Damascus
in Rabic I 761/January-February 1360, worked only
a very short time at the sultan's court, in the Diwdn
al-tawffi. After the assassination of the sultan (762/
1361), Ibn Nubata spent his last days in poverty;
he died on 8 Safar 768/14 October 1366 and was
buried in the cemetery of the mystics.
Ibn Nubata's poetry, of rather conformist type,
is full of rhetorical figures and particularly of
tawriyas; it does not greatly reflect the events of his
time. Ibn Nubata was a conservative poet, and made
use of the traditional genres of poetry: laudatory,
amorous, elegiac; he also wrote poems in praise of
the Prophet, a genre much in vogue at the time.
His Diwdn, assembled by Muhammad Badr al-Din
al-Bashtaki (d. 830/1426-7), is based on the main
collection made by the poet, and on other small
diwdns with various titles, the majority of which
were compiled by the author himself. This great
diwdn, which does not however contain all his
works, was edited in Alexandria and in Cairo in
1323/1905 (on the manuscripts, see Brockelmann;
a further manuscript is in al-Zahiriyya library at
Damascus, no. 7681). In addition to this diwdn, Ibn

I&N NUBATA — IBN RADJAB
Nubata wrote many prose works mentioned in the
ididza which he gave to his pupil Salah al-Din al§afadi, and listed also by Brockelmann. In accordance with the fashion of the period, Ibn Nubata's
prose is characterized by mannerisms of style. The
most important of these works were written at the
request of the ruler of Irlamat, al-Malik al-Mu5ayyad,
when the poet was in Syria; among them are:
Mafia* al-fawd*id, a work of adab praised by some
men of letters of the period; Sadf al-mutawwafr,
biographies of the scholars of the period; Sarfr al*uyuny a commentary on the epistle of Ibn Zaydun,
which reflects the author's linguistic, literary and
historical erudition; al-Fd#il min inshd* dl-Fafol, a
selection of letters by al-Ka<li al-Fa<Jil; Zahr almanthur, a treatise on the art of letterwriting.
Bibliography: Suyuti, Ifusn al-mufrddara, i,
329; Ibn lyas, BaddW al-zuhur, Bula^ 1311, i, 221;
Ibn Kathir, Biddya, xiv, 322; Ibn IJadiar, alDurar al-kdmina, IJaydarabad 1350, iv, 216-23;
Ibn Taghribirdi, Nud[um, Cairo 1950, xi, 95;
Subki, Tabakdt al-ShdfiHyya, Cairo 1324, vi, 31;
Ibn IJidjdia al-IJamawi, Khizdna, Cairo 1304,
290-2; Zurukli, A'ldm, vii, 268; Kabtala, Mu'd[am
al-mu'allifin, xi, 273; Atimad al-Iskandari,
Ahmad Amin and others, al-Mufassal fi 'l-adab
al-carabi, Cairo 1936, ii, 206-34; cUmar Musa
Pasha, Ibn Nubdta al-misri, Cairo 1963; Brockelmann, II, n-2 (10-12). The introduction by Mufo.
al-Fa<Jl Ibrahim to his edition of the Sarh al-^uyun
(Cairo 1964) contains further bibliographical
references and a list of Ibn Nubata's works.
(J. RIKABI)
IBN NUEJAYM (so called after a remote ancestor), ZAYN AL-D!N (or AL-CABID!N), or simply
ZAYN B. IBRAHIM B. MUHAMMAD B. MUHAMMAD B.
MUHAMMAD AL-MISR!, a distinguished Hanafl
scholar. Little is known of the events of his life,
except that he was born in Cairo in 926/1520, studied
the usual subjects of Islamic and Arabic learning,
started to teach and to give fatwds at an early age
while his teachers were still alive, performed the
fradidi in 953/1547, taught at the madrasa of the amir
Sarghitmish, and died in 970/1563, when he had not
yet reached the limit of his intellectual development;
he was buried near the sanctuary of Sayyida Sukayna.
His main activity was in the field of fifth but he was
also inclined towards sufism; he was close to cAbd
al-Wahhab al-Shacrani [q.v.] for ten years and undertook the fradidi in his company; he asked al-Shacrani
whether he should embrace the sufi way of life, but
al-Shacrani dissuaded him from doing so before he
had gained full mastery of the shari'a. Ibn Nudiaym
was particularly interested in the systematic structure of fikh, and this interest shows itself in his
literary activity, which was very extensive.
(i) His Kitdb al-Ashbdh wa 'l-nazd*ir (printed in
Calcutta 1240/1825 and repeatedly in Cairo) is
partly based on a work of al-Suyuti [q.v.] with the
same title; it treats in seven sections of general rules
(fcawd^id kulliyya), difficult details (fawd*id) chapter
by chapter, similar and dissimilar cases (al-d[am*
wa 'l-farft), puzzles (alghdz), subterfuges or legal
devices (fyiyal), distinctions (furufc), and finally
some anecdotes. (2) Of systematic character, too, is
Ibn Nudjayrn's al-Fawd*id al-Zayniyya (printed in
Calcutta 1244) in which he established more than
one thousand rules or norms (fyawd'id) in fifth,
presumably following the example of Ibn Radjab
[q.v.]. (3) His smaller treatises and fatwds are very
numerous; forty of them were collected after his
death by his son Aljmad under the title al-Rasd*il

901

al-Zayniyya fi madhhab al-flanafiyya
(printed
Calcutta 1244 and Bula^ 1323, see Brockelmann).
(4) Ibn Nudiaym also wrote commentaries on several
handbooks of Hanafi/i&A, not all of which have been
preserved; the most famous of them is al-Bahr alrd*ift, a commentary on the Kanz al-daftd*ift of alNasafi [q.v.]; he only wrote as far as the beginning
of the kitdb al-id[dra, and the work was completed,
with a Takmila, by Mufcammad b. CAU al-Turl (d.
1004/1595); it was first printed in Cairo, 1311, in
eight volumes, seven of which contain al-Bdfyr alrd'ik and the eighth the Takmila, and several times
afterwards; it is one of the great handbooks of the
Hanafi madhhab.
Zayn al-Din's younger brother cUmar, also called
Ibn Nudiaym, studied under him and wrote another
commentary on the Kanz al-daftd*ik, called al-Nahr
al-fd^ift; he died suddenly, presumably poisoned by a
jealous wife of his, in 1005/1596 and was buried
near his brother (al-Mufcibbi, Khuld§at al-athart iii,
206).
Bibliography: Nadim al-Din al-Ghazzi, alKawdkib al-sd*ira, iii, 154; Ibn al-clmad, Shadhardt
al-dhahab, viii, 358; Muhammad cAbd al-IJayy
al-Laknawi, al-Ta'lifydt al-saniyya (notes on alFawd'id al-bahiyya), 134; cAli Pasha Mubarak,
al-Khifap al-diadida, v, 17; Ahlwardt, Catalogue
Berlin, iv, nos. 4616, 4831; Catalogue Bankipore,
xix/2, no. 1699; Sarkis, Mucdiam al-mapbu'dt, i,
265; Brockelmann, II, 401, 252, S II, 425, 266;
there is also a useful biography at the beginning of
the editio princeps of al-Bdfyr al-rd*ifr.
(J. SCHACHT)
IBN RABBAN [see AL-TABARI].
IBN AL-RABlB, ABU CAU HASAN B. MUHAMMAD
B. AHMAD AL-TAM!MI, known also under the name
of AL-KApi AL-TAHARTI (because he was for some
time frddi of Tahart), philologist, poet and man
of letters of Kayrawan, where he died in 43O/
1038-9. He is remembered only for a risdla addressed
to Abu '1-Mughira Ibn Irlazm [see IBN HAZM] in
which he criticizes the Andalusians (text in Ibn
Bassam, Dhakhlra, i, 111-3; al-Makkari, Analectes,
ii, 108-9; tf. JL cAbd al-Wahhab, al-Muntakhab
al~madrasit Cairo 1944, 64-6; Eng. tr. P. de Gayangos,
The history of the Mohammedan dynasties in Spain,
London 1840, i, 168-70). This risdla produced two
answers: the first, from Abu '1-Mughira Ibn Hazm
(partial text in Ibn Bassam, Dhakhira, i/i, 113-6),
the second from the latter's cousin, cAli Ibn Ilazm
(text in al-Makkari, Analectes, ii, 109-21; Eng. tr. P.
de Gayangos, op. cit., i, 170-90; Fr. tr. Ch. Pellat, in
al-Andalus, xix/i (1954), 61-103).
Bibliography: in the article.
(Eo.)
IBN RAEJAB, ZAYN AL-DIN (and DJAMAL AL€
DIN) ABU 'L-FARADJ ABD AL-RAHMAN B. AHMAD B.
RADJAB AL-BAGHDADI AL-DIMASHKI, Hanball traditionist and jurisconsult, author of a tabafydtwork on the Ilanbali school, Dhayl cald Tabafrdt alfrandbila, a continuation of the work of Ibn Abi
Yacla [see IBN AL-FARRA']. Originally from Baghdad,
where he was born in 736/1335, he came to Damascus
with his father in 744/1343. His father saw to his
education, especially in the field of fradith, and travelled with him to the IJidiaz and Jerusalem for this
purpose. Ibn Radjab studied badith also in Cairo. He
received id[dzas from the traditionists Shihab al-Din
Ibn al-Naklb (694-764/1294-1362), and Sacd al-Din alNawawi (729-805/1328-1402). Several of his works
have come down to us, of which, in addition to the
above mentioned /a&a&atf-work, the most important is
al-KawaHd (Cairo 1352/1933), on lianbali fi^h. He
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taught in Damascus in the madrasas al-Hanbaliyya
al-Sharifiyya, and al-cUmariyya al-Shaykhiyya, as
well as in al-Turba al-'Izziyya, and died in 795/1392.
Bibliography: Nucaymi, al-Ddris fi ta?rikh
al-maddris, 2 vols., Damascus 1951, index, s.v.
(ii, 76-7, for biographical notice); H. Laoust,
Le tfanbalisme sous les Mamlouks Bafyrides, in
REI, xxviii (1960), 70-71, and notes 375-8; G.
Makdisi, Ibn *Aqtt et la resurgence de VIslam traditionaliste au XIe siecle (Damascus 1963), index,
s.v.; on fabafrdt-works of the Hanbalis and other
schools of law, see G. Makdisi, op. tit., 46-67. For a
list of Ibn Radjab's works, see Brockelmann, I,
107, S I, 129-30; Nucaymi, Ddris, ii, 77; Ibn alc
lmad, Shadhardt, vi, 339.
(G. MAKDISI)
IBN RAHWAYH, i.e., ABU YA C KUB ISHAK B.
IBRAHIM B. MAKHLAD B. IBRAHIM AL-HANZALI ALMARWAZI, a prominent traditionist. His father
was called Rahwayh because he had been born on a
road. Ibn Rahwayh himself was born in Marw in
161/778 or 166/782-3, travelled in clrak, yidjaz,
Yemen and Syria, visited Baghdad more than once
and finally settled in Nisabur where he died in
238/853; his tomb became a place of pilgrimage. He
heard traditions from cAbd Allah b. al-Mubarak
(Brockelmann, S I, 256), Sufyan b. cUyayna [q.v.],
Wakic b. al-Djarrah, an authority of al-Bukharl, and
Djarir b. cAbd al-Hamid (Tahdhib al-tahdhib, ii, no.
116); later sources increase the number of his teachers
almost indefinitely. He was the teacher of Ibn
Kutayba and of Muslim [qq.v.]; also the authors of
the other classical collections (with the exception of
Ibn Madia) as well as Yaliya b. Adam [q.v.] and his
contemporary Ahmad b. Hanbal [q.v.] transmitted
traditions from him. As a traditionist, he was naturally hostile to the ashdb al-ra*y [q.v.], and Ibn Kutayba quotes a number of statements of his to this effect
(Ta^wil mukhtalif al-jiadith, 65-67, Lecomte §§ 63-7).
Incredible stories are related of his astounding
memory, but it is also said that he became confused
five months before he died, and in contrast with his
deep knowledge of religious subjects he was incompetent in worldly matters. According to the Fihrist,
he wrote a Kitdb al-Sunan fi 'l-fikh (a typical "traditionist" title), a Kitdb al-Musnad, and a Kitdb alTafsir; one part of his Musnad has been preserved
(Catalogue Cairo1,419) and is to be printed in Ilaydarabad.
A grandson of Ibn Rahwayh, Abu '1-Tayyib
Muhammad b. Muhammad, was a traditionist and
Maliki scholar, widely travelled; he was killed by
the Karmatis [q.v.} on his return from the hadidj. in
294/906-7 (Ibn Farhun, Dibddi, Cairo 1330, 244).
The son of this last, also called Muhammad, was a
prominent Maliki scholar and also a traditionist; he
lived in Baghdad and finally became Tzddl of Ramla,
where he died in 336 or 337/947-949 (Dibddi, ibid.',
Ta^rikh Baghdad, iii, no. 1262, where these two persons seem to be confounded).
Bibliography: al-Bukhari, al-Ta*rikh al-kabir,
i, no. 1209; Ibn Kutayba, Td*wil mukhtalif al~
hadith; G. Lecomte, Ibn Qutayba, index; idem, Le
Trait^ des divergences du hadit d'Ibn Qutayba, index;
Ibn Abi Hatim, Kitdb al-Dj_arh wa 'l-tacdU, i, no.
714; Fihrist, 230; Abu Nucaym, Hilyat al-awliyd*,
ix, no. 446 (contains only verses in praise of him
and traditions related by him); al-Khatib alBaghdadi, vi, no. 3381 (an extensive article,
contains a long genealogy); Ibn Abi Yacla, Tabafrdt
al-tfandbila, i, 109 (a short notice); idem, Ikhtisdr
al-Ndbulusi, 68-70 (the same notice, supplemented
with material from other sources); Ibn Hadjar

al-cAskalani, Tahdhib al-tahdhib, i, no. 408;
Brockelmann, S I, 257 (read 419 instead of 305).
(J. SCHACHT)
IBN RA3I£, or MUHAMMAD B. RA'IK, first amir
al-umara? [q.v.] of the cAbbasid caliphate. The son
of an officer of the caliph al-Mucta<lid, and of Khazar
origin, Ibn Ra5ik had been chief of police, and then
chamberlain during the reign of al-Muktadir. On the
accession of al-Kahir, at first in disgrace for having
supported the former caliph and having fled from
Baghdad, he succeeded in being made governor of
Basra. When, on the accession of al-RacJi, he was
made governor also of Wasit, he became one of the
most powerful governors, and had no scruples about
withholding the payments which were due from him
in order to make difficulties for the caliph and the
vizier. He obtained, through his appointment as amir
al-umard* ([q.v.] "commander of the commanders"),
the chief command of the army, together with
responsibility for the financial administration and for
maintaining order throughout the empire (324/936).
During the two years of his amirate, Ibn Ra'ik
concerned himself mainly with depriving the caliph
of every means of defence, and ordered for this
reason the massacre of the yudjariyya [q.v.] guards,
who had proved intractable. He also entered into
conflict with the governors of the Ahwaz, the Banu
'1-Baridi, from whom he attempted to take their
province, and treated in a particularly cruel manner
the former vizier Ibn Mukla [q.v.], who was intriguing
against him. In spite of all this, he was removed
from office in 326/938 by his own subordinate,
Badjkam, who appointed him as governor of the
Diyar Mu<lar. After Badjkam's death, he seized the
power from the new amir Kurankidj and succeeded
in getting himself appointed again as amir al-umara*
in Dhu '1-Hidjdja 329/September 941. But he was
not long in office, as he was assassinated in Radjab
330/April 942 by the Hamdanid al-Hasan b. cAbd
Allah, who felt himself to be threatened by him.
Bibliography: H. Bowen, The life and times
of CAH ibn *Isd, the Good Vizier, index; M. Canard,
Histoire de la dynastie des H'amddnides, i, Algiers
1951, 411-4, 420-4; Defre"mery, Memoire sur les
emirs al-omera, in Mtmoires prfs. a VAcademic des
Inscr. et Belles-Lettres, ist series, ii, Paris 1852,
105-96; Sull, Akhbdr ar-Rddl billdh . . ., tr.. M.
Canard, Algiers 1946-50, index. (D. SOURDEL)
IBN AL-RA$lK (d- after 418/1027-8), or ALRAK!K ABU ISHAK IBRAHIM B. AL-KASIM AL-KATIB
AL-KAYRAWANI, who had been secretary of the
Zirids for about a quarter of a century at the time
when Ibn Rashik wrote his *Umda, was a talented
man of letters and chronicler. Ibn Rashik
acknowledges that he had a certain poetic gift,
although his style was rather that of a secretary, and
Yakut (Mu'diam, i, 217-26) has preserved some long
fragments from his poems. There also survives his
Kutb al-surur (MS Paris B.N. nos. 4829, 4830 and
4831; for the other MSS, see Brockelmann) devoted
to the Bacchic genre in the form in which it was
cultivated in the East.
But Ibn al-Rakik was considered by his contemporaries (see Ibn Rashik, quoted by Yakut, Mu'diam,
i, 216) and by posterity as an outstanding historian.
Ibn Khaldun regarded him (Mufraddima, Beirut ed.
1956, 4) as "the best specialist on the history of
Ifrikiya and of the states whose capital was Kayrawan". This reputation was fully justified. His Kitdb
Ta*rikh Ifrifriya wa 'l-Maghrib, in several volumes,
was the basis for the works of Ibn Shaddad, of Ibn
al-Athir (d. 630/1233), of Ibn al-Abb~ar (d. 658/1260),

IBN AL-RAKlK — IBN RASHIK
of al-Tidjani (d. after 708/1308) and especially of
Ibu cldhari (ca. 706/1306-7), al-Nuwayri (d. 732/
1331-2), Ibn Khaldun (d. 808/1405-6) and al-Mafcrizi
(d. 846/1442-3). Al-Sakhawi (Ic/a», 122; d. go2/
1496-7), al-Shammakhi. and even al-Wazir alSarradi (Hulal, p. 289 ff.), who was writing in ii37/
1724-5, appear to quote directly from him. Today,
however, the Ta>rikh of Ibn al-Rakik, although it is
constantly referred to as surviving in certain private
libraries in Tunisia, cannot in fact be traced. An
anonymous fragment, defective at the beginning and
lacking a colophon, on the history of the Maghrib
from the governorship of cUkba b. Nafic to the reign
of Ibrahim I, which was discovered at Rabat by
M. al-Mannuni, has been published (Tunis 1968) by
M. al-Kacbi, who attributes it to Ibn al-Rakik; but
this attribution is in fact very dubious. It should be
noted finally, if the passages borrowed from Ibn alRakik's work are to be correctly interpreted, that
although compiled or written with scrupulous care it
is coloured by the Shici sympathies of its author, a
fact which seems to have been forgotten or overlooked
by the historians who have included long fragments
from it.
Ibn al-Rakik, who in 388/998 was sent by the
Zirid Badls on a diplomatic mission to al-IJakim of
Egypt, seems, to judge from a poem reproduced by
Yakut (Mucd/[am, i, 222-4), to have stayed for a long
time in Cairo, of whose delights he writes poignantly
and nostalgically. Among his other works not yet
traced, there are mentioned: Kitdb al-Nisa? (on
women); al-Rdfy wa 'l-irtiydfy (on pleasures); alAghdnl (on songs); and Nazm al-suluk fi musdmardt
al-muluk (a manual for the perfect courtier).
Bibliography: the sources are given by
Brockelmann, I, 161, S I, 252; Amari, Storia, ed.
Nallino, 1933, i, 39; Zirikli, A'ldm, 2nd ed., i,
51-2; H. R. Idris, Zirides, i, XIV and ii, 81-2. The
best biographical notice on Ibn al-Rakik is that
by Yakut, Mu*-d/[am al udabd*, Cairo ed. 1936, i,
216-26.
(M TALBI)
IBN RASHlD [see RASHID, AL].
IBN RA£Hl£, ABU CAU HASAN B. RASHIK ALKAYRAWANI, and also AL-AZDI, AL-MASILI, one of
the most illustrious men of letters of Ifrikiya,
born in 390/1000 at M'sila (Maslla = Muhammadiyya)
in the region of Constantine. His father, known by the
single name Rashik, was probably a freed slave of
Byzantine origin (rumi), who had beaome a client
of the Azd. He followed the trade of goldsmith in
M'sila, where the young Hasan, after his first studies,
soon revealed his poetic talents, as well as a taste for
literature. Wishing to perfect his knowledge and to
take advantage of his poetic gifts, Ibn Rashik went
to Kayrawan, then the capital of Ifrikiya and a
flourishing centre of culture, in 406/1015-6, the year
of the accession of the Zlrid al-Mucizz. His two-fold
ambition was amply realized since he was able to
profit from the teaching and instruction of the
famous masters of the literary school of Kayrawan,
such as al-Khushanl, al-Kazzaz and Ibrahim alHusri, perhaps after becoming acquainted with alNahshali in M'sila, of which they were both natives;
moreover, as early as 410/1019, he became a protege
of the great patron Ibn Abi '1-Ridial [q.v.], tutor to
al-Mucizz, a poet, man of letters and astronomer (wellknown in mediaeval Europe by the names Abenragel,
Albohazen and Alboacen) and head of the Zirid
chancellery, where he found a post for the young Ibn
Rashik. In the same year, he became court poet to
al-Mucizz and one of the sovereign's intimates. From
then onwards his reputation continued to increase, as
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did his favour with the prince, thanks to his moral
qualities, his charming character and his boundless
energy: witty, jovial, high-spirited, and indeed a
convivial fellow and devotee of the pleasures offered
by the Zirid capital, he was admired for his poetry
which enjoyed an exceptional vogue, even in his
lifetime, as far afield as Sicily and Spain. He had to
face the envy or hostility of many, the most tenacious
adversary being his emulator Ibn Sharaf [q.v.]; their
rivalry, inflamed by al-Mu^zz, who often provoked
what amounted to poetic jousts between his two
greatest poets, was to end only hi exile in Sicily, at
the intervention of the Sicilian admirers of the "two
Kayrawam masters". On the fall of Kayrawan, when
it was devastated by the Banu Hilal in 449/1057, Ibn
Rashik followed al-Mucizz to al-Mahdiyya where,
from then onwards, he simultaneously praised both
the monarch and his son Tamim, the governor of
that town, although at times he had to suffer from
the violent ill-temper of al-Mucizz, who had been
rendered irascible by his defeats. It was as a result of
one of these scenes, more probably than after
the prince's death (which occurred in 454/1062), that
he went to Sicily, where he became reconciled with
Ibn Sharaf, who had already preceded him there.
But he did not follow his old compatriot to Spain,
where they had been invited by the cAbbadid of
Seville, al-Muctadid: he died in Mazara in 456/1063-4
or 463/1070-1.
It was principally to his poetry that Ibn Rashik
owed his rise and fame. Ibn Khallikan is alone, so
far as we know, in describing his Dlwan (in the
account of Ibn Yacish, vi, 50, and not in the account
of Ibn Rashik, as various studies say), which incidentally was incomplete. The known recensions
of his poems, all recent (Bisdt\ Nutaf', Dlwan ed.
Yaghi; seeBibl.), do not, however, reproduce everything that has survived from these poems. In them
Ibn Rashik handles all the traditional themes of
Arab poetry; his panegyrics and occasional verse
prove him chiefly a court poet, and his poem on
the Kayrawan disaster was to serve as a model for
many celebrated elegies: this masterpiece of the
genre, in which the expression of severe and dignified
grief was allied to a vigorous, taut style of remarkable clarity, is not lacking in epic inspiration, like
his threnody (rhyme -ku) on al-Mucizz.
But his poetry is characterized above all by its
conscious artistic elegance, in which the poet's
exertions, although evident, nevertheless achieve
real beauty. In this sense, Ibn Rashik is a classical
poet. He is above all the poet most skilled in felicitously applying the theories and rules of Arabic
poetry, so expertly expounded in his major work,
al-^Umda fi sind^at al-skpr wa nafydih (published
successively in Tunis—vol. i only—in about i28s/
1868, then, in its entirety, in Cairo 1325/1907,
1344/1925, 1934 and 1955; abridged several times,
particularly by Ibn al-Kattac al-Sikilli, Muwaffak
al-DIn al-Baghdadi and Abu Nakr Ibn Sarradi alShantarini; taught, especially by the author himself
in Sicily), which remains the "basic" work for this
kind of poetics. This derives from an essential
principle which seems to be that of poetry as an
"art", as the Arabs have always conceived it—either
achieved by effort, masnu*, or spontaneous, matbu*,
rather than an "inspiration": poetry, whose importance to the Arabs is primordial and in which
the "Moderns" are just as successful as the "Ancients", is superior to prose through its meaning
and form; its value—just as for Kudama—varies
with that of its components—vocabulary (al-lafz),
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metre (al-wazn), meaning (al-macnd), rhyme (alfrdfiya), and the culture, intelligence and dexterity
of the poet who must be able to handle all types with
the same ease and to adapt his poetry according to
the subject, the circumstances and the public. The
work concludes with some particulars about the life
of the Arabs, their language and the knowledge
required in order to develop poetic talent. The
quotations, which are varied and accompanied by
comments, give this work on poetics a quality of adab
which appreciably enhances it; the reasoned and wellfounded judgements which accompany the exposition throughout al-cUmda in themselves allow Ibn
Rashik to be ranked as one of the greatest Arab
literary critics. Making use of the various currents
of literary criticism which, from Ibn Sallam to alc
Askari, through Kudama, al-Amidi and al-Diurdjani, reached its final but incomplete form in the
East, Ibn Rashik, who devoted himself to the criticism of poetry, composed a work of synthesis that
was at once rational, systematic and original, in
which he did not confine himself to a theoretical
expose or to the study of one aspect of poetry or of
a single poet, but dealt with poetry in its entirety
and as a man of letters, since this criticism flows
from the complete and copiously illustrated exposition of poetics, while giving a place, along with the
classical criteria, to taste and the "literary sense".
The favourite problem of the Arab literary critic,
plagiarism (al-sarika)—already considered at the
end of al-cUmda—became with him, in a remarkable
work, Kurddat al-dhahab ft nakd ashcdr al-^Arab (ed.
Khandji, Cairo 1926; ed. Ch. Bouyahia, forthcoming),
a study of poetic creation, and more precisely of the
particular use made by each poet of poetic themes
and the art of expressing them, and, to some extent,
of the evolution of Arab poetry. Ibn Rashik's
method of literary criticism finds its application in
his admirable Unmudhadi al-zamdn fi shu^ard* alKayrawdn (a lost work, the substance of which has,
however, mostly been preserved in later biographical
dictionaries, which often adopted it as a model,
closely imitated but never equalled; Ibn al-Abbar
makes no secret of this fact for his Tuhfat al-kddim,
incomplete ed. under the title al-Muktadab min K.
Tuhfat al-kddim, Cairo 1957, in trod.), in which, concentrating upon the writings rather than the lives
of the Ifrikiyan poets of his period, in each notice he
sketched a true literary portrait with the help of
objective and methodical criticism, infallible acuteness of judgement, a graphic style and pure, sober and
closely knit language, whose magnificence is, however,
brought to an end as soon as the writer turns from
the portrait to narrative. This trilogy forms the
crowning achievement of Arab literary criticism.
With the genre discussed in al-Unmudhadi may be
linked a book on the poets of al-Mahdiyya, al-Rawda
al-mawshiyya fi shucard* al-Mahdiyya, of which we
have no exact knowledge. All the other works of Ibn
Rashik (about thirty in number, mostly risdlas', see
their titles in the authors listed in the Bibl.;some,
perhaps, are merely chapter headings or a mutilated
repetition of other titles already listed) are today
lost. For the most part, they are connected with his
work as literary critic, whether they are concerned
with the science of language (such as al-Shudhudh
fi 'l-lugha, on words rarely employed) or whether
they belong to his long polemic with his rival Ibn
Sharaf. For Ibn Rashik's place in the development
of rhetoric, see. also BAD!C, BAYAN and AL-MA C ANI
WA'L-BAYAN.
Tbn Rashik is also regarded by all his biographers,

both ancient and modern, as an historian. But
nothing is less certain; the only historical work that
they attribute to him with any precision, Mlzan al*amal (a chronicle regarded as mediocre by Ibn
Khaldun, Prottgomenes, i, 8; Rosen thai, i, 10—in
terms incompatible with the esteem he felt for the
author of al-*Umda, see ProUgomenes, iii, 378,
380-1; Rosenthal, iii, 338,405), in reality belongs to an
Andalusian homonym of his, Abu CA1I al-Husayn b.
c
Atik b. al-Husayn b. Rashik al-Taghlabi, d. after
674/1275 (see Lisan al-DIn Ibn al-Khatib, al-Ihdja,
Cairo 1375/1955, 484). The same must be true of the
Commentary on the Muwatta? which is attributed to
him, the homonyms of this author in both East and
West being numerous, with writings on various
subjects.
Bibliography: In addition to the works listed
in the text: Ibn Dihya, Mutrib, Cairo 1954, 53,
57-65; Kifti, Inbdh, Cairo 1950-5, i, 298-304;
Yakut, Irshdd, Cairo 1936-8, viii, 110-21; Ibn
Khallikan, Cairo 1948, i, 366-8 (no. 157); Ibn Fadl
Allah al-cUmari, Masdlik, xvii, MS Paris 2327,
37v.-4iv., which mainly uses Ibn Bassam; Ibn
Shakir al-Kutubi, Fawdt al-Wafaydt, Butak I299/
1881-2, passim and ii, 204 ff.; Suyuti, Bughya.
Cairo 1326/1908, 220; al-WazIr al-Sarradj, alliulal al-sundusiyya, Tunis 1287/1870-1, 99-102;
Hadjdji Khalifa, Istanbul ed., 185, 301, 973, 1029,
1169, 1907, 1918; Brockelmann, I, 307, S I, 539-40;
H. H. cAbd al-Wahhab, Bisdt al-cakifr fi tiaddrat
al-Kayrawdn wa-shdcirihd Ibn Rashik, Tunis I33O/
1911-2; idem, al-Muntakhab al-madrasi2, Cairo
1944, 75-8; cAbd al-cAziz al-Maymani, Ibn Rashik,
Cairo 1343/1924-5; idem, al-Nutaf min shicr Ibn
Rashik, Cairo 1343/1924-5; Muh. al-Nayfar,
c
Unwdn al-arib, Tunis 1351/1932-3, i, 52-4; M.
Amari, Storia dei Musulmani di Sicilia*, Catania
1933-9, i> 39. ii> 562-7; Ch. Pellat, Ibn Sharaf alKayrawdni: Questions de critique litteraire, Algiers
1953, Introd. XVIII-XXIII; A. Trabulsi, La
Critique poetique des Arabes, Damascus 1956,
105-7, and passim-, cAbd al-Rahman Yaghi, Hay at
al-Kayrawdn wa mawkif Ibn Rashify minhd, Beirut
1962; idem, Diwdn Ibn Rashik al-Kayrawdni,
Beirut n.d.; H. R. Idris, Zirides, ii, 792-4 and
index; Ch. Bouyahia, in Ann. de VUn. de Tunis,
1965/11, 233-44; see also Bibl. to Ibn Sharaf for
their polemics.
(CH. BOUYAHIA)
IBN RAgHfl£, ABU MUHAMMAD CABD ALRAHMAN AL-KUSHAYRI, ruler of Murcia, 474/1081481/1088. He is first heard of as cdmil of Hisn Baldj,
the modern Vilches, in 474/1081. In this year Ibn
c
Ammar [q.v.] stayed with Ibn Rashik on his way
from Seville to take Murcia from Ibn Tahir for his
master al-Muctamid Ibn cAbbad. Ibn cAmmar and
Ibn Rashik formed an association, as a result of
which, and by a process of which the accounts
differ, Ibn Rashik became the independent ruler
of Murcia. Ibn Rashik's position, like that of his
neighbours at Valencia and Almeria, was precarious, being threatened both by internal strife and
continual pressure from the Christians. Indeed the
Christians possessed an outpost in the very heart
of Ibn Rashik's territory at Aledo, 45 km south-west
of Murcia.
The advent of the Almoravids and the great
defeat suffered by the Christians at Zallaka (479/
1086) had but slight immediate effect on the Levante.
Ibn Rashik was obliged to pay a token tribute to
Muctamid and Aledo remained in Christian hands.
Yusuf b. Tashfln's second expedition put an end
to this situation. Yusuf made directly for Aledo

IBN RASHlK — IBN AL-RAWANDl
and laid siege to it with the help of his Andalusian
allies (481/1088). He had already made a pact with
MuHamid that Murcia should be restored to him
and, though it seems that Ibn Rashik contrived to
postpone the evil hour for a time, he was finally
deposed under suspicion of actually helping the
Christians besieged at Aledo and was delivered as
a prisoner to MuHamid. eAbd Allah the Ziri says
that Muctamid bad him put to death but according
to Ibn al-Khatib he was kept prisoner at Seville
until released by the Almoravids when they took
possession of the city in 484/1091. His subsequent
fate is unrecorded.
Bibliography: Ibn al-cAbbar, al-&ulla alsiyara?, Cairo 1963, ii, 123-4, *34-5, 140-6, 175;
Ibn al-Khatib, A'mdl al-a'ldm, Beirut 1956, 160,
201, 257; cAbd Allah the Ziri, Mtmoires, in
And., iii (1935), 324-5, 34O-3 (text), and iv (1936-9),
45-7, 79-84 (trs.); cAbd al-Wafcid al Marrakushi,
Mucdiibz, Leiden 1885, 85, 92; A Huici Miranda,
Las grandes batallas de la Reconquista, Madrid
1956, 94-6.
(J. F. P. HOPKINS)
IBN RAWAlJA [see CABD ALLAH B. RAWAHA].
IBN AL-RAWANDl or AL-RfiWENDl, ABU
'L-HUSAYN AHMAD B. YAHYA B. ISHAK, M u c t a z i l l
and heretic, born at the beginning of the 3rd/9th
century. The unsolved problem of the date of his
death (the middle or the end of the 4th/ioth century)
should probably be decided, in spite of certain indications to the contrary, in favour of the earlier date,
given that his work on the supposed criticism of
prophecy by the Brahmans (see AL-BARAHIMA but
the article omits to mention this point) is already
mentioned in an unpublished fragment by the Jewish
mutakallim Dawud b. Marwan al-Rakki, known as
al-Mukammis, whose literary activity was not later
than the last third of the 3rd/9th century (cf. G.
Vajda, in Oriens, xv (1962), 61, n. i).
Ibn al-Rawandi's intellectual development is
difficult to trace. At first an adherent of MuHazilism,
he then left his friends and attacked them mercilessly,
emphasizing their real or apparent inconsistencies,
deducing heretical conclusions from their speculations, and provoking from them, but probably after
he had left them, refutations no less violent. His
attachment, at least temporarily, to Shicism seems
undeniable, but it is even more certain that he
turned after this to free thought (zandaka), perhaps
under the influence of Abu clsa al-Warrak [q.v.], as
stormy a figure as himself. It is not clear whether he
ended as a sceptic or whether there is some truth
in the MuHazilis' claim that he finally repented. Whatever the facts may have been, a discerning scholar
like al-TawJiidi [q.v.] pays homage to his percipience
and his perfect mastery of language.
There are also several obscure points in the bibliography of Ibn al-Rawandi. The Fihrist gives two
lists of works which were attributed to him: one
consists of eight titles, the other, incompletely transmitted, thirty-seven, the first seven of which are
considered to date from his Muctazili period; the
second list contains none of the titles enumerated
in the first (Tddi, Zumurrudh, Na't al-frikma, Ddmigh,
Kadib, Farid (or Firindt), Murdjan, Lu^lu^a); on the
other hand it lists, under numbers 34, 35 and 36, some
refutations supposedly composed by Ibn al-Rawandi
himself (see J. Flick, Texts . . . from Ibn al-Nadim's
Kitab al-Fihrist, in Professor Muhammad Shafi*
Presentation Volume, Lahore 1955, 72 f.). H.S.
Nyberg has compiled (Arabic introduction to his ed.
of the K. al-Intisdr, Cairo 1925, 32 f., in French in
A. N. Nader, Kitab al-Intisdr, Le Livre du Triomphe...,
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Beirut 1957, xxviii-xxx) a list of nineteen works to
which should be added a Kitab al-Khdtir and perhaps
a Kitab al-Ma*rifa, refuted by al-DJubbal (see A.
Borisov, in SO, iv (1947), 81 f.).
Fragments of three of his works are preserved in
works written by those who refuted his ideas: (i)
the Kitab Fadihat al-Mtftazila is contained, divided
up but the major part of it reproduced, in the Kitab
al-Intisdr of al-Khayyat. Ibn al-Rawandi's attack
was in its first part a reply to an apologia, or rather
a panegyric, of the MuHazili school (Fa4ilat alMu'tazila) by al-Djaljiz, while the second part
consisted of a defence of the Shica. Nyberg's ed. has
been reproduced, with a French translation (to be
used with caution) by A. N. Nader, Beirut 1957. (2)
Fragments of his Kitab al-Ddmigh, written against
the Kur'an, were reproduced by the kadi €Abd alDjabbar [q.v.] in the course of his refutation (also
lost) of Abu cAli al-Djubba'i [q.v.]. These fragments
are not the same as those reproduced later by Ibn
al-Djawzi in his Muntazam (see al-Mughni, xvi,
Cairo 1380/1960, 389-94, and also 156 and 416. The
purely dialectical refutation of the Bardhima in vol.
xv of al-Mughni, Cairo 1915, 109-46, does not mention Ibn al-Rawandi at all, but see pp. 73 and 127;
see also by the same, Tathbit dald*il al-nubuwwa, ed.
c
Abd al-Karim cUthman, Beirut 1966, 51 f., 63, 90 f.,
128 f., 222, 224 f., 232, where the use of Ibn al-Rawandi's works by Shici propagandists is stressed). (3) Some
fragments of the Kitab al-Zumurrudh are preserved
in the Madidlis of the Ismacili al-MuDayyad fi '1-Din
[q.v.],ed. and tr. by P. Kraus in Beitrage (see bibl.).
The quotations, whose verbatim accuracy is not
certain, which are found in the Kitab al-Tawjiid of
al-Maturidi [q.v.], MS Cambridge Add. 3651, 96 v.,
101 v. (particularly against al-Warrak) and in
Nasir-i Khusraw [q.v.], Kitdb-i Djami*- al-Hikmatayn,
ed. Corbin-Moin, Tehran 1953, 232 ff. (against the
"Hashwiyya", but it does not deal with those who
are usually referred to by this name in the Sunn!
sources) have still to be investigated.
The plentiful extracts from the K. al-Zumurrudh
provide a fairly clear indication of the most heterodox doctrine of Ibn al-Rawandi, that for which
posterity has been least willing to forgive him: a
biting criticism of prophecy in general and of the
prophecy of Muhammad in particular; he maintains
in addition that religious dogmas are Dot acceptable
to reason and must, therefore, be rejected; the
miracles attributed to the prophets, persons who may
reasonably be compared to sorcerers and magicians,
are pure invention, and the greatest of the miracles
in the eyes of orthodox Muslims, the Kur'an, gets no
better treatment: it is neither a revealed book nor
even an inimitable literary masterpiece. In order to
cloak his theses, which attack the roots of all types
of religion, Ibn al-Rawandi used the fiction that they
were uttered by the Brahmans. His reputation as an
irreligious iconoclast spread in the 4th/ioth century
beyond the borders of Muslim literature: his name is
mentioned on several occasions by the Karaite Jewish
writers Salmon b. Yeruham and Yefet b. CAU as that
of a particularly dangerous and virulent heretic.
Several generations of Muslim theologians devoted
themselves to refuting the attacks of Ibn al-Rawandi:
al-Khayyat, al-Diubba'i, Abu Sahl al-Nawbakhti,
Abu Hashim, al-Ashcari, al-Maturidi, al-Kacbi, to
mention only a few of the earliest of them.
Bibliography: The basic work by P. Kraus,
Beitrage zur islamischen Ketzergeschichte, in RSO,
xiv (1934), 93-129, 335-79 (with his article Ibn
al-Rawandi in El1, Supplement) gives almost all
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the bibliography prior to its publication; there
should be added (what follows is a selection only):
for the references to Ibn al-Rawandi in JudaeoArabic literature, S. Poznanski, in MGWJ, li
(1907), 731 f.; other details of this (and in particular of the affinity between Ibn al-Rawandi and
the slightly later Jewish heretic IJayyawayh alBalkhi) in the work in Hebrew by M. Zucker, Rav
Saadya Gaon's Translation of the Torah, New York
iQ59> *3-5> 29-33; see also G. Vajda, in REJ,
xcix (1935), 88 f. A. Badawi has translated into
Arabic the monograph by Kraus: Min ta'rikh alilfrdd fi 'l-Isldm, Cairo 1945, 77-188. Passages from
Tawhidi: al-Imtd* wa 'l-muydnasa, Cairo 1373/1953,
ii, 14 and al-Basd*ir wa 'l-dhakhd*ir, same date and
place, 183. The notice by Ibn Murtacjla on Ibn alRawandi may be read in the ed. by S. DiwaldWilzer, Die Klassen der MuHaziliten, Wiesbaden
1961, 92, lines 1-15. The passage from Ibn alAnbari, Nuzhat al-alibbd*, quoted by Kraus,
Beitrdge, 379, is found in the most recent ed. by
I. Samarra3!, Baghdad 1959, 150. See also the
notices in Brockelmann, S I, 340 f., in F. Sezgin,
GAS, i, 1967, 620 f. and in Zirikli, A'ldm*, i, 252 f.;
further, H. S. Nyberg, cAmr Ibn Ubaid et Ibn
al-Rawendi, deux reprouvts, in Classicisme et
declin culturel dans Vhistoire de I'lslam, Paris
1957, 125-36. A preliminary sketch, so far only
fragmentary, of a doctrinal study (premature in
view of the state of the documentation but excellent so far as it goes) is J. van Ess, inArchivfiir
Geschichte der Philosophie, xlv (1963), 79-85 and
Die Erkenntnislehre des ^Adudaddln al-lci, Wiesbaden 1966, passages indicated in the analytical
index, p. 495.
(P. KRAUS-[G. VAJDA])
IBN RIPWAN, ABU 'L-HASAN C AU B. RIDWAN
c
C
B. ALi B. DJA FAR AL-MiSRi, a renowned physician and medical author and polemist of Egypt. We
are well informed about his life and personal circumstances because he composed an autobiography, the
essence of which has been preserved by Ibn Abi
Usaybica, when he was approaching sixty. It is
pervaded by a strong feeling of complacency which
is, perhaps, explained by his experiences and explains, in its turn, his addiction to polemics. He was
born in 388/998, the son of a baker in Giza (Djiza)
near Cairo. He was very poor, had a hard youth, and
had to earn his living and the money for his instruction by astrological forecasting in the streets and by
similar means. He never had a teacher in medicine,
which became a matter of reproach to him later, and
he studied exclusively from books. He says himself
that he did not possess the means to pay the apprentice's fee demanded by medical practitioners. He also
was unable to marry until he was thirty. But after
his thirtieth year he began to acquire a good medical
reputation, and when he was appointed Chief Physician of Egypt by the Fatimid Caliph of Cairo (it
cannot have been al-Hakim who disappeared in
411/1021, when Ibn Ridwan was only twenty-three
years old, but was probably al-Mustansir, 427/1036487/1094), he acquired prosperity and wealth. Abu
'l-Mucaskar al-Husayn b. Macdan, the ruler of
Makran [q.v.], consulted him when he was stricken by
hemiplegia. Ibn Ridwan never left Egypt and perhaps not even the immediate neighbourhood of
Cairo, where he became "one of the foremost to give
information about the branches of knowledge in
which he claimed authority" (Ibn al-Kifti). The site
of his house remained known for a long time. According to Ibn Abi Usaybica, he adopted an orphan girl
in the period of famine and plague which started

in 445/1053, and he educated her and she grew up in
his house; but once when he left her alone, she took
gold to the amount of 20,000 dinars and valuables
and fled, and nothing more was heard of her; thereafter, his mind became deranged. Ibn Ricjlwan was
inclined to acrimonious polemics against his predecessors and contemporaries, including yunayn b.
Isfcafc, al-Razi, Ibn al-Djazzar, Ibn al-Jayyib, Ibn
Butlan [qq.v.] and others. Whereas he is unanimously
praised as a medical practitioner, and Ibn Abi
Usaybica calls him "a better medical man (than Ibn
Butlan) and better trained in the philosophical and
associated sciences", he seems to have been unhappy
in his personal relationships. According to Ibn alKifti, "he was a man of narrow mind and not of
sound judgment. He was, moreover, not of good looks
and appearance. Nevertheless, many pupils followed
his lectures and studied under him, and his fame
spread abroad"; but "his pupils used to relate about
him ridiculous things concerning his medical argumentations, astrological sayings and logical assertions, if those who have related them are right."
Among his disciples were the Fatimid prince, philosopher, author and bibliophile al-Mubashshir b.
Fatik [q.v.] (Brockelmann, I, 600; S I, 829), and the
Jewish physician and bibliophile Afra'im (Ephraim)
b. al-Zaffan; he was also in friendly relations with an
otherwise unknown Jewish physician, Yahuda b.
Sacada, to whom he addressed two treatises. Ibn
Ridwan died, according to Ibn Abi Usaybica, in
453/1061 (or, according to Ibn al-Kifti, in the sixties
of that century).
Ibn Riqlwan's literary output was very extensive;
the list of titles given by Ibn Abi Usaybica, if duplicates are eliminated, comes near to one hundred,
though many of them no doubt represent short
treatises, unfinished notes, and the like. Some
twenty have been preserved in manuscripts. A few
are concerned with astronomy, logic, philosophy and
theology but the great majority are medical and in
substance follow closely the works of Galen. Ibn
Ridwan possessed a wide knowledge of ancient
medicine but he was not an original thinker, being a
mere exponent of Hippocrates's and Galen's thought,
without adding anything of his own; this was
clearly seen by Ibn al-Kifti, who called his works not
very important, derivative, but well arranged. This
lack of originality becomes almost a positive quality
in the thought of Ibn Ridwan, to such a degree that
he did not allow an original thinker such as al-Razi
to deviate in the least from the thought of Galen,
and indeed most of his polemics have their startingpoint in this contention of his. In addition, as Ibn
Abi Usaybica observes, Ibn Rio!wan "was insolent
in what he said, and he abused those with whom he
had an argument". This is amply borne out by the
contents of his treatises against Ibn Butlan (see
below).
Among his more important and better known
works are: (i) a Commentary on the Quadripartitum
of Ptolemy (Shark al-makdldt al-arbac li-Baplumiyus);
it was translated into Latin and into Turkish, and
the Latin translation was printed, together with the
Quadripartitum, among the incunabula of Venice
(and later) several times; (2) a Commentary on
Galen's Ars parva (Shark al-sindca al-saghira liDidlinus)', this, too, was translated into Latin, and
the translation was repeatedly printed, together
with the text of Galen, before and after 1500 (Brockelmann, I, 637, no. 14, and S. I, 886, no. 24 are to be
combined); it was also translated into Hebrew; (3)
Kitdb al-Usul fi 'l-fibb, a compendium (kunndsk),
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another of Ibn Riclwan's books to have been translated into Hebrew; (4) al-Kitdb al-Ndfi* fi taHim
sind'at al-jibb', in this book Ibn Ri<lwan, displaying
a remarkable knowledge of Greek medical writers,
tries to show that learning medicine from books is
preferable to learning it from teachers, turning the
necessity of his own study into a virtue; the work
contains important information on the transmission
of Greek science to the Arabs; summary of the existing part in Schacht-Meyerhof, Controversy, 20-8;
(5) Risald fi dafc maddrr al-abddn bi-ar# Misr, a
treatise dealing with the conditions of health and
disease in Egypt and Cairo, the plague and its
causes, preventive measures and hygienic rules for
the inhabitants of Egypt, including a medical topography of Cairo and its suburbs in the 5th/nth
century; translation of this last section by M. Meyerhof in Sitmngsber. d. Physikalisch-medizinischen
Sozietdt, liv, Erlangen 1923, 197-214, and in Comptes
Rendus du Congres International de Medecine Tropicale et d'Hygiene, ii, Cairo 1929, 211-35; see also
K. Vollers, ZDMG, xliv (1890), 386 f.; (6) finally, his
controversy with Ibn Butlan of which three treatises
of his have been preserved (edited and translated in
Schacht-Meyerhof, Controversy), whereas two and
perhaps three more have been lost; the controversy
started from a disputed point of physiology, and
finished with Ibn Ridwan calling upon the practitioners of Cairo to boycott Ibn Butlan.
Bibliography: cAbd al-Latif, Relation de
l'£gypte, transl. Silvestre de Sacy, Paris 1830, 26,
103 f.; Ibn al-Kifti, Ta^rikh al-hukamd*, 443; Ibn
Abi Usaybica, *Uyun al-anbd*, ii, 99-105; Barhebraeus (Ibn al-clbri [q.v.]), Kitdb Mukhtasar alduwal, ed. Saliftani, Beirut 1890, 331-4; Ibn
Taghrlbirdi, year 453 (a short notice of four lines);
Ibn al-clmad, Shadhardt al-dhahab, iii, 291 (a short
notice of two lines); al-Khwansari, Rawddt ald[anndt, 487 (= iii, 138); M. Steinschneider, Vite
di matematici arabi tratte da un*opera di Bernardino
Baldi, Rome 1874, 4O-55; idem, Polemische und
apologetische Literatur in arabischer Sprache,
Leipzig 1877, 96-8, 149, 329; G. Gabrieli, in Isis,
vi (1924), 500-6; G. Sarton, Introduction to the
history of science, i, 729 f.; J. Schacht and M.
Meyerhof, The medico-philosophical controversy
between Ibn Butlan of Baghdad and Ibn Ridwan of
Cairo (Egyptian University, Faculty of Arts, Publ.
No. 13), Cairo 1937; the same, in Bulletin of the
Faculty of Arts of the University of Egypt, iv/2,
1936 (issued April 1939), 145-8; F. Rosenthal, Die
arabische Autobiographie (Studia Arabica i =
Analecta Orientalia 14), Rome 1937, 21-4; M. C.
Lyons, "On the Nature of Man" [by Galen], in
*Ali ibn RiaLwdn's Epitome [transl.], in Al-Andalus,
xxx (1965), 181-8; Brockelmann, I, 637 f.; S I,
886 (for further manuscripts, see H. Ritter, in
Oriens, iii (1950), 87, no. 194; F. Rosenthal, in
Oriens, vii (1954), 57 f.; A. S. Tritton, in JRAS,
1951, 182, no. i; Fihris al-makhtufdt al-musawwara,
iii, index, s.v. €Ali b. Ridwan; A. Dietrich, Medicinalia Arabica, Gottingen 1966, no. 9).
(J. SCHACHT)
IBN Rt)#, ABU 'L-KASIM HUSAYN B. Run B.
ABI BAHR AL-NAWBAKHTI, third safir or waktl (3O5/
917-326/938) of the absent twelfth imam of the
Twelver Shicis, during the lesser Ghayba [q.v.]. Of
the Nawbakhti family only on the mother's side, he
was from Kumm. He held the title bdb already under
Uasan cAskarl [q.v.], and transmitted fyadiths from
earlier imams. Appointed successor by the second
safir, Abu Djacfar al-cUmari, despite some opposition,
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he made himself the unquestioned centre of Twelver
Shicism at Baghdad under al-Muktadir. During a
time in hiding, he appointed al-Shalmaghani [q.v.]
his deputy, but then denounced him as a heretic.
Along with his adherents, the Banu Furat, Ibn Rub
was accused of correspondence with the Karamita
rebels. For five years (312/924-317/929) he was imprisoned, allegedly on a fiscal complaint. Freed by
Mu'nis, under al-Racli he was favoured by the court.
Ibn Rul? calmed disputes among Shici courtiers and
suavely avoided giving offence to Sunnis. Before his
death, he appointed Abu '1-IJasan al-Samarri his
successor.
Bibliography: cAbbas Ikbal, Khdnaddn-e
Nawbakhti, Teheran 1311 s., 2nd impression 1345,
212-24, gives bibliography. In Western languages,
see D. Donaldson, The Shi*ite religion, London
I
933> 2 53~5> and Ibn Khallikan, tr. De Slane, i,
439.
(M. G. S. HODGSON)
IBN AL-RCMl, ABU 'L-HASAN cAu B. AL-CABBAS
B. DJURAYDJ (or Djurdjis or Diurdjis), poet of the
3rd/gth century, was born at Baghdad on 2 Radjab
221/21 June 836 and died there in 283/896 (some
sources give the date of his death as 276/889 or 284/
897). His father, al-cAbbas, a Byzantine freedman
and a client of cUbayd Allah b. clsa b. Dja'far, was
probably the first member of the family to embrace
Islam. His mother Hasana, the daughter of cAbd
Allah al-Sidjzi, was of Persian origin.
Little is known of his studies. It is known, however,
that he went to a school attended by upper-class
children and that he was the pupil of Muhammad
b. Uabib, the friend of his father and like him the
son of a freedman and a client of the Banu 'l-cAbbas.
At various times he was in contact with Thaclab,
al-Mubarrad, al-Zadjdiadi, al-Akhfash III, Ibn alSarradj and many other men of letters of the period,
which provided him with a solid cultural background,
the evidence of which is found in his work.
Al-Mascudi comments that "poetry was only the
least of his talents", and al-Macarri describes him
as being primarily a philosopher. During his lifetime
his fame as a "scholar" seems to have weighed
heavily upon him; some spiteful critics considered
that it accorded ill with the bouts of drinking from
which he was unable to refrain.
His poetic talent showed itself at an early age.
There exist poems which he is said to have composed
while at school, and at the age of twenty he had
already made his name as a poet. His poems were
the subject of study and commentary, and he no
longer paid any attention to malicious criticism.
Convinced of his own worth and of the poet's sacred
right to receive due reward, he preferred a career
as a composer of panegyric to an appointment at the
chancery which had been offered to him and which
later he was to seek in vain.
His violent Shicism and his Muctazilism inevitably
closed to him the doors of the court, to which he
gained access only towards the end of his life. The
branch of the cAbbasids of which he was the client
was unable to be of any help to him. clsa b. Djacfar,
the father of his patron cUbayd Allah, was the brother
of Zubayda, the mother of al-Amin; he had succeeded, in spite of the opposition of the Hashimi
majority, in having his nephew proclaimed heir
presumptive and, in the conflict which arose soon
after between al-Amin and al-Ma'mun, he had
openly taken the side of the former. Al-Ma'mun's
victory banished him and his descendants from the
court, and no further mention of the latter is found.
In 250/864, Ibn al-Rumi, who until then had
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maintained a certain takiyya, openly gave his support
to the Zaydi revolt begun at Kufa by the Talibi
Yafcya b. cUmar. Each of the two lamentations
which he dedicated to Yafcya was a Shici manifesto,
a call to revolt and a violent and insulting threat
directed at the cAbbasids. This same hostility to the
dynasty is found in other poems preserved in the
Dlwan.
But the poet seems to have regained the favour
of his patrons under the regency of al-Muwaffak,
the brother of al-Muctamid, who adopted a conciliatory policy towards the cAlids. He is even said to
have been in the entourage of al-Muctaqlid, the son
of al-Muwaffak, who continued the policy of his
father and who, himself a poet, brought back the
vanished tradition of the Bayt al-Hikma by establishing in his palace various scholars and men of
letters.
As the result of his long opposition to the party in
power, Ibn al-Rumi must have been obliged to seek
for wealthy patrons outside the court. His Dlwan
gives evidence of his relationship with the Banu
Tahir and in particular with cUbayd Allah b. cAbd
Allah, Afcmad b. al-Khasib, cAbd Allah b. Mufcammad b. Yazdad, A^mad b. Israel, Ismacil b. Bulbul,
Sacid b. Makhlad and his son al-cAla\ the Banu
Wahb and especially al-Kasim b. c Ubayd Allah,
Afcmad b. Thawaba, Ibrahim b. al-Mudabbir, the
Banu '1-Diarral?, the Banu 'J-Furat, the Banu
Nawbakht and a great number of minor secretaries
too many to enumerate. Many of them showed him
favour and gave him presents. But he was extravagant, thriftless and difficult to please, and his praise
almost always turned to invective against those
who had not fulfilled all his wishes. It must also be
recognized that the attitude he had adopted towards
the authorities earlier in his life discouraged some
high officials from compromising themselves by
rewarding him. Others were unable to forget his
Byzantine and Christian origin, in spite of his being
a Muslim and in spite of the fanatical anti-Christian
attitude which, as a new convert, he adopted. Yet
others were offended by his arrogance and aggressiveness, and by the proud and threatening manner
which he sometimes adopted when reminding them
of a promise or trying to hasten a gift. His bitter
and sometimes even scurrilous epigrams caused a
fair number of patrons to rebuff him.
It is, however, difficult to believe that these epigrams were the direct cause of his death, as is stated,
though with many reservations, in some Shici and
Muctazili sources. Al-Kasim, who is accused of having
had him poisoned at his table (it is the caliph who is
accused in MS Paris 3594), had at this time not yet
become vizier; he was engaged in avoiding any
scandal and in trying to gain the good opinion of all
in order to ensure that he would be appointed to
succeed his father. His hatred of the Shicis and his
bloodthirsty disposition did not become apparent
until later. But the poet's death aroused suspicion
because of the way in which al-Kasim's followers had
intentionally spread rumours in order to frighten the
poet, who had become old, sick and nervous. Nevertheless, the various details given of his final illness
seem rather to be the signs of diabetes.
Popular rumour is also probably responsible for
the fictional statements of the poet's pathological
superstition and tendency to hypochondria. There
seems nothing in his general life to justify them. Any
truth which may lie behind these allegations may
perhaps be sought in the last years of his life, when
he lost one after the other the four (at least) children

of his late marriage, as well as his wife, and found
himself banished and threatened by his chief patron
al-Kasim.
Ibn al-Rumi did not have the leisure to collect
his poems into a dlwan himself. The first to undertake this was a certain al-Musayyabi, probably
c
Ali b. cAbd Allah b. al-Musayyab, a friend of the
poet and the author of a biography of him which has
not survived. They were then collected by al-Suli,
who produced another recension of the Dlwan in
which the poems were arranged alphabetically. His
work was continued and completed by Abu '1-Tayyib,
the warrdfr of Ibn cAbdus al-Djahshiyari, who is said
to have added a thousand verses collected from the
various existing recensions. The manuscripts of these
recensions which have survived total nearly seventeen
thousand verses.
Only a small part of this enormous Dlwan has been
published. In 1917, Muhammad Sharif Salim had the
first two letters printed; five years later there
appeared five other letters published by the same
editor, who dieof without seeing his work in print.
This was the only attempt at a critical edition of the
Diwdn; and in fact Salim had used only one manuscript (MS Cairo 139), so that his work could profitably be done again, this time with a comparison of
all the existing manuscripts.
In addition to this, there have been published
some extracts, among which may be mentioned the
anthology made by al-Barudi (Cairo 1909), the
selection by Kamil Kilani (Cairo 1924) and that by
al-cAkkad (Cairo, circa 1930).
In the greater part of his work Ibn al-Rumi
shows himself to be a neo-classicist; but his production was so varied that it is difficult to class him
with one specific school of poets. Indeed, side by side
with formal poems, which in their thought, their art
and their studied elegance foreshadow Mutanabbi,
are found a great number of poems whose spontaneity, sensitivity, naturalness and clarity prefigure
the expressive poetry of the Rumiyyat of Abu Firas
and the nature-poems of which al-Sanawbari was
to be the master. In addition there exist, in his Dlwan,
hundreds of poems, mainly short, in which he shows
himself to be, more than anyone else among his
contemporaries, a society poet, able to make rhymes
at command and seeking to dazzle with his learning,
his affectedness, his fondness for artificiality and his
search for things witty and unusual. He was above
all an example of the Baghdad! tradition which was
to distinguish court poetry in the following century.
Bibliography: Early biographical sources:
Mascudi, Murudi, index; Zubaydi, Tabakat, Cairo
1954, 125-7; Marzubam, Mucd[am, Cairo 1960, 120,
145-7, 410; idem, Muwashshah, Cairo 1343, 336,
338, 347-8, 357-8, 379; Tawliidi, Imtd*, Cairo 1953,
i, 27; al-Sharif al-Murtada, Amdli, 1954 ed., i,
239, 290; Macarri, Ghufrdn, Cairo 1963, index;
Husri, Zahr al-dddb, index; idem, Djam* aldiawdhir, index; Ibn Sharaf al-Kayrawani,
Masa?il al-intikdd, Algiers 1953, 34-5; Baghdad!,
Ta^rlkh Baghdad, no. 6387, xii, 23-6; Ibn Rashik,
'Umda, passim; Samcani, Ansdb, 1912, 263; Ibn
al-Djawzi, Muntazam, v2, Haydarabad 1938,
165-8; Yakut, Udabd', iii, 234; Ibn al-Athir, vii,
159; Ibn Khallikan, Wafaydt, Cairo 1936, no. 436,
iii, 142; Ibn Tabataba, Fakhrl, Paris 1895, 329-31,
345-6, 350; Yafici, Mir^dt al-djanan, liaydarabad
1337, ii> 198-200; Ibn Kathir, Biddya, Cairo 134651, xi, 74-5; Ibn Taghribirdi, Cairo, iii, 96-7; Dawlat
Shah, Tadhkira, 23-4; cAbbasi, Ma'dhid al-tansis,
Cairo 1949, i, 108; Ibn al-clmad, Shadhardt, Cairo
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1350, ii, 188, 197; Paris, Bibl. Nat., MS ar. 3594,
77-8; for the recension of the Dlwan: Fihrist, 165,
304Texts: Manuscripts: Istanbul, Nuruosmaniye 3859, 3860; Ahmed III 2558; Aya Sofya
4262; Escurial 277; Leiden 610; Cairo, Ddr alKutub, 139, 592, 1371, 1965.
Editions: Muhammad Sharif Salim, Dlwan
Ibn al-Rumi, Cairo 1917-22 (poems from 3 to kh);
S. Boustany, Ibn al-Rumi, Dlwan, Paris 1961
(poems from d to z, typewritten thesis); idem,
Ibn ar-Rumi, Dlwan, III* partie, Paris 1967
(poems from s to z, typewritten thesis); Kamil.
Kilani, Dlwan Ibn al-Rumi, Cairo 1924; Mahmud
Sami al-Barudi, Mukhtdrdt, Cairo 1909-11; A. R.
Julius Germanus, Ibn Rumi's Dichtkunst, in AO,
vi/i-3 (1956), 215-83.
Early anthologies: Ibn Dawud, Kitdb alZahra\ Ibn Abi'Awn, Kitdb al-Tashbihdt; cAskarI,
Dlwdn al-ma^dni and Kitdb al-Sind^atayn; alKati, Amdll', Husri, Zahr al-dddb and Diam* aldjawdhir', Ibn Rashik, cUmda; Nuwayri, Nihdya;
Ibn-Athir, al-Mathal al-sd^ir; Djurdiani, Asrdr albaldgha; Ibn al-Shadjari, Ilamdsa', Murtacja,
Amdll', etc.
Modern Studies: al-cAkkad, Ibn al-Rumi,
Haydtuhu min shi'rih, Cairo 1931; R. Guest, Life
and works of Ibn er-Rumi, London 1944 (Arabic
tr. Husayn Nassar, Beirut [1960?]); Midbat
c
Ukash, Ibn al-Rumi, Damascus 1948; cUmar
Farrukh, Ibn al-Rumi, 1942 (2i949); Muhammad
c
Abd al-Ghani Hasan, Ibn al-Rumi, Cairo 1955;
Mohi-el-Dine Saber, Ibn ar-Rumi poete satirique
et caricaturiste de Baghdad (typewritten thesis,
Bordeaux 1949); lliyya Salim al-Hawi, Ibn alRumi, Beirut 1959; cAli Shalak, Ibn al-Rumi,
Beirut 1960; S. Boustany, Ibn ar-Rumi, sa vie et
sonozuvre, Beirut 1967; see also: F. Bustani, in DM,
iii, 121-7; Brockelmann, S 1,173-5. (S. BOUSTANY)
IBN RUSHAYD, full name MUHIBB AL-DlN ABU
C
ABD ALLAH MUHAMMAD B. °UMAR B. RUSHAYD ALFIHRI AL-SABTI, j u r i s t and man of letters, a
native, as indicated by his nisba, of Ceuta. He was
born there in 657/1259 and studied there the sciences
of tradition and of grammar. In 683/1284, he decided
to travel to the east in order to perform the Pilgrimage
and to complete his studies. At AlmeYia, where he
embarked, he met the poet Ibn al-Ilaklm al-Lakhmi
al-Rundi, then a minister of the Nasrid dynasty,
formed a friendship with him and travelled with him
in Ifrikiya, Egypt, Syria and the Hidjaz for three
years. In Spain, in North Africa and in the east, he
studied under famous teachers. On his return to
Ceuta he lived for several years in obscurity, then,
at the invitation of Ibn al-Hakim al-Rundi, he went
in 692/1292-3 to the Nasrid kingdom and assumed the
offices of imam and khajib in the great mosque of
Granada, where he gave a commentary every day on
two jiadiths of al-Bukhari. He was next apppointed
kadi al-mandkih. After the assassination of his
patron (Shawwal 7o8/March 1309), Ibn Rushayd
went to the court of the Marinid ruler cUthman b.
Abi Yusuf, who appointed him to lead the prayers in
the old mosque at Marrakush. He was held by all
in high esteem, and at the end of his life became one
of the intimates of the Marinid sultan. He died at
Fez on 23 Muharram 721/22 February 1321.
The sources are unanimous in praising the extent
of his learning, his competence in the science of
hadith, his austerity and his modesty. A Maliki
jurist, he was also an eloquent orator. Al-Makkari
lists about ten titles of works by Ibn Rushayd. They
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cover the science of fradith in all its aspects; mathematics; and Arabic language, literature and metrics.
Four works have survived in manuscript. The
greatest part of his rifrla, entitled Mdl al-^ayba fi ma
dxumi^a bi-jul al-ghayba fi 'l-rifrla ild Makka wa
Tayba, exists in the form of still unpublished fragments preserved in the Escurial (MSS nos. 1680,1735,
1736, 1737—autographs—, 1739; cf. H. Derenbourg,
Les manuscrits arabes de I*Escurial', iii). Recounting
the author's visits to Tunis, Damascus and Caiio,
they contain very little geographical information and
consist of a series of biographical notices on men of
letters, irterspersed with poetical quotations. Of the
works on fikh there are preserved only the Kitdb
Ifddat al-nasih bi 'l-tacrif bi-isndd al-djamV- al-$dblk,
written in 689/1290 (MSS Escurial*, 1732/1 and
1785/1), a collection of biographies of Andalusian
jurists, and the Kitdb al-Sanan al-abyan wa'l-mawrid
al-amcanfi 'l-mufrdkama bayna 'l-imdmaynfi 'l-sanad
al-mu^an^an (MS Escurial2, 1806), a biography of
the traditionists al-Bukhari and Muslim. A short
fragment (40 fols.) of the treatise on metrics by Ibn
Rushayd, Djuz* mukhtasar fi 'l-*arucl, also exists in
the Escurial at the beginning of manuscript 1737.
Bibliography: Ibn al-Khatib, Ikdfa, Escur.*,
1673, fols. 132-5; Ibn Khaldun, Ta'rif, Cairo ed.
1370/1951, 310; Ibn Farljun, Dibddi, Cairo ed.
1351/1932-3, biogr. 310; Ibn Hadiar al-cAsfcalani,
al-Durar al-kdmina, IJaydarabad ed. 1350/1931,
biogr. 308, in; Ibn Fahd, Lajiz, Damascus ed.
1347/1928-9, 97; Suyuti, Bughya, 85; idem,
Dhayl, Damascus ed. 1347/1928-9, 355; Ibn alKadi, Durrat al-frididl, ed. Allouche, Rabat 1934,
i, biogr. 524, 201-3; D^adhwat al-ifctibds, lith.,
Fas 1319/1901, 180-3; Mafckari, Analectes, ii,
352; idem, Azhdr al-riydtf, Cairo ed. 1359/1940, ii,
347-56; Ibn al-clmad, Shadhardt, vi, 56. The
notices of M. Casiri, Bibl. Ar. hisp. escur., ii, 86,
156, 165; of tfadidii Khalifa, ed. Fliigel, i, 507, ii,
533, iv, 473, vi, 102, vii, 634; of Reinaud, Introduction d la geographic d'Aboulfeda, CXXVII; of
Wiistenfeld, Geschichtschrciber, 375 and of Pons
Boigues, Ensayo, biogr. 270, are now superseded.
See Brockelmann, II, 245, S II, 344. Modern
works: M. M. Antufta, El tradicionista Aben Roxaid
de Ceuta en la Real Biblioteca del Escorial, in La
Ciudad de Dios, cxliii (1925), 51-60; R. Brunschvig,
La Berberie Orientate sous les JIafsides, Paris 1940,
intro. XXXII; J. Sanchez P&rez, La Ciencia
drabe en la Edad Media, Madrid 1954, 32.
(R. ARI£)
IBN RUSHD, ABU 'L-WALID MUHAMMAD B.
AHMAD B. MUHAMMAD B. RUSHD, AL-HAFID (the
grandson), the "Commentator of Aristotle", famous
in the Mediaeval West under the name of Averroes,
scholar of the Kur'anic sciences and the
n a t u r a l sciences (physics, medicine, biology,
astronomy), theologian and philosopher.
I. Life. He was born at Cordova in 520/1126 and
died at Marrakush in 595/1198. The Arabic biographical sources are: Ibn al-Abbar, Takmila, BAH, vi, no.
853; Ibn Abi Usaybica, *Uyun; al-Ansari, supplement
to the dictionaries of Ibn Bashkuwal and of Ibn alAbbar (notice published in the complete works of
Renan, iii, 329); al-Dhahabi, Annales (ibid., 345);
c
Abd al-Wafcid al-Marrakushi, Mu^ib.
Ibn Rushd belonged to an important Spanish
family. His grandfather (d. 520/1126), a Maliki jurisconsult, had been fyddi and imam of the Great Mosque
of Cordova. His father was also a fyd#i. The biographers stress the excellent juridical education of the
future Commentator; his teacher was al-Hafi? Abu
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Muhammad ibn Rizk and he became very competent
in the science of khildf (controversies and contradictions in the legal sciences). He learned by heart the
Muwatfa*. Ibn al-Abbar mentions that he studied "a
little" with Ibn Bashkuwal, which implies that he
touched on the science of the traditions of the
Prophet; but the same author says that the science of
law and of the principles (usul), dirdya, interested him
more than the science of traditions, riwdya. He worked
also on Ashcari kaldm which he was later to criticize. In medicine, he was the pupil of Abu Djacfar
Harun al-Tadjali (of Trujillo), who was in addition
a teacher of hadith (cf. *Uyuri). Ibn al-Abbar mentions
another of his teachers, Abu Marwan ibn Diurravul
(notice no. 1714), who (he says) was one of the foremost practitioners of his art. The biographers do not
mention philosophic studies. Ibn Abi Usaybica limits
himself to reporting, following al-Badii, that Averroes
studied "philosophical sciences" (al-^ulum al-frikmiyya) with the physician Abu Djacfar. Ibn al-Abbar
mentions in passing that he "inclined towards the
sciences of the Ancients (culum al-awd*il)", probably
an allusion to his knowledge of Greek thought.
In 548/1153, Averroes was at Marrakush. Renan
supposes that he was occupied there in carrying out
the intentions of the Almohad cAbd al-Mu3min "in
the building of colleges which he was founding at
this time". It is known, through the Commentary of
the De Caelo, that he was engaged there in astronomical observations. It is perhaps to this period of
his life that he is referring in the Commentary of
book A of the Metaphysics, when he speaks of the
researches which must be done on the movements
of the planets in order to found an astronomy which
would be physical and not only mathematical: "I
hoped in my youth that it would be possible for me to
carry out this research successfully; but now that I am
old, I have lost this hope . . .". It is possible that he
met at this time Ibn Tufayl, who was to play an
important part in his career as a philosopher by
presenting him to Abu Yackub Yusuf, the successor
of cAbd al-Mu3min. Al-Marrakushi (Mucdiib, ed. Dozy,
174-5) obtained the account of this interview from
a pupil of Ibn Rushd, who reported the actual words
of his teacher. The prince questioned Averroes on
the sky: is it a substance which has existed from
all eternity, or did it have a beginning? (It is known
that, ever since Plato's Timaeus and the De Caelo
and the Metaphysics of Aristotle down to Proclus
and Johannes Philoponus (Yahya al-Nahwi), this
problem had been fiercely debated). Ibn Rushd was
worried by this dangerous question, but Yusuf understood this and began a discussion with Ibn Tufayl,
displaying a wide knowledge of the ancient philosophers and of the theologians. Put thus at ease, Ibn
Rushd in his turn began to speak and was able to
show the extent of his learning. He received rewards
and thenceforth enjoyed the prince's favour. This
event may be dated to 1169 or slightly earlier.
Al-Marrakushi also tells us that the Commander of
the Faithful complained to Ibn Tufayl of the obscurity
of the texts of Aristotle and of their translations.
He wished them to be clearly explained. It is said
that Ibn Tufayl, considering himself to be too old
and too busy, asked Averroes to undertake the work.
Averroes remained in favour throughout the reign
of Abu Yackub Yusuf (558-80/1163-84). In 565/1169,
he was ltddi of Seville (Mucdiib, 222). In a passage
in the fourth book of the De partibus animalium,
completed in that year, he points out the duties of
his post, and the fact that he was separated from
his books which remained in Cordova, all things

which made difficult the writing of his paraphrase
(Munk, 422). In 567/1171, he was back at Cordova,
still as fyddi. During this period he increased his
rate of production of commentaries in spite of his
numerous obligations: he travelled to various towns
of the Almohad empire, in particular to Seville, from
which he dates several of his works between 1169
and 1179.
In 578/1182, at Marrakush, he succeeded Ibn
Tufayl as chief physician to Abu Yacfcub Yusuf
(Tornberg, Annales Regum Mauritaniae, 182). Then
he received the office of chief kadi of Cordova.
During the reign of Yackub al-Mansur (58o-95/
1184-99), Ibn Rushd still enjoyed the prince's favour.
It was only during the last years (from 1195) that
he fell into disgrace. Several stories exist on this
matter. It seems that the caliph, at that time engaged
in Spain in a war against the Christians, thought it
advisable to gain the support of ihefufrahd*, who had
long imposed on the people their rigorous orthodoxy
(cf. D. Macdonald, Development of Muslim theology,
New York 1903, 255). Indeed, not only was Averroes
banished to Lucena, near Cordova, and his doctrine
pronounced anathema following his appearance before
a tribunal consisting of the chief men of Cordova,
but edicts were issued ordering that philosophical
works be burned and forbidding these studies, which
were considered dangerous to religion. Those who
were jealous of Ibn Rushd or doctrinally opposed to
him took advantage of the occasion to criticize him
in vulgar epigrams, which have been published
and translated by Munk (427-8 and 517).
But once he had returned to Marrakush, to a
Berber milieu which was less sensitive on matters
of doctrine, the caliph repealed all these edicts and
summoned the philosopher again to his court. Ibn
Rushd did not have long to enjoy this return to
favour, since he died in Marrakush on 9 Safar 595/11
December 1198. He was buried there outside the gate
of Taghzut. Later his body was taken to Cordova,
where the mystic Ibn al-cArabi, still a young man,
was present at his funeral (cf. H. Corbin, Vimagination creatrice dans le soufisme d'Ibn cArabi, 32-8).
II. Works. The chronology of the works of Averroes
has been established by M. Alonso (La cronologia en
las obras de Averroes, in Miscelanea Camillas, i
(1943), 411-60). When Ibn Rushd was presented to
the caliph Yusuf, he had already written some paraphrases or short commentaries (d[awdmic) on the
Organon, the Physics and the Metaphysics, as well
as the first redaction of his great medical work, the
Colliget (al-Kulliyydt, the Book of Generalities), requesting his friend Abu Marwan Ibn Zuhr to write a
book on the "particularities" (al-umur al-d£uz*iyya,
therapeutics), "so that their two works together
should form a complete treatise on the art of medicine"
(Ibn Abi Usaybica). He continued to write the short
or middle commentaries (talkhis) between 1169 and
1178. But from 1174 to 1180 was the period in which
his original works were produced: "Treatises on the
intellect", De substantia orbis, Fast al-makdl, Kashf
al-mandhidi, Tahdfut al-Tahdfut. The great commentaries (tafsir) did not begin until later. M. Cruz
Hernandez (La filosofia drabe, Madrid 1963, 253) has
produced a clear outline of the various tendencies
which have governed the study of Averroes's work.
Whereas for the Latin schoolmen Averroes is essentially the Commentator: Averroes, che'l gran comento
feo (Dante, Inferno, iv, 144), Renan points out the differences which can exist between the ideas contained
in the commentaries and often presented as those
of Aristotle, and the personal ideas of the philosopher.
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Nevertheless, even where Ibn Rushd marks this distinction, Kenan's attitude is "this may have been only
a precaution to allow him to express his philosophical
ideas more freely under the cover of someone else"
(Oeuvres completes, iii, 61). A little later (67), on
the subject of the Tahdfut, he claims that "the
doctrine set out in it is, on several points, in flagrant
contradiction with that of Ibn Rushd". It is true that
he bases his judgement on the Latin version, in which
he suspects there are interpolations. For him, as
for the followers of Averroes in the Middle Ages,
the Arab thinker is the one who revealed in Aristotle
a rationalist method and doctrine, which as such
were opposed to religious dogmas. This being so,
Renan, following his preconceptions, considers the
theological writings as artifices intended to deceive
or to provide a challenge to the inquisition of the
Maliki/tt£afca5. An examination of the biography and
the work of Averroes shows that this assessment is
entirely without foundation. Munk, on his side, has
attempted to extract from the commentaries Ibn
Rushd's own ideas. Asin Palacios, studying the theofogical Averroism of St. Thomas Aquinas, considers
that the philosopher's personal ideas are to be found
in the Tahdfut, the Fas/ and the Kashf. Gauthier takes
a middle line; he himself has produced a summing
up of the question (La ih&orie d'Ibn Rochd, 1-18)
and, demonstrating the importance of the theory of
prophethood, he ends (180-1) by attributing to Ibn
Rushd a doctrine fundamentally analogous to that of
al-Farabi on the philosopher and the prophet: "The
double expression of one and the same truth, in terms
which are abstract and clear on the one hand, in
sensitive and symbolic terms on the other, philosophy
and religion will thus exist side by side, without
ever clashing, since, addressing themselves to two
different categories of mind, their fields will remain
entirely separate". Cruz Hernandez concludes his
investigation by showing the absurdity of making a
priori a choice between the philosopher and the theologian. Since Averroes was never forced to dissimulate
his ideas, he considers that one must admit the
sincerity of the whole work and the fundamental
unity of the thought it expresses.
Only a small number of works in Arabic survive.
The majority have been preserved only in Latin or
Hebrew translations. Some manuscripts give the
Arabic text in Hebrew characters. Brockelmann gives
(I, 461 f., S I, 833-6, I2, 604 f.) a list of the manuscripts, editions and translations. M. Bouyges, Note
sur les philosophes arabes connus des latins, v, a
list of the Arabic texts of Averroes, in MFO, viii/i
(1922), may also be consulted. Among the work0 in
Arabic which are known so far to have survived are:
short or middle commentaries on the Physics (alSamdc al-tabi^i); on the De Caelo et mundo (al-Samd*
wa 'l-*dlam); on the De Generatione et corruptione
(al-Kawn wa 'l-fasdd); on the Meteorologica (al-Athdr
al-'ulwiyya); on the De Anima (al-NaJs); on metaphysical questions (Md ba'd al-tab?a}', on the De
Sensu et Sensibilibus (al-'Akl wa 'l-ma'kul), the great
Commentary on the Metaphysics (Tafslr . . ., ed. M.
Bouyges, Beirut 1938-48), the Fast al-makdl and the
Damlma (ed. with Fr. tr. L. Gauthier, Traitt decisif,
Algiers 1948, ed. G. F. Hourani, Leiden 1959), the
Kashf can mandhid[ al-adilla (ed. with German tr.,
with the Fasl, by M. J. Miiller, Philosophie und
Theologie von Averroes, Munich, text 1859, tr. 1875).
There should also be mentioned the research and
publications of cAbd al-Ragman Badawi in Cairo.
III. The thought of Averroes. It seems certain
that Ibn Rushd approached philosophy through the
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theoretical sciences. As a jurist, he was interested
in the usul (on this question, see R. Brunschvig,
Averroes juriste, in Etudes . . . LSvi-Provenfal, i, Paris
1962, 35-68). Ibn al-Abbar mentions the important
Kitdb Biddy at al-mudjtahid wa-nihdyat al-muktasid fi
'l-fikh, and adds: "In it he gives the reasons for
divergences, demonstrates their motivations and justifies them". What interested him in law was a strictness of thought which, without going as far as that
of philosophical syllogism, entailed a well-defined
method of reasoning and a logic. On the other hand,
it is known that he received his first education in
philosophy from a physician. At the end of his book
on the Generalities (Colliget), he stresses the method
followed and writes: "We have assembled, in our propositions, the individual facts and the general questions ... Whoever has grasped the generalities which
we have written is capable of understanding what is
correct and what is erroneous in the therapeutics of
the writers of kunndsh" ('Uyun). At the time when he
was writing the Colliget, Averroes was studying the
Organon and the Physics, which naturally led him to
formulate the metaphysical problem. He thus saw in
Aristotle mainly the logician who follows a strict
method of demonstration, the scholar who starts
from the concrete in order to explain it by linking
it with general propositions. He was to grasp even
better the theory of knowledge when writing a commentary on the Posterior Analytics (1170). This
approach led him to discover the true Aristotle, and
he thus learned to distinguish it from the image of him
given by the Greek commentators such as Alexander
of Aphrodisias and the Muslim faldsifa such as Ibn
Sina. This is why he criticized so vigorously the philosophy of Ibn Sina, while respecting the medical work
of his predecessor (he wrote a commentary on his
medical poem al- Urd[uza fi 'l-tibb). Among the other
philosophers, he was interested in the ideas of alFarabi on logic and was inspired by his moral and
political doctrines in the commentary which he wrote
on Plato's Republic. But he was chiefly in the tradition
of Ibn Badjdia, and wrote a commentary on his Risdla
on union with the Intellect and on his book on the
"Regime of the solitary". His relations with Ibn
Tuf ayl are well known: Ibn Rushd wrote a commentary on Hayy b. Yak?dn [q.v.]. There are definite
similarities between the two philosophers, but
although both recognize the convergence of the two
independent attitudes inherent in philosophy and
revealed faith, in Ibn Tuf ayl the duality of the
persons tlayy and Absal who represent them (this is
resolved, at the end of the myth, in a common life
devoted to contemplation far from human society)
leads to a mystic vision of knowledge, which is not
at all to be found in Ibn Rushd, as Renan has clearly
pointed out.
A. The theologico-philosophic treatises.
It may be considered that they were written in the
following order: Fasl al-makdl and its appendix the
Damlma, Kashf al-mandhid[ (575/1179, which mentions the Fasl), Tahdfut al-Tahdfut (which does not
mention either of the two preceding works and which,
according to Bouyges, was not written before 1180).
(a) The Fasl al-makdl wa-takrlb md bayn al-sharl^a wa
'l-hikma min al-ittisdl ("An authoritative treatise and
exposition of the convergence which exists between
the religious law and philosophy"). Ibn Rushd
begins by giving a definition of philosophy entirely in
accordance with the Kur'anic recommendations. He
himself quotes verses LIX, 2 and VII, 184, among
others. It is a rational view of creation which leads to
the knowledge of the Creator. These sacred texts are
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interpreted as a recommendation to use either purely rational inferences (fciyds *akli), or to use them
together with inferences based ^on the Law (tyyas
shar'i). Thus the Law establishes the legitimacy of
rational speculation (nagdr), whose method reaches
perfection with demonstrative syllogism (burhdn).
Here Averroes was involved in a quarrel among the
theologians about the definition of faith and what
part it should play in intellectual knowledge. His
reply is clear: "The Law imposes an obligation on the
believer, since it must be obeyed when it commands
rational speculation about beings: that is, before
undertaking rational Fpeculation, to proceed by
degrees and to take account of what plays the same
part in relation to speculation as instruments do in
relation to action". This is less a fides quaerens intellectum than a perfect faith which embraces rational
knowledge. It demands the knowledge of the kiyds
c
akli, which is indispensable to the true knowledge
of God, as it demands also that of the tyyas fikhl,
thanks to which, in matters of law, it is possible to
know exactly the Divine commandments. Nevertheless this obligation is bounded by the intellectual
capacity of each person, since God never imposes
more than an individual soul is able to carry out.
But Ibn Rushd states that a study of this magnitude cannot be made without taking previous research
into account. Thus the pursuit of the above reasoning
involves the obligation to examine the works of the
ancients (cf. a similar idea developed by Fakhr alDin al-Razi in his Mafdtlh al-ghayb, introduction).
It is therefore contrary to the Law to forbid such an
examination, provided that the person carrying it out
possesses dhaka? al-fifra (a technical term, derived
from a Kur'anic root, to indicate a gift which is given
to man of remembering things and recognizing the
truth, which may be translated by "a keen sense of
the truth"), and al-caddla al-sharHyya accompanied
by ethical virtue, that is a religious and moral qualification defined by the Law. But not all men accept
proof by demonstration: some give their assent (tasdlk] only to dialectical discourses (al-akdwll al-djadaliyya), others only to rhetorical discourses (khitdbiyya). God speaks to men through these three types
of discourse in order to reach them all (cf. Kur'an,
XVI, 126). If rational research ends in a truth which
is not mentioned in the Km°an, there is no problem;
it is the same as in law (this new comparison with
fikh deserves to be noted), when there are inferred
by a juridical syllogism ahkdm which are not to be
found in the text of the revealed Law. In cases where
the Kur'an does not employ rational demonstration,
either it is, in its manifest meaning, in agreement
with the conclusion of the syllogism, and there is
no difficulty, or else it is in apparent disagreement,
and it is then necessary to make an interpretation
(ta?wil) of the literal meaning in a figurative (madidzi)
meaning, in accordance with the usual practice of
the Arabic language. In all this Ibn Rushd's thought
follows the best established categories of Muslim
hermeneutics. This, he points out, is what the jurists
do; for them it is simply a case of making a text
agree with the conclusion of a syllogism of opinion
(kiyds %annl}\ the ta?wil of the philosopher has a
much stronger title to legitimacy, since it produces
an agreement between a text and a syllogism which
is certain (kiyds ya^lnl}. Thus there takes place a
union between what derives from reason and what
derives from tradition (al-diam*- bayn al-ma^kul wa 7mankul), and this is the aim of Ibn Rushd. The
Kurgan itself distinguishes the passages which need
interpretation from those which are to be accepted

as they stand: on the one hand, the ay at mutaskdbihdt,
on the other, the dydt mufykamdt (Kur'an, III, 7), the
verses which have several meanings and those which
have a clear and precise meaning. The ta?wil of these
ambiguous verses is known only to God Himself and
to those who have a solid grounding in scholarship.
Ibn Rushd reads this text as a justification of td*wll
for men of true scholarship (cf. L. Gauthier, La thforie, 59 f., on the two possible readings). To determine
what should be interpreted and what should be understood literally, Averroes does not have recourse to
consensus (idjtnd* [q,y.]), which he criticizes with arguments curiously reminiscent of those of Ibn Hazm on
the impossibility of establishing concrete proof of its
existence (cf. R. Brunschvig, Averroes juriste, 47).
On this subject Averroes deals briefly with a question
disputed among the jurists: that of takflr t an accusation of infidelity; he considers that the excommunications launched against the philosophers should not
be regarded as takflr %afan (or 'aid tarty al-fraf, i.e.,
a decisive condemnation against which there is no
appeal). It is known that more tolerant persons practised the takflr cald tarty al-taghll? as a severe measure.
But in the case of the philosophers, they cannot
be accused of infidelity on the strength of the consensus, since God restricts the use of td>wll to scholars
in particular. It cannot be a question of a consensus
communis (idjmd*- mustafld) accessible to all. Here
Ibn Rushd uses the technicality of the law to
support the cause of the philosophers whom he is
defending. Thus he attacks the takflr that al-Ghazali
launched against the faldsifa. Then he reverses the
positions and shows that it is often the mutakallimun,
the theologians, who make undue use of ta*wU, for
example over the verses (XI, 9) concerning the Creation: the Kur'an manifestly teaches that the Throne
and the Water existed before this world, and that
before the six days there existed a period which is
the number of the sphere. It is not, of course, impossible that the philosopher may be wrong on such
difficult questions (fi 'l-ashyd* al-^awlsa}. But he
may be excused and he will nevertheless have his
reward, like the judge who blunders when performing
idjtihdd, since in this case his error is an involuntary
one (khafd*) which may creep in even when a duty is
being performed.
Thus there are in the Law texts which are to be
taken in their zdhir and to interpret which would be
to lapse into unbelief (kufr) or heretical innovation
(bidca)-, there are also texts which it is obligatory
for scholars to interpret, but concerning which, for
those who are not scholars, on the other hand, td*wll
is a kufr or a bidca (this is what happens to theologians who do not make use of rational demonstration) ; finally, there are texts concerning which there
is doubt: thus the verses on the future life are to be
understood literally so far as regards the affirmation
of its existence but they admit of different opinions
as regards the qualification (sifa) given to them
by scholars, whereas the common man must adhere
to the literal meaning. The scholars, for their part,
must not "popularize" their learning in the form of
dialectical, rhetorical or poetic writings; they must
write only works of demonstration (kutub al-bardhin)
so that they will be accessible only to those who are
capable of following such demonstration. Al-Ghazali
did not follow this rule and was therefore in error,
though his intentions were good. The books written
by scholars must be forbidden to the ordinary man
by the leaders of the community.
Faith involves an assent (tasdik) to a representation (tasawwur). This assent is in response, accord-
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ing to temperament, to a demonstrative, dialectical
or rhetorical argument. The representation leads to
a grasp of either the thing itself or its image (mithdl).
Revelation, being addressed to a larger number,
makes very little use of demonstration. It can happen
that premises based on opinion may also be certain
(yaklna). In this case, and if no term used in the
conclusion is understood in a figurative sense (representing the image of the thing), the text must be
understood literally. But if the conclusion is in figurative terms, then interpretation is necessary. If the
premises are based entirely on opinion and if the
conclusion affects the things themselves, the premises
may be interpreted, but riot the conclusion. Finally,
if the premises consist only of opinion and the conclusion is figurative, scholars have an obligation to interpret, but the ordinary man may not go beyond the
literal meaning. Otherwise, in this case, it would be
turning away from the letter a mind which had access
to nothing else, and since the text contains only
opinions and figurative meanings, it would no longer
offer any support to a person unable to find other
support elsewhere. Thus his faith would be destroyed.
There is therefore only one truth, and strictly
speaking there cannot be two different expressions
of one single truth as though it were spoken in two
languages, that of reason and that of imagination,
for that would only introduce different types of
tasawwur. Ibn Rushd's original contribution is to
stress thus the importance of adherence to the truth.
Men understand it through the ways (turuk) which
gain their assent; the majority consent to something
because of what they themselves are, rather than
because of what the thing itself is. Their truth is
subjective. Incapable of adopting a rational objective
attitude which would govern their personal reactions,
they have to have their personal sensibility affected
in order to accept what is proposed to them. Consequently it is necessary that the dialectical or rhetorical approaches which they follow should lead them
to a representation of the truth, either actual or figurative, which they can accept and adopt, so that
their subjective attitude does not lead them into
erroneous representations. This is realized in the
Kur5an. But going beyond this, scholars, through
ta^wil, find the way of reason which leads to the understanding of the truth itself. They verify at the same
time the agreement of Law and Reason, of religion
and philosophy, while the common man profits from
this agreement without knowing that it exists. But it
is necessary to respect the situation of the ordinary
man and not to reveal to him anything of the interpretations. To act in any other way is to give rise
to sects, and this was the error in particular of the
MuHazila and the Ashcaris. The majority of people
should be taught only the general methods which the
Kurgan has revealed and used for them. The special
method which the Holy Book suggests for those who
are capable of it should be reserved for scholars. To
conclude, the agreement of the ma^kul and the
mankul is not that of two formulations, of two expressions, of two equivalent types of representation.
It is the fact that different types of mind can arrive
at the same truth; it is the practical agreement of
two methods in order to arrive at a single practical
conclusion, one of them being no more than this,
the other based also on a theoretical demonstration
and a speculative knowledge. It is thus that, to take
an example which is not in Ibn Rushd, the same
problem may be solved and the same result arrived
at by arithmetic or by algebra, although the arithmetical method, remaining at the level of real intuition,
Encyclopaedia of Islam III
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produces a better understanding of the concrete relations between facts than does the algebraic method,
consisting of the manipulation of conventional signs.
The Fasl al-makdl is therefore a treatise on
methodology. The problematical element is that of
all Muslim thinking: that of the jurisconsults, the
grammarians and the Kur^anic commentators, and
indeed the theologians. Averroes employs the technical vocabulary in use among these scholars. But he
very skilfully manipulates all these ideas within a
logical framework borrowed from the Greeks, which
can later easily be applied to the problems of philosophy: it is the framework of Aristotle's Organon,
rational demonstration (Analytics), dialectical reasoning (Topics), rhetorical argument (Rhetoric and to a
lesser degree Poetics), with, discernible at times in the
background, allusions to sophistics.
(b) The Kitdb al-Kashf *-an mandhidi al-adilla fi
'afyd^id al-milla wa tacrif md waka^a fihd bi fyasb altcfwil min al-shubah al-muzayyifa wa'l-bida*- al-mudilla
("Exposition of the methods of demonstration relative
to the dogmas of religion, and definition of the equivocations and innovations which appear in them as
methods of interpretation and which distort truth or
lead into error"). This treatise foreshadows the Tahdfut still more clearly than the preceding one, whose
general conclusions it evokes in its introduction. Its
aim is to show that the theories of the sects satisfy
neither the demands of scholarship nor the needs of
the common man. It consists of five chapters. The
first is devoted to the existence of God; in it the
author examines the opinions of the Hashwiyya, the
Ashcaris, the Sufis and the MuHazila. For the
first, faith is based entirely on the authority of the
Book and owes nothing to reason: a question already
dealt with in the Fasl. The Ashcaris allow the use
of reason but their methods are open to criticism.
They prove the existence of God by the contingency
of the world, which has come into existence (mufydath).
But the agent which brings it into existence (muhdith)
must have an eternal existence. Consequently its
action is eternal and the effects of it also eternal.
In order to escape this consequence, it is not possible
to say with these theologians that the action of an
eternal being has a beginning in time, since this
would presuppose a cause which at first prevented
this action from coming about, and then a cause
which precipitated it. This cause, in its turn, is either
eternal or situated within time. And so the reasoning
continues, reminiscent of a similar argument of
Fakhr al-Din al-Razi on tark and the muradidjih.
There follows a criticism based more particularly
on the atomism of this school. Averroes disagrees
with a thesis which, in order to retain the absolute
freedom of God, destroys His wisdom and the regular
order of His providence. In addition, the Ashcari
argument supposes that the universe, in its entirety,
is formed in exactly the same way as the sublunary
world which surrounds us, which is not proved
(Aristotle gives to heaven and the heavenly bodies a
separate situation). Ibn Rushd also considers time—
whether it is created or eternal. This recalls very
early discussions which go back to Plato, Aristotle,
to middle Platonism (Calvisius Taurus), Philo of
Alexandria, Johannes Philoponus (Yahya al-Nahwi;
cf. Ernst Behler, Die Ewigkeit der Welt; J. Pouilloux
and R. Arnaldez, Philon d'Alexandrie, De Aeternitate,
Introduction, translation and notes). He examines
critically the argument that the infinite cannot be
crossed, which demands a point of first departure
if one is to arrive at the present event. This is true
for sequences in a straight line, but not for cyclic
58
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sequences where an initial point of departure is not
apparent. Thus, evaporation is not the first origin
of the clouds at any given moment in the sky, since
in order to produce evaporation rain is necessary,
itself produced by clouds. These clouds therefore
stem from other clouds; the very nature of clouds
does not permit the idea of any definitely first clouds.
In rectilinear causality on the other hand (man gives
birth to man), a point of departure is necessary.
Nevertheless, if, in such a line, each cause were merely
the instrument of an eternal agent, the present
effect would result from the present action of this
eternal agent, and it would exist even if this agent
had made use of such instruments an infinity of times
(cf. the double causality of Spinoza).
Ibn Rushd devotes a special criticism to al-Djuwaynl, accusing him of being unaware of the necessity
of that which exists, which leads him to oppose
Avicenna's doctrine of the necessary by itself and the
possible by itself (which is necessary by another). That
which is possible by itself can never become necessary
by means of its agent. Another argument of al-Diuwayni is that the world was created at a certain place
within the infinite void; but any one part of the void
is the same as another (cf. Leibnitz), therefore a free
will is necessary to decide between one place and
another. But, Averroes objects, it is essential to
prove first that the void exists and that it is infinite
and eternal, otherwise another void would be necessary to contain it.
Against the theory of the Sufis Ibn Rushd admits
that mystic training may help in the attainment of
rational knowledge, but that it cannot replace it.
Regarding the Muctazila, he states that he has found
none of their books in Spain; he says nothing of them,
and passes on to the Kur'anic proofs. This is argument
by means of Providence and by means of the creation
of substances (animals, vegetables, heaven). Averroes
underlines the generation of the organic starting from
the inorganic; there is therefore an agent which gives
life (this was to be stated in the Tafslr of book A
of the Metaphysics, see below). As for the heavens,
they are commanded; it is the Kur'anic idea of
taskhlr (sakhkhar Allah, in many verses). The idea
of the divine amr expressing the act of the unmoved
Mover which commands without having to move itself
was to be taken up again in the Tahafut. These two
types of proof concern the ordinary man, but the
scholars give them demonstrative value, and they
have a deeper and wider knowledge of the realities
on which they base their demonstrations.
In the second chapter he studies the unity of God.
The Kurgan proves it by the unity of the government
of the world, a proof which the scholars, and Averroes
in particular, take up and go into deeply. The criticism of the Ashcari reasoning is subtle and technical.
It is enough merely to mention it.
The third chapter deals with the attributes of God:
knowledge, life, power, will, hearing, sight, speech.
Ibn Rushd distinguishes clearly between the Kur'anic
doctrine and the theories of the theologians who raise
problems on which the IjCur'an is silent. Thus on
knowledge: God knows what He has created, for there
exist in creation an order and a wisdom which show
that the Creator has knowledge. He must therefore
know what will exist, what exists and what will perish.
But although the Kur'an presents God's knowledge in
this way, it is related only to man's own experience
of knowledge. But for man, the knowledge possessed
by the subject who knows is, as has already been
mentioned in the Fasl, the effect of the object known
(maHul li 'l-maclum). For the eternal knowledge which

is creative, the reverse is true. Thus it is not possible,
philosophically speaking, to raise the problem of the
knowledge of future contingents in the same way for
both God and man; however, in order to be understood, they have to be discussed in the same terms.
There appears in this chapter a certain agnosticism,
very Islamic, in particular in the matter of knowing
whether the attributes may be reduced to the essence
or whether they are added to it, whether they are
nafsiyya (essential) or ma<nawiyya (qualificative). Ibn
Rushd dismisses as irrelevant both Ashcaris and
Muctazila, and criticizes in passing the Christian
doctrine of the Trinity (since it is with regard to the
attributes that kaldm attacks Christianity; cf. alBakillani, Tamhld, and Averroes himself, even in the
Tafslr of the Metaphysics, iii, 1620, 1623). This
attitude becomes more firmly established as the
treatise proceeds, for example in chapter 4, in the
discussion on the corporeality of God, in which, in a
surprising way, Ibn Rushd condemns the MuHazila
for their denial of any corporeality, and the Ashcaris
for having sought a compromise solution. In fact the
ordinary man has no idea at all of an incorporeal
being, and these doctrines do not give it to him; he
needs to address his prayers to a Being who exists
somewhere, and the Kur3an states that He is in
heaven. Therefore it should be taught, with the
Revelation, that God is Light, which solves the
problem of the vision of God (ru*ya) in the next life.
Furthermore, in the same way that light enables colours to be seen but is itself difficult to see, so is
God the principle of all sensible experience but nevertheless Himself enveloped in veils of light. But in
order to conceive of an incorporeal being, it is
necessary first to have an exact knowledge of the
soul, which is not possessed by the ordinary man
and which is not easy to acquire. The problem of
the "direction" (d[iha) in which God is found is solved
by Ibn Rushd by a skilful use of the Aristotelian
theory of place: "The limit of the enveloping body"
(TO Ttipaic, TOU 7repi£x°VT°£ acopLaTCx;, Physics, IV,
2i2a6). God, not being enveloped by anything, has
no place. But He is in a direction, since direction
is indicated by the surfaces of bodies. Thus the enveloping sphere is not in any place, since there is no
body outside it, any more than there is a void. Thus
the Being which exists in the direction marked by
the exterior surface of this sphere will be incorporeal.
That is the true demonstration.
The fifth chapter deals with divine actions: creation, the sending of prophets, predestination and divine
decree, justice and injustice, the future life. On the
creation, in addition to what he has already said
about it, Averroes states against the Ashcaris that
although the world contains contingency, it cannot
be contingent as a whole. The liberty of God cannot
be that of indifference. Finally the term huduth (coming into existence) is not Kur3anic and constitutes in
itself a bidca. On the prophetic mission, Ibn Rushd
makes a critical examination of the probative value
of miracles and of the Pd&az al-Kur'dn. He regards
the problem of predestination as "one of the most
difficult". The Kur'an contains on this verses for
and against, and these contradictions are found also
in fradith. Both series of texts must be retained: on
the one hand human action obviously depends, both
for its cause and its execution, on external and internal conditions created by God; but on the other hand,
we are the authors of our own acts since "it is evident
that God has created in us faculties by means of
which we can acquire things which are opposed by
nature", which proves that freedom of choice exists.
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Here there is involved the question of secondary
causes. All causes other than God Himself have no
existence, neither they nor their effects, other than
through God. The word "agent** may not be used indiscriminately of God and of other causes. But causes
operate, not only because God uses them as instruments, but also because He created them as causes.
Furthermore, it can be said that substances and
essences have for their cause only God, whereas accidents have other causes. On divine justice, Ibn Rushd
agrees with Ashcarism: it is necessary to believe at the
same time both that God is just and that He is the
creator of good and evil, in order to avoid any dualism.
God created evil with good ends in view: it is by
accident that fire, which is good, does harm. On this
delicate problem, Averroes does not hesitate to
reproduce all the sophistries which creep into the
theodicy of all periods. It is true that this is a point on
which it is necessary to convince both the ordinary
man and the philosophers themselves. This does not
mean that God is above the just and the unjust: He is
just, but in Himself, and not as a judge is, in the
service of others. Finally the future life exists; that
is not contrary to reason. It is left to each person to
imagine the modalities of it for himself.
This treatise is directed against the doctrines that
the theologians, going beyond all sound demonstration, construct upon the Book; against the problems
which they raise. The feeling behind it is not, basically, very different from that of al-Ashcari and alGhazali at the beginning of their careers, they having
become theologians rather in spite of themselves,
in order to refute the errors which were threatening
Islam. But they were wrong; Ibn Rushd considers
that the only recourse is to demonstrative knowledge.
He condemns theology; the literal meaning of the
sacred text seems to him on the whole wiser, even
more acceptable to reason, than the theological
lucubrations. One would expect that, in distinguishing
thus clearly between the common man and the scholars, he would maintain that the arguments and the
representations which are in the Kur'an form a bad
diet for the uneducated masses who are incapable of
teaching themselves (the doctrine of the double truth
of the western Averroists: that which is true for
religion is false for philosophy). But this is not so:
there exists a religious truth which is true for all men
whoever they are. The worst misfortune which could
befall them would be to lose their faith. Now philosophy, particularly when dealing with obscure questions, shakes the faith of many men and should be
reserved for scholars. But theology, with its uncertain
or sophistic arguments, while giving the appearance of
adhering to the texts, is still more dangerous, especially because its intention is to elaborate the authentic
doctrine in which everyone must believe. Philosophers,
in all cases where the system of rational demonstration is not followed, are in the same situation as the
ordinary man; they also must adhere to the literal
meaning of the Kur'an and beware of the false explanations of theology.
(c) The Tahdfut al-Tahdfut. In the Fast and the
Kashf, al-Ghazali had been very severely handled.
In the Tahdfut, the battle against him grows, becomes
more definite and leads Ibn Rushd to embrace all the
great problems of philosophy. This work combines
the results of the paraphrases and of the middle
commentaries, as well as all his basic personal ideas
OD religious questions, the development of which may
be traced in the preceding treatises. But in the attack
on the Tahdfut al-faldsifa al-Ghazali is not the only
target. Many of the criticisms in his work directed
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against Avicenna are accepted by Averroes, if not
in the form of argument used by al-Ghazali, at least
for the correctness of their conclusions. The Tahdfut
al-Tahdfut is thus a reconstruction of the true philosophy, that of Aristotle himself, against the false,
that of the neo-Platonic faldsifa, which distorted the
thinking of Aristotle, and against the theological
systems. In this sense, it can be said that Ibn Rushd*s
original philosophical doctrine is to be found in this
book.
There is a very precise study of this work in the
introduction written by S. van den Bergh to his
English translation. The two Muslim thinkers are
separated on a fundamental point: in the tradition of
his master al-Djuwayni, al-Ghazali does not consider
that philosophical reasoning has the strictness
of mathematical reasoning, and in the Makd?id, he
points out that there exists there a source of error
which misleads the unthinking supporters of logic.
Aristotle, on the other hand, believes in the value
of demonstration, and shows, as he did for the theologians, that it is the neo-Platonic philosophers who
lack strictness, but that sound logic should not be
accused of this.
A large part of the work of al-Ghazali, and thus
that of Ibn Rushd which follows it, is devoted to the
problem of the creation of the world. Averroes' solution is that of an eternal creation. There cannot have
existed an empty time which preceded the appearance of the world at a certain moment in it. Time
is, according to Aristotle, the numbered number
(T& aptOfjLOUfjievov) of movement (Physics, IV,
219 b 8). It measures movements only within the
limits that movement measures time itself since they
are mutual definitions of each other (06 ji6vov 8£
TTjv xtvYjoiv TO> XP^V (JteTpoi5(jiev, <xXX& xocl
?7) xtvY)(jet, TOV xpovov SKX T& 6pfc<;ea0ai 'ore'
dXX^Xcov, Physics, IV, 220 b 14-16). But although the
time of the movement of the sphere measures the
movements within the world, there is no movement
outside the sphere which enables time to measure the
movement of the sphere. The illusion is therefore one
of "aligning": the revolutions of the sphere in a sort of
empty, rectilinear time, which, if it is infinite, cannot
be crossed, so that an actual revolution cannot take
place. But in reality, each revolution is independent of
the others. Each of them depends immediately on the
actions of the first agent: "Their sequence is accidental" (para. 20). In the sequences of causes it is necessary that the present effect is the result of all these
causes. If they are all infinite, it cannot exist. But it
is not necessary for all the past revolutions of the
sphere to be added together in order for the present
revolution to take place. Thus it can be said that "The
circular movements of the past and the future are nonexistent" (para. 23). This example shows that in the
Tahdfut the ideas already outlined in the earlier treatises are analysed philosophically in a much deeper
fashion. He maintains that the creative will in God
should not be conceived in relation to our own; it is
founded in the excellence of God, separate from the
world; the world does not emanate from Him, in continuity with Him; God is not an agent in the way that
it is said, at least as an image, that a person "makes"
a shadow, his own shadow. The term "will" expresses
the method of this action of a perfectly transcendental being. This is why Ibn Rushd sees no incongruity
in the fact that such a creator produces a multiplicity
of beings as the effect of his act; he thus rejects
the principle which is the basis of the emanatist
doctrines, that the One can give birth only to oixe.
In ontology, Averroes criticizes with al-Ghazali
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Avicenna's conception of the Being necessary in itself
(wadjib al wudiud bi-dhatih). But he goes further:
being is that "which is predicated of the ten categories
analogically, and -it is in this sense that we say
of the substance that it exists by itself and of the
accident that it exists through its existing in the
existent which subsists by itself. As to the existent
which has the meaning of the 'true', all the categories
participate in it in the same way, and the existent
which has the meaning of the 'true* is something
in the mind, namely that a thing is outside the soul
in conformity with what it is inside the soul" (303-4).
A quiddity, in thought, is only the explanation
(shark] of the meaning of a name; and it is only
when one knows that this meaning exists outside the
soul that one knows that it is a quiddity. It is thus
not possible really to separate essence and existence;
the distinction is made only in thought. In this lies
Avicenna's error. If the being which is possible of
itself is pure essence, it exists only in thought. Outside it, it is either an essence which exists, or it
is nothing. If it exists, to "add" to it existence so
that it shall be has no meaning. If it does not exist,
it is obviously not possible to add something to nothing. Thus when Avicenna defines the possible as that
which has a cause, it must first be specified what
cause is referred to, since apart from the fiction
of a cause which would give an existence added to
a pure essence, if the idea of the cause enters that
of the possible, then either the possible becomes
necessary (daruri} (since the cause which makes it
necessary forms part of its definition), or else one
becomes involved in a tautology: that which has a
cause is possible, that is, it has a cause (277), and
this line can be followed to infinity. In short, Avicenna
destroys the idea of the possible as such, since he
makes of it either the necessary, or a simple verbal
idea in thought. Averroes admits the existence of
the true possible (mumkin haktki), which leads to the
necessary possible (mumkin daruri), by which he
implies a necessary reality based on a true possibility,
that is on a potentiality. The cause is the agent which
translates the potentiality into the actuality. There
is no other action than this. God makes actual the
potentialities which are in the world. The world in
its totality (bi-asrih) is not a pure possible which
receives existence. It is an organized whole necessary
through the interplay of the causes which are its laws,
a commandment (amr) of God; but everything in it,
even the heavens, is organized starting from potentialities (even if only the potentiality of place), and
the proof of this is that everything in it is subjected
to movement. God is thus really an agent and it is
known in what His action consists. Thus it is legitimate to call him Creator, which is not the case with
Avicenna's God. The division of being into actuality
and potentiality is much more realistic than Avicenna's division into necessary and possible. It follows
being itself, since it can claim to belong to the ten
categories and explains movements according to these
categories. It makes heaven enter into the physical,
since it is moved in a circular direction, and it eliminates from it any "intermediary" character, in the
mystic sense of the word. The necessary and the possible of Ibn Sina are vague ideas which set on the one
side God and on the other the world, and which can
no longer explain, except by imprecise images, the
relations between them. They limit the action of
God to that which is scarcely action: the unique procession of the first Intellect in its perfect unity of
essence. The God of Averroes, a true agent, acts
on all beings. E. Gilson, comparing the two Muslim

thinkers, writes: "For Averroes, God forms part of
the universe. In such a universe, divinity is the metaphysical caure of the physical order; it is therefore
natural that physical science demonstrates in it the
existence of God . . . Thus conceived, God is included
in the world, and the science of God, or metaphysics,
is necessarily the supreme science beyond which no
other exists. The universe of Avicenna is quite different. Avicenna's God is transcendent and situated
beyond the moving Intelligences . . . the highest of
which is his first and only emanation" (Jean Duns
Scot) 77). Certainly the God of Averroes is not the
object of a mystic knowledge. He is present in the
physical world and He is the keystone of the arch of
the universe. But He is nonetheless transcendent and
intelligence cannot reach to Him in Himself, but
simply as creator (the first prime mover). In this sense,
Averroes' thinking conforms completely to Muslim
orthodoxy. This God is not quite that of Aristotle
although he is reached by an entirely Aristotelian
method. He is not the v6ir)<Ji,<; VOY)CT£6>£ which thinks
in and to itself and draws the world to it without
being aware of it. Ibn Rushd considers that although
the unmoved mover remains mover and unmoved, it
moves by its own command, as does a king seated
on his throne. It has all the Km°anic attributes. The
attributes are essential and express the richness of
the essence: "To suggest. . . that the essence cannot
be formed by attributes is not correct, since all
essence perfects itself (istakmalat) thanks to the
attributes through which it becomes more perfect
(akmal) and more eminent" (328). But these attributes
in God are not separated; it is our thinking which
distinguishes them according to what we consider to
be one or another of the infinite divine perfections.
On the knowledge which God has of the universe,
Ibn Rushd repeats what he has said in his other
treatises. It does not resemble the knowledge which
we have of the universal, which is abstractive and
potential. Nor does it resemble the knowledge we
have of the particular, which is perceptible, material
and pluralist. But being in action and not potential,
it resembles more closely our knowledge of the particular than our knowledge of the universal. Similarly
God's will does not resemble ours (see above).
There remains .the question of the last things.
Demonstrative proof can establish spirituality and
immortality only as regards the intellect, since it
alone among the faculties of the soul is indivisible
and operates without the need of physical organs.
It has been deduced from this that Averroes did not
believe in personal immortality. But this is merely
the doctrine which he extracts from Aristotle in his
commentaries. In fact, he says, there is nothing to
prove that the faculties which make use of the physical organs do really weaken at the same time as
the organs do. Although this is not a demonstrative
proof, it is at least an open door. Since the knowledge
of the soul remains obscure, it is reasonable to have
recourse to revelation. As for the resurrection of the
body, this is not demonstrable. But the speculative
virtues cannot do without the moral virtues. Although
the soul is immortal, it will not survive by contemplation alone but will need those moral virtues which
imply the presence of the body. However the resurrection is not conceived of as the return of life to
the earthly body. It is, as the Kurgan says, a second
creation.
B. The Tafslr of the Me tap hy sic s. Averroes'
work ended with the great commentaries. We
therefore now examine the main ideas which, towards the end of his life, he drew from Aristotle's
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Metaphysics. Understanding well his thought and his
method, he elucidates the Aristotelian doctrine while
expressing his own point of view on it. Among the
possible interpretations he chooses that which suits
his own ideas. This commentary is a major work.
The Arabic translations were bad. Often Ibn Rushd
consulted two or three of them. He studied the writers of antiquity: Alexander of Aphrodisias, Themistius, Nicholas of Damascus, Johannes Philiponus. He
discusses them and often, by his own inspiration, he
improves an accepted version. Even where the
incomprehensibility of a text causes him to stray
from the original thought of Aristotle, Averroes never
strays very far.
The object of metaphysics. This science is concerned
with the study of certain words: "His aim in this
book is to distinguish the meanings contained in
words. In this science a speculative examination is
made of them, and these meanings have in it the place
which in any art is held by the object (mawdu*} of this
art. These words are those used according to different
points of view with reference to a single thing (Comment., A, Introd.). Thus the examination of these
words is a part of metaphysics: they bear an analogical meaning which can be discovered only through
them, "to such an extent that here the examination
of words is of the same order as the examination of the
different sorts of objects which the scholar considers
to be his own field". In other sciences, words, having
a single meaning, are the immediate signs of objects
of experience or of general ideas. In metaphysics,
it is true that the words are also signs, but they do
not allow their full significance to be grasped; there
is nothing which can replace them. The search for
the absolute One, the dream of the neo-Platonists,
remains for Averroes simply an aim, always in relation to a multiplicity of different aims without which
it would be indeterminate. Thus metaphysics must
be attached to the fundamental diversity of being,
reducible to that of the ten categories. It is because
being is always presented in the plurality of the
categories that there exists a metaphysical problem
of being.
Because of this, metaphysics cannot have the same
logical method as the particular sciences, mathematics and physics. The analogy of being, the one, the
cause etc. implies an analogical reasoning. Thus,
although in one sense it is the First Science which
comprehends all the others and takes account of them,
it cannot be considered as their source from which
they could be unequivocably deduced. Metaphysics
itself follows physics, which supplies it with the
concrete experience of beings. The object of metaphysics is in fact being as being (al-mawdiud bi-md
hmva jnawdiud): there is no other science which
speculates on this. Mathematics considers being by
quantity without asking the question of their existence. Physics considers being as something moved according to the various categories. Metaphysics considers the lawdhik of being (T<X urcapxovTa TOUTOJ xa0'
auT6, that is, all which is attached to it in its quality as
being), and, Averroes adds, its causes (asbdb). But
metaphysics cannot be the science of the totality of
causes, because beings do not form one single category
and the same is true of causes. This being so, he
defines his thinking thus: "Principles, taken in the
absolute sense, even although it happens accidentally
that certain beings are perceptible and not absolute,
must of necessity be sought for beings considered
in the absolute sense. These principles are sought
for them in so far as they are beings in an absolute
sense, not as they are this or that, for example moved
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or mathematical" (i, 300). Thus it is by remaining
in contact with concrete beings that metaphysics asks
the question about their being, that is their existence.
This idea is repeated in a commentary of E (ii, 713).
If metaphysics is the science with the noblest (ashraf)
object, is it universal and does it apply to many
categories ? It is not the science of one single category;
it therefore has regard for the plurality of categories
and a fortiori the plurality of beings. Thus the highest
science is not the science of the general, as are the
particular sciences. In its universality it reaches all
that is in its character most concrete. Universal
science is not abstract, and this is where the universal
is distinguished from the general. It is thus seen that
perfect metaphysics would resemble the knowledge
which belongs to God. The philosopher attempts to
achieve it without succeeding, because he cannot
escape completely from generic ideas and material
perception, analogy being only an imperfect method
of knowing. But metaphysics will attain its culminating point if, among beings, there exist natures separated from matter (al-tabdW al-mufdrika). These natures are not, like the Platonic Ideas, hypostasized
abstract concepts, but realities which are not composed of matter and form. It is right that theology
should have as its object a being thus separate, unmoved and eternal. It is above the science of the
heavenly bodies, eternal but moved, of which it
grasps the cause: "Just as the things of nature are
those which have nature included in their definition
(kawl), so the divine things are those which have
God and the divine causes included in their definition" (ii, 712). Thus the word OcoXoYtXY) is translated and understood as al-ildhiyydt al-kawl. "Since
separate things precede in existence things which are
not separate, the science which is first and earliest
in existence must be the science of separate things"
(ii, 711). But "first in existence, not first in knowledge
since the order in teaching begins with the end. This
is why this science is called meta-physics" (ma ba'd
al-tabtfa, i, 714).
Thus God is not being considered as being, even
taken absolutely, since all being, before becoming
what it is, is. Nor can the idea of God be drawn
from the notion of being considered as being by
means of a sort of division. It is therefore by studying concrete beings and their causes in the distribution of the ten categories that metaphysics must begin
the search for God, discovering the distinction of
matter and form, then of potentiality and actuality,
in order to reach a cause which includes neither
matter nor potentiality and which is the eternal and
unmoved mover. Thus between physics and theology
there exists an intermediary metaphysical research
at the level of the concrete universality of being
considered as being within all beings. It prepares
that theology whose object is neither spiritual in the
mystic sense nor ideal in the Platonic sense, but
truly meta-physical.
It is not surprising therefore that Averroes gives
great importance to the accidental in all the phenomena of this world. He realizes with Aristotle that although the world as a whole is necessary, it includes
within itself some realities whose existence merely
occurs with a greater frequency (akthariyya). This
presupposes the existence of realities which occur
with a lesser frequency (akalliyya). Without the
accident of chance, there would be no frequency
greater than another and everything would be necessary. There must therefore exist in this world accidental causes. But if every cause necessarily produces its
effect and itself necessarily results from another

9x8

IBN RUSHD

cause, there would have to exist an eternal and continually existing anniyya which would determine absolutely the production and the disappearance of each
being. Appealing to experience, Averroes disagrees
with this entirely determinist conception. No doubt
the relation of the cause to the effect is always
necessary; but a cause can interfere in a natural
process which, as such, is a stranger to its causality. "As for a cause which results in an effect of
chance, this is not at all the cause of a natural movement" (ii, 735-6). The result is that the causation
of this cause, with regard to the effect produced in
the natural process, is without cause. The natural
causes are ordered towards a natural end. But the
accidental cause, not being naturally directed towards
this, is one which produces such an end without its
being determined by any cause. Thus fire burns or
heats; this is its natural effect. But if it burns a man,
its causation intervenes in the natural process of life
and destroys it, although the natural end of fire is not
to alter the natural processes of life.
Contrary to this is the study of primary substance
and of ontological necessity. In a long preamble to
the commentary on book A, Ibn Rushd re-states
the complete rational plan of the work and explains
that this book is the actual end of it, the two following containing only the criticism of the philosophy of
Ideas and Numbers.
Although he is conversant with the analogy of proportionality (iii, 1552), Ibn Rushd considers in depth
the analogy of attribution. He shows that anteriority
of a substance is not like that of one number in relation to another, but that it is "the anteriority of a
thing to that which is related to it". Substance is not
a universal (this is contrary to Plato). It is divided
into perceptible substance, either eternal (sarmadi),
the heavens, or corruptible (fdsid), and unmoved and
separate substance. Perceptible eternal substance
comes into the field of physics (this is contrary to
Avicenna): "The metaphysician seeks to discover what
are the principles of substance considered as such,
and he explains that separate substance is the principle of physical substance; but in order to solve this
problem, it is necessary to resort on the one hand
to what is explained in book I of the Physics either
on generable and corruptible being (i.e. composed
of matter and form), or on eternal substance; and
on the other hand to that which is explained at the
end of book VIII: that the mover of eternal substance
is exempt from matter" (iii, 1424). Unmoved substance
therefore forms part of metaphysics, but in order to
reach an understanding of it, it is necessary to study
the changes in moved beings. All generation stems
from a being in posse: matter. But the matter of
the heavenly bodies, subjected merely to a change
of place, is in actuality. Thus the heavenly bodies
are neither divisible nor corruptible, contrary to the
ideas of Avicenna, who considers that the matter of
all the bodies is in posse.
All generation has three causes: the subject (maw$ZC), matter in posse, and the two contraries (didddn)
to which it is in posse: the one, on which the definition hangs, is form (sura), the other is the lack of
form (*adam al-sura). Such are the principles (mabddi*) of substance. Neither form nor matter can be
generated; all that can be engendered is their union
(madimu*) under the action of a mover (mufrarrik);
what it moves is matter, that towards which it moves
is form. Thus the only thing which is engendered is
that which is composed (murakkab).
Ibn Rushd stresses, in criticizing Alexander and
Themistius, the question of the "synonymous" or uni-

vocal agent (al-muwdfi*): man is born of man. But
how to explain the animals which are bred by putrefaction ( c w/wna)? It is explained thus: there are the
natural substances which are engendered naturally
(this is. what is meant by "univocal generation"), and
the accidents which may be produced by nature, art,
chance (bi 'l-ittifdk) or spontaneity (min tifyd* nafsih,
(X7r6 TOU auTO[zdcTOi)). But all generation of natural
substance is natural. Thus the animals which are
born from putrefaction are natural productions of
a synonymous agent and not the products of chance,
"since that which is produced by chance is a generation without order (nizdm) and is not an aim pursued by nature". The efficient natural cause has always a natural finality. Decay has the same power
as semen among creatures which reproduce themselves
in a line of issue (mutandsil): like semen it contains
a power of forming each animal which is born
of it.
Matter is common to all material beings. In this
sense "it has the nature of something universal". But
if this were really the case, it would have a form
and would be made one by the form. How, being one
in number, can it exist in a plurality ? It is possible
only because it is in posse. When the individual differences (al-fusul al-shakhsiyya) which give existence
to numerical multiplicity are removed, it is said of
matter that it is one, and thus that it is common to
many things. But it is not called common because
it has a common form, as is the case with the category
(cf. iii, p. 1473). Unity by form comes from the fact
that several concrete beings, numerically distinct,
form one same species or one same category. "The
community (ishtirdk) which the intelligence recognizes
in the common forms has an existence in posse outside the soul. That which the intelligence recognizes
in matter is pure nothingness, since it is included
only by the negation which withdraws from it individual form. But since matter has no existence outside
the soul, in so far as it is conceived of as common
to the totality of the generables and of the corruptibles . . ., that by means of which it is matter distinct
from nothingness and existing outside the soul, is
reduced to the fact that it is a subject (substratum)
of the perceptible individual which may be seen but
is not understood" (p. 1473-4). In short, what makes
Zayd exist is not the fact that the intelligible form
of the man is shared by common matter: this form
and this matter are only thought, and from their
encounter, which is that of a universal positive
(form) and a universal negative (matter), it having
existence only in the soul, there cannot result, outside the soul, this concrete and individual reality
which is Zayd. Properly speaking, the creation of
an individual takes place neither through matter nor
through form. As has been clearly said by M. Cruz
Hernandez: "la materia y la forma no poseen per se
actividad motora, ni autoprincipio de transformacion
alguna". What exists is the individual form in a particular subject, and that which engenders a particular
is a particular. Ibn Rushd disagrees here with Themistius, who believed that, in generation, the form was
created (for him the generation of animals by putrefaction was a proof of this since, he asked, where did
the form of these animals come from?). The substantial form would thus be separate and come from without; there would be a dator formarum (wdhib al-suwar)
which would be the agent intellect (al-^akl al-fa"dl).
This was also the doctrine of Avicenna, based on the
following argument: "there are no active powers in
matter except the four qualities, hot, cold, dry and
wet. These qualities produce what is similar to
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them. But the substantial forms do not act upon each
other". Ibn Rushd's thesis is that "the agent produces
only the composite result of matter and form, and
this by setting matter in motion and changing it so
that that within it which is in posse to the form passes
into actuality".
As for the agent, Averroes criticizes the theologians who admit only one sirgle efficient cause and
who deny secondary causes. This is because they
think that all action is creation ex nihilo, and when
they see a mover act on a mobile thing, they ask
which of them creates the movement. But this is
not the question; the true agent is that which causes
a subject to pass from potentiality to actuality, and
it is in this sense only that it is said that it unites
matter and form. The forms exist in posse in primary
matter and in action in the prime mover, rather in
the sense in which it is said that the object of art
exists in actuality within the soul of the artist.
The moved movers are thus really agents which
have their own natural action. This being so, it is
necessary to find not only what moves them but what
co-ordinates them. There exists a real and universal
movement, that of the sphere, which gives continuity
and perenniality (al-ittisal wa 'l-azaliyya) to all the
movements of the world. As for the sphere and the
heavenly bodies, they are moved by the desire inspired
in them by the first unmoved mover, "because
they understand of themselves that their perfection
and their substance are only in movement. . . and
also that their movement is the cause of the passage
into actuality of what is in posse in the separate forms,
i.e., the material forms" (iii, p. 1595). In fact, although the forms are in action in the prime mover
and in posse in matter, as has been seen above, it
must be stated that the reverse is true in connexion
with the concrete realization of material beings: "one
has the impression (yushabbahu) that they have two
existences: the one in action, which is material existence, and the other in posse, which is their existence
as separate forms "(ibid.). This was the theory of
the supporters of the Platonic Ideas, but they fell
short of the truth, since the separate forms in themselves are not movers: they are found in the Prime
Mover which draws all beings to them and through
them. The first end of the movement of the heavens
is their own perfection, and it is in consequence of
(tdbi<) its search for this that in the second place
it ensures this passage of material beings from potentiality to action. "Thus he who performs exercise
to preserve his health by practising an art, has as
his main aim the preservation of health, and as a
secondary aim the practice of this art" (1596).
On the Intellect, Ibn Rushd takes his stand against
Alexander, who considered that the material intellect
was generated and corruptible, which presents insoluble problems in the matter of intellectual knowledge.
Ibn Rushd takes up a thesis which he attributes to
Theophrastus, Themistius and the majority of the
Peripatetic philosophers: the material intellect exists
and the separate agent Intellect is as the form in
the material intellect. But he states this more clearly by referring to what he has said in the De Anima.
The material intellect is in itself generable and
corruptible (Bouyges, 1489; the Latin translations
add a negative: non est generabilis et corruptibilis.) The
habitual intellect (bi 'l-malakalhabituli£,ei), which
holds at our disposition the knowledge of the intelligibles, has a generable and a corruptible part; the corruptible is its action; but in itself it is incorruptible.
It comes to us from without (min Man'^'/OupdcOev)
and is not generated; this is why the intellect in posse
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is for it like a place (ntakdn) and not like a material thing. If this intellect, in so far as it must unite
with the material intellect, had an action which was
not gererable, its action would be its essence and
there would be nothing in it which constrained it to
unite with the material intellect. But since it does
unite with it, its action in so far as it unites is not
its substance. The action which it produces is not
for the benefit of itself, but of another. So it is
possible for an eternal being to give to a generable
and corruptible being the power to understand. When
human perfection is achieved, this intellect sheds
all potentiality, and of necessity its action, which
is not it itself, is reduced to nothing. So, either we
no longer understand at all through this intellect, or
we understand through it, in the sense that its action
is reduced, in this state, to its substance. Ibn Rushd
shows that the second case is the true one (cf. iii,
1489-90). The question is a difficult one. It seems
that Averroes considered the habitual intellect to be
the way in which the agent Intellect is present in us,
that is, in that part of our soul which is the material
intellect. Its action in us has a beginning and an
end; like acquired knowledge in the scholar, it is
not continually in use. It is therefore, from this
point of view, connected with the psychological reality
of the feelings, of the imagination, of the memory,
and of the will. But when used to perfection, it no
longer needs the instruments of the soul: it turns
back on itself and in itself in its own action, in which
it is identical with the intelligible which it thinks.
In this perfection of our intellection we understand
through the agent Intellect itself, that is through the
action which substantially constitutes it. This is what
has led to the statement that our individuality disappears. We have seen the modifications which Averroes introduces into this doctrine, which he considers
as being that of Aristotle, without altering it in its
demonstrative value: since although all that is demonstrated is true, that which is not demonstrable is
not necessarily false.
A general study of the thought of Averroes would
have to be based on the texts preserved in Latin or
Hebrew. This article has been limited to the main
works surviving in Arabic. A Latin Averroes, given
the slight variations in emphasis which translations
always give to the original work, could be quite different on certain details. A complete and meticulous
study on this point would be desirable, but it would
be a long and difficult task.
There should however finally be mentioned the
commentary on the Republic which has survived in
Hebrew (ed. with introd., tr., and notes by E. I. J.
Rosenthal, Averroes1 Commentary on Plato*s Republic,
Cambridge 1956). Ibn Rushd did not know the Politics
of Aristotle; Plato takes its place. "The two works
—Nichomachean Ethics and Republic—form two
complementary parts of the same science of Politics,
as Averroes stated himself". Averroes' social awareness appears here in his ideal of a perfect city, the
image of the world; he makes frequent use of al-Farabi; he transposes in a very interesting fashion the
Greek institutions into Muslim realities, as, in the
Poetics, he transposed the Greek literary genres;
finally he makes many allusions or applications to
Muslim public law and to the situation of the Almohad
empire compared with the Almoravids.
Ibn Rushd had few disciples in Islam. His great
fame among the Western schoolmen is well known.
Ren an, followed by many others, claimed that Ibn
Rushd's thinking contained nothing original. This is
because he deliberately belittled the religious and
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juridical works. In a general way, he committed an
error of appreciation which was to remain a blind
spot with the historians of "Arab" thought, who have
seen the faldsifa as nothing more than the heirs of
Greece. If one considers the whole corpus of Ibn
Rushd's works and the unity of his wide thought, it
becomes apparent that the "Commentator" was a
true philosopher.
Bibliography: In addition to the works mentioned in the article: M. Alonso, Averroes observador
de la naturaleza, in al-And., v (1940); idem, El
"ta^wil" y la hermeneutica sacra de Averroes, ibid.,
vii (1942); R. Arnaldez, La pensee religieuse d'Averroes, I. La creation dans le Tahdfut, in St. I si., vii
(1957), II. La theorie de Dieu dans le Tahdfut, ibid.,
viii (1957), III. Uimmortalite de Vdme dans le Tahdfut, ibid., x (1959); M. Asin Palacios, El averroismo
teologico de Santo Tomas de Aquino, in Homenaje a
F.Codera, Saragossa 1904; T. J. De Boer, Die Widerspriiche der Philosophie und ihr A usgleich durch Ibn
Roschd, Strasbourg 1894; idem, The history of philosophy in Islam, London 1903; Carra de Vaux, Les
penseurs de VIslam, iv, Paris 1923; P. S. Christ,
The psychology of the active intellect of Averroes,
Philadelphia 1926; Cruz Hernandez, Historia de la
filosofia hispano-musulmana; Madrid 1957, ii; idem,
La libertad y la naturaleza social del hombre segun
Averroes, in L'homme et son destin, Louvain 1960;
idem, Etica e Politica na filosofia de Averrois, in
Rev. Portug. deFilos., xvii (1961); H. Corbin, Histoire de la philosophic islamique, Paris 1964; H.
Derenbourg, Le Commentaire arabe a'Averroes sur
quelques petits ecrits physiques d'Aristote, in Arch.
f. Gesch. d. Phil., xviii (1905); J. Freudenthal and S.
Frankel, Die durch Averroes erhaltene Fragmente
Alexanders zur Metaphysik des Aristoteles, in Abhandl. d. kgl. Akad. d. Wiss. zu Berlin, 1884; L.
Gauthier, La thtorie d'Ibn Roschd sur les rapports de
la religion et de la philosophic, Paris 1909; M. Horten,
Die Metaphysik des Averroes, Halle 1912; idem, Die
Hauptlehren des Averroes nach seiner Schrift: Die
Widerlegung des Gazali, Bonn 1913; F. Lasinio, //
commento medio di Averroe alia Poetica di Aristotele
(Ar. and Hebr.), in Annali delle Universitd Toscane,
Pisa 1872; idem, // commento medio di Averroe alia
Retorica di Aristotele, Florence 1877; idem, Studi
sopra Averroe, in Annuario delle Societd Iialiana per
gli studi orientali, 1872-3; G. M. Manser, Die gottliche Erkenntnis der Einzeldinge und die Vorsehung
bei Averroes, in /. /. Phil, und spek. Theol., xxiii
(1909); idem, Das Verhaltnis von Glauben und Wissen bei Averroes, ibid., xxiv (1910) and xxv (1911);
I. Mehren, Etudes sur la philosophic d'Averroes
concernant ses rapports avec celle d'Avicenne et de
Gazzali, in Museon, vii (1888-9) > S. Munk, Melanges
de philosophic juive et arabe, Paris 1859 (repr. 1927);
C. A Nallino, art. Averroe in Enciclopedia Italiana\
S. Nirenstein, The problem of the existence of God in
Averroes, Philadelphia 1924; G. Quadri, La philosophic arabe dans VEurope medievale des origines d
Averroes, Fr. tr. by R. Huret, Paris 1947; M. Worms,
Die Lehre der A nfangslosigkeit der Welt bei den mittelaltcrlichen arabischen Philosophen . . . (Append.
Abhandl. des Ibn RoSd iiber das Problem der Weltschopfung), in Beitr. der Gesch. d. Phil. d. Mittelalters, iii/4, Miinster 1900; M. Allard, Le rationalisme d'Averroes d'apres une etude sur la creation, in
BEO, xiv (1952-4); J. Windrow Sweetman, Islam
and Christian theology, ii, 2nd part, London n.d.,
73-210.
(R. ARNALDEZ)
IBN RUSTA, ABU cALi AHMAD B. £UMAR B.
RUSTA. Little is known of his life except that his

native place was Isfahan and that he travelled in
liidjaz in 290/903. He is author of Kitdb al-A*ldk
al-nafisa, of which only the seventh volume has
survived (the complete work must have been very
voluminous). It is very likely that he was writing
between 290-300/903-13. From the subject matter
of the extant volume it is evident that the author
was highly educated and possessed literary talent.
His Kitdb al-Acldk al-nafisa deals with mathematical, descriptive and human geography and a
variety of historical and other subjects. The first
chapters deal with the celestial sphere, the signs of
the Zodiac, the planets, the position of the earth in
the universe, and its shape, size and sphericity. The
author deals systematically with mathematical and
astronomical geography and endeavours to give
briefly and without much quotation the sources of
his knowledge, and the views and theories of the
Arab, Greek and Indian astronomers on the subject.
Thus the views of Aryabhatta on the rotation of the
earth are included. Among the authorities named by
him are Ahmad b. Muhammad b. Kathir al-Farghani
(ca. 218/833) and Ahmad b. al-Tayyib al-Sarakhsi
(d. 286/899). However, he quotes numerous verses
from the Kurgan in support of his view of astronomy.
After the introduction, there follows a description
of Mecca and Medina, of the wonders of the world,
the seas, rivers and the seven climes; then follow
descriptions of Constantinople, of the Khazars, the
Bulghars, the Slavs, the Russians and other peoples.
The author then gives the itineraries of some places,
and ends with a description of some categories of
Muslim names, religious groups and schisms, and
names of people having special physical characteristics. Apart from the description of the lands of
Islam, one finds in it details about many regions
that lay outside the domain of Islam. Thus, considering the variety of subjects covered in the book,
it may be defined as "a short encyclopaedia of
historical and geographical knowledge". From the
point of view of its arrangement and the presentation of the geographical material, the work may
be classified as belonging to the category of the
c
lraki school of geography as distinct from the broad
category of the Balkhi school [see DJUGHRAFIYA.
5800]. Ibn Rusta's work is to be compared with
those of Kudama and Ibn al-Fakih, in whose
system too Mecca and Arabia are given precedence.
By contrast, others belonging to this school give
preference to clrak and Iranshahr. Again, Ibn
Rusta prefers to describe the seven climes according
to the Greek system and not according to the
Persian system of kishwars. J. H. Kramers has very
correctly evaluated the work of Ibn Rusta as a rich
source of information about all kinds of subjects
that interested the cultivated classes of society: "It
would seem that this kind of literature was used for
the collection of all the secular knowledge that could
not find a place in the religious and traditional
literature" (see Djughrdfiyd, in El1, Supp.).
As for the sources of his information, Ibn Rusta
seems to have consulted the work of al-Diavhani
[q.v.]—he might even have met him. Again, it seems
that he utilized the more complete edition of Ibn
Khurradadhbih [q.v.~\, which is not extant. He used
the report drawn up by Abu cAbd Allah Muhammad
b. Ishak, who spent two years in Khmer (Cambodia)
and whose report was later used by a number of
geographers.
Bibliography: Ibn Rusta, Kitdb al-A'ldk alnafisa, ed. de Goeje, Leiden 1892 ( = BGA, viii),
Fr. tr. by G. Wiet, Les Atours prteieux, Cairo 1955;
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I. Yu. Kra6kovskiy, Iz. Sot., iv, Moscow-Leningrad
1957 (Arabic translation by Salafc al-Din cUthman
Hashim, Cairo 1963, part i} pp. 164-5)* A. Miquel,
La Geographic humaine du tnonde musulman
jusqu'au milieu du XI* siecle, Paris-The Hague
1967, index.
(S. MAQBUL AHMAD)
IBN SACADA, AB_U CABD ALLAH MUHAMMAD B.
ifusuF AL-MuRSi (496/1103-565/1170), kadi and
traditionist, studied under his kinsman Abu cAli
al-Sadafi {whose diwans and the original copies of
whose traditions he inherited), Abu Muhammad Ibn
c
Attab, Abu '1-Walid b. Rushd (grandfather of Averroes) and Abu Bakr b. al-cArabi. In 520/1126 he
travelled to the East and performed the Pilgrimage
the following year. After studying with a number of
scholars in Mecca, Alexandria and al-Mahdiyya, he
returned to Murcia in 526/1132. His main interests
were Kur'anic studies, hadith, philology and kaldm,
along with an inclination towards Sufism. He was an
eloquent khatib, a counsellor, and a teacher of
faadith and fikh, and was appointed fyadi successively
in,Murcia and Jativa. He transmitted traditions in
these towns and in Valencia, in which three towns he
preached the khutba on Fridays in turn. He was
valued for his legal knowledge and just decisions, and
was popular with all classes. Among his transmissions
was al-Tirmidhi's Djdmi*.
Bibliography: Ibn al-Abbar, no. 746; alMu^Ajam {Codera, vol. iv), no. 158; al-Dabbi, no.
308; Ibn Khallikan-de Slane, ii, 501 n.; Ibn Farhun,
al-Dibdd/t al-mudhahhab, Cairo 1329, 287; Makkari,
Analectes, 565 f. (taken from Ibn al-Abbar,
no. 746), 607.
(J. ROBSON)
IBN AL-SAcATl (the son of the clock-maker),
FAKHR AL-DIN RIDWAN (or RUDWAN) B. MUHAMMAD
B. £ALI B. RUSTAM AL-KHURASAN!, born at Damascus,
where his father, a native of Khurasan, had settled.
His father was a skilled clock-maker, whose most
notable works were the clocks at the entrance to the
Great Mosque at Damascus, commissioned by the
Zangid al-Malik al-cAdil Nur al-DIn Mahmud (died
in Shawwal s6g/May 1174); he was also versed in
astronomy. Ibn al-SacatI was a physician, but he
was also well-versed in literature, logic and the other
philosophic disciplines as well as in clock-making.
He was at first the vizier of al-Malik al-Fa'iz b. alMalik al-cAdil Muhammad b. Ayyub (nephew of
Salah al-DIn), and then vizier and personal physician
of his brother al-Malik al-Mu e azzam b. al-Malik alc
Adil (died 624/1227). He died at Damascus in about
627/1230. There survives a work of his on clockmaking, the Risdla fi Carnal al-sd^dt wa-'sticmalihd
(abridged translation E. Wiedemann and Fritz
Hauser, Uber die Uhren im Bereich der islamischen
Kultur, in Nova acta academiae naturae curiosorum,
c (1915), 176-267), in which he deals primarily with
his father's clock, which he repaired and improved.
His brother, BAHA' AL-DIN ABU 'L-HASAN c ALi,
also called IBN AL-SA C ATI, was a well-known poet
whose diwdn has been edited by A. E. Khun (Beirut
1938-9). He died, in Cairo, in about 604/1207; for
details of his life see Ibn Khallikan, no. 489.
The same name was also given to the Hanafi jurisconsult MUZAFFAR AL-DlN AHMAD B. C ALI ALBAGHDADI, died 694/1295, author of a much used
compendium of fikh which is called Madjma?- albahrayn wa-multakd 'l-nayyirayn, because it is an
adaptation of the Mukhtasar of al-Kuduri [q.v.] and
of the Manzuma of al-Nasafi; for details see Tabakdt
al-Hanafiyya, ed. Fliigel, 4.
Bibliography: Ibn Abi Usaybica, ii, 183;
Suter, Abhand. z. Gesch. d. Mathem. Wissensch.,
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x, 136, xiv, 174. On clocks and clock-making
among the Muslims, see E. Wiedemann, Beitrdge
zur Gesch. d. Naturwissensch., iii, v, vi, x, in
Sitzungsber. phys.-mediz. Soz. Erlangen, xxxvii
(1905), xxxviii (1906); Brockelmann, I, 256, 382-3,
473; S I, 456, 658, 866; G. Sarton, Introduction to
the history of science, ii, 631-2; H. Suter, Die Mathematiker und Astronomen der Araber, 136, 174, 218.
(H. SUTER-LJ. VERNET])
IBN. SABCIN, C ABD AL-HAKK B. IBRAHIM B.
C
MUHAMMAD B. NASR, AL- AKKI AL-MURSI ABU MUHAMMAD KUTB AL-DIN, 'Peripatetic' philosopher
and Sufi (sufi cald kd'idat al-faldsifa). He himself used
the surname Ibn Dara. This last word, which denotes
a circle, a ring, the halo round the moon, here apparently signifies the null or zero which, according to the
kadi of Granada, Muhammad b. Ahmad (d. 76o/
1358-9), was said to correspond to the figure of
seventy (sabcin) "according to certain methods of
computation peculiar to the people of the Maghrib".
Ibn Sabcin was born in Murcia in 613 or 614/1217-8
and died in Mecca in 668 or 669/1269-71.
"A bitter and tormented spirit", L. Massignon
called him. His life, consisting entirely of controversies, quarrels and persecutions, seems to have been
a long and painful trial, alleviated however by the
love and loyalty bestowed on him by his disciples,
the sab'iniyya, men humble of heart and living in
poverty. In Spain, where he carried out his studies,
fortune at first favoured him. His wide learning and
knowledge of medicine and alchemy were esteemed.
On the other hand, his Sufism was suspect; he was
reproached for some of his doctrinal assertions,
among others, that in which he defined God as being
the sole reality of existing things; this was regarded
as a profession of monist faith, which his own position
as a hellenizing philosopher could only render more
suspect in the eyes of the ^ulamd* and fukahd*. He
was compelled to leave his native land, when about
thirty years old, to escape from persecution by his
enemies. Followed by a group of disciples, he settled
in Ceuta. There he acquired such celebrity that Ibn
.Khalas, the governor of the city, deputed him to
answer the philosophical questions which the
emperor Frederick II of Hohenstaufen had put,
through an ambassador, to the Almohad sultan cAbd
al-Wahid al-Rashid (630-40/1232-42). But this high
official, fearing that public order might be disturbed
by the philosopher's teaching, soon expelled a visitor
whom he considered to be compromising. Once
again, Ibn Sabcin was compelled to go into exile. He
turned towards the East. He travelled to Badis, then
to Bougie. It was in that town that he met alShushtari (610-68/1213-69), who became the most
faithful, as well as the most moving, of all his
disciples. Continuing on his way eastwards, he
came to Tunis. In a milieu of orthodox Islam, this
Aristotelian Sufi once again came up against the
hostility of the ^ulama?. To escape from his chief
enemy Abu Bakr al-Sakuni, a theologian from
Seville who had settled in Tunis, he hurriedly left the
town. There is a record of his journey on to Gabes,
and thence to Cairo. But there he scarcely felt secure
and the great Mamluk sultan Baybars I was illdisposed towards him. Only the hardm of Mecca
remained as a place of refuge for him. But there too
he was persecuted, by an Andalusian Emigre named
Kutb al-Kastallani (614-86/1217-88). For once,
however, he escaped unharmed from the accusations
that were brought against him.
M. A. F. Mehren regards Ibn Sabcin as "one of the
last representatives of the Arab 'Peripatetic3 school".
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This opinion is shared by L. Massignon, who considers that through his very Hellenism the philosopher was condemned to remain without disciples
in the history of Islam. Ibn Khaldun places him
among the adherents of wahda, that is to say among
the Monists, whom he contrasts with the theorists of
tad^alll. His isolation in a world of culamd*, muftis,
theologians "and fukahd* is not without its poignancy.
He reacted by adopting a haughty attitude, pouring
scorn on his adversaries. He possessed a restless
temperament, racked by a nervous distemper which
led even to the vomiting of blood, according to the
reports of some of his biographers. This aristocratic
intellectual seems to have found his only consolation
among the humble men who listened to him and
allowed themselves to be charmed by his words. His
disciple al-Shushtari, who spoke of himself as his
slave and dedicated three of his zad[als to him, called
him "the magnet of souls" (maghndtis al-nufus).
That he took his own life in the manner of the Stoics,
by opening the veins of his wrists, is in no way
improbable [see INTIHAR]. For this philosopher,
possessed by Love, it was the ultimate way of
uniting himself with the Beloved, of fleeing a world
that rejected him.
The isndd of the tarlka satflniyya given by alShushtari in one of his kasidas shows the overlapping
of the two cultures, the Greek and the Muslim, as
accepted by the followers of Ibn Sabcin. In it, among
other links, we find Plato, Aristotle, Alexander the
Great, al-Halladj, al-Shudhi, who as a mystic was the
teacher of that strange character al-Suhrawardi, and
Abu Madyan. In this initiatory chain, Hellenistic
philosophy and Muslim tasawwuf are linked together
under the patronage of Hermes, the spokesman of
the gods and their messenger to men.
His biographers ascribe a certain number of works
to him, the principal ones being Budd al-^drif, which
he is said to have written at the age of fifteen (an
ed. is being prepared in Paris), al-Duradj[, al-Ihdta,
al-Fath al-mushtarak, a short book, al-Faklriyya,
several treatises and a few essays.
Bibliography : M.A.F. Mehren, Correspondence
du philosophe soufi Ibn Sabcin Abd oul-Haqq, avec
Vempereur Frederic II de Hohenstaufen, in JA, 1880
(in this article will be found information concerning
his biography, the text of the replies that he is said
to have given to the four philosophical questions
put by the emperor Frederick II, and also some
extracts from his two principal biographers,
namely Kutubi, Fawdt al-wafaydt and Makkarl,
Nafh al-tlb}. See also cAbd al-Hakk al-Badisi, alMaqsad (Vies des saints du Rif), annotated trans,
by G. S. Colin, in AM, xxvi (1926), 47-9, 180-2,
n. 141; L. Massignon's helpful studies, Ibn Sabcin et
la critique psychologique dans Vhistoire de la
philosophie musulmane, in Memorial Henri Basset,
ii, Paris 1928, 123-30; idem, Recueil de textes
inldits relatifs a la mystique en pays d'Islam, Paris
1929, 123-34; idem, Investigaciones sobre SuStari, in
al-And., xiv/i (1949), biographical note, 33-5.
(A. FAURE)
IBN SACD, ABU C ABD ALLAH MUHAMMAD B.
C
C
SA D B. MANI AL-BASRI AL-HASHIMI KATIB ALWAKIDI, traditionist, b. Basra ca. 168/784,
d. Baghdad on 4 Djumada II 230/16 February 845.
He was a client (mawla) of the Banu Hashim, for his
grandfather had been a freedman of Husayn b. cAbd
Allah b. cUbayd Allah b. c Abbas (d. in 140 or 141;
see Ibn Sacd apud Ibn Hadjar, Tahdhlb al-Tahdhlb,
ii, 344). Ibn Sacd travelled in search of traditions and
studied under many authorities. Later he settled in

Baghdad and attached himself to al-Wakidi [q.v.],
became his secretary and transmitted his works. He
also studied genealogy under Hisham b. al-Kalbi.
During the Mifrna [q.v.], he and six other orthodox
scholars were summoned by order of al-Ma'mun
and were made to declare their adherence to the.
MuHazili dogma (Jabari, iii, 1116 ff., sub anno 218).
Ibn Sacd's fame rests on his Book of the Classes
(Kitdb al-Tabakdt al-kablr; there existed also a
small edition, probably an abridgement). It was
intended to be an aid to the study of traditions by
giving information on some 4250 persons (including
about 600 women) who, from the beginning of Islam
down to the author's time, had played a role as
narrators or transmitters of traditions about the
Prophet's sayings and doings. Ibn Sacd compiled it
from the works of his predecessors, especially alWakidi and Ibn al-Kalbi; he usually gives the full
isndd, but no title; he often quotes, however, the
Kitdb Nasab al-ansdr of cAbd Allah b. Muhammad b.
c
Umara known as Ibn al-Kaddah (see Ta'rikh
Baghdad, x, 62) which he had written down at the
author's dictation (Ibn Sacd, iii/2, 70). Ibn Sacd
opens his work with a biography of the Prophet;
then follow the classes, arranged geographically, and
within each region chronologically, and sometimes
also genealogically. The articles on the Companions
of the Prophet are often extensive, whilst the
articles on the other classes get shorter and shorter,
until sometimes only the name is given. Later on
some lacunae were filled in, and even an article on
Ibn Sacd himself (vii/2, 99) was added by his pupil,
al-Husayn Ibn Fahm (d. 289/902), in his recension
of the work. Another recension (used by Tabari in
his "Annals") was made by al-IJarith b. Abi Usama
(d. 282/895), and a third one by Ibn Abi '1-Dunya
[q.v.], which was used by Ibn cAbd al-Barr (see Ibn
Khayr, Fahrasa, 224). The edition published by
E. Sachau and others (Leiden 1904-40, 9 volumes
in 16 parts) gives the recension of Ibn Hayyawayh
(d. 381/991), which was also used by Ibn Sayyid alNas, Dhahabi, Ibn Hadjar and others.
According to his biographers Ibn Sacd wrote also
books on fikh and gharlb. The Fihrist (MS Chester
Beatty, p. 60) mentions besides the two editions of
his Tabakdt a Kitdb al-Hiyal. Ibn Sacd studied the
huruf al-Kur^dn under al-Wakidi and taught them
to Ibn Abi Usama, who transmitted them to' Ibn
Mudjahid (see Ibn al-Djazari, Ghdyat al-nihdya, ii,
142). Among the critics of traditions Ibn Sacd has—
unlike his master al-Wakidi—the reputation of being
a trustworthy authority.
Muhammad b. Sacd is not to be confused with his
namesake, Muhammad b. Sacd al-cAwfi (d. 276/888;
see Ta^rlkh Baghdad, v, 322 f.), to whom al-fabari is
referring when he says tyaddathanl Muhammad b.
Sa'd can abih . . . in an isndd which occurs no less
than 1560 times in his Tafslr (see H. Hoist in ZDMG,
ciii (1953), 294) and occasionally in his "Annals"
(i, 45, 75, 143, 3H, 378, 420, 1394, 1451, 1530). All
the transmitters mentioned in this isndd belong to
the same family: Muhammad b. Sacd's father Sacd b.
Muhammad b. Hasan b. °Atiyya (Ta^rlkh Baghdad,
ix, 126; cf. Ibn Sacd, vi, 212, 20); the latter's paternal
uncle Husayn b. Hasan b. cAtiyya al-Ka(Ji alHanafi (d. 201 or 202; see Ta^rlhh Baghdad, viii,
29 ff.; Ibn Sacd, vii/2, 74); Hasan b. cAtiyya (d. 181;
see Ibn Hadjar, Lisdn al-Mizdn, ii, 294) and cAtiyya
b. Sacd (d. in in Kufa; see Ibn Sacd, vi, 212; Ibn
Hadjar, Tahdhib, vii, 224-6), who transmits from
c
Abd Allah b. c Abbas explanations of Kur'anic
verses. None of them was considered by the critics
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as an unimpeachable authority; and it was said of
Atiyya b. Sacd that he had his tafsir from al-Kalbi
but insinuated (by tadlis] that he had heard it from
Abu Sacld al-Khudri.
Bibliography: al-Khatlb, Ta'rikh Baghdad,
v, 321; Ibn Khallikan, no. 656 (who calls him
in error al-Zuhrl); Dhahabi, Tadhkirat al-huffdz,
ii, 12; idem, Mlzdn al-iHiddl, iii, 63; Ibn Hadjar,
Tahdhib al-Tahdhib, ix, 182; Brockelmann, I,
136, S I, 208; O. Loth, Das Classenbuch des Ibn
Sa'd, Leipzig 1869; the prefaces of the individual
volumes of Sachau's edition; Wellhausen, Skizzen
und Vorarbeiten, iv, 87 ff. On lacunae in Sachau's
edition, especially in vol. v, see H. Ritter in 7s/.,
xviii (1929), 196-9 and K. W. Zetterst£en in
SB Pr.Ak.W., 1933, 790-820; on its third index
see W. Gottschalk in ZDMG, cv (1955), 105-14.
On Ibn Sacd al-cAwfl, see J. W. Fiick, in Studia
orientalia in memoriam Caroli Brockelmann, Halle
1968, 85 f.
(J. W. FUCK)
IBN §ADA$A [see SADAKA, BANU].
IBN AL-SADiD, also known as IBN AL-MUZAWWIK,
FAKHR AL-DfN MADJID B. ABI 'L-FADA'IL B. SANA
'L-MULK, called cAbd Allah b. al-Sadld al-Kibtl,
d. 833/1430, was an official of the clerical class who
served in various government positions under the
patronage of the powerful Secretary Sacd al-Dm Ibn
Ghurab. Except for brief biographical sketches,
little is known about him. Like Ibn Ghurab [q.vJ] he
was of Coptic origin, and moved from one high position to another during the reign of the Mamluk Sultan al-Nasir Faradj (reigned 801-15/1399-1412) [q.v.].
Among his posts were Controller of the Army (Ndzir
al-d[aysh), briefly around 807/1404-5; and Privy
Secretary (Kdtib al-sirr), for about six months in
808/1405-6 in place of Ibn Ghurab, who was elevated
at that time to Head of the Council and made Emir
of the First Class. After the death of Ibn Ghurab, one
of the latter's competitors for the Sultan's favour,
Fath al-DIn Fath Allah (d. 816/1413), was named
Secretary and Ibn al-Sadld was moved from that
office to be Controller of the Royal Stables (Ndzir
al-istabl al-sulpdni). During the conflicts that ended
his reign in 815/1412, Sultan Farad] named Ibn
al-Sadid Secretary for a second time, but the Sultan
was killed before this appointment could take effect.
From that time on, Ibn al-Sadid lived in obscurity.
Had it not been for his relationship by marriage and
his long-time friendship with the Emir Djam'bak
al-Sufi, the bitter rival of Sultan al-Ashraf Barsbay
(reigned 825-41/1422-38) [see BARSBAY], he might
have lived out his life in peace. Barsbay, however,
dominated for years by fear of attempts on his throne
and his life by Djanibak after the latter's escape
from prison, periodically instituted raids on places
where Djanibak was suspected of hiding and arrested
and tortured suspected accomplices. In Rabic II
829/March 1426 Ibn al-Sadid was seized, and despite
protestations that he did not know Djanibak's
whereabouts and had not set eyes on him since his
imprisonment, was beaten with cudgels to force him
to reveal what he knew. He was banished from Cairo
and died four years later in constant fear and suffering on account of Djanibak.
Bibliography: Wiet, Manhal, no. 1950; Ibn
Taghribirdi (Popper), vi, 167, 173, 176, 306, 598,
815; Makrizl, Suluk, ii, 321, 420; Sakhawi, Daw*,
v, 235. A brief biography is found in Wiet, Les
secretaires, 283.
(W. M. BRINNER)
IBN AL-SADlD, KARIM AL-DIN ABU 'L-FADA'IL
AKRAM B. HIBAT ALLAH, AL-KIBTI AL-MISRI, called
Karim al-DIn al-Kabir, ca. 654-724/^1. 1256-1324, a
c
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member of the Coptic scribal class, was converted to
Islam as an adult, at which time he took the name
c
Abd al-Karim, by which he is sometimes known.
After beginning his government career as the secretary (kdtib) of Sultan al-Muzaffar Baybars II (7o8-9/
1308-9), and after a temporary setback at the latter's
fall, he rose under Baybars's successor, al-Nasir
Muhammad b. Kalawun (709-41/1309-40). During
that ruler's third reign Ibn al-Sadid became, for a
time, the most powerful figure in the governmental
administration.
Most contemporary as well as later accounts,
generally based on a biography by Khalil b. Aybak
al-Safadi, assert that he was the first to bear the title
of Controller of Privy Funds (Ndzir al-khdss, or
khawdss). According to al-Makrizi, however (cf.
Khifat, Bulak ed., ii, 227), the title was known from
Fatimid times but was of minor importance until
Sultan al-Nasir Muhammad abolished the vizerate
and appointed Ibn al-Sadid as Controller. In this
office he was the supreme financial administrator
in the realm and bore other titles as well, such as
c
azim al-dawla and wakil of the Sultan. Among his
other responsibilities was the control of the finances
of the Mansuri hospital and madrasa and of the
wakf of the mosque of Ahmad b. Tulun.
Ibn al-Sadid seems to have had absolute control
over the personal finances of the ruler to such an
extent, as is related in an anecdote, that the Sultan
was unable to pay for a duck that he wished to buy
in the absence of his Controller. Like all bureaucrats
of the period, however, Ibn al-Sadid was dependent
for his position and advancement on the personal
whims and financial needs of his master. Despite his
high position and close personal relationship with
the Sultan, recounted in numerous anecdotes, Ibn
al-Sadid met a fate which some chroniclers liken to
that of the Barmecides. The exact reasons for his fall
from favour are not clear, but in 723/1323 he was
seized, confined, and forced to sign a statement,
witnessed by the Chief Kadi, to the effect that all
the wealth in his possession actually belonged to the
Sultan and that none of it was his (Khitat (Bulak), ii,
59). After this he was moved from one place of
confinement to another, from the tomb that he had
built at al-Karafa outside Cairo to Karak al-Shawbak,
thence to Jerusalem, and finally to Aswan in Upper
Egypt where, several months after his arrest, he was
found strangled with his turban. Although some
chroniclers report this as a suicide, others make clear
their suspicion that the Sultan's orders were involved.
Upon receiving news of the death of Ibn al-Sadid
the Sultan had his son, cAlam al-Din cAbd Allah,
brought before him and forced from him revelations
of the whereabouts of his father's huge hidden
treasure. One contemporary account (al-Dawadari,
Kanz al-durar, ix, 315) asserts that Ibn al-Sadid had
deposited large sums of money with European
merchants in Egypt, planning to flee to a Europeanheld territory—probably Cyprus—in the very year
in which he was seized. This account further states
that he had been urging on the Sultan a plan to
develop the port facilities of Ladhikiyya to equal
those of Alexandria, with the intention of using
that harbour as his point of departure. On the other
hand, Ibn Taghribirdi (Cairo ed. ix, 77), following
earlier authorities, praises him for the sincerity of
his Islamic feeling, his generosity, reliability and
executive ability.
His sister's son, also named Karim al-Din Akram,
(Manhal, no. 516) and called Karim al-Din al-Saghir
to distinguish him from his uncle, served as Ndzir
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al-dawla and was also exiled to Aswan, where he died
in 726/1326. Some nine years later, in 735/1334, the
sons of both Karim al-Din al-Saghir and of his
uncle, Ibn al-Sadid, were arrested.
Although the downfall of Ibn al-Sadid may be
attributed to a change in the Sultan's personal
attitude, deeper historical causes may be suggested.
One is the possibility that it was connected with
changes in fiscal policy as reflected in the monetary
reforms introduced by the Sultan almost immediately
after the death of Ibn al-Sadid. Another is the evident
suspicion that Ibn al-Sadid was involved in events
connected with the anti-Christian riots in Cairo and
other parts of Egypt in 721/1321. It is recorded that
he was stoned by the populace for interceding on
behalf of Christians accused of starting fires and
was condemned by pious Muslims for having persuaded the Sultan to order the demolition of a mihrdb
erected on the site of a destroyed Christian church
(cf. Khitat, 5™, 514-6).
A number of building projects are attributed to
Ibn al-Sadid, including a mosque and a khdnkdh in
Cairo, and the endowment of two mosques bearing
his name in the outskirts of Damascus.
Bibliography: As mentioned above, most of
the available biographies are based on the as yet
unpublished work of al-Safadi and repeat the same
material. This is true of Ibn Hadjar, Durar, which
has two biographies, one under Akram (i, 401-4)
and one under cAbd al-Karim (ii, 401-4); of
al-Kutubi, Fawdt, ii, 8-15; of Ibn Taghribirdi
(Cairo), ix, esp. 75-7; and even of modern works
such as al-Zirikli, al-Acldm, iv, 180, and Dd^irat
al-macdrif, iii, 164. Additional material occurs in
Dawadari, Kanz, ix (ed. Roemer), 188, 203, 217,
247, 282, 296, 302, 305, 306, 307, 310, 311, 314-15,
349, 354, 376, 388, 3QO. 3Q4: and Khitat (Bulak), ii.
59, 66, 68, 131, 164, 186, 225, 227, 269, 392, 425,
426, 511, 514-16. Other references are Sauvaire,
in JA, 1896, 231, 267-68; Wiet, Lampes, app. no.
21-2; Wiet, Manhal, no. 1463; CAH Pasha, ii,
28; iii, 99-100.
(W. M. BRINNER)
IBN SACDUN [see YAHYA B. SA C DUN].
IBN AL-$AFFAR, ABU 'L-KASIM AHMAD B.
C
ABD ALLAH B. £ UMAR AL-GHAFIKI AL-ANDALUSI,
a student of the Spanish astronomer and mathematician Maslama al-Madjriti [q.v.], lived in Cordova
until shortly after the outbreak of civil strife, at
which time he moved to Denia^ where he died in
426/1035. Sacid al-Andalusi (d. 462/1070) informs us
that Ibn al-Saffar wrote a set of astronomical tables
according to the Sindhind method as well as a treatise
on the use of the astrolabe. The former seems to
survive only partially in an Arabic manuscript
written in Hebrew characters (MS Paris, hebr., 1102).
The latter text has been edited by J. M. Millas
Vallicrosa (see Bibliography). There are two Latin
versions of this treatise on the astrolabe; one by
Johannes Hispalensis is ascribed to al-Madjriti
(A Icacim de Magerit qui dicitur A Imacherita), and the
other by Plato of Tivoli is ascribed to Ibn al-Saffar
(Abucazinfilio Asafar). Since they both represent the
Arabic text of Ibn al-Saffar, Millas Vallicrosa argued
(in his article of 1955) that al-Madjriti had been
substituted in one version because of the confusion
that they both had the same kunya (Abu '1-Kasim).
A Hebrew version by Jacob ben Makhir, in two
recensions, and a Spanish version are also extant. No
other treatises by Ibn al-Saffar are known.
Muhammad, a brother of Abu '1-Kasim Ibn alSaffar, is described as an astrolabe-maker by Sacid
al-Andalusi; at least one surviving astrolabe (dated

420/1029) is ascribed to him (cf. L. A. Mayer, Islamic
astrolabists and their works, Geneva 1956, 75).
Bibliography: M. Steinschneider, Die hebrdiischen Ubersetzungen des Mittelalters, Berlin 1893,
580-4; H. Suter, Die Math, und Astron. d. Araber
undihre Werke,inAbh. z.Gesch. d. math. Wissensch.,
x (1900), 86; Brockelmann, I, 256, S I, 401; Sacid
al-Andalusi, Kitdb Tabakdt al-umam, ed. Cheikho,
70 (transl. R. Blachere, 131); J. M. Millas Vallicrosa, Las traducciones orientales en los manoscritos
de la Biblioteca Catedral de Toledo, Madrid 1942,
261-84 (an edition of the Latin version by Johannes
Hispalensis of Ibn al-Saffar's treatise on the
astrolabe); idem, Los primeros tratados de astrolabio
en la Espana arabe, in Revista del Instituto Egipcio
de Estudios Isldmicos en Madrid, iii (1955), 35-49
(the Arabic text of Ibn al-Saffar's treatise on the
astrolabe appears in a supplement, separately
paginated, pp. 47-76).
(B. R. GOLDSTEIN)
IBN AL-$A£HIR, historian, author of a chronicle on the Rustamid imams of Tahert. His work
forms the earliest document on the Ibadis of North
Africa which has survived up to the present, with the
exception of extracts from the work of Ibn Salam b.
c
Umar \q.v.]. The chronicle of Ibn al-Saghir was very
highly esteemed by the Ibadi historians of the
Maghrib, two of whom, al-Barradi [q.v.] and al-Shammakhi [q.v.] quote large extracts from it. His opinions
concerning the Ibadis of Tahert and particularly the
Rustamids were certainly not hostile, in spite of an
anti-Ibadi statement made in one passage of his work.
He himself was more a Shici, arid his cAlid tendencies
appear in more than one passage of his chronicle.
While still a young man he owned a shop in Tahert, in
the al-Rahadina quarter, and attended the mosque in
this quarter. He lived during part of the reign of the
imam Abu '1-Yakzan and also during that of the
imam Abu Hatim, when he wrote his chronicle, probably in about 290/903.
Ibn al-Saghir's work is an. anecdotal rather than
a political history, and has been rightly described by
A. de C. Motylinski as "la monographic de la Tahert
abadhite dans sa vie intime". The author used as his
basic sources stories narrated by various persons of
Tahert, mainly Ibadis, who were often relating their
ancestors' version of events. He only rarely gives the
names of his informants, among whom there should be
mentioned a certain Ahmad b. Bashir.
Bibliography: Chronique d'Ibn Saghlr sur les
imams rostcmides de Tahert, ed. and Fr. tr. A. de
C. Motylinski, in Actes du XIVe Congres Intern, des
Orient., Algiers 1905; third part (continuation),
Paris 1908, 3-132; A. de C. Motylinski, Bibliographie du Mzab. Les livres de la secte abadhite, in
Bull, de Correspondance Africaine, iii (1885), 45-6;
Abu 'l-cAbbas al-Shammakhi, Kitdb al-Siyar,
Cairo 1301, 192, 194, 221, 222, 223, 262, 263;
T. Lewicki, Une chronique ibddite, in REI, 1936/3,
69; idem, Les historiens, biographes et traditionnistes ibddites-wahbites de VAfrique du Nord du
VIII6 au XVIe siecle, in Folia Orientalia, iii
(1961-2), 105-6.
(T. LEWICKI)
IBN $AHIB AL-$ALAT, ABU MARWAN °ABD
AL-MALIK B. MUHAMMAD AL-BADJI, A n d a l u s i a n
a u t h o r of an important history of the Almohads
entitled al-Mann bi 'l-imdma *-ala 'l-mustad^afin bi-an
d[acalahum Allah al-a?imma wa-d/[acalahum alwdrithln (ed. cAbd al-Hadi al-Tazi, Beirut 1964).
Practically nothing is known of this Ibn Sahib alSalat nor of his connexion with several other men of
the same name. Ibn Sahib al-Salat seems himself to
have been an Almohad hdfiz and clearly was closely
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involved in the events which he describes. Brockelmann's statement, presumably taken from Amari,
that he died in 578/1182 is incorrect; it may be
deduced from the work itself that'he was still living
in 594/1198 (Tazi's Introduction, pp. 24-6). The
surviving fragment of al-Mann bi'l imdma begins
with the year 554/1159 and finishes with 568/1172
(not 580/1159 [sic] as in Brockelmann).
Bibliography: Brockelmann, S 1, 554.
(J. F. P. HOPKINS)
IBN SAHL AL-ISRA'IL! AL-ISHB!LI, ABU ISHAK
IBRAHIM, one of the few genuine poets of Muslim Spain in the 7th/i3th century. When compared with the great names of poetry during this
period, such as Abu Bahr Safwan b. Idris (d. 6ig/
1222), Abu '1-Hasan CA1I b. Harik (d. 622/1225),
Muhammad b. Idris alias Mardj al-Kuhl (d. 634/1236),
Ibn Lubbal (d. 683/1284), Salih b. Sharif al-Rundi
(d. 684/1285) and Hazim al-Kartadjanm (d. 684/1285),
Ibn Sahl impresses us by his truly poetic temperament and his artistic sensibility.
Born in Seville in about 609/1212-3 of a Jewish
family, he spent nearly all his life in his native town,
wholly absorbed in poetry, to which he devoted himself entirely, and it is only towards the end of his
life that we find him attached to one of the governors
as secretary. The Seville in which he lived was sad
and under constant threat, but he succeeded in
escaping into a world of imaginary love and romantic
dreams. As early as 625/1227, when he was only sixteen years old, he impressed his contemporaries
with his poetic talents when he suggested the insertion of a verse in a poem composed by al-Haythaml
in praise of Muhammad b. Yusuf b. Hud. He must
have been converted to Islam at the start of his
poetic career, since the whole of his dlwdn expresses
his deep Muslim conviction; some of his contemporaries doubted the sincerity of his conversion and
tormented him with their incessant curiosity about
his faith, but he always remained patient and paid
no attention to their provocations. We have no reason
to doubt his sincerity because, at a time when Muslim
Spain was falling into hopeless decline, the material
advantages to be secured by such a conversion were
practically nil. Ibn Sahl left Seville after it had fallen
into the hands of Ferdinand III (646/1248) and settled
in Ceuta, where he became one of the secretaries of
the governor, Abu cAli Ibn Khalas; in 649/1251, when
the latter decided to send his son to bear a message
to Abu cAbd Allah al-Mustansir I, the Hafsid ruler
of Ifrlkiya, Ibn Sahl was chosen to accompany him;
the travellers set sail on board a galley which was
wrecked in a violent storm and all its occupants
perished.
The dlwdn of Ibn Sahl is one of the finest specimens
of Andalusian poetry; it consists almost exclusively
of love poems and muwashshahdt which reveal his
artistic temperament and his talent as a romantic
poet. A number of these poems are dedicated to a
youth named Musa, and later ones to another youth
named Muhammad; several critics have wondered if
Musa might not be a symbol of Ibn Sahl's attachment
to his original faith and of his regret for abandoning
it; the poems dedicated to Muhammad were composed later, and are regarded as an indication of his
final adherence to the faith he had chosen. This is all
pure conjecture with no foundation; indeed, one
of his first long poems describes the march of a
caravan of pilgrims towards Mecca, and palpitates
with intense and dramatic Muslim sentiments rare
in the poetry of that period.
Bibliography: Ibn Shakir al-Kutubi. Fawdt al-
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wafaydt, i, 23-35; Umari, Masalik al-absdr (MS
Cairo), xi, 473; Ibn al-clmad, Shadhardt, v, 244, 296
(where it is said that Ibn Sahl died in 649 or 656);
Ibn Sacid, Mughrib, ed. Shawfci Dayf, Cairo 1953,
i, 264-5; idem, Rdydt, no. xx, Arabic text 22,
Spanish tr. 149; idem, Ikhtisdr al-Kidfr al-mucalld,
ed. Ibr. al-Ibyari, Cairo 1959, 140-1; Makkari,
Nafh, Cairo 1949, v, 66-71; Ibn Taghribirdi,
Manhal, i, Cairo 1956, 51-6; M. Hartmann, Das
arab. Strophengedicht, Weimar 1897, i, index;
Brockelmann, I, 273, S I, 483; M. Soualah, Ibrahim ibn Sahl, pohe musulman d'Espagne, Algiers
1914-9; F. Bustani, Dd*irat al-ma^drif, iii, 207.—
His dlwdn has been printed several times in
Cairo (1279, 1302), Beirut (1885) and Alexandria
( J 939); a commentary, by Muh. al-Saghir b. Muh.
al-Ifranl, al-Maslak al-sahl f i tawshih Ibn Sahl,
was lithographed in Fas in 1324.
(H. MON£S)
IBN AL-SACI, cALi B. ANDJAB, ABU TALIB TADJ
AL-DIN, c l r a k i h i s t o r i a n (14 Shacban 593/2
July 1197-20 Ramadan 674/8 March 1276). Born in
Baghdad, he appears to have spent all of his life
there. He was a librarian, in succession, it seems,
of both the Nizamiyya and the Mustansiriyya libraries. Being inclined to Sufism, he was inducted
into it by ( c Umar b. Muhammad) al-Suhrawardi in
608/1211-12. He had a son, cUbayd Allah, who was
born on 7 Shacban 632/27 April 1235. These are
about all the known facts about his life, which
began in a tranquil and prosperous period but was
then caught up in the storm of the Mongol invasion.
Ibn al-Saci was part of the intellectual life of
Baghdad in a period in which historiography was
exceptionally flourishing. He wrote numerous and
large works. A few titles on hadith may have been
largely academic exercises, although of considerable size.- On adab, he composed, for instance, a
number of many-volume commentaries on the Makdmdt of al-Hariri, commentaries on Thaclab's
Fasih and the Nahdi al-baldgha, and a work on
contemporary poets. Titles such as "Lover and
Beloved" and "Ascetics" (the latter supposedly his
last work) may have been Sufi in character. His
historical output was vast. He wrote monographs
on the last four cAbbasid caliphs, from al-Nasir
to al-Mustacsim; biographical collections, such as
a continuation of the History of Baghdad, Classes
of Jurists, Mandkib of the cAbbasid caliphs and of
the professors of the Nizamiyya; annalistic history,
and much more. No complete list of his works,
probably numbering far more than one hundred,
can be established. With other members of the
c
lraki historical school of the time of the great
upheaval, Ibn al-Saci shares the fate that most of
his work has been lost. Beyond brief citations in
later authors, we possess so far only one volume
of his detailed annalistic history, entitled al-Didmi*
al-mukhtasar (part 9, containing the years 595-606,
ed. Mustafa Djawad, Baghdad 1353/1934), and an
interesting short treatise on some of the wives of
the cAbbasid caliphs, entitled Diihat al-a*imma alkhulafd* min al-dard^ir wa-'l-imd*, which was recognized as belonging to Ibn al-Saci and published
by Mustafa Djawad (Nisd* al-khulafd*, Cairo n.d.
[1960?]). A brief and mediocre history of the c Abbasid caliphs (Akhbdr al-khulafd*) is unlikely to go
back to him. The existence of a five-volume Akhbdr al-udabd*, claimed by P. Sbath, al-Fihris, SuppUment, Cairo 1940, 38, is entirely uncertain, as is his
connexion with the work mentioned by Brockelmann,
S II, 935, No. 58.
Bibliography: (Ibn al-Fuwati), al-Hawd-
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difh al-didmi'a, Bagdad 1351, 386; al-Pimya$I,
Mu'djam, see G. Vajda, Le Dictionnaire des
autoritts de 'Abd al-Muymin ad-Dimydfi, Paris
1962, 71; al-Dhahabi, Ta*rikh al-Islam, anno
674, also Mu'diam (or its Talkhis by Ibn Katfi
Shuhba) (not available); al-§af adi (not available);
c
Abd al-Kadir al-^urashi, Diawdhir, i, tfaydarabad 1332, 354; Taki al-Din al-Fasi, Muntakhab
al-Mukhtdr, Bagdad 1357, 137-9; Ibn al-clmad,
Shadhdrdt, v, 343 f., and other brief notices.
Cf. further, Brockelmann, S I, 590 f. (S II,
935 ? ?) ; F- Rosenthal, A history of Muslim
historiography*, 56, 58, 305 f., 410, 413, 424,
462 f., 491; 'Abbas cAzzawi, al-Ta^rif bi-'lmu*arrikhin, i, Baghdad 1376/1957, 90-5; Mustafa
Djawad, introd. to his ed. of Nisd* al-khulafd*.
(F. ROSENTHAL)
IBN SAclD [see AL-MUNDHIR B. SACID].
IBN SAclD AL-MAfiJJRIBl, ABU 'L-HASAN
C

ALI B. MUSA B. MUH. B.

C

ABD AL-MALIK B. SA C ID,

Andalusian poet, anthologist, historian and
geographer, born near Granada in 610/1213, in a
family which was descended from the Companion of
the Prophet cAmmar b. Yasir [q.v.] and which had
long previously emigrated to Spain, where, during
the period of the Tawa*if, it had carved out a principality for itself in the Kalca of the Banu Yahsub
(modern name Alcala la Real), but had afterwards
been forced to enter the service of the Almohads
(for this family, see G. Potiron, Elements de biographic
et de gen&alogie des Banu SaHd, in Arabica, xii/i
(1965), 78-92). After spending his youth in Seville,
where he divided his time between the traditional
studies and pleasures, Ibn Sacid left Spain in 639/1241
to perform the Pilgrimage, together with his father,
who died on the journey, at Alexandria, in 648/1242.
He was then given a warm welcome in Cairo, where
there had preceded him a fame which was probably'
due to the Kitdb al-Mughrib fi hula 'l-Maghrib which
he had brought with him. This work has a curious
history: begun in 530/1135 by Abu Muh.cAbd Allah b.
Ibrahim al-Hidiari at the suggestion of cAbd alMalik b. Sacid, under the title Kitdb al-Mushib fi
ghard^ib al-Maghrib, it consisted of an account of
the events between the conquest of Spain and the
year 530; its compilation was continued, with new
data added and the title altered, by the two sons of
c
Abd al-Malik, Ahmad (d. 558/1163) and Muhammad
(519-91/1125-95) and then by the latter's son, Musa,
and finally by our CA1I b. Musa. This work, which
thus represents the sum of the efforts of several
generations of members of the same family, was
finished only in 641/1243 by cAli b. Musa while he
was in Egypt, and it is the autograph but incomplete
manuscript, the various volumes of which are dated
from 645 to 657/1247-50, which has served as basis
for the fragmentary editions of this monumental
work (the section relating to Egypt, ed. Zaki Muh.
Hasan, Cairo 1953, one vol.; the section relating to
Spain, ed. A. Dayf, i, Cairo 1953 [cf. review by E. LeViProvencal, in Arabica, 1/2 (1954), 219-24], ii, Cairo
1955; text and German tr. by K. Vollers of the notice
concerning Ahmad b. Tulun, in Semitist. Studien,
Berlin 1894; 4th vol. published and tr. into German by
K. C. Tallquist, under the title al-^Uyun al-du^di fi
hula dawlat Bani Tughdi, Leiden 1898; the section
relating to Sicily, ed. Moritz, Palermo 1910).
In 648/1249, Ibn Sacid left Egypt to perform the
Pilgrimage and travelled throughout c lrak and Syria,
probably in order to obtain information with a view
to the completion of a Kitdb al-Mushrik fi hula
'l-Mashrik, which had been undertaken by his father

and was to be a counterpart to the first; this work
does not appear to have been completed, but several
volumes of it in manuscript exist in Cairo. He next
performed a second Pilgrimage to Mecca and started
on his return journey, writing on the way an account
of his voyage, al-Naffra al-miskiyya fi 'l-rifrla al-Makkiyya. On his arrival in Tunis (652/1254-5) he entered
the service of the amir al-Mustansir (see R. Brunschvig, &afsides, index), fell for a time into disgrace, but
finally succeeded in regaining favour. In 666/1267,
he made a second journey in the East which took him
as far as Iran, but the last years of his life are surrounded by some obscurity; he seems to have
returned in about 675/1276 to Tunis, where he died
in 685/1286.
Ibn Sacid's poetry, to judge from the few examples
which have survived (for his Diwdn is lost), reveals,
among much that is hackneyed and stereotyped, some
original ideas and personal accents when, in the East,
he expresses his nostalgia for his native Andalus. But
his fame rests mainly on the Mughrib, the anthologies
deriving from it and his historical and geographical
works, most of which have today disappeared. The
following have been printed: Rdydt al-mubarrizin
wa-ghdydt al-mumayyizin, partial ed. with Spanish tr.
by E. Garcia G6mez, Madrid 1942; Eng. tr. A. J.
Arberry, Cambridge 1953.—*Unwdn al-murfyisdt wa
'l-mufribdt, which seems to have formed part of a
Didmic al-murtysat wa 'l-mufribdt', ed. Cairo 1286;
partial ed, and Fr. tr. by A. Mahdad, Algiers 1949.—
al-Ghusun al-ydni'a fi mafrdsin shtfara* al-mpa
al-sabfa, ed. Ibr. Ibyari, Cairo 1955; Ikhtisdr al-Kidfr
al-mu^alld fi 'l-ta*rikh al-muhalld, ed. Ibyari, Cairo
1959; Mukhtasar D±ughrdfiyd (and other titles), ed.
J. Vernet, Tetuan 1958 (partial Sp. tr. by the same
in Tamuda, i (1953), vi (1958); ed. with Fr. tr. by
G. Potiron, forthcoming).—Some of his other works
have survived but are still unpublished (for mss. see
Brockelmann): in addition to the Mushrik already
mentioned there exist notably: Nashwat al-farab fi
ta*rikh d^ahiliyyat al-^Arab; and al-Hulla al-siyard*
fi pabakdt al-shu*ard* (Cairo). His writings on the
scholars of his time, his own family, his journey to
Mecca, and on geography etc. have been used by later
writers such as al-Makkari or Abu '1-Fida', but the
latter admits that Ibn Sacid's geographical writings
are full of errors.
Bibliography: autobiography in the introduction to Mughrib\ Kutubi, Fawdt, ii, 112;
Suyuti, Bughya, 357; idem, liusn al-mufyddara, i,
320;
Hadidji Khalifa, no. 12,078; Makkari,
Analectes, index; Pons Boigues, Ensayo, no. 260;
A. Gonzalez Palencia, Literatura*, 37, 108, 176;
Brockelmann, I, 336-7, S I, 576; F. de la Granja, in
al-Andalus, xviii (1953), 228; E. LeVi- Pro venial, Le
zagal hispanique dans le Mus,rib d'Ibn Sacid, in
Arabica, i/i (1954), 44-52; M. M. Antufta, Una
obra fragmentaria deAbensaid el Magrebi existente en
la Real Biblioteca del Escorial, in Bol. de la Real
Acad. de la Hist., Ixxxvi (1925), 639-48; F. Bustani,
Da^irat al-ma^drif, iii, 187-8; G. Potiron, Un polygraphe andalou du XIII6 siecle,. . . Ibn Sa*id, in
Arabica, xiii/2 (1966), 142-67.
(Cn. .PELLAT)
IBN AL-$A3IfiH AL- C ARUDI, ABU CABD ALLAH
SHAMS AL-DIN MUHAMMAD B. AL-HASAN B. SIBAC
AL-DJUDHAMI, known also under the name of Ibn
Shaykh al-Satamiya, poet, grammarian and
lexicographer, born at Damascus in 645/1247 and
died there circa 722/1322. Ibn al-Sa'igh, who taught
grammar, prosody and belles-lettres in a shop in the
jewellers' quarter, is the author of a certain number
of glosses and abridgements of famous works (com-
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mentary on Ibn Durayd's Mafeura, an abridgement
of the Sakala, of al-Djawhari, an abridgement of the
commentaries by Ibn Kharuf and by al-Sirafi on the
Kitab of Sibawayh [manuscript in the ICarawiyyin],
etc.), as well as of a Manama shihdbiyya and of a
large Diwdn, containing especially a long fcdfiyya,
composed in Egypt, in which he expressed the
nostalgia he felt on being far from his native town;
this composition is numbered among the famous
zahriyydt.
Bibliography: Kutubi, Fawdt, s.v.; Safadi,
Wdfi, ii, 340; yadjdji Khalifa, vi, 94; Kakfcala, ix,
192; F. Bustani, DM, iii, 281-2. On other persons
known by the name of Ibn Sa3igh, see DM, iii, 281,
282.
*
(ED.)
IBN AL-§ALA#, TAKI 'L-DiN ABU CAMR CUTHC
MAN B. ABD AL-RAHMAN AL-KURDI AL-SHAHRAZURI.
who belonged to the Shafici madhhab, was born in
577/1181 at Sharakhan, a village in the Irbil district
near Shahrazur, and died in Damascus in 643/1245.
He studied fifch at Shahrazur with his father, who
later took him to Mosul where he studied fyadith. He
continued his studies in a number of centres such as
Baghdad, Naysabur, Merv, Damascus, Aleppo,
Harran and Jerusalem, with distinction. Ibn Khallikan, who studied under him for a year in
Damascus from Shawwal 632/June-July 1235, says
he was one of the most eminent men of his time in
to/sir, fyadith, fifrh, Him al-rid[dl and all branches of
hadith studies, and philology. He taught for a time
in the Salafciyya madrasa in Jerusalem, then went
to Damascus where he remained for the rest of his
life. He taught in the Rawafciyya madrasa. When alMalik al-Ashraf built the Ddr al-Iladith in Damascus,
Ibn al-Salah was appointed to a chair. He was later
appointed to the Sha3miyya Djuwaniyya madrasa
newly founded by Sitt al-Sha3m. Ibn Khallikan says
that although he held these three posts simultaneously he was punctilious in the performance of all his
duties. He was renowned for his fatwds, was an
authority on fyadith, and was a teacher whose classes
were largely attended. His writings, though not
numerous, were highly valued. He wrote a description of the rites of the fyadidi, extant but still unpublished. A work containing his fatwds has been
published (Cairo 1348). His most famous work is his
book on the sciences of jiadith. He refers to it as
Kitab Ma'rifat anwd*- Him al-fradith hddhd, but
whether he meant that as a title is not clear. It was
published in Lucknow in 1304 with the title Mufraddimdt Ibn al-Salah fi 'ulum al-fradith, and in Aleppo
(1350/1931) with the title 'Ulum al-hadith al-maHuf
bi-Mukaddimat Ibn al-Saldfr, accompanied by clraki's
commentary and by notes by Muhammad Raghib
al-fabbakh, the editor. This work, divided into 65
naw*-, has a claim to be considered the standard work
on the sciences of Tradition. It has given rise to
commentaries and abridgements, notable among
which are the Takrlb of al-Nawawi, translated by
W. Marcais in JA, s£rie ix, vols. xvi-xviii, and Ibn
Kathir's abridgement published with a commentary
by Afrmad Muhammad Shakir with the title alBiHth al-frathith (Cairo 1370/1951).
Bibliography. Ibn Khallikan-de Slane, ii,
188-90; al-Dhahabi, Tadhkirat al-buffd?, iv, 214 f.;
al-Subki, Tabakdt al-ShdfiHyya al-kubrd, v, 137-42;
Ibn Hadjar al-cAskalani, Nukhbat al-fikar, Cairo
1352/1934, 2 f . ; Ibn al-clmad. Shadhardt, year 643;
Hadjdii Khalifa, ed. Fliigel, no. 8766; Brockelmann,
I, 440-42, S I, 610-12.
(J. ROBSON)
IBN SALAM B. C UMAR (or C AMR), the first
known I b a d i h i s t o r i a n of the Maghrib. He lived, at
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least for a time (in about 240/855), at Tozeur in
southern Tunisia. He is known to have been still
living in 260/873-4. He is the author of an historical
work on the Ibaijis of North Africa which has not
survived, but fairly long extracts from which are
found in the Kitab al-Siyar of al-Shammakhi. This
work, whose title is not known, was compiled from
the traditions related by the North African Iba<U
shaykhs, such as the author's contemporary Abu
Saliti al-Nafusi (whom he met at Tozeur in 240),
Nafath b. Nasr al-Nafusi and Sulayman b. Wakil alZahani. The extracts given in al-Shammakhi's work
deal with the introduction of Islam into the Diabal
Nafusa, with the history of the first Iba^i imams of
the Maghrib (Abu '1-Khattab al-Macafiri and Abu
Ilatim al-Malzuzi), with the relations of the Iba^is
of Tahert with their co-religionists in the East during
the imamate of cAbd al-Wahhab, and with several
important Ibacjis of Kayrawan and central and
eastern Tunisia. The date of composition of the work
is not known, though it seems fairly probable that
it was compiled shortly after the year 260/873-4,
which is the last date mentioned in the extracts
given by al-Shammakhi.
Bibliography: al-Shammakhi, Kitab al-Siyart
Cairo 1301, 133-4, 135, 142, 143, 161, 162,
260-2; T Lewicki, Le culte du bilier dans la Tunisie
musulmanc, in REIy ix (1935), 196-7; idem, Une
chronique ibddite, in REI, viii (1934), 73; idem,
Les historiens, biographes et traditionnistes ibdtjiiteswahbites de VAfrique du Nord du VIII9 au XVI9
siecle, in Folia Orientalia, iii (1961-2), 106-7.
(T LEWICKI)
IBN AL-SAL(L)AR [see AL- C ADIL B. AL-SALAR].
C
IBN SALLAM [see ABU UBAYD IBN SALLAM].
IBN SALLAM AL-njUMA#l, ABU CABD ALLAH
MUH. B. SALLAM, t r a d i t i o n i s t and philologist
of the Basra school. He was a mawld of ISudama b.
Maz c un al-Djumahi and was born at Basra in 139/756.
It was in his native town that he began the traditional
studies—religious sciences and adab in general—
particularly with his father, who was very well versed
in poetry and lexicography. He was in contact, at
Basra and also at Baghdad, with a considerable
number of the scholars of the period, among them the
great names of Arabic literature, al-Asmaci, Abu
c
Ubayda, Abu Zayd al-Ansari, al-Mufaddal al-pabbl,
etc. and several poets such as Bashshar or Marwan
b. Abi Hafsa. He also collected fyadiths as related by
famous traditionists and transmitted them in his turn
to such figures as Abu Hatim al-Sidjistanl or Ahmad
b. Hanbal and his son cAbd Allah. In the same way
he became the transmitter of historical traditions,
and c Umar b. Shabba was among his listeners. "He
died at Baghdad in 231/845 or 232/846.
His biographers attribute to him several works:
a Gharib al-Kur^dn (which, however, is not mentioned
by Ibn al-Nadlm), a K. al-Fddil ( ? ) fi mulah (?) alakhbdr wa 'l-ashfar, a K. Buyutdt al-'Arab, a K. alJiallab (al-Hald*ib ?) wa-idird* al-khayl, perhaps also
a K. al-Fursdn, but his fame rests mainly on his
Kitab Tabakdt al-shucardy, which nevertheless
presents several problems: these are not easy to
solve because of the disordered state in which the
text has survived and the unsatisfactory way in
which it has been transmitted; in fact, although it
can be accepted that Ibn Sallam is indeed the originator of this work, its contents were transmitted
orally and probably worked over by his nephew Abu
Khalifa al-Fadl b. al-Hubab al-Diumahi, who was
blind, and were not written down until some decades
after the death of its real author; an indication that
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this was so is to be found in the fact that al-Djahiz,
when he cites Ibn Sallam, mentions his isndd (this
does not necessarily refer to the work which was to
become the Tabafydt, but the remark has a general
significance), whereas Ibn Kutayba has a tendency to
suppress it. The K. Tabakdt al-shu'ard* was first
published at Leiden, in 1916, by J. Hell (with an
introduction in German which stated the main
problems); this work served as the basis for an edition
published in Egypt in 1920 and for several other
commercially published editions; finally M. M.
Shakir published, also in Cairo, in 1952, under the
new title of Tabakdt fuhul al-shu'-ard*, an excellent
critical edition based on a more complete manuscript
than those which had been available to Hell. The
editor devotes a long introduction to a detailed
criticism of Hell's conclusions, attempts to solve
the' difficulties caused by the arrangement of the
work, lists its sources (he names 70 guarantors) and
collects citations from it by later writers, in particular
by Abu '1-Faradj al-Isfahan!, which to a certain
extent reveal their methods of work.
Ibn al-Nadlm attributes to Ibn Sallam two distinct
works, a K. Tabakdt al-shucardj al-djahiliyyin and
a K. Tabakdt al-shu'ard* al-isldmiyyin, which certainly seem to form the two basic parts of the printed
work; each of them contains ten classes of four poets,
but this perfect symmetry is broken, for they are
separated by a third part consisting of a class of
poets of mardthi (four poets), a class of poets belonging
to various cities (Medina: five, Mecca: nine, alTa^if: five, al-Bahrayn: three) and a class of Jewish
poets (eight). There should thus be a total of 114
notices but five of them have disappeared (they
could, however, be fairly easily reconstructed). The
notices contain in general only rudimentary biographical facts and brief quotations of verses, but
the work is nevertheless of considerable interest: it
not only provides a documentation which is still
usefu^ although it seems rather thin, but in addition
the choice of poets illustrates the tastes of the amateurs and connoisseurs of poetry; finally it was the
first work to pose the problem of the authenticity of
ancient poetry and provides the modern critics who
have expressed doubts about this with a number of
examples.
For his place in the development of rhetoric,
see AL-MA C ANI WA'L-BAYAN. .
Bibliography: Djahiz, Hayawdn and Baydn,
indexes; Ibn Kutayba, Shicr, index; Ibn alNadim, Cairo ed., 163, 165; Khatlb Baghdadl,
v, 327 ff.; Yakut, Udabd*, xviii, 204-5; Subki,
Tabatidt, i, 27; Abu CAH al-Kali, i, 157; Ibn Hadjar,
Lisdn al-Mizdn, v, 182-3; SuyutI, Bughya, 47;
Abu '1-Tayyib al-LughawI, in Suyiiti, Muzhirz, ii,
253; A. Trabulsi, La critique poitique des Arabes,
Damascus 1955, 34-7, 63-6 and index; Brockelmann, S I, 165; R. Blachere, HLA, i, 139; CA1I Dj.
Al Tahir, in MMIA, xli (1966); F. Bustani, Dd'irat
al-macdrif, iii, 197-8.
(Cn. PELLAT)
IBN SAMAELIUN, ABU BAKR HAMID, physician and p h a r m a c o l o g i s t of Cordova, concerning whom we possess no other biographical notice
than that by Ibn Abl Usaybica (Cairo 1882, ii, 51).
A contemporary of Ibn Djuldjul [q.v.], he must have
had a part in the rewriting of the text of Dioscorides
in Arabic that was undertaken in Cordova, and died
probably at the beginning of the sth/iith century.
He wrote a book on medicaments entitled al-Didmi*fi 'l-adwiya al-mufrada in which he lists the medicinal
herbs in the alphabetical order of ancient Semitic,
in the same way as al-Idrisi. In each article he gives

a description of the plant and its medical properties,
as well as textual quotations from the authors he
had consulted, first of all Dioscorides, then Galen,
Paul of Aegina, Abu Hamfa al-DInawarl, Ahron b.
Acyan, Ibn Masawayh, etc. Some of the articles are
of interest, as for instance that on mandragora
(yabruh), in which he describes its anaesthetic
properties.
This scholar must not be confused with a homonym
whose kunya is Abu Sakin (Ibn al-Abbar, Takmila,
34, no. 95; Ibn Sacld, Mughrib, ed. Shawki Dayf, ii,
53) and other persons of the same name.
Bibliography: P. Kahle, Ibn Samagun und
sein Drogenbuch, Ein Kapitel aus den Anfdngen der
arabischen Medizin, in Documenta Islamica Ineditat
Berlin 1952, 25-44.
(J. VERNET)
IBN AL-SAMH, ABU 'L-KASIM ASBAGH B.
MUHAMMAD, geometer, is principally known from
the report of his pupil Abu Marwan Sulayman b.
Muhammad b. clsa b. al-Nashi, which is quoted by
Sacid al-Andalusi (p. 70 of Cheikho ed.), and thence
by Ibn al-Abbar (pp. 246-7 of Bel and Ben Cheneb
ed.) and by Ibn Abl Usaybica (Beirut ed., iii, 62-3).
According to this authority he died in Granada on
Tuesday 18 Radjab 426/Friday (!) 29 May 1035 after
having lived 56 solar years; he was born, then, in 979.
Ibn al-Abbar adds the information that he originally
came from a learned family of Cordova, but fled to
the protection of Habus b. Maksan of Granada (ca.
410-29/1019-38) during the troubles of the early 5th/
nth century.
A pupil of Maslama al-Madjriti (d. 398/1007-8;
see Ibn al-Abbar and Ibn Khaldun, Mukaddima, tr.
Rosenthal, iii, 126-7 and 230), Ibn al-Samfr wrote
on arithmetic, geometry, astronomical instruments
and tables, and, perhaps, medicine. Ibn al-Nashi
lists the following works: (i) Kitdb al-Madkhal ila
'l-handasa fi tafsir Kitdb Uklldus (cf. Hadidji
Khalifa, v, 473); (2) K. Thimdr al-'adad, known as
al-Mucdmaldt (cf. Hadidji Khalifa, ii, 493); (3) K.
Tablet al-^adad; (4) K. al-Kabir fi 'l-handasa (cf.
Hadidji Khalifa, v, 172); (5) A book in two makdlas
on making astrolabes (cf. Hadjdii Khalifa, v, 40-1);
(6) A book in 130 bdbs on using an astrolabe; extant
in MSS British Museum Arab 405 and partially in
Esc. Arab 972 ff. 29-2^ (cf. Hadidji Khalifa, v,
40-1 and Millas Vallicrosa, Los primeros tratados, 48);
(7) A zld/i based on the Zld/[ al-Sindhind (cf. alKhuwarizmi) in two djuz*, one of which contained
the tables, the other explanatory texts. Chapter 63
of al-Zarkali's Kitdb al-'Amal bi 'l-safiha (see the
Libros del Saber, ed. Rico y Sinobas, iii, 209-11)
contains the zidj's method of equalizing the astrological places, in which Ibn al-Samh follows Hermes;
chapter 64, on the projection of rays, and chapter
65, on the risings of the stars, are also said to follow
the opinion of Hermes and may be from Ibn alSamh's zldj_. The only other surviving fragments of
the zldi seem to be those preserved by al-Djahani
(ed. I. Heller, Noribergae 1549), sign. Niii, on the
interval between Caesar and Christ, and Yii, on the
projection of rays (cf. also Ibn Hazm's Risdla fl
fadl al-Andalus (in al-Makkari, Analectes, ii, 119;
Fr. tr. Ch. Pellat, in al-And., xix/i (1954), 89) and
Hadjdji Khalifa, iii, 557); (8) Kitdb al-Kdflfi H-hisdb
al-hawd*i, which apparently is extant in MSS Esc.
Arab 973 ff. 1-30 and in Berlin Arab 6010 ff. 1-23
(cf. Hadjdii Khalifa, v, 20-1); (9) Kitdb al-Kdmil fi
n-Hisdb al-hawd>i (cf. Hadidii Khalifa, v, 27).
Ibn al-Samh also wrote a work on a planetarium,
which is translated into Spanish as the first book of
the Libro de las Idminas de las VII planetas, in which
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chapter 13 gives the longitudes of the apogees of the
planets for 416/1025 (Libros del Saber, iii, 241-71).
Ibn Khaldun (iii, 135) also ascribes to him an abridgement of Ptolemy's Almagest.
Steinschneider (Heb. Ueber., 584) thinks that
Kalonymos ben Kalonymos' Hebrew translation,
finished in 1312, of a treatise on the cylinder and the
cone ascribed to "Sammah" is to be referred to Ibn
al-Samli, and suggests (Die europ. Ueber., sect. 182)
that the Latin Antidotarium of Abnacah is also his
work; neither of these attributions has anything to
support it beyond the vague similarities of the
names. Moreover, the implication made by MillasVallicrosa (Azarquiel, 4, 247 and 278) that the Abu
c
Abd Allah Muhammad Ibn al-Samh whose observational activity is mentioned by al-Zarkali is our
author seems erroneous; he should rather be our
author's father. Finally, Ibn al-Samh is named as
the recipient of an epistle on alchemy alleged to have
been written by his fellow-student of al-Madiriti,
Abu Bakr b. Bishrun (see Ibn Khaldun, iii, 230),
and F. Rosen thai (ibid., n. 696) notes that a biography of Maslama names Ibn Bishrun as the
authority for a statement that there was an estrangement between al-Madiriti and Ibn al-Samh. However,
Rosenthal goes on to conclude that Ibn Bishrun's
epistle is pseudepigraphical, and therefore throws no
additional light on the still nebulous Ibn al-Samh.
Bibliography: Brief articles on Ibn al-Samh
can be found in Steinschneider, Heb. Ueber., 585;
Suter, 85; Sanchez Pe"rez, Biografias de matemdticos
drabes, Madrid 1921, 67; Brockelmann, I, 623
and S I, 861; and E. S. Kennedy, Islamic astronomical tables, Philadelphia 1956, no. 26. References
to him are also found in J. M. Millas Vallicrosa,
Estudios sobre Azarquiel, Madrid-Granada 1943-50,
and Los primeros tratados de astrolabia en la
Espana drabe, in Rev. Inst. Egipcio de Est. Isl. en
Madrid, iii (1955), 35-49, an article which is
republished in his Nuevos estudios sobre historia de
la ciencia espanola, Barcelona 1960, 61-78. But
there has been no study of his works or of his
influence.
(D. PINGREE)
IBN SANA3 AL-MULK, ABU 'L-KASIM HIBAT
C
ALLAH B. ABI 'L-FADL DJA FAR B. AL-MU C TAMID,
known as al-Kadi al-Sacid, A r a b i c poet of the
Ayyubid period famous mainly for the treatise
Ddr al-tirdz which he devoted to the genre of muwashshah [q.v.]. He was born in Cairo circa 550/1155, and
died there in 608/1211; he was educated by Egyptian
teachers and, like his father al-Kadi al-Rashid,
embarked on the career of kadi', he worked under the
direction of al-Kadi al-Fadil, whom he joined at
Damascus and to whom he dedicated some pieces of
poetry; he also wrote in praise of Salah al-Din
(Saladin).
Ibn Sana3 al-Mulk wrote in the traditional genres
without much originality; he is the author of a Diwdn
(published in Haydarabad [Dairatu'l-Ma'arif, n.s. no.
xii] in 1958, by M. °Abd al-Hakk, with detailed biography) and of an anthology of his own works in
verse and prose, the Fusus al-fusul wa cukud al-^ukul
(MS Paris 3333); he is said to have written also an
abridgement of the K. al-PIayawan of al-Diahiz under
the title Ruh al-hayawdn; but his importance is due
the the fact that he was the first person, in the East,
to compose muwashshahdt (sometimes with a khard^a
containing Persian words) and that he had the idea
of deducing from the Andalusian and Maghrib! specimens available to him the rules of the genre, while
realizing the difficulty of such an enterprise. His treatise, the Ddr al-tirdz fi Carnal al-muwashshahdt, was
Encyclopaedia of Islam III
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published by Dj. Rikabi in Damascus in 1368/1949,
and made it possible to see more clearly the structure of muwashshahdt just at a time when the originality of the khardia was beginning to be perceived
[see MUWASHSHAH]. The work consists of a selection
of 34 muwashshahdt from al-Andalus and the Maghrib
and 35 specimens composed by the author himself.
The whole is preceded by a long introduction in which
Ibn Sana3 al-Mulk sets out his theory about the
structure and the prosody of the genre.
Bibliography: Ibn Khallikan, iii, s.v.; Yakut,
Udabd*, xix, 265-71; Ibn al-clmad, Shadhardt, v,
s.v.; Suyuti, IJusn Ql-mufyddara, i, s.v.; Ibn Sacid,
Mughrib, Cairo 1955, s.v.; al-clmad al-Isfahani,
Kharida, Egypt, Cairo 1951, i, s.v.; Brockelmann,
I2, 304, S I, 462; J. Rikabi, La poesie profane sous
les Ayyubides, Paris 1949, index; idem, in F.
Bustani, DM, iii, 203-5.
(£D.)
IBN SARABIYUN, SUHRAB, author of the
Kitdb 'Adi&ib al-a^dlim al-satfa, lived in the first
half of the 4th/ioth century. Hardly anything is
known about the life of the author except for the
little that can be ascertained from internal evidence
in his extant work. In its introduction he calls
himself Suhrab (p. 5), and so was presumably of
Persian origin. Again, from the detailed information
that the author presents about the rivers of Baghdad
and of c lrak (pp. 114-38) it seems that he lived in
these regions for some time. The work was produced
between 289-334/902-45, and although the title of
the work suggests that it dealt with "marvels"
(^adja^ib] of the world, these are not described in
the extant work. The author characterizes the work
as a summary of information gathered from various
works of earlier writers on the subject, it being his
object to make this information on the positions of
towns, seas, rivers, mountains, valleys, and on landand sea-routes, available to those interested in
constructing a map of the world. Hence, he describes
in detail the technique of constructing a map on a
cylindrical projection. Al-Khuwarizmi's work, Surat
al-ard, which forms the basis of Suhrab's work, must,
in the opinion of H. von Mzik, have originally contained similar introductions on map-making (the
world-map described by Suhrab and al-Khuwarizmi
has been reconstructed in detail by Racjiya Djafri of
the Aligarh Muslim University). Though Suhrab's
work is mainly based on al-Khuwarizmi, he must
have utilized other sources also, as is evident from a
comparative study of the two authors; from this the
following points of difference emerge: (i) in many
cases, Suhrab adds 5' to the longitudes or latitudes
of towns, mouths of rivers, mountains, etc. as given
by al-Khuwarizmi; and his figures for the limits of
some climes as given in the Table are different from
those given by al-Khuwarizmi (p. 7); (2) in some
cases, the longitudes given by Suhrab seem to be
more correct than those given by al-Khuwarizmi.
e.g., the longitude of the city of Baghdad according
to al-Khuwarizmi is 78°, but according to Suhrab
it is 70° (cf. al-Biruni, Sifat al-ma'miira cald al-ari,
24, who gives it as 70° o'). According to al-Khuwarizmi, the river clsa, a branch of the Euphrates,
flows into Baghdad at 69° 40', but Suhrab does not
give the longitude of the mouth of the tributary;
(3) in some cases, Suhrab indicates the names of
certain rivers, lakes and swamps while al-Khuwarizmi does not; thus Suhrab's information is helpful
in identifying place-names and in determining their
geographical positions; he also adds some new names
to the list, e.g., Kashmir, Baclbakk (pp. 23, 29), but
at the same time he omits the towns south of the
59
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Equator which are given by al-Khuwarizmi; Suhrab
also gives a few additional names of mountains, e.g.,
Jur Sina, Diudi, Siyah Koh, etc.; (4) Suhrab calls
the Sea of Basra (the Persian Gulf) the "Sea of
Pars" which suggests that he was under the influence
of the Balkhi School of Muslim geography; (5) the
main difference between the two lies in the arrangement of the rivers: while al-Khuwarizmi describes
all the rivers under the climes in which their sources
lie, Suhrab describes most of the large and small
rivers in a separate chapter and does not give their
longitudes or latitudes as al-Khuwarizmi does, but
describes their courses in terms of farsakhs or mils
or in relation to places; (6) Suhrab makes use of
diacritical marks to names and to portions added by
him.
As pointed out by Kradkovskiy, Suhrab's style is
that of a naturalized Arab. The works of Suhrab and
al-Khuwarizmi are complementary and should be
studied together.
Bibliography: Suhrab, Kitdb 'Adid'ib alafcdlim al-sabca ild nihdydt al-Hmdra, ed. H. von
Miik, Vienna 1929; Muhammad b. Musa alKhuwarizmi, Kitdb Silrat al-ar<i, ed. H. von Mzik,
Vienna 1926; I. Yu. Kradkovskiy, Izb. Sod., iv;
Arabic tr. by Salafc al-Din cUthman Hashim,
Cairo 1963, part i, 103-4; al-Biruni, Silrat alMa'mura 'aid al-Biruni, BirunVs picture of the
world, ed. Zeki Validi Togan, Delhi (MASI,
no. 53) 1937.
(S. MAQBUL AHMAD)
IBN AL-SARAYA [see SAFI AL-DIN AL-HILLI].
IBN AL-SARRADJ [see IBN AL-KITT].
IBN AL-SARRADJ. MUHAMMAD B. cALi B. °ABD
AL-RAHMAN AL-KURASHI AL-DIMASHKI, Arab mystic,
compiled in about 714/1314 a collection of edifying
anecdotes entitled Tuff ah al-arwdlt wa-miftdh alarbdfy, which formed part of his lost work Tashwify
al-arwdfy wa 'l-frulub ild dhikr 'alldm al-ghuyub (see
Ahlwardt, Verzeichnis der ar. Hdss. von Berlin, no.
8794).
(C. BROCKELMANN)
IBN AL-SARRASJ, ABU BAKR MUHAMMAD B.
AL-SAR! AL-SARRADJ ("the saddle-maker") ALNAHWI AL-BAGHDADI, Arab grammarian. The
date of his birth is unknown, but he lived in Baghdad.
He was the youngest pupil of Abu 'l-cAbbas alMubarrad, who for that reason devoted particular
attention to him. For a time he allowed himself to be
led away from grammatical studies in favour of logic
and music, -but then returned to them resolutely.
He taught in Baghdad, and some famous grammarians
were included among his pupils: Abu '1-Kasim alZadiaoMi, Abu Sacid al-Sirafi, cAli b. clsa alRummani and Abu cAli al-Farisi. There is mention
of his modesty and the soundness of his teaching,
and one fact noted is that he had difficulty in
pronouncing the rolled rd* which, in his speech,
became a ghayn (Ibn Khallikan, Wafaydt, iii, 462).
A pupil of al-Mubarrad, he took part in the widespread movement which led the Arab grammarians
to base their work on the Kitdb of Sibawayhi. He
wrote a Sharfy to the Kitdb as the outcome of his
teachings. He repeated the doctrine of the Kitdb in
various didactic works: — the K. al- Usul al-kabir
which was esteemed very highly, then the K. Djumal
al-usul (wa-huwa 'l-Usul al-saghir, according to
Yakut, Mu'diam, xviii, 200). The Fihrist (62)
mentions also the K. al-Mud^az, the K. al-Dj[umal,
the K. al-Muwdsaldt fi 'l-akhbdr wa 'l-mudhakkardt
and the K. al-Ishtifrdk which he did not complete,
according to Yakut (loc. cit.); the latter adds the
K. al-Khaft and the K. al-Hidid*. He touched on
lexicography in the K. al-Riydh wa 'l-hawd* wa 'l-ndr,

and Kur'anic sciences in the K. IJitididdj[ al-fcurrd*
and the K. al-Shakl wa 'l-nafy (mentioned in alKifti, Inbdh, ii, 295). As one who loved to give a
reply by quoting an apposite line of verse, he
composed a K. al-Shi^r wa 'l-shu^ara3; incidentally he
was a man of marked sensitivity. He died while
quite young in Dhu '1-yidjdia 3i6/February 929.
Several authors, among them Ibn Khallikan
(Wafaydt, iii, 463), Abu '1-Barakat Ibn al-Anbari
(Nuzhat al-alibbd*, ed. CA. Amer, 150), al-Kifti (Inbdh,
iii, 146), record the date of the death of Ibn alSarradj in these words:—fi yawm al-ahad lithaldth laydlin bafrina min Phi 'l-Hid^a, that is to
say the 27th day of the month, or 10 February;
but this 10 February was not a Sunday (according
to the Tables of H. G. Cattenoz, 2nd ed.). The source
of the information was the grammarian Abu '1-Fathi
c
Ubayd Allah b. Ahmad (on whom see al-Suyuti,
Bughya, 319).
Of his works, the following are preserved in
manuscript: — a K. al-Usul (Br. Mus. Suppl. 916;
Brockelmann, S I, 174), which must be al-kabir; the
K. al-Hidid*, the K. al-Mudjaz, in a madimu^a,
recently placed in the General Library in Rabat,
under no. 100 £ (this last work published by Moustafa
el-Choue"mi and Bensalem Damerdji, Beirut I385/
1965); a K. al-^Arud (not mentioned elsewhere) contained in the same madimu^a.
Bibliography: Fihrist, 62; Abu Bakr alZubaydi, Tabafrdt al-nafywiyyin wa 'l-lughawiyyin,
Cairo 1373/1954, 122-5; Yakut, Mu'diam aludaba*, xviii, 197-201 = Irshdd, vii, 9-12; Kifti,
Inbdh al-ruwdt cald anbdh al-nuhdt, Cairo 1374/1955,
iii, 145-9; Ibn Khallikan, Cairo 1367/1948, iii,
462-3; the Mu^addima of the editors of the
Mudiaz, which also provides information on the
madjmu^a mentioned above. Several other references will be found in al-Kifti, Inbdh, iii, 145,
note i, without adding anything new to all those
already available(H. FLEISCH)
IBN $A$RA (sometimes, incorrectly, SASARRA,
SASAR!, and SARSARI), the name of a scholarly
f a m i l y of Damascus which can be traced for
several centuries. Probably of Mesopotamian origin,
as is attested by their nisbas al-Taghlibi and alBaladi (referring to the town of Balad/Balat, now
Eski Mosul), the family, like others of its class during
Ayyubid and Mamluk times, carried on a tradition
of Islamic scholarship and activity for generations.
Traditionists, teachers, and jurists appear on the
family tree from ca. 450/1060 to 800/1398. The
most important members of the family are the
following:
*
(1) CAL! B. HUSAYN, ABU 'L-HASAN, d. 467/1074,
a traditionist who transmitted in the name of Tamam
b. Muhammad al-Razi (d. 414/1023) and al-Husayn
b. cUthman al-Yabrudi (d. 401/1010), cf. Ibn Taghribirdi, ii, 257. His daughter's son, who studied with
him and transmitted in his name, became even more
famous as a traditionist, hdfiz and writer. His name
was Hibat Allah b. Ahmad, al-Ansari, Abu Muhammad, known as Ibn al-Akfani (444-523/1052-1129),
cf. Sibt b. al-Djawzi, Mir^dt, 132; Ibn Taghribirdi,
ii, 389.
(2) MAHFUZ B. Asi MUHAMMAD AL-HASAN, ABU
'L-BARAKAT, ca. 455-545/1063-1151, a kadi and son
of a kadi, known as "The Great Kadi", cf. Ibn alKalanisi (Amedroz), 312 (al-Misri (!) = Sasra). The
remaining members of the family known through
references in biographical dictionaries, chronicles, or
other contemporary sources were all descendants of
Mahfuz through one or another of his three sons:
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Hibat Allah, Ali, and Muhammad. Of these three,
the family of Hibat Allah was most important.
(3) HIBAT ALLAH B. MAHFUZ, ABU 'L-GHANA'IM,
d. 563/1168, served as a kadi at the age of twenty,
heard and transmitted many traditions from teachers
such as Hibat Allah b. Al?mad b. Ta'us and studied
jurisprudence with Abu '1-IJasan al-Sulami, cf. Sibt
b. al-Djawzi, Mir*dt, 274; Ibn Taghribirdi, iii, 125.
(4) AL-HASAN B. HIBAT ALLAH, ABU 'L-MAWAHIB,
537-86/1142-90, probably the most important of the
6th/12th century members of the family, travelled
extensively in the eastern Islamic world in pursuit
of the study of traditions. In Iraq he studied with
Ibn al-Buta (d. 564/1169), and in Iran with al-Hasan
b. Afcmad al-cAttar (d. 569/1174) and Ibn Mashadah
(d. 572/1176). He was a companion of Ibn cAsakir,
the historian of Damascus, and his name appears
frequently in the samd'dt of Ibn €Asakir's history
as well as in the works of other authors. The titles
of at least four of his own works are known. He was
the first of his family to have been buried in a family
turba on Mount Kasiyun, cf. al-Dhahabi, iii, 48; Ibn
'Taghribirdi (Cairo), vi, 112.
(5) AL-HUSAYN B. HlBAT ALLAH, ABU 'L-KASIM,

530-626/1135-1229, the elder brother of al-Hasan,
also a scholar and traditionist, but not so well known
and often confused with his brother by later historians
and chroniclers. He was important as a teacher of
tradition,, which he studied first with his grandfathers
(on his maternal side cAbd al-Wahid b. Hilal, d.
565/1169-70) and with many other scholars listed
in a 17-volume work no longer extant. See Abu
Shama, Tarddiim, 154; Ibn Taghribirdi (Cairo), vi,
272.
(6) SALIM B. AL-HASAN, ABU 'L-GHANA'IM, AM!N
AL-DIN, 577-637/1181-1240, accompanied his father
on some of his journeys and thus had the opportunity
of studying with important scholars in other lands.
See Orientalia, ii, 186.
The children and grandchildren of Salim were
the bearers of the family tradition of scholarship down to the beginning of the gthji^ih
century, when the family name disappears. The
sons of Salim, cAbd al-Rahman (d. 664/1266),
al-Hasan (d. 664/1266), and Muhammad (d. 67o/
1272), are all noted in their biographies for
their learning and for performing public religious
functions—usually as fyddi. In the next generation,
that of the grandchildren of Salim, there is increasing
involvement in the financial administration of the
province of Damascus. Among the chief figures of
that period are the following:
(7) IBRAHIM B. C ABD AL-RAHMAN B. SALIM,
DJAMAL AL-DIN, ABU IsHAK, d. 693/1294, became
Ndzir al-dawdwin, as his father before him, serving
from 678-79/1279-80. In the latter year he was
seized, together with the Vizier of Damascus, Ibn
Kusayrat, and they were mulcted of much wealth.
In 682/1283, he was appointed muhtasib and reappointed to his previous post as well. He continued
to serve until 687/1288, when he and a number of
Damascene notables were summoned to Cairo and
were forced to give up their wealth. He was restored
to his position, however, and in 691/1292 was again
confirmed in office. See al-Djazari, no. 230; Ibn
Kathir, xiii, 302.
(8) SALIM B. MUHAMMAD B. SALIM, ABU 'L-GHANA3
iM, 644-98/1246-99, served as kd$i and was named
Ndzir al-khdss in the year 691/1292. In 693/1294 he
was appointed to the post of Ndzir al-dawdwin on the
death of his uncle Ibrahim (see above), and held
that post until 696/1297 when he was summoned to
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Cairo and was forced to pay 60,000 dirhams to obtain
his release. He was reinstated as fyddi but died
destitute a few years later. See Orientalia, ii, 297;
Wiet, Manhal, no. 1050.
(9) AHMAD B. MUHAMMAD, NADJM AL-DIN ABU
'L-£ABBAS, 655-723/1257-1322, brother of no. (8) and
the most prominent of all the Banu Sasra. He studied
tradition in Egypt as well as Syria, and also studied
jurisprudence and grammar. He was appointed to
teach at several madrasas, among them the Lesser
c
Adiliyya, the Aminiyya, the Ghazzaliyya, the
Greater cAdiliyya, and the Atabakiyya. In 695/1296
he was named Kadi of the Army (kd(li 'l-'askar), and
in 702/1302 was named Shafici Chief Kadi of Damascus, a post he held until his death 21 years later.
He figured prominently in the religious and civil
events in Damascus during that period, which included the cause celebre of Ibn Taymiyya. Students
flocked to his lectures and some of the prominent
scholars of Damascus were taught by him. Many
biographical notices and references are devoted to
him, among them Ibn Kathir, xiv, 106; al-Kutubi,
Fawdt, i, 62; Wiet, Manhal, no. 260; Ibn I^adjar,
Durar, i, 263; Ibn Taghribirdi (Cairo), ix, 258.
Two women of the family are noted for their
scholarly attainments, a sister of the Chief Kadi
named Asma3, 638-733/1240-1333, and her daughter
Malika, d. 749/1348.
Finally there is a writer of local history known
only through a unique Bodleian Library manuscript
of one of his works, Muhammad b. Muhammad b.
Muhammad b. Ahmad—presumably a great-grandson
of the Chief Kadi. His work al-Durra al-muffia fi
'l~dawla al-£dhiriyya, a valuable study of Damascus
during a part of the reign of Sultan al-Zahir Barkuk,
has been edited and translated by W. M. Brinner as
A chronicle of Damascus 1389-1397, Berkeley 1963,
2 vols.
Bibliography: A brief survey is found in
Dd*irat al-ma'drif, iii, 285. A full study of the
family may be found in the article by W. M.
Brinner, The Banu Sasra: A study in the transmission of a scholarly tradition, in Arabica,
vii/2 (1960), 167-95. Some important additions
to this article appear in a brief notice by
G. Vajda, A propos des Banu Sasrd, in Glanes
interessant rhistoire litteraire du VII'IXII6 siecle
dans le Mucgam al-Suyuh d'al-Dimydfi, in Arabica,
viii/i (1961), 98.
(W. M. BRINNER)
IBN SActJD [see SU C UD, AL].
IBN AL-SAWDA3 [see C ABD ALLAH B. SABA*].
IBN SAYtfAN, C ABD AL-RAHMAN (b. Sayhan) B.
ART AT AL-MuHARiBl, a minor poet of Medina who
lived in the ist/7th century, on intimate terms with
the governors or members of the Umayyad aristocracy of the town—al-Walld b. cUthman b. c Affan, alWalld b. c Utba b. Abl Sufyan, cAbd al-Rahman b.
al-Hakam and al-Walld b. cUkba b. Abl Mu c ayt;
indeed he belonged to a clan which was a halif of the
Banu Harb b. Umayya, a fact which incidentally won
him the friendship and protection of Mucawiya.
Although we possess a number of his verses, which
belong to the classical categories, as well as a poem
in praise of the singer Djamila [q.v.], this somewhat
unproductive poet has escaped falling into total
oblivion merely because some of his compositions
were set to music; in these works panegyrics of his
friends are usually combined with the glorification
of wine, and he even uses sacrilegious terms in advocating its enjoyment. He thus takes his place in the
line of Bacchic poets, while giving this poetry a
distinctly anti-Muslim flavour. The potations in
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which he indulged with his Umayyad friends brought
him into conflict with Marwan b. al-Hakam [g.v.],
who punished him with the statutory 80 strokes of
the whip, but it is interesting to note that Mucawiya
compelled Marwan to make a public retraction.
Bibliography: the only notice is that in the
Aghdni (Beirut ed., ii, 208-26) which contains
interesting details regarding the consumption of
wine in Medina; see also C. A. Nallino, Letteratura,
French tr., 96; F. Bustanl, Dd'irat al-ma*drif, ii,
331-2.
(Cn. PELLAT)
IBN AL-§AYRAFl, TADJ AL-RI'ASA AMIN ALDIN ABU 'L-KASIM CALI B. MUNDJIB B. SULAYMAN,
Egyptian civil servant and a prolific writer in prose
and verse, was born on 22 Shacban 463/25 May 1071.
His grandfather had been a kdtib and his father was
a money-changer. He learned the profession of
kdtib under Ibn Mufarridj, wall of the Department of
the Army (Diwdn al-Diaysh), and finally rose to be
head of this Diwdn. In 495/1102 the vizier al-Af<Jal b.
Badr [q.v.] transferred him to the Chancery (Diwdn
al-Insha*}', on the death of its head Sana3 al-Mulk
Abu Muhammad, Ibn al-Sayrafi succeeded him,
and he was employed there for some fifty years,
until his death on 20 Safar 542/21 July 1147.
The following is a tentative list of his works: (i)
Sidjilldt (referred to as rasd^il) which he composed
in the course ot his official duties; according to
Yafcut, he wrote more than four volumes of official
letters, while Ibn Sacid (al-Murkisdt, in) says that
he saw a collection in twenty volumes. For those that
survive, dispersed in various histories and literary
works, see Djamal al-Din al-Shayyal, Madimu'at
al-wathd*ij? al-Fdjimiyya. (2) Kdnun Diwdn alRasd^il, a guide to chancery practice, ed. CA1! Bahdiat,
Cairo 1905, with extensive notes; Fr. tr. by H. Masse",
Code de la chancellerie, in BIFAO, xi (1914), 65-120.
The work is dedicated to al-Aftfal Kutayfat [q.v.~\.
(3) al-Ishdra ild man ndl al-wizdra, a history of the
Fatimid viziers from Ibn Killis to al-Bata3itii [qq.v.],
ed.' cAbd Allah Mukhlis, in BIFAO, xxv (1924),
49-112; addendum, xxvi (1926), 49-70. (4) alAfgaliyydt, a collection of letters and treatises
written for al-Af<Jal b. Badr. The unique MS (Istanbul, Fatih 5410; a microfilm in the Institute of
Arabic Manuscripts, Cairo) contains seven opuscula
entitled (i) Risdlat al-cAfw (a plea to the vizier for
forgiveness), (ii) Radd al-mazdlim (in praise of the
vizier's sense of justice, with arecdotes and apposite
verse quotations), (iii) Lumah al-mulah, (iv) Mand'ih
al-frard*i]i, (v) Mundd^dt shahr Ramadan, (vi) 'Akd^il
al-fadd'il, and (vii) al-Tadalli fi 'l-tasalli. Four of
these figure in the list of Ibn al-Sayrafi's "books"
given by Yakut; it is probable therefore that the
three other "books" named by Yakut and not yet
known to exist (*Umdat al-mufyddatha, Istinzdl alrafyma, Kitdbfi *l-sukr) were risdlas of the same type.
A historical work by Ibn al-Sayrafi, apparently an
abridgement and continuation of an earlier Fatimid
chronicle, is cited by Ibn Aybak al-Dawadari
(Kanz al-durar, vi, ed. S. Munadjdiid, Cairo 1961, in,
etc.; cf. B. Lewis in BSOAS, xxvi (1963), 430). The
earliest citation is from the reign of al-Ka 3 im; the
latest deals with the accession of al-Hafiz in 526/1132.
Ibn Aybak cites this work several times, notably for
panegyric poems in praise of the Fatimid caliphs.
In addition to his historical and epistolary writings,
he is credited with the composition of several poetic
anthologies, of which at least two, dealing with
Sicilian and Spanish Arabic poets, are extant.
Ibn al-Sayrafi's letters are a valuable guide to the
prcse style of the Fatimid period.

Bibliography: Biographical notices: Ibn
Muyassar, Ta*rikh Misr, ed. H. Masse", Cairo 1919,
87-8 (followed by Makrizi, Itti'dz, MS 1413); Yakut,
Udabd*, v, 422-3. See further Brockelmann, S I,
489-90; Djamal al-DIn al-Shayyal, Mad[mucat
al-wathd*ifr al-Fdfimiyya, i, Cairo 1958 (2nd. ed.
Alexandria 1965); Muhammad Kamil Ilusayn,
Fi adab Misr al-Fdfimiyya, Cairo 1950; F.
Gabrieli, L'Antologia di Ibn as-Sairafi sui poeti
arabo-siciliani, in Boll, del Centro di Studi filologici
e linguistics Siciliani, ii (1954), 1-15; O. Kaak, De
la potsie arabo-sicilienne, in Atti del Cong. Intern,
di poesia e di filologia per il VII centenario della
poesia e della lingua italiana, Palermo 1953, 155-64.
(GAMAL EL-DIN EL-SHAYYAL)
IBN AL-§AYRAFl, ABU BAKR YAHYA B. MUHAMMAD B. YUSUF AL-ANSARI, Andalusian poet, histoi. ian and tr adi tionis t, born at Granada in 467/1074.
He had a profound knowledge of Arabic language
and literature, and was a prolific poet, particularly
of muwashshahdt. He was kdtib of the amir Abu Mubammad Tashfin at Granada; but his fame rests on
a history of the Almoravid dynasty entitled Ta^rikh
al-dawla al-lamtuniyya or al-Anwar al-djaliyya fi
akhbdr al-dawla al-murdbitiyya; at first ending at
the year 530/1135 6, then continued by the author
until shortly before his death, which took place at
Orihuela probably in 557/1162 (the other date
recorded, 570/1174-5, seems to be too late), this
chronicle has not yet been discovered; there exist
only some extracts, preserved in particular in the
Bay an of Ibn c ldhari and the publication of which
had been promised by E. Le"vi-Provencal (see Le"viProvencal and R. Mene*ndez Pidal, in al-Andalus>
xiii (1948), 157, 160, 161); this chronicle is also
quoted in al-Hulal al-mawshiyya, and some passages
from it are reproduced by Ibn al-Khatib and other
historians.
Bibliography: Ibn al-Abbar, Takmila, no.
2045; Ibn al-Zubayr, Silat al-Sila, ed. E. Le"viProven9al, Rabat 1937, 183; Ibn al-Khatib.
Ihdta, MS Escurial, 416; Suyuti, Bughya, 416
(follows Ibn al-Zubayr); Pons Boigues, Ensayo,
no. 193, 240-1 and references there given; F.
Bustanl, Dd^irat al-ma^drif, iii, 292. (ED.)
IBN SAYYID AL-NAS, FATH AL-DIN MUHAMMAD B. MUHAMMAD AL-YA C MURI AL-!SHBILI, biographer of the Prophet. The home of the
distinguished scholarly family of the Ibn Sayyid
al-Nas was in Seville, which they were forced to
leave because of the unsettled political situation
leading to the city's conquest by the Christians in
646/1248. The grandfather, Abu Bakr Muhammad b.
Ahmad, who was born in 597/1200-1, settled in
Tunis, where he died in Radjab 659/June 1261 (cf.
al-Dhahabi, clbar, v, 255). His son, Muhammad,
was born in Diumada II 645/October 1247. He
studied with his father in Tunis and Bidjaya, and
continued his studies in Alexandria, Cairo, and
Mecca. He settled in Cairo, where for some time
he was rector of the Kamiliyya. He died in Di um ad a
I 7o5/November-December 1305 (Ibn Hadjar, Durar,
iv, 162). His son, Muhammad, was born in Cairo
on 14 Dhu 'l-Ka c da 671/2 June 1273. As a small
child—he started out when he was not yet four
years old—, he attended classes together with his
father (cf. 'Uyun, i, 152, 157, 181, ii, 342, 346 f.,
etc.). From his family, he inherited a splendid
library, which was transferred from Tunis to Cairo.
It also contained the papers of his grandfather,
which he occasionally quoted (cf. ^Uyun, i, 302, etc.).
He became particularly famous for his excellent,
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fast handwriting, both maghribl and eastern. He
was popular with almost all high government officials, but there are hints that this was not the
right company for a scholar and that he was not
as devoted to scholarship as a man of his gifts
should have been. He held a professorship in hadith
in the Zahiriyya, and some other teaching and
mosque positions. Instead of a government appointment offered him by al-Malik al-Mansur Ladiin,
he accepted a pension for life, and he had additional
sources of income. He died on n Shacban 734/17
April 1334.
He wrote a good deal of poetry which was highly
esteemed. He is credited with two works on the
sahdba, and he wrote a commentary on al-Tirmidhi's
Sahlh (cf. Sezgin, i, 155). MS. Escorial 1160 ( = 1155
Casiri) contains his answers to questions submitted
to him in 731/1330-1 by Ahmad b. Aybak Ibn alDimyati, concerning various hadlths, some problems
of the science of hadith, and, it seems, biographical
information on his father (requiring further study).
Mainly, he wrote on the Prophet, and his lasting
reputation rests on his biography of the Prophet,
entitled cUyun al-athar fl funun al-maghdzl wa
'l-shamd*il wa 'l-siyar (ed. Cairo 1356). It is compiled
on the basis of Ibn Ishak (Ibn Hisham) and alWakidi [qq.v.], but it makes use also of a number of
sources now lost or imperfectly known, such as Musa
b. cUkba, Ibn cA>idh, Abu cAruba, and Abu Bishr
al-Dawlabi (cf. cUyun, ii, 342-7). The work was
eminently successful ir its time. Ibn Sayyid al-Nas
himself wrote an abridgement of it, and it was
commented upon several times and also versified.
Bibliography:
Biographies
by contemporaries such as al-Safadi, Wdfi, i, 289-311; alUdfuwi, al-Badr al-sdfir (not available, quoted
by Ibn al-clmad, Shadhardt, vi, 108); al-Dhahabi, al-Mu^diam al-mukhtass (not available);
al-Kutubi, Fawdt, Cairo 1951, ii, 344-9, etc.,
and many later notices, such as, for instance,
al-Subki, Tabakdt al-ShdfiHyya, Cairo 1324, vi,
29-31; Ibn Hadjar, Durar, iv, 208-13. Cf. also
Pons Boigues, 320 f.; R. Basset, in Le Mus£on,
v (1886), 247-55 (with a discussion of the Tunisian family Ibn Sayyid al-Nas); Brockelmann,
I, 169; II, 85; S II, 77, SIII, 1252.
(F. ROSENTHAL)
IBN SHADDAD, ABU MUHAMMAD £ABD ALc
Az!z B. SHADDAD B. TAM!M B. AL-Mtrtzz B. BADIS
(d. after 582/1186), sometimes also called Abu
'1-Gharib clzz al-DIn al-Sanhadii, chronicler of
Zirid descent, being the grandson of Tamlm (454501/1062-1108) and the nephew of Yahya b. Tamim
(501-9/1108-16). He lived at first in the entourage of
the last Zirid of Mahdiyya, al-Hasan b. cAli, and
seems to have gone with him, at least for some time,
to the Almohad cAbd al-Mu^min whose support he
was seeking. It appears also that he was at Palermo
in 551/1156-7. Finally, he travelled to the East and
settled at Damascus, in 571/1175-6 at the latest. He
was still there in 582/1186 for in that year he recorded
an account of events in Ifrikiya given to him by a
citizen of Mahdiyya (al-TIdiani, Rihla, Tunis ed. 1958,
14).
His history, which betrays some anti-Shici bias
(see al-Makrizl, Itti'dz, ed. al-Shayyal, Cairo 1948,
47), and whose full title seems to have been Kitdb
al-Diam* wa 'l-baydn fl akhbdr al-Kayrawdn wa fl
man flhd wa fl sd^ir bildd al-Maghrib min al-muluk
wa 'l-a'ydn, was used by Ibn Khallikan, Ibn alAthir (Kdmil, Cairo ed. 1938-9, vi, 125), al-Nuwayri,
al-Makrizi, al-Tldianl (Rifyla, Tunis 1958,14-5, 341-7),
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and Abu '1-Fida*. It is almost certainly lost (alShayyal, introd. to his ed. of al-Makrizi's Itti'dz, p.
kdf), and B. Lewis (The origins of Ismdcilism, Cambridge 1940, 57) was mistaken in supposing that
manuscripts exist in Egypt and Syria.
Bibliography: for the sources, see Brockelmann, S I, 575; Amari, Storiay ed. Nallino, 1933,
i, 40-1 (see also iii, 486); and H. R. Idris, Zlrides, i,
pp. xviii-xix.
(M. TALBI)
IBN SHADDAD, clzz AL-DIN ABU <ABD ALLAH
MUHAMMAD B. £AL! AL-HALABI, Syrian author of
topographical and historical works, born in 613/1217
in Aleppo, died in Cairo in 684/1285. A famous
secretary of the chancellery and a skilful administrator, he was employed by the ruler of Aleppo, al-Malik
al-Nasir, who sent him in 640/1242-3 on a mission
to inspect the finances in Harran. Later, when the
Mongols were approaching, in 657/1259, he was
instructed to accompany the ruler's family from
Damascus to Aleppo and to negotiate an agreement
with the Mongols, who had occupied Mayyafarikln.
These negotiations having been unsuccessful,
northern Syria was overrun, and Ibn Shaddad fled
to Egypt in 659/1261, as did the majority of the
important inhabitants. He was welcomed by the
Mamluk sultan Baybars and enjoyed his favour and
that of his successors. He did not return to Syria
until 669/1271, in the course of a journey made
with this sultan.
It was in Egypt that he wrote his main works: the
historical topography of Syria and the Djazira
entitled al-A 'Idk al-khatlra fl dhikr umard* al-Sha*m
wa 'l-Dj[azlra, in three substantial sections, written
between 671/1272-3 and 680/1281-2, and the life of
Baybars (Turkish tr. of the Edirne MS by Yaltkaya,
1941), sometimes wrongly attributed to Baha3
al-DIn Ibn Shaddad (see next art.). There is also
attributed to him a work on the Yemen, unpublished.
Bibliography: Brockelmann, I2, 634, S I, 883;
Cl. Cahen, La Syrie du nord . . ., Paris 1940, index;
parts of the historical topography have been
published: of Aleppo, by D. Sourdel, Beirut 1953;
of Damascus, by S. Dahan, Damascus 1956; of
Lebanon, Jordan and Palestine, by S. Dahan,
Damascus 1963; on the section relating to the
Djazira, see Cl. Cahen, La Djazira au milieu du
XIII6 siecle d'apres clzz al-dln ibn Chadddd, in
REI, viii (1934), 109-28.
(D. SOURDEL)
IBN SHADDAD, BAH A3 AL-DIN ABU 'L-MAHASIN
C
YUSUF B. RAFI B. TAMIM (not to be confused with
c
lzz al-DIn, see above), biographer of Saladin,
was born in Mosul in 439/1145 and died at Aleppo,
at a great age, in 632/1235.
After completing his education in Mosul, he spent
four years as assistant teacher (mucld) in the Nizamiyya at Baghdad. Returning to Mosul, he taught at
the madrasa founded by Kamal al-DIn al-Shahrazurl. He was sent by the Atabegs of Mosul on various
embassies, to the caliph in Baghdad, to Saladin, and
to the governors of neighbouripg towns. In 583/1188
he performed the Pilgrimage; while he was at
Damascus, on his way home, Saladin, then besieging
the castle of Kawkab, sent for him and listened to a
work on hadith which he had composed. Ibn Shaddad
visited Jerusalem (now back in Muslim hands), and
then sought Saladin's permission to return to Mosul.
Saladin, much impressed by a work on djiihdd which
Ibn Shaddad had dedicated to him, retained him
in his service (from Djumada I 584/July 1188); as
kadi of the army and of Jerusalem he remained in
constant attendance on Saladin until the latter's
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death (589/1193), of which he has left a moving
description.
Ibn Shaddad then moved to Aleppo, where he
acted as the conciliator and adviser of Saladin's
sons. In 591/1195 al-Malik al-?ahir appointed him
fyiffi of Aleppo, with supervision of the wafrfs. It was
in these years that he founded his magnificent
madrasa, for the promotion of the Shafici madhhab,
opposite the madrasa of Niir al-DIn, and a ddr alfradith, erecting his own tomb between his two foundations. There are numerous records of missions he
made to Cairo (in 593, 608 and 603) in attempts to
compose Ayyubid family quarrels; and in 629/1232
he led the delegation which brought the daughter
of al-Malik al-Kamil from Cairo to marry al-Malik
al-cAziz of Aleppo. In his latter years his house was
frequented by such famous writers as Ibn Khallikan, who has left an impressive description of the
aged scholar; Abu Shama, who gives Ibn Shaddad's
biography, s.a. 632, in his Dhayl <-ala 'l-Raw$atayn]
and Ibn Wasil [qq.v.], who visited Aleppo in 627 and
628/1230-1 and attended Ibn Shaddad's lectures.
Ibn Shaddad's minor works are: (i) DalcPil alahkdm, still in manuscript (Paris, Bibl. Nat., MS
ar. 736); (2) Maldj[a* al-hukkdm Hnd iltibds al-ahkdm
(MS in 2 vols. at the Egyptian National Library,
Cairo); (3) Durus al-fyadith, lectures delivered in
Cairo in 629/1231 (Bodleian Library, Cat., i, 1173);
(4) Kitdb al-'Asd', on the encounter of Moses and
Pharaoh (MS: Patna); (5) Fadd^il al-diihdd, the work
presented to Saladin (Istanbul, MS Koprulu 764);
(6) Asmd* al-rididl alladhln f l Muhadhdhab alShlrdzi (not in Brockelmann: Istanbul, MS Millet/
Veliyiiddm Carullah 255).
His most important work is his biography of
Saladin, entitled al-Nawddir al-sulfdniyya
wa
'l-mahdsin al-Yusufiyya or Slrat Saldfy al-Dln. First
published by A. Schulteris in 1732-55, it was edited,
with French tr., by De Slane in RHC, HOr., iii,
Paris 1884, 3-370, and reprinted Cairo 1317 A.H.;
Eng. tr. by C. R. Conder as The life of Saladin . . .,
London (PPTS), 1897; extracts, in Italian translation, in F. Gabrieli, Storici arabi delle Crociate,
n.p. 1957, 85 ff. A new edition, based on a MS read
over to the author (Jerusalem, al-Masdjid al-Aksa,
ta^rikh 595), was published by Djamal al-DIn alShayyal, Cairo 1964. The work is in two parts, on
Saladin's birth, early life, merits and habits, and on
his wars and conquests. Its author claims to depend
on trustworthy friends for the account of the years
before he joined Saladin's service (in 584/1188), and
for the later years on his own observation. For the
period before 584/1188, it does in fact rely on secondhand reports, and at times commits errors of detail
and chronology; for the later period, his biography,
together with the surviving works of clmad al-Din
[q.v.], is the most authentic source for Saladin's life,
and has been used by nearly all later historians,
Muslim and European; it gives invaluable information not only on the battles of the opposed armies
and the weapons employed, but also on the social and
administrative systems on both the Muslim and the
Christian sides, and contains important documents
Illustrating the relations between Saladin and the
neighbouring Crusader States. As a "specimen of
royal biography . . . based on a study of character",
it is, in F. Gabrieli's words, "without parallel in the
historical literature of early Islam".
Bibliography: Ibn Khallikan, no. 852; Abu
Shama, al-Dhayl *ala 'l-Rawdatayn = Tardd^im
ridjidl al-karnayn al-sddis wa *l-sdbic, Cairo 1947,
163; Ibn Wasil, Mufarridi al-Kurub, MS; cAbd

al-cAzim al-Mundhiri, al-Takmila li-wafaydt alnafrala (MS, Alexandria Municipal Library); Baha5
al-Din Ibn Shaddad, al-Nawddir al-sulfdniyya . . .,
ed. Djamal al-Din al-Shayyal, Cairo 1964, introduction; H. A. R. Gibb, The Arabic sources for the
life of Saladin, in Speculum, xxv (1950), 58-72;
C. Cahen, La Syrie du Nord a Vepoque des Croisades,
Paris 1940, introduction; H. L. Gottschalk, alMalik al-Kamil von Egypten und seine Zeit, Wiesbaden 1958, 33, 71 ff., 166, 201, 204; M. Hilmy
M. Ahmad, apud B. Lewis and P. M. Holt, Historians of the Middle East, London 1962, 87-8; F.
Gabrieli, ibid., 104; Brockelmann, I, 316-7, S I,
549-50.
(GAMALEL-DIN EL-SHAYYAL)
IBN AL-SHADJARl AL-BAGHDADl, ABU
'L-SACADAT HIBAT ALLAH B. CALI B. MUHAMMAD B.
HAMZA, a descendant of CA1I b. Abl Talib (he is thus
called al-Sharif al-Hasam al-cAlawI), was a grammarian and poet of Baghdad, born in Ramadan
450/November 1058. After making the traditional
studies under the direction of numerous teachers
(see how, at the end of his Nuzha, Ibn al-Anbari
[q.v.], who was his pupil, traced back his grammatical
knowledge to CA1I through an unbroken line of
teachers), he taught grammar for 70 years. At the
same time he was nd*ib of the nakib [q.v.] of the
Talibls in al-Karkh, where he lived. He died in
Ramadan 542/February 1148, and was buried in his
own house.
His A mall, dictated in 84 sessions, form his principal work (ed. Haydarabad 1349), completed by his
Intisdr which had been provoked by a discussion
with Ibn al-Khashshab [q.v.]. He is also the author
of a llamdsa (ed. Krenkow, Haydarabad 1345;
Cairo 1306, under the title Mukhtdrdt shu'ard* al<Arab). Of his other works, we may note a commentary on the Lumac of Ibn Djinni [q.v.] and a treatise
entitled Md 'ttafaka lafzuh wa 'khtalafa ma'ndh. His
poems in ghazal form, his panegyrics, funeral orations
and verses of parenetic character do not reveal any
great originality.
Bibliography: Ibn al-Anbari, Nuzha (last
biography); Yakut, Udabd*, xix, 282-4; Ibn
Khallikan, index, s.v.; Suyuti, Bughya, 407-8;
Brockelmann, S I, 493; F. Krenkow, in JRAS,
1929, 96-100; F. Bustani, Dd^iratal-ma'driffiii, 252.
(ED.)

IBN AL-SHAHlD, ABU HAFS € UMAR AL-TUDJIBI,
Andalusian man of letters of the 5th/nth century.
Almost nothing is known of his life except that he
was one of the panegyrists of al-Muctasim Ibn
Sumadih, king of Almeria. Ibn Bassam devotes to
him a notice of some length in his Dhakhlra (i/2,180200) and quotes a fair number of his poems. Ibn
Sacid also mentions him in the Mughrib (ed. Sh.
Dayf, ii, 209-10) but without giving any personal
details of him.
As a poet, Ibn al-Shahid was merely one of the
many flourishing at that period, without any
especial claim to fame. He has on the other hand some
importance as a prose writer, although this may be
judged only from a Risdla and a Mafydma, both of
them reproduced (the latter only fragmentarily) by
Ibn Bassam. The Makdma, written in an elegant
rhyming prose without excessive use of ornament,
follows its subject, in the manner of a short story,
and differs slightly, in its theme and its structure,
from the classical works in the same genre written
in the East.
Bibliography: In addition to the references
given in the text, see Humaydi, D^adhwat almuktabis, Cairo 1952, 283-4; Dabbi, Bughya,
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no. 1065; H. Pe"res, Poesie andalouse, 37, 83, 368
made an impression on the cAbbasid caliph al(where for Ibn Suhayd, read Ibn al-Sahid and
Muktafi (530-55/1136-60), he is said to have received
ignore the reference to his being related to Ibn
at Baghdad the lakab of Rashid al-Din and also to
Shuhayd [tf.v.]); F. de la Granja, Los fragmentos
have received the idj_dza even from famous enemies,
en prosa de Abu Jfafs *Umar Ibn al-Sahtd, in alnotably al-Zamakhshari, and from Mufeammad alAndalus, xxv (1960), 71-92.
Ghazali, also from his contemporary, the pupil of
(F. DE LA GRANJA)
al-Zamakhshari, al-Khatib al-Khuwarizmi al-Makki.
C
He had as his teachers Abu Mansur Atmad b. Abi
IBN SHAHlN [see NISSIM BEN YA KOB IBN
SHAHIN].
TaHb al-Jabarsi [see AL-TABARSI], author of the
Ihtidjadi, Fa<Jl b. al-Hasan Amin al-Din al-Tabarsi
IBN SHAHlN AL-^AHIRl, GHARS AL-DIN
[see AL-TABARSI], author of the Mad^ma* al-bayan,
KHALIL, born in Cairo (or Jerusalem) in 813/1410, son
the shaykh Abu '1-Futul? al-Razi[see AL-RAZI], author
of a mamluk of the Burdii sultan Sayf al-DIn Tatar,
of one of the most important Shici to/sirs in Persian,
studied in Cairo and achieved a brilliant administrative career under Barsbay and Cakmak (cf.
and others such as al-Kutb al-Rawandi and the
Zirikli, A'ldm*, iii, 367). In about 857/1453 he com- Sayyid Nasih al-Din al-Amidi. His most important
teacher, whom he mentions particularly in his two
posed a major work, Kashf al-mamdlik wa-baydn almain works, was, however, the shaykh Nasir al-Din
uruk wa 'l-masdliky of which only an abridged version,
al-Tusi. Ibn Shahrashub's grandfather—referred to
Zubdat Kashf al-mamdlik . . . has survived. This
in certain texts as Ibn KayakI—was the shaykh's
vivid and exact picture of Egypt under the Mamluks,
direct pupil and transmitted his "lessons" to his
the interest of which was first emphasized by Volney
grandson through his son; indirectly, as a pupil of
in the appendix to the Voyage en Egypte et en Syrie3,
al-Tusi, Ibn Shahrashub may be said to have been
ed. Dugour and Durand, Paris year 7/1799, has been
a pupil also of the %ddi Abu 'l-Sacadat Asad b. cAbd
published in a rather poor edition by Paul Ravaisse,
al-Kahir al-Isfahani. The sources mention a great
in Publ. de I'Ecole des Langues Orientates Viv., 3rd
number of Ibn Shahrashub's pupils and it is a sign
series, xvi, Paris 1894. The principal manuscripts are:
of his prestige that even al-Mubakkik al-lrlilli
Paris B. N. 1724 and 2258; Berlin 9818; Oxford,
acknowledges him as his master, through only one
Bodl. i, 735a; Istanbul, Saray 2900 and 3008. An
intermediary (wdsifa).
excellent French translation, made in about 1788 by
His main works are the following: (i) Ma^dlim alVenture de Paradis, was published by the Institut
'ulamd*, ed. cAbbas Ikbal, Tehran 1353/1934-5: the
Fran^ais, Damascus in 1950.
Fihrist of al-Tusi, which, with the Rididl of alIbn Shahin is also the author of an oneirocritical
Nadjashi, is its chief source, is incorporated in it; a
treatise entitled K. al-Ishdrdt f l Him al-Hbdrdt which
unique feature, however, is the chapter on the Shici
was widely circulated. Numerous manuscript verpoets, certainly written, according to Ikbal, between
sions of it exist in the great oriental collections
573 and 581/1177-86; (2) Mandfcb Al Abi Tdlib,
(Atif Ef. 1973; Ragib Pasa 646; Kopriilii, Fazil P.
3 vols., ed. Nadjaf 1956, a theoretical-apologetic
116; Istanbul Un. Lib. A 35, 2912, 3887, 6245, 6266;
treatise on the imams rather than a work of genealogy
Iskilip 1206; Cairo 4856; Paris 2752; etc.) and it is
c
and haditji. Other works, the majority consisting of
printed in the margin of TaHir al-dndm fi ta bir alShici apologetic: Mutashdbih al-Kur^dn (printed in
mandm of cAbd al-Ghani al-Nabulusi (d. 1143/1730),
Tehran); Bay an al-tanzil', AHam al-tara*ikfi 'l-hudud
Cairo 1301-/i883-. He rewrote the treatise of alwa H-hakd^ik; Ansdb Al Abi Tdlib; al-Asbdb wa
Salimi (end of 8th/i4th century) entitled K. alIshdra ild Him al-Hbdra, which he names as one of his
'l-nuzul cald madhhab Al al-Rasul; al-ArbaHn fi
numerous sources and to which he added thirty new
mandkib sayyidat al-nisd* Fdfima al-Zahra*.
Bibliography : Ibnal-Fuwati, Talkhis madima*
chapters. In his introduction, the author mentions
having already published a compendium under the
al-dddbfi mucdj_am al-alkdb, iv, ed. Mustafa Djawad,
i, n. 443 (which quotes the Lisdn al-mlzdn of Ibn
title al-Kawkab al-munlr fl usul al-ta^bir (compare
Pladjar, the Ta^rikh al-Isldm of al-Dhahabi—
al-Badr al-munlr fl Him al-ta'bir of Shihab al-DIn
obituaries for the year 588—and a biography
al-MakdisI, d. 697/1298). He is said to have left about
contained in the Ta^rlkh of Yaljya b. Abi Tayy althirty works, including a treatise entitled al-Mawdhib
Halabi—on whom see Brockelmann, S I, 549, s.v.
fi 'khtildf al-madhdhib, and a diwdn in several parts
Ibn Shaddad); Mirza Muhammad Tunakabum,
(cf. Zirikli, loc. cit.).
Kisas al-culamd*, Tehran n.d., 428-9; cAbbas alBibliography: R. Hartmann, Die geographiKummi al-Nadjafi, Kitdb al-Kund wa 'l-alfcdb, i,
schen Nachrichten uber Paldstina und Syrien in
Nadjaf 1956, 327-8; al-Mamakani, Kitdb Tanzlh
Halil az-gdhiri, KaSf al-mamdlik, thesis, Tubingen
1907; Syriae descriptio, ed. E. F. C. Rosenmiiller,
al-makdlfi ahwdl al-rididl, iii, Nadjaf 1352/1933-4,
157; Agha Buzurg Tihrani, al-Dharica, s.v.; idem,
in Analecta Arabicat iii (1825); M. Steinschneider,
Musaffd
al-makdl fi musannifi Him al-rididl,
in ZDMG, xvii (1863), 227 ff.; Sarkis, 1832-4.
Tehran 1959, cols. 414-5; al-cAmili, A'ydn al(J. GAULMIER and T. FAHD)
sht'a, vi, 28, xlvi, 136, n. 2556; al-Khwansari,
IBN SHAHRASHtJB, ABU DJACFAR (or Abu
c
Rawddt al-dianndt, lith. Tehran 1306/1888-9, 602
Abd Allah) MUHAMMAD B. £AL! B. SHAHRASHUB B.
(wrong pagination); Muhammad CAH Tabriz!
ABI NASR B. ABI 'L-DJAYSH, known as Zayn al-DIn
Khiyabam, Rayhdnat al-adab fi tarddjim al(clzz al-Din, Rashid al-DIn), Imami theologian,
macrufin bi 'l-kunya wa 'l-lakab, vi, Tabriz n.d.,
preacher and j u r i s t . Born at Sari, in Mazandaran,
47-8; A. Eghbal, introduction to the edition of the
he was obliged for religious reasons to leave Saldjukid
Ma'dlim, 3-12; al-Kahhala, Mu^diam al-mu^allifin,
Persia and went to Aleppo, the refuge of the Shici
ix, 16.
(B. SCARCIA AMORETTI)
'ulamd* ever since the time of the Hamdanids; he
IBN SflAKIR [see AL-KUTUBI].
died there at an advanced age on 22 Shacban s88/
IBN AL-£HALMA£HANl [see MUHAMMAD B.
2 September 1192 and was buried at Djabal alC
Djawshan, near to a much revered Husayni mashhad.
ALl AL-SHALMAGHANJ].
c
IBN SHANABUGH (SHANBUDH, SHANNABUDH),
He had the reputation of being the greatest Shi i
ABU 'L-HASAN MUHAMMAD B. AHMAD B. AYYUB B.
scholar of his time and was recognized and highly
AL-SALT AL-BAGHDAD!, widely travelled and learned
thought of even by the Sunnis: his sermons having
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"reader" of the Kur'an and teacher of Kur'anic
reading, died Safar 328/November-December 939,
introduced in the public prayer (/» 'l-mifyrdb) readings
of Ibn Mascud, Ubay and others which varied from
c
Uthman's recension; for this, perhaps at the instigaion of his influential colleague Ibn Mudjahid (whom he
detested), he was brought to trial in 323/935 before a
special court presided over by the vizier Ibn Mukla
and with Ibn Mudjahid also as a member; he at first in
a confident and aggressive manner defended the variants which had provoked the charge. However, after
he had been flogged on the vizier's orders he perforce
ceased resisting, made a complete recantation and
signed a document (mahdar) stating that for the future
he would adhere to cUthman's text as being the only
valid one. After being discharged from the vizier's
house, Ibn Shanabudh had at first to seek safety
outside Baghdad from the infuriated mob.
Bibliography: al-Suli, Akhbdr al-Rddi bi-'lldh
wa 'l-Muttaki li-'lldh, ed. J. Hey worth-Dunne,
Cairo 1935, 62-3; Fr. tr. by M. Canard, Algiers
1946-50, i, 109-110 (with bibliography) and index;
Fihrist, ed. Fliigel, 31-2; al-Khatib al-Baghdadi,
Ta^rlkh Baghdad, i, Cairo 1349/1931, 280-1; alSamcani, Kitdb al-Ansdb (CMS xx), 339^; Yakut,
Udabd*, vi, 300-4; Ibn Khallikan, Wafaydt al-acydn,
ed. de Slane, i, 687-8, tr. de Slane, iii, 16-8; alDhahabi, Tabakdt al-frurrd*, Berlin MS or. fol. 3140,
42 v.-43 v.; Ibn al-Djazari, al-Nashr fi 'l-kird*dt
al-'ashr, Damascus 1345, i, 39, 122; idem, Ghdyat
al-nihdya, ii (Bibliotheca Islamica 8b), 52-6; Ibn
Taghrlbirdi, al-Nudjum al-zdhira, ed. Juynboll, ii,
1857, 266-7; TA, ii, 568; Brockelmann, S I, 329;
Noldeke et al., Gesch. des Qor., iii, 110-2. See further
KIRA'A.
(R. PARET)
IBN SHARAF AL-JCAYRAWANl, ABU C ABD
C
ALLAH MUHAMMAD B. SA ID AL-DJUDHAMI, writer
and poet, born at Kayrawan about 390/1000. He
received his initiation into poetry under the direction
of Abu '1-Hasan al-Kabisi and Abu clmran al-Fasi,
into grammar under Muhammad b. Djacfar alKazzaz, and into belles-lettres under al-Husri [q.v.];
he probably studied also under Ibn Abi '1-Ridjal
[q.v]. Although he was one-eyed, he succeeded in
gaining admittance to the entourage of al-Mucizz b.
Badis [q.v.] and thus was on terms of familiarity with
the best minds of the age, though not without making
enemies and rivals; among these stands out the
name of Ibn Rashik [q.v.], whose name is inseparable
from that of Ibn Sharaf because the two men
followed more or less parallel courses; their rivalry,
slily maintained by al-Mucizz, turned out in the end
to be fruitful, for it stimulated not only an exchange
of epigrams and epistles (which are today lost) but
also the composition of several works which testify
to the high degree of culture reached by the Kayrawanis at the beginning of the 5th/nth century.
Besides this, Ibn Sharaf devoted himself to the
habitual activity of court poets, composing verses
in praise of the amir, describing flowers and fruits,
taking part in the literary gatherings which were
held at the court, and replying on the spot to the
slightest caprice of his master.
The Hilali invasion [see HILAL] obliged al-Mu c izz
to take refuge in al-Mahdiyya in 447/1055, and he
took the two rival poets with him. After a short stay
with Tamim b. al-Mucizz, Ibn Sharaf went to Sicily
and established himself at Mazara, where he was
shortly joined by Ibn Rashik, with whom, it is said,
he was reconciled. However, he did not stay long
in Sicily but in 449/1057 embarked for Spain;
after trying his luck at the courts of several of the

Muluk al-Tawd^if [q.v.], he settled at Berja, near
Almeria, but his biographers state that he died at
Seville, on i Mufrarram 460/11 November 1067.
As a court poet Ibn Sharaf is compared by Ibn
Bassam (Dhakhira, iv/i, 133) to Ibn Darradi alKastalli [q.v.], and his diwdn, which had been
collected, must have been fairly extensive; the
author himself had gathered, in his Abkdr al-afkdr,
the verse or prose passages which he thought worth
preservation, but all of these are lost, as are also his
Lumafy al-mulah (Ibn Difcya, Mutrib, 53v) and his
masterpiece, which bore the title of A*ldm al-kaldm.
Altogether there remain only the extracts preserved
by Ibn Bassam, the verses gathered by al-Maymani
al-Radjakuti (al-Nutaf min shi*ray Ibn Rashtfr wazamilih Ibn Sharaf, Cairo 1343/1924, 90-115), a few
historical passages of doubtful authenticity, and,
finally, two fragments which probably formed part
of the A *ldm al-kaldm: these last are two fyadiths out
of the twenty which the author declares that he had
composed on the model of the Mafrdmdt of alHamadhani [q.v.]. In them he gives in rhymed prose
a judgement on the Arab poets who went before
him, and then gives in less mannered language a few
lessons of literary criticism. This work, which was
probably written in Spain, and hence between 449/
1057 and 460/1067, is a characteristic specimen of
the Kayrawani school of criticism. Its genuine
interest has attracted the attention of philologists,
who have devoted several studies to it: edition of the
text by II. H. cAbd al-Wahhab in al-Mu&abas, iv
(1911) and offprint Damascus 1329/1911, with title
Rasd^il al-intikdd (text reproduced by M. Kurd cAli
in his Rasd*il al-bulaghd™. Damascus 1365/1946,
302-44); ed. by cAbd al-cAziz al-Khandji, Cairo I344/
1926, with title A*ldm al-kaldm', ed. and French tr.
by Ch. Pellat, Algiers 1953, under the title Questions
de critique litteraire\ Italian tr. by U. Rizzitano, Ibn
Saraf al-Qayrawdni (m. 46011067-8) e la sua Risalah
al-intiqad, in RSO, xxi/i (1956), 51-72. There is no
question of its being a risdla, but the problem of the
title is resolved by the colophon, which has: tammat
al-makdma al-ma^rufa bi-masd*il al-intikdd, if indeed
it is a fact that the author gave a particular title to
the two fragments preserved.
Bibliography: Ibn Bassam, Dhakhira, iv/i,
133-86; Yakut, Irshdd, vii, 96 ff. = Udabd*, xix,
37 ff.; Kutubl, Fawdt, ii, 204-5; Ibn Bashkuwal,
Sila, no. 1208; Suyuti, Bughya, 46; Hadidji
Khalifa, i, 145; Ibn Dibya, Mutrib, B.M. MS,
fols. 52r-57v (Cairo and Khartoum edd., 1954,
index); Ibn Nadii, Ma'dlim, iii, 249-51; II. H.
c
Abd al-Wahhab, Bisdt al-<akik fi haddrat alKayrawdn wa-shdHrihd Ibn Rashik, Tunis I33O/
1911; F. Bustani, Dd^irat al-ma^drif, iii, 259-60.
Maymani's collection of verses may be supplemented from Nuwayri, Nihdya, Ibn Dihya, Mutrib, Ibn
Bassam, Dhakhira, Ibn Luyyun, Lamh, Ibn alc
lmad, Kharida, cUmari, Masdlik al-absdr, etc. (a
new collection is being prepared in Paris).
The son of the foregoing, Abu '1-Fadl Djacfar b.
Muhammad, was likewise a celebrated poet and
prosewriter. Born at Kayrawan in 444/1052-3, he
emigrated with his father and passed the rest of his
life in Spain, where he attained the rank of wazir at
Almeria during the reign of Muhammad al-Muctasim
(443/1051-484/1091), at whose court he passed a
number of years. He died in 534/1139. Abu '1-FacJl
was a man of wide culture and a facile talent in the
customary genres: panegyric, description, gnomic
poetry. He is the author of two collections of
aphorisms and maxims in prose and verse, Nud[h
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al-nush and Sirr ^l-birr, and also an urd^uza on
asceticism, but these are mostly lost; to the verses
of poetry collected by al-Maymani (Nutaf, 116-21,
see above) may be added a few official letters and
pieces of verse preserved by Ibn Bassam, iii (still in
MS) and some of the anthologies quoted above.
A son of Abu '1-Fadl, Abu cAbd Allah Muhammad,
is also quoted by Makkari, Analecte$^~index, as a
gnomic poet.
Bibliography: Dabbi, Bughya, nos. 610 and
1557; Ibn Bashkuwal, Sila, no. 295; Ibn Khakan.
Kald*id, Cairo n.d., 263 ff.; Ibn Difcya, Mufrib,
B.M. MS, fol. 54r; Marrakushi, Mu'diib, Cairo
1324/1906, 50 (tr. Fagnan, 66); Makkari, Analectes,
index; Dozy, Recherches3, i, 248 ff.; Gonzalez
Palencia, Literatura2, 89-90; F. Bustani, Dd^irat
al-macdrif, iii, 260-^:; bibl. cited by Ch. Pellat in
Questions de critique (see above), xx, n. 7.
(Cn. PELLAT)
IBN SHARYA, C ABID/ C UBAYD AL-DJURHUMI,
sage and antiquary, frequently cited as a relater of
quasi-historical traditions. The form of his name is
not certain. The manuscripts appear to vacillate
between cAbid and cUbayd. c Umayr occurs by mistake (Ibn al-Athir, Usd al-ghdba, Bulak 1286, iii, 351;
Ibn Hadjar, Isdba, Calcutta 1856-73, iii, 201). The
form Sharya is confirmed by the metre (cf. O. Lof gren,
Ein Hamddnl-Fund, Uppsala Universitets Arsskrift,
vii (1935), 24; al-Hamdam, Iklil, ed. O. Lof gren,
Uppsala 1954, 6). However, Ibn Hadjar advocates the
pronunciation Shariyya. Sariya, Sariyya, and Shubruma(?) also occur (Ibn cAsakir, Ta^rikh Dimashk',
Yakut, Udabd\ v, 10; Usd).
Strong attempts have been made in recent years
to defend the historical existence of Ibn Sharya
(cf., for instance, N. Abbott, Studies in Arabic
literary papyri, i, Chicago 1957, 9 ff.), but his
historicity as a scholar and author remains entirely
conjectural. According to the sources, Mu c awiya
called him to his court in order to hear him tell
stories of the past. He died at the age of over 220,
240, or 300 years during the reign of cAbd al-Malik.
In the first half of the 3rd/gth century, Abu
Hatim al-Sidjistani (Mu^ammarun, ed. Goldziher,
Abh. z. arab. Phil., ii, 40-3) knew him as a longlived sage. Al-Djahiz (Bukhald*, Cairo 1948, 40,
trans. Pellat, 67, 337) already seems to refer to
him as an authority on the great South Arabian
past, and so does Ibn Hisham in the Kitdb al-Tldidn,
Haydarabad 1347, 66, 209. Later in that century,
Ibn Kutayba (Ta^wll mukhtalif al-hadUh, Cairo
1386/1966, 283, trans. Lecomte, Damascus 1964,
313) knew him as a genealogist, apparently in connexion with South Arabian history. The early historians usually do not mention him by name. AlMascudi (Murudi, iv, 89) is inclined to discount
his reports on South Arabian history as fiction.
He is credited with a collection of proverbs,
which is not preserved (Fihrist, 89; al-Bakri, Fast
al-makdl, Khartum 1958; R. Sellheim, Die klassischarabischen Sprichwortersammlungen, The Hague
r
954» 45> 89, 149). His famous "Book of the kings
and history of the past" (Fihrist, 89) was already
quoted by al-Mascudi (Murudi, iii, 173-5, 275 ^->
iv, 89; A. v. Kremer, Ober die sudarabische Sage,
Leipzig 1866, 46 ff.). According to a somewhat
corrupt passage in Ibn Hadjar, Isdba, iii, 202, alHamdani mentioned that in the 4th/ioth century a
great number of different recensions of the work
were in circulation. One of those recensions has
been preserved in an incomplete form. It has been
published under the title of Akhbdr al-Yaman wa-
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ashcdruhd wa-ansdbuhd, together with the Kitdb alTldidn, IJaydarabad 1347, 311-487. The quotations
in al-Mascudi are sufficiently similar to the published text (cf. Murudi, iii, 275 ff. = 483 if. of the
ed.) to prove the general identity. The published
text has later additions; it refers often to cAbd
Allah b. al-cAbbas as a cousin of Mucawiya; it has
an allusion to the expected South Arabian Mahdi
(478, cf. also the verses quoted in Nashwan, Shams
al-'ulum, GMS, xxiv, 103) and one to the Berber
c
Alid (which may be a later, Fatimid-period addition,
323); and it mentions the Daylam and Turks (476).
The available data would seem to indicate that
the use of the figure of Ibn Sharya as an historical
narrator does not antedate the early 3rd/gth century,
after the figure of the sage had become securely
established. The author of the "Book of kings"
may not have been a South Arabian patriot, but
rather some Baghdad! antiquarian who tried to
profit from the fashionable interest in South Arabian antiquity. Whether the work contains many
reflexions of genuine South Arabian folklore, as
v. Kremer maintained, is another question, though
great scepticism would seem to be indicated.
Bibliography: In addition to the references
in the text, cf. also, for instance, al-Diabiz.
Baydn, Cairo 1367/1948, i, 361; idem, liayawdn,
Cairo 1366/1947, i, 365; idem, Tarbi*, ed. Pellat, Damascus 1955, 37, (21); Ibn Kutayba, cUyun,
Cairo 1346/1928, ii, 305; Aghdnl, xxi, 191, 206;
Mascudi, Tanblh, 82; Usama b. Munkidh, Lubdb,
Cairo 1354/1935, 123 f.; Ibn cAsakir, Ta*rikh
Dimashk, ms. Topkapusaray, Ahmet III, 2887,
vol. hi, 299b-3Ooa; al-Hariri, Durrat al-ghawwds, ed. Thorbecke, 55 f.; Ibn Sasra, ed. Brinner,
Berkeley and Los Angeles 1963, i, 137 f., ii, 101 f.;
c
Abd al-Kadir al-Baghdadi, Khizdnat al-adab, i,
323. Cf. also Goldziher, Muh. St., i, 97, 182 f., ii,
171, 203 f.; Brockelmann, I, 63 f., S I, 100; Sezgin,
i, 260.
(F. ROSENTHAL)
IBN SHAY&H EITTIN [see AL-DIMASHK!,
SHAMS AL-DIN].
IBN SHIBL (or AL-SHIBLI), ABU £AL! AL-HUSAYN
B. CABD ALLAH B. YUSUF . . . AL-BAGHDADI, according
to Ibn Abl Usaybica (d. 655/i2«>7), but MUHAMMAD
B. AL-HASAN B. C ABD ALLAH according to al-Kutubi
(and according to Kahhala his genealogy is continued
thus: B. AHMAD B. SHIBL B. US\MA AL-SHAMI) and,
according to al-Safadi, Hadjdji Khalifa and, later,
al-Zirikll, MUHAMMAD B. AL-HUSAYN B. CABD ALLAH
B. AHMAD B. YUSUF B. SHIBL, t h e o r e t i c i a n and
p r a c t i t i o n e r in medicine, and poet; he lived
during the reigns of al-Kadir bi-'llah and of al-Ka5im
bi-amr Allah (381-468/991-1075). The exact date -of
his birth is not known, though Kahtiala puts it at
401/1010-11; he was educated in Baghdad, to which
his family belonged, and died there in 473/1080-1,
according to al-Safadi, al-Kutubi, Hadjdji Khalifa.
al-Zirikli and Kahhala, or in 474/1081-2, according
to Ibn Abi Usaybica, and was buried at Bab al-lrlarb.
The sources, notably the cUyun al-anba3, contain
little information on his medical career, merely
mentioning that he continued in it until an advanced
age; but they contain more details on the dlwdn
which he wrote. Among the verses which they quote,
in particular two famous kasidas reproduced in full
by Ibn Abi Usaybica, the attribution of some is
uncertain (Ibn Sina and al-Macarri are mentioned
as possible authors). They seem to display, together
with a pessimistic view of life similar to that of Ibn
Sina and cUmar Khayyam, a certain mechanistic
and determinist conception of the universe seen as
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independent of the divine will. This could explain
some suspicions of atheism, or at least of doubtful
orthodoxy, which were attached to this writer, whose
philosophico-scientific scepticism was typical of his
period.
Bibliography: Ibn Abi Usaybica, 'Uyun alanba? fi fabakdt al-ajibbd*, ed. A. Miiller, i, Gottingen 1884, 248-52; al-Kutubi, Fawdt al-wafaydt,
ii, Cairo Radjab 1283/1866, 244-7; al-Safadi, Wdfi,
iii, Damascus 1953, 11-16, n. 872; Hadjdji Khalifa,
i, column 766; Kahhala, ix, Damascus 1959,
196-7; Zirikli, A'ldm*, ii, 332. An important part
of Ibn Shibl's poetry is to be found in Kifti,
al-Muhammadun min al-shu'ard*, Paris MS. 3335,
fols. gia-ioib (aned. by M. Mammeriisto appear).
(B. SCARCIA AMORETTI)
IBN AL-SflUJNA, MUHIBB AL-DIN ABU 'L-FADL
MUHAMMAD, H a n a f l chief kadi in Cairo between
866/1463 and 876/1471, died in 890/1485. He
belonged to an important family of Aleppo, whose
ancestor was a freedman called Mahmud al-Khutluki
or b. al-Khutlu who was shihna of Aleppo in the time
of the Ayyubid ruler al-Malik al-cAzlz in about 6i6/
1219. His father was kadi of Aleppo at the beginning
of the gth/15th century, and is remembered for
having founded a wakf for the benefit of the mosque
of the citadel of Aleppo, commemorated by an
inscription which still exists, dated 811/1408. He
himself wrote several works, the most important of
which is a description of Aleppo and northern
Syria entitled al-Durr al-muntakhab li-ta'rikh lialab,
a completion of the earlier work by ( c lzz al-Din) Ibn
Shaddad [q.v.]. J. Sauvaget has pointed out that
doubts about the authorship of this work are unfounded, as the author mentions the wakf founded
by his father.
Bibliography: Brockelmann, II, 53, S II, 40;
J. Sauvaget, "Les perles choisies" d'Ibn achChichna, Beirut 1933, introduction; E. Herzfeld,
MaUriaux pour un Corpus inscriptionum arabicarum, 2nd part: Syrie du nord, Inscriptions et
monuments d'Alep, Cairo 1955, 130-1.
(D. SOURDEL)
IBN SHUBRUMA, £ ABD ALLAH B. SHUBRUMA
B. AL-TUFAYL AL-DABBi, traditionist, jurist and
frdati of Kufa, and poet and dilettante on occasion.
He died in 144/761. His father (or grandfather), Shubruma, was a Companion of the Prophet (Isdba, ii,
135) who seems to have been a member of the entourage of Ibn Mascud [q.v.], where there often circulated
maxims hostile to "the prince" (who must certainly in
the context have been the caliph c Uthman). This fact
explains the low opinion held of Shubruma b. alTufayl in later Islamic tradition. His son, cAbd
Allah (or his descendant, as the difference in time
between the two would seem to indicate), was one
of those prudent Kufans, more adapted to a new
era, who made great efforts to achieve a compromise
with the new power of the cAbbasids. He had access
over matters great and small to the cAbbasid prince,
c
lsa b. Musa. He was for long recognized ac an
authentic transmitter of the important Kufans, in
particular of Abu '1-Tufayl cAmir b. Wathila, the
companion of Hudhayfa b. al-Yaman, and of the
Shici cAbd Allah b. al-Shaddad b. al-Had (Tahdhib,
viii, 251; Nawawi, ed. Wiistenfeld, 349).
He did not hesitate to quote in law from Ibn Abi
Layla (Fihrist, 202; Tahdhib, ix, 301), whose
authority was soon contested by the specialists
(Yafcya b. Macin). Tradition tends to minimize the
importance of Ibn Shubruma: it insists that he was
only a poet, wit and rhetorician; and only a few of

his hadiths are reported, it being considered that he
never had any contact with the neighbouring town
of Basra, and doubts are cast on the authenticity of
the .transmission which he claimed to hold from
c
Abd Allah b. Shaddad. The Hanbalis and the
Medinans were more indulgent towards him than
the ruling orthodox (e.g. cAbd Allah b. Mubarak,
who taught from 141/758, and especially Ibn Sacd,
who mocks Ibn Shubruma slightly in the portrait
he gives of him).
Bibliography: Ibn Sacd, Tabakdt, Beirut ed.,
xxiii, 350; Ibn Hadjar, Tahdhib, v, 250; Djahiz,
Baydn, iii, 146 (where he is presented as an ascetic);
Ibn al-clmad, Shadhardt, i, 210; Wakic, Akhbdr alkuddt, see index, iv, 15.
(J--C. VADET)
IBN SHUHAYD, ABU C AMIR AHMAD B. ABI
MARWAN € ABD AL-MALIK B. ABI C UMAR AHMAD B.
€
ABD AL-MALIK B. C UMAR B. MUHAMMAD B. C!SA B.
SHUHAYD AL-ASHDJA C I, Andalusian poet, man of
l e t t e r s and vizier, born at Cordova, in 382/992,
of an Arab family whose ancestor Shuhayd had
settled in Spain before 162/778 and whose members
included important officials in the Umayyad government. clsa b. Shuhayd had been a minister during
the reign of Muhammad I (238-73/852-86); Abu
c
Amir's great-grandfather had been appointed vizier
in 317/929, during the reign of cAbd al-Rahman III;
his grandfather, Abu c Umar, had been the first
dignitary to receive, in 327/939, the title of dhu
'l-wizdratayn; his father, Abu Marwan, was an
important official and al-Mansur had even appointed
him vizier. Abu cAmir was therefore destined to hold
similar offices, and on his father's death, in 393/1003,
he was even to inherit the honorific title of wazir and
to incur heavy responsibilities while still very young,
since he was the last representative of the family.
However, he was prevented from occupying the
offices which, by his descent, he might have expected
through the unrest which very soon occurred in
Cordova, the fall of the cAmirids, who were his
protectors, and the overthrow of the Umayyads, and
was thus led to devote himself wholeheartedly to
literature.
He received in his youth the education usually given
to young members of the aristocracy, learning a great
deal about poetry and adab, some history and fikh,
perhaps also a little medicine and philosophy, and
prepared himself to fill his position as government
official and courtier. Certainly, when the fitna broke
out in 399/1008, he was attached to the court, but
the title of sdhib al-shurfa which is attributed to him
seems to have been a purely honorific one. A legitimist to a lesser degree than Ibn Hazm [q.v.], he
refused to leave the capital during the years of
unrest, but he certainly seems to have had no
scruples about making approaches to the Hammudids [q.v.], who were established at Cordova in
406/1016; probably his situation was not always very
secure, and Ibn Khakan even claims, as a result of
an unjustifiable interpretation of an alleged d[ahdariyya, that he was for a time in prison. The
accession of al-Mustazhir, in 414/1023, seemed to put
an end to his troubles, and indeed the new caliph did
appoint him as wazir in company, notably, with Ibn
Hazm, but this ministry lasted for only forty-seven
days; while Ibn Hazm was imprisoned, Ibn SJmhayd
succeeded in fleeing and took refuge with the Hammudid Yatiya b. cAli at Malaga. He probably
returned to Cordova after the flight of al-Mustakfi,
in 416/1025, and did not again leave his native town.
After the final attempt to restore the Umayyads and
the accession of al-Mu c tadd, in 418-1027, he had
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an opportunity to play a political role under the
new caliph; in particular he drew up, against the
Cordovans who were discontented because of the
extortions of the minister Hakam b. Sacid, a violent
manifesto which he himself read in front of the
assembled notables. After the abdication of alMuctadd (422/1031), Ibn Shuhayd was able to live
at the court of the Djahwarids, and his funeral
prayer was recited by Abu '1-Hazm himself; he was
afflicted by hemiplegia and died, after a period of
suffering which inspired some of his finest poetry, on
29 Djumada I 426/11 April 1035, while still in the
prime of life.
Ibn Shuhayd is generally thought of as a libertine
who led a dissolute life. It is true that his conduct
was not of the standard demanded by the puritans
of his time, but he seems to have been slandered by
the historians and biographers, who accuse him in
particular of having sacrificed his salvation to futile
pleasures and of having preferred hazl to d^idd, that
is, to have written nothing on religion. Actually the
dominant feature of his character was an inordinate
pride, which is not, however, too much to be regretted
since it gave rise to a small masterpiece, the Risalat
al-Tawdbic wa 'l-zawdbic (the spirits of inspiration
[tdbica, pi. tawdbi*] and the zawdbi', pi. of zawba'a—
the name of a genie—given in this form in order to
make the rhyme with the preceding word). The author
of this article believes that he has demonstrated the
Risdla to be a work of Ibn Shuhayd's youth, written
before 401/1011 (although some passages may have
been added later), since it is dedicated to Abu Bakr
Ibn Hazm, who died during the epidemic of plague
which occurred in that year (cf. E. LeVi-Provenpal,
Hist. Esp. Mus., ii, 64, n. 3). It consists essentially of
school exercises in verse and prose which Ibn Shuhayd
had written in imitation of the great Arabic poets and
prose writers, with the private conviction that he
could equal, if not surpass, them all. The intrinsic
quality of these pieces is open to argument, but the
originality of the Risdla lies in the manner in which
they are presented. Basically the work introduces Ibn
Shuhayd's inspiring genius, who leads him into the
valley of the genies (and not to Paradise), where
he meets the tawdbi*- of the great figures of the past.
In the form in which it has survived (all that exists
is an extract fortunately preserved by Ibn Bassam),
it may be divided into a prologue and four scenes:
Prologue. Ibn Shuhayd mentions the remarks of Abu
Bakr Ibn IJazm on his precocious talent, proclaims
his taste for literature, and admits that one of his
first poetical attempts—a lament for the death of
the object of a juvenile love, already somewhat
forgotten—stopped short. There then appears to him
a dj[inn named Zuhayr b. Numayr, of the tribe of the
Ashdjac (Ashdia* al-djiinn, not Ashdia* al-ins), who
helps him to finish his poem and offers him his help,
revealing to him the formula to be used to make him
appear. First scene. Ibn Shuhayd asks Zuhayr to let
him visit the val'ey in which the tawdbi*- live and thus
meet the inspiring geniuses of Imru 3 al-Kays of Tarafa, of Kays b. al-Khatim, then of Abu Tammam, of
al-Bufrturi, of Abu Nuwas and finally of al-Mutanabbi.
The tdbica of each of them is summoned by Zuhayr
by means of a characteristic word or verse from the
work of the poet concerned; after some preliminaries
it invites Ibn Shuhayd to recite some verses of his
own composition and finally accords him its id[dza,
a kind of dignus intrare. The tdbi'a in question is
always described by the characteristics, easily
imagined by Ibn Shuhayd, of the poet which it
represents. Second scene. Abu cAmir expresses the
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desire to meet the inspiring geniuses of the prose
writers; the tdbi'as of al-Djabiz and of €Abd alHamid reproach him for using rhyming prose, but
he defends himself on the grounds that his compatriots speak a barbarous language, then recites
some prose passages which he himself has written
and, after some delay, receives the approbation of the
two prose writers who describe him as shaHr khafib.
Third scene. Ibn Shuhayd is present at a literary
meeting of the djinns during which various compositions are examined. Fourth scene. Abu cAmk is
asked to act as judge of a group of poetry-writing
asses and mules. He then meets a goose which is the
tdbi^a of one of his contemporaries, perhaps Ibn alHannat [q.v.]t and it is with various pieces of literary
advice that the surviving text ends.
In addition the biographers attribute to Ibn
Shuhayd some prose works which are to be found in
part in the Risalat al-Tawdbi* wa 'l-zawdbi*, a tfdnut
'attar and a K. Kashf al-dakk wa-lddb al-shakk, of
which nothing is known. But Ibn Bassam inserted in
the Dhakhira a certain number of risdlas which are
not without interest, since they reveal Ibn Shuhayd's
constant concern to define bay an, i.e., ultimately
literary talent, in order to be able to communicate
it to the future kuttdb who form the elite of the men
of letters. Four main ideas are apparent in these
texts: (i) literary talent does not consist of craftsmanship and slavish imitation, but of natural gifts
supplemented by a suitable proportion of gharlb and
of grammar; (2) it is God alone who teaches baydn\
(3) beauty is indefinable and inexplicable, for it
derives precisely from this innate talent and is
composed of subtle and intangible elements; (4) in
short, bay an alone is the mark of poetry. In this
connexion Ibn Shuhayd distinguishes three categories
of men of letters, but more precisely of poets: those
who have original ideas but not much inspiration;
those who are able to improvise without difficulty
long poems of great worth; those who succeed by
using the resources of technique. From all the evidence he classes himself in the second category.
Ibn Shuhayd's r61e as a literary critic is therefore
not a negligible one, particularly since he has a
feeling for the evolution of Arabic literature in prose
as well as verse; but the very percipient observations
of E. Garcia G6mez, who, in his Poesia ardbigoandaluza, Madrid 1952, 60-5, and in the introduction to
his translation of the fawfy al-hamdma, 6-9, classes
Abu cAmir and Ibn Hazm as the leaders of a poetic
school with a tendency to create a specifically
Andalusian poetry, seem in the last analysis to be an
exaggeration, since Ibn Hazm was hardly ever an
innovator and Ibn Shuhayd's only ambition was to
surpass his models with the aid of inspiration and no
longer of craftsmanship. Some of his verses are
indeed of high quality (for example the theme of the
dablb) and he excels in description; a writer of great
sensibility, he brings to the ghazal great finesse, while
in his panegyrics he maintains the dignity and
nobility suitable to his rank.
In short, although Abu cAmir may be considered
as an eminent representative of classical poetry (for
he did not stoop to composing muwashshafydt) and
literary prose in Spain at the beginning of the 5th/
nth century, his chief merit resides in the form
which he had devised to present his youthful works,
the Risalat al-Tawdbic wa 'l-zawdbi*.
Bibliography : The notice in the Matin of Ibn
liayyan was extensively used by Ibn Bassam who,
in his Dhakhira (i/i, 161-289 and passim), provides
the fullest biographical detail and reproduces the
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major part of the prose or verse texts which have
survived, in particular long extracts from the
Risalat al-Tawdbic wa 'l-zawdbi*, which have been
published separately, with a long introduction, by
B. al-Bustani, Beirut 1951; Ibn Khakan, in the
Kald'id and the Mafmaji, gives extracts especially
from the poems, with personal commentaries
which should be read with caution; biographical
details are found also in Dabbi, Bughya; Yakut,
Udaba*, iii, 220-3; Ibn Sacid, Mughrib, 78-85; Ibn
Khallikan; Ibn Fatfl Allah al-cUmari, Masdlik,
xvii, MS Paris 2327, 26v.-3ir.; Suyuti, Bughya',
extracts from the works of Ibn Shuhayd are
scattered throughout the works mentioned above,
as well as in Thacalibi, Yatima, ii, 35-50 (which
proves that Ibn Shuhayd had quickly become
famous also throughout the East); clmad al-DIn
al-Isfahanl, Khdrida, MS Paris 3331, 2oir.-204r.;
Ibn al-Khatib, A'mdl; Makkari, Analectes. Among
the modern works should be mentioned: A. Dayf,
Baldghat al-cArab fi 'l-Andalus, Cairo 1924, 43-59;
H. Pe*res, Potsie andalouse, passim; Z. Mubarak,
La prose arabe au IV9 siecle, Paris 1931, 233-40
(==al-Nathr al-fannl, Cairo 1934, 258-60); the
most detailed biographies are those of B. alBustani, in his introduction to the Risalat alTawdbi* wa 'l-zawdbi* and in the Dd^irat alma^drif, iii, 269-74; of J. Dickie, Ibn Suhayd.
A biographical and critical study, in al-Andalus,
xxix/2 (1964), 234-310, with a very full bibliography; of Ch. Pellat, Ibn Shuhayd, haydtuh wadthdruh, c Amman n.d. [1966]. An attempt to
reconstruct the poetic works has been made by
Ch. Pellat, Dlwdn Ibn Shuhayd al-Andalusi,
Beirut 1963.
(Cn. PELLAT)
IBN AL-SlD [see AL-BATALYAWSI].
IBN SlDA (SlDUH), ABU 'L-HASAN CALI B.
ISMACIL, or Abu '1-Hasan CA1I b. Ahmad b. Ismacil,
Andalusianphilologist and lexicographer, born
in Murcia, died at the age of about 60 on Sunday
25 Rabic II 458/26 March 1066. He compiled two
important dictionaries: al-Mukhassas and al-Muhkam.
Ibn Sida was blind, as was his father, so that
his life was not very active. It was entirely devoted
to philology and lexicography, disciplines which had
probably been traditionally cultivated in his family.
It was in fact from his father that he received his early
education. Later, he attended the lectures of the
famous Sacid al-Baghdadi [q.v.], who was himself
a pupil of Abu CAH al-Farisi and of al-Sirafi. He
then received lessons from Abu cAmr al-Talamanki,
to whom, it is stated, he recited from memory the
Gharib al-musannaf of Abu cUbayd al-Harawi. From
then on Ibn Sida's life is well documented.
At an unknown date, he left Murcia to settle at
Denia, where he found in al-Muwaffak an excellent
patron to whom he dedicated al-Mukhassas and alMufykam. The introduction to the latter work shows
however an author who was bitter and not entirely
satisfied with his lot. On the death of al-Muwaffak,
therefore, Ibn Sida chose to flee, but he returned
soon afterwards to Denia and the patronage of alMuwaffak's successor, Ikbal al-Dawla.
Among Ibn Sida's many works (Sharh isldh almanfib; al-Anik fi sharh al-hamdsa; al-^Alam fi
'l-lugha; al-cAlim wa yl-muta'allim; al-Wdfi f l Him
afrkdm al-kawdfi; Shddhdh al-lugha; al-cAwis), only
al-Mukhassas and al-Muhkam survive. Dictionaries
based on other dictionaries which display not the
slightest specifically Spanish feature, these two
works differ from each other less in their content,

drawn from earlier works, than in their arrangement. Al-Muhkam is a classical type of dictionary;
al-Mukhassas, devoted to the search for the precise
term, is rather an analogical dictionary compiled
according to the plan of al-Gharib al-musannaf.
Bibliography: Dabbi, Bughya, ed. F. Codera,
Madrid 1885, 405, no. 1205 (does not mention any
sources); Ibn Bashkuwal, Sila, ed. F. Codera,
Madrid 1883, 410, no. 889; Sacid al-Andalusi,
Tabakdt al-umam, tr. R. Blachere, 142; Suyuti,
Bughya, Cairo 1326, 327; Humaydi, D^adhwa, ed.
al-Tandji, Cairo, 293; Ibn Khallikan, Wafaydt,
Cairo ed. 1310, ii, 25; Yakut, Udabd*, xii, 231-5
(quotes Ibn Bashkuwal and al-Humyadi); Safadi,
Nakt al-himydn, 204 (quotes al-Humyadi and
Yakut); Ibn Khakan, Matmah, 60 (does not
mention his sources); introd. to al-Mukhassas and
al-Muhkam; M. Talbi, al-Mukhassas d'Ibn Sida,
etude, index, Tunis 1956, 5-12; J. A. Haywood,
Ibn Sida (d. 458! 1066). The greatest Andalusian
lexicographer, in A etas del Primer congreso de
estudios drabes y isldmicos, Cordova 1962; D.
Cabanelas Rodriguez, Ibn Sida de Murcia, el mayor
lexicdgrafo de al-Andalus, Granada 1966; Brockelmann, I, 308, 691, S I, 542.
(M. TALBI)
IBN AL-SIKKlT, ABU YUSUF YA C KUB B. ISHAK,
a celebrated Arabic philologian and lexicographe r, came from a family who were natives of Dawrak,
in Khuzistan, but apparently he was born in Baghdad
in about 186/802. His father, nicknamed al-Sikkit
(the Taciturn), is reputed to have been an expert in
poetry and lexicography; it was he who started his
son's education, which was later continued under
the direction of Abu cAmr al-Shaybani, al-Farra3,
Ibn al-Acrabi and other famous teachers; like many
of his contemporaries, he went to live for a time
among the Bedouin in order to perfect his knowledge
of Arabic. After teaching at the Darb al-Kantara, in
Baghdad, he turned to instruction at a higher level
and dictated the most important of his works to his
pupils. Entrusted by al-Mutawakkil with the education of his sons al-Mu c tazz and al-Mu3ayyad, he came
to be on familiar terms with the caliph, but his
attachment to the cAlids, which he was imprudent
enough to display in the presence of al-Mutawakkil,
brought about his fall; trampled underfoot by the
Turkish soldiers of the guard (it is even said that his
tongue was torn out), he died at the age of 58, on
5 Radiab 244/17 October 858 (but other dates, 243,
245 and 246, are also given).
In grammar, Ibn al-Sikkit would belong to the Kufa
school, but he cannot be regarded as an eminent
grammarian, while the lexicographical works and
commentaries that have won him fame would
connect him rather with the Basra school, for he
underwent the influence of the celebrated masters of
that town, al-Asmaci, Abu cUbayda, Abu Zayd alAnsari; in reality, he represents the syncretist
tendency characteristic of the Baghdad school.
A specialist in lexicography and Arabic poetry, Ibn
al-Sikkit left, firstly, about twenty works, the most
important of which appear to be the Kitdb Isldh alMantik (ed. Shakir and Harun, Cairo 1368/1949; cf.
Oriens, iii (1950), 325 ff.) and the Kitdb al-Alfdz, ed.
Cheikho, Beirut 1897 (comm. of al-Khatib alTabrizi, Kanz al-huffdz, ed. Cheikho, Beirut 1895-8);
in addition, Haffner published the Kitdb al-Kalb
wa 'l-ibddl (in Texte zur arabischen Lexicographic,
Leipzig 1905, 3-65) and the Kitdb al-Adddd (in Drei
Quellenwerke uber die Atfddd, Beirut 1913). Incidentally, in the recension of the old diwdm, he holds
chronologically an intermediate position between
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on the one hand al-Asmaci, Abu cUbayda and some
others who initiated the first work of methodical
arrangement, and on the other hand al-Sukkari [q.v.]
who completed the process. It is for this reason that
the Fihrist (i, 157-8) lists some thirty ancient poets
whose dlwdn was collected and commented on by
Ibn al-Sikkit, with a care which in general compels
the respect of critics. Only a few of his works have
survived: those on al-Khansa3 (see Cheikho's ed. of
the dlwdn of this poetess, Beirut 1896); on cUrwa b.
al-Ward (see Noldeke, Die Gedichte des cUrwa ibn
Alward, Gottingen 1883); on Kays b. al-Khatim (ed.
Th. Kowalski, Leipzig 1914); and on al-JIutay'a (ed.
N. A. Tana and M. tfalabi, Cairo 1958).
Bibliography: Fihrist, i, 72, 157-8 (Cairo ed.
107, 224-5); al-Anbari, Nuzha, ed. A. Amer, 109ii; Zubaydi, Tabafrdt,
in RSO, viii; Ibn
Khayr al-Ishbili, Fahrasa, 382; Yakut, Udabd\
xx, 50-2; Ibn Khallikan, Cairo 1310, ii, 309;
Suyuti, Bughya, 418; Fliigel, Die grammatischen
Schulen der Araber, Leipzig 1862, 159; M. Ben
Cheneb, Etude sur la fahrasa . . ., 433, § 237; R.
Blachere, HLA, i, 113; M. Makhzumi, Madrasat alKufa, Baghdad 1374/1955,155; S. A. Ahmedali, Ibn
as-SikkU, Lahore n.d.; idem, in ZDMG, xc (1936),
201-8; R. Sellheim, Die klassisch-arabischen Sprichwortersammlungen, The Hague 1954, 112 and
index; H, Fleisch, Traite de philologie arabe, i,
Beirut 1961, index; Brockelmann, I2, 121, S I, 180.
(ED.)
IBN SlNA, ABU cALi AL-HUSAYN B. °ABD ALLAH
B. SINA, known in the West as AVICENNA. He
followed the encyclopaedic conception of the sciences
that had been traditional since the time of the Greek
Sages in uniting philosophy with the study of nature
and in seeing the perfection of man as lying in both
knowledge and action. He was also as illustrious a
physician as he was a philosopher [see HIKMA].
Life. His life is known to us from authoritative
sources. An autobiography covers his first thirty
years, and the rest are documented by his disciple
al-Diuzadjam, who was also his secretary and his
friend.
He was born in 370/980 in Afshana, his mother's
home, near Bukhara. His native language was Persian.
His father, an official of the Samanid administration,
had him very carefully educated at Bukhara. His
father and his brother were influenced by Ismacili
propaganda; he was certainly acquainted with its
tenets, but refused to adopt them. His intellectual
independence was served by an extraordinary intelligence and memory, which allowed him to overtake
his teachers at the age of fourteen.
It was he, we are told, who explained logic to
his master al-Natill. He had no teacher in the natural sciences or in medicine; in fact, famous physicians were working under his direction when he
was only sixteen. He did, however, find difficulty in
understanding Aristotle's Metaphysics, which he
grasped only with the help of al-Farabi's commentary.
Having cured the amir of Khurasan of a severe illness,
he was allowed to make use of the splendid library
of the Samanid princes. At the age of eighteen he
had mastered all the then known sciences. His subsequent progress was due only to his personal
judgment.
His training through contact with life was at least
equal to his development in intellectual speculation.
At the age of twenty-one he wrote his first philosophical book. The following year, however, the death
of his father forced him to enter the administration
in order to earn his living. His judgment was swiftly
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appreciated. Having consulted him on medical
matters, the princes had recourse to him also in matters
of politics. He was a minister several times, his advice
being always listened to; but he became an object of
envy, sometimes persecuted by his enemies and sometimes coveted by princes opposing those to whom he
wished to remain loyal. He took flight and was obliged
to hide on several occasions, earning his living by
medical consultations. He was imprisoned, escaped,
lived for fourteen years in relative peace at the
court of Isfahan and died at Hamadan, during an
expedition of the prince cAla3 al-Dawla, in 428/1037.
He was buried there; and a monument was erected to
him to celebrate the (hidjri) millenary of his birth.
If his works are to be understood, they should
not be thought of as those of a philosopher who lived
in his books. He was occupied all day by affairs of
state, and he laboured by night on his great works,
which were written with astonishing rapidity. He was
never safe, and was frequently compelled to move;
he would write on horseback, and sometimes in prison,
his only resource for reference being his memory.
It has been found surprising that he differs from
Aristotle in his works: but he quoted him without
re-reading him, and, above all, his independence of
mind inclined him to present his own personally
worked out thought, rather than to repeat the works
of another. Besides, his personal training was
different. He was a man who lived in touch with the
concrete, constantly faced with difficulties, and a
great physician who dealt with specific cases. Aristotle's Logic seemed to him insufficient, because it
could not be applied in a way that was sufficiently
close to life. Many recent controversies have been
aroused since the study of his works has increased,
especially at the time of his millenary, but the most
plausible view of his personality is still the following:
he is a scientific man, who attempts to bring the
Greek theories to the level of that which needs to
be expressed by the study of the concrete, when
apprehended by a great mind.
The secret of his evolution, however, will remain
concealed from us as long as we do not possess such
important works as the Kitdb al-Insdf, the "Book of
Impartial Judgment", which investigated 28,000
questions, and his "Eastern Philosophy", of which
we have only a fragment.
Works. The corpus of Ibn Sina's works that has
come down to us is considerable, but incomplete.
To the many questions that were put to him he replied hastily, without always taking care to keep his
texts. Al-Djuzadiani has preserved several of these;
others have been transmitted with different titles,
others lost. The manuscript of the Insdf disappeared
at the sack of Isfahan, in his own lifetime. The fundamental bibliography is that which al-Djuzadiani
included in his biography, but it is not exhaustive.
G. C. Anawati lists a total of 276 works, including
texts noted as doubtful and some apocryphal works,
in his bibliography of 1950. Mahdavi, in 1954, lists
131 authentic, and no doubtful works. Ibn Sina was
known primarily as a philosopher and a physician,
but he contributed also to the advancement of all the
sciences that were accessible in his day: natural
history, physics, chemistry, astronomy, mathematics,
music. Economics and politics benefited from his
experience as a statesman. Moral and religious
questions (not necessarily pertaining to mysticism),
Kur'anic exegesis, statements on Sufi doctrine and
behaviour produced minor writings. He wrote poetry
for instructional purposes, for he versified epitomes
of logic and medicine, but he had also the abilities
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of a true poet, clothing his philosophical doctrine in
images, both in verse (as in his poem on the soul)
and in prose, in symbolic narratives whose meaning
has given rise to controversy [see HAYY B. YAKZAN].
Medicine is the subject of separate works;
but natural history and mathematics are thought of
as parts of philosophy. Thus, his principal treatise on
these sciences "is included in the great Kitdb alShifd*, "Book of Healing [of the Soul]", in the same
way as that on Metaphysics, while the famous Kdnun
fi 'l-fibb, "Canon of Medicine", is a separate work.
The Kdnun appears to have formed a more consciously coherent whole than the philosophical works.
Because it constituted a monumental unity, which
maintained its authority until modern times when
experimental science began, and because it still remained more accessible than Hippocrates and Galen,
it served as a basis for seven centuries of medical
teaching and practice. Even today it is still possible
to derive useful information from it, for Dr. cAbd
Allah Ahmadieh, a clinician of Tehran, has studied
the therapeutics of Avicenna and is said to use them
with good results, particularly in treating rheumatism.
The Kdnun is the clear and ordered "Summa" of all
the medical knowledge of Ibn Sina's time, augmented
from his own observations. It is divided into five
books. The first contains generalities concerning the
human body, sickness, health and general treatment
and therapeutics (French translation of the treatise
on Anatomy by P. de Koning, 1905; adaptation giving
an incomplete re'sume' of the first book, in English,
by Cameron Griiner, 1930). The second contains the
Materia Medica and the Pharmacology of herbs; the
page on experimentation in medicine (115, of the
Rome 1593 edition) quoted in the Introduction to the
French translation of the Ishdrdt, 58, is to be found
there. This passage sets out the three methods—
agreement, difference and concomitant variations—
that are usually regarded as characteristic of modern
science. The third book deals with special pathology,
studied by organs, or rather by systems (German
translation of the treatise on diseases of the eyes,
by Hirschberg and Lippert, 1902). The fourth book
opens with the famous treatise on fevers; then follow
the treatise on signs, symptoms, diagnostics and
prognostics, minor surgery, tumours, wounds, fractures and bites, and that on poisons. The fifth book
contains the pharmacopoeia.
Several treatises take up in isolation a number of
the data in the Kdnun and deal with particular points.
Some are very well-known: their smaller size assured
them of a wide circulation. Among the most widely
diffused are treatises on the pulse, the medical
pharmacopoeia, advice for the conservation of health
and the study of diarrhoea; in addition, monographs
on various remedies, chicory, oxymel, balsam,
bleeding. The virtues of wine are not neglected.
Physicians were offered a mnemonic in the form
of a poem which established the essentials of Avicenna's theory and practice: principles, observations,
advice on therapeutics and dietetics, simple surgical
techniques. This is the famous Urdiuza fi 'l-tibb,
which was translated into Latin several times from
the 13th to the i7th century, under the title Cantica
Avicennae (ed. with French trans, by H. Jahier and
A. Noureddine, Paris 1956, Poeme de la Medecine,
together with Armengaud de Blaise's Latin translation).
Ibn Sina's p h i l o s o p h i c a l works have come down
to us in a mutilated condition. The important Kitdb
al-Shifd* is complete (critical text in process of publication, Cairo 1952-). Extracts chosen by the author

himself as being the most characteristic make up the
Kitdb al-Nadidt, "The Book of Salvation [from Error]",
which is not an independent redaction, as was thought
until 1937 (table of concordances established by A.-M.
Goichon in La distinction de I'essence et de Vexistence
d'apres Ibn Sina, 499-503). The Kitdb al-Ishdrdt
wa 'l-tanbihdt, "Book of directives and remarks", is
complete (trans, into Persian and French), as is the
Ddnishndma-i *Ala*i, "The Book of Knowledge for
c
Ala3", a re*sum6 of his doctrine written at the request of the prince cAla3 al-Dawla. We have only fragments of the Kitdb al-Insdf, "Book of Impartial Judgment between the Easterners and the Westerners",
which have been published by A. Badawi, and a
small part of the Mantik al-mashrikiyyin, "Logic of
the Easterners", which is the logic of his "Eastern
Philosophy", the rest of it being lost. A fairly large
number of minor writings are preserved; they illuminate points of detail which are often important,
but are far from completing the lacunas.
Ibn Sina's was too penetrating a mind, and one
too concerned with the absolute, not to venture outside the individual sciences. He looked for the principle and the guarantee of these, and this led him
to set above them, on the one hand, the science of
being, Metaphysics, and, on the other, the universal
tool of truth, Logic, or "the instrumental science",
as the faldsifa termed it.
As far as one can tell in the absence of several
of his fundamental works, he seems to have been an
innovator particularly in logic, correcting the excess
of abstraction which does not permit Aristotle to take
sufficient account of change, which is present everywhere and at all times in the terrestrial world;
and, thus, of the difference between strict (mutlak)
meaning, and concrete meaning, specified by the
particular "conditions" in which a thing is actualized.
As a physician, he enters into logic when he admits
a sign as the middle term of a syllogism. He gives
it the force of a proof, as the latter is recognized in a
symptom in medical diagnosis (see Introduction to
the French trans, of the Ishdrdt).
In M e t a p h y s i c s the doctrine of Ibn Sina is most
individual, and is also illuminated by his personal
antecedents. On the other hand, his thought was
fashioned by three teachers, of whom, however, he
knew only two by name: Aristotle and al-Farabi,
who introduced several of the great concepts subsequently developed by Ibn Sina. The third was Plotinus, who came down to him under the name of
Aristotle, in the so-called "Theology of Aristotle" [see
ARISTUTALIS], which was composed of extracts from
Plotinus's Enneads, and presented as the culmination
of Aristotle's Metaphysics. This error of attribution
dogs the whole of Avicenna's work. As a born metaphysician he earned the title of "Philosopher of being"
but as a realist he wished to understand essences in
their actualized state, so that he is just as much the
"Philosopher of essence". The whole of his metaphysics is ordered round the double problem of the
origin of being and its transmission to essence, but
to individually actualized essence (cf. Goichon, La
distinction de Vessence et de Vexistence d'apres Ibn
Sina, Paris 1937).
It is at this point that a free interpretation of
Aristotle and Plotinus gives him his theory of the
creation of forms by emanation. This is linked with
a cosmogony taken from the apocryphal Theology,
but is also inspired by hylemorphism and Aristotelian
data on the soul. The extensive place occupied in
his thought by the intelligence prompts him to this
startling view: the gift of being is linked with the
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light of the intelligence. Moreover, Ibn Sina is a
believer; in accordance with Islam he believes in
God as the Creator. None of the philosophies handed
down from pagan antiquity takes account of this. He
attempts to integrate dogma with his philosophical
formulation. In fact, he does not succeed very well,
but he continually works in this direction.
The first certitude apprehended by the human
mind, he says, is that of being, which is apprehended
by means of sense-pef ceptions. The idea of being, however, is so deep-rooted in man that it could be perceived outside of the sensible. This prefiguration of
the Cartesian "Cogito ergo sum" appears to have
two causes: intuition (fyads) is so powerful in Ibn
Sina (see in the Physics of the Ddnishndma the part
that it played for him) that he bases himself here on
a metaphysical apprehension of being; in addition,
since the human soul, according to him, is a separate
intelligence, which leads its own spiritual existence
while being united with the body, it is capable of
apprehending itself directly.
The second certitude is that the being thus apprehended in man, and in every existing thing, is not
present there of necessity. The essence of "man",
"horse" or "stone" does not imply the necessity of
the existence of a particular man or horse. Existence
is given to actualized, concrete beings by a Being that
differs from all of them: it is not one of the essences
that have no existence in themselves, but its essence
is its very being. The Creator is the First Cause;
as a consequence of this theory the proof of the existence of God is restricted to Metaphysics, and not
to Physics, as happens when God is proved to be
the prime mover.
A Western controversy enters here: did Avicenna
really believe in the analogy of being? It is true
that he does not place the uncreated Being in the
genus Substance or in a genus Being; but if he proceeds from knowledge of created beings to that of
the uncreated Being, is not this a proof that he
considers their natures to be allied? He certainly
apprehends an analogy between the being of substance
and that of accident, as he states explicitly, but did
he go further? (see M. Cruz Hernandez, passim).
Ibn Sina did not formulate the distinction between
the uncreated Being and created beings as clearly
as did Thomas Aquinas, but the latter does base
himself on Ibn Slna's doctrine; only being is in God,
God is in no genus and being is not a genusT He then
sets out his thought precisely (cf. Vasteenkiste,
Avicenna-Citaten bij S. Thomas, in Tijdschrift voor
Philosophie, September 1953, citations nos. 12, 13,
14, 15, 20, 148, 330, pp. 460-1, 473 and 491).
With the principles established, two reasons for
the omission of the conclusion are plausible, but
neither involves the distinction not being made.
Either, having set it out and admitted it, he withdrew
it with difficulty because of the confusion between
the data of Aristotle and Plotinus, or, as G. M.
Wickens (Avicenna, scientist and philosopher, 52)
suggests, he does not speak of it as a discovery
because the celebrated distinction was then generally
admitted—as Abu Hayyan al-Tawhldi says. But Ibn
Sina maintains that God, as he conceives Him, is
"the first with respect to the being of the Universe,
anterior to that being, and also, consequently, outside it" (E. Gilson, Vesprit de la philosophie medieval, 80-1).
However, this apparent impetus of Ibn Sina is
interrupted by the data of Plotinus, for they inspire
the emanatist theory of creation. The Kurgan, like the
Old and New Testaments, explains creation by a free
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act of will on the part of God. For Ibn Sina, by way
of Plotinus, the necessary Being is such in all its
modes—and thus as creator—and being overflows
from it. (Here the reader will ask himself the question:
"Is it an analogous being? is it not rather the
same being?") Moreover, this emanation does not
occur freely, and creation involves intermediaries,
which are also creators. From the One can come
only one. The necessary Being thus produces a single
Intelligence. This, having a cause, necessarily
possesses a duality of being and knowledge. It introduces multiplicity into the world; from it can derive
another Intelligence, a celestial Soul and a celestial
body. Ptolemy's system becomes the framework of
creative emanation; emanation descends from sphere
to sphere as far as a tenth pure Intelligence, which
governs, not a sphere, but our terrestrial world,
which is made, unlike the others, of corruptible
matter. This brings with it a multiplicity which surpasses human knowledge but is perfectly possessed
and dominated by the active Intellect, the tenth Intelligence. Its role is demonstrated in a poetic and
symbolic form in the "Tale of Hayy b. Yakzan", a
name that refers to the active Intellect itself.
The philosophical origin of this active Intellect
is the passage in the De Anima in which Aristotle
refers by this name to the active part of the human
soul. Ibn Sina irremediably mutilates the latter by
taking away from it this active part, and with it its
most noble action and its highest intellectual function :
abstraction of intelligibles. This active Intellect,
which, according to Aristotle, produces all intelligibles, is now a separate Intelligence. Thus the human
soul receives them passively, and so cannot think
except by leave of the Intellect; comprehension,
knowledge and the sciences are now no longer its
affair. It can elaborate only that which is given to
it by the active Intellect. The latter produces not only
these intelligibles but also all the substantial forms
that are created in accordance with the models that it
has conceived in conformity with the potentialities of
matter. It is in this way, Ibn Sina replies to Plato's
anxious question (Parmenides, 131 a-b), that the concrete being can share in the Idea. The active Intellect has an ability which Plato sought for in vain: it
apprehends the two series of relative perceptions,
both the forms with their mutual relationships and
the concrete beings with their mutual relationships;
in addition, it apprehends their common repository,
which is its own essence (cf. Goichon, La theorie
des formes chez Avicenne, in Atti XII congr. intern,
de filosofia, ix, at 137-8). A reply is also given to the
question of Aristotle as to the provenance of form
and the contribution of the Ideas to sensible beings
(Metaph., Z 8 and M 5).
The human soul by itself can attain only the first
three degrees of abstraction: sensation, imagination
and the action of estimation that extracts individual
non-sensible ideas. It then apprehends the intelligible
that is given to it from outside. Intuition is due to
its joining with the active Intellect.
Being and intelligence overflow like a river from
the necessary Being and descend to the extreme limits of the created. There is an equally full re-ascent,
produced by creatures' love and desire for their
creators, as far as the supreme Principle, which
corresponds to the abundance of this gift. This
beautiful concept, which could derive only from a
soul inclined towards religion, has been thought of
as mystical. The Risala fi 'l-Hshk, "The Epistle on
Love", however, is primarily a metaphysical explanation of the tendency of every being towards its
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good, and a physical explanation of the motion of the
stars; they imitate in their fashion, which is material,
the unceasing action of the pure Act. The spheres,
in fact, thus imitate the unceasing desire of the celestial Souls which correspond to each one of them.
The rational soul of man tends towards its good with
a conscious motion of apprehension of, and love for,
the active Intellect, and, through it, for the necessary
Being, which is pure Good. In the highest states,
however, it can tend directly towards the latter.
Ibn Sina believed firmly in the immortality of
the soul. Corruption cannot touch it, for it is immaterial. The proof of this immateriality lies in
its capability of apprehending the intelligibles, which
are in no way material. He is much more hesitant on
the question of the resurrection of the body, which
he at first admits in the Shifa? and the Nad[dt, and
then denies in the epistle Adhawiyya, after indicating
in the "Tale of Hayy b. Yakzan" that this dogma is
often an object of temptations. He appears finally to
have decided to understand it in a symbolic sense.
Among the fierce controversies to which Avicenna's
thought has given rise is the discussion as to whether
or not he should be considered a mystic.
At first sight, the whole range of expressions that
he uses to speak of love's re-ascending as far as to
the Creator leads one to an affirmative interpretation
—not in an esoteric way [see HAYY B. YAKZAN], but
in the positive sense of the love of God. The more one
studies his philosophical doctrine, the more one finds
that it illuminates these expressions. The stages of
the Sufis, studied in the Ishdrdt, leave rather the
impression of experiences observed by a great, curious and respectful mind, which, however, does not
participate. Ibn Sina is a believer, and this fact should
be maintained in opposition to those who have made
of him a lover of pleasure who narrowly escapes
being a hypocrite, although there is so much seriousness in his life- and such efforts to reconcile his
philosophy with his faith—even if he is not always
successful. He is far above the gnosis impregnated
with occultism and paganism to which some would
reduce him. Is he a mystic in the exact sense that
the word has in Catholic theology? It reserves
the word for one whose whole life is a great love
of God, in a kind of intimacy of heart and thought
with Him, so that God holds the first place in all
things and everything is apprehended as related to
Him. Had it been thus with Ibn Sina, his writings
would give a totally different impression. Nevertheless, at bottom he did perhaps apprehend God. It is in
the simple expression of apprehension through the
heart, in the secret of the heart (sirr), in flashes, however short and infrequent, that we are led to see in
him a beginning of true mystic apprehension, in
opposition to the gnosis and its symbols, for at this
depth of the heart there is no longer any need for
words. One doubt, however, still enters in: his general
doctrine of apprehension, and some of the terms that
he uses, in fact, in texts on sirr, could be applied at
least as well to a privileged connexion with the
active Intellect, and not with God Himself (cf. Goichon, Le "sirr" (Vintime du coeur) dans la doctrine
avicennienne de la connaissance). Again, on this
question, the absence of his last great work, the
"Eastern Philosophy", precludes a definite answer.
This irreparable lacuna in the transmission of
his works does not allow us to understand in what
respects he wished to complete, and even to correct,
Aristotle, as he states in the prologue. As a hypothesis, suggested by his constant efforts to express the
concrete and by his biography, we may suppose that

he wished to make room for the oriental scientific
tradition, which was more experimental than Greek
science. The small alterations made to Aristotelian
logic are slanted in this direction. In metaphysics, it
is probable that he was shocked by the contradictions
between Plotinus and Aristotle that were evident in
the texts which the knowledge of the time attributed
to one single author, and that he wished to resolve
these anomalies by giving new explanations.
Influence of Ibn Sina. The transmission of
Greek science by the Arabs, and the translation
of the works of the Arabs into Latin, produced the
first Renaissance in Southern Europe, which began
in the loth century in Sicily, flourished in the i2th
round Toledo, and soon afterwards in France. The
two principal works of Ibn Sina, the Shifd* and the
Kdnun, made him an undisputed master in medicine,
natural sciences and philosophy.
From the i2th to the i6th century the teaching
and practice of medicine were based on him. The
works of Abu Bakr Muhammad b. Zakariyya3 alRazi were also known, and he was considered to
be a better clinician; but the Kdnun provided an irreplaceable didactic corpus, for the Kitdb al-Kulliyydt
fi 'l-tibb of Ibn Rushd corresponded only with the
first part of the Kdnun. The latter was translated
in its entirety between 1150 and 1187 by Gerard
of Cremona, and, in all, eighty-seven translations
of it were made, some of which were only partial.
The majority were into Latin, but several Hebrew
translations were also made, in Spain, Italy and the
south of France. The medical translations are less
good than those of the philosophical works; some
words transcribed in Arabic from Greek were not
understood or identified, and some Arabic technical
terms were more or less transcribed in Latin, and
remain incomprehensible. The Kdnun formed the
basis of teaching at all the universities. It appears in
the oldest known syllabus of teaching given to the
School of Medicine at Montpellier, a bull of Clement
V, dating from 1309, and in all subsequent ones until
I557- Ten years later Galen was preferred to Ibn
Sina, but the latter continued to be taught until the
17th century. The editing of the Arabic text, at Rome
in 1593, demonstrates the esteem in which he was
still held. (On the teaching of the works of Avicenna
in the universities, see A. Germain, UEcole de m&decine de Montpellier..., Montpellier 1880, 71;
Stephen d'Irsay, Histoire des university francaises
et ^tranger es des origines a nos jours, Paris 1933,
i, 119; C. Elgood, A medical history of Persia...
until the year 1932, Cambridge 1951, 205-9). Chaucer reminds us in the Prologue to the Canterbury
Tales that no doctor should be ignorant of him.
Almost all, in fact, possessed either fragments of the
Kdnun, especially the "Fevers" and the "Diseases of
the eyes", or shorter writings, the treatise on the
pulse or that on "Diseases of the heart". All Arab
authors, from the 7th/i3th to the ioth/i6th century,
are dependent on Ibn Sina, even though they question
him, like the father of Ibn Zuhr (Avenzoar), or augment and correct him, like Ibn al-Nafis, who recorded
his discovery of pulmonary circulation in his commentary on the Kdnun', he wrote a summary of the
Kdnun which any physician could obtain more easily
than he could the original text.
In the West several physicians learned Arabic for
the sake of the works of Ibn Sina. The first known influence appears in the works of a Dane, Henrik Harpestraeng, a royal physician who died in 1244. Arnold of Villeneuve, born at Valence, translated the
treatise on the diseases of the heart, as well as
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some of the books of al-Kindi and other Arab authors.
Some surgeons also quoted him as their authority:
William of Saliceto in Italy, and his disciple Lanfranc,
the founder of surgery in France; Guy of Chauliac,
who died in 1368, and whose teaching employed
Arabic terms and doctrines. At the University of
Bologna, anatomy was still being taught in Arabic
terms in the I4th century.
The Renaissance brought a violent reaction;
Leonardo da Vinci rejected Ibn Sina's anatomy, but,
for want of another vocabulary, used the Arabic
terms. Paracelsus burned the Kdnun at Basle. Harvey
dealt him a severe blow by publishing his discovery
of the major circulation in 1628.
The natural sciences presented in the Shifa? were
much used by the mediaeval encyclopaedists, as
were the treatises of al-Razl and apocryphal treatises. The "Treatise on Animals" was translated by
Michael Scot; Albertus Magnus employed the mineralogy (on Ibn Sina's scientific influence, see G.
Sarton, Introduction to the history of science, ii,
passim.}. In physics, Ibn Sina was an Aristotelian,
and as such inferior to al-Razi, who had discovered
the existence of the vacuum, which he himself denied.
However, he opposed the theory of the transmutation
of metals, and hence alchemy (for citations to this
effect from several Arab authors, see the introduction by Holmyard and Mandeville to their translation
of Avicennae De congelation* et conglutination* lapidum, Paris 1927, 6-7).
Ibn Sina's influence in philosophy was less absolute and more disputed, but more lasting, for the use
made of him by St Thomas Aquinas embodied certain
of his proofs in Catholic theology (cf. Goichon, La
philosophic d'Avicenne et son influence en Europe
meditvale, Paris 1944, ch. III).
The translation of the Shifa? came at a moment
when Aristotle was scarcely known, and that only
through the "Posterior Analytics", the "Topics" and
the "Refutation of the Sophists". The corpus that
presented a "Metaphysics", the "Treatise on the
Soul" and that on the "Heavens", etc. seemed to
hold another significance. It was, however, thought
to be a simple commentary on Aristotle. For a century it received unreserved admiration; when Aristotle was better known, it was still thought that the
Shifd* augmented his work on the subject of the origin
of the world, on God, the soul, the intelligence
and angels. He was placed in the Neoplatonist and
Augustinian traditions; his attempts to reconcile philosophy and faith corresponded with the ardent desires of the Schoolmen. He was forbidden by the
decrees of 1210 and 1215, referring to "Aristoteles
et sequaces ejus", which banned Ibn Sina from the
Sorbonne. But his role remained undiminished in
private discussions.
After acclaim for his similarities with Christian
thought came criticism of his divergences from it,
violently initiated by William of Auvergne in 1230.
Nevertheless, a pontifical decree of Gregory IX, in
1231, once more permitted the study of Ibn Sina's
philosophy. The lacunas, however, were now apparent.
Nonetheless, the thought of all philosophers was
nourished by his, to such a degree that it is impossible to tell what it would have been like without him.
Latin scholasticism owes to his opponent, William of
Auvergne, the fact that it received from him the distinction between essence and existence, which William
considered that he had found in him.
Another current of thought, stemming from English
centres of study, developed particularly in the Franciscan order. It saw Ibn Sina as more of a philosopher,
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augmenting Saint Augustine: the active Intellect was
like the sun of minds and the internal Master. They
believed that he opened up a whole mystic world.
Roger Bacon and Duns Scotus were influenced by
him. The latter, however, based his doctrine of the
univocity of being on the same text that Thomas
Aquinas had used to support the opposite doctrine.
Selection was gradually practised in the corpus
of Ibn Sina. He took his definitive place, together
with Saint Thomas Aquinas. The distinction between
essence and existence became one of the fundamentals of Thomist philosophy. It gave an explanation for
the immateriality of angels; Saint Thomas's De Ente
et Essentia is imbued with Avicennism. The better
the theologian masters his own thought, the less he
cites Ibn Sina (see the quotations in Vansteenkiste,
op. cit.), but he still respects him. Saint Thomas's
commentators, Cajetan and Jean de Saint-Thomas,
writing respectively at the end of the i5th century
and during the I7th, still allotted to Ibn Sina the
place that he had taken in Thomism, the place that
is definitely his.
Bibliography: I. Works of Ibn Sina:
Brockelmann, I, 452-8, S I, 812-29; C. A. Nallino,
art. Avicenna, in Enciclop. Italiana, v, 638-9, up
to 1930; O. Ergin, /. S. bibliografyast, in Buyiik
Turk filosof ve tib ustadi Ibni Sina $ahsiyeti ve
eserleri hakkinda tetkiklert Istanbul 1937, in
Turkish; G. C. Anawati, Mu'allafdt I. S. Essai de
bibliographic avicennienne, Cairo 1950, in Arabic,
manuscripts and published works; re'sume' in
French, La tradition manuscrite orientale de
I'oeuvre d'Avicenne. Essai de bibliographic avicennienne, in Rev. thomiste, 1951, 407-40; A. A. Hekmat, Les oeuvres persanes d'A., in Ligue des Etats
arabes, MilUnaire d'A., Congres de Baghdad, Cairo
1952, 84-97; S. Naficy, Pur-e Sina (A., his life,
works, thought and time), Tehran 1954, bibl. 9-53; S.
M. Afnan, A., his life and works, London 1958;
Yahya Mahdavi, Bibliographic d'l. S., Tehran 1954
(critical notes in Persian, signalizing manuscripts,
editions, translations and numerous studies on
each work). All the Persian works of Ibn Sina
were published at Tehran on the occasion of his
millenary, as well as some of the Arabic works;
lists of these works and of some Persian translations of Arabic works published in this collection
by E. Rossi, // millenario di A. a Teheran e
Hamadan, in OM, 1954, 214-24. For the medical
and scientific works, both texts and translations
into Latin, Hebrew, Persian and modern European
languages, published since 1497, the date of the
publication of Gerard of Cremona's translation of
the Kdnun, see Index Catalogue of the Library of the
Surgeon-general's Office, U. S. Army, Washington,
including works on I. S., i, 1880, 712-3, 2nd series, i, 1896, 819-21, 3rd series, ii, 1920, 230-1
(s.v. Avicenna), 4th series, viii, 1943, 2-3 (s.v.
Ibn Sina), then Armed forces medical library catalog, i, 1955, 112 (s.v. Avicenna).
Philosophical works: Except for the Nad[dt,
printed after the Kdnun, Rome 1593, all editions
of texts are recent; al-Kasida fi Him al-Manfik,
ed. Schmoelders, 1836; Politics, ed. Margoliouth,
1887; al-Shifa>, lithographed at Tehran 1303/1886;
the opuscula edited by Mehren under the title
Traites mystiques, Leiden 1889-94, and al-Ishdrdt,
ed. Forget, Leiden 1892, are among the oldest
(see Goichon, Distinction de I'essence et de I'existence. . ., XIII-XV, 506-7, and bibliographies
cited). Later publications: complete critical text of
al-Shifd*, Cairo 1952- ; in the collection Memorial
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d'Avicenne, IFAO, Cairo 1952-63: fasc. IV, alA khldk wa-'l-infi^aldtal-nafsdniyya, text established
and translated by D. Re"mondon; fasc. V, *Uyun
al-bikma, text established by A. Badawi, and Introd., 1954; fasc. VI, Kitdb al-Ifudud, Livre des
Definitions, text established, translated and annotated by A.-M. Goichon, 1963, augmenting by study
of the Greek sources the Introduction d A., son
Epitre des Definitions, trans, from the printed
editions, and illuminated by numerous texts taken
from the works of Ibn Sina (Paris 1933); Ibn Sina
risaleleri, several opuscula, ed. with French trans,
by H. Z. t)lken, A. Ates, Istanbul 1953; al-Burhdn
min al-Shifa?, ed. by A. Badawi, Cairo 1954; the
same edited several texts, entire or fragmentary, in
the collection Aris$u *-ind al-^Arab, Cairo 1948;
Kissat IJayy b. Yakzdn, text established and French
trans, by H. Corbin, mA.et le Recitvisionnaire, ii,
Tehran 1954; Asbdb fyuduth al-fyuruf [phonetics],
Cairo 1332, less correctly known as Makhdridi alhuruf, text ed. with Persian tr. by Parviz Natil
Khanlari, Publ. Fac. Tehran 1955, no. 207, Eng. tr.
by Khalil I. Semaan, Lahore 1963; al-Fann al-sddis
min al-Tabfayydt (Him al-nafs) min Kitdb al-Shifa>,
Psychologie d'l. S. d'apres son oeuvre Ash-Shifd*,
ed. with French trans, by Jan BakoS, Prague 1956;
Urdjuzafi 'l-fibb (ed. Jahier-Noureddine, see above);
Kitdb al-Ishdrdt wa 'l-tanbihdt, with the commentary of Nasir al-Din Tusi, ed. by S. Dunia, Cairo
1957-8; Anthologie de textes poetiques attribute a A.,
published, translated and annotated by H. Jahier
and A. Noureddine, Algiers 1379/1960.
Translations only: Medical, see Index Catalogue-, Philosophical, printed in Latin, ibid, and
Goichon, Distinction . . ., 507-8 (note: De Anima,
1485; Metaphysica . . ., ex Dominici Gundisalvi
transl., 1495; De animalibus, per Michaelem Scotum
trans., 1500. Avicenne opera [. . .] Logyca. Sufficientia; [. . .] De anima, ex transl. Joannis Hispalensis et D. Gundisalvi; De animalibus ex transl.
Michaelis Scoti [. ..] Philosophia prima, ex transl.
D. Gundisalvi, 1508; Avicennae [. . .] Compendium
de anima. De mahad [. ..] Aphorismi de anima. De
diffinitionibus [...]. De divisione scientiarum, ab
Andrea Alpago [. . .] versa [. . .] 1546); P. Vattier,
La logique du fils de Sina, Paris 1659, etc.).
Since 1930: Ch. 12 of the Mathematics of the
Shifd*, tr. R. d'Erlanger, in La musique arabe, Paris
1935, ii, 103-245, with notes and appendix, 251-306;
Livre des Directives et remarques (Kitdb al-Ishdrat
wa-'l-Tanbihdt], French trans, with introduction
and notes by A.-M. Goichon, Beirut-Paris 1951; Le
poeme de I'Ame, French trans, by H. Masse*, in
Revue du Caire, June 1951, 7-9; Le Livre de
science (Ddnishndma), trans. M. Ache"na and H.
Mass6, 2 vo_ls.t Paris 1955-7; A.-M. Goichon, Le
recit de Hayy ibn Yaqzdn commente par des textes
d'A., Paris, 1959; Haven C. Krueger, A.'s poem
on medicine, Springfield 1963, following the trans,
of Opitz and Jahier; Avicenna latinus. Liber de
Anima seu Sextus de Naturalibus, critical edition of
the medieval Latin translation, by S. Van Riet (with
an introduction on Avicenna's psychological teaching by G. Verbeke), Lou vain-Leiden 1968.
II. Biography: Autobiography of I. S. completed by al-Djuzadjani, preserved by Ibn al-Kifti,
Ta^rikh al-'faukamd'*, ed. Lippert, 413 (German trans,
by P. Kraus in Klinische Wochenschrift, 1932, 18804; English trans, by A. J. Arberry, in Avicenna on
theology, London 1951, 9-24; French trans, by H.
Masse", in Introd. to Livre de science, 6-n); biography by Zabidollah Safa, Persian text, French

adapt, by S. Naficy, in Collection du MilUnaire
d'A., no 27, Teheran 1953, iv, 1-53; Y. A. Kashi,
Apercu sur la biographie d'A.t in Memorial Avicenne, iii.
III. Books and articles on Ibn Sina: innumerable, particularly since the millenary; see
the bibliographies cited, Nallino up to 1930, Ergin,
Anawati, Mahdavi, A.-M. Goichon, Distinction . ..,
bibliogr. 504-20, up to 1937, and the collection A.,
scientist and philosopher, a millenary symposium,
London 1952, bibliography after each chapter; some
information in Islamologie, Pareja et al.t bibliography to ch. XXII, 1012-14; see also A. -M. Goichon, Avicenna e Avicennismo, in Enciclopedia filosofica, Venice-Rome 1957, i, 525-35, and 2nd ed.,
1968, i, coll. 666-78 (German trans. Lexicon der
Philosophic, Munich 1968, i); S. Naficy, Bibliographic des principaux travaux europeens sur A., Tehran 1953 (63 eds. of Latin translations from 1472 to
1639). For the scientific section, see the numerous
articles and books in the Library of Congress, for
1880-1943, Index Catalogue, Washington; since
1879, running bibliography, Quarterly cumulative
Index Medicus, Chicago; G. Sarton, Introduction to
the History of Science, Baltimore 1927-50, especially vol. i.
Principal studies after 1930: see text, and M. ElHefny, Ibn Sina's Musiklehre hauptsachlich an seinem "Nagdt" erldutert. Nebst Uebersetzung und
Herausgabe des Musikabschnittes des "Nagdt",
Berlin 1930; I. Madkour, UOrganon d'Aristote dans
le monde arabe [...]. Analyse puiste [. ..] a un
commentaire inedit d'l. S., Paris 1934; A. Birkenmajer, A.'s Vorrede zum "Liber Sufficentiae" und
Roger Bacon, in Rev. Nto-scolastique de Philosophic,
I
934> 308-20; C. Fabro, A. e la conoscenza divina
dei particolari, in Boll. Filosofico, i (1935), 45-54;
A.-M. Goichon, Distinction de Vessence et de Vexistence d'apres I. S., Paris 1937; eadem, Lexique de
la langue philosophique d'l. S., Paris 1938; eadem,
Vocabulaires comparts d'Aristote et d'l. S., Paris
1939; M. Amid, Essai sur la psychologic d'A., Geneva 1940; M. Cruz Hernandez, La metafisica de A.,
Granada 1949; A. Ahmadieh, Raze darmdn, Tehran
1950; idem, Darmdn Rumdtism [. . .] /. S., n.d.;
Avicenne, Lectures on Radiodiffusion Francaise,
1951; Millenaire d'A., in Rev. du Caire, special
number, June 1951; Congres de Baghdad, Ligue
des Etats arabes, Cairo 1952; L. Gardet, La pensee religieuse d'A., Paris 1951; idem, La connaissance mystique chez I. S. et ses presupposes
philosophiques, Paris 1952; A. A. Siassi, La psychologic d'A. et ses analogues dans la psychologic
moderne, Teheran 1954; Livre du millenaire d'A.
(Congress 1954),Tehran 1956; E. Troilo, Lineamento
e interpretazione del sistema filosofico di A., Rome
1956, in Atti d. Accad. dei Lincei, Memorie, Cl.
di scienze morali storiche e filologiche, Sc. 8,
397-446; M. Cruz Hernandez, La distincidn aviceniana de la esencia y la existencia y su interpretacion en filosofia occidental, in Homenaje a Millas
Vallicrosa, 1956, ii, 351-74; idem, La nocidn de
"ser" en A., in Pensamiento, 1959, 83-98; A.-A.
Wolf son, Avicenna, Algazali and Averroes on divine
attributes, in Homenaje a Millas Vallicrosa, ii,
545~7 I J O. E. Chahine, Ontologie et theologie chez
A., typescript thesis, Paris 1956; A. Lobato, A. y
santo Tomds en la teoria del conocimiento, Granada
1957; M. Tabit al-Fandi, Dieu et le monde: leurs
rapports d'apres I. S., in BFA, xi (1958), Arabic
sect., 159-80; M. A. Abu Rayyan, La critique de
la philosophic d'A. par Abu 'l-Barakdt al-Bagdddi,
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in BFA., xii (1958), 17-60; I. Madkour, Le traite
des Categories duShifa*, in MIDEO, v (1958), 25378; M. Alonso Alonso, La "al-anniya" de A. y el
problema de la esencia y existencia, in Pensamiento,
1958, 311-46; G. C. Anawati, La destinee de Vhomme
dans la philosophie d'A., in Vhomme et son destin.
Actes du I*r Congres international de philosophie
medievale, Louvain 1958, 257-66; A. M. Goichon,
Selon A., I'&me humaine est-elle creatrice de son
corps?, ibid., 267-76; M.-Th. d'Alverny, Andrea
Alpago interprete et commentateur d'A., in Atti
del XII Congresso internal, difilosofia, ix, 1958,1-6;
A.-M. Goichon, La theorie des formes chez A.,
ibid., 131-8; E. Galindo Aguilar, Anthropologie et
cosmogonie chez A., in IBLA, 1959, no. 87, 287-323;
M.-Th. d'Alverny, Anniyya-Anitas, in Melanges
Etienne Gilson, Paris 1959, 59-91; cAli Nasufr alTahir, al-Rulj, al-khalidat nazarat fi ^ayniyyat alhakim al-faylasuf al-ra*is I. S., Amman 1960
(on the poem on the soul); A. M. Goichon, La demonstration de Vexistence dans la logique d'A., in
Melanges H. Masse, Tehran 1963, 165-84; eadem,
L'exegese coranique d'A. jugee par Averroes, in
Adas del primer Congreso de estudios drabes e
islamicos, 1964, 89-99; eadem, Le "sirr", I'intime
du coeur dans la doctrine avicennienne de la connaissance, in Studia semitica loanni Bakos dicata,
Bratislava 1965, 119-26 [see also HAYY B. YAICZAN],
IV. I n f l u e n c e of I. S. in the West: B.
Haneberg, Zur Erkenntnisslehre des I. S. und Albertus Magnus,mAbhandl.d. philos.-philolog. Klasse
d. Konigl. bayer. Akad. d. Wissensch., xii (1868),
191-249; J. Forget, L'influence de la philosophie
arabe sur la philosophie scolastique, in Rev. neoscolastique, 1894, 385-410; C. Baeumker, Witelo
. . ., Beitr. z. Gesch. d. Phil. d. Mittelalters, iii/2,
Minister 1908; P. Mandonnet, Les premieres disputes
sur la distinction rielle entre I'essence et Vexistence, in Rev. thomiste, 1910, 741-65; M.-D. Roland-Gosselin, De distinctione inter essentiam et
esse apud A. et D. Thomam, in Xenia thomistica,
iii (1925), 281-8; idem, Le "De ente et essentia"
de S. Thomas d'Aquin, Le Saulchoir 1926 (numerous references to A.); E. Gilson, several articles in Arch, d'histoire doctrinale et litter air e
du M. A. (Pourquoi saint Thomas a critique saint
Augustin, i (1926-7), 5-127; A. et le point de depart
de Duns Scot, ii, (1927), 89-149; Les sources grecoarabes de I'augustinisme avicennisant, iv (1929-30),
5-107; Roger Marston, un cas d'augustinisme avicennisant, viii (1933), 37-42; L'etude des philosophies
arabes et son rdle dans Vinterpretation de la scolastique, in Proc. of the sixth internal. Congress of phil.,
*927, 592-6); G. Sarton, op. cit., with numerous
references; J. Rohmer, Sur la doctrine franciscaine
des deux faces de V&me, in Arch, a'hist, doctr. et litt.
du M. A., 1927, 73-7; L. Gauthier, Scolastique
musulmane et scolastique chretienne, in Rev. d'Hist.
de la philos., 1928, 221-53 and 333"55 (°n the real
distinction between essence and existence according to A. see 246-7 and 356); A. Forest, La structure
metaphysique du concret selon saint Thomas d'Aquin, Paris 1931 (table of citations of A.); M. de
Wulf, UAugustinisme avicennisant, in Rev. Neoscol., 1931, 11-39; W. Kleine, Die Substanzlehre
Avicennas bei Thomas von Aquin, Freiburg im
Breisgau 1933; Cajetan, In "De Ente et essentia" . ..
Commentaria, Turin 1934; R. de Vaux, Notes et
textes sur Vavicennisme latin..., Paris 1934; J.
Teicher, Gundissalino e I'agostinismo avicennizante,
in Riv. Filos. Neoscolastica, 1934, no. 3; A.-M.
Goichon, La philosophie d'A. et son influence en
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Occident (see text); eadem, Influence d'A. en Occident, in Encycl. mensuelle de la France d'OutreMer, Sept. 1952, 257-61; A. C. Crombie, A.'s
influence on the medieval scientific tradition, in
A., scientist...', Vansteenkiste (see text); A.-M.
Goichon, Un chapitre de I'influence d'l. S. en Occident: le "De Ente et essentia" de S. Thomas
d'Aquin, in Livre du MilUnaire d'A., iv, 118-31;
A. nella storia d. cultura medievale, Accad. dei
Lincei, Rome 1957; G. Giacon, A. e Tommaso,
Messina 1958; E. Gilson, A. et les origines de la
notion de cause efficiente, in Atti del XII Congresso
intern, di filosofia, 1958, ix, 121-30; E. Cerulli,
A. et Laurent de Medicis d propos d'un passage
de V"Altercazione", in St. Isl., xi (1959), 5-27; Th.
Litt, Les corps celestes dans Vunivers de saint
Thomas d'Aquin, Louvain 1963, see index; For
medical influence see Index Catalogue, loc. cit.
(A.-M. GOICHON)
IBN SlRlN, ABU BAKR MUHAMMAD, the first
renowned Muslim interpreter of dreams, was
also, according to Ibn Sacd (vii/i, 140), a traditionist
"of great trustworthiness, who inspired confidence,
great and worthy, well-versed in jurisprudence. He
was an imam of great scholarship and piety". Born
two years before the end of the caliphate of cUtiiman,
i.e., in 34/654, he was the contemporary and friend of
al-IIasan al-Basri [q.v.\ and died in the same year as
he, in 110/728. His father, a tinker from Diardiarava.
had been taken prisoner in clra^ (at Maysan or at
c
Ayn al-Tamr) by Khalid b. al-Walid; he then
became a slave of Anas b. Malik who was ordered by
the caliph cUmar to set him free by contract of
enfranchisement (see Bukhari, ed. Krehl, ii, 50, no. i,
p. 127). His mother, §afiyya, was a slave of the
caliph Abu Bakr; she was held in such esteem within
the community that when she died her laying-out
was performed by three of the Prophet's wives, and
eighteen Badris, led by Ubayy b. Kacb, were present
at her burial.
Mufcammad was a cloth merchant, but this does
not seem to have earned him enough to live on,
since he died in debt (on the origin of this debt, cf.
the various opinions reported by Ibn Sacd, 144 f.).
He is reputed to have had thirty children by the
same Arab wife, only one of whom survived. He was
at one period the secretary of Anas b. Malik, who
had requested that Ibn Sirin should lay him out and
lead his funeral prayer. In order to do this, he had to
be released from prison for one day.
So renowned was he for his piety and for the
reliability of the information which he handed on
that a century later al-Asmaci was to say of him:
"When the deaf man [Ibn Sirin was deaf] relates
traditions, clasp your hands" (probably as a sign
of the intense interest aroused by his statements).
Full details of his life are to be found in Ibn Khallikan.
no. 576.
The pages which Ibn Sacd (op. cit., 140-50) devotes
to Muhammad b. Sirin prove the seriousness with
which he acted as a mufraddith. He said: "This
science is religion; take care from whom you learn
it" (141). In the chain of transmitters of fyadiths in
which his name appears there are found also, in
particular, those of Abu Hurayra, Zayd b. Thabit,
Anas b. Malik, Yabya b. al-Djazzar, and Shurayfc.
Especially noticeable among those who have
transmitted his fradiths are ISatada and Khalid alIJadhdha5. He was opposed to the written transmission of traditions (ibid.), and regarded the cunning
questions which he was asked, particularly on the
subject of predestination, as having been prompted
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by devils (143). He was capable of laughter and joking,
but he had a quick temper, which led to a comparison
between his irascibility and the mildness of his
friend al-1-Jasan al-Basri (142). Several details of his
behaviour, of his way of dressing, of his scruples over
anything unlawful and of his private devotions
show him to have been very pious and also very
eccentric.
Much less is known of Ibn Sirin's activity as a
mu^abbir, although this finally eclipsed that of
mujiaddith. In fact Ibn Sacd (d. 230/845), although he
does not fail to mention his ability to interpret
dreams, certainly does not stress this, whereas he
does include a whole list of dreams interpreted by
Sacid b. al-Musayyab (v, 91-3) who was the true
ancestor of Arab dream interpretation (see T. Fahd,
La divinationarabe, 309-12). It was,however, inabout
the middle of the 3rd/9th century that his fame as an
interpreter of dreams began to be attested: several
of his interpretations are mentioned in the K. altfayawdn of al-Djalji? and his ability as an interpreter was known also to Ibn I£utayba (see ibid.,
313 ff.)From the 4th/ioth century onwards he was
credited with works on the interpretation of dreams
(see Fihrist, 316), the diversity of whose titles, and
the contents and the late character of which show
them to have been the work of forgers anxious to
acquire for their writings the authority and prestige
of a tdbici of the second generation. The first of these
writings is the Ta^bir al-ru*yd, published several
times in Egypt; the second is the Muntakhab alkaldm fi ta^bir al-dfyldm, a compilation made, at the
beginning of the gth/isth century, by Abu CAH alIlusayn b. ^san b. Ibrahim al-Khalili al-Dari (see
T. Fahd, op. cit., 335, no. 27) and printed in the
margin of the first volume of the TaHir al-dndm fi
ta'bir al-mandm of cAbd al-Ghani al-Nabulusi (see
ibid., 348, no. 85). It is on this compilation that there
is based the these complementaire by A. Abdel Daim
on UOniromancie arabe d'apres Ibn Sirin. Other
unpublished writings which bear his name are:
Tafslr dl-afyldm (or al-mandm or al-mandmdt]; K.
al-lu*lu* fi ta'bir al-mandm; K. al-Tanwir fi ru>yat
al-ta*bir; K. al-Diawdmic; etc. His name is also found
as the author of treatises in Turkish, Persian, Greek
and Latin. The references to the editions and the
manuscripts of all these works are to be found apud
T. Fahd, op. cit., 355, no. 117.
Bibliography: Ibn Sacd, vii/i, 140-50; Ibn
Khallikan, ii/6, 96 f., no. 576; M. Steinschneider,
Ibn Schahin und Ibn Sirin. Zur Literatur der
Oneirokritik, in ZDMG, xvii (1863), 227-44; A.
Abel Daim, Uoniromancie arabe d'apres Ibn Sirin,
Damascus 1958; T. Fahd, La Divination arabe.
Etudes religieuses, sociologiques et folkloriques sur
le milieu natif de VIslam, Leiden 1966, 312-5,
355, no.n7.
(T. FAHD)
IBN AL-SITRl [see IBN AL-BAWWAB].
IBN St}DA (SAWDA), name of a number of
Maliki scholars and fyddis of Fez belonging to an
Andalusian family which had emigrated to Tawda
(present name Fas al-Bali), about 80 km. northnorth-west of Fez, and was therefore known by the
name of Tawdi.
x. ABU 'L-KASIM IBN As! MUHAMMAD KASIM IBN
SUDA AL-MURR! AL-GHARNATi, died at Fez on 25
Shawwal 1004/22 June 1596, was kadi of Taza, of
Marrakush and of Fez (see al-Ifranl, Safwat man
intashar, 100; al-I£adirl, Nashr al-mathdni, i, 34; alKattani, Salwat al-anfds, ii, 61; L6vi-Provencal,
Chorfa, index).

2. MUHAMMAD B. MUHAMMAD IBN SUDA (d. io76/
1666) was %d<li of Fez (see LeVi-Provencal, Chorfa,
402).
3. ABU CABD ALLAH MUHAMMAD B. AL-TALIB
AL-TAWDI, died at Fez on 29 Dhu '1-Hidjdia I2O9/
17 July 1795, is the most famous member of the
Banu Suda family; LeVi-Provencal (Chorfa, 332)
even considers him as "one of the greatest scholars
that Morocco has produced". After having been the
pupil of the leading scholars of Fez, he was initiated
into Sufism, then taught in his native town tafsir,
hadith, fifth, ta§awwuf, kaldm, logic and usul', his
learning earned him the honorific title of shaykh ald/iamd'a. In 1191/1777-8, he went on the Pilgrimage
to Mecca and spent quite a long time in the holy
cities and in Cairo, where he gave lectures and met
notably the shaykh Murtada al-Zabidi, author of
Tddi al-*Arus, which mentions him under S.W.D.
At Fez, he was the teacher of the majority of the
Moroccan scholars of his time and in particular of
Ibn cAdjiba [q.v.]. He wrote a number of glosses and
commentaries, among which may be mentioned:
(1) Tali* al-amdni cald shark al-Zarfrdni [q.v.]',
(2) a sharlf, of the Tuhfa of Ibn cAsim [q.v.] (Cairo, in
the margin of the commentary on the Tufyfa by alTasuli); (3) a commentary on the Ldmiyya of alZakkak [q.v.] (MS Rabat, no. 1486; this shark has
been the subject of a gloss, MS Rabat, no. 1438);
(4) Zdd al-mudjidd al-sdri fi majdli' al-Bukhdri, a
commentary on the Safyify, published at Fez 1328-30,
4 vols.; (5-6) al-Daw* al-ldmi* bi-sharfy al-Didmi* of
Khalil [q.v.] (MS Rabat, 40, 514) also a Tafryid <ala
'l-Qidmi* al-mansub li-Khalil (MS Rabat, no. 1414);
(7) Mandsik al-fradidi', (8) Tutfat al-ikhwdn (MS
Rabat, no. 1395; MS of the Real Acad. de Cordoba
[see al-Mulk, iv (1964-5), io8]f; (9) finally a Fahrasa
[q.v.] (MS Rabat, no. 414 bis).
Bibliography: Ifrani, Sawfa, 159; Nasiri,
Istifad*, iv, 134; Kattani, Salwa, ii, 71; Fucjayli,
al-Durar al-bahiyya, ii, 294; L6vi- Provencal,
Chorfa, 332-4; CA. Gannun, al-Nubugh al-maghribi,
Beirut 1961, i, 293-4; Brockelmann, S II, 689 (see
also SI, 263", S II, 375)4. ABU 'L-CABBAS AHMAD B. MUHAMMAD (11531235/1740-1820), son and pupil of the above, was
frddi of Fez and took part in the preparation of a
commentary on the 40 hadiths of al-Nawawi (MS
Rabat, no. 55). See al-Kattani, Salwa, i, 115; LeviProvencal, Chorfa, i, 115.
5. ABU 'L-FADL AL-CABBAS B. AHMAD B. MUHAMMAD, died 26 Diumada I 1241/6 January 1826,
bddi of Fez (see al-Kattani, Salwa, i, 116; LeViProvenQal, Chorfa, index).
6. ABU C!SA MUHAMMAD AL-MAHDI B. AL-TALIB
MUHAMMAD B. MUHAMMAD (1220-94/1805-77), was
also a Maliki fakih and a philologist. In 1269/1853 he
performed the Pilgrimage to Mecca, of which he left
an account, al-Rifyla al-hididziyya. He wrote also
various glosses, in particular a PIdshiya *ald sharlj, alSamarkandi [q.v.] <-ala 'l-Risdla al-^a^udiyya of alIdii [q.v.] (MS Rabat, no. 309) and a Kitdb fi 'l-radd
<ald ta'lif Mufyammad Akansus [see AKANSUS] (MS
Rabat, no. 513).
7. ABU €ABD ALLAH B. CABD AL-WAHID B. AHMAD
was ftddi of al-Kasr and a preacher at Fez; he died in
Dhu 'l-Kacda 1299/October 1882. See al-Kattani,
Salwa, i, 121; LeVi-Provencal, Chorfa, 380.
8. ABU 'L-CABBAS AHMAD B. AL-TALIB (1241-1321/
1826-1903), a man of great learning in religion and
philology, was kadi at Azemmour in 1280/1863-4,
then at Tangier in 1292/1875, and finally, in I294/
1877, at Meknes, where he also held the office of
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preacher. Among his more important works are a
gloss on the Safah of al-Bukharl, a risdla on the
Basmala and a Raf* al-lubs wa 'l-shubuhdt can thubut
al-sharafmin fribal al-ummahdt, Cairo 1231.
Bibliography: apart from the sources
mentioned in this article, see Dd'irat al-ma*drif,
iii, 208-9; Sulayman al-JJawwat (1160-1231/17471816) wrote al-Rawda al-ma^suda wa 'l-kulal almamduda fi ma?dthir Banl Suda, a biography of
the family of the Banu Suda from its beginning to
Muhammad al-Tawdi (3) who was the teacher of
al-Hawwat, to his son Abu 'l-cAbbas (4) and even
to his grandson Abu 'l-Fatfl (5), who was in his
turn the pupil of the author; a microfilm of this
work is said to exist in the Rabat library.
(En.).
IBN SULAYM AL-ASWANl, CABD ALLAH B.
AHMAD, a Fa timid o*aci, author of Kitdb Akhbdr
al-Nuba wa 'l-Mukurra wa 'Aiwa wa 'l-Budia wa
'l-NU. He was sent on a special mission to Nubia by
Djawhar al-Sikilli [q.v.], probably in 365/975- He
persuaded King George of Nubia to resume the
delivery of the bakj [q.v.], which had lately been
withheld, but failed in debate to convert the court
to Islam. He travelled into the southern Nubian
kingdom of cAlwa, but there is no evidence that he
actually toured the country of the Budja. His book
is known only from excerpts transcribed by alMafcrizi in al-Khijat, and by Ibn lyas in Nashfr alazhdr, the latter text appearing on comparison to be
an abridgement of the former. The extant passages
are, however, one of the principal mediaeval sources
on the eastern bildd al-Suddn, and provide data in
four categories: a geographical survey of the region,
its historical background, an invaluable account of
the contemporary situation, and some legendary
narratives.
Bibliography: Makrizi, Khijat, Cairo 1922,
iii, 252-78; idem, al-Td*rikh al-kabir al-mukaffd,
Bibl. Nat., Paris, MS arabe 2144, v, fols. 227-8;
Kra£kovskiy, Iz. Sot., iv, 192-3, and references
there given; Ibn lyas, Nashb al-azhdr fi 'adid^ib
al-akpdr, British Museum, London, MS. Add. 7503,
fols. 72a, 73b, 74b, 76a-79b; Brockelmann, S I,
410; Y. F. IJasan, The Arabs and the Sudan,
Edinburgh 1967, 91-2, 190-2.
(Yusup FADL HASAN)
IBN SURAYDJ, ABU 'L-CABBAS AHMAD B. C UMAR,
a f a m o u s Shafi c i scholar and polemicist of the
3rd/9th century. His grandfather, Suraydi (d. 235/
849-50), had been a pious traditionist (Ibn Taghribirdi, Nudium, ed. Juynboll, i, 709 f.; Cairo ed., ii,
281 f.). He is considered the most prominent Shafici
scholar after Shafici's own companions, and some
ranked him even higher than al-Muzani [q.v.]. His
main teacher was cUthman b. Sacid al-Anmatl
(d. 288/901), a disciple of Muzani. The tradition
according to which each century would see a renovator of Islam was applied to him by the Shaficis.
He disputed on questions of fifyh, not indeed with
Dawud b. Khalaf [q.v.] (information to this effect is
apocryphal), but with Dawud's son, Muhammad b.
Dawud, in the presence of the wazir cAli b. clsa
[qq.v.], with whom he became friendly; numerous
anecdotes are related of these often stormy sessions.
During his earlier years, Ibn Suraydi was fyadi in
Shiraz, and he was also active as a traditionist in a
small way; towards the end of his life, cAli b. clsa
wanted to make him %d<j,i of Baghdad, it is said, but
he refused. Ibn Suraydi had visited, out of curiosity,
a teaching session of al-DJunayd [q.v.]; he did not
feel himself drawn to mysticism but kept an objective
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attitude towards it; when at the beginning of the
investigation of al-IJalladi [q.v.], about 297/909, he
was asked for a fatwd concerning him, he refrained
from giving an opinion, declaring himself ignorant
of his source of inspiration. This episode is quite
neglected by his biographers. Ibn Suraydi died in
Baghdad in 306/918 (305 according to the Fihrist),
at the age of 57 years and 6 months.
Of the extensive literary activity of Ibn Suraydi,
which is said to have run to more than 400 titles
(musannaf), nothing seems to have been preserved;
al-Ghazali refers to his Kitdb al-Intisdr (quoted by
al-Subki, ii, 96), Ibn tfadjar al-Haytami to his Kitdb
al-Ziydddt, and al-Asnawi possessed his Kitdb alFurufr fi 'l-furu* (cf. Islamica, ii/4, 1927, 505-37 on
this type of literature) and his Kitdb al-WaddW (on
deposits). Other titles mentioned include a Kitdb
Mukhtasar fi *l-fil?h, a Kitdb al-Ghunya fi 'l-furu<, a
Kitdb al-'Ayn wa 'l-dayn, and a Kitdb al-Fara*i<j,.
(The Kitdb al-Khisdl fi 'l-furuc, however, which
according to al-Subki was not worth much, is
probably by his son, Abu ^fs cUmar, who is also
the author of a Tadhkirat al-'dlim wa 'l-muta'allim;
on him, see al-Subki, ii, 313; Wustenfeld, no. 75).
Ibn Suraydi further wrote a number of polemical
treatises against his opponents, both Irlanafis and
Zahiris, and the ahl al-kaldm [see CILM AL-KALAM];
this is perhaps why the Fihrist calls him also a mutakallim, although nothing is known of a particular interest
of his in theology. So we hear of a Kitdb al-Radd 'aid
Mufyammad b. al-Ifasant a Kitdb al-Radd 'aid 'Isd b.
Abdn (a tfanafi scholar, d. 221/836), a Kitdb alTakrib bayn al-Muzani wa 'l-Shdfi'i, a Kitdb Qiawdb
al-Kdshdni, a Kitdb fi 'l-radd <ala 'bn Dawud ft '/kiyds, "and another refuting him (i.e., Ibn Dawud)
on questions on which he had been in opposition to
al-Shafici".
Ibn Suraydi has given its name to the hotly
debated problem of the Mas*ala al-Surayd^iyya, or
"vicious circle of repudiation" (dawr al-faldk, almas*ala al-dd^ira). If a man says to his wife : "If I
repudiate you, consider yourself to have been already
repudiated by me three times", and then repudiates
her once, two (or with a variant, three) answers are
possible: either nothing but the repudiation not
subject to the condition is effective (or, as an alternative, it is effective and two repudiations of the lot
which was made conditional, are added to it, making
up the allowed maximum of three repudiations), or
no repudiation at all takes place, because, if the
repudiation not subject to the condition is effective,
three repudiations earlier than it have already taken
place, and if this is the case, there is no marriage in
which that first repudiation could have effect, and if
this is tfie case, the three repudiations made conditional on it can also have no effect, so no repudiation
at all takes place. Ibn Suraydj was no doubt the first
to formulate the dilemma (it is most improbable
that al-Shafici himself should have done so and have
laid down the second answer, as is sometimes asserted), and the kind of reasoning behind it corresponds
to the reasoning apparent from Ibn Suraydi's
reported treatment of some other problems (alSubki, ii, 93 f.), and for which some veiled criticism
was levelled at him (al-Nawawi, al-Dhahabi). Ibn
Suraydi's own answer is open to doubt, but he seems
to have favoured first the second, and later the first
answer. The Shafici scholars, up to the time of alGhazali, remained under the spell of the reasoning
leading to the second answer; al-Ghazali himself,
when he was on the point of breaking away from the
scholastic technicalities of fifrh, nevertheless recom-
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mended the second answer as a possible escape for
people who had been forced to take an oath of secrecy,
under penalty of automatic repudiation, by the
Batinis (Ismacills [q.v.]), but he later adopted the
opposite opinion; the final doctrine of the Shafici
school, as for instance expressed by Ibn Iladiar alHaytami and his commentators, most definitely
insists on the first answer. Of Ibn Suraydi, the
originator of the problem, the traditionist alDarakutni [q.v.] says: "He would have been perfect,
were it not that he had thrown among the Muslims
the question of the vicious circle of repudiation"
(Ibn Taghrlbirdi), but the Shafici scholar Ibn al§abbagh (d. 477/1083; Brockelmann, I, 388,8 I, 671)
declared that he was not responsible for it.
Bibliography: Fihrist, 213; al-Khatib alBaghdadi, Ta'rikh Baghdad, iv, no. 2044; alShirazi, Taba^dt al-fufahd*, Baghdad 1346, 89 f.;
Yakut, Irshdd, vi, 389 f. (obiter); al-Nawawi,
Biographical Dictionary, ed. Wiistenfeld, 739-41;
Ibn Khallikan, Wafaydt al-a^ydn, s.v. Aljmad b.
c
Umar; al-Dhahabi, Tadhkirat al-huffdz, \ababa n,
no. 27 (Haydarabad 1334, iii, 30-2); Tadi al-DIn
al-Subki, al-Jaba^at al-kubrd, ii, 87-96; F. Wiistenfeld, Der Imam el-Schdfi*i, ii, Gottingen 1891,
no. 75 (based on Ibn Kacji Shuhba); Ibn Taghribirdi, al-Nud[um al-zdhira, ed. Juynboll, ii, 203;
Cairo ed., iii, 194; L. Massignon, al-Hallaj, Paris
1922, 34, 164-7; Brockelmann, S I 306, ult.
(obiter). On the Mas^ala al-Suraydjiyya: Goldziher,
Streitschrift, 78 f.; Arabic text, 57 f.; (ed. cAbd alRafcman Badawi, Cairo 1964/1382, 168); L.
Massignon, al-Hallaj, 586; Ibn.Hadjar al-Haytami,
al-Tutyfa, and commentaries, Kitdb al-faldk (ed.
Bulak 1290, iii, 419 ff.; Cairo 1305, vii, 112 ff.).
(J. SCHACHT)
IBN SURAYDJ, C UBAYD ALLAH ABU YAHYA,
ODC of the great singers of the early Hidjazi school
of Arabic music, was born in Mecca in 40/660. His
father was a slave of Turkish origin, his mother a
mawldt of the Banu Muttalib. He was favoured by
the generous cousin of the Prophet, cAbd Allah b.
Djacfar [q.v.]. Before he became a singer he was a
mourner (nd*ih) who lamented the dead at funerals.
His teacher in music was Ibn Misdialj [q.v.]. His
greatest pupil was al-Gharid [q.v.], who finally outshone his master. Ibn Suraydj's art was highly appreciated by the elite of Mecca, and he was invited by
al-Walid b. cAbd al-Malik to Damascus. According to
Isfcafc al-Mawsill he composed 68 melodies, 63 of
which were original; one of them belongs to the
"three hundred selected airs". He preferred the
light rhythms ramal and hazadi, but mastered also
the "heavy" rhythms. He used to improvise his
songs and to accompany himself on the Persian
flute. He set to music poems of cUmar b. Abi Rabica
and other poets. He moved his audience to tears, for
his song came from the heart, not from the head.
Some of his melodies go under the name of his son-inlaw Sacid b. Mascud al-Hudhali. He died of elephantiasis in Mecca in 96/714, but other dates (even as
late as 126/744) are also given. His death was lamented
by Kathir b. Kathir (al-Sahmi).
Ibn Isfcali al-Mawsili wrote an Akhbdr Ma'bad
wa-Ibn Suraydi (Fihrist, 141, 9) and Abu Ayyub
al-Madini a Kitdb Ibn Suraydi (Fihrist, 148, 9).
Bibliography: Aghani, Index and especially 8i,
248-323; Farmer, Ar. music, index. (J. W. FCcx)
IBN SU'tTD [see SUCUD, AL].
IBN AL-TA'AWlDfll, ABU 'L-FATH MUHAMMAD
B. £ UBAYD ALLAH, better known under the name of
SIBT IBN AL-TACAW!DH!, official and poet of the

Ayyubid period, d. 584/1188, author of a substantial
diwdn. The more perceptive critics agree in crediting
him with finesse and delicacy, that is to say, with a
perfectly harmonious use of the Arabic language. It
is said that his poems were plagiarized and copied
by other poets. In the eyes of the public, he united
the charm of melody with the distinction of perfect
form. He liked to write of the passion "which guides
and which leads astray", the intoxication of the first
glance which plunges the soul into confusion. His
life was free of any great tragedy except that he
became blind in his old age, which caused him to fall
into the deepest melancholy. He lived during the
reigns of the caliphs al-Mustandjid, al-Musta^i3 and
al-Nasir. Continually seeking for patronage and
reward, but too independent to attach himself
permanently to one master, he attempted to gain
the sympathy of the famous vizier Ibn al-Baladi
[q.v.]. It is probable that the latter, who at times had
himself suffered from the biting satires of Ibn alTacawidhi, turned a deaf ear to the poet's complaints and petitions. Later he sedulously cultivated
the friendship of the caliph al-Nasir, which did not
however prevent his dedicating enthusiastic panegyrics to Saladin. His powerful and vivid language
lacked none of the conceits likely to appeal to the
wits of the period. Shameless and fickle, he did not
hesitate to mingle his own personal interests with
the great lyric themes inherited from early times;
any subject was a pretext for a poem: the granting
of a fur for which he asks insistently, or of fodder for
his horse, grown thin from too long a fast. Ibn
Tacawldhi, in spite of some brilliant passages, does
not seem to have had any more continuity in his
style than in his life. Although the details of his life
do not always give a very edifying picture of his
character, there is no doubt that he was a talented
writer both of prose (he wrote a sarcastic al-ffadiaba
wa 'l-fyididb in fifteen sections) and of verse, of which
he is generally regarded as being one of the outstanding authors of his period.
Bibliography: Kafcbala, Mu'diam, x, 278;
Brockelmann, I, 249, SI, 442; Ibn al-clmad,
Shadhardt, iv, 281; Yusuf Yackub Maskuni, Sibp
Ibn al-Ta^dwidhl, Diwdn, published in Cairo by
Margoliouth in al-Mufrtataf, 1321/1903.
(J.-C. VADET)
IBN TABATABA, ABU €ABD ALLAH MUHAMMAD
B. IBRAHIM B. ISMACIL AL-DIBADJ B. IBRAHIM ALGHAMR B. AL-HASAN AL-MUTHANNA, Has an id, d. i
Radiab 199/15 February 815.
The sources generally give the by-name of Tabataba to Muhammad's grandfather, who owed it to a
defect in pronunciation, but the 'Umdat al-tdlib calls
his father Ibrahim by this name and explains it by
relating an anecdote according to which Ismacil,
ordering a garment for his son, said pabd instead of
kabd. This same text states however that the expression tabdjabd means, in the common language, sayyid
al-sdddt (of cAlid descent on both the father's and the
mother's side, a meaning which this word still retains
in Persian).
He lived mainly at Medina and his descendants
disappeared after a series of migrations (to Ethiopia
and to Kirman).
While his nephews, the grandsons of Ibrahim b.
Ismacil, are often referred to as good poets, his own
reputation is linked with the Zaydi revolt which took
place in Kufa under the effective command of Abu
'1-Saraya [q.v.] in 199/815. Ibn Jabataba's political
ambitions seem to have been awakened by Nasr b.
Shabath (Shabib in the Mafrdtil al-Tdlibiyyin), who
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sought him out at Medina during the fradidi (probably
of 198), preferring him as imam to the Hasanid cAbd
Allah b. Musa b. cAbd Allah and to the IJusaynid
c
Ali b. cUbayd Allah b. al-Hasan, who refused to
become involved personally in an armed conflict, in
accordance with the usual attitude of the Ahl al-Bayt.
Once in clrak, Ibn Tabataba encountered the opposition of Nasr's collaborators, who seem to have
abandoned him and offered him as compensation the
sum of 5,000 dinars, which he refused. Returning
towards the Ilidjaz, Ibn Tabataba stopped at cAnat,
where he succeeded in contacting Abu '1-Saraya, who
was engaged in organizing the revolt. While the cAlid
was with difficulty gathering together a few inadequately armed citizens at Kufa, where he had immediately gone, Abu '1-Saraya was arming a small group
of Zaydis around the tomb of al-Husayn, and arrived
on the day appointed in the suburb of Kufa chosen
in advance. The two groups went together towards
the town, where Abu '1-Saraya pronounced a khutba
which included all the Muctazili principles, the ideological basis of the Zaydl revolts; then he obtained,
with some difficulty, the investiture of his leader
(in the *Umda: amir al-mu^minin) on 10 Djumada I
199/27 December 814, as had been predicted by a
hadith going back to Zayd b. CA1I.
The revolt went through various phases; it began
with some victories due in part to the negligence of
the enemy commander, al-IIasan b. Sahl, who was
occupied in studying the horoscope of the cAlid. But
Ibn Tabataba, merely the nominal leader of the revolt,
played only a small part in this event, although some
sources mention his receiving a wound outside the
gate of Kufa. The cAlid, gravely ill, or rather, according to al-Tabari, poisoned by Abu '1-Saraya himself,
welcomed the latter after the victory over al-Hasan
b. Sahl, but reproached him for having organized
night attacks. However, he expressed to him his last
wishes, in particular concerning the new imam, who
was to be cAli b. cUbayd Allah. Although such a definite nomination might have been expected to give rise
to contradictory proposals, CAH b. cUbayd Allah found
himself with the task of choosing the new imam, he
himself having refused this position on the grounds
that others were more entitled to it; he proposed
Muhammad b. Zayd, who, with the assent of Abu
'1-Saraya, was elected.
Bibliography: Abu '1-Faradj al-Isfaham,
Makdtil al-Tdlibiyyin, Cairo 1368/1949, 518-36;
Ibn clnaba, 'Umdat al-jdlib fi ansdb al Abi Tdlib,
Nadjaf 1337/1918, 161; Muhammad cAli Tabriz!,
Rayhdnat al-adab, vi, Tabriz 1333/1955, 62-4; C.
van Arendonk, Les debuts de Vlmamat zaidite au
Y6men, Leiden 1960, 95-101.
(B. SCARCIA AMORETTI)
IBN TAGHRlBIRDl [see ABU 'L-MAHASIN].
IBN TAYMIYYA, TAKI AL-DIN AHMAD IBN
TAYMIYYA, born at Harran on 10 Rabic I 661/22
January 1263 and died at Damascus on 20 Dhu '1Kacda 728/26 September 1328,IJanbali theologian
and jurisconsult. Belonging to a family which
had already given to this school two well-known
scholars, his uncle Fakhr al-DIn (d. 622/1225) and
his paternal grandfather Madjd al-DIn (d. 653/1255),
Ibn Taymiyya was forced to leave his native town
in 667/1269 before the approach of the Mongols and
to take refuge in Damascus with his father cAbd
al-Halim (d. 682/1284) and his three brothers. It
was at Damascus, where his father was the director
of the Sukkariyya madrasa, that he was educated;
among his teachers was Shams al-Din cAbd alRar^man al-Makdisi (d. 682/1283), who was the
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first IJanbali frdji al-fruddt of Syria after the reform of the judiciary by Baybars. He succeeded
his father in his office at the Sukkariyya and, on
2 Mufcarram 683/21 March 1284, gave his first
lesson there. One year later, on 10 Safar 684/17
April 1285, he began to teach Kur'anic exegesis at
the Umayyad Mosque.
He performed the Pilgrimage to Mecca towards
the end of 69i/November 1292 and was back in
Damascus in 692/February 1293, bringing with him
from this journey the subject matter of his treatise
on the Mandsik al-fyad[di in which he denounced a
certain number of bid^as in the ritual of the Pilgrimage (MRK, ii, 365-401).
Ibn Taymiyya's first incursion into political life
took place hi 693/1293, at the time of the affair of
c
Assaf al-Nasrani, a Christian of Suwayda' who was
accused of having insulted the Prophet: Ibn Taymiyya's intransigeance in this affair led to his
being imprisoned for the first time, at the cAdhrawiyya. On this occasion he wrote his first great
work, the K. al-Sdrim al-maslul cald shdtim alRasul (Haydarabad 1322/1905).
On 17 Shacban 695/20 June 1296, Ibn Taymiyya
began to teach at the Hanbaliyya, the oldest Hanbali madrasa of Damascus, where he succeeded One
of his teachers, Zayn al-Din Ibn al-Munadjdja, who
had just died.
During the reign of al-Malik al-Mansur Ladjin
(696-8/1297-9) he was appointed by the sultan to
exhort the faithful to the djihdd at the time of the
expedition undertaken by the sultan against the
kingdom of Little Armenia. At almost the same
time, in 698/1299, he wrote, at the request of the
people of IJamat, one of his most famous professions of faith, al-IJamawiyya al-kubrd, very hostile
to Ashcarism and to kaldm (MRK, i, 414-69).
Accused by his enemies of anthropomorphism
(tashbih), Ibn Taymiyya refused to appear before
the ^nafi kadi Djalal al-Din Ahmad al-Razi (d.
745/1344-5), on the grounds that this kadi had not
received from the sultan powers of jurisdiction in
matters of dogma. After a private meeting, held
in the house of the Shafici Tzadi Imam al-Din cUmar
al-Kazwini (d. 699/1299-1300), at which the Hamawiyya was studied, Ibn Taymiyya, whose replies
are said to have been judged satisfactory, was
troubled no further.
During the Mongol invasion in 699/1300, led by
the Ilkhan Ghazan with the support of the Mamluk
amir Kibdjak, Ibn Taymiyya was, at Damascus, one
of the spokesmen of the resistance party. In addition, he took part, in Shawwal 699/June 1300, in
the expedition which the Mamluk authorities undertook against the Shicis of Kasrawan who were accused of helping the Franks and the Mongols.
In 700/1300, when a new Mongol threat arose,
he was instructed to exhort people to the d[ihdd
and went to Cairo, in Djumada I 7oo/January 1301,
to ask the Mamluk sultan Muhammad b. Kalawun
to intervene in Syria. In 702/1303, at the time of
the new Mongol invasion, he was present at the
victory of Shakhab, on 4 Ramadan 702/22 April
1303, where he had been instructed to issue a fatwd
on the dispensation from the duty of fasting for
those who were fighting.
The years which followed were marked by intense polemic activity. In 704/1305, he attacked a
certain Ibrahim al-Rattan, accused of using fyashish,
and another shaykh, Muhammad al-Khabbaz, who
was accused, among other things, of antinomianism.
At about the same time he went with some stone-
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masons to smash a sacred rock in the mosque of
al-Narandj (Biddya, xiv, 34). He also took up
arms against the Ittifcadiyya, supporters of Ibn alc
Arabi (d. 638/1240-1), and sent to one of their
most prominent members, the shaykh Nasr al-Din
al-Manbidji, the spiritual director of Baybars alDjashnikir, a letter which was courteous, but nevertheless firmly 'condemned the monism of Ibn al€
Arabi (MRM, i, 161-83). Towards the end of the
year 7o4/July 1305, he took part in a new expedition against the Rawdfid of Kasrawan and, on his
return, attacked in Damascus the Ahmadiyya Rifac
iyya, whose shaykh was accused of Mongol sympathies (MRM, i, 121-46).
His enemies then renewed their attacks on his
credo and cast doubts on the correctness of his
profession of faith al-Wdsijiyya, written shortly
before the arrival of the Mongols in Damascus. Two
councils were held on 8 and 12 Radjab 705/24 and
28 January 1306, at the residence of the governor
of Damascus, al-Afram. The second council, a
member of which was Safi al-Din al-Hindi (d. 7i5/
1315), a pupil of Fakhr al-Din al-Razi (d. 606/120910), found that the Wdsitiyya "was in conformity
with the Kur'an and the Sunna".
The affair seemed to be finished. However the
Shaiici kadi Ibn al-Sarsari (d. 723/1323), a pupil
of Matimud al-Isfahani (d. 688/1289), set about reopening it, having several of Ibn Taymiyya's pupils
beaten and imprisoning the traditionist al-Mizzi
(d. 743/1342-3). A third council was held at the
governor's residence on 7 Shacban 705/22 February
1306, on the sultan's orders. Again the Wdsifiyya
was not condemned, and Ibn al-Sarsari resigned.
The two adversaries were finally sent to Cairo, where
they arrived on 22 Ramadan 705/7 April 1306.
The very day after his arrival, Ibn Taymiyya
appeared before a new council which was held in
the Citadel and consisted of a number of high officials of the state and the four ka<j,i 'l-fruddt of Egypt.
Ibn Taymiyya was accused of anthropomorphism
and condemned to imprisonment. He remained in
the Citadel of Cairo for nearly a year and a half,
until 26 Rabic I 707/25 September 1307. He was
released on the intervention of the amir Salar, the
rival of Baybars al-Djashniklr, and of the Bedouin
amir Muhanna b. clsa (d. 736/1335-6), for whom
he wrote, at a date not known, al-^Akida al-tadmuriyya (Cairo 1325/1908).
Granted his liberty, but not authorized to return
to Syria, Ibn Taymiyya, who continued to denounce
all the innovations (bid'a) which he regarded as
heretical, soon encountered the opposition of two of
the most influential Sufis of Egypt: Ibn cAta3 Allah
(d. 709/1309-10), a pupil of Abu '1-Hasan al-Mursi,
and Karim al-Din al-Amuli (d. 710/1310-11), the
head of the Ddr Sa^id al-su'ada?. Following a popular
demonstration, he was summoned, in Shawwal 7o7/
end of March 1308, before the ShafiS kadi Badr
al-Din Ibn Djamaca, who questioned him on his
interpretation of the doctrine of the intercession
of the saints (tawassul; istighdtha). He was authorized
to return to Syria but was nevertheless held in Cairo
and imprisoned for several months in the prison of
the kddis.
The coming to power of Baybars al-Diashnikir.
proclaimed sultan in 708/1309, was to re-open a
period of persecutions. On the last night of Safar
709/7-8 August 1309, Ibn Taymiyya was taken, under
strong guard, to Alexandria, where he was put under
house arrest. Lodged in a tower of the sultan's
palace, permitted to receive visits and to write,

Ibn Taymiyya, during the seven months which his
exile was to last, was able to meet at Alexandria
Maghribis who were passing through, and wrote
some important works, among them a long refutation (now lost) of the Murshida of Ibn Tumart, and
the Radd *ala 'l-Mantifriyyin (Bombay 1368/1949).
Restored to the throne on i Shawwal 709/4 March
1310, Muhammad b. Kalawim released Ibn Taymiyya
and received him in audience in Cairo (Biddya,
xiv, 53-4).
Ibn Taymiyya was back in Cairo on 8 Shawwal
709/11 March 1310 and remained there again for
about three years. He was occasionally consulted
by Muhammad b. Kalawun (al-Malik al-Nasir) on
Syrian affairs and continued to teach privately and
to give answers to the various enquiries which
were addressed to him. It was at this time that
he began, if not the final redaction, at least the
development of his treatise on juridical policy,
the Kitdb al-Siydsa al-sharHyya, the date of which
may be put at between 711/1311 and 714/1315 (cf.
the Fr. tr. by H. Laoust, Damascus (PIFD) 1948,
and Eng. tr. by Omar A. Farrukh, Beirut 1966;
latest ed. by Muhammad al-Mubarak, Beirut 1967).
Several of the Fatdwa misriyya (Cairo 1368/1949)
also date from this period.
A new Mongol threat, rapidly dispelled, caused
Ibn Taymiyya to return to Damascus, where he
arrived, after a brief stay in Jerusalem, on i Dhu
'l-Kacda 712/28 February 1313. Al-Malik al-Nasir,
who had preceded him by one week, had left on
the Pilgrimage; on his return to Damascus on n
Muliarram 713/8 May 1313, he took various measures of administrative and financial reorganization.
In addition, a new governor of Damascus, the amir
Tankiz (d. 740/1340), had been appointed in Rabic
II 7i2/August 1312.
It was under the governorate of Tankiz that Ibn
Taymiyya spent his last fifteen years. Promoted
to the rank of professor, and considered by his
supporters as an independant mudjtahid, he now
had as his chief pupil Ibn Kayyim al-Djawziyya
(d. 751/1350 [#.#.]), who did much to spread his
ideas and indeed shared some of his persecution.
Relations between Hanbalis and Ashcaris continued
often to be strained, as is proved by the incident
in Muharram 716/April 1316 which again saw the
two schools in disagreement on the question of
dogma (Biddya, xiv, 75-6).
Towards the end of 7i6/February 1317 and in
the following months, Ibn Taymiyya was involved
in the affair concerning IJumay<Ja, the amir of
Mecca who had formed an agreement with the
Ilkhan Khudabanda (d. 716/1316) in order that there
should prevail in Mecca a policy favourable to
Shicism; it seems to have been at about this time
that Ibn Taymiyya wrote the Minhddi al-sunna alnabawiyya (Cairo 1321/1904; reprinted), in which
he attacked the Imami theologian al-cAllama alliilli (d. 726/1325) (cf. H. Laoust, La critique du
sunnisme dans la doctrine d'al-Hilli, in REI, 1966,
35-6o).
However the persecutions were soon to recommence. In 718/1318, a letter from the sultan forbade Ibn Taymiyya to issue any fatwds on repudiation (taldty contrary to the prevailing Hanbali doctrine; he was criticized for denying the validity
of uniting three repudiations into one single one
and for considering the oath (half) of repudiation
as a single oath if the person who uttered it did
not intend to proceed to an actual repudiation. Two
councils were held on the matter, presided over
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by Tankiz, in 718/1318 and 719/1319. A third council,
held on 20 Radjab 720/26 August 1320, accused Ibn
Taymiyya of infringing the sultan's prohibition and
condemned him to prison.
Ibn Taymiyya was immediately arrested and
imprisoned in the Citadel at Damascus, where he
remained for slightly over five months, and was
released, on 10 Mufcarram 721/9 February 1321,
by a decree from al-Malik al-Nasir. He is mentioned
in the years that followed as taking part in various
incidents in the religious or political life of Egypt
and Syria (cf. REI, 1960, 32-3).
On 16 Shaman 726/18 July 1326, Ibn Taymiyya
was again arrested, without any further trial, and
was deprived of the right to issue fatwds by a decree
of the sultan which was read out in the Umayyad
Mosque. He was criticized because of his risala on
visits to tombs (ziyarat al-frubur) in which he condemned the cult of saints. A number of his disciples
were arrested at the same time as he was but must
have been released shortly afterwards except for
Ibn Kayyim al-Djawziyya (the text of the Ziyarat
al-frubur, written before this date, is given in MR,
103-22).
Ibn Taymiyya then encountered the opposition
of the Malik! frddi 'l-frujdt, Taki al-Din al-Ikhna3!
(d. 750/1349). Another influential opponent was
c
Ala3 al-Din al-Kunawl, a disciple of Ibn al-cArabi,
who, after having been director of the Dar Sacld
al-sucada3 in Cairo, had recently been appointed
Shafici ba#i 'l-fruddt at Damascus.
Ibn Taymiyya remained a prisoner in the Citadel
for more than two years; he continued to write
and to issue fatwds; there date from this period
several works which have survived and which were
written with the aim of justifying his doctrines,
in particular the Kitdb Ma*drif al-wusul, on the
methodology of fifrh (MRK, i, 180-217), the Rafc
al-maldm (MR, 55-83) and the Kitdb al-Radd cala
'l-Ikhna*i (Cairo 1346/1928), in which he made a
violent personal attack on his opponent and set out
at length his ideas on the cult of saints (cf. Essai,
353-4).
As a result of a complaint by al-Ikhna3! to the
sultan, the latter ordered, on 9 pjumada II 728/21
April 1328, that Ibn Taymiyya's paper, ink and
pens should be taken from him. Five months later,
Ibn Taymiyya died in the Citadel, on 20 Dhu '1Kacda 728/26 September 1328. His burial, arttended
by a large number of the inhabitants of Damascus,
was in the cemetery of the Sufiyya, where his tomb
is still honoured.
Ibn Taymiyya's works are numerous; nearly
all have now appeared in print. A list of his main
works is given in the treatise by Ibn al-Kayyim
entitled Asma3 mu*allafdt Ibn Taymiyya (Damascus
1372/1953); cf. Brockelmann, II, 125-7 and S II,
119-26. There should be mentioned several collections published in Cairo or in Arabia: Mad£mu'at
al-rasd'il (abbr. as MR in this article, Cairo I323/
1906); Ma&mu'at al-rasd>il al-kubrd (abbr. MRK,
Cairo 1326/1906, 2 vols.); Kitdb Mad[mucat alfatdwa (Cairo 1326-9/1908-11); Mad[mucat al-rasa^il
wa *l-masd*il (abbr. MRM, Cairo (Mandr press)
1349/1930- , 5 vols.); and finally Mad[mucat fatdwd
shaykh al-Isldm Ahmad Ibn Taymiyya (Riyagl
1381-3/1961-4, 30 vols.).
Ibn Taymiyya's education was primarily that
of a Hanbali theologian and jurisconsult. He possessed a very sound knowledge of all the great works
of his school, from those of the imam Afcmad (d.
240/854-5) or of al-Khallal (d. 311/923-4) to those
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of Muwaffalf al-Din b. Kudama (d. 620/1223) or
of his own paternal grandfather, Madid al-Din
Abu '1-Barakat (d. 652/1254), whose Mufrarrar and
Muntakd formed part of the everyday reading of
the Hanbalis of the Mamluk period.
To this knowledge of early and classical IJanbalism, he added not only that of the other schools
of jurisprudence (khildf), but also that of heresiographical literature (firafr), in particular of falsafa
and of Sufism. Indeed, he refers to knowing and
having reflected on the works of many of the Sufiyya:
Sahl al-Tustari (d. 283/896), Djunayd (d. 290/903),
Abu Talib al-Makki (d. 386/996), Abu '1-Kasim
al-Kushayri (d. 564/1169), cAbd al-Kadir al-Djili
(d. 561/1166) and Abu tfafs al-Suhrawardi (d. 632/
1235). He mentions also having allowed himself to
be deluded, in his youth, by the Futufyat of Ibn alc
Arabi (d. 638/1240-1), before discovering how
subtly heretical they were. He never condemned
Sufism in itself, but only that which he considered
to be, in the case of too many Sufis, inadmissible
deviations in doctrine, ritual or morals, such as
monism (wafydat al-wud[ud)t antinomianism (ibdha)
or esotericism (ghuluww).
His doctrine was intended to be primarily, while
centred on and inspired by the spirit of IJanbalism,
a doctrine of synthesis or of conciliation—"the
happy mean" (wasaf)—which would accord to each
school its rightful place in a strongly hierarchical
whole in conformity with the precepts of the Kur'an
and the Sunna. "The dogmatic theologians", he
wrote, "based their system on reason (c#&/), the
traditionists based theirs on fradith (nakl), and the
Sufis theirs on free-will (irdda)". Tradition, reason
and free-will are precisely the three elements Ibn
Taymiyya aimed to integrate and harmonize in
a solidly constructed doctrine which might be defined as a conservative reformism, whether it was
a case of the formulation of the credo, the rehabilitation of idjtihdd or the reconstruction of the
state.
In the field of dogma, Ibn Taymiyya's main
intention was to follow the Kur3an and Jiadith,
"to describe God only as He has described Himself, in His Book and as the Prophet has described
Him in the Sunna". Repudiating simultaneously
ta'tU, the denial of attributes, tashbih, the comparison of God with His creatures, and ta^wil, recourse
to allegorical or symbolic exegesis, he concentrates
on other notions which are characteristic of Hanbalism: tafwld, or leaving to God the ultimate
mystery of things, and tasllm, voluntary and intentional submission to the word of God and of his
Prophet both in knowledge and in action; this
doctrine nevertheless provides authority, within the
framework of Holy Writ and of tradition, for the
widest possible scope in the personal interiorization
of religion. In fact, in his definition of faith (imdri),
Ibn Taymiyya encompasses the feelings on which
it is based, the formulas in which it is expressed
and the actions through which it is completed.
In politics, he admits the legitimacy of the first four
caliphs (Rdshiduri) in their chronological order of
succession, but distinguishes between the problem
of the caliphate (khildfa) and that of the respective
merits (taf<iil) of these four caliphs; although he
declares the obvious superiority of Abu Bakr and
c
Umar, he acknowledges that there might be hesitation in pronouncing (tawafcfyuf) on the respective
merits of cUthman and CA1I.
His loyalty to the "men of old" (salaf) led him
to prefer the ideas upheld by the Companions
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(safyaba) or their early successors to the doctrine
taught by the founders of the madhdhib.
Ibn Taymiyya did not, as is sometimes said,
announce the "re-opening" of id^tihdd, and still
less did he claim this privilege for himself: he did
not consider that id[tihdd required to be "closed",
since its continuance is necessary for the interpretation
of the Law (cf. the opposition between kulliyydt and
ds[uz*iyydt}. But anxious to impose some discipline
on this idjtihdd, he attempted to define the rules
which every mudjtahid ought to follow. With this
intent, he announced the absolute supremacy of the
text (nass) (Kur'an or liadiih} and reduced correspondingly the importance of idjmd*-, to which he
opposed the agreement (ittifdk) of the doctors of
the Law, the validity of which derives from the text
on which it is based.
He attaches much importance to reasoning by
analogy (kiyds), which consists first of all in seeking
the cause (Hlla) of a judgement (hukm) resulting from
the Kur3an or from the Sunna and then in extending
this judgement to all cases which share the same
cause.
Ibn Taymiyya was often suspicious of maslaha,
which he criticized for approaching methods based
on reason (ra*y; istihsdn', dhawk] kashf), but he
finally approved a use of it which was both extensive and disciplined. The application of maslaha,
which may apply in all fields, including even that
of the Hbdddt, presupposes a previous long meditation on the Kur3an, on fyadith and on the jurisprudence of the great doctors of the Law.
In fact Ibn Taymiyya considered religion and
the State to be indissolubly linked. Without the
coercive power (shawka) of the State, religion is
in danger. Without the discipline of the revealed
Law, the State becomes a tyrannical organization.
The essential function of the State is to see that
justice (cadl) prevails, to ordain good (amr) and
to forbid evil, to bring about, in reality, the reign
of unity (tafykik al-tawhtd), and to prepare for the
coming of a society devoted to the service of God
(Hbdda).
While recognizing the legitimacy of the Rdshidun,
Ibn Taymiyya never upheld the principle of the permanence of the single caliphate. He pointed out
that the Muslim profession of faith (shahdda) requires
obedience only to God and to His Prophet: it
does not limit the number of the jmdms to whom
obedience is owed. He regards the Muslim community (umma) as a natural confederation of states.
Every imam is at once the proxy (waktt),
guardian (wall] and partner (sharik) of those whom
he administers, and therefore his mission is to
construct and instil respect for the system of orders
and prohibitions which, within the framework of
the revealed Law according to the circumstances,
is to govern the various areas of the life of the
community.
Furthermore, each member of the community
has the duty and the right to give advice (nasiha),
within the limits of his competence, to his brothers
in religion and hence to ordain good and forbid
evil, striving to avoid anything which could endanger
the solidarity of the Believers and divide the community.
Ibn Taymiyya's economic ethics also share this
emphasis on solidarity or the importance of the
community. He favours the idea of property, but
states that the rich.should be the friends and partners of the poor, and substitutes for the idea of
competition that of co-operation and mutual help.

He disapproved of the authoritarian fixing of prices
(tasHr) and permitted this fixing only after negotiation and agreement. He reminded people that "The
revealed Law condemns those who make riches
their goal and wish to resemble Karun, just as it
condemns those whose aim is political power and
who wish to be like Pharaoh".
Ibn Taymiyya's influence, even in his own lifetime and under the Bahri Mamluks, was great, in
spite of the hostility which he encountered from
the powerful family of the Subki, the two founders
of which, Taki '1-Din (d. 756/1355) and his son
Tadj al-Din (d. 771/1369-70), were among the most
eminent representatives of Shaficism and SyroEgyptian Ashcarism. Among his chief disciples,
in the world of the culamd*, were, in addition to
Ibn al-Kayyim mentioned above, men or women
who sometimes belonged to other schools than his.
Ahmad b. Ibrahim al-Wasiti (d. 711/1311-2), one
of his first disciples, was the son of the head of
the Rifaciyya brotherhood of Wasit. Umm Zaynab
(d. 711/1311-2), a native of Baghdad, who led a
campaign in Damascus against the Ittihadiyya, is
an excellent example of the type of devout woman
which existed at that time in Syria. Al-Mizzi (d.
743/1342-3), who had come from Aleppo and was
one of the greatest traditionists of the period, belonged to the Shafici school. Al-Dhahabi (d. 748/
1347-8), the famous theologian and historian, wrote
a summary of the Minhddj al-sunna of Ibn Taymiyya. Ibn Kathir (d. 774/1372-3), also a Shafici,
inserted, in his Biddya, a valuable biography of
Ibn Taymiyya, of whom he was an admirer. Finally,
Ibn Radiab (d. 795/1393), who wrote a well-documented history of Hanbalism, was inspired by Ibn
Taymiyya's doctrine in his KawdHd fikhiyya.
In addition, Ibn Taymiyya's influence under the
Bahri sultans extended also to the milieu of the
umard*. Thus Katbugha al-Mansuri (d. 721/1321),
who was lidd/[ib at Damascus, and Arghun al-Nasiri
(d. 731/1330-1), who held the offices of viceroy of
Egypt and governor of Aleppo, are often described,
together with several other amirs, as disciples or
admirers of Ibn Taymiyya.
Under the Circassian Mamluks (783-922/13821517), Ibn Taymiyya's influence was less apparent
but nevertheless continued to be deeply felt in various ^ulama? circles. Al-Makrizi (d. 845/1441-2),
in his Khitaf (Cairo 1326/1909, iv, 185), contrasts
to the supporters of al-Ashcari—of whom he was
one—those of Ibn Taymiyya, the defender of the
faith of the "men of old" (salaf). "People", he writes,
"are divided into two factions over the question
of Ibn Taymiyya; for until the present, the latter
has retained admirers and disciples in Syria and
Egypt".
The Ottoman conquest of Syria and Egypt (922/
I
5i7)» which led to the official supremacy of the
Hanafi school, struck a severe blow to Hanbalism,
which did not however disappear altogether. Supporters of Ibn Taymiyya remained: among them
were al-cUlaymi (d. ca. 928/1522), the historian of
Jerusalem and Hebron, who wrote a history of Hanbalism which is a valuable source of information
on this school after the death of Ibn al-Kayyim,
and also especially al-Marci (d. 1033/1623), who
wrote a laudatory biography of Ibn Taymiyya, alKawdkib al-durriyya (Cairo 1329/1911). It was under
the Ottomans also that Ibn Taymiyya's ideas, most
of which were adopted by Muhammad b. cAbd alWahhab (d. 1206/1792), gave rise to Wahhabism
and to the state of the Sucud dynasty, Ibn Taymiyya
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remains today, with al-Ghazali (d. 505/1111) and
Ibn al-<Arabl (d. 638/1240), one of the writers who
have had the greatest influence on contemporary
Islam, particularly in Sunni circles.
Bibliography: In addition to references
given in the article, the following may be consulted: Moh. Ben Cheneb, s.v., in JE/1; Brockelmann, II, 125-7; S II, 119-26; H. Laoust, Essai
sur les doctrines societies et politiques d'Ibn Taymiyya, IFAOj Cairo 1939; idem, Contribution d
une elude de la methodologie canonique d'Ibn Taymiyya, IFAO, Cairo 1939; idem, La bibliographic
d'Ibn Taymiyya d'apres Ibn Kathir, in BJ&. Or.,
ix (1943), 115-62; idem, Le franbalisme sous les
Mamluks Bafyrides, in REI, 1960, 1-71; idem, Les
schismes dans VIslam, Paris 1965, 266-76.
(H. LAOUST)
IBN AL-TAYYAN [see TAMMAM B. GHALIB].
IBN AL-TAYYIB, ABU 'L-FARADJ CABD ALLAH
AL-C!RAK!, Nestorian monk, physician, philosopher and theologian known in mediaeval
Europe under the name of ABULPHARAGIUS ABDALLA
BENATTIBUS. He studied and worked at the cAdudi
hospital of Baghdad, was the secretary of the katholikos Elias I, and died in 435/1043. The physicians
Ibn Butlan, cAli b. clsa and Abu '1-IJusayn al-Basri
were his pupils. An inventory of his works of Christian
exegesis has been made by Graf: there may be
mentioned especially the Firdaws al-Nasrdniyya,
the Arabic translation of the Diatessaron of Tatian,
and the Fifch al-Nasrdniyya (ed. W. Hoenerbach and
O. Spies, Louvain 1956). In philosophy he wrote
several commentaries on works of Aristotle, 011 the
Isagoge of Porphyry [see FURFURIYUS] (the text
mentioned by Brockelmann I, 233 Logic no. 4 is to be
attributed to Ibn al-Tayyib and not to al-Farabi;
cf. S. M. Stern, in BSOAS, xix (1957), 419-25). He
wrote a commentary on the Tabula Cebetis of Ibn
Miskawayh [q.v.]. In medicine he wrote abridgements of Hippocrates, Aristotle and Galen.
Bibliography: Ibn al-Kifti, ed. J. Lippert,
233; al-Bayhaki, Tatimma, ed. M. Shafic, Lahore
I935> 27; Barhebraeus, Mukhtasar, ed. Salhani,
Beirut 1890, 330; Ibn Abi Usaybica, Beirut I377/
*957» i> 241; Brockelmann. I, 635, S I, 884; G.
Sarton, Introduction to the history of science, i,
Baltimore 1927, 730; G. Graf, Geschichte der
christlichen arabischen Litteratur, ii, 160-76; F.
Wiistenfeld, Geschichte der arabischen Arzte,
Gottingen 1840, 132, 78; Leclerc, Histoire de la
mldecine arabe, Paris 1876, i, 486-8.
(J. VERNET)
IBN XHAWABA, name of the members of
an important family, of Christian origin, among
whom were several high officials of the cAbbasid
administration. An anecdote related by Ibn al-Nadim (Fihrist, 130) and repeated by Yakut (Udabd*,
iv, 144-5) suggests that the family's ancestor,
Thawaba, lived in Bafrrayn where he was a barber.
His son Muhammad entered the administration at
an unknown date. The best-known members of the
family are:
ABU 'L-€ABBAS AHMAD B. MUHAMMAD, who was,
under al-Muhtadi (ruled 255/869-256/870), one of the
chief assistants of the vizier Sulayman b. Wahhr.
Ismacil b. Bulbul himself, whom Aljmad disliked and
disagreed with, forgave him for his hostile attitude
towards him and entrusted him with the administration of several regions of clrak. He was to remain in
charge of these districts until the arrival in office of
the vizier cUbayd Allah b. Sulayman b. Wahb, who
replaced him by Abu '1-PIasan b. Makhlad; but Ibn
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Thawaba remained an official until his death, in
277/890 according to the majority of his biographers,
in 273/886 according to al-§uli.
He was a stylist of talent and a poet. He is said
to have left two works, one of them a collection
of letters, which have not survived. But he had
acquired a reputation for clumsiness, and his contemporaries regarded as grotesque his affected
language, his upstart affectation, and his excessive
arrogance. It is not known whether he shared the
pro-Shici sentiments of his son Muhammad, but Ibn
BulbuPs conciliatory attitude towards him seems to
indicate this.
Ibn Thawaba presided over a circle in which a
number of poets and men of letters met regularly.
His generosity, sometimes ostentatious, led some
poets of his time (such as al-Bufcturi and al-Rumi)
to write of him very elegant panegyrics, which still
survive. But the disagreements which he had with
some of them, and notably with Ibn al-Rumi,
earned him a series of epigrams full of irony and
persiflage. Some writers of the following centuries,
and notably al-TawliIdl, retained the image of him
which is given in these satires and present him in
some of their anecdotes as a grotesque, narrow and
pretentious bore.
Very little is known of the career of his son Mutiammad. He was the secretary of the Turk Baykbak
and he had to go into hiding for a period to escape
from the anger of al-Muhtadi, who had been incited
against him by certain courtiers who accused him
of Shicism. His master finally exonerated him and
obtained for him the caliph's pardon, which enabled
him to return to his office in 250/864. He also was a
man of letters and is said to have left a collection of
letters which has not survived.
Bibliography: Fihrist, 130, 168; Yakut,
Udabd*, iv, 144-74; Aghdni, Dar al-Thakafa ed.,
xviii, 96; Tawhidi, Akhldk al-wazirayn, Damascus
J
965, 236 ff.; Husri, Zahr, index; D. Sourdel,
Vizirat, index; S. Boustany, Ibn al-Rumi, sa vie
et son oeuvre, Beirut 1967, 193-5; D.M., ii, 293.
ABU 'L-HUSAYN DJACFAR B. MUHAMMAD, the
brother of Abu 'l-cAbbas Afrmad, occupied a high
office in the administration; under the vizierate of
c
Ubayd Allah b. Sulayman b. Wahb he was appointed
as deputy to the vizier's son, al-Hasan, who had just
been put in charge of several offices, among them
the Chancellery and the Police (Nishwdr, viii, 83-4;
Yakut, Udabd*, vii, 187). On al-£Iasan's death,
Djacfar succeeded him in these offices and remained
in them until he died in 284/897 (al-Safadi, Wafi,
iii/2, 68). He was replaced by his son Muhammad,
who was a great favourite of al-Muktadir and who
died in 312/924 (Udaba*, xviii, 96). Muhammad was
succeeded by his son Abu cAbd Allah Afrmad, who
was the last of the Banu Thawaba to hold an important office in the administration. On his death, the
offices which had been hereditary among the Banu
Thawaba since the death of al-Hasan b. cUbayd
Allah were entrusted to Abu Ishak al-Sabi (Udaba\
vii, 188).
Djacfar was a cultivated man and a talented
poet. It is known that he attempted to compete
with Ibn al-Rumi and that he was closely connected with Ibn al-Muctazz, who wrote a touching elegy on his death in which pjacfar's moral and
literary virtues are sympathetically enumerated.
His son and his grandson were also talented men
of letters. Abu cAbd Allah is said to have left a
collection of letters (Udabd*, iv, 146).
Bibloigraphy: Fihrist, 130, 168; Yaltut,
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Udabd3, iv, 146; vii, 187; xviii, 96; Tanukhi,
Nishwdr, 83-4; Husri, Zahr, 669; D.M., ii, 293.
(S. BOUSTANY)
IBN AL-THUMNA. MUHAMMAD B. IBRAHIM, one
of the Muslim fyd*ids who shared Sicily among themselves after the last Kalbi amir al-IJasan, called alSamsam, was deposed in 444/1052-3 (according to
Ibn Khaldun: 431/1039-40). Having unexpectedly
become lord of Syracuse, on the east coast of the
island, Ibn al-Thumna, after killing his adversary
Ibn al-Maklati, who was absolute master of Catania,
had to fight another rival, Ibn al-Hawwas [q.v.]. But,
having been defeated by the latter, he decided to give
his support to the Normans and to encourage them
to make themselves masters of Sicily. The first
landing by Count Roger on the island took place
towards the end of February 1061, but this ended in
a repulse, which forced the Normans to withdraw
and Ibn al-Thumna to take refuge in Catania. Some
months after these events, Messina fell into the hands
of the Normans, who then joined Ibn al-Thumna for
their attacks against the army of Ibn al-Hawwas;
the latter was beaten on the outskirts of Castrogiovanni, which the Christians had been besieging
for a month. But, as the Normans were unable to
make the fortress capitulate, Robert and Roger
decided to withdraw, whereas Ibn al-Thumna
continued to reduce his most stubborn adversaries to
obedience, until his death in 454/1062 on the battlefield.
Bibliography: the bibliography of the events
in which Ibn al-Thumna took part is found almost
exclusively in the sources noted by M. Amari in
the Storia dei Musulmani di Sicilia*, and published
in his Biblioteca arabo-sicula, Leipzig 1857.
(U. RIZZITANO)
IBN AL-TII£TAI£A, SAFI AL-DIN MUHAMMAD B.
c
c
ALf, l r a k i historian. A descendant of al-Hasan
b. cAli through Ibrahim al-Tabataba, he was born,
it seems, shortly after the conquest of Baghdad by
the Mongols, which he does not mention as having
witnessed personally. His father, Tadj al-Din cAli
b. Muhammad b. Ramadan, chief nakib of the
c
Alids, had gained great wealth and influence, but
in a game of political intrigue against the brothers
c
Ala5 al-Din and Shams al-Din al-Diuwayni [qq.v.],
he lost his life and property (Ibn clnaba, cUmdat
al-tdlib, al-Nadjaf 1381/1961, i8of.). His son too,
was a nakib of the cAlids, probably with more
regionally limited authority. He appears to have
travelled widely in clrak and Adharbaydjan. In the
period from Diumada II to Shawwal 7oi/February
to early June 1302, during a stay in Mosul on the
way to Tabriz, he wrote his history, al-Fakhri, for
Fakhr al-Din clsa b. Ibrahim of Mosul. The work
consists of a brief fiirstenspiegel and biographies
of the caliphs down to al-Mustacsim, followed in
each case by biographies of the viziers of the caliph
(ed. W. Ahlwardt, Gotha 1860; H. Derenbourg,
Paris 1895; and later reprints; French trans. E.
Amar, Paris 1910, Archives Marocaines, xiv; Engl.
trans. C. E. J. Whitting, London 1947). The author's
skilful choice of his largely anecdotal material,
his reflective rather than factual approach to history,
and the obvious love for his subject of an urbane
and literate personality combine to make the Fakhri
enjoyable and instructive reading to a degree uncommon in medieval scholarly historiography. A
Persian translation by Hindushah b. Sandjar made
in 723-4/1323-4 and entitled Tadidrib al-salaf, indicates the title of Ibn al-Tiktaka's work as Munyat
al-fudald* fi tawdrikh al-khulafd* wa-'l-wuzard*.

This Munya was probably a later edition of the
historical section of the Fakhri. A Kitdb al-Ghayat
is mentioned by Ibn al-Fuwatl, Talkhis Madima*
al-dddbt ed. M. DJawad, iv/2, Damascus 1963, 784.
Bibliography: Brockelmann, II, 207!, S II,
201 f.; Storey, ii, 80 f., 1232 f.; J. A. Boyle,
in BSOAS, xiv (1952), 175-7; €Abbas al-cAzzawi,
al-Tacrif bi 'l-mtfarrikhin, Baghdad 1376/1957,
i, 131-7; E. I. J. Rosenthal, Political thought in
medieval Islam, Cambridge 1958, 62-7; J. Kritzeck,
in J. Kritzeck and R. B. Winder, The world of
Islam, New York 1959, 159-84.
(F. ROSENTHAL)
IBN AL-TILMlDH, ABU 'L-HASAN HIBAT ALLAH
C
C
B. ABI 'L- ALA> SA ID B. IBRAHIM, with the honorific
names of Muwaffik al-Mulk and Amin al-Dawla (he
was widely known under the latter name), Christian
Arab physician of Baghdad, where he was born
in the second half of the 5th/nth century, and son
of a very eminent physician. He completed his
education in various branches of learning by making
fairly long journeys in Persia, and then returned to
settle in Baghdad, where he succeeded his father. He
seems to have been extraordinarily gifted: in addition
to his fine command of Arabic, he knew Syriac and
Persian, was skilled in poetry and music, and was
also an excellent calligrapher. He was well-versed in
Christian theology, and evidently also in the Muslim
religion, since he wrote on medical questions treated
in hadiths. He appears to have been a priest, and he
was the leader of the Christian community of
Baghdad. As a physician, he was highly esteemed by
his contemporaries and his successors, for example
c
Abd al-Latif [q.v.]; he enjoyed the favour of the
caliphs al-Muktafi, al-Mustandjid and al-Mustadi3
[qq.v.], and he remained until his death the Christian
director (sdcur, a Syriac title) of the famous hospital
founded by cAdud al-Dawla [q.v.] in the capital. He
was appointed by al-Mustadi5 as head of all the
physicians, and, in this capacity, was instructed to
examine the professional competence of all the
physicians of Baghdad and the surrounding district.
Ibn Abi Usaybica (i, 261) relates an amusing scene
which took place during an examination of this type.
Ibn al-Tilmidh died on 28 Rabic I 560/12 February
1165 in Baghdad at the age of 95 lunar years (92
solar years), leaving to his son a considerable fortune
and a large library, which on the son's death became
the property of the state. It appears from the various
information given by the Arab historians that Ibn
al-Tilmidh made use of the works of the Greek
physicians, and also of the great Kdnun of Ibn Sina
[q.v.] as the basis of his teaching on the theory of
medicine. He acquired a following of eminent
disciples (Fakhr al-Din al-Maridini, Ibn Abi '1-Khayr
al-Masihi, Radi al-Din al-Rafcbl, Muwaffik al-Din b.
al-Matran, etc.), the majority of whom later went
from clrak to Syria and Egypt, where they founded
new medical schools which began to flourish in
Egypt in the 7th/i3th century [see IBN AL-NAF!S].
Ibn al-Tilmidh left a whole series of medical works;
they are not in fact original, but consist for the most
part of commentaries on or summaries of works
from the Hippocratic Corpus and from Galen, or of
works by Ibn Sina, Razi, Hunayn and other Christian
physicians. His pharmacological works are nevertheless often quoted, in particular an Akrdbddhin
(Pharmacopoeia) and two abridged versions of it
intended for use in hospitals. In the cAdudi hospital
they replaced the Pharmacopoeia of Sabur b. Sahl
(d. 255/869), which had been used until then. These
works and some others (a treatise on bleeding and a
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practical manual of medical treatment) have survived in manuscript (see Brockelmann, I, 487, S I,
891); nothing has so far been printed.
Bibliography: Ibn al-Kifti, 340; Ibn Abi
Usaybica, i, 259-67; Wiistenfeld, Gesch. d. arab.
Arzte, 97; Leclerc, Histoire de la medecine arabe,
1876, ii, 24-7; G. Sarton, Introduction to the history
of science, Baltimore 1931, ii, 234; Yakut, Irshdd,
vii, 243-7; A. Dietrich, Medicinalia . . ., no. 43 and
no. 116; Zirikli, A'ldm, ix, 59; Ibn Khallikan, ii,
191 (ed. Wiistenfeld, v, 129, no. 520).
(M. MEYERHOF)
IBN TUFAYL, celebrated philosopher, whose
full name was ABU BAKR MUHAMMAD B. CABD
AL-MAUK B. MUHAMMAD B. MUHAMMAD B. TUFAYL
AL-KAYSI. He belonged to the prominent Arab
tribe of Kays; he was also called al-Andalusi,
al-Kurtubi or al-Ishbili. Christian scholastics call
him Abubacer, a corruption of Abu Bakr.
Ibn Tufayl was probably born in the first decade
of the 6th/i2th century in Wadi Ash, the modern
Guadix, 40 miles N.E. of Granada. Nothing is known
of his family or his education. That he was a pupil
of Ibn Badjdja [q.v.], as is frequently stated, is
incorrect, for in the introduction to his philosophical romance he says expressly that he was not
acquainted with this philosopher. He first of all
practised as a physician in Granada, and then became secretary to the governor of the province.
In 594/1154, he became secretary to the governor of
Ceuta and Tangier, a son of °Abd al-Mu3min, the
founder of the Almohad dynasty. Finally he received
the appointment of court physician to the Almohad
sultan Abu Yackub Yusuf (558-80/1163-84). It has
also been held that he was the latter's vizier; but it
is doubtful if he really held this title, since only
one text gives him it, as L. Gauthier points out.
Al-Bitrawdji [q.v.], who was his pupil, simply calls
him kddl (L. Gauthier, Ibn Thofail, 6). In any case
Ibn Tufayl always had great influence with this
prince, which he used to attract scholars to the court.
For example, he introduced the young Ibn Rushd
to the sultan. The historian cAbd al-Wa^id alMarrakushi (al-Mu^djib, ed. Dozy2,174 f.; tr. Fagnan,
208-10) gives a description of this meeting from
Averroes' own account. On this occasion the sultan
showed a remarkable erudition in philosophical
matters. It was also Ibn Tufayl who, at the instigation
of the prince, advised Averroes to write a commentary
on the works of Aristotle. This is stated by Abu
Bakr Bundud, a pupil of Ibn Tufayl, who says
further: "The commander of the faithful was exceedingly attached to him (Ibn Tufayl). I am told that
he remained whole days and nights in the palace
with him without appearing in public".
In 578/1182 Ibn Tufayl on account of his advanced
age was succeeded by Ibn Rushd as court physician
to the Caliph. But he continued to retain Abu
Yackub's favour, and, after the latter's death in
580, retained the friendship of his son and successor,
Abu Yusuf Yackub. He died in 581/1185-6 at Marrakush, the Caliph himself attending his obsequies.
Ibn Tufayl is the author of the celebrated philosophical novel Hayy b. Yakzdn [q.v.]t one of the
most remarkable books of the Middle Ages. Little
else from his perl is known. He wrote two treatises
on medicine, and corresponded with Averroes about
the latter's medical work al-Kulliyydt. According to
the astronomer al-Bitrudji and Ibn Rushd in his
middle commentary on Aristotle's Metaphysics
(book xii), he had some original astronomical ideas.
Al-Bitrudii attempted to refute Ptolemy's theory
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of epicycles and eccentric circles, and says in his
preface that he is following the ideas of Ibn Tufayl.
Bibliography: To the references given in the
bibliography to HAYY B. YA$ZAN, add: D. Macdonald, Development of Muslim theology, 1903,
252-6; T. J. de Boer, The history of philosophy
in Islam, London 1,903; Franck, Dictionnaire des
sciences philosophiques (s.v., art. by S. Munk);
Fr. Oberwegs, Grundriss der Geschichte der Philosophie, ed. Max Heinze, ii; C. A. Nallino, art.
Ibn Tufail, in Enciclopedia Italiana, xviii, 684-5;
idem, in RSO, x (1925), 434-40; Max Meyerhof
and Joseph Schacht, The Theologus Autodidactus
of Ibn al-Nafis, Oxford 1968; Persian tr. of #ayy
b. Yakzdn, by B. Foruzanfar, Tehran 1956; cAbd
al-I^alim Mafcmud, Falsafat Ibn Tufayl warisdlatuhu, Cairo n.d. (al-Dirasat al-falsafiyya wa
'1-akhlakiyya); Brockelmann, I, 460, II 704, S II,
831; DM, iii, 299-307. (B. CARRA DE VAUX*)
IBN TtJLCN, SHAMS AL-DIN MUHAMMAD B. CAU
B. AHMAD, AL-SALIH!, AL-DIMASHK!, AL-IjANAFl
(880-953/1473-1546), a scholar and a prolific
writer, noted in his own time as a teacher of traditions and jurisprudence, is perhaps more valued
today for his historical writings dealing with the end
of Mamluk rule and the beginning of Ottoman
domination of Syria. His autobiography, called
al-Fulk al-mashfyun fl afywdl Mufyammad b. Tulun
(pub. Damascus 1348/1929), while it gives little
personal information, is an excellent source for a
study both of the author's intellectual development
and of traditional Islamic education at that time.
Ibn Tulun was born in al-§alHiiyya, the suburb
of Damascus on Mount Kasiyun, to a family with
scholarly connexions. His paternal uncle, Diamal
al-Din Yusuf b. Tulun, was a frdfr and mufti of the
Palace of Justice (Ddr al-'adl). He traced his paternal
ancestry to a Mamluk, Khumarwayh b. Tulun, while
his mother, Azdan, who died of plague during his
infancy, was of Anatolian origin (rumiyya). The latter
term and the fact, mentioned in the autobiography,
that she spoke lisdn al-arwdm, has given rise to
dispute as to whether this meant, in the usage of that
time, that she was Anatolian Turkish or Greek.
Reared by his father and the aforementioned uncle,
Ibn Tulun showed precocious intellectual abilities,
completing the reading of the Kur'an by the age of
seven and in 891/1484, when he was eleven, receiving
a stipend from the wafrf of the Maridaniyya madrasa
as a student of jurisprudence (fifth). During his lifetime he filled numerous teaching and administrative
posts of a religious nature—the latter, however,
never of very high rank—although in his last years
he declined posts such as preacher (khafib) in the
Umayyad Mosque and Hanafi Mufti of Damascus,
pleading advanced age as a reason. Most of his life
was devoted to scholarship and writing and he seems
to have avoided any political involvements under
both regimes. He died over 70 years of age, a bachelor
without issue.
In the breadth of his interests and variety of his
writings Ibn Tulun resembles his Egyptian contemporary, al-Suyuti [q.v.] (d. 911/1505), from whom
he received an id[dza. In his autobiography, which
records all the scholars with whom he studied, he
lists as well all the books he read, covering at
least thirty fields of learning and representing all
the traditional Islamic sciences as well as "secular"
sciences such as medicine and astronomy. His
wide-ranging interests are reflected in his numerous writings, the titles of 750 of which are listed,
varying in length from brief pamphlets to weighty
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volumes, many of which are no longer extant.
In the field of history the scholars who influenced
him most strongly were Yusuf b. cAbd al-Hadi [q.v.]
(d. 909/1503) and €Abd al-Kadir al-Nucaymi (d. 927/
1521), both of whom are known today for their
studies of the mosques and madrasas of Damascus
respectively. Several of Ibn Tulun's works, especially
those devoted to suburbs of Damascus like al§alibiyya, his birthplace, and al-Mizza, reflect the
methods of these scholars.
Among the numerous works by Ibn Tulun the
following historical studies—mostly, but not exclusively, dealing with Damascus and its environs—
have been published:
(1) Mufdkahat al-khilldn fi hawddith al-zamdn
(2 vols., ed. M. Mostafa, Cairo 1962-4), a chronicle
of Egypt and Syria covering the years 884-926/14791520. The published text omits the years 898/1492-93,
920/1514, and 925/1519, which were missing in the
manuscript used—Tubingen MS No. MA VI, 7.
Extracts were published much earlier by R.
Hartmann as Das Tubinger Fragment der Chronik
des Ibn Tulun, in Schriften der Konigsberger Gelehrten
Gesellschaft, 3. Jahr, Heft 2, 1926.
(2) al-KatiPid al-d^awhariyya fi ta^rikh al-Sdlifyiyya
(2 pts., ed. Mufc. Ahmad Duhman, Damascus I368-75/
1949-56), a history of the author's birthplace, and
an account of scholars and religious monuments.
(3) I'ldm al-ward bi-man waliya na*iban min
al-atrdk bi-Dimashk al-shdm al-kubrd. The original
has not been published as yet. A French translation
by H. Laoust is included in the work Les gouverneurs
de Damas sous les Mamlouks et les premiers Ottomans
. . . (Damascus 1952).
(4) Five shorter works were published from autograph manuscripts in 1348/1929 in Damascus by
Maktabat al-Kudsi wa '1-Budayr under the title
Rasd*il ta^rikhiyya:
(a) al-Fulk al-mashfrun, the autobiography, 54 pp.
(b) al-Shamca al-mudi*a fl akhbdr al-fcalca al-dimashfriyya, a history of the Citadel of Damascus, 28 pp.
(c) al-Mucizza fimd kilafi 'l-Mizza, about the suburb
of Damascus al-Mizza, and an account of its mosques,
tombs, great men, etc., 26 pp. (d) al-Lamcdt albarfriyya fi 'l-nukat al-ta*rikhiyya, 44 stories, 72 pp.
(e) Icldm al-sd^ilin *an kutub sayyid al-mursalin.
(5) Darb al-huta 'aid d[ami* al-Ghuta, about the
Ghuta (orchards and gardens) of Damascus. Published
by Ascad Talas in RAAD, xxi/3-4, 149-61; 5-6,
236-47; 7-8, 338-51, and by Habib al-Zayyat in
al-Khizdna al-sharkiyya, ii/39.
(6) al-Shadhardt al-dhahabiyyafi tarddjim al-a^imma
al-ithnd *ashar Hnd al-imdmiyya, a collection of
literary material about the twelve imams. Published
by Salalj al-DIn al-Munadjdjid as al-A^imma alithnd*ashar (Beirut 1958).
Some of his other historical studies, especially
the biographical dictionaries, contain valuable
contemporary material and are undoubtedly worthy
of publication.
Bibliography: The best source for the life
and work of Ibn Tulun is his autobiography al-Fulk
al-mashfyun, mentioned above. All other biographical sketches are based on it, for example: alGhazzi, al-Kawdkib al-sd*ira, ii, 52-4; Ibn al-clmad,
Shadhardt, viii, 298; al-Zirikli, al-AHdm, vii,
184-5; Dd'irat al-macdrif, iii, 318-20, by S. alMunadjdiid, as well as the latter's introduction
to al-A^imma al-ithnd'ashar, mentioned above, and
his study al-Mu^arrikhun al-dimash^iyyun, Cairo
1956, 79-81 (note some errors there, esp. attribution of publication of part of Icldm al-ward to

Littmann). See also the introduction to al-Kald*id
al-diawhariyya, i, by M. A. Duhman, pp. [i-xxiv];
the introduction by M. Mostafa to vol. ii of
Mufdkahat al-khilldn, pp. [vii-xxi]; the excellent
introduction by H. Laoust to Les gouverneurs de
Damas, esp. pp. ix-xvii. The best information on
extant manuscripts is in Brockelmann, II, 481,
S II, 494.
(W. M. BRINNER)
IBN TttLtJN [see AHMAD B. TULUN andxuLUNiDs].
IBN TUMART, the Mahdi [q.v.] of the Almohads and founder of the Almohad movement [see
MUWAHIDDUN]. The biographies of so celebrated a
figure inevitably contain much legendary matter
besides evident contradictions. He was born between
471/1078 and 474/1081 in the Anti-Atlas of Morocco.
His father belonged to the Hargha and his mother
to the Masakkala, both of which are divisions of
the Masmuda tribal group and there can be no
doubt that he was a pure Berber despite the various
Sharifian genealogies attributed to him. Of his
first 30 or so years we have no real knowledge. In
500/1106 he left his native mountains and went first
to Cordoba, where he spent a year. Only Ibn Kunfudh
gives any information as to what he did there,
saying merely that he studied with the kadi Ibn
Hamdin. Ibn Tumart next embarked at Alm&ria for
the East. At Alexandria he met Abu Bakr al-Turtushi and then went via Mecca to Baghdad, where
he met Abu Bakr al-Shashi and Mubarak b. cAbd
al-Djabbar. All the sources recount, some with
reserve, Ibn Tumart's supposed meeting with alGhazali in Baghdad. The story (given most fully
by Ibn al-Kattan, pp. 14-8) goes that al-Ghazali,
learning that his new student was recently in Cordoba, enquired as to the doings of the fufrahd* there.
When told that at the instigation of Ibn Hamdin,
kddl of Cordoba, the Ihyd* had been officially burnt
throughout the Almoravid dominions he called upon
God to destroy the Almoravids. Thereupon Ibn Tumart exclaimed: "Imam, pray to God to do that by
my hand!" The Imam ignored him at first but on
a second occasion acceded. His prayer of course
was granted. The story is, however, apocryphal:
by the time Ibn Tumart reached Baghdad al-Ghazali had already left the city for good and had been
for over ten years in Khurasan, where it is never
hinted that Ibn Tumart ever went.
The return towards the Maghrib began in 5io/
1116 or 511/1117. It was a turbulent journey. Ibn
Tumart caused public disturbances and put himself
in danger of his life by his uncompromising insistence on the punctilious observance of religious
obligations. At the same time his learning and
piety made an impression, and during the many
long halts in his journey he found ready audiences.
En route, probably at Tunis, he was joined by Abu
Bakr b. CA1I al-Sanhadii, surnamed al-Baydhak,
who became his devoted follower and whose Memoires are a prime source of information for the
remainder of Ibn Tumart's career and that of his
successor cAbd al-Mu'min. At Mallala, near Bougie
(Bidjaya), the momentous meeting between Ibn Tumart and cAbd al-Mu'min took place. Love of the
supernatural has embellished the circumstances of
this meeting with a wealth of picturesque detail but
subsequent events confirmed the power of this combination of Ibn Tumart's personal magnetism and
c
Abd al-Mu^min's administrative and military genius.
This peculiar force of personality must be invoked
to explain why Ibn Tumart, despite the continual
riots which he provoked, ran the gauntlet of lesser
authorities unscathed and finally confronted the Al-
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moravid sultan himself at Marrakush. This was in
514/1120. cAli b. Yusuf b. Tashfin arranged a debate
between Ibn Tumart and a group of fufrahd', who
were as nonplussed as CA1I himself. One party,
represented by the vizier Malik b. Wuhayb, saw
in Ibn Tumart's preaching a serious threat to the
regime and so advocated his destruction. Others,
among whom Yintan b. cUmar is mentioned, could
not stomach the punishment of one who could not be
convicted of any crime against the Shari^a. While
the pacific CA1I vacillated, Yintan took Ibn Tumart
under his protection. But Yintan succeeded in convincing the stubborn and now perhaps over-confident
Ibn Tumart of his mortal danger, so he prudently
withdrew to Aghmat. There the usual disturbances
took place and a new stage in his career began.
Until now Ibn Tumart had apparently not viewed
himself as the actual or potential leader of a movement or as a rebel against established authority;
he was merely an individual fulfilling his religious
obligations as he conceived them. But now the
situation had changed. cAli b. Yusuf had finally
overcome his scruples at the news of the latest
troubles in Aghmat and despatched a messenger to
order the return of the trouble-maker to Marrakush.
Ibn Tumart refused to go and so was now in open
rebellion. At the same time he had now won a
powerful supporter in the person of Ismacil Igig,
chief of the Hazardja, who was soon after joined
by cUmar Inti and Yusuf b. Wanudin of the Hintata.
He found himself apparently by accident the spiritual
leader of substantial forces united, no doubt, more
by tribal anti-Almoravid sentiments than by concern
for the purity of the faith. The idea of proclaiming
himself Mahdi began to grow in his mind and from
the time he finally reached his birthplace at Igilliz
in 515/1121 and installed himself in a cave (al-Ghdr
al-mukaddas—not now identifiable with certainty)
he devoted himself to spreading the belief that the
appearance of the Mahdi in the Maghrib was imminent. At the end of one harangue in which he listed
the attributes of the Mahdi he was finally acclaimed.
"When the Imam al-Mahdi finished his speech",
says cAbd al-Mu^min, "ten men, of whom I was one,
rushed up to him and I said: 'These signs are found
only in you! You are the Mahdi!' And so we swore
fealty to him as the Mahdi."
Just as the Ten mentioned by cAbd al-Mu3min
and often encountered subsequently have analogies
with al-cAshara al-mubashshara [q.vJ\, so other
features of Ibn Tumart's career indicate a conscious
attempt by himself or his followers to liken him to
the Prophet. His expeditions are referred to as
maghdzi; the acclamation just mentioned took place
under a tree, like the Prophet's Bay^at al-ridwdn;
the move to Tinmallal (see below) is called a hietfra;
the A hi Tinmallal have analogies with the Companions; etc.
Within two years, marked by numerous skirmishes between Almohads and Almoravids, most
of the Anti-Atlas and Sus were actively backing
Ibn Tumart and all the Masmuda tribes were ready
to support him. The Almoravid government, now
seriously alarmed, increased its efforts. Ibn Tumart,
judging it prudent to move to a more easily defended position, "emigrated" in 517/1123 to Tinmallal
(var. Tinmal) in the upper Nfis valley, about 75
kms. south-south-west of Marrakush. The manner
in which he and his followers took possession of
Tinmallal and its territory is not entirely clear,
but it led to a protest by one of the Ten which
cost him his life. The Ahl Tinmallal of the Almohad
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hierarchy are significantly a heterogeneous group.
This fact and other evidence indicates that the
original inhabitants of Tinmallal were liquidated
and replaced by a mixed group of the Mahdi's close
followers.
The next few years were passed in the consolidation and steady extension of Almohad power. This
was made easier by the preoccupation of the Almoravids with troubles in Spain but also made more
difficult by discord among the Almohads themselves.
Though the Almohad movement was certainly helped
by the antipathy for the Almoravids shared by all
the mountain tribes, it was at the same time hindered by the fragmentation of the Masmuda into very
small and jealously independent groups who resisted
incorporation into any larger federation. Perhaps
impatience with the speed of the movement's development was the main motive behind the next important event in the Mahdi's career, the tamyiz.
The scanty texts on the tamyiz are difficult to
interpret, but it seems that under the supervision
of one Bashir al-Wansharisi there was a methodical and stringent elimination of real or suspected
dissidents. This took place in 523 or 524/1128-9.
Dating from this period, and obscurely connected
with the tamyiz, is the peculiar organization of the
Almohads into a hierarchy headed by the Ten. The
origin and significance of this apparently quite
artificial creation remain a mystery.
Whether the tamyiz so consolidated the movement's strength that Ibn Tumart felt strong enough
to embark on the taking of Marrakush or whether
it aroused such resentment that such a diversion
of interest became necessary is an open question,
but the campaign began at once. The leader was
the same al-Bashir. The expedition was unsuccessful, for though the Almohads besieged Marrakush
for six weeks they were defeated, five of the Ten
being killed, nearby at al-Bufcayra in mid-524/ii3O.
This defeat was doubtless a severe psychological
setback for the Almohads, but subsequent events
show that it did not in fact much hinder the progress of the movement; and it was an empty victory
for the Almoravids, who proved impotent to press
home their advantage.
The Mahdi died a few months after the battle of
al-Buhayra, in Ramadan 524/August 1130. His close
companions concealed his death, presumably because
they feared the effect on the morale of the Almohads of his death at this inauspicious moment without moreover his having justified any of his Mahdipretensions. His "retreat" lasted for three years
until the proclamation of cAbd al-Mu3min in 527/
1132. He was buried at Tinmallal. His tomb was
still venerated, according to Leo Africanus, some
five centuries later, but he and his movement no
longer survive in local tradition.
Ibn Tumart regarded himself primarily as a
religious reformer. It is not certain that even when
in later life he had adopted the mantle of the Mahdi
and become the head of an embryonic state in declared rebellion against the Almoravids he had developed any secular ambitions beyond those necessary to back his religious ones. As a Muslim he
naturally did not draw a sharp distinction between
the religious and the secular. He was a fundamentalist who wished to re-establish what he conceived
to be the original purity of the faith by reference
to the Kur'an and the Sunna and so rejected the
tafclid which in his day dominated theology in the
West. He placed especial stress on the doctrine of
tawfrid, which to him meant a complete abstraction
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or spiritualization of the concept of God, as opposed
to tadisim, the literal acceptance of the anthropomorphic phrases of the Kur'an of which he so often
accused the Almoravids. But there is nothing original in his religious ideas. He adopted those which
suited him wherever he found them, including the
Shici notion of the impeccable (ma'sum) Imam, who
he claimed to be. His theology is not important.
His career followed a pattern, familiar in the Maghrib,
of a charismatic personality being able briefly to
unite groups who live normally in anarchical fragmentation. It is a question primarily of personalities,
that of the Berber race and that of the leader, and
doctrine is of minor importance. The role of cAbd
al-Mu3min in founding the Almohad state was as
important as that of the Mahdi, though probably
neither would have achieved anything without the
other.
The writings attributed to the Mahdl consist of
a collection of short pieces without organic unity
or title gathered in a unique manuscript, and one
or two letters of doubtful authenticity.
Bibliography: Al-Baydhak etc., Documents
intdits d'histoire almohade, 6d. L6vi-Provencal,
Paris 1928; cAbd al-Watrid al-Marrakushi, alMu'diib ..., ed. Dozy, Leiden 1885, 128-39; Ion
al-Kat^an, Nazm al-d[umdn, ed. Matimud cAli
Makki, Tetuan n.d. (?i962), 3-132; Ibn al-Athir,
x, 400-7, tr. De Slane in Ibn Khaldun, Berberes,
ii, Appendix 5; Ibn Khallikan, No. 699, tr. De
Slane, iii, 205; Rawd al-kirfds, sub annis 514-24;
Ibn Khaldun, 'Ibar, vi, 225-9, tr- De Slane, Berberes, ii, 161-73; Ibn ICunfudh, Fdrisiyya, Tunis
1968, 100; Le Livre d'Ibn Toumert, ed. Luciani,
Algiers 1903 ('Afrida and Murshida, tr. H. Mass6,
in Memorial Henri Basset, Paris 1928, ii, 105).
A. Huici, Historia politica del imperio almoHade, Tetuan 1956, i, 23-105; H. Terrasse, Histoire du Maroc, Casablanca 1949, i, 261-81; I.
Goldziher, Materialien zur Kenntnis der Almohadenbewegung, in ZDMG, xliv (1890), 168; idem,
Mohammed ibn Toumert et la thtologie de I'lslam
dans le Nord de I'Afrique au XI* siecle, Preface
to Le Livre d'Ibn Toumert.
(]. F. P. HOPKINS)
IBN TUMLCS, Andalusian physician and
philosopher, whose full name was YUSUF B. AHMAD,
with the kunyas Abu 'Mladidiadi and Abu fsfcak.
He was known in mediaeval Europe under the name
of Alhagiag bin Thalmus, and Nallino (cf. RSO, xiii,
170) considers that the name Tumlus may be a
corruption of Bartholomaeus or Ptolemaeus. He was
born at Alcira in about 560/1164, was a pupil of Ibn
Widafc al-Lakhmi and perhaps of Ibn Rushd (Averroes). He studied medicine and philosophy, and
succeeded Ibn Rushd as personal physician to the
Almohad caliph al-Nasir (595-610/1199-1214). He
died at Alcira in 620/1223. A few years later, the
family estates were shared out among the Christian
conquerors. His biographers attribute to him the
following woiks: (i) commentaries on Analitika
protera kai hystera and on Peri hermeneias (Escorial2
649); (2) De mistione propositionis de inesse et necessariae; (3) Kitdb al-madkhal li-sind*at al-mantifr
(Introduction al arte de la Idgica, ed. with Sp. tr. by
Asm Palacios, Madrid 1916); and (4) a commentary
on IbD Sina's Urd[uza on medicine.
Bibliography: Ibn al-Abbar, no. 2093; Ibn
Abi Usaybica, Beirut 1377/1957, ii, 81; Brockelmann, I, 606 (= 463), S I, 837; G. Sarton, Introduction to the history of science, ii, Baltimore 1931,
596, 500; M. Steinschneider, Hebrdischen Vber-

setzungen des Mittelalters, Berlin 1893, 107, §44,
no. xxiii; Miguel Cruz Hernandez, Filosofia
hispano-musulmana, Madrid 1957, 249-66.
(J. VERNET)
IBN AL-TUWAYR, ABU MUHAMMAD CABD ALSALAM B. AL-I^ASAN . .. AL-KAYSARANI AL-MISR!
(525-617/1130-1220), high-ranking official of
the later Fatimids, wrote in the reign of Salafc alDin a "History of the two dynasties", Nuzhat almufrlataynfi akhbdr al-dawlatayn, an important work
now unfortunately lost, to which the great compilers
of the Mamluk period, Ibn al-Furat, al-Makrizi, alKalkashandi, Ibn Taghribirdi, and even before them
Ibn Khaldun, owe the most important part of their
knowledge of the history of the later Fatimids and
of the general institutions of the regime.
Bibliography: Cl. Cahen, Quelques chroniques
anciennes relatives aux derniers Fatimides, in
BIFAO, xxxviii (1937), 10-14 and 16, n. i.
(CL. CAHEN)
IBN UDHAYNA [see C URWA B. UDHAYNA].
C
C
IBN U£BA [see MUSA B. UKBA].
IBN AL-UKHUWWA, DIYA> AL-DIN MUHAMMAD
B. MUHAMMAD B. AHMAD AL-KURASHI AL-SHAFICI,
known as Ibn al-Ukhuwwa, author of a manual of
frisba, enlarging, from an Egyptian point of view,
that of the Syrian writer of the previous century, alShayzari. It was published by R. Levy, with an
analysis in English, under the doubtful title of
Ma^dlim al-fyurba fi ahkdm al-fyisba (GMS, n.s. xii,
London 1938); according to the only biographical
notice so far discovered, that by Ibn IJadjar (Durar,
IJaydarabad no. 446), the author died in 729/1329,
and nothing more is known of him.
Bibliography: In addition to the work
mentioned above and the article HISBA, see
M. Gaudefroy-Demombynes, Sur quelques ouvrages
de hisbat in JA, ccxxx (1938), 449 f.
(CL. CAHEN)
IBN CUMAR [see CABD ALLAH B. C UMAR; YA C KUB
B.
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IBN CUMAR, ILZAZlRAT, in Turkish CEZIRE-I
IBN OMER or CIZRE, today a frontier town between
Turkey and Syria, is said to have been founded by
and named after al-IJasan b. cUmar b. al-Khattab
al-Taghlibi (d. ca. 250/865). Its construction is
attributed also to Ardashir Babakan. The ancient
town was called in Aramaic Djazarta d'Kardu, a
name which re-appears in Christian texts of the
16th and i7th centuries. It has been identified with
the ancient Bazabda, where Alexander the Great
crossed the Tigris; later this was one of the foremost
points of the Roman advance mentioned by Ammianus Marcellinus (xx, xvii, i).
Situated in the Diyar Rabica [q.v.] (37° 15' N and
42° 5' E), at 400 metres altitude, 125 kilometres
downstream from the confluence of the Boh tan Su,
to the west of Mount Diudi [q.v.], Djazirat Ibn cUmar
is on the Tigris at the point where its distance from
the Euphrates is greatest. Emerging from the gorges
of the Taurus, the Tigris then enters the Upper
Djazira, a flat region where the river flows more
slowly. The city was built in a bend in the river, the
two ends of which were joined at the narrowest point
by a canal which is said to have been dug by al-Hasan
Ibn cUmar. The site of the town thus became an
island, whence its name of Djazira; the force of the
current turned the canal into the main bed of the
Tigris, while the flow in the original river bed
encircling the town dried up. The town also possessed
a bridge, and was a river port in an island position;
from this point the Tigris was navigable, and a
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system of navigation existed to transport merchandize
in the direction of Mosul. As a river port, Diazirat
Ibn cUmar was an important commercial centre in
a prosperous region of vineyards and orchards, made
so by the supply of fresh water. In the neighbouring
mountains, covered with oak forests and producing
an abundance of walnuts, hazel-nuts and gall-nuts,
bees produced honey and wax which were exported.
The frontier between the Arab and the Kurdish
regions is marked by a Roman road, darb 'atifr,
which joins Diazirat Ibn cUmar to Nisibin and then
Mardin.
The town, whose monuments witness to its brilliant
past, lost many of its inhabitants at the beginning
of the 2oth century; the population, which consists
of Muslims, Kurds, and Christiansof various denominations, fell from 9,560 in 1890 to 5,575 in 1940.
In 1960 it was 6,473. In the 4th/ioth century, the
town possessed imposing walls built of mud bricks,
which in the time of Ibn Ba^tuta had three gates;
they were rebuilt in basalt, and a section of them
still stands today, dominated to the north by the
castle of the Kurdish amirs. In the 6th/i2th century,
the town possessed a hospital, fourteen frammdms,
of which eight still remained at the end of the igth
century, with thirty sabils and nineteen mosques.
The intellectual and religious role which the town
played in the 6th/12th century was illustrated by
four Shafici madrasas, while there existed for the
§ufis two khdnfrdhs outside the walls. Beside the
original Great Mosque, the amir Badr al-Din Lu'lu3
built another in the following century. In the igth
century, there remained of this active commercial
centre, according to Cuinet, five khans, a vaulted
bazaar, one hundred and six small shops and ten
cafes. The presence of some early churches demonstrates the importance of the Christian element.
Slightly downstream from DJazirat Ibn cUmar
there exist today the ruins of a fine bridge of which
a single arch of twenty-eight metres is still standing;
on its piers are carved representations of the signs
of the zodiac as on the bridge of IJisn Kayfa [q.v.],
a work of the Artukid period. Upstream there exists
on the Batman Su a bridge built by the amir Timurtash of Mardin.
For a long time under the control of the Kurdish
amirs, Diazirat Ibn cUmar had a certain importance
in the Middle Ages. In the 4th/ioth century the
town was a dependency of Mosul; in the 5th/nth
century, after having had as governor in 495/1102
Shams al-Dawla Djakarmish, a former mamluk of
Malikshah, it was in the hands of the Marwanids; in
the 6th/12th century, it belonged to the Zangids,
who appointed clzz al-Din Abu Bakr al-Dubaysi
as governor in 541/1146. In 553/1158, the region
occupied by the Bashnawi Kurds was taken by
Kutb al-Din Mawdud b. Zangi. In the 6th and 7th/
i2th and I3th centuries, two families brought glory
to the town: the Banu '1-Athir, rich in scholars and
writers, and the Banu cAbd al-Karim al-Diazari.
who produced many imams. In the ioth/i6th
century, there was rivalry between the Safawids and
the Ottomans for the possession of the town; the
Kurds then sought the protection of the Ottomans,
and succeeded in maintaining a relative independence
together with the yamidiyya. After 941/1535, when
Sayyid A^mad was its master, Diazirat Ibn cUmar
controlled Mosul. In 973/1566, some Christian
families, fleeing from Irbil, took refuge there. In the
nth/i7th century, the town in practice regained its
autonomy, but in the igth century there occurred a
reaction by the Ottomans, who occupied the region
Encyclopaedia of Islam III
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in 1248/1833 and re-took Diazirat Ibn cUmar in
1836, from which date the town stagnated; the
former centre of a Kurdish principality became the
modest capital of a Turkish kadd*.
Bibliography: Turk Ansiklopedisi, x, 336,
s.v. Cezire-i Ibn Omer; I A, iii, 152-4; Ibn IJawfcal,
tr. Kramers-Wiet, 219; Harawi, Ziydrdt, 152; Ibn
al-Athir, Atabegs, in RHOC, iia, 201; Ibn Bat^uta,
ii> 139; Yafcut, s.v.; Le Strange, 93-4; V. Cuinet, Turquie d'Asie, ii, 511-4; G. Bell, Amurath
to Amurath, 296; S. H. Longrigg, Four centuries
of modern Iraq, Oxford 1925, 26, 37, 41, 98; R.
Dussaud, Topographie historique de la Syrie, 1927,
499, 501, 522; Cl. Cahen, La Djazira, in REI,
1934, 113; R. Lescot, Enquete sur les Ytzidis,
1938, no, 112; M. Canard, H'amddnides, no-i;
M. Dunand, De VAmanus au Sinai, 1953, 89-91
(with photographs); B. Nikitine, Les Kurdes et
le Kurdistan, 1956, 5, 28, 67, 86, 161; Dillemann,
Haute Mfcopotamie orientate et pays adjacents, in
BAH, Ixxii (1962), index; S. M. Fiey, Assyrie
Chrttienne, 1965, index.
(N. ELISS£EFF)
IBN UMAYL, AL-HAKIM AL-§ADIK AL-TAM!MI,
€
ABU ABD ALLAH MUHAMMAD, one of the representatives of the allegorical and mystagogical type of
alchemy, which has now become an object of psychoanalytic interpretation (cf. C. G. Jung, Psychologie
und Alchemie*, Zurich 1952, index s.v. Senior). He
lived in Egypt, about the first half of the 4th/ioth
century (for the chronological connection with the
Diabir-question cf. M. Plessner, in ZDMG, cxv (1965),
31 f.). Among his numerous writings are several
frasidas, one of which, the Risdlat al-shams ila
'l-hildl, was commented upon by himself under the
title al-Ma* al-warafci wa 'l-ard al-nad^miyya. This
commentary and the poem became known in
mediaeval Europe in a defective Latin version as
Tabula chimica and Epistola solis ad lunam crescentem,
the name of the author being rendered Senior Zadith
Filius Hamuelis. Al-Md* al-warafri begins with a
description of two quasi-archaeological excursions to
an ancient temple at Busir al-Sidr [q.v.] in order to
find documents of alchemical wisdom there. This
introduction follows a common pattern of fiction in
Hermetic literature, but, as B. H. Strieker has
shown, Ibn Umayl must actually have been in that
temple, where he saw a statue of Imhotep, without
of course recognizing its true significance (AO, xix
(1942), 101-37). His special interest in. the old temples
and their wall-paintings is also indicated by another
title: al-Sifr al-kabir fi fyall al-ashkdl al-birbdwiyya
wa 'l-tasdwir (cf. Semenov, no. 534). Among the many
alchemical authorities quoted in al-Ma3 al-warafyl
we find the names of Hermes [see HIRMIS], the
legendary Egyptian king Markunus (cf. G. Wiet,
L'figypte de Murtadi, Paris 1953, 21), Democritus,
Socrates, Plato, Zosimus, Mary the Jewess, Khalid
b. Yazid [q.v.'], Dhu '1-Nun [q.v.], and Diabir b.
Hayyan [q.v.]; he also depends on the Turba Philosophorum. He is silent about al-Razi [q.v.], but he
seems to include him when attacking those contemporary adepts who tried to obtain the elixir
[see AL-IKSIR] from base organic substances such as
eggs and hairs.
Bibliography: Three Arabic treatises on
alchemy by Muhammad bin Umail, ed. M. Turab
c
Ali, in Memoirs of the Asiatic Society of Bengal,
xii/i (1933), 1-213 (contains the text of al-Md*
al-waraki, Risdlat al-shams ila 'l-hildl, and alKasidat al-nuniyya together with an edition of the
Latin version of the first two writings and an
excursus on the date, writings and place in al61
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chemical history of Ibn Umayl by H. E. Stapleton
and M. Hidayat IJusayn; p. 126 f. a list of titles
and extant manuscripts; for further references see
Brockelmann, I, 279 and SI, 429 f., 962; A.
Siggel, Katalog der arabischen alchemistischen
Handschriften Deutschlands. Handschriften der
ehemals Herzoglichen Bibliothek zu Gotha, Berlin
1950, 17-20, 39 f., 54-56; A. A. Semenov, Sobranie
vostoMkh rukopisey akademii nauk Uzbekskoy SSR,
i, Tashkent 1952, nos. 533 f.; A. Mazah&i, Bibliographic avec index analytique, in A. Mieli, La
science arabe, repr. Leiden 1966, nos. 523 f.;
J. Ruska, Turba Philosophorum, in Quellen und
Studien zur Geschichte der Naturwissenschaften und
der Medizin, i (1931), 310-8; idem, Studien zu
Muhammad Ibn Umail al-Tamimi's Kitdb al-Ma*
al-Waraql wa yl-Ard an-Najmlyah, in Isis, xxiv
(1936), 310-42 (important); idem, Der Urtext der
Tabula Chemica, in Archeion, xvi (1934), 273-83;
idem, Chaucer und das Buch Senior, in Anglia, Ixi
(1937), 136 f.; P. Kraus, Jdbir ibn Hayydn, Cairo
i933> J942 (MIE, xliv, xlv), indexes; H. E.
Stapleton, G. L. Lewis and F. Sherwood Taylor,
The sayings of Hermes quoted in the Ma* al-waraql
of Ibn Umail, in Ambix, iii (1949), 69-90.
(G. STROHMAIER)
IBN CUNAYN, ABU 'L-MAHASIN SHARAF AL-DIN
C
MUH. B. NASR B. ALI B. MUH. B. GHALIB AL-ANSARI,
satirical poet born at Damascus on 9 Shacban
549/19 October 1154, and died there on 20 Rabic I
630/4 January 1233. After receiving a traditional
education from the main teachers of Damascus and
spending a period in clrak, Ibn cUnayn began early
to use his lively satire against many different kinds
of people; he did not spare evenSalah al-Din (Saladin),
who had just made himself master of the town (57o/
1174), and for this he was soon banished. He then
went on some journeys connected with commercial
matters, which led him to clrak, Adharbaydjan, Khurasan, Transoxania and even to India; then he returned to the Yemen, where he spent some time in the
entourage of Saladin's brother, Tughtakin; and then
he settled for a time in Egypt (before 593/1197).
His nostalgia for his native town led him to write
a request in verse to al-Malik al-cAdil for permission
to return there, and he finally saw again the Umayyad
Mosque in 597/1201. Al-cAdil's son, al-Malik alMucazzam clsa, who was then governor of Damascus,
welcomed the poet, who became his favourite and
even his wazlr.
Ibn cUnayn is said to be the author of a Mukhtasar
of the D^amhara of Ibn Durayd and of a Ta^rikh
c
Azizi, but neither of these works seems to have
survived. It was mainly as a poet that he was famous.
With his taste for jokes, irony and mockery, he held
up to ridicule, with great wit, important people, the
kadis, the fukahd*, and the preachers, to such an
extent that he was accused of zandaka. His hidid*,
aimed against himself, his father and important
people, even sultans, was wicked and scathing. The
panegyrics on his patrons are well written, whereas
his satirical poetry is full of dialectal expressions.
He expressed his nostalgia in some famous poems
which include long descriptions of Damascus and its
surroundings, while no other country pleases him. He
wrote riddles as well, and also topical poems, in which
he refers to all kinds of personal or historical facts.
He always refused to collect his works in a diwdn,
but one of his compatriots managed to save some of
them to form the Diwdn published by Khalil Mardam
at Damascus in 1946.
Bibliography. Ibn Khallikan, iv; Yakut, Udaba*,

xix, 81-92; Abu Shama, Raw^atayn; Ibn Kathir,
Biddy a, xi-xii; Sibt Ibn al-Djawzi, Mir*at al-zamdn,
viii, s.v.; Ibn al-clmad, Shadhardt, iv, v; yadidji
Khalifa, i, col. 767; J. Rikabi, La poesie profane
sous les Ayyubides, Paris 1949, index; Khalil Mardam, introduction to the Diwan', idem, in DM, iii,
403-7(ED.)
IBN cU$Ft)R, ABU 'L-HASAN cALi B. MU'MIN,
Andalusian
grammarian
of the 7th/i3th
century. Born at Seville in 597/1200, he studied
under al-Shalawbin, the most famous grammarian
of the period. After a quarrel with his master, he left
his native town and travelled throughout al-Andalus,
staying in several towns where he taught the Kur'an
and grammar. Then he proceeded to Ifrikiya,
staying at Tunis and at Bougie, at the court of the
Hafsid amir Abu Zakariyya3. Returning to his own
country, he once again travelled in al-Andalus, then
crossed to the Maghrib and stayed at Sale". At the
invitation of the Ilafsid caliph al-Mustansir, he
returned to Ifrikiya and settled in Tunis, where he
died in 670/1271.
Ibn c Usfur was the author of two grammatical
treatises, the K. al-Mu^arrib fi 'l-nahw and the
K. al-Mumti* fi 'l-tasrif, and dictated also commentaries on four grammatical works: the Kitdb of
Sibawayh, the K. al-ldafy of al-Farisi, the K. alD±umal of al-Zadidiadii and the Mufraddima of
al-Djuzuli.
Bibliography: Brockelmann, I, 381, SI,
546; CU. R. Kahhala, vii, 251, and add to the
references there given: Ibn al-Zubayr, Silat al-Sila,
ed. Le"vi-Provencal, 142-3 (no. 285).
(G. TROUPEAU)
IBN CUYAYNA [see SUFYAN B. CUYAYNA].
C
IBN WAFID, ABU 'L-MUTARRIF ABD AL-RAHMAN
B. MUHAMMAD AL-LAKHMI, Andalusian physician,
pharmacologist, and agricultural theorist.
Little is known of his life except that he was born
in 398/1007 (according to Sacid) and was resident
at Toledo in 460/1067 having studied medicine
with Zahrawi at Cordoba. He died in 467/1074. In
spite of his pharmacological knowledge, says Sacid,
he preferred to treat sickness by diet and if forced
to use drugs preferred the simple to the compound.
Of the seven works by him mentioned by his biographers the following are certainly or probably
extant:
(1) K. fi 'l-adwiya al-mufrada. This was abridged
and translated into Latin by Gerard of Cremona
with the title Liber Albenguefith philosophi de
virtutibus medicinarum et ciborum. There are also
translations into Hebrew and Catalan. The Arabic
text is partially extant but has not been published.
(2) K. al-Wisddfi 'l-tibb. In MS.
(3) Madimuc fi 'l-filaha. Texts in Arabic and
Castilian which are almost certainly to be identified
with this are discussed by Millas and Garcia G6mez.
(4) De balneis sermo. A work with this title is
mentioned by Mieli but does not clearly correspond
with any Arabic title.
Bibliography: Ibn al-Abbar, ii, 551; Sacid
al-Andalusi, Cairo n.d., no = Fr. tr. R. Blachere,
Paris 1935, 148 if.; Ibn Abi Usaybica (ed. Miiller),
ii, 49; J. Millas Vallicrosa, El libro de agricultura de
Ibn Wafid y su influencia en la agricultura del Renacimiento, in And., viii (1943), 281-332 = Estudios
sobre historia de la ciencia espanola, Barcelona 1949,
ch. 7; E' Garcia Gomez, Sobre agricultura ardbigoandaluza (Cuestiones bibliogrdficas), in And., x (1945),
127-46; Choulant, Handbuch der Bilcherkunde fiir
die dltere Medizin, § 96 (on the Latin tr. of the

IBN WAFID — IBN WAHSHIYYA
K. al-Adwiya); M. Steinschneider, Die Hebraeischen Vbersetzungen des Mittelalters, § 475 (on the
Hebrew tr.); Mieli, La science arabe, Leiden 1938,
§ 38.7(J. F. P. HOPKINS)
IBN WAHB, €ABD ALLAH B. WAHB B. MUSLIM ALFIHR! AL-KURASHI, Maliki traditionist of Egypt,
born in Cairo in 125/743 and died there in 197/813.
From a very early age he was taught by the imam of
Medina, until the latter's death, and then returned
to Cairo, where his" own tomb is in the Karaf a (see
Ibn Khallikan, tr. de Slane, ii, 16; Ibn al-Zayyat,
al-Kawdkib al-sayydra, 44). The &&& cly§4 (Tartib
al-maddrik, Cairo MS, fol. 88a) states that he wrote
thirty works based on Malik, and mentions the titles
of some of them. Up to now the only work known is a
codex on papyrus of about one hundred pages, a
fragment of his D^dmi'; this manuscript, which has
been edited with a commentary by J. David-Weill,
is dated 276/889. This fragment of the Qidmic
consists of: the Book of Genealogies, the Book of
Silence, the Book of the Seal, some traditions concerning the battle of Ilunayn and a prayer of Ibn
c
Abbas. It is strange that practically nothing of this
text is found in any of the numerous recensions of
the Muwaffa* of Malik or in the Mudawwana of
Satinun. (For other fragments, see J. Schacht, in
Arabica, xiv (1967), 231.)
For the biography of Ibn Wahb see Le Djdmi*
d'Ibn Wahb, ed. J. David-Weill (BIFAO), Cairo
1939-48, i, XI, and J. David-Weill, Manuscrit
malekite d'Ibn Wahb, in Melanges Maspfro, Cairo
1940, iii, 177-83.
(J. DAVID-WEILL)
IBN WAHBtTN, ABU MUHAMMAD £ABD ALDJALIL B. WAHBUN, Arab poet of Spain, whose
career was passed at the court of the master of
Seville, al-Muctamid Ibn cAbbad [q.v.]. Born at
Murcia, probably about 430-40/1039-49, into a
family of humble origin, he went to seek his fortune
at Seville, where he was the pupil of the philologist
al-Aclam al-Shantamari [q.v.'] and formed a friendship
with the vizier and poet Ibn cAmmar [q.v.] before
being admitted to the court, in circumstances which
are variously reported. He then became one of the
official panegyrists of al-Muctamid and made his
mark by a number of brilliant improvisations. In
476/1083 he delivered the funeral oration of al-Aclam,
then had the courage to intercede in favour of Ibn
c
Ammar and to lament his death; there^xist also
some fragments of poems which he composed after
the battle of al-Zallaka [q.v.] and on the occasion of
the voyage of al-Muctamid to Morocco to ask for
help from Yusuf b. Tashfm in 481/1089. Ibn Wahbun
also left some fairly successful descriptive poems,
notably that on the palace of al-Muctamid called alZahl, as well as a number of short pieces, in which
he does not scruple to reveal his taste for ghilmdn.
His poetry, however, reaches quite another level
when he is either complaining of the injustice of his
fate or expressing, in commenting on human destiny, a
pessimism which shows the influence of al-Mutanabbi.
His natural pride and his loyalty to al-Muctamid, in
spite of some stormy periods, are the other aspects
of his character which deserve mention.
It is likely that he did not know of his master's
tragic fate, for it was probably in 484/1092 (and not in
533/1138-9 as is given by some sources) that he was
killed by some Christian horsemen when he was
travelling to Murcia with Ibn Khafadja [q.v.].
Bibliography: Ibn Bassam collected the
Diwan of Ibn Wahbun under the title al-IklU almushtamil cald shicr cAbd al-D^alU, but this collection has not survived, and of this anthologist's i
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work on the poet there remains only a chapter of
the Dhakhira (2, still unpublished); al-Fatfc Ibn
Khafcan, Kald'id, 13-4, 242-5; Ibn Ditya, Mufrib,
index, s.v.; Ibn Fa<Jl Allah al-cUmari, Masdlik al-absdr, xvii, MS Paris, 32v.-36v.; alc
lmad al-Isfahani, Kharlda, xi, MS Paris; Ibn
Zafir, Badd*? al-badd'ih, 37; Ibn al-Khatib,
Acmdl\ 246; Makkari, Analectes, index; Marrakushi, Mu^diib, 102-5; Ibn Khallikau, index, s.v.;
Dabbi, 374, no. 1101; Ibn Sacid, Mughrib, index;
Dozy, De Abbadidis, i, 50, 116-7; Luya, in Hesperis,
*936, 150; A. Dayf, Baldghat al-cArab fi 'l-Andalus,
121-8; H. Pe"res, Poesie andalouse, index; A.
Gonzalez Palencia, Literatura*, 93, 200, 202; S.
Khalis, La vie litteraire a Seville au XI* siecle,
unpublished thesis, Sorbonne 1953.
(Cn. PELLAT)
IBN WAJJSHIYYA, name of a person to whom
are attributed a number of works and whose full
name is said to have been Abu Bakr Atimad b.
C
AH b. Kays (omitted in Fihrist, 311, which adds:
b. al-Mukhtar b. cAbd al-Karlm b. Djarthiya b.
Badniya b. Bartaniya b. cAlatiya) al-Kasdani (omitted in MS Istanbul, Beyazit 4064 [see below]) al-Sufi
(added in Fihrist and some manuscripts) al-Kussayni (added in MSS Beyazit 4064 and Leiden, vocalized thus in Beyazit, read al-Kasiti or al Kusayti
by M. Plessner; cf. Fihrist: min ahl Kussin), known
as Ibn Wafcshiyya, but of whose existence there is
as yet no reliable historical proof. Since Noldeke
(in ZDMG, xxix (1875), 453 f-), it has been thought
that the real author (or at least compiler) was
Abu Talib Alimad b. al-Husayn b. cAli b. Afcmad
b. Muhammad b. cAbd al-Malik al-Zayyat, to whom
Ibn Wafcshiyya states that he dictated his translations "from the language of the Chaldees* into
Arabic". This Abu Talib al-Zayyat, who claims to
be a pupil and secretary of Ibn Wahshiyya, was,
according to L. Massignon (apud Festugiere, La
Revelation d'Hermes Trismegiste, i, Paris 1944,
App. Ill, 396), "a Shi% a member of a family of
viziers" (d. ca. 340/951); he lived in the time of
Ibn al-Nadim (Fihrist, 312). If all parts of his name
are correct, he was the great-great-grandson of
the vizier Abu Djacfar Muhammad b. cAbd al-Malik
(b. Aban, omitted in all sources when Abu Talib
is referred to) al-Zayyat [see IBN AL-ZAYYAT].
Probably originally Christian before being converted
to Islam, as the lakab al-Zayyat would seem to
imply, the family appears to have come from one
of the localities named al-Karkh [q.v.]. It may have
had in its possession ancient documents in Syriac
(bi 'l-surydniyya al-kadima: MS Leiden, pp. i and 3)
written in ancient Edessan script, which, towards
the end of the 4th/ioth century, came to be called
Estrangelo and was much developed by the Nestorians of Persia. Certainly the language and style of
the translations which are attributed to Ibn Walishiyya are not those of a native user of Arabic. The
question is whether they were made directly from
Syriac, from Greek or from Pahlavi. There are
certain indications which support the author's claim
to have translated from Syriac, the most important
of them being, in addition to the style of the language,
the type of prayers which are included, in particular,
in the K. al-Fildha al-nabatiyya and which bear a
striking resemblance to those of Syriac liturgy
(cf. in particular the prayer with which the book
begins (see ZS, vi (1928-9), 35 f.) and which is a
sort of prumiyon = 7Tp6ipLov in the style of the
Syriac breviary). This type of prayer is found in
the manuals of magic and talismanic art (such as
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Ghdyat al-fyakim of the Ps.-Madiriti) and what has
been preserved from the Harranians by Ibn alNadim, but nowhere is it so close, in form and in
spirit, to that of the prayers of the Syriac liturgy.
This indication alone however is of no significance,
since this type of prayer is found also in the Byzantine liturgy. A detailed study of the works attributed
to Ibn Watishiyya would probably show that in them
Syriac served as a vehicle for Greek, Pahlavi and
Indian scientific and pseudo-scientific ideas.
Here follows a list of the works attributed to
Ibn Wahshiyya with a summary of what is known
about each of them:
(i) The most important of them all is undoubtedly
the K. al-Fildfya al-nabajiyya, a vast work (MS
Leiden, 1264 pages; Beyazit 19052-3, 465 fols.,
32 X 24 cm., naskhi', Beyazit 4064, 332 fols., 25 X
17 cm., naskhi), represented by numerous manuscripts not all of which are complete. Ibn Wahshiyya
states that he "translated it from the language of
the Chaldees into Arabic... in 291/903-4" and
"dictated it to Abu Talib . . . al-Zayyat in 318/930"
(Leiden MS, p. i). The original title in "Nabataean"
(i.e., Syriac) was K. Ifldh al-ard wa-isldh al-zarc
wa 'l-shadiar wa Jl-thimdr wa-daf* al-dfdt canhd.
M. Plessner has given a list of its contents in ZS,
vi (1928-9), 35-55. From 1835 to 1875, this work
was the subject of vigorous debate among orientalists: E. M. Quatremere, in his Memoir e sur les
Nabattens, in JA, xv (1835), 5-55, 97-137, 209-71
(see also Journal des Savants, March 1857) considered it to be the translation of a Chaldean work
of the period of Nabuchodonosor II (605-562 B. C.;
the Fihrist says of Ibn Wahshiyya: wa-huwa min
wild Sinlidrib = Sennacherib, 705-681 B. C.); E
Meyer, in Gesch. der Botanik, iii (1856), 43-89, places
it in the first century A. D.; D. Chwolson in Vber
die Uberreste der altbabylonischen Literatur im
arabischen Vbersetzungen, in Memoires des Savants
Etrangers prgsentes a I'Academie Imperiale des
Sciences de St. Pttersbourg, viii (1859), 329-524, dates
it at the latest to the beginning of the i4th century
B. C. This extreme view of Chwolson produced such
a violent reaction from orientalists that it was about
fifty years before this work was discussed again.
Three important studies were written in reply to
the articles mentioned above: E. Renan (Sur les
dtbris de Vancienne litterature babylonienne conserve's
dans les traditions arabes, in MemTde VAcademic des
Inscriptions, xxiv/i (1861), 139-90; extracts in Revue
Germanique, x (1860), 136-66; L'Institut, April-May
1860, 37-44), after summarizing the different opinions
concerning the date, ascribes the work to the Hellenistic period (3rd-4th centuries A. D.), in a Sabean,
and more precisely a Mandean, environment; he
considers the "Nabataean" language to be Mandean.
A year later there appeared the most controversial
study on the question, that of Alfred von Gutschmid,
Die Nabatdische Landwirtschaft und ihre Geschwister,
in ZDMG, xv (1861), i-no (= Kleine Schriften, ii,
568-716; cf. also War Ibn Wahshijjah ein nabatdischer Herodot?, in Berichte uber d. Verhandl. d.
kgl. sacks. Gesellschaft d. Wiss. zu Leipzig, Phil.hist. Kl., 1862, 67-99 = Kleine Schriften, ii, 71753), who maintained with strong arguments that
the Nabataean works were nothing but a forgery
of the Muslim period (beginning of the gth century
A. D.) and certainly not earlier than 700 A. D. He
based his proofs on the similarity between the
religious and political situation which appears in
these works and that of the early cAbbasid period
(the Arab disdain for the Nabataeans in spite of

their illustrious past; the fashion for agnosticism;
the greatness and wisdom attributed to the Chaldeans in the Muslim legends). But whereas von
Gutschmid still regarded Ibn Waljshiyya as an
early and well-disguised forger, Noldeke, in Noch
Einiges uber die "nabataische Landwirtschaft", in
ZDMG, xxix (1875), 445-55, added further proofs
to the theses that these works were forged, dating
them to the beginning of the 4th/ioth century. He
considers the author of this forgery to be Abu
Talib . .. al-Zayyat. He sees in it the influence of
Greek works written in the koine and points out the
author's use of an Edesso-IJarranian calendar
(based on the solar (Julian) calendar, instead of
the Muslim lunar calendar) and his knowledge of
the kalends.
The work attributed to Ibn Wafrshiyya has not
yet recovered from this serious attack by A. von
Gutschmid and Th. Noldeke, in spite of the efforts
of several scholars during the last fifty years to
re-instate him (cf. E. Wiedemann, Zur Nabatdischen
Landwirtschaft, in ZS, i (1922), 201-2; M. Plessner,
Der Inhalt der Nabatdischen Landwirtschaft. Ein
Versuch Ibn Wa^ija zu rehabilitieren, in ZS, vi
(1928-9), 27-56; E. Bergdolt, Beitrdge zur Geschichte
der Botanik. I — Ibn Wahschija: Die Kultur des
Veilchens (viola odorata) und die Bedingungen des
Bluhens in der Ruhezeit, in Berichte der Deutschen
Botanischen Gesellschaft, 1 (1932), 321-36; // —
Uber einigen Pfropfungen, ib., Iii (1934), 87-94;
/// — Wasseranzeigende Pflanzen, ib., liv (1936),
127-34; G. O. S. Darby, The mysterious Abolays,
in Osiris, i (1936), 251-59; idem, Ibn Wahshiya in
mediaeval Spanish literature, in I sis, xxxii (1941),
433-8). The very pessimistic prediction of Franz
Boll, who says, referring to the K. Tankalusha
(see below): "ist gleich seinen iibrigen Schriften
verdientermassen noch immer unedirt geblieben
und wird es wohl auch bleiben" (Sphaera, Leipzig
1903, 428), certainly seems to be justified.
It was concerning al-Fildha al-nabafiyya that
the dispute over Ibn Wahshiyya arose; the other
works attributed to him, although much less wellknown, suffered repercussions from this.
(2) K. Shawk al-mustahdm fi macrifat rumuz
al-akldm, an extraordinary collection of 93 cryptic
alphabets attributed to the ancient Semitic, Hellenistic and Hindu peoples, and to famous persons,
accompanied by alphabets appropriate to each planet
and each sign of the zodiac (MS Paris 6805, 131
fols., naskhi of 1165/1751-2, in which it is stated,
fol. 129 r., that the work was written for cAbd
al-Malik b. Marwan in 241/885 (sic)', the author
lived in Damascus; J. Hammer, Ancient alphabets
and hieroglyphic characters explained, with an account
of the Egyptian priests, their classes, initiation and
sacrifices in the Arabic language. . ., London 1806;
S. de Sacy, apud A. L. Millin, Magasin Encyclopedique, vi (1810), 145-75; v. Gutschmid, loc. cit.,
16-21). This type of collection of scripts is used in
works of magic and of talismanic art; specimens of
it are found in many madjmu^as of esoteric writings.
It is not impossible that many of these alphabets
were used as ciphers; they have the characteristics
of this (symmetry, opposition, superposition, interlacing of downstrokes; differentiation by small
downstrokes, decorative refinements).
(3) K. Tankalusha (= Teucros; cf. A. Borissov,
in JA, ccxxvi (1935), 300-5) al-Bdbill al-Kukdnl,
fl suwar daradi al-falak wa-md yadillu calayhi min
afywdl al-mawludin, "translated from the Nabataean
into Arabic by Abu Bakr b. A^mad b. Wahshiyya
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and dictated to Ali (sic) b. Abl Jalib ... al-Zayyat"
(MS Leiden 891/2, fols. 28-69, preceded by a treatise
on astrological divination attributed to Dorotheos
[of Sidon], the translator of which is said to have
been cUmar b. Famikhan al-Tabari, see Brockelmann, S I, 392), an astrological treatise describing
the twelve signs of the zodiac and the thirty degrees
of each of them and based on the Pahlavi versions of
the napocvaiiXXovra of Teucros of Babylon and the
'AvOoXoyfoci of Vettius Valens (cf. Nallino, Tracce
di opere greche giunte agli Arabi per trafila pehlevica,
in A volume.... presented to E. G. Browne, Cambridge
1922, 345-63; idem, RaccoUa, v, 1944, 236 ff.).
(4) K. al-Sumum, translated from the "Nabataean" and dictated to Abu Jalib . . . al-Zayyat
(MSS Istanbul, §ehid Ali Pasa 2073, naskhi of 905;
1499-1500, 21.5 X 15 cm.; Leiden 726, 142 fols.,
a copy made from the British Museum manuscript
1357; other manuscripts in Brockelmann, S I, 431).
Ibn Wafrshiyya gives his sources: it is a compilation
from two treatises on toxicology, one by Yarbuka
(Istanbul MS; Baryufa) al-Nabati al-Kardanl, the
other by Suhab Sat (Istanbul MS: Shuhat Bisat) "of
the inhabitants of cAkukuka" (so Istanbul). It is the
manual of poisons of £anakya, according to a new
redaction, produced in the medical circles of Gondeshapur, from the Persian translation of this
treatise (cf. B. Strauss, Das Giftbuch des Sdhdq,
in Quellen u. Studien z. Gesch. der Naturwiss. u.
der Medizin, iv/2 (1934), 28 (116) ff.; Massignon,
loc. cit., 393). The work covers (a) things which
kill by a look, (b) voices which terrify, (c) things
which kill by their smell, (d) those which are lethal
if eaten or drunk and (e) those which are lethal if
touched; from chapter 8 onwards it deals with
snake-bites, bites by dogs, the stings of spiders,
scorpions, etc. (cf. K. al-Sumum wa-daf* maddrrihd
by the Ps.-Diabir: Brockelmann, S I, 428, n. 31;
Kraus, Jabir, i, 156-9).
(5) K. al-Usul al-kabir, a treatise on alchemy
(MSS Istanbul, Ragip Pasa 963/3, fol. 49v. fi.,
naskhi, 24 x i8cm.; the same mad[muca, fols.
i-38v., attributes to him K. al-Shawdhid fi 'l-hadiar
al-wdhid; Haci Besir Aga, 649, fols. 22r-3or, ta^llk
fdrist, n. d., 35 X 26 cm., in a madjmu^a of works
on alchemy, the majority of them Persian, beginning
with the K. Musabfrahdt Afldtun wa-tafsir Djabir
[&.] Ifayyan al-Sufi, fols. i-22r). In another madimu*a in Konya (Yusuf Aga, 4887/3, 55 fols., 16 x
11.5 cm., small ta*-lil$ of 707/1307-8; see also 5486
in the same collection), there is attributed to him
another treatise on alchemy entitled K. Kashf alrumuz.
There are also attributed to him other Hermetic
works such as Kanz al-faikma, Mapdlic al-anwdr
fi 'l-hikma, used by the Ismacilis, K. al-Haydkil
wa 'l-tamdthil and K. Tabfrdnd (cf. reference in
Brockelmann, I, 281, S I, 431), about which much
less is known. He himself states, in al-Filafya alnabafiyya (Leiden MS, p. 2), that he translated
also extracts from a vast and valuable work on
astrology entitled K. D(dh)awdndy al-Bdbili fi asrdr
al-falak wa 'l-afykdm *ala n-l^wddith min frarakdt
al-nud[um, and K. al-Adwdr al-kabir. The Fihrist,
312, lists other titles, for the existence of which
there is no other evidence.
From his works as a whole there emerges a striking
resemblence between his opinions and those of the
Neoplatonist school of Syria founded by lamblichus
(d. 330 A. D.). Like the latter, Ibn Walishiyya
believed that man can come into contact with God
by means of esoteric rites and symbolic formulas.
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The perspicacious Ibn Khaldun (Mukaddima, iii,
I20/i65f.; tr. Rosenthal, iii, 151 f.) had realized
this when he stressed the care which the ancient
authors of Geoponica took to discover the secret
correspondences between the spiritual properties
(ruhdniyydt) of plants and those of the heavenly
bodies, and when he stated that the K. al-Filaka
al-nabafiyya had been translated from the Greek
(turdiima min kutub al-Yundniyyin).
In conclusion, we believe (as had already been
suggested by G. H. Ewald, in Gdttinger Nachrichten,
1857, 141 and 1861 (15 May)) that the works attributed to Ibn Wafoshiyya are to be considered as the
result of various successive re-writings and revisions of scientific and pseudo-scientific materials
surviving from antiquity, preserved, amplified and
modified by Syrian and Alexandrian Hellenism and
carried on until the period of the translators of
the Bayt al-Ifikma, either by Greek documents or
by Pahlavi and Syriac versions (there should be
noted the existence in Persian of a treatise of
Geoponica already used by cAli b. Sahl b. Rabban
al-Tabari in Fir daws al-frikma, completed in 235/
850: cf. reference in Brockelmann, S I, 363). The
present writer plans further research on Ibn Waljshiyya's work along these lines.
Bibliography: In addition to the numerous
works mentioned in the article, see also C. A.
Nallino, cllm al-falak cind al-cArab, Rome 1911,
208 ff.; P. Kraus, Jdbir Ibn Hayydn. Contribution d rhistoire des idtes scientifiques dans I'lslam
(MI, Mem. de VInstitut d'Egypte, xliv-xlv, Cairo
1942-3), i, p. LIX and index; I. Goldziher, Muh.
St., i, 158 (a product of the shu'ubiyya); J. Ruska,
Cassianus Bassus Scholasticus und die arabischen
Versionen der griechischen Landwirtschaft, in 7s/.,
v (1914), 174-9 (= Kusta B. Luka, al-Fildjta
al-yundniyya; the Leiden manuscript is based
on a Persian version; ed. Cairo 1293/1876); idem,
Weinbau und Wein in den arabischen Bearbeitungen
der Geoponica, in Archiv fur die Gesch. der Naturwiss. u. der Technik, vi (1913), 305-20; idem, Turba
philosophorum: ein Beitrag zur Geschichte der
Alchemic, in Quellen u. Studien z. Gesch. der
Naturwiss. u. der Medizin, i (1931), 1-368; idem,
Arabische Alchemic, in Archeion, xiv (1932),
425-35; idem, Uber das Fortleben der antiken
Wissenschaften im Orient, in Archiv fiir Gesch. der
Mathematik, der Naturwiss. u. der Technik, x
(N. F. i) (1927-8), 112-35; P. Sbath, L'ouvrage
geoponique d'Anatolius de BSrytos, (4th cent.),
Arabic manuscript discovered by Sbath, in Bl£,
xiii (1931), 47-54; G. Sarton, Introd. to the history
of science, i, 634-5, ii, 425, 842; Ps.-Madjriti,
Ghdyat al-fyakim, ed. Ritter, Leipzig 1932, 60, 179,
229 ff.; Ibn al-cAwwam, K. al-Fildfya, ed. Banqueri,
i-ii, Madrid 1802 (tr. J.-J. Clement-Mullet, i-ii,
Paris 1864-7); Ibn Bassal, K. al-Filaha, ed. with
Sp. tr. and notes by J. M. Millas Vallicrosa and
M. Aziman, Tetuan 1955.
(T. FAHD)
IBN AL-WANNAN, ABU 'L-€ABBAS AHMAD B.
MUHAMMAD B. MUHAMMAD, Moroccan poet of the
12th/18th century, famous for one poem, wellknown in Moroccan literary circles. Neither the date
nor the place of his birth is known. He is said to
have belonged to an Arab family from the Tuwat
(southern Algeria and Morocco). He described
himself as Himyari, therefore Yemeni, and claimed
descent from the Ansar. He lived and died in Fez,
where his family had settled at an unknown date
and was known by the name of Banu Malluk
(changed by him into Muluk). Al-Wannan was a
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nickname of his grandfather, and it is not known
whether he was given it because of his peevish nature
or because he played the wann (cymbals) (see L.A.
under the root w.n.ri.). His father was a court poet
of the €Alawid sultan Mufcammad b. cAbd Allah
(1170-1204/1757-90). Totally deaf, but with a lively
intelligence, he left behind him the reputation of an
amusing courtier, with an inexhaustible supply of
witty anecdotes. The sultan, who prided himself on
his literary culture, called him Abu M-Shamakmak,
probably because he had a large mouth and a large
nose, like the poet from Kufa with the same name
[q.v.'], and was as skilful as he in panegyric and satire.
This kunya became part of his proper name, and was
passed on to his son and to the urdiuza on which the
latter's fame was based.
As Abu 'l-cAbbas Ahmad did not succeed, either
during his father's lifetime or after his death, in
gaining admittance to the court, which was barred to
him by envy, and as he wished at all costs to recite to
the sultan the urdiuza which he had written for this
purpose, he resorted to a ruse: stationing himself one
day on a promontory overlooking the route of the
royal procession, he declaimed at the top of his voice
as the sultan was passing, in the rad^az metre, the
following couplet:
"My lord, son of the Prophet (nabi),
Abu '1-Shamakmak was my father (abl}"
The Sultan recognized him, received him, listened to
his poem, with which he was delighted, gave him a
generous reward and awarded him a place in his
entourage where he remained until his death, which
is said to have occurred in 1187/1773.
Of his works, which are reputed to have included
epistles on various subjects and some poems, all
that is known is the urdiuza called al-Shamakmakiyya,
a kdfiyya of 275 verses in the rad/[az metre. The
success of this work is due to its educational value.
It is in fact a r<§sum£ of the traditional culture of the
Arabs in a form which could be understood, learned
and remembered by an educated Moroccan of that
period: a vocabulary dealing with the desert,
inherited from the early poets of the Diabiliyya—
the names of its winds, its flora and fauna, its
proverbs, legends, anecdotes, historical facts, famous
characters (both men and women)—in short a
synthesis of the great collections of adab, poetry and
history. Thus the Shamaksnakiyya was used as a
textbook, a precis to be learned by heart in the
same way as the Mu^allakdt, the diwdns and the
makdmdt, and it has formed the subject of several
commentaries, the best known of which are: (i) Abu
'l-cAbbas Ahmad b. Khalid . . . al-Nasiri, Zahr alafndn min hadikat Ibn al-Wanndn, lith. Fez 13147
1896; (2) Abu Hamid al-Hadjdi Muhammad alMakki b. Muhammad al-Bitawri al-Sharshali alHasani, Iktitdf zahrat al-afndn min dawfyat kdfiyyat
Ibn al-Wanndn, lith. Fez 1333/1915; (3) Abu
Muhammad al-cArabi b. cAli al-Mashrafi, Sharfy alShamakmakiyya (cf. Kattani, Fihris, ii, 15); (4) cAbd
Allah Kannun (Gennun), Shark al-Shamakmakiyya,
Cairo 1964.
Bibliography: Nasiri Salawi, Istifysd, iv, 122;
E. L6vi-Proven?al, Les historiens des Chorfa, Paris
1922, 150, 210, 353; idem, Les manuscrits arabes de
Rabat, Paris 1921, 28, no. 80; 115, no. 340; Brockelmann, S II, 706; cUmar Tawfik Safar-Agha, alNusus al-adabiyya, Casablanca n.d., 308-18; A.
Bustani, in Dd^irat al-ma^drif, iv, 141-2.
(M. HADJ-SADOK)
IBN AL-WARDl, SIRADJ AL-DiN ABU HAFS C UMAR,
Shaft0! scholar, d. in Dhu 'l-Kacda 861/September-

October 1457. He is said to be the author of the
Kharldat al-'adid'ib wa-fartdat al-ghard*ibt a sort of
geography and natural history without any scientific
value. In spite of the authorities mentioned in the
introduction (al-Mascudi, al-Jusi, Ibn al-Athir, alMarrakushi), the Kharida is merely a plagiarism
of the Didmi* al-funun wa-salwat al-mafrzun of Nadjm
al-Din Afcmad b. flamdan b. Shabib al-tfarrani alHanbali, who lived in Egypt circa 732/1332. The
work has nevertheless had a certain vogue among
orientalists, who have published or translated fragments from it: De Guignes, A. Hylander (Lund 1824),
C. J. Tornberg (Upsala), M. Fraehn (Halle), etc.; it
has been printed in Cairo several times since 1276.
However, there remain two problems: the first
is the name of this Ibn al-Wardi, who, according to
al-Zirikli, was called Ibn al-Wurudi; the second is
the real authorship of the Kharida, which is also
attributed to Zayn al-Din Ibn al-Wardi [see next article] and to cUmar b. Mansur b. Mufc. b. cUmar Ibn
al-Wardi al-Subki in a Vatican manuscript.
Bibliography: Ibn lyas, Badd*ic al-zuhur, ii,
60; Brockelmann, II, 131-2, S II, 162-3; F- Bustani,
DM, iv, 137; Zirikli, A'ldm, x.
(ED.)
IBN AL-WARDl, ZAYN AL-DIN ABU HAFS € UMAR
B. MUZAFFAR B. C UMAR B. ABI *L-FAWARIS MUH. B.
£
AL! AL-WARDI AL-KURASHI AL-BAKRI AL-SHAFI%
Shaft CI/##£&, philologist, man of letters, historian and
poet, born at Macarrat al-Nucman (he has also the
nisba al-Macarri) in 689 or 691/1290-2, died of plague
in Aleppo on 27 Dhu '1-Hidjdja 749/18 March 1349.
He was educated in his native town, then at IJamat,
Damascus and Aleppo; he seems to have held for a
time the office of deputy to the kadis of Manbidi and
of Aleppo, but, as the result of a dream, he abandoned
this career to devote himself to his literary work.
He is the author of the following works: a Dlwdn
including poems, makdmdt, epistles, discourses, a
risdla on the plague, etc. (published in Istanbul by
Faris al-Shidyak, in the Mad[mucat al-Djawd^ib, in
1300); Ldmiyyat (or Nasihat or Wasiyyat) al-ikhwdn
wa-murshidat al-khilldn, a moral poem of 77 verses
in the ramal metre, long a classic (ed. Cairo 1301
with commentary by Mascud b. Hasan al-Kunawi; in
C. J. David, Tansib al-albdb, Mosul 1863; also alShirwani, Nafhat al-Yaman; Fr. tr. in RI, 1900; with
the text, by A. Roux, Algiers 1905); Tahrlr al-khasd§a
fi taysir al-Khuldsa, a prose version of the Alfiyya
of Ibn Malik (MS Cairo); al-Tufyfa al-wardiyya fi
mushkildt al-icrdb, an urdiuza of 153 verses (ed. R.
Abicht, Breslau 1891); a,commentary on the preceding work (MS Berlin); al-Bahdjia al-wardiyya, an urdjuza, a rendering in 5000 verses of al-Hdwi alsaghir of al-Kazwini (a manual of Shafici/$&) (lith.
Cairo 1311); Tatimmat al-Mukhtasar fi akhbdr albashar, an abridgement of the chronicle of Abu '1Fida3 with continuation from 729 to 749/1329-49
(Cairo 1285); al-Masd*il al-mudhahtaba fi 'l-masd^il
al-mulakkaba, an urdiuza of 71 verses on questions
of succession (MSS Berlin and Cairo); al-Shihdb althdkib wa 'l-cadhdb al-wd&f, a work of mysticism
(MS Aya Sofya); al-Alfiyya al-wardiyya, an urdiuza
on the interpretation of dreams (several eds. in
Egypt after that of Bulak 1285); also: al-Lubdb fi
Him al-icrdb; al-Durra, a commentary on the Alfiyya
of Ibn Mu c ti; Tadhkirat (Mudhakkirat) al-gharib',
Abkdr al-afkdr.
Bibliography: Kutubi, Fawdt, ii, 116; Subki,
Tabakdt al-Shdfi'iyya, vi, 243; Suyuti, Bughya, 365;
Ibn al-clmad, Shadhardt, i, 161; Ibn IJadjar, Durar,
ii, s.v.; Ibn lyas, Badd*ic al-zuhur, i, 198; Wiistenfeld, Geschichtschreiber, no. 412; Sarkis, Mu^djam,
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s.v.; Zirikli, A'ldm, s.v.; Brockelmann, II, 140-1,
S II, 174-5.
(Men. BEN CHENEB *)
IBN WA$IL, ABU CABD ALLAH DJAMAL AL-DIN
MUHAMMAD B. SALIM B. NASR ALLAH B. SALIM B.
WASIL, historian, T^a^l and man of letters, born
in IJamat on Sunday 2 Shawwal 604/20 April 1208.
He began his studies under his father, who was
successively kadi of Hamat and al-Macarra, and a
mudarris at the Nasiriyya in Jerusalem. During his
father's absence on the Pilgrimage in 624-6/1227-9,
Ibn Wasil deputized for him at the Nasiriyya. In the
next two years he continued his studies at Damascus
and Aleppo (where his teachers included the historian
Ibn Shaddad [q.v.]} In 629/1232 he attached himself
to al-Malik al-Nasir Dawud, the Ayyubid ruler of
Karak, where he studied under Shams al-Din al-Khusraw-shahi. For two years from 631/1234 he was in
the service of the Ayyubid ruler of Hamat, al-Muzaffar II, upon whose orders he assisted the Egyptian
mathematician cAlam al-Din Kaysar (known as
Tacasif) in the construction of an observatory and
various astronomical instruments. He then returned
to Damascus, where he made the acquaintance of the
Kurdish amir Ilusam al-Din b. Abi cAli (later the
deputy in Egypt of the Ayyubid sultan al-Malik alSalih Nadjm al-Din), whose friendship was to be of
great profit to him during his years in Egypt.
In 641/1243-4, accompanied by his friend and
relative Ibn Abi '1-Dam [q.v.], he went on a delegation to Baghdad, and thence made his way to Cairo.
There he procured access to the sultans al-Malik
al-Salih Nad]m al-Din, to whom he dedicated his alTa^rikh al-Sdlihi (no. (i) below), and his successor
al-Malik al-Mucazzam Turan-shah, to whom he
dedicated his Nazm al-durar (no. (2) below) and a
work on astronomy. After performing the Pilgrimage
in the company of his friend Husam al-Din b. Abi
C
AH in 649/1252, he returned to witness the assassination of Turan-shah, the fall of the Ayyubids, and the
establishment of the Mamluk dynasty.
In Ramadan 659/August 1261, Baybars sent him
on an embassy to the King of Sicily, Manfred, whom
he met in Barletta in southern Italy and to whom he
dedicated a treatise on logic, al-Risdla al-Anbruriyya.
In about 663/1264-5, Ibn Wasil returned to his
native Hamat, where he was appointed chief kadi but
devoted his time to writing, composing there his
Mukhtasar al-Aghdni and his Mufarridi al-kurub (no.
(3) below), begun in 671 and finished in 683 (1272-85).
Stricken with blindness in his last years, he died at
IJamat, at the age of 93, in 697/1298.
Ibn Wasil's three historical works are: (i) alTa^rikh al-Sdlihi, a general history from the Prophet
to 637/1240 (MS: British Museum, 6657); (2) Nazm
al-durar fi 'l-fyawddith wa 'l-siyar (MS: Chester
Beatty 5264); (3) Mufarridi al-kurub fi akhbdr Bani
Ayyub: reaching to the year 661/1263, this is the
most valuable source for the history of the Ayyubids.
The full text, which can be reconstituted from the
four incomplete manuscripts, is in process of publication by Diamal al-Din al-Shayyal, the three volumes
published (Cairo 1954, 1957, 1961) reaching to the
death of al-cAdil I.
Bibliography: Djamal al-Din al-Shayyal,
Jamdl al-Dln Ibn Wasil and his book, Mufarrij alKurub fi akhbar Bani Ayyub, unpubl. Ph. D.
thesis, Alexandria 1948; Ibn Wasil, Mufarridi alkurub, ed. Diamal al-Din al-Shayyal, i-iii, Cairo
1954-61; Brockelmann, 1,323,8!, 555; Bustani,
DM, iv, 131; C. Waddy, An introduction to
the chronicle called Mufarridj al-kurub . . ., unpubl.
Ph. D. thesis, London 1934; H. Hilmy M. Ahmad,
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in B. Lewis and P. M. Holt (edd.), Historians,
94-5 and index; F. Gabrieli, ibid., 105; idem, Saggi
orientali, Caltanisetta 1960, 97-106.
(GAMAL EL-DIN EL-SHAYYAL)
IBN YAclSH, ABEN YACISH, family name of a
number of Jews originating from Spain and Portugal
who were active in medicine, scholarship, business
or diplomacy. The relationship (if any) of the various
bearers of this name is generally uncertain. The
most notable are:
1. SOLOMON BEN ABRAHAM IBN YACISH (Abu Rabic
Sulayman ibn Yacish), a physician and scholar of Seville, where he died in Mufrarram 746/May 1345.
His works include an important detailed commentary
in Arabic on Ibn Sina's al-Kdnunfi 'l-jibb; an Arabic
super-commentary on Abraham ibn cEzra's commentary on the Pentateuch; and a dictionary of difficult
words occurring in Arabic poetry. He may also be
identical with Solomon ben Abraham ibn Da5ud, who
translated into Hebrew two Arabic medical works:
Ibn Rushd's Kulliyydt fi'l-fibb (translation entitled
Mikhlol), and Ibn Sina's al-Urdiuza, with Ibn
Rushd's commentary.
Bibliography: M. Steinschneider, Die hebrdischen Ubersetzungen des Mittelalters und die
Juden als Dolmetscher, Berlin 1893, repr. Graz
1956, 672-3, 686-7, 840; idem, Die arabische Literatur der Juden, Frankfort 1902, 167; H. Friedenwald, The Jews in medicine, Baltimore 1944, 156,
634, 643; Jewish Encyclopaedia, xi, 210, 449, 458;
photograph of his tombstone, with commentary,
in F. Cantera and J. M. Millas, Las inscripciones
hebraicas de Espana, Madrid 1956, 175-80.
2. SALOMO(N) IBN YACISH (other spellings: Sallomo
Abenajaex [autograph], Abenaish, Abenjaish), alias
ALVARO MENDEZ (Mendes), ca. 1520-1603^ a merchant
and financier who was active in international and
Ottoman diplomacy. He was born at Tavira (Portugal) into a Marrano ('new Christian', crypto-Jewish)
family, and made a fortune as a young man by farming the diamond mines in Narsinga (the later Madras
Presidency), returning to Portugal in about 1555.
King Joao III made him a Knight of the Order of
Santiago. He subsequently lived for various periods in
Madrid, Florence and Paris. In 1585 he came to
Salonica, where he openly returned to Judaism, and
then settled in Istanbul. He hated Spain passionately,
and European diplomatic documents show that he
actively and successfully fostered the development of
an Anglo-Turkish entente against Spain: he had
some influence at the courts of both Murad III and
Queen Elizabeth (whose physician Rodrigo Lopez
was his brother-in-law). He also enjoyed considerable
prestige in several other European courts, notably
that of France. His diplomatic efforts played a part
in nullifying Spanish attempts to secure Ottoman
neutrality in the war between England and Spain, and
in ensuring England's benevolent neutrality during
the successful Ottoman campaign in Hungary which
culminated in the victory at IJa6 OvasI (Kereztes)
in 1005/1596. As a reward the Sultan created him
Duke of Mitylene. The grant of Tiberias, originally
made to his kinsman Joseph Nasi (Joao Miquez,
d. 1579; see NASI) was renewed to him, and his own
son Jacob (Francisco) settled there. Salomo ibn
Yacish died in Istanbul in 1603.
Bibliography: L. Wolf, Jews in Elizabethan
England, in Transactions of the Jewish Hist. Soc.
of England, xi (1924-7), 1-91; A. Galante", Don Salomon Aben Yaeche, due de Mttelin, Istanbul 1936.
3. A noted family called Ibn Yacish, reputedly descended from Yakya ibn Yacish, a 6th/i2th century

968

I6N YACISH — IBN-I YAMlN

physician in Portugal, produced physicians, rabbis
and merchants in the Ottoman Empire from the
ioth/i6th to the 2Oth centuries.
Bibliography: H. Friedenwald, The Jews in
medicine, Baltimore 1944, 691; S. A. Rosanes,
Divrei yemei Yisrael be-Togarma (ia, Tel-Aviv
1936, ii-iv (Qoroth ha-Yehudim be-Turkiyah),
Sofia 1936), ia, 70, 167-8, ii, 33, iii, 77, 104, iv,
6; A. Galante, Don Salomon . . ., 22; Jewish Enc.,
xii, 581-4; C. B. Friedberg, Bet eqed sefarim2,
Tel-Aviv 1951-6, i, B, 1013, iii, M, 3408.
(E. BIRNBAUM)
IBN YAClgH, MUWAFFAK AL-DfN ABU 'L-BAKA 3

YACISH B. CAL! B. YACISH AL-HALABI, also known as
IBN AL-SANIC, Arab grammarian, born at Aleppo
on 3 Ramadan 553/28 September 1158, died there 25
Djumada I 643/18 October 1245. He studied grammar (nahw) and tradition (liadiih) first in Aleppo,
then in 577/1181 in Mosul and finally under Abu
'1-Yumn al-Kindi in Damascus. Then he returned
to Aleppo, where he lectured on grammar and
literature until his death. Ibn Khallikan, who was
his pupil in 626-7/1229-30, gives a vivid picture
of him, and tells some anecdotes about his wit.
Other pupils of his were Yakut (i, 757, Irshdd, iii,
77 f.), Ibn Malik Djamal al-Din and al-Sharishi. Ibn
Yacish is best known for his extensive commentary
on Zamakhshari's al-Mufassal (published by G. Jahn,
Leipzig 1882-6, 2 vols.). He adheres strictly to the
doctrine of Sibawayh and the Basra school, but
discusses at length the differences between the
two schools. His style is verbose and sometimes
slovenly. For other works of his, see Brockelmann,
I, 397; S I, 521.
Bibliography: Ibn Khallikan, no. 843; Yafi%
Mir'dt al-d[indn, iv, 106; Suyuti, Bughya, 419;
G. Weil, in ZA, xix, 4; idem, in the introduction
to his edition of Ibn al-Anbari, K. al-Insdf (= Die
grammatischen Streitfragen der Basrer und Kufier,
Leiden 1913), passim.
(J. W. FUCK)
IBN YALLAS, MUHAMMAD AL-HADJDJ C!LAL
£
AL! B. MUHAMMAD YALLAS SHAWUSH, Sufi Shavkh
of the order of the Darkawa [q.v.]. Born in
1271/1855, he studied theology and law thoroughly
at Tlemcen, where he was initiated into tasawwuf by
Abmad b. Muhammad Dakkali. His other teachers
in Sufism were, successively, Muhammad al-Habri
(d. 1900) and Ibn al-Habib al-Buzidi (d. 1909 at
Mostaganem) with whom his fellow-pupil was Aljmad
al-cAlawi (or Ibn cAliwa [q.v.]), the founder of the
c
Alawiyya tarilia. In 1911, he emigrated to Damascus
with his disciple Muhammad al-Hashimi [q.v.], who
was to succeed him as spiritual leader of the Darkawae
Alawiyya in Syria after his death at Damascus on
n Djumada II 1346/6 December 1927. He was the
author of a Diwdn (printed at Damascus, n.d.) in
which he celebrated the beauty of Layla, the beloved
Divine Presence; his poems are still sung in Damascus
during the sessions of dhikr of the fukard*.
Bibliography: see the articles referred to
above.
(J--L MICHON)
IBN-I YAMlN, in full AMIR FAIOIR AL-DIN
MAHMUD B. AMIR YAMIN AL-DIN TUGHRA'I MusTAWF! FARYUMADI, the most important Persian poet
of fyifas (literally "fragments", i.e., epigrams or
occasional verses), born in 685/1287 in Faryumad
(in the district of Bayhak, the modern Sabzavar),
where his father was a small landowner and at
the same tune a director of finance (mustawfi), in
the service of the governor of Khurasan, Khwadia
c
Ala° al-Din Muhammad. Both occupations, it seems,
had been hereditary in the family from ancient

times (according to some, having immigrated from
Transoxania to Faryumad). Ibn-i Yamin received
the usual education (chiefly in medicine and literature) in his native town, whose culture at that time
stood at a very high level. Under the influence of
his father, who was himself a poet and who loved
his son dearly, he began at an early age to write
verses. The son even entered into a poetical contest
with his father. On his father's death (724/1323-4)
Ibn-i Yamin's peaceful life came to an end, since
he now became court poet, financial official, and
after a time mustawfl to cAla5 al-Din, and was later
granted the title of amir. He disliked the bustle of
court life, and disagreement arose between him and
his master, who moreover fell from favour and was
replaced by Tari Tagha'i (727-9/1327-29),^ tyrant,
under whom Ibn-i Yamin lost the greater part of
his estate, and was finally forced to give up also the
remainder. After spending the years 738-42/1337-41
at the court of the Ilkhan Tagha Timur in Gurgan,
he joined in 742/1341 the radical wing of the Sarbadars [q.v.]. The encounter with the Kurts at Zava
(743/*342) resulted in a severe defeat for the Sarbadars; the poet was taken prisoner and lost the diwdn
containing all that he had written until then. The
conquerors took him to Herat, where he was well
treated, so that he was able to write his poetry in
peace. In 747/1346, he returned to Sabzavar, from
whence however he was soon temporarily driven out,
by a crisis of the Sarbadars, to Adharbaydjan and
Baghdad. From 749/1348 he lived almost without
interruption in Faryumad in the "service" of the
Sarbadars, and even received a pension from them.
He occupied himself with farming and the writing of
epigrams. He died at the same place at an advanced
age in 769/1368.
Like all the inhabitants of Sabzavar, he was a
Shici, though not without hesitations. He was one of
the earliest poets to write of the imams and the
tragedy of Karbala5.
The question of the authenticity of the kulliyydt
and diwdns which appear under the name of Ibn-i
Yamin has not been satisfactorily solved. When the
diwdn written in his early years was irretrievably lost
in 743/1342, the poet made great efforts to reconstruct it. With the help of his own memory and
notes, and those of his friends, he succeeded in
producing a first redaction of the earlier collection
in 746/1346 and a second in 1356. Compared with
the edition of Sacid Nafisi with more than 5,000
couplets, the reliable MS 403 (Dorn) in the SaltlkovShc"edrin Library (Leningrad) consists of about
16,120 couplets according to Mulladianavi Shahristani (according to S. Imronov, however, only 13,387
couplets); the manuscript dates from the 9th/i5th
century and was copied from Ibn-i Yamin's texts.
There exist however several other manuscripts
which differ from this one and those related to it,
yet similarly bear the name of Ibn-i Yamin, but
which must belong to another poet, as has already
been recognized by CA. A. Dihkhuda. According to
the completely convincing arguments of S. Imronov,
this is the much later Shaykh al-shuyukh Ibn-i
Yamin Shiburghani (d. 1005/1596-7), a distinguished
Sufi of his day (cf. S. Nafisi, Tdrikh-i na?m wa nathr,
i, 587), whose diwdn is indeed entirely permeated by
mysticism.
Ibn-i Yamin's frasidas are certainly not of the
highest quality and are marred by mendicancy,
repetition and plagiarism. They are in praise of
65 rulers of minor importance, whose generosity
he praises in thinly-veiled appeals for money. On
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the other hand, he is an unequalled master in kifas,
"epigrams", to which after 757/1356 he applied
himself almost exclusively (they are of course
included with the earlier poems in the manuscripts
which have now come to light). These epigrams are
divided by A. R. Khekmat into autobiographical,
social critical, didactic, philosophical, and other
types. Particularly convincing is his sympathy for
the rural population, of whose joys and sorrows he
had direct experience. His pen was guided by reason,
though not without inconsistencies (such as a belief
in predestination side by side with enthusiasm "for
free will and work). He sharply opposed flattery,
untruthfulness, despotism and foreign rule. He lived
in an unsettled age, which is vividly reflected in his
kulliyydt, which therefore represent a useful historical
source. Ibn-i Yamin's literary heritage consists of
collected poetical works, a Karndme and short
prose works (letters).
Bibliography: A. Earliest manuscripts:
India (? Aligarh), of 753/1352 (i.e., in the author's
lifetime): K. Ayni, in Shafafy-i surkh, 1964, no. 5,
33; Isfahan Public Library, of 783/1381; 8th/i4th
century: private collections of S. Nafisi and
Mahdi Bayani; Leningrad, Saltikov-Shcedrin
Library (very good MS); Tashkent (?). An edition
containing some 8,000 verses has been prepared
by CA. A. Dihkhuda. Several MSS are recorded
by S. Imronov (see below, 1966), 12-15, 25, and
A. R. Khekmat (see below), 18 and 95 (Library
of the Madjlis of Iran, no. 13271).
B. Editions and translations: H. G. Keene,
Specimens of Persian poetry. Strophes of Ebn
Yemeen, in Fundgruben des Orients, v (1816),
137-9 (six tyfas); J. von Hammer-Purgstall,
Geschichte der schonen Redekiinste Persiens, Vienna
1818, 234-9 (30 kifas in German tr.); Kitdb-i
mu^atta'at-i Ibn-i Yamin. . ., Calcutta 1865
(defective); O. M. von Schlechta-Wssehrd, Ibn
Jamins Bruchstucke, JVienna 1852, 2Stuttgart 1879
(tr. of 159 fyfas); Y. E. BertePs, Nuskhai kulliyyati
Ibni Yamin, in Madjallai "Oyanda", ii/4 (1927),
236-40 (with two letters in prose); E. H. Rodwell,
Persice Ibn-i Yamin, 100 short poems, London
1933; Dlwdn, ed. Rashid Yasimi, Tehran I3i7/
1938; Sacid Nafisi (ed.), Diwdn-i frita^dt wa
rubd'iyydt, i, Tehran 1318/1939 (5130 verses;
biography in in trod.); Dlwdn, ed. Husayn-KulI
Bastani, Tehran 1345/1966; Muqattaoti Ibni Yamin,
in Sadd-yi Shark, 1966/4, 108-26; DhabUi Allah
Safa, Gand/i-i sukhan*, ii, Tehran 1339/1960, 216-20.
C. Biographies and studies: Rashid Yasimi,
Afrwdl-i Ibn-i Yamin, Tehran 1303/1924 (see
review by Y. BertePs in Iran, i (Leningrad 1927),
253-60); MulladianaviShahristam, Shdir-iasr-iXIV
Ibn-i Yamin, in Shafafy-i surkh, 1960, no. 8, 127-39;
S. Imronov, Ibn-i Yamin Faryumadi i Ibn-i Yamin
Shiburgdnl, in IV vsesoyuznaya nau£naya konferentsiya po iranskoy filologii, Tashkent 1964, 71-3
(Tadjik version in Sadd-yi Shark, 1964, no. 12,
142-8); idem, Ibn-i Yamin tardjlumdn, in Sadd-yi
Shark, 1965, no. 7, 108-11 (as translator from
Arabic); idem, Ibn-i Yamin Far*yumadi i problema
atributsii pripislvayemlkh yemu proizvedeniy (dissertation), Dushanbe 1966; idem, 76m' Yamini
Far*yumadi va ta*siri u . .., in V. MeZvuzovskaya
nautnaya konferentsiya po ironskoy filologii, Dushanbe 1966, 71-4 (Tadjik version in Yubileynly
Sbornik Dfami, Dushanbe (Irfon) 1966); idem,
Ibn-i Yamin Far^yumadi. Monografiya, Dushanbe
(Irfon) 1966; A. R. Khekmat, Rasskaz o persidskom
poete. Zizn i tvortestvo Ibn Yamina, Moscow 1965.
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D. Tadhkiras and catalogues: Dawlatshah,
275; Ateshkada, 16; Haft i^llm, no. 770; Sprenger,
Cat. Libr. King of Oudh, 433-4; Ethe*, Cat. India
Office Library, nos. 1230, 1231; Rieu, CPM, 825b,
8713, and Supp., no. 261/2 and 107.
E. Histories of literature: I. Pizzi, Storia
della poesia persiana, i, Turin 1894, 107-8; A.
Krimskly, Istoriya Persii, yeyo literaturl i derviSeskoy teosofii, iii, Moscow 1914-17, 96; Browne,
iii, 211-22; A. J. Arberry, Classical Persian literature, London 1958, 308-16; J. Rypka, Iranische
Literaturgeschichte; Leipzig 1959, 253 f.; Shibll
Nucmani, Shi'r al^Adiam, ii, Persian tr. by Mufc.
Tafci Fakhr Daci Gilani, Tehran 1327/1948, 247-50;
S. Nafisi, Tdrlkh-i nazm wa nathr dar Iran wa dar
zabdn-i fdrsl td pdydn-i karn-i dahum-i hidjri,
i, Tehran 1344/1965, 200-1, 587. (J. RYPKA)
IBN YtfNUS, ABU SAC!D <ABD AL-RAHMAN B.
AHMAD AL-SADAF! (b. 281/894, d. Monday 26 Djumada II 347/14 September 958, which, however, was
a Tuesday), a grandson of the famous early Egyptian
supporter of al-Shafici, Yunus b. eAbd al-A^a, and
the father of the astronomer (below). He wrote on
Egyptian scholars and, in a separate work, on the
foreigners who came to visit or settle in Egypt. Both
works were much used sources of information for
later authors, but they seem not to have been
preserved. Only part of a supplement by Abu '1Kasim Yafcya b. CA1I b. al-Ja^an has so far been
traced in a manuscript in Damascus.
Bibliography: Samcani, 35ob; Sezgin, i, 357 f.
(F. ROSE NTH AL)
IBN YttNUS (or YUNIS), whose full name was
C
C
ABU 'L-HASAN ALI B. As! SA !D *ABD AL-RAHMAN
B. AHMAD B. YUNUS AL-SADAF!, one of the most
prominent Muslim astronomers, died in 399/
1009.
Ibn Yunus's chief astronomical work, al-Zldi alkablr al-hdkiml (not all of which seems to have
survived), was begun ca. 380/990 and completed
shortly before his 4eath. Several long extracts have
been published and translated, and it is one of the
few zld^es (sets of astronomical tables) that has been
treated extensively by modern scholars. He quotes a
large number of astronomical observations (eclipses
and other phenomena), some made by his predecessors
of the 9th and loth centuries and others made by
himself in Cairo; they constitute the most extensive
list of medieval astronomical observations presently
known. Ibn Yunus is especially careful in reporting
the researches of his predecessors, and his criticisms
of errors and discrepancies in their works are distinctly modern in tone.
The zldi of Ibn Yunus was analysed by Delambre
on the basis of Caussin's publication of chapters 3-5
and an unpublished translation of most of the
remaining chapters by Se*dillot that has since disappeared. The observations reported by Ibn Yunus
were discussed by S. Newcomb, who was interested
in their possible usefulness for determining the
value of the secular acceleration of the moon. Ibn
Yunus's original contributions to plane and spherical
trigonometry have been treated by Delambre, von
Braunmuhl, and Schoy.
Bibliography: C. Caussin, Le livre de la grande
table hakemite, in Notices et extraits .... vii (1804),
16-240; Delambre, Hist, de Vastron. du moyen dge,
Paris 1819; S. Newcomb, Researches on the motion
of the moon, in Washington Observations for 1875
(Washington 1878), Appendix 2, pp. 44-54, 276-8;
von Braunmuhl, Vorlesungen iiber Geschichte der
Trigonometrie, i, Leipzig 1900; H. Suter, Die Math.
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und Astron. d. Araber, in Abh. z. Gesch. d. math.
Wissensch., x (1900), 77-9 (to the list of mss. noted
by Suter may be added: Chester Beatty Library
MS arab. 3673); C. Schoy, 3 articles in the Annalen
der Hydrographie und Maritimen Meteorologie: Das
20. Kapitel der grossen Hdkemitischen Tafeln des
Ibn Yunus "Uber die Berechnung des Azimuts aus
der Hohe und der Hohe aus dem Azimut", xlviii
(1920), 97-111, Uber eine arabische Methode, die
geographische Breite aus der Hohe der Sonne im
i Vertical (Hohe ohne Azimut) zu bestimmen,
xlix (1921), 124-33, Die Bestimmung der geographischen Breite eines Ortes durch Beobachtungen der
Meridianhdhe der Sonne . . ., 1 (1922), 3-20; C.
Schoy, Beitrdge zur arabischen Trigonometrie, in
Isis, v (1923), 364-99; Brockelmann, I, 255, S I,
400; E. S. Kennedy, A survey of Islamic astronomical tables, in Trans. Amer. Philos. Soc., xlvi
(1956), 126.
(B. R. GOLDSTEIN)
IBN (AL)-ZABlR, ABU KATHIR €ABD ALLAH B.
(AL-)ZABIR B. AL-ASHYAM AL-ASADI, Arabic poet of
the ist/7th century. He became a writer of panegyrics of the local Umayyads and wrote particularly, in
an entirely classical manner, in praise of Asrna3 b.
Kharidja; but he did not hesitate to address praises
to the Zubayrids after Musca b. al-Zubayr, who had
seized Kufa, had treated him leniently when his
supporters had arrested him; it was, so to speak, as
a private person that he wrote a hid[d* against cAbd
Allah b. al-Zubayr, who had treated badly his own
brother cAmr, a friend of the poet. According to the
Aghdni, his satires were much feared, and they
are certainly caustic without being scurrilous.
His quarrels with cAbd al-Rahman b. Umm alHakam, governor of Kufa for his maternal uncle
Mucawiya, are widely reported; but in addition the
poet did not hesitate to complain to the caliph—who
saw that he obtained justice—of the bad treatment
he had received from his nephew, just as he takes to
task al-Hadidiadi in person in an often-quoted poem.
He is said to have died either during a campaign
organized by the latter, or while trying to escape
from compulsory conscription for the operations in
Media, probably about 78/698.
Bibliography: Some verses of Ibn (al-)Zabir
are quoted as examples in dictionaries and grammatical works; the most detailed notice is that
in the Aghdni, xiii, 33-49, = Beirut ed., xiv, 21146; see also Djaliiz, Baydn, i, 226; idem, Bukhala?,
ed. I^adjiri, 207, 380; Ibn Kutayba, Shicr, index;
idem, cUyun, ii, 186; iii, 67, 265; Ibn Sallam,
Tabakat, 146; Mubarrad, Kdmil, 122, 217, 665;
Husri, Zahr, 405, 474, 817; Tabarl, ii, 231, 269,
871; Mascudi, Murud[, v, 300-1; Marzubam,
Mu'diam, 244, 470; Baghdad!, Khizdna (Bulak), i,
345; ii, 100; Ibn al-Athlr, ii, 317; iv, 30, 272, 307;
Tibrizi, Sharh Dlwdn al-ffamdsa, passim; Caetani,
Annaliy ii, 231, 269, 871; Nallino, Letteratura, 133,
143 = Fr. tr. 205-6, 220..
(Eo.)
IBN $AFAR, ABUCABD ALLAH (var. Abu Hashim,
Abu Djacfar) MUH. B. ABI MUH., an Arab scholar
and polygraph to whom the sources attribute the
nisba al-Sikilll (often followed by the nisba al-Makki)
and various honorific titles. According to Ibn
Khallikan (M. Amari, Bibliotheca arabo-sicula [=BA S],
Leipzig 1857, 630), he was born in Sicily (in 497/1104,
according to certain biographers) and brought up
in Mecca; he travelled in various countries in the
East and in the Maghrib and, towards the end of his
life, retired to Hamat where he died in 565/1170
(var. 567 and 598). But these biographical data, and
in particular his origin, birth and jouraeyings, vary

considerably in the other authors mentioned in the
BAS. In fact, according to Yakut (Irshdd, vii, 102),
the places where he stayed during his journeys were
Egypt, Ifrikiya (in al-Mahdiyya), Sicily, Egypt again,
Aleppo and Hamat.
Of this author's vast output (Ibn Zafar, in the
introduction of his Sulwdn al-mutd* [see below],
credits himself with 32 works), only four works have
survived. As for the subjects treated in those of his
writings which must be regarded as lost and which,
according to Yakut (op. cit., 102), were destroyed in
Aleppo during the struggles between Shlcls and
Sunnls, from the few that we possess it may be
deduced that they were concerned with Kur^anic
exegesis, theology, fikh, moral philosophy, exhortation, grammar, Aristotelian logic and lexicography
(several commentaries on the Makdmdt of al-Harlri).
The only writings to have survived are: Yanbuc
al-haydt fl tadhkir al-dhikr al-haklm, a long unt
published commentary on the Kur3an and, in heauthor's own opinion, the best of his writings (for
the MSS, see Brockelmann, I, 352, S I 596); Khayr
al-bishar bi-khayr al-bashar (lith. Cairo 1280/1863)
on the predictions received by mankind on the subject of Muhammad's prophetic mission; Anbd*
nudiabd* al-abnd* (the undated Cairo ed. belongs to
1322/1904), biographies of illustrious individuals,
starting with Muhammad, and various subjects
of adab (see Brockelmann, I, 352, S I, 595, and also
C. A. Nallino, / manoscritti arabi . . . di Torino, in
Mem. Ace. Scienze, 1900, 37-8); Sulwdn al-mutdc fi
c
udwdn al-atbdc (lith. Cairo 1278/1861-2; printed
Tunis 1279/1862, Beirut 1300/1882-3); this FurstenSpiegel, drawn up on the model of Kallla wa-Dimna,
and of which Italian, English and Turkish translations
were made, must be regarded as the author's most
widely known work.
Bibliography: Brockelmann, I, 352, S I, 595;
the preface to the Italian translation, by M. Amari,
of the Sulwdn, Florence 1851, 1882; on the Sulwdn,
see V. Chauvin, ii, 175-87.—M. Amari, Storia dei
Musulmani di Sicilia, Catania 1933, iii, 735-57.
Lastly, we must add that, in the Catalogue of
MSS in the Mosque of al-Azhar, a work (775,
no. 2120 "Fikh cAmm") is attributed to Ibn Zafar,
bearing the title Zdd al-muluk al-muzaffari (Muzaffiri?) fi 'l-muHakaddt wa 'l-'ibdddt, of which
the author himself makes no mention in the list
of his writings contained in the mukaddima of the
Sulwdn.
(U. RIZZITANO)
IBN ?AFIR, DjAMAL AL-DlN ABU 'L-HASAN CALI B.

ABI MANSUR ZAFIR B. AL-HUSAYN AL-Azni, Egyptian
chancery secretary and man of letters, born in Cairo
in 567/1171. He was the pupil of his father, who was
a teacher at the Malik! madrasa al-Kumljiyya, and
eventually succeeded him. He was next employed in
the chancery of al-cAziz (589-95/1193-8), then in
that of al-cAdil (596-615/1200-18), and finally in that
of the latter's son, al-Ashraf (d. 635/1237), at
Damascus. In 612/1215, he gave up his office and
returned to Cairo, where he died, according to Yaltut,
on 15 Shacban 613/27 November 1216, or, according
to Ibn Shakir, in 623/1226.
There are attributed to him about a dozen works,
among which there have survived the Kitdb BaddW
al-badd*ih (Bulak 1278, Cairo 1316, on the margin of
the Ma'dhid al-tansis), an anthology of improvisations of some worth; al-Mandkib al-nuriyya (MS
Escorial), which must be identical with the Kitdb alTashbihdt] and finally K. al-Duwal al-munfrati'a
(MSS British Museum, Gotha and photocopy in
Cairo), of which the Akhbar muluk al-dawla al-
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saldiu&yya may form a part (see Cl. Cahen, in
Historians of the Middle East, 70), but of which the
most important part is that which concerns the
Fatimids: it was used by Ibn Khallikan and Wiistenfeld, but remains unpublished. The other titles
mentioned are Akhbdr al-shudj^dn, Asds al-siydsa
(or al-baldgha), Nafd'is al-Dhakhira (extracts from
Ibn Bassam?), Shifd* al-ghalll fl dhamm al-sdhib wa
'l-khalil (abridged by al-Suyuti), Man usiba mimman
ismuh 'Att, Makrumdt al-kuttdb.
Bibliography: Yakut, Irshdd, v, 228 =
Udabd*, xiii, 264; Ibn Shakir, Fawdt, s.v.; Makkari,
Analectes, ii, 167-8, 176; Siissheim, Prolegomena zu
einer Ausgabe der Seldjukgeschichte, Leipzig 1911,
32 ff.; F. Bustani, Dd'irat al-ma'drif, iii, 322;
Brockelmann, SI, 533; Cl. Cahen, Quelques
chroniques anciennes relatives aux derniers Fatimides, in BIFAO, xxxvii (1937), 2 ff.
(ED.)
IBN AL-ZAKRAS, ABU 'L-HASAN £ALI B.
C
ATIYYAT ALLAH B. MUTARRIF B. SALAMA, Andalusian poet, born at the very end of the 5th/uth
century, probably at Valencia, whence his nisba of
al-Balansi, although he is sometimes, probably
wrongly, given that of al-Murs! (of Murcia). The
little that is known of his personal life is in part
contradictory; his genealogy varies according to the
writer, but the most probable is that given above. It
is known that his mother was the sister of the great
poet Ibn Khafadja [q.v.]; the information concerning
his father is confused: Ibn cAbd al-Malik describes
him as related to the Banu cAbbad of Seville [see
C
ABBADIDS], but states that he denied this relationship when al-Muctamid was deposed and exiled by
the Almoravids (484/1091) and that he lived in
Valencia, where he was the muezzin of the Great
Mosque. Al-Makkari (Analectes, ii, 196) states that
he was a poor artisan and relates an anecdote in
which the son plays a part and which seems to be a
legend. Nor do the early writers agree about his
ethnic name: some consider his nisba to be' alLakhmi, which implies a purely Arab origin, others
refer to him as al-Buluggini, making him a Berber.
Nor are they consistent on the name under which the
poet is known, Ibn al-Zakkak, which has been
confused with others and corrupted into Ibn alRakkak and Ibn al-Dakkak.
He studied hadith with Ibn al-Sid al-Batalyawsi
[see AL-BATALYAWSI] and probably studied poetry
with his uncle Ibn Khafadja. His life was short but
very happy, to judge by his epitaph, which he wrote
himself. He died in 528/1133 or 530/1135, before he
was forty.
Ibn al-Zakkak, whose poems, collected in a diwdn,
"passed from hand to hand", very soon acquired
great fame, and the Arab authorities and critics, as
well as modern orientalists, regard him as one of the
great poets of Muslim Spain. His poetry, according
to E. Garcia G6mez, imitates Ibn Khafadja, but not
slavishly; it is more restrained, perhaps less brilliant,
but more refined.
Bibliography: Ibn al-Abbar, Takmila, no.
1844; Ibn €Abd al-Malik al-Marrakushi, al-Dhayl
wa 'l-takmila, ed. Ifcsan cAbbas, Beirut 1964, v,
265-8; Ibn Difcya, al-Mufrib, Cairo 1954, 100-10;
Ibn Sacld, al-Mughrib, Cairo 1955, ii, 323-38;
H. Pe"res, Potsie andalouse, Paris 1953, index;
E. Garcia G6mez, Ibn al-Zaqqdq, Poesias, ed. and
tr., with important introduction, Madrid 1956.
The edition of the Diwdn Ibn al-Zakkdk alBalansi, preceded by a study, was published in
Beirut, in 1964, by c Afifa Mahmud Dayarani.
(F. DE LA GRANJA)
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IBN ZAKtJR, ABU £ABD ALLAH MUH. B. KASIM
B. MUH. B. CABD AL-WAHID B. AHMAD AL-FASI ALMAGHRIBI, who was born in Fez in the first half of
the uth/i7th century, and who died in that city on 20
Muharram 1120/11 April 1708 and was buried at bab
Gisa, was a f i n e scholar, historian, biographer
and poet of his day, and a commentator on didactic
poems. He applied himself early in life to studies
predominantly Islamic in Fez, under masters of
high repute such as Abu Muhi. cAbd al-Kadir b.
C
AH b. Yusuf al-Fasi (1007-91/1599-1680); his son
Abu cAbd Allah Muhammad, d. 1100/1689; Abu
c
lsa (alternatively Abu cAbd Allah) Muh. al-Mahdi b.
Ahmad b. cAli b. Yusuf al-Fasi (1035-1109/1624-98);
Abu CAH al-Hasan b. Mascud al-Yusi (IO4O-HO2/
1630-91); Abu Muh.cAbd al-Salam b. al-Tayyib
al-Kadiri (1058-1110/1648-98); the kadi U-diamd'a
and mufti of Fez Abu Mul?. (also Abu cAbd Allah)
Muh. al-cArabi (pronounced al-cArbi) b. Ahmad
Burdula (or Burdala or, more exactly, Burdulla or
Burdullu) al-Andalusi, al-Fasi (1042-1133/1632-1721);
Abu cAbd Allah Muh. b. Ahmad al-Kusantlni alHasani called al-Kammad, d. 1116/1704; Abu '1c
Abbas (alternatively, Abu *l-Fa<ll) Ahmad b. alc
Arabl (pronounced al-cArbi) b. Muhammad b. altfadjdj al-Harithi al-Mirdasi al-Sulami, kadi of Fas
al-djadid, d. 1109/1697.
He completed his studies subsequently in Tetuan
under Abu '1-Hasan al-Jiadjdj CAH b. Muhammad alTittawani al-Andalusi called Baraka or Barakatuh
or Baraktu, d. 1120/1709, and then in Algiers, under
Abu Hafs cUmar b. Muh. b. cAbd al-Rahman (alternatively, cAbd al-Wahhab) b. Yusuf al-Mandjallati
(pronounced al-Mangellati), Abu cAbd Allah Muh.
b. Muh. b. cAbd al-Mu3min al-Hasani (on these two
teachers there is little information), Abu cAbd
Allah Muh. b. Sacid b. Ibrahim b. Hammuda called
Kaddura, d. 1098/1687.
From each of these teachers he requested, and
nearly always obtained, an id[dza (authorization to
teach) which he preserved carefully. Six of these
documents have survived in extenso, with dates.
The earliest, drawn up by Muh. al-Mahdi, in Fez, is
dated Dhu 'l-Ka c da 1100/1689. During the seven
months which he spent in Algiers, he had three
id[dza conferred on him, one in Djumada II and two
in Radjab 1094/1683. In Tetuan, cAli Baraktu
conferred his in Shacban 1094/1683; finally, in Fez, he
obtained an i&jaza from Hasan al-Yusi in 1095/1684.
These texts provide accurate information on the
subjects studied and the works read: (a) grammar:
Ibn Malik [q.v.], Alfiyya and Kdfiyya; (b) rhetoric:
al-Sakkaki [q.v.], Miftdh al-culum, abridged by alKazwini [q.v.] under the title Talkhis al-Miftdh, with
a commentary by Sacd al-Din al-Taftazani [q.v.],
entitled Mukhtasar, and a gloss by al-Djurdjani [q.v.];
(c) law: Khalil [q.v.], Mukhtasar; Ibn Abi Zayd alKayrawani [q.v.], Risdla; Ibn cAsim [q.v.], Tuhfa;
Abu Ishak Ibrahim b. Abi Bakr b. cAbd Allah alAnsari al-Tilimsani, al-Wakshi (699-760/1299-1359),
al-Urdiuzafi 'l-fard'id', (d) jiadith: al-Bukhari [q.v.]t
Sahih-, al-firmidhi [q.v.], Sahih and Shamd'il; alSnyuti [q.v.], al-Djami*- al-saghir min hadtth al-Bashir
al-nadhir-, (e) usul: al-Subki [q.v.], Djamc al-d[awdmic,
with the commentaries of al-Mahalli (Djalal al-Din)
[q.v.]t of al-clraki (Wali al-Din) [q.v.] and of al-Kurani
(Muh. b. Rasul) [q.v.]; (f) theology: Mufc. b. Muh.
b. cAbd al-Mu3min al-Djaza3iri, Manzumafi 'l-tawfyid
(consisting of 79 verses, reproduced in Nashr azdhir
al-busidn, 17).
In addition, Ibn Zakur had expounded to him
eleven works by his teacher Muh. al-Mahdi mentioned
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above (cf. cAlami, al-Anis al-mutrib, 24; LeViProvencal, Chorfa, 274 and n. i). He also studied
poetry, versification and adab, and joined the confraternity founded in Morocco by Abu cAbd Allah
Mufcammad b. Nasir.
The method of tuition consisted often in listening
to an elucidation of the same treatise carried out
several times by the same tutor, and on occasion by
several tutors. Thus, the Mukhtasar of Khalil was
explained to him three times by Burdullu and once
by Baraktu; similarly, Djanf- al-dj[awdmic was
explained to him by Mandiallati and by Baraktu.
In addition, according to his biographers, he knew
by heart the Talkhisal-Miftdh, the Dj[amc al-djiawdmi<,
the Kdfiyya and the Alfiyya of Ibn Malik, the Mukhtasar of Khalil, the Makdmdt of al-Hariri, etc., and
had acquired the titles of adib, of kawwdl (versed in
the art of fine speaking) and of ndzim (versifier).
According to these biographers, he was the author
of sixteen works: (i) a rihla entitled Nashr azdhir
al-bustdn fi man ad[dzani bi 'l-Diazd*ir wa-Tiftawdn
min fudala* al-akdbir wa 'l-acydn, Algiers 1319/1902;
(2) a diwdn entitled al-Rawd al-cari$ fl badi* altawshifi wa-muntaka 'l-karid; for the autograph MS,
now at Rabat, see RIM A, v (1959), 189; about fifteen
fragments, totalling 350 verses, are contained in his
rihla and in cAlami, al-Anis al-mutrib, passim; (3) alMucrib al-mubin cammd tadammanah al-Anis almutrib, wa-Rawdat al-nisrin, MS. in Rabat (cf. LeViProven?al, Mss. ar. de Rabat, w. 498 (2), 215) and in the
library of Abu 'l-Djacd (Tadla) under the title alMutrib fi akhbdr saldtin al-Maghrib (cf. Neigel, in
RMM, xxiv, 296); (4) Acd[ab al-^adjab (alternatively,
Tafridi al-kurab) fi sharh Ldmiyyat al-*Arab of alShanfara, of which there are half a dozen MSS (cf.
Brockelmann, S I, 54); (5) al-Nafahdt al-aradjiyya wa
'l-nasamdt al-banafsadj_iyya fi sharh al-Khazradiivva),
MS. in Rabat, 291, 2 and in Cairo2, ii, 245 (cf. Brockelmann, S I, 545); (6) Mikbds al-fawd^id fi sharh md
khafiya min al-frald^id, a commentary on the KaldHd
al-cikydn by al-Fath Ibn Khakan [q.v.]; MS in Rabat,
al-Dialawi collection 149.
The rest of his works, which appear to have been
lost, comprise: (7) al-Istishfd* min al-alam bi-dhikrd
(alternatively bi-dhikr) dthdr sahib al-^alam, a genealogical work devoted to the descendants of the
Moroccan saint cAbd al-Salam b. Mashish [?.».]; (8)
Commentary in three volumes on the Hamdsa of Abu
Tammam, entitled *Unwdn al-nafdsa fi sharh alJtamdsa; (9) al-Sanic al-badi* fi sharh al-Jtilliyya
dhdt al-badic, or Commentary on the poem entitled
al-Kdfiyya al-badiHyya by Safi al-Din al-Hilll [q.v.']
devoted to the praises of the Prophet; (10) al-Djud
bi n-mawd^ud fi sharh al-maksur wa 'l-mamdud of
Ibn Malik [#.v.]; (n) al-Rawda al-dj_amiyya fi dabt
al-sana al-shamsiyya or Urdjuza fi 'l-tawkit; (12)
Mi'rddi al-wusul ild samdwdt al-usul, or a poetic version of the Warakdt of the Imam al-Haramayn alDjuwayni [q.v.]', (13) al-Husdm al-maslul fi kasr almaful <ala '1-fdHl wa 'l-fdcil cala 'l-maf'ul; (14) Anfac
al-wasa*il fi ablagh al-khutab wa-abda* al-rasd^il;
(15) al-Durra al-maknuzafi tadhyil al-urdjuza (appendix to the Urdiuza by Ibn Sina on medicine); (16)
al-Ifulla al-siyard* fi hadith al-bara*.
Ibn Zakur thus touched upon more than one aspect
of Arabo-Islamic culture: grammar, literature,
stylistics, metrics, sira, biographical literature,
genealogy, hadith, usult medicine, astronomy. To
judge from those of his writings which have come
down to us, he belongs to the school of al-Fath Ibn
Khakan with regard to his prose, and to that of Abu
Tammam for his poetry.

Bibliography: cAlamI, al-Anis al-mutrib fi
man lakiyahu mu*allifuhu min udaba* al-Maghrib.
lith. Fez 1315/1897, 19-38; Kadiri, Nashr al-mathdni li-ahl al-j?arn al-fyddi *ashar wa 'l-thdni, lith.
Fez 1310/1892, ii, 186; idem, Iltikdp al-durar, wa»
mustafdd al-mawdHz wa *l-*ibar, min akhbdr
acydn al-mi*a al-thaniya wa 'l-hddiya cashar, fol.
57v.; Kattani, Sahvat al-anfds, lith. Fez 1314/1896,
iii, 179; RMM, xxiv, 296; R. Basset, Recherches
bibliographiques sur les sources de la Salouat elanfds, Algiers 1905, 13, no. 18; Muh. al-Sa3i^, alMuntakhabdt al-cabfyariyya, 58; E. L6vi-Provencal,
Les historiens des Chorfa, Paris 1922, 287-90; cAbd
al-Hayy al-Kattani, Fihrist, 1346/1927, i, 130;
Brockelmann, I, 26, S I, 54, 545, S II, 684; cAbd
al-Wahhab b. Mansur, al-Diazd'irfi riblatAbi <Abd
Allah b. Zdkur, in al-Basd^ir, no. 348, of 6 January
1956, 2, no. 350 of 20 January 1956, 5, no. 351 of
27 January 1956, 2, no. 354 of 17 February 1956,
2; cAbd Allah Kannun (= Gennun), al-Muntakhab
min shicr Ibn Zakur, Cairo 1942; idem, al-Nubugh
al-maghribi fi 'l-adab al-carabi, Beirut 1961, 313.
(M. HADJ-SADOK)
IBN ZAMRAK, ABU CABD ALLAH MUHAMMAD
B. YUSUF B. MUHAMMAD B. AHMAD B. MUHAMMAD
B. YUSUF AL-SURAYHI, known as Ibn Zamrak (or
Zumruk), Andalusian poet and statesman, born at
Granada in 733/1333. Although he was of humble
origin, he devoted himself to study and received his
education from famous masters, notably al-Sharif
al-Gharnati and Ibn al-Khatib [qq.v.]. Thanks to the
active patronage of the latter, the young poet
obtained a post in the government administration of
Granada. In 760/1359, when Muhiammad V was
deposed and welcomed at Fez by the Marlnid sultan
Abu Salim, Ibn al-Khatib and Ibn Zamrak followed
him into exile. During this period, Ibn Zamrak
pursued his studies, took part in the festivals at the
court and, on occasion, wrote poetry. When, after
various vicissitudes, Muhammad V returned to
Granada (763/1362), he , appointed him private
secretary (kdtib sirrih) by a zahir which was drawn
up by Ibn Khatib himself. During the following
years, he often filled the role of court poet. In 773/
1371-2, Ibn al-Khatib, who until then had assisted
the Nasrid ruler in carrying out the complicated
policy of Granada, in particular that concerning
Morocco (which was in a state of chaos following the
assassination of Abu Salim in 762/1361), defected
and joined the Marinid sultan cAbd al-cAziz at
Tlemcen; it was then that Ibn Zamrak succeeded his
teacher and patron in the post of chief minister. Ibn
al-Khatib, arrested in Fez, had to appear before a
court of enquiry in Granada presided over by Ibn
Zamrak, where he was accused of heresy, subjected
to torture, and finally put to death in prison. At this
stage there was no criticism of Ibn Zamrak, who
continued to fulfil his duties as chief minister and
court poet. But after the death of Muhammad V
(793/i39i), his son and successor, Yusuf II, dismissed
Ibn Zamrak and imprisoned him for nearly two
years in the citadel of Almeria; restored again to
office, the poet-minister was once again dismissed by
the next king, Muhammad VII, being replaced by
Muhammad b. cAsim. He was re-appointed in 795/
*393> but shortly afterwards, at a date not known,
was assassinated on the sultan's orders.
The Diwdn of Ibn Zamrak has not been preserved,
but a considerable number of poems, collected by
Ibn al-Khatib and reproduced by al-Makkari, have
survived: they consist of elegies, panegyrics, and
congratulations written on the occasion of religious
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festivals or of important events at the court. In some
of his poems there can be traced the undoubted
influence of Ibn Khafadja [q.v.], if not obvious
plagiarism from him. In the panegyrics, the descriptive themes of the verses in which he celebrates the
beauty of Granada and its gardens and palaces are
of particular interest; some of these verses are still
permanently preserved since they form a part of the
decoration of the walls of the Alhambra.
The character of Ibn Zamrak provides the central
theme in the novel by the Egyptian writer and
teacher Suhayr al-Kalamawi entitled Thumma
gharabat al-shams (Cairo 1949).
Bibliography: The fundamental study of
E. Garcia G6mez, Ibn Zamrak, el poeta de la
Alhambra, in Cinco poetas musulmanes2, MadridBuenos Aires 1944, 169-271, has been used as a
basis for this article. To the sources mentioned
in it there should be added: Makkari, Azhdr alriyd&, Cairo 1359/1940, ii, 7-206; Ahmad Baba,
Nayl al-ibtihddi in the margins of the Dlbdd/[ of
Ibn Farhun, Cairo 1351, 282-3; Ibn al-Khatib,
al-Katiba al-kdmina, ed. Ifrsan cAbbas, Beirut
1953, 282-8. The mawlidiyydt of Ibn Zamrak have
been studied by A. Salmi, in Hesperis, xliii (1956),
335-435, passim.
(F. DE LA GRANJA)
IBN AL-ZARRALA [see AL-ZARKALI].
C
IBN Z AYD AN, ABD AL-RAHMAN B. MUHAMMAD
B. CABD AL-RAHMAN B. cALi B. CABD AL-MALIK B.
ZAYDAN B. ISMA C IL (the last named was the famous
c
Alawid sultan who died in 1140/1727), Moroccan
official and historian, born in Rabic II I29O/
June 1873 in the imperial palace at Meknes. He
received a thorough education from the best
teachers, first in his native town and then at Fez, in
the mosque of al-Karawiyyin. In 1324/1906, he
succeeded his father in the office of nakib [q.v.] of the
c
Alawid shurafd* for the town of Meknes and its
surroundings, including the small mountain district
of the Zarhun. He made the Pilgrimage to Mecca in
1913 and took advantage of the occasion to complete
his education by attending the courses of the most
distinguished teachers of the great Muslim cities of
the Middle East. On his return journey he also visited
Tunis, Kayrawan and Algiers.
After the establishment of the French protectorate
in Morocco, he accepted the post of assistant director
of the military college of Dar al-Bayda3 at Meknes
(now the Military Academy of independent Morocco).
He died on 16 November 1946 and was buried at
Meknes in the burial chamber (tiarlh) of his great
ancestor the sultan Mawlay Ismacil.
Ibn Zaydan's works, though of great importance,
are still not all published. They may be considered
as the best source not only for the history of Meknes,
but also for that of the cAlawid dynasty. Ibn Zaydan
thoroughly appreciated the importance of sources
and he succeeded in building up a large library (with
a catalogue) containing a considerable number of
manuscripts and archive documents. In particular
his official position enabled him to acquire and to
publish some hundreds of zahtrs [q.v.]. All his works
are written in a clear language and set out in a very
modern manner with plans, reproductions, portraits
and, above all, with very complete indexes, which
make them valuable and practical reference works.
Among those published so far, or about to be
published, may be mentioned: (i) Ifydf a^ldm al-nds
bi-djamdl akhbdr lid&rat Miknds, 5 vols. have
appeared of the 8 announced, Rabat 1929-33
(portrait of the author in vol. i); the work consists
of several hundred biographies, the most important
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of which are those of the early sultans of the present
dynasty and of their most famous ministers. (2) alDurar al-fdkhira bi-ma'dthir al-muluk al-^alawiyyin
bi-Fds al-zdhira, Rabat 1937; contains new facts and
documents on the beginnings, at Fez, of the cAlawid
dynasty. (3) al-^Izz wa 'l-sawla fl ma^dlim nazm aldawla, 2 vols., Rabat (Royal Press) 1961-2; through
the documents here published and annotated, this
constitutes an excellent source on the functioning
and the life of the sultan's palace and on the mechanism of the Moroccan government. (4) al-Mandhidi
al-sawiyya fl ma*dthir muluk al-dawla al-calawiyya,
2 vols., to be published at the Royal Press, Rabat.
Among the unpublished works is a diwdn of poems
written in honour of the birth of the Prophet
(mawludiyydt).
Bibliography: W. Mar$ais, Les belles chroniques de Meknes, in CR. Ac. des I. et B.L., 1929,
19-20; anon, Un petit fils de M. Ismael a Meknes,
in Afrique du Nord illustre'e, 29 June 1930;
H. P6res, La litterature arabe et VIslam par les
textes, les XIX* et XX* siecles, Algiers 1938, 207-8;
c
Abd al-Salam b. Suda, Dalll mu^arrikh alMaghrib al-aksd, Tetuan 1950, 33-4, 57.
(G. DEVERDUN)
IBN ZAYDUN, ABU 'L-WALID AHMAD B. CABD
ALLAH B. AHMAD B. GHALIB AL-MAKHZUMI, famous
Andalusian poet born at Cordova of an aristocratic family, in 394/1003. His early years coincided
with the especially troubled period at the end of
the Umayyad caliphate. He probably took part in
the events which led to the establishment of the
Diahwarid oligarchy in Cordova, since Ibn Khakan
refers to him as za*im al-fitna al-fcurtubiyya. Soon
after the governor Abu 'l-!Hazm ibn Djahwar had
seized power, he made Ibn Zaydun his companion,
and then his vizier, even conferring on him the
title of dhu 'l-wizdratayn.
His patron was, however, turned against him by
a clique which had formed around another of Ibn
Djahwar's ministers, Ibn cAbdus, by an accusation
of intrigue and treachery—he was accused of
plotting to restore the Umayyads—but in reality
because of politics and personal rivalry, and was
cast into prison. After attempting in vain to move
ibn Djahwar by his poems, he succeeded in escaping from prison and fleeing from Cordova, returning only after Ibn Djahwar's death. The latter's
son, al-Walid, restored him to his former office,
and even made him his ambassador to the other
petty kings of Andalusia. He once again suffered
from the slanders of his enemies and again left
Cordova to enter, after various journeys, the service
of the cAbbadids of Seville, whose fortunes were
at this time in the ascendant. He enjoyed high favour at the court of cAbbad b. Muhammad al-Muctadid (d. 460/1068), and even more so at that of the
latter's son, Muhammad b. cAbbad al-Muctamid
(d. 488/1095), himself a poet, with whom he held
some famous poetic contests. Through his intrigues,
Ibn Zaydun probably helped al-Muctamid to conquer
Cordova, which then became the capital of the
c
Abbadids, and where he again took up residence
for a time. The poet-vizier of al-Muctamid, Abu
Bakr Ibn cAmmar (d. 479/1086), taking a dislike
to Ibn Zaydun, succeeded in getting him sent to
Seville, ostensibly so that he might, with his influence in Seville circles, quell a riot. Ibn Zaydun
died during this mission, in 463/1070.
Ibn Zaydun's romantic and literary life was
dominated by his stormy relations with the poetess
Wallada [q.v.], the daughter of the Umayyad caliph
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al-Mustakfi. This poetess was not without talent
but was incurably flirtatious and caused both happiness and unhappiness to Ibn Zaydun, who wrote
on the subject of her favours and her inconstancy
the sincerest of all his poetic works. Her deception
went even further, since it seems certain that Ibn
Zaydun's enemy, Ibn cAbdus, intrigued against him
through jealousy; and then, when Ibn Zaydun had
gone away, Wallada easily found consolation with
his rival.
Ibn Zaydun's poetry fits admirably the description
of "neo-classical", so much so that he was given
the name of "the western Buhturi". Although his
dlwdn contains a number of short occasional poems,
it contains many of perfectly classical structure.
The genre which he cultivates the most is piobably
panegyric, dedicated to one or other of his successive
masters. The enmity with which he was surrounded
inspired him in addition to write virulent satirical
poemr. Among the most moving poems are some
elegies, notably those which lament the death of
the mother of Abu '1-Walid Ibn Djahwar and the
daughter of al-Muctadid.
But the most personal poems are of course those
concerning his affair with Wallada. Critics have not
failed to point out the particularly languishing and
plaintive character of his love poetry, as well as of
the numerous poems in which he celebrated the
enchanted scenes of his love. It is moreover in these
poems that he appears most typically western. Some
have thought to see in this languor an influence of
the Christian milieu; it is more likely that they
reflect the influence of the locality, and merely
crystallize a general tendency of the poetry of his
period.
There should be mentioned the existence in this
work of a strophic poetry of muwashshah type, as
well as a whole series of poetical enigmas in which
there appears a symbolism on the names of birds
(mujayyardt).
Although Ibn Zaydun cannot be denied a certain
talent in the expression of emotion, and notably of
his passion for Wallada and for his country, it must
be admitted that this talent is not adequate to deal
with solemn fyasldas, in which his writing remains
stilted and conventional; his panegyrics remain
very artificial, in spite, or because, of a somewhat
heavy use of contrived styles. The short poems, on
the other hand, give an impression of improvisation
and real originality.
In addition to his dlwdn, Ibn Zaydun wrote a
number of epistles, the two most famous of which
are the Risdla hazliyya, in which he puts into the
mouth of Wallada a satire on his rival Ibn cAbdus
(commentary by Ibn Nubata—d. 768/1366—Sarh
al-cuyun f l shark Risdlat Ibn Zaydun}, and the
Risdla d/iiddiyya, addressed from his prison to Abu
'1-Walid Ibn Djahwar. The epistles of Ibn Zaydun
continue the tradition begun by al-Djahiz in his
Tarbtf, and carried on among others by al-Khuwarizmi, al-Tawhidi and al-Hamadhani.
It appears that these rasd^il had more success
in the East than his poems, whose originality was
questioned there.
Bibliography: The most important biographical notice is Ibn Khakan, Kald^id (1283 ed.),
70-83; see also Brockelmann, I, 274, S I, 485.
Editions of the dlwdn: Kamil Kilani and cAbd
al-Rahman Khalifa (Cairo 1932); Muhammad
Sayyid Kaylani (Cairo 1956); cAli cAbd al-cAzim
(Cairo 1957); Karam Bustani (Beirut 1963).
Studies: see especially A. Cour, Un poete arabe

d'Andalousie, Constantino 1920 (reviews by H.
Masse1, in Hesptris, 1921, 183-93 and A. Schaade,
in Isl., xiii (1923), 180-9), *&& A. al-Iskandari,
Ibn Zaydun (in Arabic), in MMIA, xi (1931),
513-22, 577-92, 656-69.
(G. LECOMTE)
IBN ZAYLA, ABU MANSUR AL-HUSAYN B.
€
MUHAMMAD B. UMAR B. ZAYLA (according to
Brockelmann, I, 458, and B. TAHIR B. ZAYLA ALISFAHAN! in S I, 829), died, while still young, in
440/1048. A pupil of Ibn Sina and a member of his
immediate circle, he wrote a commentary on the
Story of I-Iayy b. Yakzan [q.v.], which Mehren used
(MS BM Or. 978(3)) and the greater part of which
he translated to accompany his edition of this brief
work (Trails mystiques, ia.sc. i, 1889). Mehren
mentions also a Hebrew translation of this commentary published by D. Kaufmann, Berlin 1886. Ibn
Zayla is quoted also by H. Corbin in Avicenne et le
Recit visionnaire, ii, 148 and 150-4, and often quoted
and discussed by A. M. Goichon in Le Recit de J}ayy
ibn Yaqzdn comment^ par des textes d'Avicenne (see
index). Ibn Abi Usaybica (ii, 19) lists among the
works of Ibn Sina a Kitdb Ta^dllk, a Book of glosses,
or of notes which his pupil Abu Mansur b. Zayla had
written down according to his instructions. It was
to his questions and to those of Bahmanyar that Ibn
Sina replied in his Mubdhathdt (Brockelmann, S I,
817). A mathematician and an excellent musician,
Ibn Zayla wrote al-Kitdb al-kdfl fi 'l-musifyi ("What
should be known about music"), published in Cairo
in 1964 by Zakariyya3 Yusuf, with an introduction
giving also (p. 2) references to the other authors who
have mentioned Ibn Zayla: al-Bayhaki, Ta^rikh
frukamd* al-Isldm, no. 50, 99-100; Hadjdii Khalifa, i,
862; al-Zirikli, A^ldm, ii, 278; CU. Kahhala, Mu^am
al-mu^allifln, iv, 13; Kadri Tukan, Turdth al-^Arab
al-Hlml, 3rd. ed., 400; H. G. Farmer, A history of
Arabian music, 220. In addition to his better known
works, Ibn Zayla wrote also an abridged version of
the sections on the natural sciences in the Shifd* of
Ibn Sina, a book on the soul, and various letters.
Bibliography: In the article.
(A.-M. GOICHON)
IBN AL-ZAYYAT, MUHAMMAD B. CABD AL-MALIK,
c
vizier of the Abbasid period. Belonging to a family
of merchants who held official positions at the court,
Ibn al-Zayyat attracted attention for his qualities as
a secretary and a man of letters, was appointed vizier
by the caliph al-Muctasim in about 221/833, and,
with the chief kadi Ibn Abi DuDad, contributed to
the direction of the general policy of the empire.
Remaining vizier during the caliphate of alWathik (227-32/842-7), he encouraged the caliph to
impose heavy fines on several secretaries, in particular on the assistants of two Turkish leaders who
were taking over important governorships in the
provinces, and he acquired an unpleasant notoriety by
inflicting on the culprits a particularly cruel torture,
that of the tannur, an iron cylinder with spikes
inside it. He quarrelled with the chief kadi Ibn Abi
Du3ad, apparently merely for reasons of personal
rivalry, and it is not known what part he played in
the prosecution of the mihna.
Although the caliph al-Mutawakkil retained him
in his service when he came to power, this was only
temporary: some weeks later, in Safar 233/SeptemberOctober 847, he dismissed him and inflicted on him
the torture which he himself had invented. Ibn alZayyat died soon afterwards. During his vizierate he
had tried in vain to restrain the influence of the
Turkish leaders, and left behind mainly a reputation
for harshness and cruelty.
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Bibliography: D. Sourdel, Vizirat, index.
(D. SOURDEL)
IBN AL-ZAYYAT, ABU YA C KUB YUSUF B. YAHYA
C
C
B. !SA B. ABD AL-RAHMAN, Moroccan man of
letters and jurist, known and esteemed as a
hagiographer. A native of Tadla (Tadila), he spent
most of his life at Marrakush and in the region
surrounding it. He was one of the companions of the
famous Moroccan saint Abu 'l-cAbbas al-Sabti (524601/1130-1204). He died in 628 or 629/1230-1 when
he was kadi of the Regraga. His body is said to have
been transported to Marrakush and buried in the
kubba of Sidi Muhammad al-Farran and Sidl
Muhammad al-Barbushi, outside the ramparts of
the town, near to the gate known as Bab al-Khamis.
Ibn al-Zayyat al-Tadili was himself as devout as
the saintly personages whose fioretti he collected in
the famous hagiographical collection al-Tashawwuf
ild rididl al-tasawwuf (ed. A. Faure, Rabat 1958).
Completed in 617/1221, this valuable compilation of
lives of saints is, together with al-Minhddj[ al-wddih
fi tahkik kardmdt Abl Muhammad Sdlifa, of Alimad
Ibrahim al-Madjiri, the Maksad of cAbd al-Hakk
al-Badisi and the Uns al-fakir of Ibn Kunfudh alKusautini, the earliest source on the religious
history of Morocco. The Tashawwuf is devoted to the
saints (sdlihun) who lived or stayed in Marrakush or
in southern Morocco between the 5th/nth and the
beginning of the 7th/i3th centuries. Ibn al-Zayyat is
thought to have written a second such collection
covering all the holy men of the country, but of this
no trace has been found. There do, however, exist
copies of the very interesting notice he wrote on
the great Moroccan saint Abu 'l-cAbbas al-Sabti.
This text is found fairly frequently appended to
manuscripts of the Tashawwuf. The kd$i cAbbas b.
Ibrahim al-Marrakushi transcribed it in the second
volume of his I'ldm bi-man halla Marrakush waAghmdt min al-a^ldm, Fez 1936, 240-65 (see A. Faure,
Abu-l-^Abbds al-Sabti, la justice et la charitt, in
Hesptris, xliii (1956), 448-56).
In the field of literature there has been attributed
to Ibn al-Zayyat a commentary on the Makdmdt of
al-yariri, which also is lost.
Bibliography: For the bibliography of Ibn
al-Zayyat, see Afrmad Baba, Nayl al-ibtihdd[ bitafriz al-Dibddj[, Fez 1900, 386; Ibri al-Muwakkit,
al-Sa^dda al-abadiyya fi 'l-tacrif bi-mashdhir alfyadra al-marrdkushiyya, Fez 1918, i, 147; E. L£viProvencal, Chorfa, 220. On the early sources for
the religious history of Morocco, see °Abd al-Hakk
al-Badisi, al-Maksad (Lives of the saints of the
Rif), annotated Fr. tr. by G. S. Colin in AM, xxvi
(1926), i f f . On the documentary value of the
Tashawwuf, see Hespfris, xli (1954), 482; A. Faure,
Le Tashawwuf et Vecole ascttique marocaine des
XIe-XII'-XIII*
siecles de Vere chrttienne, in
Melanges Louis Massignont Damascus 1957, ii,
119-31.
(A. FAURE)
IBN AL-ZIBACRA, £ ABD ALLAH B. AL-ZIBA C RA
c
C
B. KAYS B. ADi B. SA D B. SAHM, noted poet of
the K u r a y s h , famous for the terseness of his
style (Ibn Rashik, cUmda, i, 124, 19), who satirized
in his hid/id* [q.v.] the Prophet and his followers.
Among his poems preserved by Ibn Ishak there is
one (Ibn Hisham, 417 f., who justly doubts its
authenticity) which refers to the first raid after the
hid[ra. After Badr, where he killed cAbd Allah
b. Salama al-cAdjlani (Wakidi [Wellhausen], 139),
he lamented the death of the Meccan leaders (Ibn
Hisham, 521 f., who says that others ascribe these
verses to Acsha bani Tamim). Soon after this battle
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Ibn al-Zibacra was sent along with cAmr b. al-€As
[q.v.], Hubayra b. Abi Wahb and Abu cAzza, who
also had satirized the Prophet, to the Banu cAbd
Manat and other confederates to ask them for
assistance against him (Wafcidi, 101). He glorified
the victory of the Meccans at Ul?ud in poems, two
of which are given together with the rejoinders of
Hassan b. Thabit by Ibn Ishak (Ibn Hisham, 616 f.
and 619 f., cf. also 636). Another poem (given by
Ibn Hisham, 703-5, together with the rejoinders of
Hassan b. Thabit and Kacb b. Malik) refers to the
campaign of the "trench" (al-khandafy). When the
Prophet had signed at Jrludaybiya the treaty with
the Meccans, cUthman b. Talfca, the doorkeeper of
the Kacba, cAmr b. al-cAs, and Khalid b. al-Walid
went to him and embraced Islam. cUthman was,
like cAmr b. al-cAs, a clansman of Ibn al-Zibacra,
who blamed him in a poem (Ibn Hisham, 718). To
the period between liudaybiya and the fall of Mecca
belong some verses against the Meccan Mawhab b.
Rabah, who had attacked Suhayl b. cAmr in connexion with the case of Abu Basir (see Ibn Hisham, 751 f.,
and Wakidi, 261 f.). When'the Prophet, after he had
conquered Mecca, ordered the execution of some
persons who had harmed him by their poems and
songs (Ibn Hisham, 819), Ibn al-Zibacra fled with
Hubayra b. Abi Wahb to Nadiran, and returned only
after Hassan b. Thabit had assured him of the
Prophet's clemency. The authenticity of the poem
which he addressed to Muhammad on this occasion
is (according to Ibn Hisham, 828) uncertain. Other
verses ascribed to him cannot be dated; e.g., the
verses in which he praises Khalaf b. Wahb alDjumabi (Aghdni3, vii, 114), an ancestor of Abu
Dahbal [q.v.]. Then we are told that he wrote on
the hangings of the Kacba some verses derogatory
to the Kuraysh; the Banu Sahm were forced to
hand him over to the Kuraysh, who punished him
and set him free only after he had composed an oftquoted poem in honour of Kusayy (cAyni, Shawdhid,
iv, 140; Ibn Hisham, ii, 25, etc.); but some verses
of this poem occur also in a poem of Matrud b. Kacb
(al-Sharif al-Murtada, Amdli, iv, 179; cf. also
Yackubi, i, 282). He criticized the Kuraysh on
another occasion (Diumahi, 57; Aghdni3, iv, 140;
Suhayli, Rawd, i, 94) probably because they were
unwilling to risk their profits by fighting against
Muhammad. Sometimes verses of other poets are
ascribed to him, e.g., Kacb b. Malik (Yafcut, iv, 169;
cf. Ibn Hisham, 705 and Aghdni1, xv, 29, 21); and
Umayya b. Abi '1-Salt (no. xi, Schulthess). On the
other hand, verses of Ibn al-Zibacra were ascribed
to other poets, e.g., his poem in praise of the Banu
Khalida bint Arkam (see al-Mubarrad, Md 'ttafaka
laf$uh, ed. A. Memon, Cairo 1350, 27, with the
editor's footnote). Other verses (Aghdni3, i, 62; 64)
show that he enjoyed the patronage of Abu Rabica,
the grandfather, and cAbd Allah, the father of the
poet cUmar b. cAbd Allah b. Abi Rabica. He also
praised the Banu al-Mughira b. cAbd Allah b. cUmar
b. Makhzum, the strongest family within the powerful
Banu Makhzum (al-Djahiz, Baydn, i, 46, 20); for
his connexion with this family, see also Ibn Hadjar,
Isdba, i, 149, s.v. Busr b. Sufyan). In the other
poems which refer to the fights between the Meccans
and the Muslims, our poet never hints at religious
or ideological differences, but considers these fights
only as the outcome of troubles between clans of
the same tribe. He is proud of his own clan and
extols its virtues. The new religion did not change
his attitude; for the last information about him is
that he and Dirar b. al-Khattab al-Fihri visited in
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the reign of cUmar their old rival ^Jassau b. Thabit
and irritated him by reciting the poems they had
composed in olden days against him, but had then
to listen to the -latter's recital of his rejoinders
(Aghani*, iv, 140; Piumafci, 60). It was just this
clannishness which gave his verses an actuality
even long after his death. His poems against the
Banu Hashim were still popular with the Umayyads,
and Yazid b. Mucawiya recited one of these poems
when he was told that Medina had been taken by
his troops (Dinawari [Guirgass], 277; Ibn cAbd
Rabbih, c/^, 1316, ii, 233, with additional verses
in which the caliph addresses himself). Even in the
days of al-Muctadid (reigned 279/892-289/902) this
story was mentioned in an edict amongst the sins
of Yazid (Jabari, iii, 2174).
Bibliography: in the article; consult also
the biographies of the sahdba by Ibn al-Athir,
Ibn cAbd al-Barr and Ibn I-tadjar; al-Dlumabi.
ed. Hell, 57-60; Ibn Durayd, Ishtikdfy, ed. Wustenfeld, 76; Aghani1, xiv, 11-25; Bakri, Simt
al-la*dli, 833 f.; Amidi, Mu*talif, 132 f.; A. Fischer
and E. Braunlich, Schawdhid-Indices, 3283; P.
Minganti, in RSO, xxxviii, 323-59 (biography and
collections of poems with translations).
(J. W. FUCK)
IBN AL-ZUBAYR, ABU DJACFAR AHMAD B.
IBRAHIM B. AL-ZUBAYR B. MUHAMMAD AL-THAKAFI
AL-cAsiMi, Andalusian traditionist, reader of
the Kurgan, man of letters and historian,
born at Ja6n (Djayyan) in _Dhu 'l-Kacda 627/September-October 1230, d. Granada on 8 Rabic I 708/26
August 1308. He seems to have been particularly
interested in Itur3anic 'readings', but his biographers
speak very highly of his knowledge of the Arabic
language and describe him as "the muhaddith of alAndalus and of the Maghrib". His propensity for
redressing wrongs got him into trouble in his native
town, then at Malaga, whither he had had to flee; his
action against a sorcerer called Ibrahim al-Fazari,
who had a strong influence over the local authorities,
obliged him to leave the town and go to Granada
where he is said to have succeeded in having condemned to death the magician, who had been given a
mission to carry out by the ruler of Malaga. He was
at first received with honour by the amir of Granada,
but later had some disagreements with him. Then his
situation improved and he was probably able to
devote himself freely to his teaching activities, while
holding the offices of khajib and of imam at the Great
Mosque, and of kadi in charge of marriages. He ended
his days in Granada, respected by all the inhabitants. He left a number of works whose titles are
mentioned by his biographers: Mil-dk al-tajwil fi '/mutashdbih al-lafz fi 'l-Tanzil, al-Burhdn fi tartib
suwar al-Kur*dn, al-IHdm bi-man khutima bi-h alfyu\r al-andalusi min al-a^ldm, K. al-Zamdn wa 7makdn, Radd al-d[dhU min iHisdf al-madidhil, a
Mu'diam, a taHik on the Kitdb of Sibawayh and
finally, the only one which has in part survived, the
Silat al-Sila, a continuation of the Takmila of Ibn
Bashkuwal [?.v.]> the last part of which was published
by E. LeVi-Proven9al, at Rabat in 1937; this work
contains Andalusian biographies of the 6th and
7th/i2th and i3th centuries.
Bibliography: Introd. to the ed. by LeviProvencal; Ibn al-Khatib, Ihdta, i, 72; Ibn Farhun,
Dibddi, Fez ed., 57; Ibn al-Kadi, Durrat al-Ifididl,
ed. Allouche, Rabat 1934-6, no. 8; Dhahabi, Huffdz,
iv, 275; Ibn Hadiar, Durar, i, 84-8, no. 232; Suyuti,
Bughya, 126-7; Hadjdji Khalifa, i, 363, ii, 115, v,
626; Dozy, De Abbadidis, ii, 166; Pons Boigues,

Ensayo, no. 268; Brockelmann, S II, 376-7; DM,
iii, 132.
(CH. PBLLAT)
IBN AL-ZUBAYR, ABU €ABD ALLAH AL-ZUBAYR
B. BAKKAR ... B. AL-ZUBAYR B. AL cAwwAM, genealogist. He was born in Medina in 172/788. Falling
foul of the cAlid faction he went to Baghdad, where
he is known to have been in 235/850. In 242/856
he was appointed kadi of Mecca and died there in
256/870. Over 30 titles of works by him are quoted
but of them only two are extant: al-Muwaffatyyyat,
a collection of anecdotes compiled for Muwaffafc,
son of the Caliph Mutawakkil, and the celebrated
[Qiamharat] Nasab Kuraysh wa-akhbdrhd. In spite
of its fame the second half only of Nasab Kuraysh
has survived (ed. Mafcmud M. Shakir, Cairo I38i/
1961).
Bibliography: Brockelmann, I, 141, S I, 215;
Sezgin, i, 317; Yakut, Irshdd, iv, 218-20; Dhahabi.
Tabafrdt al-}iuffdz, tabaka 8, no. 124; there is a
very full introduction to Shakir's edition.
(J. F. P. HOPKINS)
IBN AL-ZUBAYR [see CABD ALLAH B. AL-ZUBAYR;
C
MUS AB B. AL-ZUBAYR].
IBN ZUHR, patronymic of a f a m i l y of scholars who came originally from Arabia (lyad) and
settled, at the beginning of the 4th/ioth century, at
Djafu Shatiba (Jativa) in the east of Spain. Ibn Khallikan says of the members of this family that they
were "all ^ulama*, ru'asd', hukamd* and viziers who
reached high ranks in the entourages of princes".
I. ZUHR AL-IYADI was the father of Marwan, who
was the father of Abu Bakr Muhammad, who was
famous as a jurisconsult; he died at Talabira (Talavera) in 422/1030-1.
II. ABU MARWAN CABD AL-MALIK B. MUHAMMAD B.
MARWAN B. ZUHR AL-!YADI came from Seville. He
was well versed in the I£ur3aruc sciences and in fifrh,
following in this the example of his father. His own
interests were in the study of the different types of
sciences. He left for the East with the intention of
performing the Pilgrimage, went to Kayrawan, and
then to Cairo, where he spent a long time studying
medicine. Ibn Khallikan relates a slightly different
itinerary, stating that he went first as far as Baghdad and stopped on the way back in Egypt and at
Kayrawan. Ibn al-Abbar says that he became a famous and excellent physician. Returning to Spain, he
settled at Daniya (Denia), where he was welcomed
by Mudjahid [q.v.], who was reigning there at that
time. His fame spread to all the provinces in the
peninsula. Ibn Abi Usaybica relates that he held unorthodox opinions (drd* shddhdha) in medicine, for
instance he forbade hot baths (hammdm) because
they had a poisonous action (ya'fin al-adisdm) and
because they interfered with the composition of the
humours. He died at Denia, according to Ibn alAbbar and Ibn Khallikan, at Seville, according to
Ibn Abi Usaybica, in about 470/1078 as Ibn al-Abbar
surmises.
III. ABU 'L- C ALA 3 ZUHR B. C ABD AL-MALIK B.
MUHAMMAD, son of the above; generally known by
the mediaeval western scholars by his kunya only:
Aboali, Abuleli, Ebilule, or followed • by Zuhr:
Abulelizor, Albuleizor.
(i) Life. Born in Seville, he went to Cordova
where he met Abu cAli al-Ghassani, who taught in
the Great Mosque and who advised him to study the
science of hadith with Abu Bakr ibn Mufawwaz and
Abu Djacfar ibn cAbd al-cAziz. He "heard" (samfa)
from Abu Muhammad cAbd Allah b. Ayyub the reading of that category of hadiths which have been
transmitted by the guarantors in a chain and with "a
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touching of hands" (al-hadith al-musalsal fi 'l-akhdh
bi 'l-yad). This means that he received in the subject the most thorough education. Many scholars,
before taking up one of the natural sciences or philosophy, began with a serious study of the religious
sciences. Abu *l-cAla3 was also distinguished in belles
lettres (adab). He was in correspondence with alHarlri, the author of the Makdmdt. But he had a
predilection for medicine. While still quite young,
during the reign of al-Muctadid, the cAbbadid ruler
of Seville (433-60/1042-68), he had studied this art
which he learned from his father. He became famous
in it and "eclipsed all who had preceded him with
the breadth of his knowledge of it and with the wisdom he showed in making use of it, so much so
that the people of the Maghrib made him and his
family, in this matter, a subject of boasting" (Ibn
al-Abbar). Al-Muctamid Ibn cAbbad gave his patronage to Abu 'l-cAla3, who was always grateful to him
for this, although he supported the Almoravid Yusuf
b. Tashfin (who became master of the country in
484/1091). It is not clear whether he was Yusufs
vizier. Wiistenfeld says so (Geschichte, 89-90), but
the biographers are silent on this precise point. They
mention only that he took part in the administration
of public affairs at an exceptionally high level. The
manuscript of the Tadhkira gives him this title of
wazlr (so that the western writers called him Alguazir
Albuleizor). Abu 'l-cAla3 died at Cordova in 525/1130,
from a naghla, "a senile wart turned malignant" (G.
Colin. Ibn Abi Usaybica tells us that this is the name
given in Spain to a dubayla, which, according to Dozy,
is "an ulcer, the pus of which is ichorous in whatever
part of the body it appears", and which G. Colin,
who distinguishes it from a naghla, identifies with a
gastric ulcer, while H. Jahier (in his translation of
Ibn Abi Usaybica, Algiers 1958), translates as "phlegmon gangre"neux" without questioning the assimilation of the two terms). Abu 'l-'Ala3 was buried in
Seville.
(2) Works. Ibn Abi Usaybica mentions 9 works
by him. Two are devoted to medical observations
(mudiarrabdt). The others are: "The book of the properties of drugs" (K. al-Khawdss); "The book of simple
medicaments" (K. al-Adwiya al-mufrada);
the
"Explanation through witnesses of the libel" (K. alItfdji bi-shawdhid al-iftiddh) against Ibn Ridwan
(d. 460/1068) and his refutation of the "Book of
introduction to medicine" of Hunayn b. Ishak; the
"Solution of the doubts of al-Razi concerning the
books of Galen" (K. Hall shukuk al-Rdzl cald kutub
Djldlinus); a "Treatise refuting Avicenna" on some
passages in his "Book of simple medicaments"
(Mafrdla fi 'l-radd cald Abi <Ali Ibn Slnd . . .); an
expansion of the Risdla of Ya c kub b. Ishak al-Kindi
on the composition of medicaments (Makdla fi
basfihi li-risdlat. . . al-Kindi fi tarkib al-adwiya).
And finally the following title: "The book of delicate
medical questions" (K. al-Nukat al-fibbiyya), which
G. Colin considers to indicate the work which he
has edited under the title of Tadhkira (taken from
the explicit of the Paris MS: kamalat al-Tadhkira);
it is a brief treatise, written for his son, in which
each nufya is introduced by tadhakkar ("remember").
(3) As a physician. Abu 'l-'Ala3 owed his fame
to his skill as a practising physician. He diagnosed
without questioning his patients, but merely by
examining the urine and taking the pulse. Ibn Abi
Usaybica, who relates this, probably did so in order
to emphasize his great experience and perspicacity.
In fact, if this report is true, it should be pointed
out that Abu 'l-cAla3 was wrong to abandon a method
Encyclopaedia of Islam, III
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which had become part of Arab medical practice
and which consisted of finding out about the patient's
forbears and ancestry and about the conditions under
which he lived. Be that as it may, it is reported
that he used for his treatment some "extraordinary"
medicines (nawddir], which may be taken to mean
either that they were rare or that they were wonderfully efficacious. He had a wide knowledge of the
classical writers. It was during his lifetime that the
Canon of Avicenna was introduced in the West. A
merchant coming from c lrak offered him a copy;
but Abu 'l^Ala3, having read it, found fault with it
and put it aside to use the margins for writing out
his prescriptions. G. Colin rightly points out that
though he may not have agreed with Avicenna on
every point yet he did not consider him entirely
worthless, since he took the trouble to refute his
book on simple medicaments.
In the Tadhkira the practitioner's ideal is seen
more clearly. Unlike the physicians of his time,
whom he accuses of using medicine with insufficient
precautions, he counsels prudence (tiazm) in treatment. In the field of medicine based on the humours
and on therapeutics based on the qualities of the
remedies (cold, hot, dry and wet) and on their degrees,
he shows the error of attempting to restore the equilibrium of the temperament by administering the
remedy in too great a dose and thus setting off a
reaction in the opposite direction. The corrective
strength of the medication must be in proportion
to the pathogenic tendency (bi-fradr dhalik al-mayl).
"How often have doctors helped on the causes of
death!", he exclaims. From this arises his basic
principle in treating a patient: it is necessary, so to
speak, to try on the patient the simple or composite
remedy, using it at first "at the beginning of the
lowest degree" (fi awwal al-darad^at al-uld}. Then,
according to the results obtained, the physician will
gradually increase its strength. It is wrong to hurry,
even if one is certain of not making a mistake. As
for the medicaments themselves, care should be
taken to mix them with substances which are capable
on the one hand of conveying them to the diseased
organs, and on the other hand of correcting any
harmful side-effects which they may have. These
practical recommendations based the progress of the
medical art on the precise observation of the effects
of a treatment prudently administered, and thus
experimental, which is in itself already a positive
method.
IV. ABU MARWAN C ABD AL-MALIK B. ABI *L-CALA3
ZUHR, son of the above, usually referred to under the
name of Abu Mar wan Ibn Zuhr (the Abhomeron Avenzoar of the mediaeval West). He was born in Seville.
His biographers do not give his date of birth but,
from various indications, G. Colin places it in about
484-7/1092-5. He died at Seville in 557/1161.
(i) Life. He was taught medicine by his father
and excelled in it an early age. He had received
also a solid literary and juridical education. He does
not seem to have travelled to the East, but he cerainly went to North Africa. He was in the service
of the Almoravid dynasty and received wealth and
favours from these rulers. It was for one of them,
Ibrahim b. Yusuf b. Tashfin, that he wrote the Kitab
al-Iktisdd (Ibn al-Abbar gives it as K. al-Ityida?, a
title which G. Colin corrected), completed in 5i5/
1121. In 535/1140, he was in prison at Marrakush,
the town being in the power of Ibrahim's brother,
c
Ali b. Yusuf b. Tashfin (cf. Ibn al-Abbar, no. 1717).
The reason for this disgrace is not known, but Abu
Mar wan, in his Taysir, refers to this ruler as "the
62
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wretched cAli", and in his "Book of foods" he mentions "the time of suffering which I was forced to
endure by the amir". During the Almohad period,
c
Abd al-Mu'min took him into his personal service
and "had confidence in him in medical matters" (Ibn
Abi Usaybica). He was appointed vizier. Ibn Rushd
[q.v.] became his friend (but was not his pupil) and it
seems that they studied some subjects together and
collaborated to a certain extent. Abu Marwan died
from the same disease as his father. An anecdote
(given by Ibn Abi Usaybica) relates that when Abu
Marwan predicted to a colleague named al-Far that
he would die of convulsions (shanddj[) because he ate
too many figs, the other replied that he would die
of a naghla because he did not eat enough of them.
Both prognostications proved correct.
(2) Works. According to Ibn Abi Usaybica, Abu
Marwan wrote six works: the Taysir fi 'l-muddwdt
w'a 'l-tadbir ("Practical manual of treatments and
diets"), followed by a formulary, the D^dmic', K. alAghdhiya ("Book of foods"); K. al Zlna ("Book of
embellishment", written for his son Abu Bakr, on
purgatives); Makdla fi Hlal al-kuld ("Treatise on
diseases of the kidneys"); Risdla fi Hllatay al-baras
wa 'l-bahak (letter to a doctor in Seville on white
leprosy, or vitiligo, and pityriasis); Tadhkira, for his
son Abu Bakr (G. Colin thinks that Ibn Abi Usaybica
must have attributed this work to Abu Marwan in
error, when it was really by Abu 'l-cAla3). To this list
should be added the K. al-Iktisdd fi isldh al-anfus wa
'l-adjsdd mentioned by Ibn al-Abbar. Of these six
works there have survived the K. al-Iktisdd, which
dates from 515/1121; the Taysir, written between
1121 and 1162; and the "Book of foods" (between
1130 and 1162).
The first is an "abridged summary" (djumla mukhtasara) which combines "the methods of therapeutics
(fibb) and of prophylaxis (rutba}". It was intended to
be read in public before the ruler, and was therefore
divided into equal sections of medium length (iktisdd
is the term for this type of division), in the same
way as the Kur5an is divided for the same purpose;
since the Kur j an has thirty of these sections, Abu
Marwan's work was intended to consist of the same
number, but only half of them (15) have survived.
It begins with a general introduction, in which the
author distinguishes between tibb and rutba and then
between the medicine of the body and the medicine
of the soul. There follows the enumeration of the
three souls: the rational, in the brain; the animal,
in the heart; the natural, in the liver. The two last
are normally subordinated to the first. Then Avenzoar reviews the treatments of the different organs,
beginning with the tongue, since it is thanks to it that
man is able to praise God. The description of the
diseases takes second place to the details of therapeutic measures.
The Taysir begins, after an introduction which
includes some "recettes cabalistiques" (G. Colin),
with a descriptive study of ailments and their treatment. It follows approximately an order which had
become traditional, starting with the head and ending
with the feet. But the plan is very flexible. Following his father, Abu Marwan stresses the value of experiment. His observations lead him to some original views: a description of mediastinal tumours (alawrdm allati tahduthu fi 'l-ghishd'* alladhi yaksim
al-sadr fulan, book i, 16, ch. VI); of pericardial
abscesses (awrdm ghishd* al-kalb, book i, 12, ch.
VII), which he was the first to describe. Also interesting are the chapters on intestinal erosions (sahdj.},
paralysis of the pharynx, and inflammation of the

middle ear. He was one of the first to recommend
tracheotomy, and artificial feeding via the oesophagus
or the rectum. He points out the harm caused by
marsh vapours. His study of scabies should also be
mentioned. He described the agent of this disease
(sarcoptes scabiei), and he was- among the first,
though not actually the first, to do so: as has been
pointed out by G. Sarton, he was preceded in this
by Ahmad al-Tabari (second half of the 4th/ioth
century); cf. the German translation of some passages
from the K. al-Mu^dladja al-bufcratiyya of al-Tabari,
by Muhammad Rihab, in Archiv fiir Geschichte des
Medizin, xix (1927), 134 and /sis, x, 119.
The K. al-Aghdhiya deals with the various diets,
with condiments, culinary preparations, and drinks.
It also covers medicaments (and it is here that we
find what G. Colin refers to as cabalistic medicine),
as well as rules of hygiene (cf. Renaud, in Hesptris, xii).
(3) As a physician. Ibn Abi Usaybica relates
several anecdotes intended to illustrate Abu Marwan's skill and perspi acity. He succeeded in administering a purgative to cAbd al-Mu3min, who was
averse to this treatment, by making him eat some
grapes picked from a vine which the skilful doctor
had watered with water mixed with purgative
drugs. On another occasion, he cured a man who
had an enormous belly and had intestinal trouble
by pointing out that he drank water from a ewer
of doubtful cleanliness: he broke the ewer and there
was seen to emerge from it a frog which had slid
in and grown fat there and was the cause of the illness. Ibn Rushd wrote in his Colliget that for anyone
wishing to study the treatises on therapeutics
(kandnish), the best of all is the Taysir, which he
had asked his friend to compile and which he had
transcribed. While praising the Taysir only for its
practical application, Ibn Rushd underlines, perhaps
unwittingly but nevertheless very clearly, the type
of medicine practised by Avenzoar, which was less
a general science (on this point Avenzoar is not original and reproduces the system of Galen) than a very
practical art of healing. Finally it should be mentioned
that Abu Marwan, as an article of faith and perhaps also through conviction, seems to adhere to
the Ashcari doctrine that secondary causes are not
necessary. A good medicine cures if God wills it.
He himself, stricken by the malady from which he
was to die and urged by his son to try new remedies,
declared: "If God wished to change this my bodily
frame, He will not give me power to use remedies
other than those which will carry out His decree
and His will".
V. ABU BAKR MUHAMMAD B. C ABD AL-MALIK
B. ZUHR AL-HAF!D ("the grandson"), son of the
above; born Seville in 504/1110-11 (or 507), d. 595/
1198-9 He learned the Kur 3 an by heart, and studied
traditions and Arabic language and literature. He
had read with cAbd al-Malik al-BadJi the Mudawwana
of Sahnun on the doctrine of Malik and the Musnad
of Ibn Abi Shayba. He was outstanding in everything.
He received his medical education from his father
and he in his turn distinguished himself in the practice
of this art. He was also a poet, famous for his muwashshahdt. He practised archery and played chess.
Ibn Abi Usaybica describes him as a man of physical,
moral and intellectual accomplishments. He enjoyed the confidence of the caliph Yackub al-Mansur
who summoned him to Africa as his personal physician. When this ruler decided to have all books of
logic and philosophy destroyed, he put Abu Bakr
in charge of this operation, allowing him as an
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exception to retain the works which were his own
personal property. Abu Bakr carried this out faithfully. But Ibn Abi Usaybica, who relates the matter,
probably wishing to illustrate the spirit in which
the great physician performed this, gives immediately afterwards an anecdote which may be summarized thus: Abu Bakr had discovered two of his
students in the possession of a book of logic; he was
angry and confiscated the book. But later, when he
had completed the medical education of the two
students, he directed them to study carefully the
religious sciences, and it was only after this that he
returned to them their book of logic, with the remark:
"Now you are equipped to read this book and others
like it".
The vizier Abu Zayd cAbd al-Rahman b. Yudjan,
a jealous and spiteful man, had him poisoned. He
was mourned by the caliph.
Abu Bakr had been above all a practising physician. He did however write a treatise on ophthalmology. Ibn Abi Usaybica and Ibn Khallikan have
preserved a number of his poems, for which he had
been as famous as for his medical skill.
VI. ABU MUHAMMAD £ ABD ALLAH B. AL-HAFID,
son of the above, born at Seville in 577/1181-2, and
died of poison at Sale in 602/1205-6, at the age of
twenty-five. His body was later taken to Seville
and buried beside his ancestors at the Gate of Victory.
He had learned medicine from his father and he too
had been initiated into the secrets of medical practice.
Also with his father, he had studied the Kitdb alNabdt of Abu Hanifa al-Dinawari. He was attached
to the service of the caliph al-Nasir b. al-Mansiir.
On his death, he left two sons, who both lived at
Seville. The younger, Abu 'l-'Ala3 Muhammad,
studied the works of Galen.
Bibliography: I. B i o g r a p h i c a l sources:
Ibn Abi Usaybica, 'Uyun al-anbd* fl tabakdt
al-atibbd*, Cairo 1299 (Fr. tr. of the isth chapter
by H. Jahier and A. Noureddine, Algiers 1958);
Ibn al-Abbar, Mutant, ed. Codera (BAH, iv,
Madrid 1886); K. al-Takmila, ed. Codera (BAH,
v, vi, Madrid 1887-9), nos. 255, 854, 1691, 1717;
Ibn Khallikan, ed. Wustenfeld, no. 683.
II. General b i b l i o g r a p h y : Brockelmann, I,
486/640, 487/642, S I, 889, 890; G. Colin, Avenzoar, sa vie et ses oeuvres, Paris 1911; idem, La
Tedhkira d'Abu'I-*-Aid*, Paris 1911 (reviews by
Cl. Huart, in JA, 1913, I and II; interesting corrections of the translation of the Tadhkira);
G. Sarton, Introduction, ii, 230-4; H. P. J. Renaud,
Trois etudes d'histoire de la medecine en Occident,
in Hesptris, xii (1931); idem, in Hesperis, xx
( I 935)> 87, review of the thesis of Abdalmalik
Faraj, Relations hispano-maghrebines au XII6
siecle, Paris 1935.
(R. ARNALDEZ)
IBN ZULA1£ (or ZAWLAK), ABU MUHAMMAD
AL-HASAN B. IBRAHIM . . . AL-LAYTHI, born 306/919,
died 386/996, Egyptian historian, the author of a
number of biographical, historical and topographical
works on Egypt in the time of the Ikhshidids and
early Fatimids. These works, though almost entirely
lost, underlie a good deal of subsequent historiography relating to this period. He is said to have
written continuations to the works of al-Kindi [q.v.]
on the governors and judges of Egypt, a book on the
MadharaH [q.v.] family of officials, and others on the
reigns of the Ikhshid, Kafur, al-Mu c izz and, according
to some, al-cAziz. A biography of Djawhar, mentioned
in an Ismacili bibliography, is probably, as Ivanow
suggests, an extract from the book on al-Mucizz.
These works are quoted extensively by Makrizi, both
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in the Khitat and the Itti dz, by Ibn Sa id, by Ibn
Hadjar in his Rafc al-isr (i, Cairo 1957, 2), and by
other later authors. A manuscript biography of the
Egyptian grammarian Muhammad b. Musa al-Kindi
al-Sayrafi [see IBN AL-SAYRAFI], preserved in the
Egyptian library, is ascribed to him (Cairo catalogue,
v, 1348/1930, 14).

Bibliography: Yakut, Udabd*, iii, 7-9; Ibn
Khallikan, Bulak ed., i, 167 = De Slane, i, 388;
Brockelmann, I, 149, S I 230; Kahliala, iii, 194;
Zirikli, AHdm, i, 220; C. H. Becker, Beitrdge zur
Geschichte Agyptens . ..., i, Strasburg 1902, 13-15;
R. Gottheil, Al-Hasan ibn Ibrahim ibn Zuldk, in
JAOS, xxviii (1907), 254-70; F. Rosenthal, A
history of Muslim historiography2, Leiden 1968, 1545; W. Ivanow, Ismaili literature: a bibliographical
survey*, Tehran 1963, 39.
(E*>.)
IBN ZURCA, ABU CALI C!SA B. ISHAK B. ZUR C A,
Jacobite Christian philosopher, apologist and
t r a n s l a t o r , born at Baghdad in Dhu '1-Hidjdja
33i/August 943, d. on 6 Shacban 398/16 April 1008
(the respective dates of 371/981 and 448/1056 given
by Ibn Abi Usaybica should not be accepted, since
Ibn Zur c a is mentioned by Ibn al-Nadim (circa
377/987), and Ibn Abi Usaybica himself speaks of
his relations with Yahya b. cAdi, d. 364/975). He
studied literature, physics, mathematics and then
philosophy under the direction of Yahya b. cAdi
[q.v.]', he seems also to have studied medicine, since
Ibn Abi Usaybica includes him among the famous
physicians. Nevertheless he was forced to earn his
living by engaging in commercial activities and
trading in particular with Byzantium, which, in the
opinion of Abu Hayyan al-Tawhidi, hindered greatly
his philosophical work. Furthermore, his competitors
denounced him to the authorities, accusing him of
secret intrigues with Byzantium, so that he was
arrested and sentenced, and his possessions were
confiscated. These disasters ruined his already
poor health and hastened his death.
Ibn Zurca translated or abridged, probably from
the Syriac, several works of Aristotle and in particular the Historia Animalium; he is, because of this,
esteemed as a translator. However, his fame is
based on a number of treatises on philosophy,
theology and of apologetics, which are mostly lost.
Of the list of his works given by Ibn al-Nadim and
completed by al-Kifti and Ibn Abi Usaybica, it
appears that there has survived only one translation
(the Sophistical Refutations of Aristotle, Sufisfikd,
ms. Paris, ar. 2346; see CA. Badawi, Man$ik Aristu,
iii, 737-ioi6), and ten or so treatises. Four of these
have been published by P. Sbath (Vingt traites
philosophiques et apologetiques d'auteurs arabes
Chretiens du IXe au XIV* siecle, Cairo 1929); a
treatise on the intellect (68-75); a letter to a Muslim
friend on the existence of God (6-19); a refutation
of the Awd^il al-adilla fi usul al-din of Abu '1-Kasim
c
Abd Allah b. Ahmad al-Balkhi (52-8), the Risdla
ila 'l-Yahudi Bishr b. Finfyds (19-52). Six others exist
in manuscript, especially in Paris (BN 132, 173, 174)
and in the Vatican (113, 123, 127, 135): Replies
to the five questions of Abu Hakim Yusuf al-Buhayri;
Replies to twelve other questions by the above;
Treatise on union; a defence of the Jacobite doctrine; Questions concerning the attitude of the body
during prayer, concerning vows, fasting and almsgiving; a Treatise in which he defends those who
devote themselves to logic and philosophy. It
should be stated that the attribution of these works
to Ibn Zur c a is not absolutely certain; at least two
other texts have been falsely attributed to him: the
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Makdla f l mdhiyyat ittifydd al-Nasdrd of Abu cAli
Nasif b. Yumn, and a fragment of the Kitdb alMadj[dmic of Ibn al-Mukaffac (Severus).
The surviving works of Ibn Zurca have formed
the subject of a thesis (unpublished) presented at
the Sorbonne in 1952 by Cyrille Haddad: *hd ibn
Zur*at philosophe arabe et apologiste chrttien du X*
sticle. This study shows that Ibn Zurca follows in
general his teacher, Yafrya b. cAdi, but departs
from him on points of detail, makes great use of
Aristotelian logic, of Platonic or Plotinan doctrine,
of the Bible and of the Fathers of the Church, in
order to present, in a fairly heavy style, a cool but
scholarly and rational apologetic, which only rarely
has recourse to argumentum ad hominem.
Bibliography: Ibn al-Nadim, index (Cairo
ed., 369-70); Abu IJayyan al-Tawhidi, Imtd*, i,
33; Ibn al-Kifti, ii, 245 f.; Ibn al-clbri, iii, 277;
Ibn Abi Usaybica, i, 235 ff.; Bayhaki, Tatimma,
66-9; Suter, 77; Graf, Geschichte der christl. ar.
Lit., ii, 52 ff.; Cheikho, Cat. des mss des auteurs
arabes chrttiens depuis V Islam, Beirut 1924;
Brockelmann, I, 208, S I, 371; DM, iii, 133-4.

ham (XIX, 541.; XXXVIII, 48; XXI, 85; VI,
86).
In the suras of the Medinan period, Abraham as
a figure in religious history becomes still more
prominent, together with Ishmael, who from then on
no longer leads an isolated and shadowy existence,
but rather supports his father in the effort to build
up the Kacba in Mecca as a centre of pilgrimage and
make it into a place of pure monotheistic belief
(II, 124-41; HI, 65-8, 95-7; IV, 125; XXII, 26-9,
78). Ishmael as well as Isaac, of whom he takes
precedence, is now referred to as Abraham's son and
Jacob is no longer considered as another son but—in
accordance with the Biblical genealogy—as Abraham's grandson (II, 1321.; II, 136 = III, 84; II,
140; IV, 163). Islam is referred to simply as "the
religion of Abraham" (millat Ibrahim), and Abraham
is given the epithet faanif [q.v.], to which is frequently added the remark "and he was not a pagan"
(II, 135; III, 67, 95; IV, 125; XXII, 31, 78). In
sura IV, 125, in which also Abraham is described as
hanif, it is stated in addition that God took him as
a friend (khalll, cf. Isaiah xli, 8. Hence the later
(ED.)
designation of Hebron, the alleged burial place of
Abraham, as al-Khalll).
IBO [see NIGERIA],
In his dissertation Het Mekkaansche Feest, C.
IBRAHIM, the ABRAHAM of the Bible, plays in
Snouck Hurgronje brought together and interpreted
Islamic religious history an important role as the
c
all these facts which are documented in the Kur'an
founder or reformer of the monotheistic Ka ba
in a synthesis which traces their development
cult. He is mentioned, in greater or less detail, in
(Leiden 1880, 29-47 = Verspreide Geschriften, i, 1923,
25 suras of the Kur'an. Moses is the only Biblical
22-33). He concluded that it was not until after
character who is mentioned more frequently, though
the Hidjra that Muhammad, on the occasion of his
this does not mean that Abraham is considered
controversy with the Jews, pronounced the Old
second to him in importance.
Testament patriarch a fyanif and the first Muslim,
In two suras, which are to be dated from the first
Meccan period, there is a reference to the "leaves,
and maintained that he, together with Ishmael, the
ancestor of the Arabs, built the Kacba and introscrolls" (sujiuf) of Abraham and Moses, by which
duced the ceremonies of the Pilgrimage. Abraham —
presumably texts of revelation are meant (LXXXVII,
always according to Snouck Hurgronje—became
i8f.; LIII, 36f.). In the latter passage Abraham
only at this juncture the most important forerunner
is indicated as he "who paid his debt in full". In
a whole series of suras of the second and third
of the Arabian Prophet: Islam was able to claim,
as being the religion of pure monotheism already
Meccan period it is related how Abraham attacked
the idol-worship of his father (named Azar in sura
propagated by Abraham, priority over both Judaism
VI, 74) and his people and advocated belief in one
(founded by Moses) and Christianity (founded by
Jesus).
single God (XXXVII, 83-98; XXVI, 69-89; XIX,
This thesis of Snouck Hurgronje became more
41-50; XLIII, 26-8; XXI, 51-73; XXIX, 16-27;
VI, 74-84). Moreover, in one passage Abraham is
widely known through a supplement which A. J.
explicitly referred to as a "speaker of truth" (siddik)
Wensinck added to the article IBRAHIM in El1 and
and a prophet. In some suras of the first(?) to
provoked contradiction and denial, especially from
third Meccan periods the story of the visit to AbraMuslims. In the Arabic translation of El1 these
ham of the men sent by God is related in connexion
criticisms were expressed in a detailed commentary
with the announcement of the punishment to be
on the article IBRAHIM. Some non-Muslims as well
imposed on Lot's people (LI, 24-34; XV, 51-60;
expressed doubts about Snouck Hurgronje's reaXI, 69-76; XXIX, 3if.; cf. Genesis, xviii). In
soning and conclusions. They were criticized by
sura XXXVII the account of Abraham's struggle
Youakim Moubarac, a pupil of Louis Massignon,
against the idolatry of his countrymen leads into
in a special work (1958), in an attempt to mediate
the story of the sacrifice of Isaac (without men- between Islam and Christianity; his criticism
tioning the latter by name, verses 100-11; the
however went too far. More moderate and scientifreference to the announcement of Isaac appears
ically better grounded is the opinion of Edmund
only subsequently, verse 112 f.). In a large number of
Beck (in Le Muston, Ixv, 1952). Snouck Hurgronje's
the other passages mentioned above dating from the
reasoning has indeed certain weaknesses. In three
Meccan periods, reference is made to Abraham's
suras which are attributed to the third Meccan
descendants. Some of these speak generally of a
period (XIV, XVI, VI) there is already anticipated
young man (ghuldm), who is not given a name
the role of Abraham which is characteristic of the
(LI, 28; XV, 53; XXXVII, 101); in one place Isaac
Medinan period: in sura XIV, 35-41, Abraham
appears, after Ishmael and Isaac have been born to
is mentioned alone (XXXVII, ii2f., see above); in
him in spite of his great age, as the ancestor of the
five places he is mentioned together with Jacob,
who in this connexion appears as another son of
inhabitants of Mecca and prays to God that He
Abraham and not as his grandson (XIX, 49; XXI
will "make this place secure". And the passages
72; XXIX, 27; VI, 84; XI, 71; cf. XXXVIII,
XVI, 120-3, VI, 79, 161 speak of the religion (milla)
45-7; XII, 6, 38). On the occasions when the name
of Abraham as that of a fyanif who was not a pagan
of Ishmael is mentioned too, it appears without
(cf. also X, 105, in which however Abraham is not
any reference to the person and history of Abranamed). Snouck Hurgronje avoided the difficulty by
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regarding these passages as later, Medinan, interpolations. This is however a rather questionable
method. But even if it is granted that he is right
on this point (the individual suras are admittedly
often made up of passages from different periods),
it must be admitted that already long before the
Hidjra Muhammad had esteemed Abraham as the
champion of a pure monotheistic faith, so that in the
period following the Hidjra it was not an entirely
new function which was attributed to him. E. Beck
summarizes the results of his reflections on this as
follows: "(i) Muhammad had regarded Mecca as
connected with Abraham already in the Meccan
period, before associating Ishmael with this patriarch. (2) Also the conception implied by the term
millat Ibrahim did not arise exclusively from the
polemic with Jews (and Christians) which took place
in the early Medinan period. The idea and the expression are derived from a development which
reaches back far into the Meccan period. The development itself occurred organically, favoured and
accelerated by the Jewish and Christian opponents,
wh6se arguments Muhammad was able skilfully to
turn to his own purpose". The above conclusions
of E. Beck are however little more than a slight
modification of Snouck Hurgronje's thesis. They do
not remove the divergences which exist between
the opinions of Muslims and non-Muslims over the
figure of Abraham as presented in the Kur'an. The
former consider that Abraham actually was in Mecca
and, together with Ishmael, built the Kacba there
and spread the pure monotheistic faith. Non-Muslims
regard this merely as a religious legend. At the
present stage of the dialogue there can be no reconciliation of the two points of view.
In the statements collected above on the history
of Abraham as presented in the Kur3an there have
been indicated only the most important basic themes.
There are many details which could be mentioned.
Among these are the rescue of Abraham from the
fire into which his heathen compatriots had thrown
him (XXXVII, 97 f.; XXI, 68-70; XXIX, 24); his
intercession on behalf of his pagan father (XIX, 47;
XXVI, 86; LX, 4-6; IX, 114); his quarrel with the
autocratic king (Nimrod, II, 258); the killing of the
four birds (II, 260; cf. Genesis, xv, 9 ff.). Much
more material exists in the commentaries on the
Kur5an, the histories of the prophets (Kisas alaribiya?} and works of universal history. It is in
part borrowed from Jewish sources and may for the
most part be termed scholarly or pseudo-scholarly
edifying supplementation. Episodes which are
described with excessively fantastic details are the
arguments between the believer Abraham and the
pagan king Nimrod, the story of the sacrifice of
Abraham's son, which was averted at the last
minute (on which there remains disagreement on
whether the son was Isaac or Ishmael), and the
sojourn in Mecca of Hagar and Ishmael. In some
cases the Islamic legend of Abraham has even influenced the later Jewish tradition. There is no need
to go further into these byways here, paiticularly
since Griinbaum, Eisenberg, Sidersky and Schiitzinger have already dealt with them exhaustively
(see bibl.). It may be mentioned in passing that the
Biblical name of Abraham's father (Terah) is correctly transmitted in the above-mentioned secondary
literature (T'rkh), whereas in the Kur'an (VI, 74) he
is called Azar. (On this name, see J. Horowitz, Koranische Untersuchungen, Berlin and Leipzig 1926, 85 f.)
Bibliography: A b r a h a m in the K u r g a n :
A. Geiger, Was hat Mohammed aus dem Juden-
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thume aufgenommen?2, Leipzig 1902, 119-37; Eng.
tr., Judaism and Islam, Madras 1898, 95 ff.; A.
Sprenger, Das Leben und die Lehre des Mohammad,
ii, Berlin 1862, 276-85; C. Snouck Hurgronje,
Het Mekkaansche Feest, Leiden 1880 (= Verspreide
Geschriften, i, Bonn and Leipzig 1923, 1-124);
A. J. Wensinck, El1, art. IBRAHIM; G. H. Bousquet, La Ugende coranique d'A braham et la politique
religieuse du Prophete Moh'ammed par Snouck
Hurgronje, in Revue Africaine, xcv (1951), 273-88;
E. Beck, Die Gestalt des Abraham am Wendepunkt
der Entwicklung Muhammeds, in Le Muston,
Ixv (1952), 73-94; Y. Moubarac, Abraham dans le
Coran, Paris 1958 (reviewed critically in 7s/.,
xxxv (1960), 148-51); M. Hayek, Le mystere
d'Ismael, Paris 1964; R. Paret, Mohammed und
der Koran*, Stuttgart 1966, 108-10; H. Speyer,
Die biblischen Erzdhlungen im Qoran, Grafenhainichen n.d. (repr. Hildesheim 1961), 120-86;
C. C. Torrey, The Jewish foundation of Islam,
New York 1933, 82-104.
A b r a h a m in post-Kur : ) anic tradition:
Bukharl, Anbiyd*, 8-n; Muslim, Fadd^il, 150-4;
Tabari, Annales, i, 252-319; Ibn al-Athir, Chronicon, ed. Tornberg, i, 1867, 67-88; Yackubi, 20-6;
Thaclabi, Kisas al-anbiya*, Cairo 1339, 51-75;
Kisa3!, Kisas al-anbiyd*, ed. Eisenberg, Leiden
1922, 125-53; G. Weil, Biblische Legenden der
Muselmdnner, Frankfurt 1845, 68-99; M. Griinbaum, Neue Beitrdge zur semitischen Sagenkunde,
Leiden 1893, 89-132; J. Eisenberg, El1, art.
IBRAHIM; D. Sidersky, Les origines des Ugendes
musulmanes dans le Coran et dans les Vies des
Prophetes, Paris 1933, 31-54; H. Schiitzinger,
Uf'sprung und Entwicklung der arabischen Abraham-Nimrod-Legende, Bonn 1961.
(R. PARET)
IBRAHIM I B. AL-AGHLAB B. SALIM B. C!KAL
(184-96/800-12), founder of the Ifrikiyan dynasty of
the Aghlabids, was a Tamimi of the clan of the
Sacd b. Zayd Manat. This clan, as a result of the
Muslim conquests, had settled at a very early date
in Khurasan, where they were enemies especially
of the Muhallabids, whom Ibrahim was later to
encounter again in Egypt and then in Ifrikiya. It
was thus that al-Aghlab, the eponymous ancestor
of the Aghlabids, was born at Marw al-Rudh. He
embraced the cause of the 'Abbasids, of whom he
was one of the most fervent supporters with Abu
Muslim al-Khurasani. It was in their service that he
first visited the Maghrib in the army of Ibn alAshcath. The latter appointed him to be in charge
of the Zab (144/761), that is, the region of the Aures
to the south of the present-day Constantinois. In
148/765, Ibn al-Ashcath was driven out by his own
troops, and al-Aghlab replaced him at Kayrawan,
beneath the walls of which he was killed during one
of the numerous insurrections which continually
rent the country.
His family returned towards Egypt. Ibrahim at
this time was ten years of age. He began his education with a thorough study of fikh and was one of
the most brilliant pupils of al-Layth b. Sacd (d.
179/795). But being descended from one of the most
illustrious officers of the cAbbasid army, he necessarily followed the tradition of his family. He thus
joined the d^und of Egypt and took a fatal part in
the upheavals which were disturbing the country.
He took part in 174/790 in the pillage of the public
treasury, taking only his exact due "without
anything extra", according to al-Baladhurl. This
action caused him to be banished by the Muhallabid
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governor of Egypt and obliged to live under supervision in the Zab, which was governed by another
Muhallabid, i.e. by a traditional enemy of the family.
Helped by the troubles which were continually
disturbing Ifrikiya, Ibrahim managed to consolidate
his position in the Zab, where the memory of his
father was still fresh. He learned above all not to
exceed the bounds of the law. Mellowed by his
trials, he held himself aloof from the insurrections
and, as the result of a power vacuum in the Zab (a
consequence of those insurrections), he came to
possess real de facto authority there. In 179/795,
Harthama, who had come from Baghdad to restore
law and order in the country, transformed this de
facto authority into a proper investiture. Probably
two years later, Ibrahim was promoted by al-Rashid,
who was apparently satisfied with his services, from
the rank of deputy-governor to that of governor
of the Zab responsible directly to himself.
Soon a new insurrection was to give him the
keys of Kayrawan. In Ramadan iSs/October 799,
Tammaii, the Tamimi governor of Tunis (belonging
to the clan of the Malik b. Zayd Manat, who were
hostile to the Sacd b. Zayd Manat) had driven Ibn
al-cAkki out of Kayrawan. From the Zab, Ibrahim
rushed in to restore the legitimate governor to his
rights. This restoration of the status quo did not in
fact receive the support of the caliphate or that of
the Ifrikiyans. Therefore, for various reasons of
Baghdadi and Ifrikiyan policy, Ibrahim was invited
to take the place of Ibn al-cAkki, and al-Rashid,
in return for a favourable financial arrangement,
was persuaded to confer on him the title of hereditary amir. In this way Ifrikiya acquired, peacefully and painlessly, the status of an autonomous
emirate.
This easy accession to power was not, however,
without difficulties for Ibrahim. He had to contend
with the hostility of the fukahd* and members of the
djund. He had to suffer many affronts, and use much
moderation, cunning and energy in order to consolidate his regime. On his accession he built, two
miles south of Kayrawan, a fortified residence,
al-cAbbasiyya [q.v.], which, garrisoned by a strong
guard of black soldiers, was to save the dynasty on
more than one occasion. The first rebellion broke
out at Tunis (186/802), then there was another at
Tripoli (189/805). But the most serious uprising was
that of the djund, which was put down only with the
help of reinforcements opportunely sent by the
caliph. And when Ibrahim I died (21 Shawwal
196/5 July 812), his son and successor cAbd Allah
was besieged in Tripoli.
Ibrahim I was remembered as a cultured, energetic and just ruler. Al-Nuwayri writes: "He was a
faklh, scholar, orator and poet. He was also a man
of judgement and energy . . . Never before his reign
had Ifrikiya been ruled by an amir so just in his
conduct, so exemplary in his policy, so benevolent
to his subjects and so energetic in the organization
of affairs".
Bibliography. Baladhuri, Futuh, Beirut ed.
1958, 326-8; Ibn al-Abbar, Hulla, ed. H. Mu'nis,
Cairo 1963, 93-101; Ibn al-Athir, Kdmil, Cairo
ed. 1938-9, v, 96, 104, 121, 141, 156-7, vi, 63;
Ibn c ldharl, Bay an, ed. G. S. Colin and E. Le"viProvencal, Leiden 1948, i, 90-5; Ibn Khaldun,
c
lbar, Beirut ed. 1958, iv, 417-21; Ibn al-Khatib,
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Nihdya, ed. with Sp. tr. by G. Remiro, Granada
1917-9, ii, 60-5; M. Vonderheyden, La Berberie
Orientate sous la dynastie des Benou l-Arlab,
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(M. TALBI)
IBRAHIM II, AHMAD B. MUHAMMAD B. ALAGHLAB B. IBRAHIM B. AL-AGHLAB, born 10 Dhu
'1-Hidjdia 235/27 June 850, was, after Ibrahim I,
the most outstanding personality of the Aghlabid
dynasty, being distinguished as much for his exceptional qualities as for his barely credible crimes.
Raised to power by the enthusiasm of the people,
in place of the legitimate successor who was still a
minor and of whom he was to have been the regent,
he began his reign (261/875) with just measures
and wise administration. With this aim, he did not
shrink from unpopular but salutary measures such
as withdrawing from circulation valueless fragments
of coin (kitac) which had become current, an action
which very nearly gave rise to a serious riot in
Kayrawan (thawrat al-dardhim). He was able on
this occasion to act calmly and, while holding to
his decision, to avoid bloodshed.
But, affected by a mental illness which was gradually to get worse, he very soon in fact deliberately
built up a system of complete despotism in matters
of government, and, abusing this right, caused much
bloodshed. He certainly committed, to achieve his
policy and also gratuitously, many crimes, and
even more were attributed to him. He was thus
regarded by posterity as a monster, and was remembered chiefly as the grim hero of a series of horrible
stories in which the victims were his daughters, his
sons, his servants, his favourites, his slave girls and
many others. In this terrifying portrait of him given
by the majority of the chroniclers, a large part was
certainly played by Ismacili propaganda, which
was particularly active at the end of his reign.
The despotism of Ibrahim II did not fail to provoke
violent reactions. The Berbers, more exposed to it
than the others, were the first to revolt (268-9/881-3)
throughout the kingdom and were severely punished. The bodies of the victims were borne away
by cartloads and thrown into common graves.
Twelve years later (280/893), it was the turn of the
great "feudal lords" to take up the struggle. The
cause of this insurrection was the amir's policy of
subjugating powerful figures, and the most important
victims were the proud warriors of the citadel of
Balazma, the key to the massif of the Kutama,
from which there began the movement which was to
overthrow the Aghlabid dynasty. Ibrahim II, who
at first imagined this to be a repetition of the great
rebellion of the dj_und which had very nearly taken
the throne from Ziyadat Allah I, was seized with
panic. In fact, he easily overcame his adversaries,
who did not even attempt to unite their force. He
next came into conflict with the Nafusa Berbers
(283-4/896-7), whose ranks were completely routed.
Then, after having had his cousin, the governor of
Tripoli, executed in atrocious circumstances, he
made a show of invading Egypt (whence in 267/880-1
there had set out the abortive expedition of Abu'lc
Abbas Ibn Tulun against Ifrikiya) before returning
to Tunis.
Some years later (289/902), he abdicated in favour
of his son cAbd Allah II, who had been recalled from
Sicily, and went, surrounded by ahl al-bascPir
"perspicacious people", and wearing the patched
habit of penitent ascetics, to seek and find martyrdom under the walls of Cosenza (17 Dhu'l-Kacda
289/23 October 902). The amir, whose arrival spread
panic throughout southern Italy, planned, it is said,
nothing less than to take Byzantium by way of
Rome. His reign was one of power and folly. With
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the growth of the illness which was consuming him,
he gradually deteriorated as a ruler, and by his
errors prepared the way for the triumph of the
Fatimids.
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IBRAHIM, eighteenth Ottoman Sultan, was born
on 12 Shawwal 1024/4 November 1615, the youngest
son of Ahmad I [q.v.]. He spent all his early life in
close confinement, in constant fear of being put to
death (as four of his elder brothers were); so that
when Murad IV [q.v.] died and Ibrahim, the sole
surviving prince of the dynasty, was called to ascend
the throne, only the combined persuasions of his
mother Kosem and the Grand Vizier Kara Mustafa
Pasha [qq.v.] induced him to emerge (16 Shawwal
1049/8 February 1640).
The capable Kara Mustafa remained in power
for the first four years of Ibrahim's reign. He promoted peaceful relations with Persia and, by the
treaty of Szon (15 March 1642), renewed the peace
with Austria; while in 1051/1642 Azov (Azak [q.v.])
was recovered from the Cossacks. He carried through
a reform of the coinage [see SIKKA] and a new
land-survey (tahrir [q.v.]) in an attempt to stabilize
the economy, and took strict measures to restore the
authority of Istanbul over refractory provincial
governors (repression of the revolt of Nasuh Pashazade Hiiseyn Pasha, 1053/1643).
During at least the first years of his reign, Ibrahim
was capable of concerning himself with the well-being
of his empire. The Grand Vizier addressed to his
utterly inexperienced new master a memorandum
on public affairs (F. R. Unat, Sadrazam Kemenkes
Kara Mustafa Pasa layihasi, in Tarih fasikalari,
i/6 (1942), 443-80); Koci Beg [q.v.] also submitted
a pre"cis of advice on government (MS Re van 1323,
? autograph); and documents in the Sultan's own
hand, preserved in Topkapisarayi, show him urging
the Grand Vizier to attend, e.g., to the provisioning
of Istanbul (£. Ulu^ay, Sultan Ibrahim deli mi,
hasta mi idil, in Tarih Dunyasi, no. 12 (1950), at
p. 498; cf. I A, art. Ibrahim, 880 b). But perhaps as
a result of the terrors and tension of his early years
he was subject to perpetual headaches and to attacks
of physical prostration; furthermore, since fears
that he might be impotent put the survival of the
dynasty in doubt, he was encouraged, by his mother
and his entourage, to abandon himself to the pleasures of the harem (and soon fathered several children
in rapid succession, the future sultans Mehemmed
IV, Suleyman II and Ahmed II [qq.v.] among them).
Thus he came increasingly under the influence of
concubines and favourites, and of the charlatan
Diindji Khodja [see HUSAYN, DJINDJI KHODJA], who
purported to cure the Sultan's fits.
Djindii Khodja and his allies the rikdbddr Yusuf
and Sultan-zade Mehmed Pasha became more and
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more powerful, controlling appointments and dismissals, enriching themselves by bribes and finally
procuring the execution of the upright but tactless
Kara Mustafa (21 Dhu 'l-Kacda 1053/31 January
1644). Sultan-zade Mustafa now became Grand
Vizier, while Djindii Khodja was appointed kddi^asker
of Anadolu and Yusuf Kapudan Pasha. The new
Grand Vizier did nothing to restrain the Sultan's
eccentricities and extravagance.
It was at this juncture that the seizure by Maltese
corsairs of a ship carrying pilgrims to Egypt provoked
the Sultan, urged on by Yusuf, to invade Crete
(Djumada I io55/June 1645), and thus to embark
on the exhausting war with Venice, which was to
last for 24 years [see IKRITISH; KANDIYA]. Yusuf
Pasha's initial success in forcing the surrender of
Canea (Hanya) aroused the jealousy of the Grand
Vizier; and the intrigues between them and the
attempts of each to win over the wayward Sultan led
successively to the deposition of Mustafa (Shawwal
io55/December 1645) and to the execution of Yusuf
(Dhu '1-Hidjdja loss/January 1646).
Ibrahim's addiction to the women of the harem
now found its culmination in his taking one of his
concubines (Telli Khasseki) in legal marriage (after
which he is said to have ordered the Palace of
Ibrahim Pasha on the Hippodrome, which was made
over to the lady, to be carpeted with furs). The
imposition of heavy taxes, not for the prosecution
of the war but for the satisfaction of such eccentric
whims, aroused increasing discontent both in the
provinces (revolt of Varvar CAH Pasha at Sivas, put
down by Ipshir Mustafa Pasha [q.v.]) and in Istanbul.
Various Janissary officers persuaded some members
of the ^ulemd* to join in a plot, at first directed
against the Grand Vizier Ahmed Pasha, who on
18 Radjab 1058/8 August 1648 was strangled and
torn to pieces (whence his later nickname "Hezarpare"); and on the same day Ibrahim was seized
and put into close confinement in the Palace, while
his seven year old son Mehemmed (IV) was placed
on the throne. Ten days later, however, fearing
that Ibrahim's partisans might procure his restoration, the new Grand Vizier, Sofu Mehmed Pasha,
accompanied by the Shaykh al-Islam (who had
given a fetwd sanctioning the execution), had him
strangled (28 Radjab 1058/18 August 1648).
Bibliography: General h i s t o r i e s : P. Rycaut, The history of the Turkish Empire, London
1680; Hammer-Purgstall, v, 295-454; Zinkeisen,
iv> 530-802; Ranke, Die Osmanen und die Spanische Monarchic.. ?, iv, 64-71; Uzuncarsili, Osmanh tarihi, iii/i, 212-44; T. Yilmaz Oztuna, Turkiye
tarihi, ix, Istanbul 1966, 98 141. For a popular
account of the period, see Ahmed Refik, Samur
dewri, Istanbul 1927, and idem, Kadlnlar saltanati,
Istanbul 1332. O t t o m a n c h r o n i c l e s : Hadjdji
Khalifa, Fedhleke, ii, 219-330, 339-40; Na c ima,
iii, 452-iv, 334; Karacelebi-zade cAbd al-cAziz,
Rawdat al-abrdr, 6ioff.; Munedjdjim-basjii, iii,
679-93; Solakzade, 766-73.
The above is an abridgement of the article
Ibrahim in I A, fasc. 49, pp. 880-5, which includes
references to and quotations from archive documents, and further bibliography.
(M. TAYYIB GOKBILGIN)
IBRAHIM B. CABD ALLAH, full brother of
Muhammad [q.v.] called al-Nafs al-Zakiyya, who
rebelled with him against the cAbbasid caliph alMansur in 145/762-3. Their father cAbd Allah, the
son of al-Hasan (al-Muthanna) b. al-Hasan b. CA1I
b. Abi Talib and of Fatima bint al-Husayn b. CA11,
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was thus Hasanid through his father and Husaynid
through his mother, which earned him the by-name
of al-Mah<J (of pure blood). He was considered as the
shaykh of the Hashimites (cAlids and cAbbasids) as
well as of the Irlasanids, since he enjoyed great
authority after his father al-llasan died during the
reign of the caliph al-Walld I. Ibrahim's mother,
Hind bint Abi cUbayda, before marrying the cAlid
c
Abd Allah, had been the wife of cAbd Allah the
son of the caliph cAbd al-Malik; she was renowned
as a poet and the sources have preserved some of her
verses.
The intrigues of the cAlids to raise one of the
members of their family to the caliphate had begun
very early, during the Umayyad period. At a gathering of the Hashimites held at al-Abwa3, after the
murder of al-Walid II [q.v.}, cAbd Allah had got all
those present (except Djacfar al-Sadik [q.v.'], who
was at that time the most influential of the IJusaynids) to agree that his son Muhammad should be
recognized as claimant to the caliphate; the bayca
had thus been given to this young man, then thirtytwo years of age. After this, the two brothers Muhammad and Ibrahim carried out a vigorous campaign
of propaganda, travelling throughout the lands of
the empire, especially the farthest east, including
Sind. When the cAbbasid al-Saffah ascended the
throne, the frustrated cAlids were forced to accept
the fait accompli, but they did not give up their
plans; the two brothers continued their proselytizing in secret, changing its objective and making
the cAbbasids the target of their accusations. AlSaffah scarcely heeded their activity, but his successor al-Mansur took offence at it; as Muhammad
and Ibrahim had not come to meet him during the
Pilgrimage of 136/754 and had not rendered homage
to him, he decided, in 140/758, to imprison in a
ddr in Medina the aged cAbd Allah, and shortly
afterwards some" other cAlids, then to transfer all
these prisoners to Kiifa, where they were thrown
into a foul dungeon. He hoped thus to lure Muhammad and Ibrahim from their hiding-place, but, on
the advice of their father, they did not allow themselves to be inveigled into suspending their revolutionary activities.
Al-Mansur having intensified the search, Muhammad decided to resort to action against the cAbbasids
and began a revolt on i Radjab 145/25 September
762, at Medina. For details of this action, during
which he was killed on 14 Ramadan 145/6 December
762, see the article MUHAMMAD AL-NAFS AL-ZAKIYYA.
Ibrahim had been for some time in Basra, where
the movement had many supporters; Muhammad
having told him in advance of his plans, he too
began a revolt (i Ramadan 145/23 November 762);
his movement at Basra was more extensive and
lasted longer than that at Medina. Al-Mansur,
alarmed by the insurrection, had gone from Baghdad, which he was then engaged in building, to
Kufa, in order to keep control over the inhabitants.
He brought in troops from al-Djazira and from
Syria, resorting to stratagems to make them appear
more numerous than they really were, and instructed
c
lsa b. Musa [q.v.'] to interrupt his activities in the
Hidjaz, after his victory over Muhammad, and to
march immediately with his army against Ibrahim.
The latter, master of Basra thanks to the governor
there, who was in sympathy with the rebels, had
seized the treasury and had sent armed bands to
occupy other towns and districts (al-Ahwaz, some
towns of Fars, Wasit). When the news of Muhammad's
death reached Basra, the rebels paid homage to

Ibrahim, who advanced towards Kiifa, where many
of his supporters urged him to go, but he gave up
this plan and withdrew; then, instead of awaiting
at Basra an attack from clsa b. Musa, he went to
Bakhamra (i Dhu 'l-I£acda 145/21 January 763),
where a battle took place between the cAbbasid
forces and the rebels. clsa's vanguard was at first
routed, but this first failure soon turned to victory
for the government troops. Ibrahim, left alone with
a few faithful followers after the majority of his supporters had been scattered, was mortally wounded,
and died on 25 Dhu 'l-Kacda 145/14 February 763
(according to one source it was in Dhu '1-Hidjdja).
He was then 47 years of age. The revolt of the two
brothers had thus occupied almost the whole of the
second half of the year 145.
There were several causes for the failure of the
revolt: Muhammad's hasty .decision to open his
campaign of insurrection at Medina, where he could
find neither the means nor the forces necessary
for his enterprise; the prompt reaction of al-Mansur
and the chance offered to him of first extinguishing
the revolt begun in Medina and then of attacking
Basra with a larger number of troops; the lack of
enthusiasm of the supporters of the cAlids. This last
point is proved by the following facts: the Medinans,
taken unawares, had at first sworn homage to Muhammad, but they turned again to the caliph at the
approach of clsa; the supporters from other towns
did not rally either to Medina or Basra; the majority
of the fukahd* limited themselves to giving verbal
approval or to providing a contribution in money,
as Abu Hanif a is said to have done; the Kufans were
afraid and remained inactive; the Syrians drove
out Musa, the brother of Muhammad and Ibrahim,
who had been sent to govern their territory; at
Wasit, the supporters preferred to await the result
of the conflict; before and during the battle of
Bakhamra, there were defections, and finally an
almost general dispersal. But it may be that the
reason for the cAlid failure is to be sought not only
in these last-minute occurrences but earlier, in the
situation created by the accession of the cAbbasids,
which the cAlids had not properly assessed. Both
sides had based their propaganda on the merits and the
right to power of the family of the Prophet, and
had promised to observe scrupulously the true
religion, but the cAbbasids, now in power, were in
fact keeping their promises. The cAlids therefore
were hard put to it to find motives for opposition
to these new rulers. While great social, political,
and to a certain extent also religious, reforms were
in progress, it was unlikely that the people, who had
put their confidence in the cAbbasids for the solution
of their problems, would take part in a struggle
waged against these rulers by members of thenown family in the cause of a strict legitimism—all
the more since it was only the Hasanid branch
of the cAlids which proposed to challenge them, the
other great branch, that of the Husaynids, having
no intention of doing so. Another reason for the lack
of enthusiasm of the Muslims in general for the
Hasanid cause was probably the fact that on the
questions which were troubling the Muslim world
the Ilasanid position was either not clear or open
to criticism. The sources are by no means explicit
on this, but there were quarrels between Ibrahim
and his Zaydi supporters, evidently because the
latter suspected, and in fact very soon realized,
that their aims were not the same as those of the
Ilasanids. The Zaydis at this period formed what
was in effect a political party with social objectives
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(see L. Veccia Vaglieri, op. cit. in bibliography); thus
the groups describing themselves as Zaydis who
joined Ibrahim in Basra demanded as a condition
of their joining the campaign that, if Muhammad
and Ibrahim should die, the command should go to
c
lsa, the son of the martyr Zayd b. liusayn [q.v.];
they soon fell into disagreement with Ibrahim, and
wished to put a leader of their own at the head of
the rebels, renouncing this project only when they
feared that al-Mansur would take advantage of this
quarrel; they nevertheless reserved the right to
re-open the matter after the victory. They next
raised objections on a detail of ritual, on the tactics
to adopt during the battle, and on the way in which
provisions and money should be requisitioned.
Nevertheless some Zaydis remained with the cAlid
until the end of the battle, and, when he was wounded, bravely defended his body.
Ibrahim appears to have been more intelligent
than his brother Muhammad, or so it would seem
from the fact that when the founders of MuHazilism,
Wasil b. cAta5 and cAmr b. Ubayd, came to Medina
with a group of followers of their movement to meet
the cAlid claimant to the caliphate, cAbd Allah (with
the agreement of his advisers) preferred that they
should meet Ibrahim rather than Muhammad, since,
given the intelligence of the questioners, the interview promised to be an awkward one. The Mafrdtil
(193 f.) confirms that Ibrahim made a very good
impression on them. He was better educated than
his brother, if not in the religious sciences at least
in the field of literature, since it is reported that he
was fond of poetry, that he compiled a collection
of the poems of his host and supporter Mufaddal
al-Dabbl [q.v.], and that he himself wrote poems. He
was active and courageous: during the period which
he spent in hiding he boldly faced great dangers
(Tabari, iii, 284-90). The sources extol his piety
and his respect for ritual observances: still more
interesting are reports of episodes which show him
to be free from fanaticism and of a merciful nature.
Bibliography: The sources which devote
most space to the revolt of 145 are Tabari and
Abu '1-Faradj al-Isfahani in his Makdtil al-Tdlibiyyin; Tabari, iii, 143, 147, 152, 158, 163 f. (alMansur's concern at the plotting of the two
brothers and the measures which he took), 169-90
(transfer of the cAlid prisoners to Kufa and their
sufferings), 282-318 (the revolt of Ibrahim);
Makdtil, ed. A. Sakr, Cairo 1365, 205-29, 232-309
(discussion between Ibrahim and the Muctazilis,
293 f.), 315-89 (revolt of Ibrahim); the protests
of the Zaydis: 334, cf. 332, 333-5, 344, 37o, 405 f.,
408. In addition there may be consulted: Baladhuri,
Ansdb, ms. Paris, 6i2v-632r; Fragmenta historicorum arabicorum, ed. De Goeje and De Jong,
Leiden 1869, 230-5, and Index; Yackubi, Historiae, ii, 418 f., 424, 431 f., 444 f., 450-6; Ibn €Abd
Rabbih, <Ikd, Cairo 1293, iii, 34-41; Mascudi,
Murudi, vi, 194-202; Aghani, xviii, 207 f. (the
marriages and poetry of Hind, the mother of
Ibrahim), 208 f., xv, 89; Yakut, s.v. Bakhamra;
Ibn al-Athir, v, 402-22, 428-37 and index; Abu
'1-Fida5, Mukhtasar ta*rikh al-basjiar, ii, 16-20;
Dhahabi, al-clbar fl khabar man ghamar, ed. Munadldjid, i, 198-203; Ibn Kathir, Cairo 1348-53,
x, 80 f.; Ibn clnaba, *Umdat al-fdlib, Nadjaf
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phate, London 1891, 450-4; A. Noeldeke, Der
Chalif Mansur, in Orientalische Skizzen, 126-34;
C. van Arendonk, De Opkomst van het Zaidietische
Imamaat in Yemen, Leiden 1921, 40-53 (Fr. tr.
by J. Ryckmans, Les debuts de rimdmat ZaidiU
au Ytmen, Leiden 1960, supporters of the two
brothers: 285-90); Ch. Pellat, Milieu, 197-8;
L. Veccia Vaglieri, Divagazioni su due rivolte alidi,
in A Francesco Gabrieli, Rome 1964, 315-21, 328,
337-41, 342 !•; on the participation of a number
of Muctazilis in the movement of revolt and on
the recognition of the two brothers as imams
by the "Shicat al-Muctazila", see W. Madelung,
Der Imam al-Qdsim ibn Ibrahim und die Glaubenslehre der Zaiditen, Berlin 1965, 72-4, 211.
(L. VECCIA VAGLIERI)
IBRAHIM B. ADHAM B. MANSUR B. YAZID
B. DJABIR (ABU ISHAK) AL-C!DJLI was born in
Balkh, in Khurasan, into a family from the Kufa
area belonging to the tribal group Bakr b. Wa'il.
The date given for his death in the most dependable
sources is 161/777-8.
He was one of the most prominent of the Sufis
of the 2nd/8th century, celebrated in later legend
especially for his asceticism. R. A. Nicholson characterizes him as "essentially an ascetic and quietist
of a practical type", who had not crossed the borderline which divides asceticism from mysticism.
Ibrahim caught the imagination of subsequent
generations of Sufis especially because of his generosity, illustrated by many tales of kind acts to
friends, and his feats of self-denial, which were in
such contrast to the luxury in which he is supposed
to have spent his early life.
The earlier Arabic sources, mainly Abu Nucaym
al-Isfahani and Ibn cAsakir, permit the sketching
of an outline of his life: He was born into the Arab
community settled in Balkh in about 112/730, or
perhaps earlier, and migrated from Khurasan to
Syria some time before 137/754. During the rest of
his life he led a somewhat nomadic existence mostly
in this region, going as far north as the Sayhan
River and as far south as Ghazza. He disapproved
of begging and worked with his hands for his livelihood, reaping, gleaning or grinding corn, or tending
orchards, for example. In addition to this he probably engaged in military operations on the border
with Byzantium; the frontier fortresses of the
Thughur (to the north of Syria, in modern Turkey)
are mentioned repeatedly in the anecdotes. We are
told that he took part in two land and two naval
expeditions against Byzantium; he died on the
second naval expedition of "[a disease of] the belly"
(Abu Nucaym, vii, 388). The manner of his death is
confirmed by the circumstantial account of it given
by Ibn cAsakir (196). He was buried on a Byzantine
island, according to some accounts near a fortress
called Sukin, or Sufanan. Another account places
his death in Egypt. In various other less reliable
accounts his tomb is said to be in Tyre, in Baghdad,
in Damascus, in 'the city of Lot' (= Kafr Barik), in
the Cave of Jeremiah near Jerusalem and finally
and most persistently of all, in Djabala on the
Syrian coast.
Ibrahim b. Adham is known widely in legend as
the ruler of Balkh who abdicated his throne to take
up the ascetic life. There seems to be no historical
basis for this belief. The first source to give him
royal status is al-Sulami (d. 412/1021), the legendary
nature of whose account is sufficiently demonstrated
by the fact that it includes a description of Ibrahim's
encounter with the immortal prophet Khidr; how-
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ever, from al-Sulami onwards this legend is found
firmly rooted in the accounts of Ibrahim's life. Thus
the anecdotes generally associate his conversion, or
repentance, with his abdication; the accounts of this
may be grouped under about ten different themes,
e.g. that he repented after reflecting on the utter
contentment of a beggar whom he saw sitting in
the shade of the palace, or that he was warned by
Khidr, in the guise of a fakir, of the transitory
nature of this world. The best known of the themes
is also the earliest, being found in al-Kalabadhi
(108), which (in Arberry's translation) reads: ". . . he
went out to hunt for pleasure, and a voice called
him, saying 'Not for this wast thou created, and
not to this wast thou commanded'. Twice the voice
called him; and on the third occasion the call came
from the pommel of his saddle. Then he said: 'By
God, I will not disobey God henceforth, so long
as my Lord protects me from sin.' "
Here it may be remarked that the postulation
that the story of Ibrahim's conversion was modelled
on the story of the Buddha (first put forward by
Goldziher, see JRAS, 1904, 132-3) has been questioned more than once (see for example L. Massignon,
Essai sur les origines . . ., Paris 1922, 63; cf. R. C.
Zaehner, Hindu and Muslim mysticism, London
1960, 21-2) and perhaps ought no longer to be
accepted.
Ibrahim's migration from Balkh to Syria is well
attested, and the many different "conversion"
legends explain his motive for it. However, another
interesting possibility is opened up by a brief reference in Ibn cAsakir (168); it reports that "Ibrahim
b. Adham left Khurasan with Djahdam, fleeing
from Abu Muslim, then he went to live in the Thughur . . .". Al-Bukhari (iv/i, 23) supplies corroboration that Djahdam [b. cAbd Allah, of al-Yamama]
left Khurasan at this time, and there would be no
chronological inconsistency between the year of the
revolt of Abu Muslim [q.v.]—129/747—and what is
known of Ibrahim's life. Space does not permit
full discussion of this question here; suffice it to say
that a study of the material available discloses no
reason for rejecting this account in Ibn cAsakir.
So much for the literature in Arabic. The literature
on Ibn Adham underwent certain changes when
it passed into other languages: much of the factual
material was lost, while the more legendary and
fanciful themes were taken over and often greatly
embellished. This process can be observed in Persian,
by far the richest source being Farld al-DIn c Attar's
Tadhkirat al-awliya? [see C ATTAR]; much of the
literature on Ibrahim in Indian and Indonesian
languages seems to have come via Persian. The
non-Arabic sources are of almost no value as sources
of factual data: certain seemingly authentic details
(e.g. the day and month of Ibrahim's death in Persian
sources, the names given to certain individuals in
Malay sources) can only be imaginary. Another
feature of the non-Arabic literature is the occurrence
of full-length autobiographies, as opposed to anecdotes, round the figure of Ibn Adham, sometimes
preceded by an account of his father, Adham. Such
highly embellished biographies have been written
in Turkish, by Darwish Hasan al-Rumi, known
only from an abridgement, or collection of excerpts,
in Arabic; in Urdu, by a Muhammad Abu'l Hasan;
in "Cashmiri language"—but the manuscript seems
to have disappeared; and in Malay, possibly to be
attributed to a Shaykh Abu Bakr from Hadramawt.
A published abridgement of the Malay version seems
to be the source for short versions in Javanese,

Sundanese and Bugis. Besides these accounts, anecdotes of Ibrahim b. Adham can be found scattered
through Islamic, particularly Sufi, literature. No
doubt Sufi Orders have played their part in perpet*
uating his memory; the author knows of no evidence
that the Adhamiyya Order, of which Ibrahim is
the eponym (though of course not the founder),
exists at the present time.
Bibliography: Four brief early sources (in
Arabic): al-Bukhari (d. 256/870), Kitab al-Td>rikh
al-kablr, Jlaydarabad 1361, i/i, 273; Ibn Hibban
al-Busti (d. 354/965), Kitab Mashdhir 'ulamd*
al-amsdr, ed. Fleischhammer, Cairo/Wiesbaden
I
959, 183; Aghani1, xii, in, 113; al-Kalabadhi
(d. circa 385/995), Kitab al-Ta*arruf, ed. A. J.
Arberry, Cairo 1934, 108 (translated A. J. Arberry,
The doctrine of the Sufis, Cambridge 1935). A
manifestly legendary flavour appears for the first
time in al-Sulami (d. 412/1021), Kitab Tabakdt
al-Sufiyya, ed. J. Pedersen, Leiden 1960, 13 ff.
By far the most informative sources are Abu
Nu c aym al-Isfahani (d. 430/1038), Hilyat alawliyd*, Cairo 1937-8, vii, 367-95, viii, 3-58, and
Ibn cAsakir (d. 571/1176), al-Ta>rikh al-kablr,
Damascus 1330, ii, 167-96; the sayings and
anecdotes recorded by Abu Nucaym give the best
insight into Ibrahim's character and personality.
The richest source in Persian is Farid al-Din
c
Attar's Tadhkirat al-awliya* (ed. R. A. Nicholson,
London and Leiden 1905, i, 85-106); translations
of relevant portions of this have been supplied by
A. Pavet de Courteille, J. Hallauer, Claud Field,
Bankey Behari and A. J. Arberry in different
publications. For an example of works in Persian
composed in India see Allah Diyah . . . Cishti
al-cUthmani (d. after 1658 AD), Siyar al-akpdb,
Lucknow 1877, 29-45.
On the Arabic abridgement of the Turkish biography see W. Ahlwardt, Die Handschriften . . .
zu Berlin, viii, Berlin 1896, 47-9; on the Urdu
poem see Garcin de Tassy, Histoire de la literature
hindouie et hindoustanie, i, Paris 1870, 101; on
the Malay version see Studies in Islam, v/i, New
Delhi 1968, 7-20.
Useful compilations of data on Ibn Adham can
be found in an article by R. A. Nicholson in ZA,
xxvi (1912), 215-20; in H. Ritter's Das Meer der
Seele, Leiden 1955 (see index); and under IBRAHIM
B. ADHAM in El1. For reference to pictorial
representations of this saint see W. G. Archer,
Indian painting in the Punjab Hills, London 1952,
79, 83, 84, 92.
(RUSSELL JONES)
IBRAHIM B. cALl [see AL-SHIRAZI].
C
IBRAHIM B. AL1 B. tfASAN AL-SA££A>,
Egyptian teacher and preacher, whose father's
family came from the village of Shabrakhum (formerly the markaz of Zifta, now that of Kuwaysna in
Lower Egypt). He himself was born in 1212/1797 in
Cairo, where he was to spend his whole life. After
he had followed the course of studies at the kuttdb
and then at al-Azhar (vShafici rite) until 1234/1819,
his whole career was spent as a teacher at al-Azhar.
His biographers give the titles of his works and
mention his zeal for work and for reading, but in
fact little is known of his life, since the history of
the members of al-Azhar in the igth century has
still to be written, and the researches of Mme. c Afaf
Lutfi Sayyid are only now beginning to provide
information on this subject. He owed his fame to his
gifts as an orator, being preacher at al-Azhar Mosque
for over twenty years. He preached sermons on all
the customary occasions and celebrations and gave
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an oration in Arabic at the ceremony of the opening
of the Suez Canal (Port Said, 16 November 1869,
according to cAbd al-Rahman Rafici, *Asr IsmdcU, i,
102). His Ghdyat al-umniyyafi 'l-khutab al-minbariyya
(lith.) is a collection of sermons for all the Fridays
and feast days of the year and for some extraordinary
occasions (eclipses, etc.): it has a certain interest
for the study of religious feeling in the igth century.
He performed the Pilgrimage in 1263/1847. On 15
Ramadan 1280/23 February 1864 he was granted a
pension of 2,020 piastres (Abdin Palace archives,
communicated by Mme. cAfaf Lutf i Sayyid). He was
an invalid for the last ten years of his life and died
on 14 Djumada II 1298/14 May 1881, being given a
semi-official funeral.
His grandson (through his daughter) Hasan b. Muhammad al-Sakka*, born in 1262/1846, was also an
c
dlim and preacher at al-Azhar. He died on 24
Djumada I 1326/24 June 1908 and was buried near
his grandfather.
Bibliography: Zirikli, A'ldm, i, 48; Ahmad
al-Husayni, Mukaddimat murshid al-andm li-birr
umm al-Imdm (MS Cairo, Dar al-kutub, fikh shafici
no. 1522, ii, 638-48, 675); Brockelmann, II, 490,
S II, 747 (incomplete list of works, see also the
two following references); cAli Basha Mubarak,
al-Khitat al-d[adida, xii, 118; al-Mucd/[am al-asghar
li-tarddjim wa-mu*allafdt culamd* al-Azhar (manuscript catalogue of the works by members of alAzhar existing in the library of al-Azhar in Cairo),
notice no. 27. For the members of al-Azhar in
general, see two articles by Mme. c Afaf Lutfi
Sayyid: The role of the Ulama in Egypt during the
early nineteenth century, in P. M. Holt (ed.), Political and social change in modern Egypt, Oxford
1968, and The beginning of modernization among
the rectors of al-Azhar, in W. R. Polk and R. L.
Chambers (ed.), The beginning of modernization
in the Middle East: the nineteenth century, Chicago
1968.
(J. JOMIER)
IBRAHIM B. AL-ASHTAR, son of the famous
c
Malik b. al-Harith al-Nakha I [see AL-ASHTAR] and
himself a soldier attached to the cAlid party. It is
said that he had already fought at Siffin [q.v.] in the
ranks of cAli, but his historical importance is based
on his action in support of al-Mukhtar b. Abi c Ubayd
[q.v.]. In fact he seems to have hesitated before joining the agitator, and the chroniclers themselves
consider that it was necessary for the latter to forge
a letter which purported to be written by Muhammad
ibn al-Hanafiyya to Ibrahim before the latter agreed
to recognize al-Mukhtar as the agent of cAli's son.
Ibn al-Ashtar, whose name is mentioned together
with that of the famous Khashabiyya ([q.v.] and
not Husayniyya as might be supposed from their
appeal to exact vengeance for al-Husayn b. CAH),
is famous for the defeat which he inflicted on the
Umayyad troops and for the fact that he killed with
his own hand cUbayd Allah b. Ziyad [q.v.] and some
other important adversaries, during the battle fought
at al-Djazir, near al-Mada3in, on 10 Muharram 67/
6 August 686; the heads of the victims were sent
to al-Mukhtar, who in his turn sent them to cAbd
Allah b. al-Zubayr.
After the death of al-Mukhtar (14 Ramadan 67/
3 April 687) during an attempt at a sortie, during
the siege of Kufa by the troops of Mus c ab b. al-Zubayr
and in the absence of Ibn al-Ashtar (who had been
sent by his leader to al-Mawsil), the Zubayrid party
received the support of this brave general; in spite
of the efforts of cAbd al-Malik b. Marwan to detach
him from his enemies, he remained faithful to them,
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and it was while fighting in the ranks of Muscab that
he was killed at Maskin, in Djumada I 72/October
691, on the eve of the battle of Dayr al-Diathalik
[q.v.]; al-Mascudi wrote a striking description of the
last moments of Ibn al-Ashtar, whose body, sent over
to the enemy, was later burned.
Ibrahim b. al-Ashtar is sometimes confused with
Abu c lmran Ibrahim b. Yazid b. Kays al-Nakhaci, a
fakih and traditionist of Kufa (50-96/670-715); see
Ibn Hadjar, Tahdhib, s.v.
Bibliography: Tabari, index; Ibn al-Athir,
sub annis 67, 72; Baladhuri, Ansdb, index; Mascudi,
Murud[, v, 222, 223, 224-5, 242-6; Ibn al-KalbiCaskel, D^amhara, tab. 264 and Register, s.v.;
Aghdnl, Beirut ed., xvii, 252; Dd*irat al-ma'drif,
ii, 122-3.
(Ei>.)
IBRAHIM B. SHAKWAN AL-HARRANI, vizier
of the cAbbasid caliph al-Hadi. The caliph, on his
accession, had appointed as vizier and chamberlain
the powerful al-Rabic, but he soon replaced him by
Ibrahim al-Harrani, who had been his adviser when
he was governor of Djurdjan. Some historians
however do not give Ibrahim the title of vizier, but
refer to him only as director of finance.
Bibliography: D. Sour del, Vizir at, index.
(D. SOURDEL)
IBRAHIM B. HILAL [see AL-SABI'].
IBRAHIM B. KHALID [see ABU THAWR].
IBRAHIM B. AL-MAHDl, c Abbasid prince,
born end of i62/July 779, d. in Ramadan 224/
July 839. The son of the caliph al-Mahdi [q.v.] and
of a concubine of Daylami origin named Shikla, he
was in Baghdad at the time when the caliph al-Ma5mun [q.v.], who was then living at Marw, nominated
as his successor cAli al-Rida. The inhabitants of
Baghdad and the cAbbasid aristocracy, in revolt
against this decision which seemed to them to be
contrary to the legitimist principle established by
the first caliphs of the dynasty, then rejected the
authority of al-Ma3mun and proclaimed in his place,
as the caliph, his uncle Ibrahim, who took the regnal
name of al-Mubarak and received publicly the usual
oath of allegiance in the Great Mosque on 5 Muharram 202/24 July 817. Ibrahim's reign was in fact
only a short one; revolts broke out at first within
the army, then his generals Sacid b. Sadjur and clsa
b. Muhammad were beaten near Wasit on 26 Radjab
202/7 February 818 by al-Hasan b. Sahl [q.v.],
governor of clrak in the name of al-Ma'mun. After
their defeat clsa openly went over to al-Ma'mun,
while other leaders worked in secret to prepare for
his return. When al-Ma'mun decided to return to
Baghdad, Ibrahim had to renounce his claims; he
resigned from office in Dhu '1-Hidjdja 2O3/June 819,
shortly before the definitive return of the caliph, who
entered the capital on 14 Safar 204/11 August 819.
Ibrahim succeeded in hiding for several years, and
it was only during the year 210/825-6 that his retreat
was discovered and he was put in prison, to be in fact
pardoned soon afterwards.
Ibrahim b. al-Mahdi, who had become drawn into
a risky adventure, was not well suited for political
responsibilities. He was a cultured man, interested
in singing and music. From 210/825-6 till his death,
he led, at Baghdad then at Samarra, the life of a
poet-musician, at the mercy of the moods of his
patrons, eventually playing at the court the role of
an official panegyrist.
Bibliography: Barbier de Meynard, Ibrahim
fils de Mehdi, Paris 1869 (offprint from JA}\ D.
Sourdel, Le vizirat ^abbdside, index; Tabari, iii,
index; Yackubi, index; Ibn Tayfur, KitdbBaghdad,
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index; Mascudi, Muru'di, index; Aghdni, Tables;
Ibn al-Athir, vi, index; Ibn Taghribirdi, i, 578 ff.;
Ibn Khallikan, no. 8; Ibn Khallikan-de Slane, i,
i6ff.
(D. SOURDEL)
IBRAHIM B. MASctTD [see GHAZNAWIDS].
IBRAHIM B. AL-MUDABBIR [see IBN ALMUDABBIRJ.

IBRAHIM B. MUHAMMAD B. CALI B. CABD
ALLAH B. AL-€ABBAS ABU ISHAK, better known as
Ibrahim al-Imam. Born in al-Humayma in 82/
701-2, the son of a freedwoman, he was brought up
with his brother, Musa, and his half-brothers Abu
*l-cAbbas, Abu Djacfar and al-cAbbas.
When the pro-cAbbasid da'wa formed round his
father it had its headquarters in Kufa among the
Harithl tribe of Banu Musaliyya and its mawall, but
soon transferred its activity to Khurasan while
maintaining the connexion with Kufa and al-Humayma. The tendency of Muslim chroniclers to identify a
movement with its leader and give him the credit
for its achievements makes it difficult to assess the
part played by certain figures of the cAbbasid revolution. In the new militant phase which began when
he took over on his father's death in 125/742-3,
Ibrahim, with his practical approach, his generosity
and his popularity among the Hashimis, seemed to
be the man to meet the demands of the hour. Nevertheless, the role of dd'ts such as Abu Hashim Bakir
b. Mahan and Sulayman b. Kathir al-Khuzaci, who
had been working for the da'wa since the days of
Muhammad, must not be forgotten. In that very year
in Mecca several datis urged Ibrahim to proclaim
the rising, but in vain. In 127/744-5, on the advice
of the dying Bakir, Ibrahim al-Imam appointed the
latter's son-in-law, Abu Salama Hafs b. Sulayman,
chief dd'i in Kufa.
Realizing that the situation had come to a head,
Sulayman al-Khuzaci requested Ibrahim through Abu
Salama to send a representative to lead the movement
in his name. Only when Sulayman al-Khuzaci and
others declined did his choice fall, in 128/745-6, on
his mawla Abu Muslim [q.v.], who was ordered to
remain in constant touch with Abu Salama and obey
the orders of Sulayman al-Khuzaci. That he received
from Ibrahim instructions to kill all Arabs indiscriminately is not unanimously agreed by the historians.
This allegation, not mentioned by several early historians and not in harmony with the tactics and circumstances of the cAbbasid da*wa, is probably due to
anti-cAbbasid propaganda. Probably under the
impression that Ibrahim would send a man from his
own cAbbasid family, Sulayman al-Khuzaci was at
first reluctant to accept Abu Muslim; he yielded later
to persuasion, but without compromising his position,
so that every important decision remained his.
Though the cAbbasid revolution was a complex
phenomenon, the main appeal seems to have been
made to the Arabs, especially in Marw and its
villages. The dd'is realized that the Arabs held the
lever of power and constituted the only strikingforce in Khurasan, and that to win them over was
to seize power. The dd'is could not act until the
struggle between Nasr b. Sayyar and Ibn al-Karmani
had reached a stalemate and Arab tribesmen adhering
to both factions were disgruntled and wanted change.
In this nucleus of the €Abbasid dacwa the Yamani
partisans invited their fellow-tribesmen to join the
movement, as did the Rabicis and the Muclaris
(Akhbdr al-cAbbds . . ., fol. n8b.). Discontented
Arabs generally joined in the protest against Umayyad fiscal policy, by which taxes were imposed on

Arab settlers and collected through the dihkdns [q.v.],
and against Umayyad military policy, which kept
the Mukatila in the frontier area for prolonged
periods (i.e. Tad^mir al-bu*uth), while at the same
time demanding an increased share in the ghanima
(Shacban, The social. . . background . . ., 140 ff.).
Upon Ibrahim's orders, the rising was launched
publicly on 15 Ramadan 129/30 May 747. Abu Muslim entrenched himself in the Khuzaci village of
Safidhandj, won over the Yamani CAH b. al-Karmani
by recognizing him as governor of Khurasan, and
used him subsequently to paralyse the activities of
the Kharidii Shayban al-Saghir so that the cAbbasid
partisans found it easy to drive Nasr b. Sayyar out
of Marw. Having gained control of Khurasan, Ibrahim appointed Kahtaba b. Shabib al-Ta'i commander
of the army of Khurasan, which was advancing
into clrak.
It was at that very moment when the cAbbasid
cause was prospering and advancing westwards that
Ibrahim was arrested in al-Humayma. Accounts vary
on how Marwan II succeeded in tracing the head of
the secret organization. Ibrahim's arrest was probably due to Nasr's efforts. He was imprisoned in
Harran, where he died in Muharram i32/August 749,
allegedly either murdered or poisoned by Marwan's
orders. Possibly, however, he fell victim to the plague
which ravaged Syria in that year. His death at a
critical moment left the stage to two powerful rival
dd'is, Abu Salama and Abu Muslim. The rivalry
between them seems to have played a part in saving
the caliphate for Ibrahim's heir and brother Abu '1c
Abbas [q.v.]. Ibrahim's sons, cAbd al-Wahhab and
Muhammad, do not seem to have aspired to the
caliphate, but to have devoted their lives to the d[ihdd
against the Byzantines and the pilgrimage to Mecca.
Bibliography: Of primary importance for
a better understanding of Ibrahim and his time
are the still unpublished works such as the relevant
parts of Baladhuri's Ansdb al-ashrdf, MS Istanbul
Asir Ef. 597-8, and MS Paris, fols. 768a-775a; the
anonymous Akhbdr al-cAbbds . . . wa-wildihi, MS
in the Institute of Higher Islamic Studies, Baghdad, fols. ii3b-2O3b, throwing light on the secret
dealings of the cAbbasid propaganda; Ibn Actham
al-Kufi's Futuh, MS Istanbul, Ahmed III 2956,
invaluable for its information on the Arab settlers
in Khurasan; Abu Zakariyya5 al-Azdi's Ta^rikh
al-Mawsil, MS Chester Beatty, fols. 38 ff., a
local history with a universal tendency, which
contains brief but illuminating information on
Arab support for the cAbbasids. These works
clarify certain vague or brief accounts in Tabari
(see index), otherwise one of the important sources
on Ibrahim. Other relevant works are: Yackubi,
Ta>rlkh, ii, 393, 398 f., 409 f.; Djahiz, Fadl banl
Hdshim, ed. Sandubi, 79; Pseudo-Ibn Kutayba, alImdma wa 'l-siydsa, ii, 221 f., 217 f.; Dinawarl,
338 ff.; 344-6, 357; Fragmenta hist, arab., ed. De
Goeje, 183-98; Mascudi, Murudi, vi, 61, 69 ff., 89,
97f.; idem, Tanbih, 338-9; P. A. Gryaznevic" (ed.),
Arabskiy Anonim XI veka, Moscow 1960, fols. 255b,
284a, 28gb, 295a; see also Ibn Sacd, Tabakdt, viii,
60; Aghdnfi, ii, 74. Later historians draw mainly on
these earlier ones when writing on the period.
However, useful additional data will be found in
Balcami, tr. H. Zotenberg, 1867; Ibn al-Athir, v
(index); Ibn cAsakir, Ta'rikh Dimash$, ii, 287 ff.,
291, 292; Dhahabi, Ta>rikh al-Islam. . ., MS
British Mus., fols. 4a-sb; Ibn Khallikan, Wafaydt,
Eng. tr. De Slane, i, 575-6, ii, 103; Makrizi, alNiza*,.., p. 5; idem, Muntakhab al-tadhkira, MS
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Paris ar. 1514, fols. 880-893; Akhbdr al-duwal almunkapi'a, MS British Mus. 3685, fol. loib; Ibn
al-Daya, Mukdfdt, Cairo 1914, 79; Ibn Khaldun.
Mulzaddima, Cairo 1957, i, 579; idem, clbar, iii,
217 ff., 253, 278; al-Kalkashandi, Mahathir alindfa . . ., ed. A. Farradj, Kuwait 1964 (index);
unidentified MS attributed to Ibn al-Diawzi.
British Mu?., Add. 7320, fols. 80-92.
Modern works: G. van Vloten, Recherches sur
la domination arabe . . ., Amsterdam 1894; J. Wellhausen, The Arab kingdom, tr. M. Weir, Calcutta
1927, chaps. 8 and 9; G. H. Sadighl, Les mouvements
religieux iraniens, 1938 (index); cAbd al-cAziz alDuri, al-cAsr al-^Abbdsi al-awwal, Baghdad 1945,
chap, i; Spuler, Iran, 34-47; D. C. Dennett, Marwdn
b. Muhammad, Ph. D. thesis, Harvard University
1939; M. A. Shacban, The social and political background of the cAbbdsid revolution in Khurasan, Ph.
D. thesis, Harvard University 1960, basic for the
understanding of the conditions of the Arab settlers
in Khurasan; Ghulam Husayn Yusufi, Abu Muslim
Sarddr-i Khurasan, Tehran 1966; Salilj al-cAli,
Istifdn al-cArab f t Khurasan, in Bull. Coll. Arts,
Baghdad 1957; C. Cahen, Points de vue sur la
"revolution cabbdside", in Revue Historique, fasc.
468 (1963), 295-338; Duri, Daw* d^adld cala *l-dacwa
al-cAbbdsiyya, in Bull. Coll. Arts, Baghdad 1960;
idem, Nifdm al-dard^ib fl Khurasan, in Bull. Coll.
Arts, Baghdad 1965; R. N. Frye, The 'Abbdsid
conspiracy . . ., in Indo-Iranica, v (1952), 9-14;
idem, The role of Abu Muslim, in MW, xxxvii
(1947), 28-39; S. Moscati, Studi su Abu Muslim, in
Rend. Lin., viii/4 (1949), 474-95; F. cUmar, alDjudhur al-ta*rikhiyya li-'ddi*d al-cAbbdsiyyin
bi'l-khildfa, in Mad[. Kull. al-dirdsdt al-Isl., ii
(Baghdad 1968), 77 if(F. OMAR)
IBRAHIM B. SAYABA, minor poet of the
second half of the 2nd/8th century who died circa
193/809. Of obscure origin and a mawld of the
c
Abbasids, he held, according to Ibn al-Muctazz, the
office of secretary to al-Mahdi but, having once been
suspected of zandaka, he was dismissed and obliged
to beg for a living. Like so many of his contemporaries, he led a disorganized and even dissolute
life, but he was not lacking in wit, to judge by the
anecdotes of which he is the hero. Ibn al-Muctazz
described him as a born (matbu*) poet, while the
author of the Aghdni has a different opinion of him:
according to him, he wrote verses of little value
which Ibrahim al-Mawsili and his son Isfrak set to
music out of friendship towards him, so that he
acquired a certain degree of fame and succeeded in
becoming acquainted with persons in high society;
he was in fact known to al-Fadl b. al-Rabic after
having been on fairly intimate terms with Yahya b.
Khalid al-Barmaki, to whom he addressed notably
(it is not clear in what circumstances) an epistle of
which al-Djahiz (Bayan, iii, 215) states that all the
inhabitants of Baghdad at that time knew it by heart.
Bibliography: Djahiz, Bay an, and Bukhald',
indexes; Djahshiyari, 203 (incorrectly: Ibrahim
b. Shababa); Ibn Kutayba, cUyun al-akhbdr, i,
293; Ibn al-Muctazz, Tabakdt, 36-7; Aghdni, xi,
5-8 (Beirut ed., xii, 80-4).
(ED.)
IBRAHIM B. SHAHRU&H (ABU 'L-FATH
M!RZA IBRAHIM SULTAN BAHADUR), Timurid
prince, second son of Shahrukh [q.v.], born 28 Shawwal 796/26 August 1394. In 812/1409, Ibrahim was
appointed governor of Balkh and Tukharistan up to
the borders of Kabul and Badakhshan, and in 8i7/
1414 he was appointed governor of Fars, a position
which he held for over twenty years up to his death
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on 4 Shawwal 838/3 May 1435. In 823-4/1420-1,
and in 832/1429, he took part in Shahrukh's campaigns in Adharbaydjan. In 824/1421 he annexed
Khuzistan to the Timurid empire.
Ibrahim had two sons: Ismacil (died ca. 835/1432),
and cAbd Allah, born 27 Radjab 836/19 March 1433,
who, though still an infant, succeeded his father as
governor of Fars, and was later appointed governor
of Samarkand.
Bibliography: cAbd al-Razzak b. Isfcak
Kamal al-Din Samarkand!, Mapla^-i sa'dayn wa
mad[mac-i bafrrayn (ed. Muhammad Shafic), ii/i,
Lahore 1941, 149-50, 285, 400 ff., 470-1, 604 ff.;
ii/2-3, Lahore 1949, 642, 648, 650, 675-6; ibid.t
London, School of Oriental and African Studies
MS. no. 46684, f. 92a.
(R. M. SAVORY)
IBRAHIM B. SHiRKCH, AL-MALIK AL-MANSUR
NASIR AL-DlN IBRAHIM B. AL-MALIK AL-MUDJAHID
ASAD AL-DIN SHIRKUH II, cousin of Salah al-Din
(Saladin), succeeded his father Shirkuh [q.v.], prince
of Aleppo and Damascus, in Radjab 637/JanuaryFebruary 1240. When he became master of the
province of Hims, to which at that time there belonged
Tadmur, Rahba and Maksin, the pressure of the
Khuwarizmians in northern Syria was very great.
When Ibrahim learned of the defeat of the Aleppan
army at Buzaca in Rabic II 638/October-November
1240, he set off northwards with reinforcements of
troops from Damascus. In Radjab 638/January 1241,
the Khuwarizmians marched against Aleppo but did
not attack the town and, after unsuccessful attempts
to encircle it, withdrew towards the east. Ibrahim
overtook them and defeated them in Shawwal 638/
April 1241; he gained further victories over them in
Safar 64o/August 1242 and again at the end of 641
and beginning of 642/April-June 1244. The Khuwarizmians seem to have been driven out of Syria.
Ibrahim b. Shirkuh became involved in the family
quarrels between Salilj Ayyub of Cairo and Salifc
Ismacil of Damascus. In the spring of 642/1244 hostilities broke out between Cairo and Damascus; and
Nasir Dawud, the Ayyubid prince of Karak, and Ibrahim allied themselves with Salifr Ismacil, who had the
support of the Knights Templar. Ibrahim went in
person to cAkka to ratify the agreement with the
Franks. The ruler of Egypt, on his side, acquired
the services of the Khuwarizmians, who were ready
to hire themselves to whoever offered most. On 14
Djumada I 642/18 October 1244, there took place, to
the north-east of Ghazza, the battle of IJarbiyya, or
Forbie, at which the Franco-Syrian allies were
defeated. In the following year, Salifc Ayyub laid
siege to Damascus in Dhu 'l-IJidjdia 642/May 1245;
six months later the town capitulated and Ismail
received Bacalbakk in compensation. The Khuwarizmians, dissatisfied with Saliti Ayyub, in 644/1246
offered their services to Ismacil to re-take Damascus.
Ibrahim b. Shirkuh and Nasir Yusuf of Aleppo, in.
the pay of Salit Ayyub, then set off southwards with
a large army. The Khuwarizmians raised the siege
of Damascus and moved northwards; they were
defeated near the lake of Hims on 8 Muljarram 644/26
May 1246. Ibrahim reached Damascus and encamped
at Nayrab, to the west of the town, where he became
ill and died on n Safar 644/28 June 1246. He is
buried at Him§ beside his father. His son, Abu '1-Fatfc
Musa, succeeded him, with the titles of al-Malik
al-Ashraf Muzaffar al-Dawla, and recognized the
authority of Salih Ayyub.
Bibliography: Abu Shama, Tardd£im rididl,
ed. Kawthari, 1947, 178; E. Blochet, -Hist. d'Alep
de Kamal ad-Din, 213-26; al-Makin b. al-cAmid,
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Chronique des A yyoubides, ed. Cl. Cahen, in BEO,
xv (1955-7), 109-84; Ibn al-clmad, Shadhardt aldhahab, v, 229; Ibn Khallikan, tr. de Slane, i,
627-8; Ibn Kathir, Biddya, xiii, 154-72; R. Grousset, Hist, des Croisades, iii, 416, 419; Cl. Cahen,
Syrie du Nord, 648-9; S. Rimciman, Hist, of the
Crusades, iii, 223, 225-6, 228; K. Setton (ed.),
A history of the Crusades, ii, 561-4, 708-10.
(N. ELISSEEFF)
IBRAHIM B. AL-SINDl B. SHAHAK, mawld of
c
the Abbasids, who seems to have defended their
cause with talent and perseverence, but of whose
life very few precise details are known. His father,
al-Sindi b. Shahak, whose origins are obscure, was
probably a former slave from Sind who had risen
to hold important offices; he is said to have been
kadi (Ibn Kutayba, *Uyun, i, 70) and governor (wall}
in Syria (al-Djahiz, Hayawdn, v, 393), but his main
role seems to have been that of a police officer
giving especial allegiance to Harun al-Rashid, who
entrusted him in particular with carrying out his
decisions concerning the Baramika [q.v.]. It is even
possible that after the execution of Dja'far al-Barmaki he was in charge of the mint (Father Anastase,
Nufrud, Cairo-Baghdad 1939, 48, 49, 57); he does
not seem to have been chief of police strictly speaking, but to have been only a subordinate of the
sahib al-shurta in a district of Baghdad under alRashid and under al-Amin, of whom he was a trusted
adviser. The poet Kushadiim, Mahmud b. al-Husayn
b. al-Sindi (d. 330/941-2), was his grandson (Fihrist,
Cairo, 240; M. Canard, Sayf al-Dawla, 291). On
al-Sindi, see also Ps.-Djahiz, Couronne, 40; Diahshiyari, Wuzard', 236-7; Tabari, iii, 281 if.; Djahiz,
Hayawdn, iv, 423, 425, v, 339, 393; Fakhri, 145;
Mascudi, Tanbih, ed. Sawi, 302; idem, Murudi, index;
Ibn Khallikan, i, 135, 173; Ibn Babuya, Ithbdt
al-Ghayba, ed. Moller, 37; D. Sourdel, Vizirat, index.
Ibrahim b. al-Sindi is known primarily because
his friend al-Djahiz mentions him in several of his
works. He describes him (Baydn, i, 335) as "an
incomparable man: an eloquent orator, a genealogist,
fakih, grammarian and prosodist, traditionist,
transmitter of poetry and a poet . . ., an astrologer
and a physician". Al-Djahiz classes him among the
great mutakallimun, but he stresses his knowledge
of the dynasty and of the ridj_dl al-dacwa (which
probably means of the propagandists). In another
passage (Rasd^il, ed. Harun, 77), he states that
Ibrahim "defended his masters, declared their titles
to fame (ayyam), exhorted the people to obey them,
teaching them their mandkib" and, by virtue of his
eloquence, was "more useful to them than ten
thousand drawn swords". Whereas his brother Nasr
(Baydn, i, 335) seems to have transmitted faithfully
religious and historical traditions, according to
al-Djahiz (loc. cit.}, Ibrahim's reports, based on
several transmitters who were well acquainted with
the history of the Kuraysh and the cAbbasids,
contain information different from that which was
to be found in al-Haytham b. cAdi and Ibn al-Kalbi
[qq.v.], but which was not embellished ( ? musawwar).
It would indeed be useful to have more precise
information on the propaganda which was current
in the middle of the 3rd/9th century. Apart from the
data supplied by al-Diahiz, it is known only that at
one time Ibrahim held an administrative post at
Kufa (Ibn Kutayba, cUyun, iii, 121; al-Thacalibi,
Thimdr, 355).
Bibliography: In addition to the references
in the text: Djahiz, Bukhala*, ed. IJadiiri, 19, 265;
idem, Baydn, index; idem, Hayawdn, index; idem,

Mukhtdr, Berlin 5032 (see Oriens, vii/i (1954),
86; Ibn cAbd Rabbih, 'Ikd, 1940 ed., i, 179, ii,
15, 28, 29, 279; Mubarrad, Kdmil, 737; Bayhaki,
Mahdsin, 178; Ibn Kutayba, cUyun al-akhbdr,
ii, 121 f.; F. Bustani, DcPirat al-ma^drif, ii, 130.
(Cn. PELLAT)
IBRAHIM B. AL-WALlD B. CABD AL-MALIK,
ABU ISHAK, son of the caliph al-Walid I [q.v.] and
of a slave (Sucar in al-Yackubi, Dayra in al-Mascudi),
was appointed as wall al-cahd by his brother Yazid
[q.v.] three days after the latter succeeded to the
caliphate (20 Djumada II 126/9 April 744). According
to al-Tabari, this appointment was made on the
insistence of the Kadariyya [q.v.], who wanted to
ensure an heir to the throne who would be favourable
to them. When Yazid succeeded in imposing his
authority in Urdunn, Ibrahim was appointed governor
(amir) of this district. After the death of Yazid
(7 or 19 Dhu '1-IJididia 126/20 September or 2 October
744), who, according to an allegation made only
by al-Yackubi, was thought to have been poisoned
by Ibrahim, the caliphate of the latter was recognized
only in the southern part of Syria; in the north, the
inhabitants of Hims opposed the entry of his cousin,
c
Abd al-cAziz b. al-Hadidjadj [q.v.], whom he had
appointed as amir, so that he was obliged to lay
siege to the town.
Earlier, on the death of al-Walid II, Marwan b.
Muhammad [q.v.], the governor of Armenia and of
Adharbaydian, had gone with an army into Djazira
and had received there in secret the bay'a of the
inhabitants. He planned, in order to avenge the
murder of al-Walid, to march against Yazid, but
instead concluded a peace with the new caliph.
Following this agreement, the reward for which was
the governorship of the Djazira in addition to
Armenia and Adharbaydjan, Marwan was preparing
to return to Armenia, when the death of Yazid and
Ibrahim's accession to the throne led him to continue
his march. He entered Syria at the head of the d[unds
of Djazira and Armenia to depose the new caliph.
At Irlalab (according to Ibn al-Athir at Kinnasrin),
he defeated Ibrahim's two brothers, Bishr [q.v.] and
Masrur, and took them prisoner; then he raised
the siege of Irlims begun by cAbd al-cAziz b. alHadjdiadi (or, according to some sources, he drove
him out of the town, into which he had already gained
entry), who fled to Damascus, and received the bay'a
of its inhabitants. As Marwan was marching with
80,000 men towards Damascus, Ibrahim sent against
him an army under the command of his cousin
Sulayman b. Hisham b. cAbd al-Malik. In the battle
which followed at cAyn al-Diarr, a place near
Damascus, this army suffered a crushing defeat (7
Safar 127/18 November 744) and its leader fled to
Damascus. The amirs of Damascus decided to kill the
two sons of al-Walid II, al-Hakam and cUthman, who
were prisoners, because Marwan, before the battle of
c
Ayn al-Diarr, had proposed to recognize their right
to the caliphate (as sons of al-Walid II) and they
feared that if one of them became caliph he would
take revenge on the murderers of his father. After
the death of these claimants to the throne, the
situation had changed, and Marwan was able from
then on to advance his own candidature. When he
approached Damascus, the inhabitants hastened to
swear allegiance to him. The sources differ in their
reports of Ibrahim's behaviour on Marwan's entry
into Damascus: al-Yackubi states that he hastened to
recognize Marwan as the new caliph (15 Safar 127/26
November 744) in Damascus itself; according to the
other historians he fled to Tadmur (Palmyra) with
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Sulayman b. Hisham and it was not until some time
afterwards that he asked for and obtained aman from
Marwan; this earned him the by-name of al-makhluc.
In any case, from the time that Ibrahim gave his
support to Marwan, he became a member of the
caliph's suite and was treated with respect. He died
on the day which marked the end of the Umayyad
dynasty, i.e., in the battle of the Zab [q.v.] (n Djumada II 132/25 January 750); it is said that his body
was found among those of the fugitives who were
drowned in the river. There exist also other versions:
according to Ibn al-Athir, he was killed in Syria by
c
Abd Allah b. cAli [q.v.]', according to al-Mascudi,
Marwan, having seized Damascus, drove Ibrahim
out and later, having taken him prisoner before
the battle of the Zab, killed him and crucified his
body. Al-Dinawari states simply that Marwan killed
him on the day of his entry into Damascus.
Al-Mascudi does not list Ibrahim's reign in the
series of the Umayyad caliphates, evidently because
his accession to the throne had not been unanimously
recognized. Indeed it must be emphasized that
I'brahim did not play an important role in the period
of anarchy which followed the death of al-Walid;
the sources are completely silent on him before his
accession to the caliphate and they do not attribute
any importance to him during his brief reign.
Bibliography: Tabari, ii, 839, 1270, 1834,
1869, 1875, 1876, 1877, 1890, 1892, 1893; iii, 41
and index; Yackubi, ii, 349, 402, 403; Dinawari,
al-Akhbdr al-tiwdl, ed. Guirgass, 350; Mascudi,
Murudi, vi, 19, 32, 50, 73, 74, 352; ix, 43; Ibn
al-Athir, v, 223, 233, 235, 243-6, 322 and index;
Ibn Kathir, Biddya, x, 13, 21-3, 43; G. Weil,
Gesch. d. Chalifen, i, 678-85; J. Wellhausen, Das
arabische Reich; Eng. tr., The Arab kingdom and
its fall, Calcutta 1927, 369, 374, 376, 378, 384; for
other sources, see L. Caetani, Chronographia, v,
1599.
(V. CREMONESI)
IBRAHIM B. YAC£OB AL-ISRA'ILI AL-TURTUSHI,
Spanish Jewish traveller, born in Tortosa,
to judge by his nisba, is known for having made,
circa 354/965, a long journey in western, central
and eastern Europe. It is not clear why he made
this tour: it has been suggested that he was trading
in horses or in slaves, and it is not impossible that
he was on an official intelligence mission for the
Umayyad caliphate of Spain, he being chosen for this
in view of the help which he could expect to receive
from the Jewish colonies in Europe.
Similarly, all that is known of the route of the
journey and of some of the places where he stopped
is conjecture. Taking account of the details given
in the itineraries in the Slav countries, and thereby
correcting slightly the schema advanced in Annales
E. S. C. (see Bibl.), the following tentative itinerary
may be accepted: Bordeaux, Noirmoutier, Saint-Malo,
Rouen, Utrecht, Aix-la-Chapelle, Mainz, Fulda,
Soest, Paderborn, Schleswig, Magdeburg (where he
was received at the court of the emperor Otto I),
Prague, Cracow, Augsburg, Cortona and Trapani.
This much is definite, that Ibrahim's journey covered,
to use his own expression, two main groups of
countries: Prankish and Slav, the former occupying
the traditional Latin region of western Europe: Italy,
countries to the west of the Rhine and southern
Germany.
It must be supposed, in view of the number of
times Ibrahim is cited by later writers, that there
once existed an account of his journey, now lost and
known mainly through al-Bakri [q.v.] and al-Kazwini
[q.v.], either directly or through the intermediary of
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al-cUdhri [q.v.]. Al-Bakri used Ibrahim as a source
for the Slav countries of Europe, chiefly Poland,
Bohemia and the Slav Obodrites of Schwerin-Mecklenburg, in addition to some details on Spain: an
indication either that Ibrahim's work was more than
a simple account of the European journey, or that he
wrote other works besides this one. Al-Kazwini has
preserved, for the Slav countries, the passages concerning Poland and the "Town of Women"; he is
particularly indebted to Ibrahim, whether he cites
him or not, or cites him through al-cUdhri, for a
collection of notes on the towns of western and southern Europe.
The date of the original work and the quality of
the fragments which survive, notably those about the
Slavs, show how greatly to be regretted is the loss
of so much of it. To judge by these fragments, the
account of the journey must have combined direct
and oral information. Most famous among passages
of the former type are the description of the abbey
of Fulda, that of the salt-pans of Soest, the reflections
on commerce at Augsburg or at Prague, the indication
of the fact that there were found as far away as
Germany Samanid dirhams struck at Samarkand
in 301-2/914-5. The oral information naturally
includes more legend, but it is nevertheless often of
considerable value, as is shown by the information
collected on the Bulgars or the details concerning
whale-fishing off the coast of Ireland. Finally, to
reverse the point of view, the work provides an
excellent illustration of how the developing Europe
of that period could appear to a foreign visitor.
The fragments of Ibrahim b. Yackub on the Slavs
have been edited and translated (into Polish and
Latin with very full documentation) by T. Kowalski
(see Bibl.). A French translation of the passages on
western Europe has been made by A. Miquel (see
Bibl.). A French translation of the whole by M.
Canard is in preparation.
Bibliography: A. Kunik and V. Rosen,
Izvestiya al-Bekri i drugikh* avtorov* o Rusi i
Slavyanakh*, St. Petersburg 1878-1903; G. Jacob,
Ein arabischer Berichterstatter aus dem 10. Jahrhundert iiber Fulda, Schleswig, Soest, Paderborn und
andere deutsche Stddte, Berlin 1891; idem, Studien
in arabischen Geographen, Berlin 1892-6; idem,
Arabische Berichte von Gesandten an germanische
Fiirstenhofe aus dem 9. und 10. Jahrhundert, BerlinLeipzig 1927; T. Kowalski, Relacja Ibrdhlma ibn
Ja'kuba z podrdzy do Krajow slowianskich w przekazie al-Bekriego, Cracow 1946; I. Yu. Krackovskiy,
Arabskaya geograficeskaya literatura, MoscowLeningrad 1957, 190-3, AT. tr. (chaps, i-xvi
published to date) by S. D. cUthman Hashim, Cairo
1963, 190-2; M. Canard, Ibrahim ibn Ya'qub et sa
relation de voyage en Europe, in Et. L^vi-Provencal,
Paris 1962, ii, 503-8 (with further bibliography);
A. Miquel, L'Europe occidentale dans la relation
arabe d'Ibrahim b. Yacqub, in Annales E. S. C.,
1966, 1048-64; idem, La geographic humaine du
monde musulman jusqu'au milieu du XIe siecle,
Paris-The Hague 1967, 146-8.
(A. MIQUEL)
IBRAHIM B. cALf AL-APIDAB, Hanafi shaykh
of Lebanon (born at Tripoli in 1243/1827, died at
Beirut on 22 Radjab 1308/3 March 1891), who is a
distinguished representative of Arabic
c u l t u r e in the igth century. After following the
traditional studies, he became a teacher (i264-8/
1848-52), then went to Istanbul (where he addressed
a long panegyric to the sultan cAbd al-Madjid), was
for several years adviser to Sacid Djunbulat and
tutor to his children, and finally became a magistrate
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iu Beirut in 1276/1859. A collaborator in the revue
Thamardt al-funun and an important figure in a
kind of literary circle, he engaged from this time
onwards in an intense literary activity which produced
several collections of poems, works of adab and of
grammar, rasa5*/, makdmdt, plays, newspaper articles,
etc. Part of his work seems to be lost; other works are
still in manuscript, but a dozen or so have been
published, in particular the Fard*id al-la?dl fi
Madima* al-amthdl, a poetic version of the collection
of proverbs by al-Maydani (Beirut 1312/1894, 2 vols.).
The list given by Brockelmann (S III, 533) is
incomplete and inaccurate (in particular the Tafsil
al-ydfrut... is the work of Ibrahim's son Sacid),
but that of Djabbur cAbd al-Nur (Dd'irat al-Ma'drif,
vii, 170-4) seems to be nearly exhaustive. Though
he was overshadowed by the great names of the
Nafyda [q.v.], Ibrahim al-Ahdab nevertheless played
a significant role because of his sound Arabic culture,
which enabled him to uphold tradition while it did
not prevent his following, though still tentatively,
the movement of renewal which was a feature of
the igth century.
Bibliography: Introduction to the Fard^id
al-la?dl by the author's two sons, Sacid and
#usayn; cAbd al-Razzak al-Baytar, Hilyat albashar fi ta*rikh al-karn al-thdlith cashar, i, Damascus 1961; the bibliographical works of Zirikli,
Kafcbala, and Daghir; the most extensive study
is that mentioned above by Dj. cAbd al-Nur, who
is preparing (1967) a monograph entitled alShaykh Ibrahim al-Ahdab.
(ED.)
IBRAHIM BEY AL-KABIR AL-MUHAMMADI (i.e.,
the mamluk of Muhammad Bey Abu '1-Dhahab) was
raised to the beylicate in 1182/1768-9, and held the
appointments of amir al-had[d[ in 1186/1772-3 and
daftarddr in 1187/1773-4. When Abu '1-Dhahab went
on campaign against Shaykh Zahir al-cUmar
(Mufrarram n89/March 1775), he left Ibrahim as his
deputy in command of Cairo. On his death, the
ascendancy in Egypt passed to his retainers (the
Mubammadiyya) headed by Ibrahim and Murad
Bey, the former becoming shaykh al-balad. The
characters of the two men were strongly contrasted,
Murad being headstrong, bold and ruthless, while
Ibrahim was of a conciliatory but less decisive
nature. Murad's plot to assassinate Ismacil Bey, the
khushddsh and client of the late cAli Bey [q.v.], who
had hitherto abstained from the competition for
power, produced a faction-fight in Cairo. Ibrahim and
Murad found themselves abandoned by many of the
other grandees, and fled to Upper Egypt, while
Ismacil Bey was appointed shaykh al-balad (Djumada
II ngi/July 1777). Ismacil was, however, unable to
maintain himself in power. Murad and Ibrahim
re-entered Cairo, and the latter resumed the position
of shaykh al-balad (Muharram. ii92/February 1778).
The political situation remained unstable, since the
Muhammadiyya owed their return to a conspiracy
organized by Hasan Bey al-Djuddawi, the head of
the cAlawiyya (i.e., the mamluks of cAli Bey). Murad
again fomented factional hostility; the cAlawiyya
were expelled from Cairo and proscribed (Djumada I
1192/June 1778). The duumvirs, however, failed to
dislodge them from Upper Egypt, where they were
joined by Isrnacil Bey, and in 1195/1781 Murad ceded
much of the south to them. Late in 1197/1783 factional struggles among the Muhammadiyya in Cairo
culminated in open hostilities between Murad and
Ibrahim. In Shawwal ngS/September 1784 Ibrahim
was evicted from Cairo, and Murad assumed sole
power. They were reconciled, and Ibrahim was

restored as shaykh al-balad in Rabic II ii99/February
1785. Meanwhile the state of security and condition
of agriculture in Egypt had seriously declined. The
Pilgrimage caravan was ill-provided, and in both
1198/1783-4 and 1199/1784-5 failed to visit Medina.
At this point the imperial Ottoman government
intervened with the despatch of an expeditionary
force to Egypt under Djeza'irli Ghazi IJasan Pasha
[q.v.], bearing a demand for arrears of tribute and
dues to the Holy Cities, and a formal censure because
of the failure of the Pilgrimage caravan to reach
Medina. The duumvirs, after vacillation, decided on
resistance (21 Ramadan 1200/18 July 1786), but thenforces under Murad's command were defeated, and
on 8 Shawwal/4 August Ibrahim left Cairo. It was
entered four days later by IJasan Pasha, who
summoned Ismacil Bey and IJasan Bey al-Djuddawi
from Upper Egypt, and (on 14 Mu^arram 1201/6
November 1786) appointed the former shaykh al-balad
and the latter amir al-fradidi. Meanwhile Ibrahim
and Murad in their turn had sought asylum in the
south, from which Hasan Pasha was unable to evict
them. Before leaving Cairo (on 23 Dhu '1-^Jididja
1201/6 October 1787) he published an imperial order
excluding them from Cairo, but permitting them to
live in Upper Egypt. A prolonged struggle, between
Ismacil on the one hand and Murad and Ibrahim on
the other, now began. The exactions of the grandees
in Cairo and the cutting of communications with
Upper Egypt by the rebels contributed to the
miserable economic and political condition of Egypt
in these years. In Mufrarram i2O2/October 1787 and
Muharram i2O5/October 1790 there were popular
risings in Cairo. Ismacil Bey's death (Radjab I2O5/
March 1791) in a great epidemic of plague tipped the
balance in favour of Ibrahim and Murad, who
returned to Cairo in Dhu 'l-Kacda i2O5/July 1791,
while Ilasan Bey al-Djuddawi fled to Upper Egypt.
The restored rule of the duumvirs lasted for seven
years, until the French invasion under Bonaparte
(Muliarram I2i3/July 1798). The defeat of Murad at
Shubrakhit and Inbaba, followed by the flight of
Ibrahim to Syria (21 July 1798), marked the end of
the duumvirate. Ibrahim never regained his ascendancy in Egypt, and was only one of several competitors for power in the interval between the
evacuation of the French and the installation of
Muhammad cAli Pasha as viceroy (1801-5). Distrusting Muhammad cAli, he remained in Upper Egypt
when many of the Mamluk grandees went to Cairo,
and thus he escaped the massacre in the Citadel
(5 Safar 1226/1 March 1811). He and his companions
withdrew into Nubia, and made a permanent encampment (ordu, whence the Sudanese place-name
al-cUrdi) at the modern Dongola [q.v.]. Here, in
Djabarti's words, "they cultivated millet and fed
on it, wearing the shirts the slave-traders wear in
their own country". The news of his death reached
Cairo in Rabic II i23i/March 1816.
Bibliography: Djabarti, 'Adjd^ib al-dthdr
(Bulak ed.); especially the annals for 1189 (vol. i)
and 1190-1212 (vol. ii) covering the period of his
ascendancy; also vol. iv, pp. 263-4 for his obituary.
(P. M. HOLT)
IBRAHIM DERWIgH PA§HA (1812-96),
O t t o m a n general, was the son of a certain Ibrahim Agha, one of the acydn [q.v.] of Lofca (Lovets,
in Bulgaria). Entering the army as a volunteer, he
was soon commissioned; he was promoted to binbashl
in 1252/1836-7 and to miishir ("general") on 28 April
1862. He was in command of operations in Montenegro [see KARADAGH], and in 1865, as commander
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of the Fourth Army, accompanied Afcmad Diewdet
Pasha [q.v.] in the pacification of the Kozan area
of the Taurus. After failing to prevent the spread
of the revolt in Herzegovina in 1875, he was dismissed.
His most illustrious service was performed during
the Russo-Turkish war of 1877-8, when, as commander of the army defending Lazistan, he repeatedly beat
off Russian attacks and successfully held Batumi
[q.v.] until the armistice—the only Ottoman general
undefeated in this war. He then occupied a succession
of posts: governor of Diyarbakr and of Selanik,
Minister of Marine, Chief of the General Staff, and
special commissioner to Egypt. He died on 22 June
1896 and is buried by the turbe of Sultan Mahmud
on Divanyolu.
Bibliography: Diewdet Pasha, Ma'ruddt, in
TTEM, year 15, no. 10/87, and year 16, no. 14/91;
idem, Tezakir, i-iii, ed. C. Baysun, Ankara 1960-7
(index); Mafcmud Djelal al-DIn Pasha, Mir*dt-i hakikat, Istanbul 1326, i, 46, 48, 79, ii, 118; Mehmed
c
Arif, Bashlmlza gelenler, Istanbul 1328, 205; W. E.
D. Allen and P. Muratoff, Caucasian battlefields,
London 1963, 215 and n. 1; IA, iii, 552 (of which
the above is an abridgement).
(M. C. §IHABEDDIN TfiKINDAG)

IBRAHIM EDHEM PASHA, Ottoman Grand
Vizier under the sultan cAbd al-Hamid II; born
probably in Chios in 1818 ( ? ) of Greek parents, he
was bought as a slave by Khusrev Pasha [q.v.] and
sent to France in 1827 to receive technical training.
After graduating in Paris as a mining engineer in
1839, ne returned to Istanbul and was nominated to
the Shurd-yi cAskeri (High Military Council) with
the rank of Colonel. After serving a few years in
Anatolia as chief engineer of mines, he was called
to Istanbul in 1263/1847 to be appointed to the
Palace army staff. Promoted Mlrliwd (Brigadiergeneral) in 1264/1848 and Ferlk (Lieutenant-general)
three years later, he was' removed from his military
post in 1271/1855 owing to a palace intrigue, although
maintaining his position as a member of the Medj_lis-i
Tanzimdt (Council of Reforms), to which he had been
nominated in Mufrarram i27i/October 1854. On 26
Rabic I 1273/24 November 1856 he was appointed
Minister of Foreign Affairs with the rank of vizier
in the cabinet of Mustafa Reshid Pasha [q.v.]. On his
dismissal on 8 Ramadan 1273/2 May 1857 he returned
to the Medilis-i Tanzlmdt. On 29 Djumada I I276/
24 December 1859 he became Minister of*Commerce
in the cabinet of Mehmed Rushdii Pasha. Dismissed
on 9 Muharram 1278/17 July 1861, he was reappointed
three times to the same office in the following fifteen
years. Meanwhile he served as Minister of Public
Works, of Public Instruction, and of Justice, as
governor of Tirhala and Yanya, as a member of the
Shurd-yi Dewlet (High Council of State) etc. Appointed ambassador to Berlin on 5 Rabic I 1293/31 March
1876 he remained only a few months abroad, being
nominated Ottoman deputy delegate to the Conference of Constantinople which was entrusted with
the settlement of the Balkan Crisis. His firm attitude
at the conference won him the confidence of the
new sultan cAbd al-Hamid II who appointed him on
9 Dhu 'l-Hidjdia/26 December president of the
Shurd-yi Dewlet and on 21 Muljarram 1294/5 February
1877 Grand Vizier in place of Midhat Pasha [q.v.].
His grand vizierate was marked by the opening of
the Ottoman Parliament on 19 March and by the
rejection of the London Protocol on 9 April, resulting
in the Russian declaration of war on the Ottoman
Empire. He was dismissed from the Grand Vizierate
on 7 Mufcarram 1295/11 January 1878 largely beEncyclopaedia of Islam III
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cause he had lost the confidence of the Chamber as
a result of the defeats of the Ottoman armies fighting
the Russians. On 9 Rabic I 1296/3 March 1879 he was
nominated ambassador to Vienna and on 20 Rabic II
1300/28 February 1883 he became Minister of the
Interior in the cabinet of Kiicuk Sacid Pasha [q.v.],
to be dismissed finally on 14 Dhu 'l-Hidjdja 1302/24
September 1885. He died in Istanbul on 2 Ramadan
1310/20 March 1893 and was buried near the mosque
of Mihrimah Sultan at Cskudar.
Ibrahim Edhem Pasha did not distinguish himself
as an able statesman; he could even be held responsible for the disastrous Turco-Russian war of 1877.
Nevertheless his contribution to the modernization
of Turkey is worthy of mention. The foundation of
a modern printing press (Majba*a-i c A mire) near the
Topkapi Palace during his period as Minister of
Public Instruction in 1863 and the introduction of
the decimal system of measurement into Turkey
during his presidency of the Council of Public Works
in 1869 are important achievements in this respect.
His articles on geology published in the Medjmu^a-i
Funun (1862) greatly helped the diffusion of Western
science among the Turkish intellectuals. His sons
c
Othman liamdi [q.v.], Ismacil Ghalib [q.v.] and
Khalil Edhem Eldem [q.v.] contributed also to the
development of arts and scholarship in Turkey.
Bibliography: Sid[ill-i ^Othmdm, iv, 844 f.;
M. Kemal inal, Osmanh devrinde son sadnazamlar,
Istanbul 1940-53, 600-35; M- Zeki Pakalin, Son
sadrdzamlar ve basvekiller, Istanbul 1942, ii, 40377; 1. Alaettin Govsa, Turk meshurlan ansihlopedisi, Istanbul 1946, s.v.; 1. Hakki UzuncarsiU,
Ibrahim Edhem Pasa ailesi ve Halil Edhem Eldem,
in Halil Edhem hatira kitabi, Ankara 1948, ii, 67-70;
Turk Ansiklopedisi, s.v.; see also Ahmed Sa'ib,
c
Abd al-Hamldin ewd^il-i salfanati, Cairo 1326,
74 f., 144!, 191; Mahmud Djelal al-Din, Mir^dt-i
frakikat, Istanbul 1326-7, i, 269 f., 292 ff., iii, 22 f.;
E. Ziya Karal, Osmanh tarihi, Ankara 1962, viii,
index; R. Devereux, The first Ottoman constitutional
period, Baltimore 1963, index.
(E. KURAN)
IBRAHIM PJA£Kl PASHA (1863-1918), Ottoman statesman, diplomat, and Grand Vizier
(1910-11), was born in Beshiktash. He was the son
of Remzi Efendi, who had been mutasarrlf of Saklz
(Chios) and President of the Beshiktash municipal
council. Ibrahim Hakki began his secondary education in a local school and then went to the Civil
Service Training School (Mekteb-i Mulkiyye) where
he completed his higher education. At the same time
he had been learning French and English from
private tutors. He graduated in 1882 and joined the
secretariat of the Ministry of External Affairs as an
unpaid apprentice. In the following year he was
appointed translator at the Palace—translating
novels for cAbd al-Hamid II—and in 1886 he also
began teaching history and law at various institutions
in the capital. He was appointed legal adviser to the
Sublime Porte in 1894. Thus his talents had brought
him into the top ranks of the Ottoman bureaucracy
at an unusually young age. As legal adviser he served
on numerous administrative commissions at home
and on diplomatic missions abroad, acquiring
experience in all aspects of public life.
After the Young Turk Revolution, Hakki Bey
served brief terms in Mehmed Kamil Pasha's cabinet
as Minister of Education and Minister of the Interior
before he was appointed ambassador to Italy. This
was a period of great political instability in Istanbul,
marked by the formation and fall of five ministries
in the first eighteen months after the revolution.
63
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When Husayn I-Iilmi Pasha [q.v.] resigned on 28
December 1909, there was speculation as to who
would succeed him. Hakki Pasha was amongst the
candidates under consideration and he was appointed
on 12 January 1910 because of his political neutrality,
which made him acceptable to the Unionists as well
as to the conservatives. Not being a partisan of any
political group liakki Pasha was able to bargain
with all sides and demand absolute freedom of action
in forming his cabinet. One of his first acts as Grand
Vizier was to appoint Mahmud Shawkat (§evket)
Pasha—the Generalissimo who administered martial
law and dominated Turkish politics—Minister of
War, thus bringing him under cabinet control.
Irlakki Pasha's grand vizier ate of twenty months
was a period of external peace. Internally, however,
the conflict between the Committee of Union and
Progress [see ITTIHAD WETERAKKI DJEMCIYETI] and the
opposition continued unabated. Ibrahim Ilakki was
a moderating influence inside the country; outside
he played an active role, visiting the capitals of
Europe in 1910 and discussing various problems
with foreign statesmen. He resigned on 30 September
1911 after the Italian ultimatum and declaration of
war. He was blamed for permitting the Ottoman
Empire to be caught unprepared and diplomatically
isolated, and he accepted his responsibility gracefully. Hakki Pasha returned to the university,
unable to play an active or open political role while
his opponents threatened to impeach him for his
diplomatic failure with Italy.
However, when the Unionists regained power in
January 1913 they decided to place their relations
with the Great Powers on a new footing and to find
solutions to political and economic problems which
embittered these relations. Hakki Pasha was sent
to London, where he spent the next seventeen
months negotiating a settlement. In his capacity
as legal adviser to the Porte he also wrote memoranda
on the capitulations. In July 1915 Hakki Pasha was
appointed ambassador to Berlin, the most important
diplomatic post at the time. The appointment was
significant because the Porte was embarking on a
more active policy vis-a-vis her ally Germany.
Furthermore the man chosen to inaugurate this
change was an ex-Grand Vizier and one of Turkey's
most experienced diplomats. It is also significant
that a civilian was replacing a soldier (Mahmud
Mukhtar Pasha). In Berlin Hakki Easha negotiated
and helped to draft the Turco-German Treaties in
1917, replacing the capitulations by new legal
provisions corresponding to the modern European
law of nations. After the Bolshevik Revolution,
Hakki was one of the Turkish plenipotentiaries who
negotiated and signed the Treaty of Brest-Litovsk
in March 1918. He died in Berlin on 29 July 1918
and was buried in the cemetery of Yahya Efendi in
Besbiktash on 7 August.
Ibrahim Hakki Pasha's bureaucratic and academic
approach to politics is summed up in his comparison
of cAbd al-Hamid to Louis XI. In 1908 he remarked
to a foreign observer: "Louis XI shut Cardinal
Balau in an iron cage but he founded the French
State as it exists today. Now the incidents of his
reign have passed away, but France remains. In the
same way, when history comes to consider the reign
of Abdul Hamid, she will overlook the little things
and recognise that he preserved Turkey as a country"
(Allen Upward, The east end of Europe, London 1908,
338-9). His attitude towards the Unionists was the
same; though he did not join their party or even
subscribe to their ideology, he recognized that they

alone were capable of leading the country. Though
this was a rational approach to politics, it was
completely out of touch with the political sentiments
of the time. This explains Hakki Pasha's lack
of success as a politician, but his contribution
as an administrator and diplomat was second to
none.
Bibliography: Adnan-Adivar in IAt v, 892-4.
See also M. K. Inal, Osmanh devrinde son sadnazamlar, Istanbul 1940-53, 1764-1804; Ali £ankaya,
Mulkiye tarihi ve mulkiyeliler, Ankara 1954, 54-8;
A. F. Tiirkgeldi, Gorup isittiklerim2, Ankara 1951,
passim; H. Z. Usakhgil, Saray ve otesi, Istanbul
1940-2, ii, 43 ff. and 212; H. C. Yalcin, Taldt Pasa,
Istanbul 1943, 36; I. H. Danismend, Izahh
Osmanh tarihi kronolojisi, Istanbul 1961, iv,
passim. For the Anglo-Turkish negotiations which
Hakki Pasha conducted in London in 1913-14 see
British documents in Public Record Office
(London), F.O. 371/2125, 2126 etc. See also the
contemporary Turkish press, particularly Tanln
and Ikddm.
(FEROZ AHMAD)
IBRAHIM AL-IIALABl [see AL-HALAB!].
IBRAHIM AL-HAMIDI [see al-HAMml].
IBRAHIM B. ISHAK, B. IBRAHIM B. BISHR ALHARBI, ABU ISHAK, traditionist, jurist and
man of l e t t e r s (198-285/811-98). He was a pupil
in hadith of Ahmad b. Hanbal, which did not prevent
al-Subki from listing him among the Shaficis. Among
his teachers were the Basran Musaddad b. Musarhad,
who was always closely linked with Hanbalism
(Brockelmann, S I, 310), c Affan b. Muslim, also a
traditionist, and al-Kasim b. Sallam, a man of letters
and exegetist. His philological learning often brought
him into contact with the grammarian Thaclab as
well as with Muhammad b. cAbd al-Wahid, a pupil of
the latter (Brockelmann, S I, 283). He had as a
transmitter also Musa b. Harun, one of the informants
of al-Tabari. He vigorously opposed Muctazilism and,
in particular, the doctrine of the created Kur'an.
This resolute supporter of the Sunna, defender of
predestination and enemy of the famous vizier Ibn
Abi Du5ad, was a man of great piety, whose asceticism
was much admired by his contemporaries. He is
said to have carried "patience" and resignation to
destiny to the limits of heroism.
Posterity, which devoutly preserved legends about
him, attributes to him a large number of works: a
Kitdb Mandsik al-hadj_di, a Kitdb al-Haddyd, and
Kitdb al-Hammdm, as well as twenty-four collections
of hadiths. He is reported to have collected, in addition
to the hadith of the "ten" indubitably destined for
Paradise because of a promise of the Prophet, traditions going back to the most famous persons of
early Islam, whether Umayyads, cAbbasids or simply
Companions. There have survived by him a philological work (Gharlb al-hadlth] and a treatise on ethics
(K. Ikrdm al-dayf). Neither of these two works has
been published. Ibrahim nevertheless appears beside
Ibn Abi Shayba, Ibn al-Munadi, Ibn Sacid, and Ibn
Macin as one of the promoters of the Sunni reaction
against the Muctazili philosophy and ideal.
Bibliography: Brockelmann, S I, 188; main
source: Yakut, Udaba*, i, 112. On his connexion
with Shafi c ism: Subki, Tabakdt, i, 26; contrary
opinion in Ibn Kathir and Yafici, who made him
a Hanbali (Mir^dt al-d[indn, ii, 210 and Biddya, ix,
79). The Ta^rlkh Baghdad of al-Khatib, vi, 27, has
nothing on this matter (cf. Tadhkira, ii, 162).
(J.-C. VADET)
IBRAHIM IJILMI PASHA [see KECIBOYNUZU
IBRAHIM HILMI PASHA].
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IBRAHIM AL-IMAM [see IBRAHIM B. MUHAMMAD].
IBRAHIM KHAN, the ancestor of the IbrahlmKhanzade family, was the son of Selim IPs daughter
Esmakhan Sultan (d. 993/1585) by her first marriage,
to the Grand Vizier Sokollu Mehmed Pasha [q.v.].
According to a late tradition (liadlkat al-djawdmi*-,
ii> 38), perhaps based on the misconception that the
sons of princesses were not allowed to live [see
DAM AD], his birth was at first concealed. He first
appears as bapldtf-basM, in Muharram ioo3/September 1594. By 1019/1610 he was beglerbegi of Bosna—
a promotion which was indeed contrary to Mehemmed
IPs enactment that sons of princesses should not
rise beyond the degree of sandiak-begi (cf. Kdnunndme-i Al-i 'Othmdn, TOEM supp. 1330, p. 29);
his appointment to this and other high governorates
was, it is said, a reward for his presenting to the
Sultan the property on which his father's palace in
the At-Meydan stood, a site needed for the building
of the Mosque of Ahmed I (Barozzi-Berchet, Relazioni
. . ., 181). He died after 1031/1621-2.
His descendants, the Ibrahim-Khanzade, formed,
like the Ewrenoszade and the Turkhaiizade, one of
the historic families of the Empire, although they
never filled important positions in the state. His
grandson cAli Beg is mentioned frequently by the
chroniclers (Rashid, ii, 361; Hammer-Purgstall, ix,
563, no. 2696; de La Motraye, Voyages, i, 326). Towards the end of the nth/iyth century the legend
arose that if the Ottoman dynasty were to die out
the Ibrahim-Khanzade family would succeed, and
that hence the Sultans were bound to respect the life
of every member of it (de La Motraye, Voyages, i,
261 f.; G. C. von den Driesch, Historische Nachricht...,
Niirnberg 1723, 137; D. Cantemir, The History . . . of
the Othman Empire, London 1734, 107; C. W. Liideke,
Beschreibung des Turkischen Reiches. . ., Leipzig
1771-8, i, 292, ii, 63). They had their residence in the
suburb of Eyyub on the Golden Horn, and until
recently acted as mutewelll of the wakfs of their
ancestor Sokollu Mehmed Pasha (Djewdet, Ta^rlkh,
vi, 198).
Bibliography: besides the works cited in the
text: Sidj_ill-i ^Othmdnl, i, 99; C. White, Three years
in Constantinople, ii, 307; M. Tayyib Gokbilgin, art.
Ibrahim Han, in I A, with further details on Ibrahim's career and other members of the family,
based on references in unpublished chronicles and
in Ottoman archive sources.
(J. H.

MORDTMANN*)

IBRAHIM LODI was the last of the Lodi
Sultans of Delhi, who was defeated and slain on the
battlefield by Babur [q.v.] in the historic first battle
of Panipat in 932/1526. His death opens a new
chapter in the annals of India as it marks the end of
the Dihli Sultanate [q.v.] and the beginning of the
Moghul rule which was to last for more than four
centuries.
The eldest son of Sikandar Lodi (reg. 894/1489923/1517) he succeeded to the throne on 8 Dhu
'l-Kacda 923/22 November 1517, one day after his
father's death. Since he was distrustful and ungenerous, the nobles did not like the idea of Ibrahim
coming to the throne but were obliged to accept him
as the ruler. In token of their displeasure they
contrived to divide the kingdom into two parts and
to set up Ibrahim's younger brother Djalal Khan
as the ruler of the Sharki province of Djawnpur
[q.v.]. Sensing trouble in this move of the nobles,
Ibrahim took immediate steps to end this diarchy
and deprive Djalal Khan of his newly acquired
power. Apprised of Ibrahim's designs, Djalal Khan
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raised the banner of revolt but could not withstand
the might of the Sultan's army and fled to Gawalior,
where he took refuge with Bikramadjit, son of the
great Man Singh who had bravely withstood
Sikandar Lodi so long. This prompted Ibrahim to
attack and besiege Gawalior. However, while the
siege was still in progress Djalal Khan was captured
and taken to Hansi, where he was imprisoned along
with other rebellious Afghan nobles. Djalal Khan
subsequently died in prison.
Suspecting disaffection on the part of the grandees
of the empire, Ibrahim indulged in acts of capricious
tyranny, thus alienating the sympathies of most of
the experienced and loyal servants of his father and
"driving them into the arms of an invader". Two
leading nobles, Miyari Bhoa, a former chief minister
of Sultan Sikandar, and A'zam Humayun Sarwani,
the ruler of Kalpi, were put to death in prison ai the
instigation of the Sultan. Their fate alarmed other
nobles, who began to look to their own safety. Many
of them rebelled, so that chaos and anarchy reigned
in the land. While the Sultan was still busy suppressing the rebellions, the Pandjab under Dawlat
Khan Lodi, son of Tatar Khan Lodi, also revolted;
this prompted the Sultan to summon the refractory
governor to Delhi. Sensing trouble, Dawlat Khan
instead sent his son Dilawar Khan to the Court; but
this merely roused the anger of the Sultan, who put
Dilawar in prison for some time. There he saw many
other nobles suffering torture and indignity, and
having seen the small reward accorded to loyalty
he apprised his father, on his return to the Pandjab,
of Ibrahim's true designs. Convinced of the doom
that might befall him if Ibrahim continued to occupy
the throne, Dawlat Khan invited Babur to attack
India, little realizing that his act would prove a
turning point in the history of the sub-continent,
sounding the death-knell of the Pathan empire and
ushering in the establishment of a new alien dynasty.
On learning of Babur's advance Ibrahim marched
out with a huge army said to number more than a
million to meet the invader. The two armies met at
Panipat; Babur's artillery, and his superior tactics
and strategy played havoc with the enemy. Ibrahim
put up a heroic resistance but was no match for the
skilful and experienced Turk. He died with his crown
on his head and adorned with all the insignia of
royalty. He had ruled for some nine years.
After the battle Babur ordered his men to search
for Ibrahim's body. It was found lying amidst the
corpses of his nobles and his personal body-guard.
His severed head was brought to Babur, and he was
given a hero's burial. His tomb, a plain white-washed
structure, still stands near the place where he died.
It became in course of time a place of pilgrimage for
the local villagers, who looked upon the last Lodi Sultan as a martyr and began to venerate him as a saint.
We have it on Babur's testimony (cf. Bdbur-ndma,
Eng. trans., 541, 478) that the queen-mother did not
take the death of her son with good grace. Although
generously treated by Babur, she plotted to poison
him; but her plans miscarried and Babur was saved.
The conspirators were all executed and Ibrahim's
mother was deported to Kabul. However, apprehensive of the fate awaiting her, she committed suicide
by drowning herself in a river while on the way to
Kabul. Ibrahim's son, still a minor, was also despatched to Kabul to join his grandmother, but his fate is
unknown.
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IBRAHIM AL-MAW$ILl, ABU ISHAK, one of
the greatest musicians and composers of the
early cAbbasid period, b. 125/742 in Kufa, d. 188/804
in Baghdad. His father Mahan (a name which
Ibrahim changed into Maymun) and his mother
Dosher hailed from Arradjan in Pars, and had come
with their patrons to al-clrak. When he lost his
father, his mother took him to her brothers, in whose
care he was brought up, but he ran away because
his relatives would not permit him to study music.
He went first to Mosul—hence his nisba Mawsili,
though other explanations are also given—and then
to Rayy, where he learned the Persian style of
singing; an envoy of the caliph al-Mansur was so
pleased by his singing that he gave him money which
enabled him to finish his training under Diuwanawayh, a Magian at Ubulla. Soon Ibrahim attracted
the attention either of Muhammad b. Sulayman b.
c
Ali or of his brother cAli; shortly afterwards he was
called to the court of the caliph al-Mahdl, a great
patron of music. Here he met the musicians Fulayh b.
Abi 'l- c Awra D al-Makki and Siyat and profited from
the latter's instruction (Aghdnfi, vi, 152); the caliph's
sons Musa (afterwards, as caliph, al-Hadi) and
Hariin (afterwards al-Rashid) asked him to join their
banquets; but when al-Mahdi heard of these bouts
he imprisoned Ibrahim. Ibrahim consoled himself
by setting to music a poem which Abu 'l- c Atahiya
had composed not long before under similar circumstances. Yet Ibrahim remained all his life addicted
to wine. When al-Hadi became caliph in 169/785 he
summoned Ibrahim and was very generous to him.
It is said that he received, besides his monthly
remuneration of 10,000 dirhams, large gifts (Aghdni3,
v, 161, 3). In addition he had an income from landed
property (ibid., v, 193) and from music lessons.
Amongst his pupils were his favourite Sulaym b.
Sallam, Mukharik, furthermore c Allawayhi and c Amr
b. Bana, who both later went over to Ibrahim b.
al-Mahdi; Barsawma, the flutist, and Zalzal, the
lute-player, who had both been discovered by Ibrahim, and al-Mu c alla (b. Ayyub) b. Tarif, who was not
a professional artist but who, like his brother Layth,
held responsible posts in the administration (see
Tabari, Index).
He was the first musician to train white slavegirls in the art of singing, who fetched much higher
prices than black or yellow girls (Aghdni3, v, 164 f.).
He reached the summit of his career in the reign
of Harun al-Rashid, who formed a real affection
for this gifted artist; he had to wait upon the caliph
daily, but was later permitted to stay at home on
Saturdays (Aghdni? v, 33). He had also to accompany
him on his journeys.
It was upon Harun's orders that Ibrahim, together
with his colleagues Ibn Di§mic and Fulayh b. Abi
c
'l- Awra3, made a selection of 100 songs (al-aswdt
al-mi^a al-mukhtdra), which form the framework of
the Kitdb al-Agkdni of Abu '1-Faradj al-Isfahani
[q.v.]. This collaboration of Ibrahim and Ibn Di'amic

is noteworthy, because they held different opinions
about the principles of their art. Ibn piamic tried
to introduce some changes into the art of singing,
the rhythms, and the modulations, whilst Ibrahim
clung to the old Hidjazi style which he declared to
be classical. These differences were the beginning
of the war between the classicists, led by Ishak b.
Ibrahim al-Mawsili [q.v.], and the modernists led by
Ibrahim b. al-Mahdi [q.v.], a war that was to end
only in the days of al-Mutawakkil with the triumph
of the classicists. Ibrahim died in 188/804 at the
age of 63 years of a disease of the stomach. Posterity
remembered him as one of the greatest singers, whose
melodies were so entrancing that they were ascribed
to the inspiration of the devil himself.
Bibliography: The main source for Ibrahim,
his son Isfrak, and the singers, musicians and
composers of their time is the Kitdb al-Aghanl (see
Index; article on Ibrahim in Aghdni*, v, 154-258);
Ta^rlkh Baghdad, vi, 175-8; Fihrist, 140; Ibn
Khallikan, no. 9; H. G. Farmer, History of Arab
music, index; E. Neubauer, Musiker am Hofe der
fruhen Abbasiden, Frankfurt am Main, 1965, 182 f.
(J. W. FCCK)
IBRAHIM Mt)TEFERRI£A, Ottoman statesman, diplomat, f o u n d e r of the f i r s t Turkish
p r i n t i n g press, and a pioneer of reform policy,
was born in Kolozsvar (Cluj) in Erdel (Transylvania)
of Christian, parents. His family name and his
Christian name are not known. He was probably born
between 1670 and 1674. So far no Ottoman source
has been found which provides information on the
Christian phase of his life; but on the basis of a
statement made by the Catholic Hungarian nobleman
Cze"zarnak de Saussure, who met Ibrahim in Turkey
in 1732, when he was there in the company of Ferenc
Rak6czi, Ibrahim is believed to have been educated
at the college of Kolozsvar to become a Calvinist
minister. In the light of this assumption Ibrahim
has traditionally been represented as a Calvinist
convert to Islam; but on the basis of the short autobiographical account given by Ibrahim in his unpublished Risdle-i Isldmiyye (MS: Esad Ef. 1187),
N. Berkes has concluded that Ibrahim was not a
Calvinist but a Unitarian. Unitarianism was very
strong in Transylvania at the time when the Ottomans
controlled Hungary and were also supporting
Transylvanian independence from the Habsburgs.
With the termination of the Ottoman protection of
Transylvania and of Unitarianism and the ascendancy
won by the Catholic church when the Habsburgs
occupied Kolozsvar, the Transylvanian Unitarians
were no longer allowed to study the works of Servetus
and David. The belief that Ibrahim had been a
Calvinist is probably due to the fact that during
the years when he was a theological student the
college where he studied belonged no more to the
persecuted and clandestine Unitarians but had been
given over to the Calvinists. Ibrahim relates in his
treatise how he secretly studied anti-trinitarian
texts (and possibly Servetus' Biblia Sacra) and
realized that the coming of the Prophet Muhammad
had been predicted in those parts of the Bible which
had been purged or falsified by the upholders of
the doctrine of the Trinity. He relates also how he
attained hiddya, thus implying that he had been
converted to Islam before he actually "turned Turk".
Cze"zarnak de Saussure again seems to be responsible for the origin of the traditional account of his
conversion to Islam. According to this account,
neither convincing in itself nor supported by any
evidence coming from Ibrahim or from any other
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original source, he was captured by Turkish troops
during an encounter between Austrian and Turkish
forces and later was sold as a slave; having fallen
into the hands of a cruel master, and unable to
expect that his poor relatives would ransom him, he
perforce turned Muslim. More probably, Ibrahim
fled from Habsburg rule in Transylvania and in
1691 joined the forces of Tokoly Imre, who, in
alliance with the Ottoman army, was fighting against
the Habsburgs to procure his restoration in Transylvania. Ibrahim probably worked for Tokoly as
a liaison officer with the Turks. In fact, this remained
his chief function in his subsequent career in the
Turkish service.
How Ibrahim acquired Ottoman and Muslim culture and whether or not he studied at the Enderun
[q.v.] is not known. But he seems to have been taken
into Ottoman service and to have become a member
of the bureaucracy, later receiving promotion. His
Risale-i Islamiyye, written about ten years after
his embracing Islam, is not a treatise written to defend
Islam, as Karacson and others following him have
claimed, but seems to have been written to prove
the link between his early Unitarianism and his
passage to Islam. It does not yet contain any idea
of the need for reform in the Ottoman institutions,
a theme to which he seems to have turned only
later. On the contrary, the treatise is a passionate
condemnation of Catholicism and of the temporal
power of the Papacy. It also reiterates his firm belief
in the eventual victory of I?lam over the Catholic
world, since Muhammad's monotheistic Islam was
destined to be a superior religion, whose coming
was predicted by Jesus himself. The argument
must have been appealing to the Ottomans, who
had entered into the second phase of their struggle
against the Catholic world.
Ibrahim's career in Ottoman service and his diplomatic work seem to have begun after the composition
of this treatise. He was elevated to the position of
permanent muteferrika [q.v.], and became a special
counsellor and envoy of the Ottoman Sultan.
Ibrahim seems to have abandoned his interest in
religion and theology by the time he entered this
service. He took part particularly in diplomatic
negotiatioDS with Austria and Russia. In 1127/1715
he was sent to Vienna for negotiations with Prince
Eugene. In 1128/1716 he served as the Ottoman
commissioner with the Hungarians who were
assembled in Belgrade to promote their struggle,
supported by the Ottomans, for independence. In
1132/1720 he was appointed liaison officer to Prince
Ferenc Rak6czi, who had come to Turkey in 1717
from France, and with French support, to wage
a joint struggle against Austria. Ibrahim seems to
have occupied his position until Rak6czi's death
in 1735, although his function probably became
merely honorary when Rak6czi's activities came
to an end following the failure of his attempts to
arouse the support of the Hungarians under Habsburg
rule. Ibrahim continued to be sent with further diplomatic missions. In 1150/1737 he was dispatched to
the Palatinus of Kiev for negotiations in connexion
with the Polish treaty; he was one of the promoters
of a Turkish-French alliance against Austria and
Russia during the years 1150-2/1737-9; in 1151/1738
he conducted negotiations on behalf of the Ottoman
government and the anti-Austrian Hungarians for
the surrender of the fortress of Orsova to the Ottoman
forces. He also took an active part, together with
the Comte de Bonneval [see AHMAD PASHA BONNEVAL] in promoting Turkish-Swedish cooperation
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against Russia. In 1156/1743 he was sent also to
Daghistan on a diplomatic mission.
Ibrahim's fame in recent years relies less on his
state service and diplomatic activities than on his
major contributions to the Turkish intellectual and
cultural awakening. He took a leading and active
part in the attempts at reform initiated in the early
part of the I2th/i8th century. Following the Treaty of
Passarowicz (1131/1719) the idea of introducing
European military practices was born. Ibrahim was
probably one of those who not only promoted the
idea but also supplied information which he had
obtained from his observations. Very likely it was he
who inspired the first memorandum given to Ahmed
III arguing the necessity of military innovation and
the employment of European officers to train the
Ottoman army.
But the enterprise which has made his name
memorable is his establishment of a Turkish printing
press. The idea seems to have been in the air in 1719;
and when Mehmed, known as Yirmisekiz Celebi, was
sent to France on a diplomatic mission, he is shown
by French sources to have been already convinced
of the necessity and the permissibility of the innovation. The Grand Vizier Ibrahim Pasha, Mefrmed
Celebi, and the latter's son Sacid Efendi (later Pasha
and also an envoy to France), and the Shaykh alIslam encouraged and supported Ibrahim in opening
the press in 1140/1727. In an essay entitled Wasllat
al-fibd'a Ibrahim made a plea for the enterprise with
a brilliant exposition of the losses incurred by
Islamic learning from the absence of the art of
printing among the Muslims and of the great benefits
its establishment would bring to the Muslims and
to the future of the Ottoman state. He was not
interested in printing theologically controversial
writings and met no opposition from the "religious
institution". The alleged opposition to the opening
of the printing press does not seem to have been
motivated by religion but rather by the economic
interests of copyists and calligraphers. Ibrahim's
major interest in printing was still in line with his
political and diplomatic career as well as with his
interest in Islamic reform. The works he printed in
his press were all related to secular matters, such as
language, history, geography, and the natural and
physical sciences [for details see MATBA C A]. In addition
to his pioneer work as a printer he was also an editor,
a compiler, a translator, and a writer. He also prepared a number of maps, printed the majority of
them, and prided himself on being a geographer and
cartographer.
In 1144/1731 Ibrahim wrote his Usul al-hikam fl
nizdm al-umam in order to show the causes of the
decline of the Ottoman power in Europe before the
Christian states, to describe the modern forms of
government, their military methods and organization, and finally to propose ways to remove the
existing aberrations of the Ottoman system and to
reform them (printed Istanbul 1145/1732; Fr. tr. by
Baron Reviczki, TraiU de la tactique, Vienne 1769).
He placed prime importance upon the use of modern
sciences, particularly upon the knowledge derived
from new geographical explorations and upon the
importance of the use of intelligence information to
be obtained about the conditions of the European
nations and their military forces. If he was not the
first to draw attention to the consequences of the
geographical discoveries and of the encirclement of
the Ottoman empire by sea power, he was certainly
the first to warn the -Ottoman authorities of the
future consequences of the modernizing trend in
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Russia under the leadership of Peter the Great.
Ibrahim died in 1158/1745 and was buried in
Ghalata.
Bibliography: a bibliography of the books
printed at Ibrahim's press will be found under
MATBA C A. On Ibrahim Muteferrika: Cze"zarnak de
Saussure, Lettres de Turquie (1700-39) et Notices
(1740), ed. K. Trialy, Budapest, 1909; G. Toderini,
Letteratura turchesca, Venice 1787, iii; A. Vandal,
Une ambassade francaise en Orient sous Louis XV,
Paris 1887, 28 ff.; I. Karacson, Ibrahim Muteferrika, in TOEM, i (1326), 178-85; F. Babinger,
Stambuler Buchwesen im 18. Jahrhundert, Leipzig
1919; Ihsan [Sungu], Ilk Turk matbaasina dair
yeni vesikalar, in Hay at, iii (1928), 413-4; Selim
N. Gergek, Turk matbaaciligi, Istanbul 1939; A.
Adnan-Adivar, Gsmanh Turklerinde Him, Istanbul
1943, 147-52; K. Mikes, Turkiye mektuplari,
Ankara 1944, 117 ff., and 152 ff.; Aladar v.
Simonffy, Ibrahim Muteferrika, Bahnbrecher des
Buchdrucks in der Turkei, Budapest 1944, Turkish
trans. Ibrahim Muteferrika, Turkiyede matbaacihgin bdnisi, Ankara 1945; I A, art. Ibrahim
Muteferrika (T. Halasi Kun); N. Berkes, Ilk Turk
matbaasi kurucusunun dint ve fikri kimligi, in
Belleten, xxvi/io4 (1962), 716-37; idem, The
development of secularism in Turkey, McGill 1964,
36-46.
(NIYAZI BERKES)
IBRAHIM PASHA (?i493-942/i536), Grand
Vizier of Siileyman I, known to the chroniclers
as 'Makbul' ("the favourite") and 'Maktul' ("the
executed"), was probably born near Parga, on the
coast of Epirus. Enslaved as a child, he was brought
up in the "Palace School", and then attached to the
service of Prince Siileyman while he was governor of
Macmsa (according to other accounts he was taken
in a raid by Iskender Pasha and presented to Prince
Siileyman at Kefe; or was taken by pirates and sold
to a widow near Macnisa, etc.); he gained the confidence and friendship of the Prince, and upon
Siileyman's accession (926/1520) became his Khdssoda bashi [see GIIULAM, p. io88a]. The following year
the Sultan was causing to be built for him the famous
palace on the north-west side of the Hippodrome
(see Z. Orgun, Ibrahim Pasasarayt, Istanbul 1939, and
ISTANBUL). Already the influence of "Ibrahim Agha"
was greater than that of the viziers, and on 13
vShacban 929/27 June 1523, in succession to Piri
Mehmed Pasha [q.v.], he was appointed Grand Vizier
and beglerbegi of Rumeli (see Pecewi, i, 20). He was
only about thirty years old; and this unprecedented
promotion—direct from the Palace Service to the
two highest offices of the state held in plurality—
deeply offended Ahmed Pasha [see AHMAD PASHA
KHA'IN], who could reasonably have expected the
promotion, and who was allowed to withdraw from
the capital as governor of Egypt. Ibrahim Pasha's
marriage to Siileyman's sister Khadidje in Radjab
930/May 1524 was celebrated with spectacular pomp,
but four months later he had to set out for Egypt in
order to compose the difficulties provoked by Ahmad
Pasha's revolt [see MISR]. He was absent for a year,
and was then recalled hurriedly as the result of a
Janissary disturbance, perhaps provoked by his
rivals. He was appointed serddr [q.v.] on the great
campaign into Hungary in 932/1526 [see MOHAC].
From Buda (T, Budin [q.v.]} Ibrahim Pasha brought
back to stand before his Palace three bronze statues
of Hercules, Diana and Apollo (this action provoked
the famous epigram of Fighani [q.v.], which cost the
poet his life). The next year Ibrahim put down the
revolts which had broken out in Anatolia (see

Danismend, Kronoloji, ii, 121-5; DJALALI [in Supple
ment]; and KALENDER SHAH). In 935/1529 he was
serddr (for his berdt see Feridun, Munsha^di2, i,
544-6;' his Mass was increased to the value of 3
million akces, see Pecewi, i, 129) on the campaign
in which Budin was re-taken and Vienna (Bee [q.v.])
besieged. In 938/1532 the third Hungarian campaign
resulted only in the surrender of the fortress of Guns
(Hung.: Koszeg; T.: Kosek [q.v.]). The following year
Ibrahim Pasha acted with quasi-plenipotentiary
powers in the negotiations with Ferdinand's ambassador Cornelius Schepper, whose reports (A. von
Ge~vay, Urkunden und Aktenstiicke, 2 vols., Vienna
1840-42, part 6; Missions diplomatiques de . . .
Scepperus — Mem. de VAc. Roy. des Sciences de
Belgique, xxx (1857)) give a vivid picture of Ibrahim's
excessively—and dangerously—arrogant attitude.
In the autumn of the same year, upon the outbreak
of war with Persia, Ibrahim Pasha took command
of the Ottoman army; after wintering at Aleppo,
he occupied Tebriz on 25 Muharram 941/6 August
I
534, where next month the Sultan joined him;
Baghdad was occupied on 24 Djumada I 941/1
December 1534. It was during this campaign that
Ibrahim's authority and pretensions reached their
height: in one firman sent him there figures among
his alkdb: "ka^im-makdm-i saltanat" (Topkapi
Sarayi archives, no. 2759) > and the army criers (delldl)
ended their proclamations with the words: "Ser^askerSultdn emridur" (Pecewi, i, 189; when the very
wealthy and influential Bash-Defterdar Iskender
Celebi protested, Ibrahim Pasha procured first his
dismissal and later his execution). The Sultan and
the Grand Vizier arrived back at Istanbul in Radjab
942/January 1536, and during the next month
Ibrahim was conducting with the French ambassador
the negotiations for the capitulations (Charriere,
Negotiations . . ., i, 255 ff.).
Then quite unexpectedly, after no hint that the
Sultan had withdrawn his favour, Ibrahim was
strangled, on the night of 22 Ramadan 942/14-15
March 1536, in his bedroom in the harem of Topkapi
Sarayi (Pecewi, i, 191); his body was buried at the
Djanfeda Zawiyesi behind the Arsenal (Hadlkat aldiawdmi*-, i, 28; ii, 39). Various explanations were
advanced for his fall: his arrogation of the titles of
sovereignty; his responsibility for the execution of
Iskender Celebi; extravagance on the campaign of
941/1534; an irreligious attitude; the intrigues of
Khurrem Sultan [q.v.] ("Roxelana"), given freer
play after the death of Ibrahim's protector the
Walide Hafsa Sultan; and possibly jealousy felt by
his wife Khadidje Sultan, the sister of Siileyman I,
for his other wife Muhsine.
Ibrahim Pasha had a son by Khadldje, named
Mehmed Shah. His parents embraced Islam, the
father taking the name Yunus and being made a
sandiak-begi, while two brothers of Ibrahim were
admitted to the Palace (Albe"ri, Relazioni. . ., iii,
103). Numerous foundations were made by himself
and by his wife Muhsine in Istanbul (Hadlkat aldiawdmi*, i, 28), Ghalata, Mecca, Hezarghrad, etc.
Hi? palace on the At-Meydan was later used as a
training school for *-adjami oghlans [see GHULAM.
10873]. His gardens at Siitludie on the Golden Horn
long remained a popular place of resort ( c Ata, i, in).
Bibliography: General histories: HammerPurgstall, iii, 32-163, ix, XXIX-XXXII; Zinkeisen,
GOR, ii, iii, 70-81; I. H. Uzuncarsih, Osmanli
tarihi, ii, Ankara 1949, 305-46. O t t o m a n chroniclers: Pecewi, i, 20, 79-91; Djalalzade Mustafa
[q.v.], Tabakdt al-mamdlik (in MS, unpublished but
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important, since the author was Ibrahim's private
secretary); CAU, Kunh al-akhbdr (in MS); idem,
Mahdsin al-dddb (unpubl.), cited in Hadlkat
al-d_iawdmic, i, 29; "Ferdi" [q.v.] (= Bostanzade),
Silleymdnndme (in MS); Kemalpashazade, book x
( = Pavet de Courteille, Histoire de la campagne
de Mohacz. . ., Paris 1859). C o n t e m p o r a r y
W e s t e r n sources: Marino Sanuto, Diarii, xxxv,
258 ff.; Albe"ri, Relazioni . . ., 3rd ser., iii, 99 ff.
(Bragadino), 113 ff. (Minio); P. Giovio, Cose dei
Turchi, Venice 1541; A. Geuffroy, Briefve description de la mort du grand Turc, Paris 1546; G.
Postel, La tierce partie des orientates histoires,
Poitiers 1560, 48-61. For his wives, see: Qagatay
Ulucay, Osmanh sultanlanna a$k mektuplan,
Istanbul 1950; I. H. Uzuncarsili, Kanuni. . .
Ibrahim Pa$a padisah damadi degildi, in Belleten,
xxix/ii4 (1965), 355-61.
The above is abridged from the article in I A,
fasc. 50, 908-15, where will be found further
bibliography and especially (gisa) references to
archive documents.
(M. TAYYIB GOKBILGIN)
IBRAHIM PASHA, the eldest son of Muhammad
c
Ali [q.v.], general, and viceroy of Egypt. He
is often described as Muhammad cAli's "adopted"
son. Amina, a relative of his foster-father, the
governor (corbadji) of Kavalla in Macedonia, was
certainly a divorced woman when Muhammad cAli
married her in 1787, and it cannot be denied that
Muhammad cAli had a certain preference for his son
Tusun, who died on 28 September 1816; there was
certainly also a rivalry between Ibrahim and Tusun.
The year of his birth is decisive, however, and this
is usually given as 1789 (but occasionally also as
1786). In the older authorities like Djabarti we find
no hint that he was not Muhammad cAli's real son.
When his position in Egypt had been somewhat
secured, Muhammad cAli in 1805 sent for his two
sons Ibrahim and Tusun, and in 1809 for his wife
and the younger children, Ismacil and two daughters.
In 1806 Ibrahim was sent with the Kapudan Pasha
to Istanbul as a hostage for the tribute promised by
his father; after the departure of the English fleet
from Alexandria in 1807 the Porte sent him back.
In 1807 Ibrahim became defterddr. After the great
massacre of the Mamhiks in 1811 he was sent by
his father to Upper Egypt. He drove the remnants
of the Mamluks into Nubia, subdued the Bedouins,
and restored order and security in the country. Under
his governorship, in accordance with Muhammad
c
Ali's policy of expropriating the cultivable land of
Egypt, all iltizdms [q.v.] and estates in wakf were
confiscated, and the registration of land was completed in 1812 (G. Baer, A history of landowner ship
in modern Egypt, London 1962, 4, 6). He remained
in charge of the administration of Upper Egypt till
the beginning of 1816. In the meanwhile he had been
given the title of Pasha by the Porte in recognition
of the services of his father.
In 1816, his father sent him to Arabia to make
a final reckoning with the Wahhabis, against whom
his brother Tusun had been fighting successfully from
1811 to 1813 and, from 1813 to 1815, Muhammad cAli
himself also. After three years of heavy fighting the
goal was achieved, al-Dirciyya [q.v.], the capital of
the Wahhabis, was destroyed and cAbd Allah Ibn
al-Sucud with his relatives were sent as prisoners
to Egypt. In December 1819, Ibrahim made his
triumphal entry into Cairo. Soon afterwards the
Sultan appointed him governor of Djudda. In the
meanwhile, Muhammad cAli's third son, Ismacil,
had conquered Nubia and Sinnar (1820-21), while
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another expeditionary force invaded Kordofan. The
exploitation of the ancient goldfields and the capture
of slaves, who were to form the basis of Muhammad
c
Ali's new army, were the two objects of this expedition. Ibrahim Pasha was sent to Sinnar as
commander-in-chief, and expedited the procurement
of slaves and their transmission to Egypt. Falling
ill with dysentery, he returned to Cairo early in
1822 (R. Hill, Egypt in the Sudan 1820-1881, London
1959, 11-12).
In the following years, Ibrahim Pasha took part
in training the new troops (nizdm diadid), who were
entrusted to the French Colonel Seves. Ibrahim was
an industrious pupil of the European instructor and
the latter, under the name of Sulayman Pasha \q.v\,
became his main support in his later campaigns.
During the Greek War of Independence, when
Muhammad cAli was appointed to conquer the Morea
by a firman of the sultan dated 16 January 1824, he
sent his son Ibrahim Pasha there, with an excellent
army trained on the European model and ample
supplies of war material, at the end of July 1824.
The capture of Navarino and his entry into Tripolitsa
practically brought the Peninsula under his control.
February to April 1826 were devoted to the siege
and capture of Missolonghi. After the intervention
of the Great Powers had been rejected by the Porte
and Muhammad CAH, the naval battle of Navarino
[q.v.] took place, in which, in October 1827, the greater
part of the Egyptian-Turkish fleet was destroyed
by the allied fleets of Great Britain, France and
Russia, and finally Muhammad cAli was forced by
the British Admiral Codrington, who appeared
before Alexandria, to recall his son and the Egyptian
troops. Ibrahim arrived in Alexandria on 10 October
1828.
In 1831 Ibrahim Pasha was entrusted by his
father with the conduct of the Syrian campaign. On
i November he arrived with his troops in Palestine.
After a six months' siege he obtained the surrender
of cAkka, on 27 May 1832, after previously gaining
victories over the Pasha of Tripoli and Aleppo on
the plain of Zarca south of Hims. Ibrahim's subsequent march march through Syria and Asia Minor
wa? made possible by his victories over the advance
guard of the Turkish army under Muhammad Pasha
of Aleppo at Hims on 8-9 July, over the main
Turkish army under Husayn Pasha in the pass of
Baylan at Alexandretta (29 July), and over the
Turkish army under Rashid Pasha at Konya (21
December). These victories showed the superiority
of the Egyptian army, Ibrahim's skill as a leader,
and the cleverness of his policy of uniting the various
groups in Syria under one banner by the cry of
"liberation from the Turkish yoke" and of winning
to his side the influential Amir Bashir II Shihab of
Lebanon. Ibrahim Pasha advanced as far as Kutahiya. There in May 1833, not without pressure from
the European powers, a treaty was signed between
the Porte and Muhammad cAli, by which Syria and
Adana were ceded to the latter. Ibrahim received
from the Sultan the title of muhassil of Adana, and
his father appointed him to administer the new
territory. The application of a centralized administrative and bureaucratic control, which was Muhammad cAli's instrument of government in Egypt,
aroused the resentment of the diverse populations of
Palestine, Lebanon and Syria (cf. W. R. Polk, The
opening of south Lebanon, 1788-1840, Cambridge,
Mass., 1963, 106-40). Sporadic but increasingly
serious armed revolts broke out, provoked particularly by Ibrahim's measures of conscription and
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of impounding arms. The enhanced status of the
Christians alarmed the Muslims and Druzes, and
disturbed the traditional modus vivendi: in particular,
the employment of Maronites to suppress the Druze
revolt in Hawran (1838) had evil consequences in
the two decades following Ibrahim's withdrawal.
When the war was begun again by Turkey in
1839, Ibrahim on 24 June won a decisive victory
over the Turkish army under Hafiz Pasha at Nizib
west of Biredjik, and the Turkish fleet under Fewzi
Pasha went over to Muhammad cAli. The intervention
of the powers, whose negotiations led to the Treaty
of London on 15 July 1840 (the so-called Quadruple
Alliance), altered the situation. Hoping for support
from the French, Muhammad CAH rejected the
demand that he should evacuate Syria as far as
c
Akka and confine himself to the hereditary pashalic
of Egypt. No support was given to him, and the
coasts of Syria and Egypt were blockaded by the
allied fleets. Ibrahim was in a difficult position
between the forces which they landed and the
hostile people of the Lebanon, who were stirred up
against him. After the capture of cAkka by the
British Admiral Napier and the latter's negotiations
with Muhammad cAli in Alexandria, the latter was
forced to agree to the evacuation of Syria on 22
November 1840. On 29 December, Ibrahim left
Damascus with his troops and returned to Egypt via
Ghazza, sending a portion of the army home via
c
Akaba under Sulayman Pasha.
In the years that followed, Ibrahim Pasha was
mainly concerned with the administration of Egypt.
His interest in and knowledge of agriculture is
praised. He was several times in Europe, sometimes
visiting watering-places to improve his health.
Owing to his father's senility, Ibrahim formally
assumed the governorship of Egypt on 2 September
1848, having received the sultan's firman some weeks
earlier. He predeceased his father, however, on 10
November 1848, and was succeeded by his nephew,
c
Abbas Hilmi I [q.v.]. Through his son Ismacil (regn.
1863-79) he was the progenitor of the former khedivial
and royal family of Egypt.
Bibliography: No full-length study of Ibrahim
Pasha has yet been made, and the primary
sources for his career have not been systematically
investigated. These include: (A) cAbd al-Rahman
al-Djabarti, 'Adid'ib al-athdr, Bulak 1290; (B)
Archival materials, especially in Cairo and Istanbul
(see P. M. Holt (ed.), Political and social change
in modern Egypt, London 1968, 28-51). Selections
of documents have been published: (i) on the Syrian
phase by Asad H. Rustum in [anon.], Hurub
Ibrahim Bdshd al-Misri fi Suriyd wa 'l-Anadul,
Cairo [1927], and A corpus of Arabic documents
relating to the history of Syria under Mehemet
Ali Pasha, Beirut 1929-34; (ii) from the archives
of the European states on various phases of
Muhammad cAli's rule in a series of volumes
published under the auspices of King Fu'ad I
(see Precis de Vhistoire d'Egypte par divers hisioriens et archtologues, iii, Cairo 1933, 375-6); (C)
the writings of expatriates and travellers, many
of whom were French (see Jean-Marie Carre",
Voyageurs et ecrivains francais en Egypte, Cairo
1956,169-323). Information on Ibrahim Pasha may
be found scattered in numerous modern works
concerned primarily with Muhammad CAH Pasha,
of which the following are a selection: H. Dodwell,
The founder of modern Egypt, Cambridge 1931;
c
Abd al-Rahman al-Rafici, *Asr Muhammad *Ali,
Cairo 1951; Helen Anne B. Rivl ; j) The agricultural

policy of Muhammad CAH in Egypt, Cambridge,
Mass., 1961.
Ottoman archive material is used by §inasi
Altundag, Kavalah Mehmet Ali Pasa isyam: Misir
meselesi 1831-1843, Ankara 1945.
For Ibrahim Pasha in Syria, see Asad J. Rustum,
The royal archives of Egypt and the origins of the
Egyptian expedition to Syria 1831-1841, Beirut
1936, and The royal archives of Egypt and the
disturbances in Palestine, 1834, Beirut 1938.
(P. KAHLE-[P. M. HOLT])
IBRAHIM PASHA, CANDARLi [see DJANDDARLl].
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IBRAHIM PASHA, DAMAD, (?-ioio/i6oi),
O t t o m a n Grand Vizier. Ibrahim Pasha, according to Pecewi (ii, 284), was of Bosnian origin. The
Venetian sources refer to him as "di nazione schiavone" (Alberi, iii, 241-2, 290, 367-8) or "di Chersego" (Alberi, iii, 432; cf. also Soranzo, 10: "nativo
della Provincia di Herzecovina"). Perhaps the most
exact indication is that of Minadoi, who describes
Ibrahim Pasha (Historia, 266) as "di natione schiavona, del luoco detto Chianichii, una breve giornata
discos to da Ragusi". Minadoi obtained his information from "Chrestoforo deBoni", who was interpreter
to the Venetian consul in Syria, Giovanni Michele,
and, like Ibrahim Pasha, a man of Slavonic descent
from the region near Ragusa. De Boni had become
acquainted with Ibrahim Pasha when the latter was
operating against the Druzes of the Lebanon in 993/
1585 (Minadoi, Historia, 277). As to the birth date
of Ibrahim Pasha, no precise evidence would seem
to be available. Minadoi (Historia, 266), writing not
long before 1588 (the date of the first edition of his
work), sets the age of Ibrahim Pasha at about
thirty-two years. The statements made in the
relazioni of the Venetian baili at Istanbul (Alberi, ii,
357 and iii, 290, 367-8, 432) suggest that Ibrahim
Pasha was born circa 1550 A. D.
Ibrahim Pasha entered the imperial palace as a
child of the devshirme [q.v.]. He rose to the office
of rikdbddr and, on the accession to the throne of
Murad III in 982/1574, became sildbddr and thereafter, in 988/1580, Agha of the Janissaries. He was
made Beglerbeg of Rumeli in 990/1582 and, while
holding this appointment, had a large share in the
organization of the festivities which Murad III, in
the summer of the same year, gave in order to celebrate the circumcision of his son, the future Mehemmed III. The year 990/1582 saw also the betrothal
of Ibrahim Pasha to cAyishe, a daughter of Murad
III, and his advancement to the rank of vizier.
Ibrahim Pasha was sent out in 991/1583 to become
Beglerbeg of Misr (Egypt). On his return from Egypt
through Syria in 993/1585 he undertook a campaign
a dnst the Druze chieftains of the Lebanon. Soon
aiu-r his arrival in Istanbul—an event that he marked
by a lavish presentation of gifts ("pishkesh-i ^azim"}
to the Sultan—he received in marriage the princess
c
Ayishe. The exact progression of Ibrahim Pasha in
rank and in office during the next few years is not
wholly clear. There is mention of him as fifth vizier
'Venetian relazione of 1583: Alberi, iii, 241), as
tourth vizier (Venetian relazione of 1585: Alberi, iii,
290) and as third viz'T (Solakzade, 609 —narrating
events ol 993/1585). a. wo Venetian relazioni a little
late-' in i.unf 'jote that Ibrahim Pasha had been second
vizier (cf. iovar ni Moro (1590) in Alberi, iii, 367
and B.rnaido J. >renzo (1502) in \lberi, ii, 357).
Ibrauim, da ag these years, s ved for a short
while as Kapudai , i.e., Higi Admiral of the Ottoman
fleet (tfagMi Khalifa, Tubfa, J.-kilar, 140; Danis-
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mend, Kronoloji, iii, 543 gives the following dates:
Radjab 995/July 1587—Diumada I 996/April 1588).
The Venetian bailo Giovanni Moro, in his report to the
Signoria submitted in 1590, observes (Alberi, iii, 357)
that the Sultan, dissatisfied with the state of affairs
at the arsenal (tersdne), resolved to appoint Uludj
Hasan Pasha as Kapudan, "senza che Ibraim ne
sapesse parola". A brief reference in Selaniki (Ta*rikh,
254) describes Ibrahim as dismissed (ma'zul) from
office (here unspecified) in Diumada I 996/April 1588
(Danismend, Kronoloji, iii, in, 113 amends this date
to Diumada I 997/April 1589).
The accession of Sultan Mefcemmed III in ioo3/
1595 brought Ibrahim Pasha once more to the rank
of second vizier (Hadjdii Khalifa, Fedhleke, i, 10).
At this time the Ottoman empire was involved in the
great war (1001-1015/1593-1606) with Austria. The
departure of the Grand Vizier Ferhad Pasha [q.v.]
on a campaign against Wallachia in Shacban ioo3/
April 1595 saw Ibrahim Pasha, as second vizier,
appointed to be Kd^im-makdm of the Grand Vizier
at Istanbul.
Oh the death of the Grand Vizier Kodja Sinan
Pasha in Shacban ioo4/April 1596 Ibrahim Pasha was
raised to the Grand Vizier ate. He was to hold the office
for a little less than seven months. During this brief
period of time the Ottomans captured from the
Christians the important fortress of Egri [q.v.], i.e.,
Eger (Erlau) in Hungary (Muljarram-Safar ioo5/September-October 1596) and defeated the forces of the
Emperor Rudolf II at the battle of ^6 OvasI (MezoKeresztes) fought in Rabic I ioo5/October 1596. After
the battle Cighalazade Sinan Pasha [q.v.] was made
Grand Vizier, but the office was bestowed once
again on Ibrahim Pasha a few weeks later in Rabic
II loos/December 1596. He was dismissed, for the
second time, from the Grand Vizierate in Rabic I ioo6/
November 1597 and re-appointed to it, for the third
time, in Djumada II ioo7/January 1599, holding the
office now until his death two and a half years later.
Ibrahim Pasha, as Grand Vizier and as serddr,
i.e., general-in-chief, took command of the Ottoman
armies engaged in the Hungarian war. The campaign
of 1008/1599 had amongst its main objectives the
repair and strengthening of the frontier fortresses
and included also measures to win the local Hungarian
population, which had suffered much in the course of
the long war, to a more favourable attitude towards
the Ottomans. Ibrahim Pasha, having wintered at
Belgrade, led his forces in 1009/1600 against the
Christian fortress of Kanizsa [q.v.] and, after a short
siege, accepted its surrender in Rabic II ioo9/October
1600. This notable success marked, however, virtually
the end of his career. He died at Zemun, near
Belgrade, on 9 Muharram 1010/10 July 1601.
Ibrahim Pasha is described in the sources as a man
of handsome appearance (Alberi, iii, 241-2; Minadoi,
266: "bello di sembiariti"), generous (Alberi, iii,
432), subtle of intellect, but deceitful (Alberi, iii, 290
— cf. also Pecewi, ii, 229-231) and even "leggiero
di cervello e vario" (Alberi, ii, 357), not a sagacious
figure nor apt for high command (Alberi, iii, 432:
"non e riputato prudente, ne atto a supremo commando"—relazione of Matteo Zane, dated 1594)—though
his undeniable success in the Hungarian campaigns
of 1596, 1599 and 1600 would seem to call into doubt
this last judgement of Matteo Zane.
Bibliography: Selaniki, Ta^rikh, Istanbul 1281,
158, 168 ff., 193, 205, 222, 254; Pecewi, Ta^rikh,
Istanbul 1281-3, ii, 21, 25, 168, 170, 189 ff., 206 ff.,
209, 224, 227, 231 ff., 284; Hadidji Khalifa.
Fedhleke, Istanbul 1286-7, 10, 53, 67, 84, 86 ff.,
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92 ff., 99, 102, n6ff., 123 ff., 135, 142, 146 ff.;
idem, Tuhfat al-kibdr, Istanbul 1329, 140; Nacima,
Ta*rikh, Istanbul 1281-3, i, 80, 107, no, 117,
123 ff., 128, 139, 142, 144, 157, 160, 168, 170, 172,
184 ff., 187, 204, 214 ff., 221 ff., 228 ff., 234 ff.,
247 ff., 251 ff.; Solakzade, Ta'rikh, Istanbul 1298,
603, 608, 625 ff., 631 ff., 639 ff., 644, 650, 651 ff.,
656 ff., 660 ff.; cOthmanzade Ta'ib, Hadikat alwuzard*, Istanbul 1271, 45; Hiiseyn Ayvansarayi,
ffadifrat al-d/iawami*-, Istanbul 1281, i, 16; Sid^ill-i
C
0thmdni, i, 97; 1. H. Uzun^arsili, Osmanh Devleti
zamamnda kullamlrm§ olan bazi miihurler hakkinda
bir tetkik, in Belleten, iv (1940), 506-7 (and Plate
XCI, no. 4); idem, Osmanh tarihi, iii/2, Ankara
1954, 351-4, 357, 359, 613 (index); 1. H. Danismend, tzahh Osmanh tarihi kronolojisi, iii, Istanbul
1950, in, 113, 543; G. T. Minadoi, Historia delta
guerra fra Turchi e Persiani, Venice 1594, 266-7,
270-1, 276-95 passim; L. Soranzo, L'Ottomanno,
Ferrara 1598, 10; E. Alberi, Relazioni degli ambasciatori Veneti at Senato, ser. 3, Florence 1840-55,
ii, 357, iii, 241-2, 290, 357, 367-8, 432-3; O. Burian,
The report of Lello, third English ambassador to the
Sublime Porte (Ankara Universitesi Dil ve TarihCografya Fakiiltesi Yaymlan no. 83), Ankara 1952,
1-4 passim; Hammer-Purgstall, Histoire, vii, 125,
148, 161, 165-74 passim, 300-3, 312, 319, 332, 341,
349-61 passim, 431-2 and viii, 4, 6-7, 379-83;
lA, s.v. Ibrahim Pa§a (by Ismet Parmaksizoglu).
(V. J. PARRY)
IBRAHIM PASHA, KARA, O t t o m a n Grand
Vizier under Mehemmed IV, was born in 1030/1620,
in a village near Bayburt, of a Muslim family. He
first appears as a lewend [q.v.] serving under Abaza
Hasan Pasha [q.v.]; when Abaza Hasan's rebellion
was crushed (1069/1658) he took service under a
succession of prominent figures, firstly Firari Mustafa Pasha and finally Kara Mustafa Pasha, whose
ketkhudd he became. Helped by the Pasha's influence
and enjoying the confidence of the Sultan he now
began to rise rapidly in the service of the state. He
was appointed firstly kiicuk and then biiyuk mlrakhor, in Rabic II io82/August 1671 (Rashid, i, 255);
then when his patron Kara Mustafa became Grand
Vizier (1087/1676) he himself was made third vizier
(Silihdar, i, 653). Kara Mustafa, however, beginning
to resent Ibrahim's growing intimacy with the Sultan,
had him appointed Kapudan Pasha (17 Ramadan
1088/13 November 1677) in order to remove him from
the court; but Ibrahim immediately procured himself
the further post of kd^immakdm to the Grand Vizier,
thus ensuring his continued presence at the capital.
The Grand Vizier succeeded in having him dismissed
from both posts and demoted to fifth vizier (10 Shawwal 1089/25 November 1678: the date given in Sefinetu 'l-vuzera, ed. Parmaksizoglu, Istanbul 1952, 39,
is erroneous), but Ibrahim's influence over the Sultan
was not weakened; he became successively fourth
and third vizier, and, on the outbreak of the war
with Austria, Kara Mustafa found it prudent to reappoint him kd^immakdm. During the siege of Vienna,
he remained at Belgrade to support the operations,
but when word of the failure of the expedition was
received, immediately returned to Edirne. He now
began to intrigue actively against Kara Mustafa, and
finally succeeded in procuring his former patron's
execution and his own appointment as Grand Vizier
(Dhu '1-Hidjdja iO94/December 1683, see Silihdar,
ii, 119-21). However he was quite incapable of coping
with the dangerous situation developing on the
various battle-fronts, and not once did he take the
field himself, so that on 20 Muharram 1097/17 Decem-
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ber 1685 (so Rashid, ii, 6) he was dismissed. He asked
permission to go on the Pilgrimage, but his enemies
warned the Sultan that this was merely a cover for
him to stir up trouble in Anatolia, by returning to
the "Djelali" activities that had occupied his early
years; his property was confiscated, he was exiled to Rhodes ^(Rabic II logy/March 1686), and
he was soon after executed (Shacban logS/June
1687).
Bibliography: The two principal sources
for Kara Ibrahim Pasha's career are Rashid (i,
255, 334, 392, 429, 437, 439, 44*, 445, 469 f., 475,
484 f.; ii, 6) and Findiklili Mehmed Agha Silihdar
(i, 653, 656, 663, 669, 671, 716, 718, 726 f., 738,
749 f.; ii, 7 f., 12, 17, 119 f., 129, 189, 201 f., 209 f.,
215, 225 f., 228 f., 237, 242 f., 279, 288, 294);
Rashid, as official historiographer, is concerned to
gloss over Ibrahim Pasha's failings, whereas
Silihdar does not hesitate to record his weaknesses.
See also Hadlkat al-wuzard*, no-i; Sidjill-i
^Othmdnl, i, no; Hammer-Purgstall, vi, passim.
This article is abridged from that in IA, f ascs. 4950, pp. 906-8, where further references are given.
(1. PARMAKSIZOGLU)
IBRAHIM PASHA, NEVSHEHIRLI, favourite
and Grand Vizier of Ahmad III [q.v.], was born at
Mushkara (now Nevsehir), the son of a certain CAH
Agha; since he is said to have been about 70 years
old when he died in 1143/1730, his birth may be dated
to about 1073/1662. In 1100/1689 ne came to Istanbul
to find employment, and his relatives procured
him entry to the Palace service, as helwddj_i, as baltadfl, and then as kdtib, in which capacity, at Edirne,
he became known to prince Ahmad. When Ahmad
came to the throne (1115/1703), Ibrahim was made
secretary to the Chief of the Eunuchs (Ddr al-Sa'dda
A ghasl], holding this post for six years; but his rivals,
jealous of his intimacy with the Sultan, procured
his banishment for a time to Edirne. In 1127/1715
he took part, as mewkufdtcl [q.v.], in Damad CAH
Pasha's campaign in Greece, and was entrusted with
the tahrlr [q.v.] of the re-conquered Morea. Next
year, as defterddr of Nish, he was present on the
Peterwardein campaign; he did much to prevent a
complete disaster after the Grand Vizier was killed,
and was charged with breaking the news of the defeat
to Ahmad III. Ibrahim henceforth held a succession
of posts in close attendance on the Sultan, and in
Rabic I ii29/February 1717, when second vizier, he
was married to Ahmad's favourite daughter Fatima,
the 13-year-old widow of CAH Pasha. He attempted
to use his influence with the Sultan to persuade him
to make peace, but was unable to prevail against the
Grand Vizier Khalil Pasha; however, the loss of
Belgrade [q.v.] (Ramadan ii29/August 1717) obliged
the Ottomans to pursue negotiations: an armistice
was signed on i February 1718 and Ibrahim, as the
protagonist of the "peace policy", was finally persuaded to accept the Grand Vizierate, on 8 Djumada
II 1130/9 May 1718. His first care was to see that
the peace negotiations were prosecuted, and his efforts
were rewarded by the signature of the Treaty of
Passarowitz (Pasarofca) two months later.
Ibrahim wanted Turkey to engage in no more foreign adventures, but applied himself to measures of
economy and reconstruction; he attempted to limit
the army payrolls to effective troops only, to raise new
taxes, and to stabilize the currency. At the same time,
however, he and his master, encouraged perhaps
by the report of Yirmisekiz Celebi Mehmed Efendi
[q.v.] on his embassy to Paris and his descriptions
of Versailles and Fontainebleau, engaged in the

building of romantically-named koshks, fountains and
palaces ("Emnabad", "Neshatabad", etc.) along the
Bosphorus [see BOGHAZ-ICI], at Eyyub and at Kaghidkhane ("Sacdabad", the "Sweet Waters of Europe"),
which were the scene of elegant parties of pleasure,
of music, and of poetry, whose spirit is most vividly
portrayed in the works of Nedim [q.v.]. This genuinely
cultured but reckless and extravagant indulgence
is epitomized in the "tulipomania" which won for
Ibrahim's Grand Vizierate the name of "Lale dewri"
[q.v.]. One important reflexion of this tendency to
"Westernization" is the introduction into Turkey of
the printing of Islamic works [see IBRAH!M MUTEFERRIKA; MATBACA]. The populace however, resenting this
extravagance and distressed at the territorial losses
accepted under the recent treaty, found ample cause
for criticism of Ibrahim in his favouritism of his
relatives and dependents and in his cultivation of
the foreign ambassadors.
When Diirri Efendi returned from an embassy to
Persia to report that the country was in utter turmoil, attacked both by the Afghans and by the Russians, Ibrahim summoned the notables (Radjab ii34/
May 1722) to propose that the Ottoman state must
intervene in order to protect its eastern frontiers. Such
a policy threatened in fact to bring the Ottoman Empire into conflict not with Persia but with Russia,
over the possession of the territories west of the
Caspian; in July 1723, however, the mediation of the
Marquis de Bonnac led to an agreement with Peter
the Great for the partition of Persia (Shawwal ii36/
June 1724), so that the war which broke out in i723/
1135 (and was to last in effect until 1149/1736) was
limited to hostilities between Turkey and Persia.
The occupation of Hamadhan, ~andja, Tabriz,
Re wan, etc., obliged Tahmasp II [q.v.] to sue for
peace, and the short-lived Treaty of Hamadhan was
concluded on 17 Safar 1140/4 October 1727. A Persian
invasion obliged the reluctant Ahmad to declare war
in 1730; but although the court encamped at Uskiidar,
the lack of any vigorous activity, as a final cause
of discontent, provoked a rising in Istanbul, headed
by Patrona Khalil [q.v.]. The Sultan at first restrained
Ibrahim Pasha from crossing to Istanbul to attempt
to suppress the disturbances, but he finally realized
that the only hope (in the upshot, vain) of preserving
his own position was to sacrifice his favourite: on
17 Rabic 1/30 September he placed him in confinement and took back his seal of office; a fetwd for his
execution having been issued by the Shaykh al-Islam
and other prominent 'ulemd*, he was executed; and
his body was paraded before the rebels and torn to
pieces.
Ibrahim's earlier career had convinced him that
it was impolitic for Turkey to become embroiled
with the now technically superior European powers.
He was a man of culture, a constant reader of Nacima
[q.v.], and he promoted the translation into Turkish
of such works as cAyni's clkd al-d[umdn, cAbd alRazzak's Matlac al-sa^dayn, etc.; he was a generous
patron of poets, artists, and calligraphers. He founded
many wakfs, especially in Istanbul, Urgiip, and his
native Mushkara, which, by erecting new buildings
and encouraging the settlement of adjacent tribesfolk [see ISKAN], he raised to be a township, with the
name of "Nev-shehir".
Bibliography: Ottoman chronicles: Rashid2,
iii-v, passim-, Celebizade cAsim, Istanbul 1282
( = vol. vi of "Rashid" 2 ); Subhi, Istanbul 1198;
Silahdar Mehmed, Nusretndme (unpublished MS);
c
Abdi, Ankara (TTK) 1943. G e n e r a l histories:
Hammer-Purgstall, vii, passim-, Zinkeisen, GOR,
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Also: Gerard Cornelius von den Driesch, Historische Nachricht von der Kayserl. Gross-Botschaft
nach Constantinopel, Niirnberg 1723 (with portrait
of Ibrahim at p. 171); C. Schemer (ed.), Memoire historique sur I'ambassade . . . par le marquis de Bonnac,
Paris 1894; A. Vandal, Une ambassade franfaise en
Orient sous Louis XV, Paris 1887; Sidjill-i 'Othmdnl, i, 123-4; cOthman-zade Ta'ib, Hadikat alwuzard*, 29 ff.
Studies: Ahmad Refik, Ddmdd Ibrahim Pasha
zamdnlnda Urgup ve Nevshehir, in TOEM, xiv/3
(80) (1340), 156-85; Miinir Aktepe, Ddmdd
Ibrahim Pa$a devrinde Idle, in TD, iv/7-vi/9
(1953-4); idem, in TM, xi (1954), 115-30 (on
"tulipomania"); idem, Patrona isydm, 1730,
Istanbul 1958 (with full bibl.); idem, Nevsehirli
Damad Ibrahim Pa^a'ya did iki vakfiye, in TD,
xi/i5 (1960), 149-60; M. L. Shay, The Ottoman
Empire from 1720 to 1734 as revealed in despatches
of the Venetian Baili (Illinois Studies in the Social
Sciences, xxvii/3), Urbana 1944. The above
is an abridgement of the article Nevsehirli Ibrahim
Pa§a in I A, fasc. 92, 234-9 (with further bibliography in the text).
(M. MUNIR AKTEPE)
IBRAHIM PECEWI [see PE£EWI].
IBRAHIM SHAH SHAR£I, the third of the
saldtin al-shark, the name given to the rulers of the
state of Djawnpur [q.v.], regnabat 804-44/1402-40.
He and his elder brother Mubarak Shah 'Karanful',
whom he succeeded on the Djawnpur throne, were the
adopted sons of the eunuch Malik Sarwar, the first
sultan, and they are generally supposed to have been
Habshis [q.v.]. Ibrahim succeeded to a kingdom of
considerable extent, from Koyl (later cAligafh) and
Itawa [q.v.] in the west to Bihar and Tirhut [qq.v.]
in the east, an area of about the size of Austria. It
was Ibrahim who did most to make Djawnpur the
important state it became, both by force of arms and
in the cultural sphere. He set his sights high, aiming
at the capture of Dihli itself, marching on it in
809/1407 and annexing Kannawdj and Sambhal [qq.v.]
on the way, and was deterred from making a final
assault on Dihli only by the receipt of the news that
Muzaffar Shah I of Gudjarat was marching to the
aid of the Dihli sultan. He was unsuccessful in his
attacks on other possessions of the Dihli sultanate,
including Bayana, south-west of Agra, ancT Kalpi
[q.v.], which he had the misfortune to attack in 834/
1431 just as Hushang Shah Ghuri [q.v.] of Malwa had
the same idea. From this time he intervened on
several occasions in the affairs of the Bengal sultanate
[q.v. in Supplement], according to one account
coercing the Hindu usurper Radja Ganesh to bring up
his son in the Islamic faith with the support of the
Pandua shaykh Nur Kutb al-cAlam [q.v.]; and on his
invasion of Bengal in 836/1432 the Bengal sultan
sought help from Timur's son Shah Rukh. He enforced order throughout his own dominions, and in
spite of his failure to bring the Djawnpur sultanate
any fresh territories he was respected as the wielder
of the greatest power in northern India.
His reign is especially distinguished for his great
patronage of art and letters, which earned for Djawnpur the title of 'Shiraz of the east'; the liberal conditions of his court attracted scholars and litterateurs
from all over the Islamic world, and important literary works, as well as works in kaldm and fikh, were
produced in Djawnpur. He graced his capital with
many fine buildings, of which the Afala masdjid, is
the principal survivor [see DJAWNPUR].
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Bibliography: See DJAWNPUR and SHARKIDS.
(J. BURTON-PAGE)
IBRAHIM 3HINASI [see SHINASI].
IBRAHIM AL-YAZIDJI [see AL-YAZIDJI].
(AL-) IBRAHIMI, MUHAMMAD AL-BASHIR, Algerian
r e f o r m i s t scholar and writer, born 13 Shawwal 1306/12 June 1889 at Bougie. He showed at an
early age signs of great intelligence and his childhood
and youth were spent in concentrated study. Already
at the age of fourteen he had studied, at the school
run by his uncle, Muhammad al-Makki al-Ibrahimi,
the Kurgan and the main classical literary and philological works. In 1912, on his way to the Hidjaz, he
stayed for three months in Cairo, where he followed
courses at al-Azhar and at the Dar al-Wacz wa'lIrshad which Rashid had just opened on the island
of Rawda. At Medina, Bashir Ibrahim! pursued more
advanced work in tafsir and in hadith, began to study
genealogies, and carried out research in public and
private libraries. And it was at Medina that he became the friend of Ibn Badis [q.v.]. For three months
the two young scholars devoted their attention to
considering projects for religious reform and for
the renewal of Arabic studies in Algeria.
After spending two years (1917-18) at Damascus
as a professor at the Madrasa Sultaniyya, Ibrahim!
returned to Algeria, where he immediately set to
work, with Ibn Badis, to propagate reform and lay the
foundations of an Arabic national culture. Their
efforts led to the foundation of the Association of
Algerian Muslim cUlama5 in 1931, to the organization
of a system of free Arabic education, and to the
formation of a reformist Arabic press (the principal
organs of which were al-Shihdb and al-Basd^ir).
On the death of Ibn Badis in April 1940, Ibrahim!
became the leader of the Algerian reformist movement, to which he imparted (at least after the end
of the Second World War) the character of a movement pursuing nationalist aims. The claims he made
for his people, over a period of about ten years,
may be summarized under three headings: the separation of the Muslim religion from the state, the
independence of the Muslim judicial system, and the
official recognition of the Arabic language. He also
worked ceaselessly for the spread of free education
in Arabic, under the auspices of the Association
of cUlama3.
In order to meet its constantly increasing educational obligations and to enable its best pupils to
proceed to a higher education in Arabic, the Association of c Ulama D sought financial and academic help
from the other Arab countries, which led them to
send the shaykh Ibrahim! on a mission to the East
in order to carry out on the spot the necessary
enquiries and negotiations (1952). He did not return
to his own country until 1962.
During his stay in the East, Ibrahim! acted as
spokesman for Algeria conceived as an Arab and
Muslim nation. He was also able to take part in the
religious and intellectual life of the countries in which
he stayed (Egypt, Syria, Irak, the Hidjaz, Kuwait,
Pakistan) and was finally recognized everywhere
as one of the outstanding figures of contemporary
Islam. In 1961 he was elected as an active member
of the Cairo Academy of the Arabic Language.
On his return to Algeria, shaykh Ibrahim! lost
the support of the first leaders of independent Algeria
because of his political views, which were based on
the Islamic principle of the shilrd [q.v.], and his
advocacy of "a city of justice and liberty". He died
in Algiers on 19 Muharram 1385/20 May 1965.
Bashir Ibrahim! was, with Ibn Badis* and Tayyib
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al-cUkbl, one of the chief architects of Muslim reformism in Algeria. A distinguished orator and writer,
and a scholar in the traditional Islamic disciplines,
he may be considered as one of the last great
representatives of classical Arabic culture.
Ibrahimi's works are quite substantial, but, apart
from his editorials from al-Basd*ir, collected under
the title of cUyun al-Basd*ir (Cairo 1963, 693 pp.),
they are still unpublished. They include (i) ten or
so short works on linguistic questions (al-Tasmiya
bi'l-masdar; al-Sifdt allatl did^at '•aid wazn facal; alNukdydt wa'l-nufdydt, or terms of the form fucdla;
al-Itfirdd wa'l-sjtudhudh', Bakdyd fash al-^arabiyya fi
'l-lahdia al-cdmmiyya al-dj_azd*iriyya; Risdlafl makhdridi al-huruf wa-sifdti-hd bayn al-carabiyya al-fushd
wa'l-cdmmiyya; a supplement to treatises on
proverbs, amthdl; etc.); (2) some religious studies
(Hikmat mashru'iyyat al-zakdt fi 'l-isldm; Shucab
al-lmdn); (3) a play: Kdhinat awrds ("La Kahena")',
(4) an immensely long urdjuza (36,000 verses). This
"epic" (malfaama), as it is described by the author,
covers the history of Islam and of Algeria, as well
as the various aspects of the social and religious life
of the Muslim community of Algeria.
Bibliography: autobiographical note, in R A AC
xxi (1386/1966), 135-54, under the brief title Ana',
A. Merad, Le Reformisme musulman en Algerie de
7925 a 1940, Paris-The Hague 1967, index.
(A. MERAD)
IBRAIL, from the Rumanian Braila, town of
W a l l a c h i a (Tara Romaneasca) on the left bank of
the Danube, about 20 km. south of the point where
it is joined by the Siret; an important trading town
situated at the junction of several trade routes. In
the 8th/i4th and gth/isth centuries, Braila had connexions with Brasov in Transylvania and Lemberg
in Poland. Its port was visited not only by boats from
the commercial towns on the Danube but also by
ships from the Black Sea and the Mediterranean.
Even in the ioth/i6th century, when the Bosphorus
and the Black Sea were controlled by the Porte, an
average of 70 or 80 ships anchored regularly there.
During Mehemmed IPs campaign against Vlad
Tepes, prince of Wallachia, an Ottoman fleet
disembarked troops at Braila (866/1462), but the
town was not taken until Rablc II 945/September
1538, following the campaign of Siileyman I against
Moldavia. Radu Paisie, prince of Wallachia, was
obliged to surrender it to the Sultaif(946/i539), who
appropriated also a fairly extensive territory surrounding the town. Once Braila had become part of
the Ottoman Empire, its new masters concerned
themselves with its organization. There exists a
ioth/i6th century collection of regulations covering
various aspects of economic and social life, taxes,
land laws, etc. Under the Ottomans Braila became a
centre of supplies from which products from Wallachia were sent to Istanbul. For three centuries its
history merges with that of other Danube commercial ports annexed by the Ottomans: it became the
main object of the Rumanian princes in their struggles against the Porte. In 982/1574, the Moldavian
prince loan eel Cumplit burned the town but was
unable to take the fortress. In Radjab ioo3/March
1595, Mihai Viteazul of Wallachia, at war with the
Porte, forced the garrison to capitulate, but his
assassination caused Braila to be returned to the
Sultan. Prince Mihnea, taking arms against the
Sultan, occupied it for a brief period in 1069/1659.
During the Russo-Turkish wars Braila was taken
and then returned again to the sultan. During a
further war it was taken by the Russians on 6 June

1828 and finally ceded to Wallachia by the Treaty of
Adrianople in 1830. It later became the centre of the
activities of Bulgarian emigres which paved the way
for the independence of Bulgaria.
Bibliography: Irene Beldiceanu-Steinherr and
N. Beldiceanu, Acte du regne de Sellm I concernant
quelquts ichelles danubiennes de Valachie, de
Bulgarie et de Dobrudja, in Sudost-Forschtmgen,
xxiii (1964), 105-6; L. Chalkondylas, De rebus
Turcicis, Bonn 1843, 5°5 J M. Costachescu, Documente moldovenesti tnainte de §tefan eel Mare, ii,
Jassy 1932, 635-6; C. C. Giurescu, Istoria pescuitului si a pisciculturii in Romania, i, Bucharest
1964, 58, 65, 73, 74, 76, 93, 94, 114, 201, 208, 219,
233, 235, 240, 246, 249, 250, 252, 256, 305
D. C. Giurescu, Ion Voda eel Viteaz, Bucharest
1963; Istoria Romdniei, ii, Bucharest 1962,
471, 472, 474, 916; iii, Bucharest 1964, 191, 217,
479, 609, 926, 929, 992-4; I. R. Mircea, far a
Romaneasca siinchinarea raieliiBraila, inBalcania,
iv (1941), 461-75; Miikrimin Khalil (ed.), Diisturndme-iEnverl, Istanbul 1928, 100; P. P. Panaitescu,
Mihai Viteazul, Bucharest 1936, 113, 123, 248;
idem, Mircea eelBdtrdn, Bucharest 1944, 91-7, 103;
P. P. Panaitescu, D. Mioc, B. Jara Romaneasca, I:
1247-1500, Bucharest 1966, 109, 130-1; R. I.
Perianu, Raiua Brdilei, in Revista Istorica Romana,
xv/3 (1945), 287-333; H. Schiltberger, Reisebuch,
ed. V. Langmantel, Tubingen 1885, 52; Hadiye
Tuncer, Osmanh imparatorlugunda toprak hukuku,
arazi kanunlan ve kanun aftklamalart, Ankara 1962,
196-207, 210-16.
(N. BELDICEANU)
C
IBRI [see YAHUD].
C
IBRI, a town in Oman ( c Uman [q.v.]) in
eastern Arabia. clbrl is the capital of al-Zahira, the
highland district stretching from the inland slopes of
the mountain range of al-Hadjar westwards to the
sands of al-Rubc al-Khali. The town lies in the
great wadi coursing down from the mountains to tHfc
sands near the point where its name changes from
Wadi al-Kabir to Wadi al-cAyn. Higher up in the
wadi are the towns of al-cAraki and al-Dariz. Just
east of clbri is the settlement of al-Sulayf, while
farther east is the massif of Djabal al-Kawr, beyond
which one comes to Nazwa, until recently the
capital of the Imamate of Oman. South of clbri
is Fahud, one of the principal centres of the new
oil industry in Oman. c lbrfr is a central and commanding point on the main interior route from the
Trucial Coast and al-Buraymi [q.v.~] to the districts
of al-Sharkiyya and Djaclan. In going from clbri to
al-Buraymi, a distance of some 150 km., one passes
through the cluster of villages known as Afladj Bani
Kitab.
The name clbri for the town is said to be derived
from the tribe of the clbriyyun, who trace their
descent back to the Azd and ultimately to the prophet
Hud [q.v.] ( c Abar). The clbriyyun, however, now have
their headquarters in al-Hamra3 near Nazwa and
have no strong connexion with clbri. The dominant
tribe in clbri is the Yacakib, who, though they claim
a Southern Arab origin, now belong to the Ghafiri
(Northern Arab) faction in Oman. Among the other
residents of clbri are members of the tribe of Banu
Kalban.
c
lbri, besides its strategic importance, has
considerable importance as a market for the
nomads of al-Zahira, where the Duruc [q.v.} are
the strongest tribe. The nomads sell the famous
camels of Oman and buy the products of local
handicrafts and imports from abroad. Agriculture
flourishes, with the date and fruit groves being
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177), the opponent of Ibn al-Fari<J, and Ibn Fahd
perhaps the largest in Oman on the inland side of
(ibid., 225). His reputation is based on the Musiajraf
the mountains. Among the fruits are mangoes,
peaches, apricots, quinces, bananas, oranges, pome- fi kullfann mustazraf, one of the most famous anthologies of Arabic literature (more than ten eds. at
granates, plums, and guavas.
Bulafc and Cairo; Fr. tr. G. Rat, Paris-Toulon 1899As a former district capital under the Ibacji
c
1902) but, according to al-Sakhawi, Daw*, vii, 109,
imamate, lbri is said to have the biggest Ibacjli
he wrote also a work of edification entitled Afwdfr almosque in Oman. The town has also been occupied
azhdr 'aid sudur al-anhdr and began a treatise on
at times by Wahhabis. In 1251/1836, when the
epistolography; he may also be the author of the
British naval officers Wellsted and Whitelock
approached clbri as the first Europeans to visit
Tadhkirat al-^drifin wa-tabsirat al-mustabsirin (manuscript at Damascus; see ]rl. al-Zayyat, Khazd*in althis region, the place was full of Wahhabis and
kutubfi Dimashfr, 80, no. 24). In the Mustafraf the
the travellers were forced to turn back. In I375/
author appears mainly as an anthologist, anxious to
1955 the British journalist J. Morris, who came to
c
c
make known "literary characteristics, edifying dislbri in the train of Sa id b. Taymur, Sultan of
courses, wise maxims". He acknowledges as his
Muscat, encountered none of the old xenophobia.
c
predecessors al-Zamakhshari (Rabi*- al-abrdr) and Ibn
Bibliography: Muhammad b. Abd Allah
c
c
c
Abd Rabbih (al-'Ifrd al-farid). He also draws material
al-Salimi, Nahdat al-a ydn bi-fyurriyyat
Umdn,
from works of fyadith (Muwafta*, Tirmidhi) or of
Cairo 1380; J. Wellsted, Travels in Arabia, London
theology (Ibn al-Djawzi). The rather haphazard
1838; Admiralty, A handbook of Arabia, London
arrangement is not, however, entirely illogical. A
1916-7; J. Morris, Sultan in Oman, London 1957.
first section deals with the human mind and the
(G. RENTZ)
natural lights of reason: religion, wisdom, good
IBRIgHlM [see HAR!R].
customs, various talents (chapters i to xvi). There
IBRUH, Sp. EBRO. Most writers in Arabic on
then follows a sort of treatise on society and its most
the topography of Spain mention the river Ebro, but
characteristic categories (xvii-xxii); the work then
they are generally limited to the conventional
deals with pure morality (to ch. lii); there follow,
information that it rises in the mountains of Nabarra
or the Rum, passes through Tudela (Tutila) and
as a diversion, various thoughts on the marvels of
nature and the profane arts of poetry and music.
Zaragoza (Sarakusta), and reaches the Mediterranean
The Mustafraf is thus "a vast encyclopaedia of
a little below Tortosa (Turtusha). The Muslims
omni rescibili, which enjoyed an immense popularity"
never controlled the headwaters of the Ebro and
(M. Rat, preface to his translation, x). It is a vade
were consequently vague about them. The same is
mecum for the honest Muslim, which does not hesitate
true of the Duero, to the extent that Zuhrl states
to mingle the fields of adab and of pure ethics (akhldk},
that the Ebro and Duero share a common source.
which in principle remain distinct from each other.
Sometimes other riverain towns, as Calahorra
On matters of faith, the work is very discreet, merely
(Kalahurra), Mequinenza (Miknasa), and Flix
mentioning the most essential ritual observances. In
(Iflish), and affluents, as the Gallego (Djallak,
social ethics, honour is given to both the "poverty"
J>iillik, Diillak), Segre (Shikar), and Cinca (Nahr
of the saint and the honest labour of the artisan. In
al-Zaytun), are mentioned. Both cAbd al-Muncim
c
the field of ethics, it advocates obedience to the esal-Himyari and Ibn Sa id know the river without
giving its name. Bakri is aware of the etymological
tablished authorities, patience and endurance. It
speaks rapturously of generosity, which culminates in
connexion between Iberia (Ibariya) and Ebro. Zuhri
ithdr, "abnegation", the rather ostentatious virtue of
states that gold is found in it (without saying where)
and adds the enigmatic information that for 100
momentarily renouncing the self. This generosity,
which excludes pride (kibr), is nevertheless acmiles, from Tudela to Mequinenza, and again from
Flix to Tortosa, they employ lanterns (yata^dtawna
companied by a very strong feeling of personal dignity
(culuww al-himma). As regards style, the author does
'l-surudi) on the river bank.
The name is spelt alif, bd, rd, ha. In manuscripts
not hesitate to pass from the sublime to the trivial,
and his work is at the same time a sort of Fiirstenthe alif is preceded by hamza without bearer, which
spiegel, a manual of literature and a collection of
is the Maghribi manner of indicating madda. The
anecdotes often enlivened by proverbs in the popular
inference is that the vowel of the first syllable was
felt to be fatha, i.e. Abru(h), Abru(h), and this
language of Cairo; the Mustatraf has provided valuindeed corresponds with the Spanish Ebro. On the
able information on the state of the spoken language in
Egypt in the 9th/15th century (Goldziher, in ZDMG,
other hand those who connected the name with
Iberia presumably pronounced it Ibru(h). The
xxxv, 528, a review of the work by Spitta Bey:
spelling Ibruh seems not to occur.
Grammatik des arabischen des vulgar Dialektes von
Aegypten, 1880). The naturalness with which alBibliography: Standard geographical writers
s.v.; Zuhri, K. al-Dj[ughrdfiya, Algiers Bib. Nat.
Ibshihi links the various categories of Arabic literaMS. no. 1552, ff. 413, 5ib, 68b (ed. M. Hadj-Sadok,
ture to an oral and popular culture gives to his rather
clumsy work the value of direct testimony. A Turkish
in B£t. Or., xxi (1968), index).
(J. F. P. HOPKINS)
translation (Istanbul 1261-3/1845-7) made by
Ekmekcizade Ahmad, under the auspices of Mehmed
AL-IBSHIHI. BAHA AL-Dii* ABU 'L-FATH MUHAMMAD B. AHMAD B. MANSUR, Egyptian writer (79o-after
Escad (Imamzade?), demonstrates the popularity
which was enjoyed until modern times by a work
85o/i388-after 1446), a u t h o r of a f a m o u s anthowhich succeeded in assembling "in a brilliant style,
logy. He was born in a village in the Fayyum,
Kur'anic quotations, prophetic sentences, philological
Abshuya (whence the reading al-Abshihl for his nisba,
which is also pronounced al-Ibshayhi), but he lived
difficulties, comic anecdotes" (Turkish preface); a
short treatise (1-29) by the translator refers to the
most of his life at Mahalla al-kubra or in the neighbouring small town of Nahrarir. He went quite often
fundamental values of Islam (the divine unity, the
five pillars of worship, respect for the poor and for
to Cairo, where he was able to receive lessons from
c
the saint).
Djalal al-DIn al-Bulkini, the son of the Shafi i
The nisba al-Ibshihi belonged also to other
doctor of the same name (Brockelmann, S II, 139).
c
persons: (i) an Egyptian Maliki jurist and man of
He is said to have had as a student al-Bika i (ibid.,
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letters, Afrmad b. Muhammad b. Musa (8^4-gSI
1430-92). He owed his literary education- to the
MalikI Abu '1-Kasim al-Nuwayri and his juridical
education to the classical Maliki writers: Abu Zayd,
Sidi Khalil, the Kadi clyad. He was an expert in
Kur'anic reading, and may have been the pupil of
Tahir b. cArabshah (Brockelmann, S II, 21). (2) A
Shafici traditionist, Shihab al-Din Ahmad b.
Muhammad b. cAli (d. 892/1487), who gained a
certain fame for his scholarship and the many
journeys he made. He was known also by the names
of Ibn Harfush and Ibn Sahsah. He had dealings
with al-Sakhawi, who accused him of plagiarism and
of producing an unauthorized version of his work of
hadith, al-Makdsid al-tiasana (Brockelmann, S II,
31; Sakhawi, Daw*, i, 187).
Bibliography: Brockelmann, II, 56, S II, 55.
(J.-C. VADET)
IBSHIR MUSTAFA PASHA [see IPSHIR
MUSTAFA PASHA].
IBTIDA3, introduction, prologue, a term in
rhetoric. In Kazwim's Talkhls al-miftdh (published
under the title Main al-talkhls, Cairo n.d., 125 and
127), its extended version, the Iddh (ed. Muh. cAbd
al-Muncim KhafadjI, vi, 147-50, 154), and the various
works based on the Talkhis, the ibtidd* is mentioned,
along with the takhallus, "transition" [q.v.], and the
intihd*, "conclusion" [q.v.], as one of the three sections of the poem or composition which should
receive particular attention and should conform to
certain criteria of style and content. In the opening
line of a poem complicated syntax should be avoided
and the two hemistichs should be closely related in
sense; in the case of a panegyric, it should not contain anything that could be interpreted as an evil
omen or an improper allusion to the ruler or dignitary to whom the poem is addressed, etc. In poetry as
well as in prose the author may earn distinction by
observing the bardcat al-istihldl, "the skilful opening",
by which is understood an introduction that contains an allusion to the main theme of the work.
This theory, in particular the reference to the
bard'at al-istihldl, reflects a tendency on the part of
Kazwmi and his followers to emphasize the importance of thematic unity and restrict the use of the
conventional prologue of ancient poetry, the nasib
[q.v.]. They explain the term tashblb, originally a near
synonym of nasib, as synonymous with ibtidd* in its
widest sense (see also H. A. R. Gibb, in BSOAS, xii
(1948), 576).
Works on rhetoric outside Kazwlni's tradition
offer essentially the same theories under headings
like al-mabda*, al-mabddi* wa 'l-iftitdhdt, husn
al-matla*, etc. Of special interest are the chapters in
Ibn al-Athir's al-Mathal al-sd^ir (ed. Muh. Muhyi
'1-DIn cAbd al-Hamld, ii, 235-58) and Ibn Hidjdja's
Khizdna (Cairo 1304, 3-20), which give much attention to the ibtidd* in prose. In dealing with the
Kur 3 an, some authors regard the letters found at
the beginning of some suras as models of ibtidd*. For
the ibtidd* in oratory see KHUTBA.
Bibliography: Ibn al-Mu c tazz, K. al-Badi',
ed. Kratchkovsky, 75-7; Abu Hilal al-cAskari, K.
al-Sind^atayn, Cairo 1952, 431-7; Ibn Rashlk,
al-cUmda, Cairo 1907, i, 145-56; Ibn Abi 'l-Isbac,
Badic al-kur^dn, ed. Hifni Muh. Sharaf, 64; Shams
al-Din Muh. b. Kays al-Razi, al-Mu'dfam f i ma*-dyir ash'dr al-'adiam, 378-9; Shuruh al-talkhis,
Cairo 1937, iv, 529-35, 545-7; TaftazanI, al-Sharh
al-mutawwal, Istanbul 1330, 477-9, 482; Suyuti,
*Ukud al-diumdn, Cairo 1939, 172-3, 175; cAbbasI,
Ma^dhid, Cairo 1947-8, iv, 224-48; Mehren, Die

Rhetorik der Araber, 142-4; Riickert-Pertsch,
Grammatik, Poetik und Rhetorik der Perser, 258,
358. See also NAHW.
(S. A. BONEBAKKER)
iC-OfiHLANi (T.), literally "lad of the interior",
i.e. "page of the inner service (Enderun [q.v.])",
Ottoman term for those boys and youths, at first
slaves, recruits through the devshirme [q.v.'], and
occasionally hostages, later (from the nth/17th century) also free-born Muslims, who were selected for
training in the palaces of Edirne and Istanbul in
order to occupy the higher executive offices of the
state. For details, see GHULAM, iv; KAP!-KULU;
SARAY-I HUMAYUN.

(El>.)

iClL (ICEL), mountainous province in southern
Turkey, situated on the western spurs of the Taurus
on the Mediterranean opposite Cyprus. The chief town
is today the port of Mersin; its administrative
districts are Mersin, Anamur, Giilnar, Mut, Silifke
and Tarsus. The province is bounded in the north
by the province of Konya, in the north-east by
that of Nigde, in the east by Adana and in the west
by Antalya. The main river is the Goksu [q.v.]
(Kalykadnos/Saleph), which rises in the Bolkar Da|i
and flows below Silifke into the Mediterranean.
In antiquity the borders of "Stony Cilicia" (as
this territory, -also called Isauria, was called to distinguish it from the neighbouring "Flat Cilicia", i.e.
the plain of Adana) were considered to be in the west
the promontory of Korakesion (Alanya), in the east
the valley of the Lamus (Lamas suyu). In the Byzantine period the territory formed, from the 9th century,
a part of the military frontier against the Arabs
under the name of Seleukeia. In the time of the
Crusades the kingdom of Little Armenia fortified
the towns there, among them Anamur, Sechin and
Kelenderis on the coast and Ermenak [q.v.} and
Lauzad inland. The Seldjuks, under clzz al-Din
Kayka 5 us I and especially under cAla3 al-Din
Kaykobad I, occupied by about 625/1228 the majority
of these castles (many of them today are either
without names or not yet identified) as far as
Silifke, whose citadel Camardesium was occupied by the Knights of St. John. The newlyconquered "Seldjuk-Armenia" was given the name
of "Wilayat-i Arman", or Armanis tan; the province
was also called the "Wilayat of Kamar al-Din",
after its first Seldjuk governor. The immigration
of numerous Oguz tribes soon made the "Province
of Armanak" into a pronouncedly Turkmen territory
which, after the division of the Seldjuk state
belonging to the western half of Rum, soon became
the main territory of the Turkmen princes of
Karaman, who gradually succeeded in capturing all
the fortresses (especially Ermenak and finally also
the town of Silifke) from the Seldjuks and the remaining Armenians and Crusaders. From this province as
a centre, which, as the "inner part" of their
principality, was called 16 il(i), the Karamanids
built up their dominion. There are references from
the 8th/i4th century to the Varsak-Tiirkmens as
being their neighbours and allies, among whom, in
853/1449-50, the militant Safawid Shaykh'Djunayd
[q.v.] disseminated his propaganda (emirs: Hamza
b. Kara clsa, 837/1427; Uyuz Beg, circa 875/1470;
Yusuf Beg Varsak, governor of Kemakh for Shah
Ismacil, fell in the battle of Caldiran [q.v.] in 92O/
1514). In Zeyne, a kasaba of Ic il, there died
in 862/1457-8 the founder of the Samarkandiyya
order, ^la3 al-Din CAH. Ic il also provided the
Karamanids with a refuge when they came into
conflict with the Ottomans from the end of the
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mance is between sunset and the moment when the
8th/i4th century. From 799/1397, and especially
sun has reached its zenith.
from the middle of the 9th/i5th century, they retired
At both festivals, which in practice last three or
to "Tash il(i)", as the heartland of Karaman was
four days, the Muslim puts on new or at least his best
now often called, or "Ic il" (the two terms are
clothes; people visit, congratulate, and bestow
often used as synonyms. It is not yet clear whether
presents on one another. The cemeteries are visited,
fash Hi means originally "outside land" or "stone
and people stay in them for hours, sometimes
land"). Its last strongholds, the fortresses of Silifke,
spending the whole night in tents. These more
Ermenak and some others, recovered with the
popular practices are more usual at the 'id al-fifr
aid of the Crusaders under Mocenigo, did not fall
than at the cid al-adfyd; the festival of breaking the
to the Ottomans until after Metiemmed IPs victory
fast
is much more joyfully celebrated because the
over Uzun Hasan, in the autumn of 878/1473. The
hardships of Ramadan are over, so that at the present
Cypriots had lost in 852/1448 their last town on the
day the "minor festival" has in practice become of
mainland (Korykos); and the Mamluks also, to whom
c
much greater importance than the "major festival".
Alaya [see ALANYA] had belonged for some time from
Bibliography. The books of fifyh in the
830/1427, retreated from the coast of Ic il. In 888/
chapter Soldi al-Hdayn; Juynboll, Handbuch,
1483, the district was allotted as a sandidk to the
126 ff.; E. Mittwoch, Zur Entstehungsgeschichte des
newly created Ottoman wildyet of Karaman, its
islamischen Gebets und Kultus (Abh. Pr. Ah. W.,
administrative centre being Silifke. After the
Phil.-Hist. Kl., 1913, no. 9), 19, 27 ff., 40-1;
conquest of Cyprus in 979/1571, the Ottomans placed
E. W. Lane, Manners and customs of the modern
Ic il under their new eydlet of Kibris, in which
Egyptians; M. d'Ohsson, Tableau general de
they resettled yuriiks [q.v.] from there. The
VEmpire Othoman, Paris 1788, ii, 222-31 and 423Djihdnnumd refers to "Icil proper" (or Silifke)
36; Sell, The faith of Islam2, London 1896, 318-26;
as being a mainland sandidk of Cyprus. When
Garcin de Tassy, Memoire sur les particularity de
Evliya Celebi travelled through the sandidk in io82/
la religion musulmane dans I'Inde2, Paris 1869,
1671, it belonged to the eydlet of Adana. Evliya's
69-71; Herklots, Qanoon-e-Islam, London 1832,
itinerary, which still awaits detailed investigation,
261-9; Snouck Hurgronje, Het Mekkaansche Feest,
contains remarks on the summer pastures of the
159 ff.; idem, Mekka, ii, 91-7; idem, The Atchehnese,
Tiirkmens of Ic il (Tokar, Kiiciik Cimen, Seki
i, 237-44; idem, Het Gajoland, Batavia 1903,
yaylalari). The tribesfolk, among whom, as Faruk
Siimer has shown, well-known Oguz tribal groups
325 f.; Doutte", Magie et religion, chap, x; Mez,
Renaissance, 402-3; M. Gaudefroy-Demombynes,
were to be identified, were still predominantly
Le pelerinage a la Mekke, Paris 1923, 277 f.;
nomadic. During the efforts to sedentarize them,
refractory yuriiks were again settled in Cyprus in
F. M. Pareja, Islamologia, Rome 1951, 411-2;
G. E. von Grunebaum, Muhammadan festivals,
1124 and 1126/1712 and 1714. In the i8th century,
the sandidk appears repeatedly as an arpalik [q.v.~\
New York 1951, chaps. 2 and 3; J. Chelhod, Le
of dismissed Grand Viziers. From 1831, Ic il belonged
sacrifice chez les Arabes, Paris 1955, chaps. 3 and
4 (with bibliography).
(E. MITTWOCH*)
to the eydlet of Adana. Under the Turkish Republic
C
the kaza of Ermenak was attached to the vilayet of
ID AL-APIJA (also called Hd al-^urbdn or <id alKonya and the rest of "Stony Cilicia" was, together
nahr] "sacrificial feast" or AL-C!D AL-KABIR "the
with Mersin, made into a new vilayet, Icel.
major festival", in India bakar cid (batya <-id}, in
Bibliography: IA, s.vv. Icel (Besim Darkot), Turkey buyuk bayram or kurban bayrami. It is
Karamanogullari and Silifke (§ihabeddin Tekincelebrated on 10 Dhu '1-Iiididja, the day on which the
dag), with references to the geographical literature
pilgrims sacrifice in the valley of Mina [see HADJDJ],
and to the Arabic, Persian and Turkish sources.
the first of the three ayydm al-tashrify (see GaudefroyDemombynes, Le Pelerinage a la Mekke, Paris 1923).
(B. FLEMMING)
ICONOGRAPHY [see SURA].
The old Arab custom of sacrificing on this day in
C
ID, f e s t i v a l . The word is derived by the Arab
Mina was adopted by Islam not only for pilgrims but
lexicographers from the root cwd and explained as
also for all Muslims as sunna. It becomes a necessary
"the (periodically) returning". But it is in fact one
duty (wddjib) only by reason of a vow (nadhr).
of those Aramaic loanwords which are particularly
This sunna is obligatory (mu^akkada cala 'l-kifdya]
numerous in the domain of religion; cf. for example
on every free Muslim who can afford to buy a sacrifithe Syriac Had "festival, holiday".
cial victim. Sheep (one for each person) or camels or
The Muslim year has two canonical festivals, the
cattle (one for one to ten persons) are sacrificed.
c
id al-adhd [q.v.] or "sacrificial festival" on 10 Dhu
The animals must be of a fixed age and be free from
'l-yidjdja and the cid al-fitr [q.v.} "festival of breaking
certain blemishes (lack of an eye, lameness etc.).
the fast" on i Shawwal. The special legal regulations
The period of the sacrifice begins with the soldi al-^id
for these are dealt with in the following articles.
and ends with sunset on the third of the three ayydm
Common to both festivals is the soldi al-<-id(ayn], the
al-tashrik. The following practices are recommended
festival of public prayer of the whole community,
to the sacrificers: i. the tasmiya, i.e., the saying of
which is considered sunna. In many ways it has
the Basmala [q.v.]; 2. the soldi *ala 'l-nabi, the
preserved older forms of the soldi than the daily or
blessing on the Prophet; 3. the turning towards the
even the Friday soldi (although in other points it has
kibla; 4. the threefold takbir before and after the
come to resemble the latter) and in its general style
tasmiya; 5. a request for the gracious acceptance of
much resembles the soldi for drought and eclipses. It
the sacrifice. If the latter is offered on account of a
consists only of two rakca [q.v.] and contains several
vow, the sacrificer must eat none of it but must give
more takblr [q.v.} than the ordinary soldi. After it a
it all away for pious purposes. If the sacrifice, as is
khufba [q.v.] in two parts is delivered. It -has no
usually the case, is a free will offering, the sacrificer
adhdn [q.v.] and no ikdma [q.v,]; as in the oldest times,
enjoys a portion (a third) of the animal and gives
the rest away. Among the Druses, the festival is now
the only summons to it is the words al-saldt didmicatan.
It should be celebrated in the open air on the musalld
celebrated in memory of the sacrifice offered by
[q.v.], which is still often done, though now mosques
Cain and Abel (R. Kriss and H. Kriss-Heinrich, Volksare frequently preferred. The time for its perforglaube imBereich des Islam, Wiesbaden 1960-2, i, 199).
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On the public prayer and the usages at the festival
on this holiday see 'ID.
Bibliography: In addition to the works
mentioned for the article C ID, the books of fikh
in the chapter on udfyiyya.
(E. MITTWOCH)
C
ID AL-FIJR, "festival of the breaking of the
fast" or al-^.d al-saghir "the minor festival", Turkish
kiifuk bayram or §eker bayrami, is the festival
celebrated on i Shawwal and the following days. If
the Muslim has not paid the zakdt al-fitr [see ZAKAT]
before the end of the period of fasting, he is legally
bound to do this on i Shawwal at the latest and is
recommended to do it before the public prayer
(saldt) which is celebrated on this day [see cio].
As this festival marks the end of the hardships of
the period of fasting, it is, although called the
"minor", celebrated with much more festivity and
rejoicing than the "major festival"; cf. C ID.
Bibliography : The books of fikh in the section
zakdt al-fifr and the bibliography to the article c io.
(E. MITTWOCH)
AL-CIDADA [see AL-ASTURLAB].
IpAFA [see NISBA].
H>AFA, infinitive of the verb addfa (ild) "to
unite (with)", has became a term in Arabic grammar.
In the Kitdb of Sibawayhi it has at first a very
wide meaning: it is inserted into the theory of the
diarr (genitive) [the Kufans say khafd] set out in
Chapter 100. There we find: "al-Diarr is found
only in nouns that are muddf ilayhi", that is: "that
have received an adjunction", the muddf being that
which is "added". It is the iddfa, the fact of having
united one term with another, that requires the
d^arr (Mufassal, § no), but the "operator" of
this putting into the diarr, the 'dmil, is the harf
al-diarr (preposition), murdd (intended) (Ibn Yacish,
304, lines 11-12; Shark al-Kdfiya i, 250, line 3 a.f.),
expressed or understood (mukaddar). Thus the iddfa
always implies a harf al-djarr; as far as Sibawayhi
is concerned, see his distinctions in Ch. 100. The
theory of the diarr sets iddfa within very wide
boundaries: as soon as there is a noun in the
genitive (madjrur}, there is iddfa: marartu bizaydin, "I passed by Zayd"; the verb marartu
(ist term: muddf) is linked, united with "Zayd"
(2nd term: muddf ilayhi), and the instrument of
this iddfa is the harf al-djarr: the preposition bi(see Sibawayhi, i, 178, lines i-io). Note that
Sibawayhi extended the iddfa even to the nisba:
ii, Ch. 318; equally Ibn al-Sarradj, 126.
The determination of one noun by another noun
in the djarr also comes into this framework:
ghuldmu zaydin, "Zayd's young slave": ghuldmu
(ist term: muddf) is linked, united with "Zayd"
(2nd term: muddf ilayhi), and the instrument of
this iddfa is a harf al-diarr, mukaddar, unexpressed,
but leaving its trace: the diarr of the muddf ilayhi. In
fact, ghuldmu zaydin is thought of as implying the
frarf al-diarr: li-, which is present in: al-ghuldmu
niadhi li-zaydin, "the young slave belonging to
Zayd" (cf. Ibn Yacish, 303, line 23). According to
the context, the Arab grammarians assume the
presence of: li-, min or even fl.
Iddfa in its general sense continued to be
employed for the theory of the diarr, e.g.: Mufassal,
§ no and Ibn Yacish, 303-4. In common usage the
word was limited to expressing the relationship of
the determining of one term by another term, the
determinative complement (the Hebrew "construct
state"). European grammars thus translate iddfa
as: "annexation", as did S. de Sacy (Gr. Ar.z,
Paris 1831, ii, § 235); the term was also listed by

J. Marouzeau in the Lexique de la terminologie
linguistique3, 21.
Arab grammarians called the determination by the
determinative complement: iddfa mafyda, "pure"
(Ibn al-Sarradj, 60), iddfa macnawiyya, "semantic"
(Mufassal, § in; Ibn al-Hadjib, Sharh al-Kdfiya,
i, 252;), iddfa mahda wa-ma^nawiyya (Alfiyya, verse
390), iddfa hafrikiyya, "true" (Ibn Yacish, 305, line
12). It expresses different relationships: possession,
material, etc. (see de Sacy, ibid., § 98-9, or
W. Wright, Ar. Gr.3, ii, § 76). The two terms,
closely joined, cannot be separated one from another:
the first (al-muddf) does not take the article or
nunation: in the dual and the sound plural the
terminations -ni, -na are omitted: the second term
(al-muddf ilayhi} is in the diarr, e.g.: ibnu 'l-malik*,
"the son of the king", in the dual: ibnd 'l-malik*,
"the two sons of the king", and in the plural: banii
'l-malik*, "the sons of the king". Both are definite
or indefinite together: ibnu 'l-malik*, "the son of
the king" ;ibnumalikin, "a king's son". Semantically
there is a difference: ta^rif in the first case, that
is, the indication of a definite being; takhsis in the
second: the indication of the category of a given being
(see, among others, al-Djurdjani, Tacrifdt, 18). This
takhsis can be (for us) the equivalent of an adjective,
e.g.: himdru wahshin, "a wild ass", but this does not
alter the character of the Arabic construction.
Another iddfa also exists. One can say, with an
adjective, al-radjulu 'l-hasanu wad[huhu or rad[ulun
hasanun wadihuhu, "the man (or: a man) with a
beautiful face"; one says more frequently (using the
d/[arr}, in the same sense: al-rad[ulu 'l-hasanu '/wadjh^, or radiulun hasanu 'l-wadjh^. One can use
an active participle (followed by the diarr in place
of the verbal construction with the nasb), e.g.:
bashshir . . . wa-'l mukimi 'l-saldi* (Kur 5 an, XXII,
36/35), "announce the good news . . . and to those that
accomplished the prayers"; . . . hadyan bdligha
'l-ka^bafi (ibid., V, 96/95). "... a sacrificial beast
that arrives at the Kacba". The second type requires
the use of the diarr; the Arab grammarians
consequently included it in the iddfa, but they
declared it ghayr mahda, "impure" (Ibn al-Sarradj,
60), lafziyya, "verbal, formal" (Mufassal, § in;
Ibn al-Hadjib, Sharh al-Kdfiya, i, 252; Alfiyya,
verse 390); it is a simple way of expressing the same
sense more lightly, Id tufid ilia takhfif fi 'l-lafz, as
Ibn al-Hadjib says (Sharh al-Kdfiya, i, 256), and
presupposes no harf al-diarr; but what is its c ami/?
(see Sharh al-Kdfiya, i, 251, line 13 f.).
In Arabic this iddfa lafziyya must be carefully
distinguished from the true one: the construction
contains an important difference: the first term, as
we have seen, can take the article; in addition, the
function is different: d e t e r m i n a t i o n in the true
iddfa, qualification in the lafziyya, and, one
must add, a limited qualification: rad[ulun
hasanu 'l-wadih1', first a man is qualified by
"beautiful", by the complement in the diarr, then
this beauty is limited, here, to the "face" (cf. Ibn
Yacish, 306, lines 20-2). The construction is important: with an adjective it is a normal method of
description in Arabic. It is used in ancient Semitic.
But, where Arabic distinguishes the two iddfas in
grammatical construction, ancient Semitic uses the
same method for both: the construct state, the
genitival relationship (see C. Brockelmann, Grundriss
der vergleichenden Grammatik der semitischen Sprachen,
ii, Berlin 1913, § 171 f ; for Hebrew see, especially,
P. Joiion, Grammaire de Vhebreu biblique, Rome 1923,
§ 129 i).
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Bibliography in the text, and further:
Sibawayhi (Paris ed.), i, Ch. 41, 100, 101, (179
line 12 f.), and ii, Ch. 357-8; Ibn al-Sarradj,
al-Muzad[ fi 'l-nahw, Beirut 1385/1965, 59-61,
a good resume; Zamakhsharl, Mufassal2, ed.
J. P. Broch, § 110-30, see first § 110-15, a good
account, to be completed by the Shark of Ibn
Yacish (ed. G. Jahn), 303-56 (first 303-18); Radi
'1-Din al-Astarabadhi, Shark al-Kdfiya, by Ibn
al-Hadjib, Istanbul 1375, i, 250-75; Ibn Malik,
Alfiyya, verses 385-423 and the Shark of Ibn
c
Akil (ed. Mubyi '1-Din cAbd al-Iiamid), ii, 35-74;
Ibn Hisham Djamal al-Din, Shark Skudhur aldhahab (Matbacat Mul?. CAH Sabih), 340-9; Diet,
of Techn. Terms, ii, 888-9; W. Wright, Ar. Gr.s,
ii, 198-234.
(H. FLEISCH)
ii.—IRANIAN LANGUAGES
The term iddfa (ezdfe) is used loosely in New
Persian for the enclitic particle -i (strictly kasra-yi
iddfa) which serves to connect a nominal form with
a following determinant, be it descriptive, appositional, or genitival, e.g., db-i garm 'warm water',
rud-i nil 'the river Nile', kitdb-i pisar 'the boy's
book', or in any combination of these, e.g., db-i
garm-i rud-i nil 'the warm water of the river Nile'.
Following a final vowel the particle appears as -yi,
the semi-vowel being written with the letter ^ after
1 -a andj -u, but abbreviated to the form of a hamza
(when written at all) after o -a and ^ -i, e.g.,
kitdbhd-yi pisar 'the boy's books', su-yi man '(in)
my direction, towards me', kkdna-yi buzurg 'the big
house'. In early Persian the particle was often
written as g, or by various other conventions, in
all phonetic contexts.
By origin the particle is a relative pronoun.
Already in both Old Iranian languages known, Old
Persian and Avestan, there are examples of the use
of the relative (h)ya-, besides its normal function, as
a kind of article, agreeing entirely with its antecedent
and linking to it a simple determinant instead of a
full clause, e.g., OP kdsaka(h) hya(h) kapautaka(h)
'the blue (NP kabud) stone, lapis lazuli', gaumdta(h)
kya(h) magus' 'Gaumata the Magian (nominative)',
gaumdtam tyam magum (accusative); Av. daevo yd
apaoSd 'the demon Apaosha', tarn cardtam yam
dar9^am 'the long (NP dir) race-course (ace. fern.)',
tdiS SyaoQandis' ydi§ vahiStdiS 'for the best actions
(instrumental plur. neuter), daenam . . . yam
huddnaoS 'the conscience (ace. fern.) of the sensible
man' (R. G. Kent, Old Persian, § 261; H. Reichelt,
Awestisches Elementarbuch, §§ 749 if.).
This innovation became so characteristic of the
relative y- stem that wherever derivatives of it
survived in Middle and later Iranian dialects it was
mainly, if not solely, in some articular use. Thus
Soghdian yw (< yam, if not from the demonstrative
ay am), Khwarezmian i (masc.), yd (fern.), and
Digoron Ossetic i are used as definite articles (see
H. W. Bailey, Asica, in TPhS, 1945, 17 if.). In
Middle Persian the particle i(g), spelt c y and cyg in
Manichaean script, served both as a relative, e.g.,
den i aware 'the religion which you bring', windh ig
alma kird 'the sin which you committed', and as a
connective, e.g., boy ig narm 'a mild scent', frazend I
wakman 'the son of Vahman'; it was not yet, however,
essential to the construction, e.g., boyestdn dfridag
'blessed garden', dibirdn newdn 'good scribes'. In the
other Western Middle Iranian language, Parthian,
the place of i(g) was very early taken by the particle
ce (see M. Boyce, The use of relative particles in
Western Middle Iranian, in Indo-Iranica, Melanges
Morgenstierne, Wiesbaden 1964, 28-47).
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In New Persian the old relative has entirely
given way to the particle ki. In some modern
Western Iranian dialects, however, particles
similar to Persian -i function as both relative
and iddfa. In Northern Kurdish, for example,
where a distinction of gender is also preserved:
kar-edeza 'the grey ass', zin-d wi 'his wife', aw kar-e
ta alt 'that ass which you saw', zin-d ta dit 'the
woman whom you saw'. In the Hawrami dialect of
Gorani there is a distinction between an epithetic
iddfa i, kiteb-i sydw 'a black' book', and a genitival
u, har-u Swdnay 'the shepherd's ass'. The New
Persian construction, and -i form, has been borrowed
by many other dialects.
(D. N. MACKENZIE)
(iii) TURKIC LANGUAGES.
The Turkish izdfet construction (izdfet terkibi) is
made up of two components: (i) the governed noun
(muzdf ileyhi) or complementing element (mutemmim,
tamlayanltamamlayici unsur); (2) the governing noun
(muzdf) or complemented element (tamamlanan
unsur). In the Turkish izdfet, in contrast to the
Arabic or Persian usage, the governed noun regularly
precedes the governing noun.
The Turkish izdfet is based: (i) on the possessive
relationship, and (2) on the qualifying relationship
between two nouns.
The possessive izdfet, which in modern Turkish
grammars is referred to as iyelik grupultakimi
(possessive group/annexation), isim takimijtamlamasi
(noun annexation/complement), may be divided into
two categories: (i) definite izdfet (tdyinli izdfet,
belirli isim takimiltamlamasi); (2) indefinite izdfet
(tdyinsiz izdfet, belirsiz isim takimiltamlamasi). The
differences between the two categories are: (i) in
the definite izdfet the governed noun is placed into
the genitive: bahce-nin kapi-si 'the gate of the garden',
in the indefinite izdfet it stands in the indefinite
(suffixless) case: bahfe kapi-si 'garden-gate*; (2) as
seen from the foregoing example, the definite izdfet
establishes a loose, temporary relationship between
the components; in the indefinite izdfet this relationship is close, permanent, similar to that of the components of a compound noun; (3) in the definite
izdfet both components keep their stress, while in
the indefinite izdfet only the first component is
stressed. In both categories the governing noun takes
the possessive suffix of the third person, except that
if the first component is the genitive of the personal
pronoun of the first or second person, the second
component takes the possessive suffix of the first or
second person: ben-im ev-im 'my house', siz-in ev-iniz
'vour house' (colloquially also benim ev, etc.).
In the q u a l i f y i n g izdfet two nouns are juxtaposed
without change. The first component indicates the
thing of which the second component is made, or to
which it is compared: ipek gb'mlek 'silk shirt', felik
irade 'iron will'. In recent Turkish grammars this
type of izdfet is dealt with in the chapter on sifat
takimi (adjective annexation) or stfat tamlamasi
(adjective complement).
Syntactically the izdfet construction is treated as
a unity, declensional endings being added to the
second component: mudurun $apkasi-ni 'the hat
( = ace.) of the director', misafir odasi-n-da 'in the
guest-room', ta$ kopru-den 'from the stone bridge'.
The plural suffix can be added to the first component
only in the possessive izdfet: ogretmen-ler-in vazifesi
'the duty of the teachers' and ogretmen-ler klubii
'teachers' club'. If meaning requires a further
possessive suffix to be attached to the indefinite
izdfet, the first possessive suffix is dropped: para
canta-si 'purse', but para canta-m 'my purse', para
64
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fanta-ntz 'your purse', Enver'in para fanta-st
'Enver's purse'.
An izdfet can be a component of another izdfet
construction: universite profesorii-niin asistam-mn
tetkik seyahati 'the study trip of the assistant of the
university professor'.
Already in the Old Turkish inscriptions of the
8th century A.D. the whole system of izdfet is
developed, except that the genitive suffix is less
frequently used than today, and the possessive
suffix in the indefinite izdfet is also often omitted:
Tab ghat budun sabi 'the words of the Chinese people',
Otiiken ylsh 'the Otiiken Forest'.
Bibliography: J. Deny, Grammaire de la
langue turque, Paris 1921, 748-73; A. K. Borovkov,
Priroda turetskogo izafeta, in Akademiku N. Ya.
Marru, Moscow-Leningrad 1935, 165-77; A. von
Gabain, Altturkische Grammatik, Leipzig 1941,
8
i95o, §§ 398, 400, 405, p. 248; Ahmet Cevat Emre,
Turk dil bilgisi, Istanbul 1945, 111-2, 419-27;
L. Peters, Grammatik der tiirkischen Sprache,
Berlin 1947, 31-5; I A, s.v. Izafet (Sadeddin Buluc);
S. S. MayzeP, Izafet v turetskom yazlke, MoscowLeningrad 1957; Muharrem Ergin, Osmanhca
dersleri. L Turk dil bilgisi, Istanbul 1958, 340-44;
Haydar Ediskun, Yeni Turk dilbilgisi, Istanbul
1963, 117-26.
(J. ECKMANN)
IP AM [see HAMD, WAD! AL-].
C
I DAM [see KATL].
IDAR, name of a fortified town in northern Gujarat, 100 km. north-east of Alimadabad, and of its
surrounding territory, largely mountainous. The
former rdd^ds of Idar were in the 8th/i4th century a
constant thorn in the flesh of the first governors in
Gudjarat of the Dihli sultanate, and military action
was almost always required to collect the tribute
the governors exacted. After Gudjarat became an
independent sultanate Ahmad Shah I was similarly
troubled, and the strength of Idar, so near his newly
founded capital of Ahmadabad, was a cause for
concern. He consequently built another new garrison
town, Ahmadnagar (now called Himatnagar), some 20
km. below Idar as a base of operations against it, and
waged continuous warfare on the rddid from 829/1425
to 831/1428, when the rddid at last sought peace and
promised tribute. The agreement was generally
honoured, although in later years there were many
more occasions when the tribute was withheld with
consequent renewed hostilities. Ahmad's son
Muhammad I renewed the attack in 850/1446, on
which occasion the ruler bought peace by giving
Muhammad his daughter in marriage.
In the reign of Muzaffar II the powerful Maharana
Sangram of Citawr had established a usurper on the
throne of Idar. Such interference in the affairs of a
feudatory state could not be tolerated even by the
mild Muzaffar, and the rightful heir was restored
by a Gudjarat army. Sangram was, however, incensed
at insults offered to his name by the Gudjarati/aze>dfdar
[q.v.~\ at Idar, and raided the border towns, including
Idar, in 925/1519, before being defeated by a large
Gudjarat army and compelled to pay reparations.
In Mughal times there were often similar clashes
at first between the Idar rulers and the Mughal army
commanders, who expelled the Hindu rulers from time
to time; and in 984/1576 the rddid did not submit to
the Mughal armies until defeated in pitched battle.
After this, affairs quietened down, although in ioi8-9/
1609-10 we hear of the rddid of Idar being called
upon, under the usual agreement with tributary
rulers, to furnish a contingent of 2000 horse for the
defence of Gudjarat against the depredations of the

Nizam Shahi armies under Malik cAnbar. In later
times, when the Mughal empire was breaking up and
the province of Gudjarat was under the subaddri of
Maharadja Abhaysingh, the latter gave Idar in dj_dgir
to his brothers, establishing a new Radjput dynasty of
rulers there. The later history of Idar is not relevant
to the affairs of Islam in India.
Bibliography: See GUDJARAT. For the history
of Idar state under the Marathas, see Imperial
Gazetteer of India, xiii (1908), 325-8.
(J. BURTON-PAGE)
IDARA, the common name in modern Arabic,
Persian, Turkish, etc. for administration. The
term appears to have acquired its technical significance during the period of European influence.
Muslim administration is discussed in the articles on
administrative departments and services (BAB-I- C ALI,
BAYT AL-MAL, BARID, DIWAN, DIWAN-I HUMAYUN,
ISTlFA 3 , KALAM, KANUN, RAWK, TAHRIR 6tC.) ; On

officers and functionaries (CAMIL, CAMID, DAFTARDAR,
HADJIB,
KAHYA,
KHAZIN,
MUSglR, » MUSHRIF,
MUSTAWFI, NA 3 IB, NAZIR, RA 3 IS AL-KUTTAB, SHADD,

WAKIL, WASITA, WAzlR, etc.); on scribes (KATIB)
and civil servants (MA J MUR); on administrative
documents, records, and accounts (DAFTAR, DIPLOMATIC, INSHA 3 , MUHASABA, RASA'lL, SIDJILL).
Provincial administration is discussed in articles on
officers (AMIR, BEGLERBEGI, KA'IM-MAKAM, MUDIR,
MUTASARRIF, SANDJAK-BEY, WALI, etc.) and on
territorial sub-divisions (EYALET, KADA', KURA,
NAHIYA,

NIYABA,

MAMLAKA,

RUSTAK,

SANDJAK,

TASSUDJ, USTAN, VILA YET, etc.). On police matters
see CASAS, DARUGHA, SHiHNA, SHURTA; on the
introduction of the modern apparatus of government,
See HUKUMA, TANZIMAT.
C

(ED.)

IDDA, fromthe verb cadda, "to count, enumerate"
(days or menstruations), Arabic term for the
d u r a t i o n of widowhood or, rather, the period of
abstention from sexual relations imposed on a widow
or a divorced woman, or a woman whose marriage
has been annulled, before she may re-marry. In preIslamic Arabia the institution is thought to have
been unknown with regard to a divorced woman. The
Kur5anic provisions on which it was based were not
always respected during the early years of Islam
(J. Schacht, Origins, 181) although at a very early date
the jurists gave their sanction to them by considering
completely void any marriage contracted during an
c
idda not yet completed. This basic element in
the law of marriage is equally important for determining paternity.
The difficulties of fikh in this matter arise from
the fact that there exist two methods of calculating
the period of delay: the first, in months and days,
applying mainly to widows; and the second, applying
to the divorced woman or woman whose marriage
has been annulled, based on the occurrence of three
menstrual periods. The origin of this system is
found in the Kur3an (II, 234 and 228), whose rules
on the matter were too clear and unequivocal to
permit the great jurists to alter or modify them.
To the above two circumstances (the expiry of a
fixed period and the occurrence of a third menstruation) which mark the end of the cidda there should
be added a third: childbirth. In fact the 'idda of a
woman who is pregnant at the time that the marriage
is dissolved ends with her accouchement. We shall
deal first with this case, which is the simplest.
(i) For a woman who is pregnant, whatever the
reason for the ending of her marriage (the death of
her husband, divorce, annulment), the *idda lasts
until her accouchement and ends with it, even if it
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follows very closely after the end of the marriage.
Scarcely any except the "Twelver" Shicis and the
Zaydis prolong the Hdda, in the case of a widow only,
beyond the accouchement until the expiry of the
period of 4 months and 10 days stipulated by the
Kur5an for all widows indiscriminately. They maintain that this period of delay is established not
merely to avoid a confusion in establishing birth,
but also out of respect for the memory of the deceased;
they do not consider it fitting that a widow should be
able to re-marry too soon after her husband's death
merely because in the meantime she has given birth
to a child.
(2) For widows who are not pregnant and for
divorced women who are either too young to menstruate or who have reached the menopause, the Hdda
is counted in months and days.
(a) A widow must observe a retreat of 4 months
and 10 days after her husband's death. This figure,
the reasons for the adoption of which are not very
clear, is that which appears in the Kur'an (II, 234);
widows are obliged to observe this retreat whether
or not the marriage has been consummated and
whether or not they have reached the age of puberty,
the only condition being that the marriage has been
validly concluded. Here again the idea of avoiding
uncertainty of birth gives place to that of social and
family propriety.
(b) Divorced women who are either too young or
too old to-menstruate are obliged to observe a retreat
of three lunar months (Kur'an, LXV, 4).
(c) Divorced women and those women whose
marriage has been annulled and who are of
menstruating age "shall wait by themselves for three
£ww>"(Kur 5 an, II, 228).
The word fyuru* (pi. of kur*) in the Kur'anic text
has given rise, from the beginning of Islam, to a
controversy among the commentators. Some understand it to mean the inter-menstrual periods, or,
according to their terminology, the periods of
"purity" which come between those of menstruation.
This was the opinion which prevailed in the Shafici and
Malik! schools and among the Djacfari Shicis. But the
!Hanafis, the Hanbalis and the Zaydis consider the
word kur* to be synonymous with menstrual indisposition, hayd [q.v.]. Thus there are slight variations in the calculation of the duration of the cidda,
according to whether the word kuru* is given the
first or the second meaning.
Although widows are forced to abstain from sexual
relations whatever the circumstances, i.e. even when
their marriage has not been consummated, the law
is different for divorced women and for those whose
marriage has been annulled. Muslim law insists that
they observe an Hdda only when the marriage has
been consummated, and even, in Shafici law, truly
consummated, this school rejecting the theory of
khalwa in which consummation is presumed to have
occurred if a husband and wife have been alone
together in a place where it would have been possible
for them to have had sexual intercourse. Since all
the other schools admit the presumption of consummation as a result of khalwa, the question arose as
to whether this presumption is an absolute one.
According to the majority of Hanafi, Maliki and Hanbali writers, khalwa does not cause consummation to
be presumed, and so does not involve an obligation
to observe Hdda, except when there exists no insurmountable obstacle to the consummation, such
as the emasculation of the husband or a vaginal
occlusion in the wife.
The writers are always careful to mention the
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various hypotheses which lead successively from one
method of calculation to the other. There is, for
example, the case of the wife under the age of puberty
who reaches puberty during the period of the Hdda,
calculated in months; t^iere is also that of the divorced
woman whose divorce can still be revoked who
becomes a widow during the Hdda, the marriage not
having yet been finally dissolved; she is subject
from the date of her husband's death to the retreat
prescribed for widows.
It would take too long to list all the eventualities
provided for. It should merely be mentioned that the
woman who has been definitively divorced (bd^in)
must always observe a period of retreat counted by
menstruations, even if her husband happens to die
during her retreat, since her widowhood then occurs
after the dissolution of her marriage. It is only in
a case where the divorce is pronounced in articulo
mortis (marad al-mawt) that the wife, whose right
to the inheritance is then not lost, must observe
the longer of the two periods of retreat.
(3) Date of commencement of the cidda. When a
marriage has been legally concluded, the cidda begins
from the moment the marriage ends, that is from
the husband's death or from the pronouncing of the
divorce, even if the wife does not know of it. Formerly
(before the modern laws on the publicity which
must be given to divorces) it sometimes happened
that a wife did not know that she had been divorced.
In such a case she might observe the whole of her
Hdda without being aware of it. The annulment of a
marriage on the other hand, or a husband's decision
to separate himself from his wife for a particular
reason, must be reported to the wife. In such a case
it is from the moment that she hears of it that the
Hdda begins.
(4) The 'idda calculated by menstrual or intermenstrual periods gives rise to many practical
difficulties which the jurists have not always been
able to solve satisfactorily. These difficulties arise
from the fact that, in the last resort, reliance has to be
placed on the statements of the interested party herself. She might be tempted to lie, either in order to
prolong the waiting period, claiming to have had no
menstruation, or at least no third one, or, on the
other hand in order to shorten it by maintaining that
her menstrual periods were very brief and came
very close together. The first type of behaviour was
particularly frequent among Hanafi populations. In
fact, Hanafi law allows the irrevocably divorced
woman (bd*in) to retain the whole of her nafaka
(maintenance) throughout the period of her Hdda.
This explains why those who had no prospect of remarrying delayed in announcing the occurrence of the
third menstrual period which, by concluding the Hdda,
thus deprived them of all nafaka. It is only in modern
legislation that this device is prevented by fixing a
maximum period of one year, after which the wife,
although still considered to be in retreat if she has
not announced her third menstrual period, has
nevertheless no longer the right to maintenance
(Egypt, Sudan). Certain countries (Ottoman and
Jordanian law, Syrian code) fix a definite maximum
of nine months or a year to the retreat itself. Deception of this nature is much less frequent among the
Shaficis and the Malikis, who allow the bd*in divorced
woman only the right to remain in the husband's
house during the period of retreat, without any right
to food or clothing—a fairly miserly concession which
does not encourage them to prolong the period of
their retreat.
Deception practised for the opposite reason, how-
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ever, was foreseen by the classical writers. This is
when a divorced woman, having already received
another offer of marriage and fearing that the
prospective husband will be discouraged by having to
wait too long, pretends that the menstrual and intermenstrual periods are shorter than they actually are.
In Hanafi law (the opinion of Abu Hanifa has
prevailed on this~ matter) the Hdda may never be for a
period of less than 60 days. The minima fixed by the
other schools vary from 30 to 39 days. It should be
noted in this connexion that in Malikl law the
woman's word alone is not sufficient, even though she
adheres to the minimum of 30 days fixed by this
school for the total of the three menstrual periods. In
these circumstances she must be examined by two
women.
(5) The Hdda for a female slave is governed by
special rules, of which a brief indication is sufficient.
A female slave who is merely a concubine must
observe a period of retreat equal to one menstruation
or of one month, according to whether she is or
is not of menstruating age, commencing from the
time when she becomes the property of a new master
if he intends to have sexual relations with her, or
if there occurs a change in her legal status. This
is known as istibrd* [q.v.]. But a slave may well be
married, in which case she must observe, in the
same circumstances in which the Hdda is imposed
on a free woman, a cidda, the duration of which,
by application of the "rule of the half-rate", should
be half as long as that of a free woman. In other
words, the cidda of a slave who is a widow would
last for two months and five days, and that of a
divorced woman not of menstruating age for one and
a half mouths. As it is not possible to halve the
period of three menstruations which is insisted on
for the divorced free woman, it was decided that the
Hdda of a divorced slave who is of menstruating age
should consist of two inter-menstrual periods (Shafi c i
and Maliki law) or of two menstruations (Hanafi and
Hanball law), the only exception being an umm walad,
who as such is treated as a free woman.
(6) The rights and the obligations of a woman who
is observing a cidda vary according to whether she
is a widow or divorced. A widow never has the right
to full maintenance (nafaka), even if she is pregnant.
On this point all the schools agree. There is in any
case no person from whom she could claim maintenance except the heirs, and it is not considered right
that they should be responsible for a debt which by
definition cannot have been incurred before the death
of the deceased. The widow is however not really
treated so unfairly; it should be remembered that
she is entitled to a share in the estate of her deceased
husband. Though she has no right to nafaka (food
and clothing), she is however expected to complete
her Hdda in her husband's house, thus in a sense
she is housed. In addition she must go into mourning
and wear no jewellery or cosmetics (as a moral
obligation). Her right to leave the house is less
strictly controlled than that of a divorced woman, it
being considered that she might be forced to go out
to earn her living since she has no nafaka. The
rules for the bd*in divorced woman (the position of
the woman whose divorce is revocable is exactly the
same as that of the married woman) vary according
to the different schools. The Hanafis hold that her
former husband must be responsible for her maintenance (food, clothing, housing) throughout the period
of the Hdda, even when she is not pregnant; only in
a case where the marriage has been ended through
her own fault (adultery, apostasy, etc.) is she to be

deprived of nafaka. The other schools are much less
liberal, either (like the Hanbalis) refusing any rights
to the irrevocably divorced woman, or (like the
Malikis and the Shaficis) granting her only the right
to be housed—unless she is pregnant, in which
case, because of the verse of the Kur'an: "If they
are with child, expend upon them until they bring
forth their burden" (LXV, 6), the husband must
provide her with complete nafaka (food, clothing,
lodging). A Win divorced woman does not of course
inherit from her husband unless he has divorced her
during his last illness (except in Shaficl law). The
majority of the schools do not insist on a bcPin
divorced woman's going into mourning or observing
the detailed (moral) regulations concerning cosmetics
and dress which are imposed on a widow. It is only in
Hanafi law that she is subject to such a (moral)
obligation, probably in compensation for her being
allowed nafaka, a concession which is granted to her
only by this school.
It should be remembered that it is the right and
the duty of every woman who is observing a *idda
to do so in the house of her former husband.
(7) Any marriage entered into during the cidda
for a former union is absolutely void (fdsid [q.v.]
in Hanafi law). The husband and wife must separate
of their own accord; if not, the nullity of the marriage
is pronounced by a judge. Because such a marriage
is always fdsid in Hanafi law, and is considered so
by the other schools only when it has been entered
into in good faith, the wife receives (provided that
the marriage has been consummated) the whole of
the customary nuptial gift (mahr); any children born
are legitimate. After this second marriage has been
dissolved, the Shaficis and the Hanbalis stipulate that
the wife shall observe two Hddas: the portion of the
first Hdda which still remained to be completed at
the time of her second marriage, and a new Hdda
of three menstrual or inter-menstrual periods. The
Hanafis, however, insist only on one cidda of three
menstrual periods, against which may be set the
amount of the first lidda already completed. Doctrine
on this combination of the two Hddas is obscure and
diverse, not only from one school to another, but
also within the same school. Nevertheless, in all
cases, at the end of this second cidda the wife may
re-marry the second husband (the one from whom,
she had been separated), but a new marriage contract
is necessary and the payment of a new dower. This
is the solution recognized by the majority of the
schools; only the Malikis and the Shicis, basing their
rule on a decision attributed to the caliph c Umar
(but which he is said to have reversed), state that
after a marriage has become null and void through
being entered into during a not yet completed Hdda,
the wife "is to be eternally forbidden" to the second
husband.
(8) Modern legal codes, from the Ottoman Family
Law of 1917 to the Iraqi Code of Personal Status of
1959, have devoted much attention to the institution
of the <idda, but without departing significantly from
the principles of classical Muslim law. All of them
have preserved the two Kur3anic waiting periods: 4
months and ten days for a widow and 3 menstrual
or inter-menstrual periods for a divorced woman
of menstruating age, except that in the Tunisian Code
of Personal Status (art. 35) the three menstruations
have been replaced by a fixed period of three months.
The few modifications made to the classical law
(particularly by the Hanafi countries) are concerned
with the calculating of the duration of the cidda by
menstruations. They tend to fix a maximum and a
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minimum period within which the three menstruations of the wife must occur. It is thus that it is laid
down by the Ottoman law of 1917 (art. 140) and the
Jordanian law of 1951 (art. 102) that the Hdda may
not be prolonged beyond nine months. In Egypt, the
Sudan, and finally in Syria, they have preferred not
to fix a maximum limit to the cidda of the divorced
woman who is of menstruating age, while stipulating
nevertheless that she may not claim maintenance for
longer than twelve months (Egyptian Law no. 25 of
1929, art. 17; Sudanese Judicial Circular no. 28 of
1927, art. 5), and even, in Syria (Code Statut personel,
art. 84), for longer than nine months, after the ending
of the marriage. The effect of these measures has been
to put an end in practice to the abuse of the law by
certain divorced women claiming to have had no
menstruation for many years in order to continue to
receive maintenance. In some countries the minimum
duration of the *idda, calculated in menstruations,
has been fixed at three months.
Bibliography: The subject is always given
a separate chapter in the great treatises of fikh.
There may be consulted, for Hanafi law, Zaylaci,
Tabyln al-hakcPik, Cairo 1313, iii, 26-38; for
Shafici law, Shirazi, al-Muhadhdhab (ed. Halabi),
ii, 142-55; for Maliki law, Dardir DasukI, al-Sharh
al-kablr (ed. Halabi), ii, 468-502; and the exhaustive
study in comparative law by Ibn Kudama, alMughnl (3rd ed. Cairo), vii, 448-88. For Shici law,
see Syed Ameer Ali, Mahommedan Laws, Calcutta
1928, 340, 353-4. A good summary of the subject is
presented in Kuduri, Mukhtasar, tr. Bercher and
Bousquet, Le Statut personnel en droit musulman
hanafite, 156 ff. For the law previous to the formation of the juridical schools, see J. Schacht, The
origins of Muhammadan jurisprudence, 181, 197-8,
225-6; Y. Linant de Bellefonds, TraiU de droit
musulman compare, Paris-The Hague 1965, ii,
nos. 712 to 721 and 880 to 885. See also TALAK.
(Y. LINANT DE BELLEFONDS)
IDFtJ [see ADFU].
IDGHAM (iddighdm), infinitive of the verb
adghama "to make (a thing) enter (another)"; in
Arabic grammar: al-idgham idkhdl harf fl harf,
"al-idgham is making a harf enter a harf" (LA,
xv, 93, lines i8-9/xii, 2O3b, lines 2-3); one says:
adghamt" 'l-harfa and iddaghamtuh, according to the
pattern ifta^altuh (ibid.), whence the use of idghdm and
iddighdm in the same sense; the first is a t€rm of
the Kufans, the second of the Basrans (Ibn Yacish,
1456, lines 17-8), although the latter also frequently
use the verb adghama, e.g.: Sibawayhi, ii, 459, lines
4, ii, etc., but see Notes, 2. The Arab grammarians
define more exactly this idea of idkhdl harf fl harf:
"'al-idgham is the use of two harfs from the same
makhradj_, the first sdkin, the second mutaharrik,
without separation" (Ibn al-Hadjib, Shdfiya, in
Sh.Sh., iii, 233 end-234). Ibn Yacish adds (1456,
line 19): "and they become, because of the force
(shidda) of their union, like a single harf". We call it
the contraction of two similar consonants in a
geminate (see H. Fleisch, Etudes de Phonttique arabe,
in MUSJ, xxviii (1949-50), 258, and Trait6 de
philologie arabe, i, § soh). In this geminate (harf
mushaddad), the Arab grammarians recognize a
duality of harfs and not one single harf (that we
should call long; see Traite, § 4); for the doctrine of
Radi al-Din al-Astarabadhi, see Sh.Sh., iii, 235,
lines 12-3 and 16. In vocalization of texts the harf
mushaddad receives the sign tashdld or shadda
(W.Wright, Ar. Gr.*, i, 140).
The Arab grammarians see the cause of iddighdm
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in a dislike of repeating the same consonant
consecutively when the separator is a short vowel.
Sibawayhi speaks clearly on this subject (ii, Ch. 408
and 559), texts cited and translated in Etudes de Ph.,
mentioned above, 256-7 (see also Sh.Sh., iii, 238,
line 20 f.). At any rate, the tendency to iddighdm
is certainly strong in Arabic: the language resorts
to it regularly, whenever there is the possibility
of suppressing the intervening short vowel (see
Muf.,. § 731): in verbs with 2nd and 3rd radical
consonants the same (mudd'af verbs), whenever the
3rd consonant does not take a consonantal conjugational suffix: *madada > madda, "to lengthen,
stretch out", etc.; in the IXth and Xlth forms: ifalla
and if'dlla. In nouns: in the active participle: *mddid
> mddd] in the broken plural fa'dlilu: *mawddidu
> mawdddu, "matters", etc. (see Traits, i, § 28).
The Arabic language also practises iddighdm when the
same consonant ends one word and begins the next.
This is called: al-iddighdm fi 'l-infisdl (as opposed to
al-iddighdm fl kalima-, cf. Sibawayhi, ii, 455, line
15). If the first harf is sdkin and the second mutatyarrik, the Arab grammarians prescribe iddighdm
(Muf., 731; Shdfiya in Sh.Sh., iii, 234, lines 1-2;
Sh.Sh., iii, 236, lines 3-4), e.g.: lam yaruh hdtim >
lam yaruhhdtim, "Hatim has not gone". When
both are mutaharrik, iddighdm is called permissible
(numerous examples, Traite, § 12); it is even praised
when it allows the avoidance of a succession of five
or more short syllables, e.g.: d^a^ala laka > d[acallaka,
"he placed for you" (Sibawayhi, ii, 455, line i 6 f . ;
Sh.Sh., iii, 248, line 4*-)The Arab grammarians distinguish: iddighdm
al-mithlayn, iddighdm al-mutakdribayn. The contraction of two consonants into a geminate requires that
they be the same; this is iddighdm al-mithlayn, and,
properly speaking, al-iddighdm. When the consonants
are close: mutakdribayn, as long as they remain
close, they are still not the same, and iddighdm is
never possible; they must be made mutamdthilayn,
like each other. It is here that the Arab grammarians
hit on the phenomenon of assimilation, but they did
not characterize it as such; they saw it simply as
a kalb, a change, necessary for the operation of
iddighdm (Shdfiya in Sh.Sh., iii, 264, line 7; Muf.,
§ 735)- Assimilation has no proper term in their
terminology. They extended the use of the term
iddighdm (which was valid only for two identical
harfs) when they stated that two close harfs had
contracted, and they called this: iddighdm al-mutakdribayn, but explanations were necessary: some
idea of phonetics was required to make known the
huruf mutamdthila (identical) and the huruf mutakdriba (close). This is the reason for Sibawayhi's
opening the Bab al-iddighdm with Ch. 565 on
phonetics; he gives his reasons at the end of this
chapter. Since Sibawayhi, accounts of phonetics are
to be found under iddighdm, as preliminaries to it:
Ibn al-Sarradj, al-Muzadj_ fi 'l-nahw (Beirut ig6s/
1385), 165 f.: al-Zadjdiadji, al-Djumal (Paris 1957),
375 f.; al-Zamakhshari, Muf., § 732 f. Ibn al-Hadjib,
al-Shdfiya, inserted phonetics in the account of
iddighdm, as did his commentator, Radi al-Din alAstarabadhi in the Sh.Sh.: iddighdm, iii, 233-92;
phonetics: 250-64.
Notes: i). al-iddighdm ... yakun fi 'l-mithlayn
wa-'l-mutakdribayn: the formula is found in the
Shdfiya (Sh.Sh., iii, 234, line i), but the doctrine, in
almost the same terms, is found in the Kitdb of
Sibawayhi (ii, Ch. 566, 567). It should be noted that
the Arab grammarians say: iddighdm al-mithlayn or
al-mutamdthilayn for two identical harfs in the same
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word and in infisdl and iddigham al-mutakdribayn
in the case of infisdl, the t of the form ifta^ala
being considered fl hukm al-infisdl (Muf., § 731;
see IbnYa c ish, 1458, lines 4-6).
2). idghdm, iddigham', the Arabic word, without
vocalization, can be read in either way; the verbs
adghama and iddaghama can also be read in either
way in all their "tenses", when unvocalized. How
can one distinguish, in editions, the first, original
vocalization from that which is due to the initiative
of the editor? The edition of the Kitdb (Paris)
vocalizes: Bdb al-idghdm (ii, 452); was this Sibawayhi's pronunciation ?
Bibliography: in the text; works cited in
abbreviation: Sibawayhi, Kitdb, ed. Paris 1881-5;
Muf., Zamakhshari, al-Mufassalz, ed. J. P. Broch
(Christiania 1879) and Shark of Ibn Yacish, ed.
G. Jahn (Leipzig 1882); Sh.Sh., Radi al-Din alAstarabadhl, Sharh al-Shdfiya (Cairo 1358/1939).
The easiest account to consult is that of the
Muf.: § 731 for the conditions of iddigham and
§ 735 i- (with the corresponding commentary of
Ibn Yacish). Sirafi, at the end of the Sharh of
the Kitdb, adds two chapters, one on the iddigham
of the Kufans (he gives phonetic terms peculiar
to al-Farra3), and the other on the iddigham of the
Kurrd*.
(H. FLEISCH)
IDHACA, modern Arabic term for "broadcasting"
(broadcaster = mudhi*, microphone = midhyd*).
Broadcasting in the Islamic world was inaugurated
in Turkey in 1925, three years after the establishment of regular transmissions from London. In most
Islamic lands however its growth was delayed by
their dependent political and under-developed
economic status. In Egypt, for example, broadcasting began in 1934 and at the time of the 1952
revolution its output was only 15 hours daily, with
a total transmitting power of 73 KW. With the
subsequent upsurge of national sentiment and
economic development it rose by 1966 to 130 hours
daily with a transmitting power of nearly 6,000 KW
(statement by Deputy Premier for Guidance and
Culture in al-Idhdca wa'l-Talafisyun, 28 March 1966).
In 1964 Turkey was again an innovator in the
Islamic world when she set up an independent
Broadcasting Corporation, not subject to direct
government control. This Corporation was financed
by licences and advertising, but deficits were underwritten by the government. Elsewhere in the Islamic
world broadcasting output was under direct government control, many hours being dedicated to the
exposition of government policy, official statements,
and verbatim reports of speeches by the Leader.
Long recordings were broadcast of the trial of the
leaders of the Muslim Brotherhood in Egypt in
1954-5 and of that of former ministers in Iraq in
J
958-9; the session of sentencing in November 1958
was relayed "live", as were the opening and closing
sessions of Subandrio's trial in Indonesia in 1966.
Though advertising on the air is permitted in many
countries, underdevelopment makes it a less valuable
source of revenue than in Europe or America. The
main broadcasting categories are the same as elsewhere. The Kur3an plays a great role in religious
broadcasting, and in the UAR continuous recitation
from 4-9 hrs. and from 12-21 hrs. was introduced
in April 1964. Friday services are also broadcast,
and religious talks and recitations, particularly
in Ramadan. In Saudi Arabia broadcasting was
long limited almost entirely to news and instructive
and religious talks. States with large Christian minorities broadcast also occasional Christian services. The

UAR, Turkey, and some other countries have cultural
programmes adapted to differing intellectual levels.
Standards of news broadcasts are related to those of
the local press and news agencies; those of light
entertainment to the existence of a cinema industry.
Many Muslim lands consist of vast territories in
which the population is concentrated in limited areas,
widely separated by tracts of desert or, in the case
of Indonesia, by sea. Illiteracy is in general high, and
in many cases independent nationhood is a recent
acquisition. Broadcasting is thus exceptionally
valuable as a means of diffusing information and
ideas, creating a common national spirit, and
spreading an educated form of speech. But the
geographical characteristics at the same time
necessitate an exceptionally heavy capital expenditure to ensure the clear reception which is
essential for effective broadcasting. In Indonesia
a network of regional stations, carrying their own
programmes, has been set up, but in general the
organization is highly centralized. The density
of listening sets was enormously increased in the
decade from 1955 to 1965 by the introduction of
transistor sets. In the Middle East, which is predominantly Muslim, sets were estimated by the BBC
(Handbook, 1967) to have risen in that period from
two to twelve million—roughly one to every ten
of the population. In the South Asian Muslim world
the figure was far lower.
Most Muslim states cater for their national
minorities in the minority language concerned; as
Iraq for Kurds; Iran for Turcomans, Assyrians,
Armenians, Kurds, Azarbaijanis and Arabs in Ahwaz;
Morocco and Algeria for Berbers. Mali broadcasts
in French, Bambara, Sonraie, Peul, Sarakole, Wolof,
Tamachek (Tuareg Berber), and Hassani Arabic. Most
cater also for resident foreign minorities, as the UAR
for English, French, Germans, Italians, and Greeks.
Some also direct broadcasts in the home language to
their nationals abroad; as Lebanon to South America
and West Africa, Jordan to South America, and the
Turks to their emigrant workers in Germany.
Where a language is being modernized or given
a more national flavour, as with Turkish and Urdu,
broadcasting has a special importance; and in the
Arab world for spreading a universally used form
of Arabic.
Most Muslim states direct broadcasts, in the
language of the people addressed, to one or more
great powers directly concerned with the area and
to neighbouring states. To be successful, such broadcasting involves heavy expense for the engagement
of suitable, probably foreign, staff, and for powerful
transmitters and if possible medium relay stations.
Standards of language and content must rival
those of the receiving country and, to be politically
effective, the ideas expressed must appeal to at
least a significant section of the population. Where
these conditions are fulfilled, and only then, broadcast campaigns have effectively stimulated latent
feelings or acted as detonators to set off an explosion
of popular feeling. Radio warfare has been waged
between Indonesia and Malaysia, and between the
UAR and Iran. It has occurred frequently within the
Arab world, where it is facilitated by the common
language. It took place between Morocco and Algeria
during the fighting in autumn 1963, but the most
frequent protagonist has been the UAR, with its
powerful transmitters, its developed news services,
its relatively developed culture and, in the political
field, the appeal of its pan-Arab and socialist policies
to an important section in every Arab state. The UAR
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in fact comes sixth in the list of external broadcasters
with 589 hours weekly in some 30 languages, including 13 African. This compares with 1381 hours
from the USSR; 909 from the Voice of America; and
663, in about 40 languages, from the BBC. Iran,
apart from local languages, broadcasts in Russian,
French, English, Urdu, Turkish and Arabic. Pakistan
and Turkey each broadcast in twelve or more
languages. Of lesser powers, Somalia after acquiring
two 50 KW transmitters from the USSR in 1960,
three years after independence, set out "to make its
voice heard in the world" with six hours of daily
transmissions in Somali; ij in Arabic; f in English;
£ hour each in Italian, Amharic and Swahili;
10 minutes in Galla, and occasional broadcasts in
Dankali.
The example of broadcasting from abroad to
Islamic lands was set by the great powers, just before
and during the second world war. The Italian Fascist
regime introduced broadcasting in Arabic in 1935.
Great Britain did the same in January 1938 and
Nazi Germany in mid-1938; the latter specialized in
scurrilous and violent propaganda. Later the USA
and, in 1943, the USSR added their voices. Broadcasts
in Arabic from Paris began before 1939; they include
dialect transmissions for Algerians in France. Those
for overseas reached their maximum during the
Algerian fighting, after France ceased to control local
broadcasting in other Arabic-speaking countries of
North Africa. Later they were much reduced. By
1966, 45 states, Muslim and non-Muslim, were
directing broadcasts in Arabic to Arab countries;
20 in Persian to Iran; 17 in Indonesian to Indonesia.
The BBC alone broadcast for 12 hours daily in Arabic
(ten from April 1967) and received some 80,000 letters
from Arab listeners in the course of that year. The
first Arab state seriously to organize external broadcasting was Syria, under the Shishakli regime (19504). Syria and the UAR introduced Hebrew broadcasts to Israel, which in turn broadcasts in Arabic to
its Arab minority and to its neighbours.
Professedly indigenous clandestine stations come
and go, particularly during crises. A few have been
genuine, but in general they have been directed from
abroad by communist, Western or outside Muslim
states.
The cost of installing and producing television
has limited its introduction in the Muslim world,
though in Asia, and in Africa north of the Sahara,
most Muslim states had by 1966 at least some service,
and many encouraged the purchase of sets by customs
remissions or other means. Except in the UAR the
service was virtually restricted to the capital or a
few large cities. In Iran private companies supported
by advertising revenue provided services in Teheran
and Abadan. In certain areas (Saudi Arabia and
Libya) American Forces or Oil Company transmissions were receivable locally before the introduction of national systems. The latter have been made
possible by oil revenues and, in the former case, by
the weakening of religious objections.
Bibliography: World Radio and TV Handbook
(annually from 1947); Statistical Yearbook
(UNESCO); Internationales Handbuch fur Rundfunk und Fernsehen, Hamburg 1964; G. A.
Coddling jr., Broadcasting without barriers,
UNESCO 1959; BBC Yearbook (now Handbook),
London (annually from 1928); BBC Monitoring
Service daily digest of world broadcasts 1939-1947
and Summary of world broadcasts 1947- (these
contain selections of broadcasts from and about
Islamic countries and, from 1949, of broadcasting
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developments in them). N. Barbour, Broadcasting
to the Arab world, in MEJ, v (1951), 57-69. No
publications cover the Islamic world as such;
information must be sought in the broadcasting
publications of each country.
(N. BARBOUR)
IDHADJ or MAL-AM!R, town of western Persia,
situated on a tributary of the upper reaches of the
Dudjayl or Karun river, in southern Luristan, at
49° 45' E. and 31° 50' N. In mediaeval times it was
generally reckoned to be part of the province of alAhwaz or Khuzistan [q.v.], and under the cAbbasids
was the capital of a separate administrative district
or kura. It lay on a plain at an altitude of 3,100 feet,
and though reckoned by the geographers to be in the
garmsir or hot zone, the nearby mountains gave it a
pleasant and healthy climate; the winter snow from
these mountains was gathered and exported from
Idhadj to the torrid, low-lying parts of al-Ahwaz
(cf. Mukaddasi, 414; Yakut, Bulddn, i, 416; Mustawfi,
Nuzhat al-frulub, tr. Le Strange, 74). The district was
also frequently subject to earthquakes.
Idhadj (the vocalisation Aydhadj is also found)
was a populous and prosperous place in pre-Islamic
times. There are many Elamitic remains in the
vicinity, mostly dating from the end of the second
millenium B.C. (see the detailed description of preIslamic antiquities by M. Streck in E/1, s.v. MAL
AMIR). In Sasanid times, the district was included
in the territories of the Ispahbadh of Fars (Yackubi,
Historiae, i, 201). A fire-temple of the local Zoroastrians remained in use till the time of Harun al-Rashid;
V. Minorsky surmised that this may have been the
Parthian sanctuary of Shami, to the north of Idhad]
(Abu-Dulaf Mislar ibn MuhalhiVs travels in Iran
(circa A.D. 950), Cairo 1955, text 27, tr. 60, 108).
When the Arabs invaded al-Ahwaz in 17/638, they
penetrated via Ramhurmuz to Idhadj and made
peace with the local lord, Tirawayh, leaving him in
possession of power. But the town had to be conquered again in 21/642 after the battle of Nihawand,
and in 26/646-7 a rising of the people of Idhadj and
the local Kurds had to be suppressed by the governor
of Basra, Abu Musa al-Ashcari (Baladhuri, 382;
Tabari, i, 2553, 2614, 2829). During cAbd al-Malik's
caliphate, there was a revolt there by one Khurrazadh
b. Bas (Baladhuri, 383). Towards the very end of the
Umayyad period, Abu Djacfar, the later caliph alMansur, was governing Idhadj on behalf of the cAlid
pretender cAbd Allah b. Mucawiya [q.v.]. Al-Mansur's
son, the later al-Mahdi, was born there of a local
woman, and some later descendants of al-Mahdi
retained the nisba of "al-Idhadji". In 270/883 a force
of local volunteers, cavalry and infantry, was raised
by the governor of Idhadj, Ahmad b. Dinar, to
reinforce al-Muwaffak's army for the final assault on
the Zandi rebels (Tabari, iii, 527, 2085; Samcani,
Ansdb, 54b; Yakut, Bulddn, i, 416). In 295/907-8 the
region was the theatre of operations during the
rebellion against al-Muktafi of the governor of Fars
and Kirman, cAbd Allah b. Ibrahim al-Mismacl; it
was probably during these campaignings that alMismaci destroyed a famous bridge near Idhadi
which carried the road to Isfahan, thus impeding the
advance of the caliphal general Badr al-Hammami.
This important bridge, which was doubtless originally
of Sasanid construction, was later rebuilt at great
cost by one of the viziers (apparently Abu CAH alKummi or Abu '1-Fadl b. al-cAmid) of the Buyid
Rukn al-Dawla (Minorsky, Abu-Dulaf Miscar ibn
MuhalhiVs travels in Iran, text 27, 30-1, tr. 60, 64-5,
108, 114-18; Ibn al-Athir, viii, 9; Yakut, Bulddn, iv,
189, s.v. "Kantarat Khurrazadh", based on Abu
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Dulaf; the same in Kazwini, Athdr al-bildd, ii, 201).
Idhadj seems to have flourished in Buyid times, and
coins were minted there.
However, the greatest period of Idhadj's florescence
was from the 6th/i2th to the 8th/i4th centuries
under the Hazaraspid dynasty of Atabegs of Great
Lur (550-827/1155-1423) [see HAZARASPIDS and LUR-I
BUZURG]. These Atabegs, of Kurdish origin, made
their peace with the incoming Mongols and enjoyed
virtual independence under the Mongol Khans and
then the II Khans; at times their power extended to
Isfahan and the shores of the Persian Gulf. Idhadi
and the nearby town of Susan were the winter
residences of the Hazaraspids, their yayldks or
summer-quarters being further to the north on the
upper Zanda Rud and the Karun headwaters. It is
at this time that the name for Idhadj of Mai-Amir or
Mal-i Amir "the Amir's property" comes into use,
and gradually replaces the older designation. The
newer term may be connected with the residence
there of the Hazaraspids, as is probably the name of
the Idhadj-Isfahan road, Djadda-yi Atdbeg "the
Atabeg's road", in use till modern times. Ibn
Battuta passed through the town twice in the course
of his travels, once in 727/1327, during the reign of
the Atabeg Nusrat al-Din Alimad, and again in 748/
1347, during the reign of Muzaffar al-Din Afrasiyab
II b. Alimad. He praises Ahmad's piety and asceticism, and says that he built 460 hospices for travellers
in his territories, of which 44 were in the capital
Idhadi or Mai al-Amir (he uses both these names);
Afrasiyab, on the other hand, was a drunkard
(Travels, ii, 30-42, tr. Gibb, ii, 287-94).
The Timurid Ibrahim b. Shah Rukh [q.v.] ended
the line of Atabegs in 827/1423, and the region of
Mai-Amir fell into the hands of Bakhtiyari chiefs.
The town itself now became deserted and drops out
of history, but its site is marked by a large mound
and several lesser ones (see Je"quier, Description du
site de Mdlamir, in Memoirs de la Delegation en Perse,
Paris 1901, iii/i, 133-43).
The district of Idhadj was agriculturally prosperous
during mediaeval Islamic times, since there was a
fair rainfall and dry-farming was possible. Its
specialities included grapes, citrus fruits, melons,
pistachio nuts and a variety of cardamom whose
juice was used as a remedy for gout. The existence
there of many mines is mentioned by Kazwini, but
the substances involved are not specified.
Bibliography (in addition to works mentioned
in the article): Schwarz, Iran, iv, 293, 335-40,
439-40; Le Strange, 245-6; V. Minorsky, in El1,
art. LUR-I BUZURG.
(C. E. BOSWORTH)
IDHN (A.), very general term, meaning simply
"authorization".
We shall concern ourselves here only with fikh,
but, even within this restricted field, shall examine
only (a) the authorization necessary to enable certain
types of incapable persons (i.e., those who are
partially incapable) to conclude isolated legal transactions, when such transactions could, according to
circumstances, either cause the position of the
incapable person to become worse or better; and
(b) the general authorization to carry out commercial
transactions in a normal way, granted by a guardian
to a minor who has reached years of discretion, or
by a master to a slave.
(a) Semi-incapable persons, in general minors
who are no longer children, and spendthrifts and the
like, have the right to enter alone (i.e., without
authorization) into transactions concerning inheritance which can result only in advantage (nafc

mahd) for them, for example, the acceptance of a
gift free of encumbrances. They have not the power,
even if authorized (any more than has their guardian),
to conclude transactions which involve a definite loss
(al-tasarrufdt al-ddrra al-mahda}. The most typical
example of these completely forbidden transactions
is that of making gifts. There remain the legal
transactions which are as likely to bring a loss as a
gain. This category includes the majority of contracts
dealing with their patrimony: selling, renting, loan,
etc. In these cases the wall in the case of a minor,
or the judge in that of a spendthrift, must intervene.
Their intervention is envisaged by the Hanafi
fukahd*, and also by the Malikis, as occurring after
the transaction, according to the principle al-idjaza
fi 'l-intihd* ka 'l-idhn fi 'l-ibtidd* (Sarakhsi, Mabsuf,
xxiv, 182), "ratification afterwards is equal to
authorization beforehand". But there is nothing,
theoretically, which forbids the guardian or the judge
to grant his authorization in advance, or at the same
time as the transaction is concluded by the incapable
person. When the usual procedure of ratification
afterwards is followed, the transaction, before the
approval of the guardian or the judge has been given,
is considered to be mawkuf, "in suspense", neither
invalid nor truly valid; it can only be made fully
effective by ratification. The Shaficis do not permit
semi-incapable persons to complete such transactions
(sales, renting, etc.), which are the exclusive province
of the wall. They consider that these transactions
can be neither authorized nor ratified; they must
be concluded by the guardian himself on behalf of
the minor. The Hanbalis reject the process.of ratification afterwards and insist on prior authorization if a
wall allows a minor to carry out a transaction which
he is capable of carrying out himself.
(b) A minor who is no longer a child (except in
Shafici law), and also a slave, may be authorized to
take part in a commercial transaction; he then
becomes ma*dhun: al-saghlr al-ma*dhun or al-^abd
al-ma^dhun. In this case the authorization is, necessarily, given beforehand. It is very rarely given expressly but usually tacitly, when the wall or the
master allows the minor or the slave to trade without
raising any objection. The early fufiahd* questioned
the regularity of such a tacit authorization. The
opinion which prevailed was that in such cases silence
equalled consent, except in the case of a judge, who
must always give his express approval. The Shafici
school, with its rigid principles, could not admit that
a minor could be authorized to trade; their attitude
to a slave was of course different. This school has
remained in general faithful to its first doctrine;
however the exigencies of modern life led certain
Shaficis of Khurasan, and even, it is said, the famous
Imam al-Haramayn, to attempt to modify it, tending
to consider valid an authorization to trade granted
to a minor.
The question of the extent of the authorization
given to a minor or to a slave and whether a wall or a
master can impose a limit on it is decided differently
by the different schools. The Hanafis and Malikis
consider that this authorization is the equivalent of
a complete withdrawal of prohibition, which is not
subject to qualification. The Shaficis and the Irlanbalis
(so far as concerns a slave at least) regard it as
a type of procuration and consider it to be the duty
of the granter of the procuration to fix the limits of
it, as in the general law regarding procurations.
Bibliography: The idhn or id/[aza granted
in respect of one single transaction to a minor
who was reached years of discretion is studied in
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the works of fikh in the chapter on incapacity
(hadir). Examples are Kasanl, BaddW al-sandW,
Cairo 1327, vii, 171 ff., and tlattab and Mawwaq,
commentaries on Khalil, Cairo 1329, v, 61 ff.
Among modern writers, see Subtii Maftmasani,
Nazariyyat al-^dmma li 'l-mawdiibdt wa 'l-^ukud,
Beirut 1948, ii, 106-7. The "authorized" minor
and slave generally form the subject of a special
chapter in the works of fifrh: e.g. Marghinani,
Hiddya, iv, 3 (ed. Halabi). On the "authorized"
slave, see Santillana, Istituzioni di diritto musulmano, ii, 352-6. See also Kuduri, Mukhtasar, tr.
Bousquet and Bercher, 224-30; and Y. Linant de
Bellefonds, TraiU de droit musulman compart,
Paris-The Hague 1965, i, no. 108-9 and 309-11.
(Y. LINANT DE BELLEFONDS)
iDjAB (A.), literally "making definite, binding,
due (wddiib)", is in Islamic law the technical term
for the offer which, together with the acceptance
(kabul [see BAY C ]), is one of the two essential formal
elements which for the juridical analysis constitute
a contract, which is construed as a bilateral transaction. Offer and acceptance can be expressed
verbally (also in the form of compliance with an
order, e.g. by the words "sell me" and "I sell you
herewith"), or by the conclusive acts of the parties,
e.g. the silent exchange of goods if that is the local
custom, at least if the objects exchanged are of
small value. There is an obvious contrast between
the etymological meaning of the term and the
function of what it designs, because the offer can
always be withdrawn before it has been accepted (and,
according to a Meccan doctrine which was later taken
up by al-Shafici, the so-called khiydr al-madjlis,
even after it has been accepted, as long as the two
parties have not separated). This leads to the conclusion that the bilateral construction of contracts,
which is quite isolated among the laws of antiquity,
was preceded by a unilateral one, which is well
known from other systems of law. If this is so, the
change from the unilateral to the bilateral construction must have been made at some early date in the
formative period of Islamic law.
Bibliography:
al-Tahanawi,
Kashshdf
istildJidt al-funun, s.v.; C. Snouck Hurgronje,
The Achehnese, ii, 320; I. Goldziher, in RSO, i
(1907), 209; J. Schacht, Introduction, 22, 145;
idem, Origins, 159-61.
(J. SCHACHT)
iDjAR, IDjARA, derived from adj_r (remuneration), synonymous terms meaning a c o n t r a c t to
hire. There are also used, but less frequently, the terms
istfdi&r and kird*. The hirer is called, in the hire
of things, mu*diir or ddjir or mukdri; in the hire
of services, adj_ir; the person hiring is, in all cases,
called musla*diir; the thing or service hired, ma^djur,
or, rarely, mu?d[ar, musta^dfar. The remuneration is
uniformly called udj[ra or ad[r; if it is fixed in the
contract, it is adjr musamman; if it has to be determined by the judge, ad[r al-mithl.
ld[dr or ididra is the contract by which one person
makes over to someone else the enjoyment, by
personal right, of a thing or of an activity, in return
for payment. There are distinguished two main
types of ididra: the hire of things (id[drat al-acydn)
and the hire of services (ididrat al-acmdl). The
latter category embraces two sub-divisions: the hire
of services proper, i.e. a contract to work, and the
hire of skill, more specifically called istisnd* (in
the case of the craftsman). Within the same category
there are distinguished the case in which the lessee
has the exclusive use of the services of the lessor, who
is then called adjir khdss, and the case of the adjir
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mushtarak, who may hire his services to various people.
Hiring is a purely consensual contract, like sale
[see BAY C ]. It should be noted, however, firstly that
the parties are not required to have reached their
majority (bulugh); it is sufficient that they should be
free men, of sound mind and capable of discernment
(^dkil and mumayyiz); and secondly that, in principle,
the payment is due only on the fact of enjoyment
of the service or the possibility of such enjoyment.
It is not necessary that the lessor (of things)
should be the owner of them; it is enough that he
should possess the right to dispose of them (tasarruf).
Anything which may be valid for payment in a
sale (a possession whose ownership is transferred:
money, a tangible thing) may be valid as payment
for hire. But the enjoyment of a thing may also
count as payment for hire, in which case the contract
usually is regarded as consisting of two reciprocal
ididras.
The period of the ididra must be stated, but no
limit is necessarily fixed. This rule has allowed the
mechanism of the ididra to be used to evade the
principle of the inalienability of a wafyf; in various
forms, known under the names of ididra fawila,
ididratayn, frikr, a contract, duly authorized by the
fyddi, is made with the mutawalli, who gives the
"hirer" the right to remain—in fact, indefinitely
—in possession of the property, to plant on it or
construct buildings on it, acquiring the ownership of
them with all that that implies.
Bibliography: Besides the treatises of fikh,
from Shaybani and Sarakhsi onwards, the chapter
on Id[dra, see also Ma&jalla (the Ottoman civil
code), art. 404 f.; Ghazali, Wa&iz, Cairo 1318/1900,
i, 138 f.; Ibn cAbdin, Radd al-muhtdr, v, 2 f.; Ibn
c
Asim, Tuhfa, text and Fr. tr. Houdas and Martel,
Algiers 1882, 551 f.; Ibn Kadi Samawna, Didmi^
al-fusulayn, Cairo 1301/1883, ii, 179 f.; Ibn Ku<Jama,
Mugjtni, Cairo 1367/1947, v, 397 f.; Ibn Nudjaym,
al-Bahr al-rd^ik, Cairo 1333/1914, vii, 297 f.;
Tabbah, ProprUU privee et registre fonder, Beirut
1947, i, 259 f.
(E. TYAN)
IDjjARA, the granting of protection (diiwdr
[q.v.]) to a stranger according to ancient Arab
practice. This form of protection was especially
important for those who travelled about, but it was
also used in other cases. The didr (pi. djiran) is
mostly the person protected, but may also be the
protector (as in Sura VIII, 48/50; Mufaddaliyydtt
760, 18). To ask for protection is istadidra (Sura
IX, 6). The granting of protection was announced
publicly (cf. Zaynab's ididra of her former pagan
husband in Ibn Hisham, 469); and thus, when
c
Uthman b. Mazcun wanted to renounce the diiwdr of
al-Walid b. al-Mughira for that of God, al-Walid
made him declare his renunciation publicly to show
that he was not alleging inadequate protection on the
part of al-Walid (ibid, 243). It was a point of honour
to protect the didr as effectively as one protected
one's own kin (cf. Abu Tammam, Hamdsa, 422;
Noldeke, Delectus, 40), and shortcomings in this
could be made a serious taunt. Normally a request
for diiwdr had to be accepted (Sura IX, 6; Ibn
Hanbal, Musnad, ii, 99), and the granting of diiwdr
by one member of a group would be accepted by
other members; in connexion with Zaynab's ididra
Muhammad said that protection granted by the least
of the Muslims (adnd-hum) was binding on all. Two
men refused diiwdr to Muhammad on his return from
al-Ta'if on the grounds that their position in the
tribe of Kuraysh was not such that they were
entitled to do this, since one was a fyalif and the
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other belonged to a clan outside the central group
(al-Tabari, i, 1203). The Kur'an (XXIII, 88/90; cf.
LXXII, 22) applies this conception to God, and says
'He grants protection (yudjiru) but none grants
protection against Him (la yudjdru *alay-hi)'. Among
contemporary nomads such as the Ruwala3 there is
a similar term kasir, but this indicates a mutual
relationship between members of different tribes by
which each grants protection against his fellowtribesmen (A. Musil, Manners and customs of the
Rwala Bedouins, New York 1928, 267-9; H. R. P.
Dickson, The Arab of the Desert, London 1949,126-32).
Originally the claim for protection would seem
to have been dependent on actual physical contiguity.
This may be the touching of a tent-pole, or even
coming within some yards of the tent, or the touching
of a child of the family; but even lesser contacts
may make protection obligatory, for example, when
the camel-saddles of two men touch, or when a
man uses a vessel belonging to another (cf.
S. Fraenkel, Das Schutzrecht der Araber, in Orientalische Studien Th. Noldeke gewidmet, Giessen 1906,
293-301). There does not seem to be a hard and fast
line between the dj_dr and the dakhil, the suppliant
who "enters" to seek protection. The latter is more
prominent in Musil's description of the Ruwala3 (op.
cit., 441-8; but cf. mention of neighbour, 460) and
also in H. R. P. Dickson's (op. cit., 133-9). The rights
of the dakhil vary from tribe to tribe (cf. Dickson,
139), but are usually only for a limited period.
The eating of someone's food constitutes a claim
for protection, so long as some of the food remains
in one's body, and this period is considered to be
three days. This applies particularly to the person
who has the status of dayf, "guest". Hospitality is
highly regarded by the desert Arabs, and a stranger
travelling in the desert (unless obviously an enemy)
is offered lodging and the best food available. If he
chooses to do so, he may remain for three days,
and for a further three days (while the food remains
in him) he is under his host's protection (Musil, op.
ctt"> 455-7o; Dickson, op. cit., 118-22, 190-1).
Proximity to a sacred place gives protection. In
the haram or sacred area round a sanctuary animals
and plants were protected as well as human beings
(Wellhausen, Reste2, 78). Kusayy and Hashim
respectively speak of their descendants as djlrdn A lldh
(Ibn Hisham, 83, 87); and it is also said that, when
men become Muslims, they become God's djlrdn
under Hisdhimma, "protection". A person who takes
refuge at the grave of a great man or saint is known
as djjir al-kabr, and often is effectively protected
since otherwise the dead personage would be dishonoured (cf. Goldziher, Muh. St., i, 237-8, Eng. tr.
i, 215-7, with further references).
Bibliography: Wensinck, Handbook, s.v.
"Djar", "Guest"; references in Fraenkel, op. cit.
(W. MONTGOMERY WATT)
I'DjAZ, literally "the rendering incapable,
powerless", since the second half of the 3rd/gth
century technical term for the inimitability
or uniqueness of the K u r ' a n in content
and form. The numerous descriptive definitions
do not, after the 4th/ioth century, show significant
divergencies. Tahanawl, Kashshdf istildfydt al-funun,
Calcutta 1854-62 (written ca. 1158/1745), somewhat
surprisingly, does not include the term; but the
opening passage of his article on mu*diiza, pp. 975-7,
implies the character of i*djdz as action or failure
to act not to be accounted for by habitual natural
process coupled with a "challenge", tahaddl, which
is not taken up and at any rate does not result in

anything "matching" the object of the challenge,
*-adam al-mu^drada (see below). The Muslim theologian who most recently devoted an extensive
treatise to this topic, Mustafa Sadik al-Rafi c i (d. 1937),
Icd[dz al-Kur^dn wa 'l-baldgha al-nabawiyya (Cairo
1345/1926), explains (7th ed., Cairo 1381/1961, 156):
the fdjaz is two things combined, viz. the insufficiency of human strength to attempt a "confirmatory
miracle", mu^djiza, and the persistence of this
inadequacy through the ages. Theological formulae
tend to represent a summation of analytical labours
and to embody the results of disputes extending in
many cases over centuries; in that of the i^d^dz, the
decisive discussions took place between ca. 750 and
1000 A.D.
Two factors combined to make the uniqueness of
the Kur 5 an crucial within the never fully systematized
dogmatics of Islam: the necessity to prove the
mission of the Prophet and the necessity to secure
an incontrovertible authority for Muslim doctrine,
law and mores. These interlocking needs could, in the
atmosphere of the period, be met only by establishing
the transcendental or miraculous character of the
document of revelation and the singularity or
miraculousness of the historical Muhammad b. cAbd
Allah revealing it. The concept of the miracle as
testimony, mu^djiza [q.v.], designed to confirm the
veracity of a prophet and carefully defined per se as
well as over against the kardmdt [q.v.], the charismata
which God allows to happen through His lesser
"friends", was developed to identify the Kur3an as
the mu^-djiza of Muhammad. It implied the supernatural nature of the Revelation which had, from the
beginning, been the primary postulate and justification of Muhammad's preaching.
To view the Kur 3 an in toto as a miraculous intrusion (or a series of intrusions) of the divine and,
hence, the unrepeatable into human experience
spurred rather than blocked the question regarding
the precise nature of the properties which set it apart
from all other literature—this word being taken in the
widest possible sense and including the books
embodying earlier revelations. Supported by the
complementary doctrine of Muhammad's ummiyya or
illiteracy, the prophecies of future events, mundane
and eschatological, paralleled by information about
the remote past, together with the statements about
the Lord Himself, were adduced as features both
beyond the reach of Muhammad's human horizon
and unmatchable by others.
Appreciation of the applicability of these criteria
to the Torah and the Gospel on the one hand and, on
the other, the historical fact of Muhammad's pagan
compatriots denying to his revelation a divine source
and attributing it rather to the inspiration of the
demons on whom poets as well as soothsayers would
rely led to an ever-increasing emphasis on the
stylistic qualities of the Book, whose linguistic form
had to be dissociated from the kuhhdn's rhymed
prose, sad/f [q.v.}, even more sharply than from the
poets' verse. It seems that on the level of systematic
discussion, it was the Mu c tazili al-Nazzam [q.v.] (d.
232/846) who in considering the i^dj_dz first separated
the formal aspects of the Book from its contents.
The word icdj_dz, traceable in the early part of the
3rd/9th century and developing into a technical term
towards its end, has tended more and more to evoke
the associations of the rhetorically unsurpassable.
The weakness of the aesthetic argument—that
in every area of human endeavour there will be one
supreme achievement; that it was difficult to
maintain the incomparability of every single passage
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of the Book; that an element of opinion was being
injected into the valuation of the revealed text and
thereby, to the more critical or the less pious, a direct
challenge presented to denigrate or even match it
— had however become apparent even sooner. Those
weaknesses had already been countered (although a
measure of refinement and elaboration of the argumentation was to follow in the 4th/ioth century) by
the concept of the tahaddi, or challenge. Based
essentially on Kur'an XVII, 90 and X, 90, where it
is declared that men and d[inn, even were they to
combine their efforts, are incapable of producing,
anything equalling as much as a single sura of the
Book, the i^d^az was substantiated by the pagan
Arabs' failure to take up the challenge, a failure
explicable solely by the realization on the part of
those greatest masters of the word which the world
had ever seen, motivated as they were by hatred of
the new faith, by loyalty to the old and by artistic
pride, that such an undertaking would be beyond
them. (So already Djahiz, Hud[ad[ al-nubuwwa, in
RascPil al-Didhiz ed. H. al-Sandubi, Cairo 1352/1933,
143-4; tr. C. Pellat, Arabische Geisteswelt, Zurich and
Stuttgart 1967, 78-80, who deals with the subject in
a routine manner, suggesting that he is treating a
familiar line of reasoning).
But once again, historical fact—for attempts
to match the Kur'anic style were indeed undertaken
—and a keener sense of the vulnerability of a
proof based on historical incident and subjective
judgement would modify the argument. Reliance on
tahaddi was supplemented by the doctrine of the
sarfa, the "turning away". (Cf. as an intellectual
precedent to the concept of sarfa, Lactantius (ca. 240ca. 340 A.D.), Div. Inst., IV, 2, 5: aversos esse arbitror
divina providentia, ne scire possent veritatem, "God
must have turned the ancient philosophers away
from the right way of finding the truth"). With the
abandonment of the claim to literary inimitability as
such and the recognition of the ability in potentia of
the Arab rhetoricians of Muhammad's day victoriously to rise to the tahaddi, the miracle was perceived
as consisting in God's preventing the competent from
taking up the challenge altogether. So already alNazzam; cf. Bouman, Conflit, 22. Although the sarfa
implies the relinquishing of its supernatural aspect,
the conviction of the Book's stylistic supremacy
continued in the consensus of the community to be
upheld as an empirical fact by some theologians such
as Bakillani (d. 404/1013), who were not prepared to
accept it as a necessity a priori. His contemporary,
the Muctazili kadi cAbd al-Djabbar al-Astarabadi
(d. 415/1025), in his extensive discussion of the
i*d[dz insists on the intrinsic excellence of the
Kur'an and particularly on the outstanding quality
of its fasdha; it is this level of stylistic perfection
which prevented a mu^drada in spite of the
indubitable occurrence of the tahaddi (cf., e.g.,
Mughni, ed. Amin al-Khuli, Cairo 1380/1960, xvi, 247;
esp. also the long discussion, 264 ff.); no special act
of God by way of a sarfa was required to inhibit the
pagan Arabs from attempting to match Revelation
(this is implied throughout and set forth explicitly
at 322 ff.).
Muslim tradition identifies a comparatively small
number of outspoken critics of the Book. Djacd b.
Dirham (executed in 105/723) is generally named as
its first detractor. Deprecation was, on occasion,
accompanied by the attempt to match the revealed
text by something artistically equivalent or better.
The existence, though repressed from common
memory, of revelations similar in form to that of the
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Kur'an promulgated by the counter-prophet Maslama
(Musaylima) set an uncomfortable precedent. It is
possible that the celebrated Iranian convert, the
great stylist Ibn al-Mukaffac [q.v.] (d. 140/757 or
142/759), actually did try his hand at such a mu^drada,
but found it impossible to complete his task—a
fate shared by some other writers to whom tradition
imputes the same ambition. (Cf. M. Guidi, La
Lotta tra VIslam e il Manicheismo, Rome 1927,
XVI, 64-5, 72; I. Goldziher, Muhammedanische
Studien, ii, 401-4; Tabari, Chronique, tr. from the
Persian version of Balcami by H. Zotenberg (reprint,
Paris 1958), iv, 450-2.) Bashshar b. Burd (d.
166/783) is quoted as freely comparing to its disadvantage Kur'anic with contemporary verse and as
having boasted of having personally surpassed sura
LIX; a similar statement is attributed to Abu
'l-cAtahiya (d. 213/828) with reference to sura
LXXVII. Among the MuHazila, Abu Musa clsa b.
Sabih, better known as al-Murdar (not al-Muzdar as
Rafici consistently writes, op. cit., e.g., p. 161), a
contemporary of Bishr b. al-Muctamir (d. between
210/825 and 225/840), whose student he was, and of
Abu '1-Hudhayl al-cAllaf (d. ca. 225/840), is singled
out as a sceptic in regard to the uniqueness of the
Holy Book. The bitterest scoffer at the Kur'an would
seem to have been Ibn al-Rawandi (d. 250/864 or,
more likely, 297/910 or 299/912), parts of whose
attacks on the mission of the prophets in general and
on Muhammad in particular have been preserved in
the refutation by the MuHazill al-Khayyat (d. between
287/900 and 297/910). The victory of the dogma of
the eternity a parte ante or the uncreatedness of the
Divine Word helped to consolidate a climate of
opinion in which the consensus peaceably secured the
recognition of the icd[dz as an integral part of the
faith. This is not to say that critical remarks on
individual images would no longer occur. Nor that
the stylistic insuperability of the Book would have
found universal acceptance among theologians: Ibn
Hazm (d. 456/1064), in his Kitdb al-Fasl fi 'l-milal,
Cairo 1317-21, iii, 15 ff.; tr. M. Asin Palacios,
Abenhdzam de Cdrdoba y su historia critica de las
ideas religiosas, Madrid 1927-32, iii, 248 ff.; see
also Fast, i, io6ff., tr., i, 222 ff., as well as alDjuwaynl (d. 478/1085), the imam al-fyaramayn and
teacher of al-Ghazall, in his al-cAkida al-nizdmiyya,
ed. M. Kawthari, Cairo 1948, 54-5; tr. H. Klopfer,
Das Dogma des Imdm al-Haramain al-Djuwaini und
sein Werk al-^Aqidat an-nizdmiya, Cairo-Wiesbaden
1958, 89-90, to mention only two outstanding figures
from widely separated regions and school affiliations,
refuse, the one to acknowledge its aesthetic qualities
as a major proof of its uniqueness, the other to
recognize its unqualified aesthetic superiority
altogether. Whether the "competition" with the
Kur'an (or perhaps only with LXXVII, 30-3) of
which al-Macarri (d. 449/1057) has been accused ever
was undertaken must remain uncertain; that the poet
embarked on a systematic counterfoil appears
exceedingly doubtful. The last mu'dradat al-Kur*dn
of which a somewhat vague report has come down to
us is due to one Muhadhdhib al-Din al-Hilli (d. 601/
1205; cf. Goldziher, op. cit., ii, 404).
The critical appraisal of the Kur'an's artistry
had been paralleled, if not preceded, by reflexions on
certain grammatical peculiarities of the Book. The
awareness of differences in linguistic usage during
the 3rd/9th and 4th/ioth centuries came more and
more to be coupled with the postulate that grammar
was to be judged by the Kur'anic text rather than the
Kur'anic text by the tradition of classical grammar;
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cf. al-Mubarrad (d. 285/898), al-Kdmil, ed. W. Wright,
Leipzig 1864-92, 485; Tawhidi (d. 414/1023), Kitdb
al Irntd* wa 'l-mu*dnasa, ed., A. Amin and A. alZayn, Cairo 1939-44, iii, 185; and the explicit
statement by Ibn al-Munayyir (d. 683/1284): tashih
fyawdHd al-^arabiyya bi 'l-Kur^dn, apud M. Ullmann,
Untersuchungen zur Ragazpoesie, Wiesbaden 1966,
222-3; similarly Kastallani (d. 923/1517) apud
Goldziher, Die Richtungen der islamischen Koranauslegung, Leiden 1920; re-issued 1952, p. 50, n. 3.
The major works marking the development of the
Pdidz concept and the researches supporting it have
been put together by Abdul Aleem, 'Ijazu'l-Qur^an
(sic), in 7C, vii (1933), 64-82, 215-83, and G. E. von
Grunebaum, A tenth-century document of Arab
literary theory and criticism. The sections on poetry of
al-BdqilldnVs Icjaz al-Qur'an, Chicago 1950 (with
bibliography). The first systematic treatments
carrying the word i'd^az in their title which have been
preserved—the oldest, by Muhammad b. Yazid (or
Zayd) al-Wasiti (d. 306/918-9), is lost—are concerned
above all with the literary uniqueness of Revelation,
the leading interest of both cAli b. clsa al-Rummani (d.
384/994) and Muhammad al-Khattabi (d. 386/996 or
more probably 388/998). Outside the circle of "specialists", too, the tracing of poetic imagery in the Kur3an
preoccupied the literary theorists who, like Ibn alMuctazz (d. 295/908), would invoke Kur'anic precedent to justify modern stylistic trends and for whom
the existence of figurative speech in Revelation
constituted an important motivation for the study
and ever more minute classification of tropes and
figures in general. The treatment of the icdj_dz by
Bakillani, the first it would seem to aspire to systematic comprehensiveness, decisively influenced the
later writers, whether mostly concerned with style
like cAbd al-Kahir al-Djurdiani (d. 470/1078) in
his DatiPil al-i^djaz, or with theology proper like
Fakhr al-Din al-Razi (d. 606/1209) in his Mafdtih
al-ghayb and his Nihdyat al-ldidz fi dirdyat al-i^dz
and Ibn Kayyim al-Djawziyya (d. 751/1350) in
his Fawa*id. By their time, the term Him al-i^djaz
had, in common parlance, become very nearly
synonymous with Him al-baydn or Him al-ma^dnl
to designate the science of rhetoric; cf. Abdul Aleem,
op. cit., 82. Broadly speaking, nothing new has been
added to the traditional argumentation since the
5th/nth century. The discussion of the i'didz in
Muhammad cAbduh's (d. 1905) Risdlat al-tawhld
(esp. ch. xii; Eng. tr. by I. Musacad and K. Cragg,
The theory of unity, London 1966, 118-22; competent
summary of all references to the Kur'an in Stieglecker
[see Bibl.], 404-8) differs from older presentations
essentially by omitting grammatical and aesthetic
detail.
In contrasting the stylistic perfection of the Kur'an
with the stylistic imperfections of the older Scriptures
the Muslim theologian found himself unknowingly
and on purely postulative grounds in agreement with
a long line of Christian thinkers whose outlook on the
Biblical text is best summed up in Nietzsche's brash
dictum that the Holy Ghost wrote bad Greek. The
knowledge of the Western theologian that the
Biblical books were redacted by different writers and
that they were, in many cases, accessible to him only
in (inspired) translation facilitated admission of
formal imperfections in Scripture and therewith
lessened the compulsive insistence on its stylistic
authority. Christian teaching, leaving the inspired
writer, under the guidance of the Holy Spirit, free in
matters of style, has provided no motivation to
seek an exact correlation between the revealed text

on the one hand and grammar and rhetoric on the
other; cf. L. Gardet and M.-M. Anawati, Introduction
d la theologie musulmane, Paris 1948, p. 26, n. 4.
It thereby relieved the theologian and the critic
from searching for a harmony between two stylistic
worlds, which at best would yield an ahistoric concept
of literary perfection and at worst would prevent
anything resembling textual and substantive criticism
of Revelation as adumbrated by the Oratorian monk
R. Simon as early as 1638, but which could not
possibly be accepted within Islam even today under
the pressure of a concept of litteratim inspiration
which would confine dissenters to questioning the
completeness or genuineness of the transmitted
text but inhibit examination of its dictation, word
for word and letter for letter. In Christianity,
besides, the apology for the "low" style of the Bible
is merely part of an educational problem—what
to do with secular erudition within Christianity;
whereas in Islam, the central position of the Kur3an,
as the focal point and justification of grammatical
and literary studies, was, theoretically at least,
never contested from within the believing community.
In another respect, however, Islam has come very
close to Christian teaching (or, at any rate, Christian
sentiment). In identifying the Kur'an, i.e. the fact of
revelation, as the mu^djiza of the Prophet it
approaches very nearly the insight into the nature
of the revelation which made Jesus refuse "to grant
the sign, the miracle, the external proof asked of
Him, which would have taken its place outside
Revelation: this proof, moreover, would have been
ineffective, and would not have provoked genuine
faith, but at the most a gross superstition" (R. Mehl,
La condition du philosophe chretien, Paris-Neuchatel
1947, 119; Eng. tr. by E. Kushner, The condition of
the Christian philosopher, Philadelphia 1963, 127),
which it must be admitted is precisely what happened
whenever in Christianity or in Islam this insight of the
central figure of the faith has been disregarded.
Bibliography: In addition to the references
in the article: T. Andrae, Die person Muhammeds in
lehre und glauben seiner gemeinde, Upsala 1917,
94-10; A. S. Tritton, Muslim theology, London
1947; J. Bouman, Le conflit autour du Coran et la
solution d'al-Bdqilldni, Amsterdam 1959, with
bibliography; H. Stieglecker, Die Glaubenslehren
des Islam, Paderborn, Munich and Vienna 1962,
esp. pp. 371-408; W. Madelung, Der Imam al-Qdsim
Ibn Ibrahim und die Glaubenslehre der Zaiditen,
Berlin 1965, 124 ff. (G. E. VON GRUNEBAUM)
ISalAZA (A.) authorization, licence. When
used in its technical meaning, this word means, in
the strict sense, the third of the eight methods of
receiving the transmission of a hadith [q.v.] (the
various ways are set out precisely in W. Marcais,
Taqrib, 115-26). It means in short the fact that an
authorized guarantor of a text or of a whole book
. (his own work or a work received through a chain of
transmitters going back to the first transmitter or to
the author) gives a person the authorization to
transmit it in his turn so that the person authorized
can avail himself of this transmission. But beyond
this narrow definition there is in fact involved the
principle, fundamental in Islam, of the pre-eminent
value attached to oral testimony, a principle which
has been maintained through all the fictions to which
idjaza and the other methods of transmission have
given rise from a very early date and which still today
continue to influence Muslim traditional thinking.
It is this that gives its ideological and historical
importance to the very full documentation contained

IDJAZA
in the isndds ("chaines de t^moignages fondamentales", L. Massignon), in the samd^s ("certificates of
hearing") and in the idjazas—often having indications of dates and places and details of the names of
the persons who formed links in the transmission—
which precede, frame or follow not only the texts of
fradith, of fikh or of tafsir, but also theological,
mystical, historical ancl philological works, and even
literary collections, of both prose and poetry.
Separate from the texts there appear the systematic
lists of authorities (mucdiam, mashyakha, thabat,
fahrasa [q.v.], barnamddi), which form in themselves
a well developed branch, still flourishing and so far
insufficiently exploited, of the work of the traditional Muslim scholars. In spite of the very serious
reservations which had been made from the beginning, notably by the imam al-ShaficI (d. 204/820),
with regard to transmissions not guaranteed by the
direct study of the text transmitted and the effective
meeting between a transmitter and a receiver
capable of understanding the text, yet practice,
supported when necessary by appropriate statements of casuistic reasoning, has always tended
towards the acceptance of fictions and increasing
indulgence: a general ididza without the hearing of
the texts, an ididza conferred on young children who
have not yet reached the age of reason, even to those
still unborn, an ididza obtained as the result of a
short interview during journeys whose aim was not
exclusively study or the Pilgrimage, an ididza
requested and granted by letter without any personal
contact between the authority and the candidate.
Among the fictional ididzdt, which were moreover
of social and political significance, were those conferred at their request on rulers or on high state
dignitaries. Examples of ididza in verse exist from
the second half of the srd/Qth century (al-Khatib alBaghdadi, Kifdya, 350), and these very soon became
couched in turgid rhetoric (see below).
Among the "Twelver" Shicls the ididza obtains its
authority from the infallible imams whose hadlths
are scrupulously transmitted by their faithful
supporters (see H. Laoust, Les schismes dans I'Islam,
Paris 1965, 303).
In Persian and in Ottoman Turkish (in the latter
as a composite word, idj[dzet-ndme, icazetname) the
term has come into modern use to mean "certificate
of fitness" (to teach).
Bibliography: al-Khatib al-Baghdadi, K. alKifdya fi 'Urn al-riwdya, Haydarabad 1357/1938,
especially 311-55; see also idem, Takyid al-^ilm,
ed. Youssef Eche (al- c lshsh), Damascus 1949; an
unpublished treatise by al-Silafi (d. 576/1180),
K. al-WacLjlz f l dhikr al-mudidz wa 'l-mudjiz
(MS Chester Beatty Arabic 4874, fols. 1-20),
analysed by G. Vajda in Bull, de rinst. de Rech. et
d'Hist. des Textes, no. 14, 1966; Mirza CA1I Taki,
al-Ididzdt, containing Licenses to learned men,
Lucknow 1286/1869. On the subject of the
superior value as proof of the spoken over the
written word: L. Massignon, Etudes sur les "Isnad"
ou chaines de temoignages fondamentales dans la
tradition musulmane hallagienne, in Melanges
Fttix Grat, i, Paris 1946, 385-420 (= Opera
Minora, ii, Beirut 1963, 61-92); R. Brunschvig,
Le systeme de la preuve en droit musulman, in
Recueils de la Society Jean Bodin, xviii, La Preuve,
Brussels 1964,169-86. On the ididza and the related
documents in general: I. Goldziher, Muh. St., ii,
188-93 (this study is the basis of his article in
El1; reservations made by F. Sezgin, GAS,
I, 1967, 53-84, must be taken into account);
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W. Ahlwardt, Verzeichnis, i, 54-95; W. Mahals,
Le Taqrib de En-Nawawi, Paris 1902, 115-26;
J. Pedersen, Den Arabiske Bog, Copenhagen
1946, 23-30, 144; excellent general outline on
ididza and samd* by S. al-Munadjdiid, Ididzdt
al-samd* fi 'l-makhtupdt al-^adlma, in RIM A, i
(i955), 232-51; cAbd al-cAziz al-Ahwani, Kutub
bardmidi al-culamd* bi Jl-Andalus, ibid., 91-120
(also idem, Nass Barndmadi Ibn Abi 'l-Rabi*,
ibid.,. 252-71). Shici ididzdt form the subject of a
double volume (25-26) of the great theological
encyclopaedia Bihar al-anwdr of Muhammad
Bakir Madjlisi (d. 1110/1699); see also Abdullah
Fayyad, al-Ijazat alc-ilmiyya Hnd al-Moslimeen,
Baghdad 1967; Sakhawi (d. 902/1497) includes
in his Icldm a list of mucdiams and mashyakhas,
tr. in F. Rosenthal, A history of Muslim historiography, 2 Leiden 1968, 451-3; a more complete
list, to the i4th/2oth century, is given in Muhammad cAbd al-Hayy b. cAbd al-Kabir alKattani, Fihris al-Fahdris wa 'l-athbdt . . ., Fez
1346/1927 (cf. Brockelmann, S II, 891), a most
valuable source of information which is in need of
systematic indexing. Among the lists of transmissions may be mentioned (in addition to the
Barndmadi of Ibn Abi 'l-Rabic mentioned above)
the printed works of Abu Bakr Ibn Khayr alIshbili (d. 575/1180), Fahrasa, "Index Librorum
. . .", edd. F. Codera and J. Ribera, BAH, vols.
ix-x, Saragossa 1894-5, and the five works, collected in one volume at Haydarabad 1328/1910,
of five scholars of the I2th-i3th/i8th-i9th
centuries, al-Kurani, al-Nakhli, al-Basri, alFullani, al-Shawkani (full titles apud J. Robson
in BSOAS, xiv (1952), 580, no. 6). Recently
Orientalists have begun to take an interest in the
analysis of the lists of authorities and the certificates of "audition"; among others may be
mentioned A. J. Arberry, Sakhawiana (Chester
Beatty Monographs, no. i); idem, A twelfthcentury reading list (same series, no. 2), London
1951; G. Vajda, Les certificats de lecture et de
transmission dans les manuscrits arabes de la
Bibliotheque Nationale de Paris, Paris 1957 (bibliographical details at p. VI, n. 2); idem, Le dictionnaire des autoriUs de cAbd al-Mu^min al-Dimydti,
Paris 1962; J. Sublet, Les Maitres et les etudes
de deux traditionnistes de I'epoque mamlouke (alMashyakha al-bdsima of Ibn Hadjar al-cAskalani),
in BEO, xx (1967).
(G. VAJDA)
Most idjdzas are plain statements of fact, but
sometimes rhymed prose (sadf [q.v.]) is used and the
beneficiary is described in extravagant epithets (ididza tanndna, Suyuti, Bughya, 246, 4 from below). In
some later ididzas we find lengthy introductions and
the whole document becomes an exercise in rhetoric.
Kalkashandl regards this as normal, as appears from
his brief discussion of the ididza in the Subh al-acshd
(Cairo 1331/1913, xiv, 322-35) and the examples of
id[dzas for various purposes (futyd, tadris, Hrdda,
riwdya) which he sets up as models (other examples
of this pompous style in A. J. Arberry, The Chester
Beatty Library: A handlist of the Arabic manuscripts,
Dublin 1955, i, plate 14, iv, plate 124; of an ididza
as part of a samd', S. A. Bonebakker, Some early
definitions of the tawriya, The Hague 1966, 65). As
early as the srd/gth century the poetic form was used
(see al-Khatib al-Baghdadi, al-Kifdya fi cilm alriwdya, Haydarabad 1357/1938, 350-1; idem, Ta^rikh
Baghdad, v, 164-5). The traveller Ibn Djubayr records
that he obtained an ididza in both prose and verse
(nathr wa-nazm, ed. Wright-de Goeje, 201, 18).
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That the poetic form was popular for the i&aza as
well as for the request for an id[dza (istid'd*) is
shown by examples quoted in Makkari's Analectes
(i, 628, 715, 743 ff.). Id^dza poems also occur in
Safi al-Din al-Hilli's Diwdn (Damascus 1297/1879,
481-3, for his own poems) and a late example is
found in Shirwani's tfadikat al-afralj, (Bulak 1282;
1866, 76).
Ididza as a technical term in prosody
occurs as a synonym of various terms for faults in
the rhyme [see art. KAFIYA]. As a term in rhetoric
it is used when a poet builds some lines or even
a whole poem on a single line or hemistich suggested
by somebody else, often a ruler (but cf. Dozy,
Suppl. s.v. adidza). It is also used when two poets
compose alternately a hemistich or one or more
lines of the same poem, often in the form of a contest,
in which case we also find the term tamlU (or mumdlata,imldt, TA, v, 227 below). Other terms occur
either as synonyms or to indicate different forms
of tamllt. The interpretation of these terms given
by Ibn Zafir in his Badd^ al-Badd^ih (Bulak 1278;
1862 and on the margin of cAbbasi, Ma^dhid altansis, Cairo 1316/1898) does not seem to have been
generally accepted.
Bibliography: Ibn Rashik, al- cUmda, Cairo
1325/1907,1,127-8, 135, ii, 72-5; G. W. Freytag,
Darstellung, Bonn 1830, 527.
(I. GoLDZiHER-[S. A. BONEBAKKER])
IDjAZA [see HADJDJ].
AL-IDJI, C ApUD AL-DiN C ABD AL-RAHMAN B. RuKN

AL-DIN B. CABD AL-GHAFFAR AL-BAKRI AL-SHABANKARI, Shafici jurist and Ashcari theologian. Born
probably after 680/1281 in Ig, the chief town of
Shabankara, he began his theological education
mainly among the pupils of al-Baydawi. The last
Ilkhan, Abu Sacid (716-36/1316-36), invited him to
his court in Sultaniyya and appointed him kadi
al-mamdlik, probably on the suggestion of his vizier
Ghiyath al-Din Muhammad b. Rashid al-Din (72836/1328-36), with whom al-Idji had formed an
acquaintance; in 730/1330 al-Idji's reputation as a
scholar is mentioned for the first time in a contemporary source (Ta^rikh-i Guzlda, 808, 6ff.). Later,
probably after the execution of Ghiyath al-DIn and
the death of Abu Sacid (736/1336), al-Idji appears as
chief kadi in Shiraz, at the court of the Indju Abu
Ishak; it was here that Hafiz met him (Diwdn, ed.
Kazwini-Ghani, 363, 7). When the Muzaffarid
Mubariz al-Din was planning to conquer Abu Ishak's
kingdom for himself, al-Idji attempted, as the
latter's agent, to negotiate between the two, but
without result; at this time Mubariz al-DIn was
his guest for a few days in Shabankara. Once again
al-Idji returned for a short time to Shiraz; however,
during the siege of the town (754/1353) he went over
to Mubariz al-DIn and withdrew to Shabankara.
There Shah Shudiac, Mubariz al-Din's son, visited him
a year later. In 756/1355, evidently in connexion with
the insurrection against the Muzaffarids of Malik
Ardashir, the last Atabeg of Shabankara, al-Idji was
imprisoned in the fortress of Diraymiyan (at Ig) and
died there in the same year.
Al-Idji's works have no claims to originality, being
intended as systematic handbooks for teaching in
madrasas. Their popularity is evident from the great
number of commentaries. A dedication to Ghiyath
al-Din shows that two of his books were composed
before 736/1336: theFawd^idal-Ghiydthiyya, an abridgement of the section on rhetoric from al-Sakkaki's
encyclopaedic Miftdh al-culilm, arid the commentary
to Ibn al-Hadjar's (d. 646/1249) Mukhtasar of his own

Muntaha 'l-su^ul wa H-amalfi Hlmay al-usfil wa 'l-dj[adal. Al-Idji's fame was based, already during his
own lifetime, on his K. al-Mawdkif fi Him al-kaldm,
which is still today used as a basis for the teaching
of theology at al-Azhar. Although (subsequently?)
dedicated to Abu Ishak, it was probably composed
before 730/1330, for it is mentioned in the Ta^rikh-i
Guzida, which was written in that year (808, 15; this
reference may however be a later addition by the
author). The book sets out in the style of a summa
theologica, in concise language, the traditional ideas
of 6th/i2th century Islamic theology; it is based
mainly on the Muhassal of Fakhr al-Din al-Razi (d.
606/1209) and the Abkdr al-afkdr of Sayf al-Din alAmidi (d. 631/1233), in places also on the former's
Nihdyat al-cukulfi dirdyat al-usul. For further works,
see Brockelmann, II, 267 ff., and A. Ate§ in IA, v,
921 ff. s.v. Id (with detailed summaries).
Bibliography: For his biography, see the
sources given in Brockelmann, II, 267; S II, 287;
and Kahihala, Mu^djam al-mu^allifin, v, 199. In
addition, see Mucin al-Din Yazdi, Mawdhib-i
ildhiyya dar ta^rikh-i Al-i Muzaffar, ed. Sacid
Nafisi, Tehran 1326, i, 241 ff., 257; Ta^rikh-i
Guzlda (with the Dhayl of Mahmud Kutubi),
654 ff., 663; Mirkhwand, Tehran 1339, iv, 484 f.
487, 494; Khwandamir, Bombay 1857, iii/i,
125 f., iii/2, 21; numerous anecdotes in the ffikdydt-i Fdrsi of cUbayd-i Zakani (see Kulliyydt-i
'Ubayd-i Zdkdni, ed. Parviz Atabaki, Tehran 1321
[h.s. ?], 311 f.); Kasim Ghani, Bahth dar dthdr u
afkdr u ahwdl-i Hafiz, Tehran 1321, i, 29, 31, 75,
99 ff.; L. Gardet and M.-M. Anawati, Introduction
d la theologie musulmane, Paris 1948, 165 ff.,
370 ff.; J. van Ess, Die Erkenntnislehre des
^Adudaddin al-Ici, Wiesbaden 1966.
(J. VAN Ess)
C
IDJL, ancient Arabian tribe, reckoned part
3
of Bakr b. Wa il [q.v.]. Their common ancestor
c
ldjl b. Ludjaym was proverbially noted for his
stupidity (Goldziher, Muh. St., i, 48n.; Eng. tr. i,
52n.). The tribe as a whole had a reputation for
niggardliness (Mascudi, vi, 138!; Yakut, i, 183). They
originally lived in al-Yamama and in the region about
the roads from Kufa and Basra to Mecca. Among the
settled localities belonging to them were Araka,
Djawkha 3 and al-Khadarim; while their waters
included Bukay c , Tukayyid, al-Ruwaytha, Zumm,
Sak, Shubrum, Zabya, al-Kayyara, Mahdara, and alHadjira. Some of Banu cIdjL settled at Djaylan in
al-Bahrayn among Persian immigrants from Istakhr
who practised agriculture (Yakut, ii, 179; Goldziher,
i, 103; Eng. tr., i, 100). At a later date there were
members of Banu cldjl in the region of Aleppo (alKalkashandi, Nihdya, 350).
The relations uf cldjl with cognate tribes are
discussed in the article on Bakr b. Wa'il [q.v.]. They
fought against Kays b. cAsim and Tamim at Nibadj
and Taytal, and also at Musalliha. The most important battle in which they were engaged, however, was
that of Dim Kar [q.v.]. According to some accounts
their leader Hanzala b. Thaclaba played an important
part before the battle encouraging the Arabs to fight,
while during the battle he commanded the right wing
of the Arabs. The conversion of a cldili to Islam
is mentioned by al-Wakidi (ed. M. Jones, i, 198).
Some of the tribe had become Christian, and these
took the Persian side at the battle of Ullays in 12/634.
Men of cldil and Hanifa were in a force at Kal c at
al-Nusayr (or Numayr) near Nihawand in 22/643.
Horsemen of cldjl supported Yahya b. c Umar in
his rising at Kufa in the middle of the 3rd/9th century.
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The connexion of parts of cldjl with Persian culture
is noteworthy, and may partly explain the type
of heresy to which they were prone. At Kufa alMughira b. Sacid al-cldjli was executed as a heretic
in 119/737 and Abu Mansur al-cldjli [see MANSURIYYA]
in 124/742. The well-known Abu Muslim [q.v.~] is
thought to have been a slave attached to cldjl.
Bibliography. Yakut, Mu'diam, index; Tabarl,
index; Aghdni, index; Caussin de Perceval, Essai,
ii, 173-81, 270, 449, 592, 603; iii, 404.
(W. MONTGOMERY WATT)
AL-CIDJLI, ABU DULAF [see AL-KASIM B. CISA].
AL-cIDaILi, ABU MANSUR [see MANSURIYYA].
IDJMAC, the third, and in practice the most
important, of the bases of Islamic religious law,
according to the classical theory [see USUL]. It is in
theory the u n a n i m o u s a g r e e m e n t of the U m m a
on a regulation (hukm) imposed by God. Technically
it is "the unanimous doctrine and opinion of the
recognized religious authorities at any given time".
S t a t e m e n t of the problem: The idea of
id[md*- as a source of law, as proving in an intangible
and definitive way the validity of a hukm (W. M.
Watt, Islam and the integration of society, London
1961, 203), was a result of the need to perpetuate
a truth given by the Kur 3 an and corroborated by the
Sunna of the Prophet. Arguments arose among the
faithful after the death of the Prophet who, during
his lifetime, was the "proof" (kudidia) and point of
reference in legislative matters. The need began to
be felt for a binding principle which would ratify a
custom, as yet vague and undefined, which was being
called upon to systematize itself at the same
time as it was expanding and coming under attack
from both Shicis and Kharidjis. The idea became
defined and was given its theoretical formulation
with the elaboration of the usul al-fikh, i.e. in the
2nd/8th century. The definition of idj_mdc as a source
of law then raises the question of the probative validity (hudidjiyya] of this concept.
Denied by the Kharidiis (al-Baghdadl, Usul, 19)
and by al-Nazzam (ibid., 19-20), this validity became
the object of long discussions in the classical treatises
on usul al-fikh. Whether it is the Hanafl id[md^
extending the consensus of the Umma to all the
Believers or the idj_mdc of Ibn Hazm limiting it only
to the Companions of the Prophet, the procedure is
always the same; it consists of basing the hudidj_iyya
of the idjmd^ on a passage from "Kur'an or Tradition
giving a reason in plain language" (Hourani, 19). This
procedure clearly illustrates the exigencies of Islamic
jurisprudence.
The rationalism of the Muctazilis, with its tendency
to ethics rather than logic, amounts, where id[mdc is
concerned, to no more than a deontology addressed
to the personal convictions of the believer.
The primacy of reason (al-'akl kabl al-sam*-},
repeatedly expressed by cAbd al-Djabbar (Mughni,
xii, 378 and passim; Shark, 45 and passim-, Ibn
Mattawayh, Muhtt, 17 ff.; Abu'l-Husayn, Muctamad,
ii, 460) is circumscribed by the principle of 'that
which is best' (al-aslah), which can limit even the
divine will. In the field of id[md*-, rationalism was
obliged to make way for the strictest fideism, since
reason is no more capable of deciding the inerrancy
(^isma) of a group of people than of guaranteeing
that an individual is always exempt from error in
his words and his deeds. cAbd al-Djabbar thus takes
over the objection of al-Nazzam, who, though
frequently named elsewhere (Mughni, xvii, 72, xv,
361, 392 and passim), is not mentioned in connexion
with idjmd*- (compare Mughni, xvii, 158 and
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Mu^tamad, 458). Thus the %dd,i affirms unequivocally:
"As for demonstrating the legal validity of idjmd*by a process of reason, that is impossible" (fa-amma
'l-istidldl *ald sihhat al-idjmd*- min djihat al-'afrl,
Ja-baHd', Mughni, xvii, 199); for, he continues, "no
proof (dalU) can demonstrate that a certain group is
free of error in its words and its deeds, just as nothing
can prove this for each of the matters of religious
obligation (mukallafun); and there is no difference
between the man who imposes by means of reason
(man awdiaba caklan) the legal validity of idjmd*- and
the man who decides the probative value of divergence (man awdiaba kawn al-khildf hudid[atan) or
ascribes probative value to the statement of each
mukallaf(man dja^ala kawn kull mukallafhudidiatan).
This affirmation is even more erroneous than that
of taklid, whose nullity (butldn) we have already
demonstrated" (see also Mughni, xvii, 206, 216).
We may note in passing that the Muctazili
view coincides with that of Ibn Hazm and his
school. By more devious and never explicit
routes, his pupil Abu'l-Husayn adopted the same
viewpoint. After presenting the five Km°anic
proofs universally admitted by the usuliyyun
and the proof deduced from the classic tradition "My community will never agree upon an
error" (MuHamad, 458-76), he sets out (in order to
refute them) two arguments which one might have
thought to be dictated by common-sense but which
would in fact, for the logician, merely lead the line of
reasoning back to a vicious circle in one case and to a
petitio principii in the other (Mu^tamad, 476-7). To
avoid these two impasses it was necessary, in the
field of id[md', to dissociate the domain of faith
from that of reason. cAbd al-Djabbar saw this and
stated it; Abu'l-Husayn suggested it.
The Muctazili attitude, which always attracted
al-Ghazali, may be seen on the subject of hudidjiyyat
al-idjmd^ in the force he gives to the hadith of the
Prophet, "My community will never agree upon
an error", supporting this with a para-syllogistic
argument (Mustasfd, i, 110-2). Drawing his inspiration from Aristotelian logic, al-Ghazali applies to the
argument drawn from the Sunna a syllogism, in
which the second premise, statement of a particular
truth, is replaced by an arbitrary hypothesis depending on a petitio principii, that the normal course of
events (^dda) is a source of knowledge.
A connected and no less important problem is
that of the relationship between idjmd*- and tawdtur
[q.v.~\. The hud/idjiyya of tawdtur is objective, since
it concerns hissiyydt and consists in the convergence
of sayings and in the authentication of chains of
authorities. It is in this sense, according to alGhazali for example, that tawdtur provides a guarantee as reliable as hissiyydt and ^akliyydt (al-Ghazali.
Iktisdd, 112-3), whilst the hudj_djiyya of idj_mdc
consists in this same convergence but with the
addition of a faith (tasdik) which goes beyond the
bounds of objectivity and amounts to the deep
conviction of every Believer, as much as to objective
credibility. It will be understood, then, that for alGhazali, idimd*- is "the most important source of
religion" (Mustasfd, i, 112; al-Amidi, Ihkdm, i, 316).
In modern times, parallel with a classical and
conservative trend represented by cAbd al-Wahhab
Khallaf, there is developing a modernist trend
inherited from the reformism of Muhammad cAbduh
(Hourani, 39-43) by the Pakistani, Kamal Faruki.
In his recent work (Islamic jurisprudence, Karachi
1962), K. Faruki does not re-examine the theoretical
problem of the proofs on which the validity of
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idjmcf- is based. Like Muhammad cAbduh, he thinks
that the scriptural proofs establish, though in a
limited sense, the legal authority for the consensus of
the Umma (Hourani, 43). But beyond this, he
attempts to reconsider the concept of idjmd*- as a
result of a critical analysis of the concept of *isma. In
showing that the 'isma [q.v.] (infallibility) of the
Umma is circumscribed and defined by divine
infallibility, K. Faruki illustrates the relative
nature of the former and tries to adapt the concept
of the legal validity of idjmd*- to the necessities of the
modern world and the exigencies of the socio-political
system of which the Believer is a part.
Development: As the concept of idjmd*- developed, the dispersion of the faithful from Medina
became greater and the Muslim world expanded, the
solutions to the problem became more diverse. The
concept of "favourable acceptance" became more
worked out and the idea of a certain de facto agreement led to a theoretical definition of id^md^ differing
according to the schools
The point of departure for this development is
given by the Kitdb Ikhtildf Malik wa yl-Shdfici (Kitdb
al-Umm, vii, 177-83). Al-Shafici called into question
the idea of the consensus of Medina by showing the
obscure and imprecise nature of the concept of "the
usage of Medina". He substituted the assertion of a
basic truth, upon which, as far as law was concerned,
the infallibility of the unanimous pronouncements
of the Umma rested, for the Maliki idj_mdc, which
merely affirmed an existing fact. The principle was
stated in legal terms, although not based on law.
The Risdla of al-Shafici, this scholar's only work
on the subject, should be regarded as the resume
of a system of thought developed through oral
discussions. This is the characteristic of the primitive
religious law which was "a doctrine of essentially oral
transmission" (H. Laoust, in El2, s.v. Ahmad b.
lianbal, 274a). We must make a jump of three
centuries to reach the degree of systematization
which is achieved by the Mustasfd of al-Ghazali.
With the Ihkdm f l usul al-ahkdm of Ibn Hazm, we
find ourselves faced with a work on usul al-fikh in
which id_imdc is treated as a juridical source needing
a foundation and raising technical problems to be
solved. For Ibn Hazm, idjmd*- is limited to that
of the Companions of the Prophet. A system which
rejects the use of analogical reasoning and insists
on the exclusive use of proof te^ts can only allow
idjmd*- which is derived from a revealed text about
a word or deed of the Prophet. Here idimd*- seems
to have been re-absorbed by Kur'an and Sunna. In
this perspective the technical problems posed by the
formation of idjmdc diminish. The necessity for a
continuous thread reaching back to the idjma^ of the
Companions resolves the problem of its constitutors
and that posed by a divergence of opinions within
one generation; the expression ulu 'l-amr, often used
by Ibn Hazm, shows that amirs and scholars ought
to guide us by imposing upon us only those things
which God or the Prophet have commanded. The problem of the succession of generations is resolved and,
in the same way, the difficulty presented by the
necessity of verifying the opinions of the whole of
the Umma in every generation disappears.
The Hanafis al-Bazdawi (d. 482/1089) and alSarakhsl (d. 490/1096) denounce the weakness of the
argument on which the Zahiri idjmd' was based, the
precedence of the witness of the Companions (alSarakhsi, Usul, i, 313). For the latter, the chief merit
of the Companion is to be a Believer. According
to al-Bazdawi (Usul, iii, 181), "by the Umma is

understood only those who have not adopted pernicious doctrines (ahwd*) and innovations (bida*); and,
if the Umma should find itself subject to error when
the revelation is interrupted, then the divine promise
to assure that the Umma should persevere in the
truth would become void. It is, therefore, necessary
to assert that the idimdc of the Umma is certainly
a source of truth (sawdb) by virtue of divine
generosity, and that its object is to preserve the
religion of Allah". For these theologians idjmd*- draws
its validity from itself; it is held to be an autonomous
juridical source (al-Sarakhsi, Usul, i, 295).
The definition of the Imam al-Haramayn, the
teacher of al-Ghazali, is narrower. According to him,
the fakih alone is competent in the matter (Kitdb
al-Warakdt). His disciple, al-Ghazali, explains it in
detail: idj_md^ is the agreement of the community of
Muhammad, in particular on all religious questions
(Mustasfd, i, no). This community of Muhammad
forms a whole within which two categories must be
distinguished; those who are definitely concerned in
idjmd*- (al-wddih fi'l-ithbdt; Mustasfd, i, 115), i.e.,
every mudjtahid whose juridical opinion is held to
be valid (ahl al-hall wa'l-'akd), and those of whom
note is certainly not taken (al-wddih fi'l-nafy), i.e.,
children who have not yet reached intellectual
maturity (tamyiz), foetuses and lunatics. Between
these two well-defined categories there is an intermediate zone of uncertainty, on the subject of which
various problems arise: the questions of the role of the
ordinary believer (al-^dmmi al-mukallaf),
the
"innovator", who takes a position contrary to idimd*,
the "Followers" (tdbi'un [q.v.]), younger contemporaries of the Companions and those opposed to
them, the minority who oppose the majority who
make up id_imdc.
From all the solutions put forward, it is possible
to extract a constant of Sunni thought; idjmd*- is the
agreement of all the believers in general, and in
particular that of those qualified, to whom was
entrusted the task of taking the decisions in juridical
matters.
M e t h o d : Once the question of the constitutors
of idjmd*- has been settled, the question of the method
by which they reach agreement may be asked. This
agreement can be made by word or deed, it can be
explicitly stated or silent. The Hanafis, who
distinguish between the "concession" (rukhsa) and
the strict rule (cazima [q.v.]), consider tacit idjmd*- to
be valid only with regard to a concession, while for
establishing a strict rule id^md* definitely stated or
expressed by an act is necessary. The Hanafis, indeed,
are the only ones to allow tacit idjmd*- (see the Kashf
al-asrdr, a commentary on the Usul of al-Bazdawi,
iii, 946: ". . . the concession is based on necessity and
it is necessity which makes idjmcf- out of tacit
agreement"), while the Zahiris, in their literalism,
refuse it categorically. The Shaficis, like al-Djuwayni,
al-Ghazali and al-Amidi, allow it as idjmcf- but with
certain reservations. "It is idjmd*-", al-Ghazali tells
us, "provided that this tacit agreement is accompanied by indications of approval on the part of those
who are silent" (Mustasfd, i, 121). It is difficult
indeed to give the same probative value to silence
as to a definite statement (ibid, 121).
But what is the value of an agreement which,
without being formulated, is expressed by an act ?
Can it be held as valid inasmuch as this act, carried
out by the majority of Believers, takes for granted at
least the idimdc of the elite, just as an act of the
Prophet indicates his approval of that act? Put in
another way, does the infallibility of the Umma
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guarantee its conduct as well as its statements ? The
Shaficls refuse to adopt this position for, they say,
it is impossible to verify whether or not the totality
of a people carries out an act unanimously. This
assumes a complete record of the Believers and of
their conduct. Although silence may sometimes be
considered an indication of approval of a statement,
and consequently regarded as tacit agreement, id[md*
based on an act cannot be considered valid because
of the difficulty of verification. Silence, indeed, may
be ascertained directly through the absence of any
opposing statement, whilst the unanimous execution
of an act cannot be ascertained except by a continuous
control, which would obviously be impossible to
effect. Here again the lianafis differ from the rest
of the Sunnis and allow the validity of agreement
about an action when the action concerns the whole
body of the Believers, as for example agreement
about the prohibition of adultery or usurious sale.
The opinion of the community, whether silent,
signalled by an act (or by an abstention), or stated
in words, takes place in time. Since idjmd*- is the
juridical source which mitigates the interruption of
revelation with the death of the Prophet and allows
the formulation of solutions to new problems which
might arise, it is conditioned by the passing of the
various periods during which the consensus is formed.
This conditioning process raises an important
question: does the formation of the consensus require
the disappearance of the generation or not ? For the
Malikis and the Zahiris this is no problem, but
what about the Shaficis, Hanafis and Hanbalis?
According to al-Amidi, his master al-Shafici, Abu
IJanifa, the Ashcaris and the MuHazilis did not
consider the extinction of the generation a necessary
condition for the formation of idjma*-. For Ibn Hanbal,
this formation is subject to the total disappearance of
the generation (cf. al-Amidi, Ifykdm, i, 367 ff.).
It follows from this that for the first group idimd*
is valid even if it is not unanimous and simply
expresses the opinion of the majority (idimd*- alakthar). As with the question whether the statements
of the "Followers" should be taken into consideration,
so the group which does not consider necessary the
disappearance of the generation does take into
consideration the statement of the Follower, if he had
been a mudjtahid and had opposed the Companions
before the latter had formed their idimd*.
Al-Sarakhsi (Usul, i, 315) refuses to place any
importance on the disappearance of the generation.
Given that the generations overlap and that it is
impossible to distinguish the end of one from the
beginning of the next, the statements of one generation cannot be rounded off without, in so doing,
"finally closing the gate of idimd0'. Al-Ghazali
(Mustasfd, i, 121) to all intents and purposes had
resolved the question by stating: "For id/[md<- to be
formed, it is enough that agreement should have
taken place, even if only for an instant".
Role: The opinions of the jurists concerning the
role played by idjma?- are varied. For some of them
it could decide all religious questions. This is the
opinion of al-Ghazali. There are, however, religious
questions which are not subject to a legal ruling and
on which idjmd*- cannot provide a decision, because
they depend directly upon the revelation which
provides the basis for idj[md'. Arguments based on
idimd' can only be used to demonstrate religious
truths which do not themselves prove the legal
validity of idjmd^, e.g., the statement that the vision
of God in the next world is not spatial, or the denial
of the existence of a second God.

1025

For al-Djuwayni idjmd' is agreement on a fcukm
sharH. In general, the opinion of the jurists is guided
by this fradith attributed to the Prophet: "You are
better judges than I in temporal affairs, I am a better
judge than you in what concerns your religion".
Besides, it is agreed that an error in a temporal
matter cannot incur the charge of impiety (kufr), but
is simply considered as due to ignorance (dfahl).
To sum up, the role of idjnufi is to decide in
juridical questions of theory or practice concerning,
in one way or another, the behaviour of the Believer,
in so far as he is subject to the rules of conduct
laid down by God and His Prophet. That is to say
that idimd* has a part to play as dalll sharH in the
field of mu'dmaldt [q.v.] but has no probative value
in those of Hbdddt or i'tikdddt. These latter, indeed,
provide the basis for id[indc and kiyds, that kiyds
which, together with iditihdd, is for the Hanafi a
means to arrive at id[md*, provided the mudjtahid
possesses the moral guarantees demanded by idjmd*:
integrity and honesty. For these, his mind must not
be iniquitous (fdsik) or blinded by the passion (hawd)
which inspires pernicious doctrines (al-Bazdawi, op.
cit., iii, 957). However, iditihdd and rd*y are only
required in special cases. In these cases, it falls
to the muditahid to settle the affair, whilst when it
is a question of usul al-din, the ordinary Believer
should be heard along with the muditahid (alBazdawi, op. cit., iii, 959).
The Shaficis are more guarded for, al-Ghazali
says (op. cit., i, 123), any solution given by means
of iditihdd or kiyds is only a probable opinion and
liable to error and divergence, which destroys the
infallibility of the Umma and its unanimity. Besides,
agreement cannot be reached through fyiyds since,
in their deliberations, the muditahids may adopt
different principles. It is otherwise for the Muctazilis;
according to Abu'l-FIusayn, for example, iditihdd is
the rational striving of the muditahid as an intelligent
person ('dkil), not the preserve of the recognized
mud[tahid as such (MuHamad, ii, 489, 490-1; Mughnt,
xvii, 224-8). This seems to have been the opinion of
their master Wasil (al-Amidi, Ihkdm, i, 326) opposed
by al-Amidi (wa-fihi
khildf).
From all this, then, it appears that the main
principle is that of unanimity; kiyds and iditihdd are
for the Sunnis—with the exception of the Zahiris who
allow only dalll—an approach to idimd', provided
that their conclusions are unanimous. Id/jma^ is a
source of truth only when it appears as the agreement
of the statements of the whole community. The
infallibility of the Umma resides in its unanimity.
With K. Fariiki and his followers contemporary
Islam is in the process of seeking a theoretical
justification for the calling into question of classical
idimd* (Hourani, 59-60); not innovation, but renewal
of an obsolete idea which, to be effective, must be
freed from the strait jacket of formal concepts in
which it had been imprisoned by the discussions of
the muditahids of the classical period.
Bibliography: Shafici, Risdla, Cairo 1312/1894;
idem, Kitdb al-Umm, Cairo 1326/1908; Ibn Sacd,
Tabakdt, Beirut 1377/1957; Bukhari, Sahib, Bulak
1314/1896; Ibn Madia, Sunan, Cairo 1373/1953;
Abu '1-Husayn al-Khayyat, Kitdb al-Intisdr, trans.
Nader, Beirut 1957; cAbd al-Djabbar, Mughnt, xii,
xv, xvii, Cairo 1381/1961; idem, Sharjt Usul alkhamsa, Cairo 1385/1965; Baghdad!, Usul al-din,
Istanbul 1346/1928; idem, Farfr, Cairo 1328/1910;
Abu '1-Husayn al-Basri al-Muctazili, Kitdb alMuHamad f i usul al-fifyh, ii, Damascus 1384/1964,
457-540; Ibn liazm, Ifrkdm, Cairo 1345/1926; Ibn
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Mattawayh, al-Mufat bi'l-taklif, Bekut 1385/1965;
Djuwayni, Warakat, trans. L. Bercher, in Revue
Tunisienne, 1930; Bazdawi, Usul, Cairo 1307/1889;
Sarakhsi, U$ul, Cako 1372/1952; Ghazali, Mustasfd,
Cairo 1356/1937; idem, al-Ifctisdd fi'l-ictifrdd, Cako
1327; Amidi, Ifykam al-fyukkdm fi usul al-ahkdm,
Cako 1345/1926; Khatib Baghdad!, Ta'rikh
Baghdad, Cako 1349/1931; Ibn al-Djawzi, Muntazam, Haydarabad 1358/1941; Ibn Taymiyya,
Ma^dridi al-wusul, tr. H. Laoust, Cako 1358/1939;
Ibn Khaldun, Mufraddima, Cako n.d.; Snouck
Hurgronje, Le droit musulman, in RHR, xxxvii
(Paris 1898); also in Oeuvres choisies de C.
Snouck Hurgronje, Leiden 1957; I. Goldziher,
Dogme; idem, Muh. St., ii, Fr. tr. L. Bercher,
Etudes sur la tradition islamique, Paris 1952;
L. Gardet and M. Anawati, Introduction a la
thfologie musulmane, Paris 1948; J. Schacht,
An introduction to Islamic law, Oxford 1964;
idem, Origins of Muhammadan jurisprudence,*
Oxford 1967; H. Laoust, Essai sur les doctrines de Taki-d-din A^mad b. Taimlya, Cako
1959; idem, La profession de foi d'Ibn Batta,
Damascus 1958; cAbd al-Razik, al-Idimd* fi
'l-shari^a al-isldmiyya, Cairo 1366/1947; R.
Brunschvig, in Revue Internationale des Droits de
rAntiquite, 1949; idem, in al-And., xv (1950);
idem, in St. Isl., ii (1955); idem, in Studi orientalistici . . . Levi Delia Vida, i, 1956; R. Arnaldez,
Grammaire et theologie chez Ibn-Hazm de Cordoue,
Paris 1956; cAbd al-Wahhab al-Khallaf, c //w
usul al-fikh, Cairo 1376/1956; Kemal A. Faruki,
Ijmdc and the gate of ijtihdd, Karachi 1954; idem,
Islamic jurisprudence, Karachi 1962; Linant de
Bellefonds, in Revue alglrienne, tunisienne et
marocaine de legislation et de jurisprudence, Algiers
1960; Abdelmagid Turki, La notion d'igma*, -in
IBLA, no. no, 1965. For a more exhaustive
bibliography see G. Hourani, The basis of authority
of consensus in Sunnite Islam, in St. Isl., xxi (1964),
13-60; M. Bernand, L1 accord unanime de la
communaute comme fondement des statuts legaux
de VIslam (to appear).
(M. BERNAND)
IDJTIHAD (A.), literally "exerting oneself",
is the technical term in Islamic law, first, for the
use of individual reasoning in general and
later, in a restricted meaning, for the use of the
method of reasoning by analogy (kiyds [q.v.]). The
lawyer who is qualified to use it is called mudj_tahid.
Individual reasoning, both in its arbitrary and its
systematically disciplined form, was freely used by
the ancient schools of law, and it is often simply
called ra^y [q.v.], "opinion, considered opinion". An
older, narrower technical meaning of the term iditihad,
which has survived in the terminology of the school
of Medina, is "technical estimate, discretion of the
expert". It was left to Shafici [q.v.] to reject the use
of discretionary reasoning in religious law on principle, and to identify the legitimate function of
iditihad with the use of kiyds, the drawing of conclusions by the method of analogy, or systematic
reasoning, from the Kur'an and the sunna of the
Prophet. This important innovation prevailed in the
theory of Islamic law.
During the first two and a half centuries of Islam
(or until about the middle of the ninth century A.D.),
there was never any question of denying to any
scholar or specialist of the sacred Law the right to
find his own solutions to legal problems. It was only
after the formative period of Islamic law had come
to an end that the question of who was qualified to
exercise iditihad was raised. From about the middle

of the 3rd/9th century the idea began to gain ground
that only the great scholars of the past, and not the
epigones, had the right to iditihad. By the beginning
of the fourth century (about A. D. 900), the point
had been reached when the scholars of all schools
felt that all essential questions had been thoroughly
discussed and finally settled, and a consensus
gradually established itself to the effect that from
that time onwards no one might be deemed to have
the necessary qualifications for independent reasoning
in law, and that all future activity would have to be
confined to the explanation, application, and, at the
most, interpretation of the doctrine as it had been
laid down once and for all. This "closing of the door
of idjtihad", as it was called, amounted to the
demand for taklid [q.v.], the unquestioning acceptance
of the doctrines of established schools and authorities.
A person bound to practise taklid is called mufrallid.
See further Section II.
Bibliography: J. Schacht, Origins, 6 n. 3,
99 f., 116, 127 f.; idem, Introduction, 37, 46, 53,
69 ff., and bibliography.
(J. SCHACHT)
II. According to the classical doctrine of Islamic
legal theory, iditihad means exerting oneself to form
an opinion (zann) in a case (fradiyya) or as to a rule
(fyukm) of law (Lisdn, iv, 109, lines 19 ff.). This is
done by applying analogy (kiyds) to the Kur'an and
the sunna. The mudjtahid is one who by his own
exertions forms his own opinion, being thus exactly
opposed to the mukallid, "imitator", who, as Subki in
his Djam*- al-djawami*- says, "takes the saying of
another without knowledge of its basis (dalU)". For
thus applying himself he would, according to a
tradition from the Prophet, receive a reward even
though his decision were wrong; while, if it was
right, he received a double reward [see KHATAMI.
The duty and right of iditihad thus did not
involve inerrancy. Its result was always zann,
fallible opinion (cf. R. Brunschvig, in Studi orientalistici in onore di Giorgio Levi Delia Vida, i, Rome
1956, 61-82). Only the combined iditihad of the
whole Muslim people led to id[mdc, agreement,
and was inerrant. On the controversy as to the
possibility of error in mudj[tahids see Taftazani on
the cAkd*id of Nasafi, ed. Cako 1321, 145 ff. But
this broad idjtihad soon passed into the special
idjtihad of those who had a peculiar right to form
judgments and whose judgments should be followed
by others. At this point, and from the nature of the
case, a difference arose between theology (kaldm)
and law (fikh). Even to the present day many theologians assert that tafrlid does not furnish a saving
faith; see for example, the Kifdyat al-*awdmm of
Fadali, passim, and the translation in D. B. Macdonald's Development of Muslim theology, 315-51. But
all canon lawyers for centuries have admittedly been
mufrallids of one degree or another. When later Islam
looked back to the founding of the four legal schools
(madhdhib), it assigned to the founders and to
some of their contemporaries an iditihad of the first
rank. These had possessed a right to work out
all questions from the very foundation [cf. USUL],
using Kur3an, sunna, kiyds, istifysdn, istisldfy, istishdb,
etc., and were mudjtahids absolutely (muflak). Later
came those who played the same part within the
school (fi 'l-madhhab), determining the furu* as the
masters had settled the broad principles (usul) of
fikh and had laid down fundamental texts (nusus). If
the view so stated was found implicitly in a nass of
the founder of the madhhab, it was called a wadjh.
Still later and inferior were those who had a right
only by thek knowledge of previous decisions to
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answer specific questions submitted to them; these
were called mudjtahidun bi 'l-fatwd, "for giving legal
opinions". All mudjtahids had been in a sense muftis,
givers of fatwds-, but these were muftis only. Such
was the formal and generally accepted position. But
from time to time individuals appeared who, moved
either by ambition or by objection to recognized
doctrines, returned to the earliest meaning of idjtihdd
and asserted the right to form their own opinion from
first principles. One of these was Ibn Taymiyya
(d. 728/1328; cf. H. Laoust, Contribution d une etude
de la methodologie canonique de . . . B. Taymiya,
Cairo 1939). Another was Ibn Rushd ([#.#.]; Averroes,
the philosopher, d. 595/1198; cf. R. Brunschvig, in
Etudes . . . Levi-Proven$al, Paris 1962, i, 41, 56'63)Another was Suyuti ([q.v.]; d. 911/1505), in whom the
claim to idjtihdd united with one to be the mud[addid,
or "renewer of religion", in his century. At every time
there must exist at least one mudjtahid, was his
contention (Goldziher, Characteristik . . . us-Sujuti's,
19 ff.), just as in every century there must come a
mud[addid. Another, but a very heretical one, was
the Emperor Akbar ([q.v.]; Goldziher, Vorlesungen,
311). In Shicite Islam there are still absolute mudjtahids. This is because they are regarded as the spokesmen of the Hidden Imam (cf. C. Frank, in Islamica,
ii(i926), 171-92). Their position is thus quite different
from that of the 'ulamd' among Sunnis. They freely
criticize and even control the actions of the Shah, who
is merely a locum tenens and preserver of order during
the absence of the Hidden Imam, the ruler de iure
divino (cf. J. Eliash and N. R. Keddie, both in Studia
Islamica, xxix (1969)). But the Sunni 'ulamd* are
regarded universally as the subservient creatures of
the government (Goldziher, Vorlesungen, 215-8, 233,
285).
Bibliography: Karafi, Tankih al-fusul fi
'l-usul, Cairo 1306, 18 ff.; also, on the margin, the
supercommentary of Ahmad b. Kasim on the
commentary of Mahalli on the Warakdt of Djuwayni, Imam al-Iiaramayn, 194 ff.; Snouck Hurgronje,
Verspreide Geschriften, ii, 304 f. (Selected writings,
233 f.); ZDMG, liii, 139 ff. (Verspreide Geschriften,
ii, 385 ff.); Juynboll, Handbook, 32 ff.; Handleiding*, 23-6, 370-3; R. Brunschvig (see above);
J.-P. Charmoy, in St. Isl., xix, 65-82; J. Berque,
in L'ambivalence dans la culture arabe, Paris 1967,
232-52; G. Scarcia, in RSO, xxxiii (1958), 211-50.
(D. B. MACDONALD*)
III. The question of idjtihdd and taklid continued
to be discussed by the Muslim scholars, particularly
in the sub-continent of India. Inspired less by this
discussion than, to a certain degree, by the doctrine
of Ibn Taymiyya and of his disciples, there arose,
from the I2th/i8th century onwards, individuals and
schools of thought who advocated a return to the
pristine purity of Islam, such as the Salafiyya [q.v.],
who may be called Reformers, and others, from the
last decades of the igth century onwards, who laid the
emphasis on renovating Islam in the light of modern
conditions, and who may be called Modernists [see
ISLAH], Both tendencies reject traditional tafylid
and some Modernists, in particular, combine this
with extravagant claims to a new, free idjtihdd
which goes far beyond any that was practised in the
formative period of Islamic law. But the recent
reshaping of institutions of the sharFa by secular
legislation in several Islamic countries takes its
inspiration from modern constitutional and social
ideas rather than from the essentially traditional
problem of the legitimacy of idjtihdd and taklid.
Whereas this problem has largely lost its relevance
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in the field of "civil" law, it has retained its full
importance as far as the religious duties of Islam
in the narrow meaning of the term, such as fasting,
are concerned.
Bibliography: J. Schacht, in Classicisme et
declin culturel dans Vhistoire de VIslam, Paris
1957, 141-61 and 162-6 (discussion); H. Laoust, Le
rtformisme orthodoxe des 'Salafiya', in REI, 1932,
175-224; C. C. Adams, Islam and Modernism in
Egypt, London 1953; H. A. R. Gibb, Modern trends
in Islam, Chicago 1947; J. Schacht, Introduction,
73, 102, and bibliography.
(J. SCHACHT)
IQJTIMA' [see ISTIKBAL].
IPMAR is the infinitive of the verb admaral
yudmiru, "to conceal". The Arab grammarians use it
when speaking about an unexpressed grammatical
element, supposedly existent and active; it can thus
be translated as "imply". The opposite is i?hdr, from
the verb a?hara "to reveal". A good example of the
two is supplied by Ch. 50 of Sibawayhi. One can say
(i, 107): al-sabiyya al-sabiyya, "the small boy, the
small boy!" with idmdr of a verb in the djazm
requiring the nasb of the substantive, or, with i$hdr
of this verb: Id tuwatti* al-sabiyya, "do not tread on
the small boy". This verb admara is used thus in
all the "tenses": perfective, inperfective, etc. (so
too with a?hara). The infinitive idmdr is particularly
to be noted; it appears in the title of 14 chapters of
the Kitdb. Since Sibawayhi, this verb has formed part
of the grammatical vocabulary, e.g.: al-Zamakhshari,
Mufassal2 (ed. Broch), yantasib bi-an mudmara
(§ 411), "is put into the nasb by means of an understood". In this sense of "imply" idmdr joins tafcdir;
but tafcdir, as the instrument of a method—the
system of friyds—has a wider use; it extends as far
as the admission of a supposition (see H. Fleisch,
Trait^, i, 7).
The verb admara, in the Kitdb, has a particular
use, derived from the sense of "to conceal", signifying:
"express by a personal pronoun", e.g.: i, 344, line 13,
for admara', i, 190, lines 10-11, for mudmar, tudmir.
This use is continued, e.g.: al-idmdr fyabl al-dhikr
(al-Djurdiani, Ta'rifdt, 18). In the Kitdb, ijmdr
refers to the personal pronouns: huwa, hiya, etc.
(i, 188, lines 1-2); by means of them "you conceal
(tudmir) a noun", known beforehand to the listener
(ibid., lines 8-9). Sibawayhi also uses for this purpose:
^aldmat al-i^mdr, "the sign of expression by means
of personal pronouns", e.g.: the titles of chaps. 205,
210, 213. For the separate pronouns, the 'aldmat
al-idmdr is said to be fdhira, "expressed"; for the
affixed pronouns, al-idmdr has no caldma ?dhira
(i, 188, lines 4-8). He calls the demonstrative pronouns
(i, 187, lines 22-3) al-asmdy al-mubhama.
Ibn al-Sarradj (al-Mudjaz fi 'l-nafrw, Beirut 1385)
1965) refers to the personal pronouns as al-makni
(al-makniyydt) (74); they are divided into: muttasil
(affixed) and munfasil (separate). He does not omit
damir (32) or mudmar (55, 65), and he includes (76) in
al-mubhamdt the demonstrative and the relative pronouns. The principal divisions had been established;
but afterwards al-mudmar was preferred to almakni (the Kufan term, according to Ibn Hisham,
Sharly, Shudhiir al-dhahab, 147, ed. Matb. Mufo. CAH
Sabih). Al-Zamakhshari says in the Muf.: al-mudmar
(al-mudmardt) (§ 160, 165) for the personal pronouns,
and al-mubham (al-mubhamdt, al-asmd* al-mubhama)
(§ § I 59> 262, 293) for the asmd* al-ishdra (demonstrative pronouns) and al-mawsuldt (relative pronouns) ; al-damir is very frequently found as a synonym for al-mudmar (personal pronoun) [see DAMIR
in El1]. This is the usage of Ibn Malik in the Alfiyya;
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see the Lexique grammatical of A. Goguyer (La
Alfiyya d'lbnu-Mdlik, Beirut 1888), 263 (for al-ism
al-mubham), 297 (for damir and mudmar}. The
modern grammar of R. al-Shartuni, Mabddi* alc
arabiyya, which still used al-mudmar in § 60 (vol.
for the 2nd year, Beirut 1904), now recognizes only
al-damir (pi. al-(j,amd*ir} for the personal pronoun,
in its 9th ed. (1961), vol. no. 4, which is at present
in use in the Lebanon.
In prosody farud), idmdr, "to hide", has taken on
a technical meaning: "al-idmdr is the quiescence
(sukuri) of the to* of mutafdHlun in the Kdmil" (LA,
vi, 164, line 3/iv, 492b, line n). This mutfdHlun is
called in the scansion of the adizd*: mustafHlun. The
fyaraka of the id* is thought of as something concealed
that can be made to reappear (ibid., line 9/lines 22-3).
As it is not a question of fyadhj (suppression), but of
i#mdr of the fyaraka, it normally follows, according
to the above-mentioned way of understanding idmdr
as "to conceal", that in recitation of the Kdmil this
mutfd^ilun (mustafHluri) should not be pronounced
exactly like the mustaf'ilun of the Rad/[az or the
Basil, but that one should have a means of making
good the element of duration (the mora) lacking in
mutafdHlun, which has become mutfdHlun, in order
to maintain an adequate measure.
Bibliography in the text; see also W. Wright,
Ar. Gr.3, i, 105 B and D. The Lexique grammatical
of the Kitdb of Sibawayhi, in preparation by
G. Troupeau, will give details of the use of idmdr
in this work.
(H. FLEISCH)
IDOL, IDOLATRY [see SANAM, WATHANIYYA].
IDRAK means, in general, sensory perception
and then, more generally, comprehension (synonym of fahm], in Persian dar-ydftan (Tahanawi).
The philosophical usage of the word often derives
from any one of the etymological meanings of the
root DRK, which connotes the idea of attaining, of a
thing reaching its term or arriving at maturity, of
re-joining, meeting, catching, grasping.
There occurs in a passage of the Futuhdt of Ibn
al-cArabi (Cairo ed., ii, 579) the participle mudrak
in a context which demonstrates the force of the
meaning which the root has in the language. It is
necessary, by means of tanzlh (the negative way),
to dissociate God from any possibility of His being
grasped through premises: in fact no human action
can attain and reach God; He cannot be the end of
a process of thought which will thus bring about a
real knowledge. The divine essence and human knowledge are on two different planes. But Ibn al-cArabi
has in fact just stated (p. 578) that, in order for
something to be known, there must be an adequation
between the quality attributed to an object and the
object which is thus described (fyiydm al-sifa bi
'l-mawsuf). Consequently this adequation is a
characteristic inherent in idrdk: the intelligence (and
also, to a certain extent, the senses), in reaching its
object, puts itself on the same level as it, on an
equal footing with it; this is adaequatio rei et intellectus.
The whole philosophical problem of idrdk is to
find out what this adequation is, how and where it
is achieved. Idrdk is absolutely perfect in the case
of the mudrik li-dhdtihi, which grasps itself intuitively.
Apart from this case, states Ibn Sina (K. alMubdfrathdt, ed. CA. Badawi, in Aristu Hnd al-^Arab,
Cairo 1947, i, 124), it depends on the degree of
abstraction of the knowledge which it confers, since
it involves a certain relation to that which is taken
from it or to that which is attributed to it (lahu
itfdfatu-mmd ild ma yunza^u *anhu aw yulkd ^alayhi).

In fact idrdk is an attainment (tafysil) or a "taking"
(akhdh) of the form of a thing. This form can be
grasped without reference to matter and all its
concomitants (lawdfyik), the references (^ald^ik) to
matter being entirely withdrawn (naz(-an kdmilan). On
the other hand, in sensory knowledge, idrdk, although
the grasp of matter in itself may be taken away from
it, reaches the form together with its material
concomitants and its references to matter. Thus we
grasp not the idea of man, but the actual Zayd or
c
Amr. Form exists for the senses only when it is
connected with an existing matter. Through the
imagination (khaydl), form is even further divorced
from matter, since it can be imagined in the complete
absence of perceptible matter, without a relation of
dependence between them ('aldfca). However, the
imagination does not detach form from the concomitants of matter since it grasps it only in its individuality : one does not imagine man in general, but always
according to a particular definition of quantity, quanlity and position ('aid takdiri-mmd wa takyifi-mmd
wa wapi-mmd). The estimative faculty (wahm) grasps
a yet slightly more abstract form: it attains the idea
which is in itself quite immaterial, but grasps it in
so far as it appears accidentally in a material thing.
Thus Aristotle said that man is seen in Callias. The
imagination, which represents individual reality in
the form of an image linked to the lawdhik of the
matter, remains connected with wahm as does the
image of Callias to the idea of man perceived in it.
The idrdk in wahm is therefore very complex. At
the highest point, on the other hand, the idrdk of
the intelligence is simple, since it has to deal with
a form which is either in itself separate from all
matter, or else remains detached from matter and
from all its concomitants.
Consequently, each faculty has its own idrdk. The
grasp of the intellect is a perfect intuition in which
that which is understood is immediately identified
with the person who understands. Sensory apprehension, however, requires an instrument (dla), for
example the eye, and sometimes an intermediary such
as the air. It is not that idrdk uses this instrument or
this intermediary to attain perceptible truth outside
the soul, but that through them the senses receive a
certain individual impression which transforms them
and endows them with a certain conformity to that
which is perceived. Thus idrdk, on the level of
sensation, achieves an adequation in spite of the
obstacle of perceptible matter, since that which
perceives in actuality is similar to that which is
perceived in actuality (fa-yakun al-fadss bi-'l-ficl
mithl al-mahsus bi *l-ficl). Idrdk is thus, at this level,
what is known as sensory intuition, and it prepares
the way for the perfect spiritual grasp which is
intellectual intuition.
In order to justify the possibility of an adequation
of the knower and the known in sensory perception,
Ibn Sina distinguishes the close (karib) perceptible,
that is the modification of the percipient soul by the
action which is exerted on it (fa-inna 'l-itysds inftfdlummd wa-'stihdla ild mushdkalat al-mafrsus bi 'l-ficl),
and the distant (baHd) perceptible, which is outside
(khdridi) the soul, the form by which external things
are "informed" and which corresponds to the form
by which the soul is "informed" at the time the
feeling takes place. He uses in both cases the same
expression: al-mutasawwar bi 'l-sura. He points out,
however, that the information in things occurs
through a movement which engenders them or
produces in them this or that attribute, by means of
a change (taghayyur) which leads to a passing from
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one opposite to another (for example, a cold body
becomes warm), whereas the information which
makes the soul aware of the perceptible form is not
the result of a movement of this sort but is a perfecting of the soul (istikmdl), that is the making actual of
a potential of the soul which does not cause it to pass,
in its essence, from one opposite to another. Thus
the soul grasps directly the perceptible forms, without
these forms having to engender themselves in it
from their opposites. "The result of this is that the
soul feels itself and not the idea . . . when we mean
the most immediate act of perception, in which there
is no intermediary" (fa-hiya tahissu dhdtahd, Id'lthaldj[ idhd *anaynd akrab al-ihsds, alladhl Id wdsitata
fthi). Consequently, even at the level of perception, idrdk has, according to this doctrine, a character of immediacy which confirms its intuitive
value.
Al-Kindi, in his "Treatise on Definitions" (Rasd*il
al-Kindl al-falsafiyya, ed. Abu RIda, Cairo 1950, i,
165, 167), had already defined the intellect (cakl),
the imagination (tawahhum, fanfdsyd, takhayyul) and
perception as the faculties which "grasp" (mudrika)
forms: "Perception is the existence (inniyya =
Dasein) of the grasp (idrdk) by the soul of forms
endowed with matter, in their matter (suwar dhawdt.
al-finfi tinatihd). It can be seen that the idea of idrdk
is not yet developed as it is to be in Ibn Sina, cf.
Shifd*, al-tablHyydt, vi, cllm al-Nafs: this way of
expressing it can lead one to infer that the sensory
idrdk has the power of grasping forms in their matter
itself, i.e. that it involves an intentionality which
directs it outside. Ibn Sina regards idrdk as an
action which remains within the soul, which ends in
an affection of the soul and gives it a perfection (cf.
the lexicographical meaning of "reaching its maturity"). It is the perceptible form in the soul which is
intentional, the close form being turned towards the
distant form; it is not idrdk itself. An intentional
idrdk would express rather this other meaning of the
root: "to rejoin, meet, overtake".
Al-Ghazali, on the other hand, attributes to idrdk
a dynamism which extends its scope to the things
themselves. The heart (kalb) has, he says, three
sorts of "expeditionary troops" (d[unud): the will,
the motive power of the limbs of the body, and the
third, which is "that which grasps things and informs
itself of them, as spies do (al-mudrik al-muta^arrif
Wl-ashya* ka'1-dj.awdsis)". These are the five senses.
"These troops are spread (mabthutha) throughout
specific organs, and this is expressed by the terms
learning (Him) and idrdkjy (Ihyd*, Cairo, iii, 5). In
fact al-Ghazali conceives the feelings as linked to two
fundamental vital functions: the acquisition of what
is useful and the avoiding of what is harmful. Hence
his military metaphors. The subjective side (the
"close form" of Ibn Sina) in perception is thus
completely directed towards an encounter with the
things on the frontier of the body, and idrdk is no
longer the grasp of something affecting the soul which
reflects its external cause; it is the direct grasp
of the nature of this cause in the form in which it
manifests itself in the place where it is and whence
it acts on the body. The form of an edible fruit is
grasped neither in the soul nor in the eye, but on
the tree so that one is able to go and pick it there.
If the form is felt in the soul, one no longer has a
cognitive sensation but the grasp of an affective
state, pleasure (ladhdha) or pain (alam). From this
point of view, idrdk is divided, at the sensory level,
into what may be called on the one hand external,
localized and cognitive perceptions, and on the other
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hand perceptions which are internal, non-localized
or badly localized and affective.
This difference in the conception of idrdk arises
from the fact that the faldsifa present it in relation
to the degree of abstraction from what it grasps, in
a hierarchy of knowledges which culminates in
intuition of the intellect. On the other hand, alGhazali, having a theologian's approach, considers
primarily the concrete situation of conscious man in
this world below (dunyd), a situation directed
towards the religious values of dm, according to a
perspective in which true knowledge is more a means
than an end.
Al-Tahanawi (Beirut ed., ii, 484) summarizes the
question of idrdk in these terms: "For the philosophers
(hukamd*), this word is synonymous with knowing,
in the sense of a form which, deriving from a thing,
presents itself to the intellect, without specifying
whether this thing is abstract or material, particular
or universal, present or absent, whether it is realized
in the mudrik himself, or in an instrument. In this
meaning, idrdk embraces four divisions: the act of
perception (ihsds), of imagining (takhayyul), of
supposing (tawahhum) and of understanding (ta'akk'ul).
Some limit the word idrdk to the particular meaning
of ihsds, and it is then more particular than the
word 'knowing' . . .".
Finally, al-Tahanawi mentions that in the
terminology of the Sufis idrdk is of two sorts: the
idrdk basit (simple), which is the grasp of the existence
of God together with the forgetting both of this grasp
and of the fact that it is the existence of God which
is grasped (this is therefore idrdk in a state of ecstasy
involving a total loss of consciousness of self);
idrdk murakkab (composite) accompanied by the
awareness of this grasp and of the fact that it
is the existence of God which is grasped. It should
be mentioned that the mystics do not speak, any
more than the philosophers do, of a grasp of God's
essence, which is impossible, but of a grasp of His
existence. To the extent to which perception produces
an awareness of the existence of a thing, this idrdk
murakkab of the mystics would be analogous to a
sensory knowledge. This recalls the question of the
vision of God after death. Probably the eyes do not
grasp it: Id tudrikuh al-absdr, but there could occur
a grasp without qualification which would therefore
be reduced to a grasp of the existence [of God]. And
indeed, some have claimed that although the colour
black is visible, this is not because it is black in
colour, but because it exists. Thus, although the
existence is already the specific object of sensory
vision, it is possible a fortiori to conceive of a nonsensory idrdk which would be a "vision" of the
existence of God (on this question, cf. Fathalla
Kholeif, A study on Fakhr al-Din al-Razi and his
controversies in Transoxiana, Beirut 1966, 118 f. and
p. 16 of the Arabic text).
Bibliography: In the article.
(R. ARNALDEZ)
IDRAK! DECLARE a native of lhatta [q.v.],
the old capital of lower Sind, belonged to the
Arghun tribe of Turkomans (cf. cAli Sher Kanic,
Mafrdldt al-shu'ard*, Karachi 1958, 80). No biographical details about him are available beyond the fact
that 'Idraki* was his poetical name. As to his nisba
Beglari, it is not clear whether it was a surname
or whether he adopted it on account of his close
association with the Beglar family of lower Sind.
His patron, Shah Abu '1-Kasim Sultan (d. 1039/1621)
b. Shah Kasim Khan-i Zaman, was well-known
for his valour and literary accomplishments. A
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nobleman of great influence during the days of the
last independent ruler of Sind, Mirza Ghazi Beg
(d. 1021/1612), he composed poetry under the
pen-name of Beglar (cf. The Persian poets of Sind,
49). The Beglars, according to Idraki himself (cf.
Begldr-ndma, 25), originally hailed from Samarkand
and claimed descent from Husayn b. cAli, the
grandson of the Prophet. As Idraki was a Turkoman,
he could not belong to the tribe of the Beglars. It
would, therefore, be reasonable to assume that
Idraki, considering himself a disciple in poetry of
Shah Abu 'l-Rasim Sultan, adopted this nisba,
perhaps just to please and flatter his patron. He
himself admits that praising the Amir had always
been his only profession and that he was "one of
his retainers". It appears that Idraki was a poor
man of humble origin, possessing talent but lacking
patronage. Circumstances appear to have compelled
him to attach himself to the family of the Beglars
as a "court poet" in order to make a living. This
is why we find no details about his life; even his
real name has not been recorded by any historian
of Persian literature in Sind. It would be safe to
say that it was at Nasrpur, the seat of the Beglar
family, that Idraki lived most of his life and that
he also died there. It is regrettable that while the
graves of the Beglar Amirs have been preserved
and even bear inscriptions, Idraki's grave has not
been traced so far—a further indication that he
was not considered a socially important personnage.
His fame rests mainly on his two outstanding
poetical works: (i) Canesar-nama (Karachi 1956),
a mathnawi (composed in 1010/1601-2) dealing with
a romantic tale of Sind, in which Lila, the consort
of Canesar, a ruler of the Sumra dynasty, willingly
agrees to let her rival Kawrirau, the unmarried
daughter of a local landlord, pass a night with her
husband, to be finally discarded by the royal prince
as a faithless wife. Mir Tahir Mutiammad "Nisyani"
wrongly attributes the Canesar-nama to Mir Abu
'1-Kasim Sultan (cf. Ta*rikh-i Tdhiri, Hyderabad
1964, 36, 236). This raises the question: was Idraki
a hired poet and is this why we find no details
about his life? (2) BSgldr-ndma (ed. Hyderabad
(West Pakistan), printed but not yet published),
a detailed account of the life and achievements
of the father of Shah Abu '1-Kasim Sultan, the
author's patron, Khan-i Zaman Amir Shah Kasim
Khan b. Amir Sayyid Kasim Beglar (d. 954/1547),
a nobleman and military commander, who flourished
during the reign of Mirza Shah liusayn Arghun
[q.v.]. Amir Shah Kasim himself was attached to
the court of Mirza clsa Khan Tarkhan I (d. 980/1572),
the founder of the Tarkhan dynasty of Sind. The
book, apart from recounting the military achievements of Amir Shah Kasim, also throws valuable
side-lights on historical events in Sind, with
particular reference to the Arghuns and the reigns
of Mirza clsa Tarkhan I and his successors. It
was composed in 1017/1608-9 (cf. Bfgldr-ndma,
262), when the Khan-i Zaman had reached the age
of 70. He died two years later in 1019/1610-11.
Later the author made some unimportant additions
to the text referring to events up to 1034/1624.
Bibliography: cAli Sher Kanic, Ma^dldt alshu'ard*, Karachi 1957, 11-2; idem, TuTifat alkirdm (Bombay ed.), iii, 43; Bada'uni, Muntakhab
al-tawdrlhh (apud Mafrdldt al-shu*ard*, 62); Storey,
i/II (3), 654 (very imperfect information); H.I.
Sadarangani, Persian poets of Sind, Karachi 1956,
xiv, 18, 33-41, 48-9; Idraki Beglari, Canfsar-ndma,
Karachi 1956, especially preface by the editor,

Husam al-Din Rashidi; idem, Begldr-ndma (ed.
N. A. Baloch), Hyderabad, printed but not yet
published, without preface or indexes; Elliot and
Dowson, History of India, 289-99; Rieu, CPM, iii,
1096 b; Tahir Muhammad "Nisyani", Td*rikh-i
Tdhiri, Hyderabad 1964, 36, 236, 297-8.
(A. S. BAZMEE ANSARI)
IDRlS, person mentioned twice in the Kur'an
(second Meccan period): XIX, 57/56-58/57, "And
mention in the Book Idris; he was a true man
(siddik), a Prophet. We raised him up to a high
place", and XXI, 85-86, "And [make mention of]
Ismacil, Idris, Dhu '1-Kifl—each was of the patient,
and We admitted them into Our mercy; they
were of the righteous" (tr. A. J. Arberry). Among
the explanations suggested for this name, obviously
foreign and adapted, like the name Iblis [q.v.], to
the pattern if'tt, may be mentioned that of Casanova
(in JA, cciv, 358, followed by Torrey, The Jewish
foundation of Islam, New York 1933, 72) which
connects it with cEzra (under the Greek form
*Eao*pa<;), and that which considers it to be a
corruption of Andreas and referring either to the
apostle Andrew (T. Noldeke, in ZA, xvii, 84 ff.)
or to a person with the same name, the cook of
Alexander the Great who achieved immortality by
accident, according to the romance of Alexander
(R. Hartmann, ibid., xxiv, 314 ff.). In any case, the
brief references in the Km°an have been sufficient
for later Muslim legend, often filled out with material
from apocryphal Biblical and Rabbinical sources,
to identify him with characters in the Bible and
the Apocrypha who ascended into Heaven: most
frequently with Hanokh (Enoch, Arabic spelling
Akhnukh), more rarely with Elijah (Ilyas) or al-Khidr
(Khadir). On the other hand, as a result of the
syncretism practised by the Hermetists, the astrologers and the alchemists, whose speculations are not
easy to distinguish from one another and whose ideas
tend to become identical, especially among the
"Sabeans", Idris has been introduced into the
genealogy of the "Hermes" (Hirmis [q.v.], pi. Hardmisa); this thread can be traced from Abu Macshar
(K. al-Uluf), whose sources have not yet been
identified, to Ibn Abi Usaybica, not to mention still
later compilations. Similarly Idris has been credited
with a number of wise sayings, and Muslim mystic
thought, particularly that with a philosophicotheosophical tendency, gives him a place among its
mythical illuminati; Ibn al-cArabi describes him
as "the prophet of the philosophers"; a number of
works were attributed to him (Ibn Sabcin [q.v.]
wrote a commentary on one, cf. Hadjdji Khalifa,
ed. Fliigel, iii, 599, no. 7170); he is credited also
with various inventions, arts of divination like
geomancy and zd'iradjia [q.v.], and with useful arts,
particularly that of writing (which again connects
him with Hermes and with the Babylonian god Nabu)
and that of making garments (an attribute grafted
by Balcami onto the Iranian myth of Gayomarth);
this reputation assured him a place among the
patron saints of the craftsmen's guilds and the
representative figures of the futuwwa [q.v.].
Sunni legend generally places Idris between Adam
and Noah; it makes him the recipient of a number
of revelations in the form of holy books (sujiuf);
it relates how he entered into Paradise while still
alive, never to leave it again (this is an idea which,
in the Jewish Aggada, is attached to the 3rd century
Palestinian rabbi, Yehoshuca ben Levi); the Prophet
is said to have met him during his ascension to
Heaven. The Shici legend concerning him (Ibn
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Babuya, d. 381/991) is a combination of Biblical
stories of Elijah (I Kings XXI, XVII and XIX;
II Kings I, 9-15, in this order) and of Elisha
(II Kings VII) adapted to the theory of ghayba [q.v.].
Bibliography: For hadith, see A. J. Wensinck,
Handbook, s.v. (e.g. Bukhari, Saldt, i, Krehl, i,
99-100; Anbiyd*, 4, Krehl, ii, 335); Djahiz, Tarbi*,
ed. Pellat, 26, § 404 Yackubi, i, 9 (Smit, Bijbel en
Legende, ii); Tabari, i, 172-7; idem, Tafsir, xvi,
63 ff., xvii, 52; Mascudi, Murudi, i, 73 (Pellat, i,
30-1, § 62); Makdisi, al-Bad* wa 'l-ta'rikh, iii, 2;
Balcami, tr. H. Zotenberg, i, 95-9 (ed. M. Dj.
Mashkur, Tehran 1337/1958, 4,19, 20); Ibn Babuya,
Ikmdl al-dinfi ithbdt al-ghayba, Tehran 1301/1884,
75-80 (tr. G. Vajda, in REJ, cvi (1941-5), 124-33);
Thaclabi, *Ard*is al-mad[dlis (Kisas al-anbiya?),
Cairo 1381, 31 ff.; Ibn Djuldjul, Tabakdt al-atibbdy
wa 'l-hukamd*, ed. Fu'ad Sayyid, Cairo, 5-8
(whence derive the notices by Sacid, Kifti and Ibn
Abl Usaybica); Al-Biruni's Chronology, tr. E.
Sachau, 188; Mubashshir b. Fatik, Mukhtdr alhikam ("Los Bocados de Oro"), ed. A. Badawi,
Madrid 1958, 7-27; Suhrawardi, Hikmat al-ishrdk,
ed. H. Corbin, 10, 300; Ibn al-Athir, i, 44; Mukhtasar fl dhikr al-hukumd* al-yundniyym wa '/milliyyin, ed. M. T. Daneshpazuh, Farhang-i IrdnZamin, vii (1959), 310; Ibn Kathir, Biddya, i,
99 ff. (who shows his usual mistrust of legendary
stories); Ibn Khaldun, Mukaddima, tr. Fr. Rosenthai, i, 229, 240, n. 372, ii, 317, 328, 367 f., iii, 213;
Kissat Idris, legend copied circa 1500, MS Paris,
Bibl. Nat. Arabic 1947 (included as an example
of the many texts of late date and of modest
literary level); D. Chwolsson, Die Ssabier und der
Ssabismus, St. Petersburg 1856, index; I. Friedlander, Die Chadirlegende und der Alexanderroman,
Leipzig 1913, index s.vv. Henoch and Idris;
H. Thorning, Bast madad al-tawfik (Tiirkische
Bibliothek, xvi, Berlin 1913), 72, 94, 96, 268-9
(Idris and the trade guilds); J. Horovitz, Koranische Untersuchungen, 38, 47, 88, 166; D. Sidersky,
Les origines des legendes musulmanes, 21;
K. Ahrens, Muhammad als Religionsstifter, Leipzig
iQ35» 125; A. E. Affifi, The mystical philosophy of
Muhyi d-Din Ibnul <• Arabi, Cambridge 1939, 21,
no; L. Massignon, Inventaire de la literature
hermttique arabe, in A. J. Festugiere, La revelation
d'Hermes Trismegiste3, i, Paris 1950, 384-400
( = Opera Minora, i, 650-66); G. Wiet, L'Egypte
de Murtadi, Paris 1953, 87, n. i; M. GaudefroyDemombynes, Mahomet, Paris 1957, 419 f.;
M. Plessner, Hermes Trismegistus and Arab science,
in St. IsL, ii (1954), 45-59; H. Corbin, Avicenne
et le ricit visionnaire, Paris 1954, 16; idem, L'imagination creatrice dans le soufisme d'Ibn Arabi,
Paris 1958, 29; idem, Histoire de la philosophie
islamique, i, Paris 1964, 179; O. Yahya, Histoire
et classification de Vceuvre d'Ibn Arabi, Damascus
1964, i, 201; Y. Marquet, Sabeens et Ikhwdn alSafd, in St. IsL, xxiv (1966), especially 52-61.
(G. VAJDA)
IDRlS I (AL-AKBAR) B. CABD ALLAH, son of cAbd
Allah b. al-Hasan b. al-Hasan b. CAH [q.v.], given
the by-name al-Asghar in the cAlid genealogies,
and f o u n d e r of the Idrisid d y n a s t y in the
Maghrib. After the defeat and death of his nephew
al-Husayn b. cAli b. al-Hasan at Fakhkh [q.v.],
near Mecca, on 8 Dhu '1-Hidjdja 169/11 June 786,
Idris, who had fought on his side and had managed
to escape the massacre, remained in hiding for
some time, then, accompanied by a devoted freedman,
Rashid, reached Egypt. With the help of the head
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of the courier-service, Wadih, a partisan of the
c
Alids, he then succeeded in crossing Egypt and
continuing his journey towards the Maghrib. He
thus reached Tlemcen, then the province of Tangiers,
where he finally settled at Walila (Volubilis). Having
entered the Maghrib in 170/786-7, he settled at
Walila under the protection of the chief of the
Berber tribe of the Awraba, Abu Layla Ishak b.
Muhammad b. cAbd al-Hamid, on i Rabic I 172/9
August 788. This tribe, like a number of others
in the province of Tangiers, professed Muctazilism.
Six months after his arrival this chief had Idris
proclaimed as ruling imam on Friday 4 Ramadan
172/5 February 789, by his own and allied tribes.
Idris is then said to have founded Madinat Fas,
originally just a military camp, on the right bank
of the wadi Fas. After many expeditions to impose
his authority on the neighbouring tribes, the majority
of them professing Christianity, Judaism or practising
the cults of sun- or fire-worship, he returned to
Walila. He thus succeeded in consolidating his power
over the valley of the Wargha and in forcing the
tribes of the Tamesna and the Ghayyatha of Taza to
respect its frontiers. It is certain that the expeditions
to the Sus al-Aksa, to Massa and to Tlemcen with
which he is credited should be attributed to his son
Idris II. He died at Walila, poisoned, it is said, on
the orders of Harun al-Rashid, by a certain Sulayman
b. Djarir al-Djazari, known as al-Shammakh, at
the beginning of the year i75/May-June 791, after a
reign of less than three years. He was buried in the
ribdt built outside the town, on the site of the present
mausoleum of Mawlay Idris.
Bibliography: Ibn al-Fakih, Bulddn, ed. De
Goeje, 81-2, 84 (ed. and tr. Hadj-Sadok, 34/35,
40/41); Yackubi, Bulddn, tr. Wiet, VII and n. 3
(on Wadih); idem, Ta'rikh, ed. Houtsma, ii, 488-9;
Tabari, iii, 560-1; Kudama, Kharddj_, ed. and tr.
De Goeje, 265/207; Mascudi, Murudi, yi> J 93J
Mukaddasi, Ahsan al-takdsim, ed. De Goeje, 243-4
(ed. and tr. Pellat, 60/61-62/63); Bakri, Masdlik,
ed. and tr. de Slane, 117-22/231-9; anon., alIstibsdr, ed. cAbd al-Hamid, Alexandria 1958,194-6
(tr. Fagnan, 149-53); Ibn al-Athir, vi, 63 (tr.
Fagnan, 133-4); Ibn cldhari, Baydn, ed. Colin and
LeVi-Provengal, 82-4, 210 (tr. Fagnan, 96-9, 303-4);
Ibn Abi Zarc, Rawd al-kirtds, ed. al-Hashimi, 9-27
(tr. Beaumier, 9-23); Yahya Ibn Khaldun, Bughyat
al-ruwwdd, ed. and tr. Bel, i, 79/101-2; Djazna3!.
Zahrat al-ds, ed. and tr. Bel, 7-11/26-35; Ibn
Khaldun, ^Ibar, ed. and tr. de Slane, i, 147, iii,
216, iv, i2-3/i, 290, ii, 559-61, iii, 225; Kalkashandi,
Subh, Cairo 1913-9, v, 153-60; Ibn Taghribirdi,
Nudium, i, 433, 452; Ibn Ghazi, al-Rawd al-hatun,
lith. Fez 1326, 9, tr. Houdas, 126 f.; Ibn Zunbul
al-Mahalli, Tuhfat al-muluk, tr. Fagnan (Extr.
ined.), 164-5; !bn al-Kadi, D^adhwat al-iktibds,
lith. Fez 1309, 6-n; Ibn Abi Dinar, Mu^nis, Tunis
1283, 46 (tr. Pellissier and R6sumat, 81); Halabi
Fasi, al-Durr al-nafis, lith. Fez 1314, 100-9, 127-39;
Fudayli, al-Durar al-bahiyya, lith. Fez 1314, ii,
2-7; Nasiri, al-Istiksd*, i, 133-45 (tr. Graulle,
10-21); D^amc tawdrikh Madinat Fas, ed. Cusa, 3,
13-5; Fournel, Berbers, i, 395-4OO, 447-9; HTerrasse, Hist, du Maroc, i, 110-15; on the foundation of Madinat Fas by Idris I, see Le"vi-Provencal,
La fondation de Fes, Paris 1939 (also in AEIO
Alger, iv (1938), 23-53, and in Islam d'hier et
d'aujourd'hui, vii, Paris 1948, 1-41).
(D. EUSTACHE)
IDRIS II (AL-ASGHAR, or more correctly ALAZHAR), B. IDRIS I. On his death, Idris I left a
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concubine named Kanza, of the Berber tribe of the
Nefza, who was seven months pregnant and gave
birth at Walila in Rabic II i75/August 791 to a son,
also named Idris. To distinguish them, the first was
called al-Akbar and his son al-Asghar, or, as a
hypocorism, al-Azhar. Rashid (see preceding article)
had persuaded the Berbers to wait for the birth of
the child and, if it was a son, to proclaim him as
imam. When this happened, Rashid acted as regent
and served the young prince as tutor and mentor. In
186/802, Ibrahim b. al-Aghlab instigated the revolt of
Bahlul b. cAbd al-Wahid among the Matghara and
had Rashid assassinated. The regency passed to Abu
Khalid Yazid b. Ilyas who, at the beginning of i87/
803, had Idris II, then aged eleven, proclaimed imam
in the mosque of Walila. The young prince succeeded
in making peace with the Aghlabid ruler. In 189/805,
he welcomed some Arab supporters who came from
Ifrikiya and from al-Andalus. Walila then seemed too
small for him, and Idris IPs wish to become independent of the Berbers led him to seek a site on
which to found another capital; in 190 and 191/806-7
he made some unsuccessful attempts. In 192/808,
having executed Ishak b. Muhammad b. cAbd alii amid, the chief of the Awraba, who was accused
of having been in communication with the Aghlabid,
he once again had allegiance sworn to him; he was
now seventeen. Then, at the end of the year, he
settled on the right bank of the wadi Fas, which
was inhabited by some Zanata, the Banu Izghaten,
and where his father had founded the fortified
military camp of Garwawa, the beginnings of Madin'at
Fas. He had the walls strengthened, then in I93/
809 he moved to the left bank, where he had bought
the land from the Banu '1-Khayr, a fraction of the
Zawagha, in a place called al-Makarmada, and founded an eastern quarter, hence known as Ifrikiya and
c
Udwat al-Karawiyyin. At the beginning of 197/end
of 812, he launched an expedition against the Masmuda of the High Atlas and seized Neffis, then
another against the Nefza of the country around
Tlemcen. He remained for some time in this town,
where he restored the mosque of Agadir and had
his name inscribed on the minbar (199/815). He
entrusted the town and its province to his cousin,
Muhammad b. Sulayman b. cAbd Allah, and returned
to Fas. At the end of 202/spring-summer 818, there
arrived in Morocco a great number of rabadiyya,
common people of Cordova expelled by al-Hakam I.
Idris, wishing to end the Berber predominance in
the right bank district, invited them to come and
live there: this was to be the cUdwat al-Andalus.
After many battles during his reign against the
Barghawata, the Kharidji and pagan Berber tribes,
Idris died as the result of an accident, at Fas or
Walila, in Djumada II 2i3/September 828, at the
age of 38, after an effective reign of 22 years. He
was buried at Walila, beside his father. It was not
until the 9th/i5th century, in Radjab 841/1437-8,
that for reasons connected with the defence of Islam
against the Christian invaders and the prestige of
the holy town of Fas, founded by Idris, his body was
removed and opportunely rediscovered there in the
mosque of the Chorfa, where his tomb still remains
the object of veneration by the Moroccans.
Bibliography: Ibn al-Fakih, Bulddn, ed. De
Goeje, 82, 84 (ed. and tr. Hadj-Sadok, 34/35,
40/41); Yackubi, ii, 489; Tabari, iii, 562; Bakri,
al-Masdlik, ed. and tr. de Slane, 122-3/239-41,
115-8/226-31; anon., al-Istibsdr, ed. cAbd. alHamid, Alexandria 1958, 180-1, 196 (tr. Fagnan,
121-4, 154); Ibn al-Athir, vi, 63, 84, 107 (tr.

Fagnan, 134, 143, 158); Ibn Sacid, Basf al-ard,
tr. Fagnan (Extr. in&d
), 11-12; Ibn cldhari,
Baydn, ed. Colin and LeVi-Provenjal, i, 103, 210-11
(tr. Fagnan, 129, 304); Watwat, Mandhid/i, tr.
Fagnan (Extr. intd.}, 48; Ibn Abi Zarc, Rawd alkirfds, lith. Fez n.d., 11-17, 21 f., 29-30 (tr. Beaumier, 24-35, 44*-, 60-1); Yaliya Ibn Khaldun,
Bughyat al-ruwwdd, ed. and tr. Bel, i, 79~8o/
102-4; Djazna5!, Zahrat al-ds, ed. and tr. Bel,
11-23/35-61; Ibn Khaldun, *Ibar, ed. and tr. de
Slane, iv, 13-4/ii, 561-2; al-Kalkashandi, Subh,
Cairo 1913-9, v, 181; Ibn Zunbul al-Mafralli, Tub/at
al-muluk, tr. Fagnan (Extr. in6d.}, 164-5, who
quotes Ibn Ghazi; Ibn al-Kadi, Djadhwat al-iktibds,
lith. Fez 1309, 11-4; Halabi Fasi, al-Durr al-nafls,
lith. Fez 1314, 149-59, 245-51, 284-90; Fudayli,
al-Durar al-bahiyya, lith. Fez 1314, ii, 7-11;
Nasiri Salawi, al-Istiksa3, i, 146-56 (tr. Graulle,
22-37); Muhammad b. Djacfar al-Kattani, Salwat
al-anfds, lith. Fez 1316, i, 69-70; al-Azhar alc
dfira, lith. Fez 1324, 117-85, 194-329; Diam*
tawdrikh Madinat Fas, ed. Cusa, 3-4; Fournel,
Berbers, i, 449"5o, 455-7, 460-7, 471-7, 496-7;
H. Terrasse, Hist, du Maroc, i, 115-22; Talbi,
Aghlab., index.
(D. EUSTACHE)
IDRlS, historian of Yemen [see AL-SHARIF ABU
MUHAMMAD IDRIS B.

C

ALl].

IDRlS B. AL-IJASAN, Isma'ili historian [see
Supplement].
AL-IDRlSl, ABU €ABD ALLAH MUHAMMAD B.
MUHAMMAD B. CABD ALLAH B. IDRIS AL-cALi BI-AMR
ALLAH, called also AL-SHARIF AL-!DRISI because of his
exalted lineage, owes his fame to a work of descriptive
geography entitled Kitdb Nuzhat al-mushtdk fi
'khtirdk al-dfdk, which was produced on the orders of
Roger II, the Norman king of Sicily, as a key to a
large silver planisphere which the author himself had
made. For this reason the work was also called
Kitdb Rudidr (the Book of Roger) or al-Kitdb alRudidri. According to information found at the end
of the six complete manuscripts which have survived,
the book was completed in 548/1154, and this is the
only certain date known in the life of al-Idrisi.
Biographical notices on him are rather rare, and
according to F. Pons Boigues this is to be explained
by the fact that the Arab biographers considered alIdrisi to be a renegade, since he had lived at the
court of a Christian king and written in praise of him
in his work. Some western writers state that he was
born at Ceuta in 493/1100 and that he studied at
Cordova (hence the by-name al-Kurtubi). He states
in his book that he travelled a great deal in Spain and
in North Africa. The circumstances with led him to
settle in Sicily at the court of Roger II are not
known, nor are the details of the last days of his
life and of his death, which some state to have
occurred in 560/1165.
The Sicilian Arab poet, Ibn Bashrun (or Bishrun),
his contemporary, states that al-Idrisi had written
for William I another geographical work entitled
Rawd al-uns wa nuzhat al-nafs, of which up to now
no certain trace has been found. According to
Reinaud and Rommel this information is indirectly
confirmed by the fact that the content of the citations
from al-Idrisi given by Abu '1-Fida3 in his Takwim
does not tally with the corresponding passages of the
Book of Roger. It is worthy of note that Abu
'1-Fida3 refers to a work which he calls in his introduction Kitdb al-Sharif al-Idrisi fi 'l-mamdlik wa
'l-masdlik.
At the beginning of this century, J. Horovitz
discovered in Istanbul the manuscript of a work by
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al-Idrisi entitled Uns al-muhadi wa rawd al-furadi or,
according to another reference found at the end of
the manuscript, Rawd al-furadi wa nuzhat al-muhadi.
C. F. Seybold, in his article on al-Idrisi in El1,
states that this is a summary of al-Idrisi's second
geographical work written for William I, whereas
J. H. Kramers thought that it was an extract from
the "great Idrisi" written in 588/1192 and rewritten a
century later, since it contains the addition of a brief
description of an eighth climatic zone south of the
Equator and a reference to the author Ibn Sacid,
who was alive circa 670/1270. This abridgement is
known usually as the "little Idrisi", the name given
to it by K. Miller, and later adopted generally.
In addition to the complete text of the Book of
Roger there exists an abbreviated text in which here
and there sections have been cut, apparently without
any precise motive. The fact that this text has been
thus abbreviated has made it difficult to evaluate:
to give only a few examples, it has been called
in turn "estratto spoglio" (Schiaparelli), "re"sum6
superficiel" (Seybold), "incomplete
abridgement"
(Kramers) and "extraits maigres" (Lelewel). This
abridgement, which was included among the first
secular Arabic works printed by the Medici press in
Rome [see MATBACA] in 1592, has the title Kitab
Nuzhat al-mushtdk fl dhikr al-amsdr wa 'l-aktdr wa
'l-bulddn wa 'l-diuzur wa 'l-maddyin wa 'l-dfdk. This
Medici edition was translated into Italian in 1600
by the Italian polygraph B. Baldi, this unpublished
translation being now in the University of Montpellier, and into Latin in 1619 by the Maronites
Gabriel Sionita and Joannes Hesronita. This Latin
translation was published in Paris with the title
Geographia Nubiensis, id est accuratissima totius
orbis in septem climata divisi descriptio continens
praesertim exactam universiae Asiae et Africae,
rerumque in Us hactenus incognitarum explicationem.
The manuscripts of this abridgement do not mention
the author, which is why a copyist's error in transcribing ardund ("our country") instead of arduhd
in a passage on Nubia led to the work's being
attributed simply to a "Nubian". Many studies have
been published based on various parts of the Medici
text.
Of the Book of Roger there exist two abridgements.
The first, entitled Diany al-azhdr min al-raw<l alc
mi fdr, discovered in Cairo in 1893 by Vollers, was
abridged by a certain Hafiz Shihab al-Djn Ahmad
al-Makrizi. The fact that he had the same name as
the historian al-Makrizi caused this manuscript to be
erroneously attributed to the historian; it was for a
long time thought to be an abbreviation of a geographical encyclopaedia entitled Rawd al-mi'tdr fi
khabar al-afrtdr compiled by Ibn cAbd al-Muncim alHimyari [q.v.]. The second abridgement of the Book
of Roger, whose author, an Arabic-speaking Armenian, named it simply Kitab al-djughrafiya (sic!) alkulliyya ay surat al-ard, was discovered at the
beginning of this century by E. Griffini in a private
collection in Tunis.
The maps (some of them in colour) which illustrate
the text and which are found in a certain number of
manuscripts as well as in the Istanbul manuscript of
the "little Idrisi" are of especial interest. There is,
in general, one for each section of the seven climatic
zones, plus a planisphere in the introductory chapter.
The majority have been published by K. Miller in
his Mappae arabicae.
The critical edition of the Book of Roger, which
has been hoped for since the end of the i8th century,
is now finally being undertaken by an international
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group of scholars, each dealing with the part on
which he is a specialist, under the auspices of the
Istituto Italiano per il Medio e 1'Estremo Oriente at
Rome and under the direction of a committee consisting of G. Tucci, E. Cerulli, tG. Levi Delia Vida,
F. Gabrieli, L. Veccia Vaglieri, A. Bombaci and
L. Petech. An editorial committee is based at the
Istituto Universitario Orientale of Naples.
There should also be mentioned a second original
work which is attributed to al-Idrisi: a treatise on
simples entitled Kitab al-Didmi*- li-ashtdt al-nabdt or
Kitab al-Mufraddt or Kitab al-Adwiya al-mufrada,
the manuscript of which was discovered in 1928 by
H. Ritter in the Fatih library in Istanbul. Although
the manuscript is incomplete and has many lacunae,
the importance of this work, which is often mentioned
by Ibn al-Bay tar and which was thought to be lost,
has been demonstrated by M. Meyerhof, who states
that al-Idrisi succeeds in giving synonyms for each
drug in a great number of languages, sometimes as
many as twelve.
Bibliography: A detailed critical bibliography with an introduction on al-Idrisi's works
is given in G. Oman, Notizie bibliografiche sul geografo arabo al-Idrisi (XII secolo) e sulle sue opere,
in AIUON, n.s., xi (1961), 25-61 and Addenda,
ibid., xii, 193-4. Biographical notices are given in
Hadidii Khalifa, ed. Fliigel, vi, 333-4; M. G. de
Slane, Geographic d'Edrisi traduite . . ., in JA,
3rd series, xi (1841), 362-87; M. Amari, Storia dei
Musulmani di Sicilia*, iii/3, 677-702; F. Pons
Boigues, 231-40. Information of a general nature:
Abu '1-Fida3, Takwim, tr., cxni-cxxii and cccxcccxvi; M. Amari, // libro di Re Ruggiero ossia
la Geografia di Edrisi, in Boll, della Societd Geografica Italiana, ist series, vii (1872), 1-24;
L. Schiaparelli, L'ltalia descritta nel Libro del Re
Ruggero compilato da Edrisi, Turin 1883; J. H.
Kramers, Geography and commerce, in The legacy
of Islam, Oxford 1931, 79-107; M. Nakhli, La
geographie et le geographe Idrissi, in IBLA, 1942,
153-7; Muh. al-Fasi, al-Sharif al-Idrisi akbar
^ulama3 al-d[ughrdfiyd *ind al-^Arab, in al-'Udwatdn, i, Tangiers 1952, 9; J. H. Kramers, La
Litterature geographique classique des musulmans,
in Analecta Orientalia, ii, Leiden 1956, 172-204;
J. Kratchkovsky, Les geographes arabes des XI«
et XII* siecles en Occident, Fr. tr. by M. Canard
in AIEO Alger, xviii-xix (1960-61), 1-72.
The question as to whether Nuzhat al-mushtdk
existed in only one redaction or was later worked
over is discussed by G. Pardi, Quando fu composta
la Geografia di Edrisi?, in Rivista Geografica
Italiana, xxiv (1917), 380-2. The only complete
translation of the Book of Roger is that by P. A.
Jaubert, Geographie d'Edrisi traduite de Varabe en
francais d'apres deux manuscrits de la Bibliotheque
du Roi et accompagnee de notes, Paris 1836-40,
2 vols. The complete Arabic text has not yet been
edited. There exist many partial studies which we
have attempted to arrange geographically:
E u r o p e : J. Lelewel, Geographie du Moyen-Age,
Brussels 1852. The Iberian
peninsula:
J. A. Conde, Descripcion de Espana de Xerif
Aledris, conocido por el Nubiense, Madrid 1799;
R. Dozy and J. De Goeje, Description de VAfrique
et de VEspagne, Leiden 1866; D. E. Saavedra,
La Geografia de Espana del Edrisi, in Boletin
de la Real Sociedad Geografica de Madrid, xviii
(1885), 224-42; C. E. Dubler, Los caminos aCompostela en la obra de Idrisi, in And., xiv (1949),
59-122; idem, La laderas del Pirineo segun Idrisi,
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in And., xviii (1953), 337-73; R. Blachere, Extraits des principaux geographes arabes du MoyenAge, Paris-Beirut 1932, 190-200. B r i t i s h Isles:
A. F. L. Beeston, Idrisi's account of the British Isles,
inBSOAS, xiii (1950), 265-80; P. Wittek, Additional notes to Idrisi's account of the British Isles, in
BSOAS, xvii (1955), 365-6; D. M. Dunlop, The
British Isles according to medieval Arabic authors,
in Islamic Quarterly, iv (1957), 11-28; idem,
Scotland according to al-Idrlsi, in The Scottish
Historical Review, xxvi (1947), 114-8; W. B.
Stevenson, Idrisi's map of Scotland, in The
Scottish Historical Review, xxvii (1948), 202-4.
The N o r t h e r n Isles: D. M. Dunlop, R-slanda
in al-Idrisi, in The Scottish Historical Review,
xxxiv (1955), 95-6. Germany and France:
W. Hoenerbach, Deutschland und seine NachbarIdnder nach der Geographie des Idrisi, Stuttgart
1938; Ch. Pellat, Les toponymes francais dans le
Livre de Roger, in Mel. Crozet, Poitiers 1966,
ii, 797-809; I t a l y : (in general) M. Amari and
C. Schiaparelli, Ultalia descritta nel Libro del Re
Ruggero compilato da Edrisi, Rome 1883; (northern)
G. Furlani, La Giulia e la Dalmazia nel "Libro di
Ruggero" di al-Idrisi, in Aegyptus, vi (1925), 54-78;
C. F. Seybold, Emendazioni air "Italia descritta nel
Libro del Re Ruggero compilato da Edrisi", in
Centenario della nascita di Michele Amari, ii,
Palermo 1910, 213-5; Idem, Edrisiana I, Triest bei
Edrisi, in ZDMG, Ixiii (1909), 591-6; (Sicily)
F. Tardia, Opuscoli di autori siciliani, Palermo
1764, vii; R. Gregorio, Rerum Arabicarum quae
ad historiam siculam spectant ampla collectio,
Palermo 1790, 107-27; M. Amari, Dal Kitab
Nuzhat al-muttaq ecc. (Sollazzo per chi si diletta di
girare il mondo] per Abu CAbd Alldh Muhammad
Ibn *Abd Allah Ibn Idris, in Biblioteca AraboSicula, Turin-Rome 1880, i, 33-133; I. Peri,
/ paesi delle Madonie nella descrizione di Edrisi, in
Atti del Convegno Internazionale di Studi Rugger iani, Palermo 1955, ii, 627-60; (Sardinia and
Corsica) A. Codazzi, Cenni sulla Sardegna e la
Corsica nella Geografia araba, in Atti del XII
Congresso geografico italiano, Cagliari 1935, 409-20;
B a l k a n s : W. Tomaschek, Zur Kunde der HdmusHalbinsel. — Die Handelswege im 12. Jahrhundert
nach der Erkundigungen des Arabers Idrtsi, in
SBAk. Wien,cxiu, 285-373. B u l g a r i a : B.Nedkov,
La Bulgarie et les terres avovsinantes au XII siecle
selon la "Gtographie" d'al-Idrissi, (French title,
text in Bulgarian), Sofia 1960. P o l a n d : T.
Lewicki, La Pologne et les pays voisins dans le
"Livre de Roger" de al-Idrisi, gtographe arabe du
XII siecle, 1st part, Cracow 1945 (general observations, Arabic text, translation), 2nd part,
Warsaw 1954 (commentary and bibliography).
N o r t h e r n Europe and the Baltic l a n d s :
T. Noldeke, Ein Abschnitt aus dem arabischen
Geographen Idrisi, in Verhandlungen der gelehrten
etnischen Gesell. zu Dorpat, vii/3, 1-12; J. J. Lagus,
Ldrokurs i arabiska sprdket, Helsingfors 1869-78,
iii; H. Holma, Mainitseeko arabialainen maantieteen Kirjoittaja Idrisi Turun kaupungin nimen?
Lisa suomen vanhimman maantieteen tuntemiseen,
in JSFO, xxxiv/2 (1917), 1-17; H. Ojansu, Tallinan
Kaupungin vankin virolainen nimi, in Uusi
Suomi, 28. i. 1920; idem, Idrisin Daghivada, in
Kotiseutu, Helsinki 1922, 20-1; O. J. Tallgren,
Suomi ja Idrisin maantiede v: Ha 1154, in Valvoloja-Aika, Helsinki, February 1930; O. J.
Tallgren-Tuulio and A. M. Tallgren, La Finlande
et les autres pays baltiques (Geographie VII 4), in

Studia Orientalia, iii, Helsinki 1930; R. Enkblom,
Idrisi und die Namen de Ostseeldnder, in Namn och
bygd. Tidskriftfiir nordisk ortsnamnsforskning, xix,
1931; idem, Les noms de lieu baltiques chez Idrtsi,
in Annales Academiae Scientiarum Fennicae,
Series B, xxvii, Helsinki 1932, 14-21; O. J. Tuulio,
Le geographe arabe Idrisi et la toponymie baltique de
VAHemagne, in Annales Academiae Scientiarum
Fennicae, B xxx/2, Helsinki 1934; O. J. TuulioTallgren, Du nouveau sur Idrisi, Helsinki 1936.
Russia: T. Lewicki, La voie Kiev-Vladimir
(Wodzimierz Wolynski) d'apres le glographe arabe
du XII* siecle, al-Idrisi, mRO, xiii (1937), 91-105;
idem, Ze studidw nad toponomastyka Rusi w dziele
geografa arabskiego al-IdrisVego (XII w.}. SutdskaSaciasska, in Sprawozdania z Czynnosci i Posiedzeti
Polskiej Akademii Umiejetnosci, Cracow, xlviii/io
(1947), 402-7; B. A. Rtbakov, Russkie zemli po
Karte Idrisi 1154 goda, in Kratkte Soobshcenia,
xliii (1952), 1-44; I. Hrbek, Der dritte Stamm der
Rus nach arabischen Quellen, in ArO, xxv/4 (1957),
628-52. A f r i c a : J. M. Hartmann, Commentatio de
geographia Africae Edrisiana, Gottingen 1792;
idem, Edrisii dt,scriptio Africae, Gottingen 1796;
R. Dozy and M. De Goeje, Description de VAfrique
et de VEspagne par Edrisi, Leiden 1866; Y. Kamal,
Monumenta cartographica Africae et Aegypti, iii
(Arab period), Fasc. iv, 1934, fol. 827-45. East,
C e n t r a l and West A f r i c a : H. von Mzik,
Idrisi und Ptolemdus, in OLZ, xv/8 (1912), cols.
403-6; M. Hartmann, Zur Geschichte des Westlichen Sudan. Wanqdra, in MSOS, xv/3 (1912),
155-204; C. Monteil, Problemes du Soudan Occidental: Juifs et Judaises, in Hesp., xxxviii (1951),
265-98; idem, Les "Ghana" des geographes arabes
et des Europeens, in Hesp., xxxviii (1951), 441-52;
E. Cerulli, La cittd di Merca e tre sue iscrizioni
arabe, in OM, xxiii (1943), 20-8. Islands of the
I n d i a n O c e a n : M. A. Grandidier, Histoire de la
geographie de Madagascar, Paris 1892; G. Ferrand,
Les ties Ramny, Lamery, Wakwak, Komor des
gtographes arabes et Madagascar, in JA, loth
series, x (1907), 433-566; C. Dubler, Der Afroindo-malajische Raum bei Idrisi, in Asiatische
Studien, 1-4 (1956), 19-59. Asia. Syria and
P a l e s t i n e : E. F. C. Rosenmiiller, Syria descripta
a Scherifo el-Edrisio et Khalil Ben-Schahin Dhaheri,
in Analecta Arabica, iii, Leipzig 1828; J. Gildemeister, Beitrdge zur Paldstinakunde aus arabischen
Quellen 5. Idrisi, in ZDPV, viii (1885), 117-45 +
28 p. of Arabic text; R. A. Brandel, Om och ur den
Arabiska Geographen Idrisi, Upsala 1894; G. Le
Strange, Palestine under the Moslems, London 1890;
R. Dussaud, Topographie historique de la Syrie
antique et medievale, Paris 1927; A. S. Marmardji,
Textes geographiques arabes sur la Palestine, Paris
1951. Asia M i n o r : W. Tomaschek, Zur historischen Topographie von Kleinasien im Mittelalter,
in SBAk.Wien, cxxiv/8 (1891), 1-106. India:
S. Maqbul Ahmad, India and the neighbouring
territories as described by the Sharif al-Idrisi in his
Kitab Nuzhat al-Mushtdq fi 'khtirdq al-dfdq, part
one (Arabic text), Aligafh 1954, part two (translation and commentary), Leiden 1960; H. M.
Elliot, The history of India as told by its own
historians, London 1867, i, 74-93; H. M. ElliotJ. Dowson, Early Arab geographers, Calcutta 1956,
104-29; M. F. Grenard, La legende de Satok Boghra
Khan et Vhistoire, in JA, gih series, xv (1900),
65-6; P. Pelliot, La ville de Bakhoudn dans la
geographic d'Idrisi, in T'oung Pao, 2nd series,
vii/5 (1906), 553-6.
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On the Djany al-azhdr min al-raw4 al-mi*tdr,
see: K. Vollers, Note sur tin manuscrit arabe
attribui a Maqrizi, in Bull, de la Soc. Khediviale de
Geographic, 3rd series, 1893, 131-9; E. Blochet,
Bibliotheque Nationale - Catalogue des manuscrits
arabes des nouvelles acquisitions (1884-1924), Paris
1925, 140; G. Wiet, Un resume d* Idrisi, in Bull,
de la Soc. Royale de Gtographie d'£gypte, xx/2
(1939), 161-201; W. Kubiak, Some West and Middle
European geographical names to the abridgement of
Idrisi's Nuzhat al-mu$tdfr known as MakrisVs Gany
al-azhdr min al-rawtl al-miHar, in Folia Orientalia,
i/2 (1960).
On the Kitdb al-Diughrafiya al-kulliyya, see:
E. Griffini, Miscellanea geografica arabo-italica . . .
da un compendia di armeno arabizzante della
Geografia di Edrisi (manoscritto di Tunisi), in
Centenario della nascita di Michele Amari, i,
Palermo 1910, 425-6.
On the Rawd al-uns wa nuzhat al-nafs, see:
C. C. Rossini, L* Africa Orientale nello Uns almuhag di Edrisi, in the collection of notes Aethiopica, § 14, in RSO, ix (1921-3), 450-2; O. J.
Tallgren-Tuulio-A. M. Tallgren, Idrisi: la Finlande
et les autres pays baltiques orientaux, Helsingfors
1930; O. J. Tuulio-Tallgren, Du nouveau sur
Idrisi, Helsinki 1936; Y. Kamal, Monumenta
cartographica . . ., iii/4 (1934), 905-7.
On the book on drugs, see: M. Meyerhof, Ueber
die Pharmakologie und Botanik des arabischen
Geographen Edrisi, in Archiv fur Geschichte des
Mathematik, der Naturwissenschaften und der
Technik, xii, Leipzig 1930, 45-53, 225-36; idem,
Eine Arzneimittellehre des arabischen Geographen
Edrisi, in Forschungen und Fortschritte, v/28 (1929),
388-90.
The maps have interested a number of scholars:
A. H. Dufour-M. Amari, Carte comparee de la
Sidle moderne avec la Sidle au XII* siecle d'apres
Idrisi et d'autres gtographes arabes, Paris 1859;
H. v. Mzik, Ptolomaeus und die Karten der arabischen Geographen, in Mitteilungen der Kais.
Konigl. Geographischen Gesellschaft in Wien, Iviii/
1-2 (1915), 152-76; G. Furlani, Le carte dell'Adriatico presso Tolomeo e al-Idrisi, in Compte rendu du
Congres Intern, de Gtographie, Cairo 1926, v, 196206; K. Miller, Mappae Arabicae, Stuttgart 1926-7;
Y. Kamal, Hallucinations scientifiques (Les portulans), Leiden 1937.
Miscellaneous studies: O. Blau, Ueber
Volksthum und Sprache der Kumanen, in ZDMG,
J
875, 556-87; A. Seippel, Rerum Normannicarum
fontes Arabici, Oslo 1896-1928; S. Giinther, Der
Arabische Geograph Idrisi und seine maronischen
Herausgeber, in Archiv fur Geschichte des Mathematik, der Naturwissenschaften und der Technik, i
(1909), 113-23; S. Volin, Extraits du Nuzhat almuchtdq . . . d'apres le ms. de la Bibl. Publique de
Leningrad (ar. 176) et la traduction Jaubert . . .,
in Materiaux pour Vhistoire des Turkmenes et de la
Turkmtnie, i, Moscow-Leningrad, 220-22; A.
Gateau, Les poissons du lac de Bizerte au VI*-XII*
siecle et a Vepoque actuelle, in Bull, des Et. Ar.,
ii/9 (1942), 99-101; G. B. Pellegrini, Sulle corrispondenze fonetiche arabo-romanze (dalla "Geografia" di Edrisi), in Bollettino del Centro di Studi
Filologici e Linguistici Siciliani, v (1957), 1-17;
G. Oman, Voci marinaresche usate dal geografo
arabo al-Idrisi (XII secolo) nelle sue descrizioni
delle coste settentrionali deirAfrica, in AIUON, n.s.
xiii (1963), 1-26.
See also DJUGHRAFIYA, at p.584a.
(G. OMAN)
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IDRlSIDS (ADARISA), Moroccan dynasty of
descendants of CAH b. Abi Talib, founded in 172/789
by Idris I [q.v.], who was succeeded by his son,
Idris II [q.v.']. The decadence of the dynasty was to
commence with the latter's death. He left twelve
sons: Muriammad, Ahmad, cUbayd Allah, clsa, Idris,
Djacfar, Haroza, Yahya, cAbd Allah, al-Kasim, Dawud, cUmar. His eldest son, Mubammad (no. 3 in
the table), succeeded him and, on the advice of his
grandmother Kanza, divided the kingdom among the
eldest of his brothers, he himself retaining the
capital of Fas. AI-Kasim received Tandja and its
dependencies, including the town of al-Basra; cUmar
received the countries of the Sinhadia and of the
Ghumara of the Rif; Dawud the country of the Hawwara, to the east of Taza; Yahya, Day and its
dependencies; clsa, Wazekkur and the northern
Tamesna, with Sala (Shalla); Hamza, al-Awdiya, the
territory of Walila; cUbayd Allah, the south with
the country of the Lamta and its dependencies. The
other princes who were too young to rule remained
under the tutelage of their eldest brother and of
their grandmother. At the same time, Tlemcen
(Agadir) remained the fief of Muhammad b.
Sulayman, the cousin of Idris II.
This division immediately produced rivalries. clsa,
ruler of Wazekkur, revolted against Muhammad,
who appealed to his brother al-Kasim, ruler of
Tandja, to go and punish the rebel. Meeting with a
refusal, he entrusted the task to cUmar, ruler of
the Rif, who attacked Wazekkur and drove out clsa,
who was forced to take refuge in Sala. c Umar then
marched on Tandja to punish the insubordination of
al-Kasim; the latter, defeated, had to flee towards
Azayla (Arzila), near which he settled. As a reward,
c
Umar was given the governorship of Tandja and
ruled over his own domain and that of his brother
until his death, at Fadjdi al-Faras in the country of
the Sinhadja, in Shawwal 22o/September-October
835. His body was transported to Fas for burial. On
Muhammad's orders, his apanage passed to his son
c
Ali b. cUmar.
Muriammad survived his brother by only seven
months and, after a reign of over eight years, died,
in Rabic II 22i/March-April 836, at Fas and was
buried there. He had appointed to succeed him his
son CAH (no. 4), aged nine years. The Awraba and
the Berber coalition swore an oath of allegiance to
him, and the chiefs of the tribes acted as regents
until he came of age. He was endowed with great
qualities and succeeded in organizing the country,
pacifying it and ensuring the stability of the state.
He reigned at Fas for thirteen years and died in
Radjab 234/January 849.
He was succeeded by his brother Yahya (no. 5),
during whose peaceful reign there came to settle
in Fas many immigrants from al-Andalus and Ifrikiya. The town, which soon became too small for its
population, was to have many new buildings added,
in particular the two great mosques of Fas, that of
the Karawiyyin and that of al-Andalus, both founded
in 245/859. Yahya died in 249/863 and was succeeded
by his son, Yahya II (no. 6), who showed no aptitude
for rule and proceeded to share out his domain yet
again: the Banu cUmar retained their territory, but
Dawud added a great deal to his, to the east of Fas,
where he had for some time occupied the right bank
when engaged in fighting his great-nephew; the family
of al-Kasim received the west side of Fas together
with the government of the territories of the Luwata and Kutama tribes; Husayn, Yahya's maternal
uncle, received the territory to the south of Fas,
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up to the Atlas mountains. Yahya led a dissolute life
and was forced, as the result of a scandal, to flee
from his palace and take refuge in the district of
the Andalusians, where he died in 252/866, the
circumstances of his death being unknown. He had
married a daughter of his cousin CAH b. cUmar
(no. 7), ruler of the Ghumara, and when cAbd alRahman b. Abi Sahl al-Djudhami, a powerful citizen
of Fas, took advantage of the general discontent to
seize the power for himself, Yafcya's widow appealed
for help to her father, who seized the quarter of the
Karawiyyin and restored order. Thus the power passed from the family of Muhammad to that of cUmar.
During cAli b. cUmar's reign a Sufri Kharidji, cAbd
al-Razzak, revolted in the mountain district of
Madyuna to the south of Fas. After several battles,
c
Ali was defeated and forced to leave the town to
take refuge with the Awraba. cAbd al-Razzak occupied the Andalusian quarter, but the quarter of
the Karawiyyin refused to submit to him and summoned as ruler Yahya (III) b. al-Kasim (no. 8),
named al-Mikdam.
With this prince the power changed again to
another family. He succeeded in taking the Andalusian quarter, from which the usurper fled; he reign-

years later, in 315/927, through the treachery of
the governor of Fas, he fell into the hands of Musa
and was killed.
Having become the sole ruler of the western
Maghrib, Musa pursued the Idrisids as far as their
fortress at tfadjar al-Nasr in 317/929, and then
threw off the authority of the Fatimid caliph at the
instigation of the Umayyad ruler of Spain who, after
seizing M alii a in 314/927, had just taken Sabta
(Ceuta) in 319/931. The Fatimid caliph then sent his
general ^lumayd b. Yasal, and Musa was defeated.
The Idrisid family took advantage of this to raise
the siege of their fortress and to destroy the Zanata troops. Once the Fatimid forces had left, however,
Musa once again recognized the suzerainty of the
Umayyad caliph and, this time, the Fatimid general
Maysur, who was sent to punish him, put him to
flight and the Idrisids pursued him until he was
killed. The Idrisids then established themselves in
the Rif and in the north-west of the country, where
they ruled, sometimes acknowledging as suzerain
the Umayyad caliph, and sometimes the Fatimid.
Al-Kasim Gannun (no. n) ruled in the name of the
latter until 337/948-9. His son, Abu 'l-cAysh Ahmad
(no. 12), ruled in the name of the Umayyad cAbd al-

THE IDRlSID DYNASTY

1.
2.
3.
4.
5.
6.
7.
8.
9.
10.
11.
12.
13.

Idris I b. cAbd Allah
[Rashid, regent
[Abu Khalid Yazid, regent
Idris II b. Idris I
Muhammad b. Idris II
c
Ali b. Muhammad
Yabya I b. Muhammad
Yahya b. Yahya
c
Ali II b. c Umar
Yahya III b. al-Kasim
Yahya IV b. Idris b. c Umar
[Fatimid governor, Musa b. cAbi 'l-cAfiya]
al-Hasan al-Hadjdjam b. Muh. b. al-Kasim
[Musa b. Abi 'l-cAfiya]
al-Kasim Gannun b. Muh. b. al-Kasim
Abu 'l-cAysh Ahmad b. al-Kasim Gannun
al-Hasan b. al-Kasim Gannun

ed for a long period over the whole kingdom and
fought against the Sufris. He was killed in 292/905,
during a battle, by Rabic b. Sulayman, a general of
Yahya b. Idris b. cUmar (no. 9).
The civil war then became complicated by threats
from outside: the kingdom was attacked by the
Fatimids of Ifrikiya. Yahya IV was defeated by the
Fatimid general Masala b. Habus in 305/917 and
was forced to recognize the sovereignty of the
Mahdi and to pay him tribute. He retained the
governorship of Fas and its province, and that of
the remainder of the country was given to Musa
b. Abi 'l-cAfiya, chief of the Miknasa and cousin of
the general. Yahya was thus thwarting the ambition
of the Zanati to dominate the whole country, and Masala, arriving a second time in 307/919-20 and being
warned against Yahya by Musa, took him prisoner
and deposed him. He then fell into the hands of his
enemy and had to go into exile at Azayla. Masala
immediately appointed a governor at Fas and then
departed, leaving the country to be ruled by the
Zanata. In 313/925, al-Hasan b. Muhammad b. alKasim (no. 10), named al-Hadjdiam, revolted, defeated Musa and succeeded in taking Fas; but two

172/789
175/791
186/802
192/808
213/828
221/836
234/849
249/863
252/866
292/905

to
to
to
to
to
to
to
to
to
to
to

313/925

to 315/927

p

I75/79I
186/802]
192/808]
213/828
221/836
234/849
249/863
252/866
?
292/905
307/919-20

326/937-8 to 337/948-9
337/948-9 to 343/954-5
343/954-5 to 363/974
and 375/985

Rahman III, al-Nasir, but refused to give up Tandja
to him; he was besieged in the town and obliged to
withdraw, and the country was occupied by the
Umayyads, Abu 'l-cAysh retaining only the regions of
al-Basra and Azayla. He then gave up the power to
his brother al-Hasan b. al-Kasim Gannun (no. 13)
and set off to take part in the Holy War in Spain.
In 347/958, the Fatimid general Djawhar arrived
to fight against the Umayyads, conquered them and
subjugated the whole country. The Idrisid prince was
forced again to recognize the authority of the Fatimid caliph. The Umayyads, after first suffering a
defeat in 362/972, sent the general Ghalib to lay
siege to the Idrisids at IJadjar al-Nasr. Al-Hasan,
forced to surrender in 363/974, was taken to Cordova.
Ghalib then expelled all the Idrisids from their territories and took them or their sons as hostages to
the Andalusian capital. Next, in 368/979, Buluggin b.
Ziri came from Ifrikiya to conquer the western
Maghrib, defeating the Umayyads and imposing Fatimid suzerainty on the country. In the meantime,
al-Hasan, who had at first been made welcome, was
banished from Cordova, and took refuge in Egypt.
Several years later he returned, with Fatimid sup-
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port, in order to seize power once again. He was
defeated and taken prisoner by the Umayyad general
sent by al-Mansur, then assassinated on the road
to Cordova in 375/985. Thus, after more than two
centuries, the Idrisid dynasty died out. Later, a
branch descended from the Banu c Umar succeeded
in establishing at Malaga a kingdom which lasted
for slightly more than twenty years [see HAMMUDIDS].
In Morocco today there exists a large number of
sharifs descended from the Idrisids [see sgURAFA3].
Bibliography: Yackubl, Bulddn, 357-9 (tr.
Wiet, 223-6); Ibn Hazm, Dj^amhara, ed. Le"vi-Provencal, 43-4; Bakri, Masdlik, ed. and tr. de Slane,
118-32/231-56; anon., al-Istibsdr, ed. cAbd alHamid, Alexandria 1958, 194-6 (tr. Fagnan, 14955); Ibn cldhari, i, 82-4, 210-4, 235 f. (tr. Fagnan, i, 96-9, 303-10, 344 f.); Ibn Abi Zarc, Rawd
al-kirpds, lith. Fez n.d., 4-63 (tr. Beaumier, 9-130);
Yahya Ibn Khaldun, Bughyat al-ruwwdd, ed. and
tr. Bel, i, 79-83/101-10; Djazna5!, Zahrat al-ds,
ed. and tr. Bel, 7-23, 34 f., 841/27-61, 84 f.,
169!; Ibn Khaldun, clbar, ed. and tr. de Slane,
iv, i4-i8/ii, 559-71; Nasiri Salawi, Istiksd*, i,
133-88 (tr. Graulle, 1-79); Fudayli, al-Durar albahiyya, lith. Fez 1314, ii, 11-15; Muhammad
Ibn Djacfar al-Kattani, al-Azhdr al-'dfira, lith.
Fez 1324, 185-94; Diam*- tawdrikh Madlnat Fas,
ed. Cusa, 4-13; Lavoix, Catalogue des monnaies
musulmanes de la Bibliotheque Nationale, ii, Espagne et Afrique, 371-95; Fournel, Berbers, i, 496-504;
ii, 13-21, 154-9, 219-20, 286-8, 293-5, 299-303,
325-6, 363-5; G. MarQais, La Berbtrie musulmane,
116-26; H. Terrasse, Hist, du Maroc, i, 107-28.
(D. EUSTACHE)
IDRISIYYA [see TARIKA].
IPTIRAR, "compulsion, coercion", as opposed
to ikhtiydr, "freedom of choice". Although the term
itself, in its masdar form, does not belong to the
language of the Kur3an, the verbal use of the VHIth
form is of relatively frequent occurrence there. The
idea is that of an absolute necessity (darura), by
means of physical (secondarily moral) compulsion.
I.—Idtirdr takes on its technical sense in connexion with the theory of human actions. It thus
belongs to the vocabulary of the "science of kalam"
(the "theology" or rather the "defensive apologia"
of Islam). It makes its appearance quite early: in
the resumes of the thought of Hisham b. al-Hakam,
the Shici (Rafidi), discussed by the Muctazili schools.
Hisham b. al-Hakam distinguishes human actions
carried out under compulsion (idpirdr) and those
carried out of "free choice" (ikhtiydr); the latter
are not "compulsory", but "voluntary" and the
results of an "acquisition" (iktisdb). This last idea,
accepted by Dirar b. cAmr and his school (called
ahl al-ithbdt, "people of the firm proof", by alAshcari), prefigures the Ashcarite kasb or iktisdb.
In the present state of our knowledge of the texts
it is difficult to state whether it originates, as the
Makdldt al-Isldmiyyin (ed. Cairo 1369/1950, i, no)
says, in the vocabulary of Hisham, or that of Dirar,
when he summarizes and discusses him. In the
same way, one cannot say with certainty whether or
not Hisham influenced Dirar (or they influenced one
another) in the technical use of idfirdr as the "opposite correlative" (mukdbal) of ikhtiydr. In any case,
we find the pair idfirdr-ikhtiydr among the Muctazilis
of Baghdad, especially in Dja c far b. Harb (d. 236/
850-1); whereas Burghuth, the disciple of the Basran
Dirar, preferred to use \aw*- (cf. W. Montgomery
Watt, Free will and predestination in early Islam,
London 1948, 91 and 98). Strictly speaking, the
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Muctazilis call man "the creator of his actions" only
if he acts of "free choice".
The Ashcarite reform takes over the vocabulary
and adapts it to its own theories. The Lurna* of alAshcari (text and English trans, ap. R. J. McCarthy,
The theology of al-Ash'ari, Beirut 1953, 39/57 and
41-42/58-60) sets out to prove that all human actions
are directly created by God, those produced by an
acquired motion (harakat al-iktisdb) as well as those
produced by a compulsory motion (fyarakat al-i$irdr).
The system of reference here is thus no longer
idfirdr-ikhtiydr, but rather idfirdr-iktisdb. Al-Ashcari
states that the two ideas differ in that idjirdr has as
its basis necessity (darura) and iktisdb has as its
basis acquisition or attribution (kasb), which is not
necessary. But their relationship with the creative
power of God is the same (ibid., 42/60). Al-Ba^illani
deals with a very similar problem in his chapter on
the "ability to act" (istipd'a), in connexion with the
agent who is "compelled (mudfarr) to act" (Tamhid,
ed. McCarthy, Beirut 1957, 293).
In one of his best analyses of human action
(Ihyd* *ulum al-din, ed. Cairo 1352/1933, iv, 219-20),
al-Ghazali distinguishes three kinds of actions:
natural (cleaving water with one's body), voluntary
(breathing), chosen (ikhtiydri) (writing). The first is
necessary (daruri) in the strict sense, in that it cannot
not take place; it comes about bi-'l-idfirdr. But all
three are alike, he says (ibid., 219), with respect
to the actual nature (hakika) of the compulsion
(idjirdr) or the coercion or obligation (dj[abr) that
determines them. Al-Ghazali's conclusion, in fact,
in conformity with the Ashcarite system but following a more highly developed psychological analysis,
is that, even in the case of "chosen" action, the
decision of the will necessarily follows the judgment
of the intellect, and that, accordingly, man is "compelled to free choice", madjbur 'ala 'l-ikhtiydr (ibid.,
220). A "natural" action occurring through i$irdr
is purely determined; divine action is itself purely
free; human actions are in an "intermediate position",
compelled to free choice. This is why the "people
of the truth" (ahl al-hafcfr) defined "free" actions
of man by means of acquisition (kasb).
In conclusion: in later Ashcarite kaldm the term
ifyirdr is reserved rather for an action that, of
itself, cannot not take place. If human "free choice",
which is only "acquisition", also remains without true
ontological freedom, and is thus "compulsory", this
is in a different sense: it is then called madibur.
That which is known in Western philosophy as
"determinism" should, on the whole, be rendered as
d/[abr or darura (this latter word is common in the
vocabulary otfalsafa).
II.—Another use of idjirdr ("opposite correlative":
iktisdb) is found, in an analogical sense, in the
study of the different kinds of knowledge. In this
way, Ghaylan already distinguished between necessary
(daruri or idfirdri) knowledge, which asserts directly
and compulsorily on the mind, and acquired (iktisdbi)
knowledge (see W. Montgomery Watt, op. cit., 41-2,
132 and ref.). We find the same distinction in the
Ashcarite school, e.g., al-Bakillani, Tamhid, 7-8.
Necessary (tfaruri) knowledge is that which every
man is compelled to admit, such, says al-Bakillani,
is the sense of idfirdr. In the classic theme of the
"channels (or "sources") of knowledge" (asbdb alHlm) the idea of "necessary knowledge" is regularly
rendered by daruri.
Bibliography: in the article. (L. GARDET)
AL-CIFAR (sometimes given in Western sources
C
as AFAR), a small tribe in Oman in eastern Arabia.
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The nisba is clfari. The tribesmen, who are nomads,
range through the sayh or steppe east of the southeastern corner of al-Rubc al-Khali. One of the landmarks in this district is Karat al-Kibrit (the Sulphur
Hill). West of the hill is Wadi al-cUmayri, one of
a number of valleys which run down to the quicksands
of Umm al-Samim [q.v.]. North of al-clfar is the
tribe of al-Duruc [q.v.}, while to the east are sections
of al-Djanaba [q.v.] and the tribes of Al Wahiba
[q.v.] and al-Hikman. Other sections of al-Djanaba
and the tribe of al-Harasis [q.v.] border on al-clfar
to the south.
The tradition of al-clfar holds that the tribal ancestress was c Afra* (a name still used in Arabia for
a dust-coloured she-camel), a sister of cAmir and
Kathir. cAfra3, who had no husband, was got with
child by an 'dfur (a sand devil, with no doubt an
e.cho of Hfrit}. cAmir was bent on killing his wayward
sister, but Kathir intervened to save her, and she
gave birth to a son who was named c lfar. This tradition points to a blood relationship between al-clfar
and the tribes of al-cAwamir [q.v.] and Bayt Kathir,
the latter of which is the dominant tribe in the hinterland of the region of Zufar [q.v.] to the southwest
of the range of al-clfar. The people of al-clfar believe
that their forebears came from Habarut in western
?ufar.
The three main sections of al-clfar are Bayt Hamuda, al-Mazaniwa (pronounced mzdnwa, with the
singular Muzayniwi), and al-Mahakika (pronounced
mfrdgga, with the singular Muliaykiki). The members
of the tribe belong to the Hinawi (Southern Arab)
faction in Oman, but they enjoy the special privilege
of being allowed to travel unmolested, along with
anyone accompanying them, in Ghafiri (Northern
Arab) territory. The tribesmen of al- c lfar, like their
neighbours of al-Djanaba and al-Harasis, call themselves Sunnis. Other powerful neighbours, such as
Al Wahiba and al-Duruc, are Ibadls or mainly so.
Bibliography: Interviews with members of
al- c lfar, supplemented by brief references in Admiralty, A handbook of Arabia, London 1916-7;
G. Rentz, etc., Oman and the southern shore of
the Persian Gulf, Cairo 1952; W. Thesiger, Arabian sands, London 1959.
(G. RENTZ)
IFLAK [see EFLAK].
AL-IFLlLl [see IBN AL-IFLIL!].
IFNI, formerly called Santa Cruz de Mar Pequena, a former Spanish enclave, about 600 square miles
in area, on the coast of southern Morocco, situated
between 28° 54' 3" and 29° 38' 10" N. Spanish
rights in the area, where Spain held a trading post
from about 1476-1524, were based upon the treaty of
Tetuan (1860). They were recognised by France in
1912, but actual occupation was not affected until
1934. Its capital, Sidi Ifni, was formerly the seat of
a single centralized administration for Africa Occidental Espanola, but in January 1958, following the
repulse, in the previous November, of an invasion
by Moroccan irregulars, it became a separate province from Spanish Sahara, each having its own
military governor. Ifni is semi-desert in the south
and its undeveloped resources are insufficient to
maintain its population of about 40,000. With no
significant exports, it was an economic liability to
Spain and entirely dependent upon Morocco, where
nearly half the male population found work as
migrant labour. There has been no effective
Hispanization. Claims to the territory advanced
since 1958 by Morocco appear to have been supported
by the leaders of the indigenous population, the
seven tribes of the predominantly sedentary, Berber-

speaking, Ait Ba-Amran. In December 1965, a
resolution of the United Nations General Assembly
called upon Spain to accelerate the decolonization of
Ifni. Further pressure followed. Agreement between
the 'Spanish and Moroccan governments for the
transfer of sovereignty to Morocco was reached in
January 1969.
Bibliography: T. Garcia Figueras, Santa Cruz
de Mar Pequena-Ifni-Sahara, Madrid 1941; J. Caro
Baroja, Estudios Saharinos, Madrid 1955; N.
Barbour, Survey of North-West Africa, London
1959; R. Pelissier, Les territoires espagnoles
d'Afrique, Paris 1963.
(D. H. JONES)
IFOGHAS. c o n f e d e r a t i o n of Touareg
tribes consisting of about 17,000 persons who live
in the southern Sahara between latitudes 17° and
21° N. at the north-east extremity of the republic of
Mali. They inhabit the fairly low mountains of the
Adrar [q.v.] and especially its valleys and its surrounding depressions. The Adrar is a dense massif,
of crystalline and granitic rocks, less than i.ooo
metres high, which slopes to the west and is bordered to the west and the south by small sandstone
plateaus. The wadis flow almost every summer during
the rainy season (136 mm. at Kidal) and sometimes
join the Tilemsi to the west. The valleys and depressions are fairly rich in vegetation (acacias, tamarisks
and tropical types of plant); the water there is fairly
shallow and the pasturage relatively rich.
The region was probably at first inhabited by
Songhai negroes, to whom are attributed the ruins of
some villages. It is then thought to have been for a
long time disputed between the Touareg, -the Moors
and the Songhai. The Touareg Ifoghas became and
remained masters of the country, which was an important crossroad of caravan routes to the Niger
(Gao), Agades, the Ahaggar and the oases of the
north, particularly Touat.
The Ifoghas, like the other Touareg, are fairskinned, speaking Tamahakk (a Berber dialect) and
are nomadic shepherds and caravaneers. They are
however less poor than the Touareg of the north
(Ahaggar and Azdjer); their line of descent is not
through the women and their social structure is
somewhat different: they have neither "warriors"
nor slave tribes. They travel in small groups with
their goatskin tents and their sheep and goats over
fairly short distances, entrusting most of their camels, which travel farther afield, to keepers. In
spite of the advent of lorries, they still trade by
caravan with the oases of Touat and Tidikelt, from
which they obtain dates, and increasingly with the
Sahel area, whence they obtain millet and rice.
Their only fixed points are the very small palmgrove of Tessalit, in the north-west, and the administrative centre of Kidal in the south; Kidal is
the only market, its stall-holders being Mzabis and
"Arabs" from the north.
Bibliography: R. Capot-Rey, Le Sahara
francais, Paris 1953; H. Bissuel, Les Touareg de
rOuest, Algiers 1888; M. Cortier, D'une rive a
Vautre du Sahara, Paris 1908; Th. Monod, UAdrar
Ahnet, Paris 1932; H. Kaufmann, Wirtschaft und
Sozialkultur der I for as Tuareg, Cologne 1964; see
also TAWARIK.
(J. DESPOIS)
IFRAGHA (or AFRAGHA), the Arabic form of
Fraga, name of a small town (pop. ca. 9000) in NE
Spain 30 kms WSW of L£rida. The old part of the
town is situated on the steep left bank of the R. Cinca
some 18 kms above its confluence with the Ebro.
Practically no traces of Muslim rule survive.
Fraga fell into Arab hands presumably when Musa
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b. Nusayr took Saragossa in 96/714. Thereafter
it may be assumed to have shared the fortunes of
Saragossa, being rarely mentioned by name in the
histories. At the beginning of the 6th/12th century
it was still nominally in Almoravid territory under
the governorship of Yahya b. Ghaniya [see GHANIYA.
Band]. In 528/1134 Alfonso I "the Battler" (who had
already taken Saragossa in 512/1118) tried to take
Fraga but was soundly beaten by Yafrya. In 543/1149
the town was seized by Ramon Berenguer IV, Count
of Barcelona, and Muslim rule there came to an end.
Idrisi places Fraga with Jaca, L6rida, and Mequinenza in the province of Zaytun, a name which he
applies also, as does al-IIimyari, to the Cinca. AlHimyari also gives a few details on the battle in
528/1134. Yakut gives correctly the date of the fall
of Fraga to the Catalans but his short entry is
otherwise a singular concentration of errors. Kazwini describes the warren of tunnels in which the
inhabitants took refuge in time of trouble.
Bibliography: Idrisi, al-Maghrib, 176, tr.
211, 190, tr. 231; Ibn cAbd al-Muncim al-Himyari,
al-Rawd al-mi^dr, no. 20; Yakut s.v.; Kazwini,
Athdr al-bildd, s.v. Faragha; Codera, Decadencia,
in it.
(J. F. P. HOPKINS)
BANU IFRAN (or IFRAN, IFRAN, UFRAN OFRAN
etc.). the most important b r a n c h of the large
Berber tribe of the Zenata (Zanata [q.v.]).
According to the writings, now lost, of three Berber
genealogists used by Ibn Khaldun, namely Sabik b.
Sulayman al-Matmati, Hani5 b. Masdur al-Kumi and
Kahlan b. Abi Luwa, the Banu If ran are descended
from Islitan (also Yaslitan), son of Misra, son of
Zakiya, son of Wardiran (or of Warshik), son of
Adidat. According to the same tradition, Zakiya was
the brother of Dammar (Demmer), the eponymous
ancestor of the Berber tribe of that name, while the
sister-tribes of the Banu If ran, descended from Islitan, were the Maghrawa, the Banu Irniyan and the
Banu Wasin. Along with this tradition, which seems
to have been generally adopted in Berber circles
during the Middle Ages, Ibn Khaldun also transmitted
another, which appears to be far more authentic,
since it derives from an Ifranid informant. It was
taken by Ibn Khaldun from the Dj[amhara of Ibn
Hazm [q.v.], who reproduced it from the account given
by the Spanish historian Yusuf al-Warrak (or Muhammad b. Yusuf Ibn al-Warrak), d. 363/973. This lastnamed scholar took his account from Ayyub, son of
Abu Yazid Makhlad b. Kaydad [q.v.], whom he had
met in Cordova, where Ayyub had been sent by his
father on a mission to the Umayyad caliph cAbd alRahman III. Now this second tradition regarding the
origin of the Banu Ifran, which may be called the
"tribal" tradition, does not differ greatly from the
first as known from the writings of al-Matmati, alKumi and Kahlan b. Abi Luwa. According to Ayyub,
the Banu Ifran were descendants of Ifri, son of
Islitan, son of Misra, son of Zakiya, son of Warsik (or
Warshik), son of Adidat, son of Adidat, son of Djana,
the eponym of all the Zanata tribes. We may add
that the Ifranid tradition transmitted by Ayyub also
regards the Banu Maghraw (Maghrawa), the Banu
Irniyan and the Banu Wasin as sister-tribes of the
Banu Ifran, and Dammar as the brother of Zakiya.
Lastly, according to the Ibadi historian Abu Zakariyya5 al-Wardjlam (after 504/1110-1), the Banu
Ifran and the Banu Wasin were kinsmen, and
together formed the tribe (or rather confederation)
known as the Banu Tidjart. According to Ibn
Khaldun, the name Ifri, the eponym of the Banu
Ifran, derives from the Berber word ifri meaning
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"cavern" (in modern Berber dialects ifrifrijafralufrut
and the corresponding diminutives tiff it etc., mean
"grotto", "cavern", "hiding-place").
The earliest mention of the Banu Ifran (who were
unknown to the Greek and Latin writers of antiquity
and even to Byzantine authors of the 6th century,
writing in Greek or Latin) occurs in the period of
the Muslim conquest of North Africa, that is to say
the second half of the ist/7th century. At that period,
they were the largest and most powerful tribe of the
great Zanata family. According to Ibn Khaldun, there
were branches of them in Ifri^iya, the Aures and
the central Maghrib. Later, towards the end of the
ist/7th century, the Banu Ifran appear as one of the
most important tribes of eastern Barbary. With the
Maghrawa and several other Berber tribes of the
Zanata branch and that of the Butr, they then joined
the great Berber confederation headed by the tribe
of the Djarawa commanded by the Kahina [q.v.], at
once queen and prophetess. At this period the Djarawa apparently inhabited the Aures, and the main
body of the Banu Ifran occupied the regions adjacent
to what is now Tunisia. The Banu Ifran were so
closely attached to the person of the Kahina that a
Berber tradition quoted by Ibn cldhari makes Ifran,
the ancestor of this tribe, the father of the Kahina.
It is moreover very probable that the Banu Ifran
originally were merely a confederation of sections
of various east-Berber tribes, apparently formed in
the second half of the 6th or the first half of the
7th century A. D. In fact, the name Banu Ifran is as
yet not mentioned among those of the east Berber
tribes dealt with in the lohannis of Corippus (6th
century), a well-known low-La tin source which gives
an almost complete list of the peoples inhabiting the
eastern part of Barbary at the time of the country's
reconquest by the Byzantine Empire.
The Banu Ifran properly speaking, the nucleus of
the future confederation of that name, were originally,
it seems, no more than a somewhat insignificant
tribe who had succeeded in placing themselves at the
head of a number of fractions of Berber tribes at
the time of the Byzantine domination or during the
disturbed period of the first Arab invasions of Tripolitania and Ifrikiya proper. The region originally
inhabited by this people was in western Tripolitania,
the hypothetical homeland of all the Zanata tribes
(ard Zanata, "land of the Zanata" according to the
accounts of Arab traditionists of the 2nd/8th and
3rd/9th centuries, used by Ibn cAbd al-Hakam in his
description of the conquest of the Maghrib). The
Zanata tribe then occupied not only the interior of
western Tripolitania but also the country surrounding the town of Sabra (the ancient Sabratha), on the
coast, where they are mentioned in 123/741. The
territory occupied by the Zanata was bordered on
the East by the ard Hawwdra "land of the Hawwara",
which included all the central part of Tripolitania.
Now it was on the borders between these two lands,
in the modern district of Yefren, that the Berber
tribe of the Banu Ifran (or Yafran) dwelt, being
thought by some to form part of the Zanata and by
others to belong to the Hawwara. Nothing is known
of the earliest history of these Banu Ifran, who first
appear in Arabic sources at about the middle of the
3rd/9th century as the eastern neighbours and rivals
of the Nafusa. It is quite probable however that
these Banu Ifran of western Tripolitania were merely
the remnants of the large Zanata confederation of
the same name who had continued to live in the
Yefren after the emigration of the main body of that
confederation further to the West, towards what is
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now Tunisia, probably at the time of the conquest of
Tripolitania by the Arabs. As has been said, Ibn
Khaldun connects the name of Ifri, the ancestor and
eponym of the Banu If ran, with the Berber word
ifri "cavern". If this etymology is correct it may be
supposed that the confederation of the Banu Ifran
(or rather its nucleus) owed its name to the fact
that the Zanata elements which it included originally
lived in cave dwellings. Now it is known that the
mountainous districts situated in the interior of
western Tripolitania and south-eastern Tunisia,
Djabal Demmer (Dammar), Djabal Nafusa and Ghariyan, abound in cave dwellings both old and new
(cf. J. Despois, Djebel Nefousa, 202-6), and there
is nothing against the hypothesis that it was in this
part of the ard Zanata that the Banu Ifran had its
origin. A thorough analysis of Berber and particularly Ifranid traditions seems to confirm this identification of the tribe's original home. Thus it seems
possible to connect the Islitan (Yaslitan, sister-tribe
of the Banu Ifran) with the town of Zliten, situated
on the coast of Tripolitania, east of the ruins of
Leptis Magna, in the country that belonged in the
Middle Ages to the Hawwara. The name of Misra,
the grandfather of Ifri in the same traditions, must
be connected with that of the Misrata tribe, held by
mediaeval Berber genealogists to belong to a branch
of the Hawwara and occupying the most easterly part
of the coastal zone of the ard Hawwara, in central
Tripolitania. The principal centre of this tribe, in
the Middle Ages, was the town of Suwaykat Ibn Mathkud, today called Misurata. It is not far from these
two places in Tripolitania that the district of Yefren,
the home of the If ran/Yafran in the srd/Qth century,
is situated. The name of the great-grandfather of the
Banu Ifran, that is to say Zakiya, seems to indicate
that among the Berber tribes which formed the
confederation of the Banu Ifran there were also some
fractions of the Luwata [q.v.], a tribe which, at the
time of the conquest of North Africa by the Arabs,
occupied the ancient Marmarica and Cyrenaica. It
seems indeed that the name Zakiya is repeated in
the name Arzakiya, which was according to al-Bakri
the principal locality in the oasis of Awdiila/Dialo.
situated in the heart of the Luwata country. It is very
probable that this name is composed of two elements,
-zdkiya, which is merely a variant of the Zakiya of
the Berber genealogists, and Ar-. This second element recurs in the name of the ancient Libyan tribe
of Arzugitani (Ar-zug-itani), identical with the
Zauekes of Herodotus and the Zawagha of the Arab
historians. It is probably related to War-, the
element preceding several Berber tribal and personal
names (cf., e.g., Warzaydan, from the Arabic proper
name Zaydan), the significance of which has not yet
been fully explained (see T. Lewicki, Etudes ibddites
nord-africaines, 45-6).
Tripolitania.—The Banu Ifran of western
Tripolitania, a fraction of the large confederation of
that name, which remained in the same place after
the emigration of the main body of that people to
what are now Tunisia and the Aures, in the srd/gth
century were a tribe of sufficient strenth to fight
the Nafusa, then the most powerful Berber people in
western Tripolitania. We know that they were Ibacjis,
without however being supporters of the Rustamid
imams of Tahert. They supported the cause of the
Ibacji leader of Tripolitania, Khalaf b. al-Samb, who
had revolted against the Banu Rustam. Later, in the
5th/uth century, the Khalafi sectarians still formed
part of the population of Yefren, along with the
Nukkaris (it will be seen later that, in the first half

of the 4th/ioth century, Nukkarism became the
national religion of the eastern branch of all the
Ifranid tribes). In the 6th/i2th century, the Yefren
sectarians were converted to the more moderate
doctrines of the IbacJi-Wahbis, former supporters of
the Rustamid imams. Nominally subject to the
various dynasties which in turn ruled eastern
Barbary, the people of watan Yafran, "land of
Yafran", endeavoured to preserve their independence
under chiefs who bore the title mukaddam and
belonged to the family of cAwn b. Hariz, for a
considerable time with success.
Ifrikiya.—The Ifranid tribes which emigrated
to Ifrikiya were joined also by groups deriving from
the Berber tribe of the Maghila [q.v.], the Machlyes
of Herodotus. At one time these groups played a
considerable part in the confederation of the Banu
Ifran, but later they broke away to form a separate
tribe. It was from these Maghila, united with the
Banu Ifran, that Abu Kurra al-Ifrani (in some
sources called al-Maghili) originated, the leader of
the Banu Ifran in Ifrikiya and the central Maghrib,
and also the supreme leader of the North African
Sufris at the beginning and towards the middle of
the 2nd/8th century. He was in command of the
Ifranid tribes apparently from the year 111/729-30.
In 151/768-9 he had successfully retained leadership
of the Banu Ifran for forty years, thus making his
appearance in history only a quarter of a century
after the death of the Kahina and the fall of the
confederation of Berber tribes which she had governed and whose principal support the Banu Ifran, with
the Djarawa and the Maghrawa, had been. In i24/
741-2, when the Sufri leader cAbd al-Wahid marched
on Kayrawan, Abu Kurra al-Maghili, according to
Ibn cAbd al-Hakam, was in command of the vanguard
of his army. At this period the main body of the
Banu Ifran was probably still in Ifrikiya, near the
Aures, which formed the centre of the Kahina's state.
It may be supposed that this tribe took part in the
Sufri rising of the Warfadjdjuma, who occupied the
town of Kayrawan in 139/757. When, in 141/758-9,
the Ibadi imam of Tripolitania, Abu '1-Khattab cAbd
al-Acla b. al-Samh al-Macafiri, expelled the Warfadidiuma from Kayrawan and made Ifrikiya a province of his state, the Sufri Berber tribes of that
country, fleeing from their Ibadi enemies, presumably
began to move towards the central Maghrib. This
movement must have assumed the nature of a mass
migration after 144/761-2, that is to say after the
reconquest of eastern Barbary by the Arab general
Ibn al-Ashcath, who thus became the common foe
of all Berber sects—Kharidiis, Ibadis and Sufris—
in North Africa. It was apparently at this period,
between 140/757-8 and 144/761-2, that the main body
of Ifranid tribes, commanded by Abu Kurra al-Ifrani
al-Maghili, emigrated to the central Maghrib.
Little is known of the history of the branches of
the Banu Ifran who continued to inhabit Ifrikiya after
the emigration of the tribes led by Abu Kurra. Ibn
Khaldun claims that there were two Ifranid tribes
in this province, the Marandjisa and the Banu Warku
(Warko). These tribes inhabited the country lying
between Kayrawan and Tunis, in the Bilad al-Diarid
and the Aures massif. It seems that these tribes
were soon converted to Ibadism, having adopted the
doctrines of the Nukkari sect. It was from the Banu
Warku (the name of this tribe is perhaps the same
as Arku, in al-Idrisi the name of a locality on the
route leading from Lorbeus to al-Masila) that Abu
Yazid Makhlad b. Kay dad traced his origin, the
leader of the Nukkari revolt which almost destroyed
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Fatimid domination in North Africa. A branch of the
Warku inhabited Sadada (now Sdada) in the Bilad alDjarid, in immediate proximity to the Banu Wasin
(also Wisyan), a sister-tribe of the Banu If ran according to the Berber genealogists; incidentally these
were IbacJi-Wahbis. The Banu Warku gave assistance
to Abu Yazid Makhlad b. Kaydad, and after his death
and the failure oi the Nukkari revolt, they had to
endure the revenge of the Fatimid government.
From then onwards their name disappears completely from North African chronicles. The Ibadi chronicles tell of a war between the Banu Wasin and the
Banu Ifran which occurred in 362/972-3, probably
in the Bilad al-Djarid and the Zab. In the circumstances, it seems probable that this refers to the
Banu Warku. The Marandiisa, a sister-tribe of the
Banu Warku, lost much of their influence after the
failure of Abu Yazid's revolt. Nevertheless, they
were not exterminated, and they are mentioned in
Arabic sources until the end of the 8th/i4th century.
They still lived as nomads, travelling through the
region between Kayrawan and the town of Tunis, but
they also engaged in agriculture. It seems fairly
probable that the Zanata who lived near al-Sibkha
(Sebkha Sidi Hani) in the 3rd/9th century and are
mentioned by the Iba(Ji historians were a branch of
the Marandiisa. Similarly, the Ifranid fraction to
whom Cape Ifran (lying to the East of Carthage and
mentioned by al-Idrisi) owes its name appears to
have belonged to the Marandiisa branch. The situation
of the Marandjisa declined after the conquest of Ifrifciya by the Almohads (1159-60), who imposed taxes
upon this tribe and compelled it to supply the sultan with a certain number of fighting men. Later,
they became dependent upon Arab tribes. It was only
in the second half of the 8th/i4th century that the
situation of the Marandiisa became more prosperous
under the domination of the tlafsid sultans.
Wargla.—It seems that, when Abu Yazid's
revolt was crushed, a fraction of the Banu Ifran,
probably belonging to the branch of the Banu Warku
from the Bilad al-jDjarid, fled to the oasis of Wardilan (Wargla), with which the places in the Bilad
al-Diarid maintained close trade relations. Indeed
the Iba(jli chronicles mention, in the oasis of Wargla,
a village named Ifran (also Ifran, Ifran or Faran),
the name of which seems to derive from the name
of the Banu Ifran tribe. This village, which was situated about 20 km. north of the present town of Wargla, on a site today not inhabited, between Khefif and
c
Arifdii, appears for the first time in the sources
shortly after 409/1018-19.
Central Maghrib.—The Ifranid tribes which
emigrated to the central Maghrib towards the middle
of the 2nd/8th century and remained under the command of Abu Kurra al-Ifrani al-Maghili founded a
Sufri state, probably between 140/757-8 and I48/
765-6, whose capital became the town of Tlemcen,
built by the newcomers on the site of an ancient
Roman town. Abu Kurra was proclaimed Sufri caliph
(imam) there in 148/765. An interesting feature is
that, in the time of al-Bakri (1067-8), one of the
five gates of Tlemcen still bore the name Bab Abi
Kurra, probably from the name of the founder of
Tlemcen. Abu Kurra's domain extended from Tlemcen to the mountain of the Banu Rashid and as far
as Tahert. Among the Berber tribes inhabiting this
State, alongside the Banu Ifran, were the Maghila,
Abu Kurra's tribe, now settled in the environs of
Tlemcen. This tribe, which also was Sufri, was
smaller than that of the Banu Ifran; it co-operated
with the latter in their war against Ibn al-Ashcath
Encyclopaedia of Islam III
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in 148/765. It seems also that a fraction of the
Diarawa, a tribe which, with the Banu Ifran and the
Maghrawa, had once formed the nucleus of the Kahina's state, had followed the Ifranid tribes of Abu
Kurra in their flight to the central Maghrib. This
tribe gave its name to the mediaeval town of Diarawa, situated 10 miles S.-E. of the mouth of the
Muluya and surrounded by numerous villages whose
population was formed by the Banu Ifran, among
other tribes. It seems also that it was at this period
that the Maghrawa came and settled in Tlemcen and
its environs, a sister-tribe of the Banu Ifran and
like them formerly included in the confederation of
the Kahina.
Immediately after its foundation, Abu Kurra's
kingdom was attacked by the Arab army sent by Ibn
al-Ashcath [q.v.]. This army was placed under the
command of al-Aghlab al-Tamimi who, after setting
up his headquarters at Tubna in the Zab, tried to
attack first Tlemcen, then Tangier, but was compelled by the Berbers to withdraw. Soon the Sufri
and Ibadi Berber tribes formed a coalition in which
the Banu Ifran, still under the command of Abu
Kurra, played a considerable part. In 150/767 Abu
Kurra's army appeared before the walls of Kayrawan,
while in 151/768 he himself came with 40,000 Ifranid
horsemen to lay siege to the town of Tubna.
Not a great deal is known of the Ifranid state of
Tlemcen after the siege of Tubna. It is however very
probable that friendly relations were maintained with
the Ibacji kingdom of Banu Rustam [q.v.] in Tahert,
which bordered on Tlemcen. The first ruler of Tahert,
c
Abd al-Rahman b. Rustam, who governed the town
from 160/776-7 or 162/778-9, even allied himself with
the Banu Ifran by marriage, since he probably
married a daughter of the ruling family of Tlemcen.
From this union was born cAbd al-Wahhab, the
second Ibadi imam of Tahert. This marriage must
have taken place in about 148/765-6 at the latest,
since in 167/784-5, at the time of the death of
c
Abd al-Rahman b. Rustam, cAbd al-Wahhab was
already an adult and a member of the council of
six empowered to choose the future imam from its
own members. Curiously enough, another member
of the same council was Abu Kudama Yazid b.
Fandin al-Ifrani, a cousin and supporter of cAbd alWahhab, who later became his implacable enemy
and one of the founders of the Nukkari heresy. He
conducted a long war with cAbd al-Wahhab, probably
relying mainly on the Banu Ifran; in the end he died
in battle, killed by Aflari, son of cAbd al-Wahhab, in
about 188/803-4 or shortly afterwards. At that time,
the Ifranid state of Abu Kurra had already ceased to
exist for some years. It seems moreover that control
of Tlemcen, which was then inhabited by the Banu
Ifran and the Maghrawa, had passed after the death
of Abu Kurra into the hands of Maghrawa leaders
belonging to the dynasty of the Banu Khazar, this
dynasty being destined to play a considerable part
in the history of the Maghrib. In 173/789-90 (or
according to certain historians, in 174/790-1), at the
time of the conquest of that country by Idris I
[q.v.], the founder of the dynasty of the Idrisids,
Muhammad Ibn Khazar b. Sulat, the ruler of the
town of Tlemcen, came before the conqueror and,
thanks to his prompt submission, obtained security
for himself and for all the Zanata tribes of the
central Maghrib. It was Sulayman, brother of Idris I
and later hereditary ruler of that town, who
became the Idrisid governor of Tlemcen; it seems
however that, save for this fact, conditions in the
central Maghrib were little changed. The Zanata
66
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tribes in the country continued to recognize the
supremacy of the Maghrawa, which had long replaced
the supremacy of the Banu Ifran. Thus the Maghrawa,
who in the days of the confederation of Berber tribes
ruled by the Kahina had once been the most powerful
of these tribes after the Djarawa, now recovered their
importance.- But the rivalry between the Ifranid
and the Maghrawa leaders was long to continue in
the central Maghrib as well as in the Maghrib alAksa, and it was only with the conquest of the
whole of the Maghrib by the Almoravid army that
this discord was finally brought to an end, with the
disappearance of the states created by the Banu
Ifran and the Maghrawa. The Ifranid tribes of the
central Maghrib, for their part, certainly succeeded
in retaining much of their independence after i73/
789-90, though of course under the control of
Sulayman and the Maghrawa leaders. At the time
of the Idrisid domination of the Maghrib, the Banu
Ifran were already Sunni, having abandoned their
earlier Sufri beliefs at some point of time now
difficult to determine. In any case the Ibadi Berber
genealogist al-Birzali, who supplied Ibn Plaznj,
(5th/nth century) with information regarding the
Zanata tribes in the Maghrib, believed that the
Banu Ifran had always been Sunni and appeared
to know nothing of their Sufri past.
The Ifranid kingdom of the central Maghrib makes
its appearance in the historical sources after the
expulsion of the Idrisid rulers from Tlemcen by the
Fatimids, which took place in 319/931. The Sunni
Ifranid tribes of the country took no part in the
Nukkari revolt of Abu Yazid Makhlad b. Kaydad
al-If rani, although it is not impossible that their
leaders may have helped him to get in touch with
the Umayyad government in Cordova and that it
was from their territory that Abu Yazid's son Ayyub
set out for Spain, when entrusted by his father with a
political mission to cAbd al-Rahman III. In any case,
during the war between Abu Yazid and the Fatimids,
the numbers and strength of the Banu Ifran in the
central Maghrib remained unchanged. At that time
their leader was Muhammad b. Salih al-Ifrani, whose
power was restricted solely to the Ifranid tribes in
the neighbourhood of Tlemcen, while the town itself
had, since the fall of the local Idrisid rulers, once
again become the capital of the Maghrawa and was
then governed by Muhammad Ibn Khazar, a member
of the same dynasty of Maghrawa leaders as those
who controlled Tlemcen in 173/789-90. When the
Fatimid caliph al-Mansur (334-41/946-53) gave
Muhammad Ibn Khazar command over this part of
the Maghrib, war broke out between the Banu Ifran
and the Maghrawa, in the course of which Muhammad b. Salih al-Ifrani was killed by an Ifranid leader
who remained in the service of the Fatimid government and of this branch of the Maghrawa. His son
Yacla b. Muhammad al-Ifrani succeeded him as ruler
of the Banu Ifran. In order to secure his support
against the Maghrawa, who had been overcome by
the Fatimid government, Yacla b. Muhammad openly
placed himself at the service of the Umayyad caliph
of Spain, c Abd al-Rahman III, who was trying to win
the friendship of the Zanata leaders in the central
Maghrib and to rally them to his cause. He established his capital in the town of Fakkan (also Afakkan
or Ifkan), which he founded, in 338/949-50, at a place
where the Zanata tribes held their markets, situated
at the confluence of the Wadi Fekkan and the Wadi
Hammam, five leagues S.S.W. of the modern town of
Mascara. Then, rebelling against Fatimid rule, he took
the town of Tahert, assisted by his kinsman al-Khavr

b. Muhammad, whom Ibn cldhari speaks of as alKhayr b. Muhammad Ibn Khazar al-Zanati and who
seems to have been the son of the Maghrawa leader
Muhammad Ibn Khazar (according to Ibn ftawkal, alKhayr was a member of the clan of Banu Warzamar
"kings of the Zanata"); al-Khayr abandoned his
father's policy of hostility to the Ifranid dynasty and
became an ally of Yacla b. Muhammad and of the
Umayyads in Spain. Shortly afterwards, in 343/954-5,
Yacla b. Muhammad captured from the Fatimids the
town of Oran, which was taken by storm and devastated. Soon the whole country, from Tahert to Tangier,
was under the domination of the Ifranid leader, who
thus re-established the supremacy of his tribe over
all the branches of the Zanata inhabiting the central
Maghrib, including the Maghrawa; he caused the
public prayer (khutbd) to be recited in the name of
c
Abd al-Rahman III in every mosque in the country.
In the same year, or possibly in 344/955-6, Yacla b.
Muhammad received a diploma whereby cAbd alRahman III appointed him governor of the country of
the Zanata, the central Maghrib and Tlemcen. At his
own request he was also entrusted by the Umayyad
caliph with the government of Fez for his kinsman
Muhammad b. al-Khayr b. Muhammad, apparently
the son of his Maghrawa ally al-Khayr b. Muhammad
Ibn Khazar al-Zanati.
But this was Yacla b. Muhammad's last success.
In 347/958-9 the Fatimid army, commanded by
Djawhar, secretary to the caliph al-Mucizz, conquered
the central Maghrib and captured the town of Fakkan,
Yacla b. Muhammad's capital, which was laid waste.
Yacla b. Muhammad was killed, and the Banu
Ifran's domination of this part of North Africa was
for a time destroyed. The command of the Zanata
tribes of the central Maghrib, so relentlessly harried
by the Fatimids, once again reverted to the
Maghrawa, that is to say to Muhammad b. al-Khayr
b. Muhammad Ibn Khazar, who was governing Fez
in the name of the Umayyad caliphs of Spain. This
leader even succeeded in reconquering the town of
Tlemcen from the Fatimid state, between 360/970-1
and 370/980-1. It seems however that the dynasty
of Yacla b. Muhammad eventually recovered from
the defeat of 347/958-9 and continued to reign over
the Ifranid tribes of the central Maghrib. Rulers
drawn from this family were still in control there,
with Tlemcen as their capital, in the first half of the
5th/nth century. At the time of the invasion of the
Banu Hilal, the master of Tlemcen was prince
Bakhtit, whom Ibn Khaldun describes, in one passage
in his book, as an Ifranid and, in another, as a
descendant of Muhammad Ibn Khazar, that is to say
as a Maghrawa. Be that as it may, he had as his
vizier an Ifranid general, who died in a battle
against the Banu Hilal in 450/1058. At that period the
Banu Ifran shared their rule over the Zanata in the
central Maghrib with the Maghrawa and two other
large Berber tribes, the Wamannu and the Banu
Iluman. Bakhtit was succeeded by his son al-cAbbas,
who was reigning in Tlemcen at the time of the
conquest of the central Maghrib by the Almoravid
army.
A l - M a g h r i b al-Aksa.—After the death of
Yacla b. Muhammad in 347/958-9, one of his sons,
Yaddu, took refuge in the Sahara to escape from the
Fatimid army. Later he returned to the central
Maghrib, where he lived for a time. At this period
he appears among the Zanata leaders in the entourage
of Dja c far b. cAli b. Hamdun, governor of the Maghrib
for the Umayyad caliphs of Spain, from the year 36s/
975-6. Yaddu was then regarded as the most influen-
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tial of the Zanata leaders. In 369/979-80, the family
of Yacla b. Muhammad, still loyal to the Umayyads of
Cordova, had to flee before the army of Bulukkin b.
Ziri, the Fatimid governor of Ifrikiya, who not only
seized the central Maghrib but also penetrated as
far as Fez and even Sidiilmasa. But Yaddu b. Yacla,
who was among the fugitives, returned to the central
Maghrib only after Bulukkin had left for Ifrikiya, as
did some other rulers of the dynasty of Yacla who
succeeded in restoring the state of Tlemcen. He
settled in al-Maghrib al-Aksa and in 376/986-7 was
appointed governor of the province for the Umayyad
dynasty, with his base at Fez, formerly the territory
of the Maghrawa (from the time of the rule of MuIjammad b. al-Khayr). It was probably at this time
that a certain number of families of the Banu Ifran
settled in Fez, whose descendants were still living
there, with other sections of the Zanata tribes, in
462/1069-70, when the army of the Almoravid Yusuf
b. Tashfin seized the capital of al-Maghrib al-Aksa.
However, the Umayyad government, fearing that
Yaddu b. Yacla's power might become too great,
decided to offer support simultaneously to Ziri b.
c
Atiyya, one of the amirs of the Maghrawa. As a
result, the old rivalry between the Banu Ifran and
the Maghrawa, previously allayed by the alliance
concluded between Yacla b. Muhammad and alKhayr b. Muliammad Ibn Khazar and his son
Muhammad, was revived after 40 years of harmony.
In 379/989-90 or 381/991-2, Yaddu b. Yacla openly
revolted against the Umayyad government, which
had appointed Ziri b. cAtiyya to govern Fez. The
result of this conflict was the war waged by Yaddu
against the combined forces of the Umayyads and
the Maghrawa. The latter finally prevailed, and
Yaddu was obliged to seek refuge in the Sahara,
where he died in 383/993-4. His successor as ruler
of the tribe was Habbus, son of his brother Ziri b.
Yacla. Habbus was murdered by his cousin, the
Ifranid amir Abu Yaddas b. Dunas, who was
however compelled to flee soon afterwards. Hammama, brother of Habbus, then assumed the leadership of the Banu Ifran. He led the tribe against the
town of Shala (Sale) in the province of Tadla,
capturing the town from Ziri b. cAtiyya, together
with part of Tadla that depended on it, and setting
up there a new Ifranid kingdom. Under the direction
of the dynasty of the Banu Yacla, this kingdom
lasted until the conquest of Morocco by the Almoravids. Hammama died after 406/1015-6 and was
succeeded by his brother Abu '1-Kamil Tamim,
who, having to fight against the anti-Muslim
kingdom of the Barghawata, was obliged to make
peace with the Maghrawa of Fez. However, war
broke out once again in 424/1033, and Abu '1-Kamil
even succeeded in capturing Fez; it was only in
429/1037-8 that he was driven out by the Maghrawa.
Forced by the Maghrawa amir to withdraw to his
kingdom of Tadla, he lived there until his death
in 446/1054-5. It was apparently in the reign of
Abu '1-Kamil that the Ifranid dynasty of Sal<§ also
took possession of the large commercial town of
Aghmat, whose ruler was of Maghrawa origin.
But soon the conquest of this part of the Maghrib by
the Almoravid army, which captured Aghmat in 449/
1057-8 and invaded the country of Tadla in the
following year, ended the existence of the kingdom of
Sate. The Ifranid rulers of the country perished and
their state was annexed to the kingdom of the
Almoravids.
The Banu Ifran of Tadla were not the only Ifranid
branch to be established in the western part of what
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is now* Morocco. Certain Ifranid families seem to have
begun to penetrate into this region long before the
state of Sate was founded. Thanks to the account left
by Zammur, who in 352/963 went as ambassador for
the king of the Barghawata (in the province of Tamesna) to the Umayyad caliph al-Hakam al-Mustansir,
we know that, among the Muslim-Berber petty tribes
under the authority of the kings of the Barghawata,
there was also an Ifranid tribe. This seems to be a
reference to a fraction of the Banu Ifran who emigrated from the central Maghrib after the collapse of the
Ifranid State of Yacla b. Muliammad in 347/958-9.
Spain.—The first wave of Ifranid emigrants
came to Spain in 347/958-9, after the death of Yacla
b. Muhammad and the fall of his kingdom. This
group, led by Ibn Kurra, son of Yacla b. Muhammad's
uncle, was given a very cordial welcome in Cordova.
Another branch of the Banu Ifran settled in Spain
towards the end of the 4th/ioth century. This consisted of a fraction led by the Ifranid ruler Abu
Yaddas b. Dunas who, after killing his cousin Yaddu
b. Yacla and attempting unsuccessfully to seize command of all the Ifranid tribes of al-Maghrib al-Aksa,
fled to Spain with his three brothers and a numerous
body of supporters. According to Ibn Khaldun, this
emigration occurred in 383/993-4 or 382/992-3. Abu
Yaddas is said to have acted in concert with the
Umayyad government of Cordova, which was anxious
to remove the family of Yaddu b. Yacla from supreme
command over all the Ifranid tribes of al-Maghrib
al-Aksa and to replace it by another ruling family,
more closely linked with the interests of the Umayyad
dynasty. The Umayyad government welcomed the
emigrants. All the fighting men of Abu Yaddas were
enrolled in the Berber forces in Spain, and their leader
was granted a considerable sum of money and several
fiefs (iktdc). Later, in 400/1009-10, Abu Yaddas, together with all the Berber forces, is found supporting
the cause of the caliph al-Mustacin in the war he
fought with his predecessor al-Mahdi. He died in a
battle on the banks of the Guadiaro; descendants of
his held high rank in the Zanata forces in Spain. At
the period of the muluk al-tawd^if, Yahya b. cAbd alRaljman, the son of Abu Yaddas's brother al-cAttaf,
entered the service of the Hammudid dynasty and
was given command of Cordova. But it was Abu Nur,
son of Abu Kurra, another brother of Abu Yaddas,
who played a considerable part in Muslim Spain in the
first half of the 5th/nth century. In 405/1014-5 he
succeeded in driving from the town of Ronda the
governor, cAmir b. Futu^i, who was ruling there in the
name of the Umayyad dynasty, and established himself there as an independent prince. In addition to
Ronda, his principality included the town of Takurunna (Tacoronna). If Ibn al-Khatib is to be believed,
Abu Nur obtained this territory from Sulayman b.
al-Hakam b. Sulayman b. al-Nasir, who divided
certain provinces of al-Andalus between the leaders
of six Berber tribes which had settled in Spain. In
443/1051-2, with various other Berber leaders, Abu
Nur was forced to recognize the supremacy of the
c
Abbadids of Seville. He died soon afterwards, in
450/1058-9, and was succeeded by his son Abu Nasr,
who reigned until 457/1065, when he was murdered
by a traitor acting with the connivance of the
c
Abbadid government.
It is quite probable that a section of the Banu
Ifran settled in the neighbourhood of Mazarr6n, in
the province of Murcia. There is there a "diputaci6n"
called If re, a name which C. E. Dubler has connected
with that of the Banu Ifran (or Ifrin, the vocalization
adopted by this scholar). It seems however that the
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modern lire owes its name not to Ifran but to Ifri
—the eponym of this tribe, according to the traditions of the mediaeval Berber genealogists. Moreover,
it is not impossible that the modern Spanish placename derives, not from the name of the tribe of the
Banu Ifran or its eponym, but directly from the
Berber word ifri "cavern".
Sicily.—It is possible that some families of
Ifranid origin may have lived in Sicily, which was
closely linked with Ifrikiya from the srd/Qth century,
and that certain warriors belonging to the Banu Ifran
and deriving from branches of the Marandjisa and
the Banu Warku may have made their way there
with Aghlabid or Fatimid troops. Among the
inhabitants of the town of Corleone mentioned in a
mediaeval source, there is in fact a reference to a man
bearing the name Ibn Abi Yafran and probably of
Ifranid stock.
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IFRANDJ or FIRANDJ, the Arabic term for
the Franks. This name, which probably reached the
Muslims via the Byzantines, was originally used of
the inhabitants of the empire of Charlemagne, and
later extended to Europeans in general. In medieval
times it was not normally applied to the Spanish
Christians [see ANDALUS, DJILLIKIYYA and below], the
Slavs [see SAKALIBA] or the Vikings [see MADJUS ii],
but otherwise was used fairly broadly of continental
Europe and the British Isles. The land of the Franks
was called IFRANDJ A (Persian and Turkish Firangistdn).
The earliest Muslim notions of the geographical
configuration of Western Europe were derived from
Ptolemy's Geographike Hyphegesis, best known in
the Arabic adaptation by al-Khuwarizmi. The earlier

Muslim geographical writers have little to add to
this. Ibn Khurradadhbih (ca. 232/846) knows that
Ifrandia, with other 'lands of polytheism', adjoins
Spain (tudjawir al-Andalus) (B.G.A.t vi, 90), and is
part of Europe, which he calls Arufa (ibid.t 155).
He mentions Prankish slaves and coral among imports arriving across the Mediterranean (ibid., 92)
and, in addition, gives a curious and often cited
account of a group of Jewish merchants called
Radhaniyya [q.v.], who are said to have traded
between the ports of Ifrandja and of the Middle East
(ibid., 153-4. C. Cahen, Y a-t-il eu des Rahddnites?,
in REJ, ive ser, iii (cxxiii), 1964, 499-505, expresses
some well-grounded doubts about this story). Other
early geographers are equally brief on Ifrandia,
though Ibn Rusta (ca. 290-300/903-13) mentions the
British Isles (B.G.A., vii, 85) and gives the fullest
of several accounts of Rome (ibid., 127-30: see
further RUMIYA). This is based on the report of a
returned prisoner of war called Harun b. Yafrya [q.v.]
who, to his description of Rome, appends a brief
note on Ifrandia and Britain. The latter 'is ruled
by seven kings'—obviously a belated allusion to the
already defunct Anglo-Saxon heptarchy. Rather fuller
information was available to Mascudi, who refers
to the Franks both in the Murudi (iii, 66-7, 69-72;
ed. and tr. Ch. Pellat, §§ 910-1, 914-6) and in the
Tanbih (B.G.A., viii, 22 ff.; 176 ff., etc.). The Franks
are, he says, descended from Japhet; they are a
numerous, courageous, well-organized and well-disciplined people, with a vast and unified realm. They
have some 150 cities, with Bawira ( ? Bariza) as
capital. Alone among Muslim authors of his time,
Mascudi gives a list of the Frankish kings from
Clovis to Louis IV, based, he tells us, on a book
prepared by a Christian bishop for the Andalusian
heir-apparent (later Caliph) al-Hakam in the year
328/939. He came across a copy of this book in
Egypt in 336/947Diplomatic contacts between the Franks and the
Caliphate were few, and have left little trace. The
famous exchange of embassies between Charlemagne
and Harun al-Rashid is known only from a Frankish
source; if it happened at all, it was of insufficient
importance to attract the attention of the Arabic
chroniclers, since they make no mention of it.
Barthold has indeed rejected the whole story as inauthentic (Socineniya, vi, Moscow 1966, 342-64, -=
Khristianskiy Vostok, i (1912), 69-94; for an opposing
view see F. W. Buckler, Harunu 'l-Rashid and
Charles the Great, Cambridge 1931; cf. F. F. Schmidt
in 7s/., iii (1912), 409-11; Barthold, Soc, vi, 432-61 =
Khrist. Vostok, iii (1915), 263-296; W. Ebermann, in
Islamica, iii (1927), 233-5; S. Runciman, Charlemagne
and Palestine, in English Historical Review, I (1935),
606-19; Madjid Khadduri, al-Sildt al-diblumdtifyiyya
bayna Harun al-Rashid wa-Sharlamdn, Baghdad 1939;
G. Musca, Carlo Magno ed Harun al-Rashid, Bari
1963). The first definite report of a Frankish embassy
to Baghdad dates from the year 293/906 when,
according to al- Dhakhd'ir wa 'l-tufraf, by al-Awfradi,
an embassy arrived at the court of al-Muktafi from
Bertha, daughter of king Lothair II of Lorraine and
wife of Adalbert the Rich, Marquis of Ivr<§e (M.
Hamidullah, Embassy of Queen Bertha to Caliph alMuktafi billah in Baghdad 293/906, in /. Pak. Hist.
Soc., i (1953), 272-300; idem, in Islam Tetkikleri
Enstitusu Dergisi, ii (1956-7), 115-45; G. Levi Delia
Vida, La corrispondenza di Berta di Toscana col
Califfo Muktafi, in Rivista Storica Italiana, Ixvi
(1954), 21-38 = idem, Aneddoti e svaghi arabi e non
arabi, Milan-Naples 1959, 26-44). The envoy, a
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eunuch from North Africa, brought a variety of
gifts, and a letter in the Prankish script, 'resembling
the Greek writing, but straighter'. After some
search, a Frank was found working in the clothing
store, who read the letter and translated it into
Greek, which was then translated by Isljak b. IJunayn
from Greek into Arabic. Some eighty years later Ibn
al-Nadim drew on this passage for his note on the
Prankish script, included in his discussion of writing,
and adds that he had often seen this script on Prankish swords (Fihrist, ed. G. Fliigel, Leipzig 1871, 20;
on the high reputation of European swords among the
Muslims see A. Zeki Validi [Togan], Die Schwerter
der Germanen nach arabischen Berichten des g-n
Jahrhunderts, in ZDMG, xc (1936), 19-37).
By far the most important known visitor from
the Muslim lands to Europe in this period was Ibrahim b. Yackub [q.v.], a Spanish Jew from Tortosa
who travelled extensively in Prankish Europe ca.
354/965, probably on some sort of official mission
for the Umayyad Caliph of Cordova. Ibn Yackub's
own account is lost, but is known from quotations
by later geographers, especially Bakri and Kazwini.
This is the only personal description of Western
Europe by a named traveller from the Muslim world,
until the first Ottoman reports.
During the nth century, the advance of Christendom against Islam in the Western, Central and
Eastern Mediterranean brought a new relationship.
For more than two centuries, Franks and Muslims
were in close and regular contact—often in battle,
but often also in trade, diplomacy, even, on occasion,
in alliance. Knowledge of the Franks and their
country was now, for the Muslims, a matter of practical
necessity, and not just of intellectual curiosity. It is
therefore the more remarkable that they should have
continued to show so little interest. In the East,
the Muslim chroniclers have much to say about the
military and, to a lesser extent, the political activities
of the Crusaders, whom they usually call Ifrandj.
They show however very little concern with the
internal affairs of the Crusading states, still less
with the differences between the various national
contingents, and none at all with their places of
origin or reasons for coming. There are some personal
impressions of contact with the Crusaders in the
East, such as those of Ibn Djubayr and Usama
b. Munkidh, .but these are exceptional and without
influence on later writers. Only one work is mentioned which purports to be an account 'of the Franks
who had come to the lands of Islam in these years',
by Harridan b. cAbd al-Rahim al-Atharibi, a 6th/i2th
century author (Ibn Muyassar, Akhbdr Misr, ed. H.
Masse", Cairo 1919, 70; cit. F. Rosen thai, A history
of Muslim historiography2, Leiden 1968, 62). Characteristically, it has not survived, even in quotation.
The main increases in Muslim knowledge of Europe
come not from the East but from the West, from
Spanish, Sicilian and North African authors like Abu
c
Ubayd al-Bakri, al-Idrisi, Ibn Sacid, and Ibn cAbd
al-Muncim al-Himyari [qq.v.]. These provide fuller
and more accurate geographical information, which
forms the basis of most later eastern accounts in
Arabic.
The first extant Muslim work on Prankish history
—apart from Mascudi's king-list—is that included
by Rashid al-Din in his universal history, the Djdmi^
al-tawdrlkh. His informant was a Prankish traveller,
probably a monk, who had come to the Mongol court
in Persia as an envoy from the Papal Curia. Through
him, Rashid al-Din was able to use the work of a
European chronicler whom Jahn has identified as
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Martin of Troppau, also known as Martin Polonus
(d. 1278). From this source, supplemented by oral
information, Rashid al-Din was able to compile a
brief history of the Holy Roman Emperors to Albert
I and of the Popes to Benedict XI, both correctly
described as living at that time.
Apart from other works associated with or based
on the Didmic al-tawdrikh, no other Muslim author
appears to have written on Prankish history until
the ioth/i6th century. Even the great Ibn Khaldun
has little to say about Christian Europe, but merely
remarks, with obvious caution, that he had 'heard
of late' that the philosophic sciences were flourishing in those parts, 'but God knows best what goes
on there* (Mufyaddima, ed. Quatremere, iii, 93; tr.
Rosenthal, iii, 117-8). In earlier days, Muslims no
doubt had good reason for withholding from the
Franks the scholarly interest which they had shown
in the Greeks, Persians, and Indians. By the 8th/
14th century however this attitude was dangerously
out of date. Even the rapid growth of commercial
and diplomatic relations after the Crusades evoked
only a limited practical interest. In about 741/1340,
Shihab al-Din al-cUmari included two Western kings,
of Spain and France, in his list of the sovereigns
with whom the Sultan of Egypt corresponded, with
a few details and the correct style and form of
address for each. A later revision, the Tathklf adds
a few more names, and Kalkashandi provides a much
fuller list of European states and rulers, with some
information about each (cUmari, al-Tacrlf bi '/mustalah al-sharlf, Cairo 1312, 60-5; Kalkashandi,
Subh al-acshd, viii, 33-53).
The Ottomans had dealings with Franks of various
kinds from an early date—as merchants, as enemies,
as neighbours, as diplomatic visitors. In Greece they
conquered Prankish principalities; at Varna in 1444
they captured Prankish knights whom they paraded,
in their splendid attire, across the lands of Islam as
far as Herat (cf. the verses cited by Z. V. Togan in
Turk Dili ve Edebiyati Dergisi, iii (1939), 535). By
the 16th century they were involved in extensive and
complex dealings with European states. Ottoman
interest in Christian Europe, though far from overwhelming, is noticeably greater than among earlier
Muslim peoples. This interest was nourished by
closer contacts, by the flow of European visitors and
renegades, and, in time, by a growing awareness of
European power and wealth.
One expression of this interest is the study of
European history, which, however limited in scope
and impact, nevertheless marks a change from the
almost total disregard of earlier times. In 580/1572
two writers, a translator and a kdtib, completed, on
the orders of the Re'is Efendi Feridun Beg [q.v.],
a Turkish version of a history of France, from the
legendary Faramund to 1560. It survives in a unique
manuscript (Babinger, 107). This was followed by
the famous Ta^rikh al-Hind al-Gharbi [q.v.], an
account, adapted from European sources, of the
discovery of the New World, and, in the i7th and
18th centuries, by a number of other historical and
geographical works which give some account of
Europe, drawn mostly from European sources [see
DJUGHRAFIYA

VI;

KATIB

£ELEBI!

Mt)NEDJDJIM-

BASH!; IBRAHIM M^TEFERRIKA]. During the i8th
century some additional, if rather stereotyped information was provided by a sequence of Ottoman
ambassadors who went on missions to the capitals
of Europe. Similar reports on journeys to Europe,
mostly by official envoys, were also written in
Morocco and Persia (on Turkish reports see Babinger,
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323 ff. and Koray*, 196-7; on Persian reports, Storey,
i/2, 1066-71, 1153, 1195; on Moroccan travellers,
H. Pe"res, UEspagne.vue par les voyageurs musulmans de 1610 a 1930, Paris 1937, and HesperisTamuda, passim; see further SEFARETNAME, SAFIR).
From India, two remarkable travellers left accounts
of visits to Europe: Shaykh Ictisam al-DIn and Abu
Talib Khan [qq.v.]—the first in 1765-6, the second
between 1799 ai*d 1803. Both works have been
translated into English.
Between the i6th and the igth centuries, 'Frank'
came to be the common term, in most Muslim
countries, for Christian Europeans in general. It was
however limited, as Sami Frasheri explains (Kdmus
al-acldm, s.v. Firenk), to Catholics and Protestants;
'Russians, Greeks, Bulgarians, Serbs and other
orthodox peoples are not called Frank'. It has also,
on occasion, been applied to various things believed
to have been introduced by the Franks, such as
syphilis, cannon, European dress, and modern civilization [See TAFARNUDj].
Bibliography: I. Guidi, UEuropa occidentale
negli antichi geografi arabi, in Florilegium Melchior
de Vogue, Paris 1909, 263-9; B. Lewis, The
Muslim discovery of Europe, in BSOAS, xx (1957),
409-16; idem, Mas^udl on the kings of the Franks,
in Al-Mas*-udi millenary commemoration volume,
Aligarh 1960, 7-10; idem, The use by Muslim
historians of non-Muslim sources, in B. Lewis and
P. M. Holt, Historians of the Middle East*, London
1964, 180-91; D. M. Dunlop, The British Isles,
according to medieval Arabic authors, in IQ, iv
( I 957)> 11-28; T. Lewicki, Die Vorstellungen arabischer Schriftsteller des 9. und 10. Jahrhunderts
von der Geographie und von den ethnischen Verhdltnissen Osteuropas, in 7s/., xxxv (1959), 26-41;
idem, L'apport des sources arabes medievales (IXeX6 siecles) a la connaissance de VEurope centrale
et orientate, in VOccidente e Vlslam nelValto
medioevo, i, Spoleto 1965, 471 ff.; Yusuf Kuzma
al-Khuri, al-Djughrafiyyun al-^Arab wa-Uruba, in
al~Abfydih, xx/4 (1967), 357-92; a series of articles
by Abdurrahman Ali el-Hajji on relations between
the Spanish Umayyads and Christian Europe in
IQ, ix (1965), 46-55; x (1966), 19-25 and 84-94;
xi (1967), 129-36; xii (1968), 59-70 and 140-5;
xiii (1969), 113-26; Rashid al-Din Fadl Allah,
Kitdb Ta^rikh-i Ifrandi (Histoire des Francs], ed.
with French translation by K. Jahn, Leiden 1951;
H. Lammens, Correspondance diplomatique entre les
sultans mamlouks d'Egypte et les puissances chretiennes, in ROC, ix (1904), 151-87; E. Ashtor, Che
cosa sapevano i geografi arabi delVEuropa Occidentale ?, in Riv. Stor. It., lxxxi/3 (1969), 453-79.
(B. LEWIS)
SPAIN
In the writings of the Arabs of Spain and the
Maghrib the term Ifrandj (also often Ifrandja with
the additional meaning of "land of the Ifrandi")
denotes any of the Christian peoples with whom the
writers are acquainted. The more usual term is Rum,
or for Peninsula Christians Dialdlika [see DJILLIKIYA]
oiBashkunish [q.v.). There appears to be no distinction
between Ifrandi and Rum, and though particular
writers may be suspected of using them in specific
ways it is impossible to be certain; writers certainly
vary among themselves and it would be unsafe in
any particular case, without corroborative evidence,
to draw any definite conclusions solely on the basis
of the use of the term Ifrandi. Thus Ibn al-Abbar says
that in 614/1217 the Ifrandi took Alcacer do Sal

(ffulla, ii, 290). The account in the Raw$ al-mi*fdr
(s.v. Kasr Abi Ddnis) has Rum. The author of the
Rawd al-jtirfds (sub anno 614) simply has al-*aduww
(which is a common usage). The Christians concerned
here were Portuguese assisted by German crusaders.
The natural supposition that Ifrandi in principle
means "the Franks" is not supported by the actual
usage of historical writers. For instance Ibn alKhatib (A*mal, ii, 23) refers to a Christian king in
north-western Spain as one of the kings of Ifrandja,
but also to a raid on bildd al-Rum which is clearly the
Narbonne region (A^mdl, ii, 11-2). The earliest use of
the word Ifrandi by a Spanish writer seems to be
that of Ibn al-Kutiyya (d. 367/977) who applies it to
the inhabitants of the Saragossa region (p. 133).
This vagueness of terminology reflects a vagueness
of knowledge, itself perhaps the result of a lack
of curiosity, shared even by those who profess to
give specifically geographical information. The rather
scanty and confused corpus of material furnished by
this class of writers does however show clear signs
of a notion that Ifrandi — Franks. One strand of the
web of tradition, distinguished by the use of the term
al-ard al-kablra for the continent north of the Pyrenees, has its earliest representation in the Tabafydt
al-umam of Sacid al-Andalusi (Cairo n.d., 85). Sacid
equates Ifrandja al-^uzmd with al-ard al-kablra but
distinguishes it from Ifrdnsa. Sacid's contemporary
Bakrl (fl. 460/1067) and others after him such as
c
Abd al-Muncim al-Himyari use similar phraseology
but omit the reference to Ifrdnsa (Bakri, Diughrafiyat al-Andalus wa-Urubba, ed. cAbd al-Rahman alHadjdil, Beirut 1968, 66-7; al-Rawd al-mi^dr, s.v.
Ifrandja). This is seemingly a native tradition owing
nothing to the Orient, but another major strand is
that found in its earliest form in Mascudi (Murudi,
iii, 67; ed.-tr. Pellat, § 911). Notable features of
Mascudi's account are that the Ifrandi are distinct
from the Dialdlika—i.e., they are not inhabitants
of the Peninsula—and their capital is Paris. Both
Bakri (137 f.) and cAbd al-Muncim (s.v. Ifrandja)
use Mascudi's material with some additions of
unknown provenance but neither writer handles
his material in such a fashion as to convince the
reader that it has been brought up to date or collated
with the other information. Thus although the
article Ifrandja in al-Rawd al-miHdr gives a reasonably coherent account of France, the article Burdil
(Bordeaux), otherwise accurate, places that city
in Djillikiya; and Barcelona is stated (s.v. Barshaluna] to be the residence of the king of Ifrandia.
None of the extant travellers' accounts—Ghazal,
Turtushi, Rabic b. Zayd alias Recemundo—provides
any information on the Ifrandi/Franks.
The picture of Western Europe which emerges is
that of a vast, cold, but fertile land extending northwards to the limits of habitation and hemmed in on
the east by mountains and forests in or beyond
which dwell the Safyaliba. The Christian Ifrandi,
though unhygienic in their habits, are hardy and good
fighters. For long they owed allegiance to one king,
whose capital is, or was, Paris or Lyons. So vague
and fragmentary is this picture that one may with
justification suspect that the extant literature does
not represent fully the information on western
Europe available to the Muslims of Spain.
Bibliography: In the text.
(J. F. P. HOPKINS)
AL-IFRANl (!FRANI, UFRAN!, etc.) ABU CABD
ALLAH MUHAMMAD B.AL-HADJDJ MUHAMMAD B. €ABD
ALLAH, called al-Saghlr, Moroccan historian and
biographer, born at Marrakush ca. 1080/1669-70.
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His father belonged to the Berber tribe of the Ifran | sources well before the fall of Carthage; it is known
in particular that the elder Scipio (235-183 B.C.)
or Ufran, which was settled in southern Morocco
had received after his victory over Hannibal at
around the Wadi Darca. Very little is known of his
Zama (202 B.C.) the by-name of "Africanus"; the
life; he pursued his studies in his native town, then
adjective africus is also attested many times in a
at Fez, and lived either in one of the main cities of
period before the fall of Carthage (146 B.C.), whose
Morocco or in the zdwiya [q.v.] of the Sharkdwa [q.v.]
c
territory, annexed by Rome, was called Provincia
of Abu 'l-Dja d (Boujad). Towards the end of his life
Africa, "or, through omission of the substantive,
he was an imam and preacher (khatib) in the Yusufi
simply Africa" (Gsell, Hist, ancienne, vii, 2). This
masdjid (or Madrasat Ibn Yusuf) at Marrakush; he
Provincia Africa was the country of the Afri, a term
died in either 1156/1743 or 1157/1745 (G. Deverdun,
which, after having been applied to the natives of
Un registre d'inventaire et de pret. . . date de mil
the territories of Carthage and even sometimes used
1700, in Hesperis, 1944, 59 and cAbd al-Hayy alto distinguish them from the Poeni or the CarthagiKattani, Fihris al-fahdris, ii, 15).
nienses, had ended by embracing also the latter—
Al-If rani is known primarily as the author of the
c
as may indeed be inferred from the by-name of the
great chronicle of the Sa did sultans of Morocco
conqueror of Hannibal. These are the only definite
entitled Nuzhat al-hddi bi-akhbdr muluk al-karn alfacts on the matter.
hddi, published with Fr. tr. by O. Houdas, Nozhet
After this there are few precise indications on
elhadi, Histoire de la dynastie saadienne au Maroc
the origin of the term Africa, and there is no una(1151-1610), Paris 1888-9 (= PELOV, 3rd ser., vol. ii)
nimity of opinion on the matter. Fournel, in 1875,
(and lith. Fez. 1307). This is by far the most importdeclared unequivocably: "I have no hesitation in
ant source for the history of the first of the Sharifi
saying that it is absolutely unknown" (Berbers, i, 23);
dynasties of Morocco, since it is based not only on
Gsell, some decades later, stated: "It is better to
the content of the contemporary chronicles but also,
admit our ignorance on the origin of this name"
to a certain extent, on original archive material. It
(Hist, ancienne, vii, 5); and we are no further forward
covers altogether the period from 917/1511-2 to the
today. Nevertheless, from ancient times to today,
end of the nth/i7th century and deals, though very
there have been advanced a number of theories,
unequally, with the reigns of the various Sacdid
in varying degrees ingenious or convincing, which
princes, the longest and most detailed account being
may be classified into two main groups.
of course that of the reign of the sultan Ahmad
i. The m y t h i c a l etymologies. From real-Mansur [q.v.].
c
motest antiquity, a certain number of explanations,
In addition to his history of the Sa dids, al-Ifrani
all based on the genealogical myth of divine or heroic
wrote various other historical, biographical or literary
origin entertained in the ancient world, have been
works. The principal ones are, in the order in which
put forward. For example Africa was considered to
they were written: (i) al-Maslak al-sahl f l shark
be the country of the children of Afer, the son of
tawshih Ibn Sahl, a commentary on a poem by the
a "princess Libya, either a native, or a daughter
famous Spanish poet Ibrahim Ibn Sahl [q.v.], (lith.
c
of Jupiter, or of Neptune, or of Epaphus" (d'Avezac,
Fez 1324); (2) a monograph on the Alawid sultan of
c
c
Afrique, 4); or else the son of the Libyan Hercules;
Morocco, Mawlay Isma il, Rawdat al-ta rif or al-Zill
or of Cronos and Philyra; or of Abraham and Ketual-warlf fl mafdkhir mawldnd IsmdHl ibn al-Shartf',
rah; or the grandson of Abraham and the leader of
(3) a collection of biographies of the Moroccan
an expedition to Libya, etc. (for the sources, see
saints of the nth/i7th century, Safwat man intashar
Gsell, Hist, ancienne, vii, 4).
min akhbdr sulahd* al-karn al-hddi 'ashar; this (lith.
The Arabs, certainly not completely ignorant of
Fez n.d.) is an essential work for the history of the
these legends, which were probably fairly widespread
Sharifi and marabout movement in Morocco from the
in the country they had just conquered, themselves
end of the Middle Ages.
showed no less imagination. They adopted mainly a
Bibliography : Further to the references given
system of explanation probably influenced on the
above: Kadiri, Nashr al-mathdni, Fez 1310, i, 3;
c
al- Abbas b. Ibrahim al-Marrakushi, al-IHdm bione hand by the ancient myths and based in addition
on the model which had allowed them to propound
man halla Marrakush wa-Aghmdt min al-a^ldm, v,
the existence of an Arab race, that is by supposing
Fez 1939, 53-9, (complete list of the works of
the existence of an eponymous ancestor named
al-Ifrani); Ibn al-Muwakkit, al-Sa^dda al-abadiyya,
generally Ifrikis (= Africus), or sometimes Ifrlklsh,
Fez 1336, i, 112-5; Brockelmann, II, 457, S II,
who gave his name to the Ifrikiyans and to their
681-2; R. LeVi-Provencal, Chorfa, 112-31, 306-9,
country. This explanation, later taken up with
which contains a critical study of the contents of
variants by most of the Arab chroniclers and
the Nuzhat al-Jiddl and additional bibliographical
c
geographers, represents in fact one single tradition
details; Abd al-Salam b. Suda, Dalil mu^arrikh
which had been collected and disseminated by
al-Maghrib al-aksd, Tetuan 1369/1950, 178-9, 280;
Hisham b. Muhammad al-Kalbi (d. between 204
Allouche and Regragui, Catalogue des manuscrits
and 206/819-21) [see AL-KALB!].
arabes de Rabat, II* serie, ii, (1921-1953), Rabat
It should however be noted that Ibn cAbd al1958, index.
(G. DEVERDUN)
Hakam (187-257/803-71), who belonged to a family
IFRAT, IFRAT FI'L-$IFA [see MUBALAGHA].
of serious fakihs and muhaddiths and who was the
IFRlKIYA, the eastern part of the Maghauthor of the earliest written source on the history
rib, whence the name adopted by some modern
of the conquest of Ifrikiya, does not mention this
historians for Eastern Barbary.
explanation in his work, probably advisedly. Ibn alThe term Ifrikiya is undoubtedly—whatever the
Kalbi is considered by serious traditionists as not
Arab writers say—borrowed from the Latin Africa,
to be trusted (Yakut, xix, 287-8). Ibn Khaldun, with
so the origin of the Arabic word must be sought in
his well-known critical approach, mentions it in his
the etymology of the Latin term, a question which,
Mukaddima (16) only as an example of the "false
from the most ancient times to today, has continued
tales" (al-akhbdr al-wdhiya) with which his predeto defeat scholars. What is certain is that the term
cessors had padded out their works. And when he
Africa, and the other forms derived from the same
reproduces it later (*Ibar, ii, 95, 108, 170), he does
radical Afer (pi. Afri), are attested in the Latin
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so without taking any responsibility for it, or clearly
indicating his reservations about it (ii, 170).
Ifrikis or Ifrikish is of course always presented
by the chroniclers relating the legend as a purely
Arab hero. His history is always in some degree
linked with the origin, still obscure, of the Berbers
[q.v.], whom the Arabs generally described as Canaanite or Himyarite orientals. Ifrikis, whose genealogy is given with a number of variants, is presented
as a powerful king of the Yemen, contemporary with
Solomon; he is said to have conquered the Maghrib,
to which he gave his name, and established permanently there certain south Arabian tribes. Al-Baladhuri (d. circa 279/892), following Ibn al-Kalbi,
refers to him as Ifrikis b. Kays b. Sayfi al-Himyari,
and the same descent is given in Ibn Khaldun. But
he is also sometimes given, among others, the name
of rfrifcis b. Abraha b. al-Ra'ish (al-Mascudi, Murudi,
index; al-Bakri, Masdlik, 21; Yakut, i, 228).
The Arab chroniclers put forward also another
explanation, equally mythical, in which however the
hero who gave his name to Ifrikiya becomes a Biblical
character. According to this explanation, which
echoes the Greco-Jewish legend related by Josephus
(Tissot, Exploration, i, 389, note 5), this hero was
Ifrik (= Epher), son of Abraham and his second wife
Fatura (= Keturah) (al-Bakri, Masdlik, 21); or else
Farifc b. Baysar b. yam b. Nub (Noah) (Yakut, i,
228). Other genealogies, equally Biblical, are
suggested by Ibn Abi Dinar (Mu*nis, 19).
2. The philological
etymologies. Other
explanations, based on the Arabic root FRK (= to
separate) which is detected in "Ifrildya", have also
been advanced by al-Biruni (d. after 442/1050, cited
by Yakut, i, 228), al-Zabidi (TA, vii, 46), and Ibn
Abi Dinar (Mu*nis, 19); they explain that Ifrikiya
was so called "because it separates Egypt from the
Maghrib" (farafcat bayna Misr wa 'l-Maghrib), according to Leo Africanus (tr. Epaulard, 3), because
it is separated from Europe, and partly from Asia,
by the Mediterranean.
A number of other etymologies, all by philological
derivation, some ancient and others suggested by
modern scholars, have been worked out from Latin,
Greek or Semitic roots.
The name "Africa" is made to derive: from the
Latin word aprica (= the Hot), an etymology
suggested by Isidorus ("Africam quidam inde
nominatam existimant, quasi apricam, quod sit
aperta caelo vel soli et sine horrore frigoris") and
Servius (see Tissot,Exploration,!, 289, note 2; Gsell,
Afrique, vii, 3, note 8), and mentioned also by Ibn
Abi Dinar who, linking the Latin word to an Arabic
root, writes: "Ibn al-Shabbat, citing various sources,
assures us that Ifrikiya was called
Ibrifyiya
[= Aprica], a word derived from barify [brightness],
because its sky is cloudless" (Mu*nis, 19); or from
the Greek word a-phrike ( = deprived of cold) (see
d'Avezac, Afrique, 4); or from the Semitic root
FRK.
M. d'Avezac (Afrique, 4-5), after mentioning that
the word Africa had been regarded as representing
"a territory rich in spices, the country of palmtrees, the region of dust, the divided country, the
land of Barqah", adds: "But how artificial these
various conjectures appear beside the very simple
statement of Suidas, that Africa was the ancient
name of Carthage itself . . . and the basic etymology
of this early name of Carthage is simply and naturally supplied by the language of Carthage itself,
referring to Afryqah as a "separated" settlement,
a colony of Tyre; and the Arabs came, by a regular

derivation, to refer to the region dependent upon
this ancient Afryqah as Afryqyah".
This explanation, which was adopted by de Slane
and rejected by Fournel, Tissot, and Gsell, involves
two main difficulties: (a) Firstly, it is not absolutely
certain that Carthage had the name of "Afryqah"
in ancient times. The isolated attestation of Suidas
(Carthago, quae Africa et Byrsa dicta fuit) is that
of a late author (gth-ioth centuries A.D.) whom
many consider unsound. It is therefore not conclusive
(Fournel, Berbers, i, 24, n. 2; Gsell, Afrique, vii,
3, n. 2). (b) Furthermore, to the difficulties of derivation is added the fact that the word Afer or its
derivatives, which are probably not Latin words,
have not been found in any Punic inscription, either
in the time of Gsell (Afrique, vii, 4) or today.
It was therefore natural to consider other etymologies taken from Berber words: from ifri (cave);
or from the If ran [q.v.]; or from the name of the
tribe of the Awrigha.
The last etymology was first suggested by Carette,
prompted by the derivation of the word Libya,
used by the Greeks, and which originally referred
to the country of the Lebou or Luwdta. Reasoning
along the same lines, he wrote on the origin of the
term Africa: "It was probably for the Phoenician
colonists of Carthage what the name of Libya had
been for the Greek colonists of Cyrene . . ., a name
borrowed from the people with whom they first
came in contact, and already traditionally in use in
the country; a name earlier even than that of Libya,
since the settlement of the Carthaginians was earlier
than that of the Cyreneans" (Recherches, 309-10).
After adding that "this origin of the name of Africa
is not based on any documents", but that it nevertheless seemed to him "probable", he attempts,
with the help of some rather tenuous proofs, to
establish that the Awrigha must, in the remotest
antiquity, have inhabited the territory occupied by
Carthage. Under the domination of the latter, "this
tribe of the Aourir'a [= Awrigha] may have been
destroyed or dispersed, except for one single group,
the Haouara ..." (Recherches, 311).
This explanation was adopted by Vivien de SaintMartin and by Tissot, who identified the Awrigha
with the "Afarika" of the Arab geographers, and
with the "Ifuraces" of Corippus. We know today that
this identification is hazardous. Furthermore, Carette's explanations are based only on the most
fragile of hypotheses. In the absence of definite
facts, and if one is not (with the prudence of Fournel
or Gsell) to admit that one knows nothing, it seems
that the least hazardous hypothesis remains that
which makes the term Africa (= Ifrikiya) derive
from the Semitic root FRK. Indeed, since the
Romans could neither have found the word in their
own language nor have borrowed it from the Greeks
(who called Ifrikiya "Libya"), they can have received
it only from their predecessors, the Carthaginians,
whose heirs they had become through the fortunes
of war. The "Land of Africa" or the Provincia Africa
—the Ifrikiya of the Arabs—referred first of all
in fact to the territory which had been conquered
from Carthage and fallen under the authority of
Rome. This is the only fact which is indisputably
established.
Since the Arabic script does not indicate all the
vowels, there exists some uncertainty about the
spelling of the word Ifrikiya. The compilers of some
dictionaries reproduce the word without vocalization,
and give no indication of how it is to be read (Kdmus,
iii, 275; Sihdjt, iv, 1543)- In Ibn Durayd (d. 321/933),

IFRIKIYA
the word is vocalized thus: Ifrifciyya (D^amhara, i,
126), without any indication whether this vocalization
is that of the author or of the editor. Ibn Manzur
(LA, x, 307) states that it should be read Ifrikiya
(mukhaffafat
al-yd*); and al-Zabidi (TA, vii, 46)
adopts the same spelling. He stipulates that it
should be read (bi 'l-kasr . . . wa-hiya
mukhaffafa).
These two writers also add that the plural of Ifrikiya
is Afdrib, and quote two verses of al-Ariwas (which
are not an absolutely conclusive proof). In Ibn Abi
Dinar, the word is sometimes spelt Ifrikiya (in the
title for example), and sometimes Ifrikiya (Mu*nis,
19).
Today's usage is mainly as follows: Ifrikiya is
used when referring to the African continent, and
Ifrikiya when referring to the mediaeval AraboMuslim territory which bore this name.
The limits of I f r i k i y a . The boundaries of
this territory are very indefinite. The details given
by the various Arabo-Muslim geographers and historians do not always agree, and it is clear that the
exact frontiers of Ifrikiya were never very precisely
understood.
In general, the first Arab historians of the conquest confused Ifrikiya with the territory which came
under the power of the exarch Gregory, whose
authority was considered to extend from Tripoli to
Tangiers (Ibn cAbd al-IIakam (d. 257/871), Futuji,
42-3; al-Baladhuri (d. circa 279/892), Futufy, i, 267).
One page before this, however, the same al-Baladhuri makes cAmr b. al-cA§ write, in a letter addressed to c Umar: "We have reached Tripoli, a
town separated from Ifrikiya by nine days' march".
Al-Warrak (4th/ioth century), the source of al-Bakri
(Masdlik, 21), considered that "the boundaries of
Ifrikiya extend, in length, from Barka in the east to
Tangiers the Green, called also Mauritania, in the
west. In width, its boundaries extend from the sea
to the sands which mark the beginning of the country
of the Black People (al-Sudan)" (see also Yakut, i,
228; al-tfimyari, Rawd, fol. 75; Ibn Abi Dinar,
Mu*nis, 20). Thus all these writers regarded Ifrikiya
as comprising the whole of the Maghrib. This idea,
as a result of political vicissitudes, became progressively modified in other authors.
The geographer Ibn Khurradadhbih (d. circa 272/
885), who divides the inhabited world into four parts,
adopts the Greek terminology to describe the African
continent; he calls it Lubya (= Libya) and includes
in it Egypt, Abyssinia, the country of the Berbers,
etc. (Masdlik, 24-5). He reserves the term Ifrikiya
for the Aghlabid kingdom, of which he lists the main
towns (Masdlik, 6-7). This tendency to limit Ifrikiya
proper, at the most to the kingdom which was that
of the Aghlabids, re-appears in most of the other
geographers (Ibn al-Fakih (d. circa 290/903), Bulddn,
30-1; al-Istakhri (d. circa 350/961), Masdlik, 33;
Yakut (d. 626/1229), i, 228; Marrakushi (d. circa 647)
1249), Mu'diib, 273, 433-42). This kingdom extended
from the east of Bougie to a few parasangs from
Barka (al-Yackubi, Bulddn, 215).
Sahnun (d. 240/855), however, considered that
"the boundaries of Ifrikiya extend from Tripoli to
Tobna" (apud al-Dawudi, Amwdl, in Mil. LeviProvencal, ii, 409). For al-Mukaddasi (d. circa 375/985)
"the first district (frura) on coming from Egypt is
that of Barka; next come Ifrikiya, the districts of
Tahart, of Sidjilmasa and of Fas, then Sus al-Aksa"
(Afisan al-takdsim, 4-5), and he mentions, among
the towns of Ifrikiya, Djazirat Bani Zaghnaya
(Algiers), Mattidja (Mittidja) and Ashir, that is to say,
regions over which the Aghlabids never had any
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authority. It should finally be noted that Yakut fixes
its western limits, according to some, at Bougie or
at Miliana, whereas Ibn Abi Dinar states that in his
time (end of the nth/i7th century) the word Ifrildya
was hardly used any more, except of the plain of
the Medjerda as far as Beja (Mu'nis, 20). This last
usage has still not entirely disappeared from the
Bedouin language of Tunisia.
In short, Ifrikiya was sometimes confused with
the whole of the Maghrib and sometimes considered
as a geographically separate region. It may be said
that the geographical Ifrikiya consisted essentially
of the ancient (Numidia) Proconsularis and Byzacena,
which formed the nucleus of it, to which were later
added Tripolitania, the Numidia of the Aures, and
even a part of Sitifian Numidia. Upon this geographical concept was superimposed an administrative concept. Because of this Ifrikiya tended to be confused,
in the writings of the chroniclers, with the territory
which in the Middle Ages was ruled in turn from
Kayrawan, from Mahdiyya or from Tunis, a territory
which expanded or contracted according to the
vicissitudes of history. This explains the often
ambiguous use of the term, the implication of which
becomes clear only in relation to the context and
the period.
Bibliography: Arab historians and geographers: Ibn cAbd al-Hakam, Futufr, ed.
with partial tr. A. Gateau, Algiers 1948, 34-5,
40-2; Yackubi, tr. Wiet, 215; Tabari, Td>rlkh,
Cairo 1939, vii, 254; Ibn Khurradadhbih, Masdlik,
ed. with partial tr. Hadj-Sadok, Algiers 1949, 6-7,
24-5; Ibn al-Fakih, Bulddn, ed. with partial tr.
Hadj-Sadok, Algiers 1949, 30-1, 38-9; Baladhuri.
Futuli, ed. Munadjdiid, Cairo 1956, i, 266-75;
Mascudi, Murudj, ed.-tr. Pellat, §§ 1002, 1027,
1086; Dawudi, Amwdl, ed. with partial tr. H. H.
Abdul-Wahab and F. Dachraoui, in Etudes d'Orientalisme dfdiees d la mlmoire de L£vi-Provencal,
Paris 1962, ii, 409, 428; Mukaddasi, Ahsan altakdsim, ed. with partial tr. Ch. Pellat, Algiers 1950,
4-5, 12-13; Istakhri, Masdlik, ed. Hayni and
Ghirbal, Cairo 1961, 33; Ibn Hazm, Diamhara, ed.
E. Le"vi-Provencal, Cairo 1948, 410-11; Bakri,
Masdlik, ed.-tr. M. G. de Slane, Paris 1965, 21;
Yakut, Bulddn, Beirut 1955, i, 228-31; Marrakushi,
Mu'diib, ed. Muh. Sacid al-Uryan, Cairo 1963, 273,
433-42; Abu '1-Fida3, Ta>rikh, i, 102; Ibn alMuncim al-Iiimyari, Rawd, MS Institut d'fitudes
Islamiques Paris, fol. 75; Ibn Khaldun, clbar,
Beirut 1956, i, 16-17, ii, 95-6, 108-9, 170-1; Leo
Africanus, Description de VAfrique, tr. A. Epaulard,
Paris 1956, i, 3-4; Ibn Abi Dinar, Mu'nis, ed.
M. Shammam, Tunis 1967, 19-21.
Modern studies (these studies quote, more
or less extensively, in addition to the Arabic
sources, the Greek and Latin sources): M. d'Avezac,
Afrique, esquisse genirale de VAfrique et Afrique
ancienne, Paris 1844, 4-5; E. Carette, Recherches
sur Vorigine et les migrations des principales
tribus de VAfrique Septentrionale, Paris 1853,
306-12; M. G. de Slane, Histoire des Berberes,
Algiers 1856, iv, 564-5, 571-2; M. Vivien de SaintMartin, Le Nord de VAfrique . . ., Paris 1863, 149152; H. Fournel, Les Berbers, Paris 1875-81, i,
23-32; Ch. Tissot, Exploration scientifique de la
Tunisie, Paris 1884, i, 388-91; S. Gsell, Histoire
ancienne de VAfrique du Nord, Paris 1930, vii, 1-8
(the clearest explanation on the question); E. F.
Gautier, Le pass6 de VAfrique du Nord, Paris'i952,
125-6; M. Talbi, L'Emirat Aghlabide, Paris'1966.
122-9; H. Djait, La Wilaya d'Ifriqiya au II'jVIII'
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Siecle, in SI, xxvii (1967), 88-94; see also ALGERIA, BERBERS, LIBYA, MOROCCO, TUNISIA.

(M. TALBI)
IFRlT, sometimes connected with nifrlt, wicked, is an epithet expressing power, cunning and insubordination. In spite of its aberrant form, the word
seems to be of Arabic origin. The lexicographers
consider it to derive from the verb *afara, "to roll
someone in the dust" and, by extension, "to bring
low".
The word is used rarely in Arabic poetry of the
time of the Hidjra and is found only once in the
Kur'an. To Solomon's request that he should be
brought the throne of the queen of Sheba, "an Hfrit
of the djinns said, 'I shall bring it to you before
you can rise from your place"' (XXVII, 39). From
all the evidence, and as is also confirmed by the
beginning of verse 40 of the same sura, the epithet
is not there used of a special category of diinns but
in the sense of "rebellious". A hadith attributed to
Muhammad and reported by Abu Hurayra uses the
same expression: "Hfrit min al-djinn" (Muslim,
Sahih, Cairo 1334, ii, 72; cf. al-Damiri, Hayawdn,
Cairo 1319, i, 173).
After its use in the Kur'an, the word became
more widely usedr in its substantive form, it came
to mean a class of particularly powerful chthonian
forces, formidable and cunning. It would, however, be
difficult to state exactly its implication because of
the ambiguity of the term diinn, which is applied to
everything hidden and veiled from sight, and
includes demons as well as mdrid. The latter word,
which is also found only once in the Kur'an (XXXVII,
7), is used there also as an adjective and means
strictly "rebel" (cf. Kur'an, IV, 117, XXII, 3). But it
in its turn ended by being used of one particular
class of fantastic beings from the nether regions,
which are difficult to distinguish from the cafdrit. The
Islamic theologians must soon have felt the necessity
of providing a clearer definition of these rather
obscure and shifting notions. The majority of the
commentators considered both the one and the other
to be rebellious and wicked demons. Al-Djahiz
provides more precise definitions. According to him,
the shaytdn is a renegade d&nnl who sows discord
and does evil; one who is strong enough to perform
difficult tasks, carry heavy burdens and overhear
what passes in the upper regions (cf. Kur'an,
XXXVII, 6-10, LXXII, 8-9) is a mdrid] one who
is more powerful still is an Hfrit (Hayawan, Cairo
1356, i, 291). In fact, the difference between these
infernal beings is not a qualitative one at all; it is
solely a matter of their varying abilities to perform
marvels.
From this general point of view, the popular tales
are in agreement with al-Djahiz. But they often
represent the mdrid as superior to the 'ifrit; he is even
forty times stronger than him (Sayf b. Dhl Yazan,
Cairo n.d., iii, 155). He has at his command a thousand
auxiliaries, cawn] each auxiliary has under his orders
a thousand shayfdns, each of whom is in command of
a thousand dfinnts ("Thousand and one nights", no.
995). Nevertheless this superiority is not always
asserted. It can happen that the Hfrit dominates its
rivals from afar (Sayf, ii, 131, 286 f.). The storytellers even add a subtle remark which is certainly
surprising: the djinni and the Hfrit are endowed
with the same strength; but the djinnl surpasses the
*ifrit in its power to assume different forms, which
the latter is incapable of doing (Sayf, iii, 155).
However, in the "Thousand and one nights" the
*ifrit appears to humans in the most varied forms
c

(nights nos. 14 and 22). The same is true of the
mdrid, which transforms itself into a bird, a snake,
a woman, etc. It would in fact be difficult to establish
a real distinction between the two main types of the
Arab chthonian genies. Moreover it is not unusual
for editors to use indiscriminately the terms Hfrlt
and mdrid (nights nos. 3, 4, 672, 674, 675; Sayf, i,
45, 49, 97, 127), which leads to the conclusion that
they are synonymous. In fact they certainly come
from the same mould, so that it is possible for the
same description to serve for both.
In the popular tales, the Hfrit, like the mdrid, is
a djinni of enormous size (night no. i; Sayf, i, 47).
It is formed basically of smoke (night no. 3; Sayf,
ii, 2), which allows it to contract and to insert
itself into a jar (night no. 3). When it is wounded,
smoke emerges from its wounds (Sayf, i, 50, 97),
although, in the Kurgan, the dj_inns are created of
"clear fire" (LV, 15). It has wings which it unfolds
when it takes flight (night no. 179; Sayf, i, 50). It
haunts ruins (night no. 991) and lives under the
ground (nights nos. 6 and 184; Sayf, i, 47), which is
its true habitat. In spite of its great power, it is
possible for man to enslave it, with the help of
God and by means of magic. The sharpest weapons
have no effect on it (Sayf, ii, 287); in order to wound
or kill it, it must be bewitched (Sayf, i, 43, 162).
On the moral plane, the cafdrU are not fundamentally evil. One of them takes pity on an unfortunate
husband terrorized by his wife (night no. 991),
another allies himself with an Hfrita, to give help
to a young girl who is being forced to marry a
hideous hunchback (nights nos. 21 and 22). However,
it is wickedness that predominates among this species
of renegades. They carry away men's daughters
(Sayf, i, 96) and will stop at no misdeed. It is from
among them that the magicians choose their acolytes. But there are also believing Cafdrit, who do good
and carry out God's purposes.
Like all the djinns, the Cafdrit are divided into
males and females, but the Hfrita (nights nos. 2 and
22) sometimes seems to be more powerful than the
male (Sayf, i, 94). They marry among themselves,
and it is possible for them to marry humans (nights
nos. 2 and 659). Their social organization is an
imitation of that of the Arabs. They are divided into
tribes and clans and ruled by kings who sometimes
go to war (nights nos 652-9): Their conception of
honour is inspired by that of the Bedouin; they are
obliged especially to carry out blood vengeance
(Sayf, ii, 160, 167).
The term Hfrit may be used of humans, and even
of animals. It then expresses cunning, ingenuity and
strength (al-Kdmus al-muhit and LA, art. 'afara).
In contemporary Islam it always has the meaning of
"powerful and formidable demon". In Egypt, together
with this general meaning (Lane, Manners and customs of the modern Egyptians, London 1895, 232),
which gives supremacy to the mdrid (A. Amln,
Kdmus al-^dddt, Cairo 1953, 355), it means also the
ghost or spirit of a person deceased (Lane, ibid., 236).
In the Arabic dialect of Syria, it means both a
chthonian genie and a man who is intelligent and
resourceful.
Bibliography : In addition to the works mentioned in the article, the main works on djinna may
be consulted: Shibli, Akdm al-murd^dn fi ahkdm
al-didn; Kazwini, *Adid*ib al-makhlukdt', N. T.
Nicma, al-Djinn fi 'l-adab al-carabi, Beirut 1961;
J. Henninger, Geisterglaube bei den vorislamischen
Arabern, in Studia Instituti Anthropos, xviii (1963).
It should be mentioned in passing that Wensinck
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rejects the Latin etymology of the word d[inn and
considers, with Wellhausen, that it is of Arabic
origin (The etymology of the Arabic d[inn, 506, in
Verslagen en Mededeelingen der Koninklijke
Akademie van Wetenschappen, 56 reeks, Deel IV,
Amsterdam 1920). See the discussion in J. Chelhod,
Les structures du sacrt chez les Arabes, Paris 1965, 70.
(J. CHELHOD)
IFRUKLUS [see BURUKLUS].
IGHAR. verbal noun of the fourth form of the
root w.gh.r. (?), meaning here an exemption or
a privilege with respect to taxes. The classical
c
Abbasid administration used this term both for the
privilege, and for the land which was covered by
this privilege, of having to pay only one single tax
payment, directly to the Treasury and not through
tax-collectors. The districts of Mardj and Karadj
in western Iran are regularly referred to as alIgharayn even after they had lost the official status
which earned them this name. In the following
centuries the term Ighar disappeared, becoming
absorbed in that of iktd* [q.v.] which gradually
broadened in connotation.
Bibliography: References to Kudama, Miskawayh, Sabl, the Ta*rikh-i Kumm, etc. in F.
Lokkegaard, Islamic taxation, Copenhagen 1950,
index; A. K. S. Lambton, Landlord and peasant,
index; Cl. Cahen, Devolution de I'lqtd*-, in Annales
ESC, 1953, 23-30.
(CL. CAHEN)
IfiHARfiHAR, EGHERGHER in Tuareg, is a
Saharan wadi to the north of the massif of Hoggar
(Ahaggar). Its most important tributary is, on the
west, the Taghmert n-Akh. The basin of the Igharghar
runs from the volcanic massif of Atakor, in the south,
to the plateaus of primary sandstone of the "Tassilian
enceinte" (Emmidin and Tassili of the Azdjer), surrounded by the granitic and metamorphic mountains
of Tefedest and Turha. The Igharghar and its tributaries flow, usually intermittently, at the most once
a year and their waters do not usually reach as far
as Amguid. To the north of Amguid a secondary flow
seems however to take place along the gorges which
cross the hamada of Tinghert. Then the bed of the
Igharghar disappears in the dunes of the great
eastern Erg. It may perhaps have had a longer
course during the wet spells of the Quaternary Age
via the Gassi Touil and the Oued Righ to as far as
the Melghir salt lake. The valley of the Igharghar,
affording very poor pasturage, is not a route of
much importance. Amguid is a minor administrative
centre and the small agricultural centres (arem) such
as Ideles, upstream, are rare and often temporary.
Bibliography: J. Dubief, Essai sur rhydr ologie
superficielle du Sahara, Algiers 1953.
(J. DESPOIS)
I£HRAl£, IGHRAK FI'L-$IFA [see MUBALAGHA].
lHAM [see TAWRIYA].
IHDATH. masdar of ahdatha, from the root
h.d.th., which expresses the idea of an innovation
in time. Hadith is the opposite of kadim, "ancient",
whence "eternal" a parte ante', huduth is the opposite
of kudma.
In the Kur'an the fourth form (yutidith, muhdath)
is used with the direct object dhikr. Commenting on
XX, 113, Fakhr al-Dm al-Razi considers why the
Word of God produces a dhikr and not a takwa; the
reason, he suggests, is that "takwd denotes the act
of not doing evil, and it consists in remaining in a
fundamental negativeness" (wa-dhdlika 'stimrdr cala
'l-*adam al-asli); "as for the production of dhikr, it
is something new coming into being after not having
existed (ammo, huduth al-dhikr fa-amr hadath ba*d an
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lam yakun)". Hadath clearly contrasts here with
istimrdr, an unchanging permanence; remembering,
in fact, denotes a change of state which causes a
transition from oblivion to memory. In his commentary on XXI, 2, where we find dhikr muhdath, he
explains that God renews men's memory (yudj[addid
lahum al-dhikr) at every moment (waktan fa-waktan),
verse after verse and sura after sura. It may be
called a continuous revelation, that is to say constantly renewed, parallel to continuous creation.
One cannot, however, follow the Muctazila, who, on
the basis of this verse, argue thus: the Kur5an is
dhikr, dhikr is muhdath (created) and so the Kur3an
is created. The Kur'an, which uses many terms to
signify creation, does not use ahdatha in this sense.
In the hadlth on Medina, according to the explanation of the LA, the expression ahdatha hadathan
means to introduce or to encourage an innovation,
in the sense of a heretical innovation, bidca; this is
interesting in that it brings together the two roots
h.d.th. and b.d.c., and, consequently, ihddth and ibddc
(cf. infra}.
In his Ta'rifdt, al-Djurdjam is very close to the
lexicographical sense. Ihddth is the act of bringing
into existence a thing that is preceded by a time
(idiad shay* masbuk bi-'l-zamdn). Muhdath, then, is
contrasted with sdbik, that which precedes and is a
time. The idea of a production in time can be applied
to everything that appears, in this world, for the
first time in a moment of time, or to the creation
in time of the universe (a doctrine rejected by the
philosophers). Ibn Manzur writes (LA): "Huduth is
the generation (kawn) of something that did not
exist". This root is then applied to the creation of
beings by God; this is made clear in the sentence:
lam yakun, thumma kdna, "it was not, then it was".
These expressions do not, in themselves, necessarily
imply creation ex nihilo, for, in the view of the faldsifa, kawn, in the Aristotelian sense of ysveatc;, is
the actualization of a material potentiality; this presupposes the existence of a matter. Ibn Rushd writes:
"If something is produced without change it must be
produced from a non-thing (law kdna yahduth shay*
min ghayr taghayyur la-hadatha min Id-shay*)". He
defines takawwun (establishment in being) as a production that follows a change (huduth tdbic li-taghayyur). Immediate and absolute huduth or ihddth is inconceivable to him.
For the senses in which Ibn Sina uses ihdath, in
comparison with ibddc, sun* and takwln, A.-M. Goichon, Lexique de la langue philosophique d'Ibn Sina,
should.be consulted, as should also La distinction
de Vessence et de Vexistence d'apres Ibn Sind (see
the index under H.d.t.) and the Livre des Directives
et Remarques (trans, of the Ishdrdt, notes to pages
373, 377, 386), both by the same author. Apart from
the general sense of "produce", Ibn Sina gives many
precise philosophical senses. He distinguishes between al-ihddth al-zamdm, the act of bringing into
existence a thing which did not exist at an earlier
time (ft zamdn sdbik), and al-ihddth al-ghayr zamdni,
the bringing into existence of a thing that does not
contain that existence in its essence, not at one
time to the exclusion of another, but at any time.
Since time is not generated through generation in
time, but through immediate creative production
(ibdd*), the Creator (muhdith) is anterior not in time,
but by essence. Then again, every effect (ma'lul) is
muhdath, for it draws its existence from something
else. In this sense, ihddth consists in bringing into
existence an essence which, in itself, is merely possible,
and the muhdath is thus the contingent, not in the
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sense that it could equally exist or not exist, but
in the sense that, when it exists, it does not exist
of itself. This relation of ideas is well demonstrated
in a commentary of Fakhr al-DIn al-Razi on the
famous verse 117 of the surat al-bakara: "Immediate
Creator (badi*) of the heaven and the earth, and
when he has decided something he has only to say
to it: Be! and it is'*. Al-Razi writes, in a style rather
like that of Avicenna: "Everything that is not the
necessary Being is possible (mumkin) by its essence;
everything that is possible by its essence is brought
into being (muhdath; here, not in time); and every
muhdath is created (makhluk) as a creature of the
necessary Being". Then, showing that it is impossible
to take this verse literally, he interprets it by a
ta?wil and says that it indicates "the speed with
which divine power enters upon the bringing into
being of things: God creates (yakhlik) them, but not
with reflexion, taking precautions or experimentation". Kun, then, relates to Avicenna's sense of
ibddc, conformably with the first word of the verse,
badi*. In fact, however, there is no need to distinguish between two kinds of action, in the case of
the creation of the world by God; it may be said
that ihddth, with reference to the Creator, is an
ibdd*, inasmuch as it denotes the immediate action
of the first Cause. When the first cause, however,
produces, through an intermediary, secondary causes,
ihddth, is the term that applies, and it must then be
distinguished from ibddc.
When we leave falsafa, the inheritor of the metaphysics of matter and form, and move to Ashcarite
theology, which is founded on the idea of the discontinuity of time and that of the reality of bodies,
creation ex nihilo is more easily justified as the only
logical solution of the contingency of creatures.
Al-Bakillani distinguishes the knowledge of the kadlm,
the object of which is God, from the knowledge of
the muhdath, the object of which is the world (cdlam).
The beings of the world are divided into bodies
which are compound, substances each of which is
an atom (diawhar munfarid), and accidents (acrdd),
which exist in bodies and in substances. Everything
that is not God is muhdath. Bodies, being compounded (mu^allaf), are necessarily produced in being; the
same, however, is true of substances and accidents.
The demonstration of this, in which al-Bakillani
makes a division into two, accident and substance
(in his reasoning he no longer mentions substances,
and replaces them by bodies, doubtless because the
argument, which can be more easily grasped at the
level of the compound, is for him equally valid for
the simple), is as follows: accidents are realities
which come into existence (hawddith); when one is
produced, motion, for example, another, rest, is
destroyed. Bodies cannot, however, exist before their
accidents exist, for, in their composition, the parts
that compose them have certain accidental relationships of proximity of distance. Thus, if bodies do
not precede accidents, which are muhdathdt, they
are themselves necessarily created. It is apparent
that atoms, also, cannot exist without being in a
place, in rest or in motion and in some relationship
with one another, all of which determinations are
accidents, since they are variable. Thus these singular substances do not precede accidents, and they
are created. Al-Bakillani defines muhdath as a being
that derives from not-being (al-mawdfud can al-^adam).
Now, as an accident cannot subsist by itself in two
successive moments of time, ihddth is, broadly
speaking, a continuous creation, just as much for
a*rad as for d£awdhir. Substance is not a being that,

once it exists, subsists by the laws of its nature alone.
God makes it exist (Ididd) and subsist (ibkd*), as alRazi shows in many passages of his Mafdtth al-ghayb,
especially in the commentary on the sura Sabd. Thus
we may say that, in the minds of the theologians,
ihddth is, relative to creation, both Ididd and ibkd*.
c
Abd al-Kahir al-Baghdad! presents the same ideas
as al-Bakillam in his K. Usul al-Dm.
The radical opposition of kadlm and muhdath is
of Muctazili origin. This school understands td[dd
in the strict sense of the creation of existence, to
the exclusion of essence. The Muctazila wish thus
to banish from creation all exemplarism. The way
that this problem of theirs is dealt with, however, is
outside the terms of reference of a study of ihddth.
It should be noticed that the idea of ihddth can
be distinguished from that of khalk, in that it refers
rather to the newness of the thing created, whereas
khalk denotes the actual act of the creator. In absolute terms, a muhdath whose muhdith does not exist
can be conceived of. But, as Ibn Hazm points out, if
the Creator (Khdlik) is the one that gives being
(mudiid), "God constantly causes every existing
thing to exist throughout its existence". Ibn Hazm
agrees with al-Nazzam in stating, in opposition to
Ashcarite atomism, that continuous creation is not
a succession of ihddth, in which, at every moment,
a creature's existence is renewed after having been
destroyed, but an action that continues uninterruptedly as long as the creature is to survive: "wa'llah mudiid li-kull md yudjid fl hull wakt abadan
wa-in lam yufnihi kabl dhdlik" (Fisal, v, 55).
(R. ARNALDEZ)
IHRAM, masdar of the verb ahrama, is an "act
of declaring (or making) sacred or forbidden". The
opposite is ihldl "act of declaring permitted". The
word ihrdm had become a technical term for the
state of temporary consecration of someone who is
performing the had^di or the cumra; a person in
this state is referred to as muhrim. The entering
into this holy state (also called ihldl) is accomplished,
for men and women, by the statement of intention,
accompanied by certain rites and in addition, for
men, by the donning of the ritual garment. When
making the intention, the pilgrim states the juridical
type of pilgrimage which he wishes to perform [see
HADJDJ, iii, § B]. To be in a state of ihrdm is considered an indispensable condition (by the Hanafls)
or rukn (by the three other schools) of both the
great and the lesser Pilgrimage. For the hadidi the
entering into this state may normally take place
during the months of Shawwal, Dhu 'l-Kacda and the
beginning of Dhu '1-IJidjdja (up to and including the
night of the gth/ioth). For the 'umra it may take
place at any time of the year, except for the middle
days of the had[di.
The places (mlkdt or muhall) traditionally stipulated for the assumption of the ihrdm are: (a) For
those coming from Syria, Egypt or the west: originally al-Djuhfa, now replaced by a locality near it,
Rabigh (about 200 km. north-north-west of Mecca),
(b) For those coming from clrak or further: Dhat
c
lrk, about 94 km. north-east of Mecca, at the foot
of Mount clrk, which dominates Wadi 'l-cAkik; this
is the site of the present-day Dariba. (c) Dhu '1Hulayfa (the present-day Abar CAH, about ten kilometres from Medina) for the Medinans. (d) For those
coming from the Yemen by the Red Sea coastal
route: Yalamlam, a mountain of the Tihama, 54 km.
(?) or two stages (?) south of Mecca, (e) For the
people of the Nadjd: Karn al-Manazil (to the east of
c
Arafat), (f) The people of Mecca and other Muslims
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who are akeady in Mecca assume the ikrdm for the
faadjidi in Mecca itself, but they are obliged to leave
the holy ground (fraram) of Mecca if they propose to
assume it for the 'urnra. In this case they will go
for preference to al-Djicrana or to Tancim (the
present-day masadjid cA3isha).
Pilgrims travelling by boat put on the holy garments while on board, when their boat draws level
with the appropriate mifrdt. Those travelling by air
do so at the place from which they board the plane
for Diudda.
The garment for men consists of two pieces of
white seamless cloth. One (izdr) is worn round the
loins and falls to the knees like a wide loin-cloth.
The other (rida?) is draped round the upper half of
the wearer's chest. This type of garment, which must
formerly have been in common use, is still worn
today by the Afars (or Danakil) in the deserts at
the foot of the mountains of Ethiopia towards the
Red Sea as well as by some Somali tribes of the
country. The costume is completed by sandals (or,
if need be, shoes which leave the ankles uncovered).
Men's heads must be bare. In addition a sunshade
may be used and papers or items of value may be
carried in a leather shoulder-bag. There is no special
garment for women, but propriety demands that they
wear long sleeves, fairly long skirts and, nowadays,
a kind of kerchief and head-veil.
The minutiae, and the differences between the
juridical schools, are such that it is impossible to
enumerate all the details here. Before entering that
state of ifrrdm the pilgrim usually performs a major
ablution (ghusl) and has his hair and his nails cut
and his armpits shaved. It is permitted at this
stage to use a perfume which leaves no trace, as did
the Prophet when he made his Farewell Pilgrimage.
Two traditional rak'as are performed (sunna). After
this the pilgrim recites many times the talbiya [q.v.].
The jurists lay down the following points: it is
forbidden to the mufyrim to wear any sewn garments;
he must refrain from arguments, from hunting, from
sexual intercourse, from perfumes, and from cutting
or trimming the hair of his head or body or his
nails. He is however permitted to wash himself and
scrape his skin in moderation, but without causing
any hairs to fall out. Any contract of marriage made
while in the state of ifyrdm is not valid. Expiatory
measures are prescribed for those who fail to observe any secondary requirements of the ritual. All
the prohibitions belonging to this state of consecration cease with the return to normal life following
the final de-consecration [see HADJDJ, C UMRA]. This
includes the cutting or trimming of the hair and the
resumption of normal clothes.
Preachers stress the fact that the ihrdm symbolizes
the pilgrim's separation from the world and his
intention to be with God alone; it also demonstrates
the unity of the Muslim community and the equality
of all its members, without any priestly hierarchy
or any superiority arising from worldly attributes.
In an entirely different context, the expression
takbir al-ifyrdm refers to the takbir with which the
ritual prayer begins, and which puts the worshipper
into a temporary state of special relationship with
God.
Bibliography: Wellhausen, Reste*, 122 ff.;
Snouck Hurgronje, Het Mekkaansche Feest, 68 ff.;
Juynboll, Handb. des isldm. Gesetzes, 79-80, 143 ff.;
Robertson Smith, Lectures on the religion of the
Semites*, 48 i f f . ; Gaudefroy-Demombynes, Le
Pelerinage a la Mekke, Paris 1923, 168 ff.; the
works of fi%h and fyadith, in the chapters on fyadidi,
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*umra, saldt. The travel books of Burckhardt,
Burton, v. Maltzan, Keane; H. Kazem Zadeh, in
RMM, xix, igSff.; J. Jomier, Le pllerinage
mitsulman vu du Caire vers 1960, in MIDEO, ix,
28-37, 58-69; A. J. Wensinck, in Isl.t iv, 229-32.
(A. J. WENSINCK-[J. JOMIER])
HI$AN [see MUHSAN].
IHSAN, AHMAD [see AHMAD IHSAN].
IHTISAB [see HISBA].
IHYA3 means, in the language of the fufrahd*,
"bringing to life", with the precise meaning of
p u t t i n g a piece of land to use. The word is in
fact nearly always associated with mawdt [q.v.} lands,
that is, land which is uncultivated or merely lying
fallow, which belongs to nobody and which is, in
general, far from centres of population. The appropriation of this land by an individual entails his first
putting it to use. The writers base this method of
acquiring property by putting it to use on a statement by cUmar and on jiadiihs which they trace to
the Prophet and in which it is said in particular:
"Mawdt land belongs to whoever restores is to life"
(cf. al-Bukhari, §afrifr, ii, Bab man obya ar#an
mawdtan).
Before investigating what is entailed by the
"putting to use" necessary for the legal acquisition
of such lands, it is as well to define whether or not
this operation (whatever the methods employed)
must be preceded by an authorization from the public
authority. Preliminary authorization is insisted on
only in IJanafi law, following the opinion of Abu
lianifa, which prevailed over that of his disciples, and
in Imami Shici law. The other schools consider it
unnecessary, or at the most recommended, as in
Shafici law. It is unnecessary even in Maliki law,
although this seems to insist on the previous authority of the imam when land near to inhabited places is
concerned; but on careful examination of the texts
which are the accepted authorities in this school, it
is seen that what is required is not an actual authorization but a check by the imam to ensure that the
land which it is planned to bring into use is not
"common" land, in which case, since such land may
not be acquked by an owner, any "putting of it to
use" would be invalid. There is no danger of this
however with land which is very far from habitation,
hence there is no necessity for a previous authorization
with regard to it.
Whether authorization is necessary, as in IJanafi
and Imami law, or superfluous, as in the system of
the other schools, the question arises as to whether
the dhimmi has the same right as the Muslim
to put waste land to use in order to become the
owner of it. There is no uncertainty about this in
yanafi law: the Hanafis say that there is no reason to
deprive the dhimmi of using ifryd* as a means of
acquiring a property since he is allowed to use all
the other means of acquiring property which are
recognized by Muslim law. It may be that the liberalism of Hanafi law is to be explained by the fact that
since this school insists that ihyd* has to be subject
to an authorization from the imdmt the decision
whether it should be granted to a dhimmi is left to
him. In the other schools the question is a very
controversial one. Although the Malikis adopt a solution very similar to that of the Ilanafis (that the
dhimmi has the same rights in this as the Muslim),
Shaficls, IJanbalis and Imamis vary, according to the
school, between supporting the liberal attitude and
defending the principle whereby in Islamic countries
waste land is reserved for Muslims.
What constitutes ihyd* ? What must the would-be
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owner do in order to be considered to have put to
use a piece of land hitherto considered as vacant or
waste and hence acquire the ownership of it ? There
arises here the distinction between tabdjir or "delimitation" and putting to use properly so-called, ibya3.
A person who has been authorized to put to use a
piece of land (in yanafi or Imami law) or who, on
his own account (in the other systems), chooses a
piece of waste land, with the intention of putting it
to use, must begin by defining the limits of the land
which he is undertaking to exploit. This is tafrdiir,
so called because the first procedure is to set stones
along the length of each boundary in order to fix the
extreme limits of the area to be brought into use.
Any other method of delimitation—a fence for example, or a ditch—is equally valid. Tabdjlr is
not in itself "putting to use" and hence does not
confer ownership; on this point thefukahd* of all the
schools agree completely; but this delimitation nevertheless forms the first step towards an actual putting
to use of the waste land. It should be stressed
however that the importance of this first stage varies
greatly according to whether yanafi doctrine or that
of the other schools is involved.
A. In Hanafi law, because for the actual ifyyd* the
previous authority of the imam is always insisted
upon, the simple formality of delimitation, even although carried out without authorization, confers on
the person performing it a sort of de facto monopoly,
since he could be supplanted only by an actual exploiter provided with the (very unlikely) authorization
of the imam. This "monopoly" lasts for at least
three years. This was in fact the period which, in
accordance with the sayings of cUmar, was granted
to the exploiter in order that he might complete the
bringing into use of the land whose boundaries he
had already marked out. Once this period had expired, unless the imam granted him a further extension
of it, the land was taken from him to be given to a
more diligent exploiter. But if the putting to use
was completed within the three years, the occupant
of the land became the absolute owner of it. Apart
from this, Hanafi law is not very exacting over the
conditions of this putting to use. The Hanafi writers
(only the later writers it is true) consider that these
conditions will depend on the exploiter's final intentions for the waste land. If the land is desert and he
intends to cultivate it, he will have, first of all, to
irrigate it, for example by digging a well; if he plans
to live there, it will be enough for him to build the
four walls of a house (Hanafi law does not insist
that this house should have a roof). As the logical
conclusion of the reasoning which makes the conditions of the putting to use depend on the use which
is finally to be made of the land, it could be admitted
that the mere erecting of a fence constitutes a real
putting to use, when the possessor has decided to
use the land considered as waste land simply for
grazing sheep.
B. In the doctrine of the other schools, tahd[ir has
much less weight than in Hanafi law, because of
the fact that the ihya? itself is not subject to an
authorization. If confers on the person who has performed it only a priority of claim, and this only of
a moral kind, in the sense that it has no legal sanction and that nobody is forced to respect it except as
a matter of conscience (diydna). The result is that
if a person other than he who has marked the boundaries were to manage to put the land to use before
him, this other person would be considered as the
real owner of the land, and the right of priority of
the person who had done no more than define the

boundaries would lapse. All the same, this moral
right was, at certain periods, strong enough for the
yanbali Ibn Kudama (Mughni, v, 519) to have no
hesitation in including it among the possessions left
on the death of someone who has already marked the
boundaries of, but not yet acquired ownership of, a
piece of land. To make up for the uncertainty of
tafydjir as conceived by the non-yanafi writers, the
latter are more exacting than the I-tanafis on the
conditions of the putting to use. They recognize, it
is true, that there exist no absolute rules concerning
it and that what is understood by putting to use
(ifryd*) is governed by the usage and custom of each
country, taking into account the geographical situation and the nature and quality of the land to be put
to use. Nevertheless, one rule is common to them all,
that which, based on the literal meaning of the word
ifyyd*, classes as putting to use only those actions
which "bring new life" to the dead land, the mere
fact of having exploited it not being, properly
speaking, a putting to use; thus Khalil (Mukhtasar,
book on ifyyd* al-mawdt) writes: "//*ya> does not
consist of fencing in the land, grazing animals, or
digging a well to water them"; but the digging of a
well in order to irrigate the land would be an act
of ifyyd'*. On this point, the Maliki rule is based, with
a few very slight differences, on the same principles as
that of the Shafici, HLanbali and even Imami schools.
With the passage of time, the idea of ibyd* or
acquiring property by putting to use became of
decreasing importance, in proportion as there
disappeared mawdt lands, which almost everywhere
were losing their character of res nullius to become
state lands. This phenomenon was particularly
evident in the Ottoman Empire. The Ottoman code
of land laws of 1858 devoted only two articles to the
restoration of waste land (articles 103 and 104),
whereas a whole section of it was reserved for mlriyya
or state-owned land. It is true that later, in 1877, the
Med/ielle [q.v.] was to lay down detailed rules on
the matter (articles 1270 f.) on the basis of the rules
of Hanafi law. Thus for ifryd* proper, a previous
authorization was still necessary (as in articles 103
and 104 of the Code of land laws), but for tdfy^lr
authorization was not expressly demanded by the
Medielle\ from this it was deduced in general that
(in conformity with the old and less developed
solution of HLanafi doctrine) the authorization was
not indispensable, and that thus, in practice, it was
possible to circumvent quite easily the principle that
the putting to use must be preceded by an authorization from the imam.
Bibliography: All the works of fifah include
a chapter on ihyd* al-mawdt', in the great work
by Ibn Kudama, al-Mughni, Cairo 1367, the
question is dealt with on pages 513-5, and then on
pages 538-44 of vol. v. Besides the general treatises
otfikh, there may be consulted the following works,
all very early: Abu Yusuf Ya c kub (d. 182/798),
Kildb al-Kharddi, Bulak ed., 1302 (Fr. tr. by
Fagnan, Le Livre de VImpot fonder, Paris 1921);
Yahya b. Adam (d. 202/817-8), Kitdb al-Kharddi,
Cairo 1347, 84 ff. (Eng. tr. by A. Ben Shemesh,
Taxation in Islam, i, Leiden 1958); Ibn Salam (d.
224/839), Kitdb al-Amwdl, Cairo 1353; Mawardi,
al-Ahkdm al-sulpdniyya, Cairo 1909 (Fr. tr. by
Fagnan, Les Statuts gouvernementaux, Algiers
1916). For Ottoman law, N. Chiha, Tmite de la
propriete immobilize en droit ottoman, Cairo
1906; see also D. Santillana, Istituzioni di diritto
musulmano, i, no. 69.
(Y. LINANT DE BELLEFONDS)
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C
II£AB (A.), punishment. On legal penalties, see
DjAzA3, HADD, TAcziR, C U$UBA. On divine punishment, see C ADHAB; on the "punishment of the tomb",
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the Banu Ghaniyya rebellion to an end he exhausted
the military forces of the empire in costly campaigns
that extended from the Balearic Islands to the
deserts of Libya.
See C ADHAB AL-JCABR.
Encouraged by the general support he had gained,
AL-CI1£AB, name of one of the most decisive
battles in the long struggle between Islam and Alfonso VIII felt able, early in 1209, to challenge
Christendom for possession of the Iberian Peninsula. once more the Almohade power. Before the expiraIt took place on Monday 15 Safar 609/16 July 1212, tion of his truce with the Almohades in 1210 he
and ended with a complete victory for a large all- started raiding the provinces of Jaen and Murcia. AlIberian Christian army, supported by considerable Nasir responded to the challenge and started
crusading forces from Western Europe and led by preparing a campaign against Castile. He issued a
Alfonso VIII of Castile, over an equally numerous general call to arms (istinfdr) and already in the
for the coming
Muslim army led by Muhammad al-Nasir, the fourth summer of 1210 the preparations
c
Almohade Caliph. It is known in Spanish annals as campaign were in full swing. Abd al-Wat/id b.
the "battle of Las Navas de Tolosa", although it Abi tfafs, who had been his viceroy in Ifrilpya
took place some 9 km. to the north-west of the (Tunisia) since 1207, advised him against the
locality now bearing that name (province of Ciudad campaign, because he realized, better than the Caliph
Real). The battle-field was the mound-strewn plain and his viziers, the seriousness of the malaise from
some 4.5 km. to the west of the present town of Santa which the vast Almohade empire was suffering.
In fact the Almohade empire was rapidly waning
Elena, between it and the village of Miranda del
Rey. These rocky mounds (cifrdb, sing, 'afraba) gave under al-Nasir. The provincial governors were bethe battle its Arabic name, while the plain itself— coming ruthless feudal lords. In the northern proextending between mountains (nava)—gave it its vinces of Morocco the peasantry was mercilessly
exploited. In the south the tribes were dangerously
Spanish one.
Al-clkab was the historical sequel to the Alinohade hostile because of the continual recruitment and
victory over Castile in the battle of Alarcos (al- death of the flower of their youth. The situation in
Arak) 18 years earlier (9 Shacban 591/18 July 1194). the Andalusian provinces was still worse, because
After that great victory, Ya c kub al-Mansur, the of the lack of understanding between the governors,
third Almohade Caliph, captured the stronghold of most of whom were mediocre princes (sayyids) and
Calatrava, the seat of the intrepid knights of the the mercurial local chiefs, who rarely knew what
Order of Calatrava. In the following years Almohade they really wanted. The once flourishing peasantry
forces ravaged the region of Toledo, so that Castile and middle class of the towns were falling rapidly
felt that it could not ultimately resist the Muslim into poverty and despair.
Nevertheless, immense numbers of warriors
pressure if it remained alone: to survive, it had to
gain the support of the other Christian kingdoms of hurried to participate in the forthcoming struggle.
Numerous volunteers (muffawwi^a), a'rdb (mercenathe Peninsula.
This was the aim that Alfonso VIII of Castile ries of the Hilaliyya) and aghzdz (mercenaries of
endeavoured to attain after Alarcos. He managed to i Turkish, Turcoman and Kurdish stock coming from
arrange matters with his rivals Sancho VIII (the Egypt: see GHUZZ ii) enlisted. The arrival of such
Strong), king of Navarre, and Pedro II of Aragon, numbers of combatants in Seville sent a wave of fear
but had no success with Alfonso IX of Leon. How- throughout the Peninsula. One of the Christian
ever, he was able to secure for Castile the support princes is said to have hurried to assure al-Nasir of his
of the most prominent knights of the Peninsula, loyalty.
such as Alvaro Nunez de Lara, Diego Lopez de Haro
In June 1212 the Christian forces—led by the
and his cousin Lope Diaz, together with their power- three kings of Castile, Navarre and Aragon—marched
ful following. At the same time he sent a delegation on Calatrava and captured it. Its defender Yusuf
to Pope Innocent III, asking him to summon a b. Kadis hurried to Jaen to give account of his
Crusade against the Muslims of Spain. The Pope behaviour to the Caliph. Without giving him the
agreed, and promulgated bulls asking the bishops of opportunity to speak, al-Nasir had him executed on
Italy and Western Europe to preach the crusade and the spot. This rash action cost the Muslims dear,
urge people to enlist against the Muslims, with a because the Andalusian contingents, dismayed by
promise of complete forgiveness of their sins in this injustice towards their most prominent general,
return.
decided to abstain from fighting when the battle
In the meantime things had considerably deterio- came. The Muslims then advanced to Baeza and from
rated on the Muslim side since the death of Ya c kub there they laid siege to the fortress of Salvatierra,
al-Mansur (22 January 1199). He was succeeded by which was used as a base for operations by the Order
his 17-year-old son Muhammad, surnamed al-Nasir. of Calatrava. The fortress fell to the Muslims.
The real authority in the empire passed into the Encouraged by this initial success, they advanced
hands of his uncles, none of whom was capable of
westwards. They left the site of the present Santa
sustaining the responsibilities they had assumed. Elena behind and pitched their camp some 4-5 km.
The only capable man near the throne was Abu to the west. They occupied the mountain canyons
Muhammad cAbd al-Wahid, son of Abu Hafs Inti that pierce the craggy eastern wing of the Sierra
(al-Hintati), one of the founders of the Almohade Morena and especially the strategic pass of Losa.
movement. When al-Nasir grew older, he endeavoured Making good use of the hilly plain (that looks like
to concentrate power in his own hands with the help a sea with waves), the Muslims arranged themselves
of a group of selfish and intriguing viziers such as in good order: the hosts of the muptawwi'a formed
Abu Zayd cAbd al-Rahman ibn Yuwaggan, Abu
the left flank; the regular Almohade troops formed
Sacid ibn Diamic and Abu Muhammad b. Muthanna. the main central force, while the contingents of the
Moreover, al-Nasir was a conceited young man, who Andalusians formed the right flank, supported by
endeavoured all the time to conceal his personal some 15,000 a'rdb and • aghzdz. The total Muslim
physical and intellectual shortcomings by an outward forces cannot have surpassed 200,000, half of whom
show of daring and will to do great things. To bring were mutfawwi^a. Right in the middle of the regular
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troops stood the tent of 'the Caliph on a mound surrounded by huge chains fastened to iron poles.
Outside these chains stood the force of the 'abid,
the special guard of the caliph bearing their long
javelins.
The Christian forces were by no means fewer in
number than the Muslims, and they had more cavalry
and were far better equipped and trained. They tried
to make their camp on the heights of Moradal that
dominate the mountain pass (Puerto) of the same
name. From there they could overlook the whole
Muslim camp, but the position was too arid to support such huge numbers for a long time. Descending
to the plain near Ubeda and climbing again, they
marched westwards to occupy the oval tableland
called La Mesa del Rey, which also dominated the
plain where the Muslims were and had the advantage
of-easy descents to the plain from both its east and
west.
They began the attack early in the morning of
Monday 15 Safar 609/16 July 1212. Their left wing
advanced on the muftawwi'a and tried to pierce their
lines, but were driven back with losses. They then
managed to attack from the east, and a picked force
of their cavalry charged the Andalusian contingents.
To their surprise, these began to flee. Their unexpected flight was followed by that of the acrdb and
the aghzdz. Very soon the Almohade regular troops
were left without cover, and all the weight of the
Christian forces fell upon them. They steadfastly
held their position, but were outnumbered and soon
their ranks were penetrated. At the same time the
Christians charged the muftawwi'a again and routed
them, taking advantage of the panic that assailed
the Muslims. Soon Count Alvaro Nunez de Lara and
his knights opened a wide gap in the Muslim ranks
and reached the circles of the 'abid, followed by
the kings of Navarre and Aragon. Al-Nasir had
barely time to flee with a few of his men, to Baeza and
then to Jaen and Seville. The rest of the Muslim
forces were cut to pieces, and the number of the
slain was enormous. To complete the catastrophe,
Alfonso VIII soon occupied Baeza and Obeda and
slaughtered there in cold blood some 60,000 Muslims.
This was the last great battle fought by the
Muslims in Spain. Its repercussions on the future of
Muslim Spain were worse than the defeat itself. It
definitively broke the morale of the Muslims and
dissipated the myth of the power of the North
African troops. From that day onwards, Islam in
Spain was always on the defensive, merely trying to
delay the relentless Christian advance. The blow was
beyond repair for the Almohade empire. The huge
number of the fallen of the Almohade troops as well
as the manifest incapacity of al-Nasir and his men
sealed the fate of the Almohades. Al-Nasir could not
survive his ignominious defeat for long. A short time
after his return to Marrakush he shut himself up in
his palace, to die ingloriously on 22 December 1213,
some 17 months after al-clkab.
Bibliography: cAbd al-Wahid al-Marrakushi,
Mu'diib, Cairo 1332, 181-2; Ibn Khaldun, clbar,
Bulak 1284, iv, 180 ff.; Ibn cldhari, Baydn, iii, ed.
Huici Miranda et al., Tetuan 1960, 236 ff.; Rawd
al-kirfds, ed. Tornberg, ii, i55ff.; al-Salawi,
Istiksd, Cairo 1306, i, 189 ff.; yimyari, al-Rawd
al-mictdr, ed. and tr. L6vi-Proven?al, Leiden 1937,
articles on al-Arak, Kalcat Rabah, Shalbatarra and
al-clkab. Ibn al- Khatib, A cmdl, ed. LeVi-Provengal,
Beirut 1956, 269-70; Chronique Latine des Rois de
Castille, ed. G. Cirot, offprint from the Bulletin
Hispanique, no. 41 ff.; D. Rodrigo de Toledo,
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Cron. Gen., ed. R. Mene"ndez Pidal, 1955, index
under Navas de Tolosa; A. Huici Miranda, Las
grandes batallas de la Reconquista, Madrid 1956,
219 ff.; idem, Historia politica del Emperio Almohade, Tetuan 1957, ii, 415 ff.; M. cAbd Allah clnan,
al-Murdbipun wa 'l-Muwahhidun fi 'I-Maghrib wa
'l-Andalus, ii, al-Muwahfyidun, Cairo 1965, 282 ff.;
and the sources cited in these last two works.
(HUSSAIN MONES)
IKALA, an agreement which cancels, wholly
or in part, a previous agreement between the same
parties. The question is treated by the fukaha* in the
chapter on sale; the authors devote to it long expositions, because of the favour with which fikh regards
all methods of mitigating the obligatory nature of a
contract. As is said in a hadith: "For him who annuls
(afrdla) a sale which the other party regrets [having
concluded], God will annul his sins on the day of the
Resurrection". When Muslim jurists consider the
subject of sale, they ask themselves first what is
the juridical nature of this agreement. Is the ikdla
a rescission by faskh, or a re-sale by the buyer to
the first seller of the object which he had already
acquired ? The question is not without practical importance. If it is a question of a rescission by faskh,
this can come into effect at any moment, either
before or after the buyer's taking possession of the
object; there does not exist in this case the possibility of a third person's pre-empting it, since the
operation does not involve a new transfer of ownership; and, in principle, when the ikdla refers to the
whole of the previous agreement, the seller must
return the same sum as he had received. But if
the ikdla is regarded as a re-sale by the buyer to
the first seller, it must then lead to consequences
diametrically opposite to those above, although the
Malikis, who maintain this view, give a separate
place to the ikdla which is concerned with foodstuffs.
The Shafici, Hanbali and Imaml schools consider
the ifcdla to be, indisputably, a faskh, a retroactive
rescission of the sale; the Maliki school considers
it to be, in general, a re-sale; the Hanafis, following
the teaching of Abu Hanifa, make a distinction: so
far as concerns the relations between the two parties,
it is a recission; but as far as third parties are concerned, it is a re-sale, which will not however be
vitiated by the addition of a forbidden stipulation.
This solution, obviously prompted by the desire to
protect third parties, has been criticized on the
grounds of principle. Ibn Kudama, in his treatise on
Muslim comparative law (Mughni, iv, 121), expresses surprise that the nature of a juridical
operation may change according to the point of
view from which it is considered.
The schools agree in allowing the above rules to
be transferred from the contract of sale to other
contracts, not only to contracts which are "brothers"
of sale: change, barter, amicable settlements, etc.
but also to all contracts, when these are not by their
nature ghayr Idzim, that is revocable unilaterally, in
which case ikdla is obviously unnecessary. It is impossible when the contract to which it puts an end
is, of its very nature, not susceptible to cancellation,
such as marriage or repudiation by agreement.
An ikdla based on mutual agreement requires for
its completion the same conditions of validity as any
other agreement, that is an offer and a matching
acceptance, both to be made at the same contractual
meeting (madjlis).
Bibliography: All the works of fikh in the
chapter on sale. See especially Kasani, BaddW,
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v, 306-8; Zayla% Tabyin, iv, 70-2 (Htenafi); Suyuti,
al-Ashbdh wa 'l-nagd^ir, ed. Mustafa Muhammad,
1936, 178-9 (Shafici); Ibn Kudama, Mughni, iv,
121-3 (Hanbali); Hilli, ShardV al-Isldm, Beirut
1930, 190 (Imami), Fr. tr. Querry, Droit musulman
schyite, i, 573-9; for Malik! law: Khalil, Mukhtasar,
tr. Bousquet, iii, no. 192 and the commentaries on
it by Dardir-Dasuki, al-Sharh al-kabtr, ed. Halabi,
iii, 154-5 and by al-Khirshi, Cairo 1323, iv, 76-7.
Among contemporary writers, see Mahmasani,
al-Mawdjibdt wa 'l-cufrud, Beirut 1948, ii, 232-3;
Chafik Chehata, Theorie generate de ^obligation,
Cairo 1936, 146-7.
(Y. LINANT DE BELLEFONDS)
I^AMA (A.), the second call to the saldt which
is pronounced by the mu*adhdhin in the mosque before each of the five prescribed daily saldts as well
as before the saldt at the Friday service. This second
call is given at the moment at which the saldt begins.
The formulae of the ikdma are the same as those of
the adhdn [q.v.]. According to the Hanafis, they
are repeated as often as in the adhdn', according to
the other schools, they are pronounced only once
with the exception of the words "God is great",
which are repeated twice at the beginning as well
as at the end of the ikdma. Moreover, after the formula "come unto blessedness", there are repeated
twice the words "kad kdmat al-saldt" (now begins
the saldt). In the lawbooks the calling of the ikdma
is also recommended as sunna to every believer who
is performing the saldt alone.
According to E. Mittwoch (Zur Entstehungsgeschichte des islamischen Gebets und Kultus, in Abh.
Pr. Ak. W.t 1913, phil.-hist. KL, No. 2, 24) the calling
of ifrdma was borrowed by the Muslims from the benedictions in Jewish prayer. According to C. H. Becker
(Zur Geschichte der islamischen Kultus, in I si., iii,
389 = Islamstudien, i, 488-9), on the other hand, the
custom developed out of the original adhdn in the
mosque, which was modelled on the Christian mass
(see however al-Makrizi, Khitap, Bulak 1270, ii, 271,
lines 14-5)Ikdma originally denotes the action of the mu*adhdhin (the calling of the prescribed formulae) by
which he causes the saldt to begin. On this linguistic
usage, see C. Brockelmann, Iqdmat as-Saldt (Festschr.
E. Sachau, 1915, 314-20) and J. Weiss, in 7s/., vii
(1916), 131-6; cf. the expressions: akdma 'l-saldt
and u&mat al-saldt (gloss, to Shirazl, Tanbih, ed.
A. W. T. Juynboll, s.v.; Bukhari, Sahih, Adhdn,
No. 23 f.). In the works on fikh, however, ikdma is
also explained as the call itself which is intended to
summon the believers to rise for the saldt. See
Badjuri (Bulak 1307), i, 167, 1. 12.
Bibliography: A. J. Wensinck, Handbook,
s.v.; Dimashki, Rafymat al-umma fi'khtildf ala*imma, Bulak 1300, 14 ff.; M. Canard, La relation
. . . d'Ibn Fadldn, in AIEO Alger, xvi (1958), 92-3.
(T. W. JUYNBOLL*)
IKBAL, MUHAMMAD, was born in 1873 (or more
probably 1876) in Sialkot, Pandjab. During his
studies in Lahore he became acquainted with Sir
Thomas Arnold, who was partly responsible for his
coming to England in 1905. In Cambridge, Ikbal,
already a noted romantic and Indian-nationalist
poet in Urdu, studied philosophy under the Hegelian
J. M. E. McTaggart, and law. In 1907 he visited
Germany and obtained his Ph. D. in Munich with
F. Hommel. His thesis The development of metaphysics
in Persia shows already his interest in Islamic
mystical philosophy, which he judged, then, from
a more pantheistic viewpoint. From 1908 onwards
Encyclopaedia of Islam, III
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Ikbal lived in Lahore, for a while teaching philosophy,
but then concentrating upon his legal practice. The
mental crisis which he experienced after his return
from Europe, whose possibilities—but also weaknesses
— he had recognized and analysed fairly well,
resulted in a stronger interest in the revival of the
Muslim peoples, which was kindled, as in many of
his Indian contemporaries, by the unhappy fate of
the Turks during the Balkan War. His notebook of
1910 (Stray reflections, ed. Javid Iqbal, Lahore 1961)
contains already many of the ideas which he elaborated later, and the poems Shikwd (Complaint) and
Dj[awdb-i Shikwd (Answer) teach the Muslims that
they have fallen into disgrace because of their own
laziness and lack of faith. These ideas were expressed
more distinctly in the Asrdr-i khudi (Secrets of
the Self) 1915, which he wrote in Persian in order
to reach a wider readership. His stress upon the
development of the ego instead of mystical annihilation as well as Nietzschean trends shocked his
audience. A second mathnawi in Persian, complementing the first one, Rumuz-i bikhudi (Mysteries
of Selflessness) 1918, determined the duties of the
individual in the ideal Muslim community. Ikbal
then turned to lyric poetry in Persian, and published
in 1923 the Paydm-i Mashrifr, an answer to Goethe's
West-Ostlicher Divan. The following year, his Urdu
poems were printed as Bdng-i dard (The Sound of
the caravan-bell), and in 1927 a second collection of
Persian lyrics, Zabur-i ^Ad^am (Persian Psalms) with
an appendix modelled upon Shabistari's Gulshan-i rdz,
was published. In 1928, Ikbal delivered at several
Indian universities his Six lectures on the reconstruction of religious thought in Islam, an attempt at
reconciling Muslim theology with European philosophy and science in a very personal way. At that time,
the poet had started cooperating with the Muslim
League; he presented his famous statement on the
necessity of forming a separate Muslim state in
Northwest India at their annual session in Allahabad
1930. In the following years, he took part in two
Round Table Conferences in London, visited France
(where he met Henri Bergson and Louis Massignon),
Spain, Italy (meeting Mussolini), and attended a
Muslim conference in Jerusalem. In the autumn
of 1933 he was invited to Afghanistan to discuss the
foundation of a university in Kabul, a journey
which resulted in the Persian poems Musdfir (The
Traveller); at the same time the Persian collection
Pas £i bdyad hard (What is to be done?—the title
alluding to Tolstoy's famous book!) was written.
However Ikbal's magnum opus in Persian is the
Didvidndme, 1932, dedicated to his son Djavid, a
poetical account of a spiritual journey in the company
of Djalal al-Dln Rumi through the spheres, where
he discusses philosophical and political problems
with Muslim and non-Muslim leaders. In 1935, the
most important collection of Ikbal's Urdu poetry
came out, Bdl-i Djibrll (Gabriel's Wing), which
contains the famous hymn on the Mosque of Cordova.
One year later followed the Urdu diwdn Darb-i Kalim
(The Stroke of Moses) with its bitter critique of the
political and religious situation. After a long period
of ill-health, which, however, did not prevent him
from conceiving a new evaluation of Islamic law,
Ikbal (upon whom the British Crown had conferred
a knighthood as early as 1922) died on 21 April 1938.
A collection of Persian quatrains and a few Urdu
poems, Armaghdn-i Ifid^dz (Gift of the IJidjaz), was
published shortly after his death.
The very titles of Ikbal's poems indicate his main
intention: he felt like the caravan-bell which leads
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those who are going astray in the wilderness towards
the right goal, embodied in the Kacba, or guides his
people like Moses, producing water out of the rock.
The form of his poetry, both in Urdu and in Persian,
is classical, with the exception of a few verse
schemes which he invented: he uses ghazal, %a§ida,
sdfrindme, and all his mathnawis are written in the
metre of Rumi's Mathnawi-yi macnawi. His imagery
likewise is traditional, and he applies the inherited
patterns of similes and metaphors to modern subjects (Farhad as the representative of exploited
workers, Khusraw as the imperialist and capitalist).
Many of his expressions can be traced back to
classical Indo-Muslim poetry; but he needed these
forms to gain an audience for his ideas. For poetry
was, for him, not a means in itself but had to be,
as he frequently asserted, "the heritage of prophecy",
and its criterion is not its aesthetic beauty but its
"life-yielding capacity". That is why he liked certain
metres which could be easily memorized, and did
not do away with the formal limits of Persian poetry
with which his public was familiar. His poetry
primarily concentrates upon one goal: to teach the
Muslims how to regain strength by developing their
personalities, be it as individuals or as nations. He
has been accused of transplanting the Nietzschean
superman into an Islamic environment; Ikbal's ideal
man, however, can only be understood in his relation
to God.
God is, for Ikbal, the greatest Ego, as witnessed
by His personal name Allah. He is "perfect personality which is compatible only with the conception of
an Infinite Being" (F. von Hiigel), which comprises
everything and yet is distinct from everything. Each
created being, too, has a small ego which it is called
upon to develop. "Throughout the whole universe
runs the gradually rising note of egohood", and every
ego is constantly striving towards a fuller realization
of itself. Thus reality is eternal becoming; even
death does not mean a break in this development,
but opens new doors of self-realization. Immortality,
then, is not ours by right, but is only an aspiration:
only those who have perfected their ego during their
lifetime as much as possible can partake in it. This
perfection does not lead, as in the Nietzschean
superman, to a detachment from God but can rather
be attained by constant love and prayer. Love, 'ishfc,
is the force that moves everything created, the
dynamic force of life as contrasted to cilm, the dry
intellectual attempt to approach reality. Borne by
this love, man turns towards God in prayer (Ikbal's
prayer-poems are partly very daring); in the solitude
of prayer (khalwa) he draws closer to God and then
returns to the world as a manifestation of Divine
qualities (diilwa), changing the course of time. Life
consists of constant changes of khalwa and diilwa,
man thus drawing closer and closer to God in order
to become endowed with.some of His attributes. In.
this movement he realizes that the so-called predestination (kadar) does not exist as a blind fate
but rather consists of a cooperation between the
human and the Divine will, whereby a new situation
may be created when man chooses one of the innumerable destinies hidden in God. But though there
can be a union of will (when God's hand becomes
man's hand, cf. Sura VIII, 17) there is no union of
being: man remains man even in the moment of
ecstasy and does not lose his identity in the ocean of
the Divine, but rather takes God in his embrace:
the heart of the faithful contains God, Whom Heaven
and earth cannot contain. He remains cabd, God's
servant—that is the highest stage mankind can

reach, since it is the stage of the Prophet himself
(who was addressed as cabduhu in the account of his
mi'rddi, Sura XVII, i)—an idea probably influenced
by the tradition of Ahmad Sirhindi. Real union is not
desirable either: only the constant quest, the suzish-i
ndtamdm, the searching for higher values, for the
unfathomable depths of the Divine, are important,
even after death—"I am as long as I move", is
Ikbal's confession. (One may compare al-Ghazali's
chapter on shawfc in the Ifyyd*.}
The burden which heaven and earth did not accept
(Sura XXXIII, 72) is, for Ikbal, the burden of individuation, and on the way towards its full realization
man has to cope with two problems, with Iblis, and
with time. Iblis, the Mephistophelian power, is a
favourite figure with Ikbal: it is he who gives man
the taste for striving, entangles him in a steady
struggle, thus contributing to his spiritual development, and will eventually prostrate himself before
the man who has defeated him, thus making up for
his refusal to prostrate before Adam (Sura II, 32,
etc.). This is at least one of the different aspects
of Ikbal's Satanology.—As to time, Ikbal was influenced in his view of the two levels of time, created
and uncreated time, partly by Sufism, partly by
Bergson; he often compared serial created time
to a zunndr, a magician's girdle which should be
torn in order to reach the Divine nunc aeternum,
when the faithful can speak, according to the
example of the Prophet: "I have a time with God to
which even Gabriel has no access".
Ikbal studied European philosophy intensely; he
was impressed first by Hegel, but soon came to
prefer the vitalists. His interpretation of Nietzsche,
whom he compares to an Eastern madidhub, is very
thought-provoking; he felt that the German philosopher stopped at the Id ildh of the confession of faith
without reaching the affirmation ilia 'Ildh—a symbol
which he also uses for Bolshevist Russia, which
scattered the "idols" of imperialism and capitalism
but failed to affirm positively the power of the one
God. What Ikbal liked most in Nietzsche are the
anti-Christian and anti-Platonic trends; his hostile
words against Plato in the Asrdr-i khudi resound,
though somewhat more mildly, through his whole
work. Platonic mysticism was, for him, one of the
main reasons of the decline of Islam. Ikbal was a
sincere admirer of Goethe, whose Faust seemed to
him "nothing short of Divine workmanship", and
who inspired his Paydm-i Mashrik, parts of his
Satanology, the two Preludes in the Didvidndme, etc.
He compared him once with Rumi, who was his
oriental spiritual leader throughout his life. He
discovered, probably under the influence of Shibli's
sawdnih-i Mawldnd Rum, the dynamic character of
many of Rumi's verses upon which he frequently
relies. Very strong is likewise the influence of allialladj, whose thoughts he learned to understand
thanks to Massignon's books, and whom he made,
in the D^dvidndme, a kind of forerunner of himself,
blowing the trumpet of resurrection for the spiritually
dead Muslims.
Ikbal's main source of inspiration was the Km°an,
whose beauty he praised again and again, and which
unfolds every day new worlds, new possibilities before the faithful. His interpretation of single verses,
however, is sometimes very unusual and personal,
because he tries to affirm their relation with the findings of modern science. The Kur'an and the shari'a
were thought of as capable of infinite development
but at the same time as the unchangeable expression
of the Divine will; hence a certain traditionism, for
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example in his attitude towards women, which seems
to contradict his outspoken belief in the dynamic
nature of Islam. This latter belief is expressed in his
numerous attacks on the theologians who cling only
to the externals of religion and sink into the dust
under the burden of commentaries, but never look at
the original meaning of the Holy Writ. Though Ikbal
often advocates iditihdd, he sometimes prefers
taklid, traditional behaviour, as a kind of safeguard
amid changing social life, until the Muslim community has attained a new consciousness and is freed
from the idols of the modern "-isms" which threaten
the pure monotheistic faith. Unity is one of Ikbal's
keywords: the Divine unity should be reflected in
the unity of believers (notwithstanding geographical
borders) who are bound by one Divine law, guided
by one prophet, in whom prophethood has reached
its culmination and end, and praying towards one
centre, the Kacba. Islam is a spiritual force, opposed
to blood kinship and earthrootedness; it is the
witness of unity.
Ikbal combines many contradictory trends in himself; his verses could serve both conservatives and
progressives as weapons. His knowledge of European
philosophy was deep, his approach original, and
furthermore, he intuitively expressed many ideas that
were current, in the twenties, in European religious
psychology and philosophy. In spite of his interest in
Western and Islamic philosophy, he did not become
a systematic philosopher; one would rather call him
a "prophetic philosopher", or a "philosopher-poet",
since poetry, which he wrote in masterly fashion in
two languages, was not a means in itself, but a
vehicle to propagate his mission, to restore the
Muslims to new life. His work has been criticized, in
the beginning, by several orientalists, and has been
praised, especially after the foundation of Pakistan
whose "spiritual father" he is called, more than that
of any other writer; so that even the slightest sign
of criticism became considered sacrilege. Thanks to a
large number of translations in Oriental and European
languages, a real understanding of his work is now
possible, yet a scholarly evaluation of his links with
the poetical-mystical tradition of the subcontinent
still remains to be made.
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(A. SCHIMMEL)
I£FA> [see KAFIYA].
IKHLA§. The IVth form adds to the double idea
of the root—purity and salvation—that of "dedicating, devoting or consecrating oneself" to something. Ikhlds is pre-eminently an interior virtue of
the faithful Muslim, which implies both the unadulterated purity (and thus sincerity) of religious
actions, pure (exclusive) worship given to God and
pure (absolute) devotion to God and the Community
of Believers. The perfection of one's adherence, and
witness, to faith is gauged by ikhlds and ihsdn (uprightness in good).
The Kur'an often uses the participle mukhlis,
"he who devotes himself to God", who gives Him the
worship that is His due (II, 139; IV, 146; XXXIX,
2-3; XL, 14, 65; XCVIII, 5, etc.). The worship due
to God consists principally in proclaiming Him to
be One and Unique, the absolute Lord, with Whom
no other creature can be associated. This is why
sura CXII, which proclaims God to be One in Himself and Inscrutable (ahad, samad), "Who does not
beget and is not begotten", is most usually called
surat al-ikhlds. The opposites of this interior attitude of the faithful Believer are hypocrisy (nifdk)
and the grave sin of shirk, "associating others with
God". Hypocrisy is, in any case, a shirk of the heart,
and any trace of shirk, however faint, is an obstacle
to purity of action. Ikhlds cannot, then, be translated
simply as "sincerity", as is often done. Ikhlds
presupposes sincerity (sidk), that is to say "agreement
of the heart and the lips", but, in a way, goes beyond
this in a unity and purity of interior gaze which is
dkected at God and God alone.
The importance given to ikhlds in any attempt
to interiorize religious values is characteristic of
Muslim aspirations. We shall give three examples,
which follow three quite different lines of thought,
i.—The moderate Ismacilism of the Ikhwdn alSafd* makes ikhlds one of the conditions of faith
(shard^it al-imdn), and one of the virtues of the Believer, together with complete reliance (tawakkul),
endurance of trials (sabr) and acceptance (ridd*) of
the divine Decree. Ikhlds is absolute purity and unity
of intention, both in work accomplished (Carnal) before God and in requests (du*d) addressed to God
(Rasd^il Ikhwdn al-Safd', ed. Cairo 1347/1928, iv,
131-2).
2.—Analyses of ikhlds belong, above all, to Sufi
meditations and investigations. Ikhlds is the secret
of hearts that have drawn near to God by means
of supererogatory works (al-takarrub bi-'l-nawdfil),
especially retreats and forty-day fasts. A well-known
hadith al-ikhlds goes back to Hasan al-Basri [q.v.]9
who himself had it from Hudhayfa b. al-Yaman (cf.
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L. Massignon, Passion*, 595-6). It is the secret imparted by Muhammad to JJudhayfa, who questioned
him about the "inner knowledge" film bdjiri). The
Prophet received the reply from God through the
angel Gabriel: "It is a secret (sirr) of My secret
(sirri)', I set it in the heart of My servant and none
of My creatures can comprehend it". Al-Mufrasibi
sees in ikhlds "the very principle of the spiritual
continuity of the true Sunna" (ibid., 596), and alyalladi wrote a Kitdb al-Sidfy wa-'l-ikhlds, in which
he both separated and united "sincerity" (sidfr) and
the perfect worship of predestined hearts" (ibid.}.
The great Sufi manuals frequently refer to it and
avail themselves of it to reorganize the "sayings of
the Ancients". Three examples: (a) al-Kalabadhi
makes ikhlds a "stage" (makdma) of the soul and devotes to it a short chapter of his Kitdb al-Tacarruf
(ed. A. J. Arberry, Cairo 1353/1933, 70; Eng. trans,
by the same, Cambridge 1935, 90-1). He reproduces
a phrase of Djunayd, who defines ikhlds as "that
through which God is desired, in whatever act it
may be", and he stresses the stipulation formulated
by Ruwaym, that no consideration should be given
to the act performed, but only to God. (b) Similar
themes, with references to the "Ancients", in the
Kut al-kulub of Abu Talib al-Makki (ed. Cairo 1351;
1932, iv, 33-5), in which the stress is laid upon uprightness of intention (niyya) "for the Face of God"
(li-wadih Allah), (c) Al-Kushayri, in his Risdlafi Him
al-tasawwuf (Cairo n.d., 95-6), quoting many Sufi
traditions, distinguishes between the ikhlds of the
mass of mankind (al-^awdmm) in which the soul, in
the spiritual state that it attains, should not seek
its own happiness, and that of the privileged (alkhawdss), in which the worship given to God should
be so pure that no consideration can be paid even to
the ikhlds.
Almost every author might be mentioned. AlAnsari, the great Hanbali mystic, in his Mandzil alsd^irin (ed. with Fr. trans. S. Laugier de Beaurecueil,
Cairo 1962, 31/72), numbers ikhlds among the ten
"types of behaviour" (mu'dmaldt) demanded of the
Sufi. He defines it as the effort to "purify action
of all admixture", that is to say, as Mahmud alFirkawi comments (ed. Beaurecueil, Cairo 1953, 34),
to purify it of infatuation, hypocrisy, the appetite
of the soul and other similar things. Al-Ansari
distinguishes three degrees: (a) detaching oneself
from correctly accomplished acts and not seeking
satisfaction in them; (b) endeavouring to act well,
but being ashamed of one's action and seeing it
only in the light of divine Generosity; (c) "purifying
action by freeing oneself from action".
The text, however, that had the most profound
influence was undoubtedly al-Ghazali's development
in his Ihyd* (Cairo ed., 1352/1933, iv, 321-8): four
chapters devoted to the virtue and merit of ikhlds,
its nature (hafcika), what the Shaykhs have said about
it and what obstructs it. This constitutes a small
treatise on spiritual psychology, which readily adopts
and develops, as often in the Ihyd*, Abu Talib alMakki's account. Having underlined the unity of intention that makes up ikhlds, al-Ghazali, too, stresses
the complete disinterestedness that it implies.
3.—The influence of Abu Talib al-Makki and alGhazali on Ibn Taymiyya needs no demonstration
(cf. H. Laoust, Essai sur les doctrines sociales et
politiques de Takl-d-Din Ahmad b. Taymiya, Cairo
1939, 84 and 90, n. i); similarly with the influence
of certain Shici views that he opposed in other connexions. If the direct heritage of al-Ansari is added
to this, it is hardly surprising to find in the interiorist

Hanbalism of Ibn Taymiyya frequent references
to the virtue of ikhlds, such as we have defined it.
He proclaims its value against a completely exterior
juridicism: first of all in the very act of obedience
to the religious Law (ibid., 472 and n. 2 with ref.).
He emphasizes the idea of devotion, pure and
absolute devotion to God, the Prophet, the Community. When he wishes to increase "effort (djihdd)
on the path of God" in order to extend on earth "the
rights of God and man", he makes djihdd the highest
form of ikhlds towards God (ibid., 360, n. 3). Pure
worship and absolute devotion are thus seen as the
most profound attitude demanded of the Believer.
Ibn Taymiyya's disciples readily adopted the
theme of ikhlds, above all his direct disciple Ibn
Kayyim al-Djawziyya, who saw in absolute devotion
to God (ikhlds li-'lldh) one of the fundamental virtues.
Muhammad b. cAbd al-Wahhab later echoed this
(ibid., 531). Following these, several contemporary
reformist trends (the salafiyya) emphasized it.
Ikhlds was for the Sufis an indispensable stage of the
soul in its quest for union with God. Through Ibn
Taymiyya's influence, and owing to his acceptance
of Sufi ideas, it became for the Muslim who wished to
interiorize his faith an attitude existentially required
by the very values of Islam.
Bibliography: in the article. (L. GARDET)
IKHMlM [see AFOIMIM].
IKHSHID, the title given to local Iranian rulers of Soghdia and Farghana in the pre-Islamic and
early Islamic period. Although Justi (Iranisches
Namenbuch, i4ia), Unvala (The translation of an
extract from Mafdtih al^UMm of al-Khwdrazmi, in
/. of the K.R. Cama Inst., xi (1928), 18-19) and
Spuler (Iran, 30-1, 356) derive it from O. Pers.
khshaeta- 'shining, brilliant', an etymology from
O. Pers. khshdyathiya- 'king, ruler* (M. Pers. and
N. Pers. shah) is more probable (Christensen, and
Bos worth and Clauson, see below). This O. Pers. term
khshdyathiya- penetrated beyond Transoxania as far
as Mongolia, where we find the Orkhon Turkish title
of shadh, a rank given to senior members of the
princely family below the Kaghan.
At the time of the Arab conquest of Transoxania,
the rulers of Soghdia were called Ikhshids, and
Mukaddasi, 279, says that the Ikhshid, king of
Samarkand, had his castle and residence at Maymurgh in the Samarkand oasis. The Ikhshids continued in Soghdia well into the early cAbbasid period,
having transferred their seat to Ishtikhan after the
Arab conquest of Samarkand; the submission of the
then Ikhshid to the Caliph al-Mahdi is recorded by
Yackubi (cf. Barthold, Turkestan, 95, 202). The local
ruler of Farghana also had this title (Ibn Khurradadhbih, 40), and according to Ibn al-Athir, v, 344,
it was he who called in against the Arabs the Chinese
army of Kao-hsien-chih, defeated by Ziyad b. Salit
at Talas in 133/751. The title evidently carried great
prestige in Central Asia, for it was adopted in the
4th/ioth century by the Turkish commander
Muhammad b. Tughdj [q.v.], claiming descent from
the ancient princes of Farghana.
Bibliography: in addition to the references
given above, see C. E. Bosworth and Sir Gerard
Clauson, Al-Xwdrazml on the peoples of Central
Asia, in JRAS (1965), 6-7. O. I. Smirnova gives a
list of the Ikhshids of Soghdia in the period 31168/650-783 in her Sogdiskie monetl kak novl
istocnik dlya istorii Sredney Azii, in SO, vi (1949),
356-67.
(C. E. BOSWORTH)
IKHSHIDIDS [see KAFUR and MUHAMMAD B.
TUGHDJ].
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IKHTILADJ. spontaneous pulsations, tremblings
or convulsions which occur in all parts of the body,
in particular in the limbs, the eyelids and the eyebrows and which provide omens the interpretation
of which as a divinatory sign is known as the cilm
al-ikhtilddi or "palmoscopy".
Palmoscopy forms part of physiognomy and, like
it, formed part of medical diagnosis by the physicians
of classical antiquity, among them Galen, who established a distinction between "palpitation" and
"trembling, shudder, convulsion".
As a divinatory practice, Islamic palmoscopy
seems to have as its source the Ilepl TraX^cov of the
Ps.-Melampos, as can be seen from the table of
concordances established by T. Fahd comparing
the contents of this treatise with that of an Arabic
treatise of the type of Tafsir al-ikhtilddidt (cf. La
divination arabe, 418-29).
However, the Ps.-Melampos was not the only
source of Arabic palmoscopy. In fact there existed
before it a Mesopotamian tradition, the written elements of which reached the Arabs through Persia.
Ibn al-Nadim, who was conversant with an Arabic
translation of the short works attributed to Melampos
(op. cit., 391 f.), mentions, under the same heading
(Fihrist, 314), two titles whose Iranian origin is
beyond doubt: the first is Kitab al-Ikhtilddi cald
thaldthat awdiuh li-'l-Furs, "The book of pulsations,
with three interpretations, for Persians", which has
not survived, but the contents of which might be
similar to a paragraph of the Ps.-Djahiz, Bob alc
irdfa wa-'l-zadjr wa-'l-firdsa cald madhhab al-Furs
(ed. K. Inostranzeff, in Matfriaux de sources arabes,
pour I'histoire de la culture dans la Perse sassanide,
extr. from the Zapiski of the Oriental Section of the
Archaeological Society, xviii, St. Petersburg 1907,
21-2); the second is Kitab al-Ikhtilddi wa-'l-zadjr wamd yard al-insdn f t thiydbih wa-diasadih wa-sifat alkhildn wa-cilddi al-nisa* wa-ma^rifat ma yadullu
c
alayh al-hayydt, "The book of pulsations, omens and
of what man sees from his clothing and his body;
description of naevi and of the treatment of women;
the knowledge of the signs provided by snakes". The
content of this collection of omens recalls that of
an Assyro-Babylonian series entitled Shumma dlu
ina mele shakin (cf. transliteration and tr. apud Fr.
Notscher, in Orientalia, O. S. xxxi (1928), xxxix-xlii
(1929), li-liv (1930); for the detailed references, cf.
La divination arabe, 399, notes 5 to 9). -»
The earliest manuscript examples of the treatises
of ikhtilddi bear the name of D]acfar al-Sadik, the
reputed teacher of esoteric sciences in early Islam.
This attribution is due to the fact that he had
gathered round him a circle of Iranian and Byzantine
mawdll who were engaged in translating into Arabic
specimens of the literatures of their native countries
(cf. T. Fahd, £a*-far as-Sddiq et la tradition scientifique arabe, in Le shtfisme imdmite, Actes du Colloque
de Strasbourg (mai 1968), Paris 1970, 131-42). In this
way several traditions came together, and the spirit
of compromise which was a characteristic of Islamic
thought in the 2nd/8th century led to the adoption
of a table of concordance combining the various
opinions which the sources presented. Thus the three
interpretations found in the treatise attributed by
the Fihrist to the Persians became five and even
six. It was felt necessary to attach each of these
interpretations to a well-known name: Daniel,
Alexander, the Persian scholars, the Hindus, the
sages of Byzantium, Djacfar al-Sadik.
Like all the ancient divinatory practices, palmoscopy underwent its own evolution within the
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framework of Islamic culture, in the same way as
it did within other cultures, since there exist Greek,
Slav, Rumanian, Arabic, Hebrew, Turkish, Indian
and European treatises on palmoscopy, collected by
Hermann Diels in his Beitrdge zur Zukungsliteratur
des Okzidents und Orients, in Abh. des kgl. Ak. der
Wissenschaft, 1907/4 (Melampos); 1908/4 (other
treatises). This evolution can be perceived in particular in the poem on palmoscopy by Ahmad b.
Nasir al-Baculi (probable reading al-Bacuni, d. 8i6/
1413; cf. La divination arabe, 401, note 4), in Kitab
al-Ikhtilddi wa-du*d*ih by a certain Muhammad b.
Ibrahim b. Hisham (translations of both apud Diels,
op. cit., 79-80 and 87-91) and in Kitab Kifdyat almuhtddi fi ma^rifat al-ikhtilddi by Djalal al-DIn alSuyuti (lith. Cairo, n.d.).
In Turkey palmoscopy developed in a special way.
Here were produced, besides the many traditional
treatises of ikhtilddi, others concerning the omens to
be drawn from wounds accidentally received by a
soldier on campaign and from injuries voluntarily
received during archery (cf. Osman-Bey, Les Imams
et les Derviches. Pratiques, superstitions et mceurs des
Turcs, Paris 1881, 177-82).
Finally it should be mentioned that in the chapter
which Ibn al-Nadim devotes to the Harranians, the
term ikhtilddi is applied to a divinatory rite which
consisted of interpreting the twitches of animals
sacrificed to the gods (cf. Fihrist, 224, 409; al-Mascudi,
Murudi, iv, 68 f.).
Bibliography : In addition to the sources and
studies mentioned above, see the many references
given in T. Fahd, La divination arabe. Etudes
religieuses, sociologiques et folkloriques sur le
milieu natif de VIslam, Leiden 1966, 397-402; for
survivals in Islam of palmoscopic practices, see
E. Doutte, Magie et religion dans VAfrique du
Nord, Algiers 1909, 366.
(T. FAHD)
IKHTILAF (A.), difference, also inconsistency;
as a technical term, the d i f f e r e n c e s of opinion
amongst the authorities of religious law,
both between the several schools and within each
of them; opp. idimd* [q.v.], ittifdk. The ancient schools
of law, on the one hand, accepted geographical
differences of doctrines as natural; on the other
hand, they voiced strong objections to disagreement
within each school, an opinion which was mitigated
by their acceptance as legitimate of different opinions if based on iditihdd [q.v.]. The rising tide of
traditions from the Prophet, in particular, threatened
the continuity and uniformity of doctrine in the
ancient schools, and reinforced their aversion to disagreement. The opportunity for disagreements on
questions of principle arose only from the time of
Shafici [q.v.] and his systematic innovation. But the
several schools arrived at a compromise, and the
consensus (idimdc), which acted as the integrating
principle of Islam, succeeded in making innocuous
those differences of opinion which it could not
eliminate. The four schools, then, are equally covered
by idimdc, their alternative interpretations of Kur'an
and sunna are equally legitimate, they are all
equally orthodox. This view has found expression in
a saying which occurs first in the Fikh al-akbar of
Abu Hanifa [q.v.] and was later attributed to the
Prophet, to the effect that "difference of opinion in
the community of Muslims is a concession (rahma)
on the part of Allah". The work of Shacranl (see
below) expresses the attitude underlying this
tradition with monotonous regularity.
The recording of these differences of opinion has
produced a considerable literature since the begin-
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nings of the study of fikh. The earlier works reflect
the discussions between the several schools, the later
ones are simply handbooks. To the earliest existing
works belong the Radd 'aid Siyar al-AwzdH and the
Ikhtildf Abl ftanifa wa 'bn Abl Layld of Abu Yusuf
[q.v], both separately printed (Cairo 1357) and also
commented upon by Shaficl (Umm, vii, 303 ff. and
87 ff.), the Kitab al-hudiadi of Shaybani [q.v.], a
part of which was printed in Lucknow 1888, and
another part commented upon by Shafici (Umm, vii,
277 ff), on the differences of the scholars of clrak
and of Medina, Shafici's Kitab ikhtildf Malik wa'l-Shdffi (Umm, vii, 177 ff.), and his Kitab ikhtildf
<Ali wa-^Abd Allah ibn Mas'ud (Umm, vii, 151 ff.),
on the points on which the clrakians diverge from
traditions of cAli and Ibn Mascud. Tirmidhl ([q.v.];
d. 279/892) in his Didmi* indicates for which doctrine
each tradition serves as authority, so that his work is
an important source for the comparative study of
early ikhtildf. Ibn Kutayba ([q.v.]; d. 276/889) in the
Kitab mukhtalif al-ftadith tries to reconcile the
contradictions of traditions (cf. G. Lecomte, Le
traite des divergences du Hadit d'lbn Qutayba,
Damascus 1962), as before him Shaficl had done in his
Kitab ikhtildf al-hadith. Tabari ([q.v.]; d. 310/923)
composed his Kitab ikhtildf al~fukahd* as a kind of
systematic justification of his own madhhab; it
consists mostly of extracts from the works of his
predecessors and, as many of them have been lost, is
very valuable as a source, but unfortunately only
two fragments of this very extensive work have
survived (ed. F. Kern, Cairo 1902, and J. Schacht,
Leiden 1933). The early period of the works on
ikhtildf comes to an end with the Shark ma'dni
'l-dthdr of Tahawi ([q.v.]; d. 321/933); the author
argues from the Hanafi point of view but unfortunately does not mention the adherents of the
numerous divisions of doctrine which he discusses.
Of later handbooks may be mentioned al-Ishrdf 'aid
masd'il al-khildf by cAbd al-Wahhab al-Baghdadi
(d. 422/1031; Maliki); the Biddyat al-muditahid of
Ibn Rushd ([q.v.]; Averroes, the philosopher, d. 595/
1198), parts of which have been translated (cf.
R. Brunschvig, Averroes juriste, in Etudes d'orientalisme . . . L6vi-Provenfal, i, Paris 1962, 35-68);
the Mlzdn al-kubrd of Shacrani ([q.v.]; d. 973/1565),
derived from the Rahmat al-umma of Muhammad
ibn cAbd al-Rahman al-Dimashki (wrote 780/1378),
which is in turn derived from -the Ishrdf of Ibn
Hubayra ([q.v.]; d. 560/1165); and the modern Kitab
al-fifch *ala 'l-madhdhib al-arbaca, i-iv, Cairo 1931-8
(not completed).
There have been movements aiming at abolishing
the diversities of opinion in religious law within
orthodox Islam, and even at bridging the differences
dividing Sunnis and Shicis. The most important,
though unsuccessful, effort in this last direction was
undertaken under the auspices of the Persian ruler
Nadir Shah [q.v.]. Within the Sunni field, the effort
of King Ibn Sucud [see SU C UD, AL] to create, within
his country, a "non-denominational" doctrine of
Islamic law was defeated by the resistance of the
traditional ^ulama? (see J. Schacht, in American
Journal of Comparative Law, viii (1959), 146 f. and
Studia Islamica, xii (1960), 123, n. 3). In recent
years, however, a chair for the study of Shici law was
created at al-Azhar, Shici law was included in the
courses of the Institute of Higher Arabic Studies
(Machad al-Dirdsdt al-^Arabiyya al-cAliya) of the
Arab League, and a Risdlat al-Isldm, Mad[aUa
isldmiyya ^dlamiyya, published by the Institute for
the Coordination of the Schools of Islamic law in

Cairo (Ddr al-takrib bayn al-madhdhib al-isldmiyya
bi 'l-Kdhira), began to appear in 1368/1949.
Bibliography: F. Kern, in ZDMG, Iv (1901),
61-95; idem, Introduction to his edition of Tabari's
Ikhtildf; Goldziher, in ZDMG, xxxviii (1884),
669 ff.; gdhiriten, 94-102; Muh. Studien, ii, 74,
253 f. (tr. Bercher, 88, 316 f.); Vorlesungen, 513, 66, 315-7; and in Beitrdge zur Religionswiss., i
(1913-14), 115-42; Snouck Hurgronje, Verspr.
Geschr., ii, 306 ff.; A. J. Wensinck, The Muslim
creed, Cambridge 1932, index; J. Schacht, Origins,
95-7, 214-8; idem, Introduction, 67, 265 (bibl.);
J.-P. Charnay, in L'ambivalence dans la culture
arabe, Paris 1967, 191-231; J. Berque, ibid., 232-52;
Y. Linant de Beliefonds, ibid., 253-7; Ch. Chehata,
ibid., 258-66.—P. Rondot, Les Chiites et Vunite de
rislam d'aujourd'hui, in Orient, no. 12, 1959,
61-70; F. R. C. Bagley, in MW, 1 (1960), 122-29;
E. Shinar, in Studies in Islamic history and civilization, (Scripta Hierosolymitana, ix) Jerusalem
1961, 104 and n. 37 (both on the tendency to
unify the madhdhib}; Muhammad Taki al-I^akam,
al-Usul al-^dmma Ii 'l-fikh al-mukdran, Beirut 1963
(an effort to conciliate the doctrines of the several
madhdhib, including the Shicis); A. d'Emilia, in
OM, 1964, 306 f. (on modern eclecticism in Yemen
and other countries).
(J. SCHACHT)
IKHTIYAR, choice. For the use of the word as
a juridical term, see KHIYAR and NASS; in literary
criticism, see NAKD; in the sense of "elder", see
SHAYKH. The immediately following article deals
with the philosophical and theological senses of the
word.
As a philosophical term, ikhtiydr means free
preference or choice, option, whence: power of
choice, f r e e will. The word itself is not Kur^anic but
is common in the vocabulary of Him al-kaldm and
fikh. The Vlllth form of the verb is, however, used in
the Kur'an, always referring to a divine act. "I have
chosen you (ikhtartuka)", says God addressing Moses
(XX, 13); or: "We have chosen them (ikhtarndhum)"
(XLIV, 32); or again: "Your Lord creates what He
wishes, and He chooses (wa-yakhtdr)" (XXVIII, 68).
The act of absolute choice, then, appears as an
attribute of God.
From its very root (khayr, good), ikhtiydr implies
primarily not a sovereign indifference above good
and evil, but free choice of what is good. This nuance
should, no doubt, be kept in mind for the precise
understanding of the Ashcari thesis (e.g., al-Ghazali)
that there is, strictly speaking, no ikhtiydr except in
God; we shall return to this. The fact remains that
the common usage of the word signifies simply the
power of choice. It is thus distinguished, in its
connotations, from }iurriyya [q.v.], personal and
political freedom of exultation or autonomy.
Two common usages of ikhtiydr should be noticed,
one from the vocabulary of the usul al-fikh, and the
other concerning the question of the imdma; (i) with
the meaning of opinion freely stated; (2) with the
meaning of choice or election. Concerning the designation of the Imam, many schools subscribe to choice
by election (ikhtiydr), others to determination by
means of a text (nass). The first opinion, which
depends on the precedent of Abu Bakr, is defended
by most of the Muctazilis, certain Hanbalis, such
as Abu Yacla, the Ashcarls and Maturldis, and,
under certain conditions (descent from cAli), the
Zaydls. The second remains one of the principal
features of Shici thought; in quite different historical
connexions, it is adopted by Ibn Taymiyya on behalf
of Abu Bakr (cf. Minhddi al-sunna al-nabawiyya,
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Cairo 1382/1962, i, 340-65, with reference to Ibn
Hazm). In treatises on the imdma, it is customary to
contrast the ahl al-ikhtiydr with the ahl al-nass, the
supporters of free election with the supporters of
textual determination.
It is, however, in the schools of Him al-kaldm
that the question of the existence and the nature of
free will in man is faced. It is one of the most discussed problems in the "Treatise on Actions".
The Muctazilis of Basra, such as Muhammad b.
c
lsa Burghuth, a disciple of al-Nadjdiar, contrasted
ikhtiydran, that which is performed voluntarily, with
tawCan, that which is performed through obedience
and submission. In the school of Baghdad, the first
term is more frequently used as an opposite correlative (mukdbal) of idtirdr [q.v.], "constraint".
According to the Makdldt al-Isldmiyyln of alAshcari (ed. Cairo 1369/1950, i, no), D]acfar b. Harb
set out as follows the thesis of the Rafi<Ji Hisham
b. al-Hakam: human action depends on a double
perspective; it is from free choice (ikhtiydri) inasmuch as it is willed and "acquired" by the subject
who performs it, it is constrained (idtirdri) inasmuch
as it cannot occur without the appearance of the
cause that provokes it (cf. W. Montgomery Watt,
Free will and predestination in early Islam, London
1948, 116). This distinction established within the
same action is denied by the various Muctazili
branches. Briefly, it may be said that in their eyes
man is the "inventor" (mukhtari*-} or "creator"
(khdlik) of his actions inasmuch as he is mukhtdr
(in the sense of "one who chooses") and endowed
with ikhtiydr.
But Hisham b. al-Hakam had, on this very point,
as it were, anticipated the Ashcari reaction. It should
first of all be noted that the very word ikhtiydr is
relatively little employed, or rather, it is used
primarily to characterize divine action which operates
bi-'l-kudra wa-'l-ikhtiydr (e.g., al-Ashcarl, Istihsdn
al-khawd fi Him al-kaldm, ed. with Eng. trans. R.
McCarthy, The theology of al-Ashcari, Beirut 1953,
93/127; al-Bakillam, Kitdb al-Tamhid, ed. McCarthy,
Beirut 1957, 36). God alone is truly a "free Agent",
al-fd^il al-mukhtdr.
Quite quickly, however, ikhtiydr takes on the
common sense of an act that can be performed or
not performed by the subject. Al-Bakillani stresses
the difference between a deliberate movement (cald
tank al-ikhtiydr} of the hand and the "movement"
which is the trembling of the hemiplegic (Tamhld,
308, see also 286). This is a psychological statement
that has to be placed within the vaster problem of
the "creation" and "acquisition" of actions. In fact,
generally speaking in the Ashcari and HanafiMaturidi schools, it is not al-ikhtiydr that is the title
of discussions on free human action but rather alkudra al-hdditha, the "contingent ("commenced")
power (of action)". The opposite correlative is no
longer ikhtiydr-idtirdr, but as formerly with Dirar,
the leader of the Muctazilis of Basra, iktisdb-idtirdr.
With the Ashcaris, the "acquisition of action",
iktisdb (or, often, kasb), is understood as an "attribution" carried out directly by God, and with the
Maturidis as a simple "qualification" (sifa) of the
action. The problem dealt with is that of istitd'a, the
"capacity" to act created by God in the human
subject. Ikhtiydr does not belong to the list of technical words established by al-Djurdiam in his Ta'rifdt.
The existential determinism of the faldsifa does
not hesitate, either, to speak of ikhtiydr and of ikhtiydri action, but without in any way committing
itself to the ontological reality of human free will.
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Ikhtiydr must then most often be translated as
"power of choice" (cf. A.-M. Goichon, Lexique de
la langue philosophique d'Ibn Sina, Paris 1938, s.v.),
and ikhtiydri as "deliberate". Ibn Sina says that the
concupiscent and irascible faculties, simple opinion
and the judgment of the intellect are all capable of
ikhtiydr (Shifd*, Ildhiyydt, Cairo 1960, ii, 387-8).
"Choice" presupposes an elective action, and it thus
depends on a knowledge, which can, however, be
instinctive as well as intellectual, animal as well
as human and superhuman as well as human. Every
animate being and every intelligent being, from animals to the celestial spheres and the separate Intellects, is endowed with ikhtiydr. Al-Kindi speaks of
the ikhtiydr of the celestial spheres, and of their
ikhtiydri obedience to God (Rasd^il al-Kindi, ed.
Abu Rida, Cairo 1369/1950, i, 246-7). The adjective
ikhtiydri is the opposite of "natural" (tablH] and is
applied to the freedom of spontaneity of the estimative faculty in animals in the same way as it is
to the intelligent choice of a rational or spiritual
nature (thus Ibn Sina, Risdla fi 'l-Hshk, ed. Mehren,
Traitis mystiques, iii, Leiden 1894, 9-14). The act of
choice becomes "evident" when it is linked with a
voluntary action (Ibn Sina, Nadidt*, Cairo 1357/1938,
215), but it is not will that defines it. That which
effects greater or less perfection of choice is not the
degree of a freedom in which are joined intelligence
and rational will, but the degree and quality of
knowledge. The choice that depends on intelligence
is the only one that can tend towards the "pure and
true" good; it is no less caught up in the universal
causal sequence.
It was probably the double line of influence, on
the one hand of the tradition of kaldm (especially
al-Bakillam) and on the other of Ibn Sina, that
inspired the analysis of the act of choice sketched
by al-Ghazali at the beginning of the Tahdfut al-faldsifa (with regard to the man put before two identical
cups or two similar dates), and particularly in the
Ihyd*, Cairo 1352/1933, iv, 219-20 [see IDTIRAR],
Two points of view should be mentioned: (i) in
human ikhtiydr, voluntary decision is subordinated
to the judgment of the intellect, that is to say, it is
"constrained" by it; (2) in consequence, an absolute
free choice is exercised in God alone, for God does
not act "for a motive" or "to attain an end" (gharad,
ghdya). The Ashcarl, purely voluntaristic, idea of
freedom makes the necessary "motive of preference"
(muradidiih}, chosen by the intellect, into a decisive
argument against "man as creator of his actions".
Human choice, which is always motivated, is not a
truly free choice; it is "an intermediary" between
natural constraint and the pure divine freedom, both
idtirdri and ikhtiydri, as Hisham b. al-Hakam says.
Al-Ghazali's analysis remains one of the peaks
of Ashcari thought. Similar themes are found, with
more or less precision, in all subsequent treatises
and manuals. In modern times, the Risdlat al-tawhld
of Muhammad cAbduh (Cairo 1353, 60) limits itself to
the double affirmation of two contrasting truths:
the divine Omnipotence, "which is proved", and
the "evidence" of man "who is free (mukhtdr} in his
actions". It should finally be noted that nowadays,
when Mu c tazili theses are undeniably coming back
into favour, the current philosophical vocabulary
uses hurriyya more commonly than ikhtiydr for the
problem of the ontological foundation of human
freedom.
Bibliography: in the article. (L. GARDET)
IgHTIYARAT or hemerologies and menologies (Gr. x<XTap)(a£, Lat. electiones} means an
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astrological procedure whose aim is to ascertain the
auspicious (sa*d) or inauspicious (nahs) character
of the future. It deals with years, months, days and
hours. This task, which was the duty of the official
astrologer of the court as early as the Umayyad
period, became increasingly important under the
c
Abbasids as a result of the adoption of Iranian
customs and Sasanid calendars which established
precisely how the prince's time should be spent
during all the days of the week (cf. for example the
Ps.-Djatiiz, Bab al-Hrdfa wa 'l-zadir wa 'l-firdsa fald
madhhab al-Furs, ed. K. Inostranzeff, in MaUriaux de
sources arabes pour Vhistoire de la Perse sassanide,
extr. from the Zapiski of the Oriental Section of the
Archeol. Soc., xviii, St. Petersburg 1907, 59; F.
Gabrieli, Etichetta di corte e costumi sasanidi nel
Kitdb Ahlaq al-Muluk di al-Gdjiiz, in RSO, xi (1928),
292-305).
Divinatory hemerology was known to the early
Arabs, as to all the peoples of antiquity (see La divination arabe, 483, notes 4-5); the best known example
is that found in the legend of the Ghariyyan of alMundhir b. Ma' al-Sama3, who once a year stood
for two days beside these two sacred stones which
were sprinkled with blood: one of these days was
auspicious (yawm na*im); on this day he was generous
to those who came to see him; the other was inauspicious (yawm buys); on this day his unfortunate
visitors were sacrificed to his idols (on this legend
and the Ghariyyan, see T. Fahd, Le pantheon de
V'Arabie centrale a la veille de Vhegire, Paris 1968,
91-4). For the Islamic period, particularly under the
c
Abbasids, there exist a large number of accounts
which attest how frequently recourse was made to
hemerology (cf. C. A. Nallino, Raccolta, v, 38 ff.;
T. Fahd, La divination arabe, 484 f.).
The theoretical basis of hemerology underwent its
greatest development during the cAbbasid period.
There exist many short works of ikhtiydrdt, bearing
the names of such famous astrologers as al-Kindi
(Brockelmann, S I, 392), Sahl b. Bishr, whose
treatise survives in a Latin version (ibid., 396), alKasrani (ibid.t 392), Abu Macshar al-Falaki (ibid.,
I, 222), Abu Sacid al-Sidjazi (ibid., S I, 389), Muliammad b. Yackub b. Nawbakht (ibid., 869), Fakhr
al-DIn al-Razi (ibid., I, 507, S I, 924) and several
others. For its practical application, brief calendars,
worked out according to various procedures, indicate
the good or the bad actions which are to be advised
or discouraged for a certain day of the week and a
certain month of the lunar year (see examples in La
divination arabe, 487).
In Iranian and Turkish milieus, more especial
attention is paid to the first day of the Iranian year,
the Nawruz [q.v.]; the actions performed on this
day presage what the whole year will be like (cf. H.
Masse", Croyances et coutumes persanes, ii, 145 ff.; La
divination arabe, 486, 489, note i).
Bibliography: T. Fahd, La divination arabe.
Etudes religieuses, sociologiques et folkloriques
sur le milieu natif de VIslam, Leiden 1966, 483-8;
C. A. Nallino, Astrologia, astronomia, in Raccolta
di scritti editi ed inediti, vol. v, Rome 1944, 1-41;
I. Goldziher, Uber Tagewdhlerei bei den Muhammedanern, in Globus, Ix (1891), 257-9.
(T. FAHD)
IgHTIYARAT, in the sense of "anthologies"
[see MUKHTARAT].
IKHWAN [see TAR!KA].
AL-I£HWAN ("the Brothers"), Arab tribesmen
joining a religious and military movement which
had its heyday in Arabia from 1330 to 1348/1912-30
under the rule of cAbd al-cAziz b. cAbd al-Ragman

Al Sucud, popularly known as Ibn Sucud [see SUCUD,
AL]. The movement, inspired by a resurgence of the
Wahhabiyya [q.v.], bore a strong resemblance to the
original welling up of Islam among the tribes of
Arabia in the ist/7th century. In both cases the
strength of tribal ties, the amazingly rapid spread
of religious fervour in an attempt to form a cohesive
community rising above tribal divisiveness, the zealous desire to propagate Islam by the dj_ihdd, and
the eagerness of the mudj[dhids to die as martyrs
were strikingly similar. So likewise was the settlement of nomadic tribesmen in military cantonments,
one of the distinctive features of the Ikhwan movement. Thanks in good measure to the prowess of
the Ikhwan, most of the Arabian Peninsula was
brought under the sway of a single Imam, Ibn Sucud.
When the triumphant devotees of tawfaid started to
break out of the Peninsula to the north, however,
the parallel with faAjr al-Isldm faded. The Ikhwan
came up against British military aircraft and armoured cars based in the mandates of Transjordan and
c
lrak and British warships stationed in the Persian
Gulf for the protection of Britain's allies. The fanatical bravery of the Ikhwan beat in vain against the
machines of the 2Oth century. And in challenging
this century and its profound changes, the Ikhwan
at last revolted against their sovereign, Ibn Sucud,
who with superior force stopped and confined
them. The Ikhwan movement may thus be regarded
as the last gasp of pristine Islamic militancy, reproducing in many ways the beliefs and tactics of
1,300 years ago.
The progress and decline of the Ikhwan movement
form an important chapter in the history of the
Kingdom of Saudi Arabia. During the close association between Ibn Sucud and the Ikhwan the state expanded to the west and north, occupying the regions
of cAsir, Djabal Shammar, and al-Hidiaz. Ibn Sucud
as the new Protector of the Holy Cities acquired a
position of prominence and dignity in the Islamic
world. When the Ikhwan revolted, the response of
the King and his government to the issues they raised
determined the future course of the kingdom, which
from then on emerged rapidly from its xenophobic
isolation. The excesses of the Ikhwan harmed the
reputation of Arabia in the Islamic world, yet their
reckless courage and dedication to the principles
of early Islam made a deep impression on many
Muslims.
In the i2th and I3th/i8th and igth centuries Al
Sucud in their wars relied primarily on the sturdy
town-dwellers of Nadjd, who stood firmer in battle
than the mercurial Bedouin auxiliaries. In 1319/1902
Ibn Sucud recovered al-Riya^, the capital of his forefathers, from Al Rashid of liayil in Djabal Shammar.
and began the reconstruction of the dominion of his
house. Although a townsman by birth and largely by
upbringing, he had lived among the Bedouins and
knew them well. As he became embroiled in the tribal
feuds which for ages had rent Arabia, he searched for
a way of turning the talents of the Bedouins to better
use. The answer he hit upon was to mobilize them
in settlements, where they could more easily be
taught the doctrines of Islam, be made more reliable
citizens, and be moulded into a formidable martial
force. This revolutionary approach called for the
Bedouins to depart from their old way of life, which
came to be referred to as al-Djahiliyya, and to
embrace a new way, illumined by God's grace, so
that the name hidira (variant hud[ra) was given to
the settlements and the name Ikhwan to the settlers.
The Bedouin moving into a hidira gave up his
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house of hair for a mud hut. Often he sold his camels
and ghanam, for he was now more of a farmer than
a herder. He might even become a trader after a
fashion by selling the products of his tillage.
The government supported the establishment of
the hidiras through the selection of sites; the grant
of land; the building of mosques, schools, and dwellings; the provision of seeds and tools and the giving
of instruction in planting; the supply of arms and
ammunition; and, above all, the sending of religious
teachers (mufawwi^, pi. matdwi^a) to indoctrinate the
Ikhwan with a knowledge of Islam as it was in the
time of the Prophet and al-salaf al-salili. This was
Islam as taught by Ibn cAbd al-Wahhab [q.v.}, but the
Ikhwan often went to extremes. They were vehement
in denouncing bid^as of all sorts. Electricity, which
brought light without oil or wax, was iniquitous. The
Ikhwan broke mirrors because they reflected images.
In their personal appearance men must follow what
was believed to be the Prophet's example. Moustaches
must be trimmed almost out of sight and beards
grown long. The traditional headcloth and headropes
of the Bedouin must be replaced by a white
turban.
Missionary work in the hidiras was carried on
under the direction of Shaykh cAbd Allah b. Muhammad b. cAbd al-Latif, a descendant of Ibn cAbd alWahhab, who composed lianbali tracts for distribution among the Ikhwan. In Dhu 'l-Kacda 1332/September 1914 he joined other culamd* in addressing a
circular to "kdffat al-Ikhwdn win ahl al-hidiar" in
which moderation was urged upon them. No difference, the scholars said, could be found in the Shari'a
between the wearing of headropes and the wearing
of a turban. At the same time Ibn Sucud wrote
another circular to the Ikhwan in which he pointed
out that there were no basic contradictions in the
four madhhabs of Sunni Islam, even though he and
his government adhered to Ilanbalism. He remarked
that the Ikhwan had in their colonies the books of
the different madhhabs, as well as the writings of
Ibn Taymiyya and Ibn Kayyim al-Djawziyya [qq.v.],
the spiritual precursors of Wahhabism. As the Ikhwan movement developed, however, such pleas for
moderation and tolerance were often ignored by its
followers. Nevertheless, the religious teaching in the
hidiras did go far towards making honest and lawabiding citizens out of the Ikhwan while they were
at home and not on the warpath.
As soldiers the Ikhwan called themselves "knights
of God's unity and brothers of those who obey God".
They courted death in fighting for the faith. One of
their war-cries was "The winds of Paradise are
blowing. Where are you who hanker after Paradise ?"
As in times of old, they assigned a fifth of their
booty to the Imam, Ibn Sucud. When they encountered the British, they did not shrink from
facing their engines of war; with their rifles they
would fire at planes flying overhead. Their raids
might cover hundreds of miles, with long lines of
camels, two riders to each, and horses preceded by
banners inscribed with the shahdda. The raiders
usually attacked their objective in a wild charge at
dawn. The Arabs they marched against dreaded their
approach, as they often put to death those whom they
considered kdfirs, that is, those who did not profess
their version of tawfrid.
In or about 1330/1912 the first hidjra was founded
in Nadjd at the wells of al-Artawiyya northeast of
al-Zilfi on the road from Kuwait to the district of
al-Kasim. When the Danish traveller B. Raunkiaer
passed by the wells in Rabic I i33O/March 1912, he
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saw no settlement. The new townsmen were made
up of members of the tribes of Mutayr and IJarb
[qq.v.}. The redoubtable Faysal b. Sultan al-Dawish,
the paramount chief of Mutayr, became their leader.
Another hidjra, occupied in the same or the following
year, was al-Ghatghat below the scarp of Djabal
Juwayk to the southwest of al-Riya<J. Here the
nucleus consisted of members of the tribe of cUtayba
[q.v.] under the command of Sultan b. Bidjad Ibn
liumayd, the chief of Barka, one of the two main
divisions of the tribe. As a champion of the faith Ibn
Ilumayd came to be known as Sultan al-Din.
All told, scores of hidiras were built. Several
lists of their names have been compiled, none of
which is complete or wholly accurate. Oppenheim
and Caskel give a total of 114, with many marked
as being of uncertain identity (see G. Rentz's review
in Oriens, x (1957), 77-89). Philby estimated that
the total was about 200. In some of the larger ones,
such as the first two, the population may have
numbered as many as 10,000, while smaller ones
had as few as 10 inhabitants. Although an effort
was made to bring elements of different tribes
together in a single hidjra in order to put an end to
intertribal feuding, most of the settlement came to
be associated with particular tribes. The lists recorded
by Oppenheim and Caskel, though only approximate,
give an idea of the tribes most active in the movement: Ilarb 27 hidiras, c Utayba 19, Mutayr 16, alc
Udiman 14, Shammar 9, and Kahtan 8. The hidiras
were scattered throughout Nadjd and what is now the
Eastern Province of Saudi Arabia. In the south they
reached the fringes of al-Rubc al-Khali, and in the
north they came close to the Syrian Desert. Westwards they did not extend into the high mountains
of al-Hidjaz and cAsir.
By 1336/1918 the military organization of the
Ikhwan had developed to the point where they began
replacing the townsmen of Nadjd as the elite of Ibn
Sucud's army, marching with his bodyguard under his
banner. In that year Ibn Sucud advanced with the
Ikhwan to the walls of Irlayil, Ibn Rashid's capital,
but failed to take the city for want of artillery. In
1337/1919 the Ikhwan on their own won the first
great victory in a contest destined to end with the
downfall of the Hashimid regime of King al-Husayn
in al-Hidjaz. One of the main causes of the growing
enmity between Ibn Sucud and al-IJusayn was their
dispute over the borderland between Nadjd and alyidjaz and the allegiance of the tribes living there.
The key oases were al-Khurma and Taraba [qq.v.],
and the most important tribe was cUtayba. Ibn Sucud
already had a strong segment of cUtayba with him
under Ibn Humayd in al-Ghatghat. The Amir of alKhurma was the Sharif Khalid b. Mansur Ibn Lu'ayy
of Dhawu cAbd Allah [see HASHIMIDS]. Ibn Lu'ayy,
after falling out with his kinsman cAbd Allah, son of
King al-Husayn, during the siege of the Ottoman
forces in Medina, returned to al-Khurma, where he
enrolled as a member of Ibn Sucud's Ikhwan and
energetically spread their doctrines among the tribes.
From 1336/1917 onwards, al-Iiusayn sent three expeditions against Ibn Lu3ayy, but all were repulsed.
After the surrender of Medina, al-IJusayn mounted
an even larger expedition and gave the command to
his son cAbd Allah. The people of al-Khurma called
on Ibn Sucud for help, and he commissioned Ibn
Irlumayd to lead forward a contingent of the Ikhwan.
Together Ibn Lu'ayy and Ibn ]3umayd made a
surprise attack on cAbd Allah's fortified camp at
Taraba and thoroughly routed the Hashimid forces,
both regulars and irregulars. The road to Mecca lav
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open, but for diplomatic reasons Ibn Sucud held the
Ikhwan back.
In 1338/1920 soldiers of the Ikhwan took part in
the capture of Abha, the capital of highland cAsir,
and manned the garrison established there to maintain Ibn Sucud's rule. The Ikhwan were so highhanded in their conduct that the people of cAsir
revolted, and Ibn Sucud had to send his son Faysal
with another detachment of Ikhwan under Ibn
Humayd to regain control of the region.
A conflict arose between Ibn Sucud and Salim b.
Mubarak Al Sabah, the ruler of Kuwait, over the
borderland between their domains in 1338/1920. Ibn
Sucud felt that Salim was pressing his claims too
far south, and Salim protested at the building of a
Mdjra by the Ikhwan of Mutayr at Karya al-cUlya
(pronounced gar y at airily a}. Salim dispatched troops
into the disputed area, and at Hamd near Karya
they were overwhelmed by Faysal al-Da wish and the
Ikhwan. Fearing invasion, the people of Kuwait in
two months built a long wall with four gates to
protect their town. In Mu^arram 1339/October 1920
al-Dawish moved, not against Kuwait town itself, but
against the neighbouring oasis of al-Djahra3, which
Salim defended with desperation and success. Losses
on both sides were heavy. Britain, pledged to protect
Kuwait, sent two warships to the port and two military planes from clrak, which dropped a warning
notice on the Ikhwan. Undeterred, al-Dawish
proceeded to the outskirts of al-Zubayr in c lrak,
where the British intervened again. The crisis
between Kuwait and Ibn Sucud was solved by a
delegation from Kuwait to Nadjd led by the heir
apparent, Afcmad Al Djabir Al Sabali, who, unlike
Salim, was on good terms with Ibn Sucud. Salim died
in Djumada II 1339/February 1921 while the
delegation was conferring with Ibn Sucud, and
Ahmad as his successor restored amicable relations.
At a congress in al-Riyad in 1339/1921, attended
by many of the Ikhwan, Ibn Sucud was acclaimed
Sultan of Nadjd, a title new to his family. His father
e
Abd al-Rafcman kept the old title of Imam. The new
Sultan celebrated by crushing at long last his old
enemies, Al Rashid. After a siege of nearly two
months in which al-Dawish and the Ikhwan played
a prominent part, Hayil capitulated in Safar 1340
/November 1921. The Ikhwan leaders criticized the
generous terms which Ibn Sucud accorded to Al
Rashid.
The occupation of Al Rashid's lands eliminated
the buffer between Ibn Sucud's state and the new
states of Transjordan and clrak. A number of
followers of Al Rashid, particularly from the tribe
of Shammar, took refuge in clrak and made it a
base for raids against the subjects of Ibn Sucud. The
Ikhwan, restrained from hurling themselves against
the Hashimids in al-Hidjaz, found substitute targets
in their new neighbours, where al-Husayn's sons
c
Abd Allah and Faysal had assumed the thrones of
Transjordan and clrak. In the eyes of the Ikhwan.
backsliding Hashimids were fair game wherever they
might be. Further, there were many Shicis in clrak,
especially among the sheep-herding tribes which
ranged down towards Nadjd and Kuwait, and
Shlcism was abhorrent to the Ikhwan.
In 1340/1922 the Ikhwan reached well beyond
IJayil to the northwest, occupying the oases of alDjawf and Sakaka at the south end of Wadi alSirfran leading to Transjordan. A raiding party of
Ikhwan attacked two villages of Banu Sakhr very
near the TransJordanian capital of cAmman and withdrew before British planes could overtake them.

The British government, which held the mandates
for Transjordan and c lrak and had a treaty with Ibn
Su c ud, to whom it paid a modest subsidy, sought
ways of preventing the raids and counter-raids. The
British felt that to determine the allegiance of tribes
and to define boundary lines were essential steps.
Representatives of c lrak and Nadjd were brought
together to sign a treaty at al-Muhammara on 7 Ramadan 1340/5 May 1922, which Ibn Sucud refused to
ratify on the grounds that his representative had
exceeded his instructions. Ibn Sucud, however, in a
meeting with British and clrak! officials at al- c Ukayr
accepted on 12 Rabic II 1341/2 December 1922 a
protocol to the treaty drawing a boundary between
Nadjd and c lrak. At the same time a convention
drawing a boundary between Nadjd and Kuwait was
concluded with the British Political Agent from
Kuwait. These instruments also established a neutral
zone between Nadjd and c lrak and another between
Nadjd and Kuwait, in each of which both governments concerned would have equal rights. The idea
of the neutral zone was to provide a common territory
without permanent inhabitants to which nomads
with their livestock from both sides could resort for
watering and grazing. For countless centuries the
Bedouins of Arabia had moved back and forth
without artificial boundaries to stop them. It would
take time for them to adjust to the new arrangements,
especially since the lines sketched on maps were not
marked on the ground. Furthermore, the definition
of the new boundaries was imprecise in a number
of points, leaving room for argument over the
location of the lines. For the better part of a decade
raiding across boundaries was to remain a common
practice.
Aiming to ease the tension between Ibn Sucud
and his three Hashimid neighbours, the British
invited the four to send representatives to a conference at Kuwait. King al-Husayn of al-Hidjaz
refused to do so, but delegates from the other three
met intermittently from Djumada I to Ramadan
1342/December 1923-April 1924 without solving any
of their problems, including control of the tribes on
all sides. The situation between al-Husayn and Ibn
Sucud grew worse when al-Husayn was proclaimed
Caliph in Radjab 1342/March 1924, an act regarded
by the Ikhwan as further proof of Hashimid heresy.
Islamic circles in Egypt and India voiced vigorous
criticism of al-Husayn's administration of the affairs
of the Holy Land and the Pilgrimage. In Dhu
'l-Ka c da 1342/June 1924 a congress of Ibn Sucud's
notables met in al-Riyad. The leaders of the Ikhwan
accused al-Husayn of barring them from the pilgrimage, and the 'ulamd* affirmed that the Muslims of
Nadjd had the right to fulfil this fundamental duty
"by consent or by force". The congress closed with
the cry: "Tawakkalnd *-ala 'lldh—ila 'l-Hidjdzl"
The Ikhwan did not move in time for the pilgrimage
of 1342/1924, as their campaign against al-Hidjaz
began in Mufrarram i343/August 1924. The main
thrust westwards was accompanied by diversionary
expeditions against the Hashimids on two other
fronts. A flying column of Ikhwan raided villages of
Banu Sakhr just south of cAmman, only to be thrown
back with severe losses by British planes and
armoured cars, while other Ikhwan made a series of
irruptions into clrak, where again the British opposed
them with modern equipment.
In the west the Ikhwan advanced under the command of Ibn Lu'ayy and Ibn Irlumayd. Early in
Safar 1343/September 1924 their vanguard, with no
responsible officer in charge, surged into the town
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of al-Ta'if and put to flight the defending forces
under al-Husayn's son cAli. A brawl with the citizens
led to the slaughter of some hundreds before Ibn
Humayd arrived in haste to restore order. This was the
only instance of uncontrolled violence by the Ikhwan
during the war in al-Hidjaz (Ibn Sucud immediately
issued strict instructions against any repetition), but
it was enough to strike terror into the hearts of alHusayn's subjects. Many, including the Amir cAli,
abandoned Mecca, leaving it defenceless. In Rabic I
1343/October 1924 the Ikhwan under Ibn Lu'ayy and
Ibn yumayd thronged into the Holy City, wearing
the iliram dress and carrying their rifles with muzzles
down. The occupation took place nearly two months
before the arrival of Ibn Sucud from al-Riyad. When
the Ikhwan chose Ibn Lu'ayy as Amir of Mecca, it
became one of the ironies of history that the last
Sharif of the nearly thousand-year-old Hashimid
dynasty to govern the city should be an adherent of
the Ikhwan of Nadjd.
Carrying out the tenets of Wahhabism, the Ikhwan
destroyed many of the shrines in Mecca, thus provoking an unfavourable response in the Islamic world.
Once again the Ikhwan showed resentment at Ibn
Sucud's leniency when he treated the people of alHidjaz gently, and an ominous speech by Faysal alDawish in Mecca on ^Id al-Fitr indicated an inclination towards open revolt.
The leading citizens of al-Hidjaz had prevailed
upon al-Husayn to abdicate and had recognized his
son CAH as the constitutional monarch. The Ikhwan
joined in the sieges of cAli's main footholds, Djudda
and Medina, but it was Ibn Sucud who accepted the
surrender of Djudda in Djumada II 1344/December
1925 and his son Muhammad, rather than Faysal alDawish, who a little earlier accepted the surrender
of Medina (Djumada I/December).
While the siege of Djudda was going on, Ibn Sucud
concluded with Britain in Rabic II 1344/November
1925 the agreements of Bahra and Hadda? (places on
the way from Djudda to Mecca), with Britain acting
on behalf of clrak and Transjordan. Both agreements
were designed to enforce more effective control
over raiding, and the Hadda3 agreement drew a
boundary line between Nadjd and Transjordan (with
the exception of the district of Macan and al-cAkaba,
which Ibn Sucud claimed as part of al-Hidjaz).
To avoid trouble with the people of al-Iiidjaz,
Ibn Sucud sent most of the Ikhwan back to Nadjd or
off on expeditions to rivet his control over districts
in the south near the borders of the Yaman and in
the north towards al-cAkaba. In Mecca the Ikhwan
influenced events again during the pilgrimage of I344/
1926, when they stoned the Egyptian caravan on the
grounds that the Mahmal and its military band were
bid'as. The Egyptians fired on the pilgrims from
Nadjd and killed a number of them. This incident
was partly responsible for Egyptian coolness towards
the new regime in al-Hidjaz during the next 10
years.
The restlessness of the Ikhwan under the rule
of Ibn Sucud came to the surface in a congress of
their chiefs at al-Artawiyya in 1345/1926. Ibn Sucud,
now King of al-Hidjaz, was condemned for a number
of his acts, such as sending his son Sucud on a visit
to Egypt, the land of shirk, and his use of automobiles, telephones, and the telegraph. Ibn Sucud
thereupon summoned his notables to a congress in
al-Riya4 in Radjab 1345/January 1927. Some but
not all of the Ikhwan chiefs came. The *-ulama?
issued a fatwd in Shacban/February, which in general
deferred to the authority of Ibn Sucud as Imam but
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at the same time made concessions to the Ikhwan.
The entry of the Mahmal into Mecca was, if possible,
to be prohibited. Strong measures were to be taken
to bring the Shicis of al-Hasa and al-Katif into the
fold of true Islam. On the use of the telegraph
however, the *-ulama? declined to give an opinion,
holding it to be a modern invention about which
nothing could be found in the works of the religious
authorities. Two months later another congress in
al-Riyad brought together 3,000 of the Ikhwan
leaders, only Ibn Ilumayd being absent, and Ibn
Sucud received further support. Ibn Sucud strengthened his diplomatic position by signing the treaty
of Djudda with Britain on 18 Dhu 'l-Kacda I345/
20 May 1927, even though dealings with Christian
powers were anathema to men such as Ibn Ilumayd
and al-Dawish, who continued recalcitrant.
In Djumada I 1346/November 1927 an incident in
c
lrak north of the neutral zone between it and Nadjd
set in train the revolt of the Ikhwan against their
sovereign. Protocol No. i of al-cUkayr had forbidden
the building of forts in the vicinity of the boundary.
When clrak began to construct a police post at the
wells of Busayya, Ibn Sucud's government called this
a violation of the protocol. Faysal al-Dawish's
Ikhwan of Mutayr took the matter into their own
hands, descending on the post at night and virtually
wiping out the c lraki force. Other incidents followed
in quick succession, with Mutayr repeatedly defying
Ibn Sucud's orders. The British struck back by
bombing Nadjd territory. In Ramadan 1346/March
1928 Ibn Humayd began to outdo al-Dawish in
aggressiveness, calling for an all-out assault by the
Ikhwan on the infidels of clrak. In Shawwal/April
Ibn Sucud, who was preparing to negotiate again with
Britain, prevailed on the Ikhwan to suspend operations for a time, but the negotiations, which took
place in Djudda in Dhu 'l-Kacda/May, failed to
settle the problems of c lraki military posts and
Ikhwan raids, nor was the deadlock resolved in a
second round of negotiations in Djudda in Safar
1347/August 1928.
To cope with the internal crisis Ibn Sucud held
a congress in al-Riyad in Djumada I 1347/00tober
1928, which Ibn liumayd, al-Dawish, and Didan b.
Fahhad Ibn Hithlayn of al-cUdjman refused to attend,
though al-Dawish did send his son cAbd al-cAziz
( c Uzayyiz). Ibn Sucud went so far as to offer to
abdicate, but the congress instead deposed the three
rebel chiefs. The charge was spread at the time or
soon after that the three planned to carve up Ibn
Sucud's realm, with al-Dawish taking Nadjd, Ibn
Ilumayd taking al-Hidjaz, and Ibn I^ithlayn taking
al-Hasa, while a leader of Shammar who had joined
the Ikhwan would get Hayil and a leader of alRuwala would get al-Diawf.
The situation stayed relatively quiet until Ramadan 1347/February 1929, when Ibn liumayd in a raid
northwards massacred a number of Nadjd merchants
escorting camels to sell in Egypt. This bloody deed
solidified opinion in the towns of Nadjd behind Ibn
Sucud, and tribes which had suffered at the hands of
the Ikhwan supported the townsmen. Ibn Sucud
called on the rebels to surrender and undergo trial
in the Sharica courts, but they refused. Finally Ibn
Sucud overtook the rebels on the plain of al-Sabala
(often written Sibila in English) not far from alArtawiyya, the fountainhead of the Ikhwan movement. Here in Shawwal 1347/March 1929 Ibn Sucud
broke the back of the revolt. Ibn Humayd fled, only
to be captured and imprisoned in al-RiyacJ, while his
hidira at al-Ghatghat was razed by Ibn Sucud's
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brother cAbd Allah. Faysal al-Dawish, gravely
wounded, was carried to al-Artawiyya.
In Dhu *l-Kacda i347/May 1929 Didan Ibn
IJithlayn was killed by order of Fahd, son of Ibn
Sucud's governor of al-IIasa, cAbd Allah b. Djalwi, and
in revenge the Ikhwan of al-cUdiman killed Fahd.
Didan's place was taken by his cousin Nayif Aba
'1-Kilab. Faysal al-Dawish, recovered from his wound,
joined Nayif in the east in Muharram 1348/June 1929.
Among the stoutest opponents of the rebels was the
tribe of al-cAwazim [q.v.]. During the summer the
rebels won successes, cutting the road from the coast
to al-Riyad via Abu Djifan and in another foray
destroying a number of lorries bringing supplies to
Ibn Sucud's son Sucud, who was in the field against
them. In Rabic I I348/August 1929 al-Dawish's son
c
Uzayyiz led a long raid into the country of Shammar
and cAnaza, but he died from thirst in the desert
after being defeated in a battle with Ibn Sucud's
governor of I^ayil, cAbd al-cAziz b. Musacid Al
Djalwi. Hundreds of the Ikhwan of Mutayr fell in this
battle. Faysal al-Dawish was hard put to find water
for all his Ikhwan and grazing for his many thousands
of camels, and the rebel cause was doomed when
an important section of cUtayba under cUmar Ibn
Rubaycan chose Ibn Sucud's side. Relentlessly Ibn
Sucud's forces closed in on the rebels, and in Shacban
1348/January 1930 Faysal al-Dawish, Nayif Ibn
I€ithlayn, and other chiefs surrendered to the British
in Kuwait territory. The British negotiated terms
of extradition with Ibn Sucud, and at the end of
Shacban/January the captive chiefs were handed
over. Their lives were spared, but they went to gaol
in al-RiyacJ.
Thus peace was restored by 1348/1930 to the
realm of Ibn Sucud, and the age of tribal raiding
came to an end. The suppression of the revolt did
not mean the total eclipse of the Ikhwan movement;
it meant rather that it would be consigned to a subordinate role in the state. Some of the hidiras were
abandoned, but others continued to flourish. Ikhwan
chiefs who had remained loyal to Ibn Sucud received
regular stipends, and the Ikhwan in the hidiras got
an annual grant (sharha) of rice. Among the loyal
chiefs was the Sharif Khalid Ibn Lu'ayy, who commanded expeditions against the Yamanis in Nadjran
in 1350/1932 and the Idrisids in Tihamat cAsir in
1351/1933, during the second of which he fell ill and
died. Other loyal chiefs held places of honour in the
King's court. The religious zeal of the Ikhwan remained alive among large sections of the population
of the kingdom, and it is still displayed by the
mutawwi*s and the members of Hay^dt al-amr bi
*l-ma*ruf wa *l-nahy fan al-munkar. As the military
establishment of the kingdom developed, the Ikhwan
detachments became the National Guard, popularly
known as al-Mudidhidun. Now they move about in
motor vehicles, which their predecessors once looked upon as works of sihr.
Bibliography: eAbd al-cAziz al-Rushayd,
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(G. RENTZ)
AL-IKHWAN AL-MUSLIMON, "the Muslim
Brethren", M u s l i m movement, both religious
and political, f o u n d e d in Egypt by Hasan alBanna3 [q.v.].
History. Many facets of the history of the
Muslim Brethren are still unknown, which is to be
expected since the movement engaged in many secret
activities, on several occasions threatening the established regimes and being persecuted by them,
many notorious militant members of it being now
(1969) either in exile or living under police supervision in their own countries. The history of the
movement may be divided into various periods:
(1) A formative period (1928-36) dominated by
religious and social activities. After the foundation
of the Diam'iyyat al-Ikhwdn al-Muslimln, the
"Association of the Muslim Brethren", in 1928 at
Ismaciliyya [q.v.] in Egypt, sections were formed in
the various localities of the Suez Canal zone, then
gradually throughout Egypt, particularly after 1933,
the year in which al-Banna3, who had remained a
teacher, was moved to Cairo, where he transferred the
headquarters of the brotherhood. Missionaries (daH,
pi. du^dt] specially commissioned by the founder and
"Supreme Guide" (al-murshid al-^dmm} preached in
the mosques and other public places; the Brethren
founded schools of various grades, organized courses
of religious instruction, taught the illiterate, set up
hospitals and dispensaries, undertook various enterprises to raise the standard of living in the villages,
built mosques and even launched industrial and
commercial enterprises.
(2) A period of political activity and of expansion,
then of troubles (1936-52). After the signing of the
Anglo-Egyptian treaty of 1936, IJasan al-Banna*
undertook the support of the cause of the Palestine
Arabs, which enabled him to spread the movement
throughout the Middle East and especially in Syria,
and gained him in Egypt an ever-increasing prestige.
During the second world war, in 1941, he was im-
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prisoned for a time because of his violent antiBritish propaganda. It seems that at this period
the "Free Officers", who were to seize power on
23 July 1952, had a friendly relationship with the
Brethren, but the two movements always remained
independent of each other. It is probable that alBanna3 had already organized, in addition to sporting and paramilitary groups, a secret army, and
his plans certainly did not exclude the seizing of
power by force. While awaiting a suitable opportunity,
the Muslim Brethren continued their educational and
social activities and became an increasing influence
in Egyptian political life, but in the country itself
and not in the parliament. After 1943 they had to
reckon with competition from the communists, allied
to the left wing of the Wafd, who like them were
attempting to arouse the political awareness of the
students and the populace. The Egyptian Left accused
the Brethren of devoting in fact more energy to opposing it than to opposing the British, and of resorting to violent methods and even actual terrorism to
do so. The Muslim Brethren provided volunteers
wHo fought with the Arab armies in the Palestine
War in 1948. After the Arab defeat, they appeared
as an organized armed force which was capable of
challenging the Egyptian government; the government of al-Nukrashi ordered the dissolution of their
organization, the confiscation of all its possessions
and the arrest of a large number of Brethren. AlNukrashi was assassinated on 28 December 1948
by a Brother; shortly afterwards, on 12 February
1949, al-Banna3 was himself assassinated; no investigation of this murder was ever completed. The
Brotherhood continued to function in secret. A new
supreme guide was elected, IJasan Ismacil al-Hudaybi, a magistrate, but his authority was often challenged. In 1951, as a result of the law concerning
organizations (23 April), the Brethren were able to
resume their activities openly; in theory they were
forbidden to do anything in secret or to make any
military preparations, but they very soon managed
to evade this prohibition. They took part in the harrying actions against the British bases in the Suez
Canal zone. The part they played in the burning of
Cairo on 26 January 1952 is still not clear.
(3) The Muslim Brethren under the Revolutionary
regime (from July 1952). The secret movement of
the "Free Officers" which seized power on 23 July
1952 had a programme which resembled in many
respects that of the Brethren, particularly on social
matters; in addition, many officers who took part
in the movement were in fact members of, or sympathizers with, the society of the Muslim Brethren.
This may perhaps explain why the new regime at
the beginning sought the support and even the collaboration of the Brethren; when all the political
parties were dissolved (16 January 1953), the regime
agreed to consider the Muslim Brethren as a nonpolitical association. But it appears that al-Hu<Jaybi
demanded the right of control and veto over all the
government's decisions, wishing to set himself up
as the "moral tutor" of the revolution, a position
which was of course refused to him. Soon the Brethren
attacked the new regime, considering that its
programme and its first achievements did not sufficiently conform to their Islamic ideal. In 1953 there
began a muted but bitter struggle; the Brethren intensified their propaganda among the students and
the trade unions, and some of them plotted within
the army and even among the police. On 13 January
1954, their society was once again dissolved and
several hundred of them, including all the leaders,
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were arrested; but because of the rivalry between
General Muhammad Nadiib and Colonel Djamal cAbd
al-Nasir, they were shortly afterwards released
and were granted again the right to exist as a nonpolitical organization. The Anglo-Egyptian treaty
signed on 19 October 1954 was the cause of a fresh
disagreement: the Brethren regarded it as too
favourable to Great Britain and rejected even the
principle of negotiation with the British, maintaining
that an armed struggle against them was the only
method possible. On 26 October 1954, Colonel Djamal cAbd al-Nasir narrowly escaped an attempt on
his life by a member of the Muslim Brethren; the
government reacted by arresting and trying more
than a thousand Brethren and severe penalties were
inflicted: six Muslim Brethren, among them the
lawyer and writer cAbd al-Kadir cUda, were condemned to death and executed; the Supreme Guide,
al-Hudaybi, was condemned to death, but his sentence was commuted to life imprisonment. One
would have expected that after this the Brotherhood
would be crushed; indeed many of the members
who did not approve of terrorist methods, had given
their support to the new regime. In fact the Brotherhood continued to exist clandestinely. During the
summer of 1965, a conspiracy hatched by the Muslim Brethren, the aim of which was to overthrow
the regime of Colonel cAbd al-Nasir, was discovered;
several hundred arrests were made; the enquiries
and the trials lasted for a year; in August 1966
there took place three executions, including that of
Sayyid Kutb, a well-known writer among the Brethren, not to mention many sentences of hard labour
and prison. It appears however that the Brotherhood
continues to exist clandestinely and to constitute a
certain threat to the Egyptian government (1969).
The Muslim Brethren outside Egypt.
Similar movements appeared at the same time in
other Arab countries, inspired by the example of
the Egyptian Brotherhood, but it is difficult to tell
whether they were organically attached to it, and if
so in what degree, or whether they were independent.
In Syria, in 1937, there was founded an association
of Muslim Brethren which was to be less extensive
and less active than the Egyptian association, but
some of its members occupied official political offices
in Syria, as members of Parliament and ministers,
and in particular the Muslim Brethren of Syria
exercised a not inconsiderable moral and intellectual
influence, under the leadership of shaykh Mustafa
al-Sibaci (d. 1965). Less important, and in some
cases more temporary, associations existed also in
Palestine, Jordan, Lebanon and clrak. It should be
added that the Muslim Brethren in Egypt commanded,
and, it seems, still command, wide sympathy in
many Arab countries and also in non-Arab Muslim
countries.
Doctrine. The essential message of the Muslim
Brethren may be summarized thus: they consider
Islam to be an "order" (nizdm) without equal, because it is revealed by God, which has a vocation
to organize all aspects of human life: "Islam is
dogma and worship, fatherland and nationality, religion and state, spirituality and action, Kur'an and
sword" (H. al-Banna3); furthermore, this order is
valid for all men of all time and all countries. The
originality of the Muslim Brethren lies not in their
doctrine, many elements of which may be found in
the preaching of Djamal al-Din al-Afghani [q.v.], but
in the fact that their founder, by simplifying it and
making it more strict, made it the ideological basis
of a powerful popular movement. The professions
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of faith of the Brethren, and espeially those of y.
al-Banna3, who was educated in the Hanbali madhhab,
are strongly inspired by the idea of a return to the
faith of the "devout ancestors" (salaf) of the Community, although they are for the most part formulated on a plane and in terms very different from
those of tradition and invoke on occasion the authority of non-Muslim scholars and philosophers in the
cause of the struggle against atheism; the believer
can know God only through the description which He
has given of Himself in the Kur'an and through the
words of His Prophet; but the faith of the Muslim
is also alluminated and nourished by the light thrown
into his mind and his heart by the total commitment
of his life to the service of Islam. In the same spirit,
the Brethren were obliged to perform pious exercises
based on the recital of the Kur'an with meditation
(tadabbur) and to make an assiduous study of hadiths
and of the model provided by the history of the beginnings of the Muslim Community. Whatever the
differences between them, all the professions of faith
of the Brethren show the greatest mistrust of the
traditional formulations of kaldm, which they
consider to be too much impregnated with the Greek
spirit, which is foreign to primitive Islam, and whose
speculations they accuse of having provoked in the
past, and of encouraging at the present time, divisions
and a sectarian spirit, which form an obstacle to
the necessary unity of all Muslims which is indispensable in their struggle against the foreign imperialists.
The Brethren's dedication to the service of Islam
has as its main objective the struggle against
western invasion in all its forms. Abroad first, it
is necessary to fight until all the Muslim countries
are freed from any foreign domination. Next, within
Egypt, the Muslim Brethren planned to re-Islamicize
Egyptian life in the very many fields which had been
impregnated by western influence, now considered
to be waning; these extended from social habits,
such as dress, greetings, the use of foreign languages,
hours of work and of rest, the calendar, recreation,
etc., to the educational, legal and political institutions,
not to mention the field of ideas and sentiments.
Matters relating to the family and to the position
of women were not neglected; in addition there existed a parallel women's movement, the "Muslim Sisters". One of the main points of this programme
was the abolition of the Egyptian legal codes, based
on European codes, and the creation of a legislation
based on the sharl^a-, they considered the question
of the evolution of fifth to be no longer relevant,
since a society which is renewed and really living
according to Islam ought to work out for itself a
new system of legislation, based on the principles
provided by the Revelation, according to the new and
unforeseeable problems which it encounters (S. Kutb).
The Muslim Brethren strove to work out a whole
economic and social doctrine based on canonical
ideas, such as the taxes provided for by the revealed
Law (zakdt) and the prohibition on making profit
from money (ribd), and in general reinterpreting
and adapting to modern needs the rules concerning
economic and social life provided by the Kur'an, the
Sunna and the edifying episodes in the history of the
Community. Sayyid Kutb and Mustafa al-Sibaci appear to be the writers who mainly systematized
this doctrine; they defined an Islamic socialism
(ishtirdkiyya isldmiyyd) which, while combining the
advantages of capitalism and communism, differs
radically from these two systems in both its nature
and its aims. Private property is guaranteed as a

right, but its possession is a social function delegated to the individual by the community, which
holds these possessions from God, the only true
owner. The State, acting as representative of the
community, has the right and the duty to investigate
the origin of the fortunes of individuals, to control
its use, and to deduct from it the portion due to
the poor. In addition to these principles, on which
there was to be based a truly Muslim and social
legislation and policy, there are exalted the virtues
of disinterestedness, of mutual devotion and of
brotherhood, which, according to these writers,
existed in the Muslim countries before they were
invaded by Western materialism, and which must
now be taught again since they are the very ends
towards which this Islamic regime is directed.
The second main objective of the Brethren was
to create an authentically Muslim state; the ideal,
which would be attained after many preparatory
stages, was to restore a single State which would
embrace all the Muslim peoples and would have at
its head a caliph. Until this was achieved, a plurality
of states was permissible. The leader of the State
is elected by the community and responsible to it;
the community acts through qualified representatives
elected by it, the ahl al-shurd, who elect the leader,
have control over his acts, and legislate in collaboration with him. Every person in authority is required
to act in consultation (shurd) with his subordinates,
and it is the duty of every citizen to offer his advice (nasiha) to those in authority. The aim of this
Islamic State is, internally, to see that the laws of
Islam are properly observed, and, externally, to
send out and to support missionaries who will present Islam to other nations, and to fight constantly,
and with arms if need be, for justice and the common good of humanity (amr bi 'l-ma'ruf wa-nahy can
al-munkar).
The ideas of the Muslim Brethren were, and still
are, widely spread, even after the association disappeared officially, and they have today a great influence on Muslim literature in apologetics and in
popular religion, particularly that written in Arabic.
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IKHWAN AL-$AFA>, the name under which
the a u t h o r s of the famous Rasd^il Ikhwdn al-Safd*
wa-khilldn al-wafd* conceal their identity; these
authors, however, often extend the term to cover all
the initiates or adepts of their doctrine, whom they
also call, more simply, ikhwdnund "our brothers",
and awliyd* Allah "the friends of God". The generally received translation is "Epistles of the Brethren
of Purity", or "of the Sincere Brethren (and Loyal
Friends)", that is to say, of those who are united,
in the spiritual City, by the purity of their souls (all
corporeal barriers having fallen) and the loyalty that
flows from this, loyalty to one another, in fact to
all men, and perhaps above all to the true imam.
In spite of the most interesting article by S. M.
Stern (New information), it seems indisputable that
the Epistles represent the state of Ismacili doctrine
at the time of their composition. They present two
other important problems in this respect: that of
their authorship and that of the date of their composition.
Authorship.—Although they appear to have
been suspect to orthodox Muslims, the Epistles circulated among them and had a profound influence on
certain circles. It is strange to think that their origin
was, and still is, in dispute (see Stern's articles, The
authorship . . . and particularly New information . . .).
They have sometimes been attributed to a Mu c tazili;
this is unacceptable, in view of the hostility that
they display towards the mutakallimun. The Twelver
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Shicis claim them, although they contain some clear
criticisms of their doctrine of the hidden imam.
The Ismacilis rightly consider them to be one of their
fundamental works (see Ivanov, in EI1, suppl., s.v.
;SMACILIYYA). Casanova, well before the Ismacilis
had allowed the publication of works of Fatimid
literature, was the first orientalist (1898) to assert
that they were of Ismacili origin; this was confirmed
by this literature when it came to be partially known.
The authorship of the Epistles has sometimes been
ascribed to CAH, and to Djacfar al-Sadifc. Towards
the end of the 5th/nth century, a Syrian Nizari
attributed them to the hidden imams Muhammad b.
Ismacil and cAbd Allah b. Muhammad; but he also
names the dd'i cAbd Allah b. Maymun al-Kaddal?
and three other du^dt as collaborators in their composition. The Mustacli tradition of the Yemen has
attributed them generally, since at least the 7th/i3th
century, to the imam Aljmad.
In 1876, however, Dieterici (Philosophie . . ., 142),
without recognizing the Ismacili character of the
Epistles, quoted a passage of al-Taw]?Idi (on which
Hadjdii Khalifa relied, iii, 460) giving the names of
their supposed authors. Stern recently revived
the question in the two articles mentioned above. It
is clear that the four persons mentioned by al-Tawhidi (Abu Sulayman Muhammad b. Macshar al-Busti,
called al-Makdisi, the kddi Abu '1-Hasan cAli b. Harun al-Zandjani, Abu Abmad al-Nahradjuri and alc
Awfi, all friends of a Chancellery secretary, Zayd
b. Rifaca) are the authors (or among the authors) of
the Epistles; for al-Tawliidi was connected not only
with Zayd b. Rifaca, but also with the kddi alZandjani, and the latter told him a story which is
found word for word in the text of the Ikhwan. He
knew, then, what he was talking about.
He calls the kddi al-Zandjani "the author of the
doctrine" (Kitdb al-mu^dnasa, ed. Ahmad Amin,
Cairo 1942, 4 ff., 157 ff.). Al-Tawfeidi's teacher, Abu
Sulayman al-Mantiki, for his part, gives al-Makdisi
as the author of the work. Stern, however, discovered
two most instructive passages in an unpublished
Tathbit dald^il nubuwwat Sayyidind Muhammad,
the work of the MuHazili chief fyddi of Rayy, cAbd
al-Djabbar al-Hamadani (325-415/936-1025) (now
published as Tathbit dald^il al-nubuwwa, ed. cAbd alKarim cUthman, Beirut n.d.—preface dated 1966;
see p. 6ioff.). One gives almost the same persons
as the authors of the Epistles, but does not include
al-Makdisi; on the other hand, it does include Zayd
b. Rifa c a and adds another person, Abu Muhammad
b. Abi '1-Baghl, a secretary and astrologer. All
these persons, inhabitants of Basra, are considered
active Ismacilis, and the frddi al-Zandjani himself is
represented as a particularly important leader (text
in Stern, New information, 411).
Stern comes, however, to a conclusion that seems
hard to accept. He notes that, in the 5th/nth century, the Epistles had a considerable influence on
philosophical circles that were not connected with
Ismacilism, and that, on the other hand, there is no
trace of any influence on contemporary Ismacili
authors; he believes that they were adopted by the
Ismacilis only a century or two after their publication.
According to him, the authors mentioned by al-Tawhidi and the kddi cAbd al-Djabbar, although connected with Ismacilism, represented a particular trend
in it, which believed that Muhammad b. Ismacil lived
concealed and would come again as the expected
mahdi; he was supposed to be in actual communication with chosen intimates (the authors of the
Epistles) and to have disseminated the Epistles
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through them. Stern thinks that the secret organization described by the Epistles was illusory, Utopian
and idealized, merely that which the group of
authors would have wished it to be. He believes also
that these authors had no official function in the
organization of the Ismacili da^wa and had no
influence on contemporary Ismacilism.
If this were the case, the kadi cAbd al-Djabbar
would not have considered them dangerous Ismacilis.
What is more, the Ikhwan reject the idea of an expected imam. On the other hand, the secret organisation
described by them is too precise and corresponds
too well to what the Ismacili organization may at
first have been to be a product of their imagination.
It does not seem to be idealized, but quite in conformity with the spiritual condition of a revolutionary
movement in full expansion, which sets the purity
of its convictions above everything—this is what
gives such a movement its efficacy; the mystique of
the spiritual City which unites them and contrasts
them with the terrestrial city is typical: on one side,
the good, on the other, the evil. Why should so much
information that could apply to Ismacilism be found
concerning a non-existent sect, and nothing concerning Ismacilism itself, which was so active at that
time? Moreover, the Epistles lead one to believe
that the propaganda was addressed particularly to
those whose culture made them most apt to receive
it: philosophers and mystics, or those who could be
of most use to the movement, Chancellery secretaries or governors. Now, this was probably historically the case with the IsmacIH propaganda. In spite of
the slight doubt caused by the small difference
between the information given by al-TawliIdl and
that given by the kadi cAbd al-Djabbar, it may well
be thought that the persons mentioned by them, or
some of them, certainly collaborated in the composition of the Epistles, and that they were initiates of
the highest rank who played an important part, even
if others, of equal importance, were more disposed
to action. Perhaps they were among the four abddl,
or even the "forty" (cf. Revelation et vision veridique, 35-6). But perhaps they were not the sole
authors, and assertions of Ismaclli origins contain
only a part of the truth.
If the authors sometimes mention their work in
common (iv, 367), the 5oth Epistle (on different modes of government), on the other hand, considered
particularly important because ofits central chapter
on the hidden meaning of festivals and sacrifices,
and the 48th (on proselytizing) are put directly into
the mouth of an imam. It is thus conceivable that
the imam should have inspired the whole or part of
the contents of certain Epistles, that he should have
taken part in their composition or that he should
have given something similar to his "imprimatur";
in any case, the imam of this world and those of the
other world inspire all the members of the spiritual
City. It is, however, also probable that the authors
mentioned by al-Tawhidi and the kadi cAbd al-Djabbar gave the Epistles only their more or less definitive form. They seem to have been begun much
earlier, perhaps actually by the ddcl cAbd Allah b.
Maymun al-Kaddah and his contemporaries, and then
continued by their successors, under the aegis of several successive imams, including Muhammad b. Ismac
il, his son cAbd Allah and his grandson Ahmad. This
would be in no way surprising, if we suppose that
the Epistles constitute an attempt to arrange and
fix the official doctrine of Ismacilism. This point
of view appears confirmed by the attempts at dating
that have been, or can be, made.

Dating.—Dieterici (Die Philosophic der Araber,
Leipzig 1876, i, 142 ff.), in view of the facts that
their supposed authors are mentioned by JJadjdii
Khalifa (iii, 460) following al-Faryabi (d. 319/931),
and that verses of al-Mutanabbi (303-54/915-65) are
too frequently quoted in them to have been incorporated subsequently, and in view, similarly, of the fact
that al-Madjriti who introduced them into Spain died
in 395/1005, fixes the date of the composition of the
Epistles approximately between 350 and 375/961 and
986.
Other information that can be drawn from the
Epistles seems to support these conclusions. They
several times name Abu Macshar al-Falaki (d. 272/
886 aged more than one hundred) and quote a passage
of one of his works. They mention Babak and the
Khurramiyya, who began to attract attention in
192/808, and the Samanids (ii, 280).
Although the Muctazilis are not named, many
criticisms are evidently directed at them. Finally,
one passage (iii, 161) mentions the Ashcarites, who
too are often criticized. Al-Ashcari, born in 260/874,
became orthodox in 300/913 and died in 323/935;
there could have been no question of Ashcarites'
existing until several years after his conversion, if
not after his death; for the passage leads us to
believe that Ashcarism had already begun to be talked about, but was not yet equated with orthodoxy.
All this is confirmed by the fact that (as we have
seen) al-Tawhidi personally knew al-Zandjani, one
of the supposed authors, and that he mentions these
authors in a conversation with the vizier Ibn Sacdan
in 370/981; this presupposes that at that date the
Epistles had already been completed for some time.
This is not incompatible, either, with the fact that
the kddl cAbd al-Djabbar al-Hamadani speaks of the
activity of al-Zandiani, for he was 45 years old in
370. The Epistles, then, may have been finished
between 350/961 and 370/980, that is to say before
the conquest of Egypt by the Fatimids (358/969),
or shortly after. Several passages, however, (notably iv, 146, 190, 252-3, 269) presage an important
event, the manifestation of the cause by the Ikhwan,
and the approach of government by good men. Two
of these passages lead us to believe that this event
is foretold by all the methods of divination and astrology (iv, 190 and particularly 146). The information furnished by the Ikhwan concerning the imminent
conjunction that was to lead to the event is interpreted by Casanova (Une date astronomique), who bases
himself on a passage of Ibn Khaldun (ed. Quatremere,
18 6) and on the tables drawn up by an astronomer
for De Goeje (Les Carmathes du Bahrain et les Fatimides2, Leiden 1886): according to him, the Ikhwan
had in mind a conjunction that they expected on 26
Djumada I 439/19 November 1047, and the expected
event occurred eleven years and 42 days later, on
13 Dhu 'l-Kacda 450/1 January 1059: the khutba was
then given in Baghdad, for a short period, in the
name of the Fa timid al-Mustansir. The conjunction
itself occurred in the caliphate of al-Zahir, and Casanova sees an allusion to the latter in the term
zdhir used in the text of the Ikhwan. Information
furnished by the Didmi'a (323) suggests that the
question should be reopened; it is possible that the
tables used by Casanova did not correspond with
those that the Ikhwan had at their disposal. Even if
the dates that he suggests, however, are the right
ones, his interpretation, for reasons that it would take
too long to discuss in detail here, is certainly erroneous. It suffices to say that the Ikhwan allude here
not to the final victory, but to a preliminary success.

IKHWAN AL-§AFA>
Two dates, then, seem acceptable for the foretold
event: 358/969 (the conquest of Egypt) or Rabic I
297/December 909 (the proclamation of cUbayd
Allah al-Mahdi by the dd*i Abu cAbd Allah in Ifrikiya). Several of the passages cited give us to understand that not only many adepts and propagandists
but the imam himself are in concealment, and that
the return to manifestation is near at hand; this
prompts the choice of 297/909. One of these passages (iv, 187) even states that "government of good
men will begin through the agency of virtuous good
men who will join together in a land"; must this
not be Ifrikiya? If this is so, it must be concluded
that the composition of the Epistles took a good
many years, and this time can be approximately
fixed as between 287/900 (perhaps even well before)
and 354/965. The only fact that appears strange, in
this case, is that no allusion is made to the victory
of 297/909. On the other hand, it may be considered
normal that the passages that predict it should have
been kept intact, as a proof (to be commented on
orally) of the truth of their doctrine.
It also follows from this that the Epistles, unlike
most subsequent Ismacili writings, circulated in the
orthodox world at a moment when an expanding
Ismacilism anticipated a total victory, by degrees, but
relatively rapidly.
Does the composition of the Epistles support this
point of view ?
The composition of the Epistles.—Only a
close analysis would perhaps produce a reasonable
certainty in this regard. Certain facts, however,
demand attention at first sight.
The Epistles, as we have them, are 52 in number.
In the text itself, however, it is ten times asserted
that there are 51 Epistles. The 52nd itself (on magic)
mentions the "fifty preceding Epistles" and designates itself the 5ist. The extra Epistle, clearly added
subsequently, is the 5 ist in our editions ("The
Hierarchy [of the parts] of the whole world"), the
normal position of which, besides, as its title indicates, would be in the second section (physical
sciences). In fact, five pages of the nine that make
up the Epistle are identical with pages of the 2ist
(the vegetable kingdom), and the remaining four
pages add nothing new. This 5ist Epistle (which itself mentions, at the end, a total of 51 Epistles,
without adding it is the last) perhaps represents the
first state of an Epistle left to be rewritten, then
rediscovered and subsequently included in the
penultimate position, since the Epistle on magic
had to be the last.
Moreover, the work has traces of a certain vagueness, both in the order of chapters, and in the
number of Epistles in each section. Thus the 8th
Epistle in the ist section (mathematical sciences),
which deals with manual arts, was earlier placed at
the beginning of the 3rd section (psychical and intellectual sciences )(i, 276 and 286); the gth (ist section)
seems, according to its introduction, to have been
placed, at one time, after the 25th (2nd section);
this might justify its contents. It seems also (ii, 19)
that the second section consisted at first of 8 Epistles, instead of the 17 that it contains in its definitive version; that the loth in this section was then
the second; that the sixth (quiddity of Nature) was
added later. Similarly, it seems that the first section, which contains 14 Epistles, consisted only of
5; that the 4th Epistle (geography) was added later;
that the 5th (music) at first formed part of the 6th
(numerical and geometrical relationships) and was
subsequently detached; that there was at first one
Encyclopaedia of Islam, III
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single Epistle on logic, afterwards split into five
short Epistles. In short, it appears that, at the time
of the composition of the i5th Epistle, only five Epistles from the ist section and seven from the 2nd
were already written; that certain of these were afterwards amplified and then split up; that these two
sections were afterwards enlarged by the addition
of new Epistles. The same was probably true of the
other two sections. A trace of this, at least, is to
be found: a piece of information in the last Epistle
(iv, 285), applicable, according to the writer, to the
5oth, in fact applies to the 49th; this suggests either
that the soth had not yet been written, or that the
order of Epistles has been altered. It is probable
that the first writers had not accurately foreseen their
number, and that towards the end the authors made
arrangements to round off this number to 51, so
that it might be satisfactory from an arithmological
point of view.
All this confirms the view that a very long time
must have elapsed between the beginning of the
composition and its being put into a definitive form.
As far as the form is concerned, its unity is remarkable. This need not surprise us, if we imagine that
the different authors worked more or less together,
and, moved by the same spirit, influenced one
another. Moreover, their style is singularly affected
by that of certain translations of Greek works. Certain
differences, however, can be detected, which are probably not to be attributed solely to a difference of
subject-matter. While most of the Epistles are characterized by clarity of thought and rigorous exposition, except when the discussion concerns points of
doctrine that the Ikhwan wish to treat only in an
esoteric manner, the 3 ist (causes of differences of
languages), in spite of the interest of the content,
is distinguished by a pedantic, obscure and oversubtle style, which is hardly to be found elsewhere
except in the 4ist (definitions and diagrams).
Another peculiarity of the 3ist Epistle is that
the author speaks in the first person singular; this
occurs in no other Epistle, except by accident and
for a reason that can be explained.
The same remarkable unity is to be found in the
fundamentals. Most of the contradictions are merely
apparent when we go 'more deeply into the problems.
There are, nonetheless, some rare inconsistencies
in the details. Nothing, however, has prevented the
whole being given, by slow methodical elaboration,
the unity and solidity that are fitting for an "inspired" work by means of which a sect expresses itself.
C o n t e n t of the Epistles.—When, following
an astral conjunction, a community assumes power
and enjoys hegemony, it takes over, according to
the Ikhwan, all the sciences of the communities that
have dominated previously. This is particularly the
case at the beginning of a new millennium, when one
religious law comes to supplant that which preceded
it. The Ikhwan, then, believe it legitimate to adopt
all "the sciences and wisdoms" produced by the
efforts (supported by divine inspiration) of the
good philosophers (certain philosophers were als.o
prophets, prophets being the best of the philosophers)
and those that have been revealed by God in the
course of the previous millennia. They claim, then, to
present a compendium of all the sciences known in
their time, taken, in the first place, from these ancient books, next from the "caliphs of the prophets"
and their companions (iii, 384). This is what has led
Orientalists to regard the Epistles as an Encyclopaedia. These sciences express the profound "realities"
(habd'ifr) of the universe, which support revelation
68
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and religious laws, and, consequently, explain them
in a rational way; for this reason they form part of
the Ismaclli dogmas: they constitute the "hidden
meaning" of the "Revelation and the Law" which are
their "visible" aspect. It is, clearly, a doctrine of
emanation inspired by Neoplatonism—but one in
which the imam plays in this world the essential
part in the re-ascent of fallen souls—combined with
Ptolemy's theory of the celestial spheres, and astrological laws are, consequently, of prime importance
in it as the instrument for the realization of the
divine will (for a more precise idea of the doctrine
see ISMA C !LIYYA). A few remarks will suffice here.
The theory of great cycles of 7000 years—a cycle
of manifestation alternating with a cycle of concealment (cf. Corbin, Hist. phil. I si., 129)—is not discussed. Two fairly clear allusions to it, however,
are found (ii, 228, iv, 229; cf. Imdmat, 73~5); three
allusions to our present cycle (ii, 344, iii, 319, 512);
one allusion as well to the fall of the celestial Adam
and also to the creation of the "first terrestrial Adam"
(iii, 512). The respective roles of the legislator and
of the successive imams are not clearly defined;
there is, however, an allusion to the great prophets
who ushered in the millennia of our cycle (Adam,
Noah, Abraham, Moses, Jesus, Muhammad and the
kd^im who is none other than Muhammad restored
to life) in the account of the myth of the cave (iii,
315-8). Once the five Legislators (Noah, Abraham,
Jesus, Moses, Muhammad, iv, 18-9) are named, and
elsewhere the "five prophets endowed with energy . . .
whose legislation is different" (ii, 470-1, iii, 486).
It should also be noted that the role of the initiator
of the prophet is clearly seen (iii, 509 [al-Khidr
and Moses], iv, 90-8); the instruction of the initiator,
however, is a human instruction, not divine like that
of the imam', it is the imam and his principal lieutenants that bear the name of hudj/dja, and not the initiator. Moreover, the legislators are superior to the
other imams, and Muhammad is superior to all the
other legislators. It is Muhammad (the City of Knowledge) who initiates cAli ("the Gate of the City").
Again, Salman does not receive any particular
precedence; he is mentioned once only, among the
Companions of the Prophet, as being the seventh of
these. In the Ikhwan, then, we find not the order sin
c
ayn mim, but mim cayn.
It should be noted, finally, that everything relating to the imams is dealt with most discreetly, and
thus in a completely esoteric manner (manifestation
and concealment, true revelation, etc.); the imams
succeeding al-Husayn are never mentioned by name.
The semi-esoteric character of the Epistles can
be understood if one considers the object that their
authors had in view.
The o b j e c t of the Epistles.—In fact, they
aim secondarily at securing man's happiness in
this world (the perfection of the body favours the
perfection of the soul), but have the essential object
of securing the happiness of his soul in the next
world, and first of all of allowing it to re-ascend
there after death. The soul must, then, gradually
disengage itself from the defilements of matter
which weigh it down, that is to say which obscure
it and prevent its having a true and universal vision
of the realities of creation, and, consequently, its
approaching its Creator. When it has, at last, regained
the original purity of its essence, thus taking on "an
angelic form", it loses interest in the body and its
appetites; it is ready to rise through the celestial
spheres when it is at last released from the body,
and later to merge itself in the universal Soul, and

then, with the latter, in the Intellect. The Epistles
must, then, gradually inculcate this purifying knowledge. Since, however, the legitimate imam has the
office of guiding the ascent of souls, it is to him that
these must cling; drawing near to God involves drawing near to the imam in this world; "true" knowledge
helps him to be recognized, and he is rightly the
repository of this "true" knowledge.
The Epistles, then, incite not only to knowledge,
but also to action; they include, in fact, a deep
commitment to their practical implementation; they
have as their object, apart from the satisfaction of
the spirit, the propaganda that will secure this and
rally men round the imam. Idealism of convictions
is accompanied by realism in application.
All this greatly conditions the form of the Epistles.
The f o r m of the Epistles.—This rigid conception of the purification and opening out of the
soul, which is concurrent with its evangelistic
character, involves a well defined pedagogical
conception, even though a certain vagueness and
arbitrariness appear if the classification of the
sciences discussed in the 7th Epistle is considered.
The progression must be at the same time moral
and intellectual. Purification of the soul must begin
with striving after the four virtues: attempting to
aquire knowledge, having healthy opinions, acquiring
good traits of character and performing pure deeds
and good actions.
At the same time, the practical (riyddiyya)
sciences, which are a preparation for the practice of a
profession, are studied. Above these come the juridical
sciences (in their external sense), which essentially
comprise the Kur'anic and Traditional sciences, as
they are conceived by the Orthodox, but also,
curiously enough, interpretation of the Kur'an (which,
nonetheless, is within the jurisdiction of the imam
and considers inspired knowledge to be the highest
and the widest); doubtless, however, this refers to
simple commentary on the Kur3an (tafsir), intended
for the general public. Finally, there are the "realities" or sciences that are at the same time "philosophical and prophetic", which lead the soul progressively "to the goal of the sciences and wisdoms" and
to its first purity.
This is why the 51 Epistles (actually 52) that
make up the account of the realities are supposed
to follow a gradual progression; they lead, in theory,
from the concrete to the abstract, and fall into four
sections. According to the classification given in the
27th Epistle, the four sections should be as follows:
mathematics (the root of all the other sciences),
logic, physics, metaphysics. In fact, they appear somewhat differently in our Epistles, but this is probably
in order that the work may have an harmonious
equilibrium, with the four sections all of the same
size. These are in fact the following: (i) mathematical
section, which comprises essentially, in order of
progression: arithmetic, geometry, astronomy, music,
to which is added logic (which, according^ tfie classification given in the 7th Epistle, shouldJ^orni a separate section), and several allied questions are also
covered; (2) physical section ("bodily and natural
sciences"); (3) section on the psychical and intellectual sciences (which, according to the classification
given in the 7th Epistle, should belong under metaphysics); it deals in particular with the universal
Intellect and Soul, with resurrection, and with many
other things as well; (4) section on the metaphysical
(the word used is ildhiyya "divine") and legal
sciences. In fact, they deal particularly with the
behaviour of initiates and propagandists, but also,
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cryptically, with the method of finding the imam—
this, no doubt, is what justifies the name "metaphysical" for these Epistles; as for the name "legal"
(shar'iyya ndmusiyya), it is probably due to the fact
that they deal with moral behaviour which upholds
positive law (which is, itself, unworthy to figure
among the hakd^ik): they form the "hidden" meaning
of "visible" law. They conclude with the Epistle on
astrological magic, the worth of which, in practical
terms, lies in its helping in the recognition of the
legitimate imam.
This supposed progression remains theoretical,
for many of the Epistles are arranged in one section
when they could equally legitimately be arranged
in another. Moreover, the Ikhwan have to speak of
the universal Soul in the first section, in order to
be able to explain the material world as they conceive
of it; thus they often go, contrary to their assertions,
from the abstract to the concrete, that is to say in
the order of creation.
The Ikhwan say that the "realities" form a
veritable ocean; thus only the essential points are
discussed, and that as briefly as possible. This is why,
in addition, use is made of numerous fables and
parables, which make the ideas more accessible to
beginners and allow them to conceive more easily of
the profound realities (iii, 29-30). Each Epistle is
devoted to one science, in order to implant the desire
of going further (i, 20, iii, 538, iv, 186, 331, 339 367),
and contains ait least one chapter which forms the
deeper lesson of this science, the "pith". They are
arranged according to the needs of different levels
of students, and the soth Epistle (really the penultimate) is particularly important; its essential chapter
is called "didmi*- chapter" (it is this that relates to
the deeper meaning of the four festivals of the Muslims and the philosophers [cf. Sabiens et Ikhwan alsafd*, 96], which symbolize the imams and their
cycles of concealment and manifestation) (iv, 250-1).
The risdla dj_dmica, according to the Ikhwan, forms
a "separate Epistle", which is not counted in the
total number of the Epistles, although it is the concluding one; all that is said in them is here condensed,
but deepened and supported by proofs; the realities
here appear clearly (i, 39, 43, iv, 250-1).
In fact, in the d^ami^a, the technical aspects of
each "science" are left on one side; only the elements
that form the "pith" of each Epistle are taken up and
often supported by means of supposedly demonstrative arguments, which are in fact dialectical arguments of a Neoplatonic type; it is less esoteric than
the other Epistles, in the sense that metaphysical
conceptions are discussed in a more direct manner
and are not diluted in other developments. Above all,
many points that are left obscure, to which only
vague allusions are made in the Epistles—such as the
problem of the imams, the question of the great
cycles, the history of Adam, the fate of souls after
death, etc.—are developed in the didmica. But
they are not discussed exhaustively, or completely
clearly; a large measure of esotericism remains,
and it too was intended to be completed by oral
instruction. (On the djami^a, which has been falsely
attributed to al-Madjriti, cf. Diamil Saliba, publications of the Arab Academy of Damascus, 1949, and
introduction).
The use of the Epistles.—The Epistles are
designed for instructing "brothers", that is to say
adepts, whether beginners or those who are already
disciples (iv, 367, 394), but they are of use also to
initiated propagandists for sustaining their knowledge and their curiosity (iv, 185-6).
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The Epistles should be studied progressively, that
is, as far as possible, in the order of the table of
contents, so that everyone may find what is accessible to his understanding (i, 46, iv, 283). The soth,
for example, is suitable only for propagandists who
are already advanced (iv, 251); this, however, is hot
always possible, for only certain rare privileged
ones can have all the Epistles at their disposal (iv,
205, 250). They are, naturally, a remedy for those
who are worthy of them, and they should not be
deprived of them; for others, however, they constitute
a danger, if they are unable to understand them or
are unworthy and are likely to put them to evil use.
It is foreseen that the Epistles may fall into the
hands of such people, and this is why certain points
are discussed esoterically and by means of allusions
(i, 45, iv, 462). It seems that the Epistles were
studied at "sessions" (madidlis); it is, however,
foreseen that adepts who are already advanced may
study them themselves, if they cannot attend
"sessions", and may afterwards question qualified
men about points that seem obscure to them; in
addition, they will assist adepts less advanced than
themselves by their reading. In general, the method
consists of reading the Epistles to the less advanced,
then commenting on them in the form of discussion,
in order to teach them the ideas, the morality and
the object of the Epistles (iv, 185, 186, 188, 250-1,
33i, 339)The source of the Epistles.—An attempt
has been made, in Sabtens et Ikhwan al-safdy, to
show that the origins of the doctrine should probably
be sought in direct contacts between the first
Ismacilis and the Sabaeans of Harran. The latter,
following the Hellenistic tendency to syncretism,
mingled, in a new synthesis, their religion, Babylonian
in origin, with Mithraism and Greek religion and
philosophy, a synthesis catalyzed by Hermetic influence. The Ikhwan, in their turn, considering that
the sciences of the past, "philosophical" or "revealed",
belonged, under the aegis of their imam, to Islam,
achieved a new syncretism by establishing in Islam
the elements of this Harranian synthesis and by
giving, without perhaps being aware of the fact, a
far more important place to Neoplatonism.
In the Epistles, then, many diverse elements are
to be found. There are probably some traces of
early Babylonian astrology, supplemented by Indian
and Iranian astrological elements, the whole based
on the tenets of Greek astrology. There are stories
of Indian and Persian origin and quotations and
stories taken from the Hebrew Bible, as well as from
Rabbinic texts; there are also borrowings from the
New Testament (Christian influence is, in any case,
very strong). The influence of Greek writings,
however, as might be expected, is the dominant one.
Influences of Hermes Trismegistus are particularly
evident (not only from the writings called "Hermetic",
magical, astrological or alchemical—certain of which
are perhaps Harranian—but also from the Hermetic
philosophical writings, the influence of \ which
pervades the whole work), as are those of the
Pythagoreans (on arithmetic, music, arithmology,
but also on the general spirit of the work), of Aristotle
(especially in logic and "physics"), of Plato, and of
the Neoplatonists (especially in metaphysics). No
Neoplatonist author, however, is named by the
Ifehwan. except Porphyry, of whose work only the
Isagoge appears to have been known to them. Of
all the Neoplatonists, probably Plotinus—although
they differ from him on certain points—without their
realizing it, and without their knowing him, exer-
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cised the strongest influence on them; they, however,
believed that they were following Aristotle; in fact,
they quote a passage of the supposed "Theology of
Aristotle", which is, actually, known to be a resume
of several of the Enneads (cf. ed. Badawi, Cairo
1955). Even the dialectical form seems to have
influenced that of the Ikhwan, as it perhaps influenced, in a totally different direction, that of the
Mutakallimun.
They appear, however, to have known other Neoplatonist works which they do not quote. This
influence is supplemented, in astronomy and astrology, by that of Ptolemy (but the Ikhwan knew what
Pythagoras and Plato had said about the celestial
spheres). Finally, Euclid and Nicomachus were used
in geometry. The Ikhwan also had recourse, when
necessary, to many other authors of whom they
quote only a few, such as Galen (physics, alchemy
and astrological magic) and Vettius Valens (in
astrology). What seems most remarkable, however,
is the synthesis that they achieved, in an original
manner, for their metaphysics, adapting them to the
dogmas of Islam, and modifying, where necessary, the
information of their predecessors.
The Epistles of the Ikhwan occupy a place in the
first rank of Arabic literature, for if pure Aristotelianism progressively ousted emanatism in the
philosophers, their influence endures, not only in
Shicism, but also in the mystic movements.
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(Y. MARQUET)
AL-IKLIL [see NUDJUM].
IKLlM, "clime, climate", or, more generally,
"region". The Lisdn al-cArab (root %lm) discusses
whether the word is Arabic or foreign. Ibn Durayd,
whom it quotes, rightly inclines to the second hypothesis; iklim comes in fact from the Greek klima,
literally: "inclination" and more precisely that of
the earth from the Equator towards the pole, whence:
region of the terrestrial sphere, and finally region
in general. The Lisdn seems to adhere to the strict
definition: it states that "iklim is one of the seven
climates (akdllm) which are the different divisions
of the earth".
Inherited from Greek tradition, the idea of climate
refers to a zone extending, in longitude, from one
bound to the other of the inhabited world and included, in latitude, between two parallels: the
latitudes themselves are determined by the length
of the day at the summer solstice or at the equinox;
some writers consider that the limit between two
climates allows a certain margin of uncertainty and
that there is thus, between one climate and the next,
a zone of transition rather than a sharp division:
the general opinion is that the boundary remains in
any case a theoretical one and does not correspond
to any concrete reality (cf. al-Idrisi, i, 3; al-Kazwini,
Kosmographie, i, 148). Each climate is a collection, in
varying proportions, of a number of towns, of
mountains, waters and minerals; besides its position
on the terrestrial globe, it is defined by the astral
context under whose specific influence it comes.
Tradition fixes the number of climates at seven:
outside them are the countries to the south of the
Equator and the countries of the far north; there are
sometimes added to the seven classical climates seven
other climates for the inhabited lands stated to be
grouped, according to the authors, in the "eastern"
or "southern" quarter of the earth.
The most prominent adherents to the tradition of
the seven climates are the astronomers such as
Mubammad b. Musa al-Khuwarizml, and the scholars
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in general, such as al-Birunl. But it is found also,
as a view of the world in general, in the introduction
or the main part of encyclopaedic works like those
of the Ikhwan al-Safa5, Yakut, al-Kazwini or Abu
'1-Fida3. The great works of descriptive geography
in the tradition of the atlas of al-Balkhi (al-Istakhri,
Ibn IJawkal, al-Mukaddasi) reject the tradition, as
will be seen, but yet mention it, even if only briefly:
this is the case at least with al-Istakhri and Ibn
Hawkal, whereas al-Mukaddasi, going much further,
reserves a special chapter for the seven climates. More
specialized, but also descriptive, the geography of
the Kitdb Akdm al-mardidn of Ishak b. al-Husayn,
although it does not make room for a general
description of the climates, nevertheless constantly
refers to them by noting, for each country or town,
its position on the map and, notably, the climate
to which it belongs; al-Idrisi systematized the
process by setting out the descriptive contents of his
geography climate by climate, beginning each time
with the West. An equally remarkable case is
provided by al-Hamdani in his introduction to his
Sifat Diazlrat al-^Arab: he knows the traditional
division (pp. 24-6), but elsewhere (p. lof.) increases
the number of the geographical unities thus defined
and multiplies them by raising to 26 the total
number of parallels which mark their limits.
On the whole, the central climates, those where
there are large concentrations of Islamic peoples,
are obviously better known than the others: it is
noticeable that the precision of the latitudes decreases in proportion as the north is approached. From
this point of view it may be considered that Islam (as
was natural) was interested, among all the regions,
chiefly in those with which it was essentially concerned. But although the precision with which maps are
made is merely a consequence of the historical
phenomenon of the expansion of Islam in these
middle climates, it may also have been facilitated by
the merchants, particularly for the knowledge of the
eastern extremities of these same climates, which
were vital for the important commerce of the time.
Finally, it should not be forgotten either that the
location of the towns as precisely as possible is a
result of the necessity to fix in each of them the
direction for the prayer: it is not by accident that
al-Mukaddasi gives his chapter on these questions
the title Dhikr akallm al-^dlam wa-markaz alkibla.
This knowledge derives, with much else, from the
type of geography which consists of the description
of the terrestrial sphere, which is called surat al-ard.
A general knowledge of this "configuration of the
earth", together with its climates and the degree of
uncertainty or precision of its respective parts, very
soon became an obligatory part of the knowledge
of the educated gentleman. One of the most
prominent themes is that of the central climate,
the fourth, which represents "moderation in all
things". Here the old Babylonian tradition combines
with preoccupation with the political and cultural
pre-eminence of clrak to produce the statement that
in Mesopotamia are combined the most beneficial
effects of a place's position on the map, of the astral
influences and of the general configuration of the
contours, the whole ensuring to its inhabitants the
most solid qualities of character, perfect balance
and the liveliest intelligence. Concerning this, the
picture given by the IkhwSn al-Safa5 (i, 170-9) is
most revealing: in it clrak holds both a middle
position so far as regards the natural features
represented by the rivers and the mountains, and a

1077

high position regarding the cultural benefits represented by the towns.
The passage in adab writings concerning the general
theme of the seven climates and the special theme
of the fourth is a widely attested phenomenon.
Their importance is illustrated by the fact that, as
we have said, they are not even completely absent
from works of the school of al-Balkhi who, as we
shall see later, have no use for them in the method
which they follow. The integration of these themes
in the general culture of the time led also to the
appearance of the seven climes in the Kitdb al-Bulddn
of Ibn al-Fakih (pp. 5-7) or in a more specialized
book like that of the Spanish geographer al-Razi:
the statement (p. 51) that Spain is situated in the
fourth climate, that of Baghdad, is the result of a
local enthusiasm which, attributing to Spain its own
advantages, celebrities and marvels, allows it to
stand comparison with clrak.
Against this collection of texts, stemming from
the Greek tradition as revised by Islam, must be
set other works from the beginning of Arabic geography, which obviously rejected this tradition. The
administrator-geographers, even when they make
allowances for it like Kudama (p. 230), tend to present their facts to conform with the exigencies of
administration or politics: al-Yackubi, who describes
the world starting from Baghdad as centre, is uninterested in any division which is not by provinces,
in other words which does not correspond to those
concrete realities which are the history and geography
of well-defined areas which may be administered as
such. Ibn Khurradadhbih, the earliest of the Muslim
geographers in the strict sense, is still more interesting: although he makes iklimt according to a rather
confused terminology, the equivalent or a subdivision
of a kura, it is certainly to a real entity, forming an
administrative whole, to which he refers by these
two words: it is a "country" grouped round a capital
town, and combining with others to form a larger
entity. Thus Hamat, Shayzar, Macarrat al-Nucman
and the Lebanon are each considered as an iklim,
whereas Antarsus, Bulunyas or al-Ladhikiyya are
given the name of kura, these divisions together
forming, with many others, a wider area known as
akallm Hints (pp. 75-6).
There exists another meaning of the word iklim,
this time originating in Iran. The word keshwar
refers, in Persian tradition, to the seven great kingdoms of the world, of which six (India, China, the
Turks, Rum, Africa and Arabia) are distributed
around the central kingdom, that of Iran. An obvious
borrowing of this idea, but using the word iklim,
appears in al-Maseudi (ed. Pellat, i, § 189).
Finally, the school of al-Balkhi was to give the
word a new meaning, fully adapted to the realities
of practical geography. Although it borrowed the
word itself from the Greek tradition, it took from
the Iranian tradition the idea of a figurative representation of iklim in the form of a bird or a familiar
object, and the idea of a distribution of human
groups around one centre, with the difference that
this time the pivot of the world shifted from Media
to Arabia. But a more important fact is that the
school of al-Balkhi, in the spirit this time of administrative geography, is careful to define areas, land
or maritime, regarded as wholes which in geography
are clearly isolated. Thus al-Istakhri and Ibn Hawkal,
describing (in order to repudiate it) the old division
of the seven climates, produce twenty new a^dllm,
exclusively Muslim: Arabia, the sea of Fars, the
Maghrib, Egypt, Sham, the sea of Rum, Djazira
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lrali, Khuzistan, Pars, Kirman, Sind, Armenia-alRan-Adharbaydjan, Djibal, Daylam, the sea of the
Khazars, the desert of Persia, Sidjistan, Khurasan.
Transoxania. Al-Mukaddasi was to perfect this
geographical division, of the iklim: he considered,
first of all, that geography is concerned with men,
thus with the cultivable earth, and he refused to
use the term ifylim for seas and deserts. He therefore
reduced the number of the akalim: he no longer
listed sixteen earthly afrdlim as his predecessors
had done, but fourteen: six Arab (Arabia, c lrak,
Akur = Djazlra, Sham, Egypt, Maghrib) and eight
non-Arab (Mashrik, Daylam, al-Rihab, Djibal, Khuzistan, Pars, Kirman, Sind). It will be seen that,
first the group Armenia-al-Ran-Adharbaydjan is listed under the single name of al-Rihab (the "[high]
plains") and that, secondly, Sidjistan, Khurasan and
Transoxania are grouped in the iklim of the Mashrik,
which means (ed. de Goeje, 7) the Samanid sphere of
influence. The whole operation is to designate the
ifclim as a geographical and historical entity which
is, or has been at a certain time in the past, sufficiently independent of others to be the seat of a
de jure or a de facto autonomous authority.
The final meaning of the word, that of "region",
"country" in general, is attested by Abu '1-Fida3,
who, in his tables, places side by side the scientific
definition of iklim (al-iklim al-hakiki) and its current
definition (al-iklim al-curfi).
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(A. MIQUEL)
I1£RAR, in fikh, means an acknowledgement,
either judicial or extra-judicial. The Muslim jurists
define ifcrdr as ictirdf, "confession" (Ibn Kudama,
Mughnl, v, 137). The institution, as it has been built
up by the jurists of Islam, is however much more
flexible, more comprehensive and more independent
of the exact anterior reality which it is considered

to reveal, than the corresponding institution of the
western systems, in the sense that it is used not
only to reveal or to confirm a previously existing
right, but also often in practice to produce a new
juridical situation. As J. Schacht has pointed out,
ikrdr, at least in matters concerning patrimony,
"creates an abstract debt"; the efficient cause,
sabab, of the obligation admitted is never demanded
of the declarant, except in Shafici and Hanbali law in
matters concerning a slave "authorized to trade".
The slave is required to state the origin of the
obligation which he considers himself to owe in order
for it to be known whether it comes within the
provisions of the authorization which he has received.
All these reasons make it seem preferable to
substitute, as far as possible, when translating ikrdr,
"recognition of rights" for the much narrower term
"acknowledgement".
Whether it is judicial or extra-judicial, ifrrdr is
subject to the same juridical rules; this is why the
fukahd*, in their writings, have not divided the study
of it into two separate chapters, and although they
return to the question in the chapter dealing with
judgeship (kadd*), this is solely in order to point
out the place of judicial acknowledgement among all
the methods of proof admitted in law. A judicial
acknowledgement is one which intervenes during an
action. It consists of the recognition by the person
against whom the petitioner alleges a fact, or a
right, of the soundness of the request. At this juncture, the procedure goes no further. The judge cannot
neglect this recognition and demand a further proof.
But if the defendant denies the claim of the plaintiff,
it is then a matter of an inkdr [q.v.] or denial, which
may lead to the procedure of an oath, which then has
to be sworn by the defendant.
On the other hand, a distinction which must be
made concerning ikrdr is that based on the object
of the recognition. If this object is a right to a
patrimony, it is then a matter of an ikrdr bi 'l-hukuk;
but if it is a non-patrimonial right (marriage, paternity,
repudiation, etc.), it is described as ikrdr bi 'l-nasab,
bi 'l-nikdh, etc. This is not merely a question of
terminology, since the two categories of recognition
do not function quite according to the same rules.
I. Conditions of validity. These concern the
declarant (al-mukirr), the beneficiary (al-mukarr
lahu} and the object of the recognition (al-mukarr
bihi).
The author of the recognition must have reached
the age of puberty and be of sound mind. A minor,
an idiot or a person of low intelligence (ma'tuh) may
recognize neither a patrimonial nor a non-patrimonial
right. A spendthrift (safih) may recognize only a
non-patrimonial right.
With slaves, it is important to distinguish between
one who has been authorized by his master to trade,
and one who has not. For the latter, as a general
rule, there can be no question of the recognition of
debts, since he has no patrimony proper, and the
acknowledgement of a previous debt would be manifestly untrue. Has he then the right to admit to an
offence which is dealt with by a corporal punishment ?
According to almost all the writers of all the schools,
his admission, under the circumstances, is valid, and
he should receive the punishment applicable to this
offence in spite of the loss (e.g., the slave's life,
or the mutilation of one of his limbs) which this
could involve for the master; the Ilanbali's adopt
more or less the same point of view but do however
consider the admission of a murder to be unacceptable.
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The situation of a slave "authorized to trade" is
quite different. According to the non-Hanafi doctors,
his recognition of a debt is valid if this debt is in
connexion with the trade in which he has been authorized to engage; it is a charge on his own profits,
and not on any goods which may have been entrusted
to him by his master. Hence the non-Hanafi insistence
on the necessity that the cause (sabab) of the debt
should be defined. According to the Hanafis, the debt
recognized by the "authorized" slave is to be a
charge on the whole of the goods in his possession.
All the fukahd* agree that an ikrdr obtained by force
is null whether the object of the recognition be patrimonial or non-patrimonial. Indeed this leads, in
Hanafi law, to a rather paradoxical situation, concerning in particular repudiation or enfranchisement.
This school regards these two actions as still valid
even if they have been obtained directly through
violence, but the ikrdr, if its object is an earlier repudiation or an enfranchisement, and if it has been
obtained by force, is nevertheless deemed to be invalid (al-Zaylaci, Tabyin, v, 2). For a person in a
state of intoxication, the general principles of the
law demand that any recognitions of rights towards
a third party which he may be persuaded to utter
while in such an unconscious or semi-conscious
state are to be regarded as not having occurred, and
the majority of the schools accept this solution. The
Hanafis, on the other hand, rather inappropriately
introducing moral considerations into a strictly
juridical field, distinguish between drunkenness which
is excusable and drunkenness which is voluntary or
culpable. In the first case (if for example the declarant has become intoxicated inadvertently through
taking too large a dose of a medicine containing
alcohol), the drunkenness, in this case considered
excusable, makes inoperable all the admissions of
the person who is in this state. But if the admissions
are pronounced while in a state of culpable or voluntary intoxication, all his admissions are considered
in Hanafi law to be valid.
The recognition of rights, whatever its object, is
a unilateral act which is an obligation on its author
for as long as the beneficiary (who is of course
never forced to accept it) has not in some way expressed his refusal (radd), also referred to as denial
(takdhtb). If this happens, it becomes invalid, the
disavowal of the beneficiary implying its dishonest
character. This is what the writers mean by saying
that ikrdr is irrevocable. There cannot therefore be
any inkdr after an ikrdr, but the reverse is possible:
al-ikrdr bacd al-inkdr sahih (al-Sarakhsi, Mabsut,
xvii, 157).
The rule of irrevocability admits at least two
exceptions: (a) the first concerns the "rights of God"
(hukuk Alldh}. A person who confesses to an offence
punishable by a hadd, i.e., zind, theft, the use of alcoholic liquor, etc., has alwavs the right to retract,
even after judgement has been passed, and right up
to the moment when the punishment is inflicted.
This does not apnly to an offence punishable by
retaliation, since retaliation is a "right of man", and
the admission in this field is always irrevocable,
(b) It is also permissible for the author of a recognition of "indirect relationship" (see below) to retract
his statement; indeed this recognition is in fact equal
to a testament, which is, of its nature, revocable.
As regards the beneficiary (al-mukarr lahu], it is
enough for the ikrdr to be valid that he should be
indicated precisely (yakun ma*lilmnn), that he should
actually exist at the time or that he should simply
be conceived (al-Kasam, BaddW, vii, 223). The
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formula embraces not only all human persons who
are alive, or conceived, including slaves, but also
corporate bodies, mosques, charitable foundations,
etc. This gives rise to some difficulties regarding the
acceptance, since an ikrdr may always be refused.
It is agreed that the acquiescence of corporate
bodies does not have to be formal; those below the
age of puberty who have reached the age of discretion may acquiesce in person. When the beneficiary
of an ikrdr has not reached the age of reason, he
may not consent to it in person; the question is important particularly with regard to the recognition
of paternity. If the person recognized by another as
being his son has not reached the age of reason (or
if he is mentally defective), he may not acquiesce
in this recognition, which will therefore be valid only
in respect of the unilateral wish of the author of the
recognition, and this definitively, that is without its
being possible for the recognition to be questioned
when the child reaches the age of reason, or when
an insane person who has lucid intervals recovers
his reason (al-Kasani, op. cit., vii, 232).
Concerning the object of the ikrdr, al-mukarr bihi,
it may be stated without hesitation that all rights
of whatever sort, "the rights of man" (hakk al-cibdd)
or "rights of God" (hakk Alldh), patrimonial or nonpatrimonial rights, may form the object of a recognition subject to the conditions mentioned above.
There does not exist in fikh a single exception to
this rule, on condition, of course, that the right which
is the object of the recognition appears feasible and
is permitted by Muslim law.
But the problems raised by ikrdr are not exactly
the same, according to whether its object is a patrimonial or a non-patrimonial right.
II. The recognition of p a t r i m o n i a l rights
(al-ikrdr bi 'l-hukuk).
The authors deal mainly with the recognition of
a monetary debt and list the formulas suitable for
expressing such a recognition, the simplest being:
"I owe you a thousand dirhams".
The formula naturally varies according to whether
the right recognized is a right to property, a deposit,
a share in a limited partnership, etc. The Muslim
jurist is faced with two great problems in connexion
with this type of ikrdr. The first is that of the indivisibility of the acknowledgement, the second that
of the validity of an acknowledgement made during
the final illness (marad al-mawt] of the declarant.
A. The problem of the indivisibility of the acknowledgement is common to all the legislative systems.
It is stated thus: upon the hypothesis that the author
of the acknowledgement, after having recognized a
principal fact or a right, produces a new fact which
modifies the juridical effects of his first affirmation,
it is necessary to know whether the beneficiary who
accepts the acknowledgement is bound to take it as
a whole (that which is to his disadvantage as well
as that which is to his advantage), or whether he
is permitted to retain only one part of it, avoiding
the reservations.
The Muslim jurists, adhering to their method of
proceeding by concrete cases, put the question slightly differently. Is the istithnd*, i.e., the exception, the
restriction, which is introduced into an acknowledgement by the conjunction ilia, "except", permitted,
or is it considered non-existent, the acknowledgement
remaining valid because it is irrevocable?
All the schools allow istithnd*, when the object
of the restriction is of the same genre (dnns) as that
of the main obligation; this is easy to understand,
since the acknowledgement then forms an indivisible
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whole. Apart from this case, on which all the jurists
agree, the lianafis authorize istithnd* (thus rendering
the acknowledgement indivisible) when the objects of
the restriction are things "which may be weighed,
measured or counted". If this is not so, if, to take
a classic example, the author of the recognition of
a sum of money excludes from the object of his
acknowledgement a slave or a garment, the restriction is null, considered not to have been formulated,
the first part of the acknowledgement remaining perfectly valid. Shaficis and Malikis go much further in
the direction of the principle of the indivisibility of
the acknowledgement. According to their doctors,
any istithnd* is valid and is binding on the beneficiary of the recognition, who must either accept it as
a whole or reject it entirely. The Hanbalis reject any
istithnd* except one whose object is of the same
genre as the main obligation. Ibn Kudama (Mughni,
v, 142) explains their position thus:
"To admit every sort of istithnd* is to allow the
author of the recognition to attach to the debt which
he recognizes a claim against the beneficiary which
has no connexion with the object of the recognition.
This would absolve him (if the thing were permitted)
from proving, by witnesses or other means, the
sound foundation of his claim".
The preceding rules do not apply in matters concerning the term (adj[al), which the author of the
recognition includes in his acknowledgement. If the
beneficiary contests the term, he is, say the Hanafis
and the Malikis, to be believed, but must take the
oath; the Shaficis and the Hanbalis on the other hand
give precedence to the statement of the declarant;
and it is incumbent upon the latter to state on oath
that the debt was indeed due.
It is important not to confuse istithnd* with what
the jurists refer to as istidrdk, which is a rectification. It is supposed that the author of the acknowledgement corrects himself in order to recognize a
higher sum than the one he has just mentioned. It
is easy however to avoid confusion, since istidrdk
is introduced into the phrase by the expression Id
bal, which means: "not this, but rather". Thus the
author of the acknowledgement may say "I owe so
and so a thousand dirhams, nay rather two thousand".
According to the Hanafis, because of the rules
of kiyds [q.v.], the second declaration should be added to the first so that the author of the recognition
finally owes 3000 dirhams, since all recognitions of
debt are irrevocable as soon as uttered; but in
istihsdn, in equity, it is admitted that he owes only
the total given in the istidrdk, i.e. 2000 dirhams (alKasani, op. cit., vii, 212).
B. Ikrdr al-marid. The recognition of debts made
by a sick person in articulo mortis, or by anyone in
danger of death (a person drowning or under sentence
of death) is especially suspect, in a legislative system
which, like fikh, sets very narrow limits to any acts
of liberality inspired by approaching death. It could
be too easy for a sick person to arrange things to
the advantage of an heir by means of an ikrdr or to
dispose of more than a third of his fortune to a
stranger, both of these being acts of generosity which
he is not permitted to perform, directly, by testament.
Nevertheless, it is only the Hanafi and Hanbali
schools which lay down definite rules for the ikrdr
in favour of an heir. According to these two schools,
ikrdr uttered during the "death sickness" of the declarant in favour of an heir may always be annulled,
just as a testament in his favour would be (unless
it had the unanimous agreement of the co-heirs).
The Malikis turn in each individual case to dis-

covering the intention of the declarant. If this intention, because of the circumstances, is suspect
(muttahama), then the ifrrdr is not valid, as such,
but if it appears that the declarant really did owe
the object of the ikrdr to his heir, they then consider
the recognition to be perfectly in order. The Shaficis
consider that, of the two diametrically opposite
opinions professed by the Imam al-Shafici, the rddjifr
(preferable) opinion is that which regards as valid
(sahih) any ikrdr made during a final illness, even one
in favour of an heir (al-Ramli, Nihdyat al-mufytddi,
iv, 51).
If the beneficiary of the ikrdr is not an heir of
the dying person, all four schools allow him the
entire benefit of the sum that is recognized as being
due to him, even if this absorbs all the inheritance.
The beneficiary will then be in competition, and for
a share proportional to his claim, with those to whom
the declarant had been in debt before his illness.
Only flanafi law gives to those who were creditors
before the illness priority over those who are beneficiaries only of an ikrdr uttered during the final
illness, by virtue of the saying duyun al-sihlia
mukaddama cald duyun al-marad "debts [contracted]
in a state of health are to be preferred to those made
during the last illness".
III. Recognition of
extra-patrimonial
rights. It is always slightly surprising to see how
readily fikh admits the recognition of a non-patrimonial right by one person in favour of another, even
when this right cannot have come into existence
directly except under relatively stringent conditions,
from which its simple acknowledgement is exempt.
Marriage, paternity, direct or indirect relationship,
repudiation, enfranchisement, etc., may be the
object of an ikrdr which will take the name of the
right thus recognized. We shall deal here only with
the recognition of marriage, or, in other words, of
the status of spouse (ikrdr bi-'l-nikdh) and with the
recognition of relationship (ikrdr bi 'l-nasab). These
are in fact the family rights which in the past most
often formed the object of an ikrdr.
A man may recognize a woman as being his wife,
and vice versa, on the sole condition that there exists
between them none of the impediments to marriage
laid down by Muslim law. This possibility allows
proof by witnesses or by documents to be replaced
by other methods when such proof is impossible or
too difficult, but it will also allow in certain circumstances the circumvention of the detailed regulations which govern the contracting of marriage in
Muslim law. Naturally the recognition is valid only
if it is approved by the beneficiary. Here there becomes apparent a difference between the recognition
made by a man and that made by a woman. When
it is the man who takes the initiative in the recognition, the woman may acquiesce, even after the
death of the person who claimed to be her husband,
whereas if it is the woman who is the first to "admit"
her marriage with a certain man, the man may
approve it only while the woman is still living.
The above dispositions are those of the Hanafi
school; all the other Sumni schools and the Shici
schools hold more or less the same principles, except
for the Malikis, who admit the ikrdr bi 'l-nikdh
only between persons who come from a distant
country and who because of this may have some
difficulty otherwise in providing proof in any other
way of a marriage between them which took place
in that country.
The i^rdr bi 'l-nasabt the recognition of relationship, covers in reality two different institutions,
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according to whether the relationship recognized is
direct or indirect.
The relationship is direct when it does not imply,
in order to be possible, the existence of a third
person between the author of the recognition and
the beneficiary. This can arise only in the case of
the recognition of a child, a father or a mother. In
all other cases (recognition of a brother, an uncle,
a grandson) the relationship is indirect, since the
author of the recognition could obtain the result he
seeks only by attributing to a third person (his
father, his grandfather, his son respectively in the
examples given) the paternity of the person whom
he recognizes.
This is why, while the recognition of direct relationship "establishes" (thabbata) sonship or paternity, as the fukahd* say, the recognition of indirect
relationship has only very narrow effects, limited
to the author of the recognition only, and resulting
occasionally in a right to inheritance of the beneficiary.
a) Recognition of direct relationship. In all the
schools, three conditions are necessary for its validity: the child who is recognized (or who recognizes)
must not be the son of someone else; there must
be a sufficient difference in age between the author
and the beneficiary to make the recognition likely;
finally the person recognized must agree to it, unless it is a question of a very young child or of an
insane person. To these three conditions the Malikis
add a fourth: they require that the circumstances of
the birth were such as to make such a relationship
plausible, in other words they consider that a child
born in Morocco may not be "recognized" by a father
who is definitely known never to have left Syria; but
the other schools do not demand this condition nor
(agreeing in this with the Malikis) do they demand
that proof be shown of the marriage of which the
child is the issue.
The recognition of direct relationship puts the
beneficiary in exactly the same juridical situation as
if the relationship resulted from the rule al-walad
li-'l-firdsh, "the child belongs to the marriage-bed",
or from the proof by bayyina, by witnesses;
this applying in all the branches of law, whether
concerning succession, impediments to marriage,
incapacity to bear witness, or else in penal law.
b) The recognition of indirect relationship. This,
unlike the above, does not form a situation valid
ergo, omnes. The author of the recognition binds only
himself, but it is excessive to write, as does alZaylaci (Tabyin, v, 28), that "the recognition of a
brother or of an uncle is the equivalent of a bequest".
In Hanafi law, a person who has recognized someone
as being his brother (the most usual example) obviously cannot attribute to the beneficiary the status
of being the son of his own father without the latter's
approval. Without such approval (the father being
already deceased or having refused his consent), the
beneficiary has no rights except as regards the author
of the recognition; for this reason he will share with
the latter the possessions which he inherits from
his father; he may eventually claim from him maintenance, and will receive the whole of his inheritance
if the author of the recognition dies without leaving
any heirs. This recognition, unlike the preceding one,
may always be revoked, as may a testament.
The contemporary legal codes, since the Syrian
Code of Personal Status of 1953 (art. 134 & 135),
devote a fair number of clauses to the recognition
of direct relationship. This modern legislation
appears to be very reasonable. The institution still
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retains today a large part of its practical interest,
since it enables the gaps in the records of the registry
office to be made good, the latter in any case not
being held in very high regard in certain Muslim
countries; furthermore, it makes possible the
recognition of a natural child (it is enough to fail
to mention the irregular conditions of its birth) and
also the adoption (referred to as recognition) of a
foundling.
It is surprising on the other hand to find, in these
contemporary texts, clauses concerning the recognition of indirect relationship. This is hardly
ever used today and it is doubtful whether it was
really useful to include even brief rules about it in
the laws and the codes the aim of which was adaptation to the conditions of modern life. Thus the Egyptian law of 6 August 1943 on inheritance devotes to
it article 42; the Syrian, Tunisian and Moroccan
codes of Personal Status refer to it, giving it moreover the same outline which the institution had in
Hanafi law. It is only c lrak which, in correcting the
legislative whims of Kasim, has not, in its Code
of Personal Status, revoked the right to inheritance
of a beneficiary of a recognition of indirect relationship (art. 88, modified by the law of 18 March 1963).
Bibliography: All the works of fikh, even
the most modest, contain a chapter on ikrdr. In
particular there may be consulted: Hanafi law:
Sarakhsi, Mabsiit, Cairo 1324, all of vol. xviii;
Kasani, Badd*ic al-sandW, Cairo 1313, vii, 209 ff.;
Zaylaci, Tabyin al-hakd^ik, Cairo 1315, v, 2 f f . ;
Maliki law: Khalil, Mukhtasar, tr. Bousquet 1961,
iii, 88 ff., and its commentaries by Hattab and
Mawwak, Cairo 1329, v, 216 ff. and by DardirDasuki, ed. Halabi, iii, 397 ff.; Shafici law: Ramli,
Nihdyat al-muhtddi, Cairo 1286, iv, 33 ff.; Shirazi,
Muhadhdhab, Cairo, ed. Halabi, n.d., ii, 343 ff.;
Hanbali law: Ibn Kudama, Mughni3, Cairo 1367, v,
i37ff.; Imami law: al-Muhakkik al-Hilli, Shara'i*
al-Isldm, Beirut 1930, ii, 108-16 (Fr. tr. by Querry,
Paris 1876, ii, 150-70); Santillana, Istituzioni di
diritto musulmano, Rome 1938, ii, 220 ff. (extrajudicial admission), ii, 589 ff. (judicial admission);
Y. Linant de Bellefonds, TraiU de droit musulman
compare, Paris and The Hague 1965, i, no. 345-8
(ikrdr of a sick person), ii, no. 612-3 (ikrdr of
marriage); J. Schacht, An introduction to Islamic
law2, Oxford 1966, 151.
(Y. LINANT DE BELLEFONDS)
C
IKRIMA, a distinguished member of the generation of Successors (tdbi'un), and one of the main
t r a n s m i t t e r s of the t r a d i t i o n a l interpretation of the K u r ' a n attributed to Ibn cAbbas.
He was a slave of Ibn cAbbas, to whom he was
supposed to have been given when he was governor
of Basra, and manumitted by his son CA1I; he is
therefore also often called a mawld of Ibn c Abbas. He
is sometimes counted among the Successors of Mecca,
sometimes among those of Medina. He travelled a
good deal, and his presence is attested in Mecca and
Medina, Egypt, Syria, Yaman, Kufa and Basra,
Nisabur, Isfahan, Samarkand and Marw, sometimes
in the company of governors; this lends at least
some credibility to the opinion that he was a
propagandist of the Kharidjis, whose doctrines he
certainly followed. But it is most unlikely that he
travelled to the Maghrib and was responsible for
the implantation of Kharidii beliefs in Ifrikiya,
or even that he died in Kayrawan. (He is said to
have been of Berber origin). On the contrary, he
died in Medina at the age of 80 in 105/723-4 (the
best attested date), on the same day as Kuthayyir
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Azza [q.vJ], and the prayer for the dead was spoken
on both of them together. It is related that on account
of his Kharidji opinions he was searched for by some
governor of Medina and therefore had to live in
hiding, but the vagueness of this information shows
it to be spurious. According to the oldest sources, he
transmitted traditions from Ibn cAbbas, cA3isha,
and a very few others; later, the numbers of his
authorities and of the transmitters from him increased almost indefinitely. Already in Ibn Sacd,
admiration of his knowledge is mixed with critical
comments on his traditions; Bukhari still endorses
him unconditionally; the older Traditionists accepted
him notwithstanding the objections which were being
raised to him (four of the authors of the classical
collections of traditions, Bukhari, Muslim, Abu
Dawud, and Nasa3!, included his traditions in their
works), and only some later critics declared him
unreliable or to have been untruthful in relating from
his master, no doubt on account of his Kharidji, and
therefore heretical, opinions; but the final appreciation (Ibn Hadjar, at the end) accepted him again.
The Fihrist (p. 38, 1. 2) mentions a book of his,
derived from Ibn cAbbas, on the revelation of the
Kur 3 an; it is no doubt as little authentic as the other
collections of interpreting notes on the Kur 3 an
attributed to Ibn c Abbas (Goldziher, 77).
Bibliography: Ibn Sacd, v, 212-6; Khalifa b.
Khayyat, K. al-Tabakdt, Baghdad 1387/1967, 280;
Bukhari, al-Ta*rikh al-Kabir, iv/i, no. 218; Ibn
Abi Hatim al-Razl, K. al-Dj_arh wa 'l-tacdil, iii/2,
no. 32; Tabari, Annales, iii, 2483-5, and index;
Mubarrad, K. al-Kdmil, 561, 1. 12; Ibn cAbd
Rabbih, al-^Ikd al-farld, Indices by M. Shafic, i,
603; Aghdni, viii, 42 f.; xv, 126; xix, 60; Yakut,
Irshdd, v, 62-5; Nawawi, Tahdhib al-asmd*, ed.
Wiistenfeld, 431 f.; Ibn Khallikan, Wafaydt, s.v.;
DhahabI, Tadhkirat al-huffdz, Hyderabad 1333, i,
89 f. (no. 87); Ibn Hadjar al-cAskalani, Tahdhib
al-Tahdhlb, vii, no. 475; Caetani, Chronographia
Islamica, 1328 (year 105); Goldziher, Die Richtungen der islamischen Koranauslegung, 75 f.;
Brockelmann, SI, 691.
(J. SCHACHT)
IKRlTISH, Arabic name of Crete, with
the variants Akritish (Yakut), Ikritiya (Ibn Rusta),
Ikritas (Hudud al-<dlam)' (Akrita '(Yakut, ii, 865)
refers to a locality in Asia Minor and has only a
fortuitous resemblance with the name of the island
of Crete).
Geography. The Arabic geographers describe it
as one of the largest islands in the Mediterranean
(Bahr al-Rum [q.v.]), whose situation they sometimes
confuse with that of Cyprus. They give widely
varying figures for its area; a circumference of 300
miles (Ibn Rusta) or taking 15 days on foot
(Ibn Khurradadhbih; al-Himyari), 100 farsakh (alMukaddasi; on this point see A. Miquel in his
translation of this author, 42 and n. 47); see also
other figures given by al-Himyari, following Orosius,
and others in al-Kalkashandi and al-Zuhri.
It contains several towns (al-Mukaddasi) and large
villages (Yakut). Al-Himyari preserves in a very
corrupt form the ancient epithet given to it by the
Greeks, "of a hundred towns", Hekatompolis (Iliad,
ii, 649; Strabo, ed. Teubner, book x, 674-5, also
Enenekontapolis).
Ibn Hawkal describes it as rich in agricultural
products. Al-Zuhri mentions wheat, barley, abundant
fruits, fig-trees, vines, rhubarb and other plants,
but notes that it lacks olive trees and that the local
oil is made from turnips or from sesame. Al-Himyari
mentions herds of goats and, in the mountains,

wild sheep; also a gold mine. Antimony of good
quality was found there (al-Himyari, al-Zuhri). The
latter states also that there was gathered there the
resin from the lentisk tree, known as mastic (almastaki), and that it was only in Crete and in India
that one could find 'epithyme' (cuscuta epithymis], a
medicinal plant growing as a parasite on thyme (for
which see Ibn al-H'achcha, Glossaire sur le Mans'uri
de Razes, ed. G. S. Colin and H. P. J. Renaud, Rabat
1941, nos. 3 and 594).
Ibn Hawkal states that an active import and export
trade was carried on there. According to al-Zuhri,
Crete exported antimony and mastic, walnuts,
hazel-nuts, pomegranates and cheese. Abu '1-Fida3
states that it exported to Egypt honey and cheese,
and al-Kalkashandi repeats this. The export of
cheese to Egypt from Crete is confirmed by documents from the Geniza in Cairo (see S. D. Goitein,
Studies in Islamic history, 1966, 274, and Le commerce mediterraneen avant les Croisades, in Diogene
(1967), 57). It is known also that the abundance of
milk and honey in Crete was one of the reasons given
by Abu Hafs (see below) for retaining the Cordovans
there (Theophanes continuatus, 74). On the other
hand, Crete imported olive oil from North Africa and
from Spain (al-Zuhri), and, during the period when
it was Muslim, received from Egypt arms and
military equipment.
One of the resources of Crete, according to alZuhri, was tunny-fish which, coming from the
Atlantic at the beginning of May, entered the
Mediterranean and reached the island of Crete,
where they stayed until the beginning of June when
they returned to their starting-place; they were
caught and exported, dried, to all parts of the world.
At the time of the Crusades and of Venetian rule,
Crete had active commercial relations with Europe
on the one hand and with the other oriental countries
on the other. For details of this see the index of
Heyd, also, i, 276 for the products provided for
commerce by the Greek islands, and ii, 441, where it
is stated that Crete exported to Mamluk Egypt wood
and wine.
History. Crete was the object of Arab incursions
as early as the time of Mu c awiya. Al-Himyari
mentions that it was conquered by cAbd Allah b.
Sacd b. Abi Sarh, but gives no date; this statement
is of doubtful reliability. After the capture and
occupation of Cyzicus (Arwad) in 54/673-4, Crete was
raided by Djunada b. Abi Umayya al-Azdi. During
the reign of al-Walid (86-96/705-15) a part of it was
conquered, but held only temporarily; again under
Harun al-Rashid (170-93/786-809) it was the object
of an expedition by Humayd b. Macyuf al-Hamdani,
who also led an expedition against Cyprus. But it
was only during the reign of al-Ma3mun (i98-2i8/
813-33) that it came under Muslim domination. Its
conquerors were not Arabs from the East, but came
from Andalusia.
After the revolt, in 202/818, of the inhabitants of
Cordova against the Umayyad amir al-Hakam I,
which was ruthlessly suppressed, the whole population of the Suburb of Cordova (al-Rabad) was exiled.
A party of them (al-Rabadiyyun) reached Morocco;
others, more than 10,000 in number (15,000 according
to Ibn al-Abbar; see al-Bakri, tr. de Slane, 285, note),
joined probably by sailors from the coast of Andalusia, became pirates in the central and eastern
Mediterranean. These pirates landed on occasion in
Alexandria and became, owing to the political
troubles there, masters of the city, forming with the
help of a part of the population a small republic
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which lasted for about twelve years, from 200 to 2i2/
816-27. According to al-Yackubi there were about
3,000 of them, arriving in 4,000 ships—an unlikely
number. Their leader was cUmar b. Hafs b. Shucayb
b. clsa (and not Shucayb b. c Umar as is given in one
single tradition in Yakut) al-Balluti, a native of Fahs
al-Ballut [q.v.], who was called al-Ghaliz (the fat,
the corpulent; Yakut), also later al-Ikritishi. It was
not until 212/827 that a new governor of Egypt sent
by al-Ma'mun, Ibn Tahir, put an end to their domination. He laid siege to Alexandria in Safar/May and
forced it to capitulate, after a few days, in Rabic I/
June. According to Michael the Syrian (in Brooks,
432) the siege lasted nine months. Ibn Tahir granted
the Andalusians amdn and allowed them to leave the
town in their ships on condition that they took with
them no slaves and no Egyptians and did not land in
any country under Islamic rule.
They passed by the island of Crete, which, according to the Byzantine sources, they already knew from
having made a raid there, and landed with 40 ships
at the promontory of Charax in the same year 2i2/
827 (or, according to Michael the Syrian, in 828). At
the place where they had disembarked they built an
entrenchment with a ditch (khandak) from which the
town which grew up there took its name (Greek
Chandax)—whence the name Candia, the site of
which, according to G. C. Miles, is under the present
town of Herakleion. From there they made raids
into the island and conquered, one by one, 29 towns,
without encountering the resistance which might
have been expected, either because of the absence of
Greek troops or because of the indifference of a
population dissatisfied with Byzantine rule.
Byzantine tradition (Theophanes continuatus, 74-5)
claims that, after this, Abu Hafs had his ships burned
in order to deprive his companions, who wished
to see their wives and children again, of any hope
of getting away from the island, praising to them
the wealth of this country where milk and honey
flowed abundantly and telling them that they would
find wives there. This tradition is not confirmed in
the Arabic sources and seems unlikely, since the
Andalusians certainly had their families with them.
It is very probably a legend. Nevertheless Amari
supposes that Abu Hafs might have burned some
ships which were in a bad condition, and this may
have given rise to the tradition.
Once settled in the island, whose Christian population they reduced to subjection, the Andalusians
organized themselves into an independent emirate,
recognizing more or less the authority of the cAbbasid caliph and led by Abu Hafs c Umar and, after
him, his descendants. They engaged mainly in piracy
and in selling the slaves and the booty which they
acquired from this. They may have contributed to
the conquest of Sicily if, as Amari supposes (Storia,
i, 404, n. 2), the Spaniards mentioned in Ibn c ldhari
(Baydn, i, 95) as having helped Asad b. al-Furat
came from Crete.
In 828, they ravaged the island of Aegina; in the
same year the Byzantines attempted to reconquer
Crete. Soon after 828 an expedition under the Greek
Photios, which was joined by reinforcements under
Damianos, failed completely: Damianos was captured
and Photios fled with great difficulty. Another
expedition led by Crateros landed on the island, but
after an initial success the troops were surprised in
the night and massacred. Crateros, who succeeded in
escaping, was captured on the island of Cos and
hanged.
At the end of the reign of Michael II (820-9) or
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at the beginning of that of Theophilus, his son
(October 829-842), the islands of the Aegean were
re-captured from the Cretans, and this liberation is
attributed to a certain Ooryphas, who had been put
in command of a large fleet. In 829-30, Theophilus
entered into relations with the Umayyad ruler of
Cordova, cAbd al-Rahman II, and attempted to gain
his support against the Andalusians of Crete, on the
pretext that they were rebels against the Umayyad
authority who had given their allegiance to the
c
Abbasid caliphate. The Umayyad merely gave the
emperor complete freedom to expel the Andalusians
from Crete (see E. Le"vi- Pro venial, Un ^change
d'ambassades entre Cor done et Byzance au IX* s.,
inByzantion, xii (1937), 1-24, following an anonymous
Arab chronicle).
During the reign of Theophilus there occurred
several encounters between Byzantines and Cretans.
In Shacban 2i4/October 829, the Arabs destroyed a
Byzantine fleet off the island of Thasos and laid
waste Mount Athos, which remained for some time
deserted. They also ravaged the coasts of the theme
of Thracesion (the west of Asia Minor) and massacred
the monks of Mount Latros; but after this they were
annihilated by the strategos of the theme, Constantine
Contomytes. The date of this event is not known,
though Brooks puts it as late as 841.
During the reign of Michael III (842-67), Byzantium, after destroying in 843 a powerful Arab fleet
which was sailing towards Constantinople (but which
came from Syria and not from Crete), decided to
attack Crete. The expedition, which took place in
the same year, 843, was led by the logothete Theoctistes. It resulted in a temporary occupation of
Crete (see Ahrweiler, 112 and 441), but Theoctistes
returned to Constantinople because of rumours
spread by the Arabs of political intrigues in the
capital and, according to the continuator of Theophanes, the troops left in Crete were massacred by
the Arabs.
The Byzantines continued to plan an expedition
against Crete, which constituted a continual danger
to the Greek coast and islands. As Crete obtained
its arms from Egypt, a Byzantine fleet attacked
Damietta in 853 and seized there a large supply of
arms destined for Crete, while other squadrons were
in action around Crete itself. The increase in the
Byzantine maritime power at this time did not
prevent the Cretans, in the last years of the reign
of Michael III, from landing in Athos on two
occasions in 862. In 866, Byzantium decided to
undertake a new expedition against Crete, but the
assassination of Bardas, the maternal uncle of the
emperor, with the latter's connivance, interrupted
these operations (Vasiliev, i, 258; cf. Ahrweiler, 112).
During the first period of the Macedonian dynasty,
the Arabs of Crete remained active. In 872, their
raids reached as far as the Dalmatian coast of the
Adriatic, and in the following year they laid waste
the islands of the Aegean with a fleet under the
command of a renegade called Photios, probably
accompanied by other renegades. Some ships even
reached the island of Proconnesos in the Hellespont.
But the Byzantine admiral Ooryphas (a different
person from the Ooryphas mentioned above),
inflicted a severe defeat on the Cretan fleet, of which
several ships were burned. Nevertheless, Photios
re-appeared on the coast of the Peloponnese. The
same Nicetas Ooryphas gave battle to him and,
according to the Byzantine sources, took his revenge
on the prisoners, inflicting horrible tortures on the
renegades in particular. As a result of these Byzantine
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victories, it appears that for about a decade the
Cretans were forced to pay tribute to Byzantium.
The amir of Crete, according to the Byzantine
sources, was Salpis or Saet, a corruption of Shucayb.
At the beginning of the 4th/ioth century, the raids
by the Arabs of Crete who were in communication
with those living on the coast of Syria continually
caused great havoc, in particular in the Peloponnese,
where they massacred the inhabitants or carried
them off to sell them as slaves. They were in control
of Patmos, one of the Sporades, and Naxos paid
tribute to them (see John Cameniates, De excidio
Thessalonicensl, ch. 68, 580-3, ch. 70, 583; Vasiliev,
ii/i, 158-9, Russian ed., 134; cf. Ahrweiler, 104).
The Muslim Syrian squadron of Leo of Tripoli,
which captured Thessalonika in 291/904, anchored on
its return journey at Crete, where some of the prisoners were sold (John Cameniates, ch. 73; Vasiliev,
ii/i, 177, Russian ed. 150), which demonstrates the
agreement which existed between Crete and Syria.
At the time of the expedition of the admiral
Himerios in 297/909-10, a Byzantine emissary, who
was the author of the Life of Saint Theoctistes of
Lesbos, was sent to Crete to find out the intentions
of the amir and to try to ascertain whether he would
be giving his support to the Arabs of Syria (see
Vasiliev, ii/i, 209, Russian ed., 177-8). It is not clear
whether the same Himerios led an expedition against
Crete in 911. This has been questioned (Ahrweiler,
113, n. 4). In any case, in the spring of 912, whether
after the expedition against Crete or that against
Syria, Himerios's fleet was pursued by that of the
Arabs of Syria, probably helped by the Cretans, and
destroyed to the north of Chios (Vasiliev, ii/i, 214;
Russian ed., 182-3).
During the reign of Constantine Porphyrogenitus,
between 930 and 940, the Cretans attacked the Peloponnese and central Greece and also Athos (where
fortifications had to be built) and the coasts of Asia
Minor( see Vasiliev, ii/i, 320 ff., Russian ed., 270 ff.).
It is possible that they penetrated Attica and as
far as Athens (see the works quoted by G. C. Miles
in Hesperia, 1956 and the note in Vasiliev, 320). The
emperor therefore decided to prepare an, expedition
against Crete in 949 in order to put an end to the
activity of the pirates: the preparations for it are
described in detail in the De ceremoniis, II, 45. But
again the expedition was a failure; after the troops
had landed they were taken by surprise and defeated,
and a large number of ships were lost (see Vasiliev,
ii/i, 333 ff.).
It was during the reign of Romanus II, the son
of Constantine Porphyrogenitus, that Crete was reconquered by Nicephorus Phocas with a large fleet
and army. The expedition left Constantinople in June
or July 960. After landing, the army marched on the
powerful fortress of Chandax and laid siege to it,
while detachments spread across the island. The siege
lasted throughout the winter of 960-1 and the fortress
was captured by assault on 6 March 961.
The Cretans had not been able to obtain help. The
amir of Aleppo had no fleet and does not appear to
have been approached. An embassy had been sent
from Crete to the Ikhshlded amir of Egypt, but he,
realizing his weakness, advised them to seek help
from the Fatimid caliph of North Africa, al-Mucizz.
The latter not only sent word to the emperor declaring that the truce concluded with Byzantium in 345/
956-7 was at an end and demanding that he raise
the siege of Crete; he further promised to send a
fleet to aid Crete, and proposed to the amir of
Egypt that they should act together, the African and

Egyptian fleets to meet at Cyrenaica on the first
day of Rabic II 350/20 May 961. Documents relating
to this are to be found in al-Madj[dlis wa 'l-musdyardt
of the kadi Abu tfanifa al-Nucman, the friend of
the caliph al-Mucizz, published in the work by Hasan
Ibrahim IJasan and Jaha Afcmad Sharaf, al-Mu'izz
li-Dln Allah, Cairo 1948, 303-4, 321-2, analysed by
Fahrat Dachraoui, La Crete dans le conflit entre
Byzance et al-MuHzz, in Cahiers de Tunisie, no. 26-7
(1959) and tr. by M. Canard, Les sources arabes de
Vhistoire byzantine, in Revue des Etudes Byzantines,
xix (1961), 285-8.
Although Ibn al-Athir and other historians state
that the Fatimid caliph, as he had promised the
Cretans' ambassador, sent troops, who gained a
victory over the Byzantines and took them prisoner,
this is very doubtful: at the date indicated Chandax
had already been taken by Nicephorus Phocas and
this help would have arrived too late. According to
the Byzantine sources, the amir of Crete having sent
an appeal for help to the Arabs of Spain and Africa, a
number of ships did land some men, who succeeded
in scaling the walls of the place, but who, realizing
that any help would be in vain, returned to their
ships.
According to a tradition related by al-Nuwayri
(see Mariano Gaspar), the emperor Romanus II asked
the amir of Crete, cAbd al-cAziz b. Habib, to put a
stop to the Cretan raids on the islands in order to
allow the inhabitants of the islands, who had fled, to
return to their homes and to resume trade with Crete,
promising in return to pay him an annual tribute.
A treaty was concluded on this basis. Then the
emperor proposed to the amir to send to Crete a herd
of brood-mares, whose progeny was to be shared
between them, the males for the emperor and the
females for the amir. This was a ruse, which allowed
the Byzantines to introduce into the island 500
horses with their grooms. Thereupon there arrived
secretly the troops of Nicephorus Phocas, who landed
at the place where the horses were, bringing with
them saddles and bridles. They had only to mount
the horses to be ready for battle and to take the
defenders of the island by surprise. But, according
to Yakut, the army of Nicephorus Phocas consisted
of 70,000 men, 5,000 of them being horsemen, and
according to Ibn Khaldun, he arrived with 700 ships.
The work by G. Schlumberger, Un empereur byzantin au X* siecle, Nictphore Phocas, gives a detailed
and vivid account of the siege of the town of Chandax.
After the failure of a detachment sent into the
interior, which was taken by surprise and massacred,
Nicephorus began a complete blockade of the town
by means of an entrenchment, which stretched from
one end of the island to the other. Bombarded and
cut off from the rest of the island, the town fell,
though not without putting up a vigorous defence,
after a siege which lasted throughout the winter of
960-1. The town was pillaged and the inhabitants who
had not been killed were taken captive, among them
being the last amir, Kouroupas, his son Anemas and
their family. The walls were demolished, and a
fortress was built on a neighbouring height and
provided with a garrison. The mosques were destroyed
and all copies of the Kur'an were burned (cf. Kitab
al-^Uyun, f. 276 v.). The Muslims who remained in the
island were gradually converted to Christianity.
The capture of Crete resulted in unrest in Cairo,
of which the victims were the Christians there
(Yahya b. Sacid).
According to al-Nuwayri, the conversion of the
Muslims was achieved by cunning and by force.
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Some important inhabitants, invited to pay their
respects to the emperor at Christmas, received lavish
gifts and returned to the island very pleased.
Following this a great many people travelled to
Constantinople but then were arrested and forced
to become Christian under the threat of death. On
their return to the island they were warned that, if
they wished to see their families again, they must
persuade their fellow-Muslims to become Christian.
In this way the island became entirely Christian.
It does not seem that Kouroupas, a prisoner in
Constantinople and treated well, became a Christian,
but his son Anemas was converted, since he became
a member of the imperial guard and died in 972 in
the war against the Russians.
Ibn tJawkal states that before the Byzantine conquest Crete had been constantly in a state of war,
and the Christians could neither enter it nor leave it.
All the same there probably existed diplomatic
contacts between Byzantium and the amirs of Crete,
as is illustrated by the mission of the author of the life
of Saint Theoctistes (see above). But the two letters
of the patriarch Nicholas the Mystic "to the amir of
Crete" (Migne, P. G., cxi, 28-33 and 36-40; Vasiliev,
Russian ed., 190-205) were, according to R. J. H.
Jenkins (The mission of St. Demetrianos of Cyprus
to Bagdad, in Annuaire de I'lnst. de Phil, et a*Hist.
Orientates et Slaves, ix (1949), Brussels = Melanges
H. Gregoire), addressed to a caliph and not to an
amir of Crete; reference should now be made, however, to the French translation of the two letters in
Vasiliev, ii/i, Brussels 1968, 389-411: at p. 411 it
is suggested that the first letter (the second in the
Russian edition) was addressed at the end of A.D.
904 or early in 905 to the Amir of Crete, Muhammad
b. Shucayb, and related to the liberation of Greek
prisoners.
That Crete was in communication with the caliph
of Baghdad is demonstrated by the fact that in 248/
862 the former vizier Ahmad b. al-Khasib was exiled
to Crete by the caliph al-Mustacin (see D. Sourdel,
Vizir~at, i, 290).
The sovereignty of the island was transmitted
within the family of Abu yafs cUmar. Thanks to the
Byzantine and Arabic sources, and in particular also
to numismatics, it has been possible to work out the
succession of the amirs of Crete from 827 to 961.
The following has been suggested by G. C. Miles as
a result of his own researches and those of other
numismatists, with the probable dates of the reign
of each of the amirs.
Abu tfafs c Umar I b. Shucayb, 2i3/828-circa
241/855Shucayb I b. cUmar (the Saipis or Saet of the
Byzantines; Vasiliev, i, 57, n. and ii/i, 53-4), circa
24i-66/circa 855-80.
(Abu cAbd Allah) cUmar II b. Shucayb (the Babdel
of the Byzantines; Vasiliev, i, 57), circa 266-82/
880-95.
Muhammad b. Shucayb (the Zerkounis of the
Byzantines; Vasiliev, i, 57, i.e., Zerkun, a HispanoArabic name, the diminutive of Azrak), circa 282-97/
895-910.
Yusuf b. c Umar II, circa 297-302/910-15.
c
Ali b. Yusuf, circa 302-13/915-25.
Arimad b. cUmar II, circa 313-28/925-40.
Shucayb II b. Abmad, circa 328-31/940-43.
c
Ali b. Atmad, circa 331-7/943-9.
c
Abd al-cAziz b. Shucayb II (b. tfabib in alNuwayri, which may be a misreading of Shucayb,
cf. Yakut; he must be the Kouroupas of the Byzantines), circa 337-5o/949'6i.
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Al-Nucman (probably the name of Anemas) b. cAbd
al-cAziz, d. 361/972.
Also in Ya^ut and al-IJimyari are mentioned
Cretan scholars, probably of Andalusian origin, with
the nisba al-Ikritishi. One of them taught in Damascus, another in Egypt. Al-yimyari mentions an
c
Umar b. clsa b. Muhammad b. Yusuf, a descendant
of Abu tlafs, who wrote, while a prisoner in Constantinople, a book on the meanings and the miracles
of the Rur'an. Al-Tabari (iii, 1880) speaks of a
Byzantine patrician, to whom he refers as Nasr alIkritishi, and who was killed in battle in 259/872-3.
The commander of the Cretan fleet, Nisir (Nisiris),
see Vasiliev, ii/i, 209 n., does not seem to have
belonged to the family of Abu IJafs.
Crete remained Byzantine until the capture of
Constantinople by the Franks in 1204. It then fell to
Count Boniface of Monferrat, who sold it to the
Venetians (see Bar Hebraeus, Chronography, Oxford
1932, 358; cf. K. M. Setton (ed.), A history of the
Crusades, ii, 190-1, and Heyd, i, 276 if.). It was in
dispute between Genoa and Venice, the latter reconquering it in 1207. A key-point of the Venetian
possessions (Heyd, i, 470), it remained Venetian
until it was conquered by the Ottomans in 1669.
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OTTOMAN PERIOD
From the time of the occupation of Crete by the
Venetians until it was conquered by the Ottomans,
there were very few attacks against it by the Turks:
an expedition by the bey of Aydin, Umur, circa 741/
1341; an Ottoman attack in 873/1469; another, more
serious, led by Khayr al-Din Barbarossa in 945/1538;
and finally an assault on the fortress of Suda in 974/
1567 while a fleet from Algiers was ravaging the
region of Retimo.
All the same the existence of this Venetian bastion
in the eastern Mediterranean constituted a permanent menace for Ottoman navigation. There had
been peace with Venice since 1573, but some incidents in the Adriatic had led to a brief period of
hostilities in 1048/1638-9, during the reign of Muiad
IV, and attention had then been drawn to the danger
which Crete represented to the Turkish sea-routes,
in particular to North Africa. It was during the
reign of Ibrahim I that the decision was taken to
seize the island; a large fleet was assembled at Istanbul during the winter of 1644-5, and when it set
sail in Safar 105 5/April 1645, under the command
of the Kapudan-i derya Yusuf Pasha, rumours were
spread that its objective was Malta. In June, Turkish
troops disembarked near Canea: the town was taken,
after a siege of 54 days, on 26 Djumada II 1055/19
August 1645; this occupation was followed by those
of Kissamo in Muharram io56/March 1646, Aprikorno
in July, Milopotamo in September and Retimo in

November of the same year. But the Ottoman
offensive slowed down, in spite of reinforcements sent
from Istanbul and also from Tripoli, Tunis and
Algiers; the siege of Candia was several times
resumed and then abandoned, while on their side the
Venetians set up a blockade of the Dardanelles
in 1648-9 and during 1650; an Ottoman naval
victory in May 1654 near the entrance to the Dardanelles was answered by a Venetian victory in
June 1656 in the same waters, with an occupation
of the islands of Tenedos,Lemnos and Samothrace,
which were re-captured by the Turks in the following
year.
In 1076/1666, the grand vizier Kopriiltizade
Fadil Ahmad Pasha decided to bring matters to a
conclusion: in fact, more than two years were needed
from the resumption of the siege of Candia in' May
1667; the Venetians, having obtained very little
support from western Europe, finally accepted the
Ottoman peace proposals; on 9 Rabic II io8o/
6 September 1669, peace was concluded: the Venetians abandoned all their possessions in Crete except
Suda and Spinalonga, which were occupied by the
Ottomans in 1715. This long war in Crete, although
it ended in a Turkish victory and their control of all
the eastern Mediterranean, was in the end not a very
glorious one; it underlined the growing weakness of
the Ottoman empire and confirmed the decline of
Venice.
Once under Ottoman domination, Crete became a
province (eydlet) with Candia as its capital and
divided into three sand^aks: Candia, Canea and Retimo. The Turkish authorities retained most of the
local laws and interfered very little with the possessions and property of the Cretans; however some
Anatolian Turks were transferred to the island,
which finally came to contain an important Turkish
minority; the internal affairs of the Greek community were left in its own hands and the use of the
Greek language was continued. The population was
made subject to the personal taxes usual in the
Ottoman empire; land was subject to a tax of 1/5 of
the production from it, and gardens and orchards of
140 aspers per dj_arib; these taxes were reduced in
1675 to 1/7 and 80 aspers respectively.
In 1821, the Greek revolt reached Crete: the
governor of Egypt, Muhammad cAli, summoned by
the sultan, restored order and placed the island
under his own authority; he instituted mixed assemblies of Muslims and Christians in Candia, in Canea
and Retimo, which were to deal with local affairs;
later, another assembly was instituted at Sphakia
(Isfakiya). In 1830 a new revolt broke out, and the
Ottoman government proposed to Muhammad cAli
that he should keep the island; but Muhammad CAH
refused, and the Treaty of London in 1840 forbade
him to make any claims on Crete.
Later, and especially after 1866, intermittent
troubles broke out in the island: the Cretans demanded union with Greece, an idea which had the support
of the Great Powers, especially France and Russia,
whose aim was to make the question of Crete an
international one, one of the elements of the "Eastern
Question". In January 1869, tne intervention of the
Great Powers led to an alteration of the administrative system, by which the local responsibilities were
more equally shared between Christians and Muslims;
the governor (whose headquarters had been in Canea
since 1850) was to be assisted by a council composed
of 5 Muslims and 5 Christians; the official posts
were divided among the two communities. A new
revolt broke out however in 1878 and, finally, a con-
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vention signed on 23 October 1878 stipulated that
the governor of the island should be a Christian,
appointed with the agreement of the Great Powers,
and that an assembly of 80 members (49 Christians,
31 Muslims) should take all the decisions concerning
the internal affairs of Crete, but that these decisions
should be submitted for the approval of the sultan.
This convention was not fully implemented. In 1896,
the Cretans revolted again and this time received
the support of the king of Greece; war broke out
between Greece and Turkey; finally the latter, in
December 1897, accepted the principle of autonomy
for the island; on 6 November 1898 the Turkish
troops left Crete and, on 19 November, Prince
George of Greece was appointed as commissary
extraordinary: Ottoman suzerainty was theoretically
retained, but in fact Crete was already lost to the
Ottomans. In 1900, Prince George tried (unsuccessfully) to proclaim the union of Crete with Greece.
This union was proclaimed by his successor, Zaimis,
on 6 October 1908, but was not recognized by the
Young Turk government; the years 1909 and 1910
passed in an atmosphere of extreme tension. On
9 May 1910, the Cretan assembly swore allegiance
to the king of Greece and on 10 October 1912 the
Greek government, taking advantage of the Balkan
War, officially ratified the union. In spite of the
protests of the Turkish government, the treaties of
London (30 May 1913) and of Bucharest (10 August
1913) confirmed the end of Turkish suzerainty over
the island. Before these treaties, a certain number
of Cretan Turks had already left the island; the last
of them were transferred to Turkey after the Treaty
of Lausanne in 1923 and the signing of the agreements
on the transfers of populations between Greece and
Turkey.
Bibliography: To the sources and studies
mentioned by Cemal Tukin in IA (article Girit),
may be added: J. Ancel, Manuel historique de la
Question a'Orient, 1792-1923, Paris 1923; E. Driault
and M. Lheritier, Histoire diplomatique de la Grece,
Paris 1925-6; M. Sabry, U Empire egyptien sous
Mohamed Ali et la Question d'Orient (1811-1849),
Paris 1930; E. C. Helmreich, The diplomacy of
the Balkan wars, Cambridge (Mass.) 1938; M. D.
Stoyanovitch, The Great Powers and the Balkans,
1875-1878, Cambridge 1939; Re§at Kaynar,
Mustafa Re$it Pa§a ve Tanzimat, Ankara 1954;
K. Bourne, Great Britain and the Cretan Revolt,
1868-69, in Slavonic and East European Review,
xxxv (1956-7), 74-94; J. A. S. Grenville, Goluchowski, Salisbury and the Mediterranean Agreements,
I
$95-97, in Slavonic and East European Review,
xxxvi (1957-58), 340-69; L. S. Stavrianos, The
Balkans since 1453, New York 1958; Maureen M.
Robson, Lord Clarendon and the Cretan Question, in
Historical Journal, iii (1960), 38-55; B. Lewis, The
Emergence of modern Turkey2, London 1968;
B. H. Sumner, Russia and the Balkans, 1870-1880,
London 1962; S. Mardin, The genesis of Young
Ottoman thought: a study in the modernization of
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AL-IKSIR, the elixir (from Greek 76 £y)ptov,
pi. akdsir, also iksirdt, e.g., Mascudi, Murudi, viii,
*75>6; Yackubi, i, 106 ult.), originally the term for
externally applied dry-powder or sprinkling-powder
used in medicine. Thus, for example, Yuhanna b.
Masawayh, in his Kitdb Daghal al-'ayn, lists under
the ophthalmic remedies six different elixirs (akdsir;
see I si., vi (1916), 252 f.). By the Arabic word iksirin,
which is derived from the Syriac ksirin, an eyepowder is meant in al-Razi (Kitdb al-tfdwi, I^aydarabad 1374/^955, ii, 21) and in cAli b. al-cAbbas alMadiusi (al-Kitdb al-Malaki, Bula^ 1294, ii, 284 f.),
whilst in Pseudo-Thabit b. Kurra (Kitdb al- Dhakhirat
ed. G. Sobhy, Cairo 1928, 46, 141-3) a sprinklingpowder for the treatment of wounds is indicated.
By an early date the name al-Iksir was transferred to the substance with which the alchemists
believed it possible to effect the transformation of
base metals into precious ones. Iksir al-kimiyd*
(Djahiz, Tarbi', ed. Ch. Pellat, 39, 7), iksir al-san'a
(Mas c udi, Akhbdr al-zamdn, Cairo 1357/1938, 113,
115), or iksir al-faldsifa (Djildaki, Kitdb al-Anwar)
are mentioned, and the name is explained by a naive
etymology: the substance is called al-iksir because
it breaks down (kasara) the inferior form and changes
it into a perfect one (thus Djildaki; cf. also PseudoMadiriti, Ghdya ed. H. Ritter, 8, and Yakut, Udabd\
iv, 170). Usually, however, the alchemists use pseudonyms for the elixir, such as fyadjiar al-faldsifa
(Xt6o<; TCOV cpiXo(76<pO)v), hadiar al-fyukamd*, alhadjiar al-mukarram (Ibn Khaldun, Mukaddima, iii,
229; Rosenthal, iii, 268), al-fradiar al-karim (ibid., 203,
Rosenthal, iii, 240), al-fyadiar al-ac?am, al-fradiar
alladhi laysa bi-fradiar (XtGoc; 6<; ou X£0o<;), al-bayfa,
al-kibrit al-afymar (Biruni, Diamdhir, Haydarabad
1355, 104). Al-Djildaki (Kitdb Ghdyat al-surur, ms.
Berlin 4183, fol. 100 b) even says of it that the perfect elixir is the homunculus of the philosophers and
the child of wisdom (al-iksir al-tdmm alladhi huwa
insdn al-faldsifa wa-mawlud al-}iikma). The elixirs
are called al-iksir al-atimar or al-iksir al-abya^
according to whether they produce gold or silver.
The manufacture of the elixir is the central
theme of Muslim alchemy. According to the authors
of the Corpus Djabirianum, the elixir can be manufactured not only from mineral, but also from vegetable and animal substances. The elixirs produced
from animal substances, e.g., from the marrow,
blood, hair, bone, urine and semen of lions, snakes,
foxes etc., are even the best. One may also combine
animal, vegetable and mineral substances and thus
obtain different sorts of elixir. The production of
the elixirs is done on the basis of fractional distillation whereby, after the most complicated processes,
the four elements and the four basic qualities are
released so that they can then work together on the
base metal (cf. P. Kraus, Jdbir ibn liayydn, ii, Cairo
1942, 4-18). In general, however, the working of the
elixir is described as follows: the elixir is projected
onto the inert or molten substance (eTupoXr), tarJt,
ilka*), which it penetrates like yeast (£6 JAY), khamira)
through dough, or like poison through the body. It
is, therefore, also called "Poison of the Poisons"
(Djabir, Textes choisis, ed. P. Kraus, Paris-Cairo
Z
935> 7 1 ) cf. also Pseudo-Madjriti, Ghdya, ed.
Ritter, 7). After it has reduced the metal into the
original substance (al-sawdd), it produces at the
right moment, which can also be established astrologically, the change of metals ((jLETapoXv), kalb,
taklib, nakl) and produces a type of gold which is
more precious than the natural one (ashraf min almacdini). One dirharn of the perfect elixir can trans-
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form 100, 1,000, or even 40,000 dirhams of base
metal into gold. Al-Akfani (Kitab Irshdd al-fydsid, ed.
A. Sprenger, Calcutta 1849, 76 ff.) gives an interesting systematization of the elixirs into the esoteric
(diawwdni) and the exoteric (barrdni}. Eventually the
elixir served the mystics as a symbol of the divine
truth which changed an unbeliever into a believer
(Kleinere Schriften des Ibn al-'Arabi, ed. H. S.
Nyberg, Leiden 1919, 219, 3 ff.).
With the translation of the Arabic alchemistic
writings into Latin, the theories of the elixir spread
to the West, and Albert the Great, d. 1280, speaks
de quodam elixyr alkymico quo metalla convertuntur
(Liber de animalibus, ed. H. Stadler, Munster 1921,
ii, 1562). The notion of the elixir then returned from
the field of alchemy to that of medicine: the elixir
developed into the panacea, into the life prolonging
agent, and eventually became more and more integrated into the pharmacopoeia (see P. Diepgen, Das
Elixier, die kostlichste der Arzneien, Ingelheim 1951).
Bibliography: E. O. von Lippmann, Entstehung und Ausbreitung der Alchemie, vols. i and
ii (Berlin 1919, 1931), vol. iii (Weinheim 1954),
indices; E. J. Holmyard, Kitab al-*ilm al-muktasab
fi zird^at al-dhahab, by Abu '1-Kasim Muhammad
b. Afcmad al-clraki, Paris 1923, index; PseudoDiacfar al-Sadik, Risdla fi cilm al-sind^a wa-'lfyadiar al-mukarram, ed. with German trans, by
J. Ruska, Arabische Alchemisten, ii, Heidelberg
1924, 65-113; J. Ruska, Al-Rdzi's Buck Geheimnis
der Geheimnisse, in German trans. (Quellen u.
Studien zur Geschichte der Naturwiss. u. der Med.,
vi), Berlin 1937, passim; P. Kraus, Jdbir ibn
tfayydn, vols. i andii (Mem. pres. a VInst. d'Egypte,
xliv, xlv), Cairo 1943, 1942, indices; A. Siggel,
Decknamen in der arabischen alchem. Literatur,
Berlin 1951, 30-2; Pseudo-Ibn Sina, Risdlat alIksir, ed. A. Ates, in Tiirkiyat Mecmuasi, x (1953),
27-54.
(M. ULLMANN)
HjLTAS term for a f o r m of administrative
grant, often (wrongly) translated by the European
word "fief" (German Lehn). The nature of the ik(dc
varied according to time and place, and a translation
borrowed from other systems of institutions and
conceptions has served only too often to mislead
Western historians, and following them, even those
of the East.
In the article DAYCA it was seen how the Muslim
state, in its early centuries, had distributed to its
notables portions of its territory called fcatdW (pi. of
kafi'-a}. These portions were made over, in fact, in
semi-ownership, subject to the tithe, as were all
properties of Muslim origin (as distinct from
properties of indigenous origin, which were subject
to the more onerous kharddi). It was shown too in
the article DJAYSH how the irrevocable nature, in
practice, of such transfers of property made their
multiplication impossible in the long run, and this
just at the time when the increase in military
responsibilities made the need for them more
acute. A new form of concession then came into
use called, from the abstract verbal noun of the
same root as £a/ica, ibfd*. Henceforth the effect was
no longer to cede possession of land (subject to
tithe) but to delegate the fiscal rights of the state
over lands (subject to kharddi) remaining juridically
in the hands of their former owners. (The djizya
remained apart, since it was a tax on persons). In the
early stages, the income thus made over to the
grantee (mukfa*) was, like all Muslim income, subject to tithe; his benefice consisted of the difference
between the kharddi ne collected and the tithe he

paid. But the grantees at this time were mainly
professional army officers, from whom it was difficult, in practice, to obtain payment of any kind of
tax. The Buyids [q.v.], therefore, distributed ifyd's
free of any financial obligation, and this custom
gradually spread throughout Muslim Asia. Henceforth, in juridical terminology, the former type of
concession was called ik^dc "of appropriation"
(tamlik), while the new type was termed iktdc "of
usufruct" (istighldl). The i&ac was calculated as an
equivalent of pay on the basis of its cadastral fiscal
value (Hbra), and, although it was inevitably accompanied by the delegation of some administrative
prerogatives, it was basically nothing but a wage
collected at source, directly, without the mediation
of the state treasury. There was nothing permanent
about it: the area granted and the grantee were
constantly changed; whenever possible wages were
still paid without resort to iktd*; and the officer,
resident in town, had not yet any real connexion
with his ifyd'. Thus, contemporaries complained that
the system weakened government supervision and
led to mere pillage rather than to private development of the lands granted. One interesting point is
that since it was now the army who ruled, the Caliph,
instead of being the distributor of ifyd's, now
received some of them, called by the same name,
for his own personal needs.
Already before this there had developed another
institution which, as a result of its common grammatical root, was later confused with the iktdc but
which was different—the mufrdta'a, almost analogous to the ighdr [q.v.]. These two terms denote
districts, of any size, having a fiscal autonomy
protecting them from intervention by the agents of
the treasury, and paying to the state, out of the
normal payment of the inhabitants, only a fixed
contracted sum. This institution operated sometimes
to the advantage of notables of various sorts, but
above all, in the case of tribal groups—of Kurds,
Bedouins, etc. and later Turcomans.
The Saldjuks and their vizier Nizam al-Mulk
have often been credited with the conception and
organization of a new system of iktd*, nearer to the
European fief and constituting a specific contribution
of the new Turkish rulers. This view, based on late
and misinterpreted texts of clmad al-Din al-Isfahani
and al-Maiarizi, is contradicted by the evidence of
contemporaries, chief among whom is Nizam al-Mulk
himself. Certainly the Saldiuks made a wider use of
ifrtd* in their empire than had been made previously,
and probably introduced it in provinces (particularly
eastern Iran) where it had scarcely ever been used;
but it remained in conception a continuation of that
of the Buyids—an equivalent of pay granted for a
short time—and what has been taken for an original
creation of the Saldjuk government is merely a
later result of their decline. In the course of the
internal struggles which marked the last years of
the dynasty, the ifrpdcs granted must have increased
continually in size and number, while the period of
tenure became longer, tending even to hereditary
succession. Such ifcpdcs now differed only in extent
from provincial governorates, which themselves
were changing at the same time from being revocable delegations of authority to becoming in effect
hereditary principalities. The similarity was so
great that the term iktd* was extended finally without distinction to both. Then, we are told, the muk£acs began to take some interest in developing their
ikfdc. Some successors of the Saldjuks, particularly
the Zangids, explicitly proclaimed the right of in-
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heritance to ifrpd^s in order to secure the loyalty of
their troops in the struggle against the Crusaders.
This development has been ascribed to the influence
of the Latin Orient, where something like the western
idea of the hereditary fief had been introduced. While
no definite denial of any such influence can be made,
it does seem that the same result might have been
reached through a natural autonomous development,
even without the presence of the Latin Orient. Then
again, the permanence of the ikpd* and the relative
strength of the mutya* allowed the latter, by means
of "protections" [see HIMAYA], more or less forced
purchases, or simple usurpations, to acquire veritable mulk properties on or around the territory
granted him, and, in the case of an incumbent who
was at the same time governor of the province in
which his iktdc and these mulks were situated, to
exercise all public and private power at the same
time. Under such conditions, it can be seen that the
i#£ac evolved through a confusion of various notions
and practices to a status approaching that of a
"Iqrdship". The inhabitants, indeed, were reduced to
serfdom by reason of the prohibition against their
leaving the land when the taxes had not been paid,
and of their extreme difficulty, which the mukta'
could increase at will, in paying him off completely
and on time. Besides, the intervention of the Turcomans apparently necessitated the multiplication of
lands of the mufrdta'a type, which were gradually
confused with the ifydcs.
It has often been said that the Saldjuks introduced
in Asia Minor, newly won by the Turks for the Islamic World, the Turco-Muslim system of i^ac
with which their cousins had experimented in the
traditional Muslim lands. But ethnic or dynastic
kinship was not enough to obliterate the originality
of the conditions of the conquest or the difference
of the pre-existing indigenous usages. It is certain
that when the State of "Rum" was organized, it was
with a particularly extensive state domain; but it is
wrong to say that there necessarily resulted a considerable distribution of i&ac. On the contrary, a
careful study of the documentation available gives
the impression that t^ac in Rum before the Mongol
invasion was less defined, less widely distributed
and less elaborated than in the neighbouring Muslim
countries. The disintegration of the regime, which
followed the Mongol conquest, certainly increased
the importance of the iktd* at the expense of the
State lands, but it also increased the importance of
lands held in full ownership at the expense of the
old ikffis. The subsequent Ottoman regime was to
give great importance to a related institution, that
of the timdr [q.v.], but in the present state of our
knowledge we do not know how the transition from
the old ifydc to the new timdr was made. The name
timdr, etymologically Persian, but used here with a
meaning corresponding to the Greek institution of
the pronoia, suggests different antecedents.
In Iran itself, the periodic repetition of conquests
and invasions uprooted the developing military aristocracies while they were still in process of formation; the Mongol conquest did still more, in that it
partially overturned the institutional system of the
conquered country. Nevertheless, once the new
regime was established, the Il-khans, facing an
economic situation broadly comparable with that
of their predecessors and confronted in addition by
agricultural decay, were forced in about the year
700/1300 to develop, little by little, analogous
institutions. Originally their army had supported
itself, in addition to treasures inherited from the
Encyclopaedia of Islam III
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states destroyed, on public estates, war booty, the
pasture lands which they took for themselves in the
conquered lands, and on forced levies. This could not
continue when the frontiers and institutions became
fixed. In the time of Ghazan (1296-1304) it was seen
to be impossible that non-institutionalized payments
from the Treasury and pastureland should suffice.
Even the direct assignment of wages from the local
treasuries proved insufficient. The ll-khan and his
vizier, the famous Rashid al-Din, then decided to
grant the actual districts to the soldiers who would
have to manage them and fulfil their military obligations. Thus they approached the system of the
Saldjufc regime. However, words and institutions became more difficult to differentiate. In Mongol, the
institution is called suyurghal when it is hereditary,
tuyul when it is temporary or tenable for life only.
But the vassal principalities and the indigenous populations had retained the term ifyd*-, which is also
found in use in the administrative texts. Perhaps
originally the Mongol words were used more exactly in the case of large grants for the benefit of
Mongol notables, while ikpdc was used for the smaller
grants made over indiscriminately to the military,
sometimes to civilians of all kinds. But with the
disorganization of the Ilkhanid regime, the terms
became less and less distinct, the more so since
the grants were made for the most part from the
important state lands inherited at the time of conquests and added to by the disappearance of numerous indigenous owners. It was further increased because the new military aristocracy, accentuating the
work of its predecessors, stripped of all meaning
the "rights" of ownership of the existing small
proprietors. There came to be no distinction made
between what had been i^ac and what had been
mufrdta'a, and the two words, thanks to the common
root, were often used indiscriminately.
Egypt also posed special problems, and there
has been all too often a tendency to regard what
was done there as corresponding with the situation
elsewhere. This was not so even when, for example,
Syria was incorporated into the same state. In Egypt,
the traditional, far-reaching control of the state over
all aspects of rural life cancelled out, in practice,
the significance of the distinction between cushr lands
and kharddj[ lands, and, in consequence, the significance of the distinction to be made between the oldstyle fcatica and the new iktdc, as even some contemporaries (Ibn yawkal, al-Mukaddasi, Ibn Muyassar, etc.) clearly noted. In practice there, what was
to. be called i^ac consisted of agricultural lands
leased in return for a contractual payment, called
here apparently kabdla [q.v.]t but corresponding quite
closely to the system more generally called mukd(aca (see above) in the Muslim world as a whole.
Redistributions took place from time to time, to
take account of the fluctuations of yields and expenses. These redistributions implied a certain stability of areas leased and leaseholders, and the vizier
al-Afdal, at the beginning of the 6th/12th century,
made a specially important one. The arrival of the
Turco-Kurdish army of Salah al-Din, accustomed to
the institutions inherited from the Saldjulj: regime,
brought about a change in the Egyptian ik^d*
system, but not so great a change as has been
thought: the i^acs of the previous army were transferred to the new one, but henceforth free of all
dues. They did not, however, completely escape the
control of the administration, and, although certain
ifyd^s might be granted on a long-term or even
hereditary basis, cases of withdrawal and redistri69
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bution seem to have been just as frequent, not to
speak of such systematic revisions as the famous
rawk [q.v.] of Muhammad al-Nasir. With the exception, perhaps, of a certain relaxation of control at
the end of the regime, the Ayyubid and Mamluk ifydc
is characterized by the maintenance of close administrative and financial control by the state over the
mukta', who had no real independence and, in short,
received a wage, the organization of which was not
his concern. The income of the iktdc was calculated
on the basis of a complex unit of account called the
dinar djayshi, concerning which the administrative
treatises give us precise information, and which
combined money and kind. The division of land was
highly developed in the sense that it was rare for
a mufrta*- to hold his ikfdc in a single block, and
for a village to be dependent on a single mukta*-.
The state maintained direct control of more than
half of the land. The ikfdcs distributed to senior
officers gave them the obligation and the means to
maintain a small military force; thus the sources
speak of an "i£/«c of twenty", "of a hundred" etc.
This force, however, was smaller than that which
they effectively commanded as military leaders in
the ranks of the general army, which remained
under the control of the Sultan. A very strict control
was exercised over the fulfilment of military obligations although, in the case of a prolonged campaign, the state itself supported the soldiers beyond
their obligations.
In the Muslim West, the development of the iktdc
was probably in a sense slower than in the East,
but words an d institutions were perhaps less clearly
differentiated. In Umayyad Spain, apparently, the
classic stage of iktdc/kafica had not been passed and
in the pre-Almohad Maghrib it was probably the
same, save for a certain indistinctness concerning
the status of certain lands and the terms designating
them. In Ifrikiya the trend towards the fiscal iktd*
certainly appears more clearly, though with these
same reservations, under the Almohads and particularly the later Hafsids. We must await new
studies before we can consider the situation in
Marinid Morocco or the Kingdom of Granada, for
example.
The remarks often made about oriental "feudalism", on the basis of the institution of iktdc, justify our
concluding with some more general remarks. The
verbal and conceptual confusion in which the development of the iktdc culminates, gives the impression
of a sort of hierarchy of rights comparable to that
known in European feudal society: at the top the
Sultan, below him the great mukta*, the provincial
governor, then the small military mukta*, and finally,
with or without the intermediary of local proprietors (who are such only in name), the peasants. In
addition, the fact that the senior officers and their
men, even those who reached the highest ranks,
often had the legal status of slaves or otherwise
were clients of various types as having taken some
kind of oath of personal obedience, produced alongside the hierarchy of rights over things, a hierarchy of personal obedience, which at its highest
level was expressed by the introduction of the name
of the Sultan on coins and in the public Friday
prayer. But it must be repeated that the full development of this system was relatively rare, and, for
example, in Turkey as in Egypt, the connexion between the State and the mukta^ of the lowest rank
was direct. Besides, no state ever alienated (far
from it) all of its land (in Egypt about a half). With

the solid intellectual and administrative traditions
of the East, the distinction between public and
private rights was never obscured as it was in the
West. Whilst in Europe the rebuilding of a social
system was attempted on the basis of personal relations, in the East, the notion that all personal power
was a delegation of public power remained clear.
Even though personal subordination was known in
the East, the feudal contract of fealty was never even
imagined. Economically, a mufrta* differed from
the Western lord in that he lived in the town and
did not have to organize his rural lands with the
reserve, corvees etc. which would have been necessary had he lived there. He drew an income from
the soil, and that is all. The fact that he was often
a foreigner might, of course, be very important
from various points of view, but this did not modify
the structure of the iktdc, nor, since he was permanently established in the country, the use made of
this income. In this sense it is for example incorrect
to speak, as has been done, of a "colonial" character
of the Mamluk state.
Even in places and times where the tendency to
it was strongest, a number of factors limited the
formation of a fully-developed military aristocracy.
First of all, a system of law and custom which had
been firmly established for generations and was
linked in some degree to the Islamic religion itself
could hardly be modified at the pleasure of the
muktac. The Muslim law of succession, ignoring
primogeniture, shared out the inheritance and
consequently rapidly weakened the power of great
families. Furthermore, the iktd*-, even when the right
of inheritance to it was to some extent recognized,
was still conditional on service. Otherwise it was
replaced by a pension, and in fact quickly annulled.
In any case, the resources drawn by rulers from
the relative growth of the mercantile economy and
from the retention of substantial domains almost
always enabled them to buy new slaves with which
to bring their former slaves back into line. Finally,
no matter how external this factor was, it did
happen in the East that the periodic recurrence of
foreign invasions and conquests drove out or destroyed the aristocracies in the process of formation in
favour of the newcomers, who in addition sometimes
had different traditions.
From a very general point of view, the comparison of the development of different societies can
still be justified. Nevertheless, it is much less
instructive to make this comparison, as our "Europecentred" education encourages us to do, between
the Muslim countries and the very different society
of Europe, than to make the comparison with the
neighbouring Byzantine society, where the pronoia
presents some obvious points of resemblance to the
iktd*. The development of the pronoia took place a
little later. The iktdc, therefore, owed nothing to
the pronoia, and it is impossible to say whether the
pronoia owed anything to the ik}dc. Both, however,
bear witness to certain requirements of political
arid economico-social regimes which are, at least
in part, comparable. As for the term "feudalism"
as applied to the East, it is doubtless too late to
attack an established custom, which (even for
Europe) is sometimes dangerous. It is necessary only
to underline the facts that there are as many differences as there are similarities between European
feudalism and the "feudalism" of the East; that it is
doubtful a priori whether one may apply to one
society concepts drawn from another, and that such
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a transfer cannot be justified by an equivalence
between ikfd* and fief—an equivalence which arises
only through the confusion of ideas of ill-informed
translators.
Bibliography: It is obviously impossible to
list here all the sources which might be relevant
to the history of the ikfdc. Alongside the documents,
papyri, inscriptions, etc., they would include almost
the whole of the historiographical literature (particularly that of the 4th/ioth century, Miskawayh,
SabiD etc.), the geographical literature, etc.
References here then are restricted to the administrative treatises, such as the Kitdb al-Kharddj of
Kudama and al-Ahkdm al-Sulfdniyya of Mawardi
for the cAbbasid-Buyid period, the Minhddj ft
Him al-kharddi of Makhzumi (see Cl. Cahen, in
JESHO, 1963), the Kawdnln al-dawdwln of Ibn
Mammati and the Description du Fayyum of Nabulusi for Fatimid and.Ayyubid Egypt, the Khifat of
Makrizi and the chancery treatises of Nuwayri
(in the Nihdya, viii), cUmari, Kalkashandi, etc.
for the Mamluk state, and finally the Dastur alKdtib of Hindushah Nakhdiavani (ed. Ali Zade, i,
Baku 1964) for the Mongol regimes of Iran.
Modern Works: It is still useful to consult
the studies of a few 19th-century pioneers, though
we should no longer be guided by them:—Sylvestre
de Sacy, Nature et revolution du Droit de propriete en Egypte, 1828, the studies of Worms and
Belin, in JA, 1842, 1862, 1870, Tischendorf, Das
Lehnwesen in moslem. Staaten, 1872, the latter
including also the Ottoman Empire, Max Van
Berchem, La propriete territoriale et Vimpot fonder
sous les premiers Califes, 1886. A new phase of
study begins with C. H. Becker, Steuerpacht und
Lehnwesen, in Isl., 1914 (reprinted in his Islamstudien, i, 1924), the first to have made use of
the Egyptian papyri, but- his conclusions should
not be extended to other countries, or always
regarded as final even for Egypt. A good r6sum£
of the state of the questions by about 1925 is
given in the article iktd* by Sobernheim in El1,
dealing extensively with the stipulations of the
jurists. Further useful information may be found
in Poliak, Classification of lands in the Islamic Law,
in Amer. J. of Sem. Languages, 1940, and Fr. L0kkegaard, Islamic taxation in the Classical period,
Copenhagen 1950. The conclusions of ^Turkish
scholars are presented by M. F. Kopriilii, Le jeodalisme turc musulman au Moyen Age, Communication au Congres Intern, d'histoire, Zurich 1938
(= Belleten, 1941), and Osman Turan, Le regime
terrien sous les Seldjoucides de Rum, in RE I, 1947.
Cl. Cahen has tried to give a more evolutionary
historical interpretation of the whole question up
to the 13th century in his article L'evolution de
l'iqtac, in Annales ESC, 1953, and has discussed
the special case of Saldjuk Turkey in Pre-Ottoman
Turkey, London 1968. A. K. S. Lamb ton. whose
important work, Landlord and Peasant in Persia
was published in 1953, took up the question again
in a more synthesized form in her Reflexions on
the iqpd*, in Arabic and Islamic Studies in honour of
H. A. R. Gibb, 1965; for Iran and c lrak in the
loth century, see also the important article by
C. E. Bosworth, Military organisation under the
Buyids, in Oriens, xviii-xix (1967); for the Mongol
period, I. P. Petrushevsky, Zemledelie i agrarnlye
otnosheniya v Irane XIII-XIV
vekov, MoscowLeningrad 1960 (Persian translation by Karim
Kishavarz, Kishdvarzl wa mundsabdt-i ardi dar Iran
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'ahd-i Moghul, Tehran 1344 s.). For Egypt see
amongst others, H. A. R. Gibb, The armies of
Saladin, in Cahiers d'Histoire egyptienne, 1952,
(reprinted with corrections in Studies on the civilization of Islam, London 1962, 74-90); al-cArini,
al-Ifyd*- al-harbi fi zamdn Saldtin al-Mamdlik,
Cairo 1956; S. B. Pevzner, Iktdc v Egipte v kontse
XIII-XIV
vv., in Pamyati Akademika I. Y.
Kratkovskogo., Leningrad 1958, and H. M. Rabie,
The financial system of Egypt, 564-741/1169-1341,
(in the press). For the Muslim West, the classic
works of L6vi-Proven£al (Espagne musulmane, iii)
and R. Brunschvig (Hafsides, ii), and H. R. Idris,
Zirides, ii, 1962.
(CL. CAHEN)
IKTIBAS means to take a kabas, a live coal
or a light, from another's fire (Kurgan XX, 10;
XXVII, 7; LVII, 13); hence to seek knowledge (Him)
and, as a technical t e r m in r h e t o r i c , to
quote specific words from the Kur'an or from Traditions but without indicating these as quoted. Some
scholars limit the term to the use of Kur'anic
phrases, while others extend it to the use of terminology from fikh and other sciences, but all agree
that iktibds is found both in poetry and in prose.
If the source is indicated and the quotation is put
into verse the figure is called cakd, binding. A related
figure is talmih, allusion, which consists of alluding
to famous passages in the Kur'an or Traditions, or
in profane literature. The practice of using Kur^anic
expressions is often mentioned in works on literary
theory, but rules for it and the specific term iktibds,
instead of the more general tadmin [q.v.], may not
have existed earlier than the 6th/i2th century.
Suyuti mentions the existence of a legal controversy
over iktibds, the Malikis condemning it outright or
allowing it only in prose and the Shaficites on the
whole allowing it (cf. however Zarkashi, al-Burhdn
fi 'ulum al-Kur^dn, Cairo 1376/1957, i, 483-4 on the
use of Kur'anic passages as proverbs). Safi al-Din
al-PIilli and, following him, Ibn Hidjdja distinguish
three categories: praiseworthy, permissible, and
objectionable (mardud) iktibds. The last category
falls into two sub-categories: (a) the use of Kur'anic
passages in which Allah refers to Himself and (b)
the use of the Kur 3 an in frivolous verse (the ghazal
is not considered as such). Kazwini and those
following him allow the borrowed phrases to be
slightly changed or to be given a different application.
It should be noted that Raduyani in his Tardjuman
al-Baldgha (ed. A. Ates, 118-21, 125-7; cf. also
121-5) quotes verses with paraphrases in Persian,
and that some writers suggest (though not in their
chapters on iktibds} that the Kur'an itself borrows
from, or alludes to, not only the Old and New Testaments, but also pre-Islamic poetry and prose (see
Usama, al-Badic fl nakd al-shicr, Cairo 1380/1960,
284; Ibn al-Athlr, al-Dj_dmic al-kabir, Baghdad I375/
1956, 245-6; Ibn Abi 'l-Isbac, Badi*- al-Kur*dn, Cairo
1377/1957, 52-3; idem, Tahrlr al-Tahblr, Cairo I383/
1963, 380).
Bibliography: Fakhr al-Din al-Razi, Nihdyat
al-idj[dz fi dirdyat al-i'djdz, Cairo 1317/1899, 112;
Ibn al-Athir, al-Washy al-markum, Beirut I298/
1880, 85-112; idem, al-Mathal al-sd^ir, Cairo I358/
1939, i, 76-141, ii, 341-2, 347; Kazwini, al-Iddh
fi *ulum al-baldgha, Cairo 1369/1950, vi, 136-9,
142-3, 144-6; Safi al-Din al-Hilli, Shark kasidatih
al-badi^iyya, Cairo 1317/1899, 70-1; Taftazam,
al-Mutawwal, Istanbul 1289/1872, 430-1, 433-4,
434-6; Ibn Hidjdia, Khizdnat al-adab, Cairo I3O4/
1886, 184-9, 442-54, 4595 Suyuti, 'Ukud al-d[umdn,
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Cairo 1358/1939, 166-9, 170-2; idem, al-Itkdn,
Calcutta 1857, 262-6; Shuruh al-talkhis, Cairo 1937,
iv, 509-14, 521-3, 524-9; Mehren, Die Rhetorik der
Araber, Copenhagen/Vienna 1853, 136-8, 140-1,
141-2, 201-2.
(D. B. MACDONALD-[S. A. BONEBAKKER])
I1£TH>AB [see TADJNIS; TAKHALLUS].
IKTISAB [see KASB].
I£WA3 [see KAFIYA].
IL, Arabic orthography of the Turkish word IL,
more correctly EL, which has undergone a wide semantic development (see Radloff, Versuch . . ., i,
803-5, 1471).
(1) It is defined by V. Thomsen as signifying, in
its numerous occurrences in the Orkhon inscriptions:
"un peuple ou une reunion de peuples considered
comme formant un tout inde"pendant et organist et
ayant a sa tete un kagan" (Inscriptions de I'Orkhon
dtchiffrees, Helsingfors 1896, 135), and thus approximately "empire". In this sense it often appears
in conjunction with the word budun ( ? read boSun),
"confederation of tribes", or with tdru [q.v.], "laws,
customs" (occurrences collected and discussed by
R. Giraud, U Empire des Turcs Cflestes, Paris 1960,
67-72). It is presumably in this sense that it appears
as an element in such Turkish regnal titles as elterish, el-etmish, el-tutmish (A. Caferoglu, Tukyu ve
Uygurlarda han unvanlan, in THITM, i (1931),
105-19); and the first element of "Ilek Khan" [q.v.]
is (perhaps) to be explained as el-lig "[ruler] holding
an Empire" (O. Turan, Ilig unvam hakkinda, in TM,
vii-viii/i (1942), 192-9).
(2) At an early period the word acquired the
notion of "district over which authority is exercised",
so that Mahmud Kashghari gives the definition (ed.
Kilisli Rifcat, i, 49; cf. tr. B. Atalay, i, 48): al-wildya:
yukdl minhu 'beg eli' ay wildyat al-amir. Hence, in
the sense "district, territory", it appears as the
first element in the Turkish personal names Il-aldl,
Il-begi, Il-ghazl, etc.; and in Ottoman times very
frequently as the second element of place-names,
most notably in Rum-eli ("Rumelia"), a caique of
"Romania", "Byzantine territory [in Europe]" (see
P. Wittek, Le Sultan de Rum, in Ann. de VInst. de
Phil, et d'Hist. Or. et Slaves, vi (1938), 361-90, esp.
377 f.), and also commonly for smaller territories,
e.g., Ic-il [q.v.]. In such cases the first element is
usually a personal name, so that the top^onym signifies sometimes "territory conquered by so-and-so"
(thus Kodja-eli [q.v.] is the region conquered by the
ghdzi hero Akce Kodja (F. Giese, ed., Die altosmanischen anonymen Chroniken, i (Text), Breslau 1922,
p. 13, lines 24-5); and the current names Aydin,
Menteshe, etc. for the 8th/i4th century Anatolian
emirates stand for Aydin-ili, Menteshe-ili, etc., the
"territories" of the eponymous founders of the local
dynasties); sometimes the implication is "territory"
[formerly] ruled by" (thus Karli-ili [q.v.] is named
for the despot Carlo Tocco, Hersek-ili (Herzegovina)
for the herceg of St. Sava (other examples in H.
Jnalcik, Fatih devri . . ., i, 1954, 159 n.); an older
name of the Aydin district was Leshkeri-ili, the
"land of the Lascarids"). With the same connotation
of "district" it is found in the name of the Ottoman
fortress-town Elbasan [q.v.] in Albania, and in such
expressions as: il-yazldjisl, one of the terms for
the emin [q.v.] carrying out the tahrir [q.v.] (wildyet
tahriri = il yaz-}; il dili, "the local language" (see,
e.g., Kemalpashazade, book vii (facsimile), Ankara
J
954> 438, 519, etc.); ic-il, "the interior", as opposed
to the frontier regions, udj_ [q.v.] (see, e.g., Kemalpashazade, op. cit., 141, 162, 204, 205, etc.; cf.

Evliya Celebi, Seydhat-ndme, viii, 713) (but the
phrase if il miiderrisleri refers to holders of teaching
posts in the three "capital cities" of Bursa, Edirne
and Istanbul, see I. H. Uzuncarsik, Osmanlt devletinin
ilmiye tes.kildtt, Ankara 1965, 57); il-eri, "local
people [levied for an emergency]" (see, e.g., TM, iii
(1926-33), p. 290, no. 47, a firman of 978/1571). In a
kdnunndme of Me^emmed II (MOG, i (1921-2),
pp. 24 and 38, § 5), il seems to mean "open country"
(as opposed to towns).
In the Republican period, unde.r the influence of
the "language reform" movement, the word il was
introduced to replace vilayet "province", and the
diminutive ilce was coined to replace kaza (so ilbay
for vali, and ilcebay for kaymakam).
(3) The word acquired also the sense of "people",
at first (apparently) in a hendiadys with the (?)synonym kun = "folk". The hendiadys is a common expression in old Ottoman, in the form el giint also
el u gun (see TTS, i, ii, iv, s.v. il giin), and survives
in some fixed locutions (see the discussion by F.
Rundgren, in Orientalia Suecana, xvi (1967), 100-2).
In modern Turkish el alone signifies rather "other
people", i.e., "strangers" (Turkce Sozliik, s.v. el (II),
with examples; cf. eldlem, in which the first element is
not the Arabic definite article but T. el + A. cdlam).
In Persia the word was used of "tribesfolk" (synonym : ulus [q.v.]), having a quasi-Arabic plural ildt [q.v.].
(4) At an early period the word meant also "peace"
(G. Doerfer considers this to be the original meaning),
cf. Mafcmud Kashghari, i, 50 = tr. B. Atalay, i, 49
(al-sulh bayn al-malikayn); from this derives perhaps
elci [q.v.], "ambassador" (i.e., "negotiator of peace";
see O. Turan, in TM, vii-viii (1942), 197; and cf. Abu
Hayyan, K. al-Idrdk, ed. A. Caferoglu, Istanbul 1931,
20: al-rasul alladhi yaflub al-sulfa), and the Ottoman
term ellik, which may be both adjectival, "who has
accepted peace", i.e., (?) belonging to the Ddr alSulh [q.v.] (cf. E. Zachariadou, in SujjLpieiXTa, i
(Athens 1966), at 211-2, where ellik kdfirler, in a
document of 870/1465, refers to the inhabitants of
Patmos), and also quasi-nominal, "territory acknowledging [Ottoman] suzerainty" (cf. Metimed cArif's
introduction, page ddl, to the so-called "Kdnunndme
of Siileyman I", Hlave to TOEM, Istanbul 1329; the
converse is yaghlHk, see text p. 24).
(5) By the 7th/13th century the word had become
current in Persian, with the meaning "submissive,
obedient" (Rashld al-Din uses the expressions U
kardan, "to bring into obedience", and U shudan, "to
submit"); from this usage arose the title Il-khan
for the Mongol rulers of Persia as being subordinate
to the Great Khan [see HULAGU]; and from the adjective was formed the Persian abstract noun Hi,
"submission". In Ottoman Turkish usage too el may
be adjectival, both as a "Persian" loanword (e.g.,
Tursun, p. 187,1. 3: il u munkdd) and as a "Turkish"
word meaning "at peace", "friendly" (as opposed
to yaghi), cf. TTS, i and ii, s.v. il, definition 3, and
iv, s.v. il olmak), whence ellik (nominal), "peace,
submission" (TTS, i-iii, s.v. illik) and ellesh-, "to
make peace" (TTS, ii, iii, s.v. illes.mek). For the
expression el-didn, apparently implying amdn [q.v.],
see V. L. Manage, in S. M. Stern (ed.), Documents
from Islamic chancelleries, Oxford 1965, 96-8.
Bibliography: besides the references in the
article, see G. Doerfer, Turkische und Mongolische
Elemente im Neupersischen, ii, Wiesbaden 1956,
nos. 653 (el), 656, 657, 661, with full references
to the literature, and H. H. Zarinezade, Pars
dilinde Azerbayjan sozleri, Baku 1962, 169 ff.
(ED.)

ILA> — ILAH
lLA5 [see TALA$],
ILAP, Kur'anic term (CVI, 1-2) which probably
refers to economic relations entered into by the
Kurayshis well before the advent of Islam, but which
presents problems of reading and interpretation
which are not easily solved.
In the first place, this Sura CVI, which is very
short and certainly very early (no. 3 in the classification by R. Blachere), begins abruptly, after the
basmala, with the words li-ildf* KuraysV* ildfihim
rihlat" 'l-shitd** wa 'l-sayf{, which may be translated
as: "because of the lldf of the Kurayshis, [of] their
lldf of the journey of winter and of summer (let
them worship the Lord of this Temple who has protected them against hunger and sheltered them from
a fear)". But in the corpus of Ubayy, this Sura was
not separated from the preceding one, which deals
with the fate inflicted by God on the Ashdb al-FU
and appeared as a logical continuation of it:
"Hast thou not seen how thy Lord has treated the
men of the Elephant . . . because of the lldf of the
Kurayshis . . . (Let them worship . . .)". However,
the preposition li- may also have the force of a
final conjunction "in order that the lldf [may be possible] . . .". Finally the "readers" of the Kur'an
hesitate between lldf, ildf, and ilf, which indicates
that these verses did not seem very clear to the
redactors of the Kur'an, just as they later proved
confusing to exegetists and translators (R. Blachere
suggests three possible translations, but always
translated lldf as "entente"; M. Hamidullah: "pacte";
A. J. Arberry: "composing").
It is not certain that the word lldf has the same
meaning in each of the two verses; in fact it really
seems to have the force of a noun in the first and
of a verb in the second, so that lldf Kuraysh can be
regarded as a set expression and ildfihim rihlata . . .
as an equivalent to tadjhir: "their organization of
a caravan . . .".
Nevertheless, lldf had acquired a very precise
connotation, and the lexicographers give this term
the meaning of *ahd, dhimdm, amdn, that is "pact
guaranteeing safety, safe-conduct, undertaking to
protect"; the customary expression is akhadha 'l-lldf,
"to conclude an ildf".
Tradition relates that the Kurayshis had concluded
with foreign peoples pacts which guaranteed them
freedom of trade, and it is Hashim b. cAbd Manaf
[q.v.] who is credited with having obtained from the
emperor of Byzantium authorization to send a caravan regularly into Syria and the assurance that it
would come to no harm. His brothers, cAbd Shams,
al-Muttalib and Nawfal, had concluded similar pacts
with the Negus, the Himyari rulers of the Yemen,
and the king of Persia respectively; these four
brothers were referred to as ashdb al-lldf. The winter
caravan set off towards the south and the summer
caravan towards the north (Ildfihim rifylata 'l-shitd*
wa 'l-sayf could mean more precisely: the successive
and uninterrupted organization of the winter and
summer caravans; see LA, s.v. 3//). It is not unreasonable to think that Sura CVI is an allusion to a
famine which occurred at a time unknown and was
averted by means of supplies from other countries,
thanks to the agreements thus concluded.
M. Hamidullah (see Bibl.) has attempted to
establish the date when these pacts were concluded
and has placed it at 467 A.D., on the grounds that
c
Abd al-Muttalib b. Hashim, who was born" one
year after his father Hashim had concluded the first
agreement with Byzantium, died in 578 at the~age
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of no. However, while it may be admitted that the
tradition is based on fact, the date suggested should
perhaps be advanced by some decades, since cAbd
al-Muttalib's age seems to be greatly exaggerated.
Bibliography: Ibn Habib, Mutiabbar, 167;
Yackubi, i, 280-2; Ibn Hisham, Sira, 36-8, 87-9,
113-4; Ibn Sacd, i/i, 43-6; Tabari, i, 1089; Mascudi
iii, 121-2 (ed. Pellat,§97i); the commentaries on CVI;
M. Hamidullah, Al-Ildf, ou les rapports economicodiplomatiques de la Mecque prt-islamique, in M flanges Massignon, ii, 293-391 (with unpublished text
of the Munammak of Ibn Habib).
(Eo.)
ILAH (A.), pi. dliha, "deity", appears in preIslamic poetry (see, e.g., F. Bustani, al-Mad^dnl
al-haditha, i, index) as an impersonal divine name,
although preceded by the article; for the Christians
and (so far as the poetry ascribed to them is authentic) the monotheists, al-ildh evidently means God;
for the other poets it means merely "the one who
is worshipped", so that al-ildh indicates: "the god
already mentioned" (the article being used li 'l-'ahd)
or "the god of whom the poet is thinking", and this
use has survived to the present day (cAbd al-Ilah);
but ildh without the article seems to have been used
only in the Islamic period to indicate a specific deity.
By frequency of usage, al-ildh was contracted to
Allah, frequently attested in pre-Islamic poetry
(where this name cannot in every case have been
substituted for another), and then became a proper
name (ism *alam). But whilst the form al-ildh is
not found in the Kur'an, alldh seems in some cases
to have preserved the same meaning: thus (VI, 3)
wa-huwa 'l-ldhu fi 'l-samawdti "and he is the deity
in the heavens" (cf. Zamakhshari, Kashshdf, ed. Lees,
394), and in XXVIII, 70, huwa 'l-ldhu 'l-ladhl Id ildha
illd huwa, "he is the deity other than whom there
is no deity" (cf. Kashshdf, 1064), in which the juxtaposition of alldhlildh is noteworthy.
Ildh is certainly identical with 7JY?K and represents
an expanded form of an element -/- (il, el) common
to the Semitic languages (see Enc. Biblica, iii, col.
3323 ff.; Brown-Driver-Briggs, Hebr. Lex., 42 f.;
Genesius-Buhl, Hebr. und aram. Worterbuch, s.v.;
Fleischer, Kleinere Schriften, i, 15 ff.; T. Fahd, Le
Pantheon de VArabie centrale, Paris 1968, 41, and
bibliography there given). The Arab philologists discussed at great length the etymology of the words
ildh and alldh (see al-RazI, Mafdtlh al-ghayb, Cairo
1307, i, 83 f.; Sprenger, Das Leben, i, ch. 3, app. c).
The Basrans established no direct connexion between
ildh and alldh, regarding the latter either as formed
spontaneously (murtadial) or as Idh (from the root
lyh) preceded by the article. Some held that alldh
was a loan from Syriac or Hebrew, but most regarded
the proper name Allah as a derivative (mushtakk,
mankul), a contraction of al-ildh, and endeavoured
to attach ildh to a triliteral root; to explain it (see
also al-BaycJawi, ed. Fleischer, i, 4), some ten derivations were suggested, from the following "roots":
(i) *lh "to adore", but as al-Zamakhshari pointed out
(Kashshdf, 8), the verb aloha is derived from the
noun; aliha, "to be perplexed, confounded", for the
mind is confounded in the experience of knowing
Allah (waliha has the same meaning); aliha ild, "to
turn to for protection, or to seek peace, or in longing" (waliha has a similar meaning); (2) lyh, whence
Idha "to be lofty" and "to be hidden" (opinion of the
Basrans); (3) Iwh, whence Idha, "to create"; (4) *wl
and >yl, roots conveying the idea of "priority"; (5)
Abu 'l-Baka° al-Kaffawi, Kulliyydt al-culum, Bulak
I
953> 69, regards the word Allah as formed from
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hd*, the "noun of majority" and pronoun of the 3rd
person, and the lam of possession.
On the other hand,, lexicographers have pointed
out that the termination -II in some South Arabian
proper names indicates the deity; on this question,
see G. Ryckmans, Les noms propres sud-s/mitiques,
Louvain 1934-5, passim', for *il in the South Arabian
inscriptions, see A. Jamme, Le Pantheon sud-arabe
preislamique d'apres les sources tpigraphiques, in Le
Museon, Ix (1947), 57-147Bibliography: In the article.
(D. B. MACDONALD*)
ILAHABAD [see ALLAHABAD].
ILAHl, term used in Turkey of a genre of popular poetry of religious inspiration, consisting of poems
sung—without instrumental
accompaniment—in
chorus or solo during certain ceremonies; the ildhi
is thus distinguished from all other types of popular
religious poetry by its melody and its use in ritual.
Many texts not originally intended as ilahis may
have become so later through the addition of an appropriate melody and been introduced in ceremonies
which require the chanting of ilahis.
Ilahis were sung mainly at sessions of dhikr in
the convents (tekke) of the mystic orders; as much
by their rhythm as by their words, they encouraged
the participants to reach a state of exaltation. But
in more or less secular milieus and circumstances,
ilahis are used as poetic and musical elements in
various popular ceremonies. They are sung on the
following occasions: as interludes during the relation
of the story of the birth of the Prophet Muhammad,
the Mevlid (Mawlid[q.v.]); on commemorative occasions; as a choral chant by pupils escorting a new
pupil to his first lesson in a Kur'anic school; by the
procession accompanying the bridgegroom, on the last
evening of the wedding celebrations, from the mosque
to the nuptial chamber; during the ceremonies which
take place on the departure of pilgrims to Mecca
(and on their return).
Versions which have descended into children's
folklore are also used to accompany the begging
which takes place at the time of certain feasts: in
the region of £ankin these childish parodies of ilahis
are known as menecim ( < miinddiat); at Mudurnu
(in the province of Bolu) these children's ilahis have
lost all their serious meaning and have acquired
humorous and farcical elements. Not only in these
much debased forms, but also in the versions which
still preserve their original function, ilahis have
always been subject to a process of "f olklorization",
the cause of this being oral transmission and the
extensive additions to the texts to which even
the written versions are subject. Many ilahis which
were initially the works of known poets have with
time become anonymous; progressive deterioration
has taken place and the texts of various different
authors amalgamated with one another, with the
result that new "folklore" versions have been
created.
The earliest surviving ilahis are by Yunus Emre
[q.v.] (d. circa 720/1320). During the following centuries, the repertory of ilahis was enlarged by the
works of many popular poets of religious and mystic
inspiration; the most famous are: a poet (or more
than one poet ?) with the name of Yunus (gthfi^th or
ioth/i6th century) whose ilahis are often confused
with those of the early Yunus; Hadjdji Bayram
(d. 833/1429-30), Eshrefoghlu RumI (d. 874/1469-70),
Ibrahim Gulsheni (d. 940/1533-4), tlftade (d. 988/
1580-1), Seyfullah Nizamoghlu (d. 1010/1601-2), Muliyl (d. 1020/1611), Hiidayl (d. 1034/1624-5), Himmet

(d. 1095/1683-4), Niyazi-i Misri (d. 1105/1694).
These poets were all dervishes or shaykhs belonging
to mystic orders. The ilahis became part of the
ritual of the orders of Sunni tendency. In the ritual
of the Mevlevis as well as in that of the orders and
sects of Shici-cAlawi tendency, the chants performing
the same functions as the ilahis are more differentiated and are referred to by special terms.
Manuscript collections of ilahis have survived
with an indication of only the mode and the rhythm
of the melodies. Similarly, at the beginning of this
century there existed lithographed copies of these
collections, for the use of school-children. It is impossible to date the composition of the music of the
earliest ilahis. It is known that, like popular poetry
on secular subjects, the religious popular poetry was
composed at the same time as the melody which was
to accompany it; a certain number of melodies which
have survived may be of the same age as their texts,
and perhaps also by the same author. The names of
some composers (of the melody only) of ilahis from
the beginning of the i8th century are known; Calakzade (d. 1130/1718), Tosunzade (d. 1127/1715), Harnamizade Ismacil Dede (d. 1262/1846). The musical
notation of the ilahis began to be used only in the
first quarter of this century; a fair number of melodies have been transcribed by Seyyid cAbdiilkadir
and Ra'uf Yekta (d. 1935).
A modern Turkish composer, Adnan Saygun, has
written an oratorio inspired by ilahis (Yunus Emre,
oratorio en trois parties, op. 26; Fr. tr. of texts of
the poems published in Paris, 1947); of 13 poems
sung in this work, several of which are very popular
ilahis, 5 are by Yunus Emre (and thus of the 7th/
i3th century) and 8 are texts attributed to him.
Bibliography: No special study exists of this
form of popular poetry. For general information,
see: Ahmad Talcat, Khalk Shi^rlerinin shekil ve
newH, Istanbul 1928, 95-6; Kopriiliizade Mebmed
Fu3ad, Tiirk edebiyydtinda ilk mutasawwiflar,
Istanbul 1919; Abdiilbaki Golpmarh, Yunus Emre
ve tasavvuf, Istanbul 1961; art. "Hah?" in Pakalm.
For the ildhi in school ceremonies: Rifat Odarnan,
Eski mahalle mektepleri, in Fazil Yenisey, Bursa
Folkloru, Bursa 1955, 117; M. Halit Bayri, Istanbul'da mektebe ba$lama, in HBH ( = Halk Bilgisi
Haberleri), xi (1942), 50-4; P. N. Boratav, art.
"Amin alayi" in Turk Ansiklopedisi; idem, art.
"Amin alayi" in Istanbul Ansiklopedisi. For its
place in marriage ceremonies: Nazim Yiicelt,
Gecmi$te Bursa'da dugun ddetleri, in F. Yenisey,
op. cit., 67; M. Enver Bese, Safranbolu'da bir
koylunun hayati, in HBH, viii (1939), 106; Hamit
Z. Kosay, Turkiye dugunleri, Ankara 1944, 154,
2
53, 3°2; Fikret Memisoglu, Harput'ta ktna
geceleri, in TFA (= Turk Folklor Ara§tirmalan),
no. 38 (1952) and no. 78 (1956); Mehmet Kalkanoglu, §arki§la dugunleri, in TFA, no. 66 (1955);
P. N. Boratav and A. Golpmarli, Pir Sultan Abdal,
Ankara 1943, 53-5.—For the ilahis sung during
ceremonies concerned with the pilgrims to Mecca,
see Enver Bese, op. cit.; other texts concerned with
these ceremonies are in manuscript collections of
popular poems in the author's own collection.—For
the music of ilahis; A. Golpmarli, op. cit., 247-51;
idem, Yunus Emre, Istanbul 1936, 332-5; Kopriiliizade, op. cit., plates following the text at the
end of the work; Salahattin Giirer, A§ik Yunus
Emrenin bestelenmi$ $iirleri, Istanbul 1961; Cahit
Oztelli, Yunus Emrenin bestelenmi$ ildhileri, in
TFA, no. 223 (1968).
(P. N. BORATAV)

ILAHl BAKHSH "MA C RUF" — lLAT
ILAHI BAKHSH "MACRUF", Urdu poet,
born c. 1156/1743, was the youngest son of Mirza
c
Arif Djan, the younger brother of Sharaf al-Dawla
Kasim Djan, a grandee of the empire during the
vizierate of Dhu '1-Fakar al-Dawla Nadjaf Khan (a
street in old Delhi, Gali Kasim Djan, is still named
after Sharaf al-Dawla; in it once resided many famous men, such as the Urdu-Persian poet Ghalib [q.v.],
Shaykh Fakhr al-Din, the spiritual guide of the last
Mughal emperor Bahadur vShah "Zafar" [q.v.], and the
physician Ra3is al-Atibba 3 Muhammad Sharif Khan,
great-grandfather of Shifa 3 al-Mulk Hakim Adimal
Khan, d. 1927). He claimed descent from Ahmad
Yasawi [q.v.]. His grandfather, Kh w adja cAbd alRahman al-Yasawi, had migrated to Balkh from
Bukhara. Finding Balkh too small a place for their
adventures, his sons came to India during the reign
of the Mughal emperor Muhammad Shah [q.v.] to try
their fortunes. They took service with Mir Munnu,
the governor of the Pandjab, and on his death moved
to the royal court at Delhi, where they soon made
their mark. As a reward for their military services,
rendered first to Shah c Alam II [q.v.] against the
unruly Sikhs and later to the British GovernorGeneral Lord Lake, the family received FiruzpurDjhirka (near Delhi) as dj_dgir [q.v.], a part of which
later came to be known as the Loharu State, headed
by Ilahl Bakhsh's elder brother Nawwab Ahmad
Bakhsh Khan. A soldier by profession, but welleducated and cultured, Ilahi Bakhsh Khan developed
a taste for poetry early in life and had Shah Nasir, the
teacher in poetry of Dhawk [q.v.], and also Sayyid
C
AH "Ghamgin" (for whom see Gulshan-i Bikhdr, s.v.)
as his guides. Though his senior by many years he was
honest enough to show his compositions also to
Dhawk, asking him to revise them. This statement,
made by Muhammad Husayn Azad [q.v.] in his Ab-i
hay at (loc. cit.) and supported by fairly good arguments, has been contested by the descendants of Ilahi
Bakhsh on the ground that in those days Dhawk was
too young a poet to earn this honour (cf. Diwan-i
Macruf, 221-40 and Gul-i ra'nd, 285). However, since
Dhawk was born in 1204/1789 and Ilahi Bakhsh died
in 1242/1826, at the time of the latter's death Dhawk
was 38 years of age, so that Ma c ruf might well have
consulted him after 1224/1809, when Dhawk was 20
years of age and already a mature poet (cf. ^Umda-i
Muntakhaba, s.v. Dhawk). He visited Lucknow
between 1205-9/1790-4, when Mushafi [q.v.] was at
the height of his fame there and stayed for two
months. There is, however, no indication that he
benefited directly or indirectly from any of the
great figures of Urdu poetry who then adorned the
court of Prince Sulayman Shukuh, a son of Shah
c
Alam II and then resident in Lucknow. Although
leading a life of affluence, Ma c ruf was disenchanted
with the lures of this world and, being influenced by
dervishes who frequented him, took to a life of
renunciation and solitude in his old age. Ultimately
he became a khalifa of Khwadja Diva3 al-Din Cishti
Fakhri of Djaypur [q.v.], which place he frequently
visited. A handsome man in his youth, highly
cultured and possessing an imposing personality,
he was popularly known as "the prince with a rosy
complexion". He took as examples to follow many
master poets such as Djur 3 at, Sawda and Mir Taki
Mir [qq.v.] but in the end adopted the style of Dard
[q.v.]. His diwdn was published in 1935 (it contains
a chronogrammatic poem by Dhawk, another proof
of the latter's having close friendly relations with
Ilahi Bakhsh). His compositions are neither stylish
nor marked by any originality or depth of thought.

1095

He is the author of a longer poem entitled Tasbih-i
zumurrud, of in verses, each containing the word
"green", its derivatives, idiomatic or metaphoric
uses. He died in 1242/1826 at a fairly advanced age
(cf. Gul-i racnd, loc. cit.), although Kudrat Allah
Kasim writing in 1221/1806 describes him as "a goodnatured young man" (cf. Madfrnu^a-i naghz, ii, 202).
He had a son named CAU Bakhsh "Randiur",
whose descendants were still living in Hyderabad
State just before the partition of the subcontinent in
1947, and two daughters: (i) Bunyadi Begum,
married to Ghulam Husayn Khan "Masrur", was the
mother of Nawwab Zayn al-cAbidin Khan " c Arif",
on whose untimely death Ghalib composed his wellknown elegiac poem, and (2) Umra36 Begum (b. I2I4/
1799), was the wife of Mirza Ghalib, whom she jokingly described as "the old fool" whenever the poet
refused to humour the children of her relatives with
gifts or pocket money. She outlived her husband by
two years and died childless in 1287/1870 (for her see
Ahwdl-i Ghalib, art. Umra 3 6 Begum).
Bibliography: Karim al-Din and Fallen, Tabakdt-i shu'ard^-i Hind, Delhi 1848, 386-7; Mustafa
Khan "vShifta", Gulshan-i Bikhdr, Lucknow 1874,
121; Mushafi, Tadhkira-i Hindi, Delhi 1933, 245;
Muhsin cAli "Muhsin", Sardpd Sukhan, Lucknow
1861, 26, 142, 209, 340; cAbd al-Ghafur Khan
"Nassakh", Sukhan-i shu'ard*, Lucknow 1291, 449;
Kadir Bakhsh "Sabir", Gulistdn-i sukhan*, Lahore
1966, 370-3; Ghulam Kutb al-Din "Batin",
Gulistdn-i Bikhizdn, Lucknow 1875, 220; KudratAllah "Kasim", Madimuca-i Naghz, Lahore 1933*
ii, 201; cAbd al-Hayy Lakhnawi, Gul-i ra'nd,
A c zamgarh 1343/1924, 284-5; Diwdn-i Macruf (ed.
c
Abd al-Hamid Kadiri Bada3uni, Bada'un 1935,
editor's preface, 221-40 [mainly devoted to a
discussion on whether Ma c ruf was a disciple in
poetry of Dhawk]); £ Abd- al-Hayy "Safa",
Shamim-i Sukhan, Lucknow 1891, 217; Sayyid
Farzand Ahmad "Safir" Bilgrami, D±alwa-i Khidr
(Khadir], Patna 1307/1889, i, 210, 274-5; cAbd alRa3uf "clshrat", Ab-i Bakd*, Lucknow 1928, 182;
C
AH Hasan Khan, Bazm-i sukhan, Agra 1881, 106;
Nasr Allah Khan Khweshgi, Gulshan-i Hamisha
Bahdr, Karachi 1967, 207; Muhammad Khan
A c zam al-Dawla "Sarwar", *Umda-i Muntakhaba,
Delhi 1961, 682-706; Mukhtar al-Din Ahmad,'
Ahwdl-i Ghalib, cAligarh 1953, 78 ff., 266-80;
Khub Cand "Dhaka3", clydr al-shucard* (photocopy
in Andjuman Tarakki-i Urdu, Karachi), fols. 68791; Muhammad Husayn Azad, Ab-i haydt (various
editions, see under Dhawk and Ghalib), some
statements are controversial; A. Sprenger, Catalogue . . . of the libraries of the King of Oudh, i,
Calcutta 1854 (partial Urdu transl. Yddgdr-i
shucardy, Allahabad 1943, 191); Hasrat Mohani
in Urdu-yi Mu^alld, Cawnpore 1911; Nur alHasan Khan, Tadhkira-i Tur-i Kalim, Agra I2g8/
1881, 93; Shah Kamal, Mddima* al-intikhdb
(microfilm in the Library of the Andjuman
Tarakki-i Urdu, Karachi); Garcin de Tassy,
Histoire de la Litterature Hindouie et Hindoustanie*,
Paris 1870, s.v. Ma c ruf; Tanwir Ahmad cAlawl;
Dhawk, Sawdnih wa-intikdd, Lahore 1966, 69-78
(conclusively proves that Ilahi Bakhsh did benefit
from the advice of Dhawk and reproduces three
poems in Dhawk's hand which are included in the
printed dlwan of Ma c ruf). (A. S. BAZMEE ANSARI)
ILAHIYYAT [see MACARIF].
lLAT. The term licit (pi. of il), first used in Persian
in Ilkhanid times, denotes nomadic or seminomadic tribes. cAshd*ir, kabcPil and tawd*if
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are also used in this sense, and for tribes generally,
whether strictly speaking nomadie or not. The combination Hat wa *ashd*ir is a phrase frequently
encountered in both medieval and modern times, and
suggests that the two terms are broadly synonymous.
In medieval times Hat also occurs in conjunction
with ulus, i.e. tribal followers, and oymafr.
From early times the population of many parts of
Persia has derived its living from pastoral agriculture,
and was accustomed to take its flocks in summer to
nearby pastures. Such groups, although they lived
in summer in tents, were not properly speaking
nomadic, though they were sometimes tribal. Both
the keeping of flocks and a tribal structure of society
were among the characteristics of nomadic groups,
but neither was confined to them. What distinguished
them from, and placed them over against, the settled
population was the absence of settled villages and
their seasonal migration whether for short or long
distances. There were however also semi-nomadic
groups, whose leaders lived part of the year in settled
villages or towns, and who left a few of their number
either in their summer or winter quarters, or both.
In some parts of the country, by the adoption of
pastoral nomadism a larger population was able to
adapt itself to climatic conditions than would otherwise have been the case. But it is not clear how
early such practices became important on the Persian
plateau as distinct from Transoxania and Central
Asia. From Saldjuk times onwards, and more particularly after the Mongol invasion, the balance between
the settled and the semi-settled elements of the
population was a delicate one. Apart from a constant
seepage of population from the nomad areas into the
settled, drought and local over-population within
Persia and beyond its frontiers in Central Asia led to
major and minor movements into the settled areas
by nomads. Whenever the nomad population and its
flocks rose above the level which could be maintained by the available pasture, either because of
natural increase or lack of rainfall, there would be a
movement, violent or otherwise, into the settled
areas.
We know little of the nomadic tribes of pre-Islamic
Persia, but pastoral life was almost certainly important. The capitals of the Achaemenids, Parthians,
Arsacids, and Sasanians were seasonal, and it is
probable that when they moved they were accompanied by flocks and that round their capitals there
were large tented encampments. They had presumably in their armies some nomadic tribal contingents,
but it is unlikely that they depended to the same
extent as the Saldjuks and later Turkish dynasties on
nomadic or semi-nomadic tribal support. From
about A.D. 300 the Sasanians attempted to defend
themselves from predatory incursions by the nomads
from the Arabian steppe by an alliance with the
semi-nomadic Lakh mid rulers of al-Hira (see BADW,
iii: Pre-Islamic Arabia).
Although we have more information on nomadic
and semi-nomadic tribes in Persia in Islamic times,
it is nevertheless often difficult to trace their history
and movements in detail. Their numbers were constantly changing: some prospered while others dwindled or became settled. Many of the tribes have eponymous ancestors, but their inter-relationship is complicated by alliances and intermarriages among their
leaders, sometimes in settlement of blood feuds.
Strong tribes attracted to themselves others, which
they absorbed or with which they formed a federation, the various tribes of which might later break up
and become regrouped in new federations. There was

also deliberate fragmentation and settlement of
tribes by different rulers in outlying parts of the
empire, while the grant of land to their leaders in
return for military or other services led to their
dispersal throughout the country.
Leaving aside ethnological, anthropological, and
sociological criteria, it will be convenient to divide
the nomadic and semi-nomadic tribes in Islamic
times into three broad groups: Arab; Turkoman
and Turkish; and those which are neither Arab nor
Turkish and were already settled in Persia at the
time of the conquest. Of these three the last two are
the most important in terms of numbers and continuing influence. The last includes the Kurds [q.v.],
Lurs [q.v.], Balu£ [q.v.], Dill, who were, however,
cultivators and shepherds rather than nomads
(cf. Ibn Hawkal, ii, 376), and others. The Kurds were
the most numerous. They were tribal, partly living
in villages and partly semi-nomadic. The Lurs appear
to have been mainly settled until Timurid times.
Neither were confined to Persia. The Kurds spread
north-westwards into Syria, and in modern times are
found in Persia, Turkey, clrak, and Syria. Shihab
al-Din cUmari mentions Lurs in Egypt and Syria
in the 8th/i4th century.
The early Islamic geographers in their descriptions
of Persia give, on the whole, a picture of a settled
and prosperous agricultural community, practising
pastoral and arable farming, with well-developed
handicrafts. They mention much pasture land. Ibn
Hawkal, for example, states that the most widespread occupation in the Djibal was the raising of
sheep (al-aghndm, ii, 372-3). Little mention, however,
is to be found in their pages of specifically nomadic
groups, apart from those in Central Asia, either
because these were outside their experience, or
because, as seems more probable, they were less
important and numerous than was to be the case
later. It seems, indeed, fairly clear that the decline
in settlement which occurred in Persia was brought
about, not by the Arabs or the Saldiuks, but by the
Mongols. The early geographers and historians refer
to nomadic and semi-nomadic groups by the generic
term al-akrdd, by which they mean not necessarily
people of Kurdish race but non-Arab and nonTurkish tent dwellers and herdsmen. Thus, Tabari,
under the years 23 and 29, calls the tribes of the
Zagros akrdd. Ibn Hawkal states that the cities and
villages of Kuhistan (in East Persia) were separated
by deserts inhabited by Kurds and the owners of
herds of camels and sheep (ii, 446); and Hasan b.
Muhammad al-Kummi speaks of the akrdd of
Tabaristan, "who are a group (guruh) of Daylamites"
(Ta*rikh-i Kumm, (ed. Sayyid Djalal al-Din Tehran!,
Tehran 1934, p. 261).
The main concentration of nomadic or seminomadic tribes in Persia in the early centuries seems
to have been in the area between Khuzistan and
Isfahan and Fars. Istakhri (followed by Ibn Hawkal
and others) mentions five tribal districts in Fars,
which he calls rumum (sing. ramm). Yakut defines
these as districts and quarters inhabited by Kurds
(mahdll al-akrdd wa mandziluhum, see Barbier de
Meynard, Geographic de la Perse, p. 263). The largest
of these was the Djiluya (Kuhglluya), also called
the ramm al-ramldidn, which extended from Khuzistan to Isfahan, and was bounded by Istakhr,
Shapur, Arradjan, and Baytfa. All the towns and
villages in it came under the tax administration of
Isfahan. The other districts were the ramm of Alimad
b. Layth (also called the ramm al-Lawalidjan),
which was situated in the kura of Ardashlr Khura,
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the ramm of IJusayn b. Salilj (also called the ramm
al-diwdn), which was in the kura of Shapur, the ramm
of Shahriyar (also called the ramm al-Bdzindidn),
which was outside the tax administration of Fars,
and lastly the ramm of Al?mad b. al-IIasan (also
called the ramm al-Kdriydn), which was bordered by
Sif of the Banu al-Saffar, the ramm al-Bdzindidn,
Kirman, and Ardashir Khura. According to Istakhri,
the inhabitants of these districts wandered in search
of pastures in winter and summer "in the fashion of
the Arabs" except for a few who remained in the
sardsir (surud) and the garmsir (djurum). They
numbered 500,000 tents, each of which could provide
from one to ten men, counting herdsmen, hired men,
and followers. Istakhri adds a rider, hower, to the
effect that an accurate assessment of their numbers
could only be obtained from the sada^a registers.
It was said that they comprised more than a hundred
tribes, but Istakhri himself knew of only thirty.
They were numerous, brave, and strong in men,
beasts, and horses. The government found it difficult
if it wanted to reduce them or to assert itself against
them. They owned sheep and mares but few camels.
Their cattle were excellent but only those from Baziiidjan had good horses. Their method of herding
was like that of the Arab and Turkish tribes. It was
claimed that they were originally Arabs. Within each
of these rumum there were towns and villages. The
kharddi was farmed by the leader of each ramm,
who was responsible for the safety of caravans,
guarded the roads and carried on the affairs of the
temporal government (pp. 97-9, 113). Idrisi, writing
in the 6th/12th century, has a broadly similar, but
rather briefer, account. He mentions only four
rumum, omitting that of al-Kariyan. He adds that
the Kurdish tribes which frequented the country,
the Khuwa (?) and the Yazld, numbered 500 families
and that each tribe could put about 1,000 horse in
the field. Quoting Ibn Durayd, he states that they
were descended from the Banu Marrat, Banu cUmar,
and Banu cAmir (i, 406-7).
The leaders of the tribes, and perhaps the tribesmen also, apparently owned landed estates. Istakhri
states that the estates (al-giyd*) held by the tribal
people (ahl al-rumum) paid tax by mufrdsama, according to charters (*uhud) which they held from CAH
b. Abi Talib, cUmar b. al-Khattab, or others of the
caliphs, paying one-tenth, one-third, one-quarter, and
so on (p. 158). Ibn Hawkal gives a slightly different
account. He says that the tribal districts (rumum)
were assessed by contract (mukdja*a), estimation
Hbra), or by a share of the crop (mukdsama). In the
last case, the tax was levied in one of two ways:
if the estate was in the hands of tribesmen (kawm
min ahl al-rumum) or others who had a charter
from CAH, cUmar, or a governor appointed by the
caliph, they paid one-tenth to one-third. If the
villages had been taken possession of by the treasury
because of disorders committed by the owners, or
for some other reason, the cultivators paid one-fifth
according to agreements concluded with them
(ii, 302-3).
Ibn Balkhi, the author of the Fdrs-ndma, alleges
that the nomads (kurddn) of Fars, who had formed
the flower of the Sasanian army, had all been killed
during the Islamic invasion. The nomads who inhabited Fars in his day were descended from a group
whom the Biiyid cAdud al-Dawla (d. 372/982) had
brought to Fars from Isfahan. Ibn Balkhi knows
these nomadic groups by the name of Shabankara.
They presumably replaced or absorbed the earlier
rumum. In Ibn Balkhi's time (he dedicated the
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Fdrs-ndma to Muhammad b. Malikshah, d> 511/1117)
Fars suffered much from disorders and raids at the
hands of the tribes, until the Atabeg Cawli, to whom
Muhammad b. Malikshah assigned Fars, brought
order to the province after several engagements
with the rebels. According to Ibn Balkhi's account,
the Shabankara, who comprised five tribes or groups,
had originally been herdsmen and wood-cutters in
Fars. On the disintegration of Buyid rule, their
power had increased, until finally Fazluya, the leader
of the Ramani, the most powerful of the five tribes,
made himself master of much of Fars, and received
from the Buyids an allowance. Subsequently Kawurd
was sent by Alp Arslan to reduce Pars to order.
Facjluya was unable to resist and went back to Alp
Arslan's court. He was sent back to Pars with a
contract to farm the revenue of the province. He
rebelled again and was besieged by a Saldjuk army
under Nizam al-Mulk and captured. He escaped and
renewed his rebellion, to be eventually hunted down
and caught (Fdrs-ndma, ed. G. Le Strange and
R. A. Nicholson, G.M.S., 1962, pp. 164, 166; Afcmad
b. Zarkub, Shirdz-ndmd, ed. Bahman Karimi, Tehran,
1931-2, pp. 38-9).
Of the five groups, Ibn Balkhi states that the
Ismacili, who had settled in Dasht-i Urd after the
Islamic conquest, were the noblest. Tash Farrash,
Mascud b. Mahmud's general, expelled them from the
region of Isfahan; they first wandered southwards,
and then, under pressure from the Buyids, westwards, and settled near Darabdiird. Internecine
strife weakened them, enabling Fazluya to interfere
in their affairs (Fdrs-ndma, 164-5; Shirdz-ndma,
37-8). The Karzubi were also shepherds. At the end
of the Buyid period they obtained possession of
Kazirun and the neighbourhood until Cawli dispossessed them. The Mascudi were an obscure group
whom Fatfluya raised up. Rukn al-Din Khumartegin,
the Saldiuk governor of Fars, gave them iktd's. They
subsequently obtained possession of Firuzabad and
most of Shapur Khura. Finally they were subdued
by Cawli (Fdrs-ndma, 167). The fifth group, the
Shakani, were mountain dwellers, living in the
mountains of the garmsir. They were alleged to be
an evil people, committing highway robbery. Cawli
reduced them also (Fdrs-ndma, 167). In later times
little is heard of the Shabankara. Either they became
settled, or they failed to recover from the losses
inflicted on them by Cawli and ceased to have an
independent existence. It may well be that they
were absorbed by the Lurs, who increased in importance during the 6th/12th century.
The eponymous founder of the Lur-i Buzurg
[q.v.], was Abu'l-Hasan Facjluya, a Kurd living in
Djabal Sumak in Syria. Some of his descendants
migrated through Mayafarikayn and Adharbavdlan
to north of Ushturan Kuh, where they arrived about
500/1006. Their chief, Abu Tahir b. cAli b. Muhammad, distinguished himself in the service of the
Salghurid Sunkur (543-56) in an expedition against
the Shabankara, and was given as a reward the
Kuhgiluya and sent to conquer Luristan. He later
quarrelled with Sunkur and made himself independent. At the beginning of the 7th/i3th century more
tribes from Syria joined his son, Hazarasp. These
included two Arab tribes, the cUkayli (cAkili) and
Ilashimi, and twenty-eight others, among whom were
the Bakhtiyaris, Djawaniki, Gotwand, Lirawi, and Mamasati (?Mamassani, see Bidlisi, Sharaf-ndma, Cairo
n.d., pp. 44 ff., and LUR). In consequence of these movements, the Shuls were displaced and moved to Fars
(Ta*rikh-iGuzida,pp. 537-9, and see LUR-I BUZURG).
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Mention is also made by the early geographers of
tribal groups in Kirman, which appear to have been
semi-nomadic, namely the Kufs (Kuc) and Balus
(Baluz, Baluc). The Hudud al-^dlam describes the
latter as a people established in the open country
between Djiruft and Baft on the one hand and the
Kufidj mountains on the other. They were herdsmen
and professional highway robbers, intrepid and
bloodthirsty. Their numbers were reduced by the
Buyid Fana Khusraw by various strategems (p. 124).
Mukaddasi mentions that cAdud al-Dawla also
harried them (p. 471). Ibri Hawkal states that they
lived on the frontiers of Manudian and Hurmuz and
that they were a branch (sinf) of the Kurds (i.e.
semi-nomadic or nomadic tent-dwellers) and that
they themselves claimed to be of Arab origin and to
number some 10,000 men. The temporal government
gave them allowances to keep them quiet. In spite
of this they committed highway robbery and were
a perpetual menace to communication between
Kirman and the desert of Sistan and the frontiers
of Pars. Their power was destroyed by the Buyid
malik and they were dispersed (ii, 309-10). According
to Istakhri they were Shici (p. 167). The Hudud
al-^dlam states that the inhabitants of the Kufidj
mountains were divided into seven tribes, each
under its own chief, and that the government taxcollectors did not go into these mountains, the chiefs
paying an annual sum by mukdta^a (p. 124). Istakhri
and Ibn Hawkal make similar statements, but add
that the Kufs had flocks and black tents like bedouins, and were pacific and did not molest travellers
(Istakhri, 164; Ibn Hawkal ii, 310); and that they
were Shicis (167, ii, 312). Ibn Hawkal also mentions
camel owning nomads or herdsmen in the neighbourhood of Khwash (ii, 313). In Saldjuk times Kawurd
succeeded in establishing some measure of control
over the Kufs and Baluc, confining the former to the
mountain districts between Bam and Djiruft (see
Afdal al-DIn, clkd al-uld, ed. cAli Muhammad
c
Amiri Na5im, Tehran 1932-3, p. 66). With the
influx into Kirman of more Ghuzz after the death
of Sandjar, the Balu6 appear to some extent to have
been displaced and pushed further to the east.
As for the Arab tribes in Khuzistan and along
the Persian Gulf littoral, the majority came with
the Islamic conquest, although the settlement of
some of them pre-dates that event. By the time the
Muslim Arabs reached Persia, they were already
separated from their nomadic background. Many of
them came from the garrison cities and were settled
in the towns. Yackubi mentions the mixed population
of Kazwln (p. 70), Nihavand (p. 73), Dinavar (p. 69)
Saymara (269-70), Tus (p. 83), and Nayshapur
(p. 85), and the Arabs of the Banu cAzd, Banu
Tamim and others in Marv (p. 87). He also states that
the inhabitants of Bust claimed descent from Yamani
immigre"s of the Himyarite tribe (p. 89). Similarly
many Arabs also lived in Harat (p. 88, Hudud
al-^dlam, 104). Ibn Hawkal states that the majority
of the population of Kumm were Arab although they
spoke Persian (ii, 370; see also Ta?rikh-i Kumm,
240 ff.) Quoting Hamza's lost history of Isfahan,
Muhammad b. Muhammad Kummi describes the
settlement of Arabs in Isfahan and the neighbourhood in the time of Hadjdjadi (Ta?rikh-i Kumm,
264). Yakut mentions descendants of the Banu
c
Azd and the Banu Muhallab in Djiruft (Barbier de
Meynard, 185). There appears also to have been some
settlement by the Banu Tamim and Banu Taziyan
in Yazd (Didmic-i Mufldi, ed. Iradj Afshar, Tehran
1342/1964-5 i, 36). Most of these various groups

became assimilated to the local population. There
were also some nomadic groups, which came mainly
into South Persia, Kirman, Sistan, and more
particularly Khurasan [see AL- C ARAB (iii)]. The
Hudud al-^dlam mentions some 20,000 Arabs in
the steppe of Guzganan. They possessed numerous
sheep and camels and were richer than all the Arabs
scattered throughout Khurasan. Their amir was
nominated by the malik of Guzganan, to whom they
paid sadaka (p. 108).
The third group of tribes, the Turkoman and
Turkish, came mainly with the Saldjuk, Mongol, and
Timurid invasions, and included tribes which, having
passed through Persia into Asia Minor and Syria,
came back to the east with the Ak Koyunlu, Kara
Koyunlu, and Safavid dynasties. This group is
differentiated from the other two in that the movement of the Turkoman and Turkish tribes led to the
establishment of empires based, originally at least,
on tribal support. Other tribal groups, notably the
Kurds in western and north-western Persia and the
Arabs in c lrak and the Djazira, also set up independent kingdoms, but they did not succeed, as did
the Turkomans and Turks, in extending their power
over virtually the whole of the country.
Towards the end of the 4th/ioth century the
Oghuz/Ghuzz tribes began to move westwards from
Central Asia. The first group went to Mangishlak.
The second, in the fourth decade of the 5th/nth
century, went to Persia. The main body, which had
been preceded by a number of independent bands of
Ghuzz [q.v.], was under the leadership of the Saldjuk
family, who were to establish the first of these Turkoman or Turkish empires. The third group went in
the 5th/nth century to the Balkans via the Black
Sea, while a fourth and larger group, partly settled,
remained in the region of the Sir Darya (Faruk
Siimer, Oguzlar (Tiirkmenler), Ankara 1967). Legend
represents the Oghuz as being divided into twentyfour tribes. Twenty-two, with their tamghds, were
known to Mahirmd Kashghari, but only the Kinik
(to whom the Saldjuks belonged), Iva, Doger,
Yashma, Salghur, and Avshar (Afshar) appear before
the Mongol period. Rashid al-Din mentions twentyfour tribes, but his list is not identical with that of
Mahmud Kashghari (C. Cahen, Pre-Ottoman Turkey,
London 1968, 19 ff.).
The Saldjuks, although they became the leaders
of a nomadic tribal migration, were nevertheless
familiar with urban life and Islamic civilization.
From the beginning they had settled capitals and
do not appear to have lived in tented encampments
apart from the local population as did the Mongol
Ilkhans—at least not to the same extent. Most of
the independent or semi-independent Ghuzz bands
who came to Persia were undisciplined and their
activities unco-ordinated. The difference between
their leaders and the Saldiuks was that the latter,
on the whole, exercised control over their followers.
Tughril Beg [q.v.] and Alp Arslan [q.v.] showed themselves to be competent commanders and rulers.
Adopting the pattern of government existing in the
lands of the Eastern Caliphate, they brought to it
new interpretations from their tribal background
(see further A. K. S. Lambton, 'The internal structure
of the Saljuq empire' in The Cambridge History of
Iran, v, Cambridge 1968, 203-82). On the whole,
the Saldjuk invasion brought remarkably little
dislocation, and not more than that caused by the
movement of government troops in the late Ghaznavid period. The numbers involved were not large—
perhaps no more than tens of thousands. The coming
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of the Saldjuks with their flocks may, in fact, have
been beneficial to the country, so far as these provided
meat and milk products to provision the towns,
wool and skins for industry, and fertilized the
stubble fields they grazed. Their herds of camels
may also have been useful in providing additional
transport for merchandise.
There is little evidence to show that the Ghuzz
tribes came into conflict with other tribal and
nomadic groups, except the Kurds and the bedouins
in Western Adharbaydjan and Upper Mesopotamia.
There, the early bands of Ghuzz invaders were
opposed. Settlement probably took place at first
only on the lower slopes of the Kurdish mountains.
At a later period there were conflicts between the
Saldjuks on the one hand and the vShabankara and
the Kufs on the other, as stated above, but these
arose from the attempt of the Saldjuks, who by this
time had become the rulers of an empire, to assert
the authority of the central government. They were
not conflicts between rival nomadic groups over the
possession of pastures. In general, the Ghuzz tribes
do not appear to have established themselves—
at least to any large extent—in areas such as Pars,
Luristan, the Kufs mountains, Tabaristan, or Kurdistan where there was already a tribal and seminomadic population. This raises the problem, which
cannot be answered in our present state of knowledge,
of whether their intrusion elsewhere brought about
a contraction of the area under arable farming or
whether they mainly utilized land which was not
being fully exploited by the existing population for
either arable or pastoral farming.
Once the Saldjuks had become the masters of an
empire, they were forced to find a more stable basis
of power than that provided by the Ghuzz tribes.
Increasingly they depended for their military forces
and for provincial governors on Turkish slaves and
freedmen who had become separated from their
nomadic tribal background. Considerable bodies of
Ghuzz (or "Turkomans" as the Muslim Ghuzz who
had entered the ddr al-isldm are usually called in the
Arabic and Persian sources) were, however, still to
be found in the country, although the general
tendency was for them to move in a westerly direction
towards Syria and Asia Minor. Apart from these,
the main concentrations of Turkomans were in Upper
Mesopotamia, Gurgan, Marv, and Adharbavdian.
with some minor settlements in Khuzistan, Pars, and
elsewhere. The fact that many of their leaders were
officers of the sultan enabled them, when the central
government weakened, to transform themselves
rapidly into local rulers. One of the most notable
cases is that of the Artukids [q.v.]. *
Under Sandjar, the Turkomans in Gurgan, Dihistan, and Marv were administered by a shihna [q.v.]
appointed by the sultan, who allotted to their
leaders pasture and water according to the number
of their tents, and through whom they referred to the
government. They paid pasture dues and a due for
the office of shihna ('Atabat al-kataba, ed. Muhammad
Kazwini and c Abbas Ikbal, Tehran 1950, 8-12, 84-5).
The grant of special allowances (ndnpdra) to the Tur
komans is frequently mentioned. Nizam al-Mulk
seems to have assumed that they would receive
such, and recommended that numbers of them should
be kept at court, some for military service and some
as hostages for the good behaviour of their fellows.
By the end of the reign of Sandjar the grant of
allowances to the Turkomans in Khurasan was
probably primarily to assure their good behaviour
rather than to reward them for military or other
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services—though it is clear that the Saldjuks,. like
other dynasties, employed the nomadic tribes,
Turkomans and others, in their armies as auxiliaries.
By the middle of the 6th/12th century the Khitav
conquest of Transoxania was causing unrest among
the Ghuzz who had remained in Central Asia, and it
became increasingly difficult for the Saldjuk government to control those who were living on its borders.
Their relations with Sandjar illustrate both the
difficulty experienced by a settled government in
subjecting the nomads to control, and also the lack
of understanding which characterized the relations
between the settled population and the nomadic or
semi-nomadic tribes. Disputes over the annual
tribute in sheep due from the Ghuzz to the sultan's
treasury and malpractices over its collection eventually led to a collision between Sandjar's forces and
the Ghuzz. An engagement took place in 548/1153.
Sandjar was captured and Khurasan pillaged (see
further A. K. S. Lambton, Landlord and peasant in
Persia, 58-9). In due course Sandjar escaped captivity
but was unable to restore control. After his death
in 552/1156 more Ghuzz came into Khurasan. Some,
under Malik Dinar, took possession of Kirman.
These Ghuzz did not succeed in establishing an
empire, as had the Saldjuks, and in contra-distinction
to them brought about much devastation and dislocation (see further Muhammad Ibrahim, Ta^rikh-i
Saldiukiydn-i Kirman, ed. M. T. Houtsma, Leiden
1886, io6ff.). There was also a resurgence of nomadism in Fars on the break-up of the Saldjuk empire
when the Salghurids, basing their power on seminomadic tribes living in the region of Gundaman,
began to extend their rule (Ahmad b. Zarkub,
Shtrdz-ndma, 48-9). The later Salghurids, however,
conformed to the usual pattern of "settled" rulers..
The Mongol invasion was accompanied by a new
influx of Turkish tribes on a large scale. Carried out
by tribes organized for war, it was of a different
order from the Saldjuk invasion. Political rule
remained in the hands of the tribal leaders, who
formed a kind of military aristocracy. They were
hostile to settled life and exploited the peasants
and the townspeople. The invasion was accompanied
by widespread destruction and massacres. Much
land fell out of cultivation because of the flight or
death of its occupiers and because of the dislocation
caused by the tribal following of the Mongols and
their need for pastures for their flocks and herds
(cf. Rashid al-Dln, Ta^rlkh-i mubdrak-i Ghdzdni,
ed. Jahn, GMS, n.s. xiv, London 1940, 349 ff.).
The tribal leaders were allocated, or took possession
of, pastures. Many of them also received land
grants, which they sometimes converted into
private property, and were given control over
the population living on the land. Various new
taxes were introduced including kubcur [q.v.},
which was probably originally a pasture tax paid
by nomads (though it was later to designate a
tax on the settled population also). During the
reign of Ghazan Khan (694/1295-703/1304) there was
a modification in the policy of the Ilkhans designed
to bring about a revival of agriculture and a reduction
in the power of the nomad military aristocracy.
This was only partially successful (see further I.P.
Petrushevsky, "The socio-economic condition of
Iran under the II-Khans" in The Cambridge History
of Iran, v, 483-537, and A. K. S. Lambton, Landlord
and peasant in Persia, 77-104).
The centre of the Ilkhan kingdom was Adharbaydjan, and it was there and in Arran, and to a
lesser extent in Asia Minor, that the tribes which
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had come with the Ilkhans were mainly concentrated.
Many of them had close affinities with some of the
Turkish tribes already in Persia. Among the tribes
which came with or joined Hulagu were the Afshar
(some groups of whom had apparently migrated
with the Saldjuks, see AFSHAR). They settled mainly
in Adharbaydjan, and gradually increased in numbers
and power.
Ilamd Allah Mustawfi mentions districts to the
south of Sultaniyya containing some hundred
villages with good pastures, which were settled by
Mongols (Nuzhat al-frulub, ed. G. Le Strange, G.M.S.,
1919, 64-5), and Mongol winter quarters in the
Mughan steppe (p. 83). Sawdj Bulagh, near Ray,
was according to him mostly inhabited by nomads
(sajird-nishin, p. 63). Among these were probably
the Kara Evil. They were not numerous and eventually joined the Afshar, though some of them were
absorbed into other Turkoman tribes (Ka'irn Makam,
Munsha^dt, ed. Djahangir Ka'im Makami, Tehran
1959-60, 363)./There were also according to Hamd
Allah many nomadic Kurdish tribes (khayl-i akrdd-i
sahrd-nishiri) in the Nihavand-Malayir district,
though by akrdd he may simply have meant tribes
which were neither Turkish nor Arab. They paid
an annual tribute of 7,000 sheep (gusfand, p. 74).
There appears also to have been an extension of
nomadism in Luristan at this time. Mucin al-Din
Natanzi states that the Atabeg Shams al-Din Alp
Arghun, who was made governor of Luristan by
Hulagu, found the province in a state of ruin and its
peasants dispersed. He remitted taxation for a year,
and by good administration restored agricultural
prosperity. "One reason for the prosperity of the
province was that the Atabeg adopted, after the
fashion of the Mongols, the practice of moving from
summer to winter quarters. He spent the winter in
Idadi and Shush and the summer in the Zardak
mountain, in which the Zindarud rises, so that the
cattle of the soldiers had no need of barley and the
peasants (ra'iyyat) were not subjected to tyranny
by all kinds of people" (Muntakhab al-tawdrlkh-i
Mu'ini, ed. J. Aubin, Tehran 1957, 43-4). Among
other Ghuzz tribes which apparently came to Persia
with the Mongols, passed through the country and
came back later with the Safavids, were the Begdillu.
They had originally been with the Naimans and then
come to Persia with Djurmaghun. Some of them
went on to Syria, where they became known as the
Shamlu. They returned to Persia with the Safavids,
and were powerful under them and the Afsharids.
In Kadjar times their centres were in Mazdakan
near Tehran, and Maragha (Ka'im Makam, op. cit.,
368). Some small groups of Begdillu were to be found
near Tehran in the igth century. According to tradition the Kadjars also entered Persia with the Mongols,
passed on to Syria and came back to Persia with
Timur.
By the end of the Mongol period, federations of
tribes under new names were beginning to appear,
notably that of the Ak Koyunlu [q.v.] (see C. Cahen,
op. cit., 314 ff.; see also J. Aubin, Un soyurghal
Qara-Qoyunlu concernant le Buluk de BawdndtHardt-Marwast, in Documents from Islamic chanceries,
ed. S. M. Stern, Oxford 1965, for the distribution of
Turkoman and Arab tribes in that region at the end
of the 8th/i4th century). From about 747/1346
there was a resurgence of nomadism in Khurasan
also (cf. Mucln al-Din Natanzi, op. cit., 197 ff.).
Meanwhile in Eastern Turkistan on the break-up
of the Mongol empire the nomads under the Cagatay
Khan of Mughulistan began to press into Western

Turkistan. This provoked a counterattack and
eventually Timur, having united the nomads of
Western Turkistan, emerged as the defender of the
Islamic borderlands against the nomads of Central
Asia, thus giving to the settled population a measure
of security in which to pursue their commercial
activities and to continue their religious life (see
further Mucin al-Din Natanzi, op cit. and H. Hookham,
Tamerlane the conqueror, London 1962). After crushing
the nomads of the Cagatay appanage and the Kip6ak
hordes, Timur then carried out a series of expeditions
into Persia and the neighbouring countries, as a
consequence of which new tribal movements took
place. Timur's military organization was similar
to that of the Mongols. The basis of his power was
a military tribal aristocracy, who with their followers
and flocks migrated from pasture to pasture. Clavijo
describing Timur's horde writes, "When Timur
calls his people to war all assemble and march with
him, surrounded by their flocks and herds, thus
carrying along their possessions with them, in
company with their wives and children. These last
follow the host, and in the lands which they invade
their flocks, namely and particularly the sheep,
camels and horses, serve to ration the horde" (Clavijo's
embassy to Tamerlane 1403-1406, tr. from the Spanish
by G. Le Strange, London 1928, 191). He also
mentions the numbering of the flocks of the nomads
for taxation purposes (p. 187). Certain of the Cagatays, however, were exempted in return for military
service (pp. 195-7). There appear to have been also
nomadic Kurds (?) in Khurasan near Nayshapur.
Clavijo, describing them, states "they own no other
habitations but their tents, for they never take up
their abode in any city or village, but live in the
open country-side, both summer and winter, pasturing their flocks. These consist of droves of rams,
ewes and cows, and the people of this particular
tribe possess some twenty thousand camels. They
wander over the length and breadth of all this
province living under the jurisdiction of Timur,
and they give him yearly as his due in tribute three
thousand camels, also some fifteen thousand sheep"
(p. 181).
The death of Timur was followed by a period of
internecine strife. In the west the Turkomans of the
Kara Koyunlu, whose leader, Bayram Khwadja of
the Baharlu tribe (d. 782/1380), had originally entered
the service of Sultan Uways, the DjalaHr, invaded
Adharbaydjan in 812/1408 from Armenia, where
they had been driven by Timur. By 814/1410 they
had taken Baghdad from the Djala3irs. They were
subsequently superseded by the Ak Koyunlu, whose
main centre was at Diyar Bakr and whose leaders
belonged to the Baymdir clan [q.v.]. In the east also
there were further tribal movements. In 870/1465-6,
15,000 tents of nomads from clrak set out for Khurasan "because they had been reduced to straits by
the tyranny and oppression of the Turkomans", and
were given yurts in that province by the Timurid,
Abu Sacid (cAbd al-Razzak, Matla* al-sacdayn, ed.
Muhammad Shafic, Lahore 1949, ii, 1296). About
the same time, the Hazaras (who according to tradition came to Persia with the Mongols) appear to
have been increasing in the neighbourhood of Harat,
and difficulties between them and the government
over their refusal to pay taxes are mentioned (ibid.,
1296 ff.).
The period of the Turkoman dynasties of the
Kara Koyunlu and the Ak Koyunlu, who emerged
successively as the most powerful group in Western
and North-western Persia and finally in Central
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and Southern Persia also, represents a reassertion
of the rule of the Turkoman nomads and was accompanied by a movement of the Turkomans eastwards
into Persia. Unlike the Saldju^s, whom they resembled rather than the Mongols and Timurids, they
never succeeded in imposing their rule over the whole
of Persia and succeeded only to a limited extent
in uniting the various Turkoman tribes, who by this
time had been familiar with Islam for generations,
and some of whom had been won over to the more
extreme forms of Shicism. Their leaders, the most
celebrated of whom was Uzun ftasan (d. 882/1477-8),
were in many cases men of ability; their administration was well organized and their courts, in spite
of their nomadic background and habits, were centres
of Persian culture and Turkoman poetry. (See
further V. Minorsky, Persia in A.D. 1478-1490t
London 1957, and also Travels to Tana and Persia by
Barbara and Contarini, Hakluyt ed., 1873). The
death of Uzun #asan was followed by a renewal of
tribal forays with the main Afc Koyunlu centres in
Adharbaydjan and Shiraz, until finally the Safavids,
having united the Turkoman tribes and given to
them a cohesion which the Kara Koyunlu and Ak
Koyunlu had failed to do, established themselves as
the rulers of Persia.
The great majority of Ismail's supporters belonged
to tribes from Asia Minor, Syria, and Armenia,
together with tribes detached from the Kara Koyunlu
and the Al£ Koyunlu. The core of his force, the
Kizilbash, was formed by the Ustadjlu, Shamlu,
Tekkelu, Rumlu, Baharlu, Dhu'1-Kadr, Turkman,
Khinislu, Kadjar, and Afshar tribes (see further V.
Minorsky, Tadhkirat al-muluk, G.M.S., 1943, 189 ff.).
From the two last-named came dynasties which were
to rule Persia at a later date. Ismacil was the head
of the Safavid order founded by his forefather Safi
al-Din, who was born near Ardabil in 650/1252.
Under Djunayd, who became its leader in 851/1447,
the order became militant (see further W. Hinz,
Irans Aufstieg zum Nationalstaat, Berlin 1936).
Ismacil was regarded by his extreme followers among
the Turkoman tribesmen as the hereditary and living
emanation of the godhead. In the early days of his
rise to power the connexion between his tribal
followers and the order was close. Each group had a
khalifa, with whom Ismacil, as the murshid-i kdmil,
kept in touch through the khalifat al-khujafd* (see
Tadhkirat al-muluk, 125-6).
In the disorders at the end of the Ak Koyunlu
period a number of Turkoman leaders and others
set up independent governments. liasan Rumlu
gives a list of these under the year 907/1501-2 when
Ismacil entered Tabriz (Ahsan al-tawdrikh, ed.
C. N. Seddon, Baroda 1931-4, i, 62). Gradually Ismacil
overthrew or reduced the majority of them. Others
were defeated by Muhammad Shaybani Khan, the
Ozbek ruler, with whom Ismacil eventually came into
conflict. The control of the tribes on the eastern
frontiers of Khurasan was for the Safavids, as it had
been for earlier dynasties and was to be for the
Kadjars, a major problem.
Already before the death of Ismacil (939/1534)
friction between the Turkoman tribes, upon whose
support he had depended for his rise to power, and
the Persian elements in the state had arisen. Under
Tahmasp other tribal groups, the Cagatays, Kurds,
Lurs, Faylis and others were added to his military
forces. The first-named were found mainly in Khurasan. Among them were the Kara Bayat, whose
leader, Muhammad Sultan, governor of Nayshapur,
joined Tahmasp's service. Because of the sacrifices of
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the tribe in the wars against the Ozbeks they were
exempted from the payment of divan dues ('A lam
Ardt p. 585-6). The Bayat were ranked by some
writers not as an independent tribe but among the
Afshar (see below). In the early §afavid period,
before the reorganization carried out by Shah
c
Abbas, the tribal leaders lived with their tribal
followers in their ulkds, which they held by direct
grant or conquest. Many of them were also appointed
to governorships. There was no clear dividing line
between tribal leader, military commander and
provincial governor. In the early period the chief
military office, that of amir al-umard*, was regarded
by the Kizilbash as their prerogative. Under Tahmasp
the provincial governments were still mainly in the
hands of the tribal leaders. They were moved from
province to province, no tribe having a special claim
to the government of a specific area; but under
Shah cAbbas there were several cases of hereditary
succession, and by 1034/1624 it had become common
(see further Ka<Ji AJfrmad Kummi, Khuldsat al~
tawdrikh, ed. H. Muller, Wiesbaden 1964). Jahmasp
was unable to control the tribal leaders and the
jealousies between Turk and non-Turk and inter-tribal feuds, especially between the Ustadjlu and the
Rumlu, threatened the existence of the state. The
problem was broadly the same as that which had
faced the Saldjufcs: how to integrate the tribes,
upon whose support the ruling dynasty had come to
power, into the life of the empire. The circumstances
of the time, however, were different: in particular,
there was no longer the possibility of settlement to
the west, on or beyond the frontiers of the empire.
Tahmasp's death was followed by struggles between
the tribal leaders. Shah cAbbas (995-1037/1587-1629)
eventually reimposed control over the Kizilbash,
and reduced the importance of the tribal forces by
instituting a special cavalry corps recruited from the
descendants of Georgian and Armenian captives,
converts to Islam, paid direct from the treasury.
As a result the tribal and military leaders and also
the tribes and the standing army to some extent
became differentiated, although the tribes were still
required to furnish contingents when called upon
so to do. For example, in 1013/1604 Shah cAbbas
ordered the rishsafiddn of the tribes in Adharbaydian
and clrak to prepare lists of their numbers so that
quotas could be provided by each according to its
ability ('Alam Ard-yi 'Abbdsi, p. 466, quoted by
Minorsky, op. cit., pp. 34-5). The Tadhkirat al-muluk
gives lists of the enrolments of the amirs resident on
the frontiers and the contingents fixed for each
province, many of which were provided by the
tribes (pp. 100 ff.). With the increase in the size
of the 'standing army' and its payment from khdssa
(crown) lands, there was less land available for the
tribal leaders, which fact further reduced their
power and influence (See Tadhkirat al-muluk for an
analysis of the tribal affiliation of the leading amirs
in the Safavid empire, pp. 14 ff.). Moreover, the
fact that the Turkish frontier region was repeatedly
fought over and deliberately reduced to a state of
desolation adversely affected the tribes formerly
occupying it. Shah cAbbas further weakened the
power of the tribal leaders by allotting provincial
governments to amirs from the court, whether slave
or free, rather than to the tribal leaders. A number
of tribes were moved by Shah cAbbas, some in order
to contribute to the defence of the empire. Thus, the
ICadiar tribe was divided into three branches: the
first stationed at Gandia to check the incursions of
the Lesgis, the second at Marv to contribute to the
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defence of Khurasan against the Ozbeks, and the
third at Astarabad on the borders of the Turkoman
country to the east of the Caspian Sea. At an earlier
period the tribe had been divided into two sections,
the Yukkari-bash and the Ashaki-bash. Families
of both went to Astarabad. Shah c Abbas also moved
some tribes from frontier districts because of doubts
as to their loyalty. For example, the Kazuklar tribe
was moved from Karadja Dagh to Darabdjird in
Fars about 1024/1615 ('Alam Ard, p. 623). Somewhat
earlier (about 1000/1591-2) a group of Afshar came
to Kazirun, and their leader Khwadia Pir Budak was
given the governorship of the district by Shah c Abbas.
The family continued to hold this government for
some 250 years (Fasaci, Fdrs-ndma-i Ndsirl, Tehran,
lith., 1894-6, ii, 250-2). Shah c Abbas also constituted
a number of his supporters into a new tribe known
as the vShahsivan, which was later to become important in Adharbaydjan.
According to the Dastur al-muluk (written for
Shah Sultan Husayn), the five main provincial
governments were Georgia, cArabistan, Luristan,
Kurdistan and the Bakhtiyari. The last four all had
a large non-Turkish tribal and semi-nomadic population. Whereas the influence of the Turkoman tribes
had to some extent been reduced by Shah cAbbas,
the importance of the non-Turkish tribes began to
increase. Some of the lesser governments also, such
as Karabagh, and the Kuhglluya, were predominantly
tribal areas, and others, such as Hamadan, had a
considerable tribal population. The wall of cArabistan
was the most important of the five governors because
of the numbers of the tribes (II wa 'ashd^ir) under
his jurisdiction. Luristan was the next in importance.
(Muhammad Taki Damzhpashuh, Dastur al-muluk,
in Review of the Faculty of Letters, University of
Tehran, July 1968, pp. 473-508, and November 1968,
pp. 62-93). Chardin writing of this province states:
"The people that inhabit it never mind the building
of cities, nor have any settled abodes, but live in
tents, for the most part feeding their flocks and their
herds, of which they have an infinite number. They
are governed by a kaan who is set over them by the
king of Persia but chosen from among themselves;
and for the most part all of the same race, the father
succeeding the son . . . they pay both tribute and
tenths. This province furnishes Isfahan and the
neighbouring parts with cattel; which is the reason
that the governor of this province is greatly respected
in those parts" ('The coronation of Solyman IIP,
p. 147, app. to The travels of Sir John Chardin,
London 1691). The terms on which each of these
four governors held their appointments and the
number of troops (presumably mainly tribal levies)
which they were expected to provide for the royal
army varied. Most of them were required to send
sons or brothers, or both, to the court as hostages.
The Kurclbdshl, one of the four chief officers of the
state, was the chief (risk safld] of all the tribes
(Hat wa oymdkdt) of the kingdom. What precisely
his functions were with regard to the tribes is not
clear. Perhaps the register of the tribes and matters
to do with the provision of tribal levies were under
him. Karzin in Fars was his tuyiil. That this was a
tribal area probably had no special significance.
Tabriz, Mughan, and certain other places in Adharbaydjan, still one of the main areas of settlement
by Turkish tribes, were entrusted to the sipahsdldr,
the most important military officer after the kurclbdshl (see Dastur al-muluk, loc. cit.). The Tadhkirat
al-muluk also gives lists of the enrolments of the
amirs resident on the frontiers and the contingents

fixed for each province, some of which were provided
by tribes (pp. 100 ff.).
After the death of Shah c Abbas the control of the
central government weakened and was only temporarily arrested under Shah cAbbas II. With this the
tribes, notably the Ghalzay and Abdali Afghans in
the east, began to reassert themselves. The Baluc
also raided up to Bam and Kirman; while the Kurds
revolted, captured Hamadan and raided up to
Isfahan in 1719 (see L. Lockhart, The fall of the
Safavi Dynasty, Cambridge 1958, noff.). There
was also constant raiding by Lurs and Bakhtivaris
in the Isfahan district in the middle of the century
(A chronicle of the Carmelites in Persia, London
1939, i, 660).
In a manuscript which professes to be taken from
the state papers of Shah Sultan Husayn details are
given of the location and numbers of the tribes.
Although these figures appear to be grossly exaggerated, they probably indicate the general distribution
of the tribes at the beginning of the i8th century.
It may also be that the tribal population at that time
was again on the increase. The writer divides the
tribes into those of Persian and non-Persian origin.
The former consisted of (i) the Lurs, comprising
four great tribes, the Fayli (centred on Khurramabad.
with winter quarters near Hawiza), Laks and Zands
(who for a brief period under Karim Khan Zand
provided the ruling dynasty, centred on Kazzaz),
Bakhtiyaris, and Mamassanis. The Bakhtivaris
ranged from the Kuhglluya to Isfahan and from
Shustar to Bihbahan. They paid revenue to the
beglarbegi of Isfahan. The sum due, though more
than that paid by the Laks and Zands, was small.
Two or three of their chiefs were always in attendance on the king and they sometimes furnished 10,000 horse and foot without pay. The Mamassanis were much less numerous than the Bakhtiyaris or the Faylis. Their revenue was included in that of Fars and was [paid to the beglarbegi of that province. The Lurs were all Shicis.
(ii) There were the Garrus, Kalkhur and Mukri
inhabiting the country between Hamadan and the
borders of Maragha. About one fourth of them were
Shici. (iii) There were the Kurdish nomadic tribes
in Khurasan, of which the four main tribes were the
Za c faranlu, centred in Akhlamad, the Sacdanlu
centred on Khabushan, the Kavanlu in Radkan,
and the Davanlu near Diadjarm. They paid no
revenue to the government. There were (iv) the
Djala'ir also in Khurasan, ranging up to Marv-i
Shah Djahan, (v) the Kara5!, centred on Turbat-i
Djam, and (vi) the Djala5!.
The non-Persian nomadic tribes consisted of Arabs
and Turks. The latter, according to the author of the
manuscript, included the Afshar, the Kadjar, the
Shakaki (who were in fact Kurds) ranging from
Adharbaydjan to Gilan, the Zangana (also Kurds)
in the neighbourhood of Kirmanshah, the Karaguzlu
in the neighbourhood of Hamadan, Burudjird and
Nihavand, and the Shahsivan, some of whom were
in Fars and others in Adharbaydjan and Gilan. The
Afshar appear by this time to have attracted some
new tribes to themselves and lost others. They
included the Shamlu, Kirklu, and Shirvanlu. They
held Tus in Khurasan and Urumiyya in Adharbaydjan.
The Bay at and Dunbuli who held Nayshapur,
Khwuy, and Salinas, on the other hand, were no
longer counted with the Afshars.
The Arab tribes consisted of the Cacb (Ka c b), the
Mulla3i of Hawiza, who with various other Arab
tribes ranged from that district up to Baghdad. In

ILAT
Pars there was the Il-i cArab, then numerous, ranging
between Shiraz, Isfahan, and Yazd. The Mishmast
in Khurasan held villages in- Turshiz and Ka'in.
There were also Arabs in some other centres, including
the Banu Shayban in Tabas (see Ms. Dr. Caro Owen
Minasian Collection, Isfahan, OR Ms. Provisional
No. 1134 (s & b)). A copy of this ms. appears to
have been seen by Sir John Malcolm (see History
of Persia, London 1829, ii, 372). In the igth century
there were groups of Mishmast Arabs following a
nomadic existence between Kashan, Lar, and
Lavasan (Mirza cAbd al-Ragman b. Muhammad
Ibrahim al-Kasani, Mir^dt al-Kdsdn, British Museum,
MS Or. 3603, f. 6ib).
The Safavids were succeeded by three dynasties
whose founders were tribal leaders, Nadir Shah, who
belonged to the Kirklu tribe of the Afshar, Karim
Khan Zand and Aka Muhammad Khan Kadiar.
Nadir Shah, who favoured the Sunni tribes, namely
the Afghans and Turkomans, resettled a number of
tribal groups to lessen the likelihood of rebellion.
In 1142-3/1730 50-60,000 families of tribespeople
were transferred from Adharbaydjan, Persian clrak,
and Pars to Khurasan. Two years later 60,000
Abdalis were moved from Harat to Mashhad,
Nayshapur and Damghan, and 3,000 families of the
Haft Lang of the Bakhtiyari were sent to Khurasan.
A second group of Bakhtiyari, consisting of Haft
Lang and Cahar Lang, amounting to 10,000 families
were sent to Djam in Khurasan after a Bakhtiyari
rebellion was crushed in 1149/1736 (L. Lockhart,
Nadir Shdh, London 1938, 51-2, 54, 65, no; see
also M. Otter, Voyage en Turquie et en Perse, 1748,
ii, 187). The widespread dispersion of the Afshar
tribe in Persia in the igth century presumably
dates in part from the reign of Nadir Shah (cf.
Macdonald Kinneir, A geographical memoir of Persia,
London 1813, 46).
The murder of Nadir Shah was followed by disorders. Muhammad Husayn Khan Kadiar, having
established himself in Astarabad, where a branch
of the Kadiar tribe, as stated above, was settled
by vShah cAbbas, extended his power over Mazandaran. A Bakhtiyari chief, CAH Mardan Khan, took
possession of Isfahan and was joined by Karim
Khan Zand. The two subsequently fell out. cAli
Mardan Khan was murdered, and Karim Khan, after
an initial defeat by Azad Khan, the Afghan ruler of
Adharbaydjan, regrouped his forces, defeated Azad
Khan near Khisht and took Shiraz. A struggle then
ensued between Muhammad Husayn Khan. Kadiar
and Karim Khan, in which the latter proved victorious. Karim Khan's court, like that of many other
tribal rulers, was the resort of men of learning and
culture (of, Malcolm, op. cit., ii, 86). His rule was on
the whole peaceful. In Adharbaydjan there appears
to have been an attempt to settle the tribes. Afarmdn
dated 1177/1764 instructs the beglarbegi of Tabriz to
treat the Shakaki and other tribes in the province
well, to settle them in their original dwelling places,
and cause them to engage in agriculture and government service (see Landlord and peasant, 133).
The death of Karim Khan was followed by anarchy
and internecine strife among the Zands, in which
they appear to have been decimated. Finally Aka
Muhammad Khan Kadiar, who had escaped from
Shiraz where he had been held in captivity by
Karim Khan, united the Kadiar tribe and made
himself master of most of Persia, reducing the various
tribal leaders who had established themselves in
different parts of the country. Although Aka Mukammad Khan transferred the seat of his government

1103

to Tehran, Mazandaran and Gurgan remained the
centre of the Kadjar tribe, with whom the ruling
dynasty maintained its links. Abbott writing in
1844 put the Kadjars in Astarabad at only 4-500
families. They were exempt from taxation (London,
P.R.O., P.O. 60:108. Account of Abbott's journey
along the shores of the Caspian, incl. in Abbott to
Aberdeen, No. 8, Encampt. near Tehran, 29 June
1844). Sir Justin Sheil, writing rather later, puts the
Kadiars in Mazandaran at 2,000 houses (Lady
Sheil, Glimpses of life and manners in Persia, London
J
856, 396). The ruling dynasty never entirely lost
its nomadic background. William Ousely records
that Path cAli Shah, like most other members of the
Kadiar family, preferred "an erratick to a settled
life; a village to a city, and a tent to a palace"
(Travels, London 1819, hi, 151). Lady Sheil also
remarks on the nomadic habits "so prevalent
throughout the nation" (op. cit., 214). Even Nasir
al-Din Shah was, according to his French physician,
Dr. Feuvrier, still a nomad at heart (Trois ans a la
cour de Perse, Paris 1906, 189). Many of the provincial
governors came from the ruling family, which,
however, became increasingly separated from the
main body of the tribe.
Tribal contingents, as in the case of earlier dynasties, together with a standing army and the forces
of the provincial governors, also containing tribal
levies, composed the military forces of the Kadjars
(see Landlord and peasant, i37ff.). Morier states
that Fatfc cAli's standing army consisted of 12,000
men, drawn indiscriminately from the tribes or the
population of the cities but principally from the
Kadiar tribe of Mazandaran. The soldiers had their
families and homes in Tehran and the neighbouring
villages and were ready at call (A journey through
Persia, Armenia, and Asia Minor to Constantinople,
in the years 1808 and 1809, London 1812, 243-3).
A register of the tribal levies was kept. Each tribe
formed its own division in the army. These would
attend at the Nawruz at the royal camp. If their
services were not required that year they would
be dismissed. Whether retained at the royal camp
or dismissed they received a stated pay. Jaubert
describes the mixed population to be found at the
royal camp (Voyage en Armenie et en Perse, fait
dans les annees 1805 et 1806, Paris 1821, 258-9).
c
Abbas Mirza was able to raise from the different
tribes in Adharbaydjan 50,000 horse and foot, and
the governor of Khurasan from the tribes in that
province 20,000. The Arabs and Faylis were exempt
from the provision of military contingents (Morier,
op. cit., 240-1).
Morier speaks highly of the military potential of
the tribesmen. "As raw materials for soldiers," he
wrote, "nothing could be better than the Eelauts.
Accustomed from their infancy to a camp life,
habituated to all sorts of hardships and to the vicissitudes of weather, they are soldiers by nature. They
have undertaken incredible marches without scarcely
any food and without a murmur" (A second journey
through Persia, Armenia, and Asia Minor to Constantinople, 1810-16, London 1818, 215). Sheil also
speaks highly of the Persian soldiers, though he
did not agree that the Udts were necessarily the best
(Lady Sheil, op. cit., 382). With the modernization
of the army and the increasing dependence on
artillery as the century proceeded, the importance
of the tribal forces decreased, though it was not
till after the first world war that they finally disappeared as a part of the military forces of the
state.
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In general the Kadjars were forced to administer
the tribal areas through their own chiefs. The writ
of the government seldom ran in the remoter districts.
An llkhanl and llb'egl were appointed over the larger
tribes. The nomination of these was confined to the
leading tribal families. The shah might alter the
succession by placing an uncle in the place of a
nephew or younger brother in the condition of an
elder, but normally he had no choice but to appoint as
the leader of the tribe a man belonging to the family
of the chief. The Ukhdnis and ilbegis collected the
government taxes and were generally responsible
for tribal affairs and administered customary law
(see also Landlord and peasant, 158 ff.) The llkhanl
of the Kadiar tribe (who was not the reigning shah)
presided over the tribal council of elders and enjoyed
considerable influence (cf. Malcolm, op. cit., ii, 327).
The llkhanl, cAdud al-Mulk, became regent in 1909
after the deposition of Muhammad CAH Shah.
Aka Muhammad Khan, like many preceding
rulers, resettled various tribes. The cAbd al-Maliki,
or a section of them, were transplanted from Fars
to Kalaristak and Kudjur, as also were the Hadjdiivands. In 1844 the former numbered some 3,000
families and the latter 4-5,000. Both were settled,
but the former had summer and winter quarters.
They contributed 1,500 horse to the government
when so required (Account of Abbott's journey,
op. cit.}. He also transferred the cAmala from Luristan-i Kucik to Fars. After his death many of them
returned to their original encampments (C. A. de
Bode, Travels in Luristan and Arabistan, London
1845, 118-19). Later rulers also transported various
tribes (see Landlord and peasant, 158 ff.).
Realizing that the existence of large bodies of
tribes, separated from the settled population, under
leaders whose commands, whether to commit aggression against their neighbours, highway robbery,
or resistance to the law, was unfavourable to internal
tranquillity, Fath CAH Shah devoted much of his
energy to overthrowing the tribes. Many of the
chiefs were put to death, others brought to court.
Some tribes were broken up and others transplanted.
The result was that by the middle of the century few
of the tribal chiefs, except the Ukhdnis of the Kashka3i in Fars and the Za c faranlu in Khurasan were
able to exercise a preponderating influence on the
affairs of the country (Lady Sheil, op. cit., 395).
Macdonald Kinneir writing of the tribal chiefs states
that they were "both from birth and influence, the
first men in the empire; they are always mutually
jealous and hostile; and the king by fomenting
their quarrels, and thus nicely balancing the power
of the one against the other, insures his own safety
and the peace of his dominions. It is the custom to
detain at court, either the chief himself or some part
of his family, as hostages for the fidelity of the tribe"
(op. cit., 45).
The traditional policy of the government in the
tribal regions from this time onwards consisted of
divide et impera—in setting one tribe against another,
fomenting family feuds and jealousies, and bribing
the chiefs with gifts or promises of support in their
struggles, one with another for the headship of the
clan or tribe (cf. Layard, Early adventures in Persia,
Susiana, and Babylonia, London 1887, i, 453-4;
'Report of a journey from Tehran to the Karun and
Mohamerah . . . by Maj. Gen. T. E. Gordon', 9
January 1891, Conf. 9233, printed for the use of the
Cabinet, 30 May 1892; Mrs. Bishop, Journeys in
Persia and Kurdistan, London 1891, i, 328, ii, 56;
and Curzon, Persia, London 1891, ii, 272). The old

practice of taking hostages from the tribes was
continued (cf. Malcolm, op. cit., ii, 332). This policy,
although it enabled the government, in spite of
its weakness, to maintain its power, shook the confidence of the tribes in the trustworthiness of the
government, and contributed to the anarchy which
frequently prevailed in the tribal districts. The
government would invite tribal chiefs to parleys
under flags of truce and after sending them as safeconducts Kur5ans on which they had sworn to keep
faith with them, would arrest them as soon as they
had got them in their power or had them "accidentally
shot" as they were leaving at the close of the interview. The tribal leaders often had their own agents
at court to keep them informed of matters which
might be of interest to them and especially to give
them forewarning of steps which might be contemplated against them. Another way in which the
government attempted to control the tribal leaders
was through marriage alliances.
During the reign of Muhammad Shah, and more
particularly Nasir al-Din Shah, the power of the
tribes was further reduced and the authority of the
central government asserted. In 1896 there was a
proposal for the establishment of a special ministry
or high council to have charge of tribal affairs, but
little came of this.
Taxes were assessed on flocks and sometimes a
poll tax or family tax was also paid. Many of the
tribal leaders owned land in the districts occupied
by the tribe or outside it, and so far as they or their
followers held land they were subject to land taxes.
The system of land tenure in the tribal areas was
often complicated. Pishkash and special levies were
also paid by the tribal leaders to the ruler or local
governor at the new year. These were collected
by the tribal leaders from their followers and often
constituted a heavy imposition (see Landlord and
peasant, 142-3, 158). Jaubert alleges that Fatli cAli
Shah insisted that at least one fifth of the taxes due
from the tribal leaders should be paid in cash (op.
cit., 270). Some of the tribal leaders, especially in the
frontier districts, held land free in return for the
provision of military contingents. This was the case
in Budjnurd, Dara Gaz, and Ashraf in the second
half of the igth century (see Landlord and peasant,
163-4). There were also cases of tribes being exempted
from taxation for some particular reason. The
Kara Papakhs, who were settled in Sulduz by cAbbas
Mirza after the Treaty of Turkomancay, were not
required to provide soldiers or pay taxes (E. Aubin,
La Perse d'aujourd'hui, Paris 1908, 78-9). Disputes
between the government and the tribal leaders over
arrears of taxation were frequent. If the government
felt strong enough, it would collect these by a military
expedition, if not bills (bardts) would be drawn on
the defaulters and sold at a large discount. The
bardtddrs were often to be found quartered on the
recalcitrant taxpayers and might remain months
or years until the sum, or a part of it, was paid (cf.
Layard, op. cit., i, 499 ff.).
The numbers and condition of the tribes fluctuated.
.On the whole their life was one of hardship and
uncertainty. Some among the Kurdish and Turkoman
tribes were wealthy, but the smaller tribes were
often extremely poor (cf. Lady Sheil, op. cit., 107-8).
Jaubert states that the nomads were attached to
their nomadic life because of the independence which
it gave them and which was for them the supreme
happiness (op. cit., 252). Malcolm, writing of the
Kurds, states that they preferred the freedom they
enjoyed in their rugged mountains and felt a pride
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in the privations and hardships to which they were
exposed, when they regarded them as associated with
their independence (op. cit., ii, 333). There is no doubt
some truth in these statements, and on the whole
the nomads, until recent times, have resisted settlement, fearing a loss of independence.
Baron de Bode, who travelled in south Persia in
1841, describing the character of the migrating
tribes, states that he found this marked by much
frankness, mixed with a great deal of cunning. He
accounted for this apparent paradox partly by the
simple and patriarchal life which the chiefs led and
partly by the necessity they were under of being
constantly on their guard, in order to defeat the
machinations of their adversaries or from their own
inclination to encroach upon their neighbours' property (op. cit., i, 253). In general, the tribes were
distinguished from the settled population by the
greater freedom enjoyed by their women. Occasionally during the minority of a chief the tribe might
be governed by his mother (cf. de Bode, op. cit.,
ii, 134 «.)•
Large areas of the Kadjar kingdom were tribal
districts. In some the tribes migrated long distances,
as the Bakhtiyari and the Kashka5!; in others the
migrations were more limited, and in some the
movement was no more than into tents on the
village outskirts. There was no clear demarcation
between tribal and non-tribal land, any more than
there had been in earlier times. The tribes on their
migrations passed through the land of the settled
population or along its borders. They were often
contumacious and lawless and sometimes did extreme
damage to crops and gardens (cf. Landlord and
peasant, 157-8).
Macdonald Kinneir thought that the numbers of
the Udts, or wandering tribes, probably exceeded
the town population (op. cit.t 44). Sheil, who had a
long experience of Persia in the reigns of Fatfr cAli
Shah and Muhammad Shah, put the semi-nomadic
and settled tribes together at possibly half the total
population (Lady Sheil, op. cit., 393). In 1891 Mrs.
Bishop recorded that the ildts "are supposed to
constitute a fifth of the rural population" (op. cit.,
84). The decrease in the figures given by Mrs. Bishop
is perhaps partly to be explained by the fact that
tribesmen living in villages all or part of the year
were presumably excluded from the figures given to
Mrs. Bishop. Sir A. Houtum-Schindler put the
tribal population at 2,200,000 out of a total population of 9,000,000 in 1900. These figures were broken
down as follows: 850,000 Turks, 800,000 Kurds and
Laks, 300,000 Arabs, 230,000 Lurs, and 20,000
Balii6 and gypsies. (Report on Persian Army by
Lt. Col. H. P. Picot, Jan. 1900; see also Curzon,
op. cit., ii, 493, who quotes figures drawn up by
Houtum-Schindler in 1884, which differ slightly
from the above). He notes that by this time very
few of the Ustadilu and Dhu'1-Kadr remained. They
resided in Adharbaydjan. The Tekkelu had ceased
to exist (Eastern Persian Irak, London 1898, 48-50).
One of the most important tribal areas in the
19th century was the Bakhtiyari, with whom the
government had repeated conflicts, and who in the
2Oth century played a major role in the restoration
of constitutional government in 1909 (see A.K.S.
Lamb ton, Persian political societies, in St. Antony's
Papers No. 16, Middle East Affairs No. 3, London
1963). They were divided into two main groups, the
Haft Lang and the Cahar Lang, the former having
summer pastures in Cahar Mahall and the latter in
Firaydan; both had winter pastures in Khiizistan.
Encyclopaedia of Islam III
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Morier put their numbers in 1809 at 100,000 families
(Journey, 242). Malcolm states that they continued
to be ruled by their own customs and admitted
hardly any interference by the officers of the government in their internal jurisdiction. They furnished
troops and paid a small tribute. They were encouraged
to settle in the plains with a view to rendering them
more tangible to the laws of the country and, by
giving them an interest in the general peace of the
country, it was hoped to prevent the predatory
attacks they were in the habit of making on their
neighbours (op. cit., ii, 331). De Bode states that
many of the Haft Lang had been settled (op. cit.,
ii, 86). Fatfc cAli Shah kept hostages from the Bakhtiyari at Tehran, where a separate quarter was allotted to them (de Bode, op. cit., ii, 75). Later rulers
continued the practice of taking hostages. This did
not, however, prevent rebellion by the tribe or
secure the safety of the roads. Morier, when passing
through Isfahan in 1811, mentions that the town
was in a continual state of alarm lest Asad Khan
of the Haft Lang should seize the city (Second
journey, 156).
Rawlinson put the Bakhtiyari (the Cahar Lang
and Haft Lang together with the Dinarunis) at
28,000 families about the year 1836. Their assessment
was fixed at 100 frdtirs, which term he states was
used to denote a sum of money, which was increased
or diminished according to the prosperity or otherwise of the tribes and the power of the government
to exercise authority over them. Under the Atabegs
a fcdtir had apparently been the equivalent of 1,000
tumans, but when Rawlinson was writing it was
100 tumans; but the government was unable to
realize this amount. Muhammad Taki Khan of the
Dianiki tribe of the Cahar Lang was llkhanl at that
time. Rawlinson states that he could put 10-12,000
well-armed men in the field. He speaks highly of
Muhammad Taki Khan's justice and states that he
had attempted to break the tribes of their nomadic
habits and to some extent succeeded. He had bought
land in Firaydan and founded villages and also
settled tribesmen in the Ram Hurmuz plain, which
he farmed from the government for 3,000 tumans a
year. The Bakhtiyari supplied Khuzistan with
tobacco and exported a small quantity of grain and
supplied the Isfahan market with mutton. Each
tribe of the Bakhtiyari had its acknowledged hereditary chief or khan who ruled his subjects with
despotic sway (Notes on a march from Zohab, at the
foot of the Zagros, along the mountain roads to Khuzistan (Susiana) and from thence through the province
of Luristan to Kirmanshah, in the year 1836, .in
JRGS, 1839, ix> 26-116). Layard also speaks highly
of Muhammad Taki Khan and of his wish to open
up the Bakhtiyari to commerce. In 1841 the governor
of Isfahan, MuHamid al-Dawla, marched from Isfahan
to Malamir to demand payment of arrears of taxation
from Muhammad Taki Khan, who was declared a rebel. Wishing to avoid conflict, he temporized, but was
unable to reach a settlement. He then took refuge
with the Cacb at Fallahiyya, but was persuaded to
come to Muctamid al-Dawla in Shushtar. The latter
seized him and took him a prisoner to Isfahan,
where he died in captivity in 1851 (see Layard,
op. cit., i, 373 ff.).
De Bode states that the Cahar Lang were taxed
at 15,000 tumans but that the tax was not regularly
collected since they could only be compelled to pay
it by force (op. cit., ii, 82). Some 195 villages settled
by Haft Lang paid 7,873 tumans in cash and 530
kharvdrs of grain, while those of the tribe who still
70
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migrated and were more numerous only paid 3,000
tumdns. Some of the Haft Lang chiefs farmed whole
districts (op. tit., ii, 86). Mrs Bishop states that the
Cahar Mahall was farmed by the Ilkhdnl for about
20,000 tumdns (£ 6,000) p.a. (op. cit., i, 309). She
put the numbers of the Bakhtiyari at 29,100 families,
and states that they had increased in the last halfcentury. Taxation was paid to the governor of
Isfahan except for three tribes which were under
Burudjird (op. cit., i, 295-6). She contrasts the
poverty which she saw among the Bakhtiyari with
the wealth of the tribes when they were visited by
Layard and de Bode (op. cit., ii, 54). She also describes
the insecurity prevailing in the Bakhtiyari and the
shadowy nature of the authority of the Ilkhdnl in the
remoter areas (op. cit., ii, 92-3). She states that the
Bakhtiyari exported mules and horses (op. cit.,
ii, 117). By the time Curzon wrote, this was no longer
the case (op. cit., ii, 299). Curzon states that in addition to the office of ilkhdnl and Ubegl, both of which
were salaried by and in the gift of the shah, a third
office, that of governor (frdkim) of Cahar Matiall,
was also closely bound up with tribal politics, since
the tribal chiefs held landed property in Cahar
Mahall (op. cit., ii, 295).
Luristan-i Kuclk was divided into Pishkuh and
Pusht-i Kuh. The principal tribes of the former
were the Silasili and Dilfun, numbering according
to de Bode about 30,000 families, the cAmala (2-3,000
families or more), and the Bala Giriwa (4,000 families)
(op. cit., ii, 286 ff.). The Pusht-i Kuh tribes, the
Faylis, were less numerous. Rawlinson gives a
detailed list of the tribes of Pishkuh and Pusht-i
Kuh, putting the former at 38,000 and the latter at
12,000 (op. cit.). The Lurs supplied mutton and milk
products and charcoal to the bazaars of Burudjird,
Nihawand, Hamadan, and Kirmanshah. They also
made carpets and a coarse tenting made of goats'
hair, which was used for saddle-bags by muleteers
(de Bode, op. cit., ii, 292). The tribal organization
of the Lur-i Kucik differed from that of the Bakhtiyari (the Lur-i Buzurg). Each sub-division had its
own leader or tushmdl, and they met as equals on
occasion to discuss their common interests. The
assessment of the tribes of Pishkuh was fixed at
120 kdtirs (see above for the meaning of this term).
This sum would be distributed among the tribes and
their subdivisions at a general council, each subdivision determining the amount to be paid by the
different camps and the risk safld of each camp
collecting it from the families under his rule. In the
time of the wazlr Mirza Buzurg the value of the
kdtir was raised to 200 old tumdns or 40,000 (currency)
tumdns but the amount realized fell short of this
sum (Rawlinson, op. cit.', see also Curzon, op. cit., ii,
274 ff., and CAH Muhammad Saki, D^ughrdfiyd wa
Tajrlkh-i Luristdn, Tehran 1964).
In Fars the two main tribal groups in the igth
century were the Khamsa and the Turki-speaking
Kashka3!. The former was composed, as their name
suggests, of five tribes, three Turkish (the Aynalu,
Baharlu, and Nafar), one Persian (the Basiri), and
one Arab (the Il-i cArab) (see Fasa'i, op. cit., ii,
309 ff. and Landlord and peasant, 159). They were
originally placed under the control of Muhammad
c
Ali Khan Kawam al-Mulk, the grandson of liadjdji
Ibrahim, in 1278/1861-2 to form a counter-weight
to the Kashka'i, Kawam al-Mulk undertaking to
pay the revenue of Darab and the Udt-i khamsa on
a mukdfaca contract for a period of ten years (Fasa3i,
op. cit., ii, 51). The rivalry between the Kashka3i
and the family of Hadjdji Ibrahim went back some

years beyond this. De Bode, who was in Shiraz in
1841, states that he found the town divided into
rival camps, the llbegl at the head of one and the
kaldntar, Hadjdii Mirza CAH Akbar, the son of
Hadidji Ibrahim, at the head of the other (op. cit.,
i, 180-1). (For a detailed description of the Basiri
tribe of the Khamsa confederacy in 1958 see F.
Barth, Nomads of South Persia, Oslo 1961).
The Kashka5! increased in importance in the
19th century. The different sections of the tribe
(tira) were each under a kaldntar, and were further
subdivided into groups each under a kadkhudd.
The government of the tribe as a whole was in the
hands of an Ilkhdnl and his deputy, the Ubegl, both
of whom were appointed by the government but
were chosen from among the tribal leaders (Fasa^i,
op. cit., ii, 313). Sheil put their numbers at 30-40^000
tents. The principal branch were the cAmala, consisting of 3,300 tents presided over by the Ilkhdnl.
The summer quarters of the tribe were near Isfahan
at Ganduman and their winter quarters near the
coast. Several groups dwelt among the Bakhtiyari
near the Dianiki mountains and Mt. Dina. They
were rich in flocks and herds and did great harm
in their movements (Lady Sheil, op. cit., 398-9).
Husayn cAli Mirza, when governor of Fars, arrested
the Ilkhdnl, Muhammad cAli Khan, in 1249/1833-4
but was nevertheless forced to reappoint him over
the tribe when he released him shortly afterwards
(Fasa3i, op. cit., ii, 285). Later he was held in Tehran
as a hostage for the good behaviour of the tribe for
some ten years until he was released in 1848 (F.O.
60:137. Farrant to Palmerston, No. 103, Tehran,
24 November 1848). Curzon states that the Ilkhdnl
was governor of Firuzabad and Farrashband, but
that the Ilkhdnl of the day, Sultan Muhammad Khan,
had been deprived of his tribal power by the government, and the headship of the tribe was vested in
the ilbegi, Darab Khan, who paid to the provincial
governor a poll-tax on the flocks and herds, which
he collected from his followers. The numbers of the
Kashka'i were reduced by the famine of 1871-2
and were decreased by settlement. Curzon thought
that the tribe did not number more than 10-12,000
tents (op. cit., ii, 112-14). (For a detailed description
of the customs of the Kashka3i in modern times see
Muhammad Bahman Begi, cUrf wa cddat-i 'ashd^ir-i
Fars, Tehran 1945).
In addition to the Kashka3! and the Turkish
tribes of the Khamsa, there were a number of other
Turkish tribes in Fars, such as the Khaladi in Kunkari, whose leader Mirza Kasim Khan married the
daughter of Djani Khan, the Ilkhdnl of the Kashka3i
in the early part of the igth century (Fasa3i, op. cit.,
ii, 244). There were also small groups of Khaladi in
Kirman and Adharbaydjan (Houtum Schindler,
Eastern Persian Irak, 50).
The Mamassani, living on the borders of Fars
and Khuzistan, consisted of four main divisions,
the Rustami, Bakish, Djoi, and Dushmanziyari.
The first two were the strongest and jealousy existed
between them. The chief of the Dushmanziyari,
Mufeammad Rida Khan, was executed in 1840 on
the orders of Firaydun Mirza, governor of Fars, and
the tribe was greatly weakened. The total number of
the Mamassani about that time was said to exceed
4,000 families. The tax levied on them by the governor
of Fars amounted to 7,000 tumdns (c. £ 2,800). They
committed much robbery during the latter years of
Fath cAli Shah, when Fars was administered by
Husayn cAli Mirza. Wali Khan, the Bakish chief,
was the main ringleader. He and his son Bakir
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Khan were eventually captured and imprisoned in
Tabriz and the power of the Marnassani was somewhat reduced (de Bode, op. cit., i, 270 ff.) De Bode
puts the Bavi, who occupied Basht, at upwards of
4,000 families. Their chief, Sharif Khan, was blinded
by IJusayn CAH Mirza. Originally the Bavi came to
Basht from the Cacb country. They were then moved
by Nadir Shah to Khurasan but returned to Fars
after his death. The Buwayr Ahmadi numbered
3,000 families and occupied Aru and the country
to the north of Du Gunbadan. The Nui consisted of
about 2,000 families and lived north-east of Bihbahan.
The Tayyibi numbered some 3,000 families and the
Bahma'i, inhabiting the mountains north-west of
Bihbahan, "the wildest and most unruly tribe among
the mountaineers of Fars", were, de Bode thought,
somewhat underrated at 2,000 families. At the time
he was writing they had gone over to the Bakhtiyari
leader, Muhammad Taki Khan. They were much
split by blood feuds. There were also a number of
small tribes, Arab and Turkish, occupying the plain
of Bihbahan, some settled in villages and others
living in tents (de Bode, op. cit., i, 275 ff.). The
figures given for the tribes by Sheil were on the
whole smaller than those given by de Bode. The
power of the Mamassani had by the middle of the
century been considerably reduced. Sheil puts their
numbers at 8,000 tents and houses (Lady Sheil,
op. cit., 399; see also Curzon, op. cit., ii, 318). According to Sheil's estimates of the tribes of Bihbahan
and the Kuhgiluya the largest was the Bahma'i
(2,500 tents) followed by the Buwayr Ahmadi
(2,000 tents), Bavi (1,200 tents), Cirami (1,000 tents),
Tayyibi (1,000 tents), and numerous smaller tribes.
Many of them were poor, though the Tayyibi were
said to be rich (Lady Sheil, op. cit., 399). Farhad
Mirza reduced the Kuhgiluya in 1882 (Curzon,
op. cit., ii, 318). (See also Matimud Bawar, Kuhgiluya
wa ildt-i an, Tehran (?) 1945, and Manucihr Zarrabi,
Tawa?if-i Kuhgiluya in Farhang-i Iran Zamln, ix,
fas. 1-4, 278-352. See also F.O. 371:1728 for a genealogical tree of the khans of the Buwayr Afrmadi
tribe and their numbers in 1913).
The Cacb in cArabistan increased in importance
in the igth century until the death of Shaykh Thamir,
after which they declined. Between 1740 and 1750
they apparently dispossessed the Afshars who had
held Djarrahi and the neighbourhood. Prior to that
they had made certain annual payments to the
Afshar chief for pasturage. During the reign of
Aka Muhammad Khan they had paid plshkash
irregularly to the governor of Fars. Macdonald
Kinneir wrote that the shaykh of Cacb could field
5,000 horse and 20,000 foot, formed by the contingents provided by the shaykhs subordinate to him
(op. cit., 91). In 1818 Muhammad cAli Mirza marched
on Fallafciyya to demand arrears of taxation from
Shaykh Thamir. Under Muhammad Shah hostages
were taken from the Cacb and the revenue assessment
was raised from about 4,000 tumdns to 20,000
(F.O. 60:103. Memo, by Rawlinson on Cha'ab, incl.
in Sheil to Aberdeen, No. 15, Tehran, 3 February,
1844. See also de Bode, op. cit., ii, uoff., and F.O.
60:222. Report on the Cha'b for Outram compiled
by George Percy Badger, Arabic interpreter, Camp
before Bushire, 21 February 1857). Pelly in 1863
put the principal Cacb tribes at 68,000 fighting men,
adding the rider that the figure was probably overstated (Report on the Tribes etc., and the shores of
the Persian Gulf, Calcutta 1874). Curzon put the
Cacb at 62,000 (op. cit., ii, 321 ff.).
With the decline of the Cacb, the Muhasayn of
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Mufcammara increased in influence (Curzon, op. cit.,
ii, 325 ff.). Among other Arab tribes in the south
were the Muntafik at Hawiza, who came to the
district from the Turkish empire in 1812 (Curzon,
op. cit., ii, 325 ff.), the Bam Turuf in Dasht-i Mishan,
and the Bani Lam, who lived mainly in Turkish
territory. (See also ManuSihr ?arrabi, Tawa?ij-i
Miydn Ab, in Farhang-i Iran Zamlm, x, fas. 1-4,
394-407).
In Eastern Persia the tribes were many and varied.
In Kirman there were the Afshar and cAta Ilahis,
put in the middle of the century at 15,000 and 3,000
tents and houses respectively (Lady Sheil, op. cit.,
398). The most important group in the south-east
was the Balud mainly in Balucistan and Sistan (see
J. P. Ferrier, Caravan journeys and wanderings in
Persia, Afghanistan, Turkistan and Beloochistan,
tr. by Capt. W. Jesse, London 1856) but with small
concentrations in Ka'inat and Khurasan also. In
the early period of Kadiar rule, the Bahi£ of Sistan
and Balucistan were not under the control of the
central government. They did not pay a regular
tribute, but occiasonally brought a trifling plshkash
to the governor of Kirman (cAbd al-Razzak b.
Nadjaf Kuli, Dynasty of the Kajars, trans., London
1833, 447). Morier, writing in 1808, states that the
Baluc, although once subject to Persia, had resumed
their independence (Journey, 49-50). During the
reign of Nasir al-Din Shah some progress was made
in bringing the Balu6 under the control of the central
government (see Firuz Mirza Farman Farma,
Safar-ndma-i Kirman wa Balutistdn, ed. Mansura
Nizam Maii, Tehran 1963). Ferrier, who travelled in
Persia in 1845, states that there were some 8,000
Balu£ tents with very large flocks in Turshiz (op. cit.,
137). Sheil puts their number rather lower at 2,000
tents and horses (Lady Sheil, op. cit., 400). There
were also Balu6 at Ka3in (Ferrier, op. cit., 441)
and some 2,000 tents and houses at Turbat-i tlaydari
(Lady Sheil, op. cit., 400). The most important group
in Turbat-i Ilaydari were the Kara3!, numbering
5,000 tents and hous.es. There were also various
miscellaneous groups amounting to some 3,000 tents
and houses (Lady Sheil, op. cit., 400). In the reign
of Fatti cAli Shah, the Kara'i leader, Isljak Khan,
achieved a position of great influence. He was eventually seized with his son and killed by Muhammad
Wall Mirza, governor of Khurasan (Watson, A
history of Persia, London 1866, 175 ff.). Colonel
Yate, who travelled in Khurasan in 1893, put the
Kara3! at 3,000 families. They provided one regiment
of infantry (Khurasan and Sistan, London 1900, 53).
In Turshiz there were 4,000 Arab tents and houses,
7,000 in Tun and Tabas, and 12,000 in Ka'in (Lady
Sheil, op. cit., 400).
In Eastern Khurasan, the Hazaras, Taymuris,
Maymanis, Firuzkuhis, Djamshidis, and Zangis, all
Turkish tribes, were in the early Kadiar period barely
under government control, and on the death of
Path cAli Shah and Muhammad Shah they committed
disturbances. Ferrier mentions that when he visited
Khurasan 2,000 families of Hazaras had recently
emigrated from Harat to Shahr-i Naw near Maljmudabad. They bred considerable numbers of horses,
in which they paid their tribute to the government.
They were also obliged to provide, when called upon
to do so, a contingent of 1,000 cavalry (op. cit., 137).
By 1893, the number of Hazaras in Persia had
apparently fallen. Yate estimates them at only
1,200 families (op. cit., 132). Sheil puts the Taymuris
living in Khwaf at 4,000 tents and houses; a second
group of 2,000 lived near Mashhad. There were a
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number of miscellaneous Turkish and Persian tribes,
amounting to some 11,000 tents and houses, round
Mashhad. In Nayshapur there were 10,000 Bayat
and Kurshahi, who were settled. There were also
Bayat in Burudjird, Khurramabad, and Fars, apart
from those who had joined the Kadjar tribe, forming
the sub-division known as the Shambayatlu (HoutumSchindler, Eastern Persian Irak, 48-50). The Kurdish
tribes in Khurasan consisted of 14,000 houses and
tents of Za'faranlu at Kucan, 2,000 Kayvanlu at
Radkan, and 3,000 Shadillu at Budjnurd, and various
other groups at Sabzawar, Djuwayn, and elsewhere
(Lady Sheil, op. cit., 400). The Za'faranlu had
originally been settled in Akhal by Shah cAbbas to
repel the Ozbeks, but they were driven out in the
reign of Shah Sultan IJusayn, and retired to Kucan,
Shirwan, and Budjnurd (Yate, op. cit., i8off.; see
also Curzon, op. cit., i, 97 ff., and 191-2).
The Central Asian frontier of Persia and control
of the tribes living in the Turkoman steppe proved
a difficult problem for the Kadjars, as it had for
earlier dynasties. They were unable to prevent
widespread raiding by the Ozbeks and Turkomans,
who plundered and> in the early part of the century,
carried off many Persian subjects into slavery. The
two most important Turkoman tribes on the Persian
side of the frontier were the Guklan and the Yamut,
both Sunni. The former were not nomadic. The
latter, who were found on both sides of the ill-defined
frontier, were divided into two sections, fumurs,
who were cultivators, and carwds, who were nomads.
The relations between the Yamut and the Atak
villagers were hostile and raiding by the former was
frequent. There was, however, often provocation
by the latter and much oppression of them by
government officials. The Guklan, who occupied the
area to the south-east of the Caspian Sea, lived in
constant dread of the Yamut and were also on bad
terms with the Kurds of Budinurd and the Hadjdiilar
tribe of Kabuddjama. Raids and counter raids were
of common occurrence (cf. Yate, op. cit., 245-7, for
an account of a raid). Each section of the Guklan
and Yamut consisted of several awbas, each of which
had its leader (dfr sakal), who held a hereditary
yurt. There was no leader of the whole tribe. When
necessary, the elders of the awbas and the shaykhs
would assemble to decide on some course of action.
Inter-tribal feuds were common. Tribute was paid
to the government through agents (sarkardas)
appointed by the government, who were also responsible for the quota of horsemen the tribes were
supposed to furnish when called upon to do so (see
Landlord and peasant, 160-2).
Morier, travelling between 1810 and 1816, put
the Yamut and Guklan together at about 8-10,000
families. He states that their submission to the
government was nominal, amounting to little more
than the present of a few horses annually to the
Shah, "who is so careful not to give them cause of
disgust that he generally returns them more than he
receives". Their frontier was about eight farsakhs
from Astarabad. Beyond them were the Tekke,
who were generally at variance with the Yamut and
the Guklan (Second journey, 377-8). J. B. Eraser
describes a visit to a group of Guklan in the year
1883 (A winter's journey, ii, 331 ff.). He states that
the Yamut at this time were in a state of rebellion
(ibid., 382). Abbott put the Yamut at 59,500 tents
or families on the basis of figures collected by a
Persian official in 1838 (F.O. 60:92. Abbott to
Aberdeen, Tabriz, 10 May 1842). These figures were
probably exaggerated. Taylour Thomson, who

visited the area in 1846, put the Guklan at some
5-6,000 families and the Yamut at 20,000 (F.O.
60:122. Taylour Thomson to Sheil, Tehran, 15
April 1846, incl. in Sheil to Aberdeen, No. 50,
Tehran, 4 May 1846). Abbott writing again in 1844
states that the Guklan occupying the area between
Gunbad-i Kabus and the Atrek and Budjnurd
numbered 3-4,000 families. They were formerly
more numerous—about 12,000 families, but half of
them had removed to Khiva some years previously
when Fatli cAli Shah had threatened to punish them
for plundering. Cholera had also wrought great
ravages among them; and the troops of Muhammad
Shah, when marching against the Yamut in 1836,
had committed great excesses against them. The
Yamut at this time lived mainly outside Persia.
Their numbers were large and they moved from
Persia to Khiva according to caprice. The darwds
made a seasonal migration to the Balkhan mts.
They paid no obedience or taxes to the governor
of Astarabad but the cumurs were less fortunate.
When the carwds migrated and the cumurs were
left without their protection, the governor of Astarabad would levy a small poll-tax and pishkash from
them. The Persian government, unable to coerce
the Turkomans, as far as possible conciliated them
(Account of Abbott's Journey, op. cit.). In the reign
of Nasir al-Din Shah, the Guklan were compelled to
furnish forty or fifty families as hostages, but this
did not prevent their carrying on foraging excursions
into Persia (Lady Sheil, op. cit., 207 ff.). Yate in
1893 states that some of the Guklan were wealthy.
The Persian government numbered the Guklan
settled in the Gurgan district at 900-1,000 families;
but others put them at 1,700-2,000. They lived in
constant dread of the Yamut (op. cit., 217 ff.). The
Yamuts were variously estimated at 7,000 to 15,000
tents. Yate thought the lower estimate the most
nearly correct. Of them, 4,600 were said to be
cumurs and 2,400 tarwds (op. cit., 279-80). (See also
Curzon, op. cit., i, 189 ff.; and various reports from
Karelin, the chief of the expedition sent to the
Eastern shores of the Caspian in 1836, to the Russian
Minister of Finance, translations of which are in
F.O. 65:226, incl. in Durham to Palmerston, St.
Petersburgh, 19 December 1836; F.O. 65:233. incl.
in Durham to Palmerston, No. 28, marked secret
and confidential, St. Petersburgh, 13 February 1837,
and F.O. 65:234. Incl. in Durham to Palmerston,
no. 63, St. Petersburgh, 8 April 1837).
In the Tehran region there were a miscellaneous
collection of tribes, of whom the Shahsivan were the
most numerous—9,000 tents—in the middle of the
nineteenth century. They were dispersed according
to the season between Kumm, Tehran, Kazwin, and
Zandjan. The remainder consisted of various small
groups, most of whom were extremely poor (Lady
Sheil, op. cit., 397). There were also Khaladj near
Kumm andSava (de Bode, op. cit., ii, 318). HoutumSchindler mentions some 1,000 Pazuki families in
Varamin and Khwar towards the end of the century.
Some spoke Kurdish and some Turkish. He also
mentions various other minor tribes in Eastern
Persian clrak (op. cit. 50).
The Khamsa district of Zandjan was inhabited
by a number of Turkish tribes. They lived in summer
in tents, but did not move far. In winter they lived
in houses, because of the severe cold. The two largest
tribes were the Garrus, numbering 4-5,000 houses,
and the Shahsivan-i Afshar, numbering 2,500 tents
(Lady Sheil, op. cit., 397). By the beginning of the
2oth century they had apparently all become settled,
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except for a few Shahsivan and one Talish tribe,
originally from Gilan (E. Aubin, La Perse d'aujourd'hui, Paris 1908, 14).
The most important tribe in the Hamadan-MalayirTuysirkan-Farahan region was the Turkish tribe,
the Karaguzlu. Macdonald Kinneir states that they
could put 7,000 men, in the field (op. cit., 127). The
district between Kangavar and Hamadan was in the
hands of the Afshar, centred on Asadabad (op. cit.,
129). Sheil numbered the Karaguzlu at 4,000 houses.
By his time they were all settled. There were also
various Lak tribes, reckoned at 1,500 tents and
houses, in the Hamadan-Malayir-Tuysirkan-Farahan
area (Lady Sheil, op. cit., 398).
The Kurds, apart from the settlements in Khurasan
and elsewhere mentioned above, were to be found
in Kirmanshah, Ardalan, and western Adharbaydian.
They lived on the frontiers of the Persian and Ottoman empires and in some cases migrated across
these. This greatly aggravated the difficulty of
controlling them. Sheil gives a list of the Kurdish
tribes of Kirmanshah, but states that the figures
must be treated with reserve. According to this list
the most numerous were the Kalkhur, put at 11,500
tents and houses, the Zangana (including the Sandjabi) at 10,000 houses and tents, and the Guran
at 3,300 tents and houses (Lady Sheil, op. cit., 401).
Curzon, towards the end of the century, puts the
Kurds of Kirmanshah at some 24,300 tents and
families, of which the Kalkhur and Guran accounted
for 5,000 each, and the Sandjabi 1,500 (op. cit., i,
557). Curzon's figures presumably include many
Kurds who were settled in towns. The Kurds of
Ardalan were mainly sedentary, and until towards
the end of the reign of Nasir al-DIn Shah were virtually independent under the wall of Ardalan. In
the Kurdish districts of Adharbaydjan also, even
though the inhabitants professed allegiance to the
shah, they were in fact independent of the interference of the central government because of the
inaccessible nature of the country. Among them
were the Hakkari, living west of Urumiyya near
Salinas and on both sides of the Ottoman-Persian
frontier (see Malcolm, op. cit., ii, 334-5). Gaspard
Drouville, who was in Persia in 1812-13, states that
they were under the protection of cAbbas Mirza and
that they came annually with immense flocks to use
the pastures in Persia. In time of war their begs
provided c Abbas Mirza with horse and foot soldiers.
As soon as they entered Persia, they were supplied
and provided for by the shah. Drouville also states
that the Kurds of Adharbaydian who provided
c
Abbas Mirza with military contingents were exempt
from taxation (Voyage en Perse, Paris 1825, ii, 7).
The ShakakI under Sadik Khan, to whom Miyana
and the surrounding districts belonged, were said to
be able to number 10,000 horse. On the death of
Aka Muhammad Khan, Sadik Khan made an abortive
attempt to establish his independence. He rebelled
again later and lost his life. The tribe was subsequently dispersed (Macdonald Kinneir, op. cit., 152).
According to Sheil, the ShakakI and Mukri both
consisted of 15,000 tents and houses. The latter
lived round Sawdj Bulagh (Lady Sheil, op. cit., 396).
The figures given by Curzon are lower (op. cit., i, 555).
The Baban in Sulduz according to Sheil numbered
1500 houses (Lady Sheil, op. cit., p. 401). (See also
Shaykh Muhammad Mardukh, Ta^rikh-i Mardukh,
n.d., 2 vols., and Muhammad Mukri, *Ashd*ir-i
Kurd, ll-i Sandjdbi, vol. i, pt. i, Tehran 1954).
Of the Turkish tribes in Adharbaydian the Shahsivan were the most numerous. Abbott, writing in
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1844, states that they were usually estimated at
11-12,000 families, about 6-7,000 inhabiting Mishkin
and about 5,000 Ardabil. Both wintered in Mughan.
In the Arbabil district they inhabited several villages,
of which the population was partly made up of
peasants and partly tribal. In these the government's
demand on the tribe was 1,000 tumdns p. a. The
tented families, on the other hand, paid 5,500
iumdns, of which the Mishkin division paid 4,000
tutndns. These sums were paid by the heads of the
tribe, who collected them from their followers
('Account of Abbott's Journey', op. cit.). According
to Sheil, the Shahsivan numbered 10,000 tents
(Lady Sheil, op. cit., 396). Houtum-Schindler states
that the Inanlu were the most important branch of
the Shahsivan. The Shamlu by this time existed
partly as a branch of the Shahsivan and partly as a
separate tribe called the Baharlu, numbering some
2,500 families, half residing in Pars, where they
formed part of the Khamsa, and half in Adharbaydjan
(Eastern Persian Irak, 48-50). By the 2oth century
many of the Shahsivan had become settled. Aubin
puts them at 19,700 families, divided into sixty
groups or ud[dks, each under a kadkhudd (op. cit.,
106-7). The Mukaddam in the middle of the century
numbered 5,000 houses and the Mahmudlu 2,500;
both were in Maragha. The Baharlu and the Afshar,
both in Urumiyya, were reckoned at 2,000 and 7,000
houses respectively, the Dunbuli at 2,000 houses,
the Kara Papakh at 1,500 houses. There were a few
minor tribes also (Lady Sheil, op. cit., 396). In the
early 2oth century they numbered 5,000 families
(Aubin, op. cit., 78-9). Houtum-Schindler puts the
Afshars in Adharbaydjan at the end of the igth
century at 12,000 families (Eastern Persian Irak,
48-50).
The tribes of Karadja Dagh, Kara Dagh and
Talish proved, like most of the frontier tribes,
difficult to control, migrating from one side to the
other. In the early Kadjar period they played a
restless part in the Perso-Russian wars, their allegiance vacillating. Sheil put the numbers of the
Cilibiyanlu in Arasbaran at 1,500 tents and houses,
the KaraCurlu at 2,500, the Hadidji cAlilu at 800,
the Begdillu at 200 and various minor groups at
550 tents and houses (Lady Sheil, op. cit., 396).
(See further Bayburdl, Ta^rikh-i Arasbaran, Tehran
1962, 121 ff. and Aubin, op. cit., 255). The Karacurlu were among the first of the tribes in Arasbaran
to become settled (Bayburdi, op. cit., noff.).
By the beginning of the 2oth century the position
of the tribes had changed considerably. Many of the
tribal leaders were familiar with urban life, either
through government service or because of their
detention in the capital by the government as hostages. A few had travelled abroad. Settlement both
of the leaders and the tribesmen was growing, and,
apart from the outlying areas, the tribes were becoming assimilated to the rest of the population (cf.
Aubin, op. cit., 177-8).
With the Constitutional revolution a new period
began in Persia, which affected the position of the
tribes as well as that of other sections of the population. Tribal forces were found on both sides in the
struggle for the constitution. Under the electoral law
of 9 September 1906, dividing electors and elected
into six categories, the tribes, apart from the Kadjars,
were not reckoned as a special category, but were
counted among the inhabitants of each province
and as such had the right to vote subject to the
conditions laid down (Art. i, note i). Under the
electoral law of i July 1909, however, provision
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was made for the Shahsivan, Kashka3!, Khamsa
(of Pars), Turkomans, and Bakhtiyari each to send
one representative to the assembly (Art. 63). In the
later electoral laws no special provision was made for
tribal representation. In the early years of constitutional government and during the anarchy prevailing
after the suspension of the constitution in 1911 the
government was unable to control the tribal areas.
Because of this, with the discovery of oil in southwest Persia, special agreements were made between
the Anglo-Persian Oil Company on the one hand
and the Shaykh of Muhammara and the Bakhtiyari
respectively on the other. The latter supplied labour
to the engineers and provided guards for the protection of the oil-fields. During the first World War
there was much unrest, rebellion and disorder in the
tribal areas (see further Sir Percy Sykes, A history
of Persia, ii). After the war Rida Khan, later Rida
Shah Pahlawi, reimposed the authority of the central
government throughout the country. The Kurds of
Adharbaydjan were subjugated and disarmed. In
1925 the Bakhtiyaris and Kashka'is were partially
disarmed and the Turkomans to some extent reduced.
Subsequently, attempts were made to settle the
tribes (see Hassan Arfa, Under five Shahs, London
1964, and Landlord and peasant, 181, 283 ff.). During
and after the second World War there were also
disturbances in the tribal areas, especially a separatist movement in the Kurdish districts of Adharbaydjan and a serious tribal revolt in the south in
1946.
Bibliography: In the article. Further material
on the tribes and their movements will be found
in chronicles, dynastic and local histories. See
also H. Field, Contributions to the anthropology of
Iran. Anthropological Series Field Museum of
Natural History, xxix/i-2, 15 December 1939;
X. de Planhol, "Geography of Settlement", in
Cambridge History of Iran, i, 409-67, and E.
Sunderland, "Pastoralism and the social Anthropology of Iran", ibid., 611-83.
(A. K. S. LAMBTON)
ILBIRA, Sp. ELVIRA, town and the associated province, near or identical with Granada. The
Iliberri/Ilbira/Granada question has been much discussed and may be summarized as follows: The
Roman town of Iliberri occupied part of the present
site of Granada. The Arab governors of the region at
first resided there, Arabicizing the name into Ilbira,
but about 130/747 founded, 12 km north-west of
modern Granada, a new capital which was called
Kastalla, Kastila, or Kastiliya. This however soon
became known by the name of its predecessor, Elvira.
The original Elvira continued to be populated,
largely by Jews and Christians, but in time came to
be known as Granata/Gharnata. In 401/1010, during
the Berber insurrection, new Elvira was sacked by
the Sanhadja troops of Zawi b. Ziri and the inhabitants emigrated to Granada. In 403/1012 Zawi declared
his independence and made Granada his capital.
Henceforward Elvira declined though there was still
a fortress there as late as 891/1486. The ruins are still
visible and the name survives in the Sierra de Elvira
and the Puerta de Elvira at Granada.
The name Ilbira as that of the region of which the
capital was Granada continued in use long after the
decline of Elvira town. See further GHARNATA.
Bibliography: Passim in most historians
and geographers, but see in particular Yakut, i,
348, iv, 97; Le"vi-Provencal, Hist. Esp. Mus., i,
343; Dozy, Recherches*, i, 328-33.
(J. F. P. HOPKINS)

AL-ILBlRl [see ABU ISHAK AL-ILBIR!].
ILCl [see ELCI].
ILDENIZ, SHAMS AL-DIN (d. ? 571/1175-6),
Atabeg of Adharbaydjan and founder of the shortlived dynasty of the Ildenizids (see next article).
By birth a Klpdak Turk, Ildeniz began his career
as a slave of the Saldjuk sultan Mahmud's vizier
Kamal al-Din al-Simirumi (assassinated 515 or 5i6/
ii2i or 1122); he then passed into the service of
.Sultan Mascud (529/1134-547/1152), who appointed
him governor of Arran. In this remote province,
where incursions from Georgia made essential the
maintenance of a strong army, Ildeniz became one
of the most powerful amirs of the Saldjuks, and by
about 540/1146 had made himself the virtually independent ruler of Adharbaydjan. Sultan Mascud
gave him in marriage Mu'mina Khatun, the widow
of his brother and predecessor Toghril, and this
marriage led him to intervene, in the quarrels over
the succession to the sultanate after Mascud's death
(547/1152), on behalf of his stepson Arslan b. Toghril.
In 556/1161 he marched from Hamadan, deposed
Sulayman Shah, and installed Arslan as sultan. The
grateful Arslan accorded the rank of Atabak-i aczam
to Ildeniz, who now turned to securing the position
of his protege". The amir of Rayy, Inane, was temporarily won over by the marriage of his daughter to
Ildefiiz's son (and successor) Pahlawan, but later
attempted, in alliance with the amirs of Pars and
Kazwin, to depose Arslan in favour of his brother
Muhammad. The dissidents were defeated by Ildeniz,
but Inane made his escape to Rayy; he gained the
support of the Khwarazmshah Il-arslan, but in 564/
1169 was forced to flee upon the approach of Ildeniz,
who, with the help of Inanc's vizier Sacd al-Din alAshall, procured his assassination. Ildeniz then accompanied the Sultan to Isfahan and obtained the
submission of the atabeg of Pars, Zangi. He was
obliged to return to Adharbaydjan by the news that
the Georgians had sacked Dwin [q.vJ] (557/1162),
whereupon a coalition of Muslim rulers, led by Ildeniz,
invaded Georgia and defeated King Giorgi [see
KURDJ]. Back at Hamadan, he received word that
the Khwarazmshah was planning to invade Khurasan;
in spite of a warning from Ildeniz that these territories belonged to the Saldiuk sultan, Il-arslan
marched against Nlshapur; Ildeniz confronted him
at Bistam, but no open hostilities occurred and Ilarslan withdrew. The death of Il-arslan in 568/1172
removed the threat from that quarter; so that by
his death, probably in 571/1175-6, Ildeniz was the
undisputed de facto master of the clraki territories
of the Saldjukid empire. He was buried at Hamadan,
beside a madrasa which he had founded.
Bibliography: Bundari, Zubdat al-nusra . . .
(= Houtsma, Recueil, ii), index; Sadr al-Din alHusayni, Akhbdr al-dawla al-Saldjukiyya, ed. M.
Ikbal, Lahore 1933, index; Ibn al-Athlr, xi (index);
Hamd Allah Kazwini, Ta^rlkh-i Guzlda (GMS, xiv/
1-2), 472-3; Mirkhwand, Rawdat al-safd, Lucknow
1891, ii, 201 ff.; C. E. Bosworth, in Cambridge
history of Iran, v, Chapter i, esp. pp. 169-70,
176-9 (with full references). See also the bibliography to ILDENIZIDS.
The above is an abridgement of the article Ildeniz in I A, fasc. 50, 961-4.
(MiRZA BALA)
ILDENIZIDS or ELDIGttZIDS, a line of
A t a b e g s or Turkish slave commanders who
governed most of northwestern Persia,
including Arran, most of Adharbaydian, and Djibal,
during the second half of the 6th/i2th century and
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the early decades of the 7th/i3th. Down to the death
in battle in 590/1194 of Toghril b. Arslan, last of
the Great Saldiuks of Iraq and Persia, the Ildenizids
ruled as theoretical subordinates of the Sultans,
acknowledging this dependence on their coins almost
down to the end of the Saldjuks. Thereafter, they
were in effect an independent dynasty, until the westward expansion of the Mongols and the KhwarazmShahs weakened and then brought the line to its
close. All the Ildenizid Atabegs issued coins of
their own.
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tralive changes of Muhammad Jahdn Pahlavdri).
When Pahlawan Muhammad died in 582/1187, he
was followed in the Atabegate by his childless
brother Muzaffar al-Din Kizil Arslan cUthman (5827/1187-91), in accordance with the Turkish practice
of the seniorate. However, Pahlawan Muhammad
also divided out his personal territories amongst
his four sons, who were to be subordinate rulers
under Kizil Arslan's general supervision. This arrangement proved to be an unhappy one. The
ghuldms whom Pahlawan Muhammad had appointed
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5. Nusrat al-Din
Abu Bakr
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Pishkin
i. Political history. The career of Shams al-Din
Ildeniz himself is discussed above, s.v. Ildeniz. His
name, most frequently spelled in the sources *yldkz,
has been traditionally rendered "Ildegiz" or "Ildeniz", but V. Minorsky (Studies in Caucasian
history, 92, n. 2) regarded a derivation from Turkish
el\il -|- deniz as "modernizing and impossible" and
suggested, on the basis of the transcription of the
name in Georgian and Armenian sources, the form
Eldigiiz. The links which he had forged with the
Saldjuk royal family—Ms marriage with Sultan
Toghril b. Muhammad b. Malik-Shah's widow
Mu3mina Khatun and his support for the succession
of Arslan b. Toghril—gave his offspring a commanding position in northwestern Persia, which they
were for a considerable time able to maintain against
rival powers.
Ildeniz's eldest son the Atabeg Nusrat al-Din
Djahan-Pahlawan Muhammad (571-82/1175-87) was
Sultan Arslan's half-brother and succeeded not only
to his father's lands of Arran and those parts of
Adharbaydjan not held by the Ahmadilis [q.v.] of
Maragha, but also to Djibal, including Hamadhan,
Isfahan and Ray; his brother Kizil Arslan c Uthman
was established in Tabriz as subordinate ruler.
Pahlawan Muhammad continued his father's policy
of holding the Sultan in tutelage, and c lmad al-Din
plausibly asserts that Pahlawan Muhammad poisoned
Arslan in 571/1176 when he attempted to break free
from the Atabeg's control; the latter now simply set
up Arslan's young son Toghril as Sultan and thereby
maintained his grip on real power in the state. A
feature of Pahlawan Muhammad's Atabegate, particularly stressed by Rawandi and Ibn Isfandiyar, is
that he raised to positions of great power in his territories a body of his personal slave commanders,
the Pahlawdniyya, as Ibn al-Athir calls them. They
were seemingly meant as a basis of support for
Pahlawan Muhammad's children after he was dead,
but they seem in practice to have been more a divisive than a cohesive factor, contributing much to
the confusion of western Persia during the last
years of Sultan Toghril's reign and the ensuing
period (see Luther, RdwandVs report on the adminis-
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6. Muzaffar al-Din
Ozbeg

|

7. Amir-i
Amiran c Umar

1

Kizil Arslan
Khamush
to influential positions were inevitably reluctant to
relinquish power. Pahlawan Muhammad's widow
Inane Khatun, daughter of the governor of Ray
Inane Sonkor, was equally ambitious, and supported
the claims of her own two sons, Kutlugh Inane and
Amir-i Amiran c Umar, against the other two offspring of Pahlawan Muhammad by slave mothers.
Sultan Toghril's relations with the adroit and statesmanlike Pahlawan Muhammad had been reasonably
amicable, but Kizil Arslan's attitude was much less
sympathetic, and he began to treat the Sultan with
indignity. Squeezed between the Ildenizid and the
forces of the revived cAbbasid Caliphate (Kizil
Arslan had summoned the aid of troops under alNasir's vizier c Ubayd Allah b. Yunus), Toghril's
attempt to assert his freedom of action eventually
failed after some initial successes, and in 586/1190 he
was captured at Hamadhan and imprisoned by
Kizil Arslan in Adharbaydian. When Toghril had
first marched against him, Kizil Arslan had set up
a minor Saldjuk prince, Sandjar b. Sulayman Shah,
as rival Sultan. Now, with Caliphal approval, he
passed to claiming the Sultanate of clrak and Persia
for himself; from this point onwards, his coins
acknowledge only the Caliph, and not the Sultan
(see E. von Bergmann, Zur muhammedanische
Munzkunde, in ZDMG, xxiii (1869), 251-6). He was
however, murdered a year later, possibly by Inan6
Khatun, whom he had married on his brother's death
according to the custom of the levirate (see Houtsma,
Some remarks on the history of the Saljuks, 142-4).
Inane Khatun's son Kutlugh Inane (587-91/1191-5)
had to defend his inheritance against his half-brother
Abu Bakr, who attacked southwards from Arran,
and against Sultan Toghril, now released from captivity and eager for revenge. By invoking the Khwarazm-Shah Tekish's help, Kutlugh Inan6 introduced
a new and dangerous power into northwestern
Persia, one which was to be ultimately fatal for his
own family (see below). After the final collapse of the
Saldjuk Sultanate in 590/1194, Tekish made Kutlugh
lnan£ his governor over Dlibal.
Nusrat al-Din Abu Bakr b. Pahlawan Muhammad
(591-607/1195-1210) had maintained his position in
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the old Ildefiizid heartland of Adharbaydjan during | the dynasty is twofold. Firstly, the decay of the
Saldjuks enabled the Ildenizids to convert the
Kutlugh InanC's Atabegate, and he now continued to
governorship of northwestern Persia, which was
rule there unchallenged. His authority in Djibal, on
theoretically a reward for exercising the position of
the other hand, was only nominal, real power being
Atabeg over a Saldjufc prince, into hereditary rule.
in the hands of the ghuldm commanders of the PahlaWhilst such strong personalities as Ildefiiz and
wdniyya, whilst the Caliph al-Nasir controlled such
Pahlawan Muhammad directed the family's fortunes,
towns as Isfahan, Kazwln and Hamadhan. Much of
they enjoyed de facto independence, at the same
Abu Bakr's energy had to be concentrated on his
c
3
time deriving such prestige as remained from the
family's old rivals, the Ahmadilis of Maragha. Ala
position of Atabegs to the Saldjuk family. But their
al-Din Kara Sonkor, patron of the poet Nizami, in
weaker successors found themselves only one element
60211205-6 attempted to overthrow Abu Bakr, but
amongst many struggling for hegemony in northern
Abu Bakr managed to repel the Ahmadili attack and
and western Persia—rival Turkish amirs, the
actually take their capital; three years later, almost
c
Abbasid Caliphs, the Khwarazm-Shahs, and on the
all the Ahimadili territories passed under Eldiguzid
western fringes, the Ayyubids, with whom Pahlawan
control.
Muhammad had diplomatic brushes over the heritage
Muzaffar al-Din Ozbek b. Pahlawan Muhammad
of the Shah-Armanids of Khilat (see for Ayyubid
(607-22/1210-25) ruled sporadically in northern Djibal
policy on the borders of Armenia and Adharbaydjan,
after 600/1203-4, though the Ildefiizid ghuldms
V. Minorsky, Studies in Caucasian history, 150 if.,
exercised power there for much of the time, and in
and F. Sumer, lA, art. Pehlivan]—and outside
614/1217 Ozbek finally lost Isfahan. He succeeded
Adharbaydjan their authority was frequently
in Adharbaydian on Abu Bakr's death in 607/1210.
disputed.
When the Mongols appeared before Tabriz in 6i7/
Secondly, the consolidation of Ildenizid power
1220, Ozbek paid them an indemnity. Endeavours to
coincided with a resurgence of military expansionism
ally with the Georgians and the Ayyubid ruler of
Khilat were without result, and in the next year he by the Georgian Christians, whose territories
marched with Muslim Sharwan and Arran. The
had to pay a further indemnity to the Mongols. In
defence of the Caucasian frontiers had been one of
the last years of his reign, Ozbek faced a Georgian
Ildefiiz's special concerns, and the efforts of the
invasion, threatening movements from the KhwarazAtabeg and other local rulers like the Sharwan-Shahs
mians and the possibility of further Mongol raids.
and the Shah-Armanids had slowed down the dynamic
Finally, it was the Khwarazm-Shah Djalal al-Din
of the Bagratid King Giorgi III (1156-84). However,
Mingburnu who gave the coup de grace to the Eldithe Georgians became again active during the reign
guzid dynasty; in 622/1225 Tabriz was taken and
of Queen Tamara (1184-1212). In her time, they
Ozbek deposed and imprisoned. The only remaining
interfered frequently in the affairs of the Ildenizids
Eldiguzid of historical significance is Ozbek's deafand Sharwan-Shahs, aiding rival Ildenizid princes
mute son Klzil Arslan Khamush ("the silent"), who
was married to an Ahmadili princess and who in the period after Pahlawan Muhammad's death,
until Abu Bakr in 602/1205-6 endeavoured to safeeventually rallied to the Shah Djalal al-Din's side.
guard his position by marrying a Georgian princess.
2. Culture. The Turkish Ildenizids shared to
The Ildenizids were only barely able to contain the
the full in the Perso-Islamic civilization of their
Georgians, and not until the appearance of the
period. At this time, the courts of northern Persia,
Mongols in the Caucasus were Georgian energies
including those of Sharwan, Arran and Adharbaydjan.
quelled.
were particularly attractive to poets and literary
Bibliography: Primary historical sources:
men. Ildem'z was famed for his piety and patronage
Rawandi, Rdhat -al-sudur; Zahir al-Din Nishapuri,
of scholars; he built and endowed with awkdf the
Sald[uk-ndma', Abu Hamid, Dhayl-i Saldjuk-ndma',
great madrasa in Hamadhan where he was ultimately
Muhammad al-Yazdi, al-cUrdda fi 'l-hikdya al-salburied. Even the notorious drunkard Abu Bakr
c
diukiyya; clmad al-Din, in Bundari, Zubdat al-nuswas known for his attention to the ulamd* and his
ra; Sadr al-Din al-Husayni, Akhbdr al-dawla alzeal for building mosques and madrasas. Dawlatshah
saldiukiyya; Ibn Isfandiyar, Ta^rikh-i Tabaristdn;
stresses the great number of poets in the Ildenizid
Sibt b. al-Djawzi, Mir^dt al-zamdn; Ibn al-Athir,
court circle, and mentions specifically Athir al-Din
al-Kdmil; Nasawi, Sirat Sultan Dj^aldl al-Din;
Akhsikati, Mudjir al-Din Baylakani, Zahir al-Din
Hamd Allah Mustawfi, Ta^rikh-i guzida. For the
Faryabi, Nizami, Kiwami, Mutarrizi and Yusuf FuGeorgian and Armenian sources, see Brosset,
duli; to these, cAwfi adds clmad ad-Din Ghaznawi
Histoire de la Georgie, and idem, Collection d'hisand Shafruh Isfahani, the eulogists of Pahlawan Mutoriens armeniens; the Armenian historians Kirakos
hammad. Of these poets, the roles of Mudjir al-Din,
of Gandzak and Vardan are especially relevant.
the pupil of Khakani, at Kizil Arslan's court, and
of Zahir al-Din at the courts of Kizil Arslan and
Secondary sources: M. T. Houtsma, Some
Abu Bakr, are especially noteworthy. Nizami made
remarks on the history of the Saljuks, in AO, iii
one of his rare journeys outside his native Gandja
(1924), 136-52; V. Minorsky, Studies in Caucasian
to converse with Kizil Arslan, and no fewer than
history, London 1953; idem, Caucasica II, in
four of the Khamsa are connected with the IldeBSOAS, xiii (1951), 868-77; C. E. Bosworth,
nizids: the Makhzan al-asrdr was dedicated to Ildechap, i on the history of Iran 1000-1217, in
niz; Khusraw u Shirin to Sultan Toghrll b. Arslan,
Cambridge history of Iran, v, Cambridge 1968;
Pahlawan Muhammad and Kizil Arslan (from the
K. A. Luther, The political transformation of the
last of whom the poet received the grant of four
Seljuq Sultanate of Iraq and western Iran 1152-1187,
villages as a reward); and the first version of the
Princeton Univ. Ph. D. thesis (unpublished);
Iskandar-ndma and the Haft paykar were dedicated
idem, RdvandVs report on the administrative
to Abu Bakr (on the problems connected with the
changes of Muhammad Jahdn Pahlavdn, in
dedication of the two parts of the Iskandar-ndma,
Minorsky memorial volume (to appear); R. A.
see Minorsky, Caucasica II, 872-3).
Huseinov, Institut Atabekov, in Palestinskii
Sbornik, xv (1966), 181-96; Minorsky, El1, s.v.
3. Conclusion. The historical significance of

ILDENIZIDS OR ELDIGUZIDS — ILEK-KHANS OR KARAKHANIDS
Uzbak', Faruk Siimer, IA, s.vv. Pehlivan and
Kizil-Arslan\ Zambaur, Manuel, 231; Bosworth,
The Islamic dynasties, 125-6.
For the cultural and literary history of the
dynasty, see the references in Dawlatshah,
Tadhkirat al-shu'ard*, and cAwfi, Lubdb al-albdb\
and also, J. Rypka, Iranische Liter aturgeschichte,
200 ff., and Browne, ii, 401-2, 412-17.
(C. E. BOSWORTH)
ILJilA5 or TALDJI^, a method of protection by a
superior of his inferiors, on which see the articles
DAYCA and IJIMAYA, adding to the bibliography
Y. Linant de Bellefonds, Volonte interne et volonte
declaree en droit musulman, in Revue Intern, de Droit
Compare, x (1958), 513 (taldji^a occurring in law as
a fictitious sale with the object of gaining protection
against confiscation, taxes, etc.; but the question
arises of how the property is to be regained once the
danger is over).
(€L. CAHEN)
ILEK-KHANS or SARAjyjANIDS, a Turkish
d y n a s t y which ruled in the lands of Central Asia
straddling the T'ien-shan Mountains, soil, in both
Western Turkestan (Transoxania or Ma wara3 alNahr) and in Eastern Turkestan (Kashgharia or
Sin-kiang), from the 4th/ioth to the early 7th/i3th
centuries.
1. I n t r o d u c t o r y . The name "Hek-Khans" or
"Ilig-Khans" stems from igih century European
numismatists. The element Ilek/Ilig (known in
Hunnish, Magyar and Uyghur Turkish onomastic) is
commonly found on the dynasty's coins, but is by no
means general. The complete phrase Ilek-KhdnlllizKhdn is an erroneous conflation: Ileklllig and Khdnl
KhdkdnlKaghan denoted two distinct ranks in the
ruling hierarchy of the dynasty, the former being
subordinate to the latter (cf. O. Turan, Ilig unvani
hakkinda, in TM, vii-viii (1940-2), 192-9). The name
"Karakhanids" again stems from i9th century orientalists and numismatists. Kara (literally "black", but
also used in early Turkish to designate the prime
compass point of the north, hence acquiring the
meaning "principal", "chief", cf. O. Pritsak, Qara,
Studie zur turkischen Rechtssymbolik, in Zeki Velidi
Togarfa armagan, Istanbul 1950-5, 239-63) occurs in
the titulature of the Great Khans of the dynasty.
Contemporary Islamic sources often simply refer to
the dynasty as "the Khans" (al-Khdkdniyya, alKhdniyya}; sometimes the phrase Al-i Afrdsiydb
"House of Afrasiyab" is used, connecting the dynasty
with the king of the Turanians in the Iranian national
epic (= the Alp Er Tonga of Turkish lore, cf. Barthold, Zwolf Vorlesungen . . .,repr. 1962, 86-7, Fr. tr.,
Histoire des Turcs d'Asie Centrale, Paris 1945, 69-70).
In his El1 article, Barthold wrote that the historical references to the dynasty were very scanty, and
Zambaur in his Manuel, 206, confessed that his
section on the Karakhanids, "la seule grande dynastie
musulmane dont la ge"ne"alogie est reste"e obscure",
was in large measure conjectural. The sources are not
perhaps quite so scanty as Barthold supposed, and
much light has now been thrown on the Karakhanids
by O. Pritsak, who has given the first connected
account of the dynasty; the historical section which
follows here owes much to his work.
2. Historical. The Turkish tribal origins of the
Karakhanids still remain obscure. Pritsak is probably
correct in attaching them to the great tribal group
of the Karluk [q.v.], who formed part of the confederation of the Orkhon Turks or T'u-chueh, and then
after 742 A.D., part of the tripartite confederation
of the Karluk, Uyghur and Basmil which succeeded
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I to the T'u-chiieh in Mongolia (Von den Karluk zu den
Karachaniden, 270 ff.). In the 3rd/9th century the
Karluk began to clash with the Samanids on the
northern fringes of Transoxania, and the Bilge Kill
Kadir Khan who fought Nuh b. Asad is seemingly the
first Karluk and Karakhanid ruler whose name is
definitely known. The political and social structure
which was to be characteristic of the confederation
gradually becomes discernible. As amongst certain
other Altaic peoples, there was a system of double
kingship. The Great Khan ruled directly over the
eastern part of the confederation, with his court at
the encampment of Balasaghun or Kara Ordu in the
Cu valley of Semirecye. The Associate Khan was
under the supreme authority of the Great Khan, and
also ruled directly over the western lands, with his
encampment at Talas or Kashghar. Beneath these
two Khans was a complicated hierarchy of subordinate Khans and regional governors of the Karakhanid
family. These rulers all bore Turkish regnal names
and titles, including a totemistic one (onghun), and
after their conversion to Islam they acquired Muslim names and patronymics also. The Turkish titles
changed as members of the family moved up in the
hierarchy. The disentangling of the genealogy and
chronology of the dynasty, on the bases both of
literary sources and of coins, is accordingly very
difficult.
Military activity along the Samanid- Karakhanid
borders, and commercial intercourse, led to the conversion of the Karakhanids in the course of the 4th/
loth century. Much of this proselytizing work
was doubtless done by dervishes and other Muslim
enthusiasts; the name of one of these, Abu '1-Hasan
Muhammad Kalimati of Nlshapur, is known (cf.
Samcani, Ansdb, f. 486a). The head of the western
Khanate, Satuk Bughra Khan (d. 344/955), became a
Muslim and assumed the name of cAbd al-Karim,
but the eastern Khanate was not Islamized till some
time later, when Khotan and other towns of eastern
Turkestan received the new faith. Ibn al-Athlr's report (viii, 396) that in 349/960 200,000 tents of Turkish tribesmen became Muslim is doubtless connected
with this process. Karakhanid pressure southwards
on the fertile and attractive lands of the Syr Darya
basin was an important factor in the downfall of the
Samanids at the end of the 4th/ioth century. Harun
or Hasan Bughra Khan in 382/992 occupied for a
while the Samanid capital of Bukhara. The Ilig Nasr
b. CAH of Ozkend definitively took over Bukhara in
389/999, and divided the Samanid dominions with
Mahmud of Ghazna. However, the Ilig did not for
some time to come accept the Oxus as the boundary
between the two Turkish empires. Whilst Mahmud
was pre-occupied by an expedition against Multan in
India, he invaded Khurasan in 396/1006, and the
situation was only restored by Mahmud's hasty return.
It was during these years that the western Karakhanids recognized fully the authority of the cAbbasid
Caliphs; this can be seen in the legends on their
coins, where we often find the phrase Mawld Amir
al-Mu^minin after the Khans' names. The early
Khans were further noted for their strict piety,
expressed, for instance, in their avoidance of winedrinking. The Karakhanids thus followed the generality of Turkish dynasties in accepting the orthodox
Sunni form of Islam, together with the Hanafi
I law-school.
I
What has been said above about the internal
j structure of the Karakhanid confederation shows how
I these dominions were never ruled as a unitary state,
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but instead as a loose, tribal grouping. In the early
5th/nth century, two distinct lines emerged within
the dynasty. The first was that of the descendants
of Satuk Bughra Khan's grandson cAli (the "cAlids"
in Pritsak's nomenclature); these supplied the Great
Khans of the western Khanate after the split within
the dynasty described below. The second line was that
of the descendants of Satuk Bughra Mian's other
grandson Harun or Hasan Bughra Khan (the
"Plasanids"); these supplied the Great Khans for the
eastern Khanate.
The system whereby various members of the family
ruled simultaneously in different parts of the Karakhanid dominions inevitably led to disputes and
rivalries. The Ghaznavid historian Bayhaki already
speaks of warfare amongst "the Khans and the
Ilig" in the middle years of Mahmud of Ghazna's
reign, and the Sultan encouraged these divisions in
the hope of weakening the solidarity of the Karakhanids. In particular, he allied in 416/1025 with
Yusuf Kadir Khan b. Harun Bughra Khan of Khotan
and Kashghar (and after 417/1026, of the capital
Ozkend) against their mutual enemy, Yusuf's
brother CAH, known as CAH Tigin (see on the latter,
O. Pritsak, Karachanidische Streitfragen. 3. Wer war
^Ali Tigin?, 216-24). CAH Tigin plays a central part
in the history of Transoxania at this time; his power
had a secure base in the rich cities of Bukhara and
Samarkand, and in alliance with the Saldjuk bands
of Arslan Israel, Toghril and Caghri, he was the
Ghaznavids' implacable foe until his death in 42 5/
1034. CA1I Tigin's sons, representing the Hasanid
line, were not long able to retain their father's
principality in Transoxania once he was dead. The
whole region was gradually conquered by two
brothers of the cAlid line, Muhammad cAyn al-Dawla
and Bori Tigin, sons of the Ilig Nasr. Muhammad
proclaimed himself Great Khan, and Bori Tigin
became his Associate Khan (433/1041-2).
From this date onwards, there were two distinct
Karakhanid Khanates (cf. O. Pritsak, Karachanidische Streitfragen. 4. Zwei Karachanidische Kaganate,
227-8). The eastern one comprised the original Karakhanid territories of Semirecye, eastern Farghana
and Kashgharia, with Balasaghun or Kara Ordu as
its capital and with Kashghar as an important religious and cultural centre. The western one comprised
Transoxania and western Farghana as far as Khudjanda, with first Ozkend and then Samarkand as its
capital. The intermediate zone of the middle Syr
Darya was frequently a subject of contention between
the two branches.
The eastern b r a n c h of the Karakhanids, the
Hasanids, soon conquered the whole of Farghana.
Their resources in manpower were augmented by
the conversion to Islam of large numbers of pagan
Turks from the outer steppes; thus in 435/1043-4
10,000 tents of Turks who nomadized "between Bulghar and Balasaghun" became Muslims. The Great
Khan Muhammad b. Yusuf Kadir Khan was probably
the grandfather of the pioneer Turkish lexicographer
Mahmud Kashghari [q.v.]; Mahmud's father was Amir
of the district of Barskhan in Semirecye (cf. O. Pritsak, Mahmud Kd$gari kimdir?, in TM, x (1951-3),
243-6). During these years, Kashghar grew as a
centre for cultural and religious life, and it was there
that Yusuf Khass Hadjib [q.v.] wrote his Kutadghu
bilig, dedicating it to the Khan Hasan b. Sulayman
(467-96/1074-5 to 1102-3). In particular, Kashghar
speedily became the chief starting-point for the
spread of Muslim faith and culture over the Tarim

basin and towards the frontiers of Mongolia and
China.
Hasan Mian's son and successor Afcmad held in
check the Western Liao or Kara Khitay [q.v.]*, a
people who were probably of Mongol origin and who
were at this time being forced to migrate westwards
after the downfall of their two centuries' dominion
in northern China. But after Afrmad's death, the
eastern Karakhanids were no longer able to stem
the Kara Khitay advance. Balasaghun fell under
Kara Khitay control and became their capital. Little
is known of the eastern Karakhanid Khans of the
later 6th/12th century; they were willy-nilly vassals
of the Kara Khitay Gur-Khans and now had their
capital in Kashghar. When the Nayman Mongol
adventurer Klidliig overthrew the Gur-Khan and
established his ephemeral empire in Semiredye, he
released the Karakhanid Muhammad II from his
previous detention at the Kara Khitay court, and
restored him to Kasjighar. Unfortunately, an internal
revolt brought about the death of this last eastern
Karakhanid before he could re-assume the throne
(607/1210-11). Kasjighar passed into Kiicliig's hands
and the eastern branch of the dynasty was finished.
The history of the western Khanate is better
known that that of its eastern counterpart, for the
Islamic historical sources deal more fully with Transoxanian events, these being frequently intertwined
with happenings in Khurasan. Ibrahim Tamghac
Khan, the former Bori Tigin (ca. 444-60/^0. 1052-68),
secured a leading place in the "Mirrors for Princes"
and adab literature as the exemplar of a just and
pious ruler, although the historical sources show that
Ibrahim was at the same time involved in many clashes with the over-powerful and ambitious class of
c
ulamd* in Transoxania. A serious external threat to
these Karakhanids arose from the rise of the Great
Saldjuk empire, which in the second half of the 5th/
nth century was at its apogee under Alp Arslan and
Malik Shah [qq.v.}. Ibrahim had already found it impossible to retain in face of Saldjuk pressure the
upper Oxus provinces of Khuttal and Caghaniyan,
which he had earlier conquered from the Ghaznavids.
His son Shams al-Mulk Nasr (460-72/1068-80), famous
for the splendour of his court and his patronage of
scholars, had to 'endure a Saldjuk invasion in 46s/
1072-3; in the following year, he had to sue for peace
at Samarkand with Malik Shah, and to acknowledge
Saldjuk suzerainty over Transoxania. Tension between the throne and the *ulama? was now a permanent feature of the western Khanate. In 482/1089
the religious classes called in Malik vShah against
Ahmad Khan b. Khidr, and the Sultan penetrated
as far as Ozkend; soon afterwards, the culamd*
secured Ahmad's deposition and execution on a
charge of sympathy for the Ismacilis. The next Khans
seem to have been nominated by the Saldjuks. Muhammad II b. Sulayman (497-524/1102-30) was
Sultan Sandjar's nephew and son-in-law, but his
reign was much troubled by the activities of rival
Karakhanid claimants.
Muhammad's son Mafemud II was also Sandjar's
nephew and was Great Khan from 526/1132 to 536/
1141. It was he who came up against the Kara
Khitay. After reducing the eastern Karakhanids to
submission, the Kara Khitay marched westwards. In
the great battle of the Katwan Steppe in 536/1141,
Sandjar and his Karakhanid prote"g6 were disastrously
defeated. Mahmud fled to Khurasan, leaving the
Giir-Khan to take over Transoxania. The Giir-Khan
then set up various Karakhanid princes as his
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puppets, although the real power in Bukhara now lay
with the Sunni religious leaders or Sudur of the Burhan family (see on these O. Pritsak, Al-i Burhdn, in
Isl., xxx (1952), 81-96), who collaborated closely
with the pagan but tolerant Kara Khitay. Mahmud
II Khan remained in Khurasan till his death in 559/
1164; after Sandjar's capture by the Ghuzz he was
acclaimed as Amir of Khurasan by the leaderless
Saldjuk army there (the famous poem, "The tears
of Khurasan", which lamented the ravages of the
_Ghuzz, was addressed by the Saldjuk poet Anwari
to Mahmud at this time), and he re-assumed this
position after Sandjar's death in 552/1157.
With the deaths of Mahmud and his sons, the
c
Alid branch of the Karakhanids came to an end, and
rule over the western Khanate passed to the Hasanids
or descendants of cAli Tigin. These Hasanid Khans
were, like their predecessors, much troubled internally by the turbulence of their Karluk soldiery and
tribesmen. Externally, they came to be overshadowed
by the dynamic and ambitious Khwarazm-Shahs
of the line of Atsiz. The last Karakhanid to rule
over an exiguous principality around Bukhara
and Samarkand was c Uthman Khan b. Ibrahim.
Squeezed between powerful neighbours, he vacillated
between support for the Khwarazm-Shah cAla3 alDin Muhammad and the Kara Khitay Giir-Khan,
marrying princesses from both houses; but after the
anti-Kh w arazmian rising in Samarkand of 607/1210n, the Shah conquered the city and executed
c
Uthman, thus ending Karakhanid rule in Transoxania.
In Farghana, Karakhanid princes lingered on for
a few more years. It seems that a separate line had
arisen here, centred on Ozkend, after the Kara
Khitay invasion of 536/1141. One of these Khans,
Arslan, in 608/1211-12 threw off Kara Khitay control
and recognized the rising power of Cingiz-Khan. The
line apparently persisted as governors of Farghana
under the first Mongol Khans, but virtually nothing
is known of them.
3. C u l t u r a l . Like the Saldjuk Sultans, the Karakhanid Khans gradually assimilated themselves to
the Perso-Islamic cultural and governmental traditions. The Khan's red ceremonial parasol or catr is
mentioned in the Kutadghu bilig. Such pious and
just rulers as Ibrahim Tamghac Khan and Shams
al-Mulk Nasr conformed to the ideal of a Muslim
ruler as laid down in the "Mirrors for Princes".
Shams al-Mulk expended much effort on public
buildings; he built two famous caravanserais (each
called, after the royal builder, Ribdt-i Malik), reconstructed the Friday mosque of Bukhara and laid
out the palace of Shamsabad near that city. Muhammad II b. Sulayman was also a great builder, and
restored the citadel of Bukhara. Such traditional
duties as the defence of the frontiers of the Ddr
al-Isldm were undertaken by the Khans, and we hear
of Muhammad II leading expeditions against the
"infidels" of the steppes, probably the KipSak.
Together with this extension of the faith by arms,
the 6th/i2th century was important for the spread
of Islam within the Kipcak steppe by peaceful means.
The Sufi Shaykh Ahmad Yasawi [q.v.] of Sayram,
and the order of the Yasawiyya which he founded,
had a great influence in both eastern and'western
Turkestan and in the adjacent steppes; this may have
been partly because the order in many ways adapted
itself to and incorporated in itself certain pre-Islamic
religious practices (cf. Kopruliizade Mehmed Fuad,
Turk edebiyatmda ilk mutasavvfflar, abridged Fr. tr.
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by L. Bouvat in RMM, xliii (1921), 239 ff., and
idem, Influence du chamanisme turco-mongol sur les
ordres mystiques musulmans, Istanbul 1929).
It has been noted above that the Karakhanids
adopted enthusiastically the Hanafi law-school, and
Transoxania was to become a stronghold of the
Hanafi madhhab and the Maturidi kaldm, as the sheer
volume of legal and theological literature emanating
from the region attests. How great a part direct encouragement by the Khans played here is uncertain,
but the stimulus from them may well have been significant. In the wafyfiyya for a madrasa (which was
to include a mosque and tomb for the Khan himself)
in the Bab al-Djadid quarter of Samarkand, the
founder Ibrahim Tamghac Khan stipulated that the
faklh who was to teach there and all the students
were to be of the school of Abu Hanifa; the date of
the foundation, 458/1066, is further interesting in
suggesting that the wave of madrasa-building associated with Nizam al-Mulk and other Saldjuk dignitaries may have had a counterpart in the Karakhanid
dominions. Ibrahim's orthodox zeal is further shown
in his suppression of an outbreak of Ismacili activity
in his Khanate in 436/1044-5, when Fatimid missionaries persuaded many of the local people to give
allegiance to their Caliph in Cairo, al-Mustansir.
But the accusations of Ismacili sympathies brought
against Ahmad b. Khidr Khan in 488/1095 seem to
have been purely a pretext raised by the Khan's
unscrupulous opponents, and they do not reflect any
general penetration of Transoxania by the Ismacilis
of Persia.
The Khans encouraged circles of scholars and
literary men at their courts, and the judgement
of Grenard, "une dynastie de barbares grossiers et
ignorants", is far too sweeping. Nizami cAru<li Samarkand! (Cahdr makdla, ed. Browne, 28, 46, revised
tr. 30, 52; cf. Browne, ii, 335-6) cites thirteen poets
who glorified the Al-i Khakan, as he calls them;
he particularly praises Khidr Khan b. Ibrahim
(472-3/1080-1) as a munificent patron, in whose reign
c
Amcak of Bukhara was laureate or Amir al-Shu'ard*
and Rashidi of Samarkand "Prince of poets" or
Sayyid al-Shu^ard* (see further cAwfi's section on
the poets of Transoxania in Lubdb al-albdb, ed. S.
Nafisi, Tehran 1335/1956, 375-98, and Dawlatshah
in Tadhkirat al-shu^ara?, ed. M. cAbbasi, Tehran
1337/1958, 73-6, on c Am c ak).
With all this, the Karakhanids retained their
strong Turkishness, and their age is of prime importance for the creation of a Turkish cultural consciousness and, in particular, for the creation of the
first Turkish Islamic literature. Here the regions
of Semirecye and Kashgharia, now becoming strongly Turkicized, were prominent, rather than Transoxania, where Persian culture still retained pride
of place. Cultural influences-from the Uyghurs and
even, to some extent, from distant China, were
strong in these eastern Karakhanid provinces. The
region of the Tarim basin, which included Kashghar
and Khotan, was often attributed by Muslim geographers to the marches of China, and indeed it
had often been included within the Chinese empire.
Hence we find that Yusuf Kadir Khan, after he had
occupied and islamized Khotan, called himself Malik
al-Mashrik wa'l-Sin "King of the East and China".
This title is further found on coins minted by his
distant kinsman Ibrahim Tamghac Khan and dating
from after 451/1059, and in the caldma or validatio
of a wakfiyya for a hospital founded by the Khan in
458/1066 (see M. Khadr in JA (1967), 320, 324, and
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also the anecdote concerning the titles of the Karakhanids and Mafcmud of Ghazna's jealousy over them,
given in Nizam al-Mulk's Siydsat-ndma, ch. xl. and
discussed by Bosworth in Oriens, xv (1962), 225-6).
The legends of Karakhanid coins also show that the
Uyghur script was used side-by-side with the Arabic.
The ftutadghu bilig of Yusuf Khass Hadjib [q.v.] was
completed at Kashghar in 462/1069-70 and dedicated
to the then ruling Khan. Four years later, Mahmud
Kashghari [q.v.] completed his Dlwan lughdt al-Turk,
with the express aim of demonstrating that the Turkish language was comparable to Arabic in its richness. The didactic nature of early Turkish poetry
was continued at the end of the Karakhanid period
in the 'Atabat al-jiakd'ik of Afcmad b. Mahmud; the
existence of this work shows that the Kutadghu bilig
wa,s by no means an isolated phenomenon. Shaykh
Ahmad Yasawi (d. 562/1166) left behind a collection
of vernacular Turkish versft, the Dlwdn-i hikmet,
although this is now regarded as of doubtful authenticity.
4. General conclusions. The limitations of
source material make it difficult to assess the general
historical significance of the Karakhanids and difficult
to evaluate the changes which their rule brought to
Transoxania and the adjacent lands. As with the
Saldjuks, we have the establishment of a Muslim
Turkish power, not by Turkish slave commanders
(as in the case of the Ghaznavids) but by tribal
leaders and their hordes. Compared with the proceeding regime of the Samanids, the Karakhanids brought
about a decentralization of administration and a
fragmentation of authority in Transoxania. One of
the continuators of the historian of Bukhara, Narshakhi, says that taxes were everywhere lightened
when the Karakhanids supplanted the Samanids,
and it is further probable that indigenous landed
classes there, the dihfrdns, enjoyed a resurgence of
local power. The Khans remained close to their
!£arlul£ followers, who comprised such tribes as
the Cigil and Yaghma; certainly, in the time of
Shams al-Mulk Nasr the Khans were nomadic during
the summer months, residing in their capitals only
during the harsh steppe winters. Unfortunately, we
know little about changes in land utilization and
tenure, although it seems likely that the .influx of
pastoral nomads did cause some changes. The mention
during Shams al-Mulk Nasr's reign of ghuruks or
tracts of hunting ground established as crown
preserves (Continuator of Narshakhi, tr. R. Frye,
The history of Bukhara, Cambridge, Mass. 1954, 29,
125) may indicate a certain extension of pastoralization.
I
The Karakhanid territories shared in the general
economic trend, whose causes remain obscure,
whereby silver coinage tended to be replaced by
gold. Nevertheless, the dirham remained the standard
coin circulating in Transoxania, and both dirhams
mu*ayyadiyya 'adliyya and the slightly baser ghitrifiyya ones circulated in the later 5th/nth century
and the early 6th/i2th century. These dirhams were,
however, considerably debased in relation to the
legal dinar, and the currency was obviously somewhat unstable at this time; the testimony of the
waftfiyya for Ibrahim Tamghac" Khan's madrasa,
mentioned above, suggests a figure of 47 dirhams
mtfayyadiyya cadliyya to the dinar instead of the
legally desirable figure of i4*/8 (cf. Cahen, in JA
(I967), 309-10, and Continuator of Narshakhi, tr.
Frye, 36).
Yet despite the Khans' identification with their

tribal contingents, their positions as Muslim sovereigns over such rich and fertile regions as Transoxania and Farghana inevitably tended to raise them
above1 the general tribal level. As happened within
the Great Saldjuk Sultanate, social and political
tensions were generated. During the 6th/i2th century,
the Khans were continually at odds with their
military supporters, the Karluk tribesmen, often
with dangerous consequences; it was Mahmud II's
appeal to Sandjar in 536/1141 for help against the
Karluk that determined the latter to call in the
Kara Khitay as a counterweight. It is not clear
exactly how the Khans fell foul of the religious
classes in Bukhara and Samarkand, orthodox
c
ulamd* and cAlids alike, but this too caused tensions
which led at times to bloodshed and executions. The
explanation is probably that the religious institution
resented any extension of the central government's
power, and were ready to join with the military
against the throne. The situation here parallels that
obtaining in the Samanid period, and is an instance
of the essential continuity of the structure of power
and society in Transoxania. Because of these tensions,
and because of the fragmentation of power within
the ruling dynasty itself, the Karakhanids were illprepared to withstand such resolute opponents as
the Kara Khitay and the Khwarazm-Shahs.
Bibliography: A detailed bibliography is given,
by O. Pritsak at the end of his article Die Karachaniden (see below), 63-8. The pre-Muslim history
of the Karluk can be pieced together from the
diverse sources which bear on the history of Central
Asia: Chinese, Uyghur, Or [dion Turkish, Byzantine,
etc. For Muslim historians, the Karakhanids
inhabited only the periphery of the Islamic world,
and they tend to mention the Khans only so far
as they impinge on the wider eastern Islamic world.
There are, however, important notices in such
authors as cUtbi, Gardizi, Bayhaki, continuators
of Narshakhi, Nizam al-Mulk, Djamal Karshi,
Nasawi, Djuwayni and Ibn al-Athir. Light is
thrown on the culture of the Karakhanid period
by the works of such authors as Yusuf Khass
Hadjib, Mahmud Kashghari, al-Katib al-Samarkandi, etc., and by the anecdotes given by Nizami
c
Arudi and cAwfi. Amongst secondary literature,
the following should be noted: E. Sachau, Zur
Geschichte und Chronologic von Khwardzm, in SBAk.
Wien, Ixxiv (1873), 319-30; Sir H. Howorth, The
northern frontagers of China. IX. The Muhammadan
Turks of Turkestan from the tenth to the thirteenth
century, in JRAS (1898), 467-502; F. Grenard,
La Ugende de Satok Boghra Khan et I'histoire, in
JA, Ser. 9, xv (1900), 5-79; Barthold, Turkestan]
idem, Zwolf Vorlesungen ilber die Geschichte der
Turken Mittelasiens, repr. Hildesheim 1962, Fr. tr.,
Histoire des Turcs d'Asie Centrale, Paris 1945;
idem, A short history of Turkestan and History of
the Semirechyt, in Four studies on the history of
Central Asia, i, Leiden 1956; R. Vasmer, Zur
Munzkunde der Qardhdniden, in MSOS As., xxxiii
(1930), 83-104; O. Pritsak, Karachanidische
Streitfragen 1-4. in Oriens, iii (1950), 209-28; idem,
Von den Karluk zu den Karachaniden, in ZDMG, ci
(1951), 270-300; idem, Die Karachaniden, in 7s/.,
xxxi (1953-4), 17-68 (Turkish version in lA Art.
"Karahanhlar")-, A. Z. V. Togan, Zentral-asiatische
Tiirkische Literaturen. II. Die Islamische Zeit, in
Handbuch der Orientalistik, Abt. I, Bd. 5/i Turkologie, Leiden 1963, 229-33; A. Caferoglu, La litt&rature turque de Vfyoque des Karakhanides, in Funda-
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menta philologiae turcicae, ii, Wiesbaden 1964, 26775; C. E. Bosworth, The Islamic dynasties, a chronological and genealogical handbook, Edinburgh 1967,
111-14; idem, in Cambridge history of Iran, v,
Cambridge 1968; Emel Esin, Turk san'at tarihinde
Kara-hanh devrinin mevkii, in VI. Tilrk tarih
kongresinin bildirileri, Ankara 1967, 100-30; M.
Khadr and Cl. Cahen, Deux actes de waqf d'un
Qarahdnide d'Asie Centrale, in JA (1967), 305-34.
(C. E. BOSWORTH)
ILERI, DjIELAL NURI, in modern Turkish
CELAL NURI ILER!, Turkish modernist, writer,
publicist and journalist, 1877-1938. He was born at
Gallipoli. His father, Helvadjizade Mustafa Nuri,
from Crete, served as governor in various provinces
and became a senator in 1908. His mother was the
daughter of cAbidin Pasha (surnamed Dino, 1843-1908)
from Prizrin, a governor and vizier under cAbd alIlamid II and the author of a well-known commentary on the Mathnawi. One of his brothers, Subhi
Nuri Ileri was a socialist writer and journalist and
the other, Sedad Nuri, a painter and cartoonist.
Educated at Galatasaray lyce"e and Istanbul University, where he studied law, Djelal Nuri perfected
his French to the point of publishing a few books in
that language, including a novel, Cauchemar, about
life in Istanbul under cAbd al-Hamid. He also learnt
English. His education owes much to his family
circle, which included his paternal uncle Sirri Pasha
and his wife, Leyla Saz (1850-1936), the poetess and
composer, and author of valuable memoirs of i9th
century Itarem life.
Djelal Nuri visited Europe several times and
published some of his impressions in two books:
Kufub musdhabeleri aadShimdl khdtiralari (see below).
He soon abandoned the legal profession to become a
journalist and free-lance writer. He contributed to
many newspapers and periodicals (some of which he
founded), particularly Ikddm, Ati, Ileri, Idjtihad,
Edebiyydt-i ^Umumiyye Medimiicasi, Therwet-i
Funun, Turk Yurdu, Le Courrier d'Orient and Le
Jeune Turc. He wrote more than fifteen hundred
articles in the last-named French language newspapers, many of great documentary value for the
period following the mutiny of 13 April 1909
("31 Martwakcasi").
Djelal Nuri represented Gelibolu in the last
Ottoman Parliament, and was elected four times to
the Grand National Assembly. His wide legal knowledge and his familiarity with both Eastern and
Western culture made him one of the most soughtafter advisers of the new Nationalist Government in
Ankara. He was an honest, straightforward writer,
always consistent in his principles and in his advocacy
of liberalism and honest government. His strong
criticism, in his Istanbul daily Ileri, of authoritarian
rule and its abuses, and his contention that the
single-party system was incompatible with democracy, resulted in violent polemics in the press.
Several extremist supporters of the Government,
particularly Aghaoghlu Ahmed and Yiinus Nadi,
violently attacked him in Government organs. A
member of Parliament, Kllidj cAli, whose name was
published in a list of deputies and officials accused
of having misused their influence, went to Djelal
Nuri's office and attacked him (for details of this
polemic and the subsequent incident, see the newspapers Ileri, Hdkimiyyet-i Milliyye, Diumhuriyyet
and Son Telghrdf for June to August 1340 (fiscal)/
1924. Djelal Nuri's journalist brother Subfri Nuri
published a strong article of protest the following

1117

day in Ileri (31 July 1924). But Djelal Nuri himself
henceforward wrote only occasionally in the same
paper, and avoided polemics. He died in Istanbul
on 2 November 1938.
Djelal Nuri is the author of some thirty books
and thousands of articles, a few of which have been
collected in book form. Without fully adhering to any
of the three main groups of the post-1908 period,
i.e., "Turkists", Islamists, and Westernizers, he made
his own compromise between the last two. He conducted long polemics on social, political, religious,
juridical and linguistic issues with leading writers
of the period, and opposed equally the extremist
Nationalists, the radical Westernizers and the uncompromising Islamists [see GOKALP, DJEWDET, ME^MED
C

AKIF, PANISLAMISM, TURANJ.

He himself was a moderate reformist. But he was
no systematic thinker, so that his ideas and suggestions on various problems crop up in most of his
writings no matter the subject title. The following
are his most outstanding themes on controversial
issues of the period 1908-23.
The legal system. The need for a radical
reform in this field is one of his main themes. The
legal system of a country must take into consideration the historical development, the character, peculiarities, conditions of life of the nation and the requirements of the contemporary age. Midftat Pasha's
Constitution, Djewdet Pasha's Medj[elle and many
laws dealing with administration, jurisprudence,
property, the civil service etc., are, since they ignore
these conditions, inadequate. Laws are not unalterable; on the contrary they should at times be reviewed and modified according to the changing circumstances of the times.
The emancipation of women. Many social
evils in Ottoman society have as their primary cause
the humiliating position of women. Polygamy should
be prohibited and women should not be treated as
property. Laws concerning marriage, divorce and
children should be modernized. This too is in keeping
with the spirit of Islam; whose rules on women and
marriage have been misinterpreted for centuries.
Djelal Nuri's ideas on this subject were by many
found to be "too progressive".
The causes of Ottoman decline. The main
causes for the backwardness of the Ottomans are
that they had no part in the maritime discoveries,
the Renaissance, and the exploitation of printing.
Alphabet and language reform. The Arabic
alphabet not being suitable for Turkish, a reformed
alphabet based on the Roman script is necessary. As
far as the language itself is concerned, however,
Djelal Nuri's approach is conservative. He saw the
Persian-Arabic elements as being as natural and
necessary to Turkish as Latin and French words are
to English. Yet his campaign against the supporters
of "simplification" mellowed later in the republican
period.
R e f o r m in Islam. Islam per se has never been
an obstacle to progress. But it has been constantly
misinterpreted and exploited by bigots and opportunists. A reform in Islam, particularly in Muslim
law, is necessary. The unity of the Muslim world
should be the ideal, and should replace the nationalistic ideologies of individual Muslim nations. Yet the
ideal of a theocratic state is an anachronism. To
ignore Western civilization leads nowhere. But there
are two civilizations: the technological and the real
civilization. The Turks, like the Japanese, should
adopt the first, but preserve their own Muslim-
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Turkish civilization, improving it as necessary, by
reforms. (This anticipates Gokalp's later differentiation between "civilization" and "culture").
A resum6 of most of Djelal Nuri's ideas is to be
found in his memorandum submitted to the 1911
Salonika conference of the Committee of Union and
Progress (which also includes his views on Turkish
foreign policy) and in his History of Ottoman
Decline (see below).
His main works are: (i) 1327 senesinde Seldnikde
miin'afrid Ittifydd ve Terakki Kongresine takdim
olunan mukhtfradir, Istanbul 1327/1911; (2) Kendi
nokpa-i nazarimdan hukufr-i duvel, 1327/1911; (3)
Mukadderdt-i ta>rikhiyye, Istanbul 1330/1914; (4)
Shimdl khdjiralari, Istanbul 1330/1914; (5) Ta^rikh
tedenniydt-i ^Othmdniyye, Istanbul 1330/1914; (6)
Havdyidi-i kdnuniyyemiz, Istanbul 1331/1915; (7)
htihdd-i Islam, Istanbul 1331/1915; (8) Kadmlarimiz,
Istanbul 1331/1915; (9) Kupub musdfyabeleri, Istanbul
1331/1915; (10) Ta?rikh-i istikbdl, Istanbul I33I-2/
1915-6, 3 vols.; (n) Td*rikh-i tedenniydt-i
'Othmdniyye2, Istanbul i$3IlI9I5; (12) Khdtem alenbiyd*, Istanbul 1332/1916; (13) cllel-iakhldkiyyemiz,
Istanbul 1332/1916; (14) Muslumanlara, Turklere
bakdret, dushmdnlara ri^dyet, Istanbul 1332/1916;
(15) htihdd-l Islam ve Almanya, 1333/19*7; (16) Kara
tehlike, Istanbul 1334/1918; (17) tfarbden sonra
TUrkleri yukseltelim, Istanbul 1917; (18) tshtirdk
etmedigimiz Tiarekdt, Istanbul 1917; (19) Rum ve
Bizans, Istanbul 1917; (20) Turkcemiz, Istanbul 1917;
(21) Djpghrdfyd-yl ta^rikhi, millk-i Rum, Istanbul
1918; (22) Tddi giyen millet, Istanbul 1339/1923;
(23) Turk infrUdbi, Istanbul 1926.
Bibliography, Haydar Kemal, Ta*rikh-i istikbdl miindsebetiyle Djelal NuriBey, Istanbul i33i/
1913; Peyami" Safa, Turk inkilabina baki§lar,
Istanbul 1938, passim', T. Z. Tunaya, Tiirkiye'de
siyasi partiler, Istanbul 1952, 167-8; idem,
Garpfihk cereyam, in Istanbul Hukuk Fakultesi
Mecmuasi, xiv (1954); H. Z. Clken, Turkiye'de,
cagda§ du$unce tarihi, Konya (Istanbul) 1966,
657-72; S. N. Ozerdim, Celal Nuri fieri ve dilimiz,
in Dilcilere saygi, Ankara 1966, 329-47.
(GttNAY ALPAY)
ILETMISH [see ILTUTMISH].
ILGHAZ [see MU C AMMA].
ILGHAZJ (i.e., "champion of the people") is the
name of two local Saldjuk rulers of the Artukid dynasty who attained power in northern Mesopotamia.
i. NADJM AL-D!N ILGHAZI I B. ARTUK. He was first
of all a supporter of his brother-in-law Tutush in
his eventful struggle for the throne of the Saldiuk
empire of Persia. After Tutush's defeat and death
(488/1095) he withdrew to Jerusalem, which he had
received as a fief from Tutush jointly with his brother
Sukman. The two brothers had, however, after a 40
days' siege to surrender Jerusalem to the Egyptians
(Shacban 489/July-August 1096). At a later date
(from 493/1100), Ilghazi joined the new pretender'
Sultan Muhammad, who appointed him governor of
Baghdad in 494/1100-1. He held this important office
for four years, ultimately in the service of Sultan
Barkyaruk and his son Sultan Malikshah.
When Sultan Muhammad dismissed him from the
governorship of Baghdad in 498/1105, he fell out
with this ruler. Between 498 and 501/1105-8 Ilghazi
captured the hitherto impregnable fortress of Mardin,
one of the most important in the whole of the nearer
east, and in 501 we find him also lord of Nasibin. In
504, 505, 506-7 and 508/1111-5 he refused to partake
in the war which the Muslim amirs of the west were

conducting against the Crusaders in Mesopotamia
and Syria upon Sultan Muhammad's orders. During
the last of these campaigns he, with two of his
nephews, even attacked the commander-in-chief of
the Muslim armies Ak Sunkur al-Bursuki [q.v.] and
defeated him (May 1115). The Sultan sent a threatening message to Ilghazi, who fled to Damascus.
Tughtakin, also on bad terms with the Sultan
because of charges of complicity in the murder of
Mawdud, welcomed him, and the two decided on
resistance to the Sultan and alliance with the
Franks, with whom terms were agreed in a meeting
at Lake Kadas. Ilghazi left for Diyar Bakr to
assemble a force of Turcomans, but was captured at
al-Rastan (between Hims and Hamat) by Khirkhan.
the governor of liims. Khirkhan appealed to the
Sultan for troops to help defend Hims against Tughtakin, whom meanwhile he held off by threatening
to kill Ilghazi. The troops being delayed, he released
Ilghazi in return for a hostage and a promise of
Ilghazi's protection against Tughtakin. Released,
Ilghazi went to Aleppo, collected his Turcomans, and
returned to lay siege to Hims. He was interrupted
by the arrival of the Sultan's army commanded by
Bursuk b. Bursuk. According to Walter the Chancellor, Tughtakin and Ilghazi occupied Aleppo with the
intention of offering it to the Sultan, as reparation
for the murder of Mawdud. Their Prankish ally
Roger, Prince of Antioch, hastened to dissuade them.
After some inconclusive operations and a defeat by
the Franks, Bursuk returned to the East, where he
died while preparing a new expedition. Ilghazi established good relations with the Saldjuk government
after the death of Muhammad and the accession of
his son Mahmud.
Lu3lu3, the governor of Aleppo, was murdered towards the end of 510/1117. Owing to internal disputes
the town and district of Aleppo were exposed to the
inroads and depredations of the Franks. After
Ilghazi had temporarily occupied Aleppo in 511/1117,
but had withdrawn after encountering difficulties,
he was appealed to in the following year by its
inhabitants as their last hope and recognized as
prince of Aleppo. In the second half of 512/1118
Ilghazi succeeded in definitively gaining possession
of Aleppo and thus became a neighbour of the Franks,
against whom he at once made energetic preparations.
The numerically weaker Franks were outflanked on
17 Rabic I 513/28 June 1119 by his army of 20,000
men in the valley of Tell c Afrin, taken by surprise
and for the most part cut to pieces or taken prisoner.
Among those who fell was Roger of Antioch. It was
one of the greatest battles which the Muslims had so
far won against the Crusaders (the village of Balat,
after which the battle is often called, appears in Ibn
al-cAdim as Roger's camp on the night of 20 June
1119, eight days before the decisive battle). Antioch
now lay defenceless at Ilghazi's feet; but he neglected
to take the city.
The reputation of Ilghazi's military ability now
spread far and wide and he received the chief command over the Muslims in the war which Sultan
Mahmud was waging in person against the Christian
Georgians. Ilghazi suffered a very severe reverse
(Ibn al-cAdim, Td>rikh Halab, 515/1121; Ibn al-Athir,
al-Kdmil, 514/1120), which resulted in the loss of
Tiflis to the Georgians. In 516/1122 he was granted
Mayyafarikin by the Sultan in addition to his other
lands.
Soon afterwards, on i Ramadan 516/3 November
1122 (Ibn al-Kalanisi: 6 Ramadan, al-Fariki: 17
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Ramadan) Ilghazi died at the age probably of barely
60 at Mayyafarifcin (Ibn al-Athir and Abu '1-Faradi;
at cAdjulayn on the road from Mardin to Mayyafari^in, according to Ibn al-cAdim, Ttfrikh tfalab,
ed. S. Dahan, ii, Damascus 1954, 206; at al-Futiul,
according to Ibn al-ICalanisi; on the way from Aleppo
to Mayyafarikin according to Michael the Syrian). At
his death he was in possession of Mayyafarikin,
Mardin, Aleppo and apparently also of Nasibin. He
was buried at Mayyafarikin (for further details see
the historian of this town, quoted in Amedroz's footnotes to al-Kalanisi). Ilghazi possessed an influence
unequalled at that time over the Turkomans of Mesopotamia. He was a bold and ambitious personality,
who claimed a leading position wherever he appeared.
He was not a general of great genius; it is said that
his drinking habits affected his military decisions.
He struck no coins so far as is known (I. Ghalib
Edhem, Catalogue des monnaies turcomanes, Istanbul,
1894, 82). He married a daughter of Tughtakin, IIKhatun, and later during his rule over Aleppo also
Farkhunda Khatun, a daughter of the former Saldjuk
ruler there, Ridwan. We know the names of several
of his children: the daughters Guhar (al-Fariki:
Kumar) Khatun, who married the Arab chief Dubays
b. Sadaka in 513/1119-20; Yumna Khatun, the wife of
the Inalid Il-Aldi, lord of Amid, who died in 536/
1141-2; Ayaz, died 508/1114-5, Sulayman, Timurtash
and Shihab al-Din Mafcmud ( ? ) ; another daughter
whose name is not known married in 495/1101-2 an
unnamed son of Tekish, a brother of the great Sultan
Malikshah. Ilghazi was one of those amirs who were
the first to check the advance of the Crusaders to
north and east before the time of Zangi and Saladin.
Ilghazi I was the founder of the Artukid dynasty of
Mardin, which survived till 811/1408.
2. KUTB AL-DlN ILGHAZI II, the son of Nadim alDin Alpi (probably another form of Alp-Bey) and
a sister of the Turkish ruler of Armenia, Sukman
II, succeeded his father in 572/1176-7 (Michael the
Syrian: 20 July 1176) as ruler over Mardin, Mayyafarikin, and Ra3s al-cAyn (in Ibn al-Athir, xi, 268,
however, he appears as early as 569 in possession
of Ra3s al-cAyn). We have only scanty information
about his reign. He first of all oppressed his two
paternal (according to another tradition, maternal)
uncles, the rulers of Hani (also written Hana, the
modern Hene, north of Amid) and Dara, till they
recognized his suzerainty, as they had done that of
his father: the two uncles appeared at Mardin and
paid homage to Ilghazi II. Soon afterwards the latter
fell ill. On his recovery he subdued the Arabs who
had become turbulent and is said—according to a
statement which is probably exaggerated—to have
killed several thousands of them and to have taken
12,000 camels from them. He proceeded to extend
his sway towards the Euphrates in the district of
Bira (the modern Birecik). His uncle Sukman II
seems to have had great influence over him. Ilghazi
for example joined the alliance which was concluded
towards the end of 578/beginning of spring 1183 by
Sukman II and clzz al-Din Mascud I of al-Mawsil (a
cousin of Kutb al-Din Ilghazi) with the intention of
checking Saladin's advance into Mesopotamia. The
allies, however, found themselves helpless in face
of Saladin's successes and, after the death of Sukman
II, we find Ilghazi's troops in the army of Saladin in
Syria (Safar 5So/May-June 1184). Ilghazi II died
soon after, at the beginning of Diumada II 58o/
9 September 1184. His principality included, in
addition to the areas mentioned, also Dunaysir. His
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name is mentioned in an inscription on the minaret
of a mosque at Mardin dated in the year of his accession, but the credit of building it probably belongs to his father Alpi. On the coins struck by II^hazi (bronze only, which are called dirhams, are
known) he calls himself "King of the Amirs" (Malik
al-umara5) and, like other Artukid rulers of Mardin
before and after him, Shah Diyar Bakr, although
he did not rule in Amid, the metropolis of this district. Ilghazi II left two sons, liusam al-Din Yuluk
Arslan, and al-Malik al-Mansur Nasir al-Din Artuk
Arslan, who succeeded their father in turn. Nizam
al-Din Alpkush, one of Ilghazi's slaves, married
his widow, while one of his daughters was married
to Saladin's son, al-Malik al-Mucizz, at about the
end of Diumada I 578/September-October 1182 or a
little later.
For a general survey of the period and the bibliography, see ARTUKIDS, adding to the sources there
given for Ilghazi I: Walter the Chancellor, De bello
Antiocheno, ed. Hagermeyer, 1896, important for
his relations with the Franks and even with the
Georgians; see also the bibliography to CRUSADES.
(K. SUSSHEIM*)
ILJrIAD [see MULHID].
ILHAM (A.) means literally "to cause to swallow
or gulp down" (Lisdn, xvi, 29, especially last two
lines). In the Kur'an it appears only in XCI, 8—
a celebrated but difficult passage—fa-alhamahd
fudiurahd wa-takwdhd, "then He (Allah) made her
(a nafs) swallow down her sins and her godly fear"
(Arberry: "and inspired it to lewdness and godfearing"; Blachere: "et lui a inspire son libertinage et
sa piete"; Paret: "und ihm (je nachdem) die ihm
eigene Siindhaftigkeit oder Gottesfurcht eingegeben
hat"). The oldest exegetical tradition (Tabari, Tafsir,
xxx, 115 f.) gives two explanations: (i) Allah explained these to the nafs; (ii) Allah created these in the
nafs. The Muctazills chose the first (Zamakhshari,
KashsJidf, ed. Lees, 1612) but orthodox Islam generally chose the second, the almost certainly correct
view; thus al-Razi (Mafdtih, Cairo 1308, viii, 438)
and al-Nisaburi (margin of Tabari, 100). But alBaydawi (ed. Fleischer, ii, 405) follows al-Zamakhshari and Abu 'l-Sucud (margin of al-Razi, 273)
follows al-Baydawi; cf. Brockelmann, II, 439. But
by far the most important use of ilhdm is in connexion with the doctrine of saints. Allah reveals
himself in two ways: to men individually by knowledge cast into their minds, and to men generally
by messages sent through the Prophets. The first,
individual, revelation is ilhdm; the second, and
general, is wahy [q.v.]. Saints, especially, are the
recipients of this ilhdm, because their hearts are
purified and prepared for it. It differs from intellectual knowledge (Him ^akli] in that it cannot be
gained by meditation and deduction; but is suddenly
communicated while the recipient cannot tell how,
whence or why. It is a pure gift from the generosity
(fayd) of Allah. It differs from wahy only in that
the angel messenger who brings wahy may be seen
by the Prophet and that wahy brings a message to
be communicated to mankind, while ilhdm is for the
instruction of the recipient. From waswds, or satanic
whispering in the heart, it differs in respect of the
causer—an angel as opposed to a devil; and in
the things to which it incites—good as opposed to
evil (al-Ghazali, Ihyd*, ed. with comm. of Sayyid
Murtada, vii, 244 ff., 264 if.; D. B. Macdonald,
Religious attitude and life in Islam, 252 ff., 275 ff.).
But while the fact of ilhdm was universally admitted,
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even Sufis raised the question of the certainty of the
knowledge given by it. So al-Hudiwiri (Kashf al-mahdjub, transl. Nicholson, 271) contends that ilhdm
cannot give assured knowledge (ma^rifa) of Allah;
but al-Ghazali would probably have said that alHudiwiri was using ilhdm in the sense of an idea
which one found in his mind, and not of the flashing
out of the divine light on the soul which, once experienced, can never be mistaken. Others taught
that, while it was sufficient for the recipient, it
could not be used to convince others or reckoned as
a source of knowledge for men in general. This
appears to have been al-Nasafi's position; see his
'Afcd^id with commentaries of al-Taftazani and
others, Cairo ed. 1321, 40 f. A very curious use is
by Ibn Khaldun in the sense of "instinct" (Mukaddima, ed. Quatremere, ii, 331, transl. de Slane, ii,
384; tr. Rosenthal, ii, 370) but this, though a natural
development, does not seem to have been taken up
by others. Yet Ibn Hazm speaks of ilhdm as a tabtfa
and refers as an illustration to Kur3an, XVI, 70, on
the instinct of bees (Milal, v, 17).
Bibliography: Add to references above: Diet.
of technical terms, 1308; al-Djurdjani, Ta'rifdt,
Cairo 1321, 22 foot; Raghib al-Isfaham, Mufraddt,
471; L. Massignon, Tawdsin, 125-8.
(D. B. MACDONALD*)
ILI, a large river in Central Asia. It is formed
by the two rivers Tekes and Kunges, which rise on
the northern slopes of the T'ien-Shan Mts.; the united stream of the Hi then flows for some 950 kms.
across the northern part of the region known in
mediaeval times as "the land of the seven rivers",
Yeti-su or Semirecye, into Lake Balkhash. The lower
course of the Hi falls within the Soviet Kazakhstan
Republic, whilst the eastern part of the Hi river
system belongs to the Chinese Sinkiang-Uyghur
Autonomous Region.
The Hi is first mentioned in the history of the
Chinese T'ang dynasty, when one of the main roads
from China to Turkestan passed through its valley
(Chavannes, Documents sur les Toukioue (Turcs)
occidentaux, ii ff.). The oldest Muslim source to
mention it is the Hudud al-cdlam (372/982-3), which
says that the Ila runs into the isik-K61 (the existence
of Lake Balkhash was not known to early Islamic
geographers). Kashghari calls the Ila or Ila "the
Djayhun of the Turkish country", and he places the
Turkish tribe of the Tukhsi in the Hi valley, together
with the Yaghma and part of the Cigil (tr. Atalay, i,
30, 81, 92, 408). The Hudud mentions a town in this
region, probably to be identified with Kashghari's
frontier town Iki-ogiiz "[situated] between the two
rivers", i.e., the Hi and Yafindj, cf. Hudud, 71, 208,
276-7, 300-1.
It is not known when Islam first came to the Ili
valley, but in the 7th/13th century it was regarded
as marking the farthest boundary of the Ddr al-Isldm,
and the lands to the east were only converted in the
post-Mongol period. Immediately before the Mongol
period, northern Semirecye, including the town of
Kayaligh (see below), was ruled by the Karluk Arslan Khan. He threw off Kara Khitay suzerainty and
negotiated with Cingiz; consequently, the region did
not suffer from the Mongol devastations so badly as
Transoxania and Khurasan. The upper parts of the
Ili basin contained good pasture for the nomads, and
Caghatay had his ordu on the Ili after Cingiz's death.
The reports of such travellers as Rubruck (651/1253)
and the Chinese envoy to Hiilegii's court Chang-te
(657/1259) show that the Ili region was still reason-

ably flourishing, but that there was a trend towards
pastoralization. Rubruck mentions that after crossing the Ili, he came to the town of Equius (sc. Ilibalik "town on the Ili"), whose population was
Tadjik, and the Armenian King Haiton (Hetcum) also
visited it. The nearby town of Cailac (sc. Kayaligh) is
also described as having many merchants (cf. E. Bretschneider, Mediaeval researches from eastern Asiatic
sources, i, 169), and the trading centre of AlmaHgh [q-v.]t to the north of the Ili, was at this time
the capital of a small Muslim principality. By the
9th/15th century, however, urban life seems to have
disappeared from the region.
From the later I7th century until the destruction
of Kalmuck power in Turkestan in 1758, Semirecye
and the Ili valley were occupied by the Buddhist Kalmucks or Oyrat. During the time of the great Khan
Ghaldan (d. 1108/1697), the Ili valley became regarded as the Khan's personal domain. In the igih
century, it was part of the lands of the Kazaks, but
during the reign of Tsar Nicholas I was annexed by
Russia. The upper Ili valley, and especially the town
of Kuldja [q.v.], suffered considerably during the
Muslim rebellion in Chinese Turkestan led by Yackub
Beg. Because of Russian fears that the outbreak
might spread, the district of Kuldja was in 1871
annexed by Russia, but given back to China in 1883.
During the present century, the main centres of
population have been Kuldja and the small town of
Ili, situated at the junction of the river and the
Turkestan-Siberia railway. Navigation is possible
during the ice-free months on the Soviet part of the
river down to a point near the delta; the waters of the
Ili's tributaries are extensively used for irrigation,
and the upper reaches are an important source of
hydro-electric power (see BSE2, xvii, 530-1, with
a map).

Bibliography: In the text.
(C. E. BOSWORTH)
ILlCPUR [see Supplement].
tLiDJA (T.) "hot spring", and a bath served
by a hot spring (whereas in principle, in Ottoman
usage, a hammdm [q.v.] is a bath whose water is
artificially heated), a characteristically Western
Turkish word, the diminutive( ?) of III "hot" (< Uig,
cited by Mahmud Kashghari, Ar. text, i, 31 = tr. B.
Atalay, i, 31, in contrast to "Turkish" yillg, as an
example of the Oghuz tendency to drop initial y-).
According to cAsim (T. translation of al-Firuzabadi's Muhit, s.v. al-frimma, = ed. of 1268-72, iii,
435; cited in TTS, i, 349), a thermal and curative
spring is called lt ilidia in Turkish, kapludia in Bursa,
and bdna [cf. Serbo-Croat banja] in Rumeli"; Redhouse distinguishes kapludia as "a hot spring roofed
in [kaplu] as a bath; especially any one of the hotbaths of Brousa". These distinctions are perhaps
etymological rather than real: kaplidia [q.v.] is
admittedly used primarily of the baths, served by
thermal springs, in the Cekirge suburb of Bursa;
and Evliya Celebi says of Sofia (iii, 399) "in these
regions an Ilidia is called band"', yet he himself uses
the word Uidia for the baths of Sofia and Buda (vi,
242 ff.), and so too Feridun (i2, 599) uses the terms
bdna and ilidia without apparent distinction in a
"Rumelian" context.
Ilidia is a common toponym in Anatolia (over
thirty attestations in Turkiye'de meskun yerler
kilavuzu, Ankara 1946-50).
(ED.)
iLIYA [see AL-KUDS].
ILKHANI [see TA'RIKH].
ILKHANS. Mongol dynasty ruling in
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Persia in the 7th/i3th and 8th/i4th centuries. The
first Mongol advance towards the Middle East (121821) had touched only the north of the Iranian area
and only Khurasan [q.v.] had, to a certain extent,
been subjected to Mongol control. Therefore, when
the territories were being divided up under the Great
Khan Mongke (1251-9), who himself was fighting in
China with his brother Kubilay, the task of extending
control over Persia, Mesopotamia and, if possible,
Syria and Egypt as well, was entrusted to their
brother Hiilegii [q.v.]. According to Barthold, about
129,000 men were levied for this purpose from the
armies in different parts of the empire, and in about
1253-5 Hiilegii advanced. He took the Assassin
fortress of Alamut [q.v.], but left the eastern and
southern Iranian principalities (Herat, Fars, etc.)
undisturbed for the time being in order to push
forward his advance on Baghdad after negotiations
with the Caliph had collapsed. Baghdad fell on 10
February 1258. Hiilegii now held southern Mesopotamia and the north of the country fell to him in the
following year; only Mayyafarikin [q.v.] continued
to hold out against him.
While Hiilegii was absent from the army following
the death of Mongke (1259), the advance was to be
continued through Syria against the Mamluks. The
conquest of Damascus and other towns was successful; but at cAyn Djalut [q.v.], Kotuz [q.v.], with the
Mamluk army which was especially trained for
cavalry engagements, obliged the Mongols to halt
(3 September 1260) and the new Sultan Baybars I
[q.v.], who assumed the sultanate immediately after
the victory, proved himself an opponent equal to the
Mongols.
This decisive military encounter set upon the
empire of the Mongols of Persia its final boundaries:
Syria and Palestine remained in the hands of the
Mamluks, with the western edge of the Euphrates
valley forming the frontier. To the north of this area
it embraced as dependent states Lesser Armenia and
Saldjuk Asia Minor, which threw off the suzerainty
of the Golden Horde, along with the Caucasus region,
which had hitherto been subjected, albeit loosely, to
this same suzerainty. Various attacks from the north
in the following decades failed to loosen the bond
between the Caucasus and the Ilkhans, even when the
Georgians engaged in repeated insurrections. The
course of the Oxus formed the frontier against CaghaEncyclopaedia of Islam III

Ghazan (VII)
(694-703/1295-1304)

tay's territories in Central Asia. In the east the
principality of the Kart [q.v.] dynasty of Herat
remained more or less independent of the Mongol
power; also in Makran [q.v.] there existed for a time a
frontier zone of uncertain ownership against the principalities in Balucistan and the Pandjab. Likewise
the island state of Hurmuz [q.v.] with its possessions
and the minor principalities in Luristan as well as
in Gilan and Mazandaran [qq.v.] were able to remain
largely independent; only in 1284, through the
marriage of a Mongol prince, did Fars [q.v.] come into
the possession of the Ilkhans.
The rulers of Persia bore this name to indicate
that they were dependent on the Great Khan (in
Peking). So it remained until the death of Kubilay
in 1294, the final adoption of Islam by the Persian
rulers (1295) severing the close relationship. From
that time the name of the Great Khan disappeared
from the Persian coinage and in place of the title
"Ilkhan", there appeared the designation "Khan". It
is customary, however, for historians to designate
the rule of the Mongols in Persia until its end in
756/1355 as the "Ilkhanid" period.
The territory of the Ilkhans was, therefore, essentially a Persian state with the inclusion of Mesopotamia, and hence rather similar in extent to the
Sassanian Empire.
For this reason, their policy towards Central Asia,
the Golden Horde and Egypt had to be that of a
government of Persia, and in internal affairs too the
adoption of Persian culture and tradition was as swift
as the corresponding process was in China. Indeed,
these two Mongol states formed something of a
community of interest against the nomadic states (of
Caghatay and the Golden Horde) which, in a certain
sense, lasted beyond the year 1295 mentioned above.
The cultural assimilation to Persia and the linguistic
acceptance of Turkish were certainly delayed so long
as the religious differences persisted. Some of the
Mongols who had invaded Persia had been Nestorian
Christians, but the majority had been Shamanists; in
the royal house and among the ruling class there
soon became apparent (even under Hiilegii) a tendency towards Buddhism, which perhaps is connected
with the fairly close relations with China, and perhaps
goes back to the missionary activity of Buddhist
priests, bhikshus (details on whose origin remain
doubtful, just as all our sources—all non-Buddhist
7i
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—give scarcely more precise information about
the spread of the Buddha's teaching). In any case, it
found a fertile ground among the rulers and strengthened them in their hostile attitude towards Sunnl
Islam, an attitude apparently dictated also for
reasons of state during the decades of rivalry with
Egypt (while conversely Islam formed the link for
political and economic relations between Egypt and
the Golden Horde, which led to an equally enduring
coalition against the Tlkhans). The enmity against
Sunni Islam resulted in a tolerance of the Shica, as
for example was achieved after the capture of
Baghdad under the leadership of the mathematician
and astronomer Nasir al-Din Tusi [q.v.]; this had
very favourable effects for their social position and
their admittance to the administration. Preference
was shown also to the Christians, especially the
Nestorians, to whom Hiilegii's favourite wife Dokuz
KLatun (d. 1265) belonged; she was also of assistance
to the Jacobites and helped to win over the Christians
in Syria to the Ilkhan cause.
At the same time the favourable policy towards the
Christians made it possible to enter into diplomatic
relations with the Christian West; these had already
been initiated before Hiilegii, but became especially
noteworthy under his son and successor Abaka
(663/1265-680/1282), himself a Buddhist. This led to
closer relations, particularly with the Papal See and
the France of Louis IX (St. Louis) as well as with
a few Crusader states, as being the stubborn opponents of the Mamluks. A proposed joint campaign
against the Egyptian state (1269) miscarried as a
result of the impossibility of agreeing on the time
to undertake it. On the other hand, a simultaneous
blow planned by the rival coalition in the Caucasus
and on the Oxus (1268-69) was also unsuccessful.
Thus Abaka could carry through a strengthening
of the state founded by his father within the frontiers
described above, and thereby he became its true
organizer. At the same time he promoted the Buddhist
mission, and this openly by building many Buddhist
temples. This was balanced by his tolerant attitude
towards the Christians. The Nestorians thanked him
for this in 1281 by the choice of a Christian Uyghur
as Catholicos (Y(h)aballaha III, until 1317), who on
account of his descent had access to the court and
was able to obtain many privileges, even though he
knew neither Arabic nor Syriac.
Abaka's death of a fever (1282) introduced a
period of confusion. His brother immediately embraced Islam and took the name Ahmad. This led
to an easing of tension with Egypt which, however,
did not endure after his fall at the hands of his
nephew, Abaka's son Arghun [q.v.], in 1284. The latter,
zealously devoted to Buddhism but lacking any real
idea of the financial strength of his state, gave a free
hand to the wazlr Sacd al-Dawla, who remained true
to his Jewish faith, gave control of many districts
to his relatives, and by exorbitant demands for
money repeatedly stirred up unrest among the
population. This brought him to a violent end
immediately after Arghun's death in 1291. The new
ruler Gaykhatu [q.v.], Arghun's brother, confronted
by a financial crisis, attempted the introduction
in 1294 of paper money on the Chinese model (and
called by the Chinese word Sad) (see K. Jahn, Das
Iranische Papiergeld, in ArO, x (1935), 308-40).
In view of the complete novelty of this form of currency in the Middle East, this led to an immediate
and widespread breakdown of trade and commerce.
Although he had lifted the measures after only a
few months, Gaykhatu was overthrown (March 1295)

and the new Khan Baydu [q.v.], from another branch
of the family, did not succeed in retaining his position,
in spite of his attempt to gather round him the
Buddhist circles and those true to the yasa [q.v.].
The collapse of the financial organization was
accompanied by a general increase in brigandage
accompanied by a disruption of the postal system [see
YAM] set up by the Mongols, which in its turn led
to the ruin of agriculture in many places, to the
devastation of wide tracts of territory, to marked
signs of inflation and to a trade crisis. General disintegration had seized the land, and this seemed all
the more menacing when both the Mamluks and the
Golden Horde were preparing for fresh attacks on
the Ilkhan state. Thus it was the most urgent task
of the new ruler Ghazan [q.v.], Arghun's son, who
succeeded at the age of 24 on 9 November 1295, to
work for peace and order. He did this by introducing
a great work of reform under the guidance of
the wazirs Rashid al-Din Fadl Allah [q.v.] and
c
Ali Shah which affected public administration,
agriculture, trade and public welfare, even though
many of his measures never really came to fruition in
the short time available. It was also of fundamental
importance that he conformed with the change in
circumstances and embraced Sunni Islam, to which
the majority of leading men had in the meantime
adhered, a step which did not completely suppress
old Mongol traditions, such as the respected public
status of women, but one which set the seal on the
fusion of Mongols and Turks in Persia. This has
influenced the pattern of settlement on the Iranian
plateau to the present day, particularly in Adharbavdjan where the capitals of Tabriz, Maragha and (from
1307) Sultaniyya (near Kazwin) [qq.v.] were situated.
Ghazan was however prudent enough to show a
conciliatory attitude towards the Shica; he visited
their shrines and assisted their cause with money.
Thus he was in a sufficiently strong position to reject
the demands of the Golden Horde that he should move
out of the Caucasus and to undertake an (unsuccessful) attempt to conquer Syria.
On the death of Ghazan in 703/1304 the state of
the Ilkhans had passed its zenith. Ghazan's brother,
Oldjeytii, did not continue the work of reform but did
at least act capably in the internal administration
and in the military sphere. On the other hand, his
embracing of Shicism in 1310 brought great affliction
to the country, since he now proceeded with severe
measures against the Sunnis, who were still in the
majority; the Christians also suffered more under
him than they had under Ghazan (who had quickly
suppressed the attempted campaign of terrorism
against them in 1295-6). Thus, civil war was threatening the state when Oldjeytu died in 716/1316 and
his young son Abu Sacid (the first Mongol
ruler with a purely Islamic name) reverted to Sunni
Islam. His youth, however, permitted the various
factions around him to indulge in many kinds of intrigues. The vizier Rashid al-Din, also important as an
historian, was executed in 1318. Into his place stepped
a general, Cuban (Coban) [see CUBANIDS] who
collaborated with the other vizier cAli Shah until
the latter's death in 724/1324, but who revealed no
statesmanlike skill of his own and fell victim to a plot
three years later through a concatenation of unfortunate circumstances. From that time on the two
factions of Cuban's son, Hasan Kiiciik, and his
former son-in-law, Hasan Buzurg [q.v.], fought each
other almost continually. Abu Sacid no longer played
a significant part in this; he died in 736/1335 on a
campaign in the Caucasus.
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With the death of Abu Sacid the Mongol dynasty
practically came to an end, although until 756/1355
a motley succession of princes of the house —and
even a princess in 1339-40—were installed and
deposed as Khans. The real power lay in the hands
of the two Hasans, of whom the younger was murdered in 1344 and the elder gradually repulsed to Baghdad, where he founded the dynasty of the Djalayirids
[q.v.], whose sway remained limited to Mesopotamia.
The outlying territories of Asia Minor, Georgia,
Little Armenia and the Kurtids had in the meantime
broken away from the empire. In Pars the Muzaffarids [q.v.] took control, in Mazandaran and further
east the Sarbedarids [q.v.], and central Persia had
to endure the incessant battles of local rulers. In
1357-8, Adharbaydjan was occupied for a short time
by the Golden Horde. Only the campaigns of Timur
[q.v.] put an end to this internal collapse—and then
only for a short time as the foundations of the empire
he created also proved weak.
Under the Ilkhans Persia, for the first time for
centuries, was brought together as a territorial and
political entity (even though this was thanks to the
toleration of independent minor states): and thus this
period must be regarded as of the highest significance
for the country. There emerged an unusual development of the arts; and the promotion of various
branches of science—while limited in aim (astronomy
as a development from astrology, medicine, historiography)—finally raised the standard of the whole
nation.
Our information on the period of the Ilkhans is
very extensive; first we have the abundant Persian
historiography, especially the works of Djuwayni,
Rashid al-Din and Wassaf [qq.v.]; then the independent historiography in Syriac (Barhebraeus,
Chronography), which views the course of events from a
Christian standpoint and thus brings valuable supplementary information, especially on cultural history.
Besides these sources, we have works in Arabic,
firstly Ibn al-Fuwatl [q.v.], whose work on events in
Mesopotamia is very enlightening for administrative
history, then the numerous works of early Mamluk
Egyptian history, which reflect the Mamluk point
of view and therefore shed light on external events
and provide a contrast with Persian works. There
are also several important notices in Georgian,
Armenian, Byzantine and Western works which
should not be overlooked. The large number of
surviving coins form a reliable alternative for the
almost complete lack of original documents.
Bibliography: Detailed account in B. Spuler,
Die Mongolen in Iran. Politik, Verwaltung und
Kultur der Ilchanzeit 1220-1350, Leipzig 1939
(= Iranische Forschungen, ed. H. H. Schaeder, i),
3rd ed. Berlin 1968 (a Turkish translation, with
some additions, was published in 1951 by the Turk
Tarih Kurumu, Ankara). Comprehensive survey
of the events in B. Spuler, Die Mongolenzeit,
Leiden 1953 (= Handbuch der Orientalistik, ed.
B. Spuler, vi/2 Geschichte der Islamischen Lander
im Oberblick, 2); Eng. tr., The Mongol period,
Leiden 1960. Older works: particularly Mouradgea
d'Ohsson, Histoire des Mongols depuis TchinguizKhan jusqu'd Timour Bey ou Tamerlan, 2nd
edition, 4 vols., Amsterdam 1852; H. Howorth,
History of the Mongols from the gth to the igth
century, 4 vols., London 1876-88, as well as the
appendix and index, London 1927 (secondary
sources only); R. Grousset, VEmpire des Steppes.
Attila, Genges-Khan, Tamerlan, Paris 1939; idem,
Histoire de VAsie Centrale, Paris 1948 (secondary
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sources only); and (particularly for the Ilkhan
empire) J. von Hammer-Purgstall, Geschichte der
Ilchane, 2 vols., Darmstadt 1841-3.
General: cAbbas Ikbal [Eghbal], Ta*rlkh-i
mufassal-i Iran az istild-i Moghul td i^ldn-i Mashrutiyyat, i, Az ftamla-i Cingiz td tashkil-i dawlat-i
Tlmuri*, 1341 s.; J. J. Saunders, Le nomade comme
bdtisseur d* Empire: conquete arabe et conqutte
mongole, in Diogene, no. 52 (1965), 85-109; B.
Lewis, The Mongols, the Turks and the Muslim
polity, in Trans. Royal Hist. Soc., 5th ser., 1968,
49-68; C. Cahen, The Mongols and the East, in
K. M. Setton, ed. in chief, A history of the Crusades,
ii, edd. R. L. Wolff and H. W. Hazard, The later
Crusades 1189-1311, 715-34.
Economic history: I. P. Petrushevskiy,
Zemledeliye i agrarniyjt otnosheniya v Irane xiiixiv vekov, Moscow-Leningrad 1960 (Persian tr. by
Karim Kishavarz, Kishdvarzl va munasabdt-i
ardi dar Iran cahd-i Moghul); Djacfar H. Khesbak.
Ahwdl al-'Irdk al-iktisddiyya fi ^ahdal-ilkhdniyyin
al-Mughul, in Mad^allat Kulliyyat al-Addb
(Baghdad) (1961), 1-56; idem, al-^Irak fi cahd
al-Mughul al-llkhaniyyin, Baghdad 1968; Ann
K. S. Lambton, Landlord and peasant in Persia,
London 1953, 77-104.
For relations with the West, see especially
P. Pelliot, Les Mongols et la Papaute, in ROC, ser.
3, xxiii (1922-3), 1-30, xxiv (1924), 225-35, and
xxviii (1931-2), 3-84; G. Soranzo, // Papato,
VEuropa cristiana e i Tartari, Milan 1930 (Pubblicazioni delFUniversita Cattolica del Sacro Cuore,
ser. 5, vol. xii); D. Sinor, Les relations entre les
Mongols et I'Europe jusqu'd la mort de Bela IV,
in /. World Hist., iii (1956), 39-62.
For the coinage, besides the general works of
Lane-Poole and Markov, the catalogue of the
Museum in Istanbul and other catalogues, see
especially C. M. Frahn, De Il-Chanorum sive
Chulaguidarum numis Commentationes duae, in
Mem. de VAcad. Imp. des Sciences de SaintPetersbourg, ser. 6, vol. ii (1833), 469-562.
Maps are to be found in the above mentioned
works by Spuler, also in the Historical Atlas of the
Verlag Georg Westermann-Braunschweig (1956),
as well as in A, Hermann, Historical and commercial
atlas of China, Cambridge, Mass. 1935 (HavardYenching Institute, Monograph Series, vol. i).
Full genealogies in Spuler and Howorth, as well
as in E. von Zambaur, Manuel de genealogie,
Hanover 1927, 2Bad Pyrmont 1955, pp. 244-5.
(B. SPULER)
ARCHITECTURE AND ART

Ilkhanid art represents the art of the Mongol period of Iran, that is from the time when Hulagu assumed the title of Ilkhan until the death of Abu Sacld
(middle of the 7th/i3th century till 736/1335). It is
the period of the strongest Far Eastern influence in
the country, which shows itself most extensively in
textiles, ceramics and miniature painting and brought
into common Muslim use a number of new iconographic themes of Chinese derivation, such as the
lotus, the phoenix (feng-huang) and square Kufi writing, which was probably inspired by Chinese seal
characters. In many other respects Ilkhanid art is
the stylistic continuation and refinement of Saldjuk
art, especially in its first half. In turn the art of
several minor dynasties developing on the ruins of
the Mongol sultanate (Indjii and Muzaffarid in
Shiraz, Djalayirid in Tabriz and Baghdad, and Kart
in Herat) continue the Mongol tradition and tbua
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constitute the link between it and subsequent
Timurid art.
Architecture. The religious and secular buildings within the present political boundaries of Iran
have been listed and described by D. N. Wilber (Architecture of Islamic Iran. The II Khdnid period,
Princeton 1955; Persian translation by cAbd Allah
Faryar: Micmdri-yi isldmi-yi Iran dar dawre-yi
Ilkhdn, Tehran, 1346/1967; for some corrections and
additions see the review by Myron Bement Smith in
JAOS, Ixxvi (1956), 243-7). To this body of buildings
should be added the Russian publications on the
monuments of Adharbaydjan and the Turkmen
S. S. R. (summarized in L. S. Bretanitskii, Zodcestvo
Azerbaidzana XII-XV vv. i ego mesto v arkhitekture
peredeniego vostoka, Moscow 1966; G. A. Pugacenkova, Iskusstvo Turkmenistana, Moscow, 1967). In
general the plans, techniques and decorative schemes
of the Saldjuk period continue, especially when after
nearly five decades of inactivity a new architectural
boom developed. This change of pace was due to the
Islamization, Iranization and urbanization of the
dynasty under Ghazan Khan (694-703/1295-1304).
The main religious buildings were mosques, madrasas,
mausolea, shrines and khdnfcdhs. The novel stylistic
tendencies are a stress of the vertical by means of
higher, often ovoid domes, higher and narrower
eyvans (barrel-vaulted halls open toward the courtyard end), minarets flanking portals or eyvans and
colonettes at corners; the subdivision and openingup of non-bearing walls through windows, bays,
niches and stairways; and stronger use of colour
not only in the form of painted plaster decoration,
usually in relief, but more specifically, after about
710/1310, by the use of faience mosaic for total
wall coverage (D. N. Wilber, The development of
mosaic faience in Islamic architecture, in Ars Islamica,
vi (1939), 40-7). The classic Iranian mosque developed
in the Saldjuk period with four eyvans cross-axially
arranged around a courtyard and with a high dome
chamber in front of the mihrdb occurs only in the
Masdjid-i Djamic of Varamin (722-6/1322-6) and
under Muzaffarid rule in Kirman (750/1349).
However, the two earlier mosque types consisting of
an open, domed kiosk based on the cahdr-tdfc firetemple or of a large single eyvan still occur, namely
in the Masdjid-i Baba cAbd Allah in Nayin of 7oo/
1300, in the three mosques of about 725/1325 in
the neighbourhood of Isfahan, at Dashti, Kadi and
Eziran, the Masdjid-i Djamic of Ardabll rebuilt in
the early 8th/i4th century and respectively, in the
monumental Masdjid-i Djamic of CAH Shah in
Tabriz of ca. 710-20/1310-20. While on his visit to
Iran in 727/1327 Ibn Battuta speaks repeatedly of
madrasas which according to him served not only
as religious schools but also as zdwiya (hostel,
hermitage or convent). However, only four such
buildings have been preserved, all of them postIlkhanid properly speaking. Of these the more significant are the Madrasa Imami of 755/1354 and
the Madrasa in the Masdjid-i Djamic built between
768 and 778/1366 and 1376, both in Isfahan and following the four eyvan-scheme with cells for the students between the eyvans. The importance given to
mausolea particularly to imamzadas (or burial places
of descendants of the Shlcite imams) is apparent
from their large number, as they comprise 39 monuments among the 119 listed by Wilber. They fall
into two major categories, both with an inner dome
over the burial chamber in the centre of which
there is the sarcophagus, if the latter is not placed
in a vaulted crypt underneath. They are either

square chambered with more horizontally dominant
features, of which the Gunbad-i cAlaviyan with very
high florid stucco decoration of ca. 715/1315 (according to E. Herzfeld and Wilber, or ca. 1200-1250
according to Minorsky) is an outstanding example;
or they constitute the larger group of the taller,
vertically oriented tomb towers which can be round,
square or polyhedral and are covered by exposed
domes or polyhedral tent domes or conical roofs.
The earliest is the Imamzada Shah Ciragh in Shiraz
of 628-58/1230-59 and they were being built throughout the period and after it, the last being the Imamzada Khwadja clmad al-Din of 792-1390 in I£umm,
a town which is particularly rich in mausolea (ten
in number, the earliest being of 677/1278). The
other town which has preserved many such buildings
in its vicinity is Isfahan, where the most important
is the tomb of Shaykh Muhammad b. Bakran, known
as PIr-i Bakran in Lindjan of which the tomb chamber, deep eyvan and entrance passageway were built
between 698 and 712/1299 and 1312 and which is
very important for its lavish display of carved stucco
decorations and faience revetments. The lofty tomb
tower of Ghazan built between ca. 1297 and 1305
in Ghazaniyye, a suburb of Tabriz, was destroyed
by Shah cAbbas I, but the undoubtedly even more
remarkable mausoleum of Sultan Muhammad Oldjyetii Khudabanda in Sultaniyya of 705-13/1305-13
is fairly well preserved, although various subsidiary
buildings and a surrounding wall with towers have
disappeared (a view of the town with this building
as seen in 944/^537 in a MS of Nasuti al-Silalii alMatraki is illustrated in colour in E. Akurgal, C.
Mango and R. Ettinghausen, Treasures of Turkey,
Geneva 1966, 201). A. Godard has characterized it
as "certainly the finest example known of Mongol
architecture, one of the most competent and typical
products of Persian Islamic building and technically
perhaps the most interesting" ("The Mausoleum of
Oljeitii at Sultaniya", in Survey of Persian Art, ii,
1103-18; Wilber, op. cit., 139-41). While Oldjeytii
followed the Shicite persuasion (after 709/1309), he
meant to have the remains of the Caliph cAli and of
his son, the Imam Husayn, transferred to his
mausoleum, but this project was not realized. The
building is an enormous octagon, about 126 feet
(39 m.) wide with the burial chamber containing the
cenotaph of the Sultan in a rectangular addition
opposite the entrance. The outer walls are lightened
on each side by a huge gallery with three openings
and the inside by two-storied arcades. A terrace at
the base of the dome has a minaret at each corner. The
"perfectly conceived and constructed" dome itself
has a span of 80 feet (24.5 m.), is single-shelled and
solely built of bricks without buttresses, pinnacles
or shoulders. The building is richly decorated by
painted, flat stucco carvings, much of it imitating
brickwork and brick-end plugs, tile revetment,
faience mosaic and, on the inside, painting in the
manner of book illuminations. Also in this period
whole sanctuary complexes were constructed around
tombs of venerated saints, such as that of Bayazid
al-Bistami consisting of the shrine proper, a Masdjid-i
Djamic and a tomb tower, built between 700 and 7i3/
1300 and 1313 (A. U. Pope, in Survey of Persian Art,
ii, 1080-6; Wilber, op. cit., 127-8), that of Shaykh
c
Abd al-Samad al-Isfahani in Natanz, built between
704 and 725/1304 and 1325 which comprises besides
the tomb a Masdjid-i Djamic, a minaret and a khdnkdh (Pope, op. cit., 1086-9, A Godard, Najanz, in
Athdr-e Iran, i, 1936, 83-102; Wilber, op. cit., 133-4);
and also that of Afrmad b. Abu '1-Hasan, known
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as Shaykh pjam, in Turbat-i Shaykh Djam, where
there is a fairly well-integrated congregate of various
units erected ca. 1330 (Wilber, op. cit., 174). Finally
a religious monument of great distinction is the
mihr.db of delicately carved stucco of 710/1310 in a
side prayer hall of the Masdjid-i Djami 0 of Isfahan,
which dates from the Shicite period of Oldjeytu.
That few secular buildings are preserved is partly
due to the fact that Ilkhanid rulers preferred to
live in luxurious tents till the end of their rule and
that such monuments were built of wood and other
perishable material. In the Mongol mountain town
of Saturik, a site now called Takht-i Sulayman, is
a large ruined eyvan, decorated with niches topped
by stalactites; it was part of a palace which according
to Hamd Allah Mustawfi was rebuilt by Abaka
Khan and has been dated ca. 1275 by Wilber (op.
cit., 112). As the intensive German excavations between 1960 and 1964 elucidated, the intricate palace
complex was composed of various units such as isolated eyvans, cross-shaped buildings either with a
central court or a central dome, rectangular halls,
a twelve-sided building, etc., all erected along the
four sides of a huge near-square layout with pillars
forming an arcade around the courtyard with the
oval lake in the centre. Wall tiles with geometric
designs and partially glazed blue and green were
discovered there, as well as two capitals decorated
with Chinese dragons. In addition, a great deal of
locally manufactured pottery, especially of the socalled Garrus type (which had previously been dated
5th/nth to 7th/i3th century), and moulds for mihrdbs
and animal sculptures appeared in the ruins. Furthermore, a square building with a carved doorway,
apparently covered by a central dome was found to
be Mongol (although it was formerly thought to be
Parthian) and it was assumed that it might be a
mausoleum. Finally, there was a large Mongol gateway. All these discoveries were unique and thus of
the greatest importance for our understanding of
secular Iranian architecture (R. Naumann, W. Kleiss,
et. al., Takht-i Suleiman and Zendan-i Suleiman, in
Archdologischer Anzeiger, Ixxvi (1961), cols. 51-9;
idem et. al., ibid., 1962, cols. 660-70; idem et. al.,
ibid., 1964, cols. 27-65; idem et al., ibid., 1965,
cols. 697-713). In addition, three poorly preserved
caravanserais of the standard court type were found
near Marand (ca. 1330-5), Sin (730-1/1330-1) and
Sar£am (733/1332), of which in each case the best
preserved part proved to be the single portal. In
Sin it is followed by an unusual hexagonal vestibule,
while in Sarcam the cut stone entrance doorway and
inscription above it betray Syrian influence. The
most unusual secular building was probably the observatory built about 656/1258 at Maragha on Hulagu's orders from plans prepared by Nasir al-Din
Tusi. The structure is known to have contained a
dome and a library, to which Ghazan Khan added
yet another dome, all of which were already in ruins
in 1340 when Hamd Allah Mustawfi wrote his Nuzhat
al-kulub.
A novel feature of the Mongol period was the
massing of public buildings in newly constructed
quarters, such as the Ghazaniyya of Ghazan Khan
and Rabc-i Rashidi built by his vizier Rashid al-Din,
both near Tabriz. Thus the former included besides
the sultan's mausoleum and his palace buildings, a
mosque, two madrasas, a khdnkdh, a zdwiya for sayyids, an observatory, a hospital, a library, archive
and administrative buildings, hammdms and a fountain, while the latter boasted two mosques, madrasas, a khdnkdh, scientific institutions, two libraries,
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hospitals, hammdms, caravanserais, spinning mills,
paper factories, a dye house, a mint and gardens
(K. Jahn, Tdbris, ein mittelalterliches Kultuurzentrum
zwischen Ost und West, in Osterreichische Akademie
der Wissenschaften, Anzeiger der phil.-hist. Klasse,
Jahrg. 1968, No. n, pp. 207, 210). It is not specifically known whether or not these structures were
built in a coordinated or more haphazard fashion;
if the first assumption is right (and much speaks for
it), this Mongol activity would be the forerunner
of the "kulliyye" foundations of the Ottoman sultans
in Iznik, Bursa and Istanbul.
Ceramics. The main manufacturing centre was
Kashan, since Rayy did not resume its activities
after the Mongol destruction of ca. 1220. Throughout
the period Kashan produced both large scale mihrdbs
and small scale tile revetments (both called kdshl
after the town) as well as pottery. Of these the production of the mihrdbs was the more conservative.
Symbolizing a niche, they usually formed a succession of flat arches with the innermost often showing
a lamp (in reference to Sura XXIV, verse 35) and
had as their main decoration Kur'anic passages or
invocations of the Shici imans, rendered in dark blue
relief set against a lustre background. The manufacture starts as early as 623/1226 and continues
as late as 734/1333, and as the signed pieces indicate was at times practised by family workshops.
As the often dated tiles show, they were made
throughout the period and as late as 739/1338. They
were usually lustre painted and formed dadoes in
which eight-pointed stars alternate with cross-shaped
units; from ca. 1300 on, the latter were for contrast's sake glazed cobalt blue or turquoise green.
While the tiles for religious buildings showed floral
or arabesque designs, those made for secular structures displayed realistically rendered animals and,
occasionally, figural subjects in the Saldjuk tradition.
Only in the 8th/i4th century do the depicted personages begin to wear Mongol costumes. Toward the
end of the 7th/i3th century rather coarse relief designs appear with Far Eastern motifs in the centre
and large naskh writing in white on a blue ground
as the framing device. In the 8th/i4th century there
is a definite decline in the artistic quality.
Throughout the 7th/i3th century the pottery, too,
followed Saldjuk tradition, but was slowly losing the
delicate details and general refinement of the earlier wares. A new, nearly hemispherical shape appears and also a heavily shaped bowl whose upper
walls are vertical and crested with a flange which
projects both outward and inward; there is also a
new interior decorative scheme of radial segments
filled with alternating motifs. While overglaze painting (called mind*i) disappears in this period, other
techniques emerge which become specifically identified with this period. These are a ware with under glaze painting in green, blue and purple on a white
ground made between 672/1274 and 729/1329; a ware
with a characteristic deep cobalt blue glaze with
overglaze painted designs in white, red and gold
used for both pottery and tiles (only one dated tile
of 715/1315 so far discovered); finally there are
three related wares which can be attributed to the
first four decades of the 8th/i4th century and which,
though erroneously connected with the modern town
of Sultanabad (where the earliest pieces had been
found), still show stylistic connections with the earlier Kashan production. Their common aspect is a
coarse clay body, heavy potting, a very dense underglaze painted design in which the ground nearly disappears usually under a display of foliage, and a
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preference for a subdued chromatic range consisting i
of greys, browns and whites with dark blue and turquoise only discreetly used. The flower and animal
motifs are often of Far Eastern origin and the figures wear Mongol costume. This type of pottery
had a strong influence in other Muslim countries,
even those politically at odds with the Mongols. Its
style is therefore found not only in the pottery of
the Golden Horde at Saray Berke, but also in Damascus and Cairo (A. Lane, Later Islamic pottery.
Persia, Syria, Egypt, Turkey, London 1957, 6-20).
The material evidence of the pieces themselves is
corroborated and supplemented by a section in a
Persian MS of 700/1300 in which Abu '1-Kasim cAbd
Allah b. cAli b. Muhammad b. Abi Tahir, son and
brother of two well-known Kashan potters, provides
information about the raw materials and technical
processes involved in the contemporary Kashan
production of glazed ceramics (H. Ritter,, J. Ruska, F. Sarre and R. Winderlich, Orientalische
Steinbilcher und persische Fayencetechnik, Istanbul
1935).
M e t a l work. It is difficult to differentiate the
Iranian objects from those made in neighbouring
countries especially in the Djazira. The designs on
the brasses of the 7th/i3th century and those of
the 8th/i4th century, inlaid with silver and sometimes with gold, and very rarely with copper, become progressively drier, more rigid and less imaginative in comparison to those of the Saldjuk period.
However, they continue the earlier modes of decoration, particularly the deployment of the patterns
in registers with skilfully arranged roundels and
cartouches of various sizes set against formalized
background designs, and often using human figures
in court scenes. In this respect they show the strong
imprint of Mesopotamian, especially Mawsil work,
although it must be remembered that the pieces
from that region were originally themselves influenced by the Iranian metal production. (For a study
of a special group starting in 705/1305 with a bowl
by a Shirazi artist see Eva Baer, Fish-pond ornaments on Persian and Mamluk metal vessels, in
BSOAS, xxxi (1968), 14-27). Chinese influence is occasionally found (R. H. Finder-Wilson, A Persian
bronze mortar of the Mongol period, in Proc. XXVth
Int. Congress of Orientalists, 9th-16th August 1960,
Moscow 1963, ii, 204-6). That the period is not without creative ability is demonstrated by a number of
new shapes for caskets, especially a polygonal one
with a domed cover. Dated pieces of the 8th/i4th
century indicate that in the second half of the Mongol period there is a growing predilection for the
sole use of inscriptions, floral designs, arabesques
and geometric patterns, although a bowl of 752/1351
still has human figures in the uninterrupted main
register. L. Giuzalian has identified a production
in Shiraz made for the Indjii Sultan Abu Ishak (see
Proc. XXVth Int. Congress of Orientalists, ii, 174-8).
Shiraz work continued under the Muzaffarids, as a
signed piece in the Cairo Museum of 761/1360
indicates. A different type of metalwork, a huge
bronze basin by an Isfahan! artist, carrying the
name of the Sultan Ghiyath al-Din Muhammad Abu
Bakr of the Kart dynasty, was cast in 776/1375 for
the Masdjid-i Djamic in Herat (A. S. Melikian Chirvani, Un basin iranien de Van 1375, in Gazette des
Beaux-Arts, n.s. Ixxiii (1969), 5-18). A third, and
again different post-Mongol group consists of a
number of richly silver inlaid bowls with elaborate
miniature-like court scenes in or between roundels
which foreshadow the Timurid painting style. (A gen-

iral survey in D. Barrett, Islamic metalwork in the
British Museum, London 1949, pp. XVII-XIX).
Textiles. There is no doubt that fabrics were
woven in Iran during the Mongol period, but modern
research has so far not been able to distinguish
them clearly from the products of other Muslim
regions and possibly even from those made in China.
These textiles called panni tartarici in Western
sources represent an international luxury style. It is,
however, obvious that the overall organization based
on roundels with one or two heraldically rendered
animals and an interstitial pattern which had been
developed in Sasanian times and was still current
in the Saldjuk period was no longer the main arrangement. Chinese ideas had thoroughly destroyed
that convention of many centuries and had introduced
new composition schemes and Far Eastern motifs.
The arrangement which was closest to the old system
was an overall pattern of pointed ovals formed
by a system of stems which enclose animals in a
circular setting. Otherwise there was often an open
composition with animals in alternate rows placed
in dense vegetation. The most common organizational
schemes were bands of various width with Arabic
inscriptions, flowers, geometric and other formal
designs and, to a lesser extent, with animals and
birds. The key piece is the burial robe of Duke
Rudolf IV of Austria (1365) in the Episcopal Museum in Vienna which has the name of Ilkhan Sultan
Abu Sacid woven in it; this in turn is close to the
fabric found in the tomb of Cangrande I at Verona
(1329) (G. Sangiorgi, Le stoffe e le vesti tombali di
Cangrande I della Scala, in Bollettino d'Arte, n.s. i
(1921), 441-57; see also Otto von Falke, Kunstgeschichte der Seidenweberei, Berlin 1913, ii, 5o63>
now antiquated, but richly illustrative material;
W. Mannowski, Kirchliche Gewdnder und Stickereien
aus dem Schatz der Marienkirche, Danzig 1929, vol. 3,
vol. 2, nos. 30-33; Phyllis Ackerman, Textiles of the
Islamic periods, in Survey of Persian Art, iii, 204261; Lane, Later Islamic pottery, 3-5).
The Art of the Book. The period's earliest
dated book bindings of 676/1277 and 697 or 699/1297
or 1299 respectively, both from Maragha, use blind
tooling to create a central mandorla-shaped medallion
and triangular corner pieces within a simple frame.
The punches are limited in number and all of a geometric nature with the exception of two arabesques
on the flap of the second piece. In composition and
in its filling devices this binding is still in the Saldjuk
tradition and only in the following century does the
style advance. Thus on a thirty-volume Kurgan set
made in Hamadan in 713/1313 for Sultan Oldjeytii
gold tooling in the form of dots appears and is
applied to a larger and more elaborate circular
medallion filled with geometric patterns. Designs
impressed into the lining (doublure) of the binding
are first found in 704/1304 and the first signature
stamp in 706/1306. By 735/1334 the central medallion and corner pieces have become bigger and have
a more elaborate outline, while in 781/1379 the
earlier mode of filling the decorative forms with
geometric strapwork has been replaced by arabesques and even naturalistic floral branches. Overall large scale geometric configurations as found in
Mamluk Egypt remain, however, unknown, and in
the 8th/14th century the use of gold tooling remains
still limited (R. Ettinghausen, The- covers of the
Morgan Manafic manuscript and other early Persian
bookbindings, in Studies in art and literature for
Belle da Costa Greene, ed. D. Miner, Princeton 1954,
459-73; K. B. Gardner, Three early Islamic book-
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bindings, in The British Museum Quarterly, xxvi,
(1962), 29-30).
More spectacular than the bindings are the illuminations, especially the "carpet pages" in Kur'ans
and other MSS. Here again Oldjeytii was the great
patron, as is shown by the large size, thirty-volume
Kur'an set in the National Library, Cairo, created
in Ramadan in 713/1313. Here colourful arabesques
and knot designs were placed within ever changing
geometric layouts. Other giant Kur3an MSS were
written for the same sultan in Baghdad in 706/1306
and in Mawsil in 710/1310. A Rashid al-DIn MS of
710/1310 demonstrates that other texts were also
handsomely decorated, in this case with a carpetlike repeat pattern within a richly treated frame.
Its design is, however, in a less monumental, more
delicate style and the same general tendency is
noticeable in later Kur'an MSS of 728/1327 and 738/
1338. All these illuminations have a character of
their own which distinguishes them from both the
Saldjuk and Timurid creations (R. Ettinghausen,
Manuscript illumination, in Survey of Persian Art,
iii, 1954-9).
In spite of conservative tendencies in certain
early MSS and even in the late MSS painted in Shiraz
between 731/1330 and 741/1341 under the Indjii
Sultans, miniature painting of the Ilkhanid period
achieved a complete break with traditions evolved by
Arab or Saldjuk Iranian ateliers, or as the Safavid
calligrapher and painter Dust Muhammad expressed
it in 951/1544: Its first great master (Ahmad Musa)
"withdrew the covering from the face of painting
and invented the kind of painting which is current
at the present time". The evolution developed rapidly
from MS to MS and, as already the earliest MS,
Djuwayni's Tdrlkh-i D±ahdn-gushd of 689/1290 in the
Bibliotheque Nationale in Paris, indicates, is engendered by a strong Chinese influence. In this earliest
MS as well as in a group of undated small-size Shahndma MSS of the early 8th/i4th century and in the
vShiraz MSS between 1330 and 1341 it is only Chinese
motifs and Far Eastern costumes which betray the
new trend, but in many miniatures of the next MS,
Ibn Bakhtishu°s Mandfi*- al-hayawdn of 697-699/1297
or 1299 in the Morgan Library, there is in addition
a new indication of spatial depth, an interest in the
rendition of landscape and impressionistic tendencies
to depict small plants. In MSS of Rashid al-DIn's
Djami*- al-tawdrlkh of 706/1306, 714/1314 and 7i7/
1318 the polychrome Saldjuk manner is replaced by
a linear style with subdued partial colouring. In addition pure landscape renditions and a novel interest
in the portrayal of human drama and emotions are
to be found. The activities of the next two to three
decades are not quite clear, as there are no dated
MSS preserved. However, a MS which is usually
regarded as the major product of the late period of
Sultan Abu Sacid and the following years (ca. 133040), a large size Shdh-ndma fragment (often called
the "Demotte Shdh-ndmeh" after its first antiquarian
owner) shows various experimental stages of the
amalgamation of the novel concepts. At times they
appear in somewhat confused compositions, but many
miniatures reveal that a new style has been born,
so that the MS presents itself in the monumental
manner which is commensurate with its subject
matter. It goes back to the rich palette of the preMongol styles for figures and architecture but this
is combined with three-dimensional monochrome
elements used for such landscape features as trees,
rocks, hills and receding ridges. While in some
paintings there is a full awareness of the new con-
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cepts of three-dimensionality, in others space is
restricted by placing the action or scene into a narrow frontal zone which is cut off by decoratively
treated elements of the background such as hills or
an architectural screen. More than in any other MS
narration is turned into a heroic spectacle reflecting
at times a specific mood. This is even mirrored in
the landscapes, which therefore become an important element in the composition. A large body
of detached miniatures of historical, legendary, folkloristic and eschatological nature found in eight albums in the Topkapi Sarayi Miizesi of Istanbul and
in the Preussische Staatsbibliothek (now Tubingen)
reflects the same stylistic stage and also that of
the following decades. Among them are miniatures
from a Mi^rdd/i-ndma with old attributions to Ahmad
Musa, who is credited with such a work by Dust
Muhammad and is called the leading master of the
period. The same general data applies probably to
the cut-out paintings of a large scale Kallla waDimna MS, now in the University Library, Istanbul,
where the more successful integration of the figures
and landscape speaks for a slightly later date than
that of the more experimental "Demotte Shdhndmeh". The only dated MS of this period and style
is a Garshdsp-ndma of 754/1354 also in the Topkapi
Sarayi which represents a stylistic stage after the
"Demotte Shdh-ndmeh", but still reflects its manner.
A more advanced style, possibly from another locality, if the paintings were not executed at a later
date than the MS, is found in another Kallla wa-Dimna, the text of which is dated 744/1343 (in Cairo),
where the figures are more diminutive while the
landscape is purely decorative and the space hardly
rendered. This is a general tendency which is clearly
noticeable in various dated MSS of the second half
of the 8th/i4th century (L. Binyon, J. V. S. Wilkinson,
Basil Gray, Persian miniature painting, London 1933,
29-48, 184; D. Barrett, Persian painting in the
fourteenth century, London n.d.; E. Kiihnel, History
of miniature painting and drawing, in Survey of
Persian Art, iii, 1833-41; R. Ettinghausen, On some
Mongol miniatures, in Kunst des Orients, iii (1959),
44-65; B. Gray, Persian painting, Geneva 1961, 19-55
(bibliography: p. 173); B. W. Robinson, Persian
painting, London 1967, 35-42; 84-5; on the albums:
R. Ettinghausen, Persian Ascension miniatures, in
XII Convegno Volta (Accademia dei Lincei, Roma),
Rome 1957, 360-83; M. S. Ipsiroglu, Saray-Alben.
Diez'sche Klebebdnde aus Berliner Sammlungen,
Wiesbaden 1964; idem, Malerei der Mongolen, Munich
1965).
Bibliography of publications treating of the
whole subject: "Ilkhan Art", in Encyclopedia of
World Art, vii, New York 1963, columns 788-98
with extensive bibliography; and chapters in the
general histories of Islamic art, e.g., those by Georges
Marcais, Ernst Kiihnel and Katharina Otto-Dorn.
For the decorative arts and painting see also Oleg
Grabar, Persian art before and after the Mongol
conquest, University of Michigan Museum of Art,
Ann Arbor 1959; idem, "The visual arts, 10501350" in Cambridge History of Iran, v, ed. J. A.
Boyle, Cambridge 1968, 626-58.
(R. ETTINGHAUSEN)
C
ILLA "cause", pi. *ilal.
i.—GRAMMAR
The idea of the *iUa is important, and appears in
the earliest treatises. In fact, Ibn Sallam al-Diurna^I,
who sees cAbd Allah b. Abi Istiak (d. H7/735) as
the founder of nahw, says of him: "he enlarged the
scope of kiyds and explained the Hlal" (al-Kifti,
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Inbdy, ii, 105). Few grammarians, however, have
dealt with the question of Hlal for its own sake: alZadidjadii, in ch. 5 (64-6) of the Kitdb al-lddh fl
Hlal al-nafrw (Cairo 1378/1959); Ibn Djinni, in several
chapters of the Khasd^is, i (Cairo 1371/1952), 48-95,
144-63, 173-4, i74-8o, 183-4; al-Suyuti, in ch. 4
al-Hlla (54-68) of the Kitdb al-Iktirdh fl Him usul
al-nafyw (Cairo 1310); from him we know that Ibn
al-Sarradi dealt with it at the beginning of his Usul,
and al-I^usayn al-Dinawari al-Djalis (Bughya, 236)
in the Kitdb Thimdr al-sind'a (in MS., see Brockelmann S I, 514).
Al-Zadjdiadii (d. 337/948-9), in this ch. 5 Hlal
al-nafyw, says that they are artificial (mustanbata]
and not necessitating (laysat mud[iba), and puts them
into three categories: ta'limiyya, kiydsiyya, diadaliyya nazariyya. The first are concerned with the teaching (ta'lim) of the language of the Arabs, permit it
to be learnt and are included among the norms that
rule it. One says: kdma Zaydun, "Zayd rose", with
Zayd in the raf (nominative), and if the question is
asked: why is Zayd in the ra/ c ? the answer is—
and this is the Hlla—because he is the fdHl, "the
agent" of the verb, which affects him and puts him
in the ra/c. One says: inna Zaydan kd*imvn, "Zayd
is standing". Why, in this case, should Zayd be in
the nasb (accusative) and bd*im in the ra/c? The
answer is: because of inna, which puts the noun following it in the nasb and the khabar (predicate) in
the rafc. This reply expresses the Hlla.
c
llal kiydsiyya are concerned with explanations
founded on kiyds, "analogy": in the case of inna
Zaydan kd*imun, why should inna put the noun in
the nasb? Because (Hlla fciydsiyya) it resembles a
transitive verb; it is thus thought of as comparable
with it and behaves like it, because of this resemblance. From a formal point of view, Zaydan is comparable with the object of the verb in the nasb, and
frd*im in the ra/c with the fdHl, which is in the ra/c.
*Ilal dj_adaliyya nazariyya make up all the other
explanations that are worked out by reflexion (nazar)
and frequently brought into discussion (d^adal), in
answer to the questions that arise subsequently. The
previous Hlla (fciydsiyya) stated: a resemblance to
a transitive verb. To what verb? to a verb in the
past ? in the present ? in the future ? In a comparison
with a transitive verb, why select a verb the complement of which precedes the fdHl (such as daraba
Zayda* *Amrun)? This is a secondary construction
(farc) in relation to the basic construction (as/): daraba <Amrvn Zaydan. Why choose a secondary construction? What similar cases justify this course of
action? Are both constructions (that of far* and that
of asl) permissible? No, for one cannot say: inna
kd*imun Zaydan. Why, then, revoke this prohibition
and permit: inna amdmaka Bakran, "Bakr is in front
of you" ? etc., etc. All the answers to these questions
are Hlal diadaliyya nazariyya. Arab grammarians
speculated unrestrainedly about the Hlal; it was no
empty game for them, but rather an attempt to discover kikma, the Wisdom which harmoniously organizes everything in the language of the Arabs (cf. Ibn
al-Sarradi), and which came through revelation.
Ibn al-Sarradi (d. 316/929) established (I&irdli,
58) two classes of ictildldt, the arguments of the grammarians: (a) Those "which lead to knowledge of the
language of the Arabs, such as: every fdHl is marfu*
(in the nominative) and every maf'ul (complement) is
mansub". [This is al-Zadidiadji's first category], (b)
Those which are Hllat Hlla "the cause of a cause",
"such as: why is the fdHl marfuc and the maf'ul mansub ? Nothing is gained by talking as the Arabs did.

We merely extract the wisdom contained in the usul
(rules) that they have established, and the superiority of this language over others is thus shown"; Hllat
Hlla comprehends al-Zadidjadji's other two categories.
Ibn Djinni (d. 392/1002) seeks to deepen the idea
of Hlla in grammar (references to the Khasd^is).
First, he does not accept (i, 173-4) Ibn al-Sarradj's
expression: Hllat Hlla. This is simply a linguistic
licence, which does not correspond with reality, for
it is concerned with explanations or complements
applied to the Hlla. "The real cause is not caused
(maxima)" (i, 174, line 5); it exists by nature. This
is what requires to be examined, and Ibn Djinni
speculates concerning the character of this cause.
He makes an initial distinction (i, 164): al-Hlla almudiiba, "the necessitating cause" and al-Hlla almudiawwiza, "the cause that permits action", such
as the possibility of changing w into hamza in wukkita > *ukkita, "have a time assigned for something",
or wudjuh > *udiuh, "faces". This, in fact, is only
a sabab which permits but does not necessitate (see
below, Rem. a). Al-Hlla al-mudjiba remains. Is this
of the type dealt with by the theologian or of that
dealt with by the jurist? He says (i, 48, 145) that
it is closer to the first than to the second, and
superior to the latter (i, 50, 1. 15), for the grammarians refer to sense (al-hiss) and speak of heaviness or lightness in the sounds of the language, which
are clearly perceptible to everyone, whereas legal
causation has recourse to signs (li-wukuc al-ahkdm),
in order that judgments may be made (see also: i,
48, 11. 6-12; 51, 11. 12-5). He also distinguishes, within al-Hlla al-mudiiba (i, 88, 164): (a) the Hlla that
necessitates, leaving no possibility of evasion, such
as the changing of alif to wdw in ddrib ("hitting") >
duwayrib in the diminutive; this is comparable with
the causes of the theologians; (b) the Hlla that can
be avoided, but in this case one must accept something disagreeable and repugnant; such as, for
example, in saying: *muykin (following the asl),
without changing the y to w: mukin, "he who knows
with certainty"; or *miwzdn, without changing the
w to y: mizan "balance"; its causation is not absolute.
Thus he says (i, 87 end): "We do not claim that they
[the Hlal al-nahw] reach the same level (tablugh kadr)
of the Hlal of the theologians" (cf. i, 145, 11. 9-11). He
does not then wish to identify these causes completely, but simply to note that they exhibit a more
marked resemblance to one another. Thus, going
beyond the Hlal of the jurists on the one hand, and,
on the other, more resembling the Hlal of the theologians, while falling short of the latter, the Hlal
of the grammarians hold a peculiar position. As R.
Arnaldez says (Grammaire et thtologie chez Ibn Hazm
de Cordoue, Paris 1956, 96): "The problem is thus
clearly set and answered with respect to the specificity
.of the grammatical cause". This is from the Arab
point of view. Modern linguistics considers not causes
in language but significant oppositions between
signs, and relationships between the different signs
in the sentence: functions, provided with formal
marks.
What, however, does Ibn Djinni mean by al-Hlla
al-mudiiba? Without doubt the first category of alZadidiadji and Ibn al-Sarradi (cf. i, 164, 11. 2-5).
Having rejected the Hllat Hlla of the latter, he has
to confine himself to this first category, Now, to
take one example, he makes frequent use of istithkdl
"estimation of heaviness" (and, consequently, of
lightness). Moreover, he uses the arguments of the
grammarians by means of istithfrdl to show the
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difference between the 'Hal of the grammarians and
those of the jurists (above and i, 48, 1. 4). This
istithkdl is a 'ilia nazariyya; in fact, in the cases
quoted above—*muykin > milkin, *miwzdn >
mizdn (non-absolute 'ilia mudjiba) — al-'illa alta'limiyya simply states the changes: uy > u, iw >
l\ the "why?", however, the explanation by means
of estimating heaviness, istithkdl, comes from the
nazar, from reflexion on linguistic behaviour, in the
particular case. What then are we to think? After
careful examination, we must conclude that it is
the term 'illat 'ilia and the abuse of useless questions
that Ibn Djinni has rejected (see i, 173, 11. n ff.),
but that he intended to go beyond the simple grammatical statement and to set up, in the real causes,
an explanation that comes from the working of
linguistic feeling, such as his istithkdl, or from that
which he believes appropriate to the Arabic language.
Granting the cases referred to (muTzin, mizdn et al.},
yet when we consider how far he carries his use of
istithkdl, e.g., i, 55, 11. 4-8, we see that he reaches
the pure systematic 'ilia nazariyya. Real grammatical
cause remains for him a domain that has a clear
first limit with the ta'limiyya, but extends, more or
less rightly, into the nazariyya; reservations are
made, here, about the question of the kiydsiyya, in
view of the extent of Ibn Djinni's discussion of kiyds.
Al-Dinawari (wrote before 583/1187; Brockelmann,
S I, 514), in the Kitdb mentioned above (with the
sharh of Ibn Maktum) (in al-Suyuti, 2nd mas^ala:
Divisions of the 'Hal, Iktirdh, 56-8), also introduces
two divisions. The second apparently corresponds
with that of Ibn al-Sarradj, but he does not discuss
it (ibid., 58, 1. 14-5). The first enumerates the 24
well-known types (naw') of the grammarians' 'Hal:
tattarid cald kaldm al-'Arab wa-tunsdk ild kdnun
lughatihim, "valid for the whole of the Arab speech
and referred to the canon of their language". These,
however, are no longer merely the ta'limiyya or Ibn
al-Sarradj's first division. For example, an important
kiydsiyya is in fact to be found there: the 'illat
tashbih "the cause of resemblance", such as the i'rdb
of the muddri' because of its resemblance to a noun,
and the bind* (absence of i'rdb) of certain nouns because of their resemblance to the huruf (ibid., 57,
1. 5-6); and the 'illat fark, "the cause of difference"
(1. 7-9), a purely systematic 'ilia nazariyya.
When Ibn Djinni's procedure with respect to istithkdl is seen, and his tendency towards pure systematic nazariyya, it is not surprising to find al-Dmawari
produce such a mixture, in his count of the 'Hal.
This means that the grammarian, in his grammatical
speculation, comes no longer to distinguish clearly
between the actual rules of the Arabic language (the
ta'limiyya) and all the "whys?" that they have
accumulated to account for these rules, and that he
thus comes to ascribe to the former the same objective
value as to the latter. Besides, al-Suyuti, repeating
the enumeration of the 24 types mentioned, in the
biographical notice of al-DInawari (Bughya, 236),
introduces them simply as: 'Hal al-nahw al-mashhura,
according to that author.
A 'ilia may also be basita, "simple" or murakkaba,
"compound"; this is the subject of al-Suyuti's 5th
mas^ala (Iktirdh, 61-2). A good example of murakkaba
is the explanation of man' al-sarf, "prevention of
sarf" for nouns with only two cases, by means of
the combined action of two mdni', "obstacle" (see
also Ibn Djinni, i, 174-80).
The important part ascribed to the 'ilia in the
theory of kiyds should also be noted; it can be seen
in the account of Ibn al-Anbari: Luma' al-adilla ft

usul al-nahw (ed. Attia Amer), 53: kiyds al-'illa is
accepted by all bi-idj_md', with unanimous consent,
and it is the only one that enjoys idjmd'; kiyds alshabah, "the kiyds of resemblance" is accepted by
akthar al-'ulamd*, "most scholars".
Remarks: (a) 'ilia, sabab. Ibn Djinni appears to
make a distinction between the two terms: al-'illa
al-mudfawwiza is really only a sabab that permits
and does not necessitate (above and i, 164, 1. 6).
al-Suyuti (d. 911/1505) (Iktirdh, 59, 1. 14), in a note
that follows the end (which is clearly marked) of the
quotation of Ibn Djinni, decides in favour of a firm
distinction: "It is clear, then, that by means of this
difference that which necessitates is called 'ilia and
that which permits is called sabab". This is developed by the commentator on the Iktirdfy, Muhammad
c
Ali b. c Allan (d. 1057/1648), quoted by the editor
of the Khasd*is, i, 164, n. 4. If the latter had noticed
the intahd that closes the quotation from Ibn Djinni
he would not have attributed to him (ibid.) a selfcontradiction. —For 'ilia and sabab in Ibn Hazm,
see R. Arnaldez, op. cit., 186.
(b) For another sense of 'ilia: fyuruf al-'illa or
al-i'tildl or al-huruf al-mu'talla, see HURUF AL-HiojA 3 .
These are alif, wdw, yd*, known as "sick" huruf, as
opposed to the others, the "healthy" ones, al-huruf
al-sahiha. The changes to which they are subject
are dealt with in Arabic grammars in the chapter
on i'ldl or i'tildl, e.g., R. al-Shartuni, Mabddi* al'arabiyya, iv (gih ed., Beirut 1961), 35-40; H.
Fleisch, Trait& de philologie arabe, i, 118-37.
Bibliography: in the text. Ch. 4 of the Iktirdh
of al-Suyuti, which is made up of quotations, has
the advantage of gathering together the important
texts; the author, however, makes certain cuts
in his quotations from Ibn Diinni. (H. FLEISCH)
ii.—PHILOSOPHY
Cause, in the exact sense of Aristotle's TO OCLTIOV.
The term was adopted by Shici thought, by the faldsifa and by the later mutakallimun in their resume's
and refutations of falsafa. The mutakallimun, however, tended rather, in order to denote a causal sequence and the production of an effect, to use sabab,
pi. asbdb, which implies primarily the idea of "channel", "intermediary". A certain confusion of vocabulary sometimes arises from this, and all the more
since the faldsifa, in particular al-Farabi and Ibn
Sina, use sabab freely as a synonym of 'ilia.
The term 'ilia seems to have been adopted very
early in the translations of Greek texts. It would be
tedious to try to trace it through, and we may simply
remark the influence that the Neo-Platonic writings
attributed to Aristotle may have had in this matter
as in many others: especially, here, the extracts
from the Elementatio theologica of Proclus, which
in Arabic became the "Book of the Explanation
of Aristotle concerning the pure Good" (al-khayr
al-mahd), and were known to the Latin Middle Ages
as the Liber de Causis (Arabic ed. by Bardenhewer,
Freiburg i. B., 1882; re-ed. by A. Badawi in Neoplatonici apud Arabos, Cairo 1955). From the very
first lines of the work, the relationship of the first
Cause (here al-'illa al-awwaliyya) with the second
cause, as described in the text, makes it clear that
the thing caused (ma'lul) is maintained in being by
the universal first Cause, even when the immediate
second cause ceases to exert its influence: "and
even if the second cause is separated from the effect
that follows it, the first Cause, which is above it,
is not separated from that effect, since it is the cause
of its cause". The Latin Middle Ages incorporated
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this relationship in a purely creationist view of
the world, and one of a world "commenced" in time,
while falsafa—at any rate eastern falsafa—interpreted it as requiring a necessary and eternal emanation.
Here, as a guide, are some of the more important
references.
I. Shi c i thought. An epistle of the Ikhwan alSafd* is entitled "on causes (Hlal) and things caused
(ma'luldt)" (RascPil Ikhwan al-Safd*, Cairo 1347/1928,
iii, 324 if.). One chapter is devoted to the ideas in
question (ibid., 336-7). The definitions refer to the
more traditional idea of sabab: Hlla is the "intermediary" (sabab) necessary for the existence of
another thing, and the maclul ("thing caused",
effect) is that whose existence requires some "intermediary". As for the various kinds of causes, their
possible enumeration is governed by two points of
view, (i) An analysis very close to that of Aristotle
(Physics, ii, 3 and Metaphysics, A, 2) distinguishes
the efficient cause or agent (Hlla fdHla), the material
cause (Hlla hayuldniyya), the formal cause (Hlla
tsuriyya) and the final or "perfect" cause (Hlla
tamdmiyya}. These four causes, according to the
text, are to be found in every "produced" object.
(2) To this is added the list of what the agent that
produces an effect needs, according to its nature.
If the agent is a man, he needs matter, place, time,
members as instruments, implements and certain
movements. A "natural" agent, on the other hand,
needs only matter, place, time and movements; an
"animate" agent, endowed with vital (nafsdnl)
breath, needs only matter and movements. The
paragraph ends with the statement that the Most
High Creator (al-bdri*) "needs none of this, since
His Act is absolute beginning and creation" with
regard to both matter and time, and to movements,
instruments and implements. The epistle adds that
obstacles created by deficiencies in the matter
(mddda), by the difficulties encountered by the first
matter (hayuld) in receiving form, by lack of instruments and implements or by personal inadequacies,
may all constitute hindrances to the action of the
agent. "How far removed is God Most High from
all this!"
Beings that are caused are divided, in their turn,
into four categories: those produced by men; "natural" beings (minerals, vegetables, animals); then
two categories the details of which depend on certain
Ismacili views: on the one hand the pure nafsdniyya
beings (planets, stars, elements), on the other the
ruhdniyya or "spiritual" beings (first matter, separate form, soul, intellect).
This description of the causes certainly borrows
many of its elements from the Aristotelian tradition.
It is expressed, however, in an analytic frame that
is not Aristotle's; it is more descriptive and more
careful to refer to the hierarchies of beings. The
examination of the causes seems less to satisfy the
intellectual grasp of what constitutes things than to
define the intermediate conditions without which
things could not be brought into existence. These
conditions, however, establish necessary links between the causes and their effects, and thereby lead
to the recognition of the efficacy (ta*thir) of the first
on the second. The Ismacili theory of the first matter,
which gives a spiritual (ruhdni) reality to the hayuld
[q.v.], diverts the idea of material cause in a new
direction; the Muslim faith states that God transcends
any operation of secondary causality, in the absolute
immediacy of His creative (emanative) Act.
Shici (Ismacili) thought follows, with less technical

precision, the same lines and somewhat accentuates
them. The first Cause (al-Hlla al-uld) is sometimes
God Himself, sometimes the first Emanation, thought
of as God as knowable and nameable. Here we shall
refer only to the Kitdb Didmic al-hikmatayn of Nasir-i Khusraw (ed. H. Corbin and M. Mucin, ParisTeheran 1953), e-g-, 7-9, where temporal and local
causes are added to the four classic causes, and
67-70, on the first Cause. Six centuries later, the
world-view of Mulla Sadra Shirazi, which was profoundly monist and emanatist, led him to deny the
relationship Hlla-maHul on the level of the constitutive intrinsic causes of quiddity (mdhiyya), while
affirming it all the more vehemently on the level of
existence (cf. Kitdb al-MashdHr, ed. and trans.
H. Corbin, Paris-Teheran 1964, 53-4/180-1). "That
which is called cause is the origin and source (as/)";
the absolute Origin is the first Cause (ibid., 41/162).
II. Falsafa. The idea of Hlla is common in
falsafa. Al- Kindi refers to it frequently. Thus a risdla
on "the proximate efficient cause (al-Hlla al-fdHla
al-kariba) of being and corruption" enumerates
and defines the four causes, which are here called
"natural"—the material cause being called cwnsuriyya and the final cause tamdmiyya (217-8); it
then analyses more closely the efficient ("agent",
fdHla) cause, and applies the principles thus established. With regard to the "obedience of the
heavenly Bodies to God", we find a new list of
causes, referring to the final cause, which is not
explicitly named (ibid., 247-8); the celestial sphere
is called the "proximate efficient cause" of the
perishable living creature, "and the efficient cause,
as such, is more noble than the thing caused, as
thing caused" (248). Al-Kindi also discusses "the
cause (Hlla) of fogs" (ibid., ii, Cairo 1372/1953, 768), where he uses asbdb as a synonym for Hlal, and
"the efficient cause of the flow and ebb of the tide"
(ibid., 110-33), etc.
Al-Farabi's vocabulary mingles Hlla in its philosophical sense and sabab without much discrimination. Thus in the cUyun al-masdHl (ed. Dieterici, ap.
Alfarabi's Philosophische Abhandlungen, Leiden 1890,
57): the possible things that are "necessary by virtue
of something else" need a cause (Hlla), since they
cannot, either infinitely or correlatively, be causes
of one another (cf. Ibrahim Madkour, La place d'alFdrdbl dans Vecole philosophique musulmane, Paris
1934, 79). It is, then, the Necessary Being that
brings them into existence, and He can have no
cause (Hlla), since He is the first Cause (al-sabab
al-awwal) of the being of things. The paragraph ends
with a short list of the four Aristotelian causes
(Hlal). The same mingling of usage occurs in the
following part of the text (58-9), which describes
the emanation of beings; similarly in the Treatise
on the agreement between Plato and Aristotle (ibid.,
n, 23 and passim), etc. A certain preference for
sabab-asbdb seems to be evident in the Ara* ahl almadma al-fddila (ed. Dieterici, Leiden 1895): chapter
17 on the "original causes (asbdb) of the first form
and the first matter (mddda)", and 22 on the "cause
(sabab) of the intellection of the rational power".
It is, however, in Ibn Sma that we find the clearest
restatements and elaborations concerning the causes;
they can hardly have failed to have some influence
on later Shici thought. They recur regularly in the
metaphysical treatises. Without attempting an
exhaustive list, we may notice as the most important
references: Shifd*, al-Ildhiyydt, Cairo 1960, ii, 257300 ("on the division of the causes and their modalities"), and 327-43 (the demonstration of the exist-
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ence of God as first Cause),; Nadjdt, Cairo I357/
1938, 211-3 and 235-43 (where the usages sababasbdb and ^iila-Hlal occur indifferently); Ishdrdt, ed.
Fliigel, Leiden 1892, 139-43. To these may be added
the shorter summaries of the Daneshndma (French
trans. Le livre de Science, Paris 1955, 127-33), the
Risdla fi 'l-hudud, on the words Hlla and ma'lul
(ap. Tisc rasd'il fi 'l-hikma wa-'l-tabi'iyydt, Cairo
1326/1908, 100-1) and the Risdla fi 'l-tabi*iyydt
(ibid., 4), where the term used is asbdb.
We cannot hope here to deal in detail with Ibn
Sina's "Treatise on causes". In any case, he depends
directly on the texts of Aristotle, especially Book A
of the Metaphysics, which he subjects to a most
searching analysis (particularly in the Shifd* and the
Nadidt), completing, or rather, going beyond them,
and also diverting them in a Neo-Platonic direction.
He does not merely give an analytical list of causes,
but deals with the actual theory of causality (Hlliyya)
and of "causedness" "causeite" (macluliyya), as Mile
Goichon translates it (Lexique de la langue technique
d'Ibn Sina, Paris 1938, no 451). A few remarks:
(1) In a distinction that became classic (adopted,
for example, in the Ta^rifdt of al-Djurdiam: ed.
Fliigel, Leipzig 1845, 160), Avicenna calls the intrinsic causes, that is to say, material (in potentia)
and formal (in actu), "the causes of quiddity" (mdhiyya)', the extrinsic causes, efficient and final, are
"the causes of existence" (or of being, wudiud) of a
thing. "A thing may be caused either with regard to
its quiddity or with regard to its existence" (Ishdrdt,
139). We find here an echo not only of the real
distinction between essence and existence but also
of Avicenna's "extrinsicism", in which existence
"happens" to essence.
(2) The efficient cause (al-Hlla al-fdcila) is considered as the determining constitutive of the existence of a thing; this is a direct application of the
major thesis that any possible thing that is brought
into existence is necessary ab alio (a statement already found in al-Farabi). In the treatise in the Shifd* (Ildhiyydt, ii, 357), Ibn Sina distinguishes in this
regard between the "physicists", who see a motive
cause in the cilla fdHla, and the faldsifa, who define
it as causing the beginning of, and maintaining, being;
he adds that this is the position of the Creator
vis-a-vis the world. He afterwards affirms the existence of God as first efficient Cause, which creates
all being of things (cf. Ishdrdt, 140), a«d no longer
only the motive Cause, as in Aristotle. It is possible
to see in this a source for Thomas Aquinas's "second
way".
(3) Stress is laid on the final (ghcPiyya) cause,
which, in a strongly emphasized formula (Ishdrdt,
139), is called "the efficient cause of the efficient
causes" (cf. the text from the Rasd^il al-Kindi already cited, i, 248). It is the cause of the causes
(Shifd*, Ildhiyydt, ii, 292). As Ibrahim Madkour remarks in his introduction to the edition of the Ildhiyydt (17), Ibn Sina, making an analysis of the four
causes from this point of view, attempts to lead
them all back to the final cause (ibid., ii, 294-8).
The interrelationship between the efficient cause and
the final cause is no less penetratingly defined. It
is "by virtue of its quiddity" that the final cause is
a cause, and "the idea that it represents belongs to
the causality of the efficient cause" (Ishdrdt, 140;
trans. A.-M. Goichon, Paris-Beirut 1951, 356), for
it is, inasmuch as it exists, caused by the latter.
There is, then, an incessant interaction between the
two extrinsic causes.
(4) The affirmation of the existence of God as
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absolute first Principle follows from the demonstration first of the impossibility of an infinite number,
in actuality, of efficient and material causes and then
of the impossibility of an infinite number of final
causes (Shifd*, ii, 327-43; cf. Ishdrdt, 141-2). God
is thus called "absolute first Cause" (cilla uld mu\laka) and "Cause of all other causes" (Shifd*, ii,
340). He is, without doubt, the supreme efficient
Cause, since He is the Principle (mubdi*) of all being
and of all contingent being, while transcending in
some way any distinction of efficiency-finality in
"absolute innovation" (ibdd* mutlak). In itself the
thing caused is non-existent (lays); its cause makes
it exist (ays) (ibid., 266).
(5) The relationships of concomitance and anteriority between cause and thing caused recur frequently in the treatises of Avicenna. The principal
distinction is as follows: there is anteriority of
sense (ma'nd; we find later "anteriority of nature"),
but not of time (zamdn). In time, the cause is really
such, in actuality, only as a concomitant of the
thing caused, and the latter exists, in actuality, only
through the existence of the cause (ibid., 261). If,
then, the thing caused is removed the cause is removed (Risdla fi 'l-hudud), and vice versa, at least
as far as the cause in actuality (bi-'l-ficl) is concerned. A cause in potentiality (bi-'l-kuwwa) can be
anterior to its effect (the joiner before he works
his wood; cf. Nadj_dt, 212-3); it can outlive it or
disappear before it. A cause always in actuality,
however, cannot exist without its effect, and this
effect cannot exist without its cause. In consequence,
God, the absolute Principle and the supreme Cause,
Who is always in actuality, cannot not produce the
world from all eternity. The existential determinism
of falsafa, and the eternity of the contingent world,
eternally "commenced" (hddith), are based on the
reciprocal relationship of cause and thing caused,
defined thus.
(6) The vocabulary used by Ibn Sina is a supple
and rich one. (a) Together with Hlla and rna^lul the
more traditional terms sabab and musabbab also
occur frequently—sometimes in the etymological
sense: cause as intermediary or occasion, sometimes
as a synonym for Hlla. (b) While the efficient and
formal causes are always called fdHla and suriyya,
the material cause refers rather to hayuld (first
matter) than to mddda. This latter term, however,
is also used (usually as "second matter", already
with form), and sometimes cunsur, "element", in
the sense of "first receptacle" (al-^illa al-'unsuriyya
is an expression already found in al-Kindi). The
final cause is called ghd^iyya, but tamdmiyya is
not excluded, (c) In the course of elaboration (thus
Nadj_dt, ibid.) there are distinguished the cause
per se (bi-'l-dhdt), the accidental (bi-'l-'arad) cause,
the proximate (kariba) cause and the distant (ba'tda)
cause, the particular (djuz^iyya] cause and the
general (cdmma) or universal (kulliyya) cause, the
receptive (kdbila) and the dispositive cause . . .
A resume and an important application of Avicenna's
theory of causes appear in the Kitdb al-Nafs of the
Shifd* (ed. F. Rahman, Oxford 1959, 228-9), where
it is stated that the body and the soul are not in
the same relationship as cause and thing caused;
that the body can be only the receptive and accidental cause of the soul, and that the soul receives
existence only through "separate causes" (al-Hlal
al-mufdrika).
It would be interesting to compare Avicenna's
analyses and the corresponding ideas of S. Y. Suhrawardi, for example, in his Kitdb Hikmat al-ishrdk
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(ed. H. Corbin, Paris-Teheran 1952, 62-3, 91, 94-6, '
147-8, 184, 186, 195); they have a basis of common
ideas, but the latter exhibits a greater independence
of the Aristotelian source and forges a closer link
between the theory of emanation (and its descent
from the luminaries) and the idea of cause; whence
the expressions "effusive (fayydda) cause", "illuminating (nuriyya) cause" and "existential illuminating
(wud[udiyya nuriyya) cause" (195). The 'ilia becomes
the effusion from the "victorious luminaries",
in which cause and thing caused correspond in an
intellectual (cakli) priority, "but not a temporal one;
cause and thing caused remain both together in
time" (63).
If we turn now to western falsafa, we find an
equally frequent use of causes (Hlal) and of the
principle of causality, the ideas and vocabulary of
which are well established. Thus, a whole theory of
causes can be extracted from the writings of Ibn
Rushd, not only in his commentaries on Aristotle
but also in the Tahdfut al-tahdfut, when he is replying to al-Ghazali concerning the eternity of the
world (ed. Bouyges, Beirut 1930, 4 ff.; cf. Eng. tr.,
S. van den Bergh, London 1954, i, 3 ff.). Reference
to the four Aristotelian causes leads Ibn Rushd to
state that the very idea of cause is analogical, and
that only efficient causality is appropriate to the
first Cause that produces the world. He also emphasizes that the infinite regression of causes is impossible
as far as causes per se and direct causes are concerned,
that is to say, "if every cause is a condition of the
existence of that which follows from it"; this regression is not, however, impossible for causes per
accidens and "circular" causes. It should be added
that, the more Ibn Rushd reacts against the NeoPlatonism of his eastern (and MaghribI) predecessors,
the closer he comes, on the subject of causes, as on
so many others, to the.historical Aristotle.
III. cllm al-kaldm. When it began, Him alkaldm was scarcely aware of the "theory of causes".
When it encountered the idea, or one very similar,
moreover, it expressed it by asbdb, not by Hldl.
Originally, the problem is not the relationship between first Cause and second cause, but the production of "commenced" actions, especially human
actions. The various answers of the Muctazili,
Ashcari and Hanafl-Maturldl schools are known [see
ALLAH, II, B]. Whereas the Muctazijis affirm the
efficacy of the created agent on his effects, the predominant lines of the other schools hold to a nonnecessary sequence of sabab and musabbab, directly created by God, without intrinsic efficacy (ghayr
ta^thlr] of the first on the second.
In order to combat eastern falsafa in the TaMfut
al-faldsifa, al-Ghazali was obliged to borrow its
ideas and vocabulary concerning cause and thing
caused. Under the same influence, the usages Hlla,
Hlliyya, ma'lul and maHuliyya appear more and
more frequently in the major manuals of the following period, in general towards the end of the "philosophical preambles". An example of this is the
Muhassal of Fakhr al-Din al-Razi (Cairo n.d.), where
the four causes are mentioned (89-90), and a chapter
is devoted to "cause and thing caused" (104-6). The
Mawdkifoi cAdud al-Din al-Idp, and the commentary
on these by al-Djurdjam, elaborate the same subject
at some length (Shark al-mawdkif, ed. Cairo 1325;
1907, iv, 98-201). An analysis of the causes and a
long discussion on the relationship between cause
and thing caused are to be found there. The predominating idea is that "causes" are only the "con-

dition" (shart) of their effects, and that there can
be no efficacy (ta'thtr) of the first on the being of
the second. It is with reference or non-reference
to ta*thlr that al-Djurdiani, in his Ta'rifdt (ed. Fliigel,
Leipzig 1845, 160 and 121) appears to distinguish
the ideas of Hlla and sabab.
Later on, the vocabulary does not retain this
precision, and the term Hlla goes somewhat out of
favour. The Mukaddima of Ibn Khaldun speaks only
of asbdb. The contemporary manuals, such as the
Mukaddimdt of al-Sanusi of Tlemcen or the Hdshiya
( . . . ) cald Diawharat al-tawhld of al-Badiuri, condemn
the Muctazilis and the faldsifa (the latter more
strongly than the former) for a shirk al-asbdb, associating an operation of second causes with the divine
Omnipotence (see Mukaddimdt, ed. and trans.
Luciani, Algiers 1908, 92-5, 108-13). The existence
of asbdb is not denied, but they have no efficacy
(cadam ta*thirihd) on the "effect" with which "they
usually coincide".
The affirmation of a ta*thir of the cause on the
thing caused, even when it is the result, as the
Muctazilis claim, of a "commenced power" (kudra
hdditha) created by God in the agent, is still considered by Ashcarism as being in opposition to the
Power of God, or at least confining it. This entrenched position has weighty consequences for the
problem of human freedom, which it leads its
followers to deny. It may be asked, however, if it
does not stem from a misunderstanding. Avicenna's
theory of causes, for example, and his analysis of
the very idea of causality is one thing; another, a
view of the world dominated by a creation-emanation,
doubtless willed by the first Being, but which is
necessary and thus eternal. For Ibn Sma, as we have
seen, a cause in actuality cannot not produce its effect,
and maintain it, by its intrinsic efficacy. This is
true, according to him, for the relationship of God
with the world, but equally true for the action of
second causes, which, in his view, thus remain part
of an absolute existential determinism. Consequently,
to admit the ta^thir, the influence, of the cause on
the thing caused appears to the mutakalUmun as
a denial of the divine free Will and free Action.
The two questions of the intrinsic reality of the
causal relationship and of the freedom of God in
His creative Act (and thus of his transcendance of
the created thing) are thus blocked together in the
discussions of the schools.
Bibliography: in the article. (L. GARDET)
c
ILLIYYt)N (genitive Hlliyyiri) is used in Sura
LXXXIII, 18 to mean the place in the book where
the deeds of the pious (abrdr) are listed. In the two
following verses (19 ff.) Hlliyyun is described as an
inscribed book (kitdb markum). In verse 21 it is said
of this book that those close (to God) bear witness
to it. Correspondingly in verse 7 of the same Sura
the place in the book where the deeds of evil-doers
are chronicled is called sididjin. In the two following
verses (8 ff.) sididjin too is defined as an inscribed
book. In Tabari's view Hlliyyun may be identified
with the seventh heaven or the right foot of the
divine throne, or some other place in heaven. He
gives no explanation of the fact that Hlliyyun and
sididiin are themselves described both as books and
as the place where the book of the pious or the book
of the evil-doers may be found. Zamakhshari
assumes that the book in which the deeds of evildoers or the pious are recorded is, so to speak, a
part of a main book (kitdb didmi*, diwdn] which is
called sididiin or Hlliyyun.
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The Arabic Hlliyyun is undoubtedly derived from
a misunderstanding of the Hebrew *elyon (the
highest). "Mohammed's mistake can perhaps be
explained on the following ground, that he had
learned that the book in which were recorded the
deeds of men was kept by the celyonim', for this is
the name which is frequently applied to the heavenly
beings, who are called tafytCnim', e.g., in Ketubot
i04a. At any rate, it is certain that Mohammed
heard the word from Jews" (Horovitz).
Bibliography : Jabari, Tafsir, Cairo 1321,
xxx, 55-7; S. Fraenkel, De vocabulis in antiquis
Arabum carminibus et in Corano peregrinis, Leiden
1880, 23; T. Noldeke, Neue Beitrdge zur semitischen
Sprachwissenschaft,
Strassburg 1910, 28; J.
Horovitz, Jewish proper names and derivatives in
the Koran, in Hebrew Union College Annual, ii,
1925, 145-227, 215; A. Jeffery, The foreign vocabulary of the Qur^dn, Baroda 1938, 215 f.; idem,
The Qur*dn as scripture, New York, 1952, n f.
(R. PARET)
ILLUMINATIONS [see KITAB and TASWIR].
C
ILM (A.) "knowledge", the opposite of diahl
"ignorance", is connected, on the one hand, with
kilm [q.v.], and on the other hand with a number of
terms a more precise definition of which will be
found in the relevant articles: maHifa, fikh, hikma,
shu^ur; the most frequent correlative of Him is
however ma'rifa. The verb 'alima is used in the
JKur^an both in the perfect and in the imperfect, and
also in the imperative, with the meaning of "to
know", but in the imperative and in the perfect it
seems often to mean basically "to learn" (without
effort, the fifth form ta'allama being used when a
nuance of laborious study is implied); Him is the
result of this action. cArafa means "to know" but,
perhaps as a result of the particular meaning of
certain early derivatives such as *drif or 'arrdf
(see T. Fahd, Divination, index; al-Djahiz, Tarbi*,
index), a difference appeared at an early date in
Muslim thinking between ma'rifa and Him, the first
tending to be used of knowledge acquired through
reflexion or experience, which presupposes a former
ignorance, the second a knowledge which may be
described as spontaneous; in other words, ma'rifa
means secular knowledge and Him means the knowledge of God, hence of anything which concerns religion. In fact these distinctions are quite artificial
and it is doubtful even whether a semantic study of
the two terms based on an extensive collection of
examples would throw any light on this problem, so
personal is the way in which the different writers
use them and so varied according to their various
disciplines. In the field of mysticism, the relations
between Him and maHifa will be dealt with under
MA C RIFA and TASAWWUF; the theory of knowledge
on the philosophical and theological plane will also
be covered in the article MA C RIFA. We merely state
here that Him had to fit in with the exigencies of
the system of the mutakallimun, who assigned to it
a place in the schema of the Aristotelians; Him
is an accident (carad) characterized by life (mukhtass bi 'l-haydt) and forming, with the will, power,
etc., part of the class of the modalities (kayfiyydt)
of the inferior appetitive soul (see al-Idji, Mawdkif,
with the commentary by al-Djurdjam, Bulak 1266,
272 ff.; al-Tahanawi, Diet, of techn. terms, 1055-66).
c
llm is either eternal (kadim) or produced within
time (frddith, muhdath), according to whether it exists
in God or in a created being, and there is no analogy
between these two types. The mutakallimun, who
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made a distinction between Him and ma'rifa, used
the first term in referring to the composite and to
the universal, and ma'rifa for objects which are
simple (basit; see al-Diurdiani, Ta'rifdt, s.v.) and
particular (al-Taftazani, on al-Nasafi, 40).
On the theological plane another difference concerns the relations between Him and Carnal, "works";
there is in fact a Him na$ari, such as the knowledge
of things, and anyone who possesses it may stop
at that, and a Him camali, knowledge of religious
obligations (Hbdddt), which is complete only when
these obligations are fulfilled (al-Raghib, Mufraddt,
348). Al-Karafi's explanation in the Tanfrib (Cairo
1306, r93) is somewhat different: whoever possesses
the knowledge of things and does not act according
to what it teaches is only half obedient, whereas he
who possesses it and also acts according to it has
a double merit.
On a more general plane, Him, applied to knowledge of a religious character, is contrasted both
with maHifa, in the sense of profane knowledge,
and with adab [q.v.], the meaning of which it is
difficult to define precisely, but which refers in
particular to a literary and professional training
rather similar to maHifa. The active participle, *dlim,
acquired at the same time the meaning of a scholar
learned in religious matters [see CULAMA:>], and
then, at a later period, simply scholar, for which
formerly other terms were used (in particular fyakim),
whereas Him acquired at a much earlier date that
of learning in general.
It is true that in the expression \alab al-Hlm
the last word was regarded by the majority of Muslims as meaning "traditions" the search for which
had involved long journeys, but it is doubtful
whether the Prophet intended simply to allude to this
activity in the numerous hadiths exhorting the faithful
to seek for Him ("even in China"); therefore in the
traditions in question this word should be translated
by "knowledge", just as it should be given the
meaning of "learning" in texts dating from the first
centuries of Islam. Furthermore the arts and the
sciences were made, first by the philosophers and
then by various thinkers and writers, the object of
a series of lists (ifisd* al-culum) and classifications
of the sciences (mardtib al-'ulum), the evolution of
which from the 3rd/9th century to today is particularly instructive: L. Gardet and M.-M. Anawati have
drawn urra very instructive table of them in their
Introduction a la thtologie musulmane, Paris 1948,
101-24, where, in considering the place of kaldm in
the organization of knowledge, they present the
various classifications of al-Farabi, of the Ikhwan
al-Safa3, of al-Khuwarizmi, of Ibn al-Nadim, al-Ghazali, Ibn Khaldun, mentioning also those of Avicenna
(102, note 2) and of Djirdji Zaydan; to this table
there may be added: Ibn Kutayba (G. Lecomte,
Ibn Qutayba, Damascus 1965, 443-9); Abu I^ayyan
al-Tawhidi (see M. Berg£, in BEO, xviii (1963-4),
241-99); Ibn Irlazm (Mardtib al-^ulum, ed. S. al-Afghani), Miskawayh (K. al-Sa<dda, Cairo 1928, 48-60),
and probably some other writers.
It is surprising, on examining these lists, to see
the relative importance given to the Arabo-Islamic
sciences and the foreign sciences, the latter occupying progressively less space as the dates get later.
Al-Ghazali (d. 505/1112) seems to have played in
this field a determining role by establishing a clear
distinction between praiseworthy (mahmuda) and
blameworthy (madhmuma) sciences, the latter including all the disciplines considered to be useless,
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even harmful, to life on this earth and to the health
of the soul in the hereafter (see Ifryd*, book i, ch.
i-v). A similar conception is merely the application
of a badly interpreted saying, according to which
the true Muslim must "pay no attention to that
which does not concern him" (tark md Id ya^nih',
see I. Goldziher, Muh. St., ii, 157), and this attitude
of mind clearly explains the indifference of Islam
towards many of the sciences whose interest is not
immediately obvious.
The general tendency did not however prevent a
number of Muslims from transmitting the heritage
of antiquity while adding to it their own contribution.
Details of the various disciplines will be found in
the articles on mathematics (AL-DJABR WA
'L-MUKABALA; C ILM AL-HISAB), mechanics [HIYAL],
astronomy [ASTURLAB; FALAK; C ILM AL-HAY J A],
medicine [TIBB], botany [NABAT], alchemy [KIMIYA3], zoology [HAYAWAN], etc., while for general
surveys of the history of the sciences in the Muslim world there may be consulted G. Sarton, Introduction to the history of science, Baltimore 1927-31,
2 vols.; A. Mieli, La science arabe, Leiden 1938;
P. Kraus, Qdbir ibn Hayydn, Contribution a rhistoire
des idees scientifiques en Islam, Cairo 1942-3, 2 vols.;
L. Massignon and R. Arnaldez, La science arabe,
vol. ii of the Histoire generate des sciences, Paris
1957, 2nd ed. 1966.
Bibliography: In the article.
(Eo.)
C
ILM AL-DJAMAL, "aesthetics". A general
theory on what is known as cilm al-djamal and precise definitions of the terms used in this field are
lacking in the history of Arabic civilization: nevertheless, it is possible to trace certain features common to the elements of aesthetic emotion and to
their formal expression. Poetry, the outstanding
genre of Arabic art, conforms to a certain ideal
both in its contents and in its structure. With early
poetry it is mainly in the ghazal that the poet expresses his feelings about ideal beauty; the same
attributes are applied to all women, to the extent
that it becomes doubtful whether the description is
of a real person or of a fictional creature (Imru 3
al-Kays, Dlwdn, Cairo 1958, 15, 16, 17, 29, 30; Tarafa, Dlwdn, Beirut 1961, 20, 21; al-Nabigha, Dlwdn,
Beirut 1960, 39-42; al-Acsha, Dlwdn, Beirut 1960,
144, 145; cAbd Allah b. cAdjlan, in Shark Dlwdn alhamdsa, Cairo 1952, ii, no. 476). These descriptions
are limited to physical beauty, with the exception
of rare allusions to spiritual and moral qualities
(al-Shanfara, in Aghdnl, Beirut 1961, xxi, 209,
verses 7-10; c Antara, in Shu'ard* al-Nasrdniyya
kabl al-Isldm, Beirut 1967, 809, v. 5; al-Acsha, op.
cit., 144, v. 7; al-Nabigha, op. cit., 41, v. 6; Kays
b. al-Khatim, in Aghdnl, iii, 23, verses 3, 9, 10).
From these details there become apparent certain
elements of Arab aesthetics such as the symmetry
between the two halves of the body produced by
slender hips, the contrasts of forms and colours:
the hair (fdhim) and the face (abyad), the lips (lamya3}
and the teeth, the cornea and the iris (hawar), the
fingers and the nails (khadlb}. This ideal of beauty
seems not to be a peripheral aspect but the expression
of the Arab soul which is revealed in the very
structure of the Mu^allakdt. The interest taken in the
details of the separate parts of the body is echoed in
the care given to each verse seen as a unity achieved
within the poem as a whole. The latter is a collection
made up of these unities which are independent and
continuous, but unified by a single rhyme and
dominated by one general sentiment. These structural

principles appear in the arts of Islam and constitute,
in a certain sense, the primary image of the arabesque.
Islam enlarged the idea of beauty by inviting its
adherents to contemplate universal beauty. Nevertheless there persisted the formal ideal celebrated by
the earlier poets. On the other hand, the moral and
intellectual aspect made necessary by social evolution
become a main theme in the ghazal of this period
(R. Blachere, Les principaux themes de la potsie
irotique au siecle des Umayyades de Damas, in
AIEO Alger, v (1939-4*), 82-128). The influence of
religion in the artistic field was very small, since
art and morals formed two different fields. Thus
the poetry of Ibn Abi Rabica was admired in spite
of its eroticism (Aghdnl, i, 113), and naked figures
were represented in the frescoes and sculptures of
the Umayyad castles (R. Ettinghausen, Arab
painting, Geneva 1962, 31; D. Schlumberger, Kasr
al-#ayr al-Gharbl, Ar. tr., Beirut 1945, pi. i8e). It
is interesting to note that the principles of unity and
continuity were manifested in the mosques with their
forest of columns and that symmetry appears
evident in the plans of the Kubbat al-Sakhra, of
Kasr al-Tuba, of Mshatta and in the de"cor of its
facade. There should also be noted the contrast of
the light and dark colours in the frescoes of Kasr
al-IJayr al-Gharbi (Creswell, A short account of
Early Muslim Architecture, 1958, 124 ff.; D. T. Rice,
L'art de VIslam, Paris 1966, 21 ff.).
The idea of beauty underwent certain modifications
under the cAbbasids. Most characteristic of it during
this period were the tendency to equilibrium, the
interest accorded to spiritual beauty and the importance given to the harmony of the body (S. alMunadjdjid, Djamdl al-mar^a Hnd al-cArab, Beirut
1958, 35-40). Beauty was a favourite subject of adab.
Although it did not constitute an Him, dj_amdl was
nevertheless a knowledge of some depth; whence the
expression al-basar bi 'l-d/iawdrl. The evolution of
the study of human beauty has influenced literary
criticism to the extent that we have Ibn Rashik
allowing a reduced form of zifrdf to be compared to
certain faults praised in the d^driya (al-^Umda, Cairo
1934, i, 117). Literary criticism, given the lack of
art criticism, illustrates the characteristics which
are found in the ghazal' and in the arts in general.
It is a formal criticism expressed in concrete terms
which may often be applied either to a person or
to an expression (al-cAskari, Sind'atayn, Istanbul
1320, 131; Ibn Rashik, op. cit., i, 106). The critics
(al-cAskari, op. cit., 202; Ibn Rashik, op. cit., ii, 5)
insisted on symmetry (tawdzun, tawdzl] and contrast
(takdfu*, fibdk). Their analysis is only a partial one,
since it deals not with the poem but with words,
verses or expressions (Ibn al-Athir, al-Mathal alsd^ir, Cairo 1312, i, 384, 386; al-Diurdjani, Dald^il
al-i^didz, Cairo 1321, 31 ff.). The separation of art
and religion which became the rule from the Umayyad period onwards is sufficiently clear in cAbbasid
criticism (Kudama, Nakd al-shicr, Cairo 1948, 14;
al-Djurdianl, al-Wisdta, Sidon 1331, 57, 58). These
same features can be found in the arabesque, in
which the continued repetition of a single decorative
theme corresponds to the verse in the poem and
the column in the mosque, in which abstraction is
only a form of Arab idealization, where art has no
goal outside itself, and where the unity of the whole
is in agreement with a certain tendency towards
unity in the attitude of the critics (Ibn al-Athir, alMathal al-sd^ir, Cairo 1312, 268; Ibn Tabataba,
c
lydr al-shi^r, Cairo 1956, 17, in).
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These artistic realities and these critical judgements are echoed in the works of the theorists. Ibn
Sina expresses the sensory character of the beautiful
and distinguishes the art of the good and of the useful (cf. I. Ismacil, al-Usus al-djamdliyyafi 'l-nakd aladabi, Cairo 2i968, 140 ff.); al-Tawhidi puts forward the idea of relativity in aesthetic judgement
and cites five different bases of the beautiful and
of the ugly: [human] nature, custom, [religious] law,
reason and passion (al-Imtdc wa 'l-mu^dnasa, Cairo
1953, i, 150); al-Ghazali explains the attraction of
the beautiful by the pleasure which it gives and the
repulsiveness of ugliness by the pain which it causes;
although he bases aesthetic emotion on the senses,
al-Ghazali makes clear the religious and philosophical
aspect of his thought; for "spiritual beauty perceived
through reason is nobler than the beauty of images
perceived through sight". He reaches the core of the
problem when he maintains the relativity of the
beautiful in the object and in the person who contemplates it and when he rejects the elements of beauty
in favour of sympathy (Ihyd*, Cairo n.d., iv, 296 ff.).
Later, djamdl tends to become a Him, but only
in the field of human beauty. Ibn Abi Hadjala alMaghribi attempts to define the terms used in this
field, such as djamil, hasan, malih, etc., and to
establish a canon of ideal beauty formed of eight
groups of four. One of the eight groups is concerned
with morals (Dlwdn al-sabdba, Cairo 1279, 3 J > 3 2 >
Bibl. Nat. Paris, MS no. 3348, fol. 70). In the East,
al-Ghuzuli established a canon in twenty groups
of four (Matdli*- al-budur, 1299, i, 268). The seven
groups which are common to the two canons show
slight variations which do not alter the general
conception. It is nevertheless important to point out
that these later canons, one western and the other
eastern, are similar in their general conception, the
beauty celebrated by the earliest Arab poets ten
centuries previously.
Bibliography: in the art.; see also FANN.
(S. KAHWAJI)
C
ILM AL-HANDASA [see Supplement].
C
ILM AL-HAY3A, the "science of the figure (of
the heavens)" or a s t r o n o m y (which is also known
by several other names in Arabic), is that branch of
knowledge which deals with the geometrical structure
of the universe, which determines the laws governing
the periodic motions of the celestial bodies, which
devises cinematic models to describe these motions,
which reduces them to tabular form so that a
computer can, with as much precision and ease as
possible, determine the positions of the heavenly
bodies as seen from any particular locality on the
surface of the earth, and which invents and employs
the instruments necessary to guarantee the utmost
accuracy in observations.
The geometrical structure of the universe, as conceived by Muslim astronomers after about 800 A.D.,
by and large coincides with that expounded by Ptolemy in his Almagest. The earth rests motionless near
the centre of a series of eight spheres which encompass it. The eighth sphere, studded with the fixed
stars which were duly catalogued by such scholars
as al-Sufi (d. 376/986), revolves daily from East to
West; it also moves in the opposite direction at an
appropriate rate of precession, or oscillates with
a motion termed trepidation (this theory is primarily
known through Thabit b. Kurra and various Spanish
astronomers). The spheres of the five "star-planets",
which are eccentric to the centre of the earth,
revolve in such a fashion that their centres of uniform
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motion (equants) are not identical with their geometric centres; the model of Mercury has, as a special
arrangement, a "crank mechanism" which produces
two perigees in its orbit. On the surface of these
spheres are situated the centres of the planets'
epicycles. The model of the Sun, however, involves
only an eccentric circle, while that of the Moon
utilizes both a "crank mechanism" which causes
the centre of its deferent to revolve about the centre
of the earth, and an epicycle in which the anomalistic
motion is counted not from the epicyclic apogee, but
from a point on the line extended from the "opposite
point" on the circumference of the "crank mechanism" through the centre of the epicycle. Muslim
astronomy is largely concerned with expounding the
intricacies of this system and with refining the
parameters which transform it from a qualitative
to a quantitative model of celestial motions; the core
of the zidjes is constituted by the tables based on
the regular motions of the various parts of the model
and their determined parameters. It might be well
to mention here that the translations of Indian and
Sasanian astronomical books to which reference will
shortly be made contributed methods of computation,
parameters, and tables to Muslim astronomy rather
than geometrical models of the planetary orbs
(Ya c kub b. Tank's Tarkib al-afldk is an exception to
this rule); thus they did not modify the Ptolemaic
view of the heavens outlined above.
Following the author of the Almagest, Muslim
astronomers generally regarded the whole system
purely as a mathematical construct having no necessary physical counterpart. But Ibn al-Haytham [q.v.]
(d. 430/1039), continuing a tradition already begun
in the second book of Ptolemy's own Hypotheses,
argued that the models in the Almagest are in fact
physical realities. The problem facing those who
accepted this view was one of reconciling these models
with Aristotelian physics, in which only uniform
circular motion concentric with the centre of the
earth is possible for celestial bodies. Spanish philosophers, beginning with Ibn Badjdja (d. 533/1138-9)
and continuing with Ibn Tufayl, Ibn Rushd, and
al-Bitrudii [qq.v.], attempted to solve this problem
either partially by eliminating the epicycles, or
wholly by removing both epicycles and eccentric
circles from the etherial parts of the universe. The
results of their efforts were not astronomically
impressive. But the problem was approached from a
more realistic standpoint in Maragha, Tabriz, and
Damascus in the late 7th/i3th century and the early
8th/14th. There the goal was only to eliminate the
most non-Aristotelian elements in the Ptolemaic
system—the equants and the Moon's "opposite
point"—so that the motions of the heavenly bodies
might be explained exclusively as the combinations
of uniform circular motions. The success of the School
of Maragha and the later influence of its solutions
will be touched upon below.
The Arabs had not always been endowed with a
knowledge of Ptolemaic astronomy, however. In the
pre-Islamic period and in the first century of Islam
the only reflections of any cilm al-hay^a among them
are a very crude method of telling the time of night
by means of the twenty-eight lunar mansions (mandzil al-kamar) and a rough estimation of the seasons
by means of their heliacal risings or cosmic settings
(anwd*). But in the 2nd and 3rd centuries from
the Hidjra—that is, at the end of the Umayyad
Dynasty and in the first one hundred and fifty years
of the cAbbasid—numerous texts on astronomy (and
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on astrology involving a knowledge of astronomy)
were translated into Arabic from Sanskrit, Pahlavi,
Greek, and Syriac. For the first half or so of this
period of translation Arabic astronomers were extremely eclectic, and this trend toward eclecticism
continued to be strong for a much longer period in
certain areas such as Spain. But the introduction of
Ptolemy's rigorous methods and geometrical proofs
at the beginning jf the srd/gth century led to a rapid
growth of observational astronomy, designed partly
to investigate the discrepancies among the Greek,
Iranian, and Indian systems, and partly to improve
the Ptolemaic parameters. With the gradual recognition of the superiority of the Ptolemaic system, at
least within the terms of the strongly Greek-oriented
intellectual atmosphere that developed in Islam, the
Almagest usurped a position of unchallenged preeminence in the estimation of most Muslim astronomers. This process was completed by the time of the
publication of his Zidi al-Sdbi* by al-Battani in about
900 A.D.; and, despite the Indianizing tendencies of
the Andalusians, the attacks of the Aristotelians, and
the successes of the School of Maragha, Ptolemy
remained in his position of dominance until the
introduction of modern Western astronomy in fairly
recent times.
The translations f r o m Sanskrit.
The earliest translation of a Sanskrit astronomical
text into Arabic was apparently that of the Zidi
al-Arkand (arkand is a corruption of the Sanskrit
ahargana) made in Sind shortly after 117/735; on it
were based two other zidies, the Zidi al-Hazur and
the Zidi al-Didmic, both composed in Kandahar in
the 2nd/8th century. The elements of the Zldi alArkand evidently were largely derived from the
Khantiakhddyaka written by Brahmagupta of Bhillamala in A.D. 665, though it was also influenced by
the Zidi al-Shdh of Yazdidjird III (632-652), which,
like the Khandakhddyaka, belongs to the Midnight
School (drdhardtrika) of Aryabhata (b. 476).
In 742 yet another Sanskrit zidi was translated
into Arabic. This work, composed in verse in imitation
of the Indian texts, was given the name Zidi alHarfran, wherein harkan clearly represents another
corruption of the Sanskrit ahargana. This zidi was
based on the Sunrise School (audayika) of Aryabhata
—i.e., on the Aryabhafiya that he wrote in 499.
The most important translation from Sanskrit
into Arabic, however, was that of the Mahdsiddhdnta
belonging to the School of Brahma (brdhmapaksa);
the Mahdsiddhdnta was primarily based on the
Paitdmahasiddhdnta (first half of the fifth century) of
the Visnudharmottarapurdna and on the Brdhmaspujasiddhdnta written by Brahmagupta in 628,
though some elements derived from the Aryabhafiya
are discernible in its fragmentary remains. The
occasion for the translation was provided by the
visit to the court of al-Mansur at Baghdad of an
embassy from Sind in 154/771 or 156/773; the
translator is alleged to have been al-Fazari, who, in
his Zidi al-Sindhind al-kabir, mixes Iranian material
in with the Indian. Al-Fazari also wrote a Zidi *ald
sini al-*Arab, based on his earlier work, which must
have been the first set of astronomical tables to
employ the Arabic calendar; the date of this work is
c. 790. Another scholar who evidently had independent access to the Mahdsiddhdnta, Yackub b. Tarik,
composed a Tarkib al-afldk in 777 or 778 A.D. as
well as a zidi and a Kitdb al-^ilal, all of which reflect
a mixture of Indian and Iranian elements. These
works of al-Fazari and of Yackub constitute the

basis of the Sindhind tradition, which will be
discussed further below.
At some time around 800 another Arabic version
of the. Aryabhapiya known as the Zidi al-Ard[abhaf
began to circulate among Muslim astronomers. The
only one to follow it was apparently one Abu 'l-Ktesan
al-Ahwazi, though it was also certainly known
to Abu Macshar [q.v.] (d. 272/886). None of the
works mentioned in this section or in the next, it
should be noted, is extant; the account given heie,
then, may well be in need of some revision, and
certainly will not be free from controversy.
The translations f r o m Pahlavi.
Sasanian literature on astronomy, like that on
astrology (both are known primarily through Arabic
translations and adaptations), was an amalgamation
of Greek and Indian material. Ptolemy's Almagest
existed in a Pahlavi translation already in the third
century, and a text belonging to the Midnight School
of Aryabhata was available by 556; one belonging to
the brdhmapaksa may have been known as early as
450. The "Royal Astronomical Tables" or Zik i
Sahriydrdn as revised for Anushirwan in 556 was
used by Masha3allah in c. 780-810 A.D., but may
never have been translated into Arabic. The later
version, published under Yazdidjird III, was turned
into Arabic, however, by one al-Tamimi under the
title Zidi al-Shdh. This was drawn upon by al-Fazari
(especially for its planetary equations) and by Abu
Ma c shar; manuscripts of it were still circulating in
the time of al-Biruni[^.u.j.
The t r a n s l a t i o n s f r o m Greek and Syriac.
The most important Greek text on astronomy
translated into Arabic was, of course, the Almagest
of Ptolemy; translations were made from both the
original Greek and a Syriac version. That due to alHadjdiadi in the first years of the ^rdjgih century
exercised a strong influence over the astronomers
gathered together by al-Ma 3 mun; but the most
authoritative version was that produced by Ishak b.
tlunayn and corrected by Thabit b. Kurra [qq.v.].
During the course of the 3rd/gth century Ptolemy's
Hypotheses, Theon's "Handy Tables", and the corpus
of minor Greek astronomical writings known as the
"Little Astronomy" (or later, when it became
conventional to begin the study of astronomy by
mastering Euclid's Elements, as the "Middle Astronomy") were also translated into Arabic, and a number
of treatises on the astrolabe based on Greek and
Syriac sources were published. This material, to a
greater or lesser extent influenced by the translations
from Sanskrit and Pahlavi (the most impressive
influence is to be seen in the Muslim development
of a trigonometry far more effective than Ptolemy's
out of the Indian system which employs only the
sine, cosine, and versine functions), forms the central
core of Islamic astronomy after the ninth century.
The Ptolemaic tradition.
Arabic texts on planetary theory and the structure
of the universe, as indicated above, normally reflect
the Ptolemaic system. But, because of the paucity
of detailed studies, it is at present difficult to assess
the extent to which any particular set of astronomical
tables or zid[ has depended on Indian, Persian, or
Greek material. It is clear, however, that even in
the majority of Ptolemaic zidies one will find parameters, methods of computation, or other elements
derived from the Sindhind or the Shah. This is true
of the Zid[ al-mumtatian of Yahya b. Abi '1-Mansur
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(c. 214/829) and in the several zidies of IJabash
(c..235/850); Abu Macshar in his Zidi al-hazdrdt made
a conscious effort to combine the three systems in
order to substantiate his claim that they are all
descended from a unique ante-Diluvian revelation.
The Zidi al-Sdbi* of al-Battani (c. 287/900),
however, is almost entirely Ptolemaic; in this it
presumably reflects the strong Hellenistic atmosphere
of the Syrian, and particularly the Harranian,
astronomical and astrological schools. Al-Battani's
parameters were adopted by Kushyar b. Labban
(c. 400/1010), though Kushyar was generally a
follower of Abu Macshar in his astrological
works, and one suspects that this influence can also
be traced in his zidies. The Zidi al-kabir al-Hdkimi
written by Ibn Yunis (c. 380/990) in Cairo is extremely
important for the historical information it contains.
Al-Kdnun al-Mas^udi of al-Biruni (421/1030), whose
works are also of immense importance for their
historical information, often reflects the author's
interest in Indian astronomy. The Zidi al-Sandjarl
was composed by al-Khazini (c. 514/1120) in Iran;
an epitome of it was translated into Greek by
Gregory Chioniades, who obtained the manuscript at
Tabriz, in c. 700/1300. Al-Khazini, despite his
interest in Abu Macshar's Indian theory of cycles,
continues to compute according to the Ptolemaic
tradition. And the Zidi al-^Ald^i of al-Fahhad
(c. 545/1150), not extent in its original form, was one
of the texts translated into Greek by Chioniades, and
its elements were used by al-Farisi (c. 658/1260) in
his Zidi al-mumtafyan al-Muzaffari.
The Sindhind tradition.
The foundation of this tradition lies in the works
of al-Fazari and Yackub b. Tarik, wherein already,
as we have seen, some Sasanian and Greek elements
had been mingled with the brdhmapaksa and Aryabhafiya material. But the most influential representative of this tradition was the Zidi al-Sindhind of alKhuwarizmi [q.v.] (c. 215/830). Only fragments of
the original text survive, but we do have a Latin
translation of the revision made by al-Madjriti in
Cordova (c. 390/1000); the translator was Adelard
of Bath (1126). We also have commentaries on alKhuwarizmi's zidi written by al-Masrur (c. 261-875)
and by Ibn al-Muthanna (4th/ioth century; this
commentary survives only in Latin and Hebrew
translations made in Spain) as well as fragments of
the commentary composed by al-Farghani [q.v.]
(c. 235/850). The details of the preservation of alKhuwarizmi's work that have just been given are
indicative of the strong Andalusian predilection for
the Sindhind; this impression is strengthened by the
fact that the Nazm al-Hkd of Ibn al-Adami (c. 3o8/
920), one of the principal Eastern representatives of
the Sindhind tradition, is primarily known through a
quotation in Sacid al-Andalusi. The two other Eastern
zidies which followed the Sindhind after 900—the
zidi of al-Nayrizi (c. 287/900) and that of the Banu
Amadjur (c. 297/910)—are mainly known from
citations in Ibn Yunis and in al-Biruni.
In Spain the tradition was continued by alMadjriti's pupil, Ibn al-Samh (416/1025), whose zidi
is available in fragmentary form; the zidi of Ibn alSaffar is probably also lost, though a manuscript
in Paris may contain it. But the principal zidi of
Muslim Spain was the "Toledan Tables" of al-Zarkalla (c. 473/1080); this work is a mixture of materials
from al-Khuwarizmi and al-Battani. It had an
enormous influence among Muslim (Ibn Kammad,
Encyclopaedia of Islam, III
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Ibn al-Banna3, etc.), Jewish (Abraham ben Ezra,
Profatius, etc.), and Christian (the "Alfonsine Tables"
and its successors) astronomers in Western Europe
until the end of the i5th century.
The School of Maragha.
Spain, as we have seen, was the home not only of
the Sindhind tradition, but also of the Aristotelian
assault on Ptolemy. Far more impressive astronomically was the effort generated at the observatory at
Maragha (founded by Nasir al-Din al-Tusi in 657/
1259) to modify Ptolemaic theory, and continued at
its successors at Tabriz and Damascus. At Maragha
itself, where Chinese astronomers assisted their
Muslim colleagues, the problem of revising Ptolemaic
astronomy was seen as being essentially that of replacing the equant of each planet so that all celestial
motions might be uniformly circular. The fusi couple
invented by Nasir al-Din and explained in his Tadhkira provided the basic approach for the solutions
later proposed by his pupil, Kutb al-Din al-Shirazi,
in 680/1281 and 683/1284, and by Ibn al-Shatir of
Damascus in c. 750/1350, though each of them advocated different numbers, dimensions, and arrangements of the epicycles. It was only Ibn al-Shatir who
finally reached a satisfactory solution for the two
most difficult planets, Mercury and the Moon; but
by the middle of the 8th/i4th century, then, Muslim
astronomy had worked out planetary models that
depended solely on combinations of uniform circular
motions, eliminating the equants from the models
of the five "star-planets", and the "crank mechanism"
and "opposite point" from that of the Moon.
This accomplishment of Ibn al-Shatir shares many
features with the models proposed by Copernicus
two centuries later; in particular, their models of
the Moon and of Mercury are identical, they both
employ the Tusi couple, and they both eliminate the
equants in essentially the same way. There can be
little doubt, then, that Copernicus knew of Ibn alShatir's work; the details of the transmission, however, remain obscure. It is true that manuscripts of
the Greek translations of various Arabic zidies made
by Gregory Chioniades in c. 1300 upon his return
to Constantinople after his studies at the observatory
at Tabriz were in Italy by the middle of the fifteenth
century, and that they contain diagrams apparently
illustrating the Tusi couple, but they contain no
details about Kutb al-Din's work and are, of course,
too early to have been influenced by Ibn al-Shatir.
Some other intermediary must have existed.
The later observatories.
The observatory at Maragha and the zidi which
it produced—the Zid[-i Ilkhdni—served as a model
for later Muslim astronomical efforts, though the
modifications of Ptolemaic theory that we have just
described are not known to have been influential in
Islam after the 8th/i4th century. The most famous
imitator was the observatory founded by Ulugh
Beg at Samarkand in 823/1420, where a number of
astronomers headed by al-Kashi and Kaqlizada
prepared a Zidi-i Sultdni (c. 844/1440); al-Kashi
also published a zidi of his own, the Zid[-i Khdkdni.
All three of these zidies are essentially Ptolemaic,
though improvements are made in the parameters
and in the structure of some of the tables, and
material on the Chinese-Uyghur calendar is added
to the other calendaric information common to all
astronomical tables.
The last important Muslim observatory was built
for Taki al-Din in Istanbul between 983/1575 and
72
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985/1577. But the five observatories built in imitation
of that at Samarkand by Djayasimha, the Maharadja
of Amber from 1693 to 1743, at Djayapura, Udjdiayini, Delhi, Mathura, and Varanasi deserve to be
mentioned, as they represent an attempt, though an
abortive one, to revise Indian astronomy so as to
make it conform to the Muslim Ptolemaic tradition.
A more fruitful influence of the later Muslim observatories on their neighbours was that exercised by
Maragha, Samarkand, and Istanbul upon European
astronomy; several of the instruments and some of
the organizational features of these establishments
appeared at Tycho Brahe's Uraniborg (1576) and
Stjerneborg (1584) observatories. The development
of the astronomical observatory, the achievement of
the School of Maragha, the advances in trigonometry
and in the structure of tables, and the constant
attempts to improve parameters stand out as the
most impressive accomplishments of Islamic astronomy.
Bibliography: The vastness of the field of
Muslim astronomy obviously precludes any extensive listing of the relevant literature; the following
notice mentions only standard reference works and
the latest books and articles reflecting advances in
our knowledge of specific aspects of the subject.
The standard reference work for the astronomers
themselves and their works remains, despite its
age, H. Suter's Die Mathematiker und Astronomen
der Araber und ihre Werke, Abhandlungen zur Geschichte der Mathematischen Wissenschaften, x,
Leipzig 1900 (reprinted Ann Arbor 1963); this can
be supplemented by H. P. J. Renaud's article in
/sis, xviii (1932), 166-83, by C. Brockelmann's
GAL, Pearson, and by the relevant articles in the
Encyclopaedia of Islam and in the forthcoming
Dictionary of Scientific Biography. The fullest
account of the zidjzs is E. S. Kennedy's A survey
of Islamic Astronomical Tables, Transactions of the
American Philosophical Society, NS xlvi/2, Philadelphia 1956. The best introduction to Islamic
astronomy is C. A. Nallino's c//m al-falakt Rome
1911-12; there is an Italian translation by M.
Nallino in C. A. Nallino, Raccolta di scritti editi e
inediti, v, Rome 1944, 88-329.
For the literature concerning the period of translations the reader may refer to the references
given in D. Pingree, The fragments of the works
of al-Fazdri, in JNES, xxviii (1969). The history
of Islamic astronomy in Spain and its influence
on Latin and Hebrew astronomy is dealt with
in a series of articles by O. Neugebauer, J. M.
Millas Vallicrosa, B. Goldstein, P. Kunitzsch,
G. Toomer, and others; there are articles
on the influence of Muslim astronomy on
Byzantium by O. Neugebauer, D. Pingree, and
P. Kunitzsch. Muslim observatories are investigated
in A. Sayili's The Observatory in Islam, Publications
of the Turkish Historical Society, series vii, no. 38,
Ankara 1960. And a summary of the recent work
on the School of Maragha together with the relevant
bibliography will be found in E. S. Kennedy's Late
medieval planetary theory, in Isis, Ivii (1966), 365-78.
Each of the subjects mentioned in this paragraph
is presently being intensively explored; any future
reader of this article should expect to find that
enormous advances have been made in our knowledge of them.
(D. PINGREE)
C
ILM AL-IjIISAB, "the science of reckoning,
arithmetic". Al-Farabi [q.v.], in his Ihsa* al-^ulum
(ed. A. G. Palencia, Madrid 1953), divides mathe-

matics ('ulum al-ta^dlim) into seven large branches
headed by the science of number (Him al-^adad).
According to him there are in fact two sciences of
number, one practical famaU) and the other theoretical (nazarl}. Echoing certain passages in Plato,
he explains that the former investigates numbers in
so far as they are numbers of numbered things,
such as men, horses or dinars, whereas the latter
—which is properly to be called a science—investigates numbers in abstraction from concrete
objects. He adds that the theoretical science of
number concerns itself both with properties inherent
in individual numbers, such as being odd or even,
and with properties which these numbers acquire
when related to one another or combined with or
separated from one another.
In general, however, we find in Arabic mathematical writings another distinction, which is also
of Greek origin, between Him al-^adad and Him alhisdb (the science of reckoning), corresponding to
the distinction between 73 api0(jL£Ttx-y) ^i^yr\ and
Y) Xoytcmx-f) tiyyr\. The subjects treated under
the former heading are those of Books vii-ix of
Euclid's Elements (first translated in the reign of
Harun al-Rashid by al-Hadidjadj b. Yusuf b. Matar)
and the Introduction to Arithmetic of Nicomachus
of Gerasa. Like their Greek predecessors, Arabic
authors on the whole considered irrational magnitudes, the subject of Bk. x of the Elements, as belonging to geometry rather than arithmetic, though
some of them—like c Umar al-Khayyami [q.v.]—
took significant steps towards regarding irrationals
as numbers (cf. A. Yuschkewitsch, op. cit. in Bibl.,
pp. 248 if.). cllm al-fyisdb, on the other hand, is
concerned mainly with the fundamental arithmetical
operations and the processes of root extraction. But
in accordance with the general conception of hisdb
as being concerned with the determination of unknown numerical quantities from known ones, books
on hisdb usually include sections on algebraic
problems. Indeed a number of treatises purporting to
be on fyisdb are almost entirely devoted to algebra.
Examples are the TarcPif al-hisdb of Abu Kamil
Shudjac b. Aslam, c. 287/900 (ed. A. S. Sacidan,
Madjallat Ma'had al-Makhfutdt al-*Arabiyya, ix
(1963), 291-320; German trans, by H. Suter, Bibl.
Math., iii/2, 1911, 100-120); al-Kdfl (German trans,
by A. Hochheim, in three parts, Halle 1878-80), and
al-Badi* (ed. A. Anbouba, Beirut 1964), both by Abu
Bakr Muhammad b. al-Hasan al-Karadji, c. 390/1000
(= al-Karkhi, cf. Levi Delia Vida, in RSO, xiv, 264
ff., and Anbouba in [Madiallat] al-Dirdsdt al-adabiyya
Lebanese University, Beirut, nos. i and 2, 1959, 73106); and al-Bdhir fi Him al-hisdb of al-Samaw'al
b. Yahya al-Maghribi, d. ca 570/1175 (Anbouba in alMashrik, 1961, 61-108). It may be remarked that
in all of these treatises, as distinguished from books
dealing with Indian methods of reckoning, the
numbers are as a rule written out in words. Owing
to the expression Him hisdb al-nudjum ("science of
the computation of the stars") the term al-frdsib
(the "computer") could refer to an astronomer or
an astrologer as well as to an arithmetician.
Nicomachus's Introduction was translated into
Arabic by Thabit b. Kurra al-Harrabi, d. 288/901
(Kitdb al-Madkhal ild Him al-cadad, ed. W. Kutsch
S. J., Beirut 1959), and it soon enjoyed the popularity which it had secured in late antiquity. Through
it, mathematicians in Islam became acquainted with
a systematic exposition of Pythagorean arithmetical
lore: relation of arithmetic to the other subjects
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of the quadrivium (geometry, astronomy and music),
classifications of numbers; perfect, over-perfect
and deficient numbers; amicable (mutafydbba) numbers; series, etc. The influence of this work can be
seen in the writings of the Ikhwan al-Safa5 [q.v.],
whose first Risdla, "On Numbers" (English trans,
by B. Goldstein, in Centaurus, 1964, 129-60), is in
large part a paraphrase^ of the Introduction, and in
which the authority of Nicomachus and Pythagoras
are repeatedly invoked. According to the Ikhwan.
arithmetic, the first stage on the way to wisdom, is
a study of the properties of existing things through
a study of the individual numbers corresponding to
those things: "existing things are in accordance with
the nature of numbers". Even when a conventional
classification of numbers is made, such as their
classification into units, tens, hundreds and thousands, it is inspired by a universal pattern in nature
—in this case, the four natures, the four elements, the
four humours, etc. The prototype of the number one
is The One; and just as all things proceed from the
One transcending them, so one is the principle of all
numbers but is not itself a number. Speculations of
this kind are not to be found solely in scientifically
weak writings; one of the great mathematicians of
Islam, c Umar al-Khayyami [q.v.], believed that the
study of mathematics—being the purest part of
philosophy—was the first step on the ladder that
leads to salvation and to knowledge of the true
essence of Being (Risdla fl shark ma ashkala min
musddardt Uklidis, ed. A. I. Sabra, Alexandria 1961,
pp. 3 and 75). And we should remember that the
translator of Nicomachus's Introduction was one of
the ablest mathematicians of the srd/9th century.
One is struck, however, by the paucity of writings
on Him al-cadad proper. A somewhat extended
treatment of this subject is Mardsim al-intisdb fl
Him al-hisdb, written in Damascus in 774/*373 by
the Spanish-Arab Yacish b. Ibrahim b. Yusuf alUmawi; it contains a treatment of pyramidal
numbers (Saidan, in 1C, 1965, 210 and 212). Thabit
b. Kurra wrote a separate treatise on amicable
numbers (French trans, by F. Woepcke, in JA, xx
(1852), 420-29) and so did Kamal al-DIn al-Farisi
(see Brockelmann, S II, 295, no. 2). Arguing against
the view that an infinite cannot be greater than
another infinite, Thabit cited the example of numbers,
observing that the class of natural numbers and
that of even numbers are both infinite while the
latter is half the former. In fact an infinite collection
of numbers, he said, can be any part of another
infinite collection (British Museum MS. Add. Or.
7473, fol. i4 v ).
The first manual of Hindu reckoning, that of Mutammad b. Musa al-Khuwarizmi (c. 210/825), survives only in a number of Latin versions deriving
from a Latin translation probably made in the i2th
century A.D. One of these, represented by a unique
13th-century manuscript preserved at Cambridge,
was first published by B. Boncompagni as Trattati
d'aritmetica i: Algoritmi de numero indorum, Rome
1857, and re-edited by K. Vogel, Alchwarizmi's Algorismus, Aalen 1963. Another version is loannis
Hispalensis Liber algorismi (or alghoarismi) de pratica
arismetrice, published by Boncompagni as Trattati
d'aritmetica ii, Rome 1857. The former book explains the decimal place-value system of numeration,
though the nine Indian numerals are missing from
the Cambridge manuscript, which uses only Roman
numerals. Zero is represented here as a small circle
(circulus), whose function is to indicate a vacant
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place (differentia,
mansio: tmartaba, tmanzila);
the Liber algarismi also calls zero ciffre or siffre,
reflecting the Arabic sifr, "empty". In performing
the fundamental arithmetical operations the numbers are placed one above the other and the process
begins on the left. Erasure and shifting of numbers
are used, thus clearly implying that the operations
were performed on a dust-board. A particular
feature of the book is the treatment of duplation
and mediation as separate operations; this practice
was preserved by Arabic arithmeticians as late
as al-Kashi in the 9th/15th century (though not
in al-Karadji, Ibn al-Banna3, c. 619/1222, or alKalasadi, d. 882/1477 or 891/1486) and was also
continued by many writers in Europe up to the
16th century.
Extant among the earlier introductions to Indiantype arithmetic is the Usul hisdb al-hind, which
Abu '1-tfasan Kushyar b. Labban al-Djili composed
in about 390/1000 (Principles of Hindu Reckoning,
facsimile of the Arabic text with English translation,
etc. by Martin Levey and Marvin Petruck, Madison
and Milwaukee 1965). It is in two parts. The first
part introduces the 'nine letters' and the principle
of decimal place value. A small circle, 'sifr', indicates
the absence of number from the place position
(martaba) which it occupies. Kushyar then deals
with addition (ziydda), subtraction (nuksdn), multiplication (darb) and division (kisma). Duplation
(tadHf] and mediation (tanslf) are described as 'other
kinds' of addition and subtraction respectively.
There follows a treatment of the square root (d[adhr)
and this part ends with a short chapter on mawdzln,
in which the check by casting out nines is applied
to multiplication, division and the extraction of
square roots. Fractions are here expressed exclusively in the sexagesimal scale. A half, for example, is
thirty parts of one, and accordingly the final result
of halving 5625 appears as 2812. Similarly the re30
mainder in a division is multiplied by powers of
60, then divided by the divisor. The second part is
entirely devoted to the 'compounded' sexagesimal
system of calculation (including the calculation of
square root) with the help of multiplication tables
of numbers up to 60 (missing in the extant text).
In these tables numbers were expressed in the traditional abdj_ad notation, but the calculations themselves employ a pure place-value system of numeration using the nine figures and zero. A final chapter
illustrates the process of extracting the cube root
(kacb) in the decimal system. Throughout the book
the calculations are performed on a dust board
(takht) and involve rubbing out and displacement of
numbers, the final result replacing one of the given
numbers. For example, to multiply 325 by 243 the
following figures successively replace one another
on the board:

325

243

,

6 325

243

,

72325

243

,

72

925,
243

77765

,
243'

78975
243 '
But already before Kushyar's time highly significant innovations were being introduced, as is
witnessed by Kitdb al-Fusul fi 'l-hisdb al-hindl,
which Abu '1-Hasan Ahmad b. Ibrahim al-Uklidisi
composed in Damascus in 341/952-3. Though not
yet published, this important book has recently been
studied by A. S. Saidan in the unique Istanbul MS
Yeni Cami 802 (Isis, Ivii (1966), 475-90). As well
as applying Indian schemes of calculation to the
old finger arithmetic (see below) and to sexagesimal
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fractions, al-Ufclidisi set out to alter the dust-board
methods to suit ink and paper. Not only was the
awkwardness of these methods apparent, but the
association of the takht with astrologers earning
then* living by casting horoscopes and the unbecoming
practice of rubbing off the sand with the hand made
it undesirable,. Thus it is interesting to note that
when, in the same century as al-Uklidisi, Abu '1-Wafa 3 al-Buzdjani wrote his handbook of arithmetic for
the use of the government bureaucracy (Ma yahtddi
ilayh al-kuttdb wa 'l-'ummdl min sindcat al-hisdb', cf.
M. Medovoi in Istoriko-matematiceskiye^ Issledovaniya,
xiii (1960), 253-324), he was careful to free the Indiantype schemes which he sometimes employed from
the dust-board and erasure. Al-Uklidisi claimed to
be the first to offer a satisfactory treatment of cube
root; but the most surprising feature of his book is
the explanation and application of decimal fractions,
an innovation which until very recently was attributed to al-Kashi, five centuries later. The idea
reappears in some form in the Takmila f l Him
al-fyisdb of Abu Mansur cAbd al-Kahir al-Baghdadi(d. 428/1037), who expressed our 17.28 by the ari7
rangement 02 (see Saidan in I sis, loc. cit., 487-8
08
and in 1C, xxxix (1965), 210, 220). But the invention
appears to have been generally lost until, five centuries after al-Uklidisi, al-Kashi re-introduced decimal fractions (al-kusur al-a'shdriyya) in his Miftdh
al-hisdb as a new discovery to which he was led by
analogy with sexagesimals (facsimile of the Arabic
text with Russian translation and commentary by B.
Rozenfeld, V. Segal and A. Yushkevich, Moscow
1956). While al-Kashi realised the importance of
decimal fractions more fully than al-Uklidisi, the
latter had used a decimal sign—a stroke above the
numeral in the units place—which is superior to
al-Kashi's ways of indicating the decimal part of the
number, for example by writing it in a different
colour or in a column or columns other than that
of the integral part.
A distinguishing feature of the books dealing with
Hindu reckoning is the use of the 'Arabic numerals',
which were traditionally asserted by mediaeval
Arabic scholars to be of Indian origin. While this
ascription is now generally accepted, questions relating to the ultimate source of the numerals and to
the manner of their diffusion and development in
the Islamic world and in Europe remains a subject
of debate, in spite of the extensive researches of
Woepcke, Smith and Karpinski, Carra de Vaux,
Gandz, and many others. In the Islamic world the
numerals existed and have continued to exist mainly
in two forms, one in the East and the other in the
West. Usually the Eastern numerals were called
"Indian", whereas the others, the immediate parents
of the modern European numerals, were called
ghubdr (dust) numerals. But sometimes the names
were reversed (cf. F. Woepcke and A. Marre in Atti
deWAccadewiia Pontificia de1 Nuovi Lincei, tomo xix,
anno xix, 1866), or both forms were called Indian or
both called ghubdr. Ibn al-Ha3im (d. 815/1412) in
his Murshidat al-fdlib ild asna 'l-mapdlib reproduces
the Eastern and Western forms and calls them both
"Indian". A marginal note in one manuscript rejects
this appellation as applied to the latter form, which
it claims to be of 'Rumi' origin, and calls them
both ghubdr (MS. Princeton University Library, Yah.
3940, dated 981/1573-4, fol. i v ). This claim should
be considered in connexion with the thesis put for-

ward by Woepcke and supported by Gandz that the
ghubdr numerals had been spread by the Neoplatonists and that the Arabs learned them directly from
the Romans. Concerning the Western-style numerals,
Yahya b. Taki al-Din b. Isma'il al-Halabi (c. ioi9/
1610) says in his Maslak al-pulldb fl shark Nuzhat
al-hussdb: "These are the ghubdriyya (numerals),
and they are also called Indian, but their use has
become prevalent among the people of the Maghrib
and among those who follow them" (MS. Princeton
University Library, Yah. 3407, dated 1037/1627-8
fol. 82').
Both forms of the numerals were known to the
Arabs by A.D. 733, if not earlier. It may be noted,
however, that up till now no one has found in Arabic
treatises on arithmetic any reference to Indian
authors or titles—unlike the situation in Arabic
astronomical writings. Moreover, these treatises
show no trace of the Hindu division of arithmetic
into some twenty operations but rather follow the
familiar Greek division; and in their designations
of powers higher than the square and the cube they
always considered the sums, as in Diophantus, not
the products, as was the Hindu practice. They expressed the sixth power, for example, as ka^b ka'b
(xup6xi)po<;), not as the square of the cube or the
cube of the square (cf. H. T. Colebrooke, op. cit.
in Bibl., p. xii). On the other hand, the phrase fyisdb
al-takht wa'l-turdb ("board and dust calculation") is
clearly the equivalent of the Sanskrit pdtigayita and
dhull-karma (Datta and Singh, op. cit. in Bibl., i,
123-4). And there is a parallel in Sanskrit usage
for the fact that al-diam* wa 'l-tafrik (or, as in Ibn
Khaldun, al-damm wa 'l-tafrik), two terms which in
the extant treatises always denote addition and subtraction respectively, could also designate the whole
of arithmetic (ibid., 130; and cf. J. Ruska, in Sb.
Held. Ak. Wiss., Phil.-hist. Kl., 1917, 14-21). Thus
the Ikhwan al-Safa3 defined fyisdb as diam* al-^adad
wa-tafrlkuhu (the combining and separating of
numbers); and al-Khuwarizmi is reported to have
written a book on al-diamc wa'l-tafrik, which could
not have been restricted to the elementary operations of addition and substraction.
Before the spread of Hindu methods of reckoning
there prevailed in the Islamic world a kind of arithmetic which al-Uklidisi called hisdb al-Rum wa'l^Arab. Books dealing with it (such as the treatise of
Abu '1-Wafa3 mentioned earlier) gave rules for effecting the arithmetical operations including the approximate determination of square roots. These operations
were usually performed mentally, and the partial
results obtained in the process of reaching the final
solution of a problem were 'retained* by holding
the fingers in certain positions. Because of these
features this arithmetic came to be known as Jtisdb
al-yad (hand reckoning), tyisab al-^ukud (finger
reckoning), al-hisdb al-hawd^l (mental, or literally,
air reckoning). To deal with fractions, finger reckoning applied the sexagesimal scale or converted the
fractions into parts of the local units of currency
or measurement. Another system used by it appears
to have been suggested by certain characteristics
of the Arabic language, in which only the fractions
1/3, 1/4, . . . , i/io are expressible by words derived
from names of their denominators ('third' from
'three', etc.). ('Half is not derived from 'two' and
is therefore called mawduc, i.e., formed by convention.) Some other fractions can be reduced to
fractions of the former group: 1/12, for example, is
half one sixth. Others, such as i/n or 1/13, cannot
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be so expressed and for this reason they and their
denominators are called asamm. In this sense of
the word the Ikhwan al-Safa* speak of n as 'the
first asamm number'. To express i/n one has to
say: "one part out of eleven". In other contexts
asamm was used to render Euclid's <j£pyjTO<; as applied
to a number, such as J/~2~7 that cannot be expressed
as the ratio of two natural numbers.
Although treatises on finger computation continued
to be written even after the advantages of Hindu
reckoning were clearly recognized, the general aim
of Arabic arithmeticians, and perhaps their chief
achievement, was to fuse together the various
methods available to them into one system of arithmetic based on the consistent application of the decimal place-value idea and using Indian numerals.
One of these methods was the ancient sexagesimal
scale which was strongly impressed upon Arabic
mathematical writing through the translation of
Greek astronomical works. But, again, sexagesimal
methods of computation, together with the abd^ad
notation associated with them, remained always in
use among Islamic astronomers. In recognition of
this fact almost every important treatise of Arabic
arithmetic devoted a chapter to the treatment of
the sexagesimal system, sometimes called hisdb almunadidjimin ("arithmetic of the astronomers", or
"astrologers"), hisdb al-zldj_ ("arithmetic of astronomical tables"), or hisdb al-darad/i wa '1-dakdHk
("arithmetic of degrees and minutes"). A late but
comprehensive treatise entirely devoted to this
system is that by Sibt al-Maridmi (d. after 891/1486):
Rakd*ik al-hakdHk fl macrifat al-daradi wa'l-dakd*ik.
The author says that the only satisfactory work on
sexagesimal computation which he had seen was one
by his teacher Shihab al-DIn Ahmad b. al-Madidi
(Princeton University Library, MS Yah. 3325,
fol. i v ).
In Arabic books on arithmetic, checks (mawdzin)
take the place of demonstrations proper. This contrasts with Arabic treatises on algebra, which,
following a Greek tradition, often supplied geometrical proofs. The check by nine appears in the earliest
extant books, in al-Uklidisi and in Kushyar, and it
continued to be used throughout. Al-Hassar, probably
in the 6th/i2th century, checked by seven (H. Suter
in Bibl. Math., iii/2, 1901, 12-40); Ibn al-Banna3 in
his Talkhls (French translation by A. Marre^Atti
deWAccademia Pontificia de' Nuovi Lincei, tomo xvii,
anno xvii, 1863-64, Rome 1864, 289-319) used eight
as well as nine, and al-Umawi (1C, loc. cit., p. 219)
used also eleven. Al-Kalasadi applied the method of
casting out sevens and, in connexion with subtraction,
says that other numbers could be used. The limitation of these methods was recognized. Al-Kashi,
who used only nine, states that they show a certain
result to be incorrect, but not that it is correct. A
similar statement occurs in the Liber algorismi.
Bibliography: In addition to the works
mentioned in the article: H. Suter, Uber das
Rechenbuch des All ben Ahmed el-Nasawi, in Bibl.
Math., iii/7, 1906, 113-19; Nasir al-Din al-Tusi,
Djawami*- al-hisdb bi 'l-takht wa 'l-turdb, ed. A. S.
Sacidan, in Madiallat al-Abhdth (Amer. Univ. of
Beirut), xx (1967), 91-164, 213-92; Mohammed
Beha-eddin's Essenz der Rechenkunst (i.e., Baha3
al-DIn al-cAmili's Khuldsat al-hisdb}, hrsg. von
G. H. F. Nesselmann, Berlin 1843; A. P. Yuschkewitsch and B. A. Rosenfeldj Die Mathematik der
Lander des Ostens in Mittelalter, Berlin 1963
(Sonderdruck aus Sowjetische Beitrdge zur Ge-
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P. Luckey, Zur islamischen Rechenkunst und
Algebra, in Forschungen und Fortschritte, xxiv
(1948), 199-204; idem, Die Rechenkunst bei Gamsld
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27-79, 234-9O> 442-529; D. E. Smith and L. C.
Karpinski, The Hindu-Arabic numerals, Boston
and London 1911; Carra de Vaux, Sur Vorigine
de chiffres, in Scientia, xxi (1917), 273-82; S.
Gandz, The origin of the Ghubdr numerals, in
Isis, xvi (1931), 393-424; F. Nau, La plus ancienne
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1910, 225-27; D. E. Smith and Jekuthiel Ginsburg,
Rabbi ben Ezra and the Hindu-Arabic Problem, in
The Amer. Mathem. Monthly, xxv (1918), 99-108;
H. P. Lattin, The origin of our present system of
notation according to the theories of N. Bubnov, in
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idem, A sexagesimal multiplication table in the
Arabic alphabetical system, in Scripta Mathematica,
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international de rhistoire des sciences, xv (1962),
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of Hindu Mathematics, pts I and II, Bombay 1962;
G. Sarton, Introduction to the History of Science,
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(A. I. SABRA)
C
ILM AL-UURUF [see HURUF].
C
ILM AL-KALAM, one of the "religious sciences"
of Islam. The term is usually translated, as an
approximate rendering, "theology".
I.—Definition. It is difficult to establish precisely when Him al-kaldm came to mean an autonomous religious science (or branch of knowledge).
In any case, whereas the term fikh meant originally
—especially in the Hanafi school (cf. fikh akbar)
—speculative meditation, hence distinguished from
Him in the sense of traditional knowledge, the term
kaldm, literally "word", quickly acquired the senses
of "conversation, discussion, controversy" (cf. A. J.
Wensinck, The Muslim creed, 1932, 79, quoting two
hadiths of Muslim). In his Ihsd* al-'ulilm, al-Farabi
regards Him al-kaldm as "a science which enables
a man to procure the victory of the dogmas and
actions laid down by the Legislator of the religion,
and to refute all opinions contradicting them". The
doctors of kaldm (mutakallimun) themselves were to
take a very similar view: this is one of many wellknown definitions: "kaldm is the science which
is concerned with firmly establishing religious beliefs by adducing proofs and with banishing doubts"
(from the Mawakif of al-ldfr 8th/i4th cent.). Similar
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definitions are to be found in Ibn Khaldun, and
again in Muhammad °Abduh: they summarize a long
elaboration, but add nothing new.
c
llm al-kaldm is the discipline which brings to
the service of religious beliefs (cakd*id) discursive
arguments; which thus provides a place for reflexion
and meditation, and hence for reason, in the elucidation and defence of the content of the faith. It
takes its stand firstly against "doubters and deniers",
and its function as defensive "apologia" cannot be
over-stressed. A fairly common synonymous term
is Him al-tawhid, the "science of the Unity (of
God)", understood as concerned not merely with the
divine unity but with all the bases of the Muslim
faith, especially prophecy (e.g., al-Djurdiam, Shark
al-Mawdkif, ed. Cairo 1325, i, 26).
Another interpretation sometimes suggested explains Him al-kaldm as "science of the Word of
God". The attribute of the Word and the nature of
the Kur 3 an were indeed among the first themes
treated, and discussions on this subject continued
throughout the centuries. But this was by no means
the first question undertaken (see below, § II) nor
that later treated at most length. It seems much more
likely that kaldm referred at first to discursive
arguments, and the mutakallimun ("loquentes") were
"reasoners". This was the case as early as the time
of Macbadal-Djuham (d. 80/699-700). Kaldm became a
regular discipline when these arguments and discussions dealt with the content of the faith. It is this
character of discursive and reasoned apologia which
was to attract the attacks both of the traditionists
and of thefaldsifa (§ IV, below).
II.—The great schools.
A. First tendencies.—It seems that it is from
the battle of Siffin and the schisms to which it gave
rise that can be dated not of course the first meditations on the content of the faith but their grouping
into tendencies and schools. The appearances of
the three main politico-religious traditions, Kharidii.
Shici and Sunni, set before Muslim thinkers the
problem of the validity of the imdma [q.v.] and
the "status of believer" which the imam must possess; thence arose the question of faith and the
conditions for salvation and the question of man's
responsibility or lack of responsibility; then, as
parallel considerations, the nature of the Kur'an
(created or not created) and hence* the stress laid
upon the divine attribute of the Word; then finally,
the more general problem of the divine attributes,
their existence and their connexion with the divine
essence, and its Unity. Many other questions were
added in course of time; but already at this early
period—the age of the Umayyads and the early
c
Abbasids—the essential themes which were to
constitute Him al-kaldm had arisen. Whatever may
have been the effect of external influences—discussions with Mazdean zanddika on good and evil
in human actions or with the Christian theologians
of Damascus on the Word of God, and the discovery
of Greek science and philosophy—kaldm tended at
first to take shape over specifically Muslim problems.
The external influences probably had some effect
as a result of the controversies, emphasizing some
aspects of the subjects dealt with, giving direction
to the choice of arguments and (still more, perhaps)
the method of argumentation. The fact remains,
however, that Him al-kaldm is certainly not an Arab
adaptation of Mazdean or Christian theology but
arose within the Muslim community, where it
preserved its own originality.

It would be risky and tedious to attempt to establish the dates of the very first attitudes adopted.
So far, these are hardly known except through later
works of heresiography (notably of al-Ashcari, al
Baghdad!, al-Shahrastani, Ibn IJazm) and refutations.
Again, it is not always the same thinkers who are
linked together under this or that comprehensive
label (e.g., Kadariyya); and mere tendencies should
not be transformed into "schools" in the strict
sense. This or that mutakallim may be presented
as showing diverse—even opposing—tendencies
according to the problem he is dealing with. There
follow here, as a general indication, a few points
of reference.
The Kadariyya were those most opposed to the
Umayyad regime, most critical of the ways of the
court at Damascus. The name was ordinarily applied
to those who recognized that man had a power (fcudra) over his acts so extensive that determination
(fcadar) belonged to man alone, and who saw in
"works" thus freely performed an integral part of
the faith. Hence the man who deliberately committed
a great sin became kdfir, infidel. This last tenet,
which does not seem to have been supported by all,
was to remain one of the characteristics of Kharidii
thought.—Ghaylan and Macbad al-Djuhani are the
members of the Kadariyya most frequently quoted.
To them may be added, but with reservations, Wasil b. cAta3 and cAmr b. cUbayd (and/8th century),
who are regarded as the founders of the Muctazili
school and are, with them, sometimes called "political muctazilis". This tendency re-appears in later
Kharidii or Shici kaldm. The term Kadariyya was
later readily applied to the Muctazills proper, who
disclaimed it. Some of them, interpreting differently
the etymology of the term, used it of those who
upheld the absoluteness of the divine Decree (kadar);
this interpretation is found later in the works of
their opponent Ibn Taymiyya.
In this second sense, Kadariyya becomes practically synonymous with what had been its opposite,
Djabriyya (or Mudjbira [q.v.]), the upholders of
d^abr, the divine "compulsion", which creates man's
acts, good or bad, so that nothing is attributed to
the man who performs them. The Muctazilis regarded
as djabriyya those (including Ashcarls) who rejected
their doctrine of kadar. Ashcari heresiographers
accorded the term dj[abriyya—perhaps somewhat
hastily—to the disciples of Djahm.
It was on the question of faith, sin and salvation
that the Murdji'a [q.v.] disagreed with the Kharidjis.
A great sin (kabira) does not involve loss of faith.
On the basis of Kur'an, IX, 106, the sinner's future
fate is left in suspense (ird/[d*), awaiting God's decision. It is Ghaylan and Ghassan (who seem to have
had IJanafi connexions) who are usually (e.g., by alShahrastani) named as belonging to the MurdjPa.
Later heresiographers constricted these diverse
tendencies into condensed formulas, which probably
over-simplified and distorted them. But in these
very first efforts to support politico-religious attitudes by means of rational argument the main lines
of later discussions are already drawn. With greater
or less success, the Kadariyya anticipate some of
the main theses of the Mu c tazila; the Ashcaris were
to seek a "happy mean" to reconcile the "compulsion"
of the Djabriyya and human responsibility; the Murdji'a prefigure, to some degree, in their treatment
of the problem of retribution in the next world, the
explanations of the Maturidi-Hanafis and many
Ashcaris. Full discussion of this question would re-
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quire a detailed study (which would however be risky
for lack of documentation) of Ghaylan, who is sometimes classed with the Kadariyya, as having asserted human liberty of choice, and sometimes with the
Murdji'a, thanks to his theory of the future lot of
the sinful believer.
We are dealing therefore with tendencies rather
than with established "schools of theology", and
with overlapping views which later were to diverge.
Thus it is with the adherents of the sect of the
Djahmiyya [q.v.], who regarded as their founder
Djahm b. Safwan (executed in 128/746) but whose
tenets are known only from the refutations of their
opponents. To summarize: on the problem of kadar
they would ally themselves with the Djabriyya, and
on that of faith with the Murdji^a. Beyond this,
however, they refused to recognize any distinct
existence of the divine attributes, stripping them
away (tattil) from the divine essence in order the
better to protect its perfect and absolute unity.
Finally, they supported the thesis of the created
Kur'an, and gave an allegorical interpretation to the
anthropomorphic features in its text. Thus there
arose a certain confusion between them and the
MuHazilis (e.g., on the subject of Dirar b. c Amr),
although the latter took position against them both
for their excessive ta^til and for their rejection of
human freedom of action.
B. The Muctazili schools (for the origin
of the name, details on the historical development
of the school and its doctrines, see MU C TAZILA).
The first Muctazills were contemporaries of the
various tendencies and groupings surveyed above. It
is sometimes difficult and perhaps pointless to
distinguish them from the Kadariyya.
But after 132/750, when cAbbasid authority was
asserting itself at Baghdad, discussions on the validity of the imdma lost their relevance, to be replaced by the defence of religious dogmas in general
against attacks of zanddika of all types. Doctrinal
positions became so defined and systematized that
one may speak of a regular school (or rather schools),
whose vocabulary and methods of argument were
to be influenced as a result of the activity of trans
lation from works of Greek science and philosophy
After the "founders", Wasil b. c Ata 3 and c Amr b.
c
Ubayd, and the "forerunner", Dirar b. c Amr, we
find two Mu c tazill groups taking shape, at Basra and
Baghdad respectively, between the end of the 2nd/8th
and the beginning of the 4th/ioth century. Each
embraced varying tendencies, but can justly be
called a "school" (madhhab) (see W. Montgomery
Watt, Free will and predestination in early Islam,
Edinburgh 1948, 65, for a table of the chief representatives of these schools and the links of their
affiliation; list in L. Gardet, Les grands problemes de
la theologie musulmane: Dieu et la destin&e de I'homme,
Paris 1967, 26).
One may, with Montgomery Watt, regard Abu '1Hudhayl al-cAllaf (d. ca 227/841) as the founder of
the Basra school and, in a sense, of doctrinal Muc
tazilism itself. The great names in this school
are Mucammar, al-Nazzam (both of whom did not
refrain from criticizing al-cAllaf), the great writer
al-Djahiz, al-Djubba3! and his son Abu Hashim (d.
321/933). The doctors of Basra, in grappling with
the doctrinal problems that arose, advanced original
solutions in the field of natural philosophy or in
noetics: the theory of atoms (diuz*), of Abu '1-Hudhayl, the semi-conceptualism of the "modes"
(ahwdl) of Abu Hashim.
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The school of Baghdad was perhaps less illustrious
than that of Basra. It derived from Bishr b. alMuctamir (d. between 210-26/825-40), who was for a
time imprisoned by Harun al-Rashid, was criticized
by Abu '1-Hudhayl, and was to influence Mucammar.
Al-Murdar, Thumama, al-Khayyat and al-Kacbi
(d. 319/931) brought fame to this group.
As the oft-quo ted remark of Afrmad Amin (Duhd
al-Isldm, Cairo, iii, 204) puts it, the Muctazilis
were "firstly men of religion and secondarily philosophers". It is not (pace D. B. Macdonald in El1,
s.v. Kaldm) the atomic theory (nor that of the
"modes") which characterizes the mutakallimun, but
their primary concern to engage in disputation and
argument to defend the faith against the zanddika
of the period, the "free-thinkers" inspired by Mazdeism or Manicheism, and later by pure Greek
rationalism. Although nuances of doctrine, sometimes
important, divided them, they were inspired by one
and the same spirit: respect for reason (*akl) in the
defence of religious tenets (cakl becoming even the
criterion (mlzdri) of the Law), the concern to purge
the notion of God of all "multiplicity" and anthropomorphism, the desire to proclaim and justify the
absolute divine perfection. The Muctazilis themselves
defined themselves as "the people of Justice and
Unity".
(We may note the influence of Muctazilism on
Jewish thought elaborated in the Arabic milieu; it
too possessed a kaldm, which opposed the Muslim
doctors when necessary but which largely borrowed
from them its problematics, its method and its
systems of argument. Sacadyah Gaon (Sacid. alFayyumi) was the most famous Jewish mutakallim).
The five principal bases (usul] or theses upon
which Mu c tazili problematic was elaborated are
known: (i) the divine Unity (al-tawhid): the divine
attributes are meaningful only when taken in a strict
via remotionis (tanzih), which their opponents readily identified with the taHU of the Djahmiyya. God
the Creator, an absolutely spiritual being, is inaccessible and can be seen neither in this world nor
in the next. (2) Justice (al-cadl): God acts with a
purpose. Things, by their nature, contain both good
and evil. God can will only the good, and is obliged
to accomplish that which is better (al-aslah). Thus
He neither wills nor commands that which is evil.
Man, "creator of his own acts" by a contingent
power (kudra) which God has created in him, is
responsible for what he does, and God is obliged
to reward or punish him accordingly. (3) "The
promise and the warning" (al-wacd wa 'l-wa^td) or
"the names and the decrees" (al-asmd* wa 'l-ahkdm):
to possess faith is to perform the acts prescribed
by the Kur'an. Whoever commits a "great sin" and
does not repent is destined for hell. The thesis
elaborates the "decrees" for the believer and the
unbeliever. It deals also with "traditions" (akhbdr):
contrary to the normal doctrine, it does not insist
that all the "transmitters" should be believers; and
idimd* [q.v.] is not infallible. (4) "The intermediate
state between faith and lack of faith (al-manzila bayn
al-manzilatayn)—the position of the "believer who
sins" (fdsik [q.v.]), a characteristic thesis of the
school. The sinner is neither a true believer (mu^min),
nor a true infidel (kdfir). He has failed to perform
the "witness of the limbs", but his faith in God
keeps him within the Community. It is here that are
discussed the conditions for imdma and the respective merits of the first four Caliphs. (5) "The enjoining of what is good and the forbidding of what

1144

C

ILM AL-KALAM

himself as being in no sort an innovator in the field
is evil" (al-amr bi 'l-ma*rufwa 'l-nahy 'an al-munkar):
this thesis at first was of major prominence, but
of Him al-kaldm.
C. The Ash'ari reaction.—The "resurgence
later lost relevance. "The enjoining of what is
of Sunnism" under al-Mutawakkil and throughout
good" is an obligation upon every Muslim (contra:
the 5th/nth century was accompanied by an inal-Asamm, of Basra). As against the more prudent
dictment of Muctazilism and concurrently, at least
view prevailing later, the Muctazilis advocated direct
by Hanbali and Zahiri traditionists, of kaldm as
intervention, if necessary with the sword. One may
such: what was questioned was the basic principle
and should depose guilty leaders, one may and
of reasoned and discursive argument starting from
should compel opponents, on pain of death, to prothe tenets of the faith. cllm al-kaldm however not
fess the true doctrine (cf. al-Ashcari, Makdldt, ed.
only survived but renewed itself, thanks to the new
Cairo, ii, 466). This was the attitude of the Muctadirection given to it by Abu '1-Hasan al-Ashcari
zilis, in their days of triumph under al-Ma'mun,
(260-324/873-935), a former Muctazili. He is rightly
when they denounced to the courts the supporters
regarded as the founder of the Ash'ariyya [q.v.],
of the doctrine of the uncreated Kur'an.
the most accepted and official school of kaldm from
The fact remains that the writings of the great
the 4th/ioth century to the igth century. A certain
Muctazilis, apart from the polemical Intisdr (a denumber of his works (notably Luma*, Ibdna) have
fence of MuHazilism by al-Khayyat, against Ibn alsurvived, and his Makdldt al-Isldmiyyin remain toRawandi), are available to us only at second hand.
day an unrivalled source for our knowledge of the
After being for a time the official doctrine, Mu c tazilism was in its turn condemned and most of its
earlier tendencies and schools.
Throughout the centuries, several very famous
productions were destroyed. It is only recently (in
names brought renown to Ashcari kaldm. It is
about 1958), that there have come to light, in the
c
certain that manifold tendencies appeared in this
Yemen, the writings of a Mu tazili (unfortunately,
school, and that varying—even divergent—attitudes
late), the kadi cAbd al-Djabbar (d. 415/1025): first
were adopted. Thus al-Bakillani summoned to
al-Mughni fl abwdb al-tawhid wa 'l-cadl, a true
the service of Ashcari tenets the atomism first ex"summa", now (1969) being edited in Cairo, and
pounded by Abu '1-Hudhayl; however, al-Djuwayni
second the Kitdb al-Madimuc f t 'l-muhit bi 'l-takllf
did not follow him at all on this point, but took up
(ed., not without mistakes, by J. J. Houben, Beyagain the theory of "modes" of Abu Hashim (and
routh 1962). To these may be added the work of
Bakillani), which was abandoned by al-Ghazali. But
synthesis Shark al-usul al-khamsa (ed. Cairo is84/
c
c
the basic viewpoints from which the major tenets
1965 by Abd al-Karim Uthman), probably compiled
of the faith are thought out remain the same; in
by a Zaydl disciple, the imam al-Mandakim. We
may mention also, in the line of cAbd al-Djabbar's
spite of doctrinal differences—due largely to historical
teaching, the MuHamadfl usul al-fikh, by his disciple
accidents and the diversity of the opponents it was
the jurist Abu 'l-lrlusayn Ibn al-Tayyib al-Basri (ed.
necessary to refute—it is legitimate to speak of an
Damascus by Hamidullah).
Ashcari "school" (singular), perhaps more coherent
c
than the Mu c tazili schools had been.
Abd al-Djabbar makes frequent reference to the
"early masters" of the school ("our shaykhs"}, more
Is it necessary, as has been suggested, to admit
readily to the school of Basra, and especially to ala radical distinction, even a split, between the think3
Djubba ! and Abu Hasbim. Thus we now possess
ing of the school's founder and that of the school
quotations from the early doctors and resume's of
named after him? It is true that in the Ibdna, alc
their thought presented from the Mu tazili viewpoint:
Ashcari precedes his "credo" by a declaration of
this reveals, incidentally, how objective are the Maobedience to the teaching of Ibn Hanbal, and that
kdldt of al-Ashcari (and tends to prove that the first
although the declaration of faith which became trapart at least of this work was composed during the
ditional in the school could find justification in the
c
years that the author adhered to Mu tazilism). Again,
Lumac yet it is notably different from those set out
the late date wjieri »cAbd al-Djabbar was teaching
in the Ibdna and the Makdldt. Nevertheless, the
induced him to conduct polemic against the Ashcarls
obedience to Ibn lianbal declared by al-Ashcari
and set out the replies of the Muctazilis to the atdid not deceive the Hanbalis, who violently attacked
tacks mounted against them. The discovery of these
the very principle of the defence of the faith by
works in the Yemen is another proof that under the
rational argument; and again, many propositions of
challenge of the sth/nth century reaction the inthe Luma* had to await elucidation by later disciples,
fluence of the school continued to be felt in nonwho were influenced in their turn by new historical
Sunni milieus.
circumstances. Thus there are not two "Ashcarisms",
Before passing on from the climate of thought of
one of the founder and one of his followers, but,
the first great schools of Him al-kaldm, we may | fundamentally, a single common attitude which was
mention the group whom al-Ashcari calls Ahl al-ithto be progressively developed and variously coloured
bdt or Muthbita (cf. W. Montgomery Watt, op. cit.,
by successive apologetic discussions.
104 ff.). It is by no means easy to define it precisely.
This common attitude is the unblurred affirmation
It comprised a certain number of thinkers, Dirar,
of God as the inscrutable Almighty, Who does not
al-Nadjdjar, Muhammad Burghuth, whom later
act "with a purpose in view" and Who "is not to be
heresiographers readily classed as Muctazilis; but
questioned". In the strictest sense, God is "the sole
they were opposed by various supporters of the
Being and the sole Agent". He does not command
school of Basra (thus al-Nadjdjar was opposed by
an act because that act is just and good; it is His
c
Abu '1-Hudhayl and al-Nazzam), and al-Ash ari saw
command (amr) which makes it just and good. God
in them his forerunners. They are said to have
is the creator of human acts, of which man is merely
taught, inter alia, that God is the creator of human
the receiving subject (mafiall). But God "attributes"
actions, and to have foreshadowed the theory of
to a man his acts (theory of kasb or iktisdb), and hence
kasb or iktisdb, which defined and limited man's
are justified both human responsibility and the
possession of the acts thus created. Reference to
Judgement promised in the Kur'an. Every statement
the A hi al-ithbdt allowed al-Ashcari to present
of the Kur'an corresponds to reality; the "ambiguous"
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(mutashdbih) verses are absolutely true as regards
their affirmation of existence, but the anthropomorphisms which they present must be accepted
bild kayf, "without asking how". With a return to
Hanbali attitudes and against the Muctazilis it is
asserted that the Kur'an is uncreated (ghayr makhluk)
and that the divine attributes are real. The attribute
of the Word is not that it is "contingent": it subsists
in God. But the school later taught the existence of
the interior (dhdtl] divine Word, which is uncreated,
and tended to admit that the "signs" which express
it are created: such a distinction was to incur the
vehement criticism of the Hanbali doctors.
A common attitude, we have said, but one which
was continuously to seek to justify itself dialectically
before its various opponents: first the Muctazilis,
al-Ashcari's own favourite targets for controversy,
and then the "literalists", such as the Karramiyya
who were opposed by Ibn Furak; later still the faldsifa, and many others. Often enough the Ashcaris
borrowed from their opponents this or that way
of posing the problem and even the methods of argument, so that it is possible to establish the following distinct chronological phases: (i) the works of
the founder, al-Ashcari; (2) the first disciples: alBakillani, who adopted the theory of atoms and the
theory of modes, which later were sometimes accepted and sometimes passed over in silence or rejected; al-Baghdadi; Ibn Furak, the opponent of the
Karramiyya; al-Bayhaki and al-Djuwayni, supporters
of the "modes"; (3) this last, al-Djuwayni, al-Ghazali's teacher in kaldm, is already a forerunner of
that line which Ibn Khaldun calls "the moderns"
and which continued to summarize and discuss the
attitudes of the great faldsifa; this line gained glory
from the most renowned mutakallimun'. al-Ghazali,
al-Shahrastani, Fakhr al-Din al-Razi (one of the
most original thinkers of this school), al-Isfahani,
al-Idji, al-Djurdjam, al-Dawam (on whose works
Muhammad cAbduh later wrote a commentary):
these "moderns" did not refrain from employing a
certain degree of (moderate) tcfwil to explain the
anthropomorphic elements in the Kur'an (cf. alRazi's Kitdb Asds al-takdis}; (4) the manuals of
"fossilized conservatism", which merely repeated
and systematized the solutions presented by the
masters of old time, reproducing their replies to
Muctazills or faldsifa who were progressively less
familiar directly: the works of al-Sanusi of Tlemcen,
al-Lakanl, al-Fudali, al-Badjuri.
D. Mdturldl-Hanafl
tendencies. These
became, with Ashcarism, the second officially
approved line of teaching. "Tendencies", we say
deliberately, and not "school", believing correct the
remarks of Father Allard on this subject (Le problems
des attributs divins dans la doctrine d'al-Ashcari
et de ses premiers disciples, Beirut 1965, 420). AlAshcari himself treated the Hanafiyya as a branch
of the Murdji'a (Makdldt, i, 202-3). However, we
are here concerned with a line of thought sufficiently
coherent to deserve study in its own right.
It appeals on the one hand to the ancient texts
entitled al-Fikh al-akbar and Wasiyyat Abl Hamfa,
and on the other to al-Maturidi of Samarkand (d.
333/944), the author of a Kitdb al-TawHU edited by
one of his pupils. The Hanafi professions of faith
(see A. J. Wensinck, op. cit.} have their peculiar
chracteristics: the connexion between isldm and
imdn, the statement of faith by kawl, etc. But alMaturidi, in advance of his contemporary al-Ashcari,
seems to have combated various faldsifa (and also
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dualists, materialists, esoteric sects; secondarily,
Muctazilis and anthropomorphists). Although he, like
others, deals with the divine attributes and Names,
the main question which concerns him is the creation
of the world. It is very possible that he did not
literally "found" a school, but all the same many
mutakallimun looked to him as a point of reference.
In later years it becomes difficult to distinguish
clearly between followers of al-Ashcari and of alMaturidi: although Fakhr al-Din al-Razi, al-Dawam,
al-Lakanl are Ashcaris under the influence of alMaturidi, Abu '1-Barakat al-Nasafi and al-Taftazam
may be regarded as belonging primarily to the Maturidi-Hanafi line and only secondarily to Ashcarism
(they accepted the theory of atoms).
Indeed as compared with Ashcarism, MaturidiHanafism, as presented by certain manuals (e.g.,
c
Abd al-Rahim Ibn C AH, Kitdb Nazm al-fard'id,
Cairo, 2nd ed.) puts forward solutions which are
more psychological and intellectuallist in character.
As to the first: God creates in man the asl, the
"root" of his acts, whatever they may be, but it is
human freewill which gives them a good or an evil
specification. As to the second (see ALLAH, p. 413):
the divine decree (kadar] and predetermination
(kadd*) are no longer related to the divine will (as
with the Ashcaris) but to the divine knowledge;
and the connexions between the one and the other in
time and in eternity are reversed [see AL-KADA'
WA'L-KADAR].
E. Modern period. The revival (nahda) of
Arabo-Muslim thought, which has taken place from
the end of the igth century, has concerned particularly culture in the general sense, predominantly in
the field of literature and under the strong influence
of modern Western thought, but it has had its repercussions upon the "religious sciences". We have in
mind here the reformism of the Salafiyya, and thus
in exegesis (tafsir) and in usul al-fikh. Is it legitimate to speak of a resurgence in Him al-kaldm?
To answer this question we adduce the Radd cala 'lDahriyyln ("Refutation of the materialists") of Djamal al-Din al-Afghani (Cairo 1925), and, still more,
the Risdlat al-tawhid of Muhammad cAbduh, and
some other writings of the latter. Al-Afghanl's
work, attacking contemporary "doubters and deniers"
is prompted by a concern for defensive apologia.
c
Abduh's Risdla aims at being an attractive exposition of Islam calculated to affect and interest
modern man. We may note that it defines Him
al-kaldm as being "the establishment of religious
beliefs and the explanation of prophecies", in order
to "seek to conserve and establish religion" (Cairo
1353, 5).
The interest of the Risdlat al-tawhid arises from
the fact that it claims to reject nothing inherited
from the great periods of the past and to put to
profit the positive achievements of every school.
Muhammad cAbduh adheres primarily, but without
rigidity, to Ashcarism (divine names and attributes;
no "end" to God's actions, etc.). But he does not
hesitate to draw inspiration from attitudes customarily regarded as Maturidi, or even to adopt Muctazill
positions. Hence arises his famous declaration: "The
Law came to reveal what exists; but it is not the
Lawr which made this good (hasan)" (ibid., 80).
c
Abduh seeks to pass beyond the disputes of past
ages in order to reconcile the various tendencies
in kaldm.
All the same, his role was less that of a thinker
(or "theologian") than that of a reformer. When he
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comes up against the mystery (ghayb) of divine Action on the world, he does not attempt to bring to
bear on it his intelligence as illuminated by the
revealed truth, in the way that such a thinker as
Fakhr al-Dln al-Razi felt himself obliged to do. In
order to maintain both the affirmations of the faith
and of human experience, he prefers to take refuge
in an admission of ignorance: "As for going further,
seeking to reconcile God's Omniscience and Will
(which are proved to us) with man's freedom of
action (which are demonstrated by evidence), that is
to seek to penetrate the mysteries of the divine
Decree; and we are forbidden to plunge into this
abyss and concern ourselves with matters that
reason is nearly incapable of grasping" (ibid., 61;
cf. Fr. tr. by Michel and M. cAbd al-Razik, Paris
1925, 43). The distinction should be noticed between
"proof" (by the Kur'anic text) of divine Omniscience
and Will, and the (experimental) "evidence" of his
freedom which man achieves. It may be said that in
giving this reply Muhammad cAbduh is not carrying
forward Him al-kaldm but re-stating in new terms
a traditional problem, and leaving it open.
III.—Method and problematic.
A. Argumentation and types of reasoning.
Thus the solutions advanced and the criteria selected
are extremely varied; but they have in common
the fact that they always vary according to the
doctrine being defended or the adversaries being
opposed. We will limit ourselves to a few remarks
on the two great "schools". Muctazilism sought to
valorize, under the attacks of the zanddika, the
absolute Unity and the absolute Justice of God; but
this valorization quite quickly becomes, thanks to the
arguments advanced to bring conviction, a "justification": the divine Essence and Action become justified before and through human reason (cakl). It is
to counter this reduction of the mystery that the
Ashcaris take their stand, proclaiming the Omnipotence and the Omniscience of God, rejecting any
ontological basis for human freedom of action, but
seeking to refute the Muctazills (using the same
weapons as they) and at the same time, on the
other flank, anthropomorphists (mud[assima) of
every shade.
In both cases, for Ashcaris as for Muctazilis, the
starting point for the dialectical arguments assumes that confidence may be placed in fakl, and
that a harmony is to be acknowledged between religious law and the efforts of reasons brought to
bear on it. This is, we believe, the primary basis
of Him al-kaldm, that which above all makes of it
an autonomous discipline—and not this or that
cosmological or noetic theory, whether it is dealing
with atoms or with modes. But whereas in Muctazilism reason may and should account for its agreement
with the Law, in Ashcarism it is the Law which
defines the limits of reason and controls its activity.
In both cases, the religious Law is the bearer of
absolute truth—delimited, in the view of the Muctazilis, by the criterion of *akl, whereas for the Ashcaris
it is only because the Law enjoins upon him to do
so that man may "reflect upon the signs of the
universe".
The method of Him al-kaldm is thus basically
explicative and defensive. It always postulates the
existence of an opponent who is to be won over.
Not merely the choice of arguments but even the
method of presenting them will vary according to
the nature of the opponents. It is noteworth that
"rational" arguments were often the first to be ad-

vanced; they are primarily dialectical, and pursue
very subtle lines of reasoning; whereas the "modern"
manuals clothe them in a syllogistic guise. Up to
al-Djuwayni, and sometimes also with the "moderns",
they are based on logic "with two terms", on the
classical Semitic pattern, by way of implication
and involution, or concordance, or opposition. A
suggestive summary is found in the Baydn can usul
al-lmdn of al-Sumnani, a disciple of al-Bakillanl
(cf. Gardet and Anawati, Introduction a la theologie
musulmane, Paris 1948, 358-61, 365-7).
"Rational" arguments are followed (or sometimes
preceded) by "traditional" arguments, or, in other
words, arguments from authority. These revolve
around citations from the Kur'an, on the one hand
those adduced in direct support of an argument and
on the other those quoted by opponents whose faulty
interpretation of them is attacked. To these may be
added hadiths, sometimes numerous, sometimes few.
This is especially the procedure of the first great
Ashcaris. Most of them also rely upon texts guaranteed by idj_mdc; "It is agreed that . . . " is a favourite
argument. Al-Djuwaym, among others, gives an important place to idimd^. The fact that these "traditional" arguments are in some manuals listed after
the "rational" arguments indicates that the former
are to be regarded as a confirmatur to the results
of dialectical reasoning. The defensive and apologetic
character of kaldm is thus manifested in its very
recourse to the tenets of the faith to supply arguments.
From al-Djuwayni onwards, the old-style dialectic
and its reasoning from two terms yields place
(without disappearing) to reasoning in three terms
of the syllogistic type, with its universal middle term,
and its recourse, implicit or explicit, to the principle
of causality [see C ILLA]. The faldsifa now become
the usual opponents, as much as or more than the
Muctazilis. They must therefore be refuted on their
own ground, and Aristotelian logic (with Stoic influences) becomes more and more influential in the
arguments of kaldm. The first manuals of the socalled "modern" tendency (the Muhassal of al-Razi,
the Shark al-Mawdkif of al-Djurdjam, etc.) introduce questions regarding God and His Action with
extended and purely rational discussions in which
are surveyed the logical, cosmological, noetic and
metaphysical themes of the faldsifa. Logic is here
treated according to the Aristotelian schemas, sometimes with modifications (notably the four or even
five figures of the syllogism). Yet the old argumentation from two terms does not entirely disappear; an
indication of this may be found in the favourite selection of reasoning by the dilemma: this is probably
Aristotelian in manner, but the implicit middle term
is often suppressed in favour of the argument from
authority (of a fact or of a text) or in favour of the
dialectical judgement of existence [see BURHAN].
The school of the "moderns" may be distinguished from the first generations of the Ashcariyya by
its advancing of more subtle solutions and its posing
of some new problems. It is distinguished particularly by its use of the syllogism with a universal
middle term and by its recourse to causality, even
when, on the ontological plane, the efficacy of
secondary causes is denied. Hence, to take a rather
summary view, it is possible to re-classify the
schools as follows: Muctazili kaldm and early Ashcarl
kaldm are opposed in the doctrines they maintain
but may share the same attitude to the problems
and use the same methods of reasoning; early Ashcari
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kaldm and the Ashcarism of the "moderns" support practically the same doctrines but differ perceptibly in their approach to the problems (adoption i
of "philosophical preambles") and more still in j
their methods of reasoning; finally, "fossilized conservatism" took up again the now classical doctrines
and combined the dialectical and the syllogistic
approaches, without always distinguishing one from
the other.
Early Ashcari kaldm (al-Bakillani, al-Isfara'ini,
and al-Ashcari himself) professed, according to Ibn
Khaldun in his Mukaddima (Cairo ed., 326, tr. de
Slane, iii, 59), the "retroactivity of proofs", i.e., "the
nullity of a proof implies the nullity of that which
it was sought to prove". It is thus, according to L.
Massignon's comment (Passion d'al-Halldj, Paris
1922, 550, n. i), that al-Bakillani declared the
atomistic view of the world to be "co-essential"
with the text of the Kur'an. Such a procedure, Ibn
Khaldun adds, in which truths to be proved and probative arguments are interwoven, does not "conform
to the rules of the art". This remark would be fully
justified for a logical statement in three terms, but
not in a dialectic of like and like (or its opposite). The
"proof" to be adduced is no longer the result of a
deduction. It, too, is a fact, a witness of truth. For
al-Bakillani, the atomistic discontinuity of the thing
created "proves" the absolute transcendence and
subsistence of God, the sole Agent, in the sense that
this is its opposite correlative, its mukdbal, and that
these two facts, presenting themselves to the spirit
in a single apprehension, can only affirm themselves
or deny themselves together (cf. Gardet and Anawati,
op. cit., 359; L. Gardet, La dialectique en morphologic
et logique arabes, in L'ambivalence dans la culture
arabe, by J. Berque, J.-P. Charnay, and others,
Paris 1967, 125-30). It is less the strictly logical
validity of reasoning by implication and its "conformity with the rules of the art" that is in question
here than the degree of universality and probative
validity of the two procedures, dialectical (with two
terms) and syllogistic (with a universal middle term).
B. The formulation of problems. This study
of the methods of thought and of argument employed
in Him al-kaldm emphasizes that the struggle of
Ashcarism with Muctazilism is part of a continuous
process. There is a split as to the chief doctrines
professed but not (we cannot repeat too often) as
to the type of arguments or the method of reasoning
employed, nor as to the general lines or the plans
of the treatises. From this point of view, kaldm, as
an established discipline, is greatly indebted to the
Muctazilis. Their five usul continue, with some
variants, to dominate the whole question: so it is
in the Lumac of al-AshcarI, and to a large extent
also in the Tamhld of al-Bakillani.
From al-Djuwaym onwards, however, and particularly from al-Razi, three new importations appear:
(i) introductions or preliminary remarks, on the
character of reasoning (al-Diuwayni, Irshdd), on the
nature of kaldm (al-Ghazali, Iktisdd), and finally on
the general principles of logic, natural philosophy
and ontology (al-Razi, al-Id]!, al-Djurdiam) become
of ever increasing importance until they figure in
the actual treatises themselves. (2) In the more
strictly "theological" themes, a distinction arises
between on the one hand the ildhiyydt, i.e., the
chapters concerning God, which (some attributes
excepted) consist of a rational elaboration built up
on scriptural bases, and on the other the samHyydt,
the "traditional" (ex auditu] chapters, whose very
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argumentation depends on positive data. The
philosophical chapters and the ildhiyydt are combined
under the term 'akliyydt; the samHyydt deal with
prophecy, with eschatology, with the decrees and
the names (problem of faith) and with the enjoining
of good. Some authors (al-Djuwayni. al-Ghazali)
make prophecy a link between ildhiyydt and samHyydt. (3) Finally, a distinction is made (a matter reconsidered by Muhammad c Abduh) between "that which
is necessary in God" (existence and attributes),
"that which is possible for God" (visibility, creation
of human acts, justification and reprobation, prophecy), "that which is impossible" in God and for God
(the contrary of the attributes). These various
additions are often intermingled. Al-Diuwayni,
insisting on the tripartite division of the necessary,
the possible and the impossible, included prophecy
and the creation of acts in the chapter treating of
"what God can do", reserving the term samHyydt
for the other "traditional" chapters.
These new principles of distinction seem to be
due to the influence of falsafa. It was in order to
reply to the faldsifa that the preambles and the
philosophical chapters became more numerous; the
term ildhiyydt is part of the vocabulary of the faldsifa,
and the distinction of the necessary, the possible
and the impossible was made by them. The formulation of problems of the great Ashcari treatises of
the "modern" age will therefore derive certainly
from the old formulation of Muctazilism and its
"five bases", but also from the organization of philosophical knowledge characteristic of the faldsifa
(and in particular as presented by the summa or the
compendium of Ibn Sina).
The richest and most detailed manual, the Shark
al-Mawdkif of al-Djurdiani, still studied in specialist
courses of the great teaching-mosques, is arranged
as follows: Two-thirds of the work (books-i-iv) treat
of logic, natural philosophy and general ontology.
The last third is divided between the ildhiyydt (the
divine essence, the unity and unicity of God, His
positive attributes, and His "possible" attributes,
namely, visibility and cognoscibility), the Actions
of the Almighty (creation of human actions), the divine names, and the samHyydt (which are relatively
short). There is no question here of a distinction
between "philosophy" and "theology" in the Western
sense and the attempt to harmonize them, but of a
reply, which seeks to be exhaustive, to the treatises
of the faldsifa or of the Muctazilis. Since this reply
seeks to use the weapons of the opponents, the vocabulary and the arguments of falsafa are found
widely incorporated in Him al-kaldm. It is in a sense
through the intermediary of the mutakallimun
that the influence of the "philosophers" penetrated
Sunni thought in general.
IV.—The position of Him al-kaldm in Muslim
thought.—*Ilm al-kaldm remains one of the
officially recognized religious sciences. But in the
universities of Muslim countries the faculties of
religious sciences are called kulliyydt al-shari^a, a
term generally rendered by "Faculties of theology";
fikh is there taught as much as, if not more than,
kaldm. Kaldm, based as it is upon its function of
defensive apologia, does not hold the leading place
in Muslim thought that theology does in Christianity.
To find an equivalent for "theology" in the Christian
sense it is necessary to have recourse to several disciplines, and to the usul al-fikh as much as to kaldm.
We turn now to establish the limits and results of
this fact, and to place it in its historical context.
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A. Three opinions, (a) In his Itisd* al-^ulum,
al-Farabi groups the sciences according to the
schemes of Aristotelian classification, appending to
them the strictly Muslim disciplines of fikh and kaIdm. His summary of the methods of argument employed by the mutakallimun is far from being laudatory; he emphasizes, to put it at its highest, its
apologetic character, and seems to make of kaldm
an extension of fifrh: "the mutakallim procures the
supremacy of the principles which the faklh uses as
bases but without deducing from them any new consequences" (ed. Gonzalez Palencia, Madrid 1932, 56).
(b) In his Iktisdd, al-Ghazali devotes three of the
four chapters of his introduction (ed. Ankara 1962,
11-15) to the nature and the role of Him al-kaldm.
This discipline has its place among the religious
sciences because it is concerned with curing doubters
of their doubts and refuting the denials of those
who deny. But its role is essentially "medicinal";
hence the study of it, as the Ihyd* *ulum al-din states
(ed. Cairo 1325/1933, i, 3), is an obligation upon the
community (fard al-kifdya), but it is not the concern of every individual Muslim, for it could be
dangerous for a simple soul firmly anchored in his
faith. And the Munkidh min al-daldl (ed. Cairo 1372,
1952, 60) reproaches kaldm for its insufficiently
proved rational principles, (c) The authors of the
great "modern" manuals (hence Idji-Djurdjam) on
the contrary esteem kaldm so highly as to define it
as the most exalted science of all, since it "proves"
the truths known by faith. Some would make the
study of it a personal obligation (fard al-^ayn] on
every Muslim capable of undertaking it. This estimate is repeated verbatim by the manuals of "fossilized conservatism". For al-Badjurl, for example
(ffdshiya cald ( . . . ) Dj[awharat al-tawhid, ed. Cairo
1352/1934, 26), faith through takHd (meaning here
mere acquiescence in what has been handed down)
loses all value as compared with faith firmly rooted
in science, c«» Him, such as kaldm can provide.
B. Opposition. In fact throughout its history
kaldm had two great lines of opponents: on the one
hand the IJanbali (and Zahiri) traditionists, who refused to bring rational arguments to bear on the
absolute truths provided by faith; and on the other,
the faldsifa, who passed from silence, indeed from
a concealed opposition (Eastern faldsifa}, to the most
violent attacks (Ibn Rushd), when they themselves
were attacked by the mutakallimun.
(a) Hanbal! opposition. The great period for
Muctazill kaldm was the reign of al-Ma'mun, when
it rose to the status of official doctrine. It was
then that the doctrine of the "created Kur'an" was
imposed by the secular arm, the supporters of the
doctrine of the "uncreated Kur'an" were persecuted
and condemned by the courts, and Ibn Hanbal himself was accused and flogged. This period was later
called al-mihna, "the testing". The reaction under
al-Mutawakkil led Sunni Islam to deliver a decisive
blow against the Muctazilis; they in their turn were
dragged before the judges and their works (as we
have noted) were destroyed. Now this historical
movement, which (with G. Makdisi) we may call "the
resurgence of traditional Islam in the i2th century"
(Ibn cAqil, Damascus 1963), remained at first under
the influence of the "pious men of old", condemning
any use of the reason, even the dialectic method,
in making assertions relating to the faith.
It is true that the Ashcari reform at first had
acknowledged its respect for Ibn Hanbal; but it also
sought to overcome the Muctazilis and to reply to

them on their own ground. It had ambitions also to
become the official doctrine of renascent Sunnism.
The struggle between Planbalis and Ashcaris became
sometimes sharp, even violent, and some authors
were able to speak of a second mihna when, after
the death of al-Ashcari, his tombstone was destroyed
in the cemetery of Baghdad. In the 5th/nth century,
the vizier al-Kunduri had Ashcarism cursed from
the pulpits of Nlshapur, and al-Djuwayni was obliged
to take refuge in Baghdad (although soon afterwards
Nizam al-Mulk granted his favour to the Ashcaris).
At about the same time, the PJanbali mystic al-Ansari was writing his Dhamm al-kaldm wa-ahlih, one
of the most vigorous attacks we possess. In the
7th-8th/i3th-i4th centuries, the famous IJanbali Ibn
Taymiyya [q.v.] was to echo him, and to be himself
attacked and condemned (to prison, for a time) under
the pressure of the other juridical schools. When
he mentions the opinions of the mutakallimun, for
whose solution of any problem he denies any validity,
he adduces the Kadariyya and the Muctazila together,
opposing to them only the Djabaris, and thus not
distinguishing the Ashcarls from them. (We should
note that it is through the hearings granted to them
by his Shici opponents that he often attacks Muctazili
theses). It is true that Him al-kaldm ended by enjoying official recognition; but at the present day,
wherever Hanbalism, and especially Ibn Taymiyya,
exercise a considerable influence on contemporary
movements for reform, the dialectical subleties of
the schools and the treatises are regarded with some
suspicion.
(b) The quarrel of the Tahdfut. Quite early on,
the campaign to defend the faith pursued by kaldm
led it to challenge the faldsifa. Although it failed to
overcome completely Hanbali opposition, it may be
said that up to the end of the igth century, and
perhaps even today in some circles of thought, it
played its part in branding falsafa with a mark of
heterodoxy and relegating it to a peripheral position.
The first great faylasilf, Abu Yusuf al-Kindi, had
some Mu'tazili friends and was himself regarded as
a mutakallim. But al-Farabi (who made some severe
criticisms of the methods of kaldm) and Ibn Sina
took their stand in a field of philosophical research
which was quite different from that of the mutakallimun. Unlike the Muctazilis, wrote Ahmad Amin
(Duhd 'l-Isldm, iii, 204), "the faldsifa were philosophers first and men of religion afterwards; they
concerned themselves with religion only when their
philosophical speculation was in disagreement with
it and in order to harmonize the two". We are now
dealing not with a dialectical or apologetic defence
of the faith, but with wide philosophical perspectives,
which are largely inspired by Greek philosophy,
though certainly containing some Muslim influences,
and which aim to demonstrate their agreement a posteriori with the Kur'an. Rational research holds the first
place, and agreement with the doctrines of the faith
is achieved often enough by means of a broad interpretation (ta^wil) of the Kur'anic text. The milieu in
which al-Farabi and Ibn Sina lived was strongly
tinged with or even dominated by Shici influences,
and interpretative glosses of the Kur'an were not
uncommon. The orthodoxy of the "philosophers"
was hardly ever called into question there. But
things were different from the sth/nth century
onwards, after the Sunni revival. Together with
the MuHazilis and the anthropomorphists, the
faldsifa speedily became the opponents attacked by
Ashcari or Maturidi kaldm. After objectively sum-
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marizing their thought in the Makdsid, al-Ghazali
undertook to refute them in the famous Tahdfut
al-faldsifa (ed. Bouyges, Beirut 1927). He there
denounced twenty of their tenets as erroneous, and
branded four of them as incurring infidelity (takfir):
the eternity of the world ante, the eternity of the
world post, the symbolic interpretation of the
resurrection of the body, and the divine lack of
knowledge of the individual as such. The autobiography of the Munkidh min al-daldl in its turn emphasized the errors of the "philosophers" and the
danger for the faith which they represented. Some
decades later al-Shahrastani won the nickname of
"adversary of the faldsifa".
Ibn Rushd's response came in the next century.
In his Tahdfut al-Tahdfut (ed. Bouyges, Beirut 1930),
he applied himself to refute al-Ghazali and to justify
the agreement bet ween falsafa and Kur'anic teaching;
in the apologia sua of the Fast al-mafcdl (ed. and
tr. L. Gauthier, Algiers 1942) and of the Kashf 'an
mandhidj al-adilla (apud Falsafat Ibn Rushd, Cairo
1313 and 1328), he calls into question even the legitimacy of kaldm, accusing it of "cutting the Law into
pieces" and "dividing people up utterly" (a similarly severe attitude to kaldm is taken by Maimonides). It is remarkable that Ibn Rushd went so far
as to re-employ (but more emphatically and severely)
the criticisms which al-Ghazali had first outlined
(see above, IV, A, b). In fact Ibn Rushd, who was
to play such a role in the history of the Latin Middle
Ages, seems (unlike his Eastern predecessors) to
have had little influence on Muslim thought.
All the later handbooks of kaldm summarize and
refute unflaggingly the position of the faldsifa, above
all al-Farabi and Ibn Sina, hence acquiring (as we
have noted) their long philosophical introductions.
It should be recognized here that although the Muhassal of al-Razi and the Shark al-Mawdfcif of alDjurdiani continue to condemn as false many tenets
of the faldsifa, the resumes of them which they give
are strongly analytical and aim at objectivity,
whereas the refutations proposed are sometimes
(especially in the Muhassal), no more than general
affirmations. It is nearly always eastern falsafa
which is in question and which therefore continued
to influence the developments of Him al-kaldm. We
find a kind of mixed genre arising—a sort of Him
al-kaldm impregnated by falsafa, or a sort of falsafa
moving into the field of the problems which belong
to kaldm. This was not always to the advantage
of either discipline. Finally we may mention the
attitude of Ibn Taymiyya, as violently hostile to
falsafa as to kaldm; that of Ibn Khaldun, who practically repeats, with regard to falsafa, the distinctions
and criticisms of al-Ghazali; and a third Tahdfut,
the work of the Turk Khodjazade (gth/i^th century),
which, adopting al-Ghazali's title, sought to refute
the Tahdfut al-Tahdfut of Ibn Rushd.
C. cllm al-kalam and the juridical schools.
—*Ilm al-kaldm presents itself as an explanation
and a defence of the faith. It is on these grounds
that MuHazilism combated the zanddika and the
literalists of the first centuries, and that the Ashcaris
challenged the Muctazilis, the literalists and the
faldsifa. We find however that the Hanbali line or
heterodox Zahirism refuses to recognize the legitimacy of this undertaking. Now Hanbalism and
Zahirism are schools of fikh, and it is as such that
they reject the dialectical argument of the mutakallimun but propose to ensure, by their own procedures,
this defence of the faith which kaldm claimed for
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itself. Thus one may find in the works of such
writers as Ibn Hazm or Ibn Taymiyya many expositions on the attributes of God, human actions, prophecy and faith, which convey as many or even more
"theological" matters as (for example) some late
and stereotyped manuals of Ashcarism.
The other juridical schools, on the other hand,
came to an easy accommodation with Him al-kaldmt
its methods, and its argumentation. We are here
dealing with attitudes arising from different families
of thought, and the link between kaldm and fifth, emphasized already by al-Farabi, should never be forgotten. It may be said that Ashcarism developed
most easily in a Shafici, sometimes in a Hanafi, and
later in a Maliki climate; and that the so-called
Maturidi tendency was in its early days so closely
linked with Planafism that one can justly speak of a
"Hanafi-Maturidi" line. Finally, the welcome accorded to Muctazilism by non-Sunni sects, principally
Zaydism, is a point of considerable significance.
Thus if one wishes to establish the place of Him
al-kaldm in Muslim thought, it should not be regarded as a discipline developing in a self-sufficient
manner; it is linked with the other religious sciences,
particularly usul al-fikh, in a supple cultural unity
which more than once dictated both the attitudes of
its schools and the battles which it had to fight.
D. Present-day situation. Ibn Rushd's attacks failed to shake the legitimacy which Him alkaldm was recognized to possess. The attacks of
the Hanbalis and the "pious men of old", on the
other hand, left a legacy of distrust and suspicion.
We find some traces of this at the present day, to
the extent that the influence of the "men of old"
(salaf) inspires the "return to the sources" advocated
by modern reform movements. It is true that Him
al-kaldm, as embodied in its most eminent doctors,
remains as a venerated achievement of the great
cultural centuries of Islam. But if one excepts the
attempt of Muhammad cAbduh, it is difficult to
point to any modern and living renewal; it might
be truer to speak of a certain alienation from kaldm.
Two reasons may, it appears, be advanced: (i)
For too long the teaching of this "religious science"
in the great mosques had been given only by means
of "fossilized" manuals, without any striking intrinsic
merit and without originality. (2) The subject-matter
of a defensive apologia for the faith is meaningful
only so far as it relates to immediate issues. Now
the content of these manuals is dictated by the refutation of adversaries (the Muctazilis of the 3rd/9th
century and the faldsifa of the 4th/ioth century) who
have long since vanished from the scene, whereas
the burning problems of today are ignored. A defensive apology must be based on new themes. Are
the efforts of al-Afghani and cAbduh in this direction
to be continued? Interesting as their attempts are,
they fall far short of the philosophico-theological
standard achieved by the great doctors of the past.
Al-Afghani and cAbduh were first and foremost
reformers and men of action, not mutakallimun.
We can conclude only with a series of questions.
Will anything take the place of Him al-kaldm, with
more widespread perspectives and serving a practical,
rather than a speculative, attitude? Or shall we
see a renewal, with regard to the tenets of the
Muslim faith, in which the great questions raised in
the past regarding God and man and the conditions
for man's salvation will be taken up again, but this
time taking account of the demands of scientific discoveries and present-day thinking? For this the
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scholar would require a two-fold objective acquaintance both with the great works of the classical
age and with contemporary problems.
It is appropriate to emphasize here the recovery
of favour enjoyed today by MuHazilism: not directly
for its defence of the Unity and the justice of God,
but for its assertion of human liberty, in the very
elan of belief in the One God, the Creator, the Almighty. Ashcarism no longer appears to be necessitated by the demands of the faith. Will there take
place a synthesis of the different tendencies of Him
al-kaldm, operating through a revised set of philosophical equipment? The study of the t£xt of the
Kur 5 an and a more fully developed anthropology
seem here to be called for, not to replace the "questions concerning God" (ildhiyydt), but to open
wider perspectives for their discussion. From the
3rd/9th to the gth/i5th century Him al-kaldm
enjoyed a glorious past and produced works which
demand the historian's fullest respect. It may be
hoped that a new kaldm, perhaps quite different from
the old in its methods, its arguments and its approach,
will one day arise, to play its part in animating
a cultural recovery in the religious sciences of Islam.
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Nihdyat al-ikddm fi Him al-kaldm ed. Guillaume,
Oxford 1934; idem, Kitdb al-milal wa 'l-nihal (on
the margins of Ibn Hazm's Fisal); CAH Ibn cAsakir,
Tabyin kadhib al-muftari fi-md nusiba ila 'l-imdm
Abi 'l-Hasan al-Ashfari, ed. Kawtharl, Damascus
1347/1928; Ibn Maymun (Maimonides), Daldlat alhd^irin (French tr. S. Munk as "Le Guide des
Egares", Paris 1856, 2 i96o); Razi, Muhassal afkdr
al-mutakaddimin wa 'l-muta^akhkhirin min alc
ulamd* wa 'l-mutakallimin, ed. Cairo n.d.; idem,
al-Ma^dlim fi usul al-din (on the margins of the
Muhassal}', idem, Kitdb Asds al-takdis fi Him alkaldm, ed. Cairo 1327; idem, Kitdb al-ArbaHn
fi usul al-din, ed. Cairo 1353; idem, Kitdb Lawdmi*al-bayyindt fi 'l-asmd* wa 'l-sifdt, ed. Cairo 1323;
Tusi, Tadjrid al-^akd^id, ed. Tehran n.d.; idem,
KawdHd al-^akd^id, ed. Tehran 1305; idem,
Talkhis al-Muhassal (on the margins of the
Muhassal}] Ibn Mutahhar al-Hilli, Shark Tadjrid
al-iHikdd, ed. Tehran n.d.; Idji, Kitdb al-Mawdkif
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al-^afyd^id al-nasafiyya, ed. Cairo 1321; idem,
Mafydsid al-fdlibinfi usul al-din, ed. Istanbul n.d.;
Djurdiani, Shark al-Mawdkif fi Him al-kaldm, ed.
Cairo 1325/1907; Ibn Khaldun, Mukaddima, ed.
Cairo n.d. (tr. de Slane, iii); Ibn al-MurtacJa,
Tabakdt al-MuHazila, ed. T. W. Arnold, Leipzig
1902, ed. Diwald-Wilzer, Wiesbaden 1961; Dawani,
Shark cala 'l-^aka'id al-cadudiyya, ed. Cairo 1322.
Many other names and works could be mentioned
(particularly text books of "fossilized conservatism": Sanusi, Lakani, Fudali, Badiuri). It is to be
hoped also that important works still in manuscript
will be published. For example: Maturidi, Kitdb
al-Tawhid; Sumnani, Bay an 'an usul al-imdn;
Djuwayni, Kitdb al-Shdmil (in the press), etc.
II.—Some studies on Him al-kaldm: W. Patton,
Ahmad Ibn Hanbal and the Mihna, Leiden 1897;
D. B. Macdonald, Development of Muslim theology,
jurisprudence and constitutional theory, New York
1903; I. Goldziher, Vorlesungen uber den Islam,
Heidelberg 1910 (Fr. tr. Le dogme et la loi de I'lslam, Paris 1920); M. Horten, Die philosophischen
Systeme der spekulativen Theologen im Islam, 1912;
Ahmad Amin, Fadjr al-Isldm, Cairo 1929; idem,
Duhd 'l-Isldm, iii, Cairo 1936; A. J. Wensinck,
The Muslim Creed, Cambridge 1932; M. Ventura,
La philosophic de Saadia Gaon, Paris 1934; J.
Windrow Sweetman, Islam and Christian theology,
London-Redhill, 3 vols. (i, 1945); A. S. Tritton,
Muslim theology, London 1947; Z. Djarullah, alMuHazila, Cairo 1947; S. de Beaurecueil, Ghazzdli
et S. Thomas d'Aquin, Cairo 1947; W. Montgomery
Watt, Free will and predestination in early Islam,
London 1948; idem, Islamic philosophy and theology,
Edinburgh 1962; idem, Political attitudes of the
MuHazila, in JRAS, 1963; L. Gardet and M.
Anawati, Introduction; A. N. Nader, Falsafat
al-MuHazila, Beirut 1950; idem, Le systeme
philosophique des MuHazila, premiers penseurs de
VIslam, Paris 1956; Ch. Pellat, Le milieu basrien
et la formation de Djahiz, Paris 1953; J. Schacht,
New sources for the history of Muhammadan
theology, in St. IsL, i (1953); Mubahat Tiirker, Vf
Tehdfut baktmindan felsefe ve din miinasebeti,
Ankara 1956; R. Caspar, Le renouveau mo'tazilite,
in MIDEO, Cairo 1957; R. Brunschvig, Devoir
et Pouvoir, in St. IsL, xx (1964); J. Bouman, The
doctrine of *Abd al-Diabbdr on the Kurgan as the
created Word of Allah, in Verbum, Utrecht 1964;
R. Rubinacci, La Professione di fede di al-Djanndwuni in AIUON, 1964; M. Allard, Attributs
divins; R. M. Frank, The Neoplatonism of Djahm
Ibn Safwdn, in Le Museon, 1965; idem, The
Metaphysics of created Being according to Abu
l-Hudhayl al-cAlldf, Istanbul 1966; L. Gardet
(Dieu et la destinee de Vhomme}; G. Vajda, Autour
de la theorie de la connaissance chez Saadia, in
REJ, 1967/2-4 (see also his Etudes sur Saadia,
in REJ, 1948-9).
(L. GARDET)
C
ILM AL-RIDJAL, according to the common
technical meaning, is the science devoted to the study
of the persons figuring in isndds, with the purpose
of establishing their moral qualities (and thus
guaranteeing their truthfulness), the bibliographical
details which will provide the necessary checks on
either the materials transmitted or the isndds themselves, and finally the exact identification of the
names, to prevent confusion between persons of the
same name. Among the Twelver Shicis, this science,
which also very soon became a means of ideological
differentation (in the earliest lists there already
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appear the best-known partisans of Ali or of one
of the first imams), gradually became confused with
*ilm al-tarddjim, which is merely a branch of Islamic
historical research and thus in theory different
from *ilm al-rididl (which forms an integral part
of kaldm), although both of them claim to conform
to precise and distinct Kur'anic precepts. Hence
there does not seem much point in the distinction
made by some authors, which shows as the ancestor
of the Twelver authors of rididl the Rafidi (or
perhaps Wakifi) Kufan Abu Muhammad cAbd Allah
b. Diabala b. Hayyan (or Plannan) Abfcar (or b. alyurr) al-Kinani, d. 219/834 and referred to as dead
in the To?sis al-Shi'a (p. 232, with many traditions
taken from al-Nadjashi, p. 160, who gives the
variants of the name), while, on the other hand,
giving as the first author of tarddiim (Ta^sis, loc. cit.)
the Munshi of cAli b. c Ubayd Allah b. Abi Rafic,
whose name appears, with others, in al-Nadjashi
(p. 4-5), who took a particular interest in rididl, and
in the Dhari'a (x, no. 84), according to which he
is one of the most competent of the early writers in
this field. It is therefore not surprising that the
meaning of rididl changed from that of reporters of
traditions sometimes tinged with cAlid activism, to
that of scholars in general (and this means almost
entirely Shici scholars, because of the tendentious
character of almost all the great Twelver collections
of rid^dl, which often include persons of undoubted
Sunnism); on this reference may be made to vol. i of
the Islamic ShiHte Encyclopaedia by Hassan Amin,
who, s.v. Biography, lists in authors who devoted
themselves to one or the other science, without
distinguishing which.
The strict limitation of the term Him al-rididl
would exclude such works as the Madjalis al-mu^minln or the Kisas al-'ulamd*, without which we should
have a confused and inexact idea both of the importance and of the Twelver Shici conception of the
biographical science, an interesting expression of a
culture pivoted on a precise sense of the need to
refer, in every case and in whatever specific context,
to the ever present imdmi model. To draw up a complete list of the Twelver biographical works, which
has not yet been done and which would be very
useful, would involve three sorts of difficulty: the
enormous quantity of material which it is difficult to
classify under one or other of the two genres because
of the confusion mentioned above; the fact mat many
of the works mentioned in the vaiious lists has not
been published; and finally the fact that, without a
published edition and the necessary comparison of
manuscripts, it is not always possible to distinguish,
by reference to the title alone, between works which
are substantially independent and those which are
merely elaborations and adaptations of others.
The first great names which may be mentioned
are those of the Fihrist of Ibn al-Nadim and the
Fihrist of al-Tusi, the second based directly on the
former (cf. cAbbas Ikbal, preface to his ed. of the
latter, pp. 2-3, no. 6), and both of a bibliographical
character: this explains how, among texts considered
as basic for biography, purely bibliographical compilations are often listed. We give here a brief list
of some of the most important of the early works:
(1) Ma'rifat akhbdr al-Rididl of al-Kashshi [q.v.].
(2) Fihrist of shaykh Abu '1-Faradj Muhammad
b. Ishak b. Abi Ya c kub al-Nadim, compiled circa
377/987. It concerns our subject in two places: in alfann al-thdni min al-makdla al-khdmisa, in which it
deals with the Shici rididl, mutakallim as well as
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Twelver, and, more specifically, in al-fann al-khdmis
and in al-fann al-sddis min al-makdla al-sddisa,
devoted to the fufcaha* and grammarians and to the
traditionists respectively.
(3) Fihrist kutub al-Shi'a (Nadjaf 1937) of the
shaykh al-pd^ifa Abu Djacfar Muhammad b. liasan
b. cAli al-Jusi, d. 459/1067; this is the earliest work
specifically devoted to this subject and it has been
much used by the Sunnis, who have a high regard
for it. Although it is based on material provided by
the Fihrist of Ibn al-Nadim, it completes it and adds
more precise details on Shici works and writers on
usul. Among the teachers of al-Tusi on the subject of
rididl men tion should be made of Abu cAmr al- Kashshi,
whose many (according to al-Nadjashi) inaccuracies
he corrected, and Abu '1-Hasan b. Husayn b. c Ubayd
Allah b. al-Ghada^iri, a famous writer whose work
was later taken up by, among others, Ibn Ta'us.
(4) Kitdb al-Rididl (Nadjaf 1961) by the abovementioned al-Tusi; it deals in particular with the
fradiths stemming from the Prophet and the first
imams and lists the names in alphabetical order with
numbers within each letter.
(5) Asmd* al-rididl by the shaykh Ahmad b. cAli
al-Nadjashi, d. 455/1063. This work, sometimes
listed under the title of Kitdb al-Ridjal, is one of
the most often quoted and consulted. It first deals
briefly with the first Shicis, after which the rididl
follow in alphabetical order. One bdb is devoted to
each ism and a final bdb contains the kunyas. To
judge from the index of the edition by Mustafawi,
Tehran n.d., it covers 1226 persons.
(6) Asmd* mashdyikh al-Shica wa-musannafdtihim,
of Muntadjab al-Din Abu '1-Hasan cAli b. Abi
'1-Hasan b. c Ubayd Allah b. al-Hasan . . . b. alyusayn . . . b. Babuya al-Kummi. This work had
been commissioned by the nakib of Kumm, Rayy
and Abah, clzz al-Din Yahya b. Abi '1-Fadl Muhammad al-Sharif al-Murtada, who, in entrusting the
author with this task, informed him that nothing
had been done in this field since al-Tusi (which
seems to indicate that Muntadjab al-Din did not
know of the work of his contemporary Ibn Shahrashub). The date of this compilation cannot be later
than 592/1196, the date when the nakib died, nor
earlier than 573/1178, the date of the death of Kutb
Rawandi, mentioned as marhum in the work; it deals
with the authors and shaykhs who were contemporary with or later than al-Tusi and who are not
found in the Fihrist.
(7) Ma^dlim al-culamd* (ed. A. Ikbal, Tehran 1934),
of Abu Djacfar Muhammad Rashid al-Din b. CAH b.
Shahrashub al-Mazandarani al-Sarawi [see IBN SHAHRASHUB], d. 588/1192. This work, like all the abovementioned, was written in Arabic, and is similarly
conceived as a complement to the Fihrist of al-Tusi,
to which are added 300 brief biographies of shaykhs
up to the compiler's contemporaries; it must have
been compiled before 582/1186, the year during
which the author mentions the Macdlim in an ididza.
Among the teachers listed are Abu Mansur Ahmad
b. cAli Tabarsi and Abu cAli Fadl b. Hasan Tabarsi,
Kutb Rawandi and Abu '1-Futuh Razi, the father
of the author, Zayd, and Abu '1-Hasan Bayhaki;
these names reveal the Shici aims of the author. In
the edition consulted, the number of persons
described is 990; the first 874 are arranged in
alphabetical order, divided into bdbs consisting of
one or more letters of the alphabet, with subdivisions
of fasl; numbers 875 to 962 are given under their
kunya, and numbers 963-990 under their lakab or a
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nisba. The work ends with a bibliographical fast incorporated in the bob al-djdmi*-, which is followed
by a very short bdb devoted to the poets of the ahl
al-bayt-, these are divided into four groups according
to the genre of their compositions.
There follows a period of mere compilation until
the Ridjal of Taki al-Din Hasan b. CAU b. Dawud alI^illl, born in 647/1249-50, a pupil of al-Muljakkik
al-9illi (Tehran .963-4), and until the work of Abu
Mansur Diamal al-Din Hasan b. Yusuf b. cAli b.
Muhammad b. Mutahhar al-Hilli, d. 725/1325, who
was the author, in particular, of a famous new Kitdb
al-Rididl (Tehran 1932-3). These latter represent,
at least for their successors, the undoubted masters
of the period and they paved the way for the characteristic productions of the Safawid period; in that
period, within the framework of the genre of biography, the encyclopaedic spirit which prevailed from
then on (as shown in, e.g., the Madjdlis al-mu^minin,
Tehran 1268/1852 and 1299/1882, written in Persian
in 990/1582 by the sayyid Nur Allah b. Sharif alMarcashi al-Shustari) showed an interest in the local
scholars who proclaimed the victory of Shicism in
Iran: Amal al-dmil fi 'ulamd* djabal 'Amil (Tehran
1320/1902-3) of Muhammad b. Hasan b. CAH al-Hurr
al-cAmili, d. 1097/1686, or Lu^lu^atay al-Bahrayn
(Tehran 1269/1853) of Yusuf b. Ahmad b. Ibrahim
al-Bafrram, d. 1187/1773-4. These lead directly to
the great modern biographical dictionaries, the most
important of which are given in the bibliography and
which, so far as material on the early Muslims is
concerned, consist of a systematized reproduction
of the details already collected since the early
centuries of Islam rather than original monographs
written by specialists.
Bibliography: In addition to the works given
in the text see E/1, s.v. SHI C A; Rieu, Brit. Mus.
supp. cat. Ar. Mss, 422-7; Mutiammad Bakir alKhwansarl, Rawdat al-djanndt fi ahwdl al-culamd*
wa 'l-sdddt, Tehran 1306/1889; Muhammad b.
Sadik b. Mahdi, Nudjum al-samd*, Lucknow I3O3/
1885-6; Sayyid Icdjaz Husayn al-Kanturi, Kashf
al-hudjub wa 'l-astdr, ed. Hidayat Husayn,
Calcutta 1935; Muhammad b. Sulayman Tunikabuni, Kisas al-'ulamd*, Tehran 1313/1895-6;
Agha Buzurg Tihrani, Tabakdt aHdm al-Shi'a,
Nadjaf, from 1373/1953; idem, al-Dhari'a ild
tasdnif al-Shica, 3 vols., Nadjaf 1355-7/1936-8, then
Tehran, from 1941; idem, Musaffd al-makdl fi
musannifi Him al-ridj_dl, Tehran 1959; Sayyid
Muhsin al-Amin al-cAmili, A'ydn al-Shi'a, Damascus 1946- ; Ndma-i ddnishvardn-i Ndsiri, 8 vols.,
Kumm, 1379/1960- ; Hadjdi Shaykh cAbd Allah
b. Muhammad Hasan al-Mamakani, Tankih almakdl fi ahwdl al-ridjal, 3 vols., Nadjaf 1349/1930;
Muhammad cAli Tabriz!, Rayhdnat al-adab fi
tarddjim al-ma'rufin bi-'l-kunya wa 'l-lakab, 5 vols.,
Tehran 1364-73/1945-54, vol. vi, Tabriz I333/I954J
c
Abbas Kummi, al-Kund wa-'l-alkdb, 3 vols.,
Nadjaf 1956; Hasan al-Sadr, Ta^sis al-Shi^a li^ulum al-Isldm, Baghdad 1951; Hassan al-Amin,
Islamic Shiite Encyclopaedia, i vol. n.p., n.d.
See also ZAYDIYYA.
(B. SCARCIA AMORETTI)
C
ILMIYYE, the body of the higher Muslim religious functionaries (^ulama? [q.v.]) in the Ottoman
Empire, especially those administering justice and
teaching in the religious colleges [see MADRASA].
Their elaborate hierarchy, unprecedented in Islam,
was headed, from the ioth/i6th century onwards,
by the mufti [q.v.] of Istanbul called shaykh al-isldm
[q.v.].

The organization of the kadis, who formed the
highest order of Ottoman 'ulamd*, changed over the
centuries as a result of Ottoman expansion and
withdrawals and of the variations in the relative
importance attached to certain posts. Their division
into several classes evolved gradually until it assumed a more or less definitive form in the I2th/i8th
century. The chief positions were the Kddi-casker
[q.v.], or, after his office was divided into two towards the end of the reign of Sultan Metiemmed II
(d. 886/1481), the Kddi-casker of Rumeli (sadr-i Rum]
and that of Anatolia (sadr-i Anadoli). Both were ex
officio members of the imperial diwdn [see DIWAN-I
HUMAYUN], while the shaykh al-isldm, until the
nineteenth century, was not. They nominated the
provincial kadis with the exception of the higher ones
(mollds) who, as well as the muderrises and the
wd'izes of Istanbul mosques (see below), were in
later centuries appointed on the advice of the shaykh
al-isldm.
Below the kddi-caskers ranked the greater mollds,
the highest of whom held the judgeships of the principal cities of the Empire with a salary of 500 akce
a day. Later on they were subdivided into several
classes. The highest was that of the judge of the
capital (Istanbul kddisi or efendisi], whose importance
was enhanced by his authority over the guilds and
responsibility for provisions and prices in the capital.
Moreover, he and the judges of the town suburbs
(see below) dispensed justice in the Grand Vizier's
diwdns.
Further down in the hierarchy were the judges of
the two Holy Cities (harameyn), Mecca and Medina.
The latter was raised to the status of Mecca in ii35/
1722 (Kuciik Celebi-zade cAsim, Ta^rikh, Istanbul
1282, i6f.).
They were followed (since the eighteenth century)
by the judges of the Four Cities (bildd-i erba'a):
the two former capitals, Edirne and Bursa, and the
two ancient seats of the caliphate, Cairo and Damascus. At a certain period Filibe (Plovdiv) was added
as the fifth of the bildd-i khamse.
The next lower group included, in varying order,
the judges of the suburbs of Istanbul (Galata and, at
times, Eyyub and Uskiidar), Jerusalem, Aleppo,
Izmir, Salonika and Yenishehir (Larissa), as well as,
in certain periods, Trabzon, Sofia and Crete. They
had the rank of makhredj molldlari, since these
posts were given to mudfrrises "going out" of their
class for the first time.
The judges mentioned so far were, strictly speaking, the only ones to carry the title of molld (also
monld or menld, from Arabic mawld [q.v.]). In practice, however, this title was also granted to those
immediately inferior to them in rank, the leaders
of the so-called dewriyye posts. These were (since
the eighteenth century) the judges of 10-13 important towns—Belgrade, Bosna-Saray (Sarajevo),
Baghdad, cAyntab, Marcash, Diyar Bakr and others.
To the highest class of mollds also belonged in
most periods the preceptor (mu^allim, or khwdd[a)
of the Sultan, his two private imams, the chief Palace
physician (hekim-bashi [q.v.] or re*is al-atibbd*} and
the chief astrologer (muned^djim-bashi [q.v.]). From
the end of the nth/i7th century the office of Dean
of the Descendants of the Prophet (nakib al-ashrdf
[q.v.]) used also to be bestowed on a molld of this
class descended from Muhammad.
Lower in rank than the greater mollds there were,
in addition, five special judges (miifettishes) for
wakf affairs—three in Istanbul (dealing with the
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wafts under the supervision of the shaykh al-isldm,
the Grand Vizier and the Chief Black Eunuch, respectively), one at Edirne and one at Bursa. Other
special judges were the mahmil kddisi who accompanied the annual pilgrim caravan to Mecca, the ordu
kddisi who joined the army when the Sultan (and the
Kail-maskers) did not take part in the campaign, and
the donanma kddisi, who sailed with the fleet on its
yearly cruise.
The lowest class of administrators of justice according to the sharl^a was that of the nd*ibs [q.v.].
They either served as deputies of a judge, dealing
with minor cases (bdb nd'ibi) or were in charge of
a sub-division of his district (/wwZa nd*ibi), or acted
as his substitute (wekil) in case he did not come
himself to his jurisdiction, the income of which was
granted to him as arpallfr [q.v.]. The nd*ibs, who
often were local *ulamdy, held equal rank. Appointed,
with the confirmation of the K.ddl-^askef', by the
judge for whom they deputized, they paid him a
certain percentage of their income or a fixed monthly sum. In the period of Ottoman decline, the sale
of nd*ib posts to the highest bidders and their bestowal on unqualified persons seriously corrupted
the administration of justice.
In earlier periods the lesser mollds did not rise
to the higher grades but were restricted to rotation
(dewriyye) within their group. Unlike them, a molld
of the first order could hope to be promoted according to established rules. Starting with a makhredi
post, he might become judge of one of Four (or Five)
Cities, thereafter of Mecca or Medina, then of Istanbul, and after serving as Kddi-casker of Anatolia
and/or Rumeli he could reach the top, the office of
shaykh al-isldm.
Since the number of these high posts in the judiciary hierarchy was relatively very small, the
pressure of the numerous aspirants led in later time
to the introduction of intermediate ranks. Henceforth
it became customary that before a molld or ex-molld
rose to a higher rank he was granted the honorary
title (pdye) of one of the judgeships of that rank. In
the nineteenth century merely honorary ranks
(pdye-i mud^errede) were conferred on many 'ulamd*,
officials and notables, who were never to serve as
judges.
Completely separate from the greater and lesser
mollds became the corps of the ordinary kadis, who
served in smaller towns (kuddt-i kasabdt) and received a much lower salary (20-150 akces a day).
Their number, exceeding a thousand in the nth/iyth
century, gradually decreased. In the late I2th/i8th
century there were no more than 456 such kddis,
organized in three groups—Rumeli, Anatolia and
Egypt—each subdivided into a number of classes.
While promotion was possible from one class to a
higher one, no one could usually pass over to another
geographic group. The two most senior members of
the highest class (called sitte) in each group (ashrdf-i
kuddt)—the six takhta-bashls—served as counsellors
to their Kadi-maskers in Istanbul.
At first Ottoman judges held a post for many
years. To prevent abuse of authority and provide
posts for the growing number of candidates, the
usual term of office was gradually reduced to one
year for mollds and to 24, 20, 18 and finally 12
months for ordinary kddis. While out of office
(maczul), they waited in Istanbul for a new appointment, presenting themselves every Wednesday at
the dlwdn of their bail-masker. While out of office
(or in retirement) many mollds resumed teaching at
a medrese.
Encyclopaedia of Islam, III
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Almost all higher judges were recruited from
among the professors (muderris) of these colleges,
who formed the other principal hierarchy of Ottoman
'ulamd*. In earlier times there existed no strict
rules for the promotion of the mudtrrises and their
appointment to judicial posts. Later, however, admission to the clan of greater moUds was granted
only to the kibdr-i muderrisln, i.e., professors at
the Istanbul medreses which belonged to one of the
four highest of the twelve grades of colleges—
Musile-i Siileymaniyye, Khawamis-i (khamise-i)
Suleymaniyye, Siileymaniyye and, the highest of
all, Dar al-tfaditii.
Since every year only eight (later eleven) of
them "passed out" into this class of judges, promotions to the higher ranks of muderrises were necessarily limited. The main bottleneck was the important
sixth grade of medreses, the Safyn-i Themdn or
"Courtyard of the Eight [Medreses at the Fatifc
Mosque]". Most of the numerous aspirants to these
eight muderris posts got stuck in the immediately
lower grade of the Muslle-i Safyn, therefore called
"the bog" (batab). To satisfy those waiting for promotion, the number of high muderris posts was
gradually increased, and many nominal appointments were made at medreses that no longer existed.
Miiderrises at the lower-ranking medreses of
Istanbul and the provinces, including even the ancient
colleges at Bursa and Edirne, could in later times
apply only for a dewriyye post or become ordinary
fydiis. In the provinces many muderrises served
simultaneously as muftis. Students (softa, ddnishmend) who had not graduated from one of the higherranking medreses of Istanbul were appointed nd*ibs
or muftis.
The preachers (waH?) of the main mosques in
Istanbul and other cities of the Empire formed a
distinct order of the *ulamd*. They were organized
in a definite hierarchy, the highest position being
that of the Shaykh of Ayasofya.
The *Ilmiyye, like the other ruling institutions in
the Ottoman Empire, began to decay about the end
of the ioth/i6th century. Favouritism, corruption
and inefficiency increasingly spread among the highranking *ulamd* charged with the administration of
justice in the capital and the provinces (for details
see C ULAMA J ). The teaching in the medreses suffered also from the general decline in the religious
institution. Dogmatism more and more replaced the
creative rationalism developed in the Ottoman
medreses under Mehemmed II and Siileyman. The
ignorance of the culamd* trained in the medreses
could not but adversely affect the social and economic life of the Ottoman Empire. However, the
'ulamd* enjoyed the respect of the common people
even in the I2th/i8th century, when the abuses in
the 'Ilmiyye reached their peak. This was probably
due to the better conduct of the lower ranking
^ulamd*, who were in closer touch with the people.
By this time the 'Ilmiyye had become a conservative class led by an aristocracy of Molld families,
collaborating with the Janissaries to maintain their
privileges. But the modernization movement, beginning in the early I2th/i8th century, caused a decrease
in the influence of the Ottoman *ulamd*. The suppression of the Janissary Odjak in 1826 deprived
the cllmiyye of military support in exerting their
power on State affairs and permitted Sultan Mafrmud
II (1808-39) to establish the Ministry of Ewfydf in
1834, thus ending their control over the wafrf lands,
the main source of their wealth. Furthermore, the
institution of the nizdmiyye courts during the Tan73
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zimat period restricted the jurisdiction of the shar'i
courts to the area of personal law. Similarly, the
establishment of secular schools largely took over the
function of the medreses in the field of education.
Attempts to reform the ^Ilmiyye were undertaken
from the early years of the eighteenth century. The
kdnuns issued by Sultan Selim III (1789-1807) in the
1790*5 seem to have had some positive results in
restoring order and discipline. Much more effective
was the opening in Istanbul of the Mu'allimkhdne-i
nuwwdb (1854) to train competent kadis for the
sharci courts. An ambitious reform aiming at the
modernization of the Ottoman religious institution
took place under the Young Turk regime. Indeed, in
1914 the Mu^allimkhdne-i nuwwdb became the
Medreset al-kuddtt and the Ddr al-khildfe was established in the same year in Istanbul to train able
miiderrises for the medreses. Modern subjects—social
and physical sciences—were added to the traditional
curricula in these new institutions.
The modernization of the Ottoman ^Ilmiyye did
not bring lasting results; the newly established
Turkish Republic abolished the Caliphate on 3 March
1924 and the suppression of the culamd* and the
laicization of the State followed.
Bibliography: M. D'Ohsson, Tableau general
de VEmpire ottoman) Paris 1787-1791, iv, 482-616;
Djewdet, Ta^rikh2, Istanbul 1309, i, 109-17;
Mustafa Nun, Netd'idi al-wuku'dt, 4 vols., Istanbul
1327, passim; cllmiyye sdlndmesi, Istanbul 1334,
308-20, 642-52; Pakalm, s.v.; Gibb-Bowen, i/2,
chapters 9-12; Niyazi Berkes, The development of
secularism in Turkey, Montreal 1964, index; Ismail
Hakki Uzungarsili, Osmanh devletinin Ilmiye
te§kildti, Ankara 1965; Bernard Lewis, The
emergence of modern Turkey2, London 1968, index
s.vv. Islam, §eriat, Ulema. See also R. Mantran,
Istanbul dans la seconde moitie du XVIIIe siecle,
Paris 1962, 130-43; Uriel Heyd, The Ottoman
c
ulema and westernization in the time of Selim III
and Mahmud II, in Scripta Hierosolymitana, ix
(1961), 63-96. See further BAB-I MASHIKHAT, and
the bibliographies to the articles on officials and
institutions mentioned in the text.
[The unfinished draft of this article was found
among the papers of the late Professor Heyd
(d. 13 May 1968). The Editors are very grateful
to Professor Kuran for completing the text and
supplying the bibliography].
(U. HEYD AND E. KURAN)
ILgH [see ALSH].
ILTIZAM, as a term of rhetoric [see LUZUM MA
LA YALZAM].
ILTIZAM, a form of tax-farm used in the
Ottoman Empire. On the Ottoman iltizdm in general,
see MULTEZIM. The immediately following article
deals with the iltizdm in igth century Egypt. (ED.)
The iltizdm as an agrarian system was incompatible
with Muhammad cAH's endeavour to establish a
centralized bureaucratic regime in Egypt. During
the period preceding his rule, iltizdms had come to
be granted no longer for a year or even for a few
years but for the lifetime of the holder, or even as
heritable and alienable property. Thus the state was
deprived of part of the agricultural revenue. In
addition, the hereditary iltizdms formed the basis
for the emergence of new centres of power. Important multazims of that period were tribal shaykhs
and culamd*, who in this capacity amassed considerable riches and achieved great political influence
(Djabarti, iv, 68).

During the French occupation of Egypt an attempt
had been made to abolish iltizdm (cf. El Mouelhy, in
BIE, xxx (1949), 197-228), but the system had been
reinstituted later on. In the early years of his reign
Muhammad cAli imposed a growing burden of direct
taxes (i.e., not levied through the multazims} on the
fellahs, and confiscated part of the multazims' fd*iz
(profit), and in 1808-10 even the entire iltizdms
of multazims who were unable to pay their dues.
In March 1811 Muhammad CAH staged the great
massacre of the Mamluks, and later that year he set
up a special diwdn which, by collecting information
and hearing fellah grievances, undermined the standing of the multazims in the country. After the final
defeat of the Mamluks in Upper Egypt in April-May
1812 all iltizdms in Upper Egypt were confiscated
without compensation. They were not transferred to
other multazims but remained in the hands of the
state under the name of al-madbut. In FebruaryMarch 1814 the iltizdms in Lower Egypt were likewise confiscated and the land transferred to the state.
Here, however, former multazims received an annual
grant for life (which later became hereditary) equal
to their former fd'iz. Despite strong pressure from
the army and the culamd* in 1815-6, Muhammad cAli
managed to maintain his reforms and buy off the
claimants and rebels with empty promises.
Usya land, the part of the iltizdm granted to the
multazim for his own use, was confiscated along with
the iltizdms in Upper Egypt. In Lower Egypt the
agitation of the multazims resulted in their being
allowed usufruct rights on such land. Originally usya
was supposed to revert to the state on the death of
the multazims, but these latter made a practice of
endowing their usyas as wakf ahlt. In order to forestall this, Sacid decreed, in 1855, that whoever
possessed rights to usya was permitted to bequeath
them, and that such land would revert to the state
only on the extinction of the family's line.
The annual pension of the Lower Egyptian multazims was small, because they had in general contrived
to reduce payments to the state by declaring a
smaller income than they had had in fact; moreover,
it was reduced at frequent intervals and paid only
in part. Between 1821 and 1835 it declined from
6,000 to 2,500 kis; it was superseded according to
laws of the years 1889 and 1894 by a single, once-forall, payment.
All the foregoing relates to iltizdm of the land tax
only; the farming (iltizdm or mukdta'a, in European
sources appalto) of urban taxes, of the sale or
production of specified goods and of the supply of
certain services persisted until the i87o's. Such
iltizdms, which were put up for auction (mazdd),
included at different periods the following: customs
and octrois, stamp duty, sale of salt, wines and
spirits, senna, various seeds, and palm-leaves, the
farming of specific markets (the cattle market as
late as 1900), hunting and fishing (the Matariyya
fishing as late as 1893), textile and other factories
which had been established by Muhammad CAH at the
time of their decline (in the 1850*5 and i86o's), the
publishing of the Official Gazette (1863), transport
on the boats of the Nile, slaughterhouses, weighing
in various towns, auctions, and fees on successions.
Laws of 1843 and 1855 laid down regulations for the
attendance of multazims at auctions, prohibited
collusion among them and fixed penalties for selling
at exorbitant prices, extortion of excessive dues and
other offences. Iltizdms were abolished as soon as
suitable officials and clerks could be found by the
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state to take over services or levy dues directly.
Their abolition usually resulted in a considerable
rise in revenue.
Bibliography: cAbd al-Raliman al-Djabarti,
*A$a?ib al-dthdr fi 'l-tarddjim wa 'l-akhbdr, Bulak
1297/1879-80; Filib Djallad, Kdmus al-iddra wa
'l-katfd*, Alexandria 1890; Amin Sami, Takwim
al-NU, Cairo 1916-36; H. A. B. Rivlin, The agricultural policy of Muhammad ^All in Egypt, Cambridge Mass. 1961; G. Baer, A history of landownership in modern Egypt 1800-1950, London 1962;
idem, The evolution of private landowner ship in
Egypt and the Fertile Crescent, in C. Issawi (ed.),
The economic history of the Middle East, Chicago
1966, 80-90.
(G. BAER)
ILTUTMISH* B. ELAM KHAN, the greatest of
the so-called Slave kings who laid the foundations
of Muslim rule in India, came of the Ilberi (or Alpri) branch of the Karakhita'i Turks. The third
sultan of the Slave dynasty and the founder of the
Shamsiyya line of rulers, he ascended the throne of
Delhi in 607/1211 after defeating Aram Shah, son
and successor of his master Kutb al-Din Aybak [q.v.],
who had purchased him as a slave in Delhi. Nothing
in detail is known about his early life except that
he spent a part of it in slavery at Ghazna, Bukhara
and Baghdad. He very soon won the confidence of
Aybak, who rapidly promoted him to high offices of
state and married his daughter to him. Before his
accession to the throne he successively held the governorship of Gwaliyar [q.v.], Baran and Bada'un [q.v.],
and finally became the commander-in-chief. Historians do not brand him ungrateful, for he occupied the
throne only with the approval of the *ulamd* and at
the invitation of the nobles, who were dissatisfied
with the rule of Aram Shah. The first three or four
years of his reign were spent in preparing to meet
the threat posed by Tadj al-Din Yildiz, governor of
Ghazna as the suzerain of India. In fact he issued
letters patent to Iltutmish as his viceroy. On being
driven out from Ghazna by cAla3 al-Din Muhammad
Khwarazmshah in 611/1214, Yildiz took refuge in
Lahore, seized the city and expelled the governor
who held it on behalf of Nasir al-Din Kabaca, the
ruler of Multan and also a son-in-law of Aybak.
Iltutmish, as Kabaca's sovereign, protested, and on
Yildiz's refusal to withdraw marched against him
and defeated him in a pitched battle at Tara'ofi in
612/1215. Yildiz was taken prisoner and despatched
to Bada'un, where he died in confinement the same
year. Thereafter Kabaca re-occupied Lahore, and in
614/1217 Iltutmish had to dislodge him forcibly. In
619/1*221 Djalal al-Din Khwarazmshah, fleeing from
the Mongols, also sought refuge in Lahore and asked
Iltutmish for asylum. Sensing danger to his dominions, Iltutmish diplomatically warded off the threat
by diverting the Khwarazmians towards the refractory Kabaca whose territory they plundered and
on whom they also levied heavy tribute.
Feeling now secure at home, Iltutmish in 622/
1225 marched against Bengal, where Ghiyath al-Din
c
lwad Khaldji had declared his independence. On
Iltutmish's approach clwad lost heart, submitted to
the sultan and acknowledged his overlordship. Next
year Iltutmish turned to Ranthambof and Mandawar
(near Bidjnawr) and captured both places.
Firmly settled on the throne, he now decided to
settle old scores with his rival Kaba£a. He consequently attacked in 625/1227 U6£h [q.v.], the seat
of Kaba£a's government, and invested the town,
which surrendered after a heroic resistance of some
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three months. In the meantime KabaSa, who had
fled to Bhakkar [q.v], was drowned in the Indus
while trying to escape.
After the defeat of Kabada, Malik Sinan al-Din
Canesar, the ruler of lower Sind and Daybul [q.v.],
acknowledged the supremacy of Iltutmish and
became his vassal. In 626/1229 an embassy, led by
Ratfi al-Din tlasan al-Saghani [q.v.], bringing the
robes of honour for the sultan, his sons and the nobles,
arrived from the cAbbasid caliph, al-Mustansir bi'llah
[q.v.] and was received with great pomp. This is
the first occasion when an Indian Muslim ruler was
recognized by the caliph as the sultan of India. To
mark the occasion Iltutmish issued a new silver
coin bearing the legend "Ndsir Amir al-Mu*minin",
showing his allegiance. It was also inscribed in
Nagari on the billon currency.
Next year (627/1230) Iltutmish had again to march
to Bengal, where, on the death of his son and deputy
Nasir al-Din Malrniud, confusion prevailed and a
certain Balka Khaldji had risen in revolt. The rebel
was brought to book, peace was restored in the
country and the sultan returned to his capital. In
630/1233 Iltutmish after a prolonged siege recaptured
Gwaliyar which had reverted to the Hindus. In 632/
1234 he invaded Malwa, captured the fort of Bhilsa,
sacked Udjdjayn and demolished the sacred temple
of Mahakali, together with the stone image of Radja
Vikramaditya, after whom the current Hindu era is
known.
Soon after his triumphal return from Malwa a
serious religious disturbance broke out at Delhi. The
Ismacilis, who had come to establish themselves at
Delhi, after having been driven out from their former
stronghold of Multan by Muhammad Ghuri, made an
attempt on the life of the sultan while engaged in
the Friday prayer. The sultan escaped unhurt but
the heretics were hunted down and killed. As a
measure of retaliation and in order to mop up
suspected pockets of Ismacilis in Multan, Iltutmish
in 633/1235-6 mounted an expedition against the
Gakkhafs [q.v.], who then professed Ismacilism.
There was reason to suppose that it was they who
were behind the plot against his life. He, however,
fell seriously ill on the way, was carried back to
Delhi, and after a rule of 26 years, died in Shacban
63 3/April 1236.
An enterprising, able and efficient monarch, he
has been described as the foremost of the slave
kings. A deeply religious man, he had great respect
for the mashd*ikh and ^ulama*. Among the literati
who adorned his court were Amir Rufcani, the poet
and philosopher, who had migrated from Bukhara,
Sadid al-Din Muhammad cAwfi, author of Lubdb alalbdb and Diawdmi* al-bikdydt, and Minhadj-i Siradj
al-Djuzdjam [q.v.], the celebrated historian. In
629/1231-2 he founded the famous Kutb Minar, in
honour of the saint Khwadja Kutb al-Din Bakhtyar
Kaki, to whom he was deeply devoted, and in 627/
1229 built the Ilawd Shamsi, the water reservoir of
old Delhi. For those seeking justice he had a bell
with a chain installed on the gate of his palace
which anyone could ring (cf. Ibn Battuta, iii, 164).
Ably helped by the capable vizier Fakhr al-Din clsami, who had served the caliphs in Baghdad, he
streamlined the administration, as is reflected in
the manual of Fakhr-i Mudabbir, the Addb al-ttarb
wa'l-shadid^a, which was presented to the sultan.
The inner circle of ghuldms, known as the tihl-gdni
(Forty), grew very powerful and gained historic
significance during his reign. It was they who op-
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posed the nomination of his daughter Ra<liyya as his
successor to the throne, while Iltutmish lay on his
deathbed; they were, however, disbanded by Balban.
Bibliography: For this ruler's name, see now
S. Digby, Iletmish or Iltutmish ? a reconsideration
of the name of the Delhi Sultan, in Iran, viii (1970);
Minhadj-i Siradj al-Diuzdjani, Tabakdt-i Ndsiri,
ed. cAbd al-Hayy Habibi, i, Kabul 1963, 439-52,
ii, 1964, 376-8, 417-8; liasan Nizami, Tddj_ alma^dthir, ed. cAndalib Shadani, 2 vols. still in MS;
Nizam al-Din Ahmad, Tabakdt-i Akbari, Calcutta,
i 1927, 56-63; Bada'uni, Muntakhab al-tawdrikh,
Calcutta 1869, Urdu transl. Lahore 1962, 64-8;
Firishta, Gulshan-i Ibrdhimi, Bombay 1831, s.v.
Shams al-Din Iletmish (= Brigg's transl., i,
205-12); Yaljya b. Afcmad Sirhindi, Ta^rikh-i
Mubdrakshdhi, Calcutta 1931, index under Shams
al-Din; Ibn Battuta, iii, 164-5; Edward Thomas,
The chronicle of the Pathan Kings of Delhi, London
1871, 49-52; H. Nelson Wright, The coinage and
metrology of the Sultans of Delhi, Delhi 1936, 15-9;
Cambridge History of India, iii, 51-6; P. Hardy,
Historians of medieval India, London 1960, 29-30,
33, 61, 91-8, 104; I. H. Qureshi, The administration
of the sultanate of Dehliz, Lahore 1944, index;
A. B. M. Habibullah, Foundation of the Muslim
rule in India*, Allahabad 1961, 92-105 and index
under Iltutmish; clsami, Fu^uh al-saldtin, Madras
1948, index; K. A. Nizami, Saldtln-i Dihli ke Madhhabi Rudihdndt, Delhi 1958, 100-32 (where other
references are given); Sabal? al-Din cAbd al-Rahman, Bazm-i Mamlukiyya, Aczamgafh 1374/1954,
61-134; see also the bibliography to the article
DIHLI SULTINATE.

(A. S. BAZMEE ANSARI)
ILYAS is the name given in the Kur'an (VI, 85
and XXXVII, 123, with a variant Ilyasin, perhaps
prompted by the rhyme, in verse 130), to the Biblical prophet Elijah; the form Ilyas derives from
'EXia<;, a Hellenized adjustment, but attested also
in Syrian and Ethiopic, of the Hebrew name Eliyah
(u): cf. Jos. Horovitz, Koranische Untersuchungen, 81,
99, 101. In the Kur3an, the figure of Ilyas scarcely
shows any outstanding features, except for one allusion (in XXXVII, 125) to the worship of Baal. In the
Muslim legend related by later authors, there may
be noted on the one hand the more or less faithful
use of the Biblical facts (I Kings XVII to II Kings II),
with a genealogical linking, inspired by the Jewish
Aggada, of Ilyas to the priestly line of Aaron (Harun)
through Pimhas; and on the other hand the confusion of the character of Elijah/Ilyas with al- Khadir
(-Khicjlr) and Idris [qq.v.]. The legend of more especially Biblical inspiration therefore reports, with
details which vary according to the authorities, the
drought caused by the intervention of the prophet
to whom God had transmitted His power over the
rain, the choice of Elisha (Alisac [q.v.]), confused
with the son of the widow of Zarephath, as a disciple,
the episodes of the priests of Baal, of Naboth,
and of the soldiers sent to arrest the man of God,
the ascension on a horse (in the Bible: a chariot)
of fire, etc. To this last episode is added the transfiguration of Ilyas into a creature half-human and
half-angel; although it is not possible to assign to
it a precise source, this speculation reflects Jewish
legends. The immortality attributed to Ilyas and to
his homologue Khaqlir makes these two characters
into supernatural beings, practically guardian spirits,
who share, in varying ways according to the various
documents, the function of being able to save those

in desperate situations, by land and by sea. For the
same reason they held and still hold an important
role in mystical initiation, as well as in popular beliefs.
The speculations which already appear in the New
Testament on the mystical identity of John the Baptist and Elijah are the subject of an allusion in alDiahiz, Tarbi^, ed. Pellat, § 40, cf. index, p. 21.
Bibliography: Tabari, i, 415, 540 ff. (Tabari-Balcami, tr. H. Zotenberg, i, 409, 411, 373);
idem, Tafsir, vii, 158 (new ed. xi, 508-10, xxiii,
52-56); Kitdb al-Bad* wa-'l-ta^rikh, iii, 99-100,
101-3; Thaclabi, al-cArd*is wa 'l-madj_dlis (Kisas
al-anbiyd*}, Cairo 1371-1951, 149-154; A. Geiger,
Was hat Mohammed aus dem Judenthume aufgenommenl, Leipzig 1902, 187 ff. (English trans.
Judaism and Islam, Madras 1898, 151 ff.);
H. Speyer, Die biblische Erzdhlungen im Qoran,t 61;
L. Massignon, Elie et son role transhistorique,
Khadiriya, en Islam, in Etudes Carmelitaines, ii
( I 955-6), 265-84 (= Opera Minora, i, 1963, 142-61);
H. Corbin, ^imagination creatrice dans le soufisme
a'Ibn ^Arabi, Paris 1958, 26, 44 ff., 193; Harawi,
Guide des lieux de pelerinage, ed. J. SourdelThomine, Damascus 1957, 9/tr. 20. See also the
bibliographies to the articles IDRIS and KHIDR
and, on the Jewish legend, L. Ginzberg, The legends
of the Jews, iv, 1913, 195-235, vi, 1928, 316-42;
E. Margulies, Eliydhu ha-nab?, Jerusalem 1960.
(A. J. WENSINCK-[G. VAJDA])
ILYASIDS, a minor d y n a s t y which ruled in
Kirman in south-eastern Persia during the middle
decades of the 4th/ioth century. Their establishment
there marks the final severance of Kirman from
direct Caliphal control, which had been restored
earlier in the century after the collapse of the
Saffarid empire.
The founder, Abu cAli Muhammad b. Ilyas, was
a commander in the Samanid army and of Soghdian
origin. He was involved in the revolt against the
Samanid Amir Nasr b. Ahmad of his brothers in
317/929, and when the rebellion collapsed in 32O/
932, he withdrew to Kirman and seized power there.
He withstood Samanid forces sent against him, but
in 324/936 had to flee temporarily to the Saffarids
in Sistan when a Buyid army under Atimad b. Buya
(the later Mucizz al-Dawla) invaded Kirman from
Fars. The Buyid forces later withdrew and Muhammad b. Ilyas returned; he was now unmolested in
his principality, whilst recognising the nominal overlordship of the Samanids. Some sources condemn
Muhammad b. Ilyas as an cayydr and sa^luk, i.e., as
an adventurer and brigand, and it does seem that he
had understandings with the predatory Kufs and
Baluc mountaineers of Kirman for the division of
their spoils. On the other hand, the Arab geographers
credit him with considerable activity in building and
charitable works throughout the province. During
his reign, the capital of Kirman was transferred
from Siradjan in the west, which had been the chief
town in the early Islamic period, to Bardasir or
Gwadasir (the later city of Kirman), apparently as
a protective measure against the neighbouring
Buyids of Fars.
Muhammad b. Ilyas died in 356/967, having at
some time before this made over Kirman to his son
Ilyasac. Ilyasac maintained his power against his
brother and rival Sulayman. However, he was not
long able to withstand the powerful and agressive
Buyid Amir cAdud al-Dawla [q.v.]. He was speedily
driven out by the latter, and fled to the Samanids
(357/968). This really marks the end of Ilyasid rule
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in Kirman, except that further members of the
family continued for some years to hover round the
borders of Kirman seeking an opportunity to intervene. Sulayman and another Ilyasid, al-Irlusayn, led
armies in Kirman, aided by the turbulent Kufs and
Balu£, but without success. After 364/975, the Ilyasids disappear from recorded history, and the Buyid
hold on Kirman was henceforth undisturbed until
Ghaznavid times.
Bibliography: The main sources are Miskawayh and Ibn al-Athir, to be supplemented by
c
Utbi's Yamini, by scattered notices in the geographers and by the 6th/12th century local history
of Kirman, the <-Ikd al-'uld of Afdal al-Din Ahmad
b. Hamid Kirmani; see also Zambaur, Manuel,
216. All these sources are utilized in the study of
C. E. Bosworth, The Banu Ilyds of Kirman, in the
Minorsky memorial volume (forthcoming).
(C. E. BOSWORTH)
C
IMAD AL-DAWLA, <ALI B. BUWAYH (or
Buyeh), the eldest by many years, but the least
known, of the three Daylami [q.v.] brothers who became the f o u n d e r s of the d y n a s t y of the
Buwayhids or Buyids [q.v.]. At first in the service, together with a group of his compatriots, of
the Samanid Nasr b. Ahmad (321-9 [q.v.]), then of
his lieutenant in Iran, Makan b. Kaki [q.v.], he betrayed the latter in favour of his rival Mardawidj
[q.v.], from whom he obtained, in equivocal circumstances (and thanks to his relations with the secretary
of the governor of Rayy, the father of the future
vizier Ibn al-cAmid), the governorship of Karadj and
of the Man al-Basra [q.v.]. By means of calculated
acts of generosity with funds drawn from the treasuries and storehouses, in particular of the Khurramis.
to which he managed to gain access, he gathered
round him there a large number of Daylamis ready
to serve the employer who offered most. This naturally aroused the anxiety of Mardawidj, who prepared
to attack him. Then CA1I, taking the initiative,
occupied for a short time Isfahan, which he was
unable this time to hold, and then, definitively, the
citadel of Arradjan [q.v.], where he set himself up in
open rebellion (321/923). In the following year he
drove out from Fars the caliph's governor Yakut,
in spite of the support received by the latter from
the independent governor of Basra, al-Baridi [q.v.].
Threatened by a combined offensive by all his
enemies, he obtained from the caliph's vizier Ibn
Mukla [q.v.] his official recognition as muk^ac of Pars,
attempted to negotiate with Mardawidj, and was
finally saved, without apparently being involved
himself, by the assassination of Mardawidi at the
beginning of 323/935. He thus became master of the
situation in central Iran, operated a policy of
combined force and diplomacy towards the various
neighbouring princes or governors, sent his brother
al-Hasan (the future Rukn al-Dawla, 329/940-1) to
occupy Rayy, while the other brother Ahmad (the
future Mucizz al-Dawla), extended his power over
Kirman and Khuzistan, whence he finally
seized Baghdad and brought the caliph under
his control (334/945). It was then that the three
brothers acquired the honorifics by which they
are known in history. At this time, clmad alDawla, old and grown feeble, was attempting mainly
to obtain more peaceful relations with the Samanids
to the north-east and to ensure a peaceful succession
to the man he had chosen to follow him: in the
absence of a son of his own, the son of his brother
Rukn al-Dawla, Fanakhusraw, the future cAdud
al-Dawla. Thus there took place his interview in
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Ahwaz with his brother Mucizz al-Dawla, soon
after which he died (338/949). All that is known of
his governorship is the way he sought out various
treasuries in order to distribute them among his
army. He had at that time a Christian secretary,
Isracil b. Musa, who fell victim to intrigues by
Muslim rivals. The establishment of MuSzz al-Dawla
in Baghdad, in spite of the superiority which this
conferred on him in the eyes of many Muslims, never
prevented clmad's considering himself, and being
considered by his brothers, as head of the family.
Bibliography: .See art. BUYIDS. Since that
article was published there have appeared several
important studies on the Buyids in general which,
although they mention clmad al-Dawla only in
passing, may be mentioned here (with the addition
of the thesis by Mafizullah Kabir, now published
as The Buwayhid dynasty of Baghdad, Calcutta
1964): J. C. Burgel, Die Hofkorrespondenz 'Adud
al-Dawla, Wiesbaden 1965; C. E. Bosworth,
Military organisation under the Buyids of Persia
and Iraq, in Oriens, xviii-xix (1967), 143-67;
H. Biisse, Chalif und Grosskonig, Die Buyiden in
Bagdad, 1968.
(CL. CAHEN)
C
IMAD AL-DlN MUHAMMAD B. MUHAMMAD
AL-KATIB AL-!SFAHANI, famous stylist and historian, born at Isfahan in 519/1125 of a distinguished
family to which belonged also the famous kdtib alc
Aziz, whose biography is given in Ibn Khallikan,
Wafaydt, ed. Wiistenfeld no. 77 (cf., concerning him,
Houtsma. Recueil, ii, preface, XIX ff.). He spent
his youth in his native town and at Kashan, but
studied in Baghdad, in particular fifth, and made a
journey to Mosul and other places. When the Saldjukid sultan Muhammad II laid siege unsuccessfully
to Baghdad in 551/1156, clmad al-Din was in the
city and congratulated the caliph on the failure of
the siege in a kdslda which earned him the favour
of the vizier Ibn Hubayra [q.v.]. The latter appointed
him his na*ib at Wasit; but after the death of the
vizier (Djumada I 559/March-April 1164), he lost
his position and passed the next two years in some
poverty. Finally, thanks to the patronage of the
vizier al-Shahrazuri, he turned to the Zangids of
Syria, who knew his family, especially his uncle alc
Aziz mentioned above. Thus he received a benevolent welcome: he was appointed kdtib by the sultan
Nur al-Din and, later, mudarris in a madrasa built
in his honour. In addition, he was entrusted with a
diplomatic mission to the caliph and ended by being
appointed mushrif of the Diwan. But after the death
of Nur al-Din in 569/1173, his enemies succeeded
in supplanting him, so that he was forced to abandon
his office and to go to Mosul. There he fell ill, but
recovered and returned to Syria when he learned
that Salali al-Dln was planning to invade it. When
the latter had taken Hims (652/1175), clmad al-Din
sent him his greetings in a poem, gained great
influence with him and accompanied him on all his
expeditions. After Saladin's death (589/1193), he
returned to private life and devoted himself to literary
work until his death (597/1201).
He produced a voluminous anthology of the Arab
poets of the 6th/i2th century, the Kharldat al-ftasr
wa-diaridat ahl al-^asr (part on Egypt, Cairo 1-951;
on clrak, Bagdad 1955; on Syria, Damascus n.d.;
on Maghrib, Tunis 1966), which is a continuation of
Yatimat al-dahr of al-Thacalibi [q.v.]; clmad al-Din
completed his anthology with some notes written,
like his other works, in a scholarly and mannered
style, in the tradition of the kuttdb, the high-ranking
secretary-epistolographers of the administration
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(notably Hilal al-Sabi3 and al-cUtbi). In the same
style and on a wider scale, he wrote the most remarkable of his works, al-Fatb al-Kussi fi'l-fath
al-fcudsi ("Russian eloquence [see icuss B. SACIDA]
on the conquest of Jerusalem"; ed. Landberg,
Leiden 1886; also Cairo 1322 (French trans, by H.
Mass£, in the press) beginning, as he says in his introduction (text p. 3) "at the beginning of 583*7 13
March 1187; while admiring the author's verbal
virtuosity, it must be admitted that the complications of style and vocabulary (antitheses, synonyms, phrases with double meanings, conceits,
archaic expressions, and allusions, says de Slane,
H.O.C., iv, v) often mar this masterpiece, the
narrative and documentary merits of which are
undoubted; it is the work of an eye-witness—
embracing warlike operations, the authority, the
activities and the qualities of the sultan, and the
role that clmad al-Din played by the writing of his
diplomatic letters (several of which he inserts
verbatim in his book). "His account has the value
of a first-hand source, by an eye-witness or by an
archivist who makes use of chancery documents"
(G. Wiet).
In addition to al-Fatfy al-Kussl, clmad al-Din's
historical works are as follows: —
1. Nusrat al-fatra, the first history of the great
Seldjuks. The nucleus of the work was the lost
Persian memoirs of Anusharvan b. Khalid (d. 738/
1137: cf. Browne, ii, 36 and index), which clmad
al-Din rendered into Arabic, with much additional
material and stylistic embellishment. Completed in
579/1183, it survives only in an abridgement made
in 623/1126 by al-Bundari [q.v.], and published by
T. Houtsma in Recueil, ii.
2. al-Bark al-Shdmi (562/1166-589/1193), an autobiographical account of the wars of Saladin, whom
he served as secretary. Two parts only survive in
manuscript, both in the Bodleian. They are part iii,
covering the years 573/1177-575/H79, and part v,
covering the years 578/1182-579/1183. An abridgement by al-Bundari of the first (?) half, entitled
Sand al-Bark al-Shdmi, exists in a unique manuscript
in the Esad Efendi collection in Istanbul, and will
shortly be published in an edition by Dr. R. §esen.
It covers the years 562/1166-583/1187. There are
extensive and numerous citations from the Bark, in
an abridged form, in the Rawdatayn of Abu Shama
[*.».].
3. Continuations after the death of Saladin, up to
? 597 are cited as al-^Utba wa'l-Ukba (Abu Shama.
ii, 228-31), Nijilat al-Rihla (ibid., ii, 231-2), Khatfat
al-Bdrih wa'affat al-Shdrify (ibid., ii, 233-45). They
are also mentioned by al-Bundari in his introduction
to the Sand, as three volumes on three years.
Bibliography: Brockelmann, I, 314-5; SI,
548-9; Ibn Khallikan, no. 715; #.O.C.,iv, pp. m-v;
Wiistenfeld, Die Akademien der Araber, no. 62;
H. A. R. Gibb, Al-Barq al-Shdmi the history of
Saladin by the Kdtib 'Imdd ad-Din al-I§fahdni,
in WZKM, Iii (1953), 93-H5; J- Kraemer, Der
Sturz des Konigreichs Jerusalem (58311187) in der
Darstellung des *Imdd ad-Din al-Kdtib al-Isfahdni,
Wiesbaden 1952; Lewis and Holt, Historians,
index.
(H. MASS£)
C
IMAD AL-DlN ZANKl [see ZANKI].
C
IMAD AL-MULK, GHAZI 'L-DIN KHAN, FIRUZ
D>IANG (III), was named Shihab al-Din after his greatgrandfather Ghazi '1-Din Khan, Firuz Djang I [see
SHIHAB AL-DIN, MIR], His mother was the daughter
of the wazir, Kamar al-Din Khan (d. 1161/1746). He
was eight years old when his father, (Mir) Muljam-

mad Panah [q.v.] died suddenly at Awrangabad in
1165/1752 during his abortive attempt to seize the
viceroyalty of the Deccan. On his father's departure
for the Deccan, Shihab al-Din had been left behind at
Delhi in the care of the minister, Abu '1-Mansur
Safdar Djang [q.v.]. He seems to have been a precocious but cunning child, much older than his years,
for he ingeniously obtained, early in life, the office
of Mir Bakhshi (Quartermaster-general) with the
help of Safdar Djang. Fired with ambition, he turned
against his patron and in 1167/1754 called in the
Marathas, who deposed and blinded Afrmad Shah
(1161-7/1748-54) and installed cAlamgir II as
emperor of Delhi. A born diplomat, he was wellversed in the art of statesmanship. In 1169/1755, on
the death of his maternal uncle Mir Mucin al-Mulk
(Mir Munnu) b. IHimad al-Dawla Kamar al-Din
Khan, who was governor of the Pandjab, he captured
Lahore and made it over to Adina. Beg Khan, the
paramour of Mughulani Begam, widow of Mir
Munnu. A^mad Shah Abdali [q.v.], furious at the
rise of this upstart, at once marched on Lahore
(1170/1756), expelled Adina Beg Khan and soon
thereafter went to Delhi with clmad al-Mulk in attendance. clmad al-Mulk now sided with the Durrani
chieftain and took part in the operations against
Suradj Mai Djat of Bharatpur [q.v.] and Shudjac
al-Dawla of Awadh [q.v.]. His ingratitude earned the
displeasure of the Abdali, who appointed Nadjib alDawla Amir al-Umard* of Hindustan. On Aljmad
Shah's departure from India clmad al-Mulk, seeking
revenge, besieged Nadjib al-Dawla in the fort of
Delhi and had the effete emperor cAlamgir II
murdered in 1173/1759. This enraged the Abdali,
who marched out to India and succeeded in inflicting
a crushing defeat on the Marafhas, allies of clmad
al-Mulk, at the third battle of Panipat in 1175;
1761.
c
lmad al-Mulk's game of power-politics was now
practically over. Afraid of his powerful adversaries,
he sought protection among the Djats and stayed for
a time with Suradj Mai; on his death in 1177/1763
he went to live with Ahmad Khan Bangash, Nawwab
of Farrukhabad (d. 1185/1771). Two years later, he
went to the Deccan and received some land in Kalpi
from the Marafhas in consideration of his past
services. Feeling insecure there, he went to Surat to
live with the British; he was seen by Col. Goddard
disguised as a pilgrim and was for a time put into
confinement (cf. Mill, History of India, ii, 414). After
his release he went on the Pilgrimage to Mecca, and
was seen in Sind in 1195/1781, having returned to
India via Basra and Kandahar. He subsequently
sought service with Timur Shah Abdali (reg. 11871207/1773-93) and was in the employ of Zaman Shah
(reg. 1207-16/1793-1801) when he invaded the
Pandiab in 1211/1797. He lingered in obscurity for
some time and died at Kalpi on 10 Rabic II I2I5/
i September 1800, aged 54 years.
A hdfiz, a good scholar and a fine penman, he
composed poetry in Persian, Arabic, Urdu and
Turkish under the pseudonym (takhallus) of "Asaf",
which he later abandoned for "Nizam". His Persian
diwdn (MSS in British Museum and at Leningrad)
was published in 1301/1883-4. His other poetical
compositions include a poem in praise of cAli
b. Abi Talib (Mankabat-i Nizam dar madh-i'Ali),
a kasida and some mathnawis on the miracles
of the saint Fakhr al-Din Cishti Shahdiahanabadi,
whose life also he wrote under the title Mandkib-i
Fakhriyya (ed. Delhi 1315/1897). He had four sons,
of whom Irlamid al-Dawla entered the service of
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Nizam al-Mulk Asaf Djah II and obtained the rank
of "5,000".
Bibliography: cAbd al-Kadir £Mn Dja'isi,
Ta^rlkh-i <-Imdd al-Mulk (MS India Office 4000);
Samsam al-Dawla Shah-nawaz Mian, Mahathir alumard* (Bibl. Ind.), ii, 847-56, Eng. tr. H.
Beveridge, 674-8; Azad Bilgrami, Khizdna-i *dmira,
Cawnpore 1900, 50-4; Ghulam IJusayn Khan.
Gulzdr-i Asafiyya, Bombay 1308/1891, 68-70;
Cambridge History of India, iv, 415-6, 435-40,
444-8; W. Irvine, Later Mughals, Calcutta 1922,
ii, 141, 295, 300; Storey, i/i, 623, i/2, 1028-30
(where several other references are given).
(A. S. BAZMEE ANSARI)
C
IMAD SHAH!, the title of a ruling family,
founded by a Hindu convert to Islam, which ruled
over Berar [q.v.] for nearly a century from 896/
1490 until 982/1574. The founder of the dynasty,
Darya Khan, better known to history by his title Fatlj
Allah clmad al-Mulk, was descended from the
Canarese Brahmans of Vidjyanagar [q.v.]. He fell
as a prisoner of war in 827/1423 into the hands of
Khan-i Djahan, the commander-in-chief of the
Bahmani [q.v.] forces in Berar, who appointed him
to his personal bodyguard. Impressed by his talents
and ability Khan-i Djahan quickly promoted him
to offices of trust and distinction. After the death
of his master, Path Allah joined the court at Bidar
[q.p.] and through the good offices of the chief
minister Khwadja Mahmud Gawan [q.v.] received
the title of clmad al-Mulk from Muhammad Shah
Bahmani II (reg. 867/1463-887/1482). In 876/1471
he was appointed governor and commander of the
forces in Berar, i.e., to the office which his former
master Khan-i Djahan had occupied. It appears
however that towards the end of his life, although
technically owing allegiance to the court at Bidar,
he considered himself the virtual ruler of Berar, as
was done by the early Nawwab-Wazirs of Awadh
[q.v.] during the Moghul rule.
Partly because the founder of the dynasty was a
convert, who had risen to power through military
exploits, and partly because the rulers had little
love for literature and art, no history of this dynasty
was ever recorded and no man of letters paid any
attention to the story of their rise and fall. Were it
not for references to this dynasty in the histories
of the neighbouring kingdoms, practically nothing
would be known about them (Firishta devotes a separate section of his work to this dynasty). No buildings or works of art or public utility constructed
during their rule have been discovered; they rather
devoted their time to the welfare of their subjects
and the prosperity of their state. Another reason
for their not finding a historian to record their deeds
was that theirs was the only Sunni kingdom in a
cluster of Shici states attracting Iranian men of
letters, some of whom settled down in the subcontinent and took to the profession of writing.
Consequently even the boundaries of this state are
not precisely known. It is known however, to have
extended from the Andjadri hills to the Godawari,
while on the west it bordered on Ahmadnagar and
Khandesh [qq.v.]. Its eastern limits are uncertain;
the region, including the site of the present-day city
of Nagpur, was covered with jungle.
Soon after his appointment as governor of Berar,
Path Allah was sent on an expedition against Rai
Vidjay Singh of Viragadh. He reduced the fort after
a siege of six months, compelling the ruler to evacuate his ancestral home "leaving behind his public

H59

treasures and hereditary wealth". In 877/1472, along
with the chief minister Mafcmud Gawan and Yusuf
c
Adil Khan, who was later destined to become the
founder of the cAdil Shahi dynasty of Bidiapur, he
took part in the expedition against Belgam, which
was conquered and added to the djaglr of the chief
minister. On the execution of Mafrmud Gawan on a
charge of treason in 886/1581, clmad al-Mulk became
apprehensive of his own safety and showed signs of
disaffection. Muhammad Shah Bahmani II, fearing an
open rebellion, placated him by confirming him in
his government of Berar. In 887/1482, on the accession of Mahmud Shah Bahmani II, a lad of twelve, he
was raised to the office of a minister in reward for
the slaughter of "foreigners" (gharibdn), the supporters and adherents of Yusuf cAdil Khan, the governor
of Bidjapur, thus paving the way for Nizam al-Mulk,
a Dakhni nobleman, to usurp all power for himself
(the king being a minor). At the same time Shaykh
(Firishta purposely uses this word—used in the
subcontinent as an honorific for converts to Islam
belonging to respectable families—to show their
non-Muslim origin) cAla3 al-Din, the eldest son of
c
lmad al-Mulk, was appointed his father's deputy
in Berar. In course of time clmad al-Mulk became
so powerful that in conjunction with Nizam al-Mulk
he conducted all the affairs of the government
during the minority of the king, enjoying throughout
the support of the queen-mother. Mahmud Shah,
smarting under the overbearing attitude of the two
ministers and provoked by the casual remark of a
Habshi [q.v.] courtier, ordered their assassination.
Both of them, however, managed to escape with their
lives, being expert swordsmen. clmad al-Mulk retired
to his government of Berar, nursing a grudge against
the monarch and watching for an opportunity to
shake off his yoke.
A few years later he declared his independence
in 890/1484, striking his own coins and causing the
khufba to be read in his own name. Yet he refrained
from calling himself "Shah", either out of respect
for the royal family whom he had once served or
(more probably) out of political expediency. He was
not destined to enjoy the fruits of independence long,
as in that very year he died. He was succeeded by
his son cAla3 al-Din, who, confident that the effete
Bahmani monarch could not assert himself, assumed
the title of Shah in 896/1490; he established his
court at Kavel, following the example of Malik
Aljmad Bahri, son of the late Nizam al-Mulk and
Yusuf cAdil Khan of Bidjapur, who had earlier in
895/1489 declared their independence, the former
founding the city of Ahmadnagar [q.v.].
In 910/1504 Amir cAli Barid, son of Kasim Barid,
the regent of Bidar [q.v.], who had won full control
over Mahmud Shah Bahmani, in league with Malik
Aljmad Bahri invaded the territories of Yusuf cAdil
Shah in order to punish him for professing the Shica
faith (all the other states around and the entire
Muslim population of the Deccan were Sunni). Yusuf
c
Adil Shah struck back strongly, compelling Mahmud
Shah and Amir CAH Barid to seek help from others,
including clmad al-Mulk.
This "aged and experienced statesman" as
Firishta describes him, resolved to maintain strict
neutrality, and having perceived the intentions of
Amir cAli Barid, who was exploiting religion only
to destroy Yusuf cAdil Shah, interceded with the king
on behalf of Yusuf cAdil Shah. Amir Barid, now left
practically alone, fled from the field along with the
king, leaving the royal camp to be looted by the allies.
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Ten years later, in 920/1514, Mahmud Shah, whose
prestige had suffered considerably and who was now
tired of the overbearing behaviour of Amir cAli Barid,
escaped to Kavel and, with the help of clmad alMulk's troops, marched on Gulbarga [g.v.], the capital
of Barid. Barid decided to give battle and sallied forth
from the citadel. Meanwhile, Mahmud Shah, who was
weak both in body and mind owing to old age,
suddenly decided to change sides and join the troops
of Amir CAH Barid, thus putting clmad al-Mulk in a
difficult situation. clmad al-Mulk immediately
repaired to his own country, leaving the fickle king to
his fate. After this misadventure, Mahmud Shah,
unfit to carry on the duties and functions of state
any longer, gave himself up to a life of dissipation
and debauchery and died soon thereafter.
In 934/1527 Amir cAli Barid occupied the forts
of Mahur and Ramgir; these were in the possession
of Khudawand Khan, the liabshi minister of Bahadur
Shah of Gudjarat. who applied to clmad al-Mulk for
help. The latter at once marched out with his troops
and was able to recover the two forts without a blow
and proceeded to annex them to his own kingdom.
This act of usurpation aroused the hostility of Burhan
Nizam Shah I [see NIZAM SHAHIS]. Consequently,
frequent battles were fought between the two ruling
houses, who were also related to each other, resulting
in the defeat of cAla> al-DIn c lmad Shah.
In 930-1/1524-5, cAla3 al-Din joined hands with
Burhan Nizam Shah I, his former enemy, to recover
the fort of Sholapur, which Ismacil cAdil Shah had
promised to give to his sister Maryam as part of her
dowry when she was given in marriage to Burhan
Nizam Shah. Ismacil cAdil Shah stoutly opposed
this joint invasion and finally c lmad al-Mulk fled.
Yet he continued to smart under the insult that
he had suffered at the hands of Burhan Nizam Shah.
Consequently in 933/1527 he occupied the fort of
Patri, belonging to Burhan Nizam Shah, at the
instigation of Ismacil cAdil Shah and Sultan Kuli
Kutb Shah of Golconda [q.v.]; it was recovered after
a siege of two months by Burhan Nizam Shah, who
later completely destroyed it. Flushed with his
victory Burhan Shah proceeded to reduce some other
places in Berar, spreading panic in the land. clmad
al-Mulk, finding himself unable to withstand alone
the onslaught of the Ahmadnagar troops, fled to
Burhanpur [q.v.] and sought the help of its ruler
Miran Muhammad Shah Faruki in repelling the
invasion. The allies, however, suffered a crushing
defeat at the hands of Burhan Nizam Shah, losing
their guns and elephants. Miran Muhammad Shah,
burning for revenge, appealed to Bahadur Shah (reg.
932/1525-943/1537) of Gudjarat, who was also his
maternal uncle, to come to their relief. Bahadur Shah
readily agreed and marched in 934-5/1527-8 towards
the Deccan with a large army. When he reached
Djalnapur his intentions changed and he thought of
seizing Berar. 'Ala3 al-Din c lmad Shah, sensing his
intentions, lost no time in satisfying his vanity and
readily acknowledged his supremacy by having the
khutba read in his name. By this act of expediency
he not only saved his own territory but induced
Bahadur Shah to attack Ahmadnagar and humble
its sovereign. Burhan Nizam Shah, being unable to
resist such a powerful monarch as Bahadur Shah,
had to submit to the invader. Bahadur Shah reached
Ahmadnagar unopposed and took up his residence
in the palace of Burhan Nizam Shah I, where he
regaled himself for forty days. Burhan Nizam
Shah I, however, continued to harass the Gudjarat

troops by frequent skirmishes until he was obliged
to sue for peace and to promise to return the forts
and elephants he had captured (although he later
broke his word). The object being achieved, both
c
lmad al-Mulk and Miran Muhammad Shah returned
jubilantly to their respective capitals.
Two years later, in 937/1532, 'Ala3 al-Din clmad
al-Mulk died and was succeeded by his eldest son
Darya clmad Shah. He was married to Khadidja, a
sister of Ismacil cAdil Shah of Bidjapur (and not to
his daughter as inadvertently stated by Firishta in
another place, cf. Brigg's trans., iii, 488), and born
of a Hindu princess, whom Yusuf cAdil Shah had
married. A consummate statesman, he was wellversed in the art of diplomacy, as was shown on
the occasion when he found himself in a difficult situation as a result of the march of Bahadur Shah
against Ahmadnagar, whose ruler, although his close
relative, did not scruple to engage in an armed
conflict with clmad Shah, and who had to pay for his
fault by submitting to the Gudjarat monarch.
The history of the reign of Darya clmad Shah is
so dispersed throughout the pages of Firishta that
it requires patient research to piece it together. His
account is extremely meagre; nevertheless, it is
from the work of this author supplemented by the
Burhan-i ma'dthir, that a readable account of his
reign can be gleaned. The story is so involved and
entangled that even a clear-headed and experienced
historian like Firishta confused Darya c lmad Shah
with his father cAla3 al-Din clmad Shah in describing
the events after 939/1532 (although on Firishta's own
showing CA1§3 al-Din clmad Shah had died in that
year). He admits that he failed to obtain any written
account of the clmad Shahis and hence had to depend
on oral traditions and hearsay (cf. Brigg's trans.,
iii, 500).
In 949/1542 Burhan Nizam Shah along with his
ally Amir Barid, taking advantage of a serious rift
between Ibrahim cAdil Shah and his able minister
Asad Khan Lari, marched against Bidjapur and
besieged it. Ibrahim cAdil Shah, deprived of his
experienced minister's advice and finding himself
unable to oppose the invaders single-handed,
approached Darya clmad Shah, his kinsman (here
Firishta confuses him with his father, cf. Brigg's
trans., iii, 92) for help, who readily acceded to his
request; the combined forces of Berar and Bidjapur
compelled the invaders to raise the siege and to sue
for peace. This successful military adventure raised
the clmad Shahi prestige high and the ruling prince
came to be looked upon as a powerful monarch
whose voice counted in the Deccan. To strengthen
his position further, clmad Shah married his sister
Rabica to Ibrahim cAdil Shah in 950/1543. This
naturally aroused the jealousy of Burhan Nizam
Shah, the old enemy of his house, although Darya
c
lmad Shah soon after his accession had tried to
placate him by marrying his daughter Bibi Dawlat
to Husayn Nizam Shah, a son of Burhan Shah by his
wife Amina, who was later to succeed him. The very
next year (951/1544) some differences cropped up
between Ibrahim cAdil Shah and Darya c lmad Shah,
which provided Burhan Shah with an opportunity to
invade Bidjapur. He formed an alliance with Sadaslj'ivaray (Ramaradja of the Muslim historians), the
Hindu ruler of Vidjyanagar [q.v.], and the Shi'i rXiler
of Golconda. It is not known what role was subsequently played by the clmad Shahis in the battles
that took place between the combined Muslim forces
and the troops of Vidjyanagar. It is hard to believe
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that while the combined Muslim states were closed
in a fierce struggle against the Hindus, the state of
Berar, professing the orthodox faith, should have
remained aloof. It is probable that personal grievances, such as the murder of Djahangir Khan, rather
than religious motives were responsible for the
estrangement between the kingdoms of Afcmadnagar
and Berar. Soon after Husayn Nizam Shah's
accession, his full brother cAbd al-Kadir fled from
Afcmadnagar and sought asylum in Berar. Earlier,
such a prominent noble as Sayf cAyn al-Mulk, who
held the rank of commander-in-chief under Burhan
Nizam Shah I, had similarly sought refuge in Berar
from the oppression of IJusayn Nizam Shah.
Firishta places this event in 959/1551—which is
puzzling, as Burhan Nizam Shah I was still alive in
that year. The authorities agree that he died in 961/
1554 (corroborated by the chronogram zawdl-i
khusrawari), the year in which also died Mahmud
Shah III of Gudjarat and Islam Shah Sur [qq.v.].
In any case, we find him on the side of Ibrahim cAdil
Shah, his brother-in-law, who was then espousing
the cause of Shah cAli, his nephew, a son of Burhan
Nizam Shah and his sister Maryam. He was a pretender to the throne of Ahmadnagar against his stepbrother Husayn Nizam Shah, the ruling prince.
Darya clmad Shah seems to have been drawn against
his will into this struggle for power, inasmuch as we
find him playing only a passive role, most probably
out of regard for his sister's son. Here Firishta's
account is both perplexing and confusing. He places
the insurrection of prince CA1I, while describing the
events of the reign of Ibrahim cAdil Shah, in 959/1551
(cf. Brigg's trans., iii, 106), yet while writing the
history of his father Burhan Nizam Shah he says
that the latter was still alive in 961/1553 (cf. Brigg's
trans., iii, 235). It is difficult to reconcile the dates.
However, in the engagement that took place at
Sholapur between the cAdil Shahi forces and the
Nizam Shahi forces, Darya clmad al-Mulk was put in
charge by Ibrahim cAdil Shah of the right flank
(maymana), while he commanded the centre in
person. At a critical juncture Ibrahim cAdil Shah
lost heart and fled from the field, wrongly believing
that his ally Sayf cAyn al-Mulk had crossed over to
his former master's son and successor Ilusayn Nizam
Shah. The fate of clmad al-Mulk is not known, but
it may be assumed that he too returned to his Capital
unmolested. Thereafter he is not heard of any more,
and in the words of Firishta seems to have enjoyed
a reign of great tranquillity and peace till his death
in 969/1561 (cf. cAbd al-Ghafur, Ta*rikh-i Dakan,
", 79).
He was succeeded by his son, Burhan c lmad alMulk, who was then only three years old. Tufal Khan
Dakhni, his minister, began to rule as regent. An
ungrateful and ambitious man, he usurped all power
in 976/1568 and placed the young king in confinement.
This usurpation was much resented by the people
of Berar, who began to seek an opportunity to restore
the boy-king to the throne.
In 973/1565 Murtada Nizam Shah, taking advantage of the minority of the king, invaded Berar
in conjunction with cAli cAdil Shah of Bidjapur.
They laid the country waste, and on the approach
of the rainy season returned to their capitals. Soon
afterwards Berar was invaded by Miran Muhammad
Shah, the ruler of Khandesh. Burhan c lmad Shah
appointed Djagdev Ra3u, the disaffected minister
of Golconda, to command the forces of Berar, and
he defeated the Khandesh troops in several engage-

1161

ments. In 980/1572 Murtada Nizam Shah, who had
been planning for some time to subjugate Berar
again marched out with a large army with the
intention of overthrowing the usurper and annexing
the kingdom to his own dominions. Tufal Khan,
unable to withstand the Aljmadnagar troops,
ultimately shut himself up in the hill-fastness of
Narnala and appealed to Akbar, the Moghul emperor,
for help. Akbar asked Murtacja Nizam Shah to hold
his hand and withdraw, and henceforward Berar was
his responsibility. Murtada Nizam Shah, however,
paid no heed to the warning and proceeded to reduce
all the principal forts in Berar, including Narnala.
During the operations Tufal Khan, along with his
prisoner Burhan clmad al-Mulk and some followers,
was captured and confined in one of the fallen forts.
Shortly thereafter they were all found dead one
morning while still in confinement; some say they
were poisoned while others maintain that they were
suffocated, the room being too small to contain all
of them. With the death of Burhan clmad Shah in
982/1574 the clmad Shahi dynasty came to an end,
after ruling over Berar for nearly a century. A
pretender Firuz, claiming to be a natural son of
Darya clmad al-Mulk, marched out at the head of a
considerable force against Berar, actively supported
by Muhammad Shah Faruki of Khandesh. He was,
however, routed and his adherents were dispersed
by the Nizam Shahi troops. Berar henceforward
ceased to exist as an independent principality.
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298-302, 308, 312, 317-20, 326-7, 357, 379> 399-402,
434-7, 457-74, 483; Sikandar b. Mandjhu, Mir^at-i
Sikandarl (ed. S. C. Misra and M. L. Rahman),
Baroda 1961, 268-75; Ghulam Imam Khan.
Ta'rikh-i Rashid al-Din Khdni, HydarabadDeccan 1282/1865, 187-9, 192-3, 204, 213-4; cAbd
al-Ghafur, Ta^rikh-i Dakan, Agra 1900, ii, 75"8i;
Cambridge History of India, iii, 317, 324 ff-, 333,
346, 366, 398, 416, 419, 423-5, 427, 429-31, 434-8,
440-6, 448, 450, 453 ff.; Harun Khan Sherwani,
The Bahmanis of the Deccan, Hydarabad n.d.
[1953]; idem, Mahmud Gdwdn, the great Bahmani
Wazir, Allahabad 1941; MIrza Ibrahim Zubayri,
Basdtln al-saldtin, lith. Hydarabad (not seen);
Bashir al-Din Ahmad, Wdki'dt-i mamlakat-i
Bididpur, Agra 1915, iii, 640 (valuable only for the
date when Burhan c lmad Shah was deprived of all
power by the usurper Tufal Khan); Col. Wolseley
Haig, The history of the Nizam Shahi kings of
Ahmadnagar, in Indian Antiquary, 1920-3; see
also the articles GAWILGARH, BERAR, NIZAM SHAH!,
and allied articles.
(A. S. BAZMEE ANSARI)
C
IMADI, 6th/12th century Persian writer of
kasidas, generally known by the names of clmadi
Ghaznawi and clmadi Shahriyari. He began his
career as a soldier in the army of Sultan Mascud III
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of Ghaznin (d. 508/1114), and later migrated to the
court of clmad al-Dawla Faramarz at Rayy, in whose
praise he composed the largest number of odes. Some
time before clmad al-Dawla's death, clmadi made a
second migration to the Court of the Saldiukid
Sultan Tughrul b. Muhammad b. Malik Shah (d. 529;
1134). Among his many patrons, the following may
be mentioned:
Malik Arghun b. Alp Arslan (d. 469/1096); Malik
Tughan b. Alp Arslan; clmad al-Dawla Faramarz
(d. 530/1135); Sultan Tughrul b. Muhammad;
Kawam al-Din Abu '1-Kasim, chief minister of
Tughrul (d. 527/1132); Abu Mansur al-Muzaffar
c
Abbadi (d. 547/1152); Amir cAbd al-Rafrman
Tughayrak (d. 541/1146). clmadi's original Dlwdn
has been lost. Taki Kashi claims to have seen four
thousand verses of clmadi. The extant Dlwdns are
four: three in the British Museum and one in the
c
Aligarh University MSS. Section. MS. Or. 3,500
of the British Museum Library contains the largest
number of clmadi's extant verses, namely 1734.
c
lmadi's reputation as a poet is indicated by the
fact that several notable contemporary poets, namely
Sayyid IJasan-i Ghaznawi, Adib-i Sabir b. Ismacil
Tirmidhi, Falaki Shirwani, KawamI Razi, Sacd al-Din
Ascad b. Shihab of Bukhara, Madjd al-Din b. cAdnan,
Yusuf b. Nasr al-Katib, took his verses as a model.
He is highly praised by most of the notable biographers of poets.
c
lmadi's death took place between 530/1135 and
550/1155, probably nearer the former than the latter.
Bibliography: al-Rawandi, Rdhat al-sudur;
Ibn Isfandiyar, Ta*rikh Tabaristdn; c Awfi, Lubdb;
Ahmad Isfahan!, Mu*nis al-ahrdr fl dakd*ik alashcdr; Taki Kashi, Khuldsat al-ashcdr; Amin
Razi, Haft Iklim; Blst Makdld-i-Kazwini; E. G.
Browne, Abridged translation of Ta*rikh-i Tabaristdn; Diwdn-i Falaki, ed. H. Hasan.
(M. SHAMOON ISRAELI)
IMALA, "inflection" (verbal noun of fourth form,
amdla], a phonetic p h e n o m e n o n . It consists in
"alif's tending towards yd* and fatha's tending
towards kasra" (Ibn al-Sarradj, Muzadi, 139).
Modern phonetics regards it as a palatalization,
produced by a rising movement of the tongue
towards the prepalatal region. Depending on the
extent of this movement, the vowel a shifts from
its zone of articulation to that of 0 or" to that of e
(or even to that of i). Arab grammarians distinguish
an imdla shadida, "strong" (probably a > e) and an
imdla mutawassita, "medium" (probably a > d). The
question arises particularly with regard to long d,
and it is this that will be considered here.
Arab grammarians speak of imdla as a phenomenon
conditioned by the presence of a kasra (i) or a yd*
(y) in the neighbourhood of the alif (d}; these draw
the alif towards themselves, in order to make it more
like them. Chapter 477 of Sibawayhi deals with the
imdla of alif when there is a kasra in the syllable
that immediately follows or precedes it, such as:
*dlim "knowing", masddjid "mosques", kildb "dogs",
shimlal "swift (she-camel)"; similarly bayyd* "seller",
kayydl "measurer of grain". The following, however,
are without imdla (ii, 280, lines 2, 4-6): ddjurr
"bricks", tdbal "condiment", djamdd "mineral", albalbdl "the great disturbance", djummd* "reunion
of people of all kinds". One says: ra*aytu Zaydd,
but ra*aytu cAbdd ("I saw Zayd . . . cAbd") (ii, 282,
lines 6-7). Chapter 480 of the same author mentions,
rightly, the huruf that inhibit imdla. This kind of inhibition may be found, whether or not the imdla is

conditioned, but Sibawayhi here considers it from the
point of view of the conditioning indicated.
These huruf are the seven musta^liya: the four
emphatics, the velars gh and kh and kdf, whether
they are the first, second or third consonants of the
root, for example, as first: sd^id "going up", ghd*ib
"absent", kdHd "sitting"; as second: cdtis "sneezing",
ndkid "criticizing (a written work)", ndkhil "sieving";
as third: ndhid "rising", ndfikh "blowing", ndfik
"selling well (merchandise)", macdliti "straps",
makdrid "scissors". An i, however, in the syllable
preceding that which contains the long d (provided
that an emphatic does not open the latter syllable)
restores the operation of the imdla, thus: si'db pi. of
sacb "difficult", fybdb "domes", khibath pi. of khabith
"bad", misbdh "lamp, torch".
All this clearly points to a conditioned imdla, and
there are other clear examples in chapter 478 of the
Kitdb (ii, 283, lines 6-7, 10, 12-3); there are, however,
also a number of cases that are less clear: imdla of:
ramd (radicals r m y) "he threw", dacd (r. d c w,
passive du'iya) "he called", khdfa (r. kh w f, ist
pers. khiftu) "he feared", nab (pi. niydb) "canine
(tooth)", hubld (dual hublayani) "pregnant (woman)".
Arab grammarians adduce the influence of morphological associations [see the data given in the parentheses] where they find the kasra or the yd* that they
require. They can find no arguments, however, in
the cases of Hadidjddj (proper name), bob "door",
mal "money, wealth".
In the writer's opinion, in addition to a conditioned imdla, which is widely used, there exists an unconditioned imdla, which Arab grammarians have
not recognized as such and have forced into the
framework of the first, without, however, leaving us
the means to discriminate precisely between the two.
Furthermore, they have not answered all the questions; for example, what was the situation with alif
mamduda from this point of view ? At all events, we
cannot follow J. Cantineau when he states (Cours. 98):
"Imdla must be considered as an unconditioned
phenomenon, which affects every long d (however
with a possible distinction between an internal d and
a final d}, provided that no preservative action is
brought to bear on them".
Imdla was not general among the Arabs; it appears
to have been the practice of the Easterners: Tamim
and others, as opposed to the Hidiazis (cf. Sibawayhi,
ii, 280, line i, 281, line 5, 283, line 16). It is, however,
received in Kur'anic recitation (see al-Dani, Tay sir,
46-68, Bibl. I si. 2). It was a simple realization of the
phoneme d. In modern dialects it comes to acquire a
distinctive value; thus at Kfar c abida (M. T. Feghali,
Le parler de Kfarcabida (Liban-Syrie), 96): rdjec
"returning" and rdje* "begin again", jare "flowing"
and jare "my neighbour".
Remarks: (a) Sibawayhi (ii, 284, lines 1-5) stresses
the diversity that is to be found in the practice of
imdla, and it is probable that he does not produce
all the facts concerning this phenomenon. When one
has experience of modern dialects with imdla, as
for example the Lebanese vernaculars, one can only
agree with Sibawayhi; each region has its own
system, and indeed the system may differ from
village to village. That of Kfarcabida (94-5), for
example, is not free from "exceptions" (see 95, 3°).
(b) The case of tdba "he was good" (Sibawayhi,
ii, 281, line 13), sdra "he became" (ibid., line 14)
is separate. Either it is a matter of non-velarized
emphatics, of a type compatible with imdla, or one
should read: teba, sera, forms comparable with those
of Ethiopic, such as keda "he walked", she

IMALA — IMAMA
without wishing to go back to an ancient phoneme e
(see H. Fleisch, Traitt philol. ar., i, § 7 j-k).
Bibliography: in the text; in addition:
chapters 477-82 of Sibawayhi (Paris, ii, 279-94Cairo, ii, 259-81) are essential; the case of r is dealt
with in chapters 481-2. Arab grammarians
reworked the data; see: the "six causes" of Ibn
al-Sarradj, Muzadi, Beirut 1385/1965, 139-40;
verses 899-913 of the Alfiyya of Ibn Malik (Shark
of Ibn £Akil, ii, 407-13, 6th ed. by Mufcyi al-Din
c
Abd al-tfamid); §§ 626-39 of the Mufassal of
Zamakhshari (2nd ed. J. P. Broch) (Shark of Ibn
Yacish, 1252-68, ed. G. Jahn); Racji al-Din alAstarabadhi, Shark al-Shdfiya, iii, Cairo 1358/1939,
4-30. On the Arab grammarians: M. T. Grtinert,
Die I mala, der Umlaut im Arabischen (in SB Ak.
Wien, phil.-hist. Cl., Ixxxi, 447-542); J. Cantineau,
Cours de phonetique arabe (reissued, Memorial J. G.,
Paris 1960) deals (96-100) with the imdla in
Classical Arabic and the situation in the modern
dialects, and gives the modern bibliography (97).
(H. FLEISCH)
IMAM [see IMAMA, MASDJID].
IMAM AC£AM [see KHALIFA].
AL-IMAM AL-AC£AM [see ABU HAN!FA].
IMAM AL-EARAMAYN [see AL-DJUWAYN!].
IMAM AL-HUDA [see ABU 'L-LAYTH AL-SAMARKANDI].
IMAM-BARA, literally "enclosure of the Imams",
is a term used in India for the buildings where the
Shicis assemble during Muharram and recite elegies
on the martyrdom of Hasan and IJusayn and in which
the ta^ziyas [q.v.] are stored. The Imam-bard is an
Indian institution, whose beginnings may be traced
to the 18th century, when many of the Shici institutions and practices took their ritualistic form.
Safdar Djang (1708-54) constructed a building in
Delhi for the purpose of the Muharram rituals; it
was not known as Imam-bard, but may well be considered its forerunner. An almost similar building
constructed by his grandson Asaf al-Dawla in Lucknow, however, became known as "Imam-bara-i Asafi". After that it became a practice with the Nawwabs
of Awadh to build 1'mam-bat'as, which came to be
used also as the final resting-places of the heads
of the families to which they belonged. The Imambdrd of Husaynabad built by Muhammad CA1I Shah
(1837-47) shows the influence of European architecture. According to Djacfar Sharif, the 'Ashurkhdna of Southern India is replaced in the north by
the Imdm-bdrd.
Bibliography: W. Knighton, The private life
of an Eastern king together with Elihu's story,
Oxford 1921, 90 f.; G. A. Herklots, Islam in India,
Eng. tr. of Dja c far Sharif's Kdnun-i Islam, Oxford
1921, 146; J. Fergusson, History of Indian and
eastern architecture, London 1891, 605; Mrs. Meer
Hassan Ali, Observations ontthe Mussulmauns of
India, i, London 1832, 32-9; H. G. Keene, Handbook
of Lucknow, Calcutta 1875, 102-3; J- H. T. Walsh,
History of the Murshidabad District, London 1902,
76-7.
(K. A. NIZAMI)
IMAM SHAH, IMAM AL-DIN CABD AL-RAH!M B.
HASAN (b. 856/1452; d. 919/1513), was a saint (pir)
of an Ismacili sect known as Imamshahis, and better
known as sat-panthis (followers of truth). Sat-panth
(the true path) was a term applied originally to
Eastern Ismacilism in India. Later the sat-panthis
denied all connection with the Khodjas, although
there is a great similarity in their doctrines. His tomb
is at Pirana (near Alimadabad, Gujarat), where Imam
Shah lived and taught. It is greatly venerated by his
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followers, who are also to be found in Madhya
Pradesh, near Burhanpur, where a sizeable community still exists. Their doctrines and ritual are
mostly Hindu; they believe in karma (incarnation)
and although they confess to faith in the Kur'an,
they hold that their Imam is the tenth incarnation
of the Hindu God, Vishnu. cAli was the first of the
Imams and the possessor of the Divine Light. The
I£ur5an was in 40 paras (parts), of which only 30 are
preserved. The true interpretation (ta*wil) of the
faith is called alankdr. The Imamshahis are generally
vegetarians. Their devotional poetry, known as
gndns, of which there are several collections, is
beautiful and touching, and fully deserves study and
publication. The gndns are greatly revered by the
sectarians, who pay greater reverence to them than
to the Kur'an. The best account of the sect is by
W. Ivanow, The Sect of Imam Shah in Gujarat, in
JBBRAS, xii (1936), 19-70.
Bibliography: S. C. Misra, Muslim communities in Gujarat, Bombay 1964, 54 and index;
Gazetteer of the Bombay Presidency, iv, 287-290;
ix, (Part ii), 76-7; R. E. Enthoven, Tribes and
castes of Bombay, 3 vols., Bombay, 1920.
(A. A. A. FYZEE)
IMAMA, the imamate in the meaning of "supreme
leadership" of the Muslim community after the
death of the Prophet. The present article will deal
with the theological and judicial theory. For the
institutional development see KHILAFA.
Early development. The establishment of Abu
Bakr after the death of Muhammad as Khalifat
Rasul Allah, "Vicar of the Messenger of God",
affirmed the continued unity of the Muslim community under a single leader. It favoured a preferential right to the imamate for the early Meccan,
Kurayshite Companions of the Prophet and implicitly denied any right on the basis of blood relationship with him. Although these principles did not
remain unchallenged from the beginning, broad
theoretical discussion of the imamate was opened by
the crisis of the caliphate beginning with the rebellion
against cUthman. At the end of the civil war, which
left Mucawiya as de facto ruler, the community
remained deeply divided in its beliefs concerning
the rightful imamate. The upholders of cUthman as
a just caliph, commonly known as the cUthmaniyya,
repudiated the revolt and the caliphate of cAli
resulting from it. The cUthmaniyya comprised
besides the partisans of Mucawiya the upholders of
the principles of the early caliphate, i.e., in particular
the right of the families of the non-Hashimite early
Companions of the Prophet, now mostly living in
Medina. Although criticism of cUthman had been
wide-spread among the latter during his caliphate,
they had not looked with favour upon the succession
of CAH, and accepted the verdict of the arbitrators
appointed at Siffin that cUthman had been killed
unjustly. They did not favour Mucawiya, since he
did not belong to the early Companions, but accepted
him for the sake of unity. The partisans of CAH,
commonly called his shica, upheld the justice of the
revolt against cUthman, who in their view had lost
his title to the caliphate by his unjust acts. As
against the claim of Mucawiya to the caliphate as
the avenger of the murdered cUthman, they looked
for leadership from the clan of Muhammad, especially
among the sons of cAli, in order to re-establish the
rightful imamate. Their support of the claims of
the family of the Prophet (ahl al-bayt [q.v.]) to the
imamate did not imply a repudiation of the first
two caliphs Abu Bakr and cUmar. The belief that
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C
AH was the divinely appointed heir of the Prophet
and was endowed with supernatural powers, commonly attributed by the sources to the largely legendary
figure of €Abd Allah t>. Saba' [q.v.], was at most
marginal. The Kharidjis, seceders from the ranks
of the partisans of CAH, shared the views of the latter
concerning cUtaman and the rising against him and
upheld the initial legitimacy of the caliphate of
C
A1I. They repudiated CAH from the time of his
agreeing to the arbitration of his conflict with
Mucawiya and equally repudiated Mucawiya as a
rebel against the initially legitimate caliphate of
c
Ali.
The second civil war beginning after the death
of Mucawiya and resulting in the definite establishment of Umayyad rule on a dynastic basis, further
sharpened the fronts between these parties. The
supporters of the traditions of the early caliphate,
after the failure of cAbd Allah b. al-Zubayr's attempt
at restoring it, lost all hope. They came to idealize
the period of the first three caliphs. Although they
supported Umayyad rule and were opposed to revolt,
they did not, in contrast to the Syrian supporters
of the Umayyads, consider this rule as part of the
genuine caliphate, which had ended with cUthman.
The violent death of al-Husayn, grandson of the
Prophet, at the hands of the supporters of the
Umayyad regime, increased radical trends among
the partisans of CAH. In the movement of al-Mukhtar,
the radical elements came to the forefront and broke
with the conservative wing of the Shica. They held
that the community had gone astray by denying
the divine right of cAli to the succession of the
Prophet and by accepting the caliphate of Abu
Bakr and cUmar. They expected the restoration of
justice on earth through the triumph of their Imam
Muhammad b. al-Hanafiyya, to whom they attributed
the messianic role of the Mahdi. In the face of this
radicalization of the Shica, the movement of the
MurdjPa, initiated by al-Hasan b. Muhammad b.
al-Hanafiyya, attempted to close the gap between
the moderate Shica and the c Uthmaniyya. The early
MurdjPa affirmed the superiority of Abu Bakr and
c
Umar over the later caliphs and deferred the case
of c Uthman and CAH and the other participants in
the civil war to the judgment of God. They accepted
the caliphate of the Umayyads as being decreed
by God, without necessarily justifying their conduct,
and were opposed to any breach of the peace of the
community. The Kharidjis, after failing to win cAbd
Allah b. al-Zubayr to their views, declared uncompromising war on the community at large and began
to choose their own imams. Disagreement concerning
the treatment of non-Kharidii Muslims and other
matters increasingly divided their ranks.
E l a b o r a t i o n of the classical d o c t r i n e s :
Sunnism. Sunni doctrine on the imamate was
basically determined by the aim, common to the
c
Uthmaniyya and the MurdjPa, of defending the
unity and the internal peace of the Muslim community under the historical caliphate against the threat
posed by the claims of the opposition movements.
This did not imply unqualified support of the
record of the historical caliphate. Sunni doctrine
commonly drew a sharp distinction between the
early caliphate of the Rightly Guided (rdshidun)
Caliphs, the Vicariate of Prophecy (khildfat alnubuwwa), and the later imamate, which had the
character of worldly kingship (mulk) and admittedly
comprised unjust and oppressive imams. Only the
Rdshidun completely fulfilled the conditions of the
true imamate. Their acts and rulings were binding
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sunna. In the controversies with the opposition
parties the legitimacy of their rule and the justice
of their acts were regularly defended against any
criticism.
This distinction is most clearly represented in
Sunni traditionalist doctrine as it was formulated
in canonical fradith and was elaborated in the Ilanbali
creeds and by al-Ashcari. In early cAbbasid times
traditionalist opinion in Medina, Basra, Baghdad,
and Syria generally upheld the view of the cUthmaniyya restricting the caliphate of the Rdshidun to
the first three caliphs and rejecting the caliphate of
C
AH. However, Kufan traditionalist opinion firmly
endorsing the inclusion of CA1I among the Rdshidun
spread rapidly. It was eventually favoured by
Afcmad b. Hanbal, who originally had supported
the doctrine of the cUthmaniyya. By the 4th/ioth
century the caliphate of the four Rdshidun became
indisputable Sunni dogma. Hanbali and Ashcari
doctrine strongly insisted that the four Rdshidun
ranked in excellence according to their sequence in
the caliphate. This agreed with the view implied
in the Hanbali creeds and expressly affirmed by
al-Ashcari, that only the most excellent (al-afdal)
in the Muslim community could be the rightful
caliph. The imamate of the less excellent (al-mafdul)
in the view of al-Ashcari is worldly kingship. Though
in the traditionalist view individual caliphs after
the Rdshidun might come close to fulfilling the ideal
conditions of the caliphate, as was often affirmed
for the pious Umayyad c Umar b. cAbd al-cAziz, there
was no expectation that the Vicariate of Prophecy
could ever be restored after the passing of the thirty
years which it was to last according to a famous
hadlth. For the later imamate there were only
minimal conditions. The imam had to be a Muslim
and a Kurayshite. The imamate could become
binding without any act of recognition by the Muslim
community. Ahmad b. Hanbal specifically affirmed
the validity of the imamate by usurpation (ghalaba).
While the Muslim must not get involved in a civil
war when there is no imam, absolute obediance and
active support of the established imam, whether
he be just or oppressive, pious or depraved, are
incumbent upon him, except on violation of the
shari^a. The imamate could be forfeited only through
apostasy or by neglecting the duty of the imam to
provide for the communal prayer, as affirmed by
a hadlth.
Hanafi and early Maturidi doctrine was close to
the traditionalist views. Abu Hanifa, belonging to
the Murdji'a, did not express a preference between
c
Uthman and CAH, while ranking them below Abu
Bakr and c Umar. This view was admitted as legitimate in some Hanafi creeds, but the majority
upheld the hierarchical ranking according to the
order of succession. According to an early source
Abu Hanifa also stipulated the imamate of the
"most excellent". This accords with the endorsement
of the hadlth restricting the caliphate to thirty years
in some Hanafi creeds. In contrast to the Hanbali
creeds, Hanafi creeds rarely mentioned the imamate
after the Rdshidun at all. The obligation to obey the
ruler was rather implied in the prohibition of drawing
the sword against fellow Muslims.
A different doctrine developed in Shaficism and
the kaldm school of the Kullabiyya associated with
it and increasingly also influenced Ashcarism after
al-Bakillani (d. 403/1013). The Shafici doctrine did
not restrict the rightful imamate to the most excellent
in the community. It admitted the imamate of the
less excellent, especially if discord could be avoided
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by choosing him. Al-Shafici and some prominent
early Shafici scholars reportedly ranked cAli in
excellence above cUthman (though below Abu Bakr
and cUmar). cUthman's imamate thus was that of
the "less excellent". This less rigid approach permitted the Shaficis to treat the post-Rdshidun
caliphate as a basically sound imamate which could
be judged by standards derived from the ideal early
caliphate. A comprehensive legal system, strongly
influenced by MuHazili theory, was elaborated concerning the qualifications, investiture, and functions
of the imam. This development reached its climax
in al-Mawardi (d. 450/1058), whose work al-Ahkdm
al-Sulpdniyya became widely accepted as an authoritative exposition of Sunni doctrine concerning the
imamate. The book, written at the time of the
resurgence of the cAbbasid Caliphate in the late
Buyid period, aimed at strengthening the foundation
of the contemporary caliphate in the divine law.
For the first time discussing also the wazirate and
the amirate, which had usurped much of the authority
of the caliphate, it legitimized this development,
while maintaining the full sovereignty of the caliph
over these offices. Al-Mawardi's work was immediately imitated by the Hanbali Abu Yacla al-Farra5
(d. 458/1066), who accepted al-Mawardi's exposition,
modifying it only in some points in accordance with
Ilanbali tradition. Against al-Mawardi he reaffirmed
the validity of the imamate by usurpation and denied
the forfeiture of the imamate by immorality, injustice, or heterodoxy. Among the Maturidi Hanafis,
Abu '1-Yusr al-Bazdawi (d. 493/1099) discussed
many of the Shafici doctrines, modifying them from
the point of view of Irlanafi tradition. The rise of
Sunni valuation of the post-Rdshidun caliphate in
this time is reflected by the endeavour of the Hanbali
Abu Yacla and the Ashcari Abu Bakr al-Furaki
(d. 478/1085-6) to prove the legitimacy of the imamate
of Mucawiya in addition to that of the four Rdshidun.
Major points in the fully developed Sunni doctrine
were the following: The establishment of an imam
is permanently obligatory (wdd^ib) on the community,
according to the common doctrine on the basis of
his functions under the revealed law, not on rational
grounds. There can be only a single imam at any
time. The view that two countries separated by a
sea preventing mutual military aid might each have
an imam was exceptional. Specifically the doctrine
of the Karramiyya that cAli and Mucawiya were
imams at the same time was rejected. Qualifications
for the imamate were: Kurayshite descent, knowledge
of the law as required for the judgeship, probity
(caddla) as required for legal testimony, majority,
physical fitness, capability of carrying out the
political and military duties of the office. The imam
may be invested either through appointment (*ahd)
by his predecessor or by election (ikhtiydr). While
the common view held that Abu Bakr was elected
to the caliphate, the opposite view, that he had been
appointed by the Prophet, was upheld by such
prominent Sunni scholars as al-Hasan al-Basri, Ibn
Hazm, and Ibn Taymiyya. Any Muslim of probity,
with knowledge concerning the nature of the imamate, and discernment in choosing a proper candidate, qualified as an elector. Views concerning the
number of electors or "people of loosing and binding" (ahl al-hall wa l-^akd [q.v.]) necessary for-the
election to become binding on the community
varied from a single one, the common Ashcari
doctrine, to the "generality" (d[umhur) of the
electors, stipulated by Abu Yacla. The election was
not conceived as a free choice between candidates,
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but as a selection of the "most excellent". Though
the election of the less excellent, if qualified, was
binding, it was considered permissible only for
proper cause. The imamate was invalidated through
loss of mental or physical fitness or loss of liberty.
According to many Shaficis it was forfeited by loss of
probity through immorality, injustice, or heterodoxy,
but this was denied by others and by lianbali
and Planafi doctrine. The duties of the imam were
defined as: guarding the faith against heterodoxy,
enforcing law and justice between disputing parties,
dispensing legal punishments (hudud], protection of
peace in the territory of Islam and its defence against
external enemies, conducting the dj_ihdd against those
resisting the supremacy of Islam, receiving the legal
alms, taxes, and the fifth of the booty, distributing
the revenue in accordance with the law, and the
appointment of reliable and sincere men in delegating
authority.
Mu c tazilism. The movement of the Muctazila
arose in the late Umayyad age with the aim of
reuniting the Muslim community on a compromise
solution of the disputes among the politico-religious
parties. Concerning the imamate, Muctazilism, in
agreement with Kharidii doctrine, emphasized the
need for a just imam and the obligation of the
community to remove an unjust imam, if necessary
by force. Justice in the imam implied correct belief
in accordance with Muctazili theology and compliance with the divine law in private life and
government. MuHazilism was opposed, however, to
the Kharidii condemnation of cUthman, eAli, Jalfca,
al-Zubayr, and their supporters as infidels. Early
Muctazilis held slightly varying views concerning
the conflict between cUthman and the rebels against
him as well as the conflict between cAli and his
opponents in the Battle of the Camel. While it was
generally agreed that one side in these conflicts must
have been in the wrong, judgment as to which side
this was was commonly suspended. Even if one
party was definitely judged to have been in the
wrong, there was hesitation to condemn it as sinning
(fdsik). Later MuHazili doctrine exculpated cUthman
and cAli from any fault and condemned the rebels
against cUthman. It held that cA3isha, Talfca, and
al-Zubayr had repented of their rebellion against the
rightful imam before their death and condemned
their unrepentant followers. Mucawiya was nearly
unanimously condemned as fdsifr or even as an
infidel. Although the Umayyad caliphate was
generally viewed with abhorrence, it was not rejected
on principle. The Umayyads cUmar b. cAbd al-cAziz
and Yazid b. al-Walid were commonly considere4
as rightful imams. The attitude to the early cAbbasid
caliphs was divided. While some viewed them
favourably, others supported cAlid revolts. Later
MuHazili doctrine became increasingly pro-cAlid.
The imamate of cAli's son al-IJasan was common
doctrine after Abu cAli al-Djubbal (d. 303/915-6).
The Kadi cAbd al-Djabbar (d. 415/1025) in his
K. al-Mughnl argues for the imamate of the cAlids
al-IJasan, al-Husayn, Zayd b. cAli, Muhammad b.
c
Abd Allah (al-Nafs al-Zakiyya), and his brother
Ibrahim. The early Basran Muctazilis ranked Abu
Bakr in excellence highest after the Prophet and
generally maintained that the rightful imamate is
restricted to the most excellent in the community.
The Baghdadian school, which developed some half
century after the Basran school, ranked eAli above
Abu Bakr and accordingly affirmed the legitimacy
of the imamate of the less excellent. The Basrans
Abu eAli al-Djubba'i and his son Abu Hashim, chief
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authorities of later Muctazilism, left the question
of the superiority of Abu Bakr or cAli open and held
the imamate of the less excellent to be permissible
for proper cause. Abu cAbd Allah al-Basri (d. 367/977)
and cAbd al-Djabbar in his later doctrine upheld
the superiority of CAH.
Early Muctazilism, in agreement with Kharidii
doctrine, generally did not restrict the imamate to
members of the Kuraysh. While the eccentric
Muctazili Dirar b. cAmr held that of two otherwise
equal candidates a non-Kurayshite should be
preferred to a Kurayshite, the common opinion
preferred the Kurayshite in this case. Later MuHazili
doctrine maintained that no non-Kurayshite could
become imam if a qualified Kurayshite was available.
The establishment of an imam was considered
obligatory on the community except by a group of
early Muctazilis inclined to asceticism, who held
that the community should choose leaders for the
diihdd and officials for other necessary functions on
a temporary basis so as to frustrate any ambitions
for worldly power. The majority rejected the view
that the establishment of an imam was obligatory on
rational grounds, which was admitted by al-Djahiz,
Abu '1-Kasim al-Balkhi, and Abu '1-Husayn al-Basri.
The common doctrine insisted that there could be
only a single imam at any time. Only Abu Bakr
al-Asamm held that because of the wide expansion
of Islam it was preferable for each town to choose
its own imam. In all other respects the Muctazili
doctrine agreed substantially with Sunni doctrine.
Shi c ism: Zaydiyya. The Zaydiyya, supporters
of the revolt of Zayd b. CAH in 122/740, unlike the
Imamiyya did not recognize a hereditary line of
imams but were prepared to support any member of
the ahl al-bayt who claimed the imamate by "rising"
(khurudi) against the illegitimate rulers. While some
Zaydis as late as the 4th/ioth century considered all
descendants of cAli's father Abu Talib as eligible
for the imamate, the prevalent doctrine restricted it
to the descendants of al-Hasan and al-Husayn.
During the 2nd/8th century, Zaydism was doctrinally
divided into two major groups, the Batriyya and
the Djarudiyya. The Batriyya, following the traditions of the moderate wing of the Kufan Shica,
upheld the imamate of Abu Bakr and cUmar and
of cUthman during the first six years of his rule on
the basis that cAli had pledged allegiance to them.
They repudiated cUthman during the last six years
of his rule, just as they repudiated all opponents of
c
Ali. Considering CA1I the most excellent of men
after the Prophet they permitted the imamate of
the less excellent. The Djarudiyya, adopting the
more radical views of the Imamiyya, rejected the
imamate of the first three caliphs and held that the
Prophet had invested CAH as his executor (wasi) by
designation (nass). Holding that the great majority
of the Companions of the Prophet had gone astray
by following Abu Bakr and c Umar, they, unlike
the Batriyya, rejected the tradition of the law handed
down by them and relied for religious knowledge
on the descendants of al-Uasan and al-Husayn as
a whole, not merely those recognized as imams. From
the 3rd/gth century onwards the tendencies of the
Djarudiyya came to prevail in Zaydism.
The major points of Zaydl doctrine, as it was
fully developed during the 4th/ioth century in
discussions with representatives of Muctazili and
Imami doctrine, were: the establishment of an imam
is obligatory on the community, according to the
common view because of his functions under the
revealed law, not on rational grounds. The first three

imams, cAli, al-Hasan, and al-tlusayn were invested
by the Prophet through designation (nass). This
designation was obscure (khafi, ghayr d[ali), so that
its intended meaning could be discovered only by
investigation. Through this doctrine the Zaydiyya,
in contrast to the Imamiyya, tended to alleviate the
sin of the early community in disobeying the order
of the Prophet. After al-Husayn the imamate belongs
to any qualified descendant of al-Hasan or alHusayn who calls to his allegiance and rises against
the illegitimate rulers. The imamate becomes legally
valid through the formal "call" to allegiance (da'wa)
and "rising" (khurudi), not through election (ikhtiydr)
and contract (cakd). The qualifications of the imam
were, aside from his descent, essentially the same as
in Sunni and Muctazili doctrine, with special emphasis
on knowledge in religious matters, ability to render
independent judgment (idjiihad] in law, piety, moral
integrity, and courage. The imamate is forfeited by
the lack of any of the qualifications, in particular
by moral offences. Only the most excellent can be
the rightful imam, and if a candidate excelling the
imam rises and claims the imamate, the excelled
imam must surrender his position to him. This
qualification of the imam was rejected by some later
Zaydi authorities. The prevalent doctrine admitted
only a single imam at any time. The existence of
two separate Zaydi communities in the coastal areas
south of the Caspian Sea and the Yaman in some
instances led to a later recognition of two contemporary claimants as imams, but the formal admission
of the legitimacy of two contemporary imams was
exceptional. There must be someone qualified for
the imamate at any time. Knowledge of the imam
after he has issued his call to allegiance is incumbent
on every Muslim.
The list of recognized Zaydi imams has never been
absolutely fixed, though there was a consensus on
many of them. The high requirements for the
imamate, in particular in respect to religious learning,
excluded many cAlid pretenders and rulers. These
could be recognized as restricted imams (muhtasibun
or muktasida) or ,,callers" (ducdt), in contrast to
the full imams (sdbikun). Only late Yamani Zaydism
developed a formal doctrine concerning the ihtisab
imamate. The functions of the muhtasib imam were
defined as "ordering the proper and prohibiting the
improper", defending the community against
external aggression, and protecting the rights of
the weak. He was not authorized to lead the communal prayer, to collect alms and taxes, to wage
offensive war, and to carry out legal punishments.
I m a m i y y a (Twelver Shi c a). Imami doctrine
on the imamate in its basic conceptions was formulated in the time of Imam Dja'far al-Sadik (d. 148;
765). It founded the imamate on the permanent need
of mankind for a divinely guided, infallible leader
and authoritative teacher in religion. The imamate
was thus raised to the level of prophecy. The only
difference between the messenger prophet (rasul)
and the imam was that the imam did not transmit
a divine scripture. To ignore or disobey the divinely
invested imam was infidelity equal to ignoring or
disobeying the prophet. The conception that the
imam must be fully immune (ma'sum) from sin and
error was fundamental to Imami thought. The imam
might, however, practice dissimulation (takiyya) in
case of fear for his own or his followers' safety.
Although the imam was entitled to political leadership as much as to religious authority, his imamate
did not depend on his actual rule or any attempt to
gain it. Following the traditions of the radical wing
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of the early Shica, the Imamiyya repudiated the
caliphates of Abu Bakr, cUmar, and cUthman and
maintained that the Prophet had appointed cAli as
his wasi by designation. The great majority of the
Companions had apostatized by ignoring this
designation. The imamate after al-Ilasan and alUusayn was to be handed down among the descendants of the latter by designation from father to son
until the Mahdi. The succession of the seven year
old Muhammad al-Djawad in 203/818 raised the
question whether minority suspended or restricted
the imamate, and how the imam received his perfect
knowledge. The majority asserted that a minor could
fulfil all the functions of the imamate, and that he
was endowed by God with integral knowledge in
religious matters. The crisis caused by the death of
the eleventh imam without an apparent son was
resolved by the affirmation of the existence of a son
and the doctrine of the absence, ghayba [q.v.]. The
twelfth imam, though in concealment, continued
to live on earth and could fulfil the essential functions
of the imamate. He was identified with the Mahdi,
whose return before the end of the world is expected.
Authoritative Imami hadith embodies these beliefs
concerning the imams: The world cannot exist for
a moment without a ^ud^d^a (proof, guarantor =
imam) of God. There can be only a single imam at
any time, though there may be a silent (sdmit) imam
(his successor) besides him. The imams are referred
to in many passages of the Kurgan by such terms
as the "light of God", His "witnesses" (shuhadd*)
among mankind, His "signs" (caldmdt), those
"firm" (rdsikhun) in knowledge etc. They are the
"vicegerents" (khulafd'3) of God on earth, the "gates"
(abwdb) through which he is approached, the heirs of
the knowledge of the Prophet. The imams are in
possession of all revealed books. Only they have
perfect knowledge of the Kur'an in both its exoteric
(?dhir) and esoteric (bdtiri) meaning. They have been
given the "greatest name of God''(ism Allah al-a^am).
They have inherited the arms of the Prophet and
the books Sahifa, Diafr, Didmi'a, and the Musfyaf
of Fatima containing secret knowledge. The knowledge of every imam is identical with the knowledge
of the Prophet. Though the imams are not endowed
with a native faculty of knowing the hidden (ghayb),
they know "what has been and what will be". They
have perfect knowledge of all crafts and all languages.
God gives them knowledge of anything they desire
to know. The imam receives the perfect knowledge
of his predecessor in the last moment of the latter's
life. In the night of al-kadr of every year the imam
receives the judgments of God concerning every event
in the following year. The imam is spoken to (muhaddath) and informed (mufahham) by an angel, but
unlike the rasul does not see him. The imam is
endowed with the holy spirit (ruh al-kuds).
Imami theologians defended the following positions
in the kaldm discussions of the imamate: The imamate
is obligatory on rational grounds. Establishment of
an imam is incumbent upon God by virtue of his
benevolence (luff), not upon mankind. The imam
must be designated by God through the Prophet or
another imam. cAli has been named by the Prophet
as the imam after him by clear designation (nass
djali). The imam must be immune from sin and
error. He must be the most excellent of all the
people in his time. The imam is capable of performing
miracles. He can intercede with God for the sinners
among his followers.
Isma c lliyya. Ismacilism, branching off from
Imamism after the death of Imam Dja c far, retained
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the fundamental conceptions of Imami doctrine
concerning the permanent need for a sinless and
infallible imam as the political and religious leader
of mankind. On these conceptions inherited from
the Imamiyya early Ismacilism superimposed a
cyclical view of history [see ISMACILIYYA]. In
each prophetic era seven imams followed the speakerprophet (ndjik) and his wasi or asds. The seventh
imam in this heptade would rise to the position of
speaker-prophet of the next era. In the sixth era,
which was inaugurated by Mufcammad as the
speaker-prophet and cAli as the asds, the seventh
'imam was Muhammad b. Ismacil b. Dja'far. Muhammad b. Ismacil in pre-Fatimid Ismacilism was
expected to return after his disappearance as the
seventh speaker-prophet, who was identified with
the Ka*im or Mahdi opening the eschatological
seventh era. This belief was modified in Fatimid
doctrine by the recognition of the Fatimids as imams
of the sixth era, removing the eschatological expectations further and further into the future. The
efforts to explain the continuity of the imamate
between the disappearance of Muhammad b. Ismacil
and the rise of the Fatimids, commonly referred to
as the time of "occultation" (satr), the eschatological
significance of the seventh imam, and irregularities
in the succession of the Fatimid caliphs led to
constant readjustments of the doctrine, which cannot
be followed here in detail. Deviations from the
strictly linear descendance in the succession to the
imamate were often explained in terms of a "depositary" (mustawda1) imamate which had to be
returned to the line of "permanent" (mttstafrarr)
imams. Thus al-Hasan was sometimes considered
as a depository imam, since the imamate was carried
on among the descendants of al-Husayn, the mustakarr imam. This theory served, however, rather as
an explanation of the irregularities of the succession
in the past than as a pattern for the future.
In the esoteric (bdtiri) Ismacili doctrine, the imam
represents a grade (liadd] in the religious hierarchy
below the ndjik and the asds and above the ^ud^a.
The imam in his time assumes the function of the
ndjik in expounding and preserving the exoteric
(zdhir) meaning of the revealed law, while his
hud[dia succeeds to the role of the asds in revealing
its esoteric interpretation (ta*wil). The imam as the
head of the hierarchy in his time also is the mediator
between the believer and the principles of the spiritual
world.
Kharidjism. Kharidji doctrine most radically tied
the legitimacy of the imam to his justice (cadl). By
any infraction of the divine law the imam loses his
legitimacy and must be removed, if necessary by
force. The unjust imam and his supporters are
considered infidels, unless they repent. Thus both
c
Uthman and CAH became infidels, although their
imamate had initially been legitimate. Any Muslim
who does not dissociate himself (tabarra*) from them,
shares their state of infidelity. Similarly, any Muslim
who does not declare his solidarity (tawalld) with the
just imams, like Abu Bakr and cUmar, is an infidel.
The establishment of an imam is obligatory
according to the common Kharidji doctrine. Only
the Nadjadat reportedly held that the Muslims were
not obliged to establish an imam if they acted justly
among themselves. The imam is to be elected. His
imamate is legally contracted through the pledge
of allegiance of two just Muslims. Only the most
excellent in the community is entitled to the imamate.
At times Kharidjis imposed the condition (shart) on
their imam that he must surrender his position if
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a more excellent candidate appears. The imposition
of conditions on the imam was, however, considered
illegal by others. Kharidii doctrine unanimously
rejected the prerogative of the Kuraysh to the
imamate and held any qualified Muslim, even of
slave origin, to be eligible. Exceptional was the view
of the followers of Shabib b. Yazid in the time of
al-IJadjcliadi, who considered women eligible for the
imamate. There ;an be only a single imam at any
time according to the prevalent view, though some
splinter groups admitted the legitimacy of more than
one contemporary imam. The other qualifications
and functions of the imam are substantially the same
as in Sunnism. Special emphasis is placed on his
moral austerity as well as his duty of "commanding
the proper and prohibiting the improper" and of
leading the djihdd against the non-Kharidji Muslims.
Of the many Kharidjite sects the Ibadiyya [q.v.]
is the only one whose doctrine can be studied through
its own writings. A systematical investigation has
not yet been undertaken. The Ibacjiyya, while
agreeing with the general Kharidji doctrine, recognized different types of imams corresponding to the
four states or "ways" (masdlik) in which the community of true believers could face its enemies: the state
of manifestation (?uhur), when the community was
strong enough to overcome the enemy; the state of
defence (difdc), when it could merely resist a powerful
enemy; the state of self-sacrifice (shird*), when a
small group of believers chose to rise against the
enemy seeking martyrdom; and the state of concealment (kitmdn), when the believers were forced to
live under the rule of the enemy and to practise
dissimulation. Only the imam of the state of manifestation can exercise all the functions of the imamate, such as the execution of legal punishments,
the collection of the tithe and the djizya of the nonMuslims, and the distribution of booty. Against the
doctrine of the splinter group Khalafiyya, the
common doctrine affirms that there cannot be more
than one imam belonging to the same "way" at any
time.
Later development. Sunni thought on the
imamate, having been closely tied to the contemporary €Abbasid caliphate in the time of al-Mawardi,
continued to react to its changing fortunes. Already
al-Ghazali (d. 505/1111), under the impression of
the powerful Saldjuk sultanate, was prepared to
view the caliph as merely the representative head
of Islam, established by the pledge of allegiance of
the effective ruler, whose rule in turn is legitimized
by his formal recognition on the part of the caliph.
This recognition of the legitimacy of the actual
political institutions was motivated, as al-Ghazali
noted, by the overriding necessity of preserving the
legality of the acts of governors and judges throughout the empire. The preservation of this legality
in the execution of the shari'a became a fundamental
concern after the fall of the caliphate of Baghdad.
In the east, which for decades fell under the rule
of non-Muslims, al-Taftazani (d. 791/1389) affirmed
that the legality of judicial acts could not depend
on the presence of a qualified Kurayshite imam at
a time when it was impossible to establish such an
imam because of the predominance of error and
tyranny. The €Abbasid shadow caliphate established
in Cairo by the Mamluk sultanate was practically
ignored even by Sunni jurists writing under the
Mamluk regime like Ibn Taymiyya (d. 728/1328) and
Ibn Diamaca (d. 732/1332). Considering the actual
exercise of power as essential to the imamate, they
implicitly vested its functions with the actual

ruler. In contrast to al-Ghazali, they no longer tied
his legitimacy to a nominal recognition by the
caliph. The hadith restricting the caliphate to thirty
years, after which worldly kingship would take its
place, was commonly quoted again and dominated
Sunni thought. Since kingship belonged to the holder
of power irrespective of qualifications, the qualifications of the imam stipulated in the classical
doctrine could be ignored or expressly waived by
the doctrine of necessity (darura). The classical
doctrine was nowhere revised, but rather treated as
being in abeyance. Following al-Djuwayni and
al-Ghazali, later Sunni scholars often emphasized
that the imamate properly belonged to the derived
legal matters (furu*-), not to the fundamentals of
religion (usul al-din), even though traditionally it
was discussed in the usul works rather than the
expositions of the law. This consideration, originally
meant to counter the Shici view placing the imamate
at the core of religion, now served to mitigate the
impact of the realization that the imamate in fact
no longer existed. Late Sunni creeds commonly did
not refer to the imamate at all or mentioned only
the caliphate of the Rdshidun.
The modernist Sunni attitude toward the question
of the imamate has varied. The need for an imamate
defined by religion was sometimes completely denied,
as by the tract on the caliphate endorsed by the
Turkish Grand National Assembly in support of
the abolition of the Ottoman sultanate in 1922 and
by the Egyptian cAli cAbd al-Razik in his treatise
al-Isldm wa-Usul al-gukm (1925). Others have
advocated the restoration of a universal imamate
modelled upon the ideal caliphate of the Rdshidun.
Most notable were the detailed proposals of the
Syrian Rashid Rida [q.v.'] set forth in his book
al-Khildfa aw al-Imdma al-^Uzmd (1923). Basic in
modernist thinking on the imamate and Islamic
government is the emphasis on government by
consultation (shurd [q.v.]) and on election as the
sole way of establishing the imam. These principles
are viewed as the traits which distinguished the
righteous caliphate of the Rdshidun from the despotism of the later caliphate.
Imamism fully retained its classical concepts of
the imamate in later expositions of the creed.
Beginning with the 7th/13th century Imami esoteric
doctrine was greatly elaborated, partially under
Sufi and Ismacili influence. The eternal reality of
the imamate, now commonly termed waldya (quality
of a wall, "friend of God"), was defined as the
esoteric aspect of prophecy. The imam thus was
viewed as the initiator into mystical truths by
virtue of the theophanic quality of his essential
nature as well as by his teaching as expressed in
the transmitted logia of the imams.
Ismacilism survived the Fatimid caliphate mainly
in two branches, which developed substantially
different esoteric thought. Tayyibi Ismacilism
recognized al-Tayyib, the infant son of the Fatimid
al-Amir (d. 524/1130), as imam and denied his death.
Tayyibi doctrine affirms that the Imam al-Tayyib,
though in concealment (satr), is in touch with his
community and specifically rejects the Imami
notion of the ghayba of the imam. The concealed
imam is not identified with the eschatological
Kd*im. In its esoteric doctrine Tayyibi Ismacilism
discusses in particular the cosmological nature and
role of the imam. The divine nature (Idhut) of the
imam, as distinct from his human nature (ndsuf), is
viewed as a temple of light (haykal nurdni). After
the passing (nakla) of the imam the light temple,
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in which the souls of his followers are gathered,
rises to the horizon of the Tenth Intellect, the
demiurge, and takes his place.
Nizari Ismacilism, which had branched off from
Fatimid Ismacilism after the Fatimid al-Mustansir
(d. 487/1094) by recognizing his son Nizar as imam,
has continued to recognize a line of present imams.
In the elaboration of the doctrine of the Resurrection
(fyiydmd), proclaimed in 559/1164 [see ISMACILIYYA],
the imam, revealer of the esoteric truths, came to be
ranked above the ndtifr, enunciator of the law. The
imam in his eternal essence was defined as a manifestation (mazhar) of the Word (kalima) or Command
(amr) of God, cause of the spiritual world. The
believer attains his spiritual birth, or resurrection,
through the recognition of the essence of the imam.
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C
IMAMA [see LIBAS].
IMAMIYYA [see IMAMA, ITHNA CASHARIYYA].
IMAMZADA is used to designate both the
descendant of a Shici imam and the shrine of such a
person (with which this article is mainly concerned).
The imdmzddagdn are thus sayyids [q.v."\, but all
sayyids are not accorded the title of imdmzdda. In
common usage it is given to the sons and grandsons
of the imams, but excluding those who themselves
became imams, and also to those of their descendants
distinguished by special sanctity or by suffering
martyrdom. It is not normally accorded to the
female descendants of the imams. The lives of many
of the imdmzddagdn are recorded in biographical
and hagiographical works; the details of the lives
of many others are obscure, and there is sometimes
doubt over the actual descent of some of those who are
revered and whose tombs are visited by pilgrims.
The first movement of imdmzddagdn in any number
into Persia was probably to Kumm. The Ta^rikh-i
Kumm of Hasan b. Muhammad al-Kummi mentions
the coming of various descendants of the imams
Hasan, Husayn, Musa b. D]acfar, and others to
Kumm. He also states that some of them settled in
Aba and Kashan (ed. Sayyid Djalal al-Din Tihrani,
Tehran 1934, 191 if.). After Ma'mun's declaration
of the Imam Rida as his wall cahd, many of the
imdmzddagdn came to Persia. On the death of the
Imam Ri<Ja, they were dispersed. Although many of
them were buried within the precincts of the shrines
of the imams, notably at Mashhad and Nadjaf, the
tombs of others and the tombs of their descendants,
or what are believed to be their tombs, are to be
found through the length and breadth of Persia.
Many of these have become centres of pilgrimage.
From early times it was common for both Sunnis
and Shicis to visit the tombs of holy men, including
those of the imdmzddagdn. Muhammad Bakir Madjlisi states that the custom was sanctioned by the
learned doctors of the faith although it was doubtful
if traditions from the imams themselves could be
cited as giving authority for pilgrimages to the
tombs of their children (Tuhfat al-za*irin, lith.
Tehran 1857, 420, quoted by D. M. Donaldson in The
Shi'ite Religion, London 1933, 258). He recommends,
however, that such pilgrimages should be made. "In
all cities", he writes, "there are many tombs attributed to the imamzadehs and other relations of the
Imams. The graves of some of them are not marked,
however, and in case of others there is nothing in
particular that is known of their lives. It is advisable to visit all of them whose tombs have been
identified. Honour shown to them is the equivalent
to honouring the imams. While no separate instructions are given for these pilgrimages, it is well
that their tombs should be visited in the same
manner as those of other believers. If a distinction
is made in the mode of addressing them let the
salutation to them be the same as to the Imams,
with whatever words flow to the tongue to show them
honour. Any written salutations that the learned
doctors have included in books are also acceptable"
(ibid., 423, quoted by Donaldson).
Many of the imdmzddas are only of local interest
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and some of those which are popularly considered to
be imdmzddas are in fact the tomb of some holy
man, as for example the tomb of Shaykh AJfrmad
Ghazali in Kazwin, which is known as the Imamzada
Atmad (Sayyid Muhammad cAli Gulriz, Minudar yd
Bab al-djinnat-i Kazwin, Tehran, 1958, 672. Cf. Ibn
Karbala% Rawdat al-d^indn wa-d^anndt al-dfrandn,
ed. Pjacfar Sultan al-Kara°i, Tehran 1965, 176, who
mentions a tomb in Tabriz wrongly described as an
imdmzdda. Cf. also the story of how the alleged
burial place of an imdmzdda was discovered in the
anddrun of one of Nasir al-Din's palaces in Tehran
related by Dust cAli Mucayyir al-Mamalik'in Ydddashthd^i az-zindagi-i khususi-i Nasir al-Din Shah,
Tehran n.d., 43).
There are special ziydrat-ndmas for many of the
imdmzddas. The place where the shrine first comes
into the pilgrim's view is known as the saldmgdh.
In some country districts, especially in the tribal
districts of southern Persia, heaps of stones, placed
there by generations of pilgrims, mark these spots.
Pilgrimage to some of the imdmzddas is associated
with a special season of the year, as for example the
annual pilgrimage to the shrine of the imdmzdda
Sultan CAH, a descendant of the Imam Muhammad
Bakir, who was killed at the village of Mashhad-i
Kali, near Ardahal, near Kashan. According to tradition his body was carried in a carpet to where
the shrine now stands. An annual fair is held at
the shrine on the seventeenth day of autumn when
the carpet, followed by a procession, is taken from
the shrine and washed, with much ceremony, in the
near-by stream and returned to the shrine. (cAbd
al-Ral?im Darrabi, Ta'rikh-i Kashan, Tehran 1956,
300 ff. and A. Houtum Schindler, Eastern Persian
Irak, London 1898, 88, note). This practice is still
current. In many other shrines relics of the imdmzdda
over whose remains the shrine has been raised are
alleged to be preserved. For example at the shrine
of Sayyid Djamal al-Din, reputed to be a descendant
of the Imam Musa b. Djacfar, near Arun and Nazmakan, what is claimed to be the sword of Sayyid
Pjamal al-Din is in the keeping of the mutawalli.
Miracles and special properties are attributed
to many imdmzddas. Like mosques they became, by
custom, places in which asylum or bast [q.v.] could
be taken. Criminals and fugitives from justice frequently had recourse to them. Nasir al-Din Shah
[q.v.] made abortive attempts to limit the practice.
One of the best known imdmzddas is that of Shah
c
Abd al-cAzim near Tehran (see Donaldson, op. cit.,
260). Owing to its proximity to the Kadjar capital,
those who were protesting against the actions of the
government frequently took refuge there in the late
nineteenth and early twentieth century. Djamal alDin Afghani [q.v.] sought asylum there in 1891, but
after some seven months his sanctuary was violated
and he was seized by government troops. During the
struggle which ended in the grant of the Constitution
the supporters of the movement took refuge at Shah
c
Abd al-cAzim in the spring of 1905, while in the
summer of 1907 a number of mullds supporting the
despotism retired there.
Many of the more famous imdmzddas have awkdf
for their upkeep; some others have small awkdf,
while the more obscure often dispose of no funds
at all except what pilgrims may give. There is
often a strong hereditary tendency in the office of
mutawalli (see Mirza Rafica, Dastur al-Muluk, ed.
Muhammad Taki Danishpazhuh, in Revue de la
Facult^ des Lettres, University of Tehran, xvi, no. 1-2,

68-9 for the office of mutawalli of the shrines at
Ardabil and Shah cAbd al-cAzim; and H. Busse,
Untersuchungen zum islamischen Kanzleiwesen, Cairo
1959, 157-75)Bibliography: See article CALIDS; cAli Tashakkuri, Sitdragdn-i furuzdn, Tehran 1969; Ta*rikh-i
Kumm, op. cit., 191 ff.; Ta*rikh-i Kdshdn) op. cit.s
298 ff.; Minudar yd Bab al-d^annat-i Kazwin, op.
cit., 627 ff.; Rawdat al-Djinan wa d/[anndt al-d^indn,
op. cit., 449 ff.; Muhammad Mufid, Didmici
Mufidi, ed. Iradj Afshar, Tehran 1961, iii, 520 ff.;
Djacfar Muhammad b. Hasan Djacfari, Tacrikh-i
Yazd, ed. Trad] Afshar, Tehran 1960, io6ff.;
Sayyid cAbd aMJudjdiat Balaghi, Ta>rikh-i Nd>int
21 ff.; Rafic, Ta*rikh-i Simndn, Tehran 1962,
n6ff.; Fasa°i, Farsndma-i Ndsiri, lith. Tehran
1894-6, 154 ff.; Muhammad Djawad Bihruzi,
Shahr-i Sabz yd shahristdn-i kdzirun, Shiraz 1967-8,
289 f f.; and for a list of the imdmzddas in the
main cities of Persia see cAli Akbar Salmasizada,
Ta^rikhta-i Wafyf dar Islam, Tehran 1964. Many
local histories have information on imdmzddas
situated in the regions with which they deal.
(A. K. S. LAMBTON)
IMAN (A.), faith (in God), masdar of the 4th
form of the root *mn. The root has the connotations
of "being secure, trusting in, turning to"; whence:
"good faith, sincerity" (amana), then "fidelity, loyalty" (amdna), and thus the idea of "protection granted" (amdn). The fourth form (amana) has the double
meaning of "to believe, to give one's faith" and (with
bi) "to protect, to place in safety". The root *mn
is one of those most frequently found in the vocabulary of the Kur3an, where imdn means sometimes
the act and sometimes the content of faith, sometimes both together. It may be said that the Kur3an
continually teaches the necessity of faith and proclaims its demands.
I. Elements and conditions of the act
of faith. What is "to believe"? The schools of
Him al-kaldm and of fikh very soon posed this
question and continually returned to it. Three principal elements concur in an act of faith: the internal
conviction, the verbal expression, the performance
of the prescribed works (iHikdd [or tasdik] bi 'l-kalb,
ikrdr bi 'l-lisdn [or kawl], Carnal). There follow now
the main solutions, which sometimes overlap, but
according to different perspectives. It should be
added that each term of the definitions proposed
must be considered in relation to the schools or
tendencies which use it, and to their ideas.
(i) The Ashcari school stresses conviction or
internal judgement. We find in al-Ashcari himself
two ideas of faith: (a) that of the credos of the Ibdna
(Cairo ed. 1348, n) and of the Makdldt (ed. cAbd
al-IJamid, Cairo n.d., i, 327), which defines faith
(in the Hanbali tradition) as "words (fcawl) and
works"; (b) that of the Lumac (ed. with Engl. tr. by
R. J. McCarthy, The Theology of al-Ash'ari, Beirut
*953> 75/IO4) which states: "faith is tasdifc in God",
tasdik being understood as an internal judgement of
truthfulness, which gives its adherence to God. The
vocabulary may vary, al-Ghazali will speak of cakd,
"pact", agreement of the heart, and al-Diurdjani
(Tacrifdt, ed. Fliigel, Leipzig 1845, 41) prefers i'tikdd;
but the school as a whole considers the "pillar",
the formal constituent of faith, to be the conviction
of the heart (or of the intellect, cakl): the verbal
profession of this is, unless it is impossible, the
condition required, and the "actions of the limbs"
(the accomplishment of the prescribed works) inter-
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vene to perfect it. When therefore the electicism
of al-Ghazali (Ifrya? ^ulum al-din, Cairo ed. I325/
I
933> i> IO3) unites the three elements to define
faith as tasdik (or cakd), plus bawl, plus Carnal, it
cannot be said that he is diverging from Ashcari
tradition.
(2) In the Uanafl-Maturidi tendencies, the stress
moves from iHifydd to frawl, without omitting tasdik
and joining to it the "knowledge of the heart (ma*ri/<&)". "Faith", says article i of the Wasiyyat Abl
tfanifa, "is confession (ifrrdr) by the tongue, internal
conviction (tasdik bijl-djandn] and knowledge of the
heart (wa-ma^rifa bi 'l-fyalb)". More briefly, the
Fifth Akbar II (article 18) states: "faith is iftrdr
and tasdik". The profession of faith expressed in
words (as it is formulated, essentially, by the "two
members of the shahdda") thus appears here as the
constituent of the act of faith: and the conviction
which is given to it becomes the condition of it. In
some manuscripts of the Wasiyya, sometimes tasdik
and more often ma'rifa are missing. It remains
that an appeal to the "knowledge of the heart" is
characteristic of the Hanafi-Maturidi tendencies. In
his Ma^dldt al-Isldmiyyin, al-Ashcari saw in it even
the first of the elements of faith according to Abu
Hanifa. As Wensinck points out (The Muslim creed,
Cambridge 1932, 132), it is possible that there is
here a certain continuity with the Murdii5! definition
of faith, which considered it to consist in the knowledge of God, of the Prophet and of his teaching.
The Makdlat (i, 197-8) mention in this connexion
Djahm b. Safwan and the Djahmiyya. Al-Ashcari
describes the IJanifiyya as a Murdji3! sect (ibid., 202),
while recognizing that they (unlike the Djahmiyya)
include in faith ikrdr with—and after—ma'rifa
(ibid., 203). However, the brief article of the Fikh
Akbar II, mentioning only the verbal confession
and internal conviction, was to be the main theme
of the Maturidi line (e.g., cAbd al-Rahim Ibn CAH,
Kitab Nazm al-fard'id2, Cairo n.d., 49 ff.). It appears
that al-pjurdjani, in his Ta^rifdt (loc. cit.} agreed
with this opinion.
(3) As we have seen, various Ashcarl texts mention
the "works of the limbs" (in contrast to the Murdji'Is,
for whom works are only "ways", shard??). They
do not exclude them from faith, but do not consider
them to be a formal constituent of it, nor even an
obligatory condition. An earlier attitude, which was
later challenged by Sunnism and in which Mharidiis.
Shicis, Kadaris and Muctazilis joined, saw "works"
as an integral part of faith, even as faith itself. By
Carnal (and its plural a'mdl) should be understood
the "pillars of Islam" (including the profession of
faith), and with them the works prescribed by the
Kur'an. If the unrepentant sinner is doomed to hell,
this is because, through his acts of "disobedience",
he has abandoned his faith. We need not here study
the differences between the Kharidjis and the
Muctazilis, or the "intermediate state" accorded by
the latter to the "believing sinner" [see FASIK];
we may say in short, for both of them, that "works"
are not only the sign or the perfecting of faith,
they are themselves faith and acts of faith; but, for
the Kharidjis, faith and works are interchangeable,
whereas, for the Muctazilis, the works are the
witness which constitutes faith, itself a witness
rendered to God. Thenceforward "faith (imari) and
religion (din] are one single and identical thing",
according to the kd$i cAbd al-Djabbar (Shark al-usul
al-khamsa, ed. cAbd al-Karim cUthman, Cairo I384/
1965, 808). Al-Djubba3! and his son Abu Hashim
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defined faith only as the fulfilling of the "prescribed"
obediences (fd*dt)'t but according to Abu '1-Hudhayl
al-cAllaf, who was followed in this by cAbd alDjabbar, the performance of supererogatory works
(nawdfil) also formed part of faith (op. cit., 707-8).
Deliberately to omit the performance of a prescribed
duty is to cease to bear witness to the faith; whereas
deliberately to fail to fulfil a secondary commandment is (merely) to tarnish the purity of the witness.
(4) The IJanbali line insists on faith. It is vehemently opposed to the MurdjPis; and, without making
"works" the only pillar of the act of faith, it gives
them a place in its definitions. According to Ibn
Hanbal (cAfcida, i, 24), "faith consists of words,
works, the right intention (niyya) and attachment to
the Sunna". And according to Ibn Batta, "To believe
[in the message of the Prophet] is to state it with
the tongue, to adhere to it (tasdik) with the heart
(dj[andn), and to fulfil the pillars of Islam" (cf.
H. Laoust, La profession de foi d'Ibn Baf$a, text and
Fr. tr., Damascus 1958, 47/78). Thus tasdik is here
less "judgement of veracity" than the synonym, to
a certain extent, of niyya, the "right intention". AlKalabadhi turned this Hanbali list into the "doctrine
of the Sufis": "faith is word (fcawl), act (Carnal) and
right intention (niyya)" (Kitab al-Ta^arruf, ed.
Arberry, Cairo 1352/1933, 51; Eng. tr., Cambridge
I
935> 67). However, many I^anbali texts (among
them cAkida II and cAkida III) prefer to mention
only words and works, ftawl and Carnal. We find again
the same terms as those of the credos of al-Ashcari
(Ibdna and Makdlat}', and it is thus also that the
Wahhabi credo defined faith (cf. Fr. tr. of H. Laoust,
apud Doctrines sociales et politiques de Tafti-d-Din
Afymad b. Taimiya, Cairo 1939, 623). Thus the
emphasis is on visible and audible witness. But the
witness is valid before God only when it is rooted
in the heart. This is the import of the Kitab al-Imdn
of Ibn Taymiyya (Cairo ed. 1325). The Kitab alFurkdn repeats the main argument of it (apud
Madjmu^at al-rasd^il al-kubrd, Cairo 1328, i, 28).
Faith must not only be expressed by words and by
"the works of the limbs", but it should arouse in the
heart of the believer the virtues of the fear of God
(khawf), of submission to God (tawakkul), of humility
(dhill), and of patient endurance (sabr). H. Laoust
is right in saying, in his summary of these theses,
that "la foi, dans la doctrine d'Ibn Taymiyya, est
totalitaire" (op. cit., 470).
(5) It is not impossible that Ibn Taymiyya
accepted certain influences of the Shici thought to
which in fact he was opposed: but he separated
them from their gnostic tendencies, and re-situated
them in a Sunni context. If we refer for example to
the moderate Ismacilism of the Ikhwan al-Safa5
(Rasd^il Ikhwan al-Safd*, Cairo 1347/1928, iv, 128129) we find again the distinction between external
(zdhir) faith and internal (bdjiri) faith. The first is
verbal affirmation; the second, which is the true
faith, is defined as the innermost thoughts of the heart
brought to bear, with experienced certainty, upon the
truths professed by the tongue. Thus it is no longer
a case of ictikdd, firm adherence, or of tasdik, judgement of veracity, but of the "idea" of intellectual
conception (idmdr) which "realizes" the certainty
(yakin) of the object of faith (cf. the yakin preached
by al-Ghazali, who goes so far as to call "the reality
of faith" an experienced taste of internal evidence).
The following chapters of the Ikhwan al-Safa3
combine with this "certainty" the religious sentiments of tawakkul, ikhlds, sabr, etc. (op. cit., iv,
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i2gff.), according to a procedure which, though
starting from different basic ideas, is not without
an analogy with the interiorization sought by Ibn
Taymiyya.
II. The content of faith. It was against the
Murdji^s and the Djahmis that the Ilanbali school
had insisted on a faith which is expressed: thus
affirming that faith is not only knowledge (macrifa),
but must be made alive by the intention (niyya) or
the adherence (lasdlK) of the heart, and render
witness by words and the fulfilment of the prescribed
works. Certainly knowledge, understood as the object
of faith, is not ignored, but it is not sufficient;
knowledge alone, even if experienced, does not constitute faith, but faith implies a certain knowledge:
the distinction is established between the act of
faith and its content. "Faith in God", says Ibn
Batta (cf. H. Laoust, op. cit., 47/77-8), "is to give
one's adherence to all that God has said, to all that
He has ordered, to all the duties which He has
prescribed, to all the prohibitions which He has
laid down, to all which He instructed His prophets
to transmit, to all that He has revealed in His
books". It may be said more briefly that the content
of faith is the Km°an itself, summed up in the "two
limbs of the shahdda": the Unity of God and the
mission of Muhammad, the Prophet of God.
The manuals often distinguish between "the necessary beliefs", and those which a man may ignore
without ceasing to be a Muslim. It is readily stated
that the "essential beliefs" are listed in the famous
verse of the Kur'an (II, 285, tr. Arberry): "The
Messenger believes in what was sent down to him
from his Lord, and the believers; each one believes
in God and His angels, and in His books and His
Messengers" (and "in the Last Day", LX, 6). A no
less famous hadifh repeats: "Faith is that thou
shouldst believe in God, in his angels, in the future
life, in the prophets, in the resurrection" (cf. the
hadith known as that "of Gabriel", al-Bukhari, Imdn,
37). Another, often quoted, adds: "and that thou
shouldst believe in the divine Decree for good and
evil, the sweet and the bitter"; and a third: "The
Prophet said: man has not faith unless he believes
in four things: unless he bears witness that there
is no divinity but God; that I am the messenger of
God charged to teach the truth; unless he believes
in the resurrection after death; and believes in the
divine decree for good and evil, for fne sweet and
the bitter".
The precise list of the essential beliefs varies
somewhat according to the schools, and sometimes
the authors. It always refers however, in essentials,
to the Kur3anic verse and the three fradiths quoted
above.
It should also be noted that the essential content
of the Shici conception of faith remains close to
that of the Sunni concept. There are added to it
some points of doctrine peculiar to Shicism, and,
especially in Ismacilism, an interpretation of the
nature of angels and of prophecy conforming to a
emanatist and monist view of the order of the world
(cf. Rasd*il Ikhwdn al-Safd*, iv, 129).
III. The value of faith. There should be
mentioned three problems.
(i) Faith and freedom: "Let whosoever will believe,
and let whosoever will disbelieve" (Kur'an, XVIII,
29). How should this verse be understood? The
degree of freedom recognized in the act of faith
is linked with the problem of the freedom of human
action; the assessment of it thus varies according
to the schools. The Muctazilis consider the act of

faith to be "created" by man by virtue of a power
created in him by God; the Ashcaris consider it to
be directly created by God within the human heart,
thanks to that tawfifc which is itself "the creation
in man of the power to obey" (al-Taftazani, Makdsid,
Instanbul n.d., 118). This definition, although given
by al-Taftazani, is more Ashcari than Maturidi.
Indeed, in general, the Maturidi Ilanafis consider the
root (as/) of every human act to be created by God,
whereas its qualification arises from the judgement
of man. Applied to faith, this attempt at conciliation
is aimed at reconciling the ideas both of God's
creation of actions and man's freewill as recognized
by the Kur'an, XVIII, 29.
(2) Faith and salvation: All the schools state that
faith ensures salvation. Their divergencies on the
conditions of salvation arise from their divergencies
concerning the formal constituents of the act of
faith: for the Ashcaris it is centred on internal tasdik,
for the Maturidi-Hanafis on the expressed profession
of faith and the adherence of the heart, for the
MuHazilis on the performance of the "prescribed
duties", for the Hanbalis and the Wahhabis on the
profession of faith and the performance of the basic
duties. If a common denominator is sought for all
these various opinions, it might be said imdn,
summed up in shahdda, is the witness made to God,
the affirmation that He is Lord, according to the
terms of the "pact", of the mithdk of pre-eternity:
"'Am I not your Lord?' ... 'Yes, we testify'"
(Km°an, VII, 172). In this way agreement can be
reached on the well-known hadiths: "No one shall
enter hell who has an atom of faith in his heart"
(in the Sahih of Muslim) and again: "Hell will not
welcome anyone who has in his heart an atom of
faith" (second part of a hadith of al-Bukhari, 81, 51).
But the interpretations of these traditional texts
diverged in their turn. For the person who regards
the performance of the prescribed works as an
integral part of faith, the sinner guilty of grave
acts of disobedience is no longer truly a believer.
For the person who regards works as merely the
perfection of faith, the believing sinner remains a
believer; he may be punished for a time in hell,
but in the end he will be one of the "guests of
paradise". The first opinion is that of the Kharidjis
and, with the nuance of the "intermediate state",
of the MuHazilis. The second opinion is professed,
generally speaking, by the Sunnis. An extra point:
the Maturidis consider that the believing sinner will
certainly undergo temporary punishment, while the
Ashcaris consider that he may be pardoned immediately and in full.
(3) " Uncreated faith": The insistence of tradition
on "an atom of faith" leads us to the problem of
"uncreated faith". The schools which put the
emphasis on iHikdd or tasdik in general make this
internal adherence an immutable nucleus, the
created response to the "uncreated faith" of God.
This may seem a rather surprising idea. However,
the Ashcari authors insist on it. They regard the
"uncreated faith" of God as the attestation which
He gives to Himself: "Verily I am God; there is no
god but I" (Kur'an, XX, 14). And it is thus that,
in the list of the "99 most beautiful names" [see
AL-ASMA3 AL-HUSNA], al-Idji and al-Djurdiani (among
others) give a first explanation the divine name of
al-Mu'min (Kur3an, LIX, 23). God is mu^min, says
al-Idji (Mawd&f, apud al-Diurdjani, Sharlt alMawdjiif, Cairo 1327/1907, viii, 212), inasmuch as
He adheres to Himself and to His prophet", and
al-Djurdiani, in commenting on this, refers to
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J£iu°an, XX, 14. This first meaning, which is the
basis of the idea of "uncreated faith", by no means
excludes the second meaning of mu^min: one who
gives security and protection. Allah mtfmin means
therefore: God, the source of security (and thus,
of faith), the Protector. While refering to the first
meaning, Fakhr al-Din al-Razi (Lawdmf, Cairo 1323,
143-5) seems to prefer the second one.
Nevertheless, for the majority of the Ashcaris,
the "atom (dharra) of faith" which makes salvation,
is readily considered as a created participation in
the "uncreated faith" of God, placed in the heart of
man at the time of the mlthab.
IV. Questions concerning faith. Very many
related questions are raised by the consideration of
faith. We give here a list which is not exhaustive:
(i) the "status" (fyukm) of mu^min in this world
and the next; (2) the relation between faith and
unbelief (kufr); (3) the relation between imdn and
isldm; (4) may a person "hide" his faith? (the
problem of takiyya); (5) should the proviso "if it
pleases God" be added to the statement "I am a
believer" ? (6) can faith increase and decrease ?
(7) the degrees of faith. (Cf. L. Gardet, Les grands
problemes de la theologie musulmane: Dieu et la
destinee de Vhomme, Paris 1967, 308-90.) The first
five questions will be treated in the articles MU'MIN,
KUFR, ISLAM, TAKIYYA, IN SHA3 ALLAH, respectively.

We discuss here only the last two.
(i) Can faith increase and decrease"? This question
appears at a very early stage in the enquiries of
the schools; it is related to the definition accepted
for the act of faith. The Kurgan mentions many
times the possibility of an increase of faith (thus,
III, 173; XLVIII, 4; LXXIV, 31). Certain opinions,
however, present it as immutable. Two examples
are: (a) The Kharidjis and the Karramiyya consider
that faith is given as a whole and is retained or
lost in its entirety, according to whether obedience
to the Law is maintained or lost; it cannot vary,
(b) The MurdjPis and the Maturldi-Hanafls consider
faith to be immutable, but not as this is understood
by the Kharidjis. "Faith", says article 2 of the
Wasiyyat Abl Hanlfa, "cannot grow or decrease. In
fact its weakening can be conceived only in connexion
with an increase of unbelief (kufr)', and its progress
in connexion with a weakening of kufr. This would
imply the possibility of being at the same time both
a believer and a non-believer: and how could this
be possible?" (cf. Wensinck, op. cit., 125, 138). This
thesis was to be defended, against the Ashcaris, by
the later Maturidi manuals (cf. cAbd al-Rahim Ibn
c
Ali, op. cit., 52-4, which appeals to Abu Hanifa and
al-Maturidi). It implies a radical distinction between
"faith" and "works". To omit an obligatory work is
an act of disobedience, but it does not affect faith,
either in itself or in its state of perfection.
But a very early tradition, in conforming with
the Kur'an, admitted possible variations of faith.
Al-Bukhari and Ibn Madja, citing the Companions,
stated this thesis in their introductions to the
chapter on faith. And this was to be the opinion
followed by the majority of the schools. Thus:
(a) the Muctazills consider that faith is the witness
of works: hence it can vary in itself; it increases
according to the accomplishing of the prescribed
works and decreases according to their omission.
(b) Ibn Hanbal fAkida, i, 24) regards faith, defined
by word and works, as being susceptible to growth
and to decrease. Hanbali thinking is unanimous on
this point. Ibn Batta: "Interior adherence (tasdlk)
grows with the works and the words of goodness
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(ihsdn); it decreases with disobedience (ma'siya). It
has a point of departure and a beginning; then it is
possible for it to progress and to increase endlessly"
(op. cit., 48/78). The same opinion is found in Ibn
Taymiyya and the Wahhabis. This thesis (we may
note) was found also in the credos of the Makdldt
and of the Ibdna of al-Ashcari. (c) The whole of
the Ashcari school was to uphold this theory of the
growth and decrease of faith, but at the same time
stressing that it was a matter of the degree of perfection brought to it (or not) by works accomplished.
Hence (cf. al-Badjuri, Ifdshiya cald. . . D^awharat altawhld, Cairo 1352/1934, 30): the "uncreated faith"
of God and the faith of the angels can neither
increase nor diminish; the faith of the prophets
may grow according as the mission is faithfully
accomplished, but it cannot decrease, because of
the Hsnta, the prophetic "infallibility"; the faith
of common men alone can increase or decrease.
But the formal constituent of Imdn being defined,
following the Lumac of al-Ashcari, by the interior
tasdl%, the school habitually distinguished, at the
root of faith, an immutable nucleus (the "atom of
faith" of the fyadiths) created by God in the heart:
it can be lost entirely by an act of unbelief, but it
cannot vary. Thus the Ashcaris admit both the immutability of faith in its main nucleus (cf. MaturidiHanafis), and its variability in its degree of perfection (cf. IJanballs).
(2) The degrees of faith: This question, to a certain
extent connected with the last, is nevertheless
different from it. It is no longer a matter of lower
or upper levels of faith within the same subject,
according to "obediences" or "disobediences". It is
a matter of the degrees of faith according to its
intrinsic nature in different subjects.
The Ashcari and Shafici lines, which consider
taklld to be an unreasoning imitation and a passive
acceptance, were severe on "faith through taklld"
as being valid only for a person incapable of rising
to anything higher. The Ilanbalis, on the other hand,
who defined taklld as an intentional and conscious
imitation of the Prophet, of the Companions and of
their successors, regarded it as a fundamental attitude
of the believer (cf. H. Laoust, Ibn Bafta, 7, n. 2,
and 9, n. i). Ibn cAkil, however, was suspicious of
it, fearing that recourse to taklld would substitute
imitation for the seeking of proofs (cf. G. Makdisi,
Ibn cAqil et la resurgence de VIslam traditionaliste au
XI6 siecle, Damascus 1963, 524-5).
The majority of the manuals of kaldm regard as
much superior to "faith by taklld" faith based on
knowledge (or science), Imdn can cilm: an enlightened
faith, which "proves" its object. The "proof" in
question being understood as arising from the arguments and reasonings of the mutakallimun, the
"scientific" faith thus lauded was exposed to attacks
by opponents, both Hanbalis and faldsifa. Al-Ghazali
(fyya3, i, 107-8) mentioned a third degree, higher
than the preceding one, the "faith of certitude"
(yakln). There is probably to be seen here an influence
of both Shicism and Sufism: this higher degree based
on the yakln is for al-Ghazali the only true fafth,
as was the "interior faith" for the Ikhwan al-Safa3.
The same influences are very probably present in
Ibn Taymiyya. After defining faith through isldm,
that is through the proclamation of the shahdda and
the performance of the basic duties (Kitdb al-lmdn,
32), and after enumerating the feelings of experience
which it produces in the heart of the believer (cf.
above), he distinguishes in ascending order the faith
of the wall (one "close" to God), that of the siddlfy
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(the most truthful, the just), and that of the prophet.
Starting from a "conformist ritualism" (H. Laoust),
faith, according to Ibn Taymiyya, ends as ifrsan
(virtuous conduct), ikhlds (sincerity and unadulterated purity), and in the annihilation (fana?) of
the created will in a total submission to the divine
Commandment.
Bibliography: in the article. A complete
bibliography would be immense; in it there would
need to be mentioned the "professions of faith"
of the various SunnI schools and of the firdk,
almost all the manuals of Him al-kaldm and of
usul al-dln, and many Sufi spiritual works.
(L. GARDET)
IMARA [see AMIR].
IMARAT AL-NUBUWWA [see NUBUWWA].
C
IMARET [see KHAYR and WAKF].
IMAZIfiHEN [see BERBERS].
(HADJDJI) IMDAD ALLAH AL-MUHADJIR ALHINDI AL-MAKKI B. MUHAMMAD AMIN AL-FARUKI,
the spiritual guide and preceptor of a number
of leading religious personalities of India (including
Muhammad Kasim al-Nanawtawi, founder of the
Dar al-cUlum at Deoband [q.v.], Rashid Ahmad alAnsari of Gangoh (d. 1323/1905), a well-known
muhaddith, faklh, divine and scholar of his days and
Ashraf CAH Thanawi [q.v.]), was born at Nanawta
(dist. Saharanpur, India) in 1231/1815.
A hdfiz of the Kur'an, he was moderately well
educated in Persian, Arabic grammar and syntax
and jurisprudence, but was never regarded as an
*dlim in the traditional sense. He spent his youth
in gaining a good knowledge of tasawwuf and soon
established himself as a shaykh in a mosque in his
home-town of Thana Bhawan (18 miles N.W. of
Muzaffarnagar), which later came to be known as the
Khankah-i Imdadiyya, the seat of his silsila. It was
burnt down as a reprisal in 1857, following the
insurrection of the local people, but was rebuilt and
in course of time produced such great figures as
Ashraf cAli Thanawi, one of whose disciples was
Sulayman Nadwi, the celebrated Urdu biographer of
the Prophet.
He performed his first pilgrimage to Mecca in
1261/1845, thus gaining the honorific of "Hadjdji",
which became an inseparable part of his name.
During the Indian Mutiny of 1274/1857 Imdad Allah
and his colleagues also declared diihdd against the
British, following the execution of a certain cAbd
al-Rahim, a leading citizen of Thana Bhawan, who
was accused of being in league with the mutineers.
After establishing parallel government in the town
they attacked Shamli, a small neighbouring place,
but were routed by the British. Imdad Allah
succeeded in making good his escape but the other
ring-leaders of the rebellion were arrested and
treated rather leniently. Apprehensive of being
arrested, the Hadidji succeeded in leaving the
country incognito and reaching Mecca (1276/1860),
where he permanently settled. As a stranger, not
esteemed very highly by the local population, he
passed some very difficult days in the beginning owing
to poverty. Besides his other activities he delivered
lectures on Djalal al-DIn Rumi's Mathnawi in the
Haram al-Sharif. Gradually his fame as a sufl spread
and he began to attract many followers. People from
India, mostly scholars from Deoband, went all the
way across the seas to contract his bayca, Ashraf
C
AH Thanawi being one of them. While in Mecca he
married three times at a fairly advanced age, but
none of the wives bore him children.
He is the author of: (i) Diya* al-kulub (in Persian;

ed. Delhi 1877) composed in 1282/1865, on the
adhkdr wa-ashghdl (formulas and practices) of the
Cishtiyya order [q.v.]; (2) Ghidha-yi rub (in Urdu),
containing strange tales and parables in verse
warning against the wiles of Satan; (3) Diihdd-i
akbar, a long poem in Urdu composed in 1268/1852
on the virtues and merits of kitdl, in fact a translation
of some anonymous treatise in Persian, which shows
that even before the Mutiny of 1857 he had been
cogitating on the subject of djihdd which led to his
military setback at Shamli in 1857 (see above);
(4) Tuhfat al-cushshdk (also a mathnawi in Urdu
composed in 1281/1864), on gnosis and divine
cognition and on al-hatyka wa 'l-madjaz\ (5) Dardndma-i ghamndk, a small poem in Urdu composed
as a plaintive dirge of a forlorn lover; (6) Irshdd-i
murshid (again a poem in Urdu composed in I293/
1876) on spiritual and esoteric experiences, also
containing his moral exhortations and apophthegms;
(7) Wahdat al-wudjud (in Persian) composed in
1299/1883; a brief treatise on the doctrine of the
Unity of Being as propounded by Ibn al-cArabi;
(8) Faysala-i fraft mas*ala, a treatise on seven
controversial topics of the day, such as simac, the
visiting of graves, the celebration of the death
anniversary of a saint etc., which led to a rift among
his own followers; (9) Gulzdr-i ma^rifat, a collection
of his Persian and Urdu verse on spiritual and
mystic matters; (10) A ftdshiya in Persian on the
Mathnawi (ed. Cawnpore 1314-^321/1896-1903),
partly published posthumously; (ii) Maktubdt-i
Imdadiyya (ed. Ashraf cAli Thanawi, Lahore 1966),
a collection of 50 of his Urdu letters written from
Mecca during the closing years of his life (the last
letter is dated 1317/1899); (12) Markumdt-i Imdadiyya, 61 letters in Persian published as an appendix
to Imddd al-mushtdk (ed. Ashraf CAH Thanawi,
Lucknow 1915); (13) Kulllydt-i Imdadiyya, a
collection of his poetical works, repeatedly published
in India and Pakistan (ed. Cawnpore 1315/1898,
Shahkof, dist. Sheikhupura, n.d.). Most of these
compositions are in verse but he never claimed to
be a great poet. These books have been published
repeatedly in India and Pakistan with the exception
of the tidshiya on the Mathnawi.
He died in 1371/1899 in Mecca widely acclaimed
as a great spiritual teacher, at the ripe age of 84,
and was buried in al-Macla, the historic graveyard
wherein also lie buried Khadidia, the first wife of
the Prophet, and his uncle Abu Talib.
Bibliography. Ashraf CAH Thanawi, Imddd
al-mushtdk, Thana Bhawan 1347/1929; idem,
Kardmdt-i Imdadiyya, Shahkof (dist. Sheikhupura)
n.d.; idem, Kamdldt-i Imdadiyya, Shahkof n.d.;
idem, Maktubdt-i Imdadiyya, Lahore 1966;
Muhammad Irtiqla Khan and Muhammad Ahsan
Nagrami, Shamd^im-i Imdadiyya (Urdu transl. of
Nafahdt-i Makkiyya], Lucknow 1897; Amir Shah
Khan, Amir al-riwdydt, ed. Muhammad Tayyib
under the title Artvdh-i thaldtha, Deoband n.d.;
c
Ashik Ilahi, Tadhkirat al-Rashld, ii and iii,
Meerut 1905; Muhammad Anwar al-Hasan
'Anwar', Haydt-i Imddd, Karachi 1965; ^Aziz alRahman, Tadhkira-i Mashd^ikh-i Deoband, Karachi
I
964, 59-90; Imdad Sabiri, Slrat-i Had^jl Imddd,
Allah . . ., Delhi 1951; Rashid Ahmad Gangohi,
Imddd al-suluk, Persian translation of an Ar.
treatise entitled Risdla Makkiyya, Shahkof n.d.;
anon., t^dd^djl Imddd Allah, Thana Bhawan ri.d.;
IJusayn Ahmad Madani, Naksh-i hay at, Delhi 1954,
ii, 42-5, 53-63; Gazetteer of the
Muzaffarnagar
District', Rahman CAH, Tadhkira-i *-ulamd*-i Hind,
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Cawnpore 1914, 28-9;cAbd al-IJayy Lakhnawi,
Nuzhat al-khawdtir, Hyderabad (India), viii (in
MS); Imdad Sabirl, Farangiyori kd Dial, Delhi 1949,
7 : i2; Nadhir Ahmad Deobandi, Tadhkirat al*dbidin wa-imddd al-cdrifm, Delhi 1333/1915;
Muhammad Husayn b. Bakhshish cAli, Mazhar
al-*-ulama? fi tarddjlm al-culamd* wa 'l-kumald*
(composed 1317/1899), MS in the library of
Madrasa Kadiriyya, Bada3uri; Muhammad Ayyiib
Kadiri (ed.), Maktubdt Hadrat Hddjdii Imddd
Allah Muhddjir Makki, in al-^Ilm, Karachi
{Oct.-Dec. 1957), 41-9; Sayyid Muhammad Miyari,
<
Ulamd:>-i Hakk awr unke Mud[dhiddna Kdrndme,
i, Delhi n.d.; Storey, i/2, 1055, 1345.
(A. S. BAZMEE ANSARI)
IMMOLATION [see DHABIHA].
IMPIETY, IMPIOUS [see KAFIR].
IMRALl, 1MRCALI [see EMRELI].
C
IMRAN (Hebrew cAmram, modified to an
authentically Arabic name, cf. Horovitz, Koranische
Untersuchungen, 128), name given in "Israelite"
history as related by Muslim authors to two persons:
the first appears in the Bible but not in the Kur'an;
the second vice versa. The first is the father of Musa,
Harun and Maryam [qq.v.], the son of Kahith
(Kohath), the son of Lawi (Levi) according to the
Biblical genealogy (Exodus, VI, 20) followed by alYackubi, ed. Houtsma, 31 (tr. G. Smit, Bijbel en
Legende, 39) and al-Mascudi, Mumdj, i, 92, tr. Pellat,
i, § 85; others, for example al-Tabari, i, 443, and the
Kitdb al-Bad* wa *l-ta*rikh, iii, 81/83 insert between
<
Imran and Kahith, Yishar, who according to the
Bible was the brother and not the father of cAmram.
Rabbinical legend referred to cAmram as an important person in Egypt. In the fabulous version of alKisa3i, c lmran is promoted to the rank of vizier and
bodyguard of Fircawn [q.v.], with the result that, by
a miraculous intervention of Providence, Musa came
to be conceived actually within the tyrant's palace
and thus escaped the destruction of the male children
of the Israelites which the latter ordered.
The second clmran (the son of Mathan according
to the historians) was, according to the Kur'an, III,
31/35 (cf. LXVI, 12), the father of Maryam, the
mother of clsa (Jesus), and also, according to the
historians, of Ashbac (Elizabeth), the mother of
Yahya b. Zakariyya3 [q.v.]l]ohn the Baptist: cf.
Murildi, i, 120, tr. Pellat, i, § 117; Bad3, iii, 116/120,
118/123. The genealogy given in the Kur'an was
disputed by the Christians (a controversy summarized
by R. Blachere, Le Coran, note to XIX, 29/28, Paris
1949, ii, 229 = 1957 ed., p. 331).
Bibliography: In addition to the references
given above, see Tabari, Tafsir, Cairo 1321/1903,
xvi, 50 ff.; Fhaclabi, *Ard*is al-madj[dlis, Cairo
1371/1951, 102, 119; Kisa3!, Kisas al-anbiyd*, ed.
Eisenberg, 193-5, 201; M. Gaudefroy-Demombynes,
Mahomet, Paris 1957, index s.v. c Imran/ c Amran;
for the Jewish legend, see L. Ginzberg, The legends
of the Jews, ii, 1910, 258-65, v, 1925, 390-7.
(J. EISENBERG—[G. VAJDA])
C
IMRAN B. HITTAN, AL-SADUSI AL-KHARIDJI,
an Arab sectarian and poet. He hailed from
the Banu '1-Harith b. Sadus, a clan of the Banu
Shayban b. Dhuhl. He was first a Sunni, and is
mentioned by Ibn SaM (vii/I, 113) in the second class
of the "followers" (tdbicun) of Basra; he is named
as a transmitter in the collections of Bukhari, Abu
Dawud, and Nasa3i. It is said that he was converted
by his wife to the doc'iriuss of the Kharidjis [q.v.] and
became the leader of their moderate wing, the
Sufriyya [q.v.}, who rejected indiscriminate political

H75

murder (isti^rdd [q.v.]) and were lenient towards those
Khawaridj who sometimes abstained from fighting
and stayed at home (al-kacad). They were interested
in theological problems, and clmran had no equal as
their mufti and the expounder of their doctrines. Of
his life very little is known. When the great revolts of
the Khawaridj started in the reign of cAbd al-Malik,
c
lmran was persecuted by order of al-IJadjdiadi and
had to leave Basra. Under a false name he found
refuge with Bedouin chiefs in the desert, but had to
move on as soon as his whereabouts was discovered.
For a year he stayed in Syria with Rawh b. Zinbac
al-Djudhami, a favourite of cAbd al-Malik, who inadvertently led the caliph to detect his guest's identity. So clmran fled to Zufar b. al^arith al-Kilabi,
the leader of the Kays cAylan. This happened apparently before Zufar was besieged and subdued by
the caliph in 71/691. clmran then fled to Oman,
where were living many followers of Abu Bilal [see
MIRDAS B. UDAYYA] ; they received him kindly, but
he was again betrayed and went to the Azd in Rudh
Maysan near Kufa or according to others (Yakut,
iii, 889) in Farith in the district of Wasit. He died
there in 84/703.
c
lmran had a great reputation as a poet; according
to Farazdak (Aghdniz, vii, 232) he would have been
counted the greatest poet of his time, had he not
devoted all his verses to the cause of the Khawaridi.
His diwdn, mentioned by Yakut, Udabd* vi, 139, i,
is lost. He lamented (Kdmil, 550, etc.) the death of
Abu Bilal, who was killed in battle in 61/680; he
eulogized (Agham1, xvi, 153, etc.—the whole poem
is extant in al-Hamdsa al-Basriyya) Ibn Muldjam
[q.v.], the murderer of cAli. In other poems he
praises his hosts Zufar (Kdmil, 532 i.; Aghdni1, xvi,
254), Rawh (Aghdni1, xvi, 153) and the Azd (Agjidni1,
xvi, 154; see also Yakut, i, 451). Some of his verses
contain pessimistic reflexions on life and death.
Bibliography: Ibn Sacd, vii/I, 113; Djaljiz,
Baydn, ii, 132, 136; Mubarrad, Kdmil, 530-8
(relying on information obtained from members
of the Sufriyya, 527, 7); Ashcarl, Makdldt, 120, 5;
Agham1, xvi, 152-7; Amidi, Mu^talif, 91; Dhahabi,
Mizan, ii, 276; Ibn Hadjar, Isdba, iii, 178; idem,
Tahdhib al-Tahdhib, viii, 127 ff.; cAyni, Makdsid,
on the margin of the Khizdna, ii, 229 f.; Suyuti,
Sharh Shawdhid al-Mughni, 313; cAbd al-Kadir alBaghdadi, Khizdnat al-adab, ii, 436-41; Mada3ini
wrote a book on clmran (Fihrist, 104, 7; cf. A ghdni1,
xvi, 155).
(J. W. FOCK)
C
IMRAN B. SHAHlN, one of the best known
of the bandit-lords who, from the marshes of the
Baffiih [q.v.] where they were entrenched, periodically defied and even threatened the authorities of
Baghdad itself. A native of al-Diamida, a place
between Wasit and Basra, c lmran was obliged to go
into hiding following a crime which he had committed,
and from then on led the life of a brigand, for which
the region where he dwelt was very suitable. He
next entered into relations with Abu 'l-I£asim alBaridi [see AL-BARID!], who saw in him the man
he needed to defend the marshes against his enemies.
But as his banditry was threatening the security of
the road to Basra, the Buyid Mucizz al-Dawla was
several times obliged to send troops against him;
this however, because of the local conditions, produced no result, and the government soldiers were
usually lured into some place from which they could
not escape. Mucizz al-Dawla was reduced to appointing c lmran officially governor of the region, which did
not however prevent him and his band on occasion
from continuing to pursue his favourite occupation.
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Repeated attempts by Mucizz al-Dawla and his successor Bakhtiyar to put an end to his situation by
force were no more successful than formerly; Bakhtiyar was in fact reduced to asking clmran's help
to fight against cA<Jud al-Dawla, the bandit receiving
the official la^ab of Mucin al-Dawla. He remained
master of the marshes until his death in 369/979
and passed on his power to his son Husayn, with
whom cAclud al-Dawla had the same experience as
his predecessors had had with his father; however
in 372/982-3, Husayn was killed by his brother Abu
'1-Faradj, who himself suffered the same fate the
following year at the hands of the had/lib al-Muzaffar
b. CAH [q.v.], who had been a general under the rule
of his father, and who then proclaimed as ruler a
son of Husayn (a minor) named Abu 'l-Macali; but
soon afterwards he established himself in his place,
Basing his authority on a forged title of investiture
bearing the signature of the Buyid Samsam al-Dawla.
On one other occasion, in 412/1021, a son of clmran,
Abu '1-Haydja3 Muhammad, attempted to seize
power, but he failed.
Bibliography: See especially Miskawayh and
c
Abd al-Malik al-Hamadhani, Takmila; see also
BUYIDS.
(Ei>.)
AL-cIMRANl, MU C IN AL-DIN AL-HINDI, distinguished theologian and scholar of Delhi, whom
Shaykh cAbd al-#akli Mufcaddith calls ustdd-i shahr,
"teacher of the (whole) town". He wrote commentaries on Kanz al-dafrd*ik, al-Mandr, al-Miftdfy, alTalkhis, al-#usami and Talwlh (for MSS, Zubaid
Ahmad, cited below). Muhammad b. Tughluk (725-52!
1324-51) held him in high esteem on account of his
erudition and sent him to Shiraz to persuade Kadi
c
Adud al-DIn to come to India. The ruler of Shiraz
received him with respect, but persuaded the Kadi
to decline the invitation from Delhi. clmrani was at
first critical of the sufis, but his pupil Mawlana
Khwadigi gradually drew him to the mystic path, and
he developed a devotion to Shaykh Nasir al-Din
Ciragh [q.v.]; according to the author of the Ma'dridi
al-waldyat, he received khildfat also from him.
Bibliography: cAbd al-tfafck, Akhbdr alakhydr, Delhi 1309, 142; Muhammad Ghawthi
Shattari, Gulzdr-i abrdr, MS As. Soc. of Bengal,
fols. 22-23V, Fakir Muhammad, Hadd^ik altfanafiyya, Nawal Kishore 1906, 304-5; Ghulam
Mucin al-Din cAbd Allah, Ma'dridi al-wildyat, MS
in personal collection, i, 450-1; Rahman cAli,
Tadhkira ^uldmcP-i Hind, Lucknow 1914, 228-9
(Urdu tr. by Kadiri, Karachi 1961, 499-500); Elliot
and Dowson, vi, 486; Ghulam cAli Azad, Mahathir
al'kirdmt Agra 1910, 184-5; idem, Subhat almardj[dn fi dthdr Hindustan, Bombay 1886, 37;
M. G. Zubaid Ahmad, The contribution of India
to Arabic literature, Allahabad 1946, 266, 399.
(K. A. NIZAMI)
IMROZ, Ottoman name of the island of Imbros
in the Aegean Sea, some 15 km off the southern end
of the Gallipoli peninsula (Thracian Chersonese),
and thus of strategic importance as commanding
the entrance to the Dardanelles, Canak-kalce
Boghazi [q.v.]. In 1444, when it was visited by
Cyriacus of Ancona, it was still Byzantine (although
the neighbouring islands of Thasos and Samothrace
were in the hands of the Gattilusio family). When
news of the fall of Constantinople (857/1453) reached
the island, many of its leading men fled, but the
prominent Imbriot Critoboulos (the historian)
procured from the Turkish admiral IJamza the
temporary immunity of the island and sent a
deputation to the Sultan at Edirne. However, there

was at the Ottoman court at the same time a delegation from the Gattilusi lords of Lesbos and Aenos,
and the Sultan granted Imbros to Palamede Gattilusio of Aenos in return for an annual tribute of
1200 ducats. In 860/1456, when the Sultan moved
against Aenos [see ENOS] and the admiral Yunus was
sent to annex its maritime dependencies, Critoboulos
was appointed governor of Imbros, in which capacity,
in the autumn of 1456, he managed to dissuade the
commander of the Papal fleet from occupying the
island. It was at his prompting too that in the
winter of 1458-9 Demetrius Palaeologus, the Despot
of Mistra, asked the Sultan to grand him Lemnos
and Imbros; so that in 1460 Demetrius (by now
expelled from the Morea) was granted these two
islands, together with Aenos, Thasos and Samothrace.
Although the Venetians took Imbros in 1466, they
lost it to a Turkish fleet in 1470, and from then until
1912 it remained in Ottoman hands.
During the First Balkan War, Imroz, with the
other Aegean islands, was taken by the Greek fleet
(November-December 1912); Greece maintained
possession of the island, which was formally ceded
to her by the Treaty of Sevres (August 1920). By
the Treaty of Lausanne (July 1923) it was returned
to Turkey, with the stipulations that it be demilitarized and that its predominantly Greek population
be excluded from the proposed exchange of population? [see MfJBADELE]. It is now an ilce of the
province of (panakkale, pop. (1960) 5776.
Bibliography: Pauly-Wissowa, s.v. Imbros;
W. Miller, The Gattilusj of Lesbos (1355-1462)> in
Essays on the. Latin Orient, Cambridge 1921 (repr.
Amsterdam 1964), 313-53; idem, The Ottoman
Empire and its successors, 1801-1927*, Cambridge
1927 (repr. London 1966), index; Piri Re3is,
Kitabi Bahriye, Istanbul 1935, 94-6; I. H. Danismend, Kronoloji, i and iv, index; V. Cuinet, La
Turquie d'Asie, i, Paris 1890, 484-7; Kdmus ala^ldm, ii, 1035. For a kdnunndme of 925/1515
(showing that the islanders enjoyed several
exemptions), see 0. L. Barkan, Kanunlar, Istanbul
*943> 237-8. For a recent description of the island:
Turkey (Naval Intelligence geographical handbook), 1943, i, 76. See further the articles on the
islands whose history is closely linked with that
of Imroz: BOZDJA-ADA, SEMENDIREK, TASHOZ and
(especially) LIMNI.
(£D.)
IMRU3 AL-KAYS (slave of [the god] Kays),
by-name of several Arab poets. Al-Amidi mentions
ten of them (al-Mu^talif wa-'l-mukhtalif, Cairo 1961,
5-9), while Firuzabadi list eleven of them (al-Kdmus
al-muhif, Cairo 1913, ii, 244) and al-Suyuti fifteen
(Muzhir, Cairo 1958, ii, 456). Taking account of
all the variants in their genealogies, H. Sandubi
has drawn up a list in which their number reaches
twenty-five (Akhbdr al-Mardkisa wa ashcdruhum fi
'l-didhiliyya wa-sadr al-Isldm, printed as a continuation of Shark diwdn Imru* al-Kays 4Cairo 1959, 223368). The most famous of all these poets is Imru*
al-Kays b. liudjr [see next art.]. Mention should also
be made of the two following: Imru5 al-Kays cAdi b.
Rabica al-Taghlibi, best known under the name of
al-Muhalhil, who was the maternal uncle of the Imru 5
al-Kays b. Uudjr and, according to some, the creator
of the form of the classical kaslda (Ibn ICutayba,
Shi'r 164-6; Aghdnl, viii, 63; Khizdnat al-adab, i,
302-4; Fu3ad Bustani, Rawd*ic, and references there
given; Sandubi, op. cit., 231-303); Imru3 al-Kays b.
c
Abis al-Kindi, who is included among the Companions of the Prophet (Sandubi, op. cit., 339-47 and
references there given).
(S. BOUSTANY)
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IMRU3 AL-KAYS B. HUDJR. name of a preIslamic Arab poet, who is generally considered
to have died circa 550 A.D. Unfortunately the
biographical details on the poet come mainly from
Kufan writers of the second half of the 2nd/8th
century, who practically never give their sources
and who very often contradict one another. As little
as two centuries later, authors collecting these contradictory facts had denounced them as untrustworthy. Hence the portrait of the poet, so far as it
emerges from the existing information, is that of
an obscure and semi-legendary personality.
His personal name is reported as cAdi or Mulayka
or Hundudj. In addition to that of Imru3 al-Kays
("slave of the god Kays"), he is said to have had
the by-names of Dhu '1-kuruh ("the man covered
with ulcers") and al-Malik al-<Jillil ("the wandering
king"); there are also attributed to him three
kunyas: Abu '1-Harith, Abu Wahb and Abu Zayd.
On his genealogy the sources disagree. The chain
of ancestors given by the Basran al-Asmaci differs
on several points from those provided by the Kufan
Ibn al-Acrabi, the Baghdad! Muhammad b. Ilabib or
other sources which the Aghdni cites without naming
them. There is even disagreement over the name of
the father of Imru3 al-Kays (Hudjr or al-Simt), that
of his grandfather (al-Ilarith or cAmr or Imru 3 alKays), and that of his mother (Fatima bint Rabica
or Tamlik bint cAmr).
The most usual version df his life may be summarized as follows: as a child he had lived at the
court of Hudjr, the last king of the Kinda, of whom
he was the youngest son; but soon his passion for
poetry, and especially erotic poetry, led to his being
expelled from his father's house. Here there comes
an episode which has all the characteristics of a
romanticized addition: the father, in his anger,
instructs his freedman Rabica to put the young poet
to death and to bring him his eyes; Rabica, seized
with pity, merely kills a young antelope and takes
its eyes to the hasty father. Later, the father repents,
learns of the substitution, summons his son and is
reconciled to him. Once again however, and for the
same reasons, Imru3 al-Kays was expelled from
his father's house and began to lead the life of a
carefree vagabond. At the head of a band of roughs,
he began to wander in the desert, dividing his time
between hunting, drinking and song. In order to
enliven his libations he had taken with him his
singing slave-girls.
It was during a drinking session that he received
the news that his father had been assassinated. The
Bami Asad had revolted against their ruler and had
succeeded in having him killed. From then on Imru3
al-Kays's only aim was to avenge his father.
Helped by the Banu Bakr and the Banu Taghlib,
he succeeded in inflicting heavy losses on his enemies and in putting them to flight. His allies, considering that he was sufficiently avenged, refused to
continue the fight and abandoned him. It was then
that he began to wander among the tribes, at first
in search of allies, then, after the king of Hira had
sent troops in pursuit of him, seeking a refuge. It
was thus that he arrived at the court of al-Samaw'al,
prince of Tayma3, who gave him refuge in his castle
al-Ablak. Al-Samaw'al next recommended him to
the Ghassanid al-Harith the Lame, who helped him
to reach the court of Justinian in Constantinople.
Justinian is said to have received him well and
agreed to give him the command of an army whose
task was to restore his throne to him and to avenge
his father's death. Imru 3 al-Kays then set off on the
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return journey, and he was already near to Angara
when he was met by an emissary bringing him a
present from the emperor: this was a shirt of Nessus
which poisoned him, covering his body with ulcers
and finally killing him. He was thus punished, it is
related, for having, while in Constantinople, seduced
Justinian's own daughter (though in fact history does
not mention that Justinian had a daughter). But
neither the crime nor its punishment seems to have
destroyed the poet's glory, since it is said that the
emperor erected a statue to him on the actual site
where he was buried, a statue which was seen by
al-Ma'mun.
This is of course not the only version of the
biography of Imru3 al-Kays. The available sources
contain other variants, all equally romanticized and
agreeing only on the most important points. Furthermore, the facts reported about the poets said to
have been in direct contact with him, such as
c
Alkama, cAbid b. al-Abras and cAmr b. Kami'a, are
just as imprecise and suspicious; they throw no
light at all on his life. Of the same order are the
statements of Nonnosus and Procopius, in which certain modern authors have thought to find a reliable
historical basis which would confirm the statements
in the Arab traditions. In fact it is now established
that the two historians are not referring to Imru*
al-Kays (Amorkesos) but to Kaisos, i.e., Kays b.
Salama b. al-Harith; by the same token, the arguments which some have thought they found in them
to prove that Imru3 al-Kays was a Christian are
valueless, and this remains a pure hypothesis. It
| should moreover be pointed out that the Kaisos of
| whom the two Greek authors were writing was conI verted by Justinian himself and that he returned
home with honour after having been appointed
Phylarch of Palestine. Neither of these two sources
mentions his death on the way.
The poems which bear the name of Imru 3 alKays were collected towards the end of the 2nd/8th
century by the Kufans Abu cAmr al-Shaybani and
Khalid b. Kalthum, th.e Basran al-Asmaci and, later,
the Baghdad! Muhammad b. Habib. Based on these
collections, two definitive recensions were established
during the 3rd/gth century, one by Ibn al-Sikkit and
the other by al-Sukkari. Ibn al-Nadim mentions also
a partial recension made by Abu 'l-cAbbas al-Afcwal.
On the authenticity of these poems, we have the
testimony of one of these authors, al-Asmaci, who
says: "All the poems which have survived under the
name of Imru' al-Kays have been transmitted by
Hammad al-Rawiya except for some poems communicated by Abu cAmr ibn al-cAla3". But it is known
that the Basrans considered Ilammad a forger. There
is found in al-Marzubani another judgement of alAsmaci which agrees with that of the first and a
similar judgement attributed to al-Riyashi. Thus we
have the insoluble problem of the attribution of the
poems which pass under the name of Imru 3 al-Kays.
This would explain also why Ibn Sallam draws all
his quotations from Imru5 al-Kays from only two of
his poems, and why the number of the other poems
to which he alludes in his study on the poet is no
more than two—this in spite of the fact that in his
day at least one of the two great recensions of the
dlwdn had already been made.
If, in spite of this doubt over the authenticity of
the greater part of his work, Imru3 al-JKays has
acquired the reputation of a master, this is probably
thanks to the cult devoted to him by some great
scholars of Basra and to two traditions, the one
attributed to the Prophet and the other to cAli. The

H78

IMRIP AL-KAYS B. HUDJR — IMTIYAZAT

former, in terms which vary according to the transmitters, expresses high regard for Imru3 al-Kays
and makes him the "leader and standard-bearer" of
the poets; the latter praises his ingenuity, affirms
his superiority, and stresses the disinterested drivingpower which lay behind his poetic production.
Those who have proclaimed his superiority have
admired above all the ingenuity of his metaphors
and his concise and skilful treatment of various
traditional forms and poetic themes. They state also
that he was the creator of the classical form of the
kasida (whereas others consider that this was the
work of his maternal uncle Muhalhil, and the Banu
Bakr consider it to have been cAmr b. Kami^a, said
to have been his companion on his journey to Constantinople). It should however be noted that in spite
of the two traditions just mentioned and the arguments of his admirers, the majority of the scholars
of Kufa continued to prefer al-Acsha to him, those
of the Hidjaz preferred Zuhayr, and certain important
Basrans, such as al-Asmaci, sometimes hesitated to
prefer him to al-Nabigha.
His dlwdn was first published by de Slane, in
Paris, in 1837. This edition consisted of the 28 poems
forming the recension of al-Asmaci. Next there
appeared the edition of Ahlwardt (London 1870),
which contained 68 poems and which reproduced
the recension of al-Sukkari with some additions
drawn from various literary sources.
The section edited by de Slane was reprinted in
various editions appearing later in Egypt, Iran and
India. There have been other more scholarly oriental
editions, the most important of which were that of
al-Sandubi (Cairo 1930) and that of Beirut (1958).
The most complete edition remains that of Muhammad Abu 'l-Fa(Jl Ibrahim (Cairo 1958; 2nd ed. 1964).
In it there appears the recension of al-Asmaci,
another attributed to al-Mufaddal al-Dabbi and approved by his pupil Ibri al-Acrabi (it cannot be very
different from that of Abu cAmr al-Shaybani, another
pupil of al-Mufaddal, to which the author of the recension refers for certain corrections), as well as
the recension of al-Sukkari (67 poems), and some
additions which could have originated from the other
collections mentioned by Ibn al-Nadim. The total
number of verses in this edition is 1399, only 485
of which come from the recension of al-Asmaci.
Among the poems in this dlwdn, it is the mucallaka
which has aroused the most interest. Appearing in
the collection of the mu'allakdt, it was edited and
translated, with all the other mucallakdt, into Latin
by L. Warner (Leiden 1748), into English by W.
Jones (London 1782), Clouston (Glasgow 1881) and
Johnson (London 1881), into Swedish by B. M.
Bolmeer (Lund 1824), into French by S. de Sacy
(Mem. de I'Acad. des Insc., i, 411), Caussin de
Perceval (Essai sur Vhist. des Arabes, ii, 326-32),
and by Raux, into German by A, T. Hartmann
(1802), Noldeke (1899) an(i Gandz (1913), and into
Russian by Murkes. It appears also in the various
editions of the commentary of al-Zawzani (ist ed.
by Hengstenberg, Bonn 1823), of that by Nahhas
(Leiden 1748 and Halle 1876), of that by Tabriz!
(Calcutta 1894) and of the Turkish commentary by
Farsak (Istanbul 1316 A.H.).
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IMTIYAZAT, commercial privileges, capitulations.
i.—The earliest documentary evidence for commercial privileges emanating from Muslim chanceries in
the Mediterranean world dates from the 6th/12th
century. While it is unlikely that these documents
represent the earliest manifestation of that diplomatic
and commercial activity between rulers of Islam and
Christendom which culminated in the Ottoman
Capitulations, it is probably useless to speculate
upon either the form or the language of chancery
instruments before that date. The extant documents,
ranging from Muslim Spain to Egypt and Syria, are
internally designated fusul, shurut, marsum, amdn,
kitdb amdn, and occasionally sulh. They are, with
very few exceptions, unilateral and, from a juridical
point of view, represent decrees (mardsim) rather
than documents of certification (hud/[ad[). From the
point of view of chancery practice, the commercial
privileges were derived from the type of document
embodying the principle of amdn, and more especially
from a subdivision of that category designated amdn
c
dmm in the formularies. The consequence of this
classification was to restrict the role of originator
of such documents to the head of the community
(imam) or his representative (nd*ib). The retention
of the technical term amdn is to be understood as an
attempt at the rhetorical concealment of juridical
innovation.
All of the commercial privileges included, either
explicitly or implicitly, the following provisions with
respect to the status of non-Muslim, non-dhimmi
merchants in ddr al-isldm:
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1. General security of person and property, including:
A. Testamentary rights, freedom of worship,
burial, and dress.
B. Repairs to ships, emergency rations, aid
against attack by corsairs, and abolition of the
lex naufragii.
C. Permission to address complaints to the head
of the Muslim community.
2. Exterritoriality, including:
A. Consular jurisdiction.
B. Consul's salary and other exemptions.
3. Abolition of collective responsibility.
Swearing an oath and affixing an attestation appear
to have been limited to such of these privileges as
constituted an instrumentum reciprocum, or which
were negotiated in ddr al-frarb. The period of validity
is occasionally specified in the North African documents, seldom in the Levantine ones, though source
material external to the documents themselves
would seem to indicate either indefinite duration or
renewal for two year periods coincident with the
'appointment of consular representatives for a particular merchant community.
The evolution of the commercial privileges is
characterised by the conflicting principles of ius
soli and ius sanguinis, exhibited in the fluctuating
application of exterritoriality in the sectors of public
and private law, respectively. If the consul retained
the right of jurisdiction in matters of intestacy and
other litigation internal to his community, he could
also be held responsible for debts contracted by
members of that community. The appearance of a
differentiated concept of kafdla [q.v.] lent reality to
the originally theoretical concept of amdn cdmm as
a collective instrument, and as such is analogous to
the evolution of procuratio in European merchant
law. The notion of consul as hostage (rahlna] was a
practical proposition. There was thus a logical consistency in the issue of commercial privileges as
unilateral decrees, which suited well the exigencies
of an economy based to a great extent upon regalian
monopolies and the rules of a chancery procedure
symbolised by the introductory convention rusima.
Exceptions to this state of affairs were few, and are
perhaps best illustrated by the Mamluk-Venetian
treaty of 913/1507, which was, in the event, never
ratified by the Sultan.
The question of cross-fertilization between the
merchant law of Islam and of medieval Europe is
a vexed one, and may eventually be answered by
recourse to linguistic rather than juridical evidence.
There is a distinct possibility that the contemporary
European "translations" of such Arabic documents
as are preserved are in fact the "originals" of the
(admittedly paraphrastic) Arabic versions, themselves but roughly adapted to the conventions of
Muslim chancery practice. In this respect one need
only remark the numerous and consistent deviations
in the extant documents from the prescriptions set
out in the inshd* manuals.
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ii.—THE OTTOMAN EMPIRE
A. Character and content of the "capitulations".
In the granting of concessions to harbis, the
Ottomans always endeavoured to conform to the
prescriptions of fikh (of the Hanafi madhhab, see
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Ibrahim al-Halabi, MultatyP al-abfyur, T. tr. Mevkufati, Istanbul 1320, i, 347-9). The Shaykh al-Islam
was consulted when new capitulations were proposed,
(cf. G. F. Abbott, Under the Turk .. ., 149; Charriere,
iii, 92), and if a new problem arose involving a
musta*min and a Muslim, a fatwd on the point was
obtained (see, e.g., a fatwd of 1046/1637 ruling that a
Muslim could not break a sale-contract unilaterally,
Istanbul, Basvekalet Arsivi, DHY, Fran?aluno. 26/1).
The precondition for granting to a harbl the guarantee of amdn [q.v.] was that he should make application for it with a promise of friendship and peace
—a point which is stated in the first lines of every
*ahdndme; and it is in return for this undertaking
that the imam binds himself to guarantee amdn, the
amdn being confirmed by an *-ahd, "covenant"; the
document drawn up to embody the covenant is called
^ahdndme, and the items in it cuhud or shurut. The
Ottomans maintained this terminology; but the *-ahdndme, like all documents conferring a privilege, was
drawn up in the form of a berdt (also called nishdri).
The oath in the document (for the formula see V. L.
Manage, in Documents from Islamic chancelleries,
Oxford 1965, 94) is the element binding the Sultan
before God and hence guaranteeing his promise to
the musta*min. The character of the cahdndme as
a unilateral and freely-made grant or concession is
well described by J. Porter (Observations, London
*77i> 362). The Sultan retains authority to decide
unilaterally when the musta^min has broken the
pledge of "friendship and sincere goodwill (ikhlds)"
and when in consequence the ^ahdndme is rendered
void. It is for this reason that in firmans etc. sent to
Ottoman officials there always appears the phrase
that the musta^min has undertaken to behave "in
friendly and faithful fashion" (dostluk ve saddkat
uzere}. Like all berdts, ^ahdnames, being granted by
the individual Sultan personally, had to be confirmed by his successor.
In conceding an cahdndme, the Ottoman authorities
kept in view (i) the principles of fikh; (2) the political
advantages to be expected from the applicant state;
(3) the economic and financial interests of the
Empire; the determining factors were usually the
opportunity of acquiring a political ally within
Christendom, of obtaining scarce goods and rawmaterials such as cloth, tin and steel, and especially
of increasing customs revenues, the principal source
of hard cash for the Treasury. The European power,
after consulting its consul or its merchants, would
attempt to procure the inclusion in the ^ahdndme
of the guarantees it felt to be desirable—often
attempting to impose its will by threatening to
boycott Ottoman ports. If, after the conclusion of
the 'ahdndme, new questions arose needing regulation,
these were settled by a supplementary khatt-i sherif,
which was usually incorporated in the renewed
c
ahdndme in the form of supplementary articles (e.g.,
the English capitulations of 1086/1675). The cahdndme
overrode, in cases of conflict, kdnuns, firmans and
regulations having only local application: several
firmans survive which order the cancellation of
earlier orders found to be contrary to the Cahdndme
(e.g., London, Public Record Office, SP 105/216,
firman of 1111/1699). After an Cahdndme was made,
the Sultan would send firmans to the relevant
officials informing them of the articles and commanding them to obey them.
It was tacitly understood that reciprocal advantages were expected in return for the privileges
conceded, and that if these advantages failed to
materialize, the Muslim ruler could claim that the
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precondition of "friendship and sincerity" had been
broken (cf. Mas La trie, Traites de paix, 114-5). When
the Venetians were unable to guarantee secure passage by land and sea for Muslim merchants operating
in Venice (for whom see A. Sagredo-F. Berchet,
77 Fondaco dei Turchi in Venezia, Milan 1860; §.
Turan, Venedik'te Turk ticaret merkezi, in Belleten,
xxxii/i26 (1968), 247-83), the Ottoman government
warned them to remember their obligations to give
reciprocal protection (letter of Riistem Pasha, publ.
by T. Gokbilgin in Belgeler, i/2, 161; Turan, op. cit.,
276). In the capitulations gran ted' by Turkmen
princes of Anatolia (see below) and in Ottoman
'ahdndmes, the principle of reciprocity was expressly
stated in such matters as compensation for damage
inflicted at sea, individual (and not collective)
responsibility for debt, the seizing of fugitive debtors,
and the protection of the lives and goods of victims
of shipwreck (cf. the Venetian capitulations of 947/
1540, publ. Gokbilgin, Belgeler, 1/2, 248-50). This
principle of reciprocity enabled especially dhimmi
Ottoman subjects (Jews, Armenians, Greeks and
Slavs) to engage in business operations in Europe.
In Eastern Europe, particularly in Poland, the
Levant trade passed almost entirely into the hands
of such dhimmis enjoying the Sultan's protection.
Many dhimmis, after serving Western merchants in
Levant ports as dragomans, brokers and agents,
became powerful rivals to West European merchants
in Venice and Leghorn, so that the Venetians and
the French contemplated attempting to limit their
activities (Ch. Roux, 153; Porter, 433-7; H. Inalcik,
Capital Formation in the Ottoman Empire, in /. Econ.
Hist., xxix (1969), 97-149. The Ragusans, enjoying
the status of kharddi-giizdr, could profit most from
Ottoman protection. Reciprocity was therefore a
reality, from which the whole Empire benefited.
I. The creation of musta^min communities and their privileges. Groups of foreign
merchants resident in an Ottoman city or port
would choose for themselves a representative to act
for them in dealings with the authorities, variously
known as bailo (T. balyoz), consul (T. konsolos] or
(for the Florentines) emino ( = T. emin); the Sultan
would grant this representative a berdt setting out
his duties and the extent of his authority, and an
officially recognized group—a td*ife, or a millet—
thus came into existence. The procedure is comparable with that by which the ketkhudd in a guild or
the leader (patriarch, bishop etc.) of a religious
community was chosen and granted official recognition by virtue of a berdt. Such at least in the first
centuries was the Ottoman government's view of
musta^min communities, so that, for example, as late
as 1044/1634, the Sultan, by a khatf-i sherif, appointed
the Comte de Ce"sy as French ambassador without
waiting for word from the King of France (Tongas,
32-3). However, when other Western nations obtained
capitulations in the years round 1600, they began to
import new concepts and to attempt to win for these
merchant-groups full extraterritorial status, thus
provoking disputes. The Ottomans, it is true, never
permitted these groups to become autonomous colonies dwelling in their own fortified quarters, as had
been the situation in the Byzantine Empire and in
the territories of the Golden Horde; yet the group's
home government or company would sometimes promulgate a code of regulations prescribing the internal
government of the group or strengthening its own
control over it (for the French, see Comte de Saint
Priest, Memoires\ P. Masson, Un type de reglementation commercial . . ., in Viertelsj. f. Soz und Wirt.-

gesch.y vii, 249-95; Fr- Ch.-Roux, Les Echelles . ..,
171-93; R. Paris, Hist, du commerce de Marseille,
v, 199-237; for comparison of the Venetian, English
and Dutch systems, see N. Steensgaard, Consuls and
Nations in the Levant, in the Scandinavian Economic
History Review, xv/i-2 (1967), 13-55). In the nth/.
17th century, the Western states tried to impose on
the Ottoman government their own interpretation of
the status of the consul by procuring the insertion
into the capitulations of articles declaring him to be
the deputy of the ambassador, that he could not be
imprisoned, that lawsuits against him be referred
for decision to the Porte, that he could be removed
or replaced only by the ambassador (see e.g., the
English capitulations of 1010/1601, in Feridun, Munsha*dt2, ii, 550). Ambassadors resident in Istanbul
were at first treated like consuls, and regarded as
the general representatives at the Porte of their
millets dwelling in the Empire. The appointment of
consuls and dragomans in the ports, like all the
dealings of the millet with the central government,
could be carried through only by the intermediary
of the ambassador. The relationships of the ambassadors to their own governments and to their nations'
millets varied for the different countries concerned
—Venice, France, England and Holland (details in
Steensgaard, op. cit.).
The consul was empowered by his berdt to supervise the affairs of his millet', to register incoming
goods; and to collect the appropriate dues for the
ambassador and the consul. No ship of his "nation"
could leave port without his authorization, and he
resolved disputes and settled suits between members
| of his nation according to his home country's laws
1 and customs. His person, his servants and his animals
j were immune from interference, at his residence,
| on the road, or at overnight halts; his personal
j goods were exempt from customs' dues (for an
' example of a consul's berdt see London, PRO, SP
105/334, for W. Rye, of 1039/1629). In the execution
of these duties the consul could call upon the
assistance of the Ottoman authorities (this power
being one of the factors which made it essential for
him to hold a berdt). The ambassador and the consul
,were each granted a cavush and one or more Janissaries (also termed yasakci) (cf. Kurat, Turk-lngiliz
miinasebetleri . . ., p. 197, doc. IX).
The consul's judicial authority, based on the concept of "personality of law" (Venetian caps, of 927/
1521, art. 16; French caps, of 977/1569, art. 12;
English caps, of 988/1580, art. 16), is a principle
going back to the earliest capitulations (Mas Latrie,
Traites . . ., 87-9). The French government organised
this in the Ottoman Empire by detailed laws and
regulations (K. Lippmann, Die Konsularjurisdiction
im Orient, Leipzig 1898; A. Benoit, £tude sur les
capitulations . . ., Nancy 1890). Criminal cases and
suits between a mustajmin and a Muslim had to be
heard in Ottoman courts. Many new articles were
inserted into the 'ahdndmes to ensure that the musta*min received just treatment in the courts: proceedings could be instituted only in respect of transactions
which had been entered in the kadi's register and for
j which a hudj_dj_et had been given (French caps, of
j 977/1569, art. 6; English caps, of 988/1580, art. 6);
a case could not be heard unless the musta^min's
dragoman was present (Venetian caps, of 927/1521,
art. 17; French caps, of 977/1569, art. u; English
caps, of 988/1580, art. 15); the testimony of a dhimmi
was to be accepted in cases between a musta'min
and a dhimmi (Venetian caps, of 927/1521, art. 23);
cases and appeals involving more than 4,000 akces
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were to be heard only in the Diwdn-i Humdyun
(English caps, of 1010/1601, art. 24); cases arising
from the accusations of false witnesses were not to be
heard (French caps, of 977/1569, art. 7). Whereas
in the 9th/i5th and ioth/i6th centuries musta^mins
frequently had recourse to Ottoman courts even in
cases arising among themselves (see Belleten, xxiv/93
(1960), 71), in later years the less heavy court fees
sometimes prompted Muslims to prefer the consular
courts (Steengaard, 23).
By the draft capitulation (see below) of 943/1536,
a mustd*min who settled in Ottoman territory would
have to assume the status of a dhimmi, subject to
djizya, after ten years residence (although by Hanafi
law he was permitted to remain mustd*min for only
one year; Mevkufati, i, 348). In practice, the Ottomans did not enfore any rule, regarding the musta*min merchants as continually coming and going. Yet
from time to time attempts were made to make them
liable to djizya (e.g., in 1025/1616, see Belin, Les
capitulations, 89; Wood, 50, and later: see Basvekalet
Arsivi, DHY, Frangalu no. 26, docs, of Rabic II 1059
and Radjab 1061).
After Istanbul, the most numerous foreign millets
were resident at Smyrna (from the end of the ioth/
16th century; chiefly the English, then the French
and the Dutch, a few Venetians); Sidon (French);
Aleppo (French, Venetians, English, Dutch); Salonica
(after 1096/1685 the French, later other nationalities);
Cairo (French, Venetians and, for a time, English).
The suggestion that Mehemmed II accorded recognition to various special privileges of the Genoese of
Galata and that these privileges were later extended
to the Latin milleti (Magnifica Communitd di Pera)
(see M. A. Belin, Hist, de la Latinite de Constantinople,
Paris 1884, 166) needs re-examination (see for the
moment, Belin, op. cit., 156-65; E. Dallegio d'Alessio, Traite entre les Genois de Galata et Mehmet II,
in £chos d'Orient, xxix, 161-75; T. C. Skeat, Two
Byzantine documents, in BMQ, xviii (1953), 71-3).
In the original text of the ^ahdndme (in Greek) dated
23 Djumada I 857/1 June 1453 (text given by Skeat,
loc. cit.) the Sultan promises, under oath, that he
will not bring troops and destroy the walls (according
to some translations: he will destroy the walls) and
that the Genoese may live there according to their
own laws and customs under a Ketkhudd elected from
among themselves. But when, before leaving for
Edirne on 3 June, he visited Pera, be changed his
mind (in the light of the demands of public security)
and had the land walls destroyed here and there,
thus cancelling one of the principal terms of the
'ahdndme; Pera became an entirely "Ottoman" town,
under the control of a subashi and a kadi [see ISTANBUL].
From the very earliest period the principle of the
collective responsibility of the millet for crime [see
DIYA] or debt had been excluded (cf. Mas Latrie, 92);
all the same, the Ottoman government, like other
earlier Islamic governments, obliged the musta^min
community to pay a collective fine, a kind of indemnity for damages, when the "guest" nation imposed
loss on the "host" state or its populations—through
through attacks by pirates, failure to pay a public
debt arising from the farming of a source of revenue
(iltizdm, see MULTEZIM), or the circulation of forged
currency (see, e.g., Chardin, i, 15; Abbott, Under
the Turk, 237-43; Masson, i, 176): the Ottoman
justification for this was that the "guest" nation
had thus blatantly infringed its promise to maintain
"friendship and sincerity". These levies must be
distinguished from the avanias, Fr. avanies, which
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pashas exacted for their own personal profit. (The
word avania, signifying collective forced levies of
all sorts, derives, according to B. Homsy, Les
capitulations, 57, from A. hawdna; but more probably
its origin is cawdn, "anything extorted", from the
root c ny; a connection with Cawdri4 is most improbable.) The attitude of the central government to
the extortion of avanias by pashas varied according
to the circumstances and the prevailing climate of
relations with the "nation" involved. There are in
the Ottoman state archives documents ordering the
restitution of avanias (Basvekalet Arsivi, DHY
Ecnebi defterleri). In attempts to put a stop to them,
the foreign states had new articles inserted in the
capitulations (French cap. of 1013/1604, art. 16;
English cap. of 1010/1601, arts. 20 and 30; for
avanias in general see Masson, i, 1-4; Roux 53-6;
R. Paris, 294-316; Svoronos, 56-66). Demands for
avanias were contested by ambassadors and consuls
in the name of the millet; the cottimo due, collected
by consuls on the trade of goods of their millet in
order to meet avanias, came to be a regular impost.
The Venetians collected i % on some imported wares,
especially cloth (see Brit. Mus., Ms Or. 9053, fol.
282), the French imposed on every ship loading at
an Ottoman port a fixed sum graded according to the
tonnage of the ship (Masson, i, 176; Svoronos, 70-5).
II. Privileges of individuals.
The number of privileges accorded to individual
merchants increased as new articles were appended
to the cahdndmes. These were in practice longstanding rights recognized by custom, which, through
the pressure of the musta*mins, were progressively
codified as specific articles in the capitulations (for
a systematic description of these old articles, see
Mas Latrie, 83-116).
The amdn, which guarantees the frarbi's right to
travel within the ddr al-isldm without being enslaved
or having his goods looted as ghanima [q.v.], was
valid for the whole Ottoman Empire (bi 'l-djumle
memdlik-i ^Othmdniyye); but for the practical implementation of this general amdn by the individual, any
mustd*min proposing to travel needed to obtain
(through the intermediary of his ambassador) and to
carry with him a special authorization from the
Sultan, an idhn-i humdyun (see J. H. Mordtmann,
Zwei osmanische Passbriefe . .., in MOG, i, 177-201;
Manage, loc. cit., 96-9; this document was termed
milrurndme; a similar authorization granted by a
Tzddi or another official was called yol tedhkiresi;
for an article relating to these: Venetian caps, of
928/1521, art. 21). In fact mustd*mins were normally
resident only in a limited number of ports, and
within these ports in specified quarters and khans
(the merchants of Sidon were confined to their khan,
see DHY, Frangalu 26/1, a document of 1059/1649;
but in other places, Smyrna, Aleppo and Galata,
they enjoyed considerable freedom of movement).
The kadis' registers reveal instances of foreigners
being enslaved by Muslims (e.g., Bursa, Sidjilldt;
cf. Dernschwam, Tagebuch, ed. F. Babinger, Munich
1923, 42). Separate articles permitted them, in order
to avoid molestation, to wear Muslim dress and to
carry arms.
The residences of musta^mins could be searched by
Ottoman officials only if there was a suspicion that
they were harbouring fugitive criminals or slaves,
or smuggled goods. The abuses to which this exception opened the way gave rise to new articles (e.g.,
French caps, of 1153/1740, art. 65).
As to a musta*min's property, if he died in the
Ottoman Empire leaving a will, his property went
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to the designated heir(s). If he died intestate or if
his heir(s) were resident elsewhere, his estate was
taken into trust by the frdfo and passed by him to
the consul or to the deceased's partners and friends.
This rule—a principle of fikh (cf. Mevkufati, ii,
284)—was incorporated into the general corpus of
Ottoman kdnuns as a separate statute (see TOEM,
Hldve for 1329, p. 52).
III. Amdn by sea.
Guarantees for travel by sea elaborated from the
principle of amdn did not figure in the early works
of fikh (cf. M. Khadduri, 109-17), but are found in
the earliest capitulations (Mas Latrie, 97), so that
a musta?min was entitled to invoke amdn when
threatened by a Muslim ship. But it should be noted
that the principle of reciprocity appears most clearly
in those articles concerning relations at sea. The
Ottomans seem to have regarded their suzerainty as
extending over the Aegean Sea, the Black Sea, the
Red Sea, the Straits (Bosphorus and Dardanelles) and
the Strait of Otranto (see the Venetian treaty of 928!
1521), or, in other words, they regarded these waters
as forming part of the Dar al-Islam. In 1159/1747,
during the War of the Austrian Succession, the Ottomans attempted to forbid French and English ships
from engaging in hostilities east of a line from the
tip of the Morea to the Western extremity of Crete
and thence to Egypt. In 1109/1697, all warlike demonstrations were forbidden off Ottoman ports
within gunshot of the citadel (PRO, SP 105, docs, of
1109/1698). As in earlier capitulations, so in the
Ottoman cahdndmes, musta^mins were granted free
navigation by sea, with security against attacks by
Muslim vessels; the right to anchor in Muslim harbours and to take on supplies and water at any point
on the coast; exemption for ships and crews from
being impressed for any angary a duty; help and
protection at sea or if driven ashore; security for
their persons and their goods if they were compelled
for any reason to land; joint protection against
pirates; and indemnity for losses due to piracy
(Venetian caps, of 928/1521, arts. 4, 5, 7, 13, 14, 22,
25, 26; French caps, of 977/1569, arts, i, 2, 13, 15, 17;
English caps, of 1086/1675, arts, i, 3, 4, 6, 17, 19).
As long as the"Barbary Pirates" were under Ottoman
suzerainty, new articles were drawn up to ensure
protection against them (French caps, of 1012/1604,
arts. 19, 20; English caps, of 1086/1675, art. 47). In
the nth/17th century when musfa*mins' ships were
permitted to engage in the carriage of passengers and
goods between Ottoman ports, new articles appeared
to cover this (e.g., English caps, of 1086/1675,
arts. 41-4).
IV. G u a r a n t e e s for the f r e e t r a n s p o r t and
sale of goods.
These matters are usually dealt with in the first
articles, immediately following the declaration of
the grant of amdn, and to them were later added
additional articles framed to deal with abuses. They
reserved the right of local authorities and masters
of Ottoman warships to search for prohibited or
smuggled goods (articles against abuse of this right:
French caps, of 1013/1604, arts. 30, 32, 44; English
caps, of 1086/1675, arts. 17, 20, 23, 53). It was conceded that after ships had been inspected in Istanbul
and in the Bosphorus they need not be inspected
again at Gallipoli (Venetian caps, of 928/1521,
art. 26). Occasionally a customs officer would force
a merchant to unload goods against his will (hence
art. 17 of the French caps, of 1013/1604); local merchants would intrigue or exercise pressure to buy
goods at a price they determined (hence art. 33 of

these last caps., art. 5 of the English caps, of io86/
1675), or to sell at their own price (hence docs, in
DRY, Francalu no. 26/1).
Various obstacles were encountered by foreign
merchants when, for example, the Ottoman state
from time to time prohibited the export of various
wares (especially cereals, leather, cotton and metals)
in order to prevent the starving of internal markets,
or granted monopolies or iltizdms for the sale of
different commodities; these gave rise to new articles
in the capitulations (French: art. 14, English:
ar
t. 53)—although the usual remedy was to resort
to widely-organized smuggling (Masson, i, 417).
In their earliest cahdndmes the Ottoman authorities
were content to prescribe that customs and other
dues should be levied "according to custom and the
current regulation" (cddet ve kdnun uzere), without
mentioning a specific percentage. Hence Mehemmed
II had no difficulty in raising the custom's rates
from 2% to 4% and finally, at the end of his reign,
to 5%. 5% was the general rate in the ioth/i6th
century, but the Ottoman customs tariff varied according to the status of the importer, the nature of
the commodity, and the area where it was enforced;
nor was is clearly distinguished from dues levied
on goods in transit within the Empire [see MAKS].
As a result of the numerous disputes provoked by
these inconsistencies, the musta^mins succeeded,
not without great difficulty, in getting the minimum
customs rate fixed at 3% (for the history of this
struggle, see Wood, 27) and in obtaining exemption
from all other dues (i.e., principally jpassdbiyye or
frassdb-akcesi, masdariyye, reftiyye, yasakci, bddj[—
for all of which, see MAKS). The traditional practice
of making payments to clerks and servants in the
custom's department brought the customs rate
up from the official 3% to a real 4Va%* Some
commodities were also subject to additional duties:
cotton to kantdr-resmi, silk to mtzdn-resmi, mohair
to famgha-resmi, etc. Again, each ship had to pay
to the high officials of the port at which it called a
fixed sum (at first 300 aktes, in the nth/i7th century
9600 akces), under the name of seldmllk or seldmetiyye.
Musta^min merchants also had to contribute to the
support of their ambassador and consuls, by paying
a due of 2 J / 2 % as "consulage" (T. konsolos hakki or
baylddj hakki). These dues together, with the basic
customs duties, brought the total rate in practice
to at least 9%. In order to prevent disputes the
ambassador finally managed to procure the establishment of fixed tariffs and their inclusion in the
capitulations (e.g., the English capitulations of io86/
1675, arts. 62-5).
B. Historical Survey.
(i) Period of the Italian maritime states (700/1300977/1569)The Seldjuk sultans of Anatolia had granted commercial privileges to the Kingdom of Cyprus and
to the Venetians as early as 603/1207 (O. Turan,
Tiirkiye Selcuklulan hakktnda resmi vesikalar, Ankara 1958, 108-19, 121-37). The oldest 'ahdndme
text to survive dates from Dhu 'l-Kacda 6i6/January
1220 (Tafel and Thomas, i, 438, ii, 143; O. Turan,
op. cit., 124-37; for a French merchant in Konya in
1225, see Belin, 37).
When the Ottomans first entered Rumeli in 75 3/
1352 [see GELIBOLU] they were in friendly relations
with Genoa (then at war with Venice) and granted
her the first Ottoman capitulations. Although this
first text is lost, that of 19 Diumada I 789/9 June
1387 has survived (Latin text in Silvestre de Sacy,
Notices et extraits, xi/i, 59-61: cf. M. Belgrano,
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in Atti delta Soc. Lig., xiii, 146-9). The oldest commercial concession to a Latin state made by a Turcoman prince of Anatolia is in the peace treaty of
1348 between the Holy League (the Papacy, Venice,
the Knights of Rhodes, Cyprus) and the Aydin-oghlu
Khicjr Beg (text in Tafel and Thomas, iv, 313); but
as early as 711/1311 Rhodian merchants had been
operating in the principality of Menteshe, (Heyd, ii,
36), and a commercial agreement was later concluded.
Venetian consulates were established in the middle
years of the 8th/i4th century at Altoluogo (Ayatholuk)
and Palatia (Balat) (Heyd, i, 545). When, under
Bayezid I, these places came under Ottoman suzerainty, the Sultan confirmed these privileges and
extended them to "all places under his rule, by sea
and by land, in Anatolia and Rumelia" (text in
G. M. Thomas, Diplomatarium, iv, no. 134). From
the time when Edirne was occupied by the Ottomans
(762/1361) Venice was attempting to obtain capitulations from the Sultan (I. Bratianu, Etudes Byzantines, Paris 1938, 167). In 786/1384 she was making
diplomatic advances in order to procure permission
to import grain from Ottoman territory and to
establish a commercial settlement on Ottoman soil,
preferably at t)skiidar opposite Ghalata (Thomas,
Dipt., ii, no. 141; F. Thiriet, Rtgestes, i, 165). The
peace treaty of 822/1419 mentions an agreement
between Venice and Mefremmed I's grandfather, i.e.,
Murad I (Thomas, Dipl., no. 172). Bayezid I used
his power to permit or withhold grain exports as a
political weapon against Venice (M. Silberschmidt,
Das Orient, Problem . . ., Leipzig 1923). In the period
of civil war after the battle of Ankara, Ottoman
pretenders recognized the necessity to conciliate
Venice. Suleyman Celebi actively sought Venetian
support (lorga, Notes, i, 122), and in the peace
agreement of 806/1403 for the first time granted
important concessions to the members of the League
(Venice, Byzantium, Genoa, the Knights of Rhodes)
(text in Thomas, Dipl., ii, no. 159). Musa Celebi
confirmed these at Phanar on 13 Djumada I 8i4/
3 September 1411 (Thomas, Dipl., no. 164). There
followed the agreements of 17 Shawwal 822/6
November 1419 (Thomas, Dipl., no. 172), 15 Dhu
'1-Hidjdja 833/4 September 1430 (ibid., no. 182), and
25 Dhu 'l-Kacda 849/25 February 1446 (F. Babinger
and F. Dolger, Mehmed's II. fruhester Staatsvertrag
(1446), in Or. Chr. Per., xv/3-4 (1949), 225-58).
Mehemmed II, like his great-grandfather Bayezid
I, pursued the policy of attempting to reduce the
Italian colonists to the status of tribute-payers. Although the Ottoman-Venetian war of 867/I463-884/
1479 was a blow to Venetian commerce, trade was
not completely interrupted, and by the treaty of 4
Rabic II 884/25 June 1479 (cf. A. Bombaci, in BZ,
xlvii (1954), 298-319) and its renewal by Bayezid II
(end of Dhu 'l-Kacda 886/January 1482, original in
Archivio di Stato, Venice), Venice was permitted,
besides the privileges formerly conceded, permission
to trade with Kefe and Trabzon in the Black Sea.
In 904/1498, before embarking again on war with
Venice, the Ottomans granted a capitulation to the
King of Naples (S. N. Fisher, The foreign relations
of Turkey . . ., Urbana 1948, 61). In the OttomanVenetian treaty of 24 Ramadan 909/24 March 1503,
the concessions were further extended (Marino
Sanuto, v, 42-7; cf. Bonelli, Iltrattato . . ., 363). These
were renewed by Selim I (16 Shacban 919/17 October
1513) and Suleyman I (17 Muharram 928/17 December
1521) (Turkish originals in Archivio di Stato). It is
noteworthy that by the treaty of i Djumada II 947/2
October 1540 (L. Bonelli, // trattato . . ., 332-3;
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W. Lehmann, Der Friedensvertrag, and now (Turkish
text) T. Gokbilgin, in Belgeler, i/2, 121-8), the
commercial privileges were extended, the Arab lands
and Bosnia being included,—but Trabzon and Kefe
were excluded. The hostile relations between Venice
and the Ottomans in the years 978/1570-980/1572
facilitated the intervention of a new competitor in
the Levant-France. Until this time Venice had
enjoyed commercial predominance in the Levant, in
Istanbul, and in Egypt. (For the later Venetian capitulations see Murad III, Turkish text, Suleymaniye
Library, MS Esad Ei. 2362, 63-70; (Rabic II 1004;
December 1595) Belin, in JA, VIIe S6rie, viii, 384442; cf. Noradounghian, i, 408-9).
With the Ottoman conquest of Syria and Egypt,
the value of capitulations increased enormously.
Selim I renewed the capitulations granted by the
Mamluk sultans to Venice (see B. Moritz, Ein
Firman des Sultan Selim fur die Venetianer, in Festschrift Sachau, 422 ff.) and the consul of the Catalans
and the French (at Ghazza, in Rabic II 923/May 1517;
for the Italian and French texts of the terms as
renewed by Suleyman I, see Charriere, i, 121-9). The
suggestion that these more elaborate capitulations
were the model for the capitulations later granted
to the states of Western Europe (J. H. Mordtmann,
Die islamisch-frdnkischen Staatsvertrdge, in Zeitschrift
fur Politik, xi (1918) is an exaggeration: the Ottomans
seem rather to have followed the practice of the
Anatolian emirates.
The capitulation granted to the joint CatalanFrench consul in Egypt was not in fact an instrument
between states. In 943/1536, however, the King of
France, seeking the profit from the close relations he
had established with the Sultan, attempted to obtain
a direct capitulation for France. The traite which his
ambassador J. de la Forest drew up in discussions
with Ibrahim Pasha (see Charriere, i, 285, introduction) was not confirmed by Suleyman (cf. Charriere, i, 293-4, art. 17)—and soon afterwards Ibrahim
was executed (22 Ramadan 942/15 March 1536).
This draft, as finally drawn up by de la Forest,
bears the form of a treaty concluded between two
equal parties: this is the sole example of such a
"treaty" among the "capitulations" (all the others of
which were granted as unilaterally conceded 'ahdndmes), and has given rise to very varying interpretations by modern scholars (Belin, 59; M. Khadduri, War and peace . . ., 273; I. Soysal, in TD, iii/
5-6, 78; H. J. Liebesney, 317). That the document
remained only a draft is clear from Rincon's letters
sent from Istanbul (Charriere, i, 389, 396-7, 413-4);
its text was discovered only in 1777 by the Comte
de Saint-Priest in the papers of d'Aramon (see G.
Zeller, Une legende qui dure . . ., in Revue d'hist. mod.
et contemporaine, ii (1955), 127-32; and (in answer),
M. E., Les capitulations de 1535 ne sont pas une
legende, in Annales E.S.C., xix (1964)).
(2) Period of the predominance of the states of
Western Europe (977/1569-1188/1774).
The first authentic Ottoman-French capitulations
are those of 7 Djumada I 977/18 October 1569. Those
attributed to the reign of Suleyman (Belin, 89) must
be that sultan's renewal of the Mamluk capitulations,
which had been extended to embrace the whole Ottoman Empire (Charriere, i, 123). A new capitulation
in 977/1569 became necessary through the accession
of Selim II and the imposition in Egypt of a measure
which destroyed French commerce (see Safvet, in
TOEM, iii, 993, and the introduction to the capitulations). The King sent Claude du Bourg to Istanbul
to regulate this affair (Charriere, iii, 64, note i;
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Mission diplomatique de Claude du Bourg, in Revue
d'Hist. Dipl., 1895), and he, without difficulty, obtained the cahdndme (Turkish text in British Museum,
MS Or. 9053, ff. 252-5; French text in Testa, i,
91-6), which the ambassador Noailles in 1572 called
"le plus ample et avantageux trait6 qui jamais fut
tir6 du Levant" (Testa, i, in). Since the Ottomans
were in that year making preparations to attack
Cyprus (in Vene ian occupation), they were anxious
for good relations with France. The capitulation was
drawn up on the basis of the Venetian capitulations
(cf. art. 16, and Charriere, iii, 91, note i). The
additional last article (17) incurred, according to Du
Bourg (Charriere, ibid.), the protests of the Shaykh
al-Islam and the jealousy of Venice. As a result of
these concessions, French commerce in the Levant
rapidly expanded, overtaking that of Venice and encouraging the merchants of several other European
states to sail under the French flag in order to have
a share in this prosperity. According to the capitulations of 989/1581, these foreign merchants were the
English, Portuguese, Spaniards, Catalans, Sicilians,
Anconans and Ragusans. At this period the Sultan
recognized as capitulatary states only France, Venice
and Poland (Turkish text of the Polish capitulations
of 20 Shacban 960/1 August 1553 published by T.
Gokbilgin, in Belgeler, i/2 (1963), 128-30). As France
began to fall under Spanish influence (981/1573),
Ottoman suspicions of her were aroused, and in
^83/1575, before the new sultan Murad III had renewed the French capitulations, the English merchants
began to apply for capitulations for themselves
{Wood, 7; the privilege granted to Jenkinson in g6o/
1553 (Hakluyt, v, 109) was never put into effect).
Since the middle of the century, English merchants
had been attempting to establish a trade route via
Moscow, the Caucasus and Hormuz. This project being
defeated by the Ottoman occupation of Adharbaydjan
{986/1578), they turned their attention once more to
the Levant (W. Foster, England's quest of Eastern
trade, London 1933, 21-71). Two enterprising London
merchants, Osborne and Staper, sent their agent
William Harborne to Istanbul, with a letter from
Queen Elizabeth to the Sultan. Harborne acquired an
idj_dzet-i humayun restricted to these three principals
and permitting them to trade in Istanbul (Mutiarram
988/February-March 1580, text publ. by I. H. Uzuncarsili, in Belleten: xlii/5i (1950), 615, doc. 2). In
his reply to the Queen (loc. cit., doc. i), Murad III
conceded amdn to the English merchants so long as
*'friendship and good faith" was maintained. This
rapprochement between the sovereigns was prompted
by political calculations directed against Spain (CSP,
Venice, viii, Preface, pp. XXXIX-XLVI); economically too, the Ottoman authorities were attracted by
the opportunity of buying English cloth more cheaply
and acquiring raw materials like tin and steel which
were required for making arms. By a letter of 4
Ramadan 987/25 October 1579, Elizabeth had asked
that the trading concessions be extended to all her
subjects (Eng. tr. from Latin, in Kurat, Turk-Ingiliz,
181) and since some statesmen in Istanbul were at
that time pressing the importance of English friendship against Spain (Kurat, in Koprulu armagant, 30815), a full cahdndme, based on the French capitulations
(see art. 19), was granted (Rabic II 988/May 1580;
the Turkish text published by Kurat, Turk-Ingiliz,
182-6, contains errors, and should be controlled by
the text published by Uzuncar^ih (Belleten, 617-9),
by the text in British Museum MS Or. 9053, ff. 24850, and by the texts of later capitulations. The
English text is dated June 1580, see Hakluyt, v,

178-83; cf. P. Wittek, in Bull, of the Inst. of Historical Research, xix/57 (1942), 121-39).
M. de Germigny managed however to procure the
insertion into the renewed French capitulations of
the clause that English merchants should, as before,
sail under the French flag. Nevertheless Harborne,
in the teeth of French and Venetian intrigue, obtained
a new Cahdndme (Rabic II 992/May 1583), and the
Sultan sent the Queen a letter of confirmation (later
in the same month, Kurat, Turk-Ingiliz, 187, doc. V).
Thus began a long commercial struggle between
France and England in the Levant (Testa, i, 151-71;
A. Horniker, William Harborne and the beginning
of Anglo-Turkish diplomatic and commercial relations, in /. Mod. Hist., xviii (1946)). France finally
recognized the new state of affairs (capitulations of
1012/1604, art. 4), but there were more collisions
because the Dutch preferred to sail under the English
flag in their trade in the Levant. In the upshot, the
Ottoman government granted the Dutch separate
capitulations (7 Djumada I 1021/6 July 1612; text in
Dumont, Corps diplomatique, v/2, 205; see A. Ernstberger, Europas Widerstand gegen Hollands erste
Gesandtschaft bei der Pforte (1612), Munich 1956).
As late as 1062/1652, however, France obtained the
Forte's support for her claim that the merchants
of every Christian nation which had no ambassador
of its own in Istanbul must trade under her flag
(Istanbul, Basvekalet Ar§ivi, DHY, Francalu defterleri no. 26). In about 980/1572 Ragusa, claiming
to be the tributary (kharddj_-guzdr) of the Sultan,
shook off French protection (Testa, i, 101). The
French succeeded for a long time in hindering the
settlement of an English merchant-colony in Egypt
(R. Fedden, Notes on the British consulate in Egypt,
in BIE, xxvii (1946), 1-21). By a firman of Diumada
I io54/July 1644, the Sultan forbade the English
consul in Egypt to exact consular dues from Genoese
and Sicilian merchants (Basvekalet Arsivi, DHY,
Francalu no. 26). But in the years between IO3O/
1620 and 1094/1683, the English managed to make
themselves generally supreme in the Levant. Countries of the ddr al-harb preferred to have recourse to
English protection, as being surer and less expensive.
The Ottoman government, ignoring French protests,
finally permitted fyarbis to sail under the protection
of whichever power they wished.
As a result of the fierce competition between the
European states, a "most favoured nation" clause
began at this period to figure in capitulations (e.g.,
the English capitulation of 1580, art. 19). Other new
clauses too which the Western states caused to be
inserted in their capitulations are a reflexion of the
contemporary situation and pressures. In the new
English capitulations obtained by Lello in 1010/1601
(Turkish text in Feridun, Munsha'dt, ii, 381-5) 17
new clauses appear (see Sanderson, Travels, London
1931, 282-7): the "most favoured nation" status of
England is confirmed; the Dutch are put under the
English flag (a defeat for the French); gold and silver
currency are exempted from customs dues and
permitted to circulate freely. This last clause is
connected with the trade in silver currency, which
was then an important economic question (see H.
Inalcik, in Belleten, xv/6o (1951), 656-61). Another
important clause was that subjecting the English to
a customs due of only 3% ad valorem on goods they
brought in from Venice and other places: this encouraged other nations, subject to a 5% rate, to
ship their exports under the English flag. In a later
renewal, a clause was inserted to combat the misuse
of bills of exchange (Noradounghian, i, 165, art. 58).
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In Djumada II io86/September 1675, during the
embassy of John Finch, a new capitulation was
drawn up embracing all the earlier privileges and
the khatt-i sherlfs granted over the years (G. F.
Abbott, Under the Turk . . ., London 1920). The
chief articles then added (Noradounghian, i, 167-8,
arts. 72-5) concerned the prohibition of excessive
dues on woollens and silk—these being the principal
export wares of the English merchants at Smyrna,
so that the dues were causing disputes. Finch
attempted at the same time, but in vain, to procure
for his King the title Padishah, which the French
King had enjoyed since 1014/1603 (Feridun, ii,
400). Finch's capitulation aroused the jealousy of
the French and the Venetians (Abbott, 147).
The French capitulations and their effectiveness
varied in the nth/i7th century with changes in
Ottoman-French political relations. The renewals
under Mehemmed III (1005/1597; text in P. de
Rausas) and Ahmed I (1012/1604; text in Testa, i,
141-51; Noradounghian, i, 93-102; Turkish text in
Feridun, ii, 400-4) fell in a period of warm relations,
so that the French were able to obtain some important new articles (F. S. de Breves, Relation . . .,
Paris 1630; analysis of the articles in Belin, 84-9;
J. de Gontaut-Biron, Ambassade en Turquie . . .,
1605-1610, 2 vols., Paris 1888-9). In. the former, the
most important clauses provided for all "nations"
except the Venetians and English to sail under the
French flag; for the export of grain; for freedom
of trade in silver coin (for a ferman on this subject,
see Basvekalet Arsivi, Fekete tasnifi no. 2396); for
guarantees against Barbary corsairs (arts, i, 4, 8).
The latter conceded French protection of Christian
pilgrims to Jerusalem and of monks dwelling there
(arts. 4, 5)—clauses which laid the foundation for
the later French claims to protect all Catholics and
Catholic missionaries in the Ottoman Empire. In
1028/1619, the attempt of the Comte de Cesy to
renew the capitulations failed (Tongas, 20), and
henceforward the influence of the French at the
Porte and in the markets of the Levant began to
decline (Masson, i, 124-30; Tongas, 139-215). The
Porte granted a separate capitulation to Genoa,
hitherto under the French flag, and reduced their
custom dues to 3% (1076/1665; Chardin, Voyages, i,
Amsterdam 1711, 6-17; It. text in Noradounghian,
i, 124-32). In the period when the Kopriiliis were in
power, political relations with France were for a time
suspended, and French trade fell to a tenth of what
it had been in 1029/1620 (Masson, i, XXXI; Tongas,
5-65). Finally, as part of Colbert's efforts to revive
the Levant trade, the French managed to renew
their- capitulations in 1084/1673, with important
new clauses (Turkish text in Mucdheddt medjmtfasl,
i, 4-14; Fr. text in Noradoughian, i, 136-45; a letter
of Mebemmed IV relating to the cahdndme in Testa,
ii, 169; for the negotiations, see A. Vandal, Les
voyages du Marquis de Nointel, 1670-1680, Paris 1900,
99-112). The most important new clauses conceded
reduction of customs dues to 3%, "most favoured
nation" treatment, and the French right to protect
Jesuit and Capucin missionaries at the Porte.
From 1094/1683 onwards, when the Ottoman
Empire in Europe was beset by dangers and the
Porte needed diplomatic support from Western
powers, the institution of the capitulations entered
a new stage. Henceforward, new privileges were
granted as an unveiled gesture of reciprocity for
political assistance. By a khatt-i sherif of 1101-1690,
the French won the reduction of customs dues in
Egypt from 10% to 3%, and the return to the
Encyclopaedia of Islam, III
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Catholics of various sacred sites in Jerusalem (Paris,
Hist, de Marseille, 89-90). When France made peace
with the Habsburgs in 1109/1697, the Porte turned
to England: the English were granted the monopoly
of the carrying trade by sea between Egypt and
Istanbul, and an English consulate was opened in
Egypt (Fedden, op. cit., 13-14). A rapprochement
with France between 1128/1716 and 1153/1740
changed the picture again: the Marquis de Villeneuve,
who acted as intermediary in the negotiations leading
to the Treaty of Belgrade (1152/1739) and brought
his sovereign's guarantee of it (see A. Vandal, Une
ambassade francaise en Orient sous Louis XV . . .,
Paris 1887), obtained the most extensive privileges
yet conceded (1153/1740; Turkish text in Mu*dheddt
medimu^dsl, i, 14-35; Fr- text in Testa, i, 186-210;
Noradounghian, i, 277-300). The Sultan even confirmed these capitulations on behalf of his successors
(cf. the Prussian capitulations of 1174/1761 in
Mucdheddt medimu'asl, i, 90). The Ottoman government thus sacrificed the valuable bargaining counter
that new capitulations had to be negotiated at the
beginning of every new reign. The new clauses
contained nothing of great substance. In the following
years the French held an unchallenged position in
Levant trade and in transportation between Ottoman
ports (see R. Paris, 93-109). Each state of Europe
which was enjoying any degree of economic development was now forming a Levant Company and
attempting to obtain capitulations from the Porte.
The Ottomans responded, following a policy of
weakening the privileged position held by France,
England and Holland (Sweden: 1149/1737, text in
Noradounghian, i, 239, Turkish text in Mucdheddt
Medimu'asl, i, 146; the Kingdom of the Two Sicilies:
1153/1740, text in Noradounghian, i, 270; Denmark:
1170/1756, Fr. text in Noradounghian, i, 308,
Turkish text in Mucdheddt medjmu^asl, i, 52;
Prussia: 1174/1761, Fr. text in Noradounghian, i,
315, Turkish text in Mucdheddt medimu'asl, i, 83;
Spain: 1197/1783, Turkish text in Djewdet, Ta*rikh*,
ii, 338-43 and Mu'dheddt medimu'asl, i, 212, Fr. text
in Noradounghian, i, 344). In granting these capitulations the Porte was swayed chiefly by the political
aim of acquiring friends in Europe (see especially the
account of the Spanish negotiations in DJewdet, ii,
184-203).
The new stage had been fully entered when the
supremacy of the Western nations in the Levant was
threatened by the reluctant concession, under pressure, of capitulations to the Habsburgs and to Russia
—to the Ottoman Empire's two powerful enemies.
(3) The capitulations as an instrument of European
imperialism.
As early as the middle of the gth/isth century,
German merchants from Augsburg and Nurenberg
had been active, under Venetian protection, in
Instanbul (see H. Kellenbenz, Handelsverbindung
zwischen Mitteleuropa und Istanbul, in Studi Veneziani,
ix, 193-9). Customs documents also attest the import
of cloth overland from Breslau into Ottoman Hungary
(L. Fekete and Gy. Kaldy-Nagy, Rechnungsbucher
turkischer Finanzstellen in Buda (Offen), Budapest
1962, 730). By the truce conceded to the Emperor
Charles V and Ferdinand in 954/1547, merchants
were permitted to travel back and forth enjoying
emn u amdn (Feridun, ii, 340 and 341). At the
renewal of the Treaty of Zsitva-torok in 1025/1616
(Feridun, ii, 324; Mu'dheddt medimu'asl, 75, arts.
9-10; Latin text in Noradounghian, i, 113-8), merchants owing allegiance to' the Emperor, Austria,
Spain and Flanders were permitted to travel and
75
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trade, with a customs rate of 3%; furthermore, Jesuit
priests were allowed to reside in Ottoman domains
and maintain churches (art. 7). In 1078/1667 Austria
sought to take an active part in Levant trade by
founding a trading company (H. Hassinger, Die erste
Wiener Handelskompanie, 1667-1683, in Viertelj. fur
Soz. und Wirtschaftsgeschichte, xxxv/i (1942), 53).
In the upshot, hostility between the two empires
prevented these commercial privileges from being
effectively exploited. Although by the Treaty of
Carlowitz of 1111/1699 ( art - *4) the Ottomans agreed
to extend the capitulations granted to other European
nations to the nations subject to the Habsburg
Emperor, the latter obtained full capitulations only
after the Treaty of Passarowitz (1130/1718: Fr. text
in Noradounghian, i, 220-7; Turkish text in Mu^dheddt
med[mu'asi, iii, 112-20). By these, ships were allowed
to navigate freely on the Danube—but not to enter
the Black Sea (art. 20); the Emperor could establish
a consulate wherever another state had a consulate
and wherever else he thought fit; Austrian and
Persian merchants were permitted to trade via the
Danube and the Black Sea, subject to a customs rate
of 5%. It is noteworthy that no oath figures in these
capitulations. Trade with Germany expanded, via
the Danube, but mainly via Trieste and Venice
(H. Grenville, Observations, ed. A. S. Ehrenkreutz,
Ann Arbor 1965, 54). These capitulations were
renewed in 1160/1747 (Turkish text in Mu'dheddt
med^mu^asl, iii, 135-42), the Emperor obtaining the
concession that merchants from the Grand Duchy of
Tuscany, Hamburg and Liibeck should travel under
his flag (as had Genoese merchants since 1137/1725).
Rivalry with Russia prompted Austria to exact new
clauses and a sened guaranteeing that they would be
honoured (1198/1784, Fr. text in Noradounghian, i,
379-82, Turkish text in Mucdheddt medimu'asi, iii,
152-5); these clauses included the right to establish
consulates in Wallachia and Moldavia, the same right
of navigation by sea (including the Black Sea) and by
the great rivers as Russia enjoyed, and the acknowledgement that an Austrian passport alone was a
sufficient authority for a traveller.
In the gth/15th century Russian merchants were
trading at Azak (Azov) and Kefe, and by the end of
the century their presence is recorded in Bursa (in
903/1497, Ivan III sent his ambassador Pleshceyev
to Istanbul, to seek facilities for them). They travelled as individuals, either with a personal idhn-i
humdyun or by isti*mdn from Muslim merchants (for
an example, see F. Dalsar, Bursa'da ipekfilik, Istanbul 1960, p. 191). After the Czar's occupation
of Kazan (959/1552), the great market for furs,
commercial relations expanded, the Sultan sending
merchants attached to the Palace to Moscow to buy
furs (see, e.g., Dalsar, 192-3), and the Czar's merchants
coming to Bursa, with individual permits, to buy
silkstuffs. In the Treaty of Istanbul of 1112/1700 the
question of trade privileges was left for later discussion (art. 10), but a special article (12) permitted
Russian monks to make the pilgrimage to Jerusalem.
Article 9 of the Treaty of Belgrade (1152/1739)
permitted freedom of trade to merchants of both
parties, but with the proviso that goods should be
carried in the Black Sea only in Turkish vessels. By
the Treaty of Kiicuk Kaynardja ([q.v.], 1188/1774),
the Porte conceded to Russia, as it had to Western
nations, freedom of navigation in Ottoman waters,
explicitly including the Black Sea, the Straits and
the Danube. Russian merchants coming by sea or
land were to receive "most favoured nation" rights,
all the terms of the English and French capitulations

were granted to Russia, and the Czar was permitted
to set up consulates and vice-consulates wherever
he wished. Other clauses granted further privileges
with regard to criminals (art. 6), diplomatic immunities of ambassadors and dragomans (arts. 5 and 9),
and the protection of Christians (arts. 7, 8 and 14);
and finally, the Czar was granted the title Padishah
(art. 13). Since all these privileges were embodied
in a reciprocal and bilateral "treaty" (in the modern
sense), they differed both in form and in legal character from the cahdndmes unilaterally granted by the
Porte to France and England—and indeed when
five years later the Porte attempted to restrain ships
carrying to Russia provisions required for supplying
Istanbul, Russia regarded this as a "violation of the
treaty" (nakd-i lahd: Djewdet, ii, 135). The establishment of Russian consuls in such sensitive areas as
Wallachia, Moldavia and Sinop led to tension (Diewdet, ii, 144; iii, 125-7). The Porte indeed still evidently
regarded capitulations as concessions freely granted
to the subjects of friendly powers—but Russia now
began to put on the pressure: in the explanatory
convention of Aynali Kavak (1193/1779: Turkish
text in Mu^dheddt medimu'asi, iii, 275-84; Fr. text
in Noradounghian, i, 338) the construction of Article
II of the Treaty of Kiiciik Kaynardja was reviewed,
and it was repeated (art. 6) that it was a mutual
engagement which could not be unilaterally denounced. Finally, on occupying the Crimea, Russia
forced the Porte to recognize the annexation and to
grant a full capitulation of 81 clauses "on the basis
of the capitulations granted to the French and the
English" (1197/1783: Turkish text in Mu'dheddt
med/imu^asi, iii, 285-319; French text in Noradounghian, i, 371-3). In the preamble and the conclusion it was stated that this 'ahdndme was a pact
supplementary to the Treaty of Kiiciik Kaynardja.
This instrument was to lend a new character to
the Forte's capitulatory agreements with Western
powers: in particular, they reacted to the opening
of the Black Sea to Russian ships, and at first, hoping
to expand her trade, Russia encouraged them (Wood,
180-1). Since the ioth/i6th century the English
(Wood, 49; Grenville, 49-54) and the French
(Masson, ii, 637-55; R. Paris, 455) had repeatedly
—but in vain—attempted to obtain entry into the
Black Sea; when Russia was now granted this right,
they asked the same concession for themselves, on
the basis of the "most favoured nation" clause in
their capitulations. But this was not granted immediately; the English obtained it in a "note" of I2I4/
1799 (text in Noradounghian, ii, 35-6) and France
by art. 2 of the Treaty of Paris (1217/1802: text in
Mu^dheddt med^mu^asl, 36; for the negotiations, see
I. Soysal, Fransiz Ihtildli ve Turk-Fransiz miinasebetleri, 1789-1802, Ankara 1964, 315-37); the same
right was later granted to other powers (Sardinia,
Denmark, Spain, the Two Sicilies, Tuscany; see
Noradounghian, ii, 102, 137, 140, 219).
(4) Abuse of the Capitulations and attempts to
abolish them.
Until the end of the I2th/i8th century the Ottoman
state in its dealings with the mercantilist nations of
Europe continued to adhere to its traditional attitude
in commercial matters and granted generous p' ivileges, based on the concept of amdn, without considering the dangerous results which might ensue. In
about 1771 Porter considered (Observations, 357-464)
that it was hardly possible to ask for more to be
conceded. An expert on the Levant trade recognized
(Masson, i, 473) that the Ottoman state afforded
"toute la securit6 et toutes les facility's necessaires";
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he observed also that the Europeans abused these
privileges in the most outrageous ways. The growing
exploitation had, in the last years of the century,
brought the Ottoman Empire to a position of
political and economic subordination to Western
Europe, so that the French ambassador ChoiseulGouffier could in 1788 call the Ottoman Empire
"une des plus riches colonies de la France" (Masson,
ii, 279). Before the i8th century, these privileges
presented no great threat to the Ottoman state and
its economy, the Ottoman government still being
powerful enough to prevent abuses; but now the
European states used pressure and threats towards
the weakened Ottoman state in order to maintain
and extend the concessions, and managed to obstruct
the correction of abuses.
The abuse which really undermined the Empire
was the extension of capitulatory rights to dhimmi
subjects of the Porte. The musta^min from a fyarbi
land enjoyed greater privileges than an Ottoman subject ; and some dhimmis hit on the method of winning
these privileges for themselves, namely, to obtain
from the Porte, through the bribing of foreign ambassadors and consuls, patents of appointment (berats) as dragomans. By the capitulations, ambassadors and consuls had the right to employ a stipulated
number of dragomans, and by the berdt granted to
such a dragoman (for specimens, see Basvekalet
Arsivi, DRY Ecnebi defterleri; London, Public
Record Office, SP 105/334) the Sultan exempted both
the bearer and his sons and servants from poll-tax
(diizya) and the other taxes to which the ra^dyd were
liable. In the nth/i7th century, the Western nations
obtained also various diplomatic immunities for their
dragomans (see, e.g., art. 45 of the English capitulation of 1086/1675: Mu^dheddt med/imu^asl, i, 251;
Noradounghian, i, 157). Ambassadors and consuls
began—for a consideration—to procure such berdts
for dhimmis who had no pretensions at all to be
dragomans, and so to make quite large sums. These
berdtlis [q.v.], or "barataires" and their servants
(" sous-bar ataires"), who enjoyed the same privileges,
had the same financial and juridical advantages as
the musta*mins, and paid the same lower customs
duties. In 1208/1793, in Aleppo alone, some 1500
dhimmi merchants held dragomans' berdts—only
six of whom, when a check was made, proved to be
genuine interpreters (Kisbi ta*rikhi, apud Djewdet,
vi, 130. For the check carried out in Salonica in
1178/1764, see Svoronos, 152; for further checks in
1200/1786 and 1221/1806, see Djewdet, iii, 130, 270,
viii, 107).
This was not the only abuse. A capitulary power
had also the right to extend the privileges arising
from the capitulations to "protected persons" who
were not its own nationals, so that an Ottoman subject needed only to obtain a patente from a compliant
ambassador or consul to enjoy the privileges accorded
by capitulation to foreigners. In about 1223/1808 the
Russians had enrolled 120,000 Greeks as "protected
persons" (for the "barataires" and "protege's" see
especially F. Rey, La protection diplomatique et
consulaire dans les Echelles du Levant et de Barbarie,
Paris 1899). During the reign of Selim III Ottoman
statesmen united in a general reaction against the
capitulations, and various measures were taken
to rescue Ottoman subjects from the wwprivileged
status to which they had fallen. Thus by a berdt
granted in 1207/1792, a dhimmi merchant and his
two assistants who traded with Europe were granted
"all the privileges and exemptions enjoyed by the
dragoman of a muste*min and his servants" (see CO.
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Nuri, Medielle-i umur-i belediyye, i, 675-8). Such
merchants were called "Avrupd tudididrl." Shortly
afterwards some Muslim merchants trading with
Persia and India were, by berdt, granted the same
privileges (op. cit. 681-5), and called "Khavriwe
tudididrl". Their affairs were regulated by a special
administrative system and a special court.
The a*ydn, local despots who at this period were
rising to power in various provinces of the Empire (in
Palestine, Shaykh Zahir and later Djazzar Ahmad
Pasha; in Egypt, Me^med CAH; in Rumeli, Tepedelenli cAli Pasha [qq.v.]),-viith an eye on the benefits
for their own treasuries, struggled effectively against
the evil effects arising from the abuse of the capitulations by such measures as forbidding the export
of certain goods, imposing monopolies and,farming
the sale of monopoly wares, fixing the prices of
wares for export and abolishing the rights of navigation enjoyed by musta*mins. The central government too began increasingly to use the devices of
monopoly (yed-i wdfrid) and iltizdm [q.v.] of export
goods in order to increase revenue. This was an
old principle, entirely within the competence of the
government. Again, the internal customs duties and
other dues levied on internal commerce were matters
outside the purview of the capitulations. Nevertheless, in about 1830 the Western powers, and principally England, in the new circumstances created by the
Industrial Revolution, were feeling the need that the
markets of the Levant should become still more accessible, secure and stable. By exploiting a political
crisis England succeeded in this aim through the
Convention of Balta Liman of 1254/1838 (text: Great
Britain, Parliamentary Papers, 1830, 291-95; Noradounghian, ii, 249 and note at p. 254; V. J. Puryear,
International economics and diplomacy in the Near
East*, 1969, 117-26). This commercial treaty not
only confirmed for ever all existing capitulary privileges (art. i) but imposed customs duties ad valorem
of 3% on imports and 9% on exports (art. 4). This
9% duty represented a rate imposed as compensation
for the various duties collected on internal trade,
and thus closed one of the loopholes through which
the Ottoman government could exercise its freedom
in customs' policy. Furthermore, the English obtained the abolition of the old limitations on their
freedom of movement within the Empire (the need
for safe-conducts and travelling-passes, etc.) and
of the monopolies: in internal trade they were to
enjoy the status of the "most favoured" Ottoman
subjects, and could both export and also sell freely
within the Empire the goods which they bought. This
agreement was followed by others concluded with the
other capitulary nations (Noradounghian, ii). These
changes made the Ottoman Empire an entirely open
market just at the time when European mechanised
industry was seeking outlets for its products. In the
next ten years, local industry collapsed (0. C. Sarc,
Ottoman industrial policy, in Ch. Issawi (ed.), The
economic history of the Middle East, London and
Chicago 1966, 46-60).
One of the basic causes of the Crimean War was
Russia's claim, based on a distortion of an old capitulation privilege, to extend her protection over all
Orthodox Christian subjects of the Ottoman Empire.
To counter this, cAli Pasha maintained at the Paris
peace congress (1856) that since the Ottoman Empire
had now joined the European comity of nations, it
should be treated according to the rights of nations
recognized among them—and hence the capitulations
(cuhud-i ^atifya) should be abolished. It was agreed
that the question should be examined at a separate
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conference, to be convened in Istanbul (L.-J.-D. | in Aristarchi, iv, 15-19) and a Protocol (mazbata)
Feraud-Giraud, De la juridiction francaise dans les
on the investigation of foreign criminals (1867); but
£chelles du Levant et de Barbaric, Paris 1866, ii, 54-8).
the powers would permit no modifications on the
This news was taken very seriously in Istanbul
points of internal taxes, the presence of dragomans
3
(A. Fu ad, Ridj.al-1 miihimme-i siydsiyye, Istanbul
in the courts, and the opening of mission schools
1928, 70), but the powers never met: in 1861 and
without the permission of the Sultan, etc.
1862, when the commercial treaties were renewed
The other powers were gravely offended when,
(Noradounghian, ii, 130-91), the capitulations were
during the negotiations for the renewal of the comre-affirmed in their entirety, and a few modifications
mercial agreements in 1890, Germany agreed to the
were made only in customs rates [see MAKS]. The
abolition of the capitulations,—but she had made this
statesmen of the Tanzimat generation now believed
subject to the agreement of the other powers. The
firmly that the first and essential step in the recovery
capitulations were now weighing even more heavily
of the Empire was to win freedom from the capituon the Ottoman Empire because the European powers
lations. With this aim in view, while taking fundawere extending their fields of activity and extending
mental measures of reform in the Westernization and
their capitulary privileges into them, so that the
secularization of the administration and the legal
Empire now had no better than a semi-colonial status.
system, they also sought methods of suppressing at
Banks, railways, mines, gas and electricity, port
least the worst abuses of the capitulations. By a
installations, ports and telephones—indeed all the
firman of 1284/1867 (text in Testa, vii, 745-7; Arisimportant public services—were now in the hands
tarchi, i, 19-21; Turkish text in Dustur, i, 230),
of privileged European companies (see N. Verney
while foreigners were granted the right to own propand G. Dambmann, Les puissances etrangeres dans
erty, it was also decreed that they should be subject
le Levant, Paris 1900; C. Morawitz, Les finances
to the same conditions as Ottoman subjects, pay the
de la Turquie, Paris 1902). Behind this abuse of
same taxes, and be answerable to Ottoman courts
the capitulations and the activities of missionary soof law. The French ambassador commented that this
cieties lay the threat of the political and military
new privilege "ensured to European capital the right
pressure which an imperialist state could bring to
to develop unlimited mineral, agricultural and forbear. Public opinion in Turkey, at last awake to the
estry riches of the Ottoman Empire" (La Turquie
dangers, was now violently hostile to the capitulations.
(newspaper), issue of 12 September 1868). The powers
From 1908 onwards, every government placed their
complained that the old exemptions bestowed by the
abolition at the top of its programme (C. Bilsel,
capitulations were not included, but finally accepted
Lozan, i, Istanbul 1933, 63). In two memoranda which
these terms (text in Testa, vii, 730-3; for Ziya
he delivered to the British government in May 1913,
Pasha's objections to this new privilege, see Tanzithe Grand Vizier Hakki Pasha proposed some urgent
mat, i, Ankara 1940, 835-6). At the end of the documodifications, such as the raising of customs' duties
ment the Porte expressly stated that it reserved
to 15%, the abolition of foreign post-offices, the
the right to alter the cuhud-i catifya, i.e., the capiimposition of a profits tax on foreigners, and the
c
tulations. Ali Pasha at one point (1867) considered
setting up of a commission of lawyers to carry through
adopting the French civil code in order to do away
the complete abolition of the capitulations. Great
once and for all with the objections of the European
Britain claimed that for these the agreement of all
powers (R. Davison, Reform in the Ottoman Empire,
the powers would be necessary and that the commerPrinceton 1963, 252). Right down to the Republican
cial and financial regulations concerned not the capitperiod the desire to abolish the capitulations was the
ulations but the recently concluded commercial
principal motive for various radical reforms and, in
treaties (British documents on the origins of the War,
particular, efforts at secularization.
x/2, docs. 64, 80, 95, 97). With the outbreak of the
c
By his law on Ottoman nationality of 1869, Ali
First World War the Ottoman government took up
Pasha hoped to put an end to one of the gravest
the abolition of the capitulations with the British,
abuses of the capitulations (Turkish text: Dustur, i,
French and Russian governments as a principal mat16-18; French text: Testa, vii, 526-7), by enacting
ter determining her attitude towards maintaining
that a purported change of nationality was void withneutrality—but the Allies would make no clear
out the approval of the Ottoman government. This
promise (Y. H. Bayur, Turk Inkilabi tarihi, iii/i,
provision too the powers were obliged to accept. A
Ankara 1957, 156-62). Thereupon, by a firman of
little later, in a memorandum circularized to the
17 Shawwal 1332/8 September 1914, the Sultan
powers (Testa, vii, 548-54), cAli Pasha, while recogproclaimed the abolition of "all the existent foreign
nizing that the capitulations bore the character of a
privileges known as financial, economic, juridical
"traite", drew to their attention the principal points
and administrative capitulations, so that foreign
which were abused, maintaining that these abuses
nationals resident in the Ottoman Empire would be
were contrary not only to the "law of nations" but
treated in the framework of the general law of
indeed to the terms of the capitulations themselves,
nations" (Bayur, op. cit., iii/i, 162; text of the note
and that the Ottoman government was obliged to see
to the Powers: Bilsel, op. cit., 65-7). Immediately
them rectified. The principal abuses were: the status
thereafter there was promulgated the "Code of
of the "protected persons"; exemption from the taxes
Regulations concerning the separation of sherH courts
owed by Ottoman subjects; the extraterritorial status
and nizdml courts". The capitulary states protested,
of consuls; the difficulty in prosecuting foreign crimdenouncing this action as a unilateral and arbitrary
inals; the fact that foreigners were not answerable
abrogation of treaty rights. By the Treaty of Sevres
to Ottoman law and civil courts, which their own
the capitulations were restored without modification
governments did not recognize; the interference of
and their privileges were extended to the other
consular courts in the affairs of Ottoman courts; the
victorious allies; but by the Treaty of Lausanne
dragoman's claim to take part in the Ottoman judge's
(24 July 1923) the allies were obliged to accept
decision (see J. de Testa, Observations sur le mimoire
their complete abolition.
de la Sublime Porte relatif aux capitulations, Istanbul
Bibliography. I. Archive material: The most
1869). This memorandum had followed a Code
important Ottoman source is the series of 106
of Regulations (nizdmndme) on Consuls (1863: text
Ecnebi Defterleri in the series Divan-i Humayun
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Defterleri, containing copies of documents relating
to the capitulations with European states for the
nth/i7th century and after; from 1111/1699 the
Name-i Humayun defterleri contain copies of
^ahdndmes; for the igth century, important
material is to be found in the series Mukavelename
defterleri, Imtiyaz defterleri, Mukteza defterleri,
Izn-i sefine defterleri, Kilise defterleri, §ehbender
defterleri and Gumriik defterleri. European archivecollections also contain original Ottoman documents on the subject, particularly the Archivio di
Stato, Venice, for which see A. Bombaci, La
collezione di documenti turchi dell' Archivio di Stato
di Venezia, in RSO, xxiv (1949), 95-107; for the
British archives, see A. N. Kurat, Ingiliz devlet
arsivinde ve Kiitiiphanelerinde Turkiye tarihine ait
bazi malzemeye dair, in AVDTCFD, vii (1949),
the important series being PRO SP 105/216 and
IO5/334- The very extensive material in Western
languages in the French archives has been used
by P. Mason, A. Vandal, Ch.-Roux, E. Charriere,
G. Tongas, V. Svoronos and R. Paris. Documents
in English have been used by A. C. Wood, A
history of the Levant Company, repr. 1964, see
pp. IX-XII.
II. Printed texts of capitulations and related
documents: G. L. F. Tafel and G. M. Thomas,
Urkunden zur dlteren Handels- und Staatsgeschichte
der Republik Venedig . . ., i-iii (= Fontes Rerum
Austricarum, 2nd series, xii-xiv); G. M. Thomas,
Diplomatarium Veneto-Levantinum, 2 vols., Venice
1880-9; G. Masi, Statuti delle colonie fiorentine
all'estero (secc. xv-xvi), Milan 1941; I. T. Belgrano,
Documenti rignardanti la colonia genovese di Pera,
Genoa 1888; G. Miiller, Documenti sulle relazioni
delle cittd toscane coir oriente cristiano e coi Turchi
fino all' anno 1531, repr. Rome 1966; Treaties
between Turkey and foreign powers, 1535-1855,
London (Foreign Office) 1855; I. de Testa, Recueil
des traites de la Porte Ottomane avec les puissances
etranger es, 8 vols., Paris 1865-96, continued (vols.
ix-x) by A. de Testa and L. de Testa, Paris 18981901; G. Noradounghian, Recueil d'actes internationaux de I'Empire ottoman, 4 vols., Paris 18971903; Mu'dheddt medimu^asi, 5 vols., Istanbul
1294-8; E. Charriere, Negociations de la France
dans le Levant, 4 vols., Paris 1848-60.
Memoirs and studies: Ch. Schefer (ed.), De
Bonnac, Memoire historique sur I'ambassade de
France a Constantinople, Paris 1894; De SaintPriest, Memoire et journal sur I'ambassade de
Turquie et le commerce des Francais dans le Levant,
Paris 1877; J. de Gontaut-Biron, Ambassade en
Turquie . . ., 1605-10, 2 vols., Paris 1888-9; Comte
de Guilleragues, Ambassade de M. le Comte de
Guilleragues et de M. de Girardin aupres du Grand
Seigneur, Paris 1696; F. de la Croix, Memoires
du Sieur de la Croix, ci-devant secretaire de I'ambassade de Constantinople, Paris 1675; L. L.
d'Arvieux, Memoires du Chevalier d'Arvieux, ed.
J. B. Labat, 6 vols., Paris 1735; F. Savary de
Breves, Relation de Voyage . . ., Paris 1630; Sir
Thomas Roe, The negotiations of Sir Thomas
Roe . . . 1621-1628, London 1740; Sir A. Paget,
Diplomatic and other correspondence, 2 vols.,
London 1896; G. F. Abbott, Under the Turk in
Constantinople, London 1920; Sir J. Porter,
Observations on the religion, law, government and
manners of the Turks, London 1771; L. Deshayes,
Voyage de Levant. . . 1621, Paris 1624; G. Tongas,
L'ambassadeur Louis Deshayes de Cormenin (16001632], Paris 1937; H. Grenville, Observations sur
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Vetat actuel de VEmpire Ottoman (1765), ed. A. S.
Ehrenkreutz, Ann Arbor 1965; R. Davis, Aleppo
and Devonshire Square, London 1967; G. Ambrose,
English traders at Aleppo, 1658-1756, in Econ.
Hist. Rev. (Oct. 1931); G. Tongas, Les relations
de la France avec VEmpire Ottoman, Toulouse 1942;
N. H. Biegman, The Turco-Ragusan relationship,
The Hague-Paris, 1967.
On the capitulations and trade: P. Masson,
Histoire du commerce Francais dans le Levant au
XVII* siecle, Paris 1897; idem, Hist, du commerce . . . au XVIII* siecle, Paris 1911; U. Heyd,
Hist, du commerce du Levant au Moyen-Age2,
2 vols., Leipzig 1936; R. Paris, Hist, de commerce
de Marseille. V 1660-1789: Le Levant, Paris 1957;
Fr. Ch.-Roux, Les Echelles de Syrie et de Palestine
au XVIII siecle, Paris 1928; Peyssonel, Traite sur
le commerce de la Mer Noire, 2 vols., Paris 1787;
G.-B. Depping, Hist, du commerce entre le Levant
et VEurope depuis les Croisades jusqu'a la fondation
des colonies d'Amerique, Paris 1830.
The capitulations and missionary activity: C.
Famin, Hist, de la rivalite et du protectorat des
eglises chretiennes en Orient, Paris 1853; Pere H.
de Barenton, La France catholique en Orient,
Paris 1902; G. de Mun, L'etablissement des Jesuites
a Constantinople, in Rev. des Questions historiques,
no. 84 (1903), 163-72; M. Belin, Hist, de la Latinite
de Constantinople, Paris 1894; B. Homsy, Les
Capitulations et la protection des Chretiens au
Proche-Orient, Harissa (Lebanon) 1956.
General works: L. Mas Latrie, Traites de paix
et de commerce et documents divers, Paris 1866;
M. Belin, Des Capitulations et des traites de la
France en Orient, Paris 1870; G. Pelissie du
Rausas, Le regime des capitulations dans VEmpire
Ottoman, 2 vols., Paris 1902-5; F. Rey, La protection diplomatique et consulaire dans les Echelles
du Levant et de Barbarie, Paris 1899; A. Benoit,
Etude sur les capitulations entre I'Empire Ottoman
et la France et sur la reforme judiciaire de l'£gypte,
Nancy 1890; F. Abelous, L'Evolution de la Turquie
dans ses rapports avec les etrangers, Toulouse 1928;
N. Sousa, The capitulary regime of Turkey, Baltimore 1933; H. J. Liebesny, The development of
western judical privileges, in Law in the Middle East,
edd. M. Khadduri and H. J. Liebesny, Washington
D.C. 1955, 309-33; Mahmoud Essad, Du regime des
capitulations ottomanes, leur charactere juridique
d'apres I'histoire et les textes, Istanbul 1928;
K. Lippmann, Die Konsularjurisdiction im Orient,
Leipzig 1898.
(H. INALCIK)
iii.—PERSIA
During the seventeenth and eighteenth centuries
European trade was carried out in Persia under the
protection of farmans given by different shahs to
individuals and companies. These were sometimes
of a general nature and sometimes included the grant
of privileges and immunities. Those who sought the
grant of such farmans and the shahs who gave them
may well have been influenced by the negotiations
for the grant of extra-territorial privileges to French
subjects in the Ottoman empire in the first half of
the sixteenth century (see J. C. Hurewitz, Diplomacy
in the Near- and Middle East, a documentary record:
I
535~I9I4, Princeton 1956). In 1566 and 1568 Shah
Tahmasp gave the Muscovy Company farmans in
which he accorded them exemption from tolls and
customs, freedom of travel throughout the country,
protection for their merchants "from all evil persons",
legal recovery of just debts, immunity from robbery,
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permission to build or buy houses for their own use,
and assistance in unloading (texts in Hurewitz,
op. cit., i, 6-7). Political and other events prevented
the successful prosecution of trade by the Muscovy
Company, and after a sixth expedition to Persia in
1579-81 efforts to conduct trade via the Russian
route were abandoned. In 1009/1600 Antony Sherley
obtained from Shah cAbbas a farman permitting
all Christian merchants to trade in Persia without
molestation and granting them immunity as to
their persons and goods from Persian courts, legal
recovery of debts, and exemption from tolls and
customs (text in Hurewitz, op. cit., 1/15-16).
Some years later, in 1623, Shah cAbbas gave a
farman to the Dutch East India Company giving
freedom of trade and immunity from inspection of
their goods to the Netherlands nation and exemption
from all duties, tolls, and charges, with the exception
of the duty paid to the ndzir (inspector). Article 10
stated that "the house of the Netherlands Nation in
Persia shall enjoy full freedom without exception;
and no justice may enter [the premises] without the
permission of the principal representative of the said
Nation; and if anyone should seek forcibly to enter
[the premises], the Netherlander will be allowed
to resist him with force". Article 14 laid down that
"If a member of the Netherlands Nation should (God
forbid) strike dead another person, from whatever
nation, or should commit any crime or infraction
of the law, that person shall not be tried by any
justice of the [Persian] Empire but shall be punished
by his president or chief, according to the circumstances of the case and in the manner deemed appropriate". Article 17 accorded to the interpreter or
dragoman of the Netherlands house the same privileges as a member of the Netherlands Nation (text
in Hurewitz, op. cit., i, 16-18). New farmans were
granted in 1642 and 1694. On 7 February 1631 a
Dutch agent of Shah Safi obtained a grant of extraterritorial privileges for Persian merchants in the
Netherlands. This instrument was on the pattern of
contemporary arrangements prevailing between European nations (text in Hurewitz, op. cit., i, 20-21). In
fact, it did not become operative because Persian merchants did not become established in the Netherlands.
In October 1615 the English East India Company
obtained a farman in general terms from Shah c Abbas.
Two years later, in 1617, Edward Connock obtained
a farman framed in more specific terms, which was
confirmed by Shah Safi in 1629. It granted freedom
of trade and creed and the right to pay the same
rates of customs as paid by Persian subjects. English
subjects, in the event of their committing disorders,
were to be punished by their own ambassador. If
any difference arose between English subjects and
Persian in buying and selling "if the said differences
pass or exceed twenty tomands, the Justice shall
send them to the Ambassador to be decided, that he
in the presence of our Justices might do whatsoever
shall be conformable to honourable and noble laws"
(text in Hurewitz, op. cit., i, 18-20). This farman
was confirmed by Shah Sulayman and renegotiated
with Shah Sultan Husayn by James Bruce in (or
about) 1697 (India Office Records, E/3/52/64io. See
further R. W. Ferrier, British-Persian relations in the
ijth century, unpublished Ph. D. thesis, Cambridge
1970, 455 ff. See also Calendar of State Papers, colonial, Vol. IV, No. 852, E/3/I2/I294, and ibid., No.
857, E/3/i2/i2 9 6).
The French in February 1665 and December 1671
obtained farmans giving French merchants trading
privileges comparable to the English and the Dutch.

On 7 September 1708, however, a treaty was concluded between Shah Sultan tfusayn and Louis XIV. By
this, French merchants were accorded freedom to
travel and trade throughout Persia and immunity
from certain import duties for five years on the
grounds of the considerable sums they would have
to expend to launch commercial relations between
the two countries (Art. 2). They were given permission to buy or build houses or hostels for their lodging (Art. 4), and to fly the French flag over these
buildings in the same manner as other Europeans
flew their flags over their buildings (Art. 5). French
subjects and merchants, and other Europeans with
them, their interpreters, household servants, Armenians, and Indians in their retinue, up to twenty
persons, were exempted from tribute and kharadi
(Art. n). According to Article 16 differences between
French subjects were to be settled according to
French law; in the event of differences between
Frenchmen and other nations, Persian officials were
to establish the truth of the matter in the presence
of the consul and "settle it in conformity with Muslim justice and universal truth". Agreement was given
to the appointment of a factory chief, captain, or
consul in any Persian port (Art. 23). If a complaint
was brought against a Frenchman, the plaintiff was
to refer his complaint to the governor of the locality,
who would summon the consul's interpreter and send
him to the consul to settle the differences; but if the
consul was otherwise engaged, after a reasonable
delay the case might be settled by the Persian authorities (Art. 24) (text in Hurewitz, op. cit., i, 32-8).
On 13 August 1715 the treaty was emended. French
subjects were exempted from the payment of import
and export duties (Art. 2). All Frenchmen and their
servants and slaves without limit were granted exemption from capitation tax, kharddi, and all other
tributes and duties mentioned in Article n of the
Treaty of 1708 (Art. 6). Some changes were also made
in the provisions governing the investigation of civil
and criminal suits. Article 10 stated that civil and
criminal differences that might arise between Frenchmen and members of another nation would be investigated and decided by the officers of Muslim justice
in the presence of the consul of the French nation
or such other person as he might commission. Differences which might arise between the consul or
the interpreter of the French nation and persons of
another nation would be decided by the king of Persia
himself. The governors of the locality might not take
formal cognizance of such cases nor might they, in
any case, affix their seal upon the houses where the
Frenchmen lived.
By Article i of the separate articles negotiated in
1715 Persian merchants were accorded "the same
privileges and exemptions as the merchants subjects
of His Very Christian Majesty, on condition, however,
that they may not bring to France any goods whose
entry is forbidden, that they will use French ships
to transport the permissible goods; and that all the
goods will be the products of the states of the King
of Persia, proved by a certificate that they will
arrange to obtain from the Consul of the French
nation". Article 2 gave Persian merchants the right
to have a consul in Marseilles who would enjoy
exemption from capitation tax. By Article 3 he was
given the sole right to decide any difference arising
between Persian merchants, but the investigation and
decision of differences arising between Persians and
members of other nations was to belong to the judge
of the locality (text in Hurewitz, op. cit., i, 40-2).
Thus, both in the case of the Netherlands and France
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there was, at least in theory, some degree of recipgovernors of all cities are to consider it their duty to
rocity in the arrangements made.
protect from injury their cattle and goods". By
In 1722 the Safavid dynasty was brought to an end
Article 2 the traders and merchants of England and
by the Afghan invasion. Trade came largely to a
Hindustan in the service of the English government
standstill in the prevailing anarchy, and was only
were permitted to settle in Persia and no government
spasmodically renewed during the rest of the eightduties, taxes, or requisitions were to be collected on
eenth century. The privileges granted to Europeans
any goods which were the property of either of the
under the Safavid farmans lapsed.
governments, the usual duties on such to be taken
By a treaty of 21 January/1 February 1732 between
from purchasers (Art. 2). By an Additional Article
Persia and Russia, Tahmasp, the Safavid puppet put
it was laid down that the duties levied on purchasers
on the throne by Nadir Kuli Mirza (later Nadir Shah),
of iron, lead, steel, broadcloth, and purpetts that
undertook to allow Russian subjects to trade freely
were exclusively the property of the English governin Persia without payment of duty on merchandise
ment were not to exceed i%. All duties, imports
brought from Russia to Persia for sale or barter,
and customs which were at that period established
and to permit Russian merchants to build houses
in Persia and India (on other goods) were to remain
and stores to hold their merchandise (Art. 3). The
fixed and not to be increased. Article 4 stated that
Russian empress for her part promised that the
"If any person in the empire of Persia die indebted
subjects of the Shah coming to trade "in her states
to the English Government, the ruler of the place
or passing through her states for other lands would
must exert his power to have such a demand satisfied
enjoy all freedoms and advantages that may be
before those of any other creditor whatever. The
granted according to the customs and charters of her
servants of the English Government, resident in
Empire" (Art. 4). Both parties were allowed to have
Persia, are permitted to hire as many domestic
agents or consuls in such cities as they might deem
natives of that country as are necessary for the
fit (Art. 6). In 1736 the English received a rafram
transaction of their affairs; and they are authorised
renewing most of their privileges (Selections from
to punish such, in cases of misconduct, in the manner
State Papers, Bombay 1908, 48), but neither they nor
they judge most expedient, provided such punishthe Dutch or French merchants secured full renewals
ment does not extend to life or limb; in such cases the
of their privileges.
punishment to be inflicted by the ruler or governor
On 12 April 1763 an English East India Company
of the place". Freedom to build houses in any port
c
agent concluded an agreement with Shaykh Sa dun
or city of Persia and to sell or rent them was also
of Bushire, which gave the English exemption from
given (Art. 5) (text in ibid., 50-3). The treaty was
custom duties on imports and exports and laid down
never ratified.
that only 3% should be taken from merchants who
In January 1808 General Gardane, who had been
bought and sold to the English (Art. i). The import
sent to Persia at the head of a French mission after
and sale of woollen goods was to be solely in the
the signature of the Treaty of Finkenstein (1807),
hands of the English (Art. 2). The English were to
negotiated for France a commercial treaty which rehave ground on which they could erect a factory on
affirmed the arrangements in favour of the French
which they could hoist their colours and have twentyunder Shah Sultan Husayn's farman of 1708 and the
one guns for saluting (Art. 6). No European nation
Franco-Persian Treaty of 1715.
was to be permitted to settle in Bushire as long as
All the farmans and treaties mentioned above
the English had a factory there (Art. 3). The brokers,
granted privileges and immunities to the subjects of
linguists, servants and others of the English were to
foreign powers; some placed them in a more favourbe entirely under the protection and government of
able position than nationals in matters of taxation
the English (Art. 4). On 2 July 1763 Karim Khan
and trade, and removed disputes concerning them
gave a grant in similar terms to the English. They
from the jurisdiction of the local courts. Farmans
were given permission to have ground for a factory j were by their nature unilateral instruments. In as
in Bushire or any other port in the Gulf and to build
much as Persian merchants were rarely established
factory houses in any part of the Persian kingdom
in Europe, the operation of the treaties, even where
and were granted the same exemptions, monopolies
reciprocity was granted, tended to be to the advantage
and privileges as granted by Shaykh Sacdun (texts in
of one party only. Some authors consider the origin
C. U. Aitchison, A collection of treaties, engagements
of the capitulations in Persia to be these farmans
and sanads relating to India and the neighbouring
and treaties, especially the French treaty of 1715.
countries, Calcutta 1933, xiii, 41-4). On the death
There are striking resemblances between some of
of Karim Khan confusion and disorder broke out
the provisions of these farmans and treaties on the
again. His nephew Dja c far Khan gave a farman to
one hand and the privileges and immunities enjoyed
the English for unrestricted trade throughout Persia
by European powers in Persia in the nineteenth and
and exemption from all customs dues (text ibid., 44-5),
early twentieth century. Nevertheless, the Treaty of
c
but this was in fact of little value since Dja far Khan's
Turkomancay concluded between Persia and Russia
writ did not run throughout the province of Fars, let
in 1828 and the separate act relative to commerce
alone the rest of Persia.
concluded on the same date under Article 10 of that
In the nineteenth century contact between Persia
treaty is generally regarded as the origin of the
and Europe was once more joined in a more permacapitulations in Persia. Several of the provisions of
nent way but under somewhat different circumthese two instruments give privileges and immunities
stances to those which had prevailed under the
similar to those found in earlier documents. But,
Safavids. In 1801 a commercial treaty annexed to the
whereas the farmans were grants of grace and the
political treaty of the same date was concluded
earlier treaties freely negotiated, the Treaty of
between Fath CAH Shah and Sir John Malcolm acting
Turkomancay was concluded under duress after a
on the part of the English government. Article i
disastrous war and sealed Russian ascendancy in
provided for reciprocity, stating that the merchants
northern Persia. The privileges and immunities which
of the two contracting states were to "travel and
it granted were associated with the fear of foreign
carry on their affairs in the territories of both nations
domination and their application often extracted by
in full security and confidence, and the rulers and
threat or actual force. In modern Persian usage, the
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term "capitulations" is applied only to the regime
instituted by the Treaty of Turkomancay. Strictly
speaking, the term is applied to the extra-territorial
rights granted by that treaty and extended to other
nations under most favoured nation treatment. In
practice, however, the capitulatory regime covered
also, or was closely connected with, trading privileges,
and became closely associated with the question of
protection, which in turn became connected with
asylum^ both matters which gave rise to many
disputes between Persia on the one side and Great
Britain and Russia on the other.
By Article i of the separate act relative to commerce Russian subjects provided with passports were
to be allowed to trade throughout Persia. Persian
subjects were to be allowed to import their merchandise by the Caspian or the land frontier between
Persia and Russia and to enjoy most favoured nation
treatment. By Article 2 contracts, bills of exchange,
securities and other engagements in connection with
business transactions between Persians and Russians
were to be registered before the Russian consul and
the governor (hakim). Merchandise imported into
Persia or exported from Persia by Russian subjects
and Persian produce imported into Russia by
Persians or Russian merchandise exported from
Russia by Persians were to be liable to a duty of 5%
levied once and for all at their entrance or exit.
Russia undertook not to increase the duty of 5%
should she deem it necessary to make new customs
regulations and new tariffs (Art. 3).
Articles 5, 7, and 8 were specifically of a capitulatory nature. Article 5 stated that, "Seeing that,
according to the existing usages in Persia, it is
difficult for foreign subjects to find houses, warerooms or proper places for the storage of their
merchandise to let, it is permitted to Russian subjects
in Persia not only to rent, but also to acquire, by
every right of ownership, houses to dwell in, as well
as ware-rooms and places in which to deposit their
merchandise. The servants of the Persian Government shall not be allowed to enter by force the said
houses, ware-rooms or places without having
recourse, in cases of necessity, to the authority of
the Minister, or of the Charg£ d'Affaires, or of the
Consul of Russia who shall depute an officer or
dragoman to be present at the inspection of the house
or the merchandise".
Article 7 read "All lawsuits "and litigations between
Russian subjects shall be submitted exclusively to
the investigation and decision of the Mission or of
the Consuls of Russia in conformity with the laws
and customs of the Russian Empire. So also shall
disputes and lawsuits arising between Russian
subjects and those of another Power, in case the two
parties shall consent to such a course. Whenever any
disputes or lawsuits shall arise between Russian and
Persian subjects, the said lawsuits or disputes shall
be brought before the Hakim or Governor, and shall
not be investigated and decided except in the
presence of the Dragoman of the Mission or of the
Consulate. Once judicially disposed of, such disputes
shall not be allowed to be instituted a second time.
If, however, circumstances should be of such a
nature as to render a second trial necessary, it shall
not take place without previous intimation being
given to the Minister, or the Charge d'Affaires, or the
Consul of Russia; and in that case the action shall
be brought and decided only in the Dufter, that is
to say in the Supreme Court of the Shah at Tabriz
or at Teheran, likewise in the presence of a Dragoman
of the Mission or of the Russian Consulate".

Article 8 stipulated that "In case of murder or
any other crime committed among Russian subjects,
the investigation and decision of the case shall be
within the exclusive province of the Minister, or
Charg6 d'Affaires, or Consul of Russia in virtue of
the jurisdiction delegated to them over their own
countrymen. If a Russian subject should happen to
be implicated with individuals of another nation in
a criminal suit, he shall not be prosecuted nor molested in any way without proofs of his participation
in the crime; and even in that case, as in the one
in which a Russian subject should be charged with
direct culpability, the tribunals of the country shall
not be competent to proceed with the trial and
judgment of the crime except in the presence of a
delegate of the Mission or the Russian Consulate, and
if there should be none on the spot in which the
crime has been committed, the local authorities
shall take steps to send the delinquent to a place
where there is a Consul or a constituted Russian
agent. The evidence both for and against the accused
shall be faithfully taken by the Hakim and by the
Judge of the place, and attested by their signature;
transmitted in this form to the place where the offence is to be tried; this evidence shall constitute
a record or authentic summary of the proceedings,
unless the accused should clearly demonstrate the
falsity of the same. When the accused shall have been
duly convicted and the sentence passed, he shall be
handed over to the Minister or Charg6 d'Affaires
or Consul of His Imperial Majesty, who shall send
him back to Russia, there to receive the punishment
awarded by the law" (text in ibid., pp. xxiii-xli).
From time to time as regards the payment of
customs duties and exemption from internal tolls
and road taxes the subjects of other European powers
were placed on a similar footing to the Russians,
but this was resisted by Persia, and in. 1851 the
Ministry for Foreign Affairs announced that the subjects of all countries not having commercial treaties
with Persia would be called upon to pay the same
duties as Persian merchants. In due course, however,
many European and American states acquired capitulatory privileges by either special articles included
in treaties concluded between themselves and Persia
or a clause giving most favoured nation treatment.
Already in 1841 Great Britain had obtained most
favoured nation treatment in the matter of customs
duties by Article i of the commercial treaty concluded
with Persia in that year; Articles 9 and 12 of the
Treaty of Paris 1857 also accorded most favoured
nation treatment (texts in ibid., 67-9, 81-5). Spain
received most favoured nation treatment in a
commercial treaty concluded with Persia in 1842
(text in ibid., xlii-xliv). Similar privileges were
acquired by France (1855), the U. S. (1856), AustriaHungary, Belgium, the Netherlands, Denmark, and
Norway and Sweden (1857), Greece (1861), Italy
(1862), Germany and Switzerland (1873), Mexico and
the Argentine (1902), and Chile, Uruguay, and Brazil
in 1903 (see A. Marine-Daftary, La suppression des
capitulations en Perse, Paris 1930, 67 ff.).
The capitulations were less elaborate in Persia
than in the Ottoman Empire and less burdensome.
They were, nevertheless, onerous, particularly because of the derogation of sovereignity which they
involved, the privileged position which they gave to
foreigners in matters of trade and the inviolability
of their persons, domiciles, and goods, and the opportunity which they gave to Persian subjects to place
themselves outside the authority of the Persian law
if they succeeded in obtaining the protection of a
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foreign power. Their operation depended much upon
the circumstances of the moment and the temper of
the diplomatic officials .concerned.
Special tribunals under a department of the
Ministry for Foreign Affairs, known as the diwan-i
muhdkamdt-i kharid^a and staffed by officials of the
ministry, were set up in the capital for the settlement
of disputes between Persians and foreigners. In the
provinces, representatives of the Ministry for Foreign
Affairs, known as kdrgudhdrs, presided over special
courts for the same purpose and had general supervision of the activities of foreigners. Unlike the
Ottoman empire, the procedure and machinery for
the settlement of disputes by these courts was of
the rudest kind (cf. A. C. Wratislaw, A consul in
the East, London 1924, 190). Foreign consuls had,
in effect, the power of veto because the decision of
the court could not be put into effect unless countersigned by the consul (Matine-Daftary, op. cit., 79-8o).
Throughout the nineteenth cen tury and in the early
twentieth century there was a constant state of contention and friction between the Persian government
and the agents of foreign powers arising out of the
capitularly regime, but it was not until the Great War
of 1914-18 and the unilateral abrogation of the capitulations by Turkey in 1914 that serious consideration
was given to their abolition in Persia. In 1918 the
cabinet of Samsam al-Dawla announced their unilateral abolition. This was probably no more than a
declaration of intent and was of no immediate effect.
A demand for their abolition submitted by the Persian
government to the Peace Conference in March 1919
was also abortive: the delegation, for reasons unconnected with this demand, was not received. On
26 June 1919, however, there was an exchange of
notes with the Soviet government on the abolition of
Russian consular jurisdiction. In the following year,
on i June, a treaty was signed with China which
contained no extra-territorial provisions, showing
the lines along which the Persian government was
thinking. On 26 February 1921 a treaty was concluded between the Soviet government and the new
Persian government, which had seized power by a
coup d'e"tat early that year.This treaty was the first
major step in the abolition of the capitulations.
Article i declared all treaties concluded between
the Tsarist government and Persia to be null and
void. Article 16 confirmed the abolition of consular
jurisdiction over Russian subjects in accordance
with the note of 26 June 1919, and declared that
subjects of the Soviet Union in Persia and Persian
subjects in the U.S.S.R. would enjoy equal rights
with the nationals of the country and be subject to
the local tribunals of justice. (Texts in Aitchison,
op. cit., Ixxxvi-xcvi. See also Matine-Daftary, op. cit.,
151-3)The Persian government under Rida Khan (who
became Rida Shah in 1925) now embarked on a vigorous programme of modernization. This involved,
inter alia, the promulgation of civil, commercial and
penal codes, the recruitment and training of judicial
officials to apply the new laws, and the abolition of
the capitulations. The commercial code was passed
in three parts in February, April, and June 1925,
and the penal code promulgated in February 1926.
In 1927 after a reconstruction of the government all
judicial tribunals were dissolved and the new minister
of justice, Mr. Davar, authorised to prepare bills
for the reorganization of the judicial system. On
26 April 1927, at the opening meeting of the commission charged with this work, Rida Shah announced
his wish to abolish the capitulations (Matine-Daftary,
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op. cit., 180, 210). Following upon this, the president
of the Council of Ministers, Mustawfi al-Mamalik,
announced in the National Assembly on 30 April that
the government would include the abolition of the
capitulations in its programme (ibid., 211). Towards
the end of the year a commission was appointed to
draw up a civil code. On 10 May 1928 it came into
provisional operation. On the same date the Acting
Minister for Foreign Affairs delivered notes to the
legations concerned denouncing all treaties containing
capitulatory provisions and stating that they would
cease to be effective as from 10 May 1928 and that
states which enjoyed similar provisions by virtue of
most favoured nation treatment would cease to do
so after 10 May 1928. Provincial tribunals presided
over by the kdrgudhdr were dissolved by the law of
12 Shahrivar 1306/3 September 1927 (ibid., 222-5).
Bibliography: in the text.
(A. K. S. LAMBTON)
iv.—MODERN EGYPT
Muhammad cAli and his successors, especially
Sacid and Ismacil, were eager to attract foreigners
and promote their economic activity in Egypt in
order to modernize and Europeanize Egypt as
rapidly as possible. Moreover, for political considerations they felt the continuous need of conciliating
the European Powers. As a result they permitted
the privileges of foreigners to expand far beyond
the limits fixed in the texts of the Capitulations.
Almost all these privileges grew in Egyptian usage
to much larger proportions than in other parts of
the Ottoman Empire,
(a) The privileges of foreigners in E g y p t
i. Taxation. The fiscal clauses of the Capitulations were primarily aimed at exempting West• European residents from the djizya or specified
burdensome taxes. However, in nineteenth century
Egypt they were interpreted as denying the Egyptian government the right to impose any taxes on
the nationals of Capitulatory Powers without the
previous consent of their governments. There was
one exeption to this rule: the obligation to pay a
land tax was tacitly accepted by foreigners as
incidental to the privilege to own land, a privilege
that was granted to foreigners in Egypt long before
it was formally conceded by law in the Ottoman
Empire in 1867. But even the payment of this tax
involved many complications (cf. G. Baer, A history of landownership in modern Egypt, London
1962, 65-6). The payment of all other taxes by
foreigners had to receive the explicit consent of
the Powers. Customs were covered by commercial
treaties (see below). The Convention of London,
signed on 17 March 1885 by the six principal
European Powers, accepted the house tax decree of
13 March 1884 (with certain modifications concerning
the representation of foreigners on the tax commissions). In 1890 the Powers agreed that the
newly established municipality of Alexandria be
entitled to impose municipal taxes on foreigners.
In 1930 consent was given to an additional rate on
urban property for the payment of night-watchmen;
similarly, during the years 1932-6 a tax on cars
and some minor taxes were conceded. However,
before the abolition of the Capitulations in 1937
the Powers prevented the introduction of many
other taxes in Egypt, for instance an income tax.
2. Customs. There was no difference between
the customs tariffs of Egypt and those of the Ottoman Empire before the Khedive of Egypt had been
given the right to conclude commercial conventions
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(in 1867, and again in 1873). During the last quarter
of the century Egyptian commercial conventions
were not more .advantageous to the Powers than
Ottoman ones, but in 1902 France succeeded in
reducing the import duty to 8 per cent ad valorem,
and by the operation of the 'most favoured nation*
clause this rate was automatically applied to all
other nations which had concluded commercial treaties with Egypt. After 1925 the treaties in force
expired one after the other. The scale of duties,
however, could not be changed until the last of
these treaties, that between Egypt and Italy, expired in 1930. On 17 February of that year Egypt
introduced a revised customs tariff which aimed
at increasing the revenue and affording some protection to nascent industries.
3. Individual liberty. Foreigners in nineteenth century Egypt enjoyed greater individual
liberty than in other parts of the Ottoman Empire
in two respects. First, the Ottoman regulation that
no church could be built or repaired without the
explicit permission of the authorities was not
enforced in Egypt. Second, in Egyptian usage the
Ottoman restrictions on the freedom of foreigners
enacted in 1844 and 1869 were not applied. Thus
Egyptian authorities generally did not ask foreigners
disembarking in Egypt for passports nor were they
required to carry a tadhkira [q.v.].
4. Inviolability of domicile. In Egypt
the principle of inviolability of domicile was considerably expanded and included the premises of
any business. For instance, in Turkey customs
officers used to visit all vessels entering harbours
and keep officers on board till the cargo was landed.
In Egypt, on the other hand, they could only watch
the discharge and seize contraband when it was
actually on shore. The privilege of exemption from
search was claimed even for fishing boats by their
Maltese, Greek and Italian owners. The restrictions
of this privilege which were agreed upon between
the Sublime Porte and the Powers in 1868 and 1874
did not apply to Egypt, and only in the commercial
agreements between Egypt and the Powers of the
i88o's and the iSgo's did Egypt acquire effective
rights to search vessels for detecting contraband.
5. Legislative immunity. While the Tanzimdt
laws in Turkey, such as the Press Law, applied to
foreigners (Scott, 198), in Egypt the foreigners'
immunity from local legislation was complete. No
Egyptian law was applicable to foreigners unless it
had received the explicit consent of the Powers.
This principle frustrated many attempts to introduce
modern institutions (e.g., Sacid's police regulations;
for its detrimental influence on the development of
municipalities see G. Baer, The beginnings of
municipal government in Egypt, in Middle Eastern
Studies, iv/2 (Jan. 1968)).
6. Jurisdiction b e f o r e 1876. The principle
of the personal, rather than territorial, nature of
law found in Egypt its most extreme application.
Gradually the maxim actor sequitur forum rei became
well established, i.e., the defendant's court had
jurisdiction in all cases, not only in cases involving
foreigners of different nationalities as in other parts
of the Ottoman Empire. Thus the consular courts
claimed jurisdiction in any criminal, commercial or
civil case in which one of their nationals, or even
'protected persons', was the defendant. Moreover,
in Egypt, but not in Turkey, cases concerning immovable property involving foreigners of different
nationalities were also judged in the consular court
of the defendant. The consuls normally applied the

laws of their own countries. If an appeal was made,
it had to be addressed to the defendant's home court,
and for the execution of the consul's sentence in
criminal cases the foreign criminal often had to be
sent to his home country.
In addition to the reasons for the general expansion of foreign privileges in Egypt mentioned
above, this difference between Egypt and other
parts of the Ottoman Empire has been explained
by the rule of most of the Capitulations that cases
involving foreigners and Ottoman subjects which
exceeded a specified sum should be judged by theImperial Dlwdn. Since travel from Egypt to Istanbul
was long and expensive, it was generally preferred
to submit the case to the court of the defendant
(Barakat, 173).
(b) Judicial reform and the abolition of the
Capitulations
1. Mixed Courts before 1876. Attempts to
establish a unified system of courts at least for
cases in which persons of different nations were
involved, as well as to provide for Egyptian
representatation on the bench in cases in which
Egyptians were the plaintiffs, were made in Egypt
even prior to similar attempts made in Turkey.
A mixed commercial tribunal was established in
the early 1820*5 under the presidency of Muhammad
c
Ali's agent, the prominent merchant Muhammad
al-Mahruki (F. Mengin, Histoire de l*£gypte sous
le gouvernement de Mohammed-Aly, Paris 1823, ii,
441; for 1243/1827-8 see Amin Sami, Takwim
al-NU, Cairo 1928, ii, 333). After long periods of
inactivity the Mixed Commercial Tribunals were
reorganized in Alexandria and Cairo according to
an order of 3 September 1861 which provided for
the appointment of Egyptian and foreign members
and of an Egyptian president. However, these tribunals never worked effectively since foreigners
did not recognize their competence in cases in which
they were the defendants and had recourse to them
only when they were the plaintiffs (Stoddart to
Aberdeen, 31 December 1845, Public Record Office,
London, F. O. 78/624, and Report by Consul Green,
2 April 1856, F. O. 78/1222).
2. The r e f o r m of 1875. In a report of 1867
Nubar Pasha, at that time Egyptian Minister of
Foreign Affairs, proposed the establishment of
mixed courts with jurisdiction in all cases in which
foreigners were involved—commercial, civil, or
criminal. After long negotiations, in the course of
which Nubar was compelled to be contented with
reforms more modest than his original ideas, the
Reglement d'Organisation Judiciaire was enacted
in 1875. The new Mixed Courts, which were established in 1876 according to the Reglement, had
jurisdiction in all civil and commercial cases between
foreigners of different nationalities and between
foreigners and Egyptians. Their power extended also
to foreign litigants of identical nationality in all
cases concerning land held in Egypt, and even to
cases where an Egyptian corporation was involved
against Egyptian litigants if there was foreign
capital invested in the corporation (so-called 'mixed
interests'). In the sphere of criminal jurisdiction
the Mixed Courts were only empowered to deal with
police offences of foreigners for which the maximum
penalties were a fine of £E i or one week's imprisonment, and offences committed directly against the
administration of justice by the Mixed Courts themselves. All other penal offences of foreigners were
dealt with by the consular courts, which also retained
jurisdiction in matters of personal status of foreigners
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and civil actions, other than those involving land,
between foreigners of the same nationality.
Foreign judges of the Mixed Courts were appointed
by the Egyptian government after consultation with
the Ministers of Justice of the countries from which
they came, and the proportion of their number to
that of the Egyptian judges was fixed. There were
three District Tribunals and one Court of Appeal,
as follows (data for 1937):
Egyptian
Foreign
judges
judges
6
10
Court of Appeal, Alexandria
8
District Tribunal, Cairo
17
6
10
District Tribunal, Alexandria
District Tribunal, Mansura
7
3
Total
23
44
Since the Mixed Courts were open to nationals
of all foreign states, their establishment involved
conceding new privileges to nationals of non-Capitulatory Powers.
The Mixed Courts judged according to 'Mixed
Codes' based mainly on the Code Napoleon and
French law. Since these codes could not be altered
without the unanimous consent of fifteen governments, a Legislative Assembly was established in
1911 which was competent to approve additions and
modifications (but not to endorse measures contravening the fiscal immunity of foreigners).
3. The abolition of the C a p i t u l a t i o n s and
of special j u r i s d i c t i o n of foreigners. At
the outbreak of the First World War the Turkish
government declared the abolition of the Capitulations, which was subsequently recognized by the
Capitulary Powers in Article 28 of the Treaty of
Lausanne in 1923. Egypt, however, was unaffected
by this act, since Turkish sovereignty or suzerainty
in Egypt had been terminated by the declaration
of a British Protectorate over Egypt in 1914 and
was later renounced by Turkey, with effect from
5 November 1914, in Article 17 of the Treaty of
Lausanne. However, by Article 13 of the AngloEgyptian Treaty of 1936 it was agreed that the
Capitulations should be speedily abolished, Egypt
should achieve complete freedom of legislation
(including financial legislation) and the Mixed
Tribunals should be abolished after a period of
transition in which the powers of the consular courts
should be transferred to them.
As a result, a conference of the Capitulary Powers
met in Montreux on 12 April 1937 at the invitation
of the Egyptian government. The texts of the
Final Act of this conferenc were signed on 8 May
1937. The Capitulations were abolished, and so was
the legislative and fiscal immunity of foreigners.
During a transitional period of 12 years (until 14
October 1949) criminal jurisdiction and such civil
jurisdiction as was still exercised by the Consular
Courts was transferred to the Mixed Courts, the
consuls retaining jurisdiction in matters of personal
status only. Foreigners normally subject to the
Mixed Courts were permitted to submit themselves
to the jurisdiction of the Native Courts. All vacancies up to two-thirds of the total membership of
the .District Courts were to be filled by Egyptian
jucjges, who were also permitted for the first time
to become presidents of these courts. Judgment was
to be given in Arabic as well as in a European
language.
On 15 October 1949 the Mixed Courts and the
Consular Courts were closed, jurisdiction was
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transferred to the National Courts, and the law
codes were revised and unified.
Bibliography: G. Pelissie" du Rausas, Le
regime des capitulations dans Vempire ottoman,
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IMUHAfiH, IMUSHAfiH, [see AHAGGAR, BERBERS, TAWARIK].
IM?AD (Berber) or amzad, umzad according to
the dialect, "hair, fur", denotes a musical instrument in use among the Touareg (Tawarifc [q.v.]) and
generally compared with a violin. The sounding-box
consists of a half-calabash of varying diameter (20 to
50 cm.), over which a goatskin, tanned quickly and
stripped of hair, is stretched and fixed with cord or
acacia thorns; often decorated with motifs painted
in bright colours or with inscriptions in tifinagh [see
BERBERS, vi], the goatskin is pierced with one or two
sound-holes (in Ahaggar, tift "eye") either to the
right and left of the bridge, or between the bridge and
the visible part of the wooden neck which passes under
the taut goatskin and emerges on the other side. At
each end of the neck the single string, formed of
horse-hairs coated with resin, is fixed by means of a
thin strip of leather; the tension of the string, which
is held above the goatskin by a bridge composed of
two small strips of wood tied together in the form of
a cross, is regulated by means of a "noose" consisting
of a moveable strip knotted to the neck, its distance
from the end being adjustable. The bow is a curved
wooden wand semi-circular in shape, between the
ends of which is stretched a string also made of horsehair coated with resin from the gum-tree instead
of rosin.
The imzad is held by the player on her thighs as she
sits low down, just above the ground, with legs
tucked back; her left hand holds the outer part of
the neck, with the thumb on the noose, the right
hand holding the bow at right angles to the string,
pointing towards the chest. Thus the imzad is
"constructed partly like a percussive instrument,
held like an instrument with plucked strings, and
played like an instrument with a bow"; the playing
of the imzad is the subject of a technical study (see
Bibl.) from which it appears that the music played
on this instrument is of an archaic kind entirely
unconnected with Islam.
In the time of Father Ch. de Foucauld, the imzad
was "the favourite musical instrument, noble, elegant
par excellence" which in some measure symbolized
the Touareg's fatherland. It was played in the courts
of love known as ahdl, and to deprive men of music
was a severe punishment, particularly after an unsuccessful raid; to play or, more accurately, "to
strike" the violin (awt imzad) signified "to utter
charming and flattering words". While at that
period half the noblewomen played it—though good
players numbered only four or five—today this
instrument is almost abandoned and it is even
forbidden in certain encampments on account of its
harmful influence on the young.

IMZAD — IN SHA> ALLAH

1196
AB = Deck
oc(3 = part of stick passing
under skin, between
skin and calabash
apK = calabash
CCPPQ = skin
7C7T7C7C = bracing thongs stretching skin over calabash

c<pc'c"<pc'" = bridge
O,O' = sound holes
E = tuning noose
P9EAy = string
(3,Y = points at which fixing
is attached

jxv = bow string

From Ch. de Foucauld, Dictionnaire touareg-francais, Paris 1952,
III; p. 1271

Bibliography: M. Benhazera, Six mois chez
les Touareg du Ahaggar, Algiers 1908; A. Lavignac,
Encyclopedic de la musique, v, 1922, 2925-6; H.
Lhote, Les Touaregs du Hoggar, Paris 1944, 287-8;
Ch. de Foucauld, Diet, touareg-francais, Paris 1952,
iii, 1270-3; L. Balout and A. Sautin, Le jeu de
Vimzad, in AIEOAlger, xvi (1958), 207-19; L.
Balout (ed.), Collections ethnographiques, Paris
(1959), plates LXXV-LXXVI.
(Cn. PELLAT)
IN SHA3 ALLAH, "if God wills", "if it pleases
God". The expression is usually called istithna*,
"formula of exception" (or "de conditionnement", tr.
H. Laoust). It means that God alone is the master
of all that happens, as well as of the thoughts, acts
and plans of man. In Islamic countries in ordinary
speech it is used to qualify anything in the future,
even the near future. Massignon describes this formula (Passion, 585) as one which "est rested le
signe distinctif, la parabole type de la vie sociale,
pour la Communaut6 islamique".
The expression in shd* Allah—or an equivalent
—reappears many times in the Kur'an, especially,
it seems, in the suras of the Medinan period: to
leave to God's will the realization of a wish, the
announcement of a reward or a punishment, or the
future execution of a given order (e.g., II, 70, VI,
41, IX, 28, XI, 33, XII, 99, etc.). Two similar formulas are: "if God had willed" (law; still more
frequent), and "so far as God wills it" or "unless
God does not will it" (ilia ma . . .; x, 49, xi, 107-8,
etc.). This "leaving to God" required by the istithnd*
may be compared with a similar teaching in Christianity, James, iv, 19.
The problem arises whether the expression in

sha* Allah may (or must) be used in the case of a
definite promise, of an oath or a giving of witness.
The question is whether it is then an attestation "in
the form of a circle" (yamln dd*ira; cf. Massignon,
ibid.), causing to intervene (by invoking God) a
possibility that the attestation made (in the name of
God) may be vain. The answer of the devout Muslim
is that human oaths and witness "are valid only if
they correspond to the divine truth" (op. cit., 586)
which transcends our assurances and our resolutions.
It is only with God's help that we are able to keep
our promises to God and to men.
The use of the istithnd* in the conclusion of contracts raised arguments among the jurists, who
maintained that there was a risk that it might become a "ruse" to escape from the engagements undertaken, or even an abdication from all responsibility. Some, among them Ibn Mascud, suppressed
the in shd* Allah only in contracts or attestations
"with immediate effect" (fi 'l-hdl); others tended to
suppress it from every contract or attestation, even
those whose effect was in the future: such were the
Muctazilis and the Maturidi-Hanafis. The Kharidjis
on the other hand retained it absolutely; similarly,
with some nuances, with Ibn Ilanbal and al-Ashcari
(ibid., 585). One of the aims of fifch was to restrain
any abuse of the istithnd* by conditions "linking the
contracting parties in case of the non-execution of
an agreement".
Nevertheless this expression of reliance on the
inscrutable will of God had a profound influence on
the mentality. One of the main questions raised is
that of the relations between faith (Imdn [q.v.]) and
the "formula of exception". It can be'seen moreover
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as a particular instance of the juridical problem
concerning contract or witness: imdn is a pact (^akd)
which links man to God.
Is it permitted to say: "I am a believer—if God
wills" (and mu^min—in shd* Allah) ? We give here
the main answers of Sunni Islam (cf. L. Gardet, Les
grands problemes de la theologie musulmane: Dieu et
la destinee de Vhomme, Paris 1967, 388-90).
1. Against the istithnd*: (a) MuHazilis: Man is
"the creator of his own acts", it is a man's own
will which makes him believe. "Let whosoever will
believe" (Kur'an, XVIII, 29). The "formula of exception" may not therefore be joined to the affirmation of faith, (b) Maturidi-Iianafis: "The believer is
truly a believer and the unbeliever truly an unbeliever (kdfir)", is stated in article 3 of the Wasiyyat
Abl Ifanifa', "there cannot therefore be any doubt
concerning faith, nor concerning unbelief,—according to the word of the Most High: 'Those in truth
are the believers' (KurDan, VIII, 74), 'those in truth
are the unbelievers' (IV, 151)" (cf. A. J. Wensinck,
The Muslim creed, Cambridge 1932, 125, 138-40).
The formula and mu^min expresses present faith. If
a man who at present has faith later dies without
faith, he will have changed from happiness to unhappiness, from being saved to being damned (for
the MaturidI position in detail, see in particular
c
Abd al-Raljim Ibn cAli, Kitab Nazm al-fard'id*
Cairo n.d., 62-4). The attestation given in the present
certainly does not have any effect on the divine
decree for the Hereafter; the believer must therefore
affirm his faith without placing any limit on his
witness, (c) Some Ashcaris, among them al-Isfara'ini
and al-Ba^illani are against it "through determinism" (L. Massignon, op. cit., 585, n. 2). Acts,
whatever they are, being created by God, to invoke
the Divine Will has no real significance.
2. Supporters of the istithnd*: (a) Ibn Irlanbal in
particular (^Akida, i, 25) and the whole of the
Ilanbali line. It should be mentioned here that the
Ilanbali attitude is against the opposite theory of the
Murdii3is; Ibn Batta insists on this (cf. H. Laoust,
Ibn Batta, 48-9/79-82). After listing various doctors
who desire to join in sha* Allah to and mu*min, and
quoting a Kur^nic text and two hadiths, Ibn Batta
states that the "formula of exception" not only does
not destroy certainty (yakiri) but actually implies it.
It "is in fact valid for the future. When a man says
C
I am a believer, if God pleases', this means: if
God accepts my faith and the confidence (amdna)
which I have placed in Him" (ibid., 49/81). It should
be noted, as H. Laoust mentions (81, n. i), that
some Ilanbalis accept, in the name of istithnd*, "the
legitimacy of a generalized doubt". The school as
a whole refuses to accept this, (b) Al-Ashcari, the
great majority of the Ashcaris, all the Shaficis and
several Malikis. They see the problem mainly from
the perspective of the future (fi 'l-mustakbal). The
only faith which counts is that held at the moment
of death. Since the actions of man depend on the
Divine Decree, no-one can know what his state will
be at the last moment. Thus no person can state "I
am a believer" without adding "if God wills it", on
condition however that the latter statement is not
used to conceal a doubt on the present reality of
his faith (see the summary of the theories of the
Ashcari school apud al-Badjuri, I-Ldshiya *ald . . .
Diawharat al-tawfyid, Cairo 1352/1934, 60).
But the use of in shd* Allah may be advised even
when it is a case of faith at the present time. Thus
al-Ghazali. In the Ifyyd* (i, 108-11), he lists three
reasons: (i) the formula of exception must signify

1197

not the doubt, but the humility of the believer; (2)
the Kurgan and the fradiths use it to indicate a wish,
a positive desire (cf. similar remarks of Ibn Bat^a);
(3) it cannot and must not express a doubt about
the present existence of faith, but about its perfection—and the problem is how to be sure that the
heart does not conceal any hypocrisy or self-complacency, that the works bearing witness to the adherence of the heart are truly those which God demands of it. It is thus aiming at an interiorization
of faith that al-Ghazali pronounces unreservedly for
istithnd*. And he states (a fourth reason) that its
use shall be especially required in the case of the
future, and in particular of that decisive future event,
the moment of death, which is entirely in God's
hands, and which will decide a man's eternal fate
(ibid., i, no-i; cf. Wensinck, op. cit., 140). ,
Whatever the opinion of the doctors, it can be
said that the in shd* Allah, so often uttered, is, in
Muslim social life, for the whole of the future, both
near and distant, a constant call to leave matters
to God, Who directs and rules all things and all
men according to His decree. Nor is it possible for
the juridical acts, contracts and witnesses, and even
more a statement of the state of salvation of the
believer, to be exempt. There is certainly a risk
that the formula may, provide a cover for some
laxity (and this seems to be the reason for the
Maturidi-Hanafi attitude); but the devout believer
must find in it a new incentive to strengthen both the
right intention (niyya) and an active abandonment
(tawakkul) of himself to the Will of the eternal Giver
(al-wahhdb, Kur'an, XXXVIII, 9). "The recourse
to the 'if it pleases God' betrays on the part of the
believer a wish in petto \ that God Himself should
come to his aid, to remit the debt which he contracts without having the wherewithal to pay it. God
alone can fulfil our contracts with Himself, and
cancel our contracts with men" (L. Massignon, op.
cit., 586). And this truth is even more insistent in
the case of faith, a pact (ca%d) concluded with God
Who asks both internal reality (ta?di$) and an
explicit acknowledgement (ifyrdr).
Bibliography : in the article. (L. GARDET)
C
INAB [see KHAMR].
INAK [see IOTWARIZM].
INAL, INALIDS, name of a Turcoman chief
(from the old central-Asiatic title Yinal) who made
himself independent at Amid (Diyar Bakr [q.v.]) at
the end of the 5th/nth century during the struggles
among the successors of Malik shah, and name of the
dynasty, which remained in power until the end
of the 6th/i2th century. Although they are mentioned
in a few inscriptions, the historians have written
little on the Inalids.
Masters of a place which was commercially and
strategically important, they nevertheless held at
Diyar Bakr a secondary place compared with the
Artukids, who were sometimes supported by the
Zangids; and, in the interior, they had to yield the
real power to a family of native rw'asa3, the Nisanids
[q.v.], who did not hesitate to rely at times on the
Assassins. In 579/1183, Salafc al-Din put an end to
the combined power of the two families, and gave
Amid to his Artukid ally of IJisn Kayfa: the two
places remained from this time united under this
branch of the dynasty. The town of Amid seems
however to have enjoyed under the Inalids and
Nisanids, at least under the latter, a certain material
and cultural prosperity and to have been also an
active centre of Christianity. No Inalid coins are
known.
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Bibliography : All the literary references (Ibn
al-Azrak, the continuator of Ibn tfawkal, Michael
the Syrian, etc.) are to be found in Cl. Cahen,
Le Diyar Bakr au temps des premiers Urtukides,
in JA, 1935, supplemented by idem, Mouvements
populaires . . ., in Arabica, 1958, 244; and for
archaeology and epigraphy, replacing the earlier
works, A. Gabriel, Voyage archeologique dans les
provinces orientates de la Turquie, with the epigraphical supplement by J. Sauvaget, inscriptions
nos. 62-5; see also the article ARTUKIDS, and
Zambaur, p. 139, no. 128.
(CL. CAHEN)
INAL or iNALCUS, the governor of Utrar
[q.v.] under Sultan Muhammad Khwarazm-Shah [q.v.].
A kinsman of the Sultan's mother, Terken Khatun,
he had been given the title of Kaylr-Khan. It was
the execution by his orders of an ambassador of
Cingiz-Khan [q.v.] and a caravan of Muslim merchants
accompanying him that led to the Mongol invasion
of Muhammad's empire. Captured at Utrar after
offering desperate resistance, he was put to death at
Samarkand in the spring of 617/1220.
Bibliography: Djuwayni-Boyle, 79-86, 367-8;
Barthold, Turkestan*, 398-9.
(J. A. BOYLE)
INAL (or AYNAL) AL-ADJRtTD, AL-MALIK ALASHRAF, SAYF AL-DlN ABU 'L-NASR AL-CALA3I AL?AHIRI AL-NAsiRi, Mamluk Sultan (857/1453865/1461) of Egypt and Syria. A Circassian by birth,
he had been bought in 799/1379 by the trader cAla3
al-Din (as his nisba al-cAla3i indicates), brought to
Cairo and sold to Barkuk [q.v.] (al-Malik al-Zahir,
whence Inal's nisba al-?ahiri). £Ie was enrolled in
Barjcuk's corps of al-Mushtarawdt, remaining in the
Kitdbiyya until the reign of the sultan (al-Nasir)
Faradj [q.v.]. Transferred then (whence his nisba alNasiri) to the Khdssakivva. in 824/1421, under alMuzaffar Afomad, son of al-Mu'ayyad Shaykh, he
became a "captain of ten"; under Barsbay [q.v.] he
was promoted to Amir al-tablkhdna, then to Ra*s
nawba, and in 830/1427 to Amir arba'in, Ra*s nawba
al-thdnt. Appointed nd*ib of Ghazza in 831/1428, he
took part in Barsbay's campaign of 836/1433 against
the Ak-ICoyunlu chief Kara-Yiiluk cUthman Beg,
when Amid (Diyarbakr [q.v.]) was attacked. The
assault on the citadel, vigorously defended by
c
Uthman's son Murad, having failed, Inal was
appointed nd*ib of Ruha (Edessa), with the rank
of Amir mi*a takdima alf bi Jl-diydr al-Misriyya.
Until 839/1436 he was engaged in numerous skirmishes with the Ak-Koyunlu, and the next year was
appointed nd*ib of Saiad. In 843/1439, he was
summoned to Cairo by the sultan Cakmak (like him
an cAla3i) and was given the post of Mukaddam and
then, in #46/1442, of Chief Dawadar. In 846/1442 and
848/1444 he took part in the unsuccessful attacks on
Rhodes.
On the death of Yashbak al-Suduni in 850/1446,
Inal succeeded him as Atdbak al-^asdkir ( = al-Amir
al-kabir). When Calonak died in 857/1453, Inal fell
out with his son and successor cUthman over the
donative to be paid to various groups of mamluks',
in the subsequent street-fighting he occupied the
Italcat al-Djabal and was appointed sultan, by an
assembly including the (cAbbasid) shadow-caliph and
the four $o0* al-frujdt, with the title al-Malik alAshraf Sayf al-Din. He was then 73 years old. His
first preoccupation was to appoint cAla3is to various
posts, to break up the group of royal Mamluks
formed by his predecessor, and to proclaim the
abolition of various mazdlim-couits.
Inal's brief reign was full of incident. In 857/1453
he sent the second amir al-dkhur Barsbay as envoy

to the Ottoman Sultan Metiemmed II in reply to an
Ottoman embassy announcing the conquest of
Constantinople. The following year he defeated the
attempts of the Dhu '1-Kadir-oghlu Fayya4 Beg to
make himself amir of Albistan, installing instead his
brother Sulayman Beg. In 859/1455 he put down a
rising caused by dissension between his own mamluks
and rival groups; he deposed the caliph al-Ka'im,
who had been involved, and appointed his brother
al-Mustandjid in his place. Ignoring a complaint
from the Karaman-oghlu Ibrahim II that the
Ottoman sultan Mehemmed II was protecting the
Greeks, he not only sent an embassy to confirm the
good relations with Mehemmed, but also despatched
a force under Khoshkadam to block Karamanid
expansion in Cilicia; that these troops occupied
four fortresses in Karaman and burned Larenda
provoked strong criticism of Inal's policy. The same
Khoshkadam was sent against the Ak-Koyunlu
ruler Uzun IJasan [q.v.], who was besieging Malatya.
The next crisis was over Cyprus, which since 83O/
1427, in the reign of Barsbay, had been tributary to
the Mamluk sultan. The Lusignan king John II (143258) had in person attended the ceremonies in Cairo
upon Inal's accession. When he died, to be succeeded
by his daughter Charlotte (1458-60) (with Louis of
Savoy as joint ruler), John's illegitimate brother
James, Archbishop of Nicosia (in Mamluk sources:
Diakam), feeling his life to be in danger, fled to Cairo.
The dignitaries of Cyprus and the Knights of Rhodes
preferred Charlotte as ruler, but the populace of
Cyprus favoured James, who now found support
among the Mamluk amirs. Ambassadors for the
various parties came to Cairo, where Inal upheld the
claim of James and proclaimed him King of Cyprus.
James was sent back with the support of an Egyptian
fleet and occupied Nicosia, but was unable to take
Cherines (Kalcat Sharina), held by Charlotte. The
Mamluk troops suffered heavy losses, and the bulk
of the Mamluk force returned to Egypt.
The sources represent Inal as a just ruler and
his reign as prosperous, mainly because of his monetary reforms: silver and gold coins of inferior weight
were withdrawn from circulation and a new fals (of
eight to the dirham) was issued. He died on 15
Djumada I 865/26 February 1461, at the age of 80 or
81, having reigned for eight years. He is described
as dark, tall and thin; his scanty beard won him the
nickname adjrud. He left two sons and two daughters.
As Inal had enjoined, his son Ahmad succeeded him,
as al-Malik al-Mu5ayyad, but was deposed after four
months, to be succeeded by Khoshkadam [q.v.].
Bibliography: Ibn IJadjar, Inbd* al-ghumr,
MS Ayasofya 2974, fols. 334a, 376a, 393a, 396a;
Makrizi, Suluk, MS Ayasofya 3372, iv, fols. 151 f.;
Ibn Taghribirdi, Nud^um, index; idem, tfawddith,
ed. Popper, ii, iii, index; idem, Manhal, MS
Ahmed III 3018, fol. i7ib; idem, Mawrid al-lapdfa,
ed. Carlyle, 129-32 (text); K. Ta'rikh al-Malik
al-Ashraf Kdyitbdy, Paris, Bibl .Nat., MS ar. 5916,
fols. 68b, 7oa; al-Sakhawi, Wad[iz al-kaldm, MS
Koprulii 1189, fols. 97b, 993, io6a, nsb, i27b1293, i32b, i4oa; idem, al-Tibr al-Masbuk, Bulak
1896, 430 ff.; idem, Daw*, Cairo 1354, ii, 328 f.; Ibn
lyas, BaddW al-zuhur, Cairo 1311, ii, 44, 48, 50-2,
59> 63-5; idem, D^awdhir al-suluk . . ., MS Ahmed
III 3026, fols. I2oa-i2ib; Feridun, Munsha*dt2, i,
235-9; L. de Mas-Latrie, Histoire de rile de Chypre,
iii, Paris 1855, (doc. et m£m.) 73-5, 86, 96, 98, 99 f.,
103 f., 108 f.; Abbe" de Vertot, Hist, des Chevaliers
Hospitaliers . . ., iii, Paris 1778, iof., 13, 16;
P. Balog, The coinage of the Mamluk sultans of
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Egypt and Syria, New York (Am. Num. Soc.)
1964, 330-7 (other coins in the Istanbul Arkeoloji
Miizesi collection, nos. 855-6).
(M. C. §EHABEDDIN TEKINDA6)

iNAL, IBN AL-AMIN MAHMUD KEMAL (in modern
Turkish: IBNULEMIN MAHMUD KEMAL INAL), 18701957, Turkish biographer and writer, a significant
figure as being the last o u t s t a n d i n g representative of traditional O t t o m a n scholarship
and erudition. His fathei Mehmed Emin Pasha
(1837-1908, also known as "Muhiirdar" since he was
private secretary to his patron and relative Yusuf
Kamil Pasha (1808-76), Grand Vizier under cAbd alc
Aziz and son-in-law of Muhammad cAli of Egypt)
served in various provinces in Anatolia and retired
in 1908 as governor (mutasarrif) of the Aegean
Islands. His mother I^amide Nergis died in 1935.
Maljmud Kemal's ancestors came originally from
Bukhara and were known as Seldien-oghli (Selcenoglu), a name which was engraved on the personal
seals of the family. Later in life he wrote that he
regretted having adopted the surname Inal (as a
"translation" of Emin) when family names were
introduced by law in 1934, and not taking instead
their old name Seldjen-oghlu, as some members of
the family did (I. M. K. Inal, Son hattatlar, 672, n. i).
The by-name Ibn al-Amin (Ibniilemin) begins to
appear in his earliest writings, in the 1890*5.
After graduating from the Shehzade high school
(riishdiyye) located in the old 'imdret of the Siileymaniyye kiilliye, Mahtmud Kemal entered the
Miilkiyye [q.v.], but was obliged to leave because of
ill-health. Later he attended some courses at the
School of Law (Mekteb-i Hukuk) and public lectures
in the principal madrasas and mosques of Istanbul.
But he was for the most part educated privately by
his father and by tutors, learning Arabic, Persian, the
classical Muslim sciences, and some French. The
well-known Khodja Tahir from Ipek, in Albania, the
father of the poet Mehmed cAkif, was among his
favourite teachers. The calligrapher Hasan Tahsin
(1851-1915) was also his tutor; it was he who inspired
his keen interest in the history of Turkish calligraphy
(Son hattatlar, 424-7).
Mahmud Kemal entered government service in
1889 as a clerk in the Department for Autonomous
Provinces, in the Grand Vizier's Office. In 1891 he
was transferred to the Office of the Grand Vizier's
private Chancery (Sadaret Mektubl Kalemi), where
he became deputy-director in 1906 and director in
1908. After the restoration of the Constitution in
1908, during the crises concerning Bosnia and
Bulgaria, he was appointed director of the Office
for Autonomous Provinces (Eydldt-i Mumtdze we
Mukhtdre).
When cAbd al-Hamid was deposed in 1909, a
special committee under his chairmanship was set
up to classify the documents and informers' reports
(jurnals) found in Yildiz Palace and temporarily
transferred to one of the "kiosks" at the entrance
to the Ministry of War (the present University
Faculty Club, "Profesorler Evi"). He was thus
enabled to examine and copy many documents of
unique importance regarding the home and foreign
policy of cAbd al-Hamid's reign (1876-1909), of
which he was to make ample use in his works.
During the First World War, the Minister of
Education Shiikni Bey ([q.v.~\, executed in 1926 for
his leading part in the Unionist conspiracy against
Mustafa Kemal) appointed him (together with
Djenab Shihab al-DIn, Siileyman Nazif and others)
as a member of the Editorial Board of the Athdr-i
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Muflde Kiitubkhdnesi, which was charged to prepare
unique or rare manuscripts of Turkish literary works
for publication. He wrote valuable introductions to
many works in this excellently produced series (see
below); but when the poet cAbd al-Hakk Hamid
[q.vJ\ used political influence to have his own books
published in the series and Enwer Pasha ordered
the reprinting of some of Namik Kemal's works
for the Army, the project was abandoned. Wartime
difficulties and shortages were additional causes.
From the end of the First World War to the
dissolution of the Government of Istanbul (1918-22),
he served as editor of the official government newspaper Takwlm-i Wekdyi*, and in the last two months
as head of the Government Chancery (Dlwdn-i
Humdyun Beglikcisi). In this capacity he represented
the Grand Vizier's office on the special political
committee of under-secretaries appointed to draw
up the Turkish view on the forthcoming peacetreaty negotiations (Col. Ismet Bey, the future
Inonii, represented the Ministry of War on the same
committee).
After a temporary appointment in the Administration of the Ottoman Public Debt (Diiyun-i
c
Umumiyye [q.v.]), where he worked in the company
of many leading writers and intellectuals of the
period, he was in 1924 made president of the Commission for the Classification of Historical Documents
(Wethd^ik-i ta^rikhiyye tasnif heyeti) by the Ottoman
Historical Society (Ta^nkh-i C0thmdm Endiiimeni),
of which he had been elected a member in 1923. In
three years' concentrated work on the commission
he was able to collect valuable material for his later
works. In 1927, through the good offices of two of
his friends and admirers, the poets Khalil Nihad
[Boztepe] and Ibrahim cAla al-Din [Govsa], the new
Ankara Government appointed him Director of the
Museum for Pious Foundations (Ewkdf-i Isldmiyye
Muzesi], later renamed Museum for Turkish and
Islamic Arts (Turk ve Islam Eserleri Miizesi) located
in the Siileymaniye Kulliyye. He kept this position
until his retirement in 1935.
In 1936, with the support of the Egyptian Princess
Khadidja cAbbas Halim, he went to Mecca on
pilgrimage and visited Egypt. In December 1939,
Prince Muhammad cAli, then the heir-apparent to
the Egyptian throne, invited him (together with
the calligrapher Kamil Akdik) to Egypt to help
classify his collection of Islamic calligraphy. On his
return to Istanbul in February 1940 he found himself
appointed adviser to the Editorial Board of the
Turkish edition of the Encyclopaedia of Islam. This
was a personal decision of Hasan Ali Yiicel (18971961), writer and publicist and an able Minister of
Education, who during his eight years in office and
afterwards constantly encouraged him, urging him
to publish his major works (which were mostly in
the form of disjointed notes, and were edited as they
actually went to the printers). Mahmud Kemal
brought himself to sort his immense quantity of
material and concentrate it only when he was
officially commissioned to write (A. H. Tanpinar,
Ibnul Emin Mahmud Kemal'e dair, in the introduction
to Inal's posthumous work Ho§ sada, Istanbul 1958,
p. LIV). From 1940 until his death on 24 May 1957,
he devoted most of his time to preparing, correcting
and supervising the printing of his books.
Mahmud Kemal was probably the last surviving
example of the old-style Ottoman gentleman, who
anachronistically insisted on leading the life of that
extinct class and on preserving in his house the
nostalgic illusion of bygone days. His genuine respect
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and admiration for the Ottoman past made him
ignore the changes which were taking place around
him; refusing to adapt himseli with advancing age,
he grew more and more difficult, fussy and cantankerous, tendencies which were aggravated by his
strong vanity and egocentricity. By the 1930*5 Matmud Kemal, who remained a bachelor all his life,
had become in dress, manners, speech and personal
relationships the most eccentric man in Istanbul. At
the same time, he was recognized as being a 'living
archive' and the greatest authority on the political
and cultural history of the Ottoman Empire, particularly for the period 1870-1921, thanks to a lifetime
spent in collecting and studying innumerable documents of unique importance, to associating with many
key personalities of several generations and to his
phenomenal memory. From his early youth he had begun to collect documents, manuscripts and antiques,
and in his fifties he possessed one of the richest
private collections in Turkey, housed in his family
konak at Bayezid. When after the armistice of
Mudros, the Allied forces moved into Istanbul in
1919, Mahmud Kemal was given 24 hours' notice to
evacuate his konak. Most of the documents, manuscripts and precious objects which had been stored
in the house were found to be 'looted, destroyed,
desecrated or lost' when the konak was returned to
him after 18 months, as he comments bitterly in his
autobiographical note - (Kendime dair, in Son asir
Turk §airleri, Istanbul 1930-1942, pp. 2201-42).
Mahmud Kemal was little more than a child when
he published his first articles in the newspaper Tarik
in the i88o's. Encouraged by the famous writer and
publicist Atimed Midhat, he contributed for years to
Midhat's paper Terdjiimdn-i Hakikat. Henceforth his
new surname Ibn al-Amin appeared regularly in
many Istanbul and Salonika papers and periodicals.
Pamphlets of various length followed. His writings
covered the fields of religion, ethics, literature and
history, and often suffered at the hands of cAbd alIJamid's censors. But Matimud Kemal's real contribution is in the field of biography. He essentially
continued but later went far beyond the traditional
Ottoman biographical pattern. In his biographies he
does indeed give the usual uninspiring enumeration
of bureaucratic promotions and transfers, but what
he adds is always more important. With the masterly
use of first-hand archive material, privately obtained
documents, illuminating authentic anecdotes, relevant analogies, unbiased analyses of contemporary
conditions, and insights into human psychology combined with a strong sense of humour, he often gives
the most vivid, unforgettable and convincing portrait
of his subject. It is remarkable that in spite of his
highly sensitive temperament, his strong likes and
dislikes, his prejudices, his cutting remarks about
many people in his conversation, he was in his
writings very conscientious, balanced and just.
Perhaps it is fair to add that the close friends and
patrons of his family and himself (e.g., Yusuf Kamil
Pasha, Kamil Pasha, Kiidiik Sacid Pasha) are treated
with perhaps a little more sympathy and attention
than others.
The text of Ma^mud Kemal's testament has been
published in the introductory part of his posthumous
work Ho§ sada (see below). Following the tradition
of many Turkish scholars, he presented to the
University of Istanbul his rich private library and
bequeathed his Konak to the Imam-Hatip school of
Istanbul.
It was hard for Mahmud Kemal to get accustomed

to the new Roman alphabet (1928) with its strictly
phonetic rules, and he ignored until the end the new
spelling rules of modern Turkish, insisting on having
his books printed in his own peculiar spelling, which
tried to reproduce the historical spelling of Ottoman
Turkish.
Also, like the purists of the school of Mucallim
Nadji, he would prefer the "correct" forms of some
Arabic loan-words and ignore phonetic adaptations
in the present Turkish usage (e.g., iyalet, akriba,
tehliike, instead of eyalet, akraba, tehlike).
Apart from minor literary productions and many
pamphlets and newspaper articles, Mafrmud Kemal
is the author of the following published works: (i)
Ewfcdf-i Humdyun Nezaretinin ta^rikhte-i teshkildti
we nuzzdrin terdd[im-i ahwdli, Istanbul 1335/1917, a
history of the Ministry of Wakfs with biographies of
the ministers. Although the book was entrusted to
a team, no contribution was made by his colleagues;
(2) critical edition of the Dlwdn of the nth/i7th
century poet Shaykh al-Islam Yaliya, with a 65-page
introduction on the life and poetry of the author,
Istanbul 1334/1916; (3) critical edition of the Dlwan
of the i gth century neo-classicist Hersekli cArif
Hikmet, with a 78-page introduction, Istanbul I334/
1916; (4) critical edition of the Dlwan of the 19thcentury neo-classicist Leskofcali Ghalib, with a
47-page introduction, Istanbul 1335/1917; (5) critical
edition of Mustafa cAli's Mendkib-i hunerverdn, with
an important introduction of 133 pp. on c All's life
and works, Istanbul 1926; (6) critical edition of Mustakimzade Siileyman Sacd al-DIn's Tutfe-i khattdtin,
a biographical treatise on calligraphers, with an introduction in 85 pp., and notes, Istanbul 1928; (7)
Son asir Turk §airleri, biographies (uncritically selected and of uneven value) of igth and 2oth century
poets with short specimens of their work, published
in 12 fascicules (1230 pages) Istanbul 1930-1942 (the
original title Kamdl al-shucard* being changed by
the Turkish Historical Society, which undertook the
publication); (8) Osmanh devrinde son sadnazamlar,
Istanbul 1940-49, his most important work, contains
much unpublished material on the lives and times
of the last 37 Grand Viziers, conceived as the sixth
and last supplement (dhayl) to cUthman-zade Ta'ibs,
Hadikat al-wuzara? (the original title, Kamdl alSudur, being changed by the Ministry of Education);
(9) Son hattalar, Istanbul 1955, a voluminous ^839
pages) collection of biographies of 163 calligraphers,
with copious specimens of their work and with an
introduction on Ottoman biographical sources for
calligraphers of the classical period; (10) Ho§ sada,
Istanbul 1958 (posthumous), on the biographies of
composers of classical Turkish music of the igth and
2oth centuries. The first 128 pages are from his
own pen, the remainder (pp. 129-314) compiled and
completed, mainly from Mahmud Kemal's notes, by
Avni Aktuc. The 72-page introduction includes the
text of his testament, articles by Hasan-Ali Yiicel,
Ahmet Hamdi Tanpinar and two of his doctors,
K. I. Giirkan and M. E. Giichan, with important data
on his life, personality and character.
Bibliography: The main sources for Mahmud
Kemal Inal's life and works are his own works, as
listed in the article.
(FAHIR Iz)
INCAM (A.), "favour, beneficence", more specifically donatives, largesse, given to troops, etc.
The problem of keeping armies in the field, once
mustered and brought forward for action, was a
perennial one for Islamic rulers and commanders.
Unless inducements such as extra pay awards,
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promises of unusually attractive plunder, etc. could
be dangled in front of the troops, there was danger
that an army might disband itself and melt away
once the immediate battle or object of a campaign
had been achieved; not infrequently, it was difficult
to get an army to fight in the first place. Whilst one
Muslim army faced another Muslim army, each
recruited on a similar basis and facing the same
problems of recruitment, supply and deployment in
the field, the difficulties common to both sides tended
in the long run to equalize chances. But this problem
of keeping an army in the field was a serious one for
Muslim commanders during their wars with the
Crusaders. The Franks had settled in their Levantine
conquests and had established a feudal system on the
lines familiar to them in mediaeval western Europe;
their knights were accordingly kept permanently
ready for war as a condition of their feudal tenure.
Their Muslim opponents had to organize professional
armies of mercenary soldiers, Arabs, Turkmens and
Kurds, with all the attendant problems of paying
the soldiers and keeping them together for lengthy
periods of service (baykdr = Pers. paykdr), some of
which dragged on for years. It says much for the
heartening effect among the Muslims of the Ayyubid
Salah al-Din's leadership that he was able to lead his
troops into battle year after year; here, personal
influence rather than financial inducement was the
key factor (cf. H. A. R. Gibb, The achievement of
Saladin, in Bull, of the John Rylands Library, xxxv
<i952-3), 60).
The death of a ruler or of a commander in the
field was also a crisis point. Allegiance tended to be
personal, to the war-leader who could inspire men
and promise them booty. When these conditions no
longer obtained, and unless there was an equally
strong second-in-command or alternative commander
to take the lead, troops frequently mutinied. In Baghdad and Samarra, the palaces of the cAbbasids were
in the srd/Qth and 4th/ioth centuries regularly
plundered at the Caliphs' deaths, and it happened
similarly with other dynasties like the Buyids and
Great Saldjuks. On the death of Djalal al-Dawla,
Amir of clrak, in 435/1044, it was only the prompt
action of his vizier Kamal al-Mulk b. cAbd al-Rahim
and other great men in the state and army which
saved the Amir's palace and the government headquarters from pillage by the Turks arid the mob;
when clmad al-Din Abu Kalidiar of Pars'and Ahwaz
died four years later whilst on campaign, his son and
heir Fuladh-Sutun was powerless to prevent his
father's treasury, his weapons and his animals being
plundered by the Turks of the army (Ibn al-Athir,
ix, 353, 373-4). Even at the death of such a forceful
monarch as the Saldiuk Sultan Toghril (in 455/1063),
disorders like these would have followed had not
counter-measures been quickly adopted. The vizier,
the cAmid al-Mulk Kunduri, managed to prevent
the dead Sultan's ghuldms from appropriating the
store of clothing; but he had to release everything
else, even down to the royal horses, to placate the
army and secure the succession of his own protege"
and Toghril's designated heir, Sulayman b. Caghrl
Beg Da'ud (Bundari, 26). If the army was out in
the field, as was the case with Abu Kalidiar's death,
cited above, the personal tent and treasury of the
dead ruler or commander were normally the first
targets for the leaderless troops, who would then
abandon the campaign or siege with which they had
been concerned.
Financial subsidies and presents (in^dmdt) were
the most obvious ways of forestalling mutinies. The
Encyclopaedia of Islam, III
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troubles consequent on the death of a sovereign could
often only be quelled, and the obedience of the troops
gained for the new ruler, by special pay-increases,
presents, promises of promotion, etc. The highest
commanders might receive presents of luxurious
sets of clothing and robes of honour or khila* [see
KHILCA]. As the cAbbasid Caliphs gradually fell under
the control of the Turkish generals, and lost much
of their independence of action, succession crises
and coups d'etat increased. Rival claimants had to
secure the allegiance of the guards in the capital,
and this was usually only possible through financial
inducements. In the 4th/ioth century, these came
to be expected by the army as a matter of course
whenever there was a change of regime, and they
acquired the technical designation of mdl al-bay^a
(hakk al-bay^a, rasm al-bayca). These payments may
be compared with the djulus akcesi later extracted
by the Janissaries from the Ottoman Sultans. Thus
when al-Muktadir was restored to the throne in 3i7/
929 after his second deposition, he had to pay the
mdl al-bay'a afresh: six nawa*ib ( ? monthly allotments of pay) and an extra payment, ziydda, of a
dinar for each infantryman; and a third of a rizfc
(i.e., the pay for a period of 90 days, cf. Hoernerbach in IsL, xxix (1950), 279) and a ziydda of three
dinars for each cavalryman (for the technical term
ziydda, see Khwarazmi, Mafdtlh al-culum, 64, tr.
C. E. Bosworth in JESHO, xii/2 (1969), 143-4). When
the cash in al-Muktadir's treasury was exhausted,
the stocks of clothing and other valuables had to be
sold to meet this commitment (Miskawayh, in
Eclipse of the CAbbasid Caliphate, i, 199-200, tr. iv,
224-5). Stormy or disputed successions became
common under the Buyids, and accession payments
became the norm. When clzz al-Dawla Bakhtiyar
succeeded his father Mucizz al-Dawla in 356/967, he
attempted to dispense with Daylami support and
rely on his Turkish troops. But the Daylami leaders
rebelled and demanded their normal pay plus an
additional, extraordinary payment as accession
money (razka mansuba ila 'l-bayca ghayr mahsubd).
In the end, Bakhtiyar had to compromise and give
them a third of a razka (scil. a month's or perhaps
six weeks' pay) as accession money. (Miskawayh, in
Eclipse, ii, 226, tr. v, 250; cf. also Hilal al-Sabi3,
ibid., iii, 159, tr. vi, 466, demands of the Daylamis
in Basra for accession money from Baha* al-Dawla
in 379/989)In circumstances like these, the allegiance of the
army would simply go to the highest and swiftest
bidder. After the death of Djalal al-Dawla, his son
al-Malik al-cAziz Abu Mansur was unable to find
the required mdl al-bayca quickly enough, and his
cousin Abu Kalidiar eventually stepped in and bought
over the allegiance of the Buyid troops in Iraq (Ibn
al-Athir, ix, 353, cf. H. Bowen, The last Buwayhidst
in JRAS (1929), 232-3). Only the strongest of rulers
could avoid these payments. According to Hilal alSabP, cAdud al-Dawla refused to make any additional payments above the basic allowances (ziydddt
fi 'l-usul) except on justifiable occasions, such as
after victories or when a special policy of conciliation
was required (cf. C. E. Bosworth, Military organisation under the Buyids of Persia and Iraq, in Oriens,
xviii-xix (1965-6), 166). Mahmud of Ghazna's son
Mascud achieved the throne of the Ghaznavid empire
in 421/1030, and shortly afterwards was strong
enough to dispense with the mdl-i bay'at payment
to the army; he even got back from the leading
commanders the money from the state treasury which
his brother Mutiammad had paid out in a fruitless
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attempt to secure the army's allegiance to himself
as Sultan (cf. C. E. Bosworth, Ghaznevid military
organisation, in Isl., xxxvi (1960), 73~4).
In addition to these succession crises, soldiers were
well placed for blackmailing their commanders into
giving extra payments at such times as before crucial
campaigns or battles. When cAsim b. cAbd Allah alHilali, newly-appointed governor of Khurasan, was
in 116/734 combatting the rebel al-Harith b. Suraydj
[q.v.], he had to placate the Arab government troops
(al-diund) from Marw with the offer of a dinar per
head before they would engage al-Harith, and then
in the end raise it to three dinars (Tabari, ii, 157980). In 195/811 the Caliph al-Amin appointed CAH
b. clsa b. Mahan governor of western Persia and
commander of his army there; he thought it prudent
to make firm the army's loyalty by granting it a
great sum of money and distributing amongst the
troops 2,000 jewelled swords and 6,000 sets of robes
of honour (ibid., iii, 796). The Saffarid Amir cAmr b.
al-Layth kept a special treasury from which rewards
could be given to outstandingly brave soldiers (cf.
C. E. Bosworth, The armies of the Saffdrids, in
BSOAS, xxxi (1968), 549). On occasion, it was politic
for a commander to single out for particular favour
a section of the troops which had especially contributed to a victory. The Buyids were at times
able to play off the Daylami against the Turkish
element in their armies, and so preserve a loyal
following of some kind; but often, they had simply
to purchase support through financial inducements.
Faced by a serious revolt in 345/956-7 of the Daylami general Ruzbahan b. Wmdad-Khurshld, Mucizz
al-Dawla had to buy the loyalty of the Turks of
Baghdad, a body of his young slaves and the minority
of Daylamis who had remained faithful to him, by
increased pay allowances and promotions (Miskawayh,
in Eclipse, ii, 163, 166, 173-4, tr. v, 174, 178, 186-7;
Ibn al-Athir, viii/386). Because of their outstanding
role in the victory over his uncle Kawurd in 465/1073,
the new Saldjuk Sultan Malik-Shah gave the Arab
and Kurdish commanders of his army an extra share
in the plunder, special honours and a distribution
of land grants or ifctd^s (Bundari, 49; Ibn al-Athir,
x, 53)The "Mirrors for Princes" literature frequently
adverts to the necessity of keeping the troops' loyalty
by means of timely donatives, especially after outstanding victories or feats of valour. Kay Ka^us
adjures the wise prince, "Pay special regard to anyone who fights valiantly, overthrows or wounds one
of the enemy, seizes a horse or performs any other
laudable deed. Reward such a man for his services
by presentation of a robe of honour and increasing
his pay; do not spare money at such a time" (Kabusndma, ch. xli, tr. R. Levy, 220). Fakhr-i Mudabbir's
Addb al-harb wa 'l-shadidca has a special chapter on
the obligation of the ruler or commander to reward
his soldiers for special services, bravery in the
field, etc., with marks of honour (tashrif), financial
awards (sildt, incdm), gifts of horses and weapons,
and pensions (ndnpdra). He goes into considerable
detail about the proportionate rewards for various
deeds, such as bringing in the severed head of an
enemy, capturing a horse and rider together, or a
horse or rider alone, leading or withstanding a
charge, going out in single combat, carrying off the
enemy's standard or ceremonial parasol (fatr), and
so forth (India Office Persian Ms. 647, ch. xxxvi,
ff. I26b-i28a; ed. Ahmad Suhayli Khwansari, Tehran
1346/1967 (based OD the British Museum Ms. alone),
ch. xxx, 542-7)-

Bibliography: given in the article. There are
no special studies devoted to this topic.
(C. E. BOSWORTH)
C
INAN, poetess who was very famous in Baghdad
in the second half of the 2nd/8th century. The little
that is known of her life is of doubtful authenticity.
She was a muwallada, and was born, and received
a polite education, in the Yamama, which was to
produce a little later another famous poetess, Fadl.
c
lnan was brought to live in the capital by her
master, Abu Khalid al-Natifi, then probably lived in
Khurasan, and died in 226/841 in Egypt (Nisd*, 53).
She enlivened literary society during the reign of alRashid, who expressed great admiration for her and
wished to acquire her, but she is not mentioned under
any of his successors.
She is considered as the first woman to have won
literary fame under the cAbbasids. The Fihrist attributes to her only a diwdn of twenty leaves, of which a
few poems have survived. The longest is a laudatory
petition of fourteen verses addressed to Yahya b.
Khalid (Ibn al-Muctazz). These fragments show signs
of a real talent. In bold language and a vocabulary
which is simple but not without subtlety, clnan
writes harminious poems in which the ideas are
supported by a prudent use of the stylistic figures
of badi*, which were fashionable at this period. Her
reputation, like FadPs later, rested on her skill at
improvisation, an attribute which found her so much
fame that it forms the subject of most of the anecdotes about her. Several of her dialogues in verse
with such skilled opponents as Abu Nuwas, al-cAbbas
b. al-Ahnaf and Marwan b. Abi IJafsa show that she
was capable in any situation of producing the rhyming repartee which established her reputation as a
poet in the eyes of her contemporaries. Her profound
knowledge of early poetry enabled her, in exercises
in idjaza for example, to improvise after a verse
by Djarir a poem in the manner of that great poet
(Aghdni, *Ikd). This throws some light on the techniques of composition of certain writers who continually
used a style inherited from their predecessors.
But it seems that it is mainly her role as the
centre of a literary circle that should be noted. Her
house was frequented by the most brilliant people,
notably those of the famous group of "libertines".
The brightest of them held discussions in her presence
and submitted their works for her judgement. She
was in addition regarded by a number of them as
their inspiration. Abu Nuwas, Ibn al-Ahnaf and Abu
'1-Nadir, the Basran attached to the Barmakids, all
dedicated love-poems to her, though their sincerity
is doubtful. The first addressed her with some
obscenities, to which she replied with much wit
and discreet allusion. The main point is that she
represents a type of woman who mixed freely with
writers and sometimes accompanied them to some of
the places of amusement in the suburbs of Baghdad.
The love which poets expressed for her was an
exercise of wit rather than a true emotion. The
courtly exchange, racy or even erotic, became a
genre which was cultivated in emulation. It can be
imagined that someone like clnan had a considerable
influence on its development by helping to establish
the rules of cortesia and by taking part in the flowering of the new love poetry in the second century,
which was so productive of new forms.
Bibliography: Aghdnit Beirut ed., xxii, 52032 (notice), xi, 268-9; Abu Hiffan, Akhbdr Abi
Nuwds, Cairo 1959, 79-82, no-i, 112; BakrI, Simt
al-la'dli, Cairo 1936, i, 500; Ibn cAbd Rabbih,
c
lfyd, vi, 57-60; Ibn al-Diarrab, Waraka, Cairo
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I953> 39-42; Ibn Manzur, Akhbdr Abi Nuwds,
Cairo 1924, 34-5, 137, 212; Ibn al-Muctazz,
Tabafrdt, 421-2; Fihrist, 239; Ibn al*Saci, Nisd*
al-khulafd3, Cairo n.d., 47-53; Nuwayri, Nihdyat
al-arab, v, 78-82; Suyuti, al-Mustafraf min akhbdr
al-d^awdri, Beirut 1963, 37-47; Zirikli, A'ldm, v,
267; Washsha5, Muwashshd, Beirut 1965, 264;
cf. also the Dlwdn of al-cAbbas b. al-Afcnaf, ed.
Khazradii, Cairo 1954, 107-8, and that of Abu
Nuwas, Cairo 1953, ghazal section 227-398; on the
relations of this poet with clnan, cf. cAli Shalak,
Abu Nuwds bayna 'l-takhafti wa 'l-iltizdm, Beirut
1964, 252-8.
(J. E. BENCHEIKH)
ICNAT [see LUZUM MA LA YALZAM].
C
INAT [see suppl.].
C
INAYA (A.), "providence". The word which
etymologically evokes the idea of care, solicitude,
is not part of the ICur'anic vocabulary. Nor does it
belong directly to the vocabulary of Him al-kaldm,
but to the language of falsafa (and of the ishrdk of
Suhrawardi)—it was to be taken up after this by
the later works and manuals of kaldm which summarize and discuss its theses (among them alShahrastani, al-Diurdjam, etc.). It should be mentioned however that it has no place in the Ta'rifdt
of al-Diurdiani. clndya appears in the Sufi lexicon,
but only with the more precise meaning of divine
"benefaction", or of a "gift granted" by God.
Certainly, if "providence" is understood as the
order by which God conducts all things, this idea
recurs throughout the Kur3an. Muslim piety insisted
on this; and such divine names as al-Muhaymin (the
Vigilant), al-Razzdk (the Dispenser of all good), al~
Ifaflz, (the vigilant Guardian), al-Mukit (the Feeder),
al-Raklb (the jealous Guardian), al-Mdnic (the tutelary Defender), could not fail to turn the mind
towards the notion of a provident God. But it seems
to have been the faldsifa who more precisely adopted
*indya to signify divine providence. And their view
of it is closely linked with their theory of "necessary
and willed" creation.
It suffices to give some main references taken
from Ibn Sina. It is he in fact who provides the
clearest definitions of Hndya (cf. A. M. Goichon,
Lexique de la langue philosophique d'Ibn Sind, Paris
1938, no. 468, and L. Gardet, La pensee religieuse
d'Avicenne, Paris 1951, 131-5).
The metaphysics of the Shifa* refers to it twice:
concerning divine knowledge (Ildhiyydt, Cairo ed.
1960, ii, 398) and in particular in the chapter (mainly
ii, 415) which deals with the introduction of evil
(sharr) in the predetermining divine decree (kadd*).
This text has been repeated in the Nadidt (2Cairo
1357/1938, 284): "He [the prime Being] knows therefore the order of good according to the best order
in the line of the [the being] possible, and there flows
from Him that which he knows has a certain order
and a good, according to the best which He knows,
in a flow (fayd) which leads perfectly to order,
according to the line of [the being] possible: and such
is the meaning of the word cindya". (Definition
reproduced by al-Shahrastani in his refutation of
Ibn Sina, ed. Cureton, London 1846, ii, 388).
The Ishdrdt returned to the same theme, underlining, more clearly perhaps, its double theme of
knowledge and necessity: "Providence is therefore
the full comprehension which the First [God] has,
in his science, of all and of the necessity for all to
rest on Him so as to be according to the best order.
[He fully understands also] that this comes necessarily from Him and from the total grasp which
He has of it" (ed. Forget, Leiden 1892, 185; Fr.
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tr. A. M. Goichon, Beirut-Paris 1951, 458). It is
characteristic that these lines are presented as a
"remark" (tanbiha) in the chapter which deals in
general with knowledge (see another text, ibid., 160).
This conception of Hndya cannot accommodate
either God's liberty or gratuity, a fact which accords
perfectly with the existential determinism of Ibn
Sina. Certainly providence, in its obvious sense must
be understood, he says, from "the thought by the
First of what is good and just", and the divine
thought is what produces beings (cf. Shark Kitdb
Uthuludiiyd, ed. A. Badawi, in Arispu Hnd al-*Arab,
Cairo 1947, 63). It may be objected that the coming
into being of existing things from the prime Being
is "a simple overflow (inbid[ds) which has no connexion with the thought which He has of them, even
although this thought accompanies it", (ibid.; Fr. tr.
G. Vajda, in Revue Thomiste, ii (1951) 389). Ibn Sina
replies by distinguishing between the necessary ab
alio (in the order of existence) and the possible (in
the order of essence). He concludes: for things, "the
best becomes one of the possible things for them,
after the best having been thought necessarily. This
is providence, that is to say, the thought of the best
possible" (ibid., tr. 390). And again: "His [the prime
being's] essence is that from which necessarily derive
the things which have the possibility of deriving from
it because He thinks them. It is thus that providence
succeeds in becoming providence" (ibid. 64/390-1).
The idea of providence as divine knowledge which
is a realization of the good and just ordering of
existing beings is thus clearly settled. But Avicennan
determinism makes this ordering, whatever its
"possibility" may be as regards the essence of
things, into an existential necessity: which the
prime Being knows and wills, but which He could
not refrain from producing and which He could not
modify. When the later Ashcari manuals debated
Cindya according to the faldsifa, this was in order
to oppose to this providence which is (and is no
more than) a necessary producing knowledge, the
productive gratuitous dispositions of the free will of
the Most High. It is true that they do not distinguish
at all between common providence and particular
decree. Everything is providence, and everything is
decree (fradar and fyada*}. It is the chapters on kadar
and kadd* which deal with the designs and the
government of God.
Finally it may be added that the Sufi vocabulary
contrasts mahabba (or cishk) and Hndya. According
to aMJalladi, love is "a perennial (sarmadiyya) attitude" and a pre-eternal liberality (Cindya azaliyya;
cf. L. Massignon, Passion, 610; Massignon here
translates Hndya by "grace"). Al-Hudiwiri, in his
Kashf al-mafydiub, referred to Cindya in the sense
of divine favour (Nicholson translates this sometimes by "grace", sometimes by "favour"; Eng. tr.
Leiden-London 1911, 203, 268).
Bibliography: in the article. (L. GARDET)
C
INAYAT ALLAH KANBU, elder brother of
Muhammad Salih Karibu, author of ^Amal-i $dlifr
or Shdhdiahdn-ndma, a history of the Moghul emperor
Shahdiahan [q.v.], was born at Burhanpiir [q.-U.] on
19 Piumada I 1017/31 August 1608, though his
ancestral home was at Lahore. How and when his
parents came to Burhanpur is not known. His father
seems to have died at an early age, when the family
returned to Lahore. Himself well-educated, he
attended to the education of his orphaned younger
brother, who speaks of him in very affectionate
terms and calls him his patron.
In early life he held an office under the Moghul
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viceroy of Lahore, where his younger brother also
was employed; he married and had children, but in
later life he renounced the world, became a recluse,
and went to Delhi, where he passed his time in
prayer, meditation and fasting in a khankdh, built
by himself, beside the tomb of Kutb al-Din Bakhtiyar
Kaki. A historian, writer and poet, he is the author
of: (i) Ta?rikh-i Dil-kushd, a history of Shahdjahan
and his predecessors, with the usual narrative from
Adam to the beginning of the Moghul rule in India;
it is still in MS; (2) Bahdr-i ddnish, a collection of
romantic and lascivious tales dealing with the
tricks employed by faithless wives to deceive their
doting husbands, on which his fame mainly rests;
completed in 1061/1651 it has been described
as "pearls strung on a cord of coarse grass"; it is
in fact a Persian version of some Indian folktale
which the author had heard from a native Brahmin
(ed. Calcutta 1809, 1836, Delhi 1849, Bombay 1877,
Lucknow n.d.). It was translated into English
by Alexander Dow (London 1768), Jonathan Scott
(Shrewsbury 1799), and into German by A. T.
Hartman (Leipzig 1802).
He died at Delhi, on 19 Diumada I 1082/23 September 1671. Both Latif (Lahore, 209) and Cishti
(Tafykibdt9, 1309) however state that he was buried
in Lahore in a tomb built by himself during his lifetime, in which also was later buried his younger but
more famous brother.
Bibliography: Muhammad Salih Kaiibu,
c
Amal-i Salib, Bibl. Ind., iii, 379-82, 439-41 and
the editor's preface, 2, 6-7, 9, 13-4; Rieu, Catalogue of Persian manuscripts . . ., ii, 765, iii, iO93b;
S. M. Latif, Lahore: its history, architectural
remains . . ., Lahore 1892, 208-9; Nur Afrmad
Cishti, Tafrkikdt-i Cishti3, Lahore 1964, 1309
(many unreliable statements); Storey, i, 578-9.
(A. S. BAZMEE ANSARI)
INGEST [see NIKAH, ZINA].
INCUBATION [see ISTIKHARA].
INDIA [see HIND].
INDIAN NATIONAL CONGRESS. The first
session of the Indian National Congress was held in
Bombay in December 1885. It was a gathering of
English-educated, middle class Indians—Hindus,
Parsis, and Muslims—who formed themselves into
an All-India political organization.
Projected as the "National Assembly of India"
and as the basis of an Indian Parliament, the Congress set out to promote Indian national unity and
sought Indian representation in the British Government of India. The Congress asserted that it was a
secular organization and emphasized that it voiced
the political grievances and aspirations of the people
of India irrespective of their religious denomination.
In particular it claimed to embody and represent the
Muslims.
The Muslims were divided in their attitude to
the Congress between two incompatible schools of
thought, one stressing the common interests between
Muslims and Hindus, the other emphasizing the
cleavages between the two communities. The first
school of thought was exemplified by Badr al-Din
Tayyibdji, who presided over the third session of the
Congress. He called upon Muslims to regard the
Congress as a "truly representative national gathering", promoted co-operation between Muslims and
Hindus, and urged Muslims to identify themselves
with the objects of the Congress. Although these
views appealed to only a small section of the Muslim
community, they were advocated throughout the
history of the Congress by prominent Muslims,

notably Dr. M. A. Ansari, Mawlana Abu '1-Kalam
Azad, and Dr. Dhakir ^sayn, who felt no contradiction between their Islamic way of life and their
membership in the Congress. However, most Muslims
dissociated themselves from the Congress: they were
convinced by Sir Sayyid Afemad Khan that the
Congress was a sectarian organization designed to
advance the exclusive interests of the Hindus, and
they shared Sir Sayyid's apprehensions that the
Congress was striving to establish Hindu rule, in
which the Muslims would be a deprived minority.
The Congress endeavoured to attract the Muslims
to its annual conventions and resolved to drop any
subject to which Muslims objected. Moreover, the
Congress did not extend its official approval to the
popular agitation against the partition of Bengal
which was permeated with Hindu religious fervour;
nor to the anti-Muslim activities of the Arya Samadi
in the Pandjab; nor to the militant anti-Muslim
festival of Sivaji and the Cow-Protection Association
in Maharashtra. Nevertheless, most Muslims saw in
the Congress a Hindu movement. Since Muslims
lagged behind Hindus in acquiring western education,
in taking advantage of the new economic opportunities and in forming a political organization, they
became particularly conscious of their backwardness
and were anxious to accelerate the advancement of
their interests by claiming special minority rights.
Notwithstanding the foundation of the Muslim
League [q.v.] in December 1906, and the provision
of separate electorates for the Muslims by the India
Act of 1909, the Congress continued to claim that
it alone represented the people of India.
For a brief period Muslims and Hindus jointly
supported the Home-Rule League in 1916 and cooperated in 1920 in the Khilafat and Civil Disobedience movements. But when the Civil Disobedience
movement was stopped by Gandhi without consulting
the Muslims, and when the Khilafat movement
collapsed after Atatiirk abolished the Caliphate, the
Muslims became depressed and frustrated, and the
brief reconciliation between Muslims and Hindus
turned into discord and antagonism.
When the Nehru Report was published in 1928,
the Muslim League regarded the refusal of the
Congress to recognize special electorates for the
Muslims as proof of its contention that the Muslims
would be a deprived minority under Congress rule.
The fears of the Muslim League were intensified when
the Congress overwhelmingly won the 1937 elections,
formed seven ministries, and stipulated that it would
accept Muslim representatives into its ministry of
the United Provinces only if they merged into the
Congress.
While Nehru dismissed the complaints of the
Muslim League of discrimination against Muslims in
the Congress Ministries as side issues which weakened
the struggle for Swaraj (self-rule), M. A. Diinah
rallied the Muslims to the Muslim League with the
warning that Swaraj meant Hindu-raj/. While the
Congress promised the Muslims equality of rights, the
Muslim League argued that since the Hindus were
better educated, more prosperous, and more enterprising than the Muslims, "equality" meant the perpetual inferiority of the Muslims as well as constant
economic and political oppression. While the Congress
assured the Muslims of religious toleration, the
Muslim League warned the Muslims that they might
be absorbed into Hinduism and lose their identity,
and that therefore any Muslim who was not with the
Muslim League was a traitor to Islam. Nevertheless,
the Congress courted Muslim members, many of
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by his discipline to seek for possible historical
whom attained eminence in the Congress party; this
connexions. The first question is therefore: what
position still holds.
Until 1940 the Muslim League endeavoured to gain | knowledge could Muhammad and the first Muslims
have had of the Gospels ? This leads to the question
special rights to safeguard the interests of the Musof the translation of the Gospels into Arabic, since
lims as a minority; from 1940 it asserted that
Hindus and Muslims were two different nations and
any knowledge of Greek, Syriac, or Coptic on the
that the Muslim League, and it alone, represented
part of Muhammad and his Companions may be
the national aspirations of the Muslims which aimed
excluded.
In a memoir presented to the Reale Accademia
at the establishment of a national home. The Congress
dei Lincei in 1888 (see BibL), Ignazio Guidi raised
rejected the equation of religion with nationalism
the question whether the Gospels had been translated
and accused the Muslim League of working up
into Arabic before the advent of Islam. Sprenger
religious animosity for political ends. However, the
1945 communal riots widened the gulf between the
(Das Leben und die Lehre des Moh., i, 131 ff.) thought
Muslim League and the Congress, and the schism
he recognized in a passage of Muhammad b. Ishak
reached its climax in 1947 in the partition of India
(ed. Wustenfeld, 149-50) a fragment from a transand the foundation of Pakistan.
lation made before the time of Muhammad. The
Bibliography : Lajpat Rai, Young India, New
fragment contains John XV, verses 23-27, and the
York 1917; Surendranath Banerjea, A nation in
word which is used in them to translate 7uapcbcX7)TO£
making, London 1925; B. P. Sitaramayya, History
is al-m-n-h-mnd, which is neither Arabic nor Syriac
of the Indian National Congress, Madras 1935;
but Palestinian and probably quite early (cf. Gildemeister, De evang. in arabic., 35). According to a
W. C. Smith, Modern Islam in India, Lahore 1943;
H. Bolitho, Jinnah, London 1954; Abul Kalam
text of Bar Hebraeus (Chron. eccles., ed. Abbeloos
Azad, India wins freedom, Calcutta 1959; Ram
and Lamy, i, 275; Assemani, BibL orient., ii, 335;
Gopal, Indian Muslims 1858-1947, New York 1959;
cf. Gildemeister, op. cit., 30, note i), a translation
C. H. Philips (ed.), The evolution of India and
was made between 631 and 640 A.D. by the MonoPakistan, London 1962; Aziz Ahmad, Studies in
physite Johannes on the instructions of an Arab
Islamic culture in the Indian environment, London
ruler, cAmr b. Sacd. But these first translations, if
1964; idem, Islamic modernism in India and
they existed, amount only to isolated and disputable
Pakistan 1857-1964, Oxford 1967. (D. ARGOV)
details.
INDIAN OCEAN [see BAHR AL-HIND].
On the other hand, extant manuscripts attest that
INDIGO [see NIL].
from the 2nd/8th century, Arabic versions of the
INDJIL. Arabic transcription of the word suGospels were in the hands of the Christians of Syria.
ayyiXiov, gospel, through the Ethiopian wdngel
The many manuscripts of the Gospels in Arabic may
(Noldeke, Neue Beitrdge, 47; Grimme, in Festsch.
be divided into six classes: (A) Those which were
Goldziher, 164; Jeffery, Foreign Vocabulary of the
translated directly from the Greek. They originate
Qur*dn, 71-2). The variant and^U may arise from a
from the monastery of Saint Sabas or from near
Mesopotamian Persian influence.
there; two of them (Vatic, arab., 13, of the 8th cent,
The word ind/jll occurs twelve times in the Kur 3 an
and manuscr. Borgia, K. n, 31 8th or gth century)
(III, 2, 43, 58; V, 50, 51, 70, 72, no; VII, 156;
are the oldest known. (B) Texts translated from the
IX, 112; XLVIII, 29; LVII, 27) and refers to the
Peshitta, or at least revised on the basis of this
Revelation transmitted by Jesus. The word also
Syriac version. These are of different periods
means the scripture possessed and read by the
(Tischendorf manuscript at Leipzig, 8th-9th century;
Christian contemporaries of Muhammad (V, 51;
Codex Vaticanus, 13). The translation of the DiatesVII, 156), i.e., the four Gospels, often extended in
saron of Tatian was made in the 5th/nth century by
current usage to mean the whole of the New TestaIbn al-Tayyib. (C) Texts translated from the Bohairic
ment. The confusion to which this gave rise in later
Coptic translation or modified according to it (Codex
controversies was often solved, on the Muslim side,
Vaticanus, copt. 9). The passages from the Gospels
by accusing the Christians of having "corrupted"
mentioned in the History of the patriarchs of Egypt
the original Gospels (cf. especially Mingana, Woodby Ibn al-Mukaffa c [q.v.] (4th/ioth century) are based
brooke Studies, ii, (1928), 35-6).
on the Coptic translation, perhaps in the form of
In this article there will be studied successively:
lectionaries. The same or a similar Coptic version
I. The relations between the Kur3an and the Gospels;
seems to have been used by al-Ghazali in al-Radd
II. The place of the Gospels in hadith; III. The knowal-d/iamll (cf. R. Chidiac, Refutation excellente de la
ledge of the Gospels possessed by Muslim writers;
divinite du Christ, Paris 1939). (D) Texts of eclectic
IV. The place of the Gospels in Sufism; V. The
recensions, made in the 7th/13th century in the
Islamo-Christian controversy over the Gospels.
patriarchate of Alexandria to become the canonical
I. The Gospels and the K u r 5 a n . There
versions. The first work on this was done circa
appear in the Kur'an a certain number of Gospel
650/1250 by al-Ascad Abu '1-Faradi Ibn al-cAssal.
characters: Jesus, Mary, St. John the Baptist
(E) Texts which are distinguished by their more
(Yahya), Zacharias, the Apostles, and a certain
particularly literary form (Leiden MS 2348 and
number of facts (the Annunciation, the miracles of
those in the Vatican, cod. arab. 17 and 18). The two
Jesus) whose resemblance to the Gospels is striking,
latter, in a translation into hymed prose, date
so that the question arises of how exactly they are
from the end of the 4th/ioth century. Other versions
related to the Gospels, which preceded them.
in the same genre were made later. (F) Arabic versions
For believing Muslims this question presents no
of Western origin (cf. H. Hyvernat, in Diet, de la
difficulties: it is the same God Who reveals both
Bible, i, col. 851-6).
books, and the Prophet Muhammad, having received
We may thus conclude, with Graf (Geschichte, i, 41)
the Revelation directly from God, had no need to
that in the present state of knowledge it cannot be
consult, directly or indirectly, the Scriptures in
asserted that Muhammad and his first companions
order to be able to reproduce some of the features
could have had a direct 'knowledge of the Gospels in
which are found in them.
Arabic.
The historian of religions however feels obliged
In addition to the canonical Gospels, there exist
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Arabic recensions of the 'New Testament apocrypha:
the Gospel of the Childhood, the Protevangelium of
James, the Apocalypse of Paul, the Preaching of
Peter and a sermon of Simon, a martyrdom of James
and one of Simon, and a small number of others
which do not appear to have been known in Muslim
circles. Rubens Duval, La litterature syriaque, Paris
1899, 96, mentions an apocalypse of St. Peter as
being an Arabic composition of the 7th/i3th century.
The spread in Arabia of Christian ideas in addition
to the narrative accounts of the Gospels and the
apocryphal books, before the arrival of Islam, took
place largely, if not entirely, through oral teaching
and the exchanges of everyday life. There existed
in the Yemen a Christian community (cf. Nallino,
Ebrei e Christian* nelV Arabia preislamica,in Raccolta
di Scritti, iii, 122-9), which was in active rivalry with
th'e Jews and had close relations with the Ethiopians.
The occupation of the Yemen by the latter certainly
strengthened the position of this community.
In the north-east, the influence of the Nestorian
church spread from al-IJira, whence it was carried
not only by the monks and perhaps by preachers,
but also, although more superficially, by the poets
who frequented the court of the Lakhmid princes.
In addition, the Christian or Christianized poets of
the Uidiaz, Zayd b. cAmr b. Nufayl and Waraka b.
Nawfal of Mecca, and Umayya b. Abi '1-Salt of Ta'if,
are represented as having relationships wit the
Christians of the Yemen and of Syria, whereas the
Ghassanid princes or the tribes which were under
their influence had adopted Monophysism. It is even
stated in the Aghanl (iii, 14) that Waraka, the cousin
of Khadidja, wrote translations or copies of the
Gospels.
It is thus probable that the passages in the Kur'an
which reflect the canonical or apocryphal Gospels
derive from these Christian communities, and this
possibility is confirmed to a great extent by the
large proportion of Ethiopian and South Arabian
terms which they contain (see, e.g., V, 112-3). The
greater part of these passages describe the births of
Jesus, of Mary and of John the Baptist, the misssion,
the miracles and the ascension of Jesus [see CISA,
MAR YAM, YAHYA]. There are also references to several
parables, for example the parable of the Sower
(XLVIII, 29), that of the wise and foolish virgins
(LVII, 13), the prophecy of the announcement of
another Apostle (VII, 157) and to several other
passages. More surprising, but not intrinsically improbable, given the rivalry between Jews and Christians in the Yemen, there are also echoes of the
arguments directed against the Jews in the Gospels
and the Epistles, which, as has been pointed out by
Tor Andrea and Ahrens (see Bibl.), are sometimes
used in the Kur5an as much against the Christians
as against the Jews.
II. The influence of the New Testament
on tradition (hadith) is important. A number of
the miracles, proverbs and ideas attributed to Mutiammad or to his followers have their source in
the Gospels. For example, Muhammad increases the
amount of some water or supplies of food. Many
traditions on the dignity of the poor and the difficulty
for the rich to enter the Kingdom of Heaven reflect
the teaching of the Gospels and are in contrast with
the attitude of the pagan Arabs. Goldziher mentions
an adaptation of the Paternoster which an Arab traditionist puts into the mouth of Muhammad (Abu
Dawud, i, 101). The,parable of the Labourers in the
Vineyard (Matthew, XX, 1-16) is applied to the Jews,
the Christians and the Muslims in the Muwafta? of

Malik (riwaya of al-Shaybani, bdb al-tafslr). Similarly
in the legends on the Mahdi and in eschatology,
apocalyptic literature had an important part.
III.. As Islam spread in the formerly Christian
countries and contact between Christians and Muslims
became more frequent, the Muslims gained a
deeper knowledge of the Gospels. Thus
several Muslim historians display a fairly extensive
knowledge of them. Al-Yackubi, one of the earliest
Arab historians, quotes an extract from them; alMascudi, who had an enquiring mind, makes no secret
of his relations with the Christians; he mentions
visiting, in Nazareth, a church much venerated
by the Christians, and he learned from them a
number of Gospel traditions; he knew of the birth
of Jesus in Bethlehem, his childhood in Nazareth,
God's words reported in Matthew III, 17: "Tl}is is
my beloved son . . .", of which he reproduces a
variant; he had also heard the story of the visit of the
Magi to the infant Messiah, according to the Gospels
and other versions; he gives accurately the account
of the calling of the Apostles; he names the four
Evangelists, and refers to the "book of the Gospels"
as if he had seen it, giving an exact summary of it,
though exhibiting a certain mistrust of it, as compared with the respect with which it is treated in
the Kur'an. Similarly al-Mascudi is relatively wellinformed concerning the lives of the Apostles. He
twice mentions the martyrdom of St. Peter and of
St. Paul, but attributing to both the type of execution
which, according to tradition, was that suffered by
St. Peter; St. Thomas is known as the apostle of
India, he seems moreover to be the apostle who,
after St. Peter, was best known to the Muslims; even
St. Paul was less well known.
Even better informed than al-Mascudi is al-Birunl.
This writer must have consulted Christians in order
to write his Chronology. Several texts of the Gospels
were known to him, as well as the commentary by
Dadishoc (Jesudad, cf. Duval, Litt. syr.*, 84) and he
mentions it with some criticism. He regarded the
four Gospels as four recensions, which he compares
to the three versions of the Bible, Jewish, Christian
and Samaritan, remarking however that these four
recensions differ greatly from each other. This
author reproduces in full the genealogies of Joseph
given by Matthew and Luke, and, in a very interesting passage, he mentions how the Christians explain
the difference between them. After this he mentions
other gospels in the possession of the Marcionites,
the Bardesanites and the Manicheans, the first two,
according to him, differing "in some places" from
the Christian Gospels, the others being contrary to
them. Given all these differing versions, he considers
that the prophetic value of the Gospels is not greatly
to be trusted.
The Persian version of the Chronicle of al-Tabari
(Fr. tr. by Zotenberg) contains some legends on New
Testament subjects more developed than in the
Arabic original and similar to those found in the
"Stories of the prophets" (Kisas al-anbiya'3}. Certain
details concerning the Passion are related in it:
the denial of "Simeon", the betrayal of one of the
Apostles, who is not named, Mary's station at the
foot of the Cross. The author admits however, following Muslim belief, that there was substituted for
Jesus some other person, whom he calls Joshua.
Concerning the Apostles, he reproduces the tradition
that makes John travel to Edessa.
IV. In Muslim mystic l i t e r a t u r e are found
many references to the Gospels and there can be
detected some knowledge of the interpretation given
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to certain passages by the Christian Fathers. Nevertheless the words which the Muslim mystics attribute
to Jesus are far from always agreeing with the
Gospels; thus those reported by al-Ghazali and
collected by Asin Palacios (see Bibl.) are almost
all inexact. On the other hand, al-Mufrasibi and alSuhrawardi give an exact and complete transcription
of the parable of the Sower. The writings of the
Ikhwan al-safa3 contain some remarkable passages
on the crucifixion of Jesus (Cairo ed., iv, 97), the
reality of which they admit, and on the Resurrection,
the meetings of the Apostles in the Upper Room and
their dispersal throughout the world. The Acts of
the Apostles (afcdl al-hawdriyya) are expressly quoted
in this work (Dieterici, 605). For other features, cf.
L. Massignon's Plalldj: there exists a miniature
showing al-Halladi on the cross with the face of
Christ; also the fine epic romance of Hamza (Slrat
al-amir Hamza, Cairo n.d., iii, 822 f.).
V. Islamo-Christian controversies about
the New Testament. The basic dogmas of
Christianity, such as the Trinity, the Incarnation
and the Redemption, based essentially on the New
Testament, very soon gave rise to polemic between
Christians and Muslims, each party trying to prove
that its attitude was based on truth.
From the Muslim side, attacks were made chiefly
on the authenticity of the Gospels and it was stated
that they had undergone tahrif [q.v.]: the meaning
or words distorted, passages suppressed, others added,
etc. They said that Jesus had never stated that he
was God; the Trinity and the Redemption were
doctrines invented by St. Paul. Recent polemicists
(iQth and 2oth centuries) added as sources for the
Christian attitude Greek philosophy and the pagan
mysteries or the religious beliefs of India.
Using the earlier works of Hottinger, Marracci,
Reineccius, Fabricius, Calemberg, Schnurrer and
some manuscript sources, Moritz Steinschneider
published, in 1877, his Polemische und apologetische
Literatur. But the first comprehensive study on Muslim polemic was made by E. Fritsch in his doctoral
thesis entitled Islam und Christentum im Mittelalter
(Breslau 1930). The author studied ten or so Muslim
authors who wrote polemical treatises against the
Christians, among others, al-Hashimi (circa 2O5/
820), cAli b. Rabban al-Tabari (211/855), al-Djahiz
(255/868), Ibn Hazm (456/1064), al-Karafi (684/1285),
Ibn Taymiyya (728/1328), who devoted four volumes
to the refutation of Christianity (al-Qiawdb al-sahify
li-man baddala din al-Masih). It is clear that in all
these works it is mainly the scriptural texts which
were being discussed.
From the middle of the i9th century, Protestant
missionary activity became more intense and, in
order to prove the authenticity of Holy Writ and in
particular of the Gospels, attacked the traditional
Muslim attitudes (cf. the Mizdn al-hakk of Karl Gottlieb Pfander, 1865). It was not long before a massive
and vigorous counter-attack was launched, making
use of the extreme results which had been obtained
by Western hypercriticism (cf. the Izhdr al-hakk of
Rahmat Allah al-Hindi, published in 1867). The appearance of a forgery entitled the "Gospel of Barnabas" (Arabic tr. 1908) put into the hands of the Muslim polemicists, especially those of the school of the
Mandr, a new weapon, whose effects on the ordinary
public and even on some insufficiently informed members of universities are felt even today (J. Jomier,
VEvangile selon Barnab£ in MIDEO, vi (1959-61),
137-226).
There is apparent however in some contemporary
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authors the desire to adopt in part, in. particular in
matters relating to the Gospels, Christian attitudes.
There should especially be noted in this respect the
works of Mahmud al-cAkkad ('Abfyariyyat al-Masl1j>t
Cairo 1952) and the Karya zdlima of Kamil IJusayn,
Cairo 1954, both of them largely based on the
Gospels. For details of all this see Anawati, PoUmique, etc.
Bibliography: Arabic translations of
the Gospels: I. Guidi, Le traduzione degli
Evangeli in arabo e in etiopico, in Atti delta R.
Accad. dei Lincei, Scienze, ser. IV, iv (1866); cf.
Hyvernat, in Diet, de la Bible, i, col. 851-6;
G. Graf, Die christliche arabische Literatur bis
frankischen Zeit, Freiburg 1905, completely revised
and completed in his monumental Geschichte der
arabische Literatur, i, Vatican City 1944, 142 ff.,
224 ff.; H. Goussen, Beitr. zur christ.-arab. Literaturgesch., Heft IV, Die christ. arab. Lit. der Mozaraber, Leipzig 1909; S. Euringer, Die Uberlieferung
der arab. Ubers. des Diatessarons, in Biblische
Studien, xvii/2, Freiburg, i. Br. 1912; K. Vollers
and E. von Dubschiitz, Ein spanisch-arabisch. Evangelien Fragment, in ZDMG, Ivi, 633 ff., see also
IBN AL-CASSAL; J. Gildemeister, De Evangeliis in
arabicum et simplici syriaca translatis commentatio
academica, Bonn 1865; C. Peters, in Biblica, xxi
(1940), 138 ff.; idem, in AO, xvii (1940), 124ff.—
On the a p o c r y p h a : Ind/[U al-Tufuliyya, Evang.
Infantiae, ed. H. Sike, Utrecht 1697; Thilo, Codex
apoc. Novi Test., Leipzig 1832; G. Brunet, Les
Evangiles apocryphes, 2Paris 1900; R. Duval,
Lift, syriaque*, Paris 1900; P. Dib, in Revue de
rOrient chrttien, 1905, 418-13 mentions Arabic
versions of the New Testament, based on the
Coptic and the Syriac; Evangiles apocryphes, t. I.
Protevangile de Jacques, Pseudo-Matthieu, Evangile
de Thomas par Ch. Michel. Histoire de Joseph le
Charpentier, Redaction copte et arabe traduites
et annote"es par P. Peeters, Paris ai924, t. II.
UEvangile de VEnfance, par Paul Peeters, Paris
1914; M. Erbetta, Gli apocrifi del Nuovo Testamento, II, Atti e leggende, Rome 1966.—On relations between the New Testament and
the K u r ' a n : there is a very full bibliography
of early and modern works in: J. Henninger,
Spuren christlichen Glaubenswahreiten im Koran,
Schoneck (Switzerland) 1951, a reprint of a series
of articles which first appeared in the Neue Zeitschrift fur Missionwissenschaft from 1945 to 1950;
idem, Uinfluence du christianisme oriental sur
rIslam naissant, in the Atti of the Convegno intern,
sul tema: UOriente cristiano nella storia della
civilitd, Rome (Ace. dei Lincei) 1964, 379-410;
the important work of D. Masson, Le Coran et la
revelation judeo-chretienne, 2 vols., Paris 1958,
contains a very full collection of material with a
tendency to read the Kur'an from a Christian
standpoint (cf. review (Anawati) in Rev. Thomiste,
1964/4, 603-8); J. Jomier, Bible et Coran, Paris
1959; cf. also the Bibl. of the article TAHR!F.—
On the influence of the New Testament
on t r a d i t i o n : I. Goldziher, Muh. Studien, ii,
382 ff.; idem, Neutestamentl. Elemente in der
Traditionlit. des Islam, in Oriens christianus, 1902,
390 ff.; Asin Palacios, Logia et Agrapha, in
Pair. Orient, xiii (1919), 335-431 and xix (1926),
531-624.—On the poets: L. Cheikho, Poetes
arabes chrttiens, Beirut 1890-1; H. Lammens,
Le chantre des Omiades, in JA, 9th ser., iv (1894);
Cl. Huart, Une nouvelle source du Coran, in JA,
loth ser., iv (1904); Power, Umayya ibn Abi-s-Salt,
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in MFOB, i (1906), 197 ff.; L. Massignon, Altfalldj, martyr mystique de I'I slam, Paris 1922,
ii, 771; idem, Essai sur les origines du lexique technique de la mystique musulmane, Paris 1922, 51-5;
J. Horovitz, Koranische Untersuchungen, 71; Tor
Andrae, Der Ursprung des Islams und das Christentum, Upsala-Stockholm 1926 (Fr. tr., Les origines
de VIslam et le christianisme, Paris 1955); Ahrens,
Christliches in Qoran, in ZDMG, Ixxxiv (1930),
1-69, 148-90; H. Lammens, Les Chretiens a la
Mecque, in UArabie occidental, Beirut 1928.
Authors mentioned: Yackubi, ed. Houtsma,
i, 74-9 (cf. Klamroth, Der Auszug aus den Evangelien bei dem arab. Historiker Ya'frubi, in Festschr.
des Wilhelm-Gymnasium, Hamburg 1885; G. Smit,
Bijbel en Legende bij den Arabischen schrijver
Ja'kubi, Leiden 1907); Mascudi, Murudi (new ed.
and tr. in preparation by Ch. Pellat); Biruni,
Chronology, tr. Sachau; Tabari, tr. H. Zotenberg,
1867-74; Muhasibi, K. al-Rtfdya, ed. M. Smith,
1940, 2; Suhrawardi, cAwdrif al-ma^drif, in the
margins of the Ifryd* of Ghazali, ed. 1312 (see the
parable of the Sower, i, 78-9, probably borrowed
from the earlier passage of Muljasibi); Die Abhandlungen der Ichwdn es-Safd, ed. Dieterici,
Berlin 1886, 594 ff.
On the Islamo-Christian c o n t r o v e r s y :
M. Steinschneider, Polemische und apologetische
Literatur in arabischen Sprache zwischen Muslimen,
Christen und Juden, Leipzig 1877; Palmieri,
Polemik des Islam, tr. from the Italian by Holzer,
Salzburg 1902 (cf. also his article Coran in the
Diet, de ihiol. cath.); I. Goldziher, Vber muhammedanische Polemik gegen Ahl al-Kitdb, in ZDMG,
xxxii (1878), 341; E. Fritsch, Islam und Christentum in Mittelalter. Beitrdge zur Geschichte der
muslimischen Polemik gegen das Christentum in
arabischer Sprache, Breslau 1930; A. Jeffery,
Ghevond's text of the correspondence between ^Urnar
II and Leon III, in Harvard Theol. Rev., xxxvii
(1944), 269-332; M.-Th. d'Alverny, Deux traductions latines du Coran au Moyen Age, in Arch.
d'Hist. doctr. et litt. du M.-A., xvi (1948), 69-131;
Dario Cabenalas Rodriguez, Juan de Segovia \
N. Daniel, Islam and the West: the making of an
image, Edinburgh 1952; R. Southern, Western
views of Islam in the Middle Ages, Harvard Un.
Press 1962; J. Kritzeck, Peter the Venerable and
Islam, Princ. Univ. Press 1964; P. Khoury, Paul
d'Antioche, eveque melkite de Sidon (XII0 s.),
Beirut 1964; G. C. Anawati, Nicolas de Cues et
VIslam, in Actes du Congr. de Nicolas de Cues
(Bressanone); idem, Polemique, apologie et dialogue
islamochr&iens. Positions classiques medievales et
positions contemporaines, in Euntes docete, Rome
1969.
(CARRA DE VAUX-[G. C. ANAWATI])
iNIijnD. This name, properly speaking the term
(Turkish ind^u) applied to royal estates under the
Mongols, is usually given to the dynasty which reigned ca. 703/1303-758/1357 in Fars (Shiraz), the founder
of the dynasty, Sharaf al-Din Mafcmud-Shah, having
been sent thither by Oldieytii to administer the royal
estates. According to the Ta^nkh-i Guzida he was a
descendant of cAbd Allah Ansari [q.v.]. Under Oldjeytii's successor Abu Sacid he not only retained his
office but was able to extend his power so that by
ca. 725/1325 he was practically the independent ruler
of Shiraz and almost the whole of Fars. After the
death of Abu Sacid, he was executed by the order of
his successor Arpa Ke3un in 736/1336. According
to the Shirdz-ndma he had four sons: Djalal al-Din
Mas^d-Shah, Ghiyatih al-Din Kay-Khusraw, Shams

al-Din Muhammad and Abu Isliak Djamal al-Din.
The first named was already ruling in Shiraz during
his father's lifetime down to ca. 735/1335, when in his
absence his brother Kay-Khusraw took his place,
refusing upon his return to restore him his authority.
Hostilities then broke out between the brothers
ending only in 739/1338-9 with the death of KayKhusraw. Mascud-Shah had imprisoned the third
brother Muhammad in Kalca-yi Safid, but he
managed to escape and enlist the support of the
Cobanid Pir Husayn. The latter collected a Mongol
army and advanced on Shiraz with Muhammad;
Mascud-Shah was forced to flee, and Pir Husayn
entered the town. When, shortly afterwards, in
740/1340, he put Mubammad to death, the population
adopted so threatening an attitude that he found it
advisable to withdraw, but only to return the next
year at the head of fresh forces. On this occasion
also luck was against him; he quarrelled with the
Cobanid Ashraf and, when the two sides were drawn
up in line of battle, was left in the lurch by his own
men and sought refuge with Ilasan-i Kucak [q.v.],
by whom he was put to death. Meanwhile, MascudShah had made his way to Luristan, where he
allied himself with Yaghi-basti, a brother of Ashraf,
while Ashraf himself took the part of Mascud-Shah's
sole remaining brother Abu Ishak. Mascud-Shah,
with Yaghi-basti's aid, succeeded in reaching
Shiraz, where he met the same fate as his brother
Muhammad: he was treacherously murdered by
Yaghi-basti in 743/1343. The latter then quarrelled,
and was reconciled again, with Ashraf; and they were
engaged in a joint attempt at the subjugation of Fars
when the news of their brother Hasan-i Kucak's
death caused their troops to disperse. Abu Ishak,
who had previously received the town of Isfahan
from Pir Husayn, now became the ruler of Shiraz and
the whole of Fars. As he endeavoured to extend his
rule over Yazd and Kirman, he came into conflict
with the Muzaffarids [q.v.], with varying success. The
final result was that Abu Ishak was not only driven
from Yazd and Kirman but was besieged in Shiraz
itself, which surrended to the Muzaffarids in 754/1353.
Before the surrender he had escaped to Kalca-yi
Safid and, receiving some support from IJasan-i
Buzurg, made his way to Isfahan. Besieged once
again, he was taken prisoner and handed over for
execution to the relatives of a shaykh who had been
put to death by his orders. This was in 758/1357. The
Persian poet cUbayd-i Zakani has commemorated his
patron in a marthiya or elegy.
Bibliography: Abu Bakr al-Kutbi al-Ahari,
Td'rikh-i Shaykh Uways, trans. J. B. van Loon,
157 ff.; Ilamd Allah Kazwini, Td*rikh-i Guzida, ed.
Browne, 622 ff.; Zarkub Shirazi, Shirdz-ndma, ed.
Karimi; Ibn Battuta, ii, 68-77, trans. Gibb, ii,
308-13; Dawlatshah, 293.
(J. A. BOYLE)
INDOCHINA (Islam in). The union of Indochina,
created by a decree of 19 October 1887, was definitively completed and organized under the governorship of Paul Doumer (February i897-March 1902).
Embracing a vast territory of 740,000 square km.,
with no geographical unity, extending from China to
Siam and bordered by both the Pacific Ocean and
the Indian Ocean, it ceased to exist in 1945, to
become the states of Cambodia in the south west,
Laos in the north west and Vietnam in the east.
The population of this region, estimated at 16
millions at the beginning of the 2oth century, has
grown considerably since then. In 1930 there were
2,500,000 Cambodians, i million Laotians and 17
million Vietnamese (7,500,000 in Tonkin, 5,000,000
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in Annam and 4,500,000 in Cochin China: these three
countries had formed in the igth century the empire
of Vietnam, given this name in 1804). Exact statistics
are not available, but it is generally agreed that in
1969 Cambodia has nearly 4 million inhabitants,
Laos about 1,500,000 and Vietnam at least 26 million.
These numbers include about 500,000 Chinese or
persons of Chinese origin, and slightly under a million
people belonging to the ethnic minorities (still often
and incorrectly called Kha by the Laotians, Moi by
the Vietnamese and Pnong by the Cambodians,
words meaning "boor, mountain-dweller, wild man")
variously divided, according to the three states, with
the Chinese in the urban centres and the minorities
on the plateaux.
The dominant religions and philosophies are still
Buddhism, Confucianism and Taoism. In Cambodia
and Laos, (Hinayana) Buddhism, the state religion,
is widely practised. In Vietnam, spirit worship is
really the dominant religion and (Mahayana)
Buddhism, although attracting the majority of the
population, has neither the unity nor the purity which
it' has in the two neighbouring countries. There
should be mentioned furthermore the tolerant and
also syncretic character of the Vietnamese, who are
well able to embrace philosophies of various origins:
an example of this is the birth in about 1925 of
Caodaism, which aims to group under the authority
of one single God all the existing religions, and
possessed in 1969 two million adherents, the majority in South Vietnam. The Catholics, the majority
of Whom also are in Vietnam, are almost as numerous. Animist beliefs remain active among the
ethnic minorities. Finally it should be mentioned
that Hinduism, which flourished for ten centuries in
Cambodia, is now practised, and that in a more or
less degenerate form, only by the Hindu minority
(Tamils and Bengalis) and in particular by the
majority of the Cham (pronounced tyam; see CAM)
of Vietnam, while the rest of them, with the Cham
of Cambodia, the Malays and a certain number of
Tamils, are Muslims.
Even during the periods of greatness of the
Shampa [see SANF], Islam never held a position of
first importance in Indochina. Deeply influenced
by Indian civilization, the Cham practised mainly
Hinduism and, to a lesser extent, Buddhism, often
combining the two religions. But these cults have
been almost abandoned. Today almost all the Cham
of Cambodia are Muslims, as are nearly half of
those who live in the south of Central Vietnam
and who describe themselves as "the original
Cham".
No exact date has yet been given for the appearance of Islam in Shampa. It is known that Arab
traders reached as far as China in the ist/7th century,
and it is probable that during their journeys they
visited the shores of Annam. They may then have
converted some natives to their religion. E. Huber
(in Bulletin de l'-£cole Franpaise d'Extreme-Orient, iii,
55, no. i) quotes in support of this idea a passage
from the "Annals of the Song" in which the invocation A lo-ho ki-pa, meaning "May it soon be re-born!"
pronounced on the occasion of the sacrifice of a
buffalo to the Spirits, is reminiscent of the formula
Allah akbar of the Muslims. Two Kufic inscriptions
of the Shampa, one to be dated "between 1025 and
1035" and the other to 1039 A-D. (P. Ravaisse, in
JA, xx/2 (1922), 287), indicate that Muslims had
settled in the south of the Shampa by the 4th/ioth
century. But there is still no basis for referring to a
conversion of the Cham to Islam.
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Neither historical records nor legends suggest that
the religion of Muhammad was widely adopted by
the Chams before their kingdom was absorbed by
the Vietnamese in the gth/isth century. It may
reasonably be thought that it developed rather
among the Cham refugees in Cambodia in the isth
century, and that this occurred through the intermediary of the Malays, their brothers in race, after
the Malay immigrations of the i4th and isth centuries. And these Muslim Cham of Cambodia tried,
it seems, in their turn, to propagate Islam, with
relatively little success, among their brothers remaining in Central Vietnam.
Muslim Cham and Malays in Cambodia, from the
17th to the igth century, built mosques, made converts, fomented troubles and even took part in the
political life of the country. It was thus that, in 1820,
one of them, Tuan Sait Ahmit (= Shaykh Ahmad),
became viceroy before being put to death by his
political adversaries. After the establishment of the
French protectorate (1863), they formed in Cambodia
as in south Vietnam (Chau-D6c, Saigon, Phan-Thiet)
fairly closed communities living apart from their
Cambodian and Vietnamese compatriots.
There is little original about their observance of
Islam and they share the beliefs of the Cham and
the Malays. All observe the five prayers, the ablutions, and circumcision at the age of 15; they abstain
from the flesh of pigs, dogs, tortoises, crocodiles,
elephants, peacocks, vultures, eagles and crows, and
also from strong or fermented drinks. If any one
worships a strange idol, he is expelled from the
community. Some make, the pilgrimage to Mecca or
pay a certain sum, for which a representative is
sent on their behalf. In Cambodia the mosques are
almost always built of wood and are placed on slight
eminences. The finest are large bare rooms with a
platform at the back. The mats which are used as
praying carpets are hung up in a sack from the
rafters. On the left at the entrance there is usually a
large drum painted red (Cham ganong = Malay
gendang, Javanese kendang). Outside is a little basin
of masonry for ablutions.
Within these precincts the imams give the children
instruction in reading Arabic and in reciting the
Kur'an. The assembly or djavrf-a cannot take place
without a quorum of 40 believers. Ramadan is
strictly observed by all, and pious families are quite
abstemious in this period. On Mondays they refrain
from sexual intercourse.
The Chams of Cambodia also observe the bulan
ok hajl (fasting month of the pilgrims) also called
bulan Ovlah (month of Allah) three months after
Ramadan. They also observe the molot or melut
(cf. Achenese md'lot; Arabic mawlud), when a lock
of hair is cut from the children of 3 to 13 and they
are given a religious name, which for boys is always
c
Abd Allah or Muhammad, for girls Phwatimob
(Fatima). The imams, at least four in number, are
invited to pray in the house in which the ceremony
is being performed. This custom of hair cutting
seems to be borrowed from the Cambodians.
The tamat (Arab tamma) is a ceremony nearly
always confined to the family circle, at which a boy
who has learned the Kur'an entirely by heart, which
however happens very rarely, is led round the village
on horseback amid the acclamations of men and
women. He is dressed in his best clothes and is
greeted with the greatest reverence by men and
women.
The surah (pursuit), which is celebrated in the
first Cham month, is accompanied by two days*
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fasting and commemorates the migration of the
Prophet (Hidira).
By the tapat, which we also find among the Chams
of Annam, who call it tubah = AT. tawba, old persons
are purified from their sins by means of prayers and
sprinkling with holy water.
Malays and Chams have common religious officials
in Cambodia, who are given the following names
according to their office.
1.
2.
3.
4.
5.
6.
7.
8.

Malay
mufti
tuan kadli
ray a kadli
tuan pakih
hakim
kitip
bilal
Ubai

Cham
mophati
tuh kalik
rajak kalik
tuan pake
hakem
katip
bilal
lebtiJ)

Function
jurist
judge
judge
jurist
doctor
preacher
mu^adhdhin
officiant

All are exempt from taxation. The four first have
the following Cambodian names: i. oknd rdcd koley,
2. oknd ray a koley, 3. oknd tok koley, 4. okna pak6.
They are appointed by the King, belong to his
council and are the official superiors of the Muslims
of Cambodia. They are regarded by the faithful as
representing the four caliphs of the Prophet and
enjoy a great spiritual authority.
The religious dignitaries are usually chosen from
the most prominent families, whose sons can become
imams at the age of 15 and whose daughters are educated with special care to make them worthy wives.
The Muslims of Cambodia respect the graves
of saints, which they call ta-lak; they believe in
witches, the werewolf, evil spirits, and in magic,
and have retained certain agricultural customs which
are also found among the neighbouring peoples, such
as the Cambodians and Annamese; these are relics
of an old animism.
The family bonds among the Muslims of Cambodia
are very strong; the father has great authority. The
wife is well treated but kept strictly within the house
as are the daughters, who are very early initiated
into household duties and, being under strict control,
are only allowed to marry Muslims.
The Muslim Chams have adopted from the Cambodians the custom of filing and lacquering their
daughters' teeth at the age of 15, an operation which
is accompanied by prayers from the imams and
sprinkling with holy water.
The marriage customs are in general Muslim. The
boys do not as a rule marry before 18 or the girls
before 15. The wedding feast is accompanied with
great expenditure. Divorce is possible but rare. If
it is demanded by the woman, she loses the small
dowry (Cham sakavin, Malay mas kavin) which the
husband settled on her at the betrothal.
The burial ceremony is very simple. The corpse
is washed twice with a decoction of jujube leaves
or benzoin water, then in clear water, wrapped in
a piece of linen and placed in a grave about ten
1
) I translate this word by "officiant" for lack of
a more suitable term. In Indo-China, the Ubai of the
Malays and the Ubei of the Chams is a pious man like
the Javanese santri, who conducts the Friday service
in the villages. According to van Ronkel (Tijdschr.
v. Ind. Taal-, Land- en Volkenk., 1914, 131), lebai or
labai is of Tamil origin and originally meant "Muslim
merchant", which strengthens the supposition that
Islam came originally from India, not from Arabia,
to Indonesia and also to Indo-China.

and a half feet deep, with the head to the north.
A mound of earth is then erected over the grave,
which is covered with thorny branches to protect
it from wild animals. Later, there is placed at the
head or at the feet a tombstone in the shape of a
low flat column, often carved and ornamented with
patterns, called kut ( ? skr. kuta). On the third,
seventh, tenth, thirtieth, fortieth, and hundredth day
the imams are invited to pray and eat with the
family at the grave. The exhumation practised by
the Chams of Annam is not found here.
The husband wears white mourning for 40 days
for his wife, the latter for three months and ten
days for the husband, and she cannot marry again
before a hundred days.
The Islam of the Chams in Annam has quite a
different stamp. It appears to have a Shicl character,
as Acan (Hasan), Acai (Husayn) and cAli are particularly revered and invoked there: they also play
the main part in the few manuscripts or legends
still preserved in Annam. It is however considerably
penetrated by animistic and Hindu ideas and customs
which preceded it and still survive alongside of it.
The Muslim Chams of Annam are to be counted
Muslims mainly through their naive conviction that
they are Muslims. They call their Hindu countrymen
kdfir without the slightest derogatory intention and
themselves banis = banl, "the sons of religion", or
Cham Asalam (= Islam), "Chams of Islam". They
say that they worship Oblah (Allah), but also Po
Devata Thwor (Cvor) (Sanskrit Devatd Svarga), "God,
Lord of Heaven", and they offer presents in certain
agrarian rites, e.g., two eggs, a cup of rice brandy,
and three leaves of betel, to Po Olwah Tak Ala,
the "mysterious king of the underworld"; in reality
it is the Muslim expression Allah ta'dld, out of
which they have made a god. They also worship the
Brahman goddess Po Ino Nogar = "Mother of the
Land" (Uma, Bhagavati), and her husband Po Yang
Amo, "the Lord God, the Father [of the land]" (Siva),
whom they identify with Po Havah (= Hawwdy),
i.e., Eve and Po Adam, the ancestors of mankind.
The Kaphir Cham of Annam with as broad a
tolerance have taken into their Pantheon Po Ovlahi
( = Allah), an undefined bodiless god, the creator of
Po Ragullak (= Rasul Allah) and of Po Latila (= Id
Ildha), who lives in Mokah (Mecca) and who was
created by Po Ovlahuk (= Alldhu) the father of nobi
Mahamat (= Nabl Muhammad); we thus see that the
Kaphir have made three gods out of the misunderstood formula: La ildha ilia Alldhu, Muhammad
rasulu niah\
The Bani of Annam have a very high but vague
notion of Nobi Mahamat, i.e., the prophet Muhammad, and to them the Kur3an is tapuk (= kitdb) nobi
Mahamat = the book of the Prophet Muhammad;
the call it also tapuk asaldm (= kitdb al-Isldm), the
book of Islam, kitdb alamadu = kitdb al-Hamd, the
book of praise, tapuk fdkdray, the talisman book.
They never use its real name. The Kur3an moreover
is hardly to be found among them at all. The few
copies which exist are incorrect, and written on
Chinese paper with the brush and not with the reed
pen. The Bani seem to esteem equally highly a
mystical compendium which much resembles the
Javanese primbon and is called nurshavan by them.
The "priests" copy it only during ramovan (= Ramadan) and they receive the princely remuneration
of a buffalo for each copy.
The Cham of Annam pray only on Fridays and
during Ramadan the five vah or vaktu (= wakt)
("prayer"), the names of which they corrupt as fol-
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lows: fdbahik, fobahik (= subfr) * 'morning prayer",
vaJt farik (= ?uhr), "noonday prayer", asarik
(= cosf) "afternoon prayer", mb'garip = maghrib,
"sunset prayer", ihsd (= Hsha3) "evening prayer".
They are in the main content with reciting a few
suras, especially the fdtiha, without understanding
them, and the Arabic form is so corrupted in their
pronunciation that it is almost unintelligible, e.g.,
1. abih similla hyor rah monyor rah himlk = Ar.:
bi *smi *lldhi *rrahmdni ^rrahimi;
2. dulahu akkabar', Id ildha illduwdhuk wuwuwdhuk
akkabar = Ar.: alldhu akbar; Id ildha ilia nidh.
They hardly observe any ablutions but are content
with making signs as if they were taking water
out of a hole in the ground. Circumcision (katan,
katat = Ar. khitdri), which is performed on boys at
the age of 15 and must always precede marriage,
is however only symbolic and consists in the imam,
holding a wooden knife, making the gesture of circumcising. The boy receives a new name (awal =
awwal), usually cAli or Muhammad. The Bani do not
make the pilgrimage to Mecca and, while they do
not eat pork, the priests as well as the faithful
enjoy spirits made from rice, as well as other intoxicating liquors; the religious dignitaries do not
however drink in the mosque. If the number of "40"
is not present on Friday in the mosque, those
missing are replaced by sacrificial cakes and the
usual service, followed by a meal, takes place.
The people observe Ramadan only for 3 days.
The imams however must observe it till the end,
on behalf of the whole community. During this time
they shut themselves up in the mosque with their
prayer books, their rosary, their tea pot, their
sleeping mats, their copper spittoon and their betel
set, which they require to prepare the chewing
material indispensable to all Eastern Asiatics. For
a whole month they never cross the threshold
except to perform the necessary major ablutions in
the river. The others are performed using the great
cisterns under the penthouse roof of the mosque.
These mosques or sang mogik (samogik, samgrik;
cf. Ach.: mosogit), which are turned towards Mecca,
are usually rather poor straw huts with walls of
bamboo lattice-work.
Even the names of the religious dignitaries in
Annam suggest the odd changes which Islam has
suffered there. At their head is the po gru or ong guru
(Skr. guru], then come the imoms (imcftri), from
whom he is chosen and who are the men who really
perform the ceremonies, then the kdtips (khatib), who
have to give the religious readings in the mosque;
next come the mo'dins, i.e., mu^adhdhin, the dears
(Skr. deary a = "religious teacher"), a kind of religious instructors attached to the mosque. In general,
the word dear in Annam is applied to all Muslim
"clergy" in contrast to bacaih, which is the name of
the Hindu priests.
All the religious dignitaries in Annam shave their
heads and faces. In addition to the simple white fez
worn in Cambodia, they also wear a voluminous
turban with gold, red or brown fringes. The various
ranks are distinguished by the length of the fringes.
Like their Hindu brethren they carry a long rattan
cane, the roots of which are woven into the form
of a basket only for the ong gru. A white sarong, a
long white tunic which is buttoned and cut open at
the neck is their sole costume. On high feast days
the mimbar and the interior of the mosque are
covered with white cloth; on these occasions they
exchange the turban for a kind of disc, which is
bored through the middle and fastened to the fez by
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a piece of linen. The whole looks like the biretta of
a judge. These "priests" are almost as ignorant
as their simple followers; they can hardly read
Arabic, hardly study it at all, and only roughly
understand some suras which they repeat only "because their fathers also did so". They are free from
taxation and forced labour and are held in fairly
high esteem by the people; they are the more educated class, however slight the education may be.
As they are quite indifferent and tolerant, they do
not think ill of the faithful when the latter make
offerings to the Po Yang or various Hindu deities,
endeavour to propitiate evil spirits and perform
certain agrarian rites or magic ceremonies which
have nothing Muslim about them. They live in perfect harmony with the Hindu bafaih, invite them to
their religious and domestic festivities and are invited in turn—only the food for the imom must
be prepared by a Muslim woman—and give each
other places of honour. From mutual tolerance the two
communities refrain from eating both pork and beef.
Only from the Hindu cremations do the Muslim
priests carefully absent themselves, and this religious horror of corpses was previously, it is said, the
reason why they alone could enter the royal palace to
pray with women in child-bed and to watch his
wives and children during the absence of the king.
Either as a result of ancient customs or of the
Malay-Polynesian matriarchal system or through
contact with the Hindus of Annam who have priestesses called padj_au, the Muslims of Annam have
priestesses for a domestic cult; they are called radj_a
or rid£a. If a sick member of the family has to
be healed, for example, or a journey or business
enterprise to be undertaken auspiciously, the imom
first of all recites various prayers, then this radja
—often the housewife herself—accompanied by the
modin, who sings and beats the drum, performs
certain ritual dances or falls into a state of great
excitement *n order to influence the 'deities' or
'spirits of the dead', to whom sacrifices are at the
same time made. This ceremony is always followed
by a great feast. The radias, who must not eat the
flesh of the pig or of the sand lizard, even play the
principal part at the great annual festivals, which
are celebrated in December-January and are probably
of Malay or Indonesian origin—the name Java is
repeatedly mentioned in them—and are regarded
by the Muslim Cham as the "New Year festival of
the ancestors".
The festival lasts two days and three nights. A
great booth is built in an enclosure, if possible of
new material, and the interior is hung with white
cotton cloth. The altar is a simple large tray, with
dishes on which are betel, food and fruits. Wax
lights are stuck on the edge of the dishes and they
also are bound round with cotton threads of different
colours. A swing hung from two pillars is for the
radj_a; she is assisted by three imoms and the modin,
who with his tom-tom conducts an orchestra consisting of a clarionet, a violin, cymbals and an
oblong drum (gano'ng). The festival, which is interrupted by numerous meals, is opened with the bismilldh, then follows the invocation of the mountain
and forest spirits and of the shades of the "spirits
beyond the sea, which may not be mentioned by
name"; and finally the invocation of 38 deities or
spirits by name; at each of them the three imoms
recite prayers.
The most characteristic part of the festival takes
place on the second day at the rise of the morning
star. After the modin has invoked the deities and
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the rad^a has performed a special dance in their
honour, they take a small boat made out of a single
piece of wood, which is said to have come from
Java or China to collect tribute. The master of the
house in which the festival is held pretends not to
understand Javanese and the modin acts as interpreter. Amid joking all round, eggs, cakes and the
figure of an ape with jointed limbs are put in the
boat, the participants then break up the walls and
roof of the booth and fight for the cakes. On the
third day the radj_a goes, accompanied by the officiants and the orchestra, to the river and solemnly
places the boat with the ape on the water. This ends
the festival.
While circumcision is only symbolic with the
Bani of Annam, the tubah for the old men is practised as in Cambodia and the karoh (literally, "enclosing") marks the declaration of a girl's fitness
for marriage. Not till then dare they put up their
hair and marry; until then they are tabung, i.e., unapproachable, and the seducer would be severely
punished. This festival takes place under the presidency of the ong gru and of two imoms for a considerable number of girls on each occasion and lasts
two days. It is opened with prayers to Allah, Muhammad, the Hindu deities and the shades of their
ancestors as well as with a feast at which the priests
eat apart. Two booths are erected, the one for the
ceremony itself, and the other as a dressing room
for the girls, who sleep there under the supervision
of four matrons. The imoms spend the night praying;
at 7 a m. the girls appear wearing their finest clothes
and ornaments, their hair loosened and covered with
a triangular mitre. Before them goes an old woman
and a man clothed in white, who carries a year-old
child dressed exactly like the girls except for the
mitre. They throw themselves down before the ong
gru and the imoms. The ong gru places a grain of salt
in the mouth of the child, cuts off a lock of its hair
and gives it some water to drink. The tame is done
with the girls, who then return in procession to their
booth. If a girl has been seduced the lock is cut off
at her neck as a mark of shame. A second feast, at
which the priests eat before the faithful, concludes
the ceremony.
Birth customs in Annam among the Bani are
similar to those among the Kaphir except that the
Bani do not sacrifice to the gods on such occasions.
The seduction of girls is also -severely punished.
They do not marry till they are 17 or 18. In Panrang,
evidently the result of the old Malay matriarchal
system—which has left other traces also, like the
right of inheritance of women and the tracing of
descent through them and their practising the cult
of ancestors—the custom prevails that the girls seek
the young men in marriage, but everywhere else in
Indo-China the reverse is the custom. The wedding
(Cham likhah-Arab. nikdh), which is the occasion of
long and costly festivities, is usually replaced by
public cohabitation, which causes no scandal; the
pair are free to celebrate it later when they can afford
it, and they may already have two or three children
to take part in it. It is far more elaborate among the
Bani than among the Kaphir. The imb'ms repeat
prayers; the ong gru, who represents the "lord
Muhammad", asks the bride, who is considered to
be Fatima, whether she accepts the presents of the
bridegroom, the lord CAH. Rich feasts take place at
the weddings. The dowry given to the woman
remains her property in case of a divorce. Divorce is
fairly easy and leaves nearly two-thirds of the joint
property in the hands of the woman. Mixed marriages

are rare, and in them the children follow the religion
of the mother. It sometimes happens that a Muslim
woman marries a Hindu, very rarely the contrary.
The burial service is as simple among the Bani
as it is elaborate among the Kaphir. The corpse is
wrapped in white cotton sheets and placed in a
small hut, where the ong gru and the imoms repeat
prayers. As soon as night falls the dead man is
buried, with four im&ms present, almost secretly,
without a coffin and with the face turned to the
north. The relatives beseech his spirit not to come
and afflict them. On the 3rd, 7th, loth, soth, 4oth
and looth day as well as on the anniversary of his
death a podhi, i.e., a service at the tomb with
prayers, a meal and presents for the imoms, is
observed at his grave. Those of the 7th and the
4oth day are the most important. The dead person
is almost always exhumed after a certain period
on an anniversary of his death. His bones as well
as his golden or silver ornaments are placed in a
small coffin which is again buried in a particular
place and considered sacred.
We thus see that Islam, while it has remained
fairly pure in Cambodia, has been overlaid in Annam
with a mass of elements and customs, partly
animistic and partly Hindu. The Cham nevertheless
desire to be good Muslims: it is only their ignorance
and long usage that are the causes of their errors.
Malay kadid/frs who have come from the Archipelago
or Cambodia on a religious mission have repeatedly
succeeded in putting an end to sacrifices to heathen
deities in various villages, although they have been
unable to stop the enjoyment of rice brandy.
Under the influence of "modernism" and westernization, all these customs have become very much
less rigid, losing all those elements which might
seem archaic or incompatible with the demands of
present-day life.
The French administration attempted, though not
very forcefully, to preserve the Cham from complete
assimilation and from the extinction as a separate
community to which they seemed doomed at the
beginning of the 2oth century. It succeeded in saving
the essential part of what remained of the monuments they had built, and managed, with less happy
results, to restore their confidence in themselves.
Their future, which now depends on their own will
to survive, is still very uncertain.
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INDONESIA
INDONESIA
i.—GEOGRAPHY
The Republic of Indonesia comprises some fourfifths of the archipelago which, stretching eastwards
from the south-eastern angle of Asia, separates the
Indian from the Pacific Ocean, at the same time as
it constitutes a discontinuous land link between Asia
and Australasia. Extending for approximately 3,400
miles from west to east, and about 1,250 miles from
north to south (in a zone bounded by longitudes
92° and 141° east and by latitudes 6° north and 11°
south), it embraces some 3,000 islands of highly
diverse size, character and resources. In popular
topographical terminology these are perceived as
constituting four groups. The Sunda Raja or Greater
Sunda complex, including the four large islands of Sumatra, Java (Djawa), Celebes (Sulawesi), and the larger part of Kalimantan, constitutes the core of the
country from the point of view of areal extent, size of
population, wealth of natural resources, and intensity
of economic activity. The Nusa Tenggara or Lesser
Sundas form a chain of smaller islands extending
from Bali to western Timor (the eastern half of this
latter island is under Portuguese control). The third
group, known as Maluku, includes the island arcs
lying north of the eastern Lesser Sundas and east
of Celebes. Irian Barat, or the western half of the
island of New Guinea, which was incorporated within
the Indonesian polity as recently as 1963, is by all
standards the least developed part of the country.
Structurally the Indonesian archipelago comprises
three main tectonic components, each with a disstinctive morphological expression. Both the western
and eastern sectors—known to physiographers as
the Sunda and Sahul Shelves respectively—are developed on stable continental platforms of ancient
indurated rocks, relatively subdued relief, and comparatively shallow seas. Between, and partially
bounding, these platforms are a series of geologically
recent mountain ranges that now appear on the map
as fragmented but structurally continuous island
arcs separated from each other by deep semioceanic basins. As might be expected in view of
their geological history, these island arcs are zones
of instability, manifested primarily in earthquakes
of high frequency but moderate intensity and, more
particularly, in a wide range of volcanic activity.
On the continental platforms the starkness of this
tectonic skeleton is peripherally mitigated by a
mantle of alluvium giving rise to extensive coastal
plains: elsewhere slopes tend to be steep, and level
land exiguous. Finally, deriving from this structural
context are substantial mineral resources: notably
petroleum, tin ore, coal of various grades, and
bauxite, all from the Sunda Shelf and its borders;
low-grade iron ores from Borneo and Celebes; and
small quantities of high-grade magnetite and
hematite elsewhere. Other mineral resources which
have been exploited on a small scale include nickel
in Celebes, manganese, phosphate, sulphur, and
iodine in Java, and gold and silver in Sumatra and
West Java.
Indonesia's location determines that its climatic
regime is broadly equatorial. Variations in insolation
intensity and duration are minimal, so that temperatures at sea level are uniformly high and extremely
constant. Annual ranges are small, usually of the
order of 5° F, with diurnal ranges up to three times
that amount. The season, distribution and quantity
of rainfall depend on location and aspect in relation
to the seasonally reversed wind systems which the
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presence of continental land masses here imposes
on the equatorial regime. Whereas an annual total
of at least 80 inches is experienced throughout most
of the archipelago, slopes athwart the warm moist
air streams that prevail during the northern-hemisphere summer are much wetter. Padang, at the
foot of the Barisan Range, for example, has an
average annual rainfall of 177 inches. In the eastern
half of Java and the Nusa Tenggara, by contrast, an
extreme southerly location within the Indonesian
polity combines with proximity to the Australian
arid zone to produce average annual totals of less
than 60 inches. This is also the only part of the
country to experience a markedly drier season.
Generally speaking, rain everywhere tends to fall in
heavy showers of comparatively short duration.
High temperatures and abundant moisture ensure
that soils, apart from those developed on recent
alluvium or volcanic ash, tend to be strongly ferrallitic in character, their outstanding agronomic feature
being a low natural fertility. In primeval times
virtually the whole territory was covered by a
mantle of equatorial rain-forest of great floristic
richness, which itself subsumed a variety of plant
associations ranging from true rain-forest to coastal
mangrove, fresh-water swamp-forest, limestone
associations, and mountain vegetation. Centuries of
human occupance, however, have done much to
modify both the extent and the character of these
forests. Today less than a fifth of the archipelago is
under primary forest or something approaching it,
and this is distributed very unevenly throughout the
country. Whereas more than four-fifths of Irian
Barat and eastern Kalimantan are forested, the
comparable proportion for both Java and the Nusa
Tenggara is nearer one fifth of their respective areas.
From the point of view of ecological adaptation,
as contrasted with that of contemporary administration, the pre-eminent dichotomy in the Indonesian
world is that between Java and the rest of the
country, the so-called Outer Islands. And nowhere
is this distinction more apparent than in the evolution of agricultural practices. Traditionally the first
of these regions has been associated predominantly,
though by no means exclusively, with the delicate
ecological equilibrium of slash-and-burn shifting
agriculture (technically known as swidden), and the
heartland of Java with the stable equilibrium of
permanent-field, wet-padi farming. Only in the
nineteenth century was this distinction somewhat
blurred by the introduction into both regions of new
crops such as sugar, tobacco, coffee, and subsequently rubber, and by the imposition in Java, by a
paternalistically inclined colonial government, of an
agro-industrial system which intruded the disequilibrating forces of commercial agriculture into the
very heart of the village, often making the Javanese
farm worker occupationally conduplicate, coolie and
peasant at the same time time.
Indonesia is the fifth most populous nation in
the world, with a current population exceeding 100
million souls. Of these, approximately two-thirds
are living on the islands of Java and Madura, which
together comprise only seven per cent of the land
area of the country. In terms of average densities,
this means something like 1,200 persons per square
mile in Java, but only 62 per square mile in the
Outer Islands (though this figure conceals wide
variations within the region, e.g., Bali with 750
persons per square mile; Sumatra with 80, Kalimantan with 18, and Irian Barat with 6). In large
measure this imbalance in population distribution is
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attributable to what Clifford Geertz has described
as the concentrative and tumescent qualities of the
wet-padi ecosystem as integrated with commercial
farming in colonial Java. The dispersive, inelastic
properties of the swidden ecosystem would seem
likely to make large-scale transfers of population
from Java to the apparently underpopulated Outer
Islands not only unpopular, but also ineffective
unless accompanied by a major transformation of
the ecosystem.
The population of Indonesia is disposed in a
hierarchy of settlements ranging from innumerable
villages at the lowest level to the capital, Jakarta,
at the highest. Although Jakarta, with a population
of three million, is more than twice the size of
Surabaya, the next largest city, it appears to accord
better with the graduated distribution of city sizes
characteristic of economically developed countries
than with the concept of the primate city as evidenced
in numerous other formerly colonial territories. In
fact the notion of primacy would seem to be more
appropriate to the situation in the Outer Islands,
where some of the higher order urban centres are
nearly four times as populous as the next largest
cities in their territories. Whereas urbanism reaches
a higher level in Java than elsewhere in Indonesia,
urbanization appears to be proceeding more rapidly
in the Outer Islands. The several levels of the city
hierarchy subsume a considerable variety of urban
forms, ranging from traditional ceremonial and
religious foci to the commercial-administrative
conurbations which rose to pre-eminence during the
colonial period, from largely unchanged pre-industrial
market towns dominated by the expediential mores
of the bazaar to modern industrially oriented port
cities.
Bibliography: There is an excellent introduction to the landscapes and climate of Indonesia
in Part II of Charles A. Fisher's South-East Asia.
A social, economic and political geography2,
London and New York 1966. Works which are
now rather severely dated, though more in. their
conceptualization than in their substantive information, are Charles Robequain's general study
Le monde malais, Paris 1946, and C. Braak,
Klimakunde von Hinterindien und Insulinde
(Band IV, Teil R. of W. Koppen and R. Geiger,
eds., Handbuch der Klimatologie, Berlin 1931).
The structure of Indonesian agriculture is summarized in Karl J. Pelzer, "The agricultural
foundation" in Ruth T. McVey (ed.), Indonesia,
New Haven, second printing [revised] 1967, 118154, and discussed in greater detail in C. J. J.
van Hall and C. van de Koppel (eds.), De landbouw in de Indische archipel, The Hague 194650. Clifford Geertz has provided a perceptive
interpretation of the factors conditioning agricultural development in Agricultural involution. The
process of ecological change in Indonesia, Berkeley
and Los Angeles 1963. The characteristics of
Indonesian cities at the close of the colonial era
are described in W. F. Wertheim et al., The
Indonesian town. Studies in urban sociology, The
Hague and Bandung 1958, and recent changes are
documented in Pauline D. Milone, Urban areas
in Indonesia: administrative and census concepts,
University of California Institute of International
Studies, Research Series No. 10, Berkeley, California 1966. A useful contemporary atlas is Atlas
Nasional Seluruh Dunia untuk Sekolah Landjutan,
Djakarta, Bandung, Ganaco 1960, while the
Atlas van tropisch Nederland, Batavia 1938,

remains a magnificent cartographic record of
conditions immediately prior to World War II.
(P. WHEATLEY)
ii.—ETHNOGRAPHY
The cultural diversity of the several hundred
ethnic groups of Indonesia is striking; a common
pattern underlying the diversity is discernible, but
elusive and hard to specify. For this reason, no
consensus has been reached on a classification or
taxonomy of Indonesian peoples and cultures. A
workable, if somewhat imprecise, classification is as
follows: (A) societies with political organization
predominantly on a territorial basis; (B) societies,
politically organized on a territorial basis, but with
chiefs of genealogical groups also having political
and legal powers; (C) societies in which political
power is exclusively vested in chiefs of genealogical
groups (or of local segments of such groups).
Societies of group A constitute real states, which
have played an active role in the history of SouthEast Asia. Examples are the principalities of Java
and Bali, the Malay states of eastern Sumatra and
of the Malay Peninsula, and the sultanates of the
Bugis-Makassar area of southern Celebes. Without
exception they have adopted a world religion: mostly
Islam, but a syncretic form of Hinduism and Buddhism in the case of Bali. Political authority is (or
was—in Indonesia these States have lost the semiindependence they have preserved in Malaya) in the
hands of established dynasties, assisted by courtiers,
administrators, and territorial chiefs who form a
nobility, and (in the case of Java) drew their emoluments from the taxes they levied in the district
granted to them by the ruler as an apanage of their
office. The rulers, and their regalia, are usually considered to be the sacral centres, the spiritual depositories, of the wellbeing of their realms. Kinship
organization in these societies is generally of the
bilateral (cognatic) type, based on single-family
households. Economic activities are centred on
agriculture (rice grown on elaborately irrigated
fields), stockbreeding, and trade (some of it interinsular) .
Societies of type B (such as the Batak and the
Minangkabau, both of Sumatra) have or had some
measure of centralized political government, but the
chiefs of genealogical groups (clans and lineages)
have considerable authority over their kinsfolk. The
lineages in question may be matrilineal (Minangkabau) or patrilineal; they have a tendency to maintain
regular marriage relationships with specific other
lineages, in which the bride-bestowing lineage is
superior to the bride-receivers. This type of social
structure links up with a whole system of cosmic
classifications, involving dichotomies as male/female,
upperworld/underworld, and superior/inferior, and
speculations on numerology and colour classification.
Such a system appears most clearly among those
Batak groups which are not yet converted to Islam
or Christianity.
Rice cultivation (on irrigated fields as well as
by the slash-and-burn method) is important, as is
the growing of commercial crops (coffee, rubber).
Peoples of this group are no less prominent in
modern Indonesian affairs than those of group A.
Societies of type C, finally, occur on the smaller,
and in the interior of the larger islands: the Dayak
peoples of Borneo, the Toradja of Celebes, etc. Many
still adhere to their original religion, or were only
recently converted to Islam or Christianity. The
archaic religion is predominantly an ancestor cult,
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with elaborate, frequently potlatch-like, mortuary rites
and (e.g., with the Dayak) a developed priestly theology and rich mythology, manifesting the same type
of classification system as mentioned for B. Kinship
forms vary around the theme of matrilineal combined
with patrilineal descent or inheritance. Agriculture
("dry" rice, maize, sago) predominates, foreign trade
is rudimentary. For these people in particular a
general Indonesian problem is acute: how much of
their traditional way of life can and should they
preserve in a nation striving towards a modern and
unified culture ?
Bibliography: R. Kennedy, Bibliography of
Indonesian peoples and cultures, revised ed., 2 vols,
New Haven 1955.
(P. E. DE JOSSELIN DE JONG)

iii.—LANGUAGES
With a few exceptions which will be mentioned,
the indigenous languages of Indonesia belong to the
Austronesian family. Austronesian languages extend
over Madagascar, southern Vietnam, Taiwan, the
Philippine Islands, Malaysia, Indonesia, Papua/New
Guinea, the Melanesian, Micronesian and Polynesian
islands and New Zealand. Although the existence of
such a family was postulated as early as 1780 by
William Marsden, it was left to W. von Humboldt,
in 1836, to define it more closely and to give it the
title "Malayo-Polynesian" by which it was to be
known for more than a century; this has now been
displaced by "Austronesian", a term coined by
Wilhelm Schmidt in 1899. The Austronesian family,
comprising perhaps some 500 languages in all, is
currently subdivided into three subgroups, Indonesian, Polynesian and Melanesian; Micronesian is held by
some to constitute a fourth subgroup. The majority
of the people who have embraced Islam in this
area speak Indonesian languages; therefore it is
these languages that are important to the study of
Islam in South East Asia, particularly Malay,
Javanese, Sundanese, Achenese, Minangkabau,
Buginese and Macassarese.
Owing to the lack of real evidence, the early
history of the speakers of Austronesian languages
is little more than conjecture. Their probable original
homeland, which would of course be the homeland
of the ancestors of the Indonesians, has been located
by speculation in places ranging from Tartary, the
Indo-China area and southern China to Melanesia or
Taiwan.
Not all the languages of Indonesia belong to the
Indonesian subgroup; communities speaking nonIndonesian languages can be found in North
Halmahera, Ternate, Tidore and Irian Barat
(formerly known as West New Guinea). Besides these
should be mentioned the non-indigenous languages
spoken in the country, such as Chinese (mainly Hokkien, Kheh, Cantonese), Dutch, English and Arabic.
On the other hand languages of the Indonesian
subgroup are spoken by communities beyond the
borders of Indonesia: Malay in Malaysia, southern
Thailand and Brunei, and other languages of the
Indonesian subgroup in Sarawak, Sabah, Taiwan,
Madagascar, the Philippines and Portuguese Timor.
In addition, Malay or other Indonesian languages are
spoken by communities of Indonesian origin living in
Ceylon, South Africa, Surinam and the Netherlands.
There is no general agreement on the total number
of languages within Indonesia. Apart from the
absence of an agreed definition of language, detailed
linguistic studies are lacking for most areas. A
figure commonly mentioned is 250, but possibly
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more reliable estimates are those which put it at 200,
or a little less. The number of speakers of any
single language can vary from perhaps over 50
millions, as in the case of Javanese, to the 40,000
or so who speak some of the lesser tongues. Some
idea of the distribution of the main languages can
be obtained from the accompanying language map;
for some suggested amendments to the data given
in it, see I. Dyen, A lexicostatistical classification
of the Austronesian Languages (Indiana University
1965, 48-50); naturally a map of this scale cannot
show the minority speech communities which have
grown up outside their original areas as a result
of population movement.
A broad division of the Indonesian languages into
Western and Eastern, suggested by the Dutch
scholar J. L. A. Brandes, failed to withstand the
test of time.
Epigraphic material. The decisive early external
influence on Indonesian culture was unquestionably
Indian, and the earliest known inscriptions are
written in Sanskrit. One of these, found near Kutei
in the island of Kalimantan (formerly called Borneo),
is thought to date from about 400 A.D.; it commemorates the rule of Mulavarman over a Hinduized state.
The earliest inscriptions from the Malay Peninsula,
Buddhistic texts, and also the earliest epigraphic
evidence from Western Java, are judged likewise to
date from this time.
The oldest evidence of a language indigenous to
the area is found in inscriptions on stone from
South Sumatra, dating from 682 A.D., and associated
with the state of Srivijaya; despite the occurrence
here too of many Sanskrit words, the basic language
has sufficient affinity with later Malay to be given
the name Old Malay. Although Old Javanese inscriptions begin only about a century later (circa 786),
subsequent material in this language proved to be
much more abundant than that in Old Malay; copper
inscriptions appeared up until about the I2th/i8th
century. Epigraphic evidence of the other recorded
ancient Indonesian language, Old Balinese, begins in
882 A.D., and continues to appear over nearly two
centuries. It may be noted that all three languages
employed scripts of Indian derivation. There is of
course no reference to Islam in the early inscriptions.
Malay and Bahasa Indonesia. Malay, originating
probably in Sumatra, has been disseminated widely
through the Indonesian area, in which it has for
centuries been the lingua franca. On account of its
usefulness for commercial, political and religious
purposes it has always attracted more attention from
foreigners than have other Indonesian languages. It
is the language of a considerable corpus of manuscript material produced in the Iith-i3th/i7th-i9th
centuries. Malay, the official language of Malaysia,
and Bahasa Indonesia (see below), the official language of Indonesia, have both been developed directly
from this earlier form of Malay. Linguistically
speaking, Malay and Bahasa Indonesia can scarcely
be held to be separate languages; the two different
names reflect the political division of the Indonesian
cultural area which ensued on the Anglo-Dutch
Treaty of 1239/1824. The following remarks on some
of the characteristics of Malay apply equally to
Bahasa Indonesia.
We may mention first some features of the Indonesian languages in general which are at the same
time applicable to Malay. Observers have noted
conspicuous mutual resemblances between the languages of the Indonesian subgroup. The number of
vowel phonemes is limited, being basically [a], [i],
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[u] and [a], with sometimes a considerable range
of non-phonemic variation ([i] to [e], [u] to [o] etc.);
variation in the length of vowels, when it occurs,
is also non-phonemic. Common diphthongs are [ai],
[au] and [ui]. The consonantal system is relatively
simple; the glottal stop (hamza) is widespread; single
consonants are preferred, and consonantal clusters
avoided, both at the beginning and end of words;
but certain two-consonant combinations, notably
nasal combinations such as -nib-, -nd- etc., may
occur within the word. Thus a common pattern for
the Indonesian "word-base", which is likely to be
disyllabic, will be consonant/vowel/consonant/vowel/
consonant.
Affixation, another trait of the Indonesian languages, can best be illustrated with specific reference to Malay examples; but it must be mentioned
that infixation is no longer productive in Malay, if
indeed it ever was a feature of this language. Very
briefly, the verbal prefixes in Malay include ber-,
me*-, pe(r)- and ter- and the suffixes are -i and -kan;
a verb may occur without any affix; in certain
cases two prefixes may be used simultaneously, as
may prefix and suffix. Prefixes commonly employed
in conjunction with or to form substantives are ke-,
pex- and per-, while a common suffix (which again
may be used in conjunction with a prefix) is -an.
Further, it may be remarked that substantives
have no grammatical gender, and they do not normally undergo morphological change for case or
number; thus mata unless further qualified can be
translated 'eye' or 'eyes'. Reduplication of the
substantive, a very common feature of Indonesian
languages, can correspond to the plural number, but
does not always do so. Perhaps the one syntactical
feature of Malay which ought to be mentioned is the
fact that the attributive adjective follows the noun
it qualifies.
External influences on Indonesian languages. Of
the languages which were introduced into the area
in historical times, it was undoubtedly Sanskrit
which first exerted a major influence. The occurrence of Sanskrit and partially Sanskrit inscriptions
has been mentioned. Javanese and Malay proved to
be particularly susceptible to Sanskrit influence,
and in many cases it was via these two languages
that Sanskrit influence reached other languages of
the area. Sanskrit has given to these languages
common grammatical particles, and moreover has
enriched the lexicon in the spheres of religion (for
example dgama, dosha), of ideas (e.g., buddhi, jiva),
court ritual (e.g., upacdra, dsthdna), of statecraft
(e.g., duta, drohaka), of relationship (e.g., svdmin,
putra), and so forth, with appropriate adaptation to
the phonology of the recipient language.
Arabic is the other language which has exerted
a significant influence on the Indonesian languages
over a long period if time; perhaps none was more
deeply influenced than Malay, and Arabic influence
has permeated through to the other languages often
via Malay. This influence can be seen in Malay
syntax, at least in religious writings, and in the
'popular' lexicon as well as the 'learned', though
understandably to a greater extent in the latter.
Examples of everyday Malay words of Arabic derivation are: asal (< asl). fasal (< fasl), hal (< frdl),
ilmu (< Him), mungkin (< mumkin), perlu (< fard),
sebab (< sabab), selamat (< saldma), taubat (< tauba).
Before the coming of steam, contact between Arabia
and the Indonesian Archipelago was maintained
mainly via India; traces of Indian languages, and
Persian, consequently appear in borrowings from

Arabic. This possibly explains also, perhaps, the
unexpected occurrence of words of Sanskrit origin
in the vocabulary of Islamic practice in Malay; so,
for 'heaven' shurga (< Skt. svarga) is preferred to
the Arabic samd*; for 'hell' naraka (< Skt. naraka)
rather than jahannam or al-ndr; for 'fasting' puasa
(< Skt. upavdsa) rather than sawm. Alternatively
—and this seems more likely—the use of these
words may be due to the taking over by the first
Muslims of terms already current in the area of
proselytization.
The relative position of Sanskrit and Arabic as
sources of influence on Malay and other Indonesian
languages can be summed up thus: Up to and including the 7th/i3th century Sanskrit held the field;
during that time Sanskrit appeared in inscriptions in
combination with Indonesian languages, and indeed
inscriptions wholly in Sanskrit occasionally appeared.
However, by the beginning of the 8th/i4th century
Islam had secured a foothold in the Archipelago,
and before the century was out Arabic influence had
begun to manifest itself on the language; in that
century appears the first clearly Islamic Malay inscription, known as the Trengganu Stone, written
moreover in an Arabic type of script. From then on,
Sanskrit was steadily to yield ground to Arabic in
the field of language; some of the Sanskrit vocabulary in the inscriptions has failed to survive into
modern times, while there has been no comparable
loss of Arabic elements once they have been incorporated in the language. The position of Arabic
has of course been strengthened by the force of religion exerted through religious instruction and the
Kur5an, and numbers of manuscripts in Arabic have
been brought into, or produced in, Indonesia. Excepting possibly in the island of Bali, no comparable
Sanskrit subculture persists; nevertheless, since
1942 Indonesian linguists have often resorted to
Sanskrit when creating new terms for Bahasa
Indonesia.
The remaining non-Indonesian languages which
have influenced Malay and Bahasa Indonesia are
relatively unimportant and can be dealt with briefly.
Considering the centuries of Chinese contacts with
the Archipelago, Chinese dialects have had a remarkably slight influence, excepting possibly at the
colloquial level; from India has come vocabulary of
Hindi, Persian, Urdu, Tamil derivation; three European languages which have exercised significant
influence are Portuguese, Dutch and English, the
last, being the most widely taught foreign language
in Indonesia, can be expected to exert a continuing
influence on Bahasa Indonesia. Through the centuries
there has of course been a continuing interaction of
the Indonesian languages on one another.
Scripts. Broadly speaking, the pattern of influences
which emerged in the previous section will be
reflected in any discussion of the scripts used in
Indonesia. The earliest Sanskrit inscriptions were
written in a Pallava script, and developments of
this were used subsequently in, the inscriptions and
other writings in Indonesian languages: Old Javanese
(from which modern Javanese script has been derived, and akin to the Old Malay inscriptions from
Sumatra), Balinese, Madurese, Sundanese; also in
the Sumatran languages Batak, Redjang and
Lampong, and others. Although superficially very
different, the Bugis and Makassar scripts show
definite affinities with those mentioned. In fact,
there is so far no evidence to refute an opinion put
forward by H. Kern and others that all the early
scripts of the Archipelago are of Indian origin.
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For some languages (exemplified by Malay),
though not for others, the diffusion of Islam resulted
in the adoption of a new Arabic type script. For
Malay the adoption was virtually total, and apart
from epigraphic material referred to above no writings are known in pre-Arabic script. As far as the
other languages are concerned the new script met
with varying degrees of acceptance; in Javanese it
was used for certain kinds of literature, in Bugis
and Makassarese it was rarely employed, while in
Achenese and Minangkabau for example it came
into general use. The principal modification to the
script necessitated by Malay phonology was the addition of the following letters to represent sounds
not found in Arabic: ^ for ch; 9 for ng; ^ for p;
^ for g; and j for ny. In the Malay alphabet
(which in this respect is more consistent than some
other alphabets of Perso-Arabic origin) the j precedes the *. The vowel signs fatha, kasra and
damma are seldom used; their Malay names (baris
diatas, 'line above', baris dibawah 'line below' and
baris dihadapan 'line in front', respectively) are
reminiscent of the equivalent terms in Persian. The
letters of this script are known in Bahasa Indonesia
as huruf Arab, but in Malay as Jawi. Use of this
script is declining in Malaysia, and in Indonesia it
has almost disappeared, surviving only in the religious sphere. It has been superseded by romanized
script, introduced from Europe as early as the
nth/17th century by Christian missionaries. Thus
other languages than Bahasa Indonesia, Javanese for
example, make use of a romanized script for publications at the present time. The romanized spelling
of Bahasa Indonesia and of Malay, being based
respectively on Dutch and English orthography, tend
to emphasize the dissimilarity of the two; however,
on 27 June 1967 agreement was reached on a new
unified spelling to be used both in Indonesia and
Malaysia. The letters which functioned identically in
the two former orthographies have been retained in
the new spelling: b, d, f, g, h, k, I, m, n, p, r, s} t,
w, z\ so have the combination ng, and the letters
q, v, and x which occur in some borrowed words.
Where usage in the two former orthographies differed, changes had to be made:
Former
Bahasa
New
Indonesia
agreed
spelling
symbol
c
tj
dj
j
j
y
ny
nj
ch
For words
(
kh
of Arabic
?
gh
g
origin
(
sy
sj
The agreed new symbols for the vowels are a, e, e,
i, o, and u [thus, except in material for reading
practice, there will be no differentiation between
the symbol for e taling ("long e", sometimes hitherto
given an accent sign), and e p&plt ("short e", sometimes written hitherto e)]. The present spellings for
diphthongs (ai, au, oi), are retained. It is not yet
certain that the new spelling will be generally
adopted in Indonesia.
Bahasa Indonesia. It has been seen that both Old
Javanese and Old Malay appeared on the early inscriptions. In the intervening centuries both languages have developed and they have played
prominent roles in the cultural history of the ArchiFormer
Malay
Spelling
ch
J
y
ny
kh
gh
sh
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pelago, Javanese as the language of the sophisticated
polities of Central and Eastern Java, Malay as the
language of the port-states and of mercantile intercourse in general. In view of the numerous literary
works produced in Javanese, and of the cultural
prestige of the Javanese in the area, it would not
have been surprising to find Javanese become the
language of Indonesia; however, owing in part
perhaps to the complexities arising from the
"stratification" of the Javanese language, in part to
the geographical dissemination of Malay through
the islands, Malay was to become the language of
the independent nation. The modern Indonesian
form of Malay is known officially as Bahasa Indonesia
(literally "the language of Indonesia"); foreign
writers generally use this term to refer to the language
in preference to the less precise "Indonesian". The
adoption of Bahasa Indonesia to be the official
language of the country was virtually assured even
before Dutch rule ended in 1949. In spite of advocacy
by some that Dutch should become the primary
language, and misgivings on the part of others as
to the capability of Bahasa Indonesia to function as
the language of a modernizing state, the determination of Indonesian nationalists to utilize the
language as the vehicle of expression of their will
in the end decided the issue. In 1928 the nationalist
youth movement formally resolved in this sense;
and the suppression of the Dutch language as a
consequence of the Japanese occupation of the East
Indies in 1942 removed another obstacle from the
path of Bahasa Indonesia, which was declared to be
the official language of the new Republic of Indonesia
in the constitution adopted in 1945. The present
situation therefore is that Bahasa Indonesia is in
general use for radio, newspapers and books; it is
spoken and understood by nearly all Indonesians,
the exceptions being mostly middle-aged or elderly;
since it is now taught in schools throughout Indonesia
it may be assumed that within a generation or so it
will be the everyday tongue of all Indonesians—and
thus incidentally the everyday tongue of more
Muslims than any other language. The majority of
Indonesians will continue to study and speak a
regional language as well (Javanese, Sundanese etc.),
which will in fact be their mother tongue. The use
of Dutch, still surprisingly popular with older
educated Indonesians, is bound to decline rapidly;
to a great extent it is being displaced by English.
Bibliography : For a survey of the Indonesian
languages in their wider context see A. Capell,
Oceanic linguistics today, in Current Anthropology,
iii/4 (October 1962), 371-96, and comments by
others; also C. F. and F. M. Voegelin, Languages
of the world: Indo-Pacific, in Anthropological
Linguistics, vi/4 (1964) and vii/2 (1965). For "ProtoAustronesian" see O. Dempwolff, Vergleichende
Lautlehre des Austronesischen Wortschatzes, 3 vol.,
Berlin 1934-8, and for "Proto-Indonesian" R.
Brandstetter, Wurzel und Wort in den Indonesischen
Sprachen, Lucerne 1910, and other monographs
by Brandstetter [four of which are translated by
C. O. Blagden in An introduction to Indonesian
Linguistics, London 1916]. On the "Austronesian
homeland" theories there is a useful survey with
bibliography by J. C. Anceaux in BTLV, deel 121
(1965), 417-32. J. Gonda's Sanskrit in Indonesia
Nagpur 1952) gives much more information about
Indonesian languages than is implied by the title,
and numerous articles on Indonesian linguistics
by this scholar are to be found in BTLV, Lingua
and elsewhere.
77
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On Arabic influence on Malay see Ph. S. van
Ronkel, Over Invloed der Arabische Syntaxis op
de Maleische, in TBG, deel 41 (1899), 498-528, and
C. Skinner, The influence of Arabic upon Modern
Malay in Intisari (Singapore), ii/i (1966 (?)),
34-47. For specimens of scripts see K. F. Holle,
Tabel van Oud- en Nieuw-Indische Alphabetten,
The Hague 1882, also Arakin (below). Of the
many grammers of Bahasa Indonesia which have
been produced, so far none has achieved recognition as a standard work.
A general discussion of the Indonesian languages
is to be found in V. D. Arakin, Indonezyskie
Yazuiki, Moscow 1965, with an extensive bibliography of works in various languages. A very
useful series of critical bibliographies on Indonesian
languages is being published in Leiden by the
Koninklijk Instituut voor Taal-, Land- en Volkenkunde; those that have appeared so far are:
P. Voorhoeve, Critical survey of studies on the
languages of Sumatra, 1955; A. A. Cense and
E. M. Uhlenbeck, Critical survey of studies on the
languages of Borneo, 1958; A. Teeuw (assisted by
H. W. Emanuels), A critical survey of studies on
Malay and Bahasa Indonesia, 1961; E. M. Uhlenbeck, A critical survey of studies on the languages
of Java and Madura, 1964. For a comprehensive
collection of linguistic maps, see Richard Salzner,
Sprachenatlas des Indopazifischen Raumes, 2 vols.,
Wiesbaden 1960.
(RUSSELL JONES)
iv.—HISTORY: (a) ISLAMIC PERIOD.
The earliest known record of probable Muslim
settlement in the Malay-Indonesian Archipelago is a
Chinese report of the existence of an Arab settlement
in east Sumatra (San-Fu-Chi = Sriwidjaya = Palembang) headed by an Arab chief in 55/674. A more
Definite statement on large-scale Muslim emigration
into the Archipelago was given by al-Mascudi, who
reported that in 265/878 about 120,000 or 200,000
merchants and traders^ consisting mainly of Muslims
(Arabs and Persians) who had settled in Khanfu
(Canton) were massacred following a troublesome
peasants' rebellion in south China under the T'ang
emperor Hi-Tsung (265/878-276/889). Consequently
large numbers of Muslim merchants and traders
fled from Canton and sought refuge in Kalah (Kedah)
on the west coast of the Malay Peninsula. This
considerable emigration of Muslim merchants and
traders effected a transference of the entrepot for
Muslim trade with the Chinese empire from Canton
to Kedah. We may reasonably assume that since
the Muslims had had quite a considerable settlement
in Canton (which dated from as early as the ist/7th
century), enjoying a high degree of religious and
civil autonomy, they must have perpetuated their
mode of settlement and social organization in Kedah,
and also in Palembang, whither they had similarly
emigrated. This event seems to have marked the
beginning of the coming of Islam in the Archipelago.
There is evidence of Muslim settlement in the
Phanrang region in south Champa in Cambodia in
431/1039 or earlier. The Leran inscription near Gresik
in east Java dated 475/1082 indicated an earlier
Muslim presence in the region.
According to the Achehnese (Malay) chronicles,
Islam was introduced into the northern tip of
Sumatra sometime around 506/1112 by an Arab
missionary whose name is given as Shaykh cAbd
Allah cArif. One of his disciples, Shaykh Burtian alDin, later carried on his missionary work as far as
Priaman down the west coast. The date of the

establishment of Islam in north Sumatra is given as
601/1204, when Djohan Shah became its first Sultan.
The Hikdyat Radia-Rad/[a Pasai related that the
Sharif of Mecca sent a certain Shaykh Ismacil at the
head of a mission to spread Islam in north Sumatra
in the middle of the 7th/i3th century. The Pasai
region of north Sumatra, consisting of the realms
of Perlak and Samudra, was already Muslim by
682/1282. The Sultan, al-Malik al-Salih, died in
697/1297 or 707/1307.
In Trengganu on the northeast coast of the Malay
Peninsula, a stone inscription dated 702/1302 was
discovered at Kuala Berang indicating earlier Muslim
settlement in the region. A Muslim tombstone at Bud
Dato on the island of Jolo in Sulu dated 710/1310 indicates that Muslims frequented the region, perhaps
in the course of their trade relationship with China.
Towards the end of the 8th/i4th century, the
kingdom of Malacca on the west coast of the Malay
Peninsula was founded by Parameswara, a Palembang princeling who had fled from Java and ruled for
a brief period in Tumasik (Singapore). It is possible
that the coastal regions near Malacca had already
been used by Muslims for their commercial activities
at an earlier date, seeing that they had settled in
Kedah long before. By 812/1409, the ruler of Malacca,
through Muslim proselytizing efforts, had embraced
Islam and concluded a family alliance with the Sultan
of Pasai by marrying the latter's daughter. Both
Pasai and Malacca had by then become centres of
Islamic learning and of the propagation of the faith
throughout the Archipelago. Sufism was to play a
dominating role in the Islamization process for the
next two centuries. Scholars and missionaries from
all parts of the Archipelago as well as from Arabia
gathered in these two emporia to disseminate religious
knowledge. Among these were found many from Java
including two future saints of Java, Sunan Bonang of
Tuban and Sunan Giri, who on their return to Java
propagated the faith there.
Pasai during the reign of al-Malik al-Zahir (beginning of 8th/14th century), a grandson of al-Malik
al-Salih, was the earliest centre of Islamic learning
in the Archipelago. When Ibn Battuta visited Pasai
in 746/1345-747/1346, he recorded that the Sultan was
fond of religious debates, and zealous in propagating
Islam in the surrounding country by means of conquests. By 819/1416 the peoples of Aru, Samudra,
Pedir and Lambri, which were all included in the
realm of Atjeh, had become Muslim, and Atjeh was
expanding her power to the south.
According to a tarsila (silsila: genealogical record
of noble families) of Sulu, Islam was introduced
there in the second half of the 8th/i4th century by
an Arab missionary called Sharif Awliya Karim alMakhdum, who had come from the region later known
as Malacca, where he was credited with having converted the inhabitants to Islam. He is said to have
reached Sulu in 782/1380 and settled in Bwansa near
Jolo. The next missionary, also an Arab, named
Sayyid Abu Bakr, had similarly come from the same
region and also perhaps from Sumatra. He married
a daughter of the Muslim king of Bwansa, a Minangkabau prince called Radja Baginda, and succeeded
the latter as the first Sultan of Sulu at the end of
the 8th/i4th century.
On Java, Arab and Persian missionaries had
been propagating Islam since 803/1400. One of them,
a famous wall, the sayyid Mawlana Malik Ibrahim,
died in Gresik in 822/1419. He had made attempts
to persuade the king of Madjapahit (Vikramarvaddhana, 788-1386/833-1429) to embrace Islam.
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However, it was during the reign of Kertawidjaya
(Bhre Tumapel, 851/1447-855/1451) that Islam gained a firm foothold in the royal court of Madiapahit.
This event was initiated by the coming of Raden Raljmat, the son of an Arab missionary of Champa, whose
important and decisive role in the Islamization of
Java had been foretold by another Arab missionary
of Java, Shaykh Mawlana Diumada al-Kubra. Raden
Rafcmat established his centre at Ampel (Surabaya)
and later was to become venerated by the Javanese
as the chief wall of Java with the title Sunan Ampel.
Another famous sayyid missionary of Java was
Mawlana Isliak of Pasai who was entrusted by the
Sultan of Pasai with the mission of converting
Balambangan in the easternmost region of Java.
Both Sunan Bonang, a son of Sunan Ampel, and his
own son by his marriage with a daughter of the king
of Madiapahit, Raden Paku (Sunan Giri), studied
under him in Malacca and Pasai. Upon the death
of Sunan Ampel (872/1467), Sunan Giri succeeded
him and made Ampel flourish still further as the
centre of Islamic learning and the propagation of the
faith in Java. Another son of Sunan Ampel also became recognized as a wall and was known as Sunan
Dradjat of Sidayu. On the island of Madura, Pangeran
Sharif, also called Khalifa IJusayn, held sway. The
fall of Madjapahit in 883/1478 has been traditionally
linked with Raden Patah, a son of the king and foster
son of Arya Damar, a Madiapahit governor of Palembang who was converted to Islam by Raden Rahmat
some time before 844/1440. Raden Patah settled in
Bintara (Demak), where he built a mosque, completed
in 894/1488 (and still standing). It was in Demak,
which also became a centre of Islam in Java, that
another celebrated wall, Sunan Kalidjaga, ingeniously
made use of the wayang (theatre) for spreading Islam.
Islamization in the southern region of Sumatra
began in the beginning of the 9th/isth century. By
the beginning of the ioth/i6th century, the region was
already Muslim. Certain areas in the Minangkabau
region had by then also been Islamized. Palembang
is generally held to have been Islamized initially
through the influence of Raden Rahmat and Arya
Damar some time around 844/1440. The Lampung
region in the south was converted through the
influence of Bantem, where Islam had taken root
at the end of the 9th/i5th century. It is reported
that the king of Lampung, Minak Kemala Bumi,
had gone over to Bantem, where he was converted.
Upon his return to Lampung from a pilgrimage to
Mecca, he spread the faith in his homeland.
Bandjarmasin in south Borneo was Islamized
by missionaries from Java (Demak) in the gth/isth
century. Brunei in the north was Islamized during an
earlier period, coinciding with that of Sulu (see above).
In the Moluccas also Islam was introduced in
the 9th/15th century. These islands then came mainly
under the rule of the princes of Ternate, Tidor,
Gilolo, and Batj an, and they include Halmahera,
Celebes, Ambon, Banda, the west coast of New
Guinea and the islands between, Ceram, Batj an, and
the Obi Islands. Ternate, the principal island in the
group, received Islam earliest; its first Sultan
embraced Islam in Gresik in 901/1495. He spread
the faith in his realm assisted by one Pati Putah of
Hitu in Ambon, who also studied in Java. Not more
than 50 years before 928/1521, the ruler of Tidor had
become Muslim, as had the rulers of Gilolo and BatJan.
In 917/1511, Patih Yunus, son of Raden Patah,
conquered Japara and was proclaimed first Sultan
of Demak. At this time Shaykh Nur al-DIn Ibrahim,
another wall of Java bearing the title Sunan Gunung

1219

Djati, made extensive conversions in Sundanese
(west) Java. From Tjirebon he sent one of his sons,
Mawlana Hasan al-Din, to convert Bantem in west
Java. By 933/1526, Bantem and Jakarta had
accepted Islam and Sunan Gunung Djati became
the first Sultan of Bantem (933/1526-960/1552). The
Sunan was the ancestor of the dynasty of the future
princes of Tjirebon and Sultans of Bantem. During
the reign of Raden Ttenggana, a brother of Patih
Yunus who succeeded the latter as Sultan of Demak
(west Java), was won over to Islam. The HinduJavanese state in east Java, Singasari (Tumapel),
which continued to maintain itself, was aided in its
futile struggle by Kediri and Mataram, which had
not yet been won over to Islam. In Balambangan,
the independent states of Panarukan and Pasuruan
were in the power of the Shivaite prince of Bali, who
from his stronghold of Matj an Putin directed the
defence against Islam. Raden Trenggana completed
the conquest of Singasari and Mataram, and it was
while the expedition against Pasuruan was in
progress that he died (ca. 953/1546). After some
confusion due to quarrels between sons and relatives
following Tranggana's death, Adiwidjaya, the regent
of Padjang in east Java, assumed control and under
him the realm of Padjang, consisting of ten districts,
rapidly rose in power. The districts were governed
by governors reponsibte to the Sultan. This was
toward the end of the ioth/i6th century, when civil
war followed as a result of the governor of Mataram's
rebellion against the Sultan. Sutawidjaya, the
governor of Mataram, known as the Senopati (Commander of the Princely Guard), emerged victorious
and founded the Sultanate of Mataram (990/15821010/1601). When he died (1010/1601), the kingdom
had spread throughout central Java to the west as
far as Galuh in Tjirebon, and almost the entire east
over Balambangan, numbering 25 districts.
Malacca, the first Muslim Malay kingdom in
the Malay Peninsula, had always been an important
centre for the dissemination of Islam to Java and
the farthest east. In 880/1475, Sharif Muhammad
Kabungsuan, a son of a sayyid who had married a
Malaccan princess, went from there to Mindanao in
the Philippines, where he introduced Islam. Malay
and Arab missionaries from Sumatra and Malacca,
who used to sail to the Moluccas, also took part in
the Islamization of Macassar in Celebes (911/1505).
One of the famous missionaries was Khatib Tunggal,
a native of Minankabau, whose tomb at Tallo, north
of Gowa, is still to be seen. The Macassars spread
Islam among the Bugis people, who though slow to
accept conversion, when once converted strove hard
to convert others in the course of their trading activities between New Guinea and Singapore.The island
state of Flores in the south was gradually converted
to Islam by their efforts. From Celebes, Islam was
carried by Macassar missionaries to the island of
Sumbawa, and perhaps also to Lombok, between
947/1540 and 957/1550.
On the Malay Peninsula, Red ah had become
Muslim by 879/1474 through missionary efforts.
Nothing much is known of how the rest of the
Peninsula was Islamized, but there are indications
pointing to missionary activities centred at Malacca
and Pasai.
Sukadana in southwest Borneo was Islamized by
Arabs and Malays chiefly from Palembang. By iooo/
1591, all the coastal regions of Borneo had become
Muslim.
The Luzon islands and districts such as
Manila, Cebu, Oton and others were Islamized by
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missionaries from Brunei and Atjeh, as were also
Christian king, Jacobus Manopo. By 1260/1844, its
those of Mindanao and Sulu. Around 1009/1600,
last Christian king, Jacobus Manual Manopo, had
m ssionaries from Java took an active part in
embraced Islam. The famous missionaries in this
Islamizing the regions in the far east of the Arregion were IJakim Bagus and Imam Tuweko.
chipelago.
Some of the Papuans of New Guinea and the
By the beginning of the ioth/i6th century, under j islands northwest of it that came under the rule of
the first maker of Greater Atjeh, Sultan CA11
Sultan Zayn al-cAbidin of Batj an in the beginning of
Mughayat Shah (d. 937/1530), Atjeh had conquered
the ioth/i6th century were Islamized during that
several territories in the south and eastern coastal
period. In the west coast of New Guinea, Islam had
c
c
regions. His son, Sultan Ala al-Din Ri ayat Shah
already been propagated as early as 1015/1606.
al-Kahhar (d. 976/1568), who hired mercenaries
Progress was slow, although missionary efforts
from Turkey, Abyssinia, Gudjerat and the Malabar,
were revived in the late igth century by Arab and
conquered central Sumatra (Batak region) in 944^
indigenous missionaries. In general, however, only
1537. Not all the Batak people were converted to
the coastal settlers have been converted; the
Islam, but the Muslims were to score their greatest
inhabitants of the interior have remained pagan to
missionary success there much later, after the arrival i this day. The spread of Islam and the process of
of Christian Protestant missionaries in 1315/1897;
Islamization in the Malay-Indonesian Archipelago
this was no doubt also due to the effect of the zealous
is still going on in varying degrees in the various
teachings of the Wahhabi-inspired had^diis who
regions.
promoted a revivalist movement in 1218/1803 [see
The very brief chronological sketch of the spread
PADRI]. In the years 983/1575 and 990/1582, there
of Islam outlined above merely forms a small part
arrived in Atjeh certain 'ulamd* from Mecca, Yemen
of the history of Islam in the Archipelago and its
and Gudjerat to discuss metaphysics and tasawwuf.
historical and cultural role in the life of the MalayThese discussions, which seem to have begun at the
Indonesian peoples. Much of the history of Islam
beginning of the gth/i5th century, continued with
and its role in the Archipelago has yet to be written.
ever-increasing depth and produced prolific writings
Owing to the lack of data on the precise dates of
in Malay, which continued to maintain intellectual
the introduction of Islam into the Archipelago, some
interest for over two centuries. Their significance
of the dates given above could very well be put back.
was to indicate the inner intensification of the
Several theories on the introduction and expansion
Islamization process in the Archipelago, chiefly
of Islam in the Archipelago, and the ways and means
affecting Sumatra and Java. Some of the most
by which it was spread, have been put forward. There
profound and best examples of such writings are
have also been some attempts made at presenting
those of the Malay Sufi poet and writer on doctrine,
a cultural evaluation of Islam in the history of the
Hamza Fansuri [q.v.], who belonged to the
Malay-Indonesian peoples. The various main theories
I£adiriyya Order and flourished during the reign of
each emphasized singly the dominant role (a) of trade
c
c
Sultan Ala al-Din Ri ayat Shah (Sayyid al-Mukamin conveying Islam to the Archipelago; (b) of traders,
mal, 998-1013/1589-1604). During Sultan Iskandar
officials connected with trade, among whom was the
Muda's reign (1016-46/1607-36), Atjeh reached its
shahbandar [q.v.], and intermarriages in spreading
zenith in military as well as in commercial power.
Islam and effecting conversion among the people;
Iskandar Muda, the 'Crown of the World' (Mahkota
(c) of competition between Muslims and Christians
c
Alam), conquered Perak and sacked Johore and,
as accelerating the spread of Islam particularly bewith the exception of Java and the eastern parts of
tween the 9th/i5th and nth/i7th centuries—this was
the Archipelago, held sway over the rest. In his reign
conceived as a continuation of the Holy War between
there flourished another famous Malay Sufi, Shams
Islam and Christianity; (d) of political convenience
al-Din al-Sumatrani (d. 1040/1630 [q.v.]) who was
as being the motive for conversion to Islam; (e) of
Shaykh al-Isldm of Atjeh. Discussions and polemics
Islam's ideological worth as being the main factor
on wudiudiyya mysticism, which had begun in the
of conversion; and (f) of the influence of Sufism and
9th/15th century, continued to dominate the
its farifras.
spiritual climate of Atjeh—the spiritual thermometer
For a critique of these theories, and a new general
of the Archipelago—till after the arrival of Nur
theory of Islam in the Archipelago see S. M. N. alal-Din al-Raniri (d. 1077/1666 [q.v.]) in 1047/1637.
Attas, The mysticism of Hamzah Fansuri, 2 vols.,
The effect that al-Raniri's vigorous polemics and
Oxford and Kuala Lumpur, forthcoming; idem,
prolific writings had on wudiudiyya mysticism in the
Islamic culture in Malaysia, Kuala Lumpur 1967,
Archipelago could almost be compared with that of
123-30; idem, The origin of the Malay shacir, Kuala
al-Ghazali on Muslim philosophy. Al-Raniri remained
Lumpur 1968; idem, A general theory of the Islamiin Atjeh till 1054/1644 and became chief kadi of
zation of the Malay-Indonesian Archipelago, Kuala
the realm under Sultan Iskandar II (1047-51/
Lumpur, forthcoming.
1637-41). The next important event following this
Bibliography: For the spread of Islam in the
period was the Malay translation of the Kur3an,
Malay-Indonesian Archipelago, the best narrative
together with al-Bay<Jawi's commentary, made by
account based on translations from the Malay,
c
Abd al-Ra'uf al-Sinkili (born ca. 1030/1620 and d.
Javanese, and other original sources, contemporary
after 1104/1693 [q.v.]), a member of the Shattariyya
non-Muslim sources, and the research mainly of
Order, who flourished during the reign of Sultana
Dutch scholars, is in T. W. Arnold, The preaching
c
Tadj al- Alam al-Safiyyat al-Din Shah (1051/1641of Islam, London 1935, ch. 12. There are many
1086-1675), the first of four queens who ruled Atjeh
Muslim and other sources giving general or parfrom 1051/1641 to 1111/1699. The line of Sultans of
ticular accounts of Islam in the Archipelago, among
Atjeh continued till 1321/1903 [see ATJ£H].
them the Ifikdyat Raja-Raja Pasai (History of the
In Celebes, the kingdom of Bolaang-Mongondou
kings of Pasai), edited by A. H. Hill, in JMBRAS,
in the northern peninsula east of Minahassa was
xxxiii (1960); the Ifikayat Atjeh (History of
Islamized gradually by Arabs, Bugis and other
Acheh), ed. T. Iskandar, The Hague 1959; the
indigenous Muslim missionaries. Between 1098/1686
Bustdn al-saldtin of al-Raniri, mss Or. 1971 and
and 1121/1709, the kingdom was ruled by its first
Or. 5303 in the University Library, Leiden; the
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Sedjarah Melayu (Malay Annals), edited by T. Situmorang and A. Teeuw, Djakarta 1958; the Sedjarah
Banten (Annals of Banten), edited by R. H. Djajadiningrat, Haarlem 1913; idem, Critisch overzicht
... maleische ... gegevens over de geschiedenis v. h.
Soeltanaat van Atjeh inBTLV, Ixv (1911), 135-265;
the Babad Tanah Djawi (History of Java), tr. from
Javanese and ed. W. L. Olthoff, The Hague 1941;
T. Pires, Suma Oriental, tr. from Portuguese by
A. Cortesao, London 1944, ii; C. Snouck Hurgronje,
De Atjehers (The Achehnese), Batavia 1893-94,
2 vols. Eng. tr. by A. W. S. O'Sullivan, Leiden
1906; S. A. liuzayyin, Arabia and the Far East,
their commercial and cultural relations in GraecoRoman and Irano-Ardbian times, Cairo 1942;
F. Hirth and W. W. Rockhill, Chau Ju-Kua: his
works on the Chinese and Arab trade in the i2th and
13th centuries, St. Petersburg 1911; H. A. R. Gibb,
Travels of Ibn Ba\\uta in Asia and Africa, London
1929; M. Saleeby, Studies in Moro history, law,
and religion, Manila 1905; idem, History of Sulu,
^lanila 1908; W. P. Groeneveldt, Notes on the
Malay Archipelago and Malacca, compiled from
Chinese sources, in VBGKW, xxxix (1880), 14-15.
On Islam in the Malay Peninsula, there are various
works by R. J. Wilkinson and Sir Richard Winstedt
in the JMBRAS and JSBRAS.
On the various theories of the introduction and
expansion of Islam in the Archipelago, see R. A.
Kern, De verbreiding van den Islam, in Geschiedenis
van Nederlandsch Indie, Amsterdam 1938, i; idem,
Verspreide Geschriften, The Hague 1917, vi; C.
Snouck Hurgronje, Verspreide Geschriften, BonnLeipzig 1924, iv; F. W. Stapel, Geschiedenis van
Nederlandsch Indie, Amsterdam 1938-40, 5 vols.;
W. F. Stutterheim, De Islam en zijn komst in den
Archipel, (Islam and its coming in the Archipelago),
2nd ed. Groningen 1952; J. B. O. Schrieke,
Indonesian sociological studies, The Hague 1955-7,
2 vols.; J. C. van Leur, Indonesian trade and
society, The Hague 1955; W. F. Wertheim,
Indonesian society in transition, The Hague 1959,
195-235; A. H. Johns, Sufism as a category in
Indonesian literature and history, in JSEAH, i/2
(July 1961). For historical sketches of Indonesia's
pre-Hindu and Hindu periods and the rise of Islam
to 1705, see B. H. M. Vlekke, Nusantara—a
history of Indonesia, The Hague 1959, ch. 1-8.
On critical appraisals of the various theories
on Islam in the Archipelago, see S. H. Alatas,
Reconstruction of Malaysian history, in RSEA,
1962, no. 3, 219-45; C. A. Majul, Theories on the
introduction and expansion of Islam in Malaysia,
International Association of Historians of Asia,
2nd Biennial Conference Proceedings, October
1962, Taiwan, 339-97; S. Q. Fatimi, Islam comes
to Malaysia^ Malaysian Sociological Research
Institute, Singapore 1963.
On Sufism in the Archipelago, see R. Le Roy
Archer, Muhammadan mysticism in Sumatra,
Hartford 1935; G. W. J. Drewes, Drie Javaansche
Goeroe's: Hun leven, onderricht en Messiasprediking
Leiden 1925; D. A. Rinkes, Abdoerraoef van
Singkel: Bijdrage tot de kennis van de mystiek op
Sumatra en Java, Heerenveen 1909; idem, De
Heiligen van Java, in VBGKW, lii (1910), 556 ff;
liii (1911), 17 ff; 269 ff; 435ff; liv (1912), 135;
Iv (1913), 201; C. A. O. van Nieuwenhuijze,
Samsu *l-Din van Pasai, Leiden 1945; A. H. Johns,
Malay Sufism, in JMBRAS, xxx (1957); P. J.
Zoetmulder, Pantheisme en monisme in de Javaansche Soeloek-Litteratuur, Nijmegen, 1935; S. M.
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N. al-Attas, Rdniri and the Wujudiyyah of ijth
century Acheh, in MMBRAS, iii (1966).
Abbreviations'. JMBRAS = Journal of the
Malayan Branch of the Royal Asiatic Society,
JSBRAS = Journal of the Straits Branch of the
Royal Asiatic Society; JSEAH = Journal of
Southeast Asian History, MMBRAS = Monographs of the Malaysian Branch of the Royal
Asiatic Society, RSEA = Revue du sud-est asiatique (Institut de Sociologie, University Libre de
Bruxelles); VBGKW = Verhandelingen van het
(Koninklijk) Bataviaasch Genootschap van Kunsten
en Wetenschappen.
(S. M. N. AL-ATTAS)
(b) COLONIAL PERIOD.
When the first Dutch merchantmen arrived in Java
in 1596, they heard news of a major kingdom in the
interior of the island. There, the Islamic state of
Mataram was emerging after a century of confusion
following the fall late in the fifteenth century of
Madjapahit, the last major Hindu-Buddhist kingdom
on Java [q.v.]. The Mataram hegemony was expanding
over the Islamic port-principalities of the northcoast,
as well as over other interior states. The greatest
of the Mataram monarchs, Sultan Agung (1613-1645),
completed the subjugation of Java with the conquest
of Surabaja in 1625.
The Dutch East India Company established its
headquarters at a former Sundanese port in 1619,
renaming it Batavia. Sultan Agung was unwilling to
tolerate this Dutch post, and launched massive siege
operations against it in 1628 and 1629. He failed to
take the Dutch post, however, and the Javanese
kings never again attacked the Dutch there.
In subsequent decades, as the Dutch trading
system expanded outwards from Batavia throughout
the Asian seas, and maritime states like Atjeh [q.v.]
and Macassar [q.v.] declined in strength, the Mataram
kingdom too suffered various internal crises. Some
were apparently a result of tensions between the
more strongly Islamic and the more traditional
elements of Javanese society, the santri and abangan.
These tensions however became entangled with
regional antagonisms and dynastic squabbles, and
in 1675 the kingdom fell into chaos. The rebel
Trunadjaja rallied the various dissident forces, and
in 1677 took the court. At this point, however, the
Dutch East India Company intervened for the first
time on behalf of the "legitimate" ruler and restored
the Mataram line to its throne.
Thereafter, for eighty years the kingdom was
afflicted with rebellion and chaos, in which situation
the Dutch were employed by the legitimate pretenders to defend their inheritance. The Company was
repaid with ever-increasing control of the trading
centres on the north coast of Java, until by the end
of the seventeenth century it had a virtual monopoly
of the trade and commerce of Java, and had attained
a position of semi-suzerainty which enabled it to
collect large amounts of export crops like coffee,
sugar and pepper as what was in effect tribute in
kind. During the eighteenth century therefore the
Company came increasingly to concentrate on the
economic exploitation of Java, and its trading
stations in the other islands of Indonesia, and in
South and East Asia, stagnated. Throughout these
years the Dutch became more and more important
in Javanese court life as the arbiters of disputes, and
at the same time more and more the focus of xenophobic sentiments throughout various levels of
Javanese society.
In 1755 the Dutch, unable to suppress a widespread
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revolt after nine years, persuaded the weak and deserted ruler to divide his kingdom with the main
rebel in order to appease him..Thus the kingdom
became two, one ruled by the Susuhunan at Surakarta, the other by the Sultan at Jogjakarta. During
the latter half of the eighteenth century, the Javanese
rulers sought to legitimize and stabilize this new
situation, in which the Dutch Company became more
and more a peripheral concern, as its financial and
military strength continued to decline.
Meanwhile, anti-Dutch sentiments continued to
simmer, augmented by Islamic sensitivities and by
rebellious groups opposing the two Javanese monarchs. These aspects combined to form an incipient
movement to expel the foreigner and to reunite the
kingdom. An attempt to achieve these goals in
Surakarta in 1790 was foiled by the combined efforts
of the Dutch and Jogjakarta. The next major
attempts occurred in the period 1810-1830.
The economic foundations of the Dutch East India
Company became increasingly precarious during the
second half of the eighteenth century. Administrative
costs rose steeply following the division of Mataram,
and commercial profits declined. The Company's
debts in 1750 stood at 10 million guilders; forty years
later they were 100 million. The isolation of Indonesia from the Netherlands during the Revolutionary
Wars in Europe exacerbated the position; and after
the French invasion of the Netherlands in 1795 the
Company's affairs were delegated to a committee,
subsequently to a Council of Asiatic Possessions.
On i January 1800 the Company was dissolved and
its rights and properties reverted to the Netherlands
state.
Revolutionary principles for reform in Indonesia
were debated by a Government Commission appointed
in 1802 to draw up a new colonial Charter, but apart
from recommending a reform of abuses, the prevailing system based on the collection of export crops
as 'forced deliveries' and 'contingents' continued.
Under Governor-General Herman Willem Daendels
(1808-11) the administration was reshaped towards
direct rule and the Indonesian 'Regents' or Chiefs
of the north-east coast of Java were placed more
directly under the control of Dutch officials. Communications in Java, especially the extension of the
great post road, were improved in anticipation of a
British invasion. The blockade of Batavia and other
ports of the island by British ships seriously disrupted the colonial economy.
Java and its dependencies fell to British arms in
1811, and there ensued a five years interim administration largely under Lieutenant-Governor Thomas
Stamfoid Raffles (1811-16). A radical reform of the
colonial system was attempted with the object of
abolishing forced labour and cultivation, and substituting in its place a system based on freedom of
cultivation and a money economy. Central to these
reforms was the land rent system which entailed the
annual payment by the Javanese cultivator of a fixed
proportion of his rice crop, either in kind or cash.
The system was introduced into north-eastern Java
but not into the Priangan regions of west Java where
the forced coffee culture continued. Raffles carried
Daendel's reforms further towards the creation of a
Western controlled bureaucracy by abolishing the
prerogatives of the Regents; he also placed the affairs
of the central Javanese principalities on a firmer
footing.
The restitution of the Indonesian possessions to
the Netherlands in 1816 led to initial attempts being
made to continue the liberal system of the former

regime, modified to meet its obvious shortcomings.
The individual method of land rent assessment gave
way to the village system. This produced better
returns but not sufficient to meet the growing costs
of administration. In attempt to bolster the flagging
economy a new trading company (Nederlandsche
Handel Maatschappij] was founded in 1824 to keep
colonial trade in Dutch hands, but it failed to fulfill
expectations.
Dutch financial difficulties at this time were
aggravated by heavy military expenditure occasioned
by the Java War (1825-30) and the so-called Padris
War (1821-39), in the Menangkabau region of central
Sumatra [q.v.]. Both of these wars were in part
conflicts within Indonesian society itself which arose
from the tension already noted between the santri or
orthodox Islamic factions and the abangan or
traditionalist elements. The growing strength of the
santri groups posed a challenge to the influence over
the predominantly abangan peasantry of the traditional ruling castes, who were in turn supported by
their Dutch allies. The two conflicts therefore
possessed also the nature of anti-colonial conflicts
against the kafir, and the eventual victory of the
Dutch cemented the identity of interest between
them and the majority of the Indonesian traditional
elite (known as prijaji in Java) for the remainder of
the colonial period.
The heavy burden of colonial debt incurred by the
Java and Padris Wars and by the secessionist movement in Belgium led to the appointment of Johannes
van den Bosch as Governor-General with instructions
to make the colonial possessions pay. Van den Bosch
(1830-34) commenced the introduction of the socalled Culture System (cultuur stelsel) under which
large areas of arable land in Java were utilised for the
cultivation of coffee, sugar, indigo and other crops
for the world market. As part of the reform many
of the powers of the Regents (prijaji} were returned.
During the first ten years of the Culture System
exports from Java rose by 200 per cent, shipped by
the now prosperous Netherlands Trading Company.
The profits accruing from the sale of these exports
were paid to the Netherlands treasury and used to
reduce taxation and finance public works in Holland.
During nearly fifty years (1830-77) that contributions
from the Culture System were paid, approximately
832 million guilders were remitted from Indonesia.
Pressure to abolish the system came from the liberals
in the Dutch parliament, which came increasingly
to control colonial affairs, and from those like E.
Douwes Dekker (Multatuli) whose famous novel,
Max Havelaar (1860), focussed attention on the
abuses of the system.
From 1863 onwards successive governments sought
to relieve the Javanese of the worst abuses of the
system, and gradually to dismantle it, handing over
to private merchants and investors the exploitation
of former government monopoly crops such as pepper,
indigo and tea. The more profitable monopolies such
as the sale of opium and the cultivation of sugar and
coffee, however, remained for many years. The last,
coffee, was not given up until 1917.
Another aspect of developments in the second half
of the nineteenth century was increased colonial activity in the islands outside Java, and the bringing
eventually of all of them within the Dutch administrative system. This activity had already been apparent for some years before 1863, and was at first
exclusively governmental. It was aimed primarily at
forestalling other colonial powers and freelance adventurers who might try to establish themselves in
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the areas in which the Dutch claimed paramountcy,
and took the form of the imposition of treaties by
which local Indonesian rulers acknowledged their
states to be part of Netherlands India. Sometimes,
as in Bali in 1846 and 1849, tnis involved a military
expedition and a Dutch Resident. In other cases, as
in the tin-island of Billiton in 1851, full-scale occupation and direct administration was necessary. In
most cases however only a paper claim to Dutch
supremacy was involved.
After the beginning of the so-called 'Liberal'
period, however, this governmental activity in the
outer islands was reinforced and intensified by private
Dutch and foreign enterprise and capital seeking to
exploit the agricultural and mineral resources of
economically favoured areas. From many examples
one may mention the large-scale development of
estate cultivation, beginning with tobacco, in the
East Coast residency of Sumatra. This is partly
because the Siak tobacco concessions of 1863 were
amongst the largest and earliest of these private
enterprises, partly because they provoked an important political and military confrontation between
the Dutch and the Achehnese, who claimed to
exercise suzerainty over the leased tobacco lands.
The Atjeh War [q.v.] (1873-1904) was long, arduous
and financially ruinous for the Dutch. More important, since the Achehnese who so tenaciously resisted
the imposition of Dutch control and the extinction
of their independence were by long tradition a
fiercely Islamic society, maintaining close links with
the centres of their faith in the Middle East, the war
raised the whole issue of the colonial government's
Islamic policy. It also brought to the fore two men of
influence and note—Snouck Hurgronje, a scholar and
the government's adviser on Islam from 1890, and
Van Heutsz, a soldier and administrator. Snouck
Hurgronje advocated as a general principle ruthless
suppression of all Muslim leaders who opposed Dutch
political control combined with complete freedom for
the day to day practice of the religion and customs of
Islam under Dutch administration. The execution of
the first part of this policy was entrusted to Van
Heutsz, who not only brought the war in Atjeh to
an end but as Governor General (1904-1909) brought
virtually the whole of the remainder of the outer
islands under effective Dutch administration.
The beginning of the twentieth century thus saw
the whole of what is now Indonesia linked by Dutch
administrative control, consolidated by the operations of the inter-island shipping company the KPM
(Koninklijke Paketvaart Maatschappij), founded with
government support in 1888. It witnessed also the
emergence of a new school of thought, embodied
in the so-called 'Ethical' policy, which took as its
objectives not only administrative efficiency and
economic development but also the enhancement of
the welfare of Indonesians, and the repayment of
the 'debt of honour' which had been incurred by the
acceptance of the financial profits which Holland had
drawn from Indonesia since the inception of the lcultuur stelseV in 1830. It was against this background
that modern Indonesian nationalism developed.
Prior to the twentieth century, the principal
proponents of an Indonesian adjustment to Western
ways were the 'progressive regents' of Java, a
handful of enlightened nobles who urged the
traditional elite to acquire Western education in
order to deal more effectively with the Dutch. The
beginning of the century saw new and more radical
social groups emerge advocating a total reorientation
of Indonesian society along modern lines.
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The first organization to express these new
elements was Budi Utomo (Noble Endeavour), which
was founded in Batavia in 1908 by Javanese students,
most of them scions of the lesser prijaji and all
possessing Dutch-style education. Its aim was the
transformation of Javanese culture for the purpose
of social modernization, a gradual process in which
an enlightened colonial administration would work
together with progressive members of the indigenous
elite. Budi Utomo was followed by a succession of
'younger generation' movements in the Outer Islands
(Jong-Sumatra, Jong-Minahasa, and so on); all of
these were modern in outlook but still thought in
terms of the traditional regional cultures.
Very soon Budi Utomo was supplanted by movements that were more radical in their demands and
more popular in their appeal. By far the most important of these was Sarekat Islam [q.v.] (Islamic
Union), which was founded in 1912. It began as a
union of Javanese batik merchants, most of them
strongly santri, who banded together in reaction
against increasing business competition from the
Chinese minority and against Christian missionary
activity. Very quickly, Sarekat Islam developed into
the organizational expression of massive popular
unrest, part traditional messianic movement and
part modern political party.
The decade between 1912 and 1922 marked the
high point of political Islam in Indonesia. Sarekat
Islam was by far the largest and most influential
Indonesian organization; it reflected a developing
popular consciousness of an identity that transcended
regional cultural boundaries, and this broader unity
was seen in terms of Indonesian adherence to Islam.
In Malaya, the process of pan-regional awakening
was to lead to a lasting identification of Islam with
Malay-ness; but in Indonesia the connection proved
ephemeral. Sarekat Islam was not organizationally
and politically capable of bringing the desired concrete reforms and amelioration of people's living
conditions, so that its following was fluid, dissolving
in one area only to expand where it had not yet been
tried and found wanting; this was a process which
could not continue many years without general
disillusionment. Moreover, in the early 19203 mounting government pressure caused the Sarekat Islam
leaders to abandon outspoken opposition to Dutch
rule. This was followed by their expulsion of the
Indonesian Communist Party (PKI), which had
hitherto flourished as a bloc within the larger
movement. The Communists took with them the
bulk of the now much reduced membership of Sarekat
Islam, and thus control over Indonesia's largest mass
following passed into secularist hands.
To some extent the PKI-Sarekat Islam schism
seems to have rested on the santri-abangan cultural
contrast. But there were important Islamic Communist movements in Central Java and West Sumatra
in the 19205 and the principal areas of Communist
rebellion in 1926-27 (Banten and West Sumatra) were
strongly Muslim. Moreover, a high proportion of
Communist cadres arrested in the wake of the
uprising consisted of hajis or persons otherwise
identified with Islam. In fact the main basis of choice
between PKI and Sarekat Islam seems to have been
the demand for action against foreign rule. The most
disaffected Sarekat Islam members—including a considerable portion of petty entrepreneurs, merchants,
and wealthier farmers—turned to the Communists
in desperation, and their eventual revolt exhibited
many traditional millenarian features. Of those
Sarekat Islam followers who did not seek action at
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all costs, the great part turned apathetically from
politics; the remainder—more economically and
socially secure and more willing to organise for
limited and largely non-political objectives—constituted the subsequent clientele of the Sarekat
Islam and its successors.
The Netherlands Indies government had not been
insensitive to the emergence of a modern-educated
elite and the transformation of Indonesian society
by advanced, forms of economic exploitation. It was,
however, unable for some time to decide whether
to concentrate on shoring up traditional social structures and muffling the impact of economic modernization on the Indonesian populace, in the interest
of maintaining the status quo, or whether to stress
opportunities for Indonesian participation in the
modern sphere, in particular providing a place for the
emerging modern elite as the future source of native
leadership and as an instrument for the peaceful
modernization of the society. The latter approach
was favoured by the advocates of the so-called
Ethical Policy, the principal political accomplishments of which were the establishment of parties
and the foundation in 1916 of the Volksraad, an
advisory assembly involving some Indonesian
representatives and a restricted Indonesian electorate.
However, it very soon appeared to both the Indonesians and the Dutch that their ideas concerning
the scope and pace of native participation were very
different, and it seemed increasingly questionable if
their ultimate interests were compatible at all.
Ethical assumptions were dealt a severe blow by
Sarekat Islam involvement in popular disturbances
in 1919, and the coup de grace was provided by the
abortive Communist rebellion of 1926-27. Thereafter,
Netherlands policy stressed measures that favoured
the restoration of traditional authority; strongly
repressive action was taken against efforts by
Indonesian politicians to acquire a mass following.
Politics thus once again became restricted to the
small circle of the modern-educated elite, located for
the most part in the great cities of Java. This group
still represented a tiny and privileged minority. It
was, however, radical and its members were sufficiently separated from the world of their fathers
to reject regional cultures as their primary focus
of identity. Tradition was to them a dead weight
which must be sloughed off if the Indonesian people
were to unite in effective struggle-'against colonial
rule. Their goal was the realization of a modern
Indonesian nation-state, unqualified by such internationalist ideological aims as had been represented
by the Sarekat Islam and the PKI.
Some of these nationalists involved themselves in
religiously-orientated organizations, but most joined
or founded movements of explicitly secular bent. One
reason for this was the increasing Westernization—
and therefore secularization—of the modern Indonesian elite, to whom Islam seemed part of the outmoded traditional world. Moreover, they were mostly
of prijaji origin. This placed them on the abangan side
of the santri-abangan cultural contrast and aligned
them with longstanding prijaji fears of Islam as an
alternative focus for popular loyalty and hence as a
potential source of social unrest.
Indonesian politics was henceforth marked by a
deep split between religious and secular movements.
On the Islamic side when Sarekat Islam abandoned its
radical opposition to colonial rule it identified itself
more closely with the Javanese merchant and entrepreneurial elements from which it had originally
sprung. These were strongly modernist in their

orientation and had already found non-political
expression in the Muhammadijah, a social and
educational welfare organization founded in Jogjakarta in 1912. Muhammadijah modernists dominated
Sarekat Islam of the 19205 and involved it in PanIslamic endeavours; in reaction to this, more traditionalist Javanese Muslims formed a new Islamic
organization, Nahdatul Ulama, in 1926. This was
orientated more towards the opinion of the countryside, where it drew its leadership from religious
notables and the more prosperous peasantry.
Neither of these two religious orientations or their
social bases were attractive to nationalists derived
from the traditional bureaucratic elite; and in turn
the Muslim groups viewed the prospect of the secularists gaining power with justified apprehension.
Within the secular nationalist camp there was an
even greater schismatic tendency, but during the
colonial period it reflected quarrels over personalities
and strategy rather than any fundamental ideological
division. The most serious disagreement was between
those who considered it appropriate to take advantage of what representational possibilities the Indies
government granted and those who considered this to
be collaboration with the enemy. The most prominent
of the non-cooperative groups was the Indonesian
Nationalist Party (PNI), founded in 1927 and led by
the future Indonesian president, Sukarno. It dissolved
in 1930 following its leader's imprisonment, to be
succeeded by two organizations reflecting another
difference of nationalist opinion—the Indonesian
Party (Partindo), which called for an emphasis on
unity and the acquisition of as much of a mass
following as was then possible, and the 'new' PNI,
led by Hatta and Sjahrir, which urged the development of an ideological and organizationally disciplined cadre.
Conscious of sectarian feebleness and the general
futility of non-cooperation, the nationalists of the
mid-19305 sought fusion, first in the Greater Islands
Party (Parindra) in 1935 and then in the more
radical Indonesian People's Movement (Gerindo) of
1937. The urge toward unity also affected the Islamic
organizations, bringing modernists and traditionalists together in the All-Indonesian Islamic Council
(M.I.A.I.) of 1937. Finally, both religious and secular
groupings combined in the Indonesian Political
Coalition (G.A.P.I.) in 1939.
Neither this strenuous effort at unity nor the
abandonment of non-cooperation by the radicals
achieved any significant modification of colonial rule.
The repressive post-Ethical policy seemed to the
Dutch to have worked well: even the united Indonesian political organizations were weak, and their
most troublesome leaders were in jail or exile. It
consequently seemed better not to tempt fate by
opening the Pandora's box of politics again. The
last years of Dutch rule therefore gave little hope
to even the most moderate of Indonesian nationalists
for the reform of the colonial regime. There was very
little to make them feel a stake in the Dutch presence
and a good deal, once the Japanese seized the colony
in 1942, to make them fear a Dutch return.
(R. B. McC.)
(c) POST 1942 [see DUSTUR p. 662; HIZB p. 534].
v.—ISLAM IN INDONESIA
Islam came to Indonesia as the second of three
more or less successive waves of profound influence
from outside. Of the three, it is the only one to
have spread quite generally and to have achieved an
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immediately visible and dominating imprint on the
Indonesian's thought and action. Even so, this imprint is not uniform throughout the vast area of the
Indonesian archipelago. There are notable regional
differences. On the other hand, Indonesia clearly
constitutes one of the outer fringes of the world of
Islam. There is relatively much adaptation of Islam
to local customs and traditions; conversely there is
relatively little positive contribution to Islam,
whether as doctrine or as practice, even so far as
Indonesia proper is concerned, let alone the more
centrally located parts of the Islamic world.
Neither the chronology nor the nature of the
spread of Islam in the Indonesian archipelago is
satisfactorily established, especially for the earlier
period.
The nature of the spread is often described as
a combination of two kinds of process. At times it
operates like an oil stain, with people (on an individual or on a familial basis) gradually deciding to
embrace Islam. At other times it goes by leaps and
bounds, with entire communities opting for Islam,
often as the only available means to hold their own,
for example in the face of Western expansionism or
other critical events. Under the latter kind of circumstances, prompting or pressure by Muslims may
occasionally play a role. On rare occasions the use
of force has been recorded, but this appears as untypical. Whatever the nature of its spread, Islam
reached Indonesia as a fully-grown way of life: there
was no necessity for an Indonesian contribution to
its tenets and practices.
During historic times, the cultural, religious,
economic and political history of the area has been
marked to a large extent by three successive waves
of influence from outside. One originates from the
Indian subcontinent and is expressed in terms of the
naturalist religions and philosophies of that area,
especially Hinduism and Buddhism. The second is
Islamic; at first it originated from the Indian subcontinent as well, but later on its source of inspiration
shifted to the Middle East. The third is European,
especially Dutch; it has a Christian component,
but this has not been preponderant at all times. A
fourth outside influence, not comparable to a wave
because of its more of less persistent nature and
also its restricted impact, is the ages-old Chinese
presence in Indonesia. Of the three waves, the first
was more or less spent when the second arrived.
But the third was already advancing when the second
was still in full flow; and the two have kept moving
simultaneously ever since, up to the present.
When each of these waves first arrived, the territory of the present-day state of Indonesia was not
distinct as such. To discuss these forces as impinging on "Indonesia" is therefore an anachronism.
Yet as a descriptive device it is not too objectionable,
for four reasons: (i) Irian (New Guinea) does not
really count for present purposes, (2) the Philippines,
where Islam arrived through Indonesia, have always
had a separate status, (3) Malaya cannot be overlooked entirely but needs no more than casual
references here, (4) parts of islands in the archipelago
not belonging to the Indonesian Republic, like
Northern Kalimantan (Borneo) or half of Timor,
play no significant part in Indonesian Islam.
A common characteristic of all three waves is that
their first approach was prompted by trade activity;
the third differs from the other two in that it has
gradually taken shape as political-economic conquest
by foreigners, followed by colonization. The three
are alike once more in that none has resulted in
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a full disruption of Indonesian continuity, but they
differ again in that the bearers of both the HinduBuddhist and the Islamic waves have gradually identified with, and become virtually undistinguishable
from, their new Indonesian setting, whereas the
carriers of Western impact have assiduously and to
an increasing extent maintained a separate identity.
Moreover, of the first and the second, the second
is now predominant and the first greatly reduced
both in visibility and in importance.
As regards the chronology of the spread of Islam,
it is generally assumed that Islam gained a foothold
on Indonesian soil, in the ports of the Northern tip
of Sumatra, towards the end of the 7th/13th century.
Although the history of Muslim trade with China is
rich in vicissitudes, it has existed, more or less
successfully, ever since the 8th century AD. There
is no reason to assume that it did not occasionally
involve parts of the Indonesian archipelago. In this
connection one thinks in particular of the spice trade,
involving especially the Moluccas area. But it is
only in 1292 that the Venetian traveller Marco Polo,
visiting the North Sumatran ports of Perlak, Samudra
and Lambri, refers to the former two as more or
less Muslim port towns in fully pagan surroundings.
A stone dated 696/1297, made in Cambay (Gujerat),
marks the tomb of a ruler Malik al-Salih of SamudraPase, who must have been a Muslim. The strong
links between this area and India are also emphasized by another traveller, the Moroccan Muslim
Ibn Battuta, 746/1345-6. The slow spread that would
have been likely, given such a foothold, gained a
dramatic impetus by the islamization of the coastal
state of Malacca, originally the creation (around
1400 AD) of an expatriate Javanese. A highly successful maritime empire, Malacca became a centre
for the diffusion of Islam in all directions. Another
Cambay tomb stone covers the remains of one Malik
Ibrahim, who died in Gresik, East Java, in 822/1419.
Malaya and the various parts of Northeast Sumatra
were islamized in the coastal areas; and in the early
ioth/i6th century some small Muslim principalities
existed on the North coast of Java. What introduced
the decisive element of competition was the Portuguese crusader spirit, established in India in 1498 and
immediately carried Eastward in the capture of
Malacca—by then Muslim—in 1511. The third wave,
when reaching Indonesia, was engaged in a race
against the second. Thus, the further spread of Islam
acquired a disproportionately important element of
religious-commercial-political strategy.
As regards Sumatra, the second half of the loth/
16th century saw the islamization of the Larnpung
and Bengkulen areas; but it was only in 1919 that
the last group of people in the inland parts of South
Sumatra became Muslims. Menangkabau was
islamized soon after the fall of Malacca by people
from North Sumatra, the realm of Atjeh, who
engaged in the spice trade. Indeed, during the ioth/
i6th and nth/i7th centuries the ever continuing
spice trade served as the token under which virtually
every major commercial-political-religious event in
the archipelago took place. The Batak area, in central
North Sumatra, took longer to be penetrated. The
southern reaches were islamized during the third
quarter of the igih century, but the central part
gave in slowly to Christianity. Somehow the islands
West of Sumatra, Nias, eluded the appeal of Islam
and also to an extent that of Christianity as well.
K a l i m a n t a n (Borneo) has kept its pagan interior
up to the present. Its coastal areas have been settled,
and largely islamized, by people from various other
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parts of the archipelago, and particularly in the
North and West, also by Chinese and IJaQirami Arabs.
The various emerging realms had invariably a Muslim, sometimes #a<lrami, imprint. Notable amongst
these were the realms of Banjarmasin, Kutai and
Pontianak. The former lasted from the middle of the
ioth/i6th to the middle of the igth century, and it
included the Hulu Sungai area.
C e l e b e s (Sulawesi), in its turn, remained mostly
pagan in its central area where only the Toraja
embraced Christianity. Its Northern tip became
Christianized. But its two Southern tips, containing
important maritime areas—again in the spice trade—,
were islamized, mainly from Java, early in the nth/
17th century. This spread was not without violence.
The Moluccas succumbed partly to Portuguese
efforts at christianization and then saw Catholicism
replaced by Protestantism under Dutch pressure.
But as from the second half of the i6th century the
realm of Ternate was a centre of diffusion of Islam,
both Westward and Eastward.
In the Lesser Sunda Islands, another clear
demonstration is found of how the spread of Islam
was related to political vicissitudes. The phenomenon
of emergent realms imposing themselves by means
of religious identification is visible even in these
relatively remote parts. Thus, the Western tip of
Bali and also the islands of Lombok and Sumbawa
have been largely islamized at some time, while
the remaining islands have hardly been touched by
Islam until recently.
In Java, the political overtones of islamization
have been even more noticeable. The Muslim coastal
principalities already mentioned began as vassals of
the Hindu-Buddhist kingdom of the interior. Gradually, there was a shift in supremacy. Once united
under the realm of Demak, Muslim power could tipthe scales. As from the second half of the ioth/i6th
century, all of Java and also Madura have become
formally islamized: by leaps and bounds in the
political centres and much more slowly in remote
mountain areas.
A shift, gradual but important, in the overtones
of Indonesian Islam has occurred with the onset of
more effective and intensive direct contacts between
Indonesia and the heartlands of Islam. It is sometimes argued that this process, which can perhaps be
dated as beginning around 1875, is a re-islamization
with orthodox overtones, aimed at replacing the
rather vague Indonesianized variants of earlier days.
In many places this must have meant the end to the
sway of mystical ideas. At the same time it opened
the gate for the reformist and modernist ideas of
those days.
A renewed stress on the social and political implications of the Islamic identification, with consequences for the spread of Islam, has ensued from
the emergence of nationalism. Although no precise
information is available on each of the areas concerned, it is clear that since the emergence of nationalism, and especially since the end of World
War II (August 1945), the still pagan populations of
Indonesia have been under increasing pressure to
embrace Islam. Having retained their separate pagan
identities for so long, their apparent need is now
to become integrated in the Indonesian nation, and
the adoption of Islam appears propitious for the
purpose. Curiously enough, comparable considerations
in more sophisticated urban settings do not necessarily favour Islam. Indeed they prove here and there
to favour a Christianity no longer identified with a
foreign colonial elite.

As to the nature of the reception of Islam in
Indonesia, the earliest more or less detailed data
refer to Northern Sumatra in the early I7th century.
There are Islamic manuscripts and there are (Dutch)
eye-witness reports. The area was clearly still a
major centre of diffusion of Islam. The data suggest
a relative predominance of mysticism of the philosophical-speculative kind, represented by various
brotherhoods; but it soon comes under the emergent
attack of a more orthodox theology.
There has been much discussion on questions
concerning the relative ease with which the Islam
was received and embraced by Indonesians; and also
concerning the way in which they then adapted it.
Some of the argumentation follows lines of historical
parallelism. It has been suggested that Hindu-Buddhist influence, having once become a noticeable
mercantile force in parts of the archipelago, was
induced to assume yet another variant, namely as
a ritual legitimization of existing but changing power
structures. Indeed, the priestly functions required
for the purpose were not without precedent in older
Indonesian tradition. It has been suggested furthermore that in comparable fashion the formal introduction of Islamic institutions has been superimposed
on the mere establishment of trading communities
of Muslims here and there in Indonesia, again as a
means for existing or emergent powers to hold their
own against competitors. Such a suggestion might
seem weak, inasmuch as it could appear that the
absence of a clergy and of the appropriate ritual
should render Islam less suitable for the purpose.
But one notes that during an apparently critical
period of Muslim expansion Islamic scholars, and
especially mystical philosophers, have played decisive
roles as powers behind the throne—for example in
Java the nine holy men (wall] credited with bringing
Islam, and in Sumatra at least one mystic who also
served as prime minister.
The third, the Western wave of influence, has injected itself into the archipelago as competitive, both
commercially and religiously (that is, culturally),
against the spread of Islam. It thus might have
offered the Indonesians an option as regards the
creed that could most suitably be adopted for
purposes of self continuation; but Christianity may
never have appeared so attractive as Islam, in
consequence of the continued non-integration of the
Western element. In remaining alien, it did not
really lend itself to adoption with modification.
Church authorities have usually scorned attempts at
a more or less sectarian, and mostly local, adoption
of Christian ideas. Besides, inasmuch as Christianity
is to Muslims a superseded religion, and one of
protected status, they are not naturally inclined to
embrace it.
In consequence, the religious map of Indonesia
shows Christianity in a few areas converted from
paganism before the advent of Islam (for example,
part of the Moluccas, Northern Celebes, part of
the Batak area of Sumatra) and amongst mixed urban
populations. It shows Hinduism-Buddhism entrenched in one area (central and eastern Bali). It still shows
survivals of paganism in some remote parts, mostly
in the interior of islands. And it shows Islam as
the religion that has won out in the long run, even
though the political stress of the 1950*5 and 1960*5
has somewhat undermined its predominance. It is
often said that the Muslims constitute 90% of the
Indonesian population. Statistically unverifiable, this
figure is generally accepted as a rough estimate.
Given a total population of about 130 millions, this
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makes the Indonesians one of the largest sections of
the world Muslim community.
The specific characteristics of Islam thus spread
and still spreading throughout Indonesia are so difficult to sum up that time and again disputes have
arisen, mostly between non-Muslim observers, as
to the question whether Indonesians are or are not
true Muslims. Those trying to argue a negative answer
have tended to assert that Islam is merely a veneer
under which the solid base of Indonesian paganism,
with here and there a top layer of Hindu-Buddhism,
remains fully distinct. If there is truth in this, yet
it does not detract from the efficacy and tenacity
of the Islamic identification of the Indonesian
Muslims. The rationalization and legitimation even
of things possibly pre-Islamic in origin or conception
yet currently effective will invariably occur in terms
of Islam and be generally deemed adequate as such.
In matters of law, the Shafici school reigns supreme, and seems never to have suffered from real
competition. Even so, the Indonesian situation may
well have been more markedly complex than situations elsewhere, especially because colonial administration has tended to emphasize rather than to
obscure such matters as the discrepancy between
formal Islamic law on the one hand and customary
law on the other. Indeed Islamic law has figured for
long years as the least important of three competing
systems: customary law, as represented by quite
numerous and very different systems in the several
parts of the archipelago, Dutch code law (constitutional and penal, not civil) as more and more emphatically imposed for purposes of uniform administration, and Islamic law itself, adopted by Indonesians
for quite limited purposes only, and to an extent
varying with time and place. The tendency has been
to have each legal system represented by its own
jurisdictional arrangements. In the case of Islam this
has tended to bring to the fore the category of the
scholars of Islam, the ^ulama? or kyahi. Not only
was this one way in which these scholars of Islam
managed to maintain part of their importance dating
back to the pre-colonial days of the early Muslim
expansion; it also pitted them, unintentionally
perhaps yet quite effectively, against the traditional
elites of pre-Islamic days, the class who in Java are
called prijaji. On the other hand, it is this very competition that excludes for Indonesia the possibility
of an important public role, as in the heartlands of
Islam, for religious functionaries like the mufti and
the kadi.
What does appear, however, is the scholar in
a slightly different, somewhat less traditionally institutionalized role. The politically effective scholar
is perhaps the main common link between the political structure in the heartlands of Islam and those
of Indonesian tradition as modified, here and there,
by Hindu-Buddhist influence. At the same time, he
has made for continuity in the history of Indonesian
Islam ever since its adoption. He is the power behind the ruler, at once effectuating and rendering
visible the Islamic character of the state. It does
not matter, in this connection, that the nature and
operations of the state in question remain conceived
along typically and traditionally Indonesian lines.
Thus it is to him, for example in the semi-mythical
form of the nine walls of Java, that the islamization
of Indonesia is mostly ascribed. And it is again upon
him, once he has regained his public voice through
modern organization, that the task devolves to speak
the binding or unbinding word on political authority.
It is he, once more, who plays a leading role in
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recent and contemporary political organizations of
Muslims.
Of the legal institutions of Islam, the wakf should
be mentioned at this point. There are no specifically
Indonesian provisions or uses, even though the institution occurs quite generally. It is assumed that the
economic importance of property thus set aside is
less than in many other Islamic countries. The
matter of guardianship has tended to be difficult, as
almost everywhere else.
Turning to Islamic education, one can distinguish
two main types. One is the traditional boarding
school, the pesantren, also called madrasa; the other
is more modern education as provided originally by
private organizations as for example Muhammadiya,
to be mentioned below. The latter type now embraces
the full range from elementary to higher education.
As regards the former type, some of its features
are perhaps still reminiscent of the Persian or
Turkish dervish conventicle. But the preponderant
feature of the pesantren, in its turn perhaps reminiscent of the Indian ashram, is to be a centre of
learning and of education for pupils from nearby
and—if it is well-known—also from far away. The
leader, kyahi, is primarily the scholar who retains
his authority over his pupils even after having
granted the id^dza [q.v.] or licence to teach. He
will be the spiritual leader and mentor at all times.
In the notion of the teacher, the Indian idea of the
guru has come to emphasize the Islamic respect for
the 'dlim. There has traditionally been unorganized,
yet more or less regular, intercourse between the
best of these schools and the centres of learning at
Mecca and Cairo: the former reflecting, with a
time-lag, what went on in the latter. It has proved
extremely difficult, both in colonial days and later,
to forge a link between this type of schooling and
so-called modern education. This has by and large
worked to the detriment of traditional Muslim education. Gradually, the name madrasa has been adopted
for religious schools conforming to a more "modern"
pattern of education. By 1954, there were three
levels of these, namely elementary (13,057 schools),
intermediate (776), and secondary (16).
Another peculiar aspect of Indonesian Islam is architecture. With a few fairly recent exceptions, of imitation of Arab style (e.g., Medan, Kebajoran), mosques in
Indonesia show a style that illustrates nothing better
than the continuity from pre-Islamic into Islamic
periods. Mosques like the one of Kudus recall HinduJavanese building styles, even though they are now
unequivocally recognized as Islamic buildings. A
common feature is the roof in three or four layers
or tiers, almost pagoda-like, that contributes significantly to the circulation of fresh air. An entirely
Indonesian feature is the use of the bedug, a huge
drum, to announce the times of prayer even to those
who might fail to hear the adhdn. On the other hand,
the various grades of mosque personnel are hardly
exceptional.
As regards the fulfilment of religious obligations
Indonesians are again not very special or exceptional.
The saldt is variably performed, as everywhere; the
payment of zakdt is haphazard. In matters of ritual
purity Indonesians are relatively strict, perhaps on
account of traditions older than Islam. Also the pilgrimage has always tended to be an attraction and a
challenge to Indonesians. Relatively many, including women, will perform it when circumstances
allow. Indeed the pilgrim may achieve a kind of
special status in his community. The hajji is a potential leader of opinion if he returns to a relatively
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small and remote community. The pilgrim will not
enjoy great prestige unless he is at the same time
more or less learned in Islamic doctrine. This applies the more since the pilgrimage has become
safer and more within the means of relatively many:
all this thanks to means of transport made available
by non-Muslim Westerners. The attraction of the
pilgrimage is demonstrated by the tendency for
Indonesians to borrow money for the journey, in contravention of the explicit injunctions of Islam.
Mysticism remained influential for quite some
time. In Northern Sumatra, its sway must have
stretched at least into the first decades of the aoth
century. In Southern Celebes, it seems to have
lasted almost until the Japanese occupation. In
these areas there are indications of the existence of
local chapters of various mystic orders, including
the more famous ones from the heartlands of Islam.
The list of brotherhoods is impressive and includes
such famous names as Shadiliyya, Kadariyya,
Nakshbandiyya, Khalwatiyya, Samaniyya, Rifac
iyya, Tidjaniyya. There is however no effective
record of their organization, let alone of their
functioning. Nor is it clear what role they have
played in the spreading of Islam or, for that matter,
in society at large.
The two areas referred to differ from the third
area influenced by mysticism, Java, in one major
respect. In Javanese Islamic mystical writings a
clear and decisive adaptation of mystical ideas is
manifest. At the point where Sumatran took over
from Indian mystics, not much of a break occurred;
but here, one sees a complete change in the spiritual
climate. On the other hand, this specifically Javanese
mysticism does not seem to have spread to other
islands.
Everywhere, orthodox teachings have gradually
gained the upper hand. Unfortunately, this process
and its causes have hitherto eluded historical research. Accordingly, it comes as something of a
surprise to see that in the middle of the twentieth
century numerous organizations of a more or less
esoteric (kebatinari) nature flourish, several of them
adorned by names of famous mystical brotherhoods,
that seem to attract quite a few urban intellectuals.
A few minor special features remain to be listed.
First and quite interestingly, there are few locally scattered indications of Shici influence; liasanftusayn celebrations, for all practical purposes in
no regular relationship to Shici doctrine, occur in
certain places in the Menangkabau area, West
Sumatra, which owing to its matriarchical pattern
of customary law has seen several events in which
Islamic doctrine played a rather exposed role.
Another feature, rather specifically central Javanese, is the so-called wong putihan, or "white
(in the sense of pious) person". Relatively few in
numbers, these people are notable and indeed conspicuous by their devotion to (orthodox) Islam: they
tend to congregate in the neighbourhood of a mosque.
After this listing of more or less traditional features
of Indonesian Islam it is necessary to consider
recent and contemporary developments.
The gradually increasing efficacy of colonial rule
had its consequences. For example, the relative
importance of the various centres of diffusion of
Islam were affected by the circumstances that Dutch
commercial and political action transferred the
centre of operations in the archipelago to Java, with
the hitherto relatively unimportant port of Jakarta
(Batavia) as the key point. Again, the response to
Dutch expansion, becoming manifest off and on as I

resistance in various forms (including occasional
violence, for example the war against Dipo Negoro
in Java, 1825-30), tended to assume Muslim character. The very polarization between Dutch impact and
continuing Indonesian identity enhanced a response
in terms of Islamic identification on the Indonesian
side. This tendency becomes more predominant
around the beginning of the 2oth century, in two
forms. The earlier one is more or less forcible resistance, often in the name of Islam. The later one,
to be mentioned below, is political organization,
usually with its primary goals stated in terms other
than resistance, again often in the name of Islam.
In the latter case, Islam tends to become instrumental, a legitimation for a nationalism that may
or may not articulate itself in Islamic terms.
The turning-point was, in a sense, the period of
enlightenment in colonial policy, which was at the
same time the period of moie or less forcible introduction of effective Netherlands-Indies administration in parts of the archipelago hitherto not really
controlled. Most notable for its expressly Muslim
resistance was the so-called Atjeh war of 1873-1904.
This is also the period during which the Netherlands
Indies authorities, guided by the famous orientalist
and islamologist C. Snouck Hurgronje, adopted a
new policy. Its aim was, in the last resort, to promote effective Dutch rule by removing Islamic motives for resistance; or, to express it more crudely,
to rule effectively notwithstanding the potential or
actual adverse implications, for such rule, of the
fact that so many Indonesians identify as Muslims.
During roughly the same period, Indonesian Islam
shows a variety of tendencies, as is to be expected
in times of turbulence.
To begin with, Indonesia has seen the reflexion of
the so-called reformist or modernist tendencies in
the heartlands of Islam, even though no Indonesian
thinkers have arisen who could be compared with
modernistic Muslim leaders in an area like the Indian
subcontinent. It has even seen its own variant of the
breach between the two components of this tendency:
one ending up in the rationalism of a Muslim assertion
of a predominantly political nature, the other in a
most typically Indonesian variant of fundamentalism
entrenched in local chauvinism. The former trend
will be discussed in more detail below. The latter,
somewhat belated in its effective manifestation,
appeared after the end of the Japanese occupation,
first in the remote mountains near the South coast
between Central and Western Java in the form
of a small, entrenched state, the Negara Ddr ulIsldm founded by Kartosuwiryo in 1948 (suppressed
in 1962), and then also as a militant movement in
areas like Southern Celebes and Kalimantan (1949).
It was subdued, but not necessarily eliminated so far
as its true inspiration goes, by the Indonesian state.
In the second place, a range of moie or less
sectarian movements and organizations appeared.
These were inadequately studied at the time. A
common trait seems to be that if they strive for the
reassertion of the Islamic identity, this does not so
much aim at determining the full round of life but
rather at providing adequate shelter under adverse
circumstances. Some of this sectarianism is imported
from elsequere in the world of Islam. WTahhabism
see WAHHABIYYA], a forerunner here as everywhere
else, had made its influence felt in Sumatra and also
in Java already by the end of the i2th/i8th century.
The Indian sect of the Ahmadiyya [q.v.] maintained
missionaries in Indonesia for a number of years
before and after the Japanese occupation; but it
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does not appear to have reached more than a handful
of more or less marginal individuals, mostly in towns.
Not unlike the Ahmadiyya in their basic inspiration,
various sects have emerged on Indonesian soil in
the course of time, each representing some syncretistic attempt to harmonize elements from various
sources (old-Indonesian pagan, Hindu-Buddhist,
Christian, Muslim) into religious-philosophical teachings, not without mystical or even magical (invulnerability!) elements, to satisfy thirsty souls. The
contemporary kebatinan movements have been
mentioned. Some parts of Indonesia are clearly more
fertile in this respect than others; at all times the
appeal of sects of this kind is mostly local. It is not
unusual to find the leaders of such sects described
as kyahi, the word that, as stated, also serves as
the Indonesian translation of 'dlirn, scholar in the
sciences of Islam.
In the third place, there is the phenomenon, already alluded to, of Islam serving as an ideological
support for political action. This places Islam in a
somewhat odd context, namely as one out of three
main competing bases for the political self-assertion
that nationalism purports to achieve. Another is
Marxism, whether in the strict (Russian or Chinese)
communist form or in more diluted, socialistrevisionist presentations. The third is nationalism
pure and simple, which assumes the goals of national
self-assertion as against Western domination to be
a sufficient ideology in its own right: in the last
resort, a kind of anti-ideology, as represented, for
example, in Sukarno's ideal of the ongoing revolution.
In this connection, a source of confusion exists in
the circumstance that Islam as an ideology is not
necessarily restricted to one of the three basic positions, but will in fact tend to permeate each of
the others as well, if only to an unclear yet limited
extent. The point is that whilst the three formulae
are mutually exclusive, and thus fiercely competitive,
they are at the same time necessarily comprehensive,
in the sense that each must make a point of embracing any of the specific features of the others, lest
it forfeit public appeal. After all, each is, by its
own standards, the movement that embodies the
entire nation in its effort to reassert itself. Indeed,
before independence they were for all practical
purposes one and undistinguishable.
The actual manifestation, during the four decades
prior to World War II, of the three tendencies just
described, has been greatly influenced by the
adoption of Western organizational patterns
and communication devices. This is the period
of emerging Muslim organizations of many different
kinds. Sometimes (as in the case of most sects) they
are regionally confined; but not seldom they aim at,
and achieve, a nation-wide scope.
The first properly Indonesian association, a
Javanese one with mainly educational purposes, was
founded in 1908. It was followed in 1911 by the first
typically Muslim organization, Sarekat Dagang Islam,
later Sarekat Islam. Conceived as an organization
of (small) traders, it was initially economic rather
than political, and anti-Chinese rather than antiDutch. Within five years it was perhaps still to some
extent religiously determined and kyahi-miluenced:
but to all intents and purposes it had become a
political party of a clearly nationalist character.
The year 1912 saw the establishment of a somewhat different organization, the Muhammadiyya.
Guided by such men as K. H. Dahlan, it represented
an attempt to spread amongst Indonesian Muslims
the modernism then fashionable in Egypt and India.
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Given the Indonesian setting, this movement was
perhaps somewhat more orthodox-puritanical than
similar organizations elsewhere, and also somewhat
more concerned with education. Significantly, these
and other organizations tended to operate a number
of subsidiaries, through which to reach special
categories of people, such as women and youth.
A third Islamic organization emerged in 1926,
under the name of Nahdat ul-*Ulamd*. It was meant
to serve as a stronghold of more traditionalist orthodox ideas as upheld by the great majority of
established scholars. But whilst competing for public
support with the other two and whilst unable to avoid
acquiring political significance, it was prevented
from becoming fundamentalist in the same way as,
much later, the Ddr ul-Isldm movement did.
Among the three organizations, as also in connexion with other political organizations, a pattern of
unsteady and not always easy relationships developed; the mounting significance of nationalism tended
to make for a special kind of unity, effective specifically as against the impact of Dutch colonial rule.
Together, these organizations have succeeded in
galvanizing the highly varied Indonesian population
into an emergent nation, and one that in asserting
itself in response to colonialism, however developmentally oriented that might be, acted in certain
respects as more uniformly Muslim. On the other
hand, the simultaneous existence of important nonMuslim parties and organizations proves that there
were limits to political unity in the name of Islam.
A shift in organizational alignment occurred in
1937, with the Mubammadiyya and the Nahdat ulc
Ulama3 jointly creating the Majlis ul-Isldm il-A'ld
Indonesia (MIAI), the Supreme Islamic Council of
Indonesia. This competed with the third organization,
then called Partai Sarekat Islam Indonesia, until
their merger in 1939. But in 1938 a new Partai Islam
Indonesia had been created, formed to some extent
from the earlier Jong Islamieten Bond (Young
Muslims' Association).
The Japanese interlude, 1942-5, had a double
significance for Indonesian Islam. Envisaged in
the long run, it hastened decolonization in a manner
entirely unconnected with Japanese intentions. Seen
in the short run, it brought a critical change in
Islamic policy on the part of the ruling authorities;
and the change was not quite the same in Java as
it was in the other parts of the country.
The Islamic policy of the Japanese forces was a
relatively well-prepared two-pronged attempt to solve
two problems at once: to nip any Muslim opposition
in the bud, and to obtain if possible public allegiance
through making Muslim leaders of public opinion
rally to the Japanese cause. A specially trained
Japanese staff was in charge. On the one hand the
existing organizations were abolished and a series of
efforts made to replace them by one comprehensive
organization that would abide by Japanese instructions. On the other hand, the kyahi category were
made into special targets of opinion-control. This
went to the extent of making them attend special
courses. In order to support the activities concerned,
a network of offices was maintained throughout the
area, as a kind of perverted development from the
one Office for Indigenous Affairs that the Dutch had
maintained previously. Notwithstanding all this,
there was an element of wavering on basic issues in
the Japanese Islamic policy that only strengthened
the urge of Indonesian Muslims to assert themselves
regardless of outside pressures, and that did nothing
to help them articulate this urge.
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The end of the Japanese occupation, in August
I945> ushered in Indonesian independence, in two
stages. The emergency declaration of independence
of 17 August [see DUSTUR, p. 665] resulted in an
Indonesian Republic, really effective in part of Java
only, vying with Dutch attempts to set Indonesia on
its feet again according to a new formula. Sovereignty
was officially transferred in 1949, to the Indonesian
state. During the intermediary stage, the two claimants for authority were equally preoccupied with
soliciting the allegiance of Muslims; and in the
process Muslims were largely left to their own
devices in their attempts to overcome the disruptive
effects of Japanese-imposed organization and ideas.
Since independence, Indonesian Islam has played
mainly two roles in public life. On the one hand, it is
one of the main tributaries to the national identity
and indeed to national ideology. The Pantja Sila,
the five-point national doctrine, has been carefully
phrased so as to allow Muslims to recognize it as
theirs, without alienating non-Muslims. One of the
five points is the recognition of the overlordship of
the Almighty. Yet as an ideological creed it stands
for a nationalist ideology, which is in the last resort
competitive with Islamic ideology and which as such
is a rallying point for Christian and other groups.
All this is reflected at the more institutional plane.
Insofar as independent Indonesia had to have its own
Islamic policy, and one necessarily different from
both the Dutch and the Japanese policies, it manifested itself as part of the activities of the newly
installed Ministry of Religion. Intended to cater for
the needs of any religious community, this ministry
has inevitably acquired a strong Muslim imprint, and
this with a kyahi shading.
On the other hand, Islam has become one of the
three major political forces in the country, in the
sense that it has proved possible to use people's
identification as Muslims as a means to rally them
around certain political causes, not necessarily of
a clearly or exclusively Islamic nature. This is sometimes explained as an after-effect of denominationalism in the Dutch political party system; but the
true explanation may well lie in the traditional role
of Islam in the framework of Indonesian selfidentification. A significant occurrence in this
connexion is the Piagam Djakarta of June 1945, a
kind of preliminary document to the constitution,
in which mention is made of Islamic law as having
to be applied to all Indonesian Muslims. As a political
force Islam finds itself competing with two other
forces already mentioned, namely Communism and
ideological nationalism. Under these conditions there
does not appear to exist an immediate urge for
Muslim leaders to elaborate and expound relatively
novel ideas of an explicitly and consistently Islamic
nature. In effect, the pre-war pattern of more or less
exclusively political organizations of Muslims has
returned, with names somewhat modified—this also
due to Japanese interference—and still with the same
unstable mutual relationships.
The Mashumi (Majlis Shuro Muslimin Indonesia),
the Japanese replacement for MIAI, was at first
reorganized into Partai Politik Islam Indonesia [see
HIZB, p. 534], and as such considered itself the one
and only political organization of Muslims. But it
did not long remain so. The Partai Sharikat Islam
Indonesia once again came back, thus upholding a
record of vitality dating back to 1912 and unhampered by earlier defections (1923, 1932, 1936, 1938).
As a more or less local organization for Menangkabau
(Sumatra), there emerged the Partai Islam "Persa-

tuan Tarbiyah Islamiyah". In 1952, the Nahdat al*Ulamd* broke away from the Mashumi and established itself as an independent party, thus resuming a
tradition begun in 1926. Under the political pressures
of the day, the Mashumi and PSII were suppressed
and an attempt at a reunification of the remaining
organizations was made in 1959. After the end of the
Sukarno regime, yet another Islamic party emerged
in 1967, the Partai Muslimin Indonesia. The similarity of political platforms as between these several
parties is such that it is not really clear which could
be identified as fundamentalist and which as more or
less "modernist". Each and every one figures primarily as the political organ of all the Muslims of
the country, with a degree of mutual competition as
the inevitable result.
Under the circumstances, yet another dimension
of Islamic life demands attention. This is the need
for the consciously pious individual Muslim to envisage, and accordingly to mould, life on the socioeconomic and political plane in accordance with the
teachings of Islam. So far, some of this need finds
expression (but hardly any effectuation) in the
kebatinan movements already mentioned. But
political parties and other available institutional
forms seem hardly equipped to satisfy it.
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vi.—LITERATURES
In the vast area of the Indonesian archipelago,
where more than two hundred languages are spoken,
we find as is only natural various literatures. Insofar as these languages are spoken by Muslims (some
parts of the archipelago were not islamized) the
literatures of these languages underwent, some to a
greater, others to a lesser extent, the influences of
Islam. This influence is two-fold: on the one hand
.Islam caused much of the older literature, in particular religious works, to disappear; on the other
hand it enriched these literatures by substituting
new genres and new works for those that fell into
oblivion, and by adding to the literature that already
existed.
In this article we confine ourselves to those
aspects of Indonesian literature that bear on Islam.
The influence of Islam on the literatures of Indonesia
is predominantly an influence of Islam as a religion.
Its main features are translations, reworkings and
adaptations from Arabic and Persian works written
with a view to educating and for purposes of edification: textbooks of Arabic, grammars, translations
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of the Kur3an, commentaries, sacred history, philosophical treatises and religious tracts, works dealing
with theology, law and mysticism, in short with any
aspect of Islamic spiritual life. The adafc-literature,
an important element in the civilization of Islam,
poetry and belles-lettres in general, is rather poorly
represented compared to the mass of purely religious
works; works dealing with Islamic sciences, technical
works and works on geography and Islamic history
are virtually non-existent or found in a very few
instances only.
Notwithstanding the great and visible impact of
Islam on Southeast Asia, the influence of Islam was
a limited one and remained confined mainly to the
sphere of religion. This can easily be explained
from the fact that the Indonesian archipelago was
situated on, or even outside, the periphery of the
civilization of Islam. Moreover, seen in a historical
perspective, Islam came late to Southeast Asia and
the process of islamization stretched over several
centuries; it is, in fact, still continuing at the
present day.
For a long time, from the 7th/isth century until
well into the nth/i7th century, contacts between
Indonesia and Arabia were difficult and few. The
majority of those who undertook the long and dangerbus voyage to the great centres of Islamic spiritual
and cultural life did so in order to perform the
Pilgrimage, often combining it with a visit to other
holy places. Quite a few, however, stayed on in
Arabia for a longer period, sometimes for several
years, in order to deepen their knowledge of religion.
The works which they studied, copied and later
brought with them to their country of origin, were
almost exclusively textbooks of religion.
Another factor of great importance was the trade
within Asia. This trade made it necessary for many
foreign merchants—Arabs, Persians and in particular traders from the mercantile ports of the
Indian subcontinent—to settle in the archipelago,
and it may be assumed that besides bringing their
commodities, they also brought cultural goods,
among them literary works such as stories and romances which were adapted or translated into Malay
and so found their way all over the archipelago.
The harbour cities were centres of radiation of this
international culture. They had had from of old an
international character with a very mixed population.
The majority of those participating in the interAsiatic trade were bilingual or even spoke more
than two languages, and this considerably facilitated
the adaptation, translation and diffusion of products
of Islamic literature in the archipelago.
The medium which was made use of by Islam
for the spread of the faith was the Malay language.
Although data about the history of Malay are rather
scant, it may be assumed that already before the
coming of Islam to the archipelago this language
was the common vehicle for interinsular intercourse.
The new task assigned to it has left many traces
in the Malay language. Not only did the vocabulary
become enriched with a great number of Arabic
words and terms, but also Malay syntax underwent
the influence of Arabic, and moreover (but this is
perhaps a development which had already set in a
long time before) the Malay language, seen from
the viewpoint of morphology, underwent a process
of simplification, and this in turn eventually led to
the development of Malay into Bahasa Indonesia, the
national language of the Republic of Indonesia. For
a long time' the original Indian-Indonesian script
remained in use side by side with an Arabo-Persian
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script which had been adapted to the needs of Malay
orthography, but in the end first became superceded by the latter. It can quite properly be said
that Malay literature, unlike, e.g., Javanese literature, is in fact an Islamic literature. And it is
through this Malay Islamic literature that Islam
penetrated into the other languages and literatures
of the archipelago to the extent that the speakers
of these languages had embraced Islam.
The majority of Malay literary products (and the
same is valid for the other languages of the archipelago, too) is anonymous, i.e., generally names of
authors and editors are not known, and literary works
cannot be dated, i.e., it is not possible to establish
with any degree of certainty the year or sometimes
even the period when they were written. This, of
course, is a serious disadvantage, which makes it
extremely difficult to write a history of Malay literature in which past developments are shown. Therefore, the most satisfactory method for the time being
is to divide such products of Malay literature as
developed under Islamic influence into a set of categories. Many, if not all, of the titles mentioned
below are also found in other languages of the
archipelago, such as Achehnese, Javanese, Sundanese,
Macassarese, Buginese, etc.
The following groups are to be distinguished:
(1) Kur3anic tales, or tales about prophets and
other persons whose names are mentioned in the
Kur'an. Some of these works are compilations dealing with all prophets (Hikajat anbia), others contain
the story of individual prophets (Hikajat Jusuf,
H. Nabi Musa munadjat, H. Wasijjat Lukman alHakim, H. Zakarija, H. Radja Firaun, and so on).
On the one hand these tales have an edifying character, on the other hand they are intended to complement and explain certain stories found in the Kurgan
and as such they serve as a commentary on the
Kur3an, not primarily in the theological sense of the
word but rather with a view to adding to historical
and general knowledge. The subject matter and
contents of these tales generally agree with Arabic
tradition as found in such great commentaries on the
Kur'an as that of al-Baydawi or that of al-Djalalayn
and in the Kitdb Kisas al-anbiya? of al-Kisa^i. These
tales were extremely popular, as was the Hikajat
Radja Djumdjumah, containing the discussion
between Nabi clsa and a skull of an infidel king on
the various punishments in hell.
(2) The second group consists of tales about the
prophet Muhammad himself. The subject matter is,
of course, derived from Arabia but reached the archipelago through Persian versions. They contain tales
about his life, about what happened before his birth,
various legends about his birth, episodes from his
life and tales about his miracles. Widely known is
the Hikajat Nur, with a strongly mystical tenor,
about the mystical principle of Light inherent in
prophets from before creation and their essential
characteristic. This mystical principle of Light is
a starting-point for various mystical speculations.
The Hikajat Nur is also the opening chapter of a
number of manuscripts of the Hikajat Muhammad
Hanafijjah (see below). Very popular was also the
Hikajat Nabi bertjukur, about the shaving of the Prophet's head by the archangel Djabra'il. The number
of manuscripts of this text is fairly large, and moreover it was several times printed. Reading this text
was considered to give protection from various disasters and illnesses and to be a guarantee for giving
the correct answer to the questions of the angels
of the grave, Munkar and Nakir. Numerous also are
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manuscripts of the Hikajat Nabi micradj, about Mukammad's ascension to heaven, a tale found in various versions. Of a different kind again are tales
like the Hikajat Nabi mengadjar anaknja Fatimah
(Teachings of the Prophet to his daughter Fatima),
a kind of Mirror for Women, about the duties of a
wife towards her husband, and the Hikajat Nabi
mengadjar AH (Teachings of the Prophet to cAli),
which is of a mystical character on the four stages of
the mystical path, shari'a, jarika, hakika and ma^rifa.
On the miracles of the Prophet we find texts like
Hikajat bulan berbelah, which contains the well-known
story of Muhammad splitting the moon. Edifying and
exhorting the reader to a life of piety are among
other texts the Hikajat Iblis dan Nabi Muhammad,
containing a discourse between the Prophet and Iblis;
Hikajat tatkala Rasul Allah memberi sedekah kepada
seorang derwisj (the tale of how the Prophet of God
gave alms to a dervish), and Hikajat Nabi dan orang
miskin (the Prophet and the poor man), the last two
containing an appeal for generosity towards the poor.
In an enumeration of tales about the Prophet mention must be made of the Hikajat wafat Nabi (The
Prophet's death), reworked from Persian, and the
Hikajat Mulud (maulud, maulid), commemorating the
Prophet's birth. Widely known both in the past and
in modern times is the Mulud berdjandji (a popular
etymology of Barzandj_i, the name of the original
author, an Indian), a liturgical text recited on the
occasion of the birthday of Muhammad. In addition,
mention must be made in this connexion of the
wellknown and very popular Burda [q.v.] of
al-Busirl, sometimes with interlinear Malay translation.
(3) The third group of tales consists of those
devoted to persons who lived at the time of Muhammad, both safydba and others, opponents of the Prophet. In the first place we must mention the Hikajat
Radja Khandak (Hindik, Unduk, from Arabic
khandak, nioat), containing a very romanticized
story of the War of the Ditch, the contents of which
considerably deviate from the facts of history. The
Arabic word for moat (khandak) has become a
personal name in this tale. The same is the case with
the place-name Badr, which became the personal
name of Radja Khandak's son. Radja Khandak is
defeated by CAH, who in this tale also enters into
battle with a Radja (= king) I frit and a Radja
Feringgi, i.e., king of the Franks. Other tales of this
kind are the Hikajat Radja Khaibar and the Hikajat
Radja Pandita Raghib, whose historical basis is
Muhammad's conquest of Khaybar, but the name
Khaybar is the only link relating these tales to
history. These tales are romanticized stories of a very
fantastical nature, which in every respect deviate
from Arabic historical tradition. They must have
originated in the archipelago. This is also the case
with the Hikajat Sama'un. The main characters of
the Hikajat Sama^un are Mariya the Copt and
Samacun. The latter is introduced as a son of the
famous army commander Khalid b. al-Walid of the
early conquests of Islam. Of this tale there is even
an Arabic version which also must have originated
in the archipelago, translated into Arabic by a nonnative speaker of the language. In addition, mention
must be made of the Hikajat Tamim al-Dari, also
very fantastic, containing the adventurous life story
of the person of this name who, originally a Christian,
embraced Islam during the lifetime of Muhammad.
There exists an Arabic version of this story, but
the Malay tale apparently goes back to a PersianIndian version.

The last group of tales to be considered in the
frame-work of tales about persons around the Prophet are those of which cAli, Fatima, their children
Hasan and Husayn and their stepbrother Muhammad
b. al-Hanafiyya are the main characters. About the
last mentioned there exists a famous romance, or
perhaps better "epic tale", the Hikajat Muhammad
Hanafijjah, also known under the title of Hikajat Ali
Hanafijjah. The majority of manuscripts of this text
commence with the tale of the Nur al-nubuwwa, and
then pass on to a description of what happened to
the main character, who here in this tale contrary
to historical fact is victorious over Yazid, but at
the end withdraws into seclusion and lives on as a
kind of hidden imam who will reappear to his followers in due time. This hikajat goes without a doubt
back to a Persian original. Reminiscent of the
martyrdom of Husayn is the Hikajat Tabut (The
Coffin), so named after the coffin which used to be
carried round in procession at Padang and Bencoolen
in former days. In this tale Shici influence is obvious,
but is probably due to Indian troops stationed there
during the British interregnum.
(4) An important and interesting group of tales
are those dealing with the heroes of Islam. Without
going into details we mention here a few titles only:
the Hikajat Iskandar Dhu 'l-Karnain, the tale of
Alexander the Great, which is also found in numerous
other languages outside Indonesia. The Malay tale
is probably a translation of a harmonized ArabicPersian version; the Hikajat Amir Hamzah, in
Malay reworked after a Persian original, too, but
with Malay extensions; the Hikajat SaifDhu 'l-Jazan,
on the half-legendary, half-historical pre-Islamic
ruler of South Arabia, translated from Arabic; and
finally, the various versions of the Hikajat Sultan
Ibrahim ibn Adham, the renowned saint so highly
regarded in Islamic tradition.
(5) A very copious group consists of the theological works in the stricter sense of the word. This
literature can perhaps best be characterized with
the name "fotafe-literature", religious and juridical
works and treatises bearing on the three-fold Islamic
"knowledge", namely Him al-kaldm, Him al-fikh and
Him al-tasawwuf, together with the disciplines pertaining to it. As a transition between the groups
already mentioned above and this kitab-literature may
perhaps be considered the Hikajat (or kitab) Seribu
Masa^alah (The Book of the Thousand Questions),
well-known in world-literature and (together with
the Km°an) among the first works in Arabic which
already at an early stage were translated into various
European languages. In the Indonesian archipelago,
too, this work found many readers. Besides the
redaction in prose, at least one versified version is
known to exist. It contains the tale of the Jewish
scholar cAbd Allah ibn Salam of Khaybar who put a
number of questions to Muhammad (cosmological and
eschatological questions, questions about heaven and
hell, and questions pertaining to secular, i.e., nonrevealed, knowledge) and who embraced Islam when
the Prophet was able to answer his questions in a
satisfactory way.
This kitab-literatuTe is very extensive. In fact,
it is a technical literature, written for and studied
by a certain group, the religiously minded and in
particular the theologians and the teachers of religion. The language is Malay, but a Malay which is
characterized by a multitude of technical terms and
shows the influence of Arabic both in syntax and in
vocabulary. It is this genre of literature that has
exercised a considerable influence on the Malay
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language. The greater part of this literature was
reworked and translated from Arabic, in several
cases in Mecca and Medina, by people from Indonesia
for the benefit of those of their compatriots at home
who had no knowledge of Arabic. The author's and
translators' names of a number of works of this kind
are known, and it is here that Malay literature
somewhat loses its characteristic anonymity. In accordance with Arabic custom these authors used to
add to their names a word indicating their place of
origin, so that their names are followed by such
words as al-Palimbdni, al-Bandjari, al-Samaprdyi,
al-Fansuri, al-Buni, al-Makasdri, al-Kalantdni, alFatdni, and so on. The subject-matter treated in this
fcitafc-literature shows a great variety, comprising in
effect all aspects of Islam as a religion: the Kurgan,
tafsir, tad/iwld, fradith, arkdn al-Islam, fifth and usul
al-fikh in the widest sense of the word. Some of
them are voluminous compilations, others are small
and deal with one special subject only, such as
prayer, marriage or certain aspects of the law of
inheritance. Numerous, too, are works dealing with
mystical knowledge (ilmu sufi, ilmu tasawwuf), sufl
orders, treatises on dhikr, collections of litanies
(rawdtib) and primbons, books of notes on various
subjects. Then there are collections of prayers (ducd*).
A special group is formed by collections of djimats
(from Arabic 'azima), small booklets containing
prayers and charms, often written in a very corrupt
Arabic, which serve as a means of protection from the
machinations of enemies and as a cure for illnesses.
During the nth/i7th century, in the flourishing
period of the Sultanate of Atjeh in the North of
Sumatra, we meet with four outstanding religious
leaders whose influence was felt all over the Indonesian archipelago for a long time afterwards, namely
Hamza Fansuri, Shams al-Din al-Samatra'i, Nur
al-Din al-Raniri and cAbd al-Ra'uf al-Singkili. The
Achinese court played a prominent role in the development of the Malay religious literature of the
nth/17th century. At that time there flourished in
Acheh a heterodox mysticism based on the doctrine
of the seven grades of being (Ibn al-cArabi, cAbd
al-Kadir al-Djilani), known under the name of
Wudjudiyya. IJamza Fansuri [q.v.~\ is famous on
account of his mystical sjairs (a genre of Malay
poetry with rhyme-scheme a-a-a-a/b-b-b-b) of great
lyrical power and outstanding literary value in
Malay literature, such as the Sjair dagHhg (the Poem
of the Wanderer), Sjair burung pingai (the Poem
of the pingai Bird) and Sjair perahu (the Poem of
the Ship). In addition, he has a number of proseworks to his name, e.g., the Shardb al-'dshifrm,
consisting of seven chapters, the first four dealing
with the four stages of the mystical path (shari'a,
tarika, hakifca and ma^rifa), the two following
chapters on the Being (wud[ud) and Attributes
(sifdt) of God, and the last chapter on berahi dan
sjukur, i.e., mystical enthusiasm; another prosework ascribed to him is entitled Asrdr al-cdrifin fl
baydn Him al-suluk wa 'l-tawkid, which also is a
mystical work. Commentaries on several of IJamza's
works were written by Shaykh Shams al-Din alSamatra3!, known also under the name of Shams alDin of Pasai. Shams al-Din, who died in 1039/1630,
also wrote several works, but there is some doubt
whether all the works ascribed to him are really his.
Some of his works are in Arabic, e.g., Djawhar aljtakd^ifr, some in Arabic and Malay, e.g., Nur aldajtd^ik, others in Malay, e.g., Mir*at al-mu>min, an
orthodox catechism in questions and answers.
Nur al-Din al-Raniri (d. 1068/1658 in India) was
Encyclopaedia of Islam, III
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(as is indicated by his nisba) born in Ranir (modern
Rander) in India and therefore was not a Malay. He
was a prolific writer, who during his comparatively
brief stay in Atjeh (1047/1637-1054/1644) wrote a
great number of works, some of them voluminous,
both in Arabic and in Malay. Some of his works
were written outside the Indonesian archipelago. He
was an orthodox shaykh, who took great pains in
his works to attack the mystical school of Hamza
Fansuri and Shams al-Din and their followers.
Among his polemical works directed against the
wudiudiyya are the Tibydn fi ma'rifat al-adydn,
consisting of two bdbs, one dealing with the various
religions from Nabi clsa until Muhammad, the other
about the variant tenets adhered to by the religious
schools; and in particular his ffudj&iat al-siddifc It
daf* al-zindik; further If all al-zill and Shifa* al-fyulub.
Widely known and still read today is his Sirdt almustakim (sic: the first article is dropped according
to Indonesian usage), a translation from Arabic, and
his voluminous Akhbdr al-dkhira fi afywdl al-friydma,
a treatise on eschatology and after-life, compiled
from various Arabic sources. The last book begun
by al-Raniri but left uncompleted owing to his departure from Atjeh was D^awdhir al-^ulum fl kashf
al-ma'lum. It was completed by one of his students.
It is an important work, in which al-Raniri gives a
detailed and systematic account of his theological
views. For his large encyclopaedic work, Bustdn alsaldtln, see below.
c
Abd al-Ra'uf of Singkel, after his death known
in Atjeh under the name of Teungku di Kuala (he
presumably died about the beginning of the i2th/end
of the 17th century) studied in Arabia for 19 years,
amongst others with Ahmad al-Kushashi and Mawla
Ibrahim. After obtaining the id^dza from the latter,
he returned to Atjeh where he introduced the Shattariyya tarifya, which was very popular in Indonesia
for a long time. (The Shattariyya tarifya, however,
also reached the Indonesian archipelago through
other channels independently of cAbd al-Ra'uf). His
best-known work, *Umdat al-muhtddiin ild suluk maslak al-mufradin, is a textbook of practical mysticism
giving detailed information about the methods of
dhikr and containing litanies (rawdtib), formulas to be
used, instruction on how to control breathing, etc.,
illustrated with figures, daerahs, to explain certain
mystical truths. cAbd al-Ra'uf, too, was a prolific
writer. Mention should be made here of his translation of parts of the Kur'an commentary of al-Baydawi, which, in editions printed in Egypt, is still
used in Sumatra and Malaya today. For further
titles we refer to Voorhoeve's article listed in the
Bibliography.
Besides works on mysticism as mentioned above,
there exists a great mass of orthodox literature
which can only be mentioned here. Widely read
was, e.g., Biddy at al-hiddya, a work of al-Ghazali
translated into Malay with additions of his own by
c
Abd al-Samad al-Palimbani, who also edited the
fourth book of al-Ghazali's Ifyyd* ^ulum al-dln in
Malay under the title of Sayr al-sdlikin ild Hbddat
Rabb al-cdlamin. Both works were written by cAbd
al-Samad while he was in Arabia. Of the numerous
catechisms, mention may be made of the popular
Masd^il al-muhtadi li ikhwdn al-mubtadi, of which
there are a great many manuscripts and which,
moreover, was printed several times.
Closely related to religious literature are the socalled risalats and wasiats (from Arabic wasiyya)
which appeared from time to time in the wake of
disturbances or catastrophic events like floods and
78
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earthquakes. The purpose of these writings was to
admonish people to atone for their sins and to return
to a pious life. The form as a rule is traditional,
the author relating how the prophet appeared to him
in a dream and ordered him to convey such and such
a message to his, i.e., Muhammad's community.
Finally, mention must be made of two genres
which are a good illustration of certain aspects of
Indonesian popular Islam and popular beliefs, namely
the kitdb pibb and the tales about saints and founders
of tarikats. The kitdb pibb do indeed contain medical
prescriptions, but on the other hand they have a
markedly magic character because recitation of
prayers (du'd*) or incantations and formulas, among
them verses of the Kur'an, for a certain number of
times are considered an important expedient for
curing illnesses. Another means of healing is, e.g.,
by making various calculations based upon the
numerical value of the Arabic letters of the name
of the patient. The tales about prominent religious
teachers and saintly persons of bygone times and of
founders of tarikats are not strictly biographies but
rather stories in which all kinds of miraculous deeds
performed by the main characters are related. The
miracles stand as proofs of the sanctity of their
performers. These tales, legends of the saints, are
composed for edifying purposes. Examples are
Hikajat Sjaich Abd al-Kadir al-Djilani (Ar. Shaykh
c
Abd al-Kadir al-Diilani) and Hikajat Sjaich
Muhammad Samman.
As for belles-lettres, in the first place mention
must be made of two important texts, both written
for Achehnese Sultans in the first half of the nth/
I7th century. The first is Tddj[ al-saldpin, about
whose author, named Bukhari Djohori (or Djawhari),
nothing is known. This text, a Mirror for Princes,
was written in 1012/1603, without a doubt after
Persian originals. The second is the Bustdn al-saldpin
of al-Ranirl, dated 1047/1638, an encyclopaedic
work and a compendium of Islamic knowledge with
a special chapter on the history of the Achehnese
Sultanate and the genealogy of its Sultans. Besides
these, there are a great number of romances, both
in prose and in poetry. These works, mostly dating
from a later period, namely from the I2th/i8th
century and in particular from the i^thjigih century,
are very loosely connected with Islam, only the
motifs and the subject matter being derived from
international Islamic literature, ^their surroundings
being set in the central lands of Islam. A few titles
may suffice: (poetry) Sjair Tadj al-muluk, Sjair Sitti
Zubaidah, Sjair hikajat Radja Damsjik, and (prose)
Hikajat Komala Bahrain, Hikajat Shahi Mardan
( = Hikajat Bikrama Ditja Djaja), Hikajat Ahmad
Muhammad, Hikajat Djauhar Manikam, Hikajat
Abd al-'Rahman dan Abd al-Rahim, Hikajat Radja
Damsjik, Hikajat Tawaddud, and many others.
Of the literatures of Achehnese, Macassarese and
Buginese (Macassarese and Buginese have, like
Javanese, been able to maintain their original
scripts), the same can be said as has been said of
Malay literature, although the Islamic literature in
these languages is more restricted so far as numbers
of titles is concerned; but on the other hand, in
addition to the works in these languages, there was
a wide circulation of works in Malay. For details the
reader is referred to the catalogues listed in the
Bibliography.
As regards Javanese literature, here too we find
essentially the same pattern as in Malay literature:
textbooks of Arabic, translations and commentaries
of the Kurgan, works dealing with the sacred history !

of Islam, tales of Muhammad and the prophets before him, of the heroes of Islam, and so on. The
majority of these works consist of translations from
Malay, and are, like their Malay originals, anonymous.
One characteristic of the Javanese translations and
reworkings is that they have been expanded and as
a rule, in accordance with Javanese literary taste,
have been versified. The story of ^amza has here
grown into a voluminous and very popular cycle,
the "Me"nak". Special mention, too, must be made
of the tale of Yusuf, which has become extremely
popular in Java and Madura. In almost all cases it
is written in Javanese script on palm-leaves (lontar).
A well-known orthodox theologian in Java and author
of several works which were widely studied was
Ahmad Ripangi ( = Rifaci) of Kali Salak, Pekalongan.
According to Javanese historical tradition, Islam
was introduced in Java in the 9th/i5th century by the
walis, saintly persons of great spiritual power, usually
nine in number. They may be considered as culture
heroes; it is believed that they also invented the
wayang, the Javanese shadow-play, and the gamelan,
the well-known Javanese musical instrument. These
walis preached a heterodox mystical doctrine of the
relation between the Creator and the creature and
of the unity of being. This doctrine is expressed in
anonymous mystical songs, called suluks. A very
few only of these suluks were perhaps written by
walis, the majority are of a later date. Some of them
are brief songs explaining mystical concepts, sometimes in the form of questions of a student to his
teacher, of a son to his father or of a wife to her
husband, together with the answers. The language
is often cryptic. Some of them are very lyrical—
which is exceptional in Javanese literature. Thenwide circulation all over Java is apparently due to
wandering students travelling from one kiahi (spiritual leader) to another. The voluminous romanticized
cycles of tales like Tjabolang, Tjentini and Djatiswara
are likely to have developed round suluks of the
same name. They are conceived as travel stories in
which the main characters travel about in search of
each other; in places of rest, often the homes of
famous spiritual teachers (kiahis), discussions are
held on almost any subject, ranging from the most
trivial to the loftiest, among which figure very profound religious and philosophical speculations.
The Arabic script failed to supersede the Javanese
script, although specifically religious works were
written in Javanese in an (adapted) Arabic script,
the so-called pegon.
Besides the indigenous literatures, there existed
a vast literature in Arabic imported from abroad.
This Arabic literature is represented in a great
number of manuscripts. The Museum Pusat (formerly
the Museum of the Batavia Society of Arts and
Sciences) in Jakarta is one of the libraries which
possess a large collection of these texts. Other
manuscripts of this kind are preserved in the Leiden
University Library, mainly derived from the collection of Professor Snouck Hurgronje. The following
categories can be distinguished: Km°an, hadith,
theology, law, sacred history of Islam and biographies, philology, and (although very few in number
only) poetry and tales. For details the reader is
referred to the catalogues.
Modern developments in Islam have left practically
no visible traces in Indonesian and Malay literature.
It is a secular literature although there are, of course,
such authors as Hamka (Hadji Abdul Malik Karim
Amrullah), an Indonesian writer of Sumatran origin,.
who bear a markedly Islamic stamp.
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INDUS [see MIHRAN, PANDJAB, SIND].
C
INDUSTRY [see SINA A].
INEBAKHTt [see CAYNABAKHT!].
INFICAL [see FICL].
INFIDEL [see KAFIR].
INFISAKH [see FASKH].
INFI§AL [see WASL].
INGUSH* a Muslim people belonging to the central group (veynakh) of the Ibero-caucasian linguistic
family of the northern Caucasus. Ce£en, Batzbi and
Kistin are languages belonging to the same group.
The name Ingush comes from the Aul Angush,
founded in the foot-hills of the Caucasus in the i7th
century. The term was first used by the Kabards
[q.v.], then by the Russians: The indigenous name
is Galgay, which is the name of one of the most important Ingush tribes, or Lamur (= "Mountaineers").
The Ingush live in the western districts of the
present-day Ce£eno-Ingush. Autonomous Republic,
mainly in the upper and intermediate valleys of the
Terek and the Sunja and their tributaries, between
the CeCens [q.v.] to the east and the Kabards to the
west.
Very little is known of the history of the Ingush
tribes before the i8th century. They had been subdued in the nth century by the rulers of Georgia,
from whom they received Christianity. At the beginning of the i sth century the Ingush were paying
tribute to the Kabards. SunnI Islam only penetrated
the country in the second half of the i8th century as
a result of the activities of the Cefien Nakshabandis
and did not triumph until the beginning of the igth.
Christian Ingush were still to be found in 1865
(3,405 as compared with 11,960 Muslims according
to Semenov, Geograficeskiy i Statistifoskiy Slovar
Rossiyskoy Imperil, St. Petersburg 1865, ii). It was
also at the beginning of the i8th century that the
Ingush began their slow migration from the high
lands to the more fertile plains of the Terek and the
Sunja. This movement continued during the first
half of the igth century.
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Unlike their Cecen neighbours, the Ingush offered
little resistance to the advance of the Russians whose
first detachments entered their country about 1770.
On the contrary, they even helped them against the
Kabards and took no part in the revolt of the Cecen
shaykh, Mansur Ushurma [q.v.], nor in the great
movement of the Imam Shamil [q.v.}.
After 1850, the Russian presence in the lands of
the Ingush was not characterized by indigenous
revolts, as it was in Daghistan and the lands of the
Cecen, and it was only in the second half of the
19th century that relations between the Ingush and
the Russians became noticeably worse. The conflict
began about 1860 when the Ingush settlements
around Nazran on the Sunja were pushed back by
the Cossacks towards the infertile lands of the high
mountain. At the end of the igih century and the
beginning of the 2Oth the political climate deteriorated rapidly when the lands of the Ingush were
again disturbed by severe troubles between the Ingush
and the Terek Cossacks.
Until the Revolution, the Ingush, like their neighbours, the Cecens, maintained a pre-feudal social
structure. All the Ingush clans considered themselves
as free and equal and were grouped in "free societies"
(the most important were the Galgay, Djerak Kistin
and Galash). The large, undivided family was preserved almost everywhere, and patriarchal customs
(levirate, polygamy etc.) were faithfully observed.
Ingush society was not divided into classes; there
was no aristocracy, although an elite, made up especially of officers and public officials, had begun
to form at the beginning of the aoth century.
During the October Revolution the Ingush played
a part in the confused struggles which involved the
northern Caucasus in great bloodshed between 1918
and 1921. Because of their enmity towards the Terek
Cossacks who had driven them out of the rich lands
of the Caucasian foot-hills, the Ingush supported the
Bolshevik forces.
On 7 July 1924 the Autonomous Region of the Ingush was founded with an area of 3,200 sq. km. and
a total population of 81,900. (At this time the Ingush
numbered 75,200). On i5th January 1934 the Region
was united with that of the Cecen to form the
Ceceno-Ingush Autonomous Region which became
the Ceceno-Ingush Soviet Socialist Republic on
5 December 1936.
In 1943 the advance guard of the German armies
reached the western districts of the Ingush lands. In
1944 when the region was reoccupied by the Soviet
Army, the entire Ingush population was accused of
"treason against the Soviet fatherland" and "collaboration with the Germans" and was deported to
Central Asia (at the same time as the Cecens, the
Balkars, the Karadays, the Kalmuks and the Crimean
Tatars), their national republic being suppressed. In
1957 this measure was recognized as an error arising
from the "cult of personality" and the Ingush were
officially rehabilitated and allowed to return to their
re-established republic. In 1959 they numbered
106,000 (as against 92,000 in 1939), but their birth
rate is one of the highest in the Soviet Union.
In 1959 the Ce£eno-Ingush Autonomous Republic
had a total population of 710,000, of whom 292,000,
i.e., 41%, were Muslims. Of this number only some
48,000 were Ingush.
The Ingush language was given a Latin alphabet
in 1923; in the same year there appeared the first
periodical in Ingush, Serdalo ("The Lamp"). In 1938
the Latin alphabet was replaced by the Cyrillic.
Bibliography: All the works dealing with the

Ingush are in Russian. Among the chief ones are:
B. Dolgat, Materiali po obUnomu pravu Ingushey,
Vladikavkaz 1930; N. F. Grabovskiy, IngushiIkhZizh* i obttay, in Sbornik Svedenii o Kavkazkikh
Gortsakh, ix, Tiflis 1876; Narodi Kavkaza, i,
(Narodt Mir a series), Moscow, Ac. of Sciences,
Inst. of Ethnography, 1960, 375-91; 1.1. Pantukov,
Ingushi, Tiflis, Kavkaskoe Otdelenie Russkogo
Geograficeskogo Obshfcestva, xiii/6, 1900; G. Vertenov, Ingushi Istori£esko-Statisti£eskiy oterk, in
Terskiy Sbornik, ii, Vladikavkaz. See also the
bibliography of CECEN.
(A. BENNIGSEN)
INtflSAR [see REGIE].
INK [see MI DAD].
INKAR, "denial", the opposite of ikrdr [q.v.']', it
is said that there is inkar when a person who is
summoned by law to acknowledge a debt denies that
he owes it; this inkar should not be confused with
the refusal (radd or takdhib) of the beneficiary of
an ikrdr to agree to the said acknowledgement [see
IKRAR].
Faced with a debtor who refuses to recognize
his debt or his obligation, the petitioner has the
right to use any of the methods of proof which the
law allows him and, in particular, can make him
swear an oath, yamin al-munkir, which many
Muslims in former times preferred to avoid pronouncing, even though they did not admit to being
debtors. There could then take place a transaction
which put an end to the legal conflict, usually irrevocably, and this was called sully, *-ald inkar.
Bibliography: The books of fikh in the
chapter on judical ikrdr. Santillana, Istituzioni di
diritto musulmano, Rome 1938, ii, 576, 625.
(Y. LINANT DE BELLEFONDS)
INKILAB [see THAWRA].
INNAYIR [see YINNAYIR].
INNOVATION [see BIDCA].
INONt) [see SULTAN ONU].
IN$AF, equity. According to the LA, this
masdar of the fourth form has as synonym nasaf,
nasaf a, and implies the idea of "to grant rights"
(i*fd al-Jtafrk)', it is stated there that ansafa is to
"assure to others the same right that one claims
for one's self". The idea thus presented therefore
corresponds strictly to equity, but it is not clear
at what date this notion began to be rendered by
insdf. Although nasaf is attested in early poetry,
insdf does not seem to appear in the so-called preIslamic diwdns-, nevertheless there is to be found,
in the anthologists of the 3rd/9th century, the expression ashlar munsifa (or ashfdr al-nasaf, al-insdf],
to indicate, if not a poetic genre, at least a theme
which first appears among a certain number of poets
of the end of the Djahiliyya and of the very early
years of Islam; in the verses thus described (which
are most frequently in the wdfir metre and contain
often-repeated cliches), the poets praise the fervour
and the valour in war of the rival clan and acknowledge that victory has been hard-won; these poems
are thus a means of glorifying oneself without
humiliating one's adversaries. It is this contrast
with the themes of the traditional hid^d* [q.v.]
which attracted the attention of the anthologists
(Ibn Sallam, Abu Tammam, al-Buhturi and others)
and led them to adopt the epithet of munsifa (see
Ch. Pellat, Sur Vexpression arabe a§car m.n.s.fa/fat,
Mil. Marcel Cohen, 1970, 211-9).
The term insdf does not appear in the Kur'an,
where the root ksp is used in referring to equity,
but it enlivens the meaning by its frequent and
lavish use of roots which are conceptually either
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close to it or opposed to it, such as *dw, ?ulm,
*adl, slfa, fan. The principle of istifrsdn, retained
in particular by the IJanafis, may be considered as
a continuation of the Kur'anic idea and terminology:
it expresses, in fact, a more flexible and more
circumstantial conception and practice of the overrigid justice produced by the formal strictness of
fyiyds. In introducing concrete considerations, of
time, of practice and of persons, istihsdn allows
the adoption of solutions which tend towards equity.
"Istihsdn", writes Ch. Chehata (Etudes de philosophic
musulmane du droit, in St. IsL, xxv, 138), "may be
considered as the form which the idea of equity has
taken in the mind of the Muslim jurisconsults.
Benignitas (Istihsdn) is a very human aspect of the
principle jus est ars aequi et boni. It belongs on the
borderline between law and morals".
It is difficult to state precisely what this aspect
of juridical thought owes to indirect influence (e.g.,
to hilm as indulgence, i.e., a higher form of justice,
to Byzantine practice, to Medinan and clraki *urf
etc.) and to direct influence. What is certain is that
the Nichomachean ethics contain a penetrating discussion of equity (tpreikeia) at the end of book V
on justice (dike). Aristotle's thought stems from a
very early tradition which opposed the unwritten
law to the written law, which is too general to solve
with equity all the individual cases. It is thus one
finds here a very clear defence of equity as being
the source of a higher law.
The faldsifa naturally took up this idea in order
to praise its moral beauty. "The virtue of justice
c
( addlaY\ writes, for example, Miskawayh (Tahdhib
al-Akhldk, ed. Zurayk, 18), "confers on man a disposition (hay*a) which causes him to choose always
to treat first himself with equity, then to treat
others with the same equity (insdflintisdf) which he
expects from them".
The rationalization of this idea is pursued in the
writings of the scholars, and insdf finally came to
mean impartiality, objectivity, integrity, in short a
complete ethical code for the activity of the man
of learning (dhu 'l-Hlm), which al-Mawardi, for
example, describes at length under the name of
"integrity of the soul" (Siydnat al-nafs, in Adab aldunyd wa'l-din, ed. Saqqa, 30 f. and passim). The
importance of this ethical code explains the attraction for writers of titles like Kitdb al-Insdf or Kitdb
al-Insdf wa-l-intisdf (16 of them are to be found in
Brockelmann).
Finally it may be mentioned that insdf is a method
of argument in which, instead of immediately asserting the inferiority or error of that which is being
attacked in comparison with that being defended,
both are placed on a fictitious equal footing although
it is granted that one or the other is inferior or wrong.
In this way impartiality is displayed while one of the
alternative propositions is implicitly considered as
impossible or absurd. The model for this figure is
provided by Kur'an XXXIV, 23/24: "Either you or
I are on the right path or in manifest error" (M.
Canard, Akhbdr Ar-Rddi billdh . . ., Algiers 1946, i,
67, n. 3; see also the commentaries on this verse
where two lines of Hassan b. Thabit (wdfir metre,
. . . a3u rhyme) are cited on this subject, lines 24-5
of the first piece of the Dlwan with the explanations
of the editors).
Bibliography. In addition to the works
mentioned in the article: R. A. Gauthier and
J. Y. Jolif, Aristote, Ethique a Nichomaque, ii, i,
431-2.
(M. ARKOUN)
INS AN (A.), man (homo). The Kur5an states
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that God created man weak (IV, 28). Several verses
describe his psychology: in trouble he cries to God,
and when the trouble has passed, he forgets (X, 12;
XXXIX, 8 and 49); he is very unjust (talum, XIV,
34; XXXIII, 72); much inclined to be precipitate
(<ad[ul, XVII, n); versatile (halu*, LXX, 19); rebellious (XLVI, 6); a subtle reasoner and given to
argument (XVIII, 54, XXXVI, 77).
The LA echoes this Kur'anic teaching: all beings
who are endowed with intelligence, angels and djinns,
are given to argument, but man is more so than the
others; on the other hand, it quotes a fantastic etymology, from Ibn cAbbas: "man is called insdn
because he receives the alliance of God and then
forgets (fa nasiya)"', the asl of this word is said to be
insiydn, the if*ildn form of nisydn.
On the physical reality of man, there are many
verses in the Kur'an. God created him "of a clay
of mud moulded" (XV, 26). In particular in XXIII,
12 ff. there is a detailed account of the development
of the foetus: the primary matter of the human body
is clay; then there is successively the nutfa which
fixes itself in the uterus, the calafra, the mudgha;
then the differentiation of the tissues: bone and flesh;
and finally there occurs a "second creation", which
corresponds, according to the commentators, to the
various phases of development from birth to death.
Fakhr al-Din al-Razi gives an Aristotelian interpretation to these passages: "Man is engendered
from a flow of sperm; the sperm is engendered by an
excess of the fourth type of coction (minfagl al-hadm
al-rdbi*, cf. the rciyiq, that is the digestion, Meteorologica, book iv, 379512; De Gen. Animal. 724a 9 f.).
But all this is engendered only by foods, which are
animal or vegetable substances. But the animal
substances are reduced to vegetable substances,
which themselves are engendered from the clarified
juices of the earth and of water. Thus man is in
reality engendered from a pure extract of clay (min
saldla min tin, cf. XXIII, 12). Next this pure extract,
after passing successively through various stages
(afwdr, cf. LXXI, 14) of formation and through the
circuits of elaboration, becomes semen". The explanation of "We have made him to grow in a second
creation" is: "God made man into a living being when
he was lifeless matter; made him to speak when he
was dumb; to hear when he was deaf; to see when
he was blind. God has placed in him, within and
without, in all his limbs and all his organs, a wondrous nature and admirable wisdom, for which no
description is adequate".
The Kur3an describes man by contradictions:
grandeur and wretchedness (cf. XCV, 4-5): "We indeed created Man in the fairest stature/then- we restored him the lowest of the low". Al-Razi states
that the word takwln may refer to the exterior form,
to its balanced assembly of parts (some point out
that man is the only animal which does not have its
face turned towards the ground, mikabb *ald wadj[hih,
but which has an upright stance, madid al-kdma,
and which takes its food with its hand; cf. St. Gregory of Nyssa, "On the workmanship of man", in
which are developed the same ideas on the relation
between the prehensile hand and the reduction of the
mouth or the muzzle, leading to a new balance of
the head and the ability to walk upright); or to the
interior: intelligence, comprehension, culture, eloquence, in their most perfect manifestations. Vefse
5 is compared by Ibn c Abbas to XVI, 17 (or XXII 5):
"And some of you who are kept back unto the vilest
stage of life (ardhal al-*umr)". Thus "the thoughts
are troubled; the hearing, the sight and the intelli-
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gence begin to fail; strength diminishes and man becomes incapable of performing good works" (al-Razi).
This double aspect of man appears clearly in sura II,
where the angels comment on God's plan to establish
Adam as deputy on earth. This has given rise in the
commentary of the Mandr to an interesting anthropological view which has a certain analogy with some
western ideas going back to Herder and developed
in Germany during the igth century. Unlike animals
who know by instinct (ilhdm**) what is useful to them
and what is harmful, man acquires knowledge of his
surroundings only by very slow degrees. But his
progress has no limits, and on this point he is superior
even to the angels, whose knowledge and actions
are limited (mahdud). This recalls al-Razi's idea
that man, unlike the angels and the beings which
are inferior to him, has no determined function
(wa?ifa mu'ayyana). Thus man has been able to acquire a knowledge which gives him a considerable
power over nature and which continually increases.
"He has invented, discovered, innovated, so as to
change the shape of the earth (hattd ghayyara shakl
al-artl)", we read in the Mandr. He has cultivated
the uncultivated lands; he has grown, through hybridization, species which did not formerly exist, for
example the mandarin (yusuf efendi) which "God has
created through the hand of man (khalakahu bi-yad
al-insdri)". It is in this sense that man, without
offending the angels, may truly be the khalifa of God,
in spite of all his deficiencies.
It is also from verses of the Kur'an that the
Ikhwan al-Safd* [q.v.] had developed, within their
system, a whole theory of man, both from the physical and from the moral point of view. "The name
of man is applied to this soul which inhabits this
body: both together are the two parts of man; he is
their total, the union formed of the two together.
But one of the two parts, the soul, is the more
noble; it is like the pulp, and the other, the body
is like the rind (cf. Ibn Masarra and the pseudoEmpedocles) . . . The soul is like the tree, the body
like the fruit" (Epistle 22, ii, 319 f., Cairo 1928).
In fact, the function of the soul is to give to the body
its achievement (tamdm) and in doing this it reaches
its perfection (kamdl). The body is for the soul also
like the workshop for the craftsman. It is compared
to a town; the tribes and the different populations of
the various quarters are like the natural faculties
of the soul: vegetative, animal, rational, three derivations from one single essence. Man is a microcosm, a well-controlled city (madlna fddila), whose
king is the soul.
Next the Epistle deals with the development of
the human embryo according to the months and the
astral influences. In the first month, under the
action of Saturn, whose property is to cause form
to take shape in matter, the nu'fa is placed in the
matrix. In the second month, under the dominant
influence of the spiritual forces of Jupiter, heat is
engendered in the calaka and produces in it the balance of the humours. In the third month, under the
influence of Mars, the calaka, moved more vigorously,
receives an excess of heat which transforms it into
mudgha. In the fourth monthj it is the sun which
guides the development: its spiritual forces exert a
major influence on the mudgha; the vital powers
breathe on it and it receives the animal soul. In the
fifth month, under the influence of Venus, the structuring of the body (khalka) is completed (istatammat)
and its edifice is perfected (istakmalaf): the eyes,
the nostrils, the mouth and the ears are formed.
In the sixth month, new spiritual forces, due to

Mercury, cause the embryo to move so that it is
now able to move its arms and legs. It can open
its mouth and eyelids; it is sometimes asleep and
sometimes awake. With the seventh month there begins the influence of the moon: the embryo acquires
weight, flesh and fatness, its joints harden and its
movements become stronger; it feels confined and
attempts to emerge. If this happens, it is born able
to survive. But if it remains in the mother's womb
until the eighth month, it grows heavier, it comes
under the predominant action of cold, it cannot conquer sleep and it has little movement. If the birth
takes place then, its growth is slow and its movements heavy, and sometimes it is still-born. This
is because it is once again under the influence of
Saturn. But in the ninth month, Jupiter begins to
dominate again: the temperament becomes balanced,
the vital spirit becomes strong and the operations of
the animal soul appear in the body. Such is the genesis of the human creature. The Ikhwan al-Safd* have
many further ideas about man, all of them curious
and interesting. To take one instance: in the same
way that man is a microcosm, he shares all the
particular characteristics of the animals (cf. Ep. 26,
iii, 19 f.). In this system, the stars serve as instruments, not of the Creator, but of the Universal
Soul which obeys him. Thus man takes his place in
the hierarchy of the universe.
The faldsifa studied man mainly in the perspective
of the Greek thinking concerning the nature of the
soul, its relation with the body and the union of the
agent Intellect with the material intellect. "The rational faculty by which man is man is not in its
substance an intellect in action . . . it is the agent
intellect which makes it become an intellect in
action ..." (al-Farabi, al-Siydsa al-madaniyya,
Beirut 1964, 35).
Finally, al-Tahanawi, in his dictionary, gives in
his article Insdn a long quotation from the commentary of Fakhr al-Dm al-Razi on sura XVII, 85: "Say:
'The Spirit is of the bidding of my Lord"'. Intuition
alone tells us that the spirit is what man means when
he says "I". But can this "I" be the organic body
when it is well-known that its parts are always
changing and being replaced ? If man is not this body,
is he a body in which the earthly element predominates since this would be made of bone, flesh, fat
and sinews, and nobody identifies man with these
"thick, heavy and dark" tissues. It cannot be a body
in which the aqueous element predominates, since
this would be one of the four humours, and none of
these is man, except that some consider that an exception should be made for the blood, since the loss
of it brings death. Bodies in which there predominate
the elements of air and fire are the spirits, bodies
composed of air mingled with natural heat (al-hardra
al-gharlziyya] and engendered in the heart and in
the brain. Spirits cannot dissolve or decline. They
are noble, celestial and divine bodies, which penetrate into the organism as soon as it is formed and
completely prepared to receive them. They remain
there so long as the body is in good health, but
when there arise thick humours which prevent their
circulation (saraydn), they leave it, and this is death.
This doctrine, says al-Razi, "is powerful and sublime, and should be pondered since it corresponds
exactly to the statements in the divine books on the
states of life and death". In fact God said to the
angels: "I am creating a mortal of a clay. When I
have shaped him, and breathed My Spirit in him,
fall you down, bowing before him" (XXXVIII, 72,
cf. XV, 29).
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The doctrine of most of the physicians and of
those who deny the soul, is based on the observation
that each animal species is characterized by its own
balanced arrangement of humours.The word "human"
is applied to bodies having particular qualities resulting from the mixture of the elements according
to an equally particular proportion. The metaphysicists on the other hand say that man is not a body.
They teach the doctrine of a "return" (macdd) to God
whereas the body dies, and they believe in spiritual
sanctions in the after life. Several doctors of Islam
have supported these ideas: the author cites Raghib
and al-Ghazali (?), certain early Muctazilis, a group
of Karramiyya, among the Shica al-Shaykh al-Mufld,
and in particular the ascetics and the mystics.
After this long citation, al-TahanawI embarks
upon the question of al-Insdn al-kdmil.
Bibliography: in addition to the references
in the article, see AL-INSAN AL-KAMIL.
(R. ARNALDEZ)
AL-INSAN AL-KAMIL the Perfect Man.
i). General observations on this concept.
The idea of the Perfect Man, which occurs in Muslim
esoteric mysticism, is not derived directly from the
Kur3an. It may be compared with gnostic conceptions which have assumed various forms: that
of the Tip WTO? (5cv0po)7ro<; linked with Hermetism
(cf. Poimandres) and the hellenistic gnoses, might
be the purest original source; another origin may
be found in the Mazdaean myth of Gayomart, the
primordial Man. These two currents come together
in Manichaeism with the doctrine of the first Man
(al-insdn al-fadim) who, with the Mother of Life
and the five elements, her sons and auxiliaries, constitutes the first Creation which the Father of Greatness raises up by his Word. For the disciples of
Zoroaster and for Mani, however, this prototypal
man has as his function the combatting of evil and
darkness, in conformity with a dualist doctrine which
developed in Iranian thinking and which Islam
rejected with all its might. Nevertheless the idea of
a role, if not of salvation, at least of conservation,
assumed by the Perfect Man in regard to the inferior
world, remains an essential one for the Muslim mystics
who make use of this idea. A comparison with the
Jewish Cabala would be even more instructive: from
the mystical theory of the Merkdbdh there has
developed, in the Sepher ha-Zohar, the doctrine of
the ten sephirot, among them being Wisdom (fyokhmdh), Intelligence (bindh), Love (hesed), Mercy
(rahamim), Royalty (malkhut), and so on, which
constitute the World of Union or transcendental Man.
It is through these that divine life is diffused into
the entire creation. Thus Jewish mysticism also
finally reaches this conception, that the Infinite
(En so/), by the emanation of its light, forms the
Adam Qadmon, from whom the light of the sephirot
produces the total emanation. This kind of refraction
of light through light calls to mind the kur'anic
expression "Light upon light" (nurun *ald niirin], in
XXIV, 35. Similarly one sees, in al-Djili, for example,
that God created the muhammadan forms (cf. infra]
from the light of his Name of Creator (Bad?] and
Powerful [Kddir]', then He irradiated (tadialld) on
these forms with His Name of Benevolent (Latif)
and Grantor of Absolution (Ghdfir). Here too, there
is an irradiation of light in light.
From these similarities must it be concluded that
a real influence existed ? Might there be a "unity of
initiatory origin among all the religious mysticism
of ancient Asia" ? L. Massignon thinks not. In this
matter he sees "coincidental terms, without any real

1239

relationship existing between their respective processes of formation" (Essai, 57 and n. 5). It seems
indeed that there may be reason to observe some
parallel developments, in particular between the
Jewish Cabala and the Muslim Hrfdn. But it is not
excluded that independent reflection upon the
Kur'an may have led certain mystics to conceptions
for which they found elsewhere various expressions
and symbols that they could adopt.
2). The kur'anic contributions. The idea
of al-Insdn al-kdmil presupposes that, in the whole
of creation, man occupies a leading position, entirely
apart. Now the Kurgan adduces many revelations to
this effect. First of all there is the affirmation that
the universe, the heavens and the earth with all that
they contain, are placed in the service of man by the
taskhlr. The expression sakhkhara lakutn (He has
caused to labour for you) or land (for us) occurs
about ten times in the Kur'an. Next, there is the
choice of man as God's vicar (khalifa) on earth (II,
30), a choice which was to surprise the Angels; then,
the proposal put to man to assume responsability
for the amdna (trusting of faith): he accepts, when
the heavens and the earth had refused, through fear
(XXXIII, 72). In the commentary of Fakhr al-Din
al-Razi there occurs an observation which gives us an
indication of what cpnstituted the Perfect Man for the
mystics: among the beings endowed with perception,
there are those who perceive both the universal and
the particular; these are men. Some others who perceive only the particular are the animals; while those
others who perceive only the universal are the Angels.
Man has therefore an intermediate position which
endows him with a value unique in creation; thus,
despite his weakness, he will bear the amdna.
But it is the verses referring to the light which
are above all important. In two passages (IX, 32 and
LXI, 8) it is written that, in transmitting it to men,
God gives His light a complete perfection (yutimma
nurahu; mutimm nurihi). Al-Razi comments: "God
promises Muhammad an increase (mazld) in aid and
power, as well as a raising in degree (i*ld* al-darad^a)
and the perfection of the hierarchical rank (kamdl
al-rutba)". In II, 257, we read—"God is the wall of
those who believe; He makes them come forth from
the darkness to the light". The root wald includes
the idea of proximity (kurb); in addition, it implies
that God makes Himself the guarantor (takaffala)
of the well-being of Believers. According to certain
commentators, even if God should give this guarantee
to all His creatures, He is said to be in a very
particular sense the wait of the Believer because
He has additional favours (ziyddat al-altdf) for him;
or again, because He turns to the advantage of the
Believer the favours which He grants to the whole
community of creatures; or finally because He loves
the Believers (yuhibbuhum), that is to say He loves
to exalt them (yuhibbu taczimahum). Now the light
is in one sense faith or Direction (hudd)', it is also
revelation; it is a Book (Torah, Gospel, Kur'an); but
it is also that through which the Prophet causes men
to pass from darkness into light (XIV, i).
It is then among Believers, the Friends of God
(awliya*\ cf. the singular wall], the prophets and
especially Muhammad, that one must seek the Perfect
Man. The celebrated verse 35 of the Surah of Light
(XXIV) has been given an important interpretation.
A distinction has been made between the opening
section which speaks of God as light, and the continuation introduced by mathalu nurihi, apparently
referring to the light which He sends to certain of
His creatures. For some, the niche (mishkdt) is the
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heart of the Believer, and the lamp which is found
there is the light of the heart. For others, such as
al-Kharraz, the reference is to the heart of Mul?ammad and to a light which shines there, lit by a sacred
tree which, for al-Kharraz is Abraham, for some
§ufis the inspirations (ilhdmdt) of the Angels, for
Mu^atil prophecy and mission. These ideas were
finally to lead to the doctrine of the Muhammadan
light (niir muframmadi [q.v.].
3. Transposition of an alchemical idea.
The symbol of the Perfect Man is connected also
with the alchemical conception of man as a microcosm and of the macrocosm as "meganthropos"
(insdn kabir). According to al-Diurdjam, in his Definitions, the perfect man unites the totality both of
the divine (ildhiyya) worlds and of the engendered
(kawniyya) worlds, universal and particular; he is
the Writing which combines the divine Writings and
the engendered Writings; indeed, in respect of his
mind and intellect, he is an intelligible Book, named
Umm al-Kitdb', in respect of his heart, he is the
Book of the Law}}, Mafrfu?; in respect of his soul, he
is the Book of the Abolition (mahw) and Establishment (ithbdt) of being. The relation of the Prime
Intellect to the macrocosm is that of the human
Spirit to the body and its faculties: the universal Soul
is the heart of the macrocosm, just as the rational
soul is the heart of man. Thus the universe is called
al-Insdn al-kablr. We find these ideas being applied
to the matter of the Perfect Man in Ibn cArabi (e.g.,
Fusiis al-&ikam, ch. I, De la Sagesse divine dans le
Verbe adamique trans. Burckhardt, La Sagesse des
Prophetes, 23 f. and in al-Djili, al-Insdn al-kdmil,
ch. 53, On the Prime Intellect: "The Science of the
prime Intellect and that of the sublime Calamus are
one single Light whose relation to man is called the
prime Intellect, while its relation to God is called the
sublime Calamus. This being the Intellect ascribed
to Muhammad, it is from him that God created the
Angel Gabriel in pre-eternity. Thus Muhammad is
a father to Gabriel and a principle for the totality
of the World").
4). Ibn c Arabi. The idea of the Perfect Man
is found in Ibn cArabi, in the Fusils al-Ifikam, as
a development of the kur5anic revelation, according
to which man is the khalifa of God on earth: at once
ephemeral and eternal, it is through his existence
that the world was completed. "He is to the world
what the stone is to the ring: the stone bears the
seal which the king affixes to his treasure-chests".
To man is entrusted the divine safeguarding of the
World, and the world will not cease to be safeguarded
so long as this Perfect Man shall remain there. God
first created the whole world like a mirror which
has not yet been polished. In order that He might
be perfectly manifested in it, it was necessary that
by means of divine Order (amr) this mirror should
be made clear, "and Adam became the very clarity
of this mirror and the spirit of this image". Therefore the Prophet says that God created Man in His
image, that is to say that Adam is the prototype who
synthesizes all the categories of the divine Presence,
Essence (dhdt), attributes (sifdt) and actions (af-al)
(cf. La Sagesse des Prophetes, 20, 22, 154 and 54,
n. i). The image of God is no other than His Presence, "so that, in this noble epitome which is the
Perfect Man, God manifested . . . all the divine
Names and the essential Realities (haka^ik) of all
that exists outside Himself, in the macrocosm, in
detailed fashion . . . From the Perfect Man He made
the spirit of the world, and subjected the high and
the low to him. Just as there is nothing in the world

which does not exalt God by praise of Him (XVII, 44),
so there is nothing in the world which does not serve
this man . . .". Here Ibn cArabi recalls the taskhir,
and he concludes: "Everything the world contains
is subject to man. This is known to him who knows,
that is to say the Perfect Man, and is not known by
him who does not know, that is to say man the
animal" (p. 154).
5). The M u h a m m a d a n Reality (Hakika
muhammadiyya). Ibn cArabi writes in his Futuhdt
(i, ch. 6): "God existed, and with Him there was
nothing which would later add itself to Him . . . From
the act by which He gave existence to the world,
no attribute passed to Him which He had not
previously possessed. Before creating, he was
described and designated by the Names with which
the created beings invoke Him. When He willed the
existence of the world and its establishment in
accordance with the determinations of which He
was aware through the knowledge which He had
from Himself, from this entirely pure will there
was produced a passive element, by a kind of irradiation of Transcendence towards universal Reality:
thus there was produced a Reality known as al-habd*
(literally a cloud of atoms, cf. Ivi, 6) ... Then He
irradiated with His Light towards this cloud, which
the scholars call universal matter, and in which the
whole world is in being". Here Ibn cArabi quotes the
verse of the Light (XXIV, 35). "Now there is nothing,
in this cloud, which is nearer to Him, in relation to the
capacity for receiving this Light, than the Reality
of Muhammad, called Intellect. Thus he was the
leader (sayyid) of the World and the first manifestation of existence. His existence is made from this
divine Light, from the Cloud and universal Reality.
In the Cloud his essence exists, and the essence of
the world springs from its irradiation. Those nearest
to him, among men, are cAli b. Abi Talib and the
being intimate with all the prophets (asrdr alanbiyd*)". Thus the Perfect Man, the archetype of the
universe and humanity, is not Adam but Muhammad :
"Now Muhammad was the first symbol of his Lord,
for he had received the universal words which are the
content of the names which God taught to Adam" (La
Sagesse des Prophetes, 182). It is therefore in him
and through him that Adam, and also the other
prophets and the "saints" (awliyd*), find their
perfection. For, as al-Djili went on to show, there are
ectypal perfect men who are more or less perfect and
who appear in actual fact in history. As for the interpretation of the verse on the teaching of the names
to Adam (II, 31), in support of a total pre-eminence
of Muhammad over men and angels, this takes its
inspiration from the idea of creation by the Names,
another expression for creation by Light, the Names
being themselves luminous.
6). Al-Insdn al-Kdmil of c Abd a l - K a r i m
al-Djili. The Perfect Man, his nature and his
place in the divine epiphanies as a whole, are studied
in detail in the work of al-Djili. The theses expounded
by Ibn cArabi are here repeated: "Know that the
Word of the God of Truth constitutes the very
essences of the possible; everything possible is one of
the sayings of the Word of God; thus the possible is
inexhaustible, just as it is said (XVIII, 109): "If the
sea were of ink to trace the words of my Lord, the
sea would be exhausted before the word of my Lord
were exhausted . . .". Indeed, the Word, considered
in its entirety, is a form for the ideas which are
in the knowledge of him who speaks and wishes to
express them publicly (ibrdz). And so, among other
denominations, beings are "sublime letters", as Ibn
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c
tions of the Perfect Man, for example in al-Runawi:
Arabi says: "We were sublime letters which were
"The fortieth degree of existence is the Perfect Man.
not read". In order to read them, just as to speak,
It is with him that the degrees reach their completion,
there must be a will which sets in motion and a
breath (nafas) which animates. God has willed that
that the world is perfected and the God of Truth
manifests Himself to the world by the most perfect
letters should be made to pass, from the invisible
manifestation". In his Itfilahat, al-Tahanawi records
world of the ghayb to the visible world of the shahdda. But He has especially spelled out Man by a
that the Kitdb al-Fuluk contains this passage:—"The
Perfect Man is the isthmus (barzafyh) between necesbreath from His own Spirit (XXXII, 9). The same
observation occurs in Ibn Kaglib al-Bari in his
sity (wudjub) and possibility (imkdn), the mirror
which combines the attributes of eternity and its laws
Mawdfrif al-Ildhiyya. From this starting-point, aljDjili writes: "Glory to Him who has made man a
with the attributes of the generation of beings
(bidthan). He is the central point between the #a#£
copy of Himself (nushha); if you looked into yourself,
you would find for each of His attributes a copy in
and the Khalfr. Through him and through his hieryourself" (i, ch. 20).
archical rank (martaba), the emanation((fay<j,) of the
"The Perfect Man is the pole (£«#>) around which
#akb and the presence (madad), the source of subthe spheres of existence turn, from the first to the
sistence((6a£a3) of that which is not God, make their
last". Ibn Ka<jlib al-Bari says that man is the point
way to the entire world, the upper and the lower.
of the sphere which serves as a pivot (maddr) for
Without him and without his quality of barzakh
existence. The Perfect Man is unique in all eternity.
(barzakhiyya) which does not cut itself off in either
But he appears in different guises (maldbis) and
of the two extremes, nothing in the world would
receives various names. His name in principle is
receive the divine presence of the Unique, for lack of
relationship and link". Al-Tahanawi notes that the
Muhammad, his kunya Abu 'l-]£asirn, his attribute
,cAbd Allah, his lafrab Shams al-Din. His other names same things are found in the Shark al-Fusus of
c
vary with each epoch, in harmony with the "guise"
Abd al-Ragman al-Diami. Finally, he makes an
of that epoch. But all are united in Muhammad. Spirobservation which well emphasises the exceptional
itual men are in the image of Muhammad (al-sura alsituation of the man neither within nor outside the
Mufyammadiyya), which refers to the mufcammadan
world, neither united with it or separated from it.
Reality, and one sees Muhammad in such images.
"His connection with the world is that of a hegemony
There is no metempsychosis (tandsukh) there, but
(tadblr) and of a free disposition (tasarruf)".
merely the irradiation (tad^alli) of the Muljammadan
Bibliography: In the article.
(R. ARNALDEZ)
Reality in each era upon the most perfect of men,
who thus become the representatives (khulafa?} of the
INSCRIPTIONS [see KITABAT].
3
INSHA (INSHA), strictly "construction", "style"
Prophet on the plane of manifestation (zdhir), while I
the Mukammadan Reality is the hidden side (bdjiri) of I or "composition", i.e., of letters, documents or state
papers; then used elliptically for Him al-insha? (as,
their own reality.
The Perfect Man, in himself, is that which core.g., in mabddi al-inshd*) or even as a synonym for
munsha^dt, "documents composed according to the
responds (mufrdbil) to the totality of the Real. AlDiili enumerates all these correspondences (ch. 60).
rules of inshd*"; finally also to designate a form of
literature, popular and widespread in the area of
As in God all opposites co-exist, so in the correspondences one discovers the same antitheses. In the
the Islamic cultural languages (i.e., Arabic, Persian
Perfect Man the aspects of the frakfr and the khalfy
and Turkish), in which were included what in the
are combined; he is the mirror of the Name of God
West would be counted under the heading of stylebooks for chancery scribes, copy-books and letter
(Allah) and he corresponds to all the Names and
manuals. Thus inshd* literature offers important
Attributes; to Ipseity (huwiyya), to Egoity (aniyya).
material not only for epistolography and diplomatic,
Thus God has entrusted him with the amdna
but also for the literary history of the Islamic world,
(XXXIII, 72). All the epiphanies of the essence
(dhat) of the God of Truth (#«££), from the Uluhiyya
especially since it often includes models from the
(the being-Allah) and the Ahadiyya (absolute
pens of prominent letter-writers, poets or statesmen.
This literature comprises works of various types.
Unicity) to the Wdfridiyya (the Unity of the multiSome are limited to the collection of precepts for
ple), the Rafymdniyya (virtue of mercy, which
extends to all individuals and supports them in their
writers of letters and documents, i.e., for the
being) and the Rububiyya (the Lordship which
chancery scribes (kdtib [al-sirr], munshi*), whilst
directs them), recur in the "copy", that is to say
others contain collections of model letters of every
the Insdn kdmil. This recalls the theory of the divine
type, private and public, and especially materials
Powers, of the Man of God, and of the Logos in
originating from the chancery, i.e., documents, diplomas and state papers. Some works include only
Philo of Alexandria, and is also close to the theory
of the Sephlrot in the Zohar.
one or the other—either precepts for scribes, inAs for the Perfect Man, regarded not as the
cluding stylistic directions, or simply models of
prototype but as the believer, the "saint" or individstyle—but those in which both elements are reual prophet who is to be "clad" in the Muhammadan
presented are numerous.
Reality, he passes through three intermediate zones
The themes of private correspondence to be found
in inshd^-works are those of eulogy, congratulation,
(bardzikh): the first, the initial stage, the actual
condolence, gratitude, remembrance, etc. They are
knowledge of the Names and Attributes; the second,
addressed to members of the family, friends or acthe middle stage, is that of the touch-stone (mafrakk)
which proves the spiritual relations of man with God
quaintances. The various kinds of documents and
(rakd^ik insdniyya) by the divine Realities; the third
State papers are dealt with in the article DIPLOMATIC.
Copies of documents actually drawn up and issued
is the knowledge of the diversification of Wisdom in
the creation of that which is the subject of the divine
are often offered as examples of style; but fabricated
texts, to which however a certain relative value may
Decree. After that, there is the Seal (khitdm,
be assigned, are also occasionally used. Since both
LXXXIII, 26), then the final term, the Majesty of
Greatness (kibriyd*, XLV, 37), which is infinite.
authentic and fabricated examples of style are produced at random and without any distinguishing
7). Conclusion. There are more concise defini-
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indication, careful verification is needed in each
case as to whether a given text is authentic or not.
Special care is required if the compiler of an inshd*
work wishes to show the documents of bygone times,
for example documents or state papers of an earlier
ruler or some other prominent personality. In this
case fabricated texts could be inserted all too easily,
when, though authentic examples were lacking, the
compiler wished to show how documents of such a
kind might have appeared. This need not imply an
intent to mislead, since the compiler was guided by
subjective or in any case literary motives, not
usually by historical and much less juristic purposes.
Fabricated texts, however, cannot be ruled out, even
if the author of an inshd* work cites, as often
happens, documents which he himself has composed,
possibly in his capacity as an important chancery
official. These may only be drafts which were no
doubt submitted but were not ratified; yet they
seemed to the author worthy of inclusion on stylistic
grounds. Care is also called for with regard to
formularies, since it is not always possible to establish whether they have been taken from genuine
documents drawn up according to the rules but
omitting specific details such as the address, date,
place of issue, etc., or whether they have been freely
invented.
The lack or scarcity of historically relevant
original documents from certain periods of Islamic
history has attracted the interest of historical research to inshd* literature, in the search for substitutes for lost or destroyed originals, and with good
reason, since, given the non-historical motives of
their compilers, most of the insha* works—apart
from the special cases just mentioned—are not
a limine suspect of spuriousness or intent to mislead.
For this reason our knowledge of inshd* literature
has improved considerably over the last decades
with regard both to the content and to the form of
individual works or whole groups of works. On account of the almost exclusively historical interest of
the researchers, little or nothing has been said from
the point of view of style, aesthetics or literary
criticism. Then too questions about the origin and
early development of inshd*, questions important in
several respects, have been so little investigated
that what we are offered on these topics still consists largely of guesswork.
It seems probable that already in the time of
Muhammad the people of Mecca made use of Arabic
written documents in their diplomatic and commercial transactions. That specific rules were already in
use and held good for such purposes may be seen
also in the conduct of the Meccan delegation to
Hudaybiya for the bay'at al-ridwdn: against Muhammad's desire to use the basmala, they insisted on
the customary formulary already in use. We do not
know, however, whether there were already tabulations of those rules or even collections of formulae
which might be regarded as the precursors of the
later inshd* literature. For the time being literature
of this type can be traced back only as far as the
end of the Umayyad period. Although this literature
is without doubt Arabic in origin, yet the influence
of Persian and Byzantine models is to be taken into
account, as can be seen in the character of the
letters and documents themselves. In any case it
must always be remembered that, after the Arab
conquests in Persia and Mesopotamia, the Sasariid
chancery and its personnel was taken over by the
new rulers, as was the Byzantine chancery and its
personnel in Egypt. Furthermore, in each case many

years elapsed before the process of Arabization was
complete, bringing with it the exclusive use of the
Arabic language and Arab personnel in the chancery.
As yet we do not know when the term inshd* came
into use. It appears already in Kudama, hence around
288/900, in his Kitdb al-Kharddi wa-san^at al-kitdba,
passim. It was used officially by the Fatimids in
Egypt, under whom the institution known elsewhere as the diwdn al-rasd'il or diwdn al-mukdtabdt was called the diwdn al-inshd*. The practice
commonly known as inshd* goes back at least to
c
Abd al-Hamid b. Yahya, the famous secretary of
Marwan II, who died ca. 133-4/750. He left a large
collection of model letters, part of which has survived, as well as his Risdla ila 'l-kuttdb (Italian
trans, apud F. Gabrieli). Even the reputation which
c
Abd al-Hamid enjoyed as a kdtib illustrates the
effect of Persian influence: up to this time the
secretaries of the Umayyads had occupied only a
humble position, while under the Sasanids their position had been far superior. Persian influence appears even more clearly in the style of his letters.
His Risdla ila 'l-kuttdb, it is true, is still composed
in simple prose, but in his other writings the use of
artificial stylistic methods, for example sadf [q.v.]t
in accordance with Iranian models, is unmistakable.
Sad/f was to be the basis of the stylus ornatus, a
characteristic feature of the later inshd* literature,
but also of various other genres. The presumption
of Persian influence is confirmed by Ibn al-Mukaffa°s
[q.v.] advice to secretaries.
Under the cAbbasids, there took place an unprecedented rise in the position of the chancery secretary in the official hierarchy of the state, a process
not unconnected, presumably, with other Persian
influences. The elaboration of a body of literature
relating to the secretary and his office went hand
in hand with this process. Abu '1-Yusr Ibrahim b.
Muhammad al-Mudabbir, appointed vizier ca. 264!
876, appears as the author of the first handbook for
secretaries, entitled al-Risdla al-^adhrd* fl mawdzln
al-baldgha. The literature of the secretaries (inshd3}
cannot at this period be clearly distinguished from
the adab al-kdtib literature [see KATIB], which is
dealt with in the histories of literature and summarized by Bjorkman, Staatskanzlei. It reached high
points under the Buyids with Ibn al-cAmid (d. 3^9/
970), but especially in Egypt and particularly under
the Fatimids, with Ibn al-Sayrafi (d. 463/1147), and
finally under the Mamluks with Ahmad Fadl Allah
al-cUmari's work, al-Ta^rlf bi 'l-mustalah al-shanf,
composed after 741/1340-1, and with al-Kalkashandi,
whose work Subh al-acshd* fi kitdbat al-inshd*, completed in 815/1412, an encyclopaedia of all the information useful to the scribe, became in practice
a handbook for the administration as a whole.
Arabic inshd* literature continued to be productive
for centuries longer, without, however, attaining any
particularly high points. In the nineteenth century
it even survived under European influence, as may
be seen in works written in French by Arab authors.
Before it reached this stage, however, it had had
further secondary developments, namely when, with
the decline of the power of the Caliph, local dynasties
arose, and, as a result, other languages came into
official use in the Islamic world alongside Arabic
or in its stead. At that time, and especially after
the collapse of the Caliphate, inshd* literature developed in languages other than Arabic, first in
Persian, then in Ottoman Turkish, in Caghatay, and
in Urdu.
Persian was, it is true, used officially in place
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of Arabic in the chancery of the Saldjuks of Rum
as early as 657/1259. But this seems to have been
simply the culmination of a development which had
begun very much earlier. We know in fact that from
the second half of the 6th/i2th century at the latest
Persian models were used in Khwarazm for chancery
purposes. They developed under Arabic influence,
as is clear from the fact that the oldest collections
contain both Arabic and Persian models (cf. Horst).,
e.g., the collection of Rashid al-Din Watwat, d. 578;
1182-3. Baha3 al-Din Baghdadi, minister of the
Khwarazmshah Takash, is outstanding among contemporary or later masters of the art of inshd*.
His work, al-Tawassul ila 'l-tarassul (ed. A. Bahmanyar, Teheran 1315/1936), was so well known that,
even in the ioth/i6th century, the famous Feridun
Aljmad Beg [q.v.] could make use of it to "complete"
his Munsha^dt al-saldtln. Similarly at the end of
the 6th/i2th century al-Mayhani compiled his collection Kitab al~Rasa?il bi 'l-fdrisiyya, and further
the Dastur-i dabiri. From then on there is no end
to the series of Persian inshd* works. They reached
a peak in the second half of the 8th/i4th century
with the Dastur al-kdtib f l tacyin al-mardtib of Mukammad b. Hindushah Nakhdjuwani, who, moreover,
also stated at that time his intention of compiling an
Arabic inshd* work as a sequel to his Persian one.
More detailed information about Persian inshd* is to
be found in Ethe, Roemer and Herrmann (see bibl.).
The O t t o m a n inshd* literature is directly linked
with the Persian, and thus also with the Arabic. For
various reasons it seems likely that the Ottomans
drew exclusively on Persian traditions, but in the
present state of research direct Arabic influences,
e.g., from the Mamluks, cannot a priori be excluded.
In any case there are Turkish inshd* works containing Arabic alongside their Turkish and Persian
stylistic models. The origin of the Turkish inshd*
literature goes back as'far as the beginning of the
9th/15th century, to a work entitled Tarassul, containing directions for scribes and model letters, by
Alimad Daci (d. 824/1421). The next works known
to us come from the end of the gth/isth century:
Yahya al-Katib, Mandhidi al-inshd*; Husamzada
Mustafa Efendi, Madjmu^a-yi inshd*; Mehmed b. Edhem, Gulshen-i inshd*. The magnum opus of Turkish
inshd* literature is the famous work of Feridun Beg
[q.v.], Munsha^dt al-saldtln, composed about 974/
1566 (Instanbul 1i264-5, 2 i274-5, two vtrtumes each),
in which, however, both genuine and fabricated documents are included. For the development of Ottoman inshd* in particular, reference should be made
to Bjorkman, Briefsammlungen and Matuz, where a
comprehensive bibliography of Ottoman insha? works
may be found.
The foregoing survey may be supplemented by
the articles DIPLOMATIC, DIWAN, KATIB, etc.
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Abd Allah Kutb-i Shirazi, Makdtib-i fdrsi,
Tehran 1339/1960; Dh. Thabitiyan, Asndd
wa-ndmahd-yi tdrikhi-yi dawra-yi
Safawiyya,
Tehran 1343; Mirza Abu '1-Kasim Ka'immakam,
j
Munsha dt-i Kd^immdkdm, ed. Djahangir Ka3immakami, Tehran 1337/1958; Mir cAli Shir Nawa3!,
Munsha^dt, Baku 1926; Berezin, Turetskaya khrestomatiya I, Kazan 1857, 180-201; W. Bjorkman.,
Die Anfdnge der tiirkischen Brief sammlungen, in
Orientalia Suecana, v (1956), 20-9; J. Matuz,
Uber die Epistolographie und Insd*-Literatur der
Osmanen, in Deutscher Orientalistentag 1968,
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Wiesbaden 1970, ZDMG Supplementa, I, 2,
574-94; P. Wittek, Zu einigen frUhosmanischen
Urkunden I-VII, in WZJKM, liii-lx (1957-64);
N. Beldiceanu, Les actes des premiers sultans conserv£s dans les manuscrits turcs de la Bibliotheque
Nationale a Paris, I, Paris 1960; I. BeldiceanuSteinherr, Recherches sur les actes des regnes des
sultans Osman, Orkhan, Murad I, Munich 1967;
W. Bjorkman, Eine tiirkische Briefsammlung aus
dem 15. Jahrhundert, in Documenta islamica inedita,
Berlin 1952, 189-96; N. Lugal und A. S. Erzi,
Fatih devrine ait mun$eat mecmuasi, Istanbul 1956;
M. Koppel, Untersuchungen uber zwei tiirkische
Urkundenhandschriften in Gottingen, Bremen 1920;
Mukrimin Khalil [Yinanc], Feridun Beg munshe^dti,
in TOEM, 62-81 (Istanbul 1336-9); A. S. Erzi,
Sari Abdullah Efendi munsedtimn tavsifi, in Bell.,
xiv (1950), 631-47; H. Ilaydin and A. S. Erzi,
XVI. Asra did bir mun§edt mecmuasi, in Bell.,
xxi (1957), 221-52.
(H. R. ROEMER)
INSHA3, makhlas of the famous Urdu poet, one
of the most remarkable figures in Urdu literature,
INSHA3 ALLAH KHAN. The eldest son of Mir Masha3
Allah Khan "Masdar" al-Djacfari al-Nadjafi, he was
born between 1756 and 1758 at Murshidabad [q.v.],
where the family had settled after its migration
from clrak, the grandfather of Insha3, Shah Nur
Allah al-Nadjafi having also been born in this town.
Masha3 Allah Mian had established himself as a
physician and became one of the courtiers of the
last independent Muslim ruler of Bengal, Nawwab
Siradj al-Dawla [q.v.]; on the decline of his fortunes,
he migrated to Farrukhabad [q.v.]. Insha3 received
his early education in various sciences including
grammar and syntax, logic and philosophy at home,
and at the age of sixteen left for Lucknow in search
of a post; he joined the court of Nawwab Shudja3 alDawla, who had already settled a dj_dglr having an
income of Rs. 10,000 on his father [see AWADH and
FA YD AB AD]. He appears to have started composing
poetry at a very early age, as he had compiled his
diwdn of Urdu verses when he was still a boy, "in
a new style and without the help of a teacher" (cf.
Ahmad CA1I, Makhzan al-ghard*ib, fol. 6ob). He had
also tried his hand at composing Arabic and Persian
verses. Polished, cultured, and witty, he soon made
an ideal boon-companion to the ruler of Awadh. On
the death of Shudja3 al-Dawla he left Lucknow in
1786 and served several nobles iti turn in Bundelkhand, Delhi and Djaynagar. Unable to find an appreciative patron, he returned to Lucknow, where
he joined the retinue of Mirza Sulayman Shukoh
(d. 1837), the third son of the Mughal emperor Shah
c
Alam II, as a court-poet. Some time later Tafaddul
IJusayn Khan cAllama, a Shici nobleman and patron
of art and literature, introduced him to Sacadat cAli
Khan, the ruler of Lucknow, who assigned him a
monthly salary of Rs. 200. Soon they became close
friends, but a chance remark on a delicate occasion
offended the Nawwab, and led to his expulsion from
Lucknow; though allowed to return later he spent
the rest of his life in rather reduced circumstances.
His sharp and sometimes caustic wit made him
more enemies than friends. By his superior talents
he outshone his rival Ghulam Hamadani Mushafi
[q.v.], himself a great poet, upon whom he heaped
insults and disgrace. He did not spare even wayfarers
and strangers whom he freely ridiculed. He had
several literary bouts with his contemporaries,
which generally degenerated into obscene satires
and lampoons. The libellous procession, headed by
clowns and ruffians, which he took out to vilify the

aged Musfcafi, in a centre of culture like Lucknow,
shows to what depths he could at times sink. As a
pioneer in the field of Urdu grammar and linguistics
he was far ahead of his times. Leaning towards the
unconventional, his verse is both amusing and burlesque, constituting a landmark in the development
of Urdu poetry. His style is laboured and artificial
as against his rival Musljafi's, who was a natural poet.
He was the first important poet to write rehhtl,
poetry written in the language peculiar to women,
in the Urdu language.
His Kulliydt (ed. Lucknow 1312/1894), which comprises his Urdu, rekhti and Persian diwdns, kasidas
and five or six mathnawis, contains between 8,000
and 9,000 verses marked chiefly by virtuosity but
little poetic feeling. He indulged in verbal gymnastics
using most intractable rhymes, sometimes writing a
series of ghazals in the same metre and rhyme merely
to display his vast vocabulary and poetic skill.
He was equally at home in Arabic, Persian, Turki,
Pushtu, Hindi, Bengali, Pandjabi, Kashmiri and
Purbi. His prose works comprise: (i) Daryd-i latafat
in Persian (ed. Murshidabad 1266/1850; Awrangabad
1916; Urdu tr. by Bridjmohan Dattatrya Kayfl,
Delhi 1935), the first work by an Indian author on
Urdu linguistics and grammar, composed at the instance of Yamin al-Dawla in 1222/1807 in collaboration with Mirza Katil, a well-known poet of Persian,
who contributed the chapters on logic, prosody and
rhetoric. The rest is by Insha3. It shows the author's
wide range of study and his grasp of Urdu linguistics
and morphology. (2) Rani Ketki Ki Kahdni, a romantic tale with love, magic and adventure as its theme,
written in pure Hindi, without a single word of
Arabic or Persian origin. In spite of such limitations, the narrative is neither dry nor artificial although it is interspersed with archaic words and expressions (ed. Delhi 1937, Karachi 1955). (3) Silk-i
Gawhar, also a love story in Urdu prose, without
any dotted letter, in clear imitation of the Sawdti*
al-ilhdm and Mawdrid al-kalim of Faydi [q.v.], but
much inferior, both in diction and phraseology. The
story is insipid and colourless (ed. Imtiyaz cAli
c
Arshl, Rampur 1948). (4) A fragment of his diary
in Turki from. 18 Diumada II 1223/12 July 1808 to
25 Diumada II 1223/18 August 1808 containing some
very interesting and useful information not found
elsewhere (MS. Rampur State Library). This seems
to be his last work, since he stopped writing after
his only son Tacal Allah died in the prime of his
youth, in the same year. Two years later he earned
the displeasure of his patron Nawwab Sacadat CAH
Khan, and this ultimately led to his utter ruin. Disillusioned and broken-hearted, he died in comparative
obscurity in 1233/1818 in Lucknow, which had seen
him at the height of a glory and fame seldom rivalled
by any other Urdu poet or litterateur.
Bibliography: Ahmad CA1I Sandilawi, Makhzan al-ghard^ib, (MS) in Persian apud Dastur alfasdhat, 105; Ghulam Hamadani Mushafi, Tadhkira-i Hindi, Awrangabad n.d., 23-5; CAH Ibrahim
Khan "Khalil", Gulzar-i Ibrahim (incorporating
Mirza CAU Lutf's Gulshan-i Hind, ed. Lahore 1906,
35-7), Aligafh 1934, 41-2; Kudrat Allah "Kasim",
Madimuca-i Naghz, Lahore 1933, 80-1; Ahad cAli
Yakta, Dastur al-fasdhat, Rampur 1943, 103-8
(where several other references are given); Sacadat
Khan "Nasir", Tadhkira-i Khwush macrika-i
zibd, (MS in Urdu in Andjuman Tarakki-yi Urdu
Library, Karachi), fols. 192-9; cAbd al-_Ghafur
"Nassakh", Sukhan-ishu^ara3, Lucknow 1291/1874,
52-5; cAbd al-Karim, Tabakdt al-shu'ard*, Delhi
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1848; cAbd al-tfayy Lakhnawi, Gul-i ra*nd, Lahore
1964, 213-22; Ram Babu Saksena, A history of
Urdu literature, Allahabad 1940, 15, 82-6; T.
Grahame Bailey, A history of Urdu literature,
Calcutta 1932, 54-5; Muhammad Sadiq, A history
of Urdu literature, London 1964, 11-2, 120, 12430, 138, 167, 314; Sri Ram, Khumkhand-i d[dwid,
Delhi 1908, 467-75; Amina Khatun,
Tabfrfc
nawddir, Bangalore 1950, 8-60, 107-17, 131-53;
c
Abd al-Salam Nadwi, Shi'r al-Hind, s.v. Insha3;
Garcin de Tacy, Historic de la literature Hindouie et
Hindoustanie, Paris 1870, s.v. Insha5; Mir Hasan,
Tadhkira-i shucard*-i Urdu, Delhi 1940, 19-20;
Kudrat Allah Shawk, Tabakdt al-shu'ard>, Lahore
1967; Farhat Allah Beg, Inshd*, n.p. n.d.; Mufcammad liusayn Azad, Ab-i bay at, Lahore 1954, 254302 (a good readable account but not fully reliable); Muhammad Yakya Tanha, Siyar al-inusannifin; Ibn Amin Allah "Tufan", Tadhkira-i
shu'ard*, Patna 1954, 403; Mutism cAli Mu^sin,
Sardpd sukhan, Lucknow 1860, 133, 164, 224, 227;
Aczam al-Dawla "Sarwar", Tadhkira-i Sarwar
(= cUmda-i muntakhiba), Delhi 1961, 24-47; A.
Sprenger (= Tufayl Ahmad), Yddgdr-i shu'ard*,
Allahabad 1943, 34J Wall Allah Farrukhabadi,
Ta^rikh-i Farrukhdbdd (Urdu tr. under the title
c
Ahd-i Bangash), Karachi 1965, 369-71; Bhagwandas "Hindi", Safina-i Hindi, Patna 1377/1958,
19; Kutb al-Din "Batin", Gulistdn-i Bikhizdn,
Lucknow 1291/1874, 10-11; Mubtala, Gulshan-i
sukhan, Lucknow 1965, 64; cAbd al-Bari Asi,
Tadhkira-i khanda-i gul, Lucknow 1929, 78-97;
Nur al-Iiasan Hashimi, Dilli kd dabistdni shd'iri,
Karachi 1949, 196-202; Abu '1-Layth Siddiki,
Lakhna^u kd dabistdn-i shd^iri, Lahore 1955,
169-90; Mustafa Khan "Shifta", Gulshan-i bikhdr,
Delhi 1291/1874, 29-30; preface to his Kulliydt
(ed. Lahore 1969) by Amina Khatun.
(A. S. BAZMEE ANSARI)
INSIGNIA [see NISHAN, RASM, SHICAR, WISAM].
INSTITUT D'^GYPTE, one of the centres of
intellectual and scientific life in present-day Cairo.
Its history is in fact that of two separate institutes,
(a) The first was the Institut d'Egypte founded
by Bonaparte in Cairo, under the presidency of
Monge, on 20 August 1798 (3 Fructidor). Its creation
had been made possible by the existence in Bonaparte's expedition of a "Commission of the Sciences
and the Arts", in effect an intellectual general staff
which Bonaparte had decided should accompany him
when he left France. The Institut d'Egypte held its
meetings in the palace of Hasan Kashif, in a sort
of academy which included scholars, artists, the
high-ranking officers and the heads of the various
services. It contained four sections (mathematics;
physical and natural sciences; political economy;
literature and fine arts). It was to have consisted
in all of forty-eight members (twelve in each section),
but this number was never reached. All the members
of this institute belonged to the expeditionary force,
with the exception of one Egyptian who was a
member of the section of literature and fine arts:
Raphael An{un Zakhur Rahib, a priest of the Greek
Catholic rite, who later taught in Paris at the 6cole
des Langues Orientales (1803-16) and who on his
return to Egypt published, among other works, the
first book to be printed by the press at Bulak, an
Italian Arabic dictionary (1822).
In addition to producing geographical maps based
on astronomical data, the Institut collected "all the
details necessary for information about the agricultural resources, the industry, the customs and the
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political condition of the inhabitants". The Institut
controlled the printing works directed by the orientalist Marcel. This Institut, whose existence was
necessarily brief owing to political and military
circumstances, produced outstanding work intended
"to cause the miseries of the conquest to be forgotten
through the benefits of peace", according to Gabriel
Guemard. The reports of the meetings were published
in the Decode Egyptienne. After the evacuation of
Egypt, the large collections and notes were made
known in the famous Description de I'Egypte, a
unique source of information for the student of late
18th century Egypt both from the point of view of
Egyptology and of modern history. This Description
consists of volumes of text together with an outstanding collection of geographical maps and plates
on a wide variety of subjects.
(b) On 6 May 1859, during a preliminary meeting,
there was founded in Alexandria under "the illustrious protection of His Highness the Viceroy of
Egypt" (Muhammad Sacid Pasha), the Institut
Egyptien, whose aim was to continue the traditions
of the Institut founded by Bonaparte. European and
Egyptian scholars met there on an equal footing.
This "scientific and literary" society was transferred to Cairo in 1880. It adopted again the old
name of Institut d'Egypte on i November 1918 and
is still continuing its activities more than a hundred
years later. Its Arabic name is al-Madimac al-*ilmi
al-misri. According to its statutes, revised in 1918,
there were envisaged fifty titular members, resident
in Egypt; in addition there are appointed honorary
members, the number of which must not exceed one
hundred, and an unlimited number of corresponding
members. The Institut publishes regularly a Bulletin
(madj_alla) which, from 1859 to I91^, was called
Bulletin de rInstitut Egyptien, then, from 1918,
Bulletin de I'Institut d'Egypte', it publishes also
Mtmoires which appear at irregular intervals. It
publishes in Arabic, French and English, but up to
now the publications have been mainly in French
and English. The best outline of the activities of the
Institut d'Egypte is in the bibliographical work by
Jean Ellul, Index des Communications et Mtmoires
publics par I'Institut d'Egypte (1859-1952), Cairo 1952.
Apart from some modifications to bring them in line
with the new legislation of the U.A.R., the statutes
of 1918, published at that time in the Bulletin, still
remain the legal basis of the Institut d'Egypte.
Bibliography: Gabriel Guemard, Essai d'histoire de rinstitut d'Egypte et de la Commission
des Sciences et des Arts, in BIE, vi (1923-24) 43-84;
idem, Essai de bibliographic critique de I'Institut
d'Egypte et de la Commission des Sciences et des
Arts, in BIE, vi (1923-4) 135-57 (these works
have been re-issued with revisions in his Histoire
et Bibliographic critique de la Commission des
Sciences et des Arts et de I'Institut d'Egypte, Cairo
1936, 129 pages).—Description de rEgypte, ou
recueil des observations et des recherches qui ont iti
faites en Egypte pendant I'expedition de Varmee
francaise, ist ed., Impr. Imper. 1809-13 et Impr.
Royale 1818-28; 2nd ed. Panckouke, 1821-9;
H. Munier, Tables de la Description de I'Egypte,
suivies d'une bibliographic de Vexpedition franchise
de Bonaparte, 2 vols., Cairo 1943; La Decode
Egyptienne (three volumes, years VII and VIII);
Histoire scientifique et militaire de ^Expedition
francaise en Egypte, Paris, 10 vols., 1830-6; A.
Geiss, Histoire de rimprimerie en Egypte, in BIE,
1907, 133-57 (deals only with the expedition of
Bonaparte); R. G. Canivet, Ulmprimerie de
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VExpedition d'Egypte, in BIE, 1909, 1-22; Ch. A.
Bachatly, Un membre oriental du premier Institut
d'£gypte: Don Raphael (1759-1831), in BIE, xvii
(1935), 237-60.
(J. JOMIER)
INSTRUMENT [see ALA].
INTIDAB [see MANDATE].
INTELLECT [see CAKL].
INTENTION [see NIYYA].
INTERCESSION [see SHAFACA].
INTIHA3, "end, conclusion", a term in rhetoric. In Kazwini's Talkhis al-miftdfy (published under the title Main al-talkhis, Cairo n.d., 126-7), its
extended version, the Iddlj, (ed. Muh. cAbd al-Muncim
Khafadji, Cairo 1369/1950, vi, 153-4), the various
works based on the Talkhis, as well as in some
earlier texts, the intihd* is mentioned along with the
ibtidd*, "introduction", "prologue" [q.v.], and the
takhallus, "transition" [q.v.], as one of the three sectons of the poem or prose composition (some mention
also the khutba, "sermon") which should receive particular attention. The author should bear in mind that
the end of his poem or composition is most likely
to be remembered by his audience and can therefore
make up for earlier deficiencies, as well as spoil
an otherwise successful work. He should not only
show himself at his best, but should also make clear
that no further developments of his theme are to
follow, and this may be achieved by ending with an
invocation (ducd*), by the use of words derived from
the roots kamala, "to be complete", khatama, "to
seal, finish", etc. (according to some late handbooks;
for examples see the chapter in Ibn Hidjdja's Khizdnat
al-adab, Cairo 1304/1886, 462, 464, 466), or by
other means which are not always clearly defined.
Among early scholars Abu Hilal al-cAskari (K. alSindcatayn, Cairo 1371/1952, 443-5) advocates the
use of proverbs at the end of poems, and Ibn Rashik
holds that the du*d* should only be used at the end
of poems addressed to kings (a particular variant
of this, the duW-i-ta'bid, "prayer for [the ruler's]
perpetuity" is mentioned by Rashid al-Din Watwat,
Iiada>ik al-sihr, ed. cAbbas Ikbal, Teheran n.d.,' 33).
Some frequently quoted verse examples sum up the
previous argument by means of a hyperbole. Most
authors point out that, like the takhallus, the intihd*
receives much attention in the work of later poets.
The intiha? is often discussed under headings like
husn al-maktac, bardcat al-makta' (makta* in this
context to be distinguished from the same term as
applied to the end of a line of poetry), husn alkhdtima, etc.
Considerable attention is given to the intihd* in
the Kur'an, but scholars following Kazwini concede
that experience is needed to appreciate the stylistic
qualities of the endings of the suras.
Bibliography: cAli al-Djurdjam, al-Wasdta
bayn al-Mutanabbi wa-khusumih, Cairo 1370/1951,
14; Ibn Rashik, *Umda, Cairo 1325/1907, i, 145,
189-61; Ibn Abi 'l-Isbac, Tahrir al-tahbir, Cairo
1583/1963, 616-23; idem, Badi*- al-kur^dn, Cairo
3377/1957, 343-53; Badr al-Din Ibn Malik, Misbdh,
Cairo 1341/1923, 126-8; Shams al-DIn Muh. b.
Kays al-Razi, al-Mucdj_am fi macdyir ashlar al'adiam, London 1909, 379-81; Shuruh al-talkhis,
Cairo 1937, iv, 543-7; Taftazani, al-Sharh almutawwal, Istanbul 1330/1911, 481-2; Suyuti,
c
Ukud al-djumdn, Cairo 1358/1939, 175-6; cAbbasi,
Ma'dhid, Cairo 1366-7/1947-8, iv, 268-74; A. F.
Mehren, Die Rhetorik der Araber, Vienna 1853,
146-7; Riickert-Pertsch, Grammatik, Poetik und
Rhetorik der Perser, Gotha 1874, 359.

(S. A. BONEBAKKER)

INTIJlAR, "suicide", expressed more technically
in Arabic by fratl nafs- with pronominal suffix (as
against fratl nafs or al-nafs "homicide"). Intilyar
designated originally, and does so in its occurrence
in the fradith, suicide by piercing or cutting one's
throat. At an undetermined but possibly quite early
date, the word was singled out to mean suicide in
general. It is thus used in modern Arabic and in
Turkish, also in Persian.
The Kur'an contains several passages (II, 54/51,
IV, 66/69, XVIII, 6/5) that might possibly be interpreted (but, in fact, are not) as indicating a factual,
even condoning attitude toward suicide. No clear
prohibition of suicide appears in it. The most relevant
passage in this respect, IV, 29/33: "and do not kill
your selves (anfusakum)", is interpreted by leading
exegetes as referring to mutual killing, with anfusto be understood as reciprocal in meaning, as in II,
85/79 and elsewhere. The context supports this
interpretation. However, the verse is often cited as
evidence for the divine prohibition of suicide.
The Prophet himself certainly disapproved of
suicide. A number of Jtadiths leave no doubt that
Islam forbids it. The person who commits suicide,
regardless of the circumstances (unless it happens
accidentally), forfeits Paradise. His punishment in
Hell will be the repetition of the very act by which he
killed himself. The Prophet is said to have refused to
say the customary prayers for a suicide. Suicide was
thus generally considered a grave sin (for instance,
al-Dhahabi, Kabd*ir, Cairo 1385/1965, 119 ff., ch. 29;
Ibn Hadjar al-Haythami, Zawdd[ir, Cairo 1370/1951,
ii, 89 f.). At times, it was pronounced .a more distressing act than murder (Ibn Kutayba, cUyun, Cairo
1343-49, i", 217; Ibn cArabi, Futuhdt, Cairo 1329, ii,
234, ch. 147, iv, 463 f., ch. 960; cf. also the case posed
by Kadikhan, Fatdwi, Calcutta 1835, iv, 198 f.).
The legal literature has comparatively little to
say about successful suicide, and no good evidence
appears to be available as to the medieval legal
attitude toward abortive suicide attempts. The most
debated question, and no doubt the one of the
greatest practical importance, was, and still is,
whether the funeral prayers may of may not be
accorded to suicides. Authorities within the various
legal schools have held divergent views on this point
and the practice appears to have varied. The more
charitable view may have widely prevailed. For
instance, when clsa b. Yusuf al-clraki, a blind
professor at the Aminiyya in Damascus, committed
suicide under tragic circumstances in 602/1206,
people refused to pray for him, but another prominent
Shaficite scholar did (Ibn Kathir, Biddy a, Cairo 135158, xiii, 44, from Abu Shama). Details occasionally
discussed by jurists were such points as the inapplicability of the 'dkila [q.v.] in cases of suicide (Ibn Abi
Zayd, Risdla, ed. trans. L. Berchet, Algiers 1949,
246); the disposition of the mahr [q.v.~\ of a woman
who commits suicide before the marriage is consummated (al-Shaybani, al-Dj_dmic al-saghir, Bulak
1302, margin of Abu Yusuf, Kharddi, 37; Kadikhan,
i, 436); the legal responsibility of the person who
by digging a well or the like inadvertently makes it
possible for someone to commit suicide (Kadikhan,
iv, 134, 464; for the MuHazili view on the moral
problems caused by knowingly enabling a person to
kill himself, cf. cAbd al-Djabbar, Mughni, xi, Cairo
I
385/i965, 232 f.; cf. also Ibn Kayyim al-Dlawzivya.
Miftdh ddr al-sacdda, Cairo, n.d., ii, 53); or, according
to modern Shica law, the validity of a suicide's will
depending on the time it was made (A. A. A. Fyzee,
Outlines of Muhammadan law, Calcutta 1949, 306).

INTIHAR
Lay views and attitudes with respect to suicide
present a rather different picture. The threat of
committing suicide was not infrequently used as a
psychological weapon, in one instance even by the
famous Sufi Abu '1-Husayn al-Nuri for the purpose
of forcing the deity to confirm his saintliness by
some minor miracle, provoking the strong disapproval
of al-Djunayd (al-Sarradj, Luma*, ed. R. A. Nicholson,
Leiden-London 1914, 327; Ta^rikh Baghdad, v, 132 f.,
omitting al-Djunayd's disapproval). A woman might
threaten suicide in order to force her husband to give
her a divorce (Ibn Taymiyya, Fatawl, Cairo n.d.
[1965-6], iv, 148). "Suicide "is widely used figuratively to indicate voluntary exposure to serious
danger in war or through such activities as excessive
praying and fasting (which, however, is also literally
branded as suicide, cf. al-Muljasibi, Khalwa, ed.
I. A. Khalife", Damascus 1955, 33; al-Sarakhsi, Usul,
Cairo 1372-73, i, 120; B. Reinert, Die Lehre vom
tawakkul, Berlin 1968, 267 f.) or. imprudent talkativeness (al-Sulami, Tabafrdt, ed. J. Pedersen, Leiden
1960, 21). It also occurs as a metaphor for extraordinary effort and unusual excitement. Muslim
poets refer to suicide half seriously half playfully in
various connexions, as, for instance, cUmar b. Abi
Rabica, Diwdn, ed. P. Schwarz, no. 127 (Aghdni3, i,
158); Tamim b. al-Mucizz, Dlwdn, Cairo 1377/1957,
50, 251; al-Thacalibi, Yatima, i, 322 (cf. also Yakut,
Udabd*, ii, 188; al-clmad al-Isfahani, Kharida, Syr.
poets, Damascus 1375/1955, i, 556; al-Ibshihi, Mustajraf, Bulak 1268, i, 229); al-Raghib, Mufydgardt,
Cairo 1287, i, 152; al-Safadi, Ghayth, Cairo 1305, ii,
262 f. Even religious scholars might make incidental
reference to suicide to prove some particular point
(cAbd al-Djabbar, Mughni, vi, 16, 188, xi, 232 f.,
393, 395 f., 492 ff.; al-_Ghazali, Ifyyd*, Cairo 1352/1933,
ii, 212, iv, 219 f.).
Famous cases of suicide from pre-Islamic times
are occasionally mentioned, as, for instance, King
Saul (al-Yackubi, Ta'rikh, i, 53); Judas Iscariot (alMubarrad, Baldgha, ed. R. cAbd al-Tawwab, Cairo
1965, 62); Cleopatra (Mascudi, Murudj_, ii, 289 f., etc.);
or the Jews fighting the Romans (Ibn Khaldun, 'Ibar,
ii, 137). The Indian custom of the self-sacrifice of
widows and an assumed general Indian propensity
for suicide were often referred to (for instance, alTabarl, Din, ed. A. Mingana, Manchester 1923, ii;
al-Mutahhar, Bad*, ed. C. Huart, iv, i6ff., trans.,
14 ff.; Ibn Battuta, iii, 136 ff.). Cases of suicide of
non-Muslims and heretics, wishing to retain their
human dignity and to remain faithful to their
beliefs, are reported with a mixture of disgust and
admiration. Suicide because of unrequited or illicit
love was celebrated by famous stories in many adab
works, in particular, the large literature on love (for
instance, al-Daylami 'Aff, ed. J. Vadet, Cairo 1962,
77, 122-125; Ibn al-Djawzi, Dhamm al-hawd, Cairo
1381/1962, 356, 358, 455, 570-581); for the heroine
of a romance, it was only natural to think of suicide
(Gurgani, Wis and Ramin, Teheran 1337/1959, 76,
trans. H. Masse", Paris 1959, 93). The literary topic
was no doubt a romantic reflexion of reality. Its
pre-Islamic roots seem to lie largely in the Hellenistic
world.
Popular Hellenistic philosophy helped to strengthen
the idea that death was preferable to a life of dishonour or otherwise unbearable. It probably also
contributed to the discussion of whether wishing to
be dead, without actually laying hands on oneself,
was a legitimate desire—something that Muslim
religious scholars would not accept. A philosophical
view of the meaning of suicide was probably wide-
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spread among intellectuals of the 3rd/9th and 4th/
loth centuries (cf. al-Djatiiz, ffayawdn, Cairo 132325, ii, 99, 114, or the poems addressed to a suicide
cited by Ibn Abi Tahir Jayfur, Manthur, Ms. Cairo
adab 581, fol. 88b). Some of the discussion is preserved for us from the circle of Abu IJayyan al-Tawhidi. Human existence, it was argued there, possesses
value only if it is accompanied by virtue; otherwise,
it is equivalent to non-existence, and consequently,
it would seem to make no difference if a base and
imperfect life is ended by suicide. Compelling
circumstances for committing suicide are destitution,
disappointments, situations a person is unable to cope
with, and love affairs that go beyond one's ability
to handle. The occasional and temporary prevalence
of the non-rational powers, which is unavoidable
since human nature is the result of the simultaneous
presence of all the three powers of the soul, explains the occurrence of suicide. Suicide is to be
condemned, not simply on the strength of religious
tradition but as an irrational act that human beings
should not commit but are at times unable to avoid
(Mufrdbasdt, Cairo 1347, 215 ff., cf. JAOS, Ixvi
(1946), 248 ff.; al-Tawfcidi and Miskawayh, Hawdmil,
ed. A. Amin and A. §akr, Cairo 1370/1951, 150 ff.,
cf. also 72 ff. and 187 ff. on the fear of or desire
for death). Al-Biruni, however, quoted Greek sources
in order to condemn suicide (India, ed. E. Sachau,
284, trans, ii, 171).
Many types of suicide are mentioned widely dispersed in the sources. Even such incidentals as the
suicide note are reported (Yakut, Udabd*, vii, 146;
Ibn Kathir, Biddy a, xiii, 41 [ ?]; Ibn Hadjar, Durar,
Hyderabad 1348-50, iii, 392). Since our principal
sources of information are historical and political,
it is not surprising to find as the most common
motives the wish to anticipate certain capture or
death at the hands of an enemy and, for both men
and women, the desire to escape dishonour and
humiliation in turbulent times. Use was made on
occasion of the religious abhorrence of suicide in
order to camouflage political murder as suicide. We
also hear of unsubstantiated rumours of suicide upon
the death of high-ranking officials, and suspicions
of a person's orthodoxy gave rise to gratuitous
accusations of suicide as in the case of the poet,
Abu 'l-cAla3 al-Macarri (Yakut, Udabd*, i, 194 f.).
Civic dishonour, the fear of punishment, unbearable
disease (cf. the case of Ibn Shuhayd who, however,
merely contemplated suicide: Ibn Sacid, Mughrib,
Cairo 1952, 84; Ibn Bassam, Dhakhira, Cairo I358/
1939, i/I, 282; Ch. Pellat, Ibn Shuhayd, 'Amman
[1966], 67-8), insanity , guilt feelings, and the desire
for revenge are attested as causes of suicide.
In the absence of meaningful statistics, it would
be rash to draw any sociological conclusions. The
common motive of conjugal problems, for instance,
seems to play only a relatively minor role according
to the medieval literature, but whether this is due
to lack of information or to the social climate created
by Islam cannot be decided. Suicides of religious
scholars are rarely reported. Possible instances of
cases in which a scholar's political or administrative
activities can be ruled out as the cause are the above
mentioned al-clraki in 602; the eccentric Ibn Sabcin
[q.v.] in 669; cAbd al-Raljim b. Abi Bakr al-Djazari
al-Nahwi in 698; Muhammad b. Musa al-Ashlar in
731 (Ibn Hadiar, Durar, iii, 392); Atunad b. Mutiammad b. al-Zarkashi in 788; cAbd al-Kadir al-IJanbali
in 801 (al-Sakhawi, Daw*, iv, 300); or, in a very
different environment, the case mentioned by W.
Ivanow, Satpanth, Leiden-Cairo 1948, Collectanea, 1,18.
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The total number of all cases that can be collected
from the literature remains small. However, the
casual and metaphorical use of "suicide", the urgency
of the discussion of the question of funeral rites, and
similar matters, among them the constant presence
of the thought of suicide in popular works such as
the Arabian Nights and modern fairy tales and plays
(for instance, W. Eberhard and P. N. Boratav,
Typen tiirkischer Volksmdrchen, Wiesbaden 1953;
O. Spies, Tiirkische Puppenspiele, Emsdetten/Westf.
1959, 77, 104 f.; E. Littmann, Arabische Mdrchen und
Schwdnke, Wiesbaden 1955, 56), make it quite clear
that suicide was a part of daily life in the medieval
Muslim world. Yet, even if we take into account the
likelihood that suicides were hushed up wherever
possible because of religious scruples, and the fact
that the bulk of available biographical information
concerns scholars who were most sensitive to the
religious injunction against suicide and pays hardly
any attention to other, numerically much stronger,
classes of the population, the impression prevails
that, everything considered, suicide was of comparatively rare ocurrence. The assumption that the
teachings of Islam were an effective deterrent may
very well be true.
Bibliography: T. P. Hughes, A dictionary of
Islam, London 1885, s.v. suicide; O. Rescher, in
I si., ix (1919), 55 f. (Arabian Nights); W. M. Patton,
in Encyclopaedia of religion and ethics, New York
1922, xii, 38; Mustafa Djawad, al-Muntahirun fi
'l-Didhiliyya wa-'l-Isldm, in al-Hildl, xlii (1934),
475-9; L. Nemoy, A tenth century disquisition on
suicide (from Ya'qub al-Qirqisdni), in Journal of
Biblical Literature, Ivii (1938), 411-20; F. Rosenthal,
On suicide in Islam, in JAOS, Ixvi (1946), 239-259,
where much of the earlier literature is listed; H.
Ritter, Das Meer der Seele, Wiesbaden 1955, 147,
239, 359, 4io, 467, 517, 533- [The very dubious
tradition that the Ottoman sultan Bayazid I [q.v.]
committed suicide is discussed by M. F. Koprulii
in Bell., i/2 (1937) and by Miikrimin Halil Yinanc
in I A, ii, 388-9.]
(F. ROSENTHAL)
INVESTITURE [see BAY C A, KHILCA, TAKLID].
INZAL [see WAKF].
IPSHIR MUSTAFA PASHA (?-io65/i655),
Ottoman Grand Vizier, was related to the
"rebel'* Abaza Mehmed Pasha (see ABAZA, i) (his
sister's son according to Nacima (ed. of 1282), ii,
302, iii, 194, v, 196; his uncle's son, according to
ffadikat al-d[awdmi', i, 182); his nickname Ipshir is
probably due to his belonging to the Apsil tribe of
the Abkhaz [q.v.] (see Ismail Berkok, Tarihde Kafkasya, Istanbul 1958, 142). He was brought up by
Abaza Meljmed Pasha, who, as governor of Aleppo,
procured him the post of sand[afr-begi of Tarsus in
1026/1617 (Naclma, v, 196). He was with Abaza in
his battle with Murtada Pasha (Nacima, ii, 302),
during his sojourn in Bosnia and at Belgrade, in
the Polish war in 1043/1633, and in Istanbul until
Abaza's death in 1044/1634. Then Kemankesh Mustafa Pasha procured him admission into the Palace
service, and by 1049/1639 he had risen to be Biiyiik
Mir-akhur. He was thereafter successively governor
of Budin, Silistre, Marcash, Mawsil, Van, Karaman
and (1054/1644) Temeshvar; he was disliked and
feared, but had a strong personal following. Although
he took part in the revolt of Dervish Mefrmed Pasha
in 1056/1646, he was appointed beglerbegi of Anadolu
as being the only governor capable of putting down
the various rebels (Haydar-oghlu Mehmed, Varvar
AH Pasha [qq.v.], Giirdju Nebi), and in 1060/1650 he
was endeavouring to compose dissension among the

Druzes [see DURUZ] in the Lebanon. He managed
to avoid being sent against his friend Abaza Hasan
[see ABAZA (2)], and finally was himself won round
to the *'dieldli" cause. On i Shawwal 1061/17 September 1651 he made himself master of Ankara,
and extended his control over Eskishehir. His plans
to put an end to the influence of the aghas in the
capital, to restore the Duruz to submission and to
support the cause of the sipdhis won him a strong
following, but a composition was reached with the
central authorities by which Ipshir was appointed
governor of Aleppo (1062/1652). Here he began to
put into effect his plans for reform, and procured
the support of governors of neighbouring provinces;
but in spite of his lofty aims the populace began to
complain of his extortions, and he rejected suggestions from Istanbul that he should disband some of
his forces. Finally, in view of the inability of the
statesmen in Istanbul to agree upon another candidate and their hope that the appointment would
remove the Ajelall menace, the seal of the Grand
Vizierate was sent to him in Aleppo (Dhu '1-Hidjdja
io64/October 1654). He announced that before coming
to Istanbul he would settle the problems of the
eastern frontier, and published his programme of
reform. This provoked alarm in Istanbul, and after
being repeatedly summoned to the capital in December he started out from Aleppo. On his leisurely
progress across Anatolia ke re-distributed to his
followers mukdfa'as [q.v.] and offices which had already been sold, claiming that his appointees were
more honest and that he was protecting the populace
from extortion, and did not hesitate to imprison or
even execute governors accused of malpractices.
At the end of February 1655, having left the kd*immakdm and the Mufti's son at Oskiidar as hostages,
he ventured to cross to the Palace; an interview
with the Sultan banished his suspicions that his invitation to the capital was a trap, and after making
a ceremonious entry into the city he was married
to the late Sultan Ibrahim's daughter cA3ishe.
The vigorous and harsh measures which he took,
however, soon offended even his closest supporters,
and the sipdhis, finding their hopes in him unfulfilled, allied themselves with his enemies the Janissaries. A revolt broke out on 3 Radjab 1065/9 May
1655, and next day, on the insistence of the mutinous
troops, Ipshir Pasha was executed. He left the reputation of a skilful warrior and horseman, religious,
stern, and puritanical in his dress and diet.
Bibliography: apart from sources still in
manuscript (cAbd al-Rahman cAbdi Pasha, Wekdyi'ndme-, Mehmed Khalife, Ta^rlkh-i ghilmdni;
Ta*rikh-i Nihddi', Hasan Wedjihi, Ta*rikh; Mustafa, Risdle-i Kurd Khajib): Evliya Celebi, Seydhatndme, i, 280-2, iii, 117, 267, 280-1, 492-532, iv, 2978; Findiklili Mehmed, Silihddr ta'rikhi, i, 4, 6-n;
Nacima, ii, 302, 444, iii, 194, 432, iv, 5, 73, in,
223, 227, 246-8, 270, 274-8, 346, 417, v, 3-5, 39-41,
44, 89-92, 155-65, 168, 171-5, 188, 195-9, 309-13,
341, 432-4, vi, 4-22, 29-47, 53-96; Hadikat alwuzara*, 99-101; Hadikat al-d[awdmi*, i, 182, 275;
c
Ata>, Ta'rikh, ii, 65 f.; Hammer-Purgstall, index
s.v. Ipschirpascha; I. H. Uzuncarsih, Osmanh
tarihi, iii/I, 234-5, 265, 272, 278-94, 438, iii/2, 276,
398-9, 408-10. See also, for the period and its
disturbances: DJELAL! (in Supp.); MEHEMMED iv;
SIPAHi; YEfhCERI.

(MtfNIR AlCTEPE)

ICRAB, a technical term in Arabic grammar. It is sometimes found translated as "inflexion",
as by G. Fliigel (Die gram. Schulen, 15), who also
unjustifiably extended the sphere of this "inflexion".

I C RAB
Nevertheless in translating thus, one comes up
against the way in which the Arab grammarians
envisaged this "inflexion".
It should be pointed out, first of all, that these
grammarians had no proper term for "declension"
and "conjugation", and no general term for "case"
and "mood". They proceed in a purely formal
manner. Taking sounds into consideration, they
make the following division: (a) raf = nominative
(as al-radiul-u) and indicative (as yaktul-u), because
both take -u and are thus marfu'; (b) nasb = accusative (as al-rad[ul-a) and subjunctive (as yaktul-a),
because both take -a and are thus mansub; (c) dj_arr
(khafd to the Kufans) = genitive (as al-radjul-i),
because it takes -i and is thus madjrur (makhfud).
This last has no counterpart in the imperfective of
the verb; the latter, instead of adding a vowel,
suppresses a vowel: they say: dj_azm "cutting" and
this imperfective is madj_zum "apocopated" (as
yaktul); it forms the jussive.
In this formal distribution of the three short
vowels of the Arabic language the Arab grammarians
mingle noun and verb. In addition, for the noun,
they consider only the singular, adding merely the
qualification munsarif to nouns of three cases (as
al-radjul above) and ghayr munsarif to those of only
two cases, such as Ahmad: ahmad-u (nom.), aJtmad-a
(gen. and ace.). In the imperfective of the verb they
introduce formal distinctions of moods only when
these are formed by the addition of a short vowel
(-u, -a) or by its suppression (madj_zum). Arab
grammarians, then, do not think of "declension"
and "conjugation" as an organic whole, or as a
system. Hence the lack of denomination in their
terminology and also the difficulty of giving complete
precision to "inflexion", when translating i'rdb thus.
On the other hand, and this is most important,
they always consider the occurrence of the short
vowels in terms of a cause: a cdmil, "a governor".
Things are regarded from a syntactical point of view.
This is true to such an extent that if i'rdb is known
all the cawdmil are known, and the major part of
Arabic syntax is also known; thus Him al-nakw can
also be called Him al-icrdb (Diet, of Techn. Terms, 17).
As for de Sacy, he considered that the word i'rdb
could not be rendered more exactly than by "Syntax
of terminations" or "terminational syntax" (Anthologie grammatical, i, 186, end n. 2). The i*rdb thus
understood is outside morphology, as we understand it.
The conclusion from all this is that we have no
adequate term directly to translate icrdb. A periphrasis is necessary; it is best to adopt the definition
that Arab grammarians have themselves given of
i'rdb, for example that of the Ta'rifdt of al-Dlurdiani
(Cairo 1321), 20: huwa *khtildf dkhir al-kalima bi*khtildf al-cawdmil lafzan aw takdir"*, "it is the
difference that occurs, in fact or virtually, at the
end of a word, because of the various antecedents
that govern it"; bi-haraka aw harf, "by fyaraka or
fyarf", adds the Mufassal of al-Zamakhshari (§16).
This definition is bound up with a whole system.
By icrdb Arab grammarians denote, first of all,
basically the use of the three harakdt: damma (-u),
kasra (-i) and fatha (-a), at the end of the singular
noun, which is thus muHab (the ghayr munsarif is
included). This is i'rdb lafzan, "actual icrdb". Words
like *asa-n "stick", macna-n "sense, meaning",
which are, in fact, invariable in the singular, are
nonetheless called mucrab, but takdiran, "virtually",
because of the asl (base): rafc: *casawu-un, *macnayun, etc., which is supposed "virtually" to exist
Encyclopaedia of Islam, III
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behind these words. They contrast i'rdb with its opposite: bind* "to build", which denotes the state of
a word that is f i x e d to one final Jiaraka or to none
at all, independently of any cdmil, or whatever the
c
dmil may be. It is thus called mabni: mabni *-ala
'l-damma (as mundhu "since"), cala 'l-kasra (as
hd*uld*i "these"), cala 'l-fatjia (as ayna "where?"),
or mabni cald sukun "fixed to quiescence" (as kam
"how much?"). The Basran grammarians thus
established the following principles: icrdb belongs to
the noun, bind* to the verb and the fruruf (particles).
This is the asl, the base. Thus the imperfective of
the verb has no right to be mucrab; it receives its
icrdb as a far* (branch) by virtue of its resemblance
to the noun; this is why it is called al-mudari*- "resembling" [the ism fdHl, the nomen agentis]. Alasmd* al-sitta, in the construct state, end, from their
point of view, with a harf sdkin: alif, wdw or yd3;
words like dhu "possessor of", abu "father of", akhu
"brother of", ttamu "father-in-law of", hanu "thing
of", fu "mouth of". In these words there is icrdb
bi-harf, "i'rdb by means of a liarf" (the abovementioned harf sdkin} t far* of the basic i*-rdb of the
noun by haraka, the asl.
The plurals of nouns in -una, -ina and the duals in
-dni, -ayni, like: al-muslim-u-na, al-muslim-d-ni, etc.,
have been the subject of long discussion. Al-Khalil
and Sibawayhi, followed by the majority of Basrans,
see in the alif, wdw or yd* of the Arabic orthography
merely a harf al-i^rdb. By this expression is meant
the last harf of a word, which carries the i^rdb and
cannot be suppressed without making the word
unrecognizable, like the d in Zayd. There is, strictly
speaking, no i*rdb, but the following n is a kind of
Hwad, a "compensation" for the haraka and the
tanwin (-un, -in, -an) of the indefinite singular noun,
which have disappeared in the formation (Sibawayhi,
i, 3, 12-3, 17-8); this noun, in their view, precedes
the noun defined by al-. In the imperfective, on the
other hand, the nun, the sign of the ra/c in the masc.
pi. yafytul-u-na, tafrtul-u-na, of the duals yafctul-d-ni,
taktul-d-ni, and of the fern. sing, tafytul-i-na, is thought
of as constituting the i'rdb (Sibawayhi, i, 4, line 8),
for it can be suppressed without making the forms
unrecognizable. As for the fern. pi. yafrtul-na, taktul-na
(ibid., 4, lines 20-4; Ibn cAkil, i, 36, lines 14-5), it
falls under bind*, mabni *ald sukun before -na, a
damir (personal pronoun), from their point of view.
The energetic, on the other hand, is seen only as
comprising a particle, the nun, before which the verb
is mabni *ala 'l-fatha (Sibawayhi, i, 5, 6): yafrtula-n
or yafytula-nna, etc.
The verbal forms are thus considered in isolation.
not being included in a whole, a conjugation, and
this confirms that which we have seen above. The
interest of Arab grammarians lies elsewhere. That
which they study is the organization of the i'rdb, as
they understand it: they first separate the mucrab
and the mabni then, within the mu'rab, distinguish
the actual and the virtual, and then finally establish
the ramification of the furu* from the basic i^rdb of
the noun by fyaraka, the asl.
Arab grammarians give three explanations of the
term icrdb (Ibn al-Anbari, Asrdr al-carabiyya, 9-10).
The most common (cf. Lisdn, ii, 78, 2 from end/i,
5893, 21-2) is that which makes i*rdb the infinitive
of acraba can in the sense of "make clear, manifest",
because i*rdb "shows" the various functions of the
word in the sentence: agent, object, construct, etc.
(See also Ibn DjiDni, Khasd*is, Cairo 1371/1952, i,
35-7). This is scarcely satisfactory. J. Weiss (see
I C RAB, in El1) sums up the solutions of the Orien79
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talists. Like him, we think that "in this, too, it is
the simplest that is the most likely", that is, to
take a'raba in the sense of: "to Arabize, pronounce
a word in the manner of the pure Arabs" (cf. the
remark of Ibn Djinni. ibid., 36, lines 7-8). We would
wish to bring this out in the light of the linguistic
situation in which at least the first three generations
of grammarians, from cAbd Allah b. Abi Isfcak
(born about 30/651, d. 117/735} to Sibawayhi (d. I77/
793)» found themselves: Arabic without i*rdb learnt
and spoken by the Arabized, Arabic without i'rdb
spoken in the towns themselves that the Arabs had
created (Basra, Kufa; see H. Fleisch, Arabe classique
et arabe dialectal, in Travaux et Jours, no. 12 (1964),
43-5) and the contrast provided by contact with the
Beduin Arabs whose speech was still equipped with
i*rdb. The Arab grammarians wished to "Arabize"
the language of their society, to make it conform to
the speech of these Beduins, the carriers of the
"true" Arabic; this is most probable and quite
sufficient to explain a*raba, i'rdb as we have taken it.
By doing this, we are maintaining that icrdb was
retained by the tribes at least until the end of the
2nd/8th century (without deciding for later times;
see H. Fleisch, Trait* de philologie arabe, i, § 58).
Bibliography: Apart from the references in
the text: Sibawayhi, i, ch. 2 (Paris ed.), the basis
of the Basrans' teaching, stated here; Ibn alAnbari, Asrdr al-*arabiyya, ed. C. F. Seybold,
ch. 2-6, 40-1, a good introduction to the subject
and to the controversies between the Basrans and
Kufans; Za&diadi, al-Ijdk fi <ilal al-nafrw, Cairo
1378/1959, and Ibn al-Anbari, Kitdb al-In$df, ed.
G. Weil, Question 3, on the dual and the pi.; Abu
'l-Bafca> al-'Ukbari, al-Masd>il al-kkildfiyya fi
'l-nalpw (ms. Cairo8, ii, 158), ed. in preparation
by C. Petraitis. Brief grammatical treatises: Ibn
al-Sarra^i, al-Muzadi fi 'l-nafyw, Beirut 1385/1965,
28; Zadidia&i, Qiumal, Paris 1957, 18-21; fuller
treatments: Ibn Malik, Alfiyya, verses 15-51 and
Sharfr of Ibn cAkil, i, 26-76 (ed. Mufcyi al-Din cAbd
al-yamid, Cairo 1370/1951); Zamkhshari, Mufassal,
§§ 15-8, 159 (2nded. J. P. Broch) and Shark of Ibn
Ya^sh, 57-88, 400-5 (ed. G. Jahn); Raqli al-Din
al-Astarabadi, Shark al-Kdfiya, i, 14-30, ii, 2-3,
209-15 (Istanbul 1275).
(H. FLEISCH)
IR&DE, literally "will", a term adopted in
Ottoman official usage from 1832 to designate decrees
and orders issued in the name of the Sultan. The
formal procedure was for draft decrees prepared
by ministers and officials to be addressed to the
Sultan's chief secretary (Serkdtib-i shahriydri), who
read them to the Sultan and received and noted his
comments. If he approved, the chief secretary then
communicated the text to the Grand Vizier, as the
Sultan's will. Under the constitution, the Sultan's
function was limited to giving his assent to the
decisions of the government. The term Irdde remained in use for this assent.
(ED.)
C
IRAFA [see CAR!F, KIHANA].
C
IRA£, a sovereign State, of the Muslim religion,
for the most part Arabic-speaking, situated at the
eastern end of the Fertile Crescent.
i.—GEOGRAPHY
The structure of clr§k paradoxically derives its
originality from the fact that it forms part of a large
geographical block of territory. From the AraboSyrian desert tableland which it faces along its
south-western flank, it takes its general aspect and
its climate. All along its frontiers on the North-East,
on the other hand, it shares the orientation and

relief of the folded mountain-chains of western Asia,
which give it its two great rivers. But these very
rivers, and the vast plain they irrigate, endow it,
under its classical name Mesopotamia, with an individuality which is undeniable.
This division, into two areas facing respectively
South-West and North-East, is also that which
roughly speaking distinguishes *Irdk ^arabl and clrdk
'adiamL But there is a further and no less essential
distinction between Upper Mesopotamia on the one
hand, the country of Akur or the Djazira, hemmed in
between the Tigris and the Euphrates, and clrak
properly speaking or Mesopotamia, where the two
rivers follow a much more indefinite course. The
climate also reflects this difference; the mean annual
rainfall varies from 50 mm. in the South to 300 mm.
in the North. These two zones are linked together at
the level of the Baghdad region where the Tigris and
Euphrates, approaching each other very closely for
the first time, make it possible for a whole system
of navigable routes to be established, providing the
necessary crossings and connections.
Symbolised by this intermediate region between
steppes and mountains in one direction, between
Upper Mesopotamia and Lower Mesopotamia in the
other, the situation of the country is indeed that of
a cross-roads, and not merely on a local scale. The
geography of clrak evokes world history, at the
meeting-point of two great axes, that from the
Mediterranean to Upper Asia, and that from Western
Europe to the Indian Ocean.
Northern c lrak. It is in the Diazira that the
distinction between the steppe lands in the SouthWest and the mountains in the North-East is most
clearly perceptible. There the steppe undergoes a
more or less regular transformation, from West to
East, to lower and less broken country: as regards
climate and ecology, this is a classical Bedouin zone,
and what is more, a zone of transitions and contrasts.
The Euphrates, which within the territory of clrak
is not joined by any tributary strictly speaking, is
above all a river providing irrigation. Its valley, excavated from a shallow layer of alluvial deposit which
conceals the limestones and marls of the Arabo-Syrian
bed-rock, is the traditional home of a sedentary and
more or less continuous agriculture, for which purpose water is drawn from the river by means of
wheels with buckets or by systems of ropes and other
methods operated by animals. The agricultural possibilities are however greater than these antiquated
practices would lead one to suppose: for since the
Middle Ages, when the Arab geographers spoke of
the fertility of the country (cf. Ibn Ilawkal, trans.
Wiet, 2i4f.), the situation has deteriorated, to
allow a greater degree of bedouinization (see Ibn
JIawkal, 221, 223), the effects of which were finally
confirmed during the i8th century. Today, the State
of clrak is proposing to undertake and develop a
policy of constructing large dams (the al-Ramadi-al5abbaniyya complex), in order to facilitate and
develop irrigation while neutralising the considerable
divergences in flow (annual average, 838 cubic
metres/sec., but floods of 5,200 cubic metres).
In the North-East, the highest mountains (258801,
near al-Sulaymaniyya) are associated with the
tertiary Zagros folds in Iran, while the Djabal
Sindjar which, to the West of Mosul, is an extension
of the faulted zone of the Palmyra region, is more
closely related to the geological formation of eastern
Syria. This mountain mass encroaches on a broad
front on the basin of the Tigris which, at the defile
of al-Fatfca, has to cut through the sandstone folds
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of the Djabal Hamrin. The higher lands, being very
abundantly supplied with water, derive almost no
advantage from their rainfall; it is along their damp
margins, where the springs also occur, that both
cultivation and human beings are concentrated,
from the plain of Assyria which is more steppe-like
and, around Mosul, is enclosed between the mountains
of Sindiar to the West, of Mafclub to the East-NorthEast and of Makfcul to the South, to the sub-alpine
region of Arbil, Kirkuk and Khanikin. watered by
the three affluents of the Tigris—the Great Zab, the
Little Zab and the Diyala. This region of traditional
agriculture is also rich in oil (oil-fields of Mosul and
Kirkuk), and moreover possesses a highly developed
system of communications. The Tigris, which
between the Assyrian plain and Baghdad falls by
210 m., flows through a valley about 4 km. wide,
under several tiers of terraces. At the end, the fall
of the river is sufficiently slight, and its current
sufficiently powerful (average of 1400 cubic m. per
second), to allow navigation on quite a considerable
scale, for which purpose rafts on inflated goat-skins
are still often employed. But here again, the need
to regularize the river and its affluents on account
of the extension of irrigated cultivation has given
rise to the planning and completion of various dams
—the complexes of Samarra —Wadi Tharthar and
Balad for the Tigris, Dukan for the Little Zab, and
Derbendi-Khan for the Diyala.
Southern 'Irak. The geography of southern
c
lrak with its markedly different character, is wholly
dominated by the dynamics of the great rivers. It is
here that the powerful rivers flowing down from
Iranian Luristan, the Karun and the Kerkha, make
their appearance and, at the point where they
debouch into the plain, they build up a delta which
extends across the basin of the Tigris; having
already lost much of its force through the warping
of the plain that is being practised farther to theNorth, the Tigris itself then allows its waters to
linger in the marshes, mingling in a confused way
with part of the waters of the Euphrates. The latter
river has in the meanwhile become indisputably the
feeblest of the rivers of Mesopotamia. Forced back
below Baghdad against the Arabian steppe-land by
the thrust of the silt and by various arms of the
Tigris, it shifts its course and loses itself in the
marshes (regions of Nadjaf, al-Shamiyyam, alShinafiyya and al-Samawa), from which it emerges
only to fall into others, such as the Hor (Khawr) alJrlammar, and, through them, into the Tigris. The
formation of the land in Lower Mesopotamia is in
direct relation to the respective flow of the different
rivers, particularly at the time of the annual spring
floods: in proportion, the Euphrates brings down as
much silt as the Nile, the Tigris four times as much,
the Karun perhaps even more. Thus a clear indication
is given of the dynamics involved, the primary
function of the mountains, since the rivers progressively lose their momentum as one goes from NorthEast to South-West; in contrast to the spent force
of the Tigris and especially the Euphrates, it is the
alluvial deposits of the Karun, amounting to about
half a million tons annually, which alone create the
bar of the Shatt al-cArab.
The constitution of the soil and its relations with
water are directly linked with this hydrographic
system, a synonym of both power and confusion. The
sediments of the Tigris and Euphrates, in their lower
courses where they are under pressure from the
Karun, now consist solely of very fine mud or clay.
As for the depositing of the heavier sediments, which
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can only take place farther up-stream, it is there
compromised by the marshes, the dominant feature
of the landscape: at their head is the vast sheet of
water and reeds, covering an area 80 km. wide, between al-Hammar, al-Kuma and Kalcat §alifc. This
shows that, here more than elsewhere, hydraulics is
a vital necessity; in addition to the need for keeping
the rivers in their regular channels and for normalizing their flow, it is also necessary to establish
considerable reserves, in a country where the low
water level corresponds to the driest and hottest
period, from the month of May onwards. The whole
history of southern clrak is dominated by the memory
of the shiftings of rivers from their courses or of
devastation, in answer to whichr man is making efforts
to maintain control over the rivers, with for instance
the dams at Kut on the Tigris, and at al-Hindiyya on
the Euphrates, and plans for improving the marches.
It is moreover by means of these rivers that one
can distinguish two regions in Lower Mesopotamia.
In the North, the great plain of yellow clay, caked
with salt left by the flood-waters, is in essence pasture-land for camels, with typical steppe vegetation.
But sedentary agriculture springs up again in the
neighbourhood of the arms of the two rivers, or near
canals, even temporary ones, and also, in the event
of rain, upon cultivable land of a very precarious
sort which for a time has been reclaimed from the
steppe. Farther to the South, on the other hand,
when the rivers have become slower and before the
marshes have invaded the country, there is a somewhat humid region where, thanks to the presence of
water at no great depth, cultivation can be practised
regularly; the palm tree dominates the region, for a
great distance. Beyond that, the reeds and the buffalos are the chief features of the marshes, a zone
whore subsistence and habitat are hazardous.
The Shatt al- c Arab and the Persian
Gulf. Land and sea here together form one single
countryside: while the tide can force back the fresh
water of the great rivers for a distance of about 200
km. inland, and while the land, thanks to alluvial
deposits, continues to expand into the Gulf (an average rate of 25 m. annually), the Gulf itself is merely a
scarcely submerged depression, of an everage depth
of 25 m. Taken as a whole, the natural conditions
prevailing in the Gulf are severe—violent winds from
Iran and Mesopotamia, a torrid climate, insecure
harbours which face the threat of becoming silted up,
navigable channels scarce and dangerous. Nevertheless, the balance is not entirely negative: the Gulf
abounds in fish, coral, pearls (favoured by the shallowness of the water), and above all in oil deposits,
with the narrow strip of cIraki territory being enclosed between the oil-fields of Kuwayt and those of
Khiizistan. Finally, it should not be forgotten that
the situation of the Gulf, in terms of modern geography, far outweighs the shortcomings of its position: a main channel of important long-distance
maritime trade with India and the Far East, the Gulf
is in fact an extension of Lower Mesopotamia, with
the maritime traffic forming a connection, at alBasra and in the direction of Baghdad, with the
railway traffic alongside the Euphrates and also
with the river traffic carried on the Tigris.
c
l r a k in the works of the Arab geographers. The physiognomy of the water-courses and
canals of clrak in the Muslim Middle Ages has already
been examined in the articles BATIHA, DIDJLA, DIYALA
and FURAT. Here, only the country itself properly
speaking will be described.
c
lrak which according to al-Mukaddasi forms part
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of the Arab domain, is regarded as the centre of the
fourth region, that of Babylon, renowned for its temperate character and the moral or intellectual qualities of its inhabitants. The description is arranged
round two main themes, water (the rivers and canals)
and the evocation of the capital, whose decline is
however emphasised. From the literary point of view,
the clraki theme is thus developed on the two levels
of panegyric and elegy.
By the term clrak, the Arab geographers in fact
meant merely Lower Mesopotamia. The northern part
of the present clrak, with some regions belonging to
the modern Syria and Turkey, formed part of the
Diazira [q.v.]. Being thus delimited, clrak ended in
the North in the region of Takrit on the Tigris, and
a little above Hit on the Euphrates. From there and
in a south-easterly direction, the boundary followed
the approaches to the steppe, towards cAyn al-Tamr,
al-Kadisiyya, al-HIra and the region to the South of
al-Basra. Along the mountainous side it mainly
followed the present frontier between clrak and Iran,
but it extended further to the South, on the left bank
of the Shatt al-cArab.
The general features of the country emerge fairly
clearly. The climate is given as temperate along the
mountain border in the North-East, and often torrid
but changeable in the rest of the country, especially
in al-Basra, caught between the burning winds from
the Persian Gulf and winds from the North which
temper the effects. In general, however, the worst is
the humid hot climate of the Marshes (Batd^ih),
where mosquitoes abound.
Distances are on the whole measured quite correctly: al-Mukaddasi (134) gives 125 parasangs as the
distance from the Gulf to al-Sinn, north of Takrit,
or a little less than 750 km., a distance hardly less,
in fact, than the direct line between the mouth of
the Shatt al-cArab and the confluence of the Tigris
and the little Zab. For the greatest width, from Hulwan, east of Samarra, to the steppe, al-Mukaddasi
gives 80 parasangs, that is about 460 km., a figure
covering exactly the distance between the Iranian
frontier in the region of al-Sulaymaniyya on the one
side and, on a line drawn from al-Sulaymaniyya at
right angles to the basin of the Tigris and Euphrates,
a point situated on the right bank of the Euphrates,
60 km. inside the Syrian steppe, on the other side.
Great attention is given to the problems concerning
water: in al-Basra, where water is scarce, it was
for some time brought by boat from the nearby town
of al-Ubulla. Elsewhere it is provided by the two
rivers, their tributaries and the canals, of which the
most important are the Nahr al-Ishaki, the Dudiayl,
the Nahrawan, the Khalis, the Nahr clsa, the Nahr
Sarsar, the Nahr al-Malik, the Nahr Kutha and the
Nil.
The most precise account of the territorial divisions is given by al-Mukaddasi (114-5). According
to his system, clrak constitutes a geographical entity,
a province (iklim), of which Baghdad is the metropolis (misr). The whole country is split into six
regions (kuwar, sing, hum] of which the chief towns
(mudun, sing, madlna] are respectively al-Kufa, alBasra, Wasit, Baghdad, Hulwan and Samarra. This
division of the country does not however entirely
blur the lines of another division, deriving from the
fact that the country was rich enough for uninterrupted cultivation, at least in its central zone, to have
earned the name Sawad, the dark land. The units of
land for taxation purposes (tasdsidi, sing, tassudi),
made necessary by the introduction of land tax
(kharddi), generally bear Iranian denominations,

evidently earlier than Islam: in al-Mukaddasi, they
are given as Hulwan, Shadhkubadh, Barmasiyan,
Bihfcubadh, ai-Awsat, Ardashlr-Babkan, Shadhshabur, Shadhbahman, Astan, Shadhhurmuz and
al-Nahrawanat. The magnitude of the transactions
may be gauged incidentally from the openly criticized
number of indirect taxes—tolls, dues and taxes on
animals, sales and pilgrimages.
Religious geography takes an important place, at
least in certain writers: they note the existence of
large colonies of Jews or Christians and of survivals
of fire worship. The strength of clraki Shicism is
emphasised, but, reading between the lines (cf. alMukaddasi, 126), one has the impression of the
vigilance and vigour of the Sunnis. In a more general
way, the partisan passions and their political background are a characteristic feature, noted in every
town of clrak.
There are records of certain wonders (*-adid*ib)
and of the sanctuaries; among the most notable might
be included the arch of Ctesiphon (Iwan Kisra), the
ruins of Babylon (Babil), the burial-places of cAli
and Husayn, the remains of al-IJira, of the Sasanid
Dastadjird and of Samarra, the "ashes" of Abraham's
fire at Kutha, and lastly the tombs of saintly personages in al-Kufa, al-Basra and Baghdad.
Under the heading of manners and customs, one
invariable theme to be noted is the culture, urbanity
and charm of the inhabitants and the undeniable
piety of large elements of the population. The chief
topic, however, is always commerce, based upon the
needs of the towns, and carried on by Baghdad in
essential goods. Agriculture concentrated upon the
three basic products, cereals, date-palms and fruit,
especially grapes; the cultivation of forage-plants,
rice and sesame appear less frequently. In the realm
of craftwork, al-Basra dealt in fine fabrics, luxury
articles (pearls and jewels), antimony and litharge,
which were exported, as were rose-water, essence of
violets and henna, although the most important
article of trade remained dates. Baghdad too dealt in
luxury products and clothing, but also in dye-stuffs.
The Marshes produced matting, Takrit was known
for wool, Wasit (which also relied on fishing) for
hangings, al-Kufa for essence of violet and turbans,
and al-Ubulla for cloth and bricks.
Taken as a whole, the geography of clrak as seen
by the writers of the Muslim Middle Ages, far more
in human than in physical terms, connected the
physiognomy, the life and the destiny of the country
with water, the source of its wealth and trade. No
author discerned or evoked this phenomenon more
successfully than al-Mukaddasi, the master of this
genre in the 4th/ioth century. Referring to the Tigris,
he wrote (124): "It is a source of profit, thanks to
the laden boats which travel up and down the river
ceaselessly; upon these vessels, in Baghdad, men
arrive, depart, or cross the river, in a deafening
tumult. Two-thirds of the charm of Baghdad resides
on its river-banks".
Bibliography: R. Blanchard, Asie occidentale,
in Geographic Universelle (viii), under the direction
of P. Vidal de la Blache and L. Gallois, Paris 1929;
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(A. MIQUEL)
ii.—DEMOGRAPHY AND ETHNOGRAPHY
The alluvial plain of the Tigris and Euphrates in
c
lrak, like that of the Nile in Egypt, could only be
extensively cultivated and colonized when techniques
of drainage and irrigation were sufficiently advanced
in late Neolithic times. Since then, the ethnic history
of clrak has been much more troubled and eventful
than that of Egypt, partly because the rivers of clrak
are less easy to control than the Nile, and partly
because the lowlands of clrak are not sealed from
invasion, as are those of Egypt, by barren deserts
on either side. On the contrary, there is no natural
barrier between the irrigated plains of "Tower clrak
and the steppes of the Hamad on its one side, and
the foothills of the Zagros ranges on its other. In
summer, the beduin are attracted from the parche'd
scrubland of the Hamad and Djazira to the valleypastures irrigated by the floods of early summer,
while in the winter the tribes of the Zagros come
down from their high alps to warmer quarters in the
riverine plains.
The two main ethnic elements in the lowland
population of clrak can be traced to the above two
adjacent regions. From the steppe comes the longheaded, in general lightly built 'Mediterranean' stock;
from the hills, the broad-headed and taller elements
of 'Alpine' ancestry, such as the early Sumerians.
A third constituent is the somewhat taller and more
aquiline-featured 'Eurafrican' variety of the 'Mediterranean' race, and a fourth would be a 'Negroid'
or 'Veddoid' substratum, which Keith confirmed in
his brilliant analysis included in Field's classic
anthropometric study of 1935 of clraki army recruits.
According to the measurements of Buxton, Field and
Penniman of the earliest skeletons from Kish and
other archaeological sites, the ethnic constitution of
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the valley population has altered little since the
earliest times, except for a possible slight increase
in the 'Alpine' element.
In the hill country of the north-east of presentday clrak, the Kurds and allied tribes incorporate
two strains, both of tall stature: the long-headed and
fair 'Nordic', which doubtless brought in the main
features of the language and culture of these people
in the second millennium B.C.; and the very broadheaded 'hyper-Alpine' or 'Armenoid', with dark hair,
brown eyes and prominent, often aquiline, nose,
which is doubtless 'aboriginal' in these mountains.
Von Luschan showed that this 'Armenoid' stock is
extremely persistent and tends to crystallize into a
very homogeneous type in conditions of marked topographic and social isolation, as for example among
the Yazidis [q.v.] of the Sindiar mountains of northern
c
lrak or the Assyrian Christian communities of the
Zakho district.
It may be that there is a topographic limit to the
successful spread of the 'Eurafrican-Mediterranean'
desert stock, for it is remarkable that the Arabic
language, the beduin tribal system, and even the
characteristic architecture of the steppes cease abruptly at the rise of elevation marked by the Kurdish
escarpment of Northern clrak and by the Zagros foothills to the east. Myres, in a perceptive contribution
to this problem, suggested that the 'Eurafrican-Mediterranean' stock of the deserts may, on movement
to high altitudes, be prone to chest troubles which
the indigenous mountain folk are better equipped,
through natural selection, to resist.
Throughout recorded history, it is clear that the
economic prosperity and, as a corollary, the density
of population of the river plains of clrak have fluctuated markedly according as the rivers were controlled and irrigation extended, or alternatively as
the dams and canals fell into disrepair and cultivated
land reverted to swamp, or at best to seasonal pasture. The Mongol invasions of the 7th/i3th century
initiated a long period of such decline, during which
the plains were largely owned by or held in fealty to
the great beduin tribes of the Hamad and Djazira.
notably the cAnaza and Shammar [qq.v.]. The present
settled population still widely recognizes its tribal
constitution and its allegiances and blood-ties with
the beduin communities, and it has been a hard task
for successive governments to overcome a long aversion to settled agriculture among substantial and influential elements in the population.
Nevertheless, it is clear from demographic statistics that during the present century, and notably
since the Second World War, clrak has entered firmly
on a new period of prosperity based on a renovated
system of irrigation and a thriving industrial economy.
In 1930, the population was calculated at 2.8 millions; in 1943 the figure had reached very nearly 4
millions; in 1950, 4.8; in 1957, 6.3; and in 1965,
8.2 millions. Even allowing for improved techniques
of taking the census during this time, there has
clearly been a quite remarkable rise in numbers,
which can only be accounted for by natural increase.
In the latest census, it is notable that the urban
section of the population has become almost as
numerous as the rural, doubtless owing in large
measure to the increasing importance of the oil
business and its ancillary industries. The recent
remarkable expansion of the capital city is a phenomenon which is observable in other countries of
South-West Asia.
While for long the censuses showed females outnumbering males in the country as a whole, this
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situation was reversed in 1965. At present there is a
marked concentration of population in the prosperous canal districts around the capital city, and less
pronounced clusters in the districts of Basra and
Mosul. The rivers generally exert an attraction to
settlement, though their banks are still by no means
uniformly reclaimed to cultivation. The marshes
of the lower Euphrates in the district of Samawa,
for example, are occupied only by a thin population
Of 'Marsh-Arabs', distinct in custom and economy.
The quite high density of settlement in the mountains
of the north-east of the country should be noted, especially around Sulaymaniyya. This is the only part
of clrak where the rainfall is adequate for agriculture
without the aid of irrigation, and here live the bulk
of the Kurdish tribes, estimated to number about
threequarters of a million. Less numerous minority
groups are the Yazidis of Sindjar, calculated at
nearly 56,000, and the Mandaeans or Christians of
St. John, who inhabit a few villages along the banks
of the Shatt al-cArab.
Bibliography: F. von Luschan's Huxley
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peoples of Iraq and Iran, ibid. N. S. ix (1951),
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iii.—HISTORY: (a) ANCIENT HISTORY [see BAKR B.
WA 3 IL,

AL-HIRA, IWAN, LAKHMIDS,
NABAT, AL-UBUCLA, etc.]

AL-MADA 3 IN,

(b) FROM THE ARAB CONQUEST TO 1258
lrak, a fertile rich region from very early times,
had attracted some Arab groups before the appearance of Islam. The Christian Lakhmids [q.v.] had
settled around al-Hira [q.v.] as early as the 3rd
century, and had been entrusted by the Sasanids
with the task of defending the territory of Mesopotamia from any possible incursions by the Byzantines
or their allies. In the 6th century, moreover, certain
tribes from central Arabia, the Taghlib and the
Bakr b. Wa'il [q.v.], as a result of economic difficulties not fully known to us, left their original
home-land for the steppes of the Lower Euphrates,
to be followed by some members of the Tamim [q.v.];
they even began to move upstream, establishing
themselves between the territories controlled by the
Lakhmids in Mesopotamia and those ruled by the
Kinda [q.v.] in northern Arabia; some of them appear
at that time to have been converted to Christianity.
The conquest of clrak, which Muhammad may or
may not have already had in mind when he started
to enter into relations with the Arab tribes who were
c

established in that country, was begun during the
caliphate of cUmar [q.v.].
When Arabia had been entirely pacified through
the efforts of Abu Bakr, Malid b. al-Walid [q.v.],
after putting an end to the Ridda [q.v.], is said to have
been invited by a leader of the Bakr, al-Muthanna
b. Haritha, a recent convert to Islam, to come and
join him in invading the fertile lands of clrafc. It was
in the spring or summer of 12/633 that Khalid appeared with a small force outside al-IJIra, which
surrendered rapidly. But operations became slower
when, in 13/634, Khalid was sent to the Syrian front,
leaving the Muslims under the command of alMuthanna. A war of skirmishes, with various
incidents, then followed for some months between
the Muslims and the Persians; defeated at the "battle
of the Bridge", al-Muthanna won a victory in the
following year at Bawayh, but he died soon afterwards. And it was a new leader, Sacd b. Abi Wak^as
[q.v.], a former Companion, who in the spring of
16/637 had to face the attack launched by the
Sasanid general Rustam: the decisive battle, which
lasted three days and three nights and in the course
of which the Muslims encountered forces two or
three times as numerous as their own, took place at
al-Kadisiyya [q.v.], 30 km south-east of al-IJira. The
victory finally won by the Muslims opened clrak
to them. They began by pillaging Ctesiphon, then
occupied the whole of the country whose inhabitants,
being of Aramaic origin, seem to have welcomed the
conquerors, semitic-speaking like themselves, without
displeasure. The fortified camp of al-Basra [q.v.], on
the Shatt al-cArab, was established in 17/638, subsequently being gradually improved and strengthened, while the camp of al-Kufa [q.v.], to the south
of the modern Baghdad but also on the right bank
of the Euphrates, was established in 17 or 18/639,
and was destined to constitute the new capital of
c
lrak, replacing Ctesiphon, the site of which was
abandoned and which gradually lost its inhabitants.
The final conquest of clrak was assured by the
victory at Nihawand (21/642) which opened the
Iranian territories to the Muslim troops. Al-Basra
and al-Kufa, now entrusted to separate governors,
became true towns. It was in the neighbourhood of
al-Basra that CAH fought with and defeated his
opponents at what is known as the battle of the
Camel, in 36/656 [see AL-DJAMAL]. Later, it was at
al-Kufa that CA1I held his court during the conflict in
which he opposed, on the one hand, Mucawiya, and
on the other, the Kharidiis, whom he crushed at alNahrawan [q.v.] in 38/658; it was there also that cAli
was assassinated by Ibn Muldjam [q.v.] in 40/661.
The triumph of Mucawiya, the governor of Syria,
and the appearance of the Umayyad dynasty together
resulted in Syria being given pre-eminence over clrak,
although clrak at that time was a richer and more
populous region whose inhabitants were perhaps more
experienced than the Syrians in the problem of administration and government that confronted a great
empire.
In the time of Mu c awiya, clrak had a single governor in the person of Ziyad [q.v.] who, after being
first appointed governor of al-Basra in 45/665, ruled
the whole province from 50/670 until his death in
53/673. In 55/675, his son cUbayd Allah b. Ziyad
[q.v.] continued his work. It was he who was in part
responsible for the death of al-Husayn [q.v.] at Karbala3 [q.v.] in 61/680, at the beginning of the reign
of the caliph Yazid [q.v.].
The years that followed were marked by the revolt
of the anti-caliph cAbd Allah b. al-Zubayr [q.v.] who
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had the support of the majority of the inhabitants
of al-Kufa and al-Basra (the Tamim in particular).
'Irafc was then entrusted to Mus'ab b. al-Zubayr
[q.v.]. His primary task was to oppose the revolt of alMukhtar [q.v.] which began in 66/686 and which was
repressed some months later in 67/687 [see ?ARi)RA5],
and he himself died shortly afterwards in a battle
against the armies of cAbd al-Malik [q.v.}. In 72/691,
the Umayyads re-established their authority over
c
lrak. However, in view of the hostility of the Kharidiis who did not disarm, the caliph in 75/694 entrusted al-Hadjdjadi [q.v.] with the governorship of
al-Kufa. It was at this period that al-tfadidjadi, after
restoring discipline in the clrafci forces commanded
by al-Muhallab [q.v.], and then crushing the revolt
of Ibn al-AsWth [q.v.] who had occupied al-Basra
and al-Kufa, founded the new town of Wasi$ [q.v.] in
83/702. During the same period, the administrative
and monetary reforms of cAbd al-Malik came into
force, as a result of which new coins were minted
at Wasit; the period also brought to light a grave
problem, the abandonment of holdings of land by
agricultural workers converted to Islam, who refused
to continue to pay the same taxes as they had done
before their conversion [see KHARADJ]. Rivalries
between tribes manifested themselves in clrafc, as in
Syria; while al-Hadjdjadi supported I£ays [q.v.], one
of his successors, Yazid b. al-Muhallab [q.v.], persecuted them until he was imprisoned by order of the
caliph cUmar b. cAbd al-cAziz [q.v.]; escaping from
prison, Yazid stirred up a rebellion which was crushed
in 102/721 by the Umayyad prince Maslama [q.v.],
to whom incidentally credit is due for the reclamation
of new marsh lands close to the Shatt al-cArab [see
AL-BATlHA]. Order in clrak was restored in the time
of the caliph Hisham [q.v.], under the governorship of Mialid b. cAbd Allah al-Kasri [q.v.], later
executed in the time of al-Walid II [q.v.]. The end
of the Umayyad epoch was marked by increasing
troubles, due to the turbulence both of the cAbbasid
faction and also of the Kharidiis who for some time
occupied al-Kufa. The governor Ibn Hubayra [q.v.]
was unable to oppose the invasion by cAbbasid
troops; besieged in Wasit, he finally surrendered after
the defeat of the Umayyad armies, in return for a
promised safe-conduct which was not respected.
On the coming of the cAbbasid dynasty, the capital
of the empire was established in clrak, first in alKufa, later in the new town of Baghdad [q.v.]; in
consequence, this province and its inhabitants were
given increased importance, while the appearance of
the towns was transformed: al-Kufa gradually lost
its inhabitants to Baghdad, which grew even larger,
until the time when the caliph's court was established
in Samarra* [q.v.], between 221/836 and 278/872.
During the early period of the cAbbasid caliphate
c
lrak underwent a remarkable economic development.
It became the centre of trade for the whole Orient
[see TIDJARA], and at the same time an intellectual
and artistic centre [see infra], the meeting place
of poets and men of letters, jurisconsults, traditionists, theologians and scholars [see also C ARABIYYA:
Literature; FIKH, HAD!TH, KALAM, and the articles
on the sciences]. The region nevertheless suffered
from disturbances of varying seriousness—€Alid
revolts in the al-Basra region in 145/762 [see
BAKHAMRA], then in al-Kufa in 199-200/815-6 [see
IBN TABATABA], a civil war between al-Amin [q.v.]
and al-Ma'mun [q.v.] and the siege of Baghdad in
196-8/812-3, the mutiny of the Turkish officers in
Samarra3, leading to a second siege of Baghdad in
251/865-6 [see AL-MUSTACIN], the slaves* revolt,
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known as the revolt of the Zandj [q.v.] in the plantations in Lower clrafc (255-70/869-83), periodic raids
by the so-called I£armatian [q.v.] bands; all these
were incidents testifying to a political, religious and
social instability disquieting for the government.
These disturbances were all the more distressing to
the caliphate in that clrak then constituted one of the
richest regions of the empire; the taxes levied on
the lands of the Sawdd—the name currently given
to clrafc—normally furnished a very substantial part
of the Treasury's revenues, a circumstance which
explains why, at the beginning of the 4th/ioth
century, the viziers were almost always chosen
from the financiers who were expert in fiscal matters
and who had already had occasion, before their
accession to the vizierate, to resolve the delicate
problems generally raised by the calculation of taxes
in this region. From the time of the caliphate of
al-Mahdi, incidentally, the collection of these taxes
was made on the principle of a proportional advance
payment in kind.
The nomination by the caliph al-Ragi [q.v.] of an
amir al-umard* in the person of Ibn Ralfe [q.v.]
opened a new era which extended from 336/945 until
447/1055, in the course of which clrafc, still disturbed
by dissensions and military campaigns which impaired its agricultural prosperity, ceased to be the
centre of the empire and became merely a single
region in the political complex controlled by the
Buwayhid amirs [q.v.]. The Shici, probably Imami,
convictions of these amirs led them to favour the
celebration of Shici festivals [see MUHARRAM] and
to have mausolea erected or reconstructed on the
tombs of imams then existing in clra^ [see MASH HAD].
But this policy met with opposition from the Sunn!
elements in the population and soon also from the
caliph himself [see AL-KADIR]. Moreover, the tax
concessions granted to the amirs on the so-called
kharddi [q.v.] lands did not improve the situation of
the agricultural workers, upon whom the wealth of
the region partly depended.
In clrak, which for a time was disturbed by the
episode of the pro-Fatimid revolt of al-Basasiri [q.v.],
the arrival of the Saldju^s [q.v.] established until the
Mongol invasion a new regime essentially characterized by its efforts to restore Sunnism. But this tendency did not pass without disagreements, on the one
hand between the caliphs and the sultans, who had
incidentally made Isfahan their capital, or on the
other hand without new dissensions between Shaficis
won over to Ashcarism and IJanbalis [see AL-SHAFICI,
AL-ASHCARIYYA, AL-HANABiLA], the former being
officially favoured by the Saldjuk sultans through the
medium of the teachers appointed in the new madrasa
known as the Nizamiyya (founded in 459/1067) [see
MADRASA]. The Saldjuks continued to dominate clral£
in the 6th/i2th century, but their empire was then
rapidly disintegrating. The branch which established
an autonomous principality in clrak went back to
Mafrmud b. Muhammad [q.v.], nephew of Sandjar,
who came to power in 511/1118. This branch remained
there until the coming of the Khwarazmshahs [q.v.]
in 590/1194; but already by this time the authority
of the Saldjuk amirs of clrak had been attacked by
the €Abbasid caliphs who were attempting to shake
off their tutelage. As a consequence, there were
struggles for influence, the most serious taking place
in the reign of the sultan Mascud [q.v.], and they
brought about the execution of the caliph al-Mustarshid [q.v.] in 529/1135 and of the caliph al-Rashid
[q.v.] in 530/1136, and the accession of al-Mufctafi
[q.v.], chosen by the sultan. However, the sultans'
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power declined continuously, and the caliph al-Nasir
[q.v.], who reigned from 575/1180 to 622/1225, even
distinguished himself by trying to develop in the
principal Sunni States in the East the organization
of the futuwwa [q.v.]t which seemed to him the best
method of reestablishing, under his own direction,
the moral and political unity of the old cAbbasid
empire. The undertaking did not however have the
expected success, and the cAbbasid caliphs ceased
to dominate clrak; when the Mongols conquered the
country in 656/1258 [see AL-MUSTACSIM].
Bibliography: No history of clrak for the
period under consideration exists. See the articles
indicated in the text, particularly with reference
to the dynasties, caliphs, sultans, governors and
also the towns. For the episodes of the conquest,
see F. Gabrieli, Muhammad and the conquests of
Islam, London 1968, 118-26 and bibl., 245.
For the cAbbasids, see D. Sourdel, Le vizir at
'abbdside, Damascus 1959-60; idem, La politique
religieuse du calife cabbaside al-Ma^mun, in REI,
1962, 27-48; idem, La politique religieuse des
successeurs d'al-Mutawakkil, in S /, xiii (1960), 5-21.
For Buwayhid clrak, see M. Kabir, The Buwayhid
dynasty in Baghdad, Calcutta 1964, and H. Busse,
Chalif und Grosskdnig, Wiesbaden 1969. For
Baghdad, see G. Makdisi, The Topography of
eleventh century Bagdad, in Arabica, vi (1959)*
178-97 and 281-309; J. Lassner, The topography
of Baghdad in the Middle Ages, Detroit 1970. For
the civilisation of clrak in the 4th/ioth century, the
following may be indicated—Mez, Renaissance;
C
A. CA. Dim, Ta'rikh al-clrak al-iktisddi fi'l-karn
al-rdbi*-, Baghdad 1945; Cl. Cahen, Quelques
problemes economiques et fiscaux de Vlran buyide
d'apres un traite de mathematiques, in AIEO Algiers
x (1952), 326-63. For clrak in the Saldiuk period,
see Cl. Cahen, apud History of the Crusades, ed.
K. M. Setton, i, Philadelphia 1955, 168-72, and
also H. Laoust, La politique de Gazali, Paris 1970.
(D. SOURDEL)
(c) 1258-1534
The period extending from the Mongol conquest
to the Ottoman conquest does not reveal any unity,
unless it be in emphasising, by the rapid succession
of dynasties, that, with the disappearance of the
Caliphate, clrak entered a period of political decline
which was to last until after the i6th century, and
witnessed the intensification of an economic decline
which reached one of its lowest points in the i5th
century, the process of this decline being still insufficiently understood. The period of about three centuries covering the Mongol (Ilkhanids, Djalayirids,
Timurids) and Turcoman rulers (Kara-Koyunlus, AkKoyunlus, Safawids) has not been the subject of any
comprehensive study; detailed works on historical
geography, the administrative system, and social and
economic structures are inadequate, and the political
history has been only relatively better reconstructed.
Extracts from the most important sources are
grouped chronologically in cAbbas al-cAzzawi,
Td*rikh al-^Irafy bayn ihtildlayn, i-iii (and iv),
Baghdad 1935 sqq. The principal sources are, for
the Ilkhanid period, the works of Ibn al-Fuwati
[q.v.]; for the Kara- and Ak-Koyunlu period the
Ta'rikh al-Ghiyath (unpublished) and Abu Bakr
Tihrani, Tdrlkh-i Diydrbakriyya, ed. Faruk Siimer,
2 vol., Ankara 1962-4.
Under the Ilkhans [q.v.], although it had fallen
into the status of a provincial capital, Baghdad still
retained a certain intellectual and religious lustre,

but was the seat of a government which ruled only
Lower Mesopotamia, while Upper Mesopotamia was
governed from al-Mawsil [q.v.']. This division of
c
lrak into two large, distinct and frequently rival
administrative units was to be maintained until the
Ottoman occupation. Like the other regions of the
Ilkhanid empire, the clraki provinces had at their
head a Mongol governor (disparate and incomplete
lists in Spuler, Die Mongolen in Iran, 348-52), assisted by a non-Mongol ncPib, a senior Muslim,
Christian or Jewish official, generally a member of
one of the viziral coteries who struggled for influence
in the Ordo. Baghdad and southern Irak were held
in this manner for twenty years by the group of
Khurasanian administrators whom the Diuwavnis
controlled. After the disgrace of the latter, the social
tensions which became apparent throughout the
whole Ilkhanid State were complicated in clrafc by
the presence of numerous Christian and Jewish
communities and when the Mongol sovereigns,
converted to Islam, vaunted their religious opinions
because of the aspirations of Shicite circles.
At the time of the dismemberment which followed
the death of the Ilkhan Abu Sacid (735/1335), the
provinces of clrak at first remained within the
Mongol orbit, but Hasan Djalayir, though faithful
to the legitimate succession of the Diengizkhanids
until the end of his life (1356), nevertheless is known
as the founder of a dynasty. Having established
themselves in Baghdad, the Djalayirids [q.v.} succeeded in ousting their Cubanid [q.v.] rivals and in
extending their authority over Upper Mesopotamia.
However, with its two capitals, Baghdad and Tabriz,
their State was more Persian than Arab. After
Timur's first campaign in clrak (795/1393), a route
march punctuated by various halts at places where
there was urban resistance, there followed periods
of shortlived Timurid domination (796/1393-4, 8o4/
1401-2, 806-7/1403-5) and Djalayirid restorations in
which the equivocal support of the Kara-Koyunlu
Turcomans played the essential part and foreshadowed their domination in the isth century. The sack of
Baghdad by Timur in 803/1401 (cf. Arabica, ix/2
(1962), 303-9), dealt the already declining capital a
blow from which it was never to recover. In fact,
tribalism (Bedouins in the South, Turcomans and
Kurds in the North) from then onwards completed
the disorganization of the economy and drove away
to the routes through Persia and Anatolia the caravan
traffic between the Persian Gulf, the Black Sea and
the Mediterranean. It was a lifeless region that, after
the Dialayirid dynasty were dispossessed (1410-11),
the Kara-Koyunlu were to dispute for two decades
(1411-31) with their successors who had been driven
back into the southern districts (Khuzistan, Basra,
al-Hilla). The political fragmentation became more
pronounced, not only on account of rivalries between
Turcoman federations but also as a result of the
fact (illustrating the lack of historical unity of a
country traditionally divided into distinct zones) that
rulers of Baghdad and rulers of al-Mawsil were in
armed competition, and that the politico-religious
movement of the Mushacshac [q.v.] took over from
the last Djalayirids in Lower c lrak, and, while it
there blocked attempts at expansion by the Timurids
of Fars, also safeguarded the country from Turkmen
tutelage. The only native movement of sufficient
vigour to challenge the authority of the Turcomans,
the Mushacshac revolt remained limited and, despite
the difficulties of its opponents, it did not succeed
in capturing Baghdad; even al-IJilla was occupied for
only a short time (1466-8). Under the Ak-Koyunlu
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The Ottoman reconquest brought no lasting stability. The garrison-troops of Baghdad continued to
be turbulent and insubordinate. Although the autonomy of the house of Afrasiyab in al-Basra was
finally suppressed in 1078/1668, the rise of the
Muntafik confederacy of the marsh and desert
Arabs of the south threatened Ottoman control. This
was restored by two governors of Baghdad, IJasan
Pasha [q.v.], who ruled from 1116/1704 to 1136/1724,
and his son and successor, Aljmad Pasha [q.v.], who
ruled (with a brief interval) until his own death in
1160/1747. Their authority, like that of other powerful Ottoman governors of the period, rested on a new
military and administrative basis. Georgian by
origin, Ilasan and Ahmad established in Baghdad a
Georgian mamluk household, through which they
controlled and administered their province. In con(d) THE OTTOMAN PERIOD
sequence of the threat from the Muntafik, al-Basra
became in effect a dependency of Baghdad. A more
The clraki territories from the early ioth/i6th
serious danger appeared in the years following U35/
to the early igth century were primarily a bastion
1722, when first the Afghans, then Nadir Shah,
of Ottoman power against not only the rulers of
Persia, but also the refractory Kurds in the northsucceeded the Safawids as masters of Persia, and
hostilities with the Ottomans were reopened. The
east and the Arab tribesmen to the west and southwest of the Tigris-Euphrates plain. In contrast to
key importance of Baghdad in the ensuing campaigns
the western Fertile Crescent, which was conquered
partly explains the acquiescence of the sultanate in
in a single campaign in 922/1516 and was never
the prolonged tenure of power and autonomous
until the late i8th century seriously threatened by
position of Ahmad Pasha. It was at this time also
c
an external enemy, the lraki territories were acthat members of the Dialili [q.v.] family established
themselves as quasi-hereditary governors of Mosul.
quired piecemeal, lost and retaken, and held over
a long period only by an extensive concession of
Baghdad was besieged by Nadir in 1146-7/1733, and
autonomy to the governors of Baghdad. The igth
Mosul in 1156/1743, but the long struggle as a whole
century witnessed here, as elsewhere in the Ottoman
was indecisive, and the settlement of 1159/1746
Empire, a phase, of administrative reorganization. | merely confirmed the Treaty of Zuhab.
The first Ottoman acquisitions (Mosul, Diyar
On Alimad Pasha's death, shortly after that of
Bakr [q.v.] and the Kurdish regions east of the
Nadir Shah (1160/1747), his Mamluk household was
Tigris) were obtained in 921-3/1515-7 in the sequel
firmly entrenched in power, and formed a selfof the Caldiran [q.v.] campaign. The renewal of
perpetuating military and administrative elite. The
hostilities between Sultan Siileyman and Shah TahMamluks were able to thwart the attempts of the
masp resulted in the Ottoman capture of Baghdad
sultan's government to displace them, but failed to
[q.v.] in 941/1534. The Arab dynast of al-Basra [q.v.],
develop a regular system of succession to the
Rashid b. Mughamis, became a vassal of the sultan,
governorship. The period of the Mamluk Pashalic
and his territory was later (after 953/1546) fully in(1160-1247/1747-1831) witnessed a clash with the
c
corporated in the Ottoman Empire. lrak comprised
Persian ruler, Karim Khan-i Zand, and the tempothe three central eydlets of Mosul, Baghdad and alrary loss of al-Basra (1190-3/1776-9), but the danger
Basra, with the Kurdish eydlet of Shahrizor to the
passed with Karim Khan's death. The long rule
east, and the eydlet of al-Hasa [q.v.] on the western
of Biiytik Siileyman Pasha (1194-1217/1780-1802),
coast of the Persian Gulf [see BAHR PARIS]. The
who governed Baghdad together with al-Basra and
eydlet of Diyar Bakr, although lying outside modern
Shahrizor, marked the apogee of the Mamluk Pashac
lrak, was closely associated with its history in the
lic, but his later years were preoccupied with unOttoman period.
successful attempts to curb the expansion of the
As elsewhere in the Empire, the weakening of
Wahhabis into al-Hasa and the fringes of clrak,
central control in the nth/iyth and I2th/i8th cenwhere they were resisted by the Muntafik confederturies was reflected in the clraki provinces in the
acy. The great Wahhabi raid of 1216/1802 and the
rise -of local despotisms and the domination of the
sack of Karbala3 showed the impotence of the MaYngarrison-troops in the towns. The governorship of
luk Pashalic in this respect. It survived, however,
al-Basra, purchased (c. 1021/1612) by a certain
until Sultan Mahmud II succeeded by force of arms
Afrasiyab [q.v.], became hereditary in his family.
in ousting Dawud Pasha [q.v.] and ending the autonoAnother gubernatorial family ruled in al-Hasa from
mous governorship (1831).
the late ioth/i6th century until c. 1074/1663-4. The
Ottoman administrative reform and increasing
garrison-troops of Baghdad, by this time a privileged
European penetration are the principal themes in
and powerful section of the urban community, prothe history of clrak from 1831 to 1918. Dawud's
duced a faction-leader, Bakr Su Bashi [q.v.], who, in
immediate successors were no more effective than
order to consolidate his position, negotiated with
the Mamluk pashas in enforcing their authority upon
Shah cAbbas [q.v.]. Baghdad and central clrak thus
the tribes. The real turning-point came with the
passed under Persian rule (1033/1623), but the
governorship of Midhat Pasha (1869-72), which saw
Safawids failed.to hold Mosul and Shahrizor. The
the application to Baghdad of the Law of Wildyets
Persians were finally ejected from Baghdad by
(1864) and the Ottoman Land Law (1858). Both of
Sultan Murad IV in 1048/1638. The ensuing Ottomanthese were westernizing reforms, one creating the
Safawid settlement (the Treaty of Zuhab) indicated
framework of a provincial administration of European
the border between the two powers (14 Muharram
type, the other establishing individual freehold
1049/17 May 1639). It was to be reaffirmed after
ownership in tribal lands. Sultan cAbd al-Hamid II
subsequent hostilities until the igth century.
brought extensive estates in clrak under his private
who supplanted (1468-9) the Kara-Koyunlu, the condition of clrak was less turbulent. They maintained
themselves there for some years after their eviction
from Iran by the Safawid Kizilbash.
The Safawid domination of clrak (1508-34) was
characterized, there as elsewhere, by economic
stagnation and by feeble central government. Upper
Mesopotamia remained within the orbit of the Mawsillu amirs, who had already been powerful there
in the time of the Ak-Koyunlu; by securing for themselves authority to govern Baghdad, they assured
themselves in fact of control of the whole of clrak.
At the beginning of the reign of the young Shab Tahmasp I, one of them, Dhu '1-Fikar, even attempted
to secede (1528-9).
Bibliography: in article.
(J. AUBIN)
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Seniyye administration. The emergence of Arab
nationalism in the Young Turk period was less evident in the 'Iraki than the Syrian provinces, although
some nationalists (chiefly army officers) came from
this region.
Until the igth century, the clraki region, apart
from the coast-lands of the Persian Gulf, attracted
little European attention. By the later i8th century,
the British had superseded the Dutch (as earlier
had the Dutch the Portuguese) as the dominant
European power in the Gulf. From 1763 al-Basra
was the centre of British trade and the seat of an
agency of the East India Company. Baghdad itself
was of secondary importance to the British until
Bonaparte's expedition to Egypt, but in 1798 a
permanent British resident was appointed there. Interest in the development of communications with
India led to surveys of the Euphrates route in the
1830*3, and to the beginning of modern river-transport in clrak. Telegraphic communications followed
after 1861, when Istanbul was linked with Baghdad.
The German-sponsored project of a railway from
Anatolia to the Persian Gulf was resisted by the
British government, and only the line from Baghdad
to Samarra was constructed under Ottoman rule.
At the outbreak of the First World War, European
political and economic penetration of clrak was still
very limited. In November 1914 an expeditionary
force from India occupied the head of the Gulf and
al-Basra. A first attempt to capture Baghdad ended
with the surrender of the British at Kut al-Amara
in April 1916, but a second advance succeeded in
taking the city in March 1917. Mosul, however, held
out until after the armistice of Mudros ended Ottoman participation in the war. Meanwhile an administration, mainly composed of British and Indian officials, had been established in the occupied clraki
territory, and formed a transition to the formal
assumption of British responsibility for the country
under the Mandate of 1920.
Bibliography: For detailed bibliographies,
see the articles referred to above, especially
BAGHDAD, and also the principal .modern works:
c
Abbas al-cAzzawi, Ta?rikh al-^Ira^ bayn ihtildlayn, iv-viii, Baghdad 1949-58; S. H. Longrigg,
Four centuries of modern Iraq, Oxford 1925
(repr. London 1969); idem, *Iraq 1900 to 1950,
London 1953; A. T. Wilson, The Persian Gulf,
London 1928.
(P. M. HOLT)
(e) SINCE 1918
By 1918 the British occupation of present-day
'Irak was completed, when British forces entered
Mosul in November, seven days after the signing of
the Mudros Armistice between Turkey and the Allies.
However, the contradictory attitudes of British official opinion regarding the political future of the
conquered territory caused administrative confusion
and led to the rise of anti-British nationalist agitation for the establishment of a Muslim Arab state
in the country. When the Mandate over clrak was
awarded to Great Britain in 1920, it sparked off an
insurrection led by the tribal shaykhs of the Middle
Euphrates and fomented by the Shici mud^tahids of
Nadjaf and Karbala3, the pacification of which required considerable forces and was completed early
in 1921. The suppression of the insurrection was
preceded by the appointment of Sir Percy Cox as
British High Commissioner, who set up an Arab
Council of State to perform the functions of government, thus ending military rule in October 1920.
In March 1921 the Cairo conference was held under

the presidency of Winston Churchill, the Colonial
Secretary. In dealing with the situation in clrak the
conference resolved to offer the rulership of the
country to Faysal, the second son of Sharif yusayn
of Mecca, who had been ousted from Syria in July
1920 by the French. The choice of Faysal as King
of clrak was approved by the Council of State and
confirmed in a referendum, and he was crowned in
August 1921 as a constitutional monarch with a representative and democratic government [see DUSTUR,
659]. clrak's relation with the mandatory power
was regulated by a series of treaties, the last of
which was signed in 1930 and gave clrak formal independence and provided for a close Anglo-Iraqi
alliance to last 25 years. Thus in 1932 clrak was
admitted to the League of Nations as an independent
sovereign state.
When clrak became independent, the country had
not attained the social cohesion among its various
religious and ethnic groups necessary to make a
modern nation. There were too many disruptive
local forces representing the various conflicting interests. To control and harness these interests for
the good of the state required wise leadership and
the ability to strike a balance between the British
and the nationalists on the one hand, and the different nationalist groupings on the other. Faysal
succeeded in maintaining such an equilibrium, and
his sudden death in 1933 was an irreparable loss.
It came at a very troubled period in clrak's modern
history, when the Assyrian massacre, tribal uprisings
and strong an ti-British agitation threatened the very
foundations of the new state. Ghazi, FaysaTs successor, was inexperienced and lacked the authority
of his father to maintain political stability. He was
drawn to take sides in the turbulent and factionridden politics of clrak. While certain groups were
inciting tribal rebellions to displace their rivals
from power, others sought the cooperation of army
officers to obtain political power. Thus in 1936 a
military coup was carried out by General Bakr Sidki
in collusion with Ilikmat Sulayman and supported
by the reformist political group known as al-Ahdli.
The movement ended within ten months as it began,
in another coup. The military intervention in politics
set a dangerous precedent, as the country witnessed
no fewer than seven coups in the period between
1936-41. In this period anti-British nationalist feeling, aided and abetted by the Axis Powers and influenced by British policy in Palestine, facilitated
the rise of the pro-Nazi regime of Rashld cAli alGaylani, which seized power in April 1941 and proceeded to disregard clrak's obligation under the
Anglo-Iraqi treaty of 1930. This led to the occupation of Baghdad by the British-led Arab Legion of
Jordan in May 1941. Following the suppression of
the Gaylani regime and the restoration of constitutional rule, the Iraqi political leader Nuri al-Sacid
emerged as the strong man of subsequent cabinets.
In 1943 clrak declared war on the Axis powers and
thus became qualified as a charter member of the
United Nations Organization, and in 1945 clrak was
a founder member of the Arab League of States.
The end of the war saw a revival of political activities in the country, when political parties were allowed to operate freely. Several parties came into
being, all representing the politically aspiring groups
of the intelligentsia. All these political organizations
demanded the abolition of the Anglo-Iraqi Treaty
and called on workers and students to support their
demands. Student demonstrations and industrial
troubles led to the suppression of these parties.
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The early 19505 saw an increase in 'Irak's oil
revenues, which were channelled towards long-term
development programmes like the building of irrigation dams. The failure of these projects to yield
rapid economic advancement caused wide-spread
discontent and reinforced the ranks of the opposition.
The emergence of a new and radical leadership in
Egypt enhanced the opposition groups in clrak, who
continued their campaign against the treaty with
Great Britain. Instead they advocated neutralism
and an alliance with Egypt. clrak, however, in the
fcce of strong opposition at home and in the Arab
world, joined the Baghdad Pact, the Western-inspired
defence system, in 1955, and expressed lukewarm
support for Egypt during the Suez crisis of 1956.
Egypt's diplomatic triumph and the rise of cAbd alNasir as an Arab national figure marked a turningpoint in the history of royalist clrak. When Syria
and Egypt merged to form the United Arab Republic
in 1958, clrak and Jordan were federated under a
Hashimite Crown. In July the monarchy was overthrown by a group of army officers under the leadership of Brigadier cAbd al-Karim Kasim, who declared
a republic. ]£asim enjoyed the support of a wide
coalition of political and other interests representing
the fragmented social structure of Iraqi society. The
coalition lacked cohesion and it disintegrated a few
months later. For almost five years Kasim attempted
to hold a balance between the contending factions of
military and civilian groupings. Under his regime
c
lrak withdrew from the Baghdad Pact and the sterling area, and established diplomatic relations with
all the communist countries. Kasim was overthrown
in February 1963. His legacy was the complete
factionalization of 'Irak's internal politics, the alienation of clrak in the Arab world, and a Kurdish
rebellion. He was succeeded by a regime representing
the pan-Arab Bacth party, which was ousted by
President cAbd al-Salam cArif only seven months
after it had assumed power. cArif was killed in an
ah* crash in 1966 and was succeeded by his brother
c
Abd al-Rahman, who was in turn overthrown by a
group of army officers, a coup that led to the return
of the Bacth Party to power in 1968.
Bibliography: P. W. Ireland, Iraq, a study
in political development, London 1937; cAbd alRazzak al-Hasani, Ta>rikh al-wazdrdt al-'irdfriyya,
10 vols., Sidon 1934-58; idem, Ta^rikh al-cirdb alslyasi al-hadith, 3 vols., Baghdad 1949; S. H.
Longrigg, Iraq 1900-1930, London 1956; Majid
Khadduri, Independent Iraq, London 1960; idem,
Republican Iraq, London 1969; U. Dann, Iraq
under Qassem, London 1969.
(A. KELIDAR)
iv.—LANGUAGES
The official language of clrak is Arabic [see
C
ARABIYYA]. But on the one hand the Arabic-speaking
area is not at all homogeneous, and on the other hand
some Iranian dialects are still much alive, in particular Kurdish, to which recent agreements have
accorded an official status in Kurdistan.
(a) ARABIC DIALECTS
Two distinct dialect types, representing a variant
of the Pan-Arabic division into qdl dialects and gal
dialects, coexist in the Mesopotamian area. They
may be called qiltu dialects and gilit dialects, using
the ist pers. sing, of the perfect of the verb 'to
say' to highlight three of their distinctive features:
the reflexes of Old Arabic q, the shape of the suffix,
and the degree of segholization. The division is partly
regional, partly social: qiltu delects are spoken by
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the sedentary populations North of a line SamarraFalludja, and by non-Muslim sedentaries South of
that line; gilit dialects are spoken by nomadic, seminomadic and Beduinized populations everywhere,
and by Muslim sedentaries South of the aforesaid
line. The qiltu dialects are closely akin to the Arabic
spoken in Eastern Anatolia (provs. of Mardin, Diyarbakir, Siirt and Urfa), whereas the gilit dialects
ex tend into Kuwayt, the Persian Gulf and Khuzistan;
they also bear some resemblance to the dialects of
Nadjd and to those of Uzbekistan. The kindred
dialects spoken by relatively recent immigrants
from Nadjd, such as the Shammar and cAnaza tribes,
are here left out of account.
A good deal of reliable material has, in the past
decade, become available on the dialect of the Baghdad Muslims (hereafter, MB) but of the other gilit
dialects, only that of KweriS, prov. of' al-#illa,
(hereafter Kw.) has received detailed treatment (see
the bibliography), though material on al-yilla, alc
Afa£ and al-Basra has recently become available.
Of the qiltu dialects, Jewish Baghdadi (JB) and
Christian Baghdadi (CB) have been described in
some detail, while the dialect of Mosul (Mo.) is less
well-known, and there are only a few scattered notes
on cAna, Tikrlt and Hit.
Phonology. The qiltu dialects are characterized
by q for OA q (qdl 'he said', qdm 'he rose', baq 'he
stole') and by k for OA k (kdn 'he was', kalb 'a dog',
fyaka 'he spoke') though cAna has £ in these and
some other items. The gilit dialects have g for OA
q (gdl, gam, bag) though MB has q in a good many
instances (qira 'he read', buqa 'he remained', qibal 'he
accepted') and § in a few cases (rifig 'companion',
SargijSarqi 'Eastern'); and 6 for OA k in many cases
(Sibir 'big', but kbdr 'big, pi.', fan 'he was', but ykun
'he will be', falbak 'your (m.s.) dog', fattrifyoux (f. s.)
dog'); MB contrasts with the rural gilit dialects as to
the amount of affrication: MB akil 'food', gaHd
'sitting', vs. Kw. atil, gdcid. The Southernmost gilit
dialects have y f or OA g. Most of the qiltu dialects
(Mo., CB, JB, Tikrit) have g for OA r in many
instances (gas 'head'). They also have, again with the
exception of *dna, a strong imdla (Mo. and CB begid
'cold', JB bizid) whereas the gilit dialects, especially
MB, tend toward a low, central and even back a in
all positions. A few dialects of both types preserve
older ay and aw, but these are more generally
represented by e and d, rather mid than high, with,
for e, a characteristic positional variant [ie] in
Baghdad and other Southern dialects. Older i and u
are represented by a single i phoneme, usually heard
as a mid central rounded [a], in the qiltu dialects (kill
'all', hinna 'we were', ketib 'writing', weqif 'standing')
whereas MB has both i and u, though they have been
redistributed (kull, tinna, kdtib, wdguf). The fate of
short a is extremely complex; it does not, on the
whole, follow the qiltu-gilit split, except in the case
illustrated by MB gimal 'camel', gutftar 'moon* vs.
Mo. 'gamal, qamag. The gilit dialects show practically
universal segholization, the quality of the epenthetic
vowel varying with environment: talib 'dog', darub
'way', xubuz 'bread', ba*ad 'still'; the qiltu dialects
vary in degree of segholization, the most conservative,
such as JB, having practically none: kalb, dagb, xibz,
ba'd. Common to all dialects, except CB, is the
retention of the interdentals 0, 8 and 8, the frequent
occurrence (esp. in the gilit group) of the emphatic
/, and the new phonemes 6 and g, even in the qiltu
group; a new phoneme p is well established at least
in the urban dialects of both types.
Morphology. The pronominal suffixes character-
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istic of the qiltu group are illustrated below by the
Mosul paradigm, those of the gilit group by MB,
using the words for 'brother' and 'house':
Mosul
MB
afcuyi
beti
ahuya
beti
is.
betak
ahuk
betak
afeuk
2ms.
betic
ahu£
betki
ahuki
2fs.
beta
ahu
betu
afyunu
3ms.
betha
afcuha
beta
ahiiha
3fe.
betna
ahuna
betna
afcuna
ip.
betkum
ahukum
betkim
ahukim
2p.
bethum
ahuhum
betim
ahuhim
3PThe nominal fern. suff. varies between i (or e) and
a in the qiltu group, but is a stable a in the gilit
group: Mo. kalbi 'bitch' (for some speakers, kalbe),
beta 'egg' (JB kalba, bedi), MB calba, beda. In
annexation and with suffixes, this suffix has different
allomorphs in the two groups: Mo. kalbit ahuyi, kalbiti, kalbitna, vs. MB falbat ahuya, talibti, talbatna.
Common to the area are plural patterns of the type
ksdla (MB), kasdli (Mo.) 'lazy', for adjectives in -an,
and fyydyip (MB), hayiyit (Mo.) 'tailors' for qattdl
nouns. Feminines of adjectives of colours and infirmity end in a long, stressed vowel in the qiltu group,
a short vowel in the gilit group: Mo. soda 'black',
*amyd 'blind', vs. MB soda, camya. In the verb, the
usual ten form classes occur, with form IV rather
sparsely represented. Form I has a single pattern
qitalfqutal (the alternation depending on the environment) in the gilit group, e.g., kitab 'he wrote' vs.
tubah 'he cooked', a single qatal pattern in some
qiltu dialects, while others have the common twofold
qatal vs. qitil, e.g., Mo. katab 'he wrote' vs. Zigib
'he drank'. Conjugation of the form I perfect and
imperfect is illustrated by the Mosul paradigm
(qatal only) and the MB paradigm respectively:
MB
Mosul
kitabit
aktib
is.
katabtu
aktib
kitabit
tiktib
2ms.
katabit
tiktib
kitabti
tkitbin
2fs.
katabti
tkitbin
kitab
yiktib
3ms.
katab
yiktib
kitbat
tiktib
3fs.
katabit
tiktib
kitabna
niktib
ip.
katabna
niktib
2p.
katabtim tkitbun
katabtu
tkitbun
3p.
katabu
ykitbun
kitbaw
ykitbun
The -un forms of the imperfect are characteristic
of the whole area, as well as Eastern Anatolia,
Northern Arabia and Uzbekistan. The rural gilit dialects (and some speakers of MB) maintain a gender
distinction in the 2nd and 3rd pers. pi. both in the
verb and in the object pron. suff.; the distinction is
absent in the qiltu group. A present indicative
marker (e.g., Mo. qa-, MB da-) occurs in most dialects.
Syntax. Indeterminate nouns are, over much
of the area, often marked by a morpheme derived
from OA fard (MB fadd, farid). Determinate direct
objects are, with varying regularity in the different
dialects, marked by an anticipatory pron. suff. plus
/-, e.g., MB Sifta lajtuk 'J saw your brother'. Also of
frequent occurrence in the area are constructions
of the type walad izzen 'the good boy', i.e., a sort
of construct phrase replacing the determinate noun
plus adjective phrase. Peculiar to CB, though it
occurs also in Eastern Anatolia, is the use of a
postposed copula, e.g., hdda Siglak ydnu 'that's your
business'. Negation is marked by ma- without postposed S, by la- in negative imperative.
Vocabulary. Many items are characteristic of
the area as a whole; they include a large number of
Turkish and Persian loans. The following sampling

is in MB unless otherwise indicated: ddmi 'person,
individual', uti 'flatiron', bazzun(a) 'cat', bag 'to
steal', blbi 'grandmother', tufga 'rifle', timman 'rice',
gredi 'rat', car ok 'one-fourth', catal 'fork', Jtalig
'mouth', fyunta 'wheat', hasim 'nose', hasuga 'spoon'
hital 'to hide (intr.)', ho§ 'good', dazz 'to send'
Sabb 'to throw', Samm 'to hide (trans.)', cagrugga
'frog', kasmar 'to' trick', gubba 'room', gadda 'to
beg for alms', lah, luh 'another' (marrtilluh* again'),
mez 'table', mewa 'fruit', nita (Mo. .taca) 'to give',
hdum (Mo. frwds) 'clothes', hdysa 'cow'. Among particles, note aku 'there is', neg. mdku, the possessive
marker mdl, and such adverbs as ham 'also', hwdya
'much, many' (Mo. k®ig, Southern wdgid), hnd(ya)
'here' (Mo. honi), hndka 'there' (Mo. honik, hnuka),
hici 'thus' (Mo. hdkift), Ibdrha 'yesterday' (Mo. mbeha),
bddir 'tomorrow' (Mo. gada), the interrogatives minu
'who', £-, sinu 'what' (Mo. a§-), slon 'how' (Mo. aslon],
wen 'where' (Mo. esab). Among characteristic interjections are I, bali 'yes', asu (observation of accomplished fact: asu get 'so here you are'), xo (implying
hope or concern: ho ma PaSSet 'you didn't get hurt,
I hope?'), yezi 'that's enough'.
Bibliography: For a list of works published
before 1962, see H. Blanc, Iraqi Arabic, in H.
Sobelman, ed., Arabic dialect studies, Washington
1962, and some addenda in JAOS, Ixxxiv (1964),
304. On Baghdad, W. M. Erwin, A short reference
grammar of Iraqi Arabic, Washington 1963; N.
Malaika, Grundzuge der Grammatik des Arabischen
Dialektes von Bagdad, Wiesbaden 1963; R. J.
McCarthy and F. Raffouli, Spoken Arabic of
Baghdad, pt. I, Grammar and exercises, Beirut 1964,
pt. Ha, Anthology of texts, Beirut 1965; H. Blanc,
Communal dialects in Baghdad, Cambridge Mass.
1964; S. J. Altoma, The problem of diglossia in
Arabic — A comparative study of classical and
Iraqi Arabic, Cambridge Mass., 1969; and the
following dictionaries: Djalal al-IIanafi, Mu^d^am
al-lugha al-^ammiyya al-baghdddiyya, pt. I, harf
al-alif, Baghdad 1963; pt. II, harf al-ba?, Baghdad
1966; B. E. Clarity, K. Stowasser and R. Wolfe,
A dictionary of Iraqi Arabic (English-Arabic],
Washington 1964; D. R. Woodhead and W. Beene,
A dictionary of Iraqi Arabic (Arabic-English),
Washington 1967. For texts, see also J. Lecerf,
Polsie dialectale 'iraqienne dans les milieux baghdadiens, in Arabica, ix (1962), 435-6; idem, *Ani
*ummak yd Sdker—Je suis ta mere, 6 Baker—Piece
de Yusuf al-^dni, in Arabica, xii (1965), 225-43.
For Kweris and other rural dialects, see B.
Meissner, Neuarabische Geschichten aus dem Iraq,
Leipzig 1903 and review of same by F. H. Weissbach in ZDMG, Iviii (1904), 931-48; F. H. Weissbach, Beitrdge zur Kenntniss des Irak-Arabischen,
i, Leipzig 1908, ii, Leipzig 1930. A. Denz and
D. O. Edzard, Iraq-Arabische Texte nach Tonbandaufnahmen aus al-Hilla, al-^Afac und al-Basra in
ZDMG, cvi (1966), 60-96. On other Iraqi dialects,
see H. Blanc, op. cit., and references cited there.
(H. BLANC)
(b) IRANIAN DIALECTS
Although Persian is spoken by large communities
in the holy cities of the Shica, Karbala3, Kazimayn
and Nadjaf, the main Iranian language of clrak is
Kurdish. Almost the entire population of the liwa?s
of Sulaymaniyya and Arbil and half that of Kirkuk
is Kurdish, speaking Central Kurdish dialects. In
Mosul liwa3, the Bahdinani dialect of Northern
Kurdish is spoken in the ndhiyas of cAkra, cAmadiyya, Duhok and Zakhu, and a related dialect is
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used by the Yazidis of Sindjar. Southern Kurdish
dialects are represented in the Khanakin and
Mandali areas of Diyala. [See KURDS, Language].
Two other Iranian languages, often erroneously
classed as Kurdish, are Gurani and Luri. The former
is represented in clrak by the Badjalani dialects
[see BADJALAN] and the Hawrami spoken in a few
villages near the Persian border north of the R.
Sirwan [see HAWRAMAN; GURAN, Language]. Luri,
the most closely related to Modern Persian of all
Iranian languages, is spoken by the Fayliyya, best
known as porters in Baghdad.
Bibliography: See articles quoted above;
D. N. MacKenzie, Kurdish Dialect Studies, 2 vols.,
London 1961-2; idem, The Dialect of Awroman,
Copenhagen 1966.
(D. N. MACKENZIE)
v.—ARABIC LITERATURE
The history of literary activity in clrak is closely
connected with the history of the caliphate, in the
sense that Arabic literature, which had been almost
exclusively clrakl both under the Umayyads (although Damascus was their capital) and also under
the cAbbasid caliphs during the period when they
were the real rulers of the empire, began to be
dispersed as soon as more or less independent
dynasties became established in various provinces.
Since literary production, in the strict sense, was
dependent on the one hand on patronage, in respect
of poetry, and on the other on the existence of
administrative departments which employed kuttab
as far as prose is concerned, the pre-eminence of
c
lrak suffered as soon as poets of talent began to
look for patrons at the provincial courts and when
the most talented scribes placed themselves at the
service of the local rulers. A further point to be
noted is the emigration to the West, and to Muslim
Spain in particular, of writers and scholars of all
disciplines as soon as the politico-religious situation
appeared to be dangerous. Thus it can be said that
from the 4th/ioth century onwards clrak, although
still at the head, was increasingly rivalled by the
other provinces of the empire; the decline which had
already started was accentuated still more under the
Saldjukids, and the capture of Baghdad by the
Mongols dealt a mortal blow to Arab culture in clrak.
There then began a long period of obscurity, which
was to end in the igth century; incidentally, clrak
merely followed, somewhat tardily, the Nahda of the
countries on the shores of the eastern Mediterranean,
but after the second world war it embarked upon a
deliberately revolutionary course.
Even in the pre-Islamic period Arabic poetry was
practised in c lrak, especially in al-Hlra [q.v.], where
an Arab dynasty, the Lakhmids [q.v.], attracted poets
who were natives of Arabia, for example al-Nabigha
al-Dhubyani, or encouraged the flowering of local
talents, particularly among the Christians, of whom
c
Adi b. Zayd al-clbadi was outstanding. To judge by
fragments considered to be authentic, the poetry
which flourished at al-HIra was one of town life, with
the inevitable panegyrics but also with bacchic
themes which seem to have been characteristic. The
end of the Lakhmid dynasty (A. D. 602), soon
followed by the preaching of Islam, seriously checked
this poetic activity, but the founding of Basra [q.v]
and Kufa [q.v.] made Lower Mesopotamia into an
Arab colony, with the establishment of tribal
elements coming principally from central and eastern
Arabia; Arabization took place rapidly and, although
the Persian captives composed no poems at that time,
at least the newly sedentarized Bedouins are found
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maintaining pre-Islamic tradition by reciting verses
on the battlefield or on occasions of importance in the
life of the newly-founded cities, and orators began to
deliver discourses defending and glorifying their new
country; religious and political eloquence was
practised in the mosques, and it is remarkable that
the most admired specimens of the art of oratory in
the ist/7th century are in fact orations delivered from
the pulpits of clrak [see AL-HADJDJADJ; ZIYAD].
Fragments of poetry or oratory preserved in the
mainly later anthologies are extremely suspect, but
nevertheless they correspond to a profound reality
and reveal that the art of eloquence, the speciality
of the Arabs, remained the constant preoccupation
of the populations of the new colonies; and although
they show that the desert tradition was preserved,
yet in certain easily discernible features they also
mark a development which was to continue for
several centuries.
In the second half of the ist/7th century, the poetry
produced in Basra and Kufa adhered to the traditional settings and themes, but tended to follow various
orientations. Although the court of Damascus
attracted a considerable number of poets, the
Umayyad governors of clrak and some great aristocratic families, practising a new type of patronage,
encouraged the panegyric poetry still produced by
Bedouins brought up in the desert but now tempted
by the variety of opportunities offered by large
cities. It is probably not by chance that in this
category are the great poets of the ist century—alFarazdak, Djarir, al-Akhtal, as well as al-Ra% Dhu
'1-Rumma and many others of less renown. The
Mirbad of Basra, the meeting-place for caravans, was
also a platform where the best poets came to submit
their compositions to a public of connoisseurs; the
upholders of the poetic tradition among peoples still
close to their Bedouin origins, these poets took part
in contests, competing with each other in boastf ulness,
but gradually they succeeded in going beyond the
tribal setting and in playing a wider political role.
More distinct in character is the activity of a
group of poets who, while following the tradition of
hid/la* and madih [qq.v], endeavoured to defend or
attack not a tribe or a tribal chief but a specific
politico-religious group. In fact the divergencies
which, especially after Siffin [q.v.], led to a schism
among the Muslims and gave rise to bloody conflicts,
are echoed in the writings of poets who were supporters of the cAlids (al-Acsha of Hamdan; al-Kumayt;
Kuthayyir cAzza, etc.) or the Kharidjls ( c lmran b.
Hittan; al-Tirimmah, etc.); their common hostility
to the Umayyads has, as its corollary, the praising
of the chiefs followed by these men, for whom poetry
retained something of its magic character; and it is
not uncommon, in such poetry as has survived, to
detect an epic quality which makes us regret the
loss of the greater part of this literary output which
was, for once, inspired by sincere sentiments. There
are still almost no non-Arabs to be found among the
poets of talent, but perhaps it is as such, although
his true origin has not been established, that Ibn
Mufarrigh should be regarded; the implacable enemy
of the sons of Ziyad, he was already a member of
the band of mawdll who were soon to challenge the
Arabs successfully in a field in which the latter
claimed to be unrivalled.
The bacchic tradition of al-HIra was maintained,
particularly by Haritha b. Badr al-Ghudani, but although erotic subjects were in no way neglected, there
was still nothing in clrak comparable with the love
poetry which flourished during the same period in
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the towns of the yidjaz; and it was only with alc
Abbas b. al-Ahnaf (d. in about 190/805) that the
Hidjaz tradition penetrated into clrak. On the other
hand, al-Aghlab al-cldjli of Kufa is credited with the
invention of the urdjuza [q.v.], which was practised
with some success by his compatriot Abu '1-Nadjm,
and by al-cAdidiadi and his son Ru'ba, of Basra. For
the town-dwelling poets of clrak, works in radjaz
subsequently offered a means of proving that they
were acquainted with the life and vocabulary of the
Bedouins, before the urdjuza became the favourite
form of didactic poetry.
In comparison with the pre-Islamic poetic tradition (at least, as one may imagine it to have been),
the changes are thus not very spectacular. However,
panegyric writing was henceforth addressed to personages who were no longer necessarily tribal chiefs;
political and religious themes—though outside the
bounds of orthodoxy—assumed a new importance,
hid/la3 began to take the form of short epigrams and,
although the traditional forms were for the most part
respected, some shorter works characterized a transition to a poetry less closely linked with the classical
In a more general way, this first period of intellecual life in clrak, the end of which coincided with the
disappearance of the great Umayyad poets and the
close of the true carabiyya as defined by the lexicographers, was a period of adaptation to the new conditions of life for the Arabs settled in c lrak, and of
cultural adaptation for the foreign elements absorbed
by Islam. In fact, it was this period which saw the
beginnings of the development, in both Basra and
Kufa, of that Arabo-Islamic culture which was later
to embrace the whole of the Muslim world and the
assertion of c lrak in all fields of intellectual activity,
even though the political centre of the empire was
still in Syria.
It is not possible here to describe the part played
by clrak in the elaboration of the religious sciences;
in a related sphere, however, it should be noted that
grammar, in which the pioneer was probably cAbd
Allah b. Abi Ishak (d. H7/735), was an clraki field
of study and remained so. Moreover, it was in clrak
that the main lexicographical and philological
investigations were undertaken, work which, together
with the systematic collection of ancient verse,
proverbs and traditions of a more or less historical
character, was to inspire a crowd of scholars or of
ruwdt [see RAWI], among whom Abu cAmr ibn al^la3 (d. about 154/771), al-Asmaci (d. 213/828) and
Abu cUbayda (d. 209/824) became well-known a
little later, as did many others. The documents thus
collected together were to constitute the principal
foundation of literary culture, adab [q.v.], the origin
of which must likewise be placed in clrak.
The coming to power of the cAbbasids merely
accentuated the lead already taken by clrak in the
intellectual sphere, by providing the poets and men
of letters of that country and of the other regions
of the empire with an opportunity to display their
talent before these enlightened patrons. After the
found^.g of Baghdad, the two metropolitan cities of
Basra and Kufa, whose literary activity was greater
and more diversified than in the Hidjaz, Syria or
Egypt, for a time retained the position they had succeeded in attaining, but they soon came to play a
less prominent part, merely supplying the new capital
with an elite who were assured of finding fame and
fortune there. From the second half of the 2nd/8th
century there were indeed very few Kufans or Basrans who, through modesty, fear or lack of ambition,

did not at least try their luck in Baghdad. In this way
a rivalry came into being which produced the most
fortunate results for the development of literature.
Another phenomenon also accompanied the
transfer of the centre of the empire to clrak—the
introduction of the mawall [q.v.] not only to Arab
culture but also to belles-lettres. A number of cIraki
Muslims of non-Arab origin had indeed already held
a controlling part in the offices in the administration
which, from the earliest time, had been a forcingground for men of letters; but a sort of democratization of culture, together with a more or less openly
avowed desire to supplant the Arabs, considerably
increased the numbers of these mawall who, having
been brought up to use the Arabic language and
possessing no other means of expression, adopted
their conquerors' idiom and composed poetry and
prose with felicity.
Imbued with the Arab poetic tradition, these
mawall willingly sacrificed to custom and, when
occasion required, wrote panegyrics which the
Bedouin poets would not have rejected; but they
tended to impose a "modernistic" poetry, characterized by the abandonment of classical forms and the
adoption of themes consonant with the new way of
life of the Muslims. The Kitab al-Aghdni, which
devotes a very large part to clraki writing, contains
instructive notices on poets of Basra or Kufa who
are regarded as minor authors by literary criticism,
perhaps because they failed to respect the traditional
rules, but who nevertheless deserve lasting attention,
since they expressed sincere sentiments, in language
of great simplicity, and at times did not scruple to
hurl biting invective, the originality of which is
unfortunately too often exceeded by its obscenity.
All this work, which would, since it is true poetry,
repay serious study, has in general been neglected
because the specialists in Arabic literature, being
influenced by Arab critics, have devoted more
attention to the most celebrated "modernists" who
without neglecting the traditional forms, are clearly
distinguished from their predecessors by their
avowed desire for originality. Among these, reference
is generally made to Bashshar b. Burd (d. 167/783-4),
of Basra, who excelled in satire and erotic poetry,
and to Abu Nuwas (d. about 200/816), whose name
is linked with bacchic poetry; yet he won distinction
by his treatment of erotic themes and, in addition,
expressed man's anguish when confronted with the
unknown in death, in the so-called "ascetic" poems
(zuhdiyydt), in which his contemporary Abu 'l-cAtahiya (d. about 213/823) was to make himself famous.
In such of his work as still survives, the last-named
author utters banal truths, rather than any profound
religious sentiment, and it is remarkable that in that
century the Islamic religion still inspired very few
poets, whilst a Bashshar or an Abu Nuwas did not
hesitate to show scepticism with regard to Islam, and
sometimes even to resort to sacrilege, with the
glorification of their ancestors and their religion;
this attitude, which led to their being ranked among
thezindtk$[q.v.]oT the Shucubiyya [q.v.] and at times
involved them in certain difficulties, in no way
impaired their reputation.
On the other hand, the Shicis possessed a politicoreligious poetry, devoted to the praise of the Ahl
al-Bayt [q.v.'], and in particular of cAli b. Abi Talib
and of his son al-Husayn, whose martyrdom became
a frequent theme. Among the most celebrated Shici
poets, literary criticism has recognized al-Sayyid
al-Himyari (d. 171/787-8) and Dicbil (d. 246/860) in
particular, but research has until now been in-
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complete and needs to be supplemented, despite the
difficulties of the task arising from the disappearance
of a large proportion of this political poetry and from
the numerous interpolations made during later
periods.
Although the evolution of poetry during the period
in question is of undeniable importance, the fact
which must be equally emphasized is the establishment of Arabo-Islamic culture and the accompanying
development of Arabic prose; it is no exaggeration
to say that Arabic literature, which hitherto had
consisted almost exclusively of poetry, entered a new
phase as soon as it was felt that prose lent itself better
than verse to the expression of thought, however
rudimentary, and that this new instrument deserved
being taken into consideration; from that time, one
has the impression that an equilibrium was reached
and that the balance tended to incline towards prose.
In this field also the influence of Persia was decisive; and if the creation of the epistolary genre, at
the end of the Umayyad period, is to be attributed
to cAbd al-Iiamid b. Yafrya, it was naturally enough
in clrak that this genre was to attain some measure
of perfection, so long as the cAbbasids of Baghdad
held power and employed kuttdb (who incidentally
were mainly non-Arab); thanks to the risdla [q'.vJ],
derived from the official letter, the genre was even
to constitute the essential feature of prose literature.
It was a kdtib of the caliphate, Ibn al-Mukaffa c
(d. about 139/757), who with his translation of Kallla
wa-Dimna and his own writings in fact created Arabic
prose, both didactic and entertaining, by introducing
into literature adab of the Sasanid type, whose purpose was the moral and so to speak "professional"
instruction of the rulers and the people. The apologues
of Kallla wa-Dimna inspired only one imitation by
another Persian kdtib, Sahl b. Harun (d. 244/858),
but the adab of Ibn al-Mukaffac, supplemented by
elements of Persian origin, introduced to the 'Irakis
by translations from the Pahlavi, for a long time
was to feed adab works of edification and popular
encyclopaedias, first in clrak and then in the other
countries of the Arab world. Shortly after Ibn alMukaffa c , translations from the Greek reached
Baghdad or were even made in the Bayt al-Ilikma
[q.vJ] of the capital, and they inspired the mutakallimun [q.v.] and later the faldsifa [q.v.], while also
providing adab with certain new maxims*
One activity which cannot be emphasized too
strongly is that of the ruwdt, who, coming after the
generation which had devoted itself to collecting the
elements of the Arab "humanities", started to classify
this vast documentation in a series of monographs,
a surprisingly rich inventory of which is provided by
the Fihrist; after al-Asmacl, Abu cUbayda and their
colleagues, Abu '1-Hasan al-Mada'ini (d. after 2 is/
830), whose true influence it would be interesting to
be able to assess, made available to later generations
(though in a still obscure form despite the evident
care he gave to classification) an enormous mass
of information, traditions, verse, etc., derived from
material collected among the Arab tribes.
It fell to al-Djahiz (d. 255/868) to apply critical
study to this documentary material, in order to draw
from it the necessary elements to constitute a largescale, clear literary culture, to reject the legendary
features and to indicate the methods by which it
could be developed by reflexion, research and experiment. Al-Djahiz described himself as a rdwi, but
nevertheless he was more than that, for although in
the Baydn or the Hayawdn he limited himself to
quoting traditions, he treated ethical adab in a more
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personal manner, which already amounted to a
psychological analysis of qualities of character and a
portrayal of society. His work, which should have
marked a transition or stage, was in fact regarded
as an end in itself by his admirers, or as a kind of
betrayal of the Muslim ideal by his detractors, who
endeavoured to lead culture and prose literature
back to something more utilitarian and more compatible with the requirements of the average Muslim.
Although al-Djahiz had a remote successor in the
person of Abu Ilayyan al-Taw^idi (d. 414/1023), he
was supplanted, shortly after the collapse of the
Muctazilite movement, by a fakih, Ibn Kutayba
(d. 276/889), who brought a methodical and disciplined intellect to the service of a more restricted and
a less dangerous culture, one in which the religion and
inheritance of the Arabs formed a coherent whole,
open to the greatest numbers but preventing any
kind of access into the outside world. Ibn Kutayba's
adab, represented by the 'Uyun al-akhbdr, the Kitdb
al-Macdrif and the Kitdb al-Shicr wa 'l-shu^ard*, is
composed mainly of quotations and traditional
material, the greater part of which was to pass into
later literature and to contribute largely to the
popular encyclopaedias. The literary adab, made
fashionable by al-Djahiz and systematized by Ibn
Kutayba, was still represented by works such as the
Kdmil of al-Mubarrad (d. 285/898), before declining
into the anthologies of verse and prose, of which
the Muwashshd of al-Washsha3, which concentrates
on the traditions relating to the dandies of Baghdad,
is a typical and relatively original example.
While the works here referred to have survived,
for they conformed with the tastes of a clientele
which enjoyed short traditional accounts that were
easy to memorize and to introduce into conversation,
only a few very inadequate fragments are left from
what was no doubt a more original literature,
although still a subsidiary branch of riwdya, of
erudition; to judge by the Fihrist, which records a
considerable number of titles, it included true
romances of love and adventure, burlesques (mostly
obscene), and collections of amusing anecdotes, and
in short was a purely recreative literature in which
imagination played a certain part. But no doubt as
a result of a reaction among pietist circles, these
works very soon ceased to be copied and merely made
their way, in the form of extracts, into later collections where the lack of references makes identification
impossible. However, the dual aspect of adab, as
both diversion and instruction, can be seen also in
a number or works of an intentionally serious
character, such as al-Faradi ba*d al-shidda of alTamikhl (d. 384/944), which combines proverbs,
anecdotes, various traditions and narrative accounts
mainly related by kadis, on the theme of "relaxation
after tension". It is probably significant that it was
in clrak that the first stories of the "Thousand and
one nights" [see ALF LAYLA WA-LAYLA] were collected
together.
The Fihrist (written in 377/987-8) makes it possible
to evaluate the richness of Arabic literature in
Baghdad towards the end of the 4th/ioth century,
even allowing for the fact that the book-sellers of
the capital may also have sold works written in
other countries; in order to estimate the number
of works, it would be necessary to reproduce a
summary of this invaluable catalogue, a reading of
which inspires the greatest admiration for the work
of the scholars, writers and poets of clrak. The
Fihrist also shows that, although the philologists
and ruwdt of the early centuries deserve the meri*
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of collecting and transmitting the greater part of
what we know of the Arab heritage, it was also the
c
lrakis who set themselves the task of reconstituting
the diwdns of the ancient, the classical and the
modernistic poets, and it is quite certain that this
erudite work had the most far-reaching consequences
on the development of Arabic poetry in clrak and
elsewhere; perhaps even it immediately favoured the
neo-classicism which followed the modernism. In fact,
the modernist movement was only short-lived, and
the triumph of Persian influence was far from conclusive since, as early as the end of the 2nd/8th
century, the first manifestations of a reaction made
their appearance, a reaction characterized by the
return to classical forms and the use of more carefully
chosen language than that of the modernists, and of
more complex rhetorical figures of speech; the
mawall themselves did not hesitate to plunge into
neo-classicism, since the earliest representative of
the movement, Muslim b. al-Walid (d. 187/803), was
a mawld and his successors, Abu Tammam (d. 2si/
845), Ibn al-Rumi (d. 283/896), al-Buhturi (d. 284/
897) and Ibn al-Muctazz (d. 294/907), were not all
pure Arabs. These poets were finally to incorporate
the thematic contributions of modernism in the
traditional forms.
Neo-classicism, which originated in c lrak, was soon
to spread elsewhere, and to be cultivated with even
greater success in other regions of the Muslim world,
from the time when Baghdad was no longer its sole,
undisputed capital and when the provincial courts
attracted the greatest talents; the most celebrated
representative of this type of poetry, al-Mutanabbi
(d. 354/965), became famous principally in Aleppo,
and many others stayed only very briefly in Baghdad.
The decay of the Caliphate consequently brought
with it a decline of clraki poetry, but the impression
remains that the poets of clrak, among whom there
was no longer any outstandingly great name, tended
to fall back on themselves and to produce a more
personal, more lyrical and perhaps more sincere
poetry. One of them, Ibn al-Hadjdjadi (d. 391/1001),
represents this tendency very clearly, although his
work is marred by its intolerable obscenity.
In the field of prose, it was probably towards the
end of the 4th/ioth century that Muhammad b.
Ahmad Abu '1-Mutahhar al-Azdi, inspired by alDjahiz, created a new genre by delineating in his
Hikdya a satirical picture of ttfe and manners in
Baghdad, but his innovation, though very successful,
produced no sequel. During the same period the
scribes of the Buyid chancellery customarily used
rhymed prose in the epistolary style and made
fashionable an original literary genre, the makdma
[q.v.]; but al-Hamadhani was not an clraki, and
although one of his most illustrious successors, alHariri (d. 516/1122) was a Basran, his "Sessions",
through the very mass of their lexicographical
erudition, bear the stamp of a period when philology
was one of the principal preoccupations of men of
letters.
In the meanwhile, the Saldjukid Turks had captured Baghdad (447/1055) and, being anxious to return
to strict orthodoxy, had founded the madrasa [q.v.],
the aim of which was to reinvigorate orthodox
teaching and thereby to restore the so-called Arabic
sciences to a place of honour; thus the madrasa tended
to favour a very enclosed form of culture, which inclined towards grammar, rhetoric and the learning
by heart of works by ancient writers which could no
longer be understood save with the help of a commentary.The study of clraki poetry under the Saldjukids

brings to light the existence of a considerable number
of minor poets; from among them, it is possible to
single out Ibn al-Habbariyya (d. about 509/1115),
who lived in the entourage of Nizam al-Mulk and,
in addition to panegyrics and satires in a style
reminiscent of that of Ibn al-Hadidjadi, also produced
a versified collection of fables, al-Sddih wa yl-bdghim,
and al-Tughra3! (d. about 515/1121), whose reputation
is based on the Ldmiyyat al-^Adjam—a poem with a
revealing title.
The decline, which had been clearly noticeable
from the 4th/ioth century, became more marked
after the capture of Baghdad by the Mongols (6s6/
1258), and Arab literature, which everywhere was
in decay, from then onwards underwent a long period
of eclipse in clrak. Faced with the dangerous challenge
of Persian and Turkish, Arabic culture took refuge
further to the West and, although some clrakis are
to be found among the prose-writers and poets, their
writings for the most part were produced outside
their own country. In prose, there is no outstanding
work to be noted, while in poetry the increasingly
marked divison between classical and dialectal Arabic
led to the almost exclusive use of traditional cliches
and rhetorical figures of speech for the expression
of ideas which themselves were lacking in inspiration.
Perhaps it was in order to challenge this atrophy of
classical poetry that the clrakis, who gave so much
to Muslim Spain, now followed the example of that
country by adopting or creating some popular poetic
forms (zadial, mawdliyd, dubayt, kdn wa-kdn, fyumd,
muwashshah), upon which Safi al-Din al-IJilli (d. about
750/1349) throws some light in al-cAtil al-hdll wa
'l-murakhkhas al-ghdll (ed. Hoenerbach, Wiesbaden
1956); this same poet, who is probably the most
remarkable during the whole of this long period (of
which incidentally not a great deal is known), placed
himself among the neo-classical writers and, as was
done elsewhere, wrote poems in honour of the Prophet
(which shows how uninviting the current topics were),
but he also reveals a marked liking for popular
poetry and the use of slang words, something which
seems to be quite characteristic of clrak.
In the Ottoman period (941/1543-1918), literary
output was negligible, and it was only at the end of
the igth century that the old capital of the empire
took a place, however modest, in the modern renaissance, thanks to poets like al-Zahawi (1863-1936) and
Ma^uf al-Rusafi (1875-1945); however, although
c
lrak did at last, after an understandable delay, join
in the literary and dramatic movement, the persistence of popular poetry in dialectal Arabic is one of
the most curious phenomena of the present period.
It is still too early to judge the clraki literature
which has developed particularly since the second
world war, but it should be noted that although in
comparison with other Arabic-speaking countries
c
lrak seems to show a slight backwardness, it
nevertheless remains true that clrak is in general
manifesting original and specific tendencies, which
will perhaps enable the country to play again such
a part as it held in the early days of Islam, at a time
when attention was directed first towards Basra
and Kufa, and then towards Baghdad.
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vi.—THE SECTS
At a very early date, immediately after the conquest
of the country which was embarked upon during the
caliphate of Abu Bakr (11/632-13/634) and completed
during that of cUmar (13/634-23/644), clrak became
the scene of violent clashes among the various parties
which were contending for power. From the reign of
the caliph cUthman (23/644-33/655), a party in opposition to the caliph and the Umayyads came into being
in clrak, and particularly in Kufa, one of their most
energetic military leaders being al-Ash tar [q.v]. At
the time of the revolt which ended in Medina with the
assassination of the caliph cUthman, according to
certain traditions al-Ashtar brought from Kufa a
contingent of two hundred men who joined the rebels
who had come from Egypt; he himself ranks as one
of the "besiegers of the House" (nuffdr) and sometimes even as one of the caliph's murderers.
Under the caliphate of CAH b. Abi Talib (35/65640/661), clrak was for a time the stake of a new
seccession, between the Hidjaz which for the most
part favoured cAli, and Syria where Mucawiya had
succeeded in gaining recognition. cA:>isha, Tal^a and
al-Zubayr, who had succeeded in winning over Basra
to their cause, came into conflict with cAli near that
town, in the famous battle of the Camel (al-Djamal
[q.v]) on 15 Djumada II 36/9 December 656. Talha
and al-Zubayr perished in this confused battle, while
the former wife of the Prophet had to return to
Medina under a strong escort.
After the inconclusive encounter at Siffin [q.v.],
the acceptance by cAli of the arbitration (tafykim)
proposed by Mucawiya in 37/657 was the starting
point for the establishment of a new Muslim sect,
that of the Khawaridi [q.v.], whose origins, like their
history, are still extremely obscure. The seccession
extended to I^arura; the speech which CAH delivered
in Kufa in justification of himself led to further
desertions among his supporters. The insurrection
soon possessed its own territory, its leaders and an
embryonic political organization. cAli's inability to
win back his former supporters, despite a few
successes, made a clash inevitable; it came in the
battle of al-Nahrawan [q.v.], on 9 Safar 38/17 July
658. Khwaridjism, as a politico-religious movement,
was not however destroyed.
The assassination of CA1I, in 40/661, in the mosque
of Kufa, by the KMridji ibn Muldjam [q.v.], left
Shicism weakened and divided. It is to about this
time that Muslim heresiography dates the appearance
of the extremist (ghuldt) Shici sect of the Saba'iyya,
whose founder cAbd Allah b. Saba3 [q.v] seems to
have been a Jew of Kufa, converted to Islam (H.
Laoust, Schismes, 15-6).
During the reign of Mucawiya (40/661-60/680), the
province of clrak was incorporated in the new caliphate of which Damascus became the capital, but it
was the centre of opposition from two elements,
the Shicis and the Kharidjis.
The leader of the Shici resistance, in Kufa, was
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JJugir b. cAdi [q.v.], who first clashed with the
governor of the town, al-Mughira b. Shucba [q.v],
and soon came into open conflict with Ziyad b. Abihi
[q.v.]. Charged with rebellion, Ijjudir was arrested
and executed in Mardj 'Adhra', near Damascus.
Kharidii agitation still remained active. Several
revolts caused anxiety to the Umayyad caliphate—
one led by Farwa b. Nawfal in 41/661, another under
al-Mustawrid in the following year, and in particular
the revolt by two of the men who had fought at
Nahrawan, towards the end of the caliphate of
Mucawiya.
The death of Mucawiya in 60/680, the disputed
succession of his son Yazid and the secession of
c
Abd Allah b. Zubayr [q.v] favoured the revival of
the Shici and Kharidii opposition parties. The drama
at Karbala [q.v], where the imam al-IJusayn [q.v]
met a martyr's death on 10 Muharram 61/10 October
680, finally confirmed the rupture between the supporters of the Umayyads and those of the Family
of the Prophet, although Irlusayn had met with only
reluctant and uncertain support from the inhabitants
of Kufa.
The revolt of the Penitents (tawwdbun [q.v.]), an
improvised and poorly-led affair, ended with the disaster of cAyn Warda, on 22 Djumada I 65/4 January
685, but it delayed the Umayyad reconquest of clrak.
The revolt of Mukhtar b. Abi cUbayd [q.v], which
was accompanied by an extremist ideology which
Sunni heresiography has criticized severely, at first
gained the support of some of the great Arab families
in the region of Kufa, and later attempted to win
over the mawdll of the region. The revolt was finally
crushed, in Kufa, in Ramadan 67/April 687, by the
governor of Basra, Muscab b. Zubayr.
The first appearances in public life of the sect of
the Kaysaniyya [q.v] date roughly from this period,
according to Muslim heresiography; a distinguishing
feature of this sect was that, after the death of cAli,
it recognised the legitimacy of the claims of his son
Muhammad ibn al-Hanafiyya [q.v] to the imamate.
In its turn, it split up into various sub-sects, many
of which were ranked in the category of ghuldt', it
is difficult to assess with any certainty either their
ideology or the strength of their following (Kuraybiyya, I-Jarbiyya, Bayaniyya). On his death in about
57/716, Abu Irlashim, the son of Muhammad ibn alIrlanafiyya, is credited with having handed over his
own rights to the imamate to the cAbbasid claimant,
Muhammad b. CAH, on the occasion of his journey to
IJumayma, the residence of the cAbbasids in Jordan.
This thesis, of which the cAbbasids made use in their
anti-Umayyad campaign, was still admitted in the
8th/i4th century by such historians as Ibn Kathir,
but it was not revived by the great theorists of the
caliphate, such as al-Mawardi or Abu 'l-Macali alDiuwavni.
At the end of the Umayyads, Shici agitation reappeared with the revolt of Zayd b. cAli [q.v.], who
rebelled in Kufa in 122/740 and met a tragic death
in the town mosque where he had taken refuge witli
his last supporters. The revolt, though crushed in
c
lrak, broke out a little later in Khurasan, during
the caliphate of al-Walid II, under the leadership of
Yahya b. Zayd, whose mausoleum in Diuzadjan soon
became a place of pilgrimage. With Zayd b. CAH
there appeared a militant form of Shicism, known as
Zaydism [q.v.]; according to its theory, authority
passed lawfully to every qualified descendant of
Fatima who called for insurrection and armed struggle
(da'wa and dj[ihdd).
Another rebellion broke out a little later, once
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again at Kufa, under cAbd Allah b. Mucawiya [q.v.]
who was descended from neither Fatima nor cAli,
but from a brother of the latter, Djacfar al-fayyar
[q.v.], whose death had occurred in 8/629 at the time
of the expedition of Mucta. The revolt began in Kufa
in 127/744, shortly after the accession of Marwan
al-yimar [q.v.]. Finally crushed, the movement
ended in circumstances not fully known. Several of
its adherents are placed in the category of ghuldt
(Djanafciyya, I^arithiyya).
The coming of the cAbbasids did not bring calm
or religious unity to clrak. Indeed, clrafc was preeminently the centre of the Muctazila [q.v.] movement,
which had already made its appearance with the
ending of the Umayyads, but which developed more
particularly under the caliphate of al-Ma'mun and
those of his two successors, in the two great schools of
Basra and Baghdad. In the school of Basra, it is
customary to include among its adherents such men
as Abu '1-Hudhayl al-cAllaf (d. 227/841 or 235/850
[q.v.]), al-Nazzam and Hisham al-Fuwati (d. in about
200/816). In the school of Baghdad, of which Bishr
b. al-Muctamir is often considered to be the founder,
there were found men of such different personalities
as Abu Musa al-Murdar and Thumama b. Ashras.
The two Diacfars—D]acfar b. Mubashshir and
Djacfar b. Harb—are sometimes counted by certain
heresiographers, such as al-Malati [q.v.], not as
Muctazila but rather among the Zaydiyya of Baghdad.
The MuHazili faction was to meet vigorous opposition, in the course of various confrontations among
which the mihna [q.v.] was doubtless the most dramatic episode, from the party of traditionalists,
whose most militant representatives may be said to
have included, among others, Aliinad b. Hanbal
[q.v.] and his first disciples [see HANABILA].
The third major characteristic feature of the
history of the firafr in mediaeval clrak is found in
the considerable importance acquired by imami
Shicism, which sprang to life during the long crisis of
the caliphate starting with the death of al-Mutawakkil, and which was defended by theologians of
the very first order, such as the Banu Nawbakht, or
al-Kulayni (d. 329/940), the author of the Kitdb alKdfl which deals with both usul and furuc. Of the
various great scholars of Baghdad in, the Buyid
period, it is essential to remember the names of Ibn
Babuyan (d. 381/991), known as al-Shaykh al-Saduk,
al-Mufid (d. 413/1023) and the two brothers al-Raqli
(d. 406/1016) and al-Murtada (d. 436/1045), equally
famous as men of letters and as theorists of Imamism
The Shaykh al-Ja'ifa Abu Diacfar al-Tusi (d. 46o/
1068) is the last great representative of this school.
The arrival of the Saldjuks in Baghdad in 447/1055
marked the start of a revival of Sunnism, punctuated
at times by violent crises, such as that of al-Basasiri,
or by a renewal of Shici agitation. Even within Sunnism itself, opposition between the Ashcaris and yanbalis led to fairly frequent clashes, one of the most notorious of these, in 469/1077, being known as the
fitna of Ibn al-Kushayri. In the last two centuries of
the caliphate, MuHazilism although in its decline still
kept its adherents, and Imamism maintained its
position in clrak. The part played by Imamism in
656/1258, in the overthrow of the Caliphate by the
Mongols, is certainly difficult to determine, but it is
also difficult to deny. In any event, the Mongol
conquest and the fall of the Sunni Caliphate deprived
Baghdad of the position of eminence which the great
metropolis had never ceased to hold, since its foundation, as the true religious and political capital of
the world of Islam.

Bibliography: In addition to references in the
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Paris 1965 (Index appeared in 1969).
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vii.—ART AND ARCHAEOLOGY
The importance of the role played by clrak in the
evolution of Islamic art is directly related to the
historical role which clrafc assumed from the time
that it was the central province of a flourishing cAbbasid empire, between the end of the 2nd/8th century
and a period of dissolution, which is generally considered to begin in the 4th/ioth century. A methodical
description of this role of clrak would involve tracing,
through its architecture and also through its minor
arts, the various stages of the development of an imperial cAbbasid art which began in the capitals of the
caliphs as a result of various causes and influences
both political and commercial, and which spread to
the outer regions of the empire—from which in fact
some of its characteristic features had originally
stemmed. The progress of thib art is the main title
to fame of the craftsmen who worked at that time
within the geographical limits of clrah: but at the
same time made use, in this melting-pot, of all the
earlier or contemporary efforts pursued in other
Islamic countries.
This "imperial" character which the art of clrak
long enjoyed and which in fact it began to acquire at
the end of the Umayyad period certainly makes it
difficult to speak of it as if it were a typically local
art which had developed throughout the centuries
with a well defined personality springing from the
constant factors, aesthetic or technical, imposed on
it by the physical character of the country. It should
nevertheless not be forgotten that the very character
of clrak—as a route between other countries and an
irrigable alluvial plain enriched by agriculture and
by the traffic of its great rivers, but too frequently
devastated by invasions and floods—was suited to
particular methods of building, of architectural decoration and of other crafts, methods conditioned by
the use of the economical and abundant but not very
durable material—clay. This clay, packed together
in the form of unbaked or baked bricks for the construction of the buildings themselves, applied for
their decoration in facings (which might also be in
plaster or stucco), and also worked into coarse pottery or rich enamelled porcelain, permitted the rapid
completion, by typically Mesopotamian methods, of
works satisfying the demands of a large urban population and of rulers seeking ostentation. But its use
at the same time prevented such constructions from
being sufficiently solid and durable to survive to the
present day except as shapeless ruins. One may
therefore distinguish as a characteristic of clrak that
its products were simultaneously magnificent and
insubstantial—a characteristic appearing in all foundations of the cAbbasid period and later imitated in
the princely constructions of various provinces of the
empire, even when these provinces offered builders
better and more durable materials..
The geographical conditions peculiar to clrak (but
also varying within its present frontiers according to
the different zones of climate and living conditions)
must be considered responsible also for the parallel
development, throughout its history, of several local
schools of art, basically represented by those schools
of Baghdad-Samarra on the one hand and those of
the Lower Delta on the other, together with that of
al-Mawsil [q.v.] or Upper Mesopotamia, which came
more under the influence of the neighbouring
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Anatolia and Adharbaydjan. But such distinctions
should not lead to too strict a topographical classification of an artistic development which, as always
in Islamic countries, also underwent the influence of
political events leading to the temporary triumph
of minor dynasties. Thus Islamic art in clrak, both
architecture and industrial art, should rather be
considered in a chronological perspective, particular
regard being paid to the fact that probably in no
Islamic country has there been a more complete
change in its landscape between the Middle Ages
and today.
The few archaeological data which may be gleaned
from sites which too often have reverted to desert
are not in fact enough to provide any certain information on the various phases of population which the
region passed through when the progressive decay of
the irrigation network after the Abbasid golden age
led to the abandonment of villages and small towns,
the exact sites and dimensions of which it is today
sometimes difficult to determine (for an attempt at
this, which applied extensive research to a limited
area and which might well be extended to cover the
whole of the ancient cultivated basin of the Tigris
and the Euphrates, see R. Me. C. Adams, Land
Behind Baghdad, Chicago-London, 1965). Similarly
it is at present impossible, in most cases, to provide
an accurate history of clraki Muslim towns, which
were exceptionally important both in their population
and in their economic activity, but which had grown
up on an unstable soil, where usually there cannot
now be found such remains of monuments as would
enable us to reconstruct their topography at different
periods (on the present state of such researches, too
often based only on literary sources, see BAGHDAD,
AL-BASRA, AL-KUFA, etc.).

There has nevertheless been some progress recently
in the study of early Islamic architecture in clrak,
based on hitherto neglected evidence. This progress
justifies our referring, in order to complete it in some
points, to the table in the article ARCHITECTURE
showing its development during the first centuries
of Islam, a period when its development was one
with that of the whole of Islamic art.
The most positive if not the most spectacular contribution has probably been in the field of utilitarian
civil architecture, of little attraction to the art
historian, but providing material for the historian of
civilization. Recent investigations on the systems of
canal building and the division of irrigation-water
which permitted the exploitation of the land during
the Umayyad and cAbbasid periods, have produced a
new documentation on this subject, based on aerial
photography as well as on stratigraphical soundings
and sections. At the same time there was revealed
the existence of a type of great mosque on the one
hand and a type of royal residence on the other,
dating from the very early Islamic occupation of the
country and differing from the Syrian specimens of
the same period, which until then had been regarded
as the only examples of the art of the period. The
primitive mosque discovered at Uskaf Bam Djunayd,
on the west bank of the Nahrawan canal, and also
in particular the mosque at Wasit excavated on the
site of the capital built in a single operation between
83/703 and 86/706 by the famous governor of elrak
for eAbd al-MalikD, ai-yadjdjadi [q.v.], now provide
plans more reliable than those based on debateable
interpretations of the famous great mosques of alBasra and al-Kufa. In addition, the interesting palaces which have been identified in these same localities of Wasit and Uskaf Banl Djunayd and also in
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the neighbourhood of the great mosque at al-Kufa,
although excavations are so far incomplete and the
results not fully published, provide as many examples
of those ddr al-imara or kasr al-imdra which were
built at that time within the new Islamic cities. These
palaces were already distinct, in the arrangement
of their interior appartments or bayt (similar to those
found later in the cAbbasid houses and palaces), from
the models current for the fcasrs in Syrian territory.
The conclusions which may be drawn from these
facts have so far been merely hinted at, but they
should lead to a greater recognition of the part played
in the development of early Islamic civilization by
this Mesopotamian province, in which the cAbbasid
revolution merely consolidated an economic and intellectual supremacy which had for long been acknowledged.
It is sufficient here to re-state only the main
features of the cAbbasid architectural flowering in
c
lrak. The classic details on the subject, mainly
derived from the study of the exceptional site provided by the ruined capital of the caliphs, Samarra
[q.v.], are to be found in every analysis of traditional
Islamic art (see ARCHITECTURE, FANN), so far as
regards both the structure of the main buildings and
also the various styles of decorative facing in painted
or moulded stucco drawing on a repertoire of floral
arabesques, interlaced geometrical patterns and even
of representations of figures; these were to continue
to appear throughout the later changes of early imperial art. Useful indications on various particular
points may result from the research and restoration
in progress at Ukhaydir [q.v.] an isolated castle of
uncertain date which today stands in the desert
steppe to the west of al-Kufa, or from the continuation of investigations which up to now have been
limited to a few selected new sections within the
enormous area of Samarra. They will not however
greatly alter the present view of the width of the
conception and the amazing richness characteristic
of the religious and civil architecture of the period,
which also saw the high points of such industrial
crafts as glass-making and ceramics (the latter
competing with Chinese porcelain, then imported
in great quantity for the use of the caliphs), or
carving on valuable woods, of which a few rare
specimens have survived. In ceramic art reference is
usually made to an original cAbbasid school of Mesopotamia which flourished in the 3rd/gth and 4th/
roth centuries before the craftsmen emigrated,
probably to Fatimid Egypt, and which owed its
fame mainly to its productions in cream porcelain
with a painted decoration in cobalt blue or lustre.
Separate reference cannot be made here to the art
of Buwayhid and Saldjukid clrak, the architectural
examples of which have completely disappeared and
the productions of whose craftsmen are not sufficiently distinct from those found at that period in the
Iranian provinces, as a result of the revival of various
earlier local traditions. The following period however
was marked by a new advance in Islamic art in clrak;
this was, it is true, in a "provincial" form and had
little influence outside the country, but it possessed
a vitality comparable with that of the neighbouring
countries. It is from this post-Saldjukid period, covering the 6th/i2th and 7th/i3th centuries, that date
the majority of the monuments which today form the
architectural heritage of towns such as Baghdad and
al-Mawsil. In Baghdad, they are the results of the
efforts made by the Caliphs al-Nasir [q.v.] and alMustansir [q.v.] to regain a temporal power, admittedly limited, but based on their territorial indepen-
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dence and on a partial recovery of the former prestige
of the caliphs. In the region of al-Mawsil, they are
proof of the existence, at the small court of Zangi
and his successors the Atabegs [q.v.~\ including the
famous Lu'lu3 [q.v.], of an artistic centre which was
certainly neither negligible nor without an original
vigour, in spite of the variety of influences which
had produced it.
We shall refer here to the main features of this
period of architectural development in Baghdad as
shown by a rapid survey of its most important remains: fortifications (e.g., monumental gates such as
al-Bab al-Wastani and Bab al-Talism, of which the
latter disappeared at the beginning of this century);
fragments of civil buildings such as the Harba bridge,
the ruined remains of the former palace of the caliphs
(incorporated in what later became the Ottoman
citadel); or religious buildings in various stages of
ruin, like the Mustansiriyya madrasa, the mosque
of the Siik al-Ghazl (of which only the minaret has
survived), or the mausoleum of al-Zubayda; we may
also note such remains, outside the boundaries of
Baghdad proper, as the sanctuary of Bab al-Ghayba
at Samarra or the tomb of al-Hasan al-Basri at alBasra. All these buildings display an extreme technical perfection in the use of baked bricks, according
to the tradition already in use during the Saldjukid
period, but in addition a new taste for the picturesque
and a sumptuous treatment (of exteriors only), manifesting itself in the replacement of free forms by
complicated compositions, either structural (honeycomb corbals used even to support domes of characteristic profile) or decorative (reduced motifs of
arabesques and interlaced polygons moulded in baked
clay and indecipherable now that they are seen out
of scale).
This homogeneous architecture of Baghdad may
be contrasted with the inequality to be found among
the monuments of Upper Mesopotamia of the same
period, such as the important but insufficiently
studied group existing at al-Mawsil (ruins of the palace
of Lu'lu5 or Kara Saray on the banks of the Tigris,
many small sanctuaries or tombs of saints, and a
great mosque with one solitary and imposing cylindrical minaret of brick) or the archaeological remains
surviving in localities such as Sindjar [q.v.], Irbil
[q.v.] or Takrit, where the mausoleum of the Arbacin
has recently been restored. In each case the everpresent influence of the techniques of brick and stucco
is combined with the use of stone, abundant there although of poor quality, so as to produce work which
is of a somewhat clumsy and hybrid nature. Nevertheless a common tendency may be seen in certain
architectural details (cupolas replaced by stone roofs
in corrugated cones or in pyramids), in the form/
style of mouldings and the architraves with rectilinear
and curvilinear denticulation, in fact in a new interpretation of the arabesque with its asymmetrical
floral ornaments hidden inside the scrolls of an
enveloping stem.
This expansion of architecture in clrak in the 6th/
i2th and 7th/i3th centuries was accompanied by a
similar one in the minor arts in which various clraki
schools managed to gain for themselves an undoubted
pre-eminence. There should first be mentioned the
manufacture of ceramics, not perhaps for glazed
ceramic ware (whose main centre of production was
still at al-Rakka, outside the boundaries of presentday clrak), but at least for the non-glazed pottery
with ornament in relief, the finest pieces of which are
today considered to be al-Mawsil work. In al-Mawsil
also there existed a brilliant school of workers in

copper and in bronze, who left a large number of
dated and signed objects, as interesting for the exceptional. quality of their decorative incrustation in
gold and silver as for the information they provide
on the workshops from which they came and the
families of craftsmen who gradually perfected the
technique of making them. Above all painting in clrak
of this period (which is sometimes called "Arab"
but which was really the product of a mixed society,
already very different from that which had existed
during the cAbbasid golden age) is represented by
important works, the paintings in manuscripts of the
Mesopotamian school in the wider sense (this school
is sometimes divided into a school of Upper Mesopotamia and a more specifically "Baghdad!" school,
but no firm distinctions have been established). The
daily life of the period is illustrated in many concise
and expressive pictures which mark the birth of an
art of miniature painting which was destined to hold
an important place among the Islamic arts of later
periods, but of which these early examples had
already attained a marked maturity of design and
colour.
The capture of Baghdad by the Mongols in 656!
1258 appears to have marked the end of the artistic
supremacy which had been clrak's from the time of
the Islamic conquest but which did not survive the
slow economic and political decline setting in after
this date (the immediate result of this disaster should,
perhaps, not be exaggerated), a fate which was inevitable in a province which was now subordinate and
no longer a conquering power. It is true that this
more restricted life was still accompanied by activity
in architecture and crafts. Throughout several centuries various noteworthy buildings were erected, in
particular around the great Shici shrines to which
embellishments were continually added, in Baghdad
as in Samarra, Nadjaf or Karbala3, and whose domes,
covered with square porcelain tiles in glowing colours,
may still be seen. But these various monuments which
stem stylistically either from the art of Ilkhanid
Persia (e.g., the Mirdjaniyya madrasa or the Khan
Mirdjan of Baghdad) or Safawid Persia or from Ottoman art (represented mainly by mosques, and by
utilitarian buildings such as markets or hammdms)
have not yet been the subject of studies or inventories
enabling them to be assigned to their correct places
in the line of a tradition which is both local and yet
marked by many foreign influences, and thus conforms to one of the constant features of the history
of clrak.
Bibliography: All the general works on
Islamic architecture and minor arts contain
material on the various artistic developments of
c
Abbasid and post-Saldjukid c lrak. To the more
specialised bibliographies which these works
contain we merely add here, in addition to two
interesting articles by O. Grabar, Umayyad
"Palace" and the CAbbasid "Revolution", in Stud.
Isl., xviii (1963), 5-18, Al-Mushatta, Baghdad and
Wasit, in The World of Islam. Studies in Honour
of Ph. K. Hitti, London-New York 1959, 99-108,
the various works or articles announcing the results
of the latest work done by the c lrak Department
of Antiquities, from the volume by F. Safar,
Wdsit. The Sixth Season's Excavations, Cairo 1945,
to the latest reports published in the review Sumer.
See also J. Sourdel-Thomine, L'art de Bagdad, in Arabica ix, (1962), 449-465, and Peinture arabe et soci&ti musulmane a propos d'un livre recent, in R.E.I.,
xxxi (1963), 115-21.
(J. SOURDEL-THOMINE)
C
IRA£ CADJAMI [see AL-DJIBAL].

'IRAKI
'IRA^l, FAKHR AL-DIN IBRAHIM 'IRAKI HAMADANI, eminent Iranian poet and mystic. In spite
of its lack of precision, the best source of information
on this author, who gives very few autobiographical
details in his own works, is an anonymous mufcaddima
(introduction), composed in the manner and style of
'Iraki's own period (the end of the 7th/i3th century)
or the beginning of the following period. Djami
(Nafahdt al-uns) and Mir Khwand (ffabib al-siyar)
have obtained their information on 'Iraki from this
introduction. According to £Iamd Allah Mustawfl
Kazwini, who wrote his Tdrlkh-i guzida forty years
after the death of 'Iraki (and there is no reason to
suspect his witness), 'Iraki's father's name was
Buzurgmihr b. cAbd al-Ghaffar Djawaliki Hamadani,
and his son was born in the village of Kumdian, near
Hamadan. In his introduction (dibate) to his edition
of the Kulliyydt, Sacid Nafisi inserts the biographies
given by other authors (p. viff.); he reproduces the
errors of Dawlatshah, and states that there is no
foundation for what the latter says about 'Iraki's
attachment to a young boy and the punishment
imposed by Shahrazuri, who is said to have sent him
to Baha3 al-DIn Zakariyya in India, to mend his
ways. In short, the later writers added many
debatable details to 'Iraki's biography.
According to the mukaddima, he was a precocious
youth. One day when he was uttering a commentary
on the Kur5an, some kalandars (wandering dervishes)
came to listen to him; they persuaded him (in 62?/
1230) to give up teaching and to follow them to
'Irak-i 'Adjami, and then to India; at Multan, they
visited the scholar Baha3 al-DIn Zakariyya [q.vJ], who,
recognizing 'Iraki's ability, wished him to remain
with him, but when 'Iraki realized this, he departed
with his companions to Delhi and then to Sumanat,
where they were separated by a storm; after wandering for some time, 'Iraki and one of the kalandars
met again by chance in Delhi; then 'Iraki, having
decided to join Baha? al-Din Zakariyya, returned
alone to Multan and sat at the feet of the master,
later becoming his son-in-law; soon afterwards, he
had a son named Kabir al-Din, and he remained for
twenty-five years with his master, about whom he
wrote several fcasidas. On his death, he succeeded
him, but, driven out by the jealousy of some of
his colleagues, he departed for the Hidjaz, whither
some of them followed him. He was welcomed by
the sultan of 'Uman, who attempted in vain to detain
him, and the travellers completed the Pilgrimage.
Next, 'Iraki travelled in Asia Minor and put himself
under the authority of Sadr al-Din of Konya; after
hearing his commentaries on the Fusus and the
Futufydt al-Makkiyya of Ibn al-'Arabi [q.v.], he gained
the master's confidence. It v/as it this time that he
wrote his Lama'dt; he submitted them to Sadr alDin, who praised them highly (they must therefore
have been completed before 673/1274, when the latter
died). Many pupils attached themselves to 'Iraki;
he gained the favour of the amir Mu'in al-Din
Sulayman Parvana [q.v.], who offered him a monastery at Dukat (Tokat). A series of anecdotes in the
mukaddima concern 'Iraki's stay in this town, and
in particular his meeting with the minister (Shams
al-Din) Djuwaym [q.v.] (Mufr., 14-6), who is said to
have come there in the company of a brother of the
Il-khan Abaka, in order to check on the actions of
Mu'in al-Din (before 676/1277, when the latter was
probably secretly in contact with Baybars, the sultan
of Egypt—which led to his being executed in the
same year). Soon after this meeting, it seems that the
enemies of Mu'in al:Din and of his prote"g<§ 'Iraki
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turned Shams al-Din against them, though the
latter, recognizing 'Iraki's worth, assisted his hasty
departure to Sinope. Thence 'Iraki went to Egypt,
where he gained the favour of the sultan; this is
attested by several anecdotes. After this he planned
to go to Damascus: the sultan had messages sent
by carrier pigeons at the various stages of the
journey and caused a solemn reception to be prepared
for him; in the sixth month of his stay in Damascus,
'Irafcl was joined by his son, who had spent several
years at Multan with Baha3 al-Din Zakariyya, but
soon afterwards he became ill; after five days spent
in a state of somnolence, he summoned his son and
his companions, bade them farewell, chanted a
verse of the Rur'an (LXXX, 34-5), recited a rubd'i
(Mukaddima, 19) and died while calling on God. His
funeral was solemn and moving and he was buried
on the Salifciyya hill on 8 Dhu '1-Ka'da 688/23 November 1289; he was 78 years of age.
The author of the Mufraddima quotes where appropriate the first lines of several ghazals written
by 'Iraki on various occasions in his life. In his
introduction (dlbad^a, p. xxxviii), Sa'id Nafisi says
of his genius as a poet: "I know no poet in the
Persian language who is as free, as daring and as
lofty in the expression of love (mystic or profane) as
'Iraki; this ardour, this passion, are shown clearly
and to the highest degree in his ghazals; in addition,
he shows his skill in the tardjfi'band and the rubdH,
though less so in the fyatfda and the mathnawt; in
short, he excels mainly in his ghazals, several of
which have been developed into mukhammas by
other poets". In spite of their merits, his two
other works ('Ushshab-ndma, Lama'dt) appear of
secondary importance compared with his Dtwdn,
consisting mainly of ghazals. The *Ushshak-ndma
(Book of beings enamoured [of God]) or dih-ndma
(Book of the ten sections), in verse, dedicated to
Shams al-Din Djuwayni, is made up of a mathnawi
followed by ghazals on mystic subjects; it was imitated by several poets (the Dih-namd of Awfradi, d.
705/1305, and of 'Irnad al-Din Fafcih, d. 773/1371-2;
the Rawdat al-mujiibbtn of Ibn 'Imad Shirazi, d.
794/I39I-2). The Kitdb al-Lamacdt (Book of beams
of light) in 28 chapters—prose and verse mixed—
is considered to have been written, at least in part,
under the influence of the works of Ibn al-'Arabi;
however, at the beginning of the book (Kulliyydt,
328, 1. i) we read; "Now therefore these few words,
setting out the degrees of love, have been dictated
according to the mood of the moment, in the manner
of the Sawdnih [of al-Ghazali [q.v.} Afcmad], so that
for whoever loves God they may be the mirror showing him the One Whom he loves, although the rank
of love is too sublime for one to be able to approach
by means of reason, understanding and eloquence,
the royal Court of His Majesty . . .". E. G. Browne
(iii, 132-9) has translated the introduction giving the
content of the work (cf. text: Kulliyydt, 327-9); he
summarizes as follows (p. 124) his judgement on
'Iraki's character (of which S. Nafisi gives some
typical illustrations in his introduction to the Kulliyydt, p. xviii ff.): "He is the typical qalandar, heedless of his reputation, and seeing in every beautiful
face or object a reflection, as in a mirror, of the
Eternal Beauty" (cf. the end of the dialogue of
Socrates and Diotimus: Plato, Symposium, Greek
text, 209-12).
Bibliography: Kulliyydt, complete works, ed.
Sa'id Nafisi, with important introduction, Tehran
*335/i957; Lama'dt, ed H. Ritter (Bibl. Islamica,
XVI)—Translations: The Song of the Lovers
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*Ushhdk-ndma), ed. and tr. into English verse by
A. J. Arberry, Oxford 1939; extracts from the
Dtwdn: E. G. Browne (op. cit., 124-131); Z. Safa,
Anthologie de la poteie persane, Paris 1964, 225-8;
J. von Hammer, Geschichte der schdnen Redekiinste
Persiens, Vienna 1818, 226-7. J. Rypka, Iranische
Literaturgeschichte, Leipzig 1959, 247 (= Eng. tr.,
254-5).
(H. MASSE)
IRAM, name of a tribe or place:
(1) A tribe called Iram is mentioned several
times in ancient poems (over a dozen references are
given by J. Horovitz, Koranische Untersuchungen,
Berlin 1926, 89 f.). It is mostly coupled with cAd,
but sometimes also with Thamud, IJimyar, etc., and
is said to have been destroyed by a man called
Rudar al^Aljmar (Uljaymir). In this meaning Iram is
an ancient Arabian tribe. In his Mtfallalia, 68, aljgarith b. tfilliza uses the adjective iraml in the
sense of 'a man of ancient race' (cf. al-Tibrizi,
ad loc.). When Muslim scholars came to link up
traditional Arab genealogies with those of the Bible,
they identified Iram with Aram the son of Shem
(Genesis, x, 22 f.; i Chronicles, i, 17), and made
various ancient peoples of Arabia descendants of
Iram. Thus cAd [q.v.] is the son of cAws b. Iram
(cf. Biblical Uz) and Thamud [q.v.] the son of cAbir
b. Iram. The <Amalik [q.v.] or Amalekites are the
descendants of cAmlik (or clmlak) b. Lawudh (cf.
Lud) b. Iram; and another son of Lawudh, Uwaym,
is said to have gone to Persia and is sometimes
identified with Gayomart (Ibn Hisham, 5; al-Mascudi,
Murudi, i, 77*.; etc.).
(2) As a geographical term Iram is properly a pile
of stones erected as a way-mark. Yakut (Mu^djam,
i, 212-6) mentions a mountain and another place of
this name in Arabia (cf. Th. Noldeke, Fiinf Moallaqat,

i, 78). When Muslim scholars regard Iram Dhat alc
imad as a town, they mostly identify it with
Damascus, presumably because this part of Syria is
called ardm in Hebrew. Some, however, make it
Alexandria or a place in the Yemen (Yakut, loc. cit.}.
(3) The word occurs once in the ICur'an (LXXXIX,
6): a lam tarn kayfafa'ala rabbu-ka bi'dd** irama dhati
'l-Hmddi ... The passage has caused great difficulty
to the commentators, both in respect of the meaning
of the words and of their grammatical construction.
Some read *ddi, making irama a dependent genitive,
and then took Iram to be the capital of cAd. The
most likely view is that Iram designates a tribe and
is in apposition with cdd*n, and that Hmdd means tentpole or tallness. Iram may then be a subdivision^ of
c
Ad, as al-Tabari suggests (ad loc.). Later Muslim
scholars preferred to take Iram as a town, and dhati
'l-Hmdd could then mean 'with the pillars'; this was
said to be the marble columns of Damascus. It
is fascinating to observe the increasing elaboration
of the accounts of this Iram Dhat al-cimad. One
common story tells how it was built near Aden by
Shaddad b. cAd as an imitation of Paradise, and
how he was then, as a punishment for his pride,
destroyed by a tornado and the city buried in sand
(Yakut, loc. cit.). In another story Alexander the
Great finds at Alexandria the ruins of a great building
with marble columns and an inscription telling how
it was built as a replica of the first Iram Dhat alc
imad. Yet another story tells how in the reign of
Mucawiya a bedouin found wonderful ruins in the
sand.
Bibliography: Commentaries on Sura
LXXXIX, 6; al-Mascudi, Murudi, ii, 241; iii,
80f.; iv, 87f.; al-Tabari, Annales, i, 214, 220,
231, 748.
(W. MONTGOMERY WATT)

